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PREFACE,.

The name "Apocrypha and Pseudepigrapha", by which the
intertestamental, non-canonical Jewish literature is commonly
designated is somewhat forbidding and even ugly. Yet there can
be no easy short-cut to a more congenial title. C.C.Torrey has
recently proposed that "Pseudepigrapha" is a fallacious and quite
misleading nowenclature, that it should be banished, and the
whole group called siwmply the "Apocrypha". But that way would be
lost a distinction between the books known as "Apocrypha',
traditionally included in our ZEnglish Bibles, and the "Pseude-
pigrapha" which never occupied any such place. Nor is the new
terminology of E.Stauffer in his Theologie des Neuen Testaments
(1947), where he includes the Old Testament and the Pseudepigrapha
Jointly under the title of 'the 0ld Biblical Literature', really
very helpful, for there are many occasions when one wishes to
speak of bofh Apocrypha and Pseudepigrapha quite separately from
or in contrast to the 0l1d Testament.

. It seems there is nothing for it but to retain the old name
of Apocrypha and Pseudepigrapha to describe this literature, but
throughout this work it will be abbreviated to Ap. and Ps., at once
easier to write and gentler to the eye of the reader. Quotations
of passages from the Ap. and Ps, are given for the most part in
full for the sake of convenience - R.H. Charles' two volume

Edition of the works of the Ap., and Ps. (Oxford, 1913), from which
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these citations are made, is rather unwieldy. Bible passares
quoted are, unless where another source is expressly mentioned,
from the Autkorised Version.

Tootnotes and References are on pp.349 t0395 at the end,
and are numbered consecutively from the teginning to the end of

each separate chapter. Finally on pp.396 to 411 there is a list

of works consulted.

I have to add thét, like all students of the inter-
testamental literature who have come atter his time, I owe a vast
det of gratitude, for his productive labours in this field,
to Dr.R.H. Charles, "the great connoisseur of Jewish and
Christian apocryphal Scriptures", as Robtert Eisler called him,

Also 1 feel constrained to risk an accusation of
plagiarism in stealing from R.H. Pfeiffer that shrewd remark of
Wilson Mizner's, with which he prefaces his recent book,

*History of New Testament Times®: "If you steal frow one author,

it's plagiarismg if you steal from many, it's research".
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1.
CHAPTER I,

ANTECEDENTS.

Religion is an organic whole and not a series of disparate
beliefs. Jewish Zschatology is but one aspect of a people's
religion, and one feature of a WHOLE view of God and the world.
Again in turn the resurrection idea, when it appears in Judaism,
is no isolated phenomenon, but a particular facet of the wider,
fuller sweep of Jewish Zschatology. The Jewish religion was always
characterised by a profound sense of Purpose in history, so that
the Jews always had the 'forward look's To Graeco-Roman society
the world process was but "a vain eternal recurrence, leading
nowhere"l, but to the Hebrew-Jewish mind history was never a
confusion, but a march of the divine purpose across the fields of
Time; for the Jews the world's End would reveal God's great
eventual triumph. The Jews in fact were always more concerned
about WORLD fulfilment than about individual fulfilwent hereafter;
their endless and deepest concern was the place that Israel would
occupy in the Great Consummation. It was an abiding interest,
marked not by anxiety, but by a glowing certainty that at the
last Israel would be gloriously vindicated, her pristine grandeur
all restored - was she not her God's 'peculiar treasure', the
people of His Covenant?.

Nothing is more striking in this intense Jewish"forward
look' than that it was a nation's faith in a national salvation
at the End. Isrgel indeed owed her profound conviction of a

marvellous rebirth of the nation in the day when God would
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come to judge the peoples, to the same basic fact, her covenant
relationship with God, to which she really owed her creation as
a nation. Post-exilic Judaism for all her enlightenments,inherited
from the older Hebrew prophecy that deep sense of the priority
of the nation to fhe individual, so that when the Jews of this
later age turned their thoughts to the future, the NATION staked
first claim. Thus the traditional Jewish Messianism ('nationalism!'
and Messianism' are here nearly synonymous termsz), which awaited
a restoration for Israel to a Messianic Kinddom of splendid
felicity upon this present earth, persisted stubbornly at the
heart of Judaism all the long way through: newer Jewish pre-
occupations with more exalted and more spiritual ideas of the End,
issuing from an individualist rather than the prevalent kessianic,
nationalist line of thought, did not and could not oust the
primitive terrestrial ideal. If the Jewish Eschatology of the intem
testamental period, as represented in the literature ¢f the Ap.
and Ps. is to be understood, it must be correctly viewed as the
meeting place of these two quite opposite currents, which by their
clashing stir it into something of a whirlpool of contradictions
and incoﬁsistencies.

In this unstable setting the only considerable stability
belongs to the nation's earthly Messianic hope. The idea of
resurrection, owing its birth to this same hope - the dead of
Israel will rise for the sake of the unity of the nation in the

restored earthly Kingdom - retains throughout something of its

original character, it does not readily shake off its intimate



~connection with Jewish Messianism, even in the face of an
advancing spiritualisation and universalisation of the notion,
as broader eschatological perspectives were opened up. Thus the
encounter between opposing tendencies,which is the feature of
Jewish Eschatology in general, is also inevitably the feature
of the ideas of resurrection in particular. Or to expreéss it
otherwise, the resurrection belief is immersed in that larger
confusion between the temporal and material on the one hand, and th&
universal and spiritual on the other, which characterises the
whole Jewish eschatological speculation, a confusion produced by
trte continual recrudescence of primitive Messianism by the side
of loftier ideals. Consequently the resurrection doébrine in
intertestamental Judaism is marked byvantinomies and a certain
vacillation, standing out the more clearly when they are seen as
a foil to that abounding resurrection-CERTAINTY of the early
Christian community which, while it inherited some of the stock-
in-trade of Jewish contemplation on the subject, ceaéed to regard

the resurrection as a wavering and unsteady point on a far horizon/

and made it absolut ely central in the light and through the
pledge of its risen Lord and Master. §
The atmosphere of the intertestamental period of Judaism |
is infinitely more likely to be captufed, if the figure be
permitted, by the landscape painter, than bty the artist who would
be intent on focussing brilliantly the many details, for the
landscape portrait conveys the impression of fluidity and mobility

that are inherent in the thinking and the speculation of these
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times. It is for this reason trat the present work, avaiding
the temptation to set its documentary sources into too neat and
watertight compartments, is content to give an over-all'picture
of the fluctuations in the various eschatotogical schemas and of
some occasionally scarcely recognisable tendencies to move from
the lower stage to the higher. Certainly the attempt at a concise
CHRONOLOGICAL exposition of the development of Jewish Eschatology,
and more specifically of the conception of the resurrection, on
the btasis of the Ap. and Ps., has to be abandoned. That favoured
method has here been eschewed and another adopted in its stead, ’
one fraught possibly with fewer pitfalls, and certainly calculated;
to exhibit more clearly that clash of opposite ideals which by
their continual mutual' interaction made unilateral upward de-
velopment in any one particular idea regarding the Eschata
impossible,

The documents of the Ap. and Ps, are examined here 1n
order first,as they exhibit a strong front of allegiance to the

primitive Messianism, and secondly as they incline to reveal a

growing devotion to the spiritual and universalist ideals of
Things to Come - but from this it does not follow that those
representations in the Ap. and Ps. whose tenor is most spiritual
and universal will necessarily contain the fewest traces of the
secularist, nationalist expectation, for such is the staying
power of the early type of Messianism that the old ideals
survive even at the highest level of the new., This enquiry sets

out with the avowed object of letting the resultant anomalies

e g it
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in the Eschétology of the Ap. and Ps. speak for themselves, and
of steering clear from the desire to impart orderliness and
constistency to materials whose chief trait is in fact DISorder.
An investigation of the resurrection concept in the Ap. and Ps,
may profitably be likened to the scrutiny of a palimpsest manu-
script in which the heavy outer lettering has to te penetrated
before the earlier writing can bte recognised and read. While the
metaphor is only very partially applicable, it helps to bring home
tre trvth that, when we turn to these documents to study their
resurrection doctrine, vhat first meets our glance is the btold
print of the whole eschatolagical schema, and only underneath,
as it were, lies the resurrection idea. WQE¢¢ eﬁ] ﬂg&f¢ .
Messianism and Eschatology occupy us first, and only through a
study of them can we attain to some view of what resurrection
meant to the writers of this literature. Without too much
anticipating the sequel, it might be intrusively remarked here
that those writers who will be our concern followed in fact the
self-same order - Messianisw and Israel's Future first,or Eschatology
and the world's destiny, and only secondarily resurrection from

the dead,
The literary products of the Ap. and Ps., generally

regarded as the representatives of Alexandrian Judaism, are in
these pages consigned to the last place for consideration, EOT
because the Eschatology for which they stand is remote and exotic
and but'"little revelatory of trends in normal Judaism, but on
the contrary because they serve well to throw into high relief

the characteristic incongruities native to the main course and

[ ——



stream of Jewish Eschatology.

Pirst a preliminary clearing of the way has to be under-
taken, and that is done in Chapters I and II, the present Chapter
I concerning 'Antecedents' and Chapter II dealing with some

critical problers, literary and historical.

The early Hetrews were little interested in man's existence
after death: this much is clear from the absence of reference to
it in the Fentateuch. They were dominated by thought of Sheol,

the gloomy underworld of departed shades, where 'life' was No-

life, in truth a complete denial of all that they knew earthly
existerce to be: their purely negative Sheol belief constituted
neither woral deterrent nor hope - for long centuries these were
rooted in the things of this present earth. The lack of any
positive belief in a future life among the Hebrews is the more
remarkable since from their earliest history they must have been
acquainted with the fact that such a belief existed and was else-
where firmly held and cherished. No systematic presentation of
Egyptian eschatolégical beliefs is possible from the native
Egyptian documents, the Book of the Deads, the Book of Am-Tuat,
and the Book of Gates, but we can gather from them that the
religious thought of Egypt was ruled by the life teyond the grave.
Ané Israel was for long a nation of inferior culture living in |
Egypt's midst! Might she not have learned from her superior?
E.Sellin? and H.Gressmanﬁs,dating Proverbs 10-29 ‘in the

pre-fxilic period of Hebrew history, discover clear evidence
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there of familiarity with the Egyptian ideas of the Judgment, and
of a transference to Jahweh of Thoth's activity of weighing the
hearts (Proverbs 16 : 2, etc.): they maintain also that certaih
sections are in their maxims everywrere paralleled by the Egyptian
Wisdom book known as *The Teaching of Amen - em - ope'6. But the
Egyptian doctrine of the Hereafter and its lofty concention of
the Judgment find no real echo in Hebrew thought. "The absence of
Egyptian ideas", writes D.F.Salmond, "is one of the most notatle
characteristics of the 01l1d Testament"v. A.Lods expresses the same
view with regard'to the question of possible traces of Egyptian
influence on early Hebrew religion;A“It does not appear that the
cults of “gypt had any deep influence on the half-nomad Hebrew
trives of Goshen at the time when their nétional religion took
shape: the divergence between the two peoples was too great."8

Babylon presents striking contrast to Egypti;thence could
come no incentive to Israel to project their faith into a life
beyond the present. For occupation with the claims of this world,
as Jeremiasgand others have shown, absorbed all the Babylonian
religious interest, and %0 they had no time for prolonged
refleoction on the Whence and Whither of the soul, which marked
the Egyptian people. Babylonians and Israelites thought'kindred
thoughts of a shadowy realm in the nether world, and in this
necative view of a Hereafter they were followed by most other
ancient peoples, Phoepicians, and Aryans such as Greeks and
Romans. In Babylon alone of these the nearer interest of the

moment centres, for we are here thinking particularly of the
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foreign systems of religion with which Israel early came into
contact, and which might have stimulated her to extend her hope
to a TRUB life beyond death. The Babylonians, however, thought of
a huge subterraneous cavern called Arali (by the Sumerians) and
Arallu (by the Babylonians), an abode of darkness and inactivity,
"the place of no return" for the dead, "a dark end gloomy prison
- with Nergal and a goddess, Allatu, as the merciless overseers
to prevent the escape of any of the prisonerg back to the upper
wor1d"10, It is small wonder that they were immersed in this life.
There are some lines of the Gilgamesh epic:

“As for thee, Gilgamesh, fill thy belly,

Rejoice day and night,

Every day make a feast 11

Day and night be joyful and content"™,
which afford a close comparison with Ecclesiastes 9:7 ff.(dating
probably from as late as the 4th or even the 3rd century B.C.)

"Go thy way, eat thy bread with joy,

And drink thy wine with a werry heart,

0000006000000 00900

For there is no work, nor device, nor knowledge,
nor wisdom

In the grawwhither thou goest."
That is a degree less staggering in the cynical Goheleth, than
is the powerful survival of the ancient notions of Sheol in the
early books of the Apocrypha, most notably in the Wisdom of Een
Sira (or Ecclesiasticus)l®, about the beginning of the 2nd
century B.C, The persistence of the old nihilistic Sheol ideasld
cannot easily be explained on any but the most general terms,
but there has been no lack of endeavours to account for them in

more spgcific fashion, Kautzschf14for instance suggested that
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the Sheol doctrine was prolonged through man's inability to
accept the complete annihilation of a living personality. Yet
Sheol for the Hebrew was so.,little better than annihilation

that this cannot be received as a valid reason.

0.S. Rankinls, in manner quite typical of the comparative

religionist school which for so long held the field in the study

of Hebrew religious development, proposed quite other reasons

for the late rise of the positive hope of an after-life in Israel

He claims that the primary cause was the endurance of the
conception of Jahweh as a heaven-God, for thus He had the power

to absorb the Baalim or fertility deities. Jahweh is compared

to the Hellenic Zeus, called 2W¥A¢?:os y and also 'the highest!',

and acting consequently as a check upon the cult-practices
through which was introduced the belief in a personal existence
after death, an existence vouchsafed through communion with the
fertility God. As in Greece the teaching of a rebirth and
jmmortality through adoption by the deities of fertility was
given by the mystery religions, and met with the oppositioh

of the Heaven-Gods, so Jahweh in Israel countered the belief in
jmmortality. Rankin's view, however, is quite the reverse of
that of R.H.CharleslG, who sees in the progress towards mono-
theism and the universalising of Jahweh's rule an incentive to
telief in an after life, since now Jakweh is invested with
gsufficient power to have domwinion over Sheol and ring back the
goul therefrom.

Secondly, to return to Rankin, there is the relation
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of Jahweh to Nature.. The God of post-Exilic Hebrew monotheism
transcends Nature, and the pathway to the belief in immortality
through the drama of Nature's decay and growth, regarded as
representing the death and rising of a God, is thus blocked for
Israel., Nevertheless when this is said, there still remains the
crucial problem of the long continuance of the vast hiatus between;
the growing monotheistic conception of Jahweh as Creator and Lord |
of the world, and on the other side the heathen Sheo; conception,
To that problem Rankin has not really spoken. A recent attempt
has been made to bridge the gap, however, by mitigating the
mutual exclusiveness 6f these ideas of God and Sheole. The attempt
features unhappily a forced exegesis of Psalm88:5, "Like the
gslain that lie in the grave, whom thou rememberest no more: and
they are cut off from thy hand". It is suggested that God's hand
here is the instrument of His Providence, and that the Pdalmist
does not mean that God has no knowledge of, or has allowed the
desd to pass entirely out ot His remembrance, (Job 26:6 is cited
for comparison: "Naked in Sheol before Thee and there is no
concealment for Abdddon".) The Psalmist simply means, so it is
held, that the dead being no longer subject to the vicissitudes
of 1life, do not so wuch need the providential guidance or God,
and Charles' assertion that when a man died Israel believed he
was removed from the woral jurisdiction of Jahweh, is dismissed.1”
But although, as Charlesl® himself admits, certain texts do show
life, knowledge, movement and power in Sheol, the substance of

most is its utter remoteness and separateress.
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We are forced simply to the confession that‘in the earlier
stages of the Apocryphal literature the transcendentalist idea of
an all-powerful God exists side by side with the pagan notion
of an underworld of the dead over which He is felt to have no
power. Reason may baftle us here and the course that Israel's
thoughtactually fook may be beyond our comprehension, tut this
much can be said: God reveals what He will to men when the time
is ripe! Moreover there was always at the heart éf Israel the
most earnest longing for a vigorous life on earth, the desire
to "walk before the Lord in the land of the living" (Psalm 116:9,
ef.Isaiah 38:11), which must Have been,at the least,part induce-
ment to her to abide content with Sheol. Lastly it is a univers-
al axiom of all religious growth that primitivist survivals
have often a singular vitality and power to persist even at the
advanced stages of development.

These general considerations weigh more than the
particular arguments adduced by such as Rankin, and there is
possibly no need to go beyond them. But Rankin is perhaps on
firmer ground when he observes finally the age-long persistence
of the Deuteronomist ideas of the this-worldly requital of
good and evil, of reward and retribtution in this present life,
as a counteractive to the belief in future existence. Frowm the
orthodox Deuteronomist teaching Judaism certainly could hardly
wean 1tself away: Ben Sira forcibly upheld it, and it survives
in its crudest form in II Maccabees (9:5 f.,etc.), and in the

Wisdom of Solomon (3:10,16 f.). The Jewish rabbis also put
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great stress on "the cheap doctrine of tit for tat and weasure
for measure ...... They had the wrong-headedness to declare that
such and such earthly ills were the divine punishment for such
and such earthly sins."lg The prevalence of the idea of a
perfectly adequate retribution in this life is thus abundanrtly
attested, While it held an almost complete sway a true solution
of the problem could not te found, nor could there te any
departure from the prevailing notions of Sheol. The vhole theory
had to be taken up, examined critically and rejectedybetfore a
road was cleared for the widening of the stage of the present
1ife into the life beyond.

It is unfortunate that these last few paragraphs with
their emphasis on tre tardiness of the growth of bteliet in an
after 1life in Israel way Bave conveyed‘the impression that
everything in the Hebrew religious traditions militated against
this developwent, and that when the notion of a Hereafter did
arise, it would require to bte impinged upon Israel from outside
the boundaries of her own thought and culture. Such is not the
fact, and in the next Chapter a defence will be offered of the
inwardness which marked Hebrew thinking along the line of
progression towards a doctrine of a future existence. For the
moment the possible false impression, that the Hebrew religion
did not contain within itself the gemms for future growth of
thie fair flowering of faith in the Beyond, mwust bve rectiried.
The closing words of the preceding pardagrph are fruitful in their

sugrestion trat only a new and profounder insight in Israel,
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venturing to reject the Deuteronowist doctrine of placid
satisfaction with the idea of a just redress for men in accordance
with their deserts within the limits of the present life, could
hasten the blossoming of the new faith in another world than
this., That insight was forthcoming in Israel. Yet this bold
" ecriticism of orthodoxy with its basis in a deepening sensd of
the 1ﬁdividua1's close personal felationship with his God, is
only one side of the preparation of the soil, and it has probably
been unduly emphasised as the predowminant factor which opened up
new horizons to Israel's vision.

"It was, under God's providence", states E.Hf.Sutclifte,
"the growth of this sense of individual responsibtility and the
appreciation of the inadequacy of temporal rewards and punish-
ments that gradually prepared the Israelites for the.doctrine of

the just and adequate redressing of the woral balance by rewards

2
and punishments after death." ° In the same vein Louis Finkelstein

has written: "The doctrine of the resurrection oftered a full
solution to the difficulty (that is, regarding just retritution)
and WAS ALTCGLTERER IN T¥8 SPIRIT OF TH&S INDIVIDUALISM WHICH
PROMPTED IT." ' R.H. Charles, while far less unaware of quite
other latent possibilities at the heart ot the Hetrew religion,
also lays particular stress upon the post-Exilic growth of
Individualism as a potent stimulus to the telief in an atter life.
'Job' is itself sufficient, éharles records, to prove that the

hopes of the individual were in view of their goal, the future

life of the righteous. And even if such evidenée as that of 'Job!

-
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were completely wanting, "we should te obliged to postulate
the existence of this doctrine from the logical necessities of

thought.'22
The fons et origo of that individualism which views

eaéh man as the unit of relationship with God, and which has
generally been coﬁceived as opening a new chapter in Israel's
religious hisfory, lie of course further tack even than 'Job!',
The course of early Hebrew history is decided by indivicduals of
tremendous genius, and their greatness must have given their
1ess§r fellow mortals some thought. The later legends of the
translation of men like dnoch and Elijah offef clear evidence of
Israelite reverence for outstanding individuals. Moreover the
individualism which came to open expression in post-Exilic
Judaism was implicit much earlier in the Isaianic doctrine of the
nucieus or Remnant: "Membership in the nation came by accident of
birth; in the Remnant it is a matter of deliberate choice by the
individual eeee... the vitally irportant thing is no longer to

be a son of Abraham, but to be a disciple of Isaiah WITH ALL THAT
THAT INPLIZS."?° But these seeds sown early reach frﬁifion only
in the post-%Exilic are. Jeremiah had greatly assisted the process
by his preachine of the'new covenant', writ large in the heart

of each indivildual (Jeremiah 31:31), which if thoroughly grasped
would have anlled the 0ld corporate interdependence. Zzekiel
also openly denied the ancient principle of corporate respous-
ibility before fod (Ezekiel 18:2 and 3), but his doctrine reveals
a quaint mingling of trutr and error, for the notion of

individual moral responsibility so seared his mind trat he was
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prone to treat men as isolated units.

With 'Job' we reach a higher plane. His is a longing cry
out of the night for an answer to the vexatious problems of
individual suffering: and he all but attains to the secret, since
in a moment of acute insight he knows that his God will not leave
him comfortless: "For I know that my redeemer liveth and that he
shall stand at the latter day upon the earth." (Job 19:25). The
poets of the 37th and 73rd Psalms are very close to the thought of
the individual's untroken communion with God in the beyond. "In
spirit", says Kittel of the =zuthor of the 73rd Psalm, "he looks
round him at the golden steps of the heavenly throne: he sees the
bright forms of the angels of fod: he hears the song of the angelic%
choir. Rut to him all that is as nothing if he cannot find God

there.“24

Such are the whispering heralds in post-Exilic Judaism
of a life far furth of the present world. Their logical culmination
should have been a doctrine of individual immortality immediately
upon death, the guaranteed outcome of an inviolably close fellow-
ship with God here and now. Yet significantly enough, there is
hardly the slightest trace in the intertestamental Jewish literat-
ure of that truly sivncere and pure individualist accent, the
vassionate desire for a life hidwith God which death can do
nothing to destroy.25 There are, however, intimations everywhere
that the authors of that literature were not left untouched by the
notle individualism of Job and the Psalmists of the 37th and 723rd,
and clear indtications that it was precisely that strain in post-

Exilic Judaism which produced in them the formulated hope tor a

spiritual life hereafter, eternal in the heavens. Those signposts
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of the centuries after the Exile did not pcint along the way
of the idea of a resurrection of the btody at the End of the times:
nevertheless this latter was the form which the Jewish belief
assured when it was extended to the Hereafter. Whence came it?

Again the story has to be pursued far back. The éovenant
established at Sinai btetween Jahweh and Israel was pregnant with
vast potentialities: it might make Israel instrument of salvation
for all the world, it might drive her back and further back within
herself. In fact it did both. Her prophets and saints caught the
great universal vision © of Israel's mission - and sometimes
lapsed from it, Her people for the wost part could merely not seé
past Israel - and rarely rose above their narrowness. Se the massesé
with their proclivity for the comforting, delectable view of the
Covenant relationship nourished themselves upon the thought that
the God who had chosen them must NECESSARILY guide, keep and
cherish them; and when they looked forward they felt convinced that
at the last he MUST wake them the first of all the nations in the
future time of His reckoning. Amos, the prophet,came from his
rustic home to shatter their complacency and their comfortable
delusion with his dire pronouncement: "You only have I known of
all the families of the earth: therefore I will punish you for all
your inicuities." (Amos 3:2). Similarly Micah sought to stir his
people to the sense that Jahweh's Covenant offering means for
Israel a vast responsibility and not an inviolable privilege: "Is
not the Lord among us? None evil can come upon us", (Isrsel
declares). And a dread judgment follows: “"Therefore shall Zion for

your sake be plowed as a field." (Micah 3:11 and 12).
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In spite of these higher reaches of the propheticpreaching,
inveighing against the popular mechanical conception of the Covenané
vhereby Israel thought of itself as>automatically God's firstling §
favourite, even in the vrophets a narrower nationalism is not i
quite transcended by universalism. "The nrophets were the first
to te sure that the sins of their own people must meet with a just
and terrible retribtution. They were equally sure that God's love
for them and his peculiar care would never let them go. They were
sure that the old idea was wrong, whereby God must save them,what-
ever they do, and yet when they thought of the lové they themselves
bore to their own they knew that there was something in the old

n26

idea, however strict the dewmands of Righteousness were, Thus

|
i
even Jeremiah thought of the Kingdom of God as in some sense a |
restoration of the Israelite nationality (Jeremiah 31:2-6, 18-20,
21-22, 25, 26), In Zzekiel the restoration of Israel is assured
because Jahweh's name must be upheld among the nations (39:25 f).

In Deutero-Isaiah the true 'Israel' is to be missionary to the
Gentiles,but its first task before it turns to them is to seek the
lost sheep of the house of Israel. So congenial indeed was the
nationalist fervour in Israel, and so much did the peculiar
historical circumstances of the post-Exilic age drive Judaism

inward upon itself thrat the people of the Torah were already"
tecoming a 'fenced' community - "the work of Israel in the world

is tq dissewminate the knowledge of God, and to mediate the truths

that have been comrunicated to them. This can only te done by a

stringent adherence to the conception of Israel as a people
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distinct from other peoples with a mission to the rest of man<®

kind. "7 |

These words of a modern Jewish writer about Israel
exhibit well the tension alwéys felt in Israel between a rigidiy
particularist outlook and a superb universalism. But the more
straitened nationalism preveiled; its continual recrudescence was
not retarded even by the generous universalism of the author of the }
Book of Ruth, or of the Book of Jonah with its veiled appeal for
loving kindness toward all wen, or, perhaps most remarkable ot all,
even by the Book of Proverbs, which seems to have gone far towards
reconciling nationalism and universalism. The nationalist viewpoint
pervades the Ap. and Ps, (but that will appear later!). And this

in spite of some goodly expressions of universalism, for instance

in the Sibylline Oracles 3:772,773: "And from every land they shall
tring frankincense and gifts to the house of the great God"; in.
I Enoch 10:21 and 48:4; and algo in Testament Dan 6:7.

Against the background of the perennial particularist
attitude, the nationalist nature of the Jewish Messianic dream can
'be appreciated. Whenever the Jew turned to contemplate the Future,
as his innate religious aspirations always compelled him, his whole
mind was preoccupied with the nation,with the people. His primary
concern with the nafion's destiny lssued not only from a particular
acceptance of the Covenant 'cut' between God and Israel, tut from
that powerful sénse of community and national solidarity which was
always strong among Semitic peoples. "The Hebrews were Semites and
did not, as we do, think of a community as the sum total of the

individuals comprising it, thus creating an 'abstract unity' out of |
i
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a mass of individuals. To them unity is prior to diversity, the
community prior to the individual: the real entity is the cowmunity
and the individuals telonging to it have their origin therein,"<8
The comrunity consciousness of Israel had such astonishing vitality
and roots so deep that it could not be displaced by the rising
individualism of the post-Exilic era, but remained beside it almosti
always as the stronger partner. Jewish lMessianism was inevitably
a mation's hope of a nation's glory at the End, when God would
tring the Consurmation. But the prophets must not be misrepresented
- their loftiest thought was never merely of a chauvinistic Jewish

sovereignty over tne whouie world, but rather of a Kingdow in which !

God would be supreme, and everything founded upon righteousness.
Nevertheless it was of the essence of the nationalist hope that
it should find the locus of the Kingdow of its expectation in the
dear earth of Palestine. And in any case Judaism, it has been
finely stated, "always wanted to believe that this world as well
as the other vas the creation of God, and that there should bve,
there would be, there ought to be a kingdom of God upon earth, "29
The temporalist expectation of a Messianic Kingdom upon
earth and the idea of the indissoluble solidarity of israel
constitute the 'Grundwerk' of the concept of resurrection_in its
earliest apnearance. There was already apparent in the prophete
the assurance of the essential oneness of past and present
Israelites. Thus Isaiah had addressed his Judaean contempor-ries,

"Ye rulers of Sodom...... Ye people of Gomorrah" (Isaiah 1:10).

Jeremiah spoke as though his hearers had committed the sing of
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their ancestors, "Your fathers .... went far from me ..... and
I brought you into a land of plenty." (Jeremiah 2:5)39 In the days
of crisis and stern challenge that fell upon the Jewish nation in
the mid-cpurse of the bosr-Exilic age it was perfectly natural
that by an extension of that notion of communal solidarity, some
among the people, when they contemplated out of the dismal present
the hanpier time to come, arrived at the teliet that at the end of
the days not only the national btody then in existence, but the
Israel of all history, of the generations past as well as of those
yet unborn , vould participate in the great Reign of God. To ensure
the triumphant unity of Israel in the day of consumration the dead ?
of Israel must therefore te resurrected - that is the least boon
tnat God in His justice might testow upon the loyal departed, the
suffererd in the nation's cause. And these dead will rise to the
only kind of life that most Jews could consider to te worthwhile,
the felicitous existence of the Messianic Kingdom upon this earth.

That this is the rationale of the resurrection idea in
Israel is corroborated ty a glance at its considerably earlier
prototypes. There is in the first instance Hosea's allegorical
representation of a resurrection or restoration of the NATION as a
whole: "Cowme and tet us return unto the Lord: for he hath torn,
and he will heal us; he hath smitten, and he will bind us up.
After two days he will revive us: in the third day he will raise
us up." (Hosea 6:1 and 2), Tzekiel's vision of the Valley of Dry
Bones only helps to zive more definite shape to the picture
(Bzekiel 37:1-14), and is undouttedly a symbol which contributes —

—

to the growth of the resurrection hope. True to type, therefore,
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the resurrectionism of the!later pestiEkilic centuries displays but
small interest in ihdividual destiny and little pereveption of an
individual election, for concentration upon the fate of the nation
as a unit eliminated to a large extent the possitility of
individual providence.

Schiirer:”1 therefore was more than justified in his early
dismissal of Stahelin}s contention that the resurrection hope and
the expectation of a lessianic Age had originally no connection,
and consequently should bte kept as far apart as possible. They
are on the contrary at the first integrally related. In the face
of the possible protestation that some of the earliest declarations
of the resurrection reserve the prize only for the righteous, and
therefore are revealing a concern for the ultimate fortunes of
the individual, the rejoinder car te made that first and foremost
the righteousness of the saints of the Jewish nation constitutes
trem the TRU: ISRAEL, and that the master-thought is still the
preservation at the last of the unity of the True Israel. Such
is the primiti#e nuance. Whatever shades of diftference will be
imparted to the resurrection idea in the intertestamental period,
and they are not a few, it cannot escape the atmosphere of its
original environment. It is vitally important to selge this point
if-we are to understand the confusions which permeate the Ap.

and Ps.
Hebrew religious development ttren gave birth eventually

to a double lineage of thoughts on the Hereatter, the purer
jndividualist tradition of the post-Exilic era pointing the way

" to belief in an individual immortality, in etermal 1life, and on
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the otrer hand the popular and pervasive Messianist (nationalist)
exvectation, producing by the inner logic of its own impulse the
notion of a resurrection from the dead to a renewed earthly life
in the }Yessianic Kingdom. The most wmarked feature of intgﬁ;stament-
al Jewish Eschatology is the complex interplay of the two strands
and the manner in which the old lessianism holds the fort even when
the other more spiritual ideals are storming the gates. In pro-
portion as the expositor essays to impose coherence and system
upon these conflicts and complexities, so is he failing to delineafe
Justly and accurately the Eschatology of that time. Accounts
distinguished by the neat precision and logical conciseness of
treir presentation are immediately suspect. Schiirer sugpested
correctly that the hove of a Messianic Kingdom and the idea of
resurrection are related as cause and effect, and less correctly
that it was only afterwards at somwe subsequent date that life
hereafter in the Xessianiec Kingdom and the 'aeonian' or eternal
life to which the individual stood in direct relation, were
separated. They were in fact separate at their sources, and the
notion of each possessed a potentiality and dynamism of its own,
so thatyin their later numerous interrelationships seer and saint
combined or separated themy less through a conscious process than
through the almost inevitability with which each forced itself
upon him according to his condition and situation.

| For the similar reason that it sugsests an active intent
and a finely regulated process of discarding of the o0ld and

adoption of the new, R.H.Charles' perlucid presentation of the

growth of Hebrew-Jewish Eschatology elicits caution and may merit
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rebuke. Down to the time of the Exile, Charlessztells us, the
Eschatology of the individual (Sheol) and the Eschatology ot the
nation (Messianism) each pursued its separate course. But with the
deevening individualisation of relirion stimulated by Jeremiah
and Ezekiel, the Eschatology of the individual became a necessary
constitugnt of the national Eschatology: from the Exile they
exercise a mutnal influence upon each other, and the two are
eventuallj synthesiséd in the resurrection hope about the close
of the fourth century. Now the righteous individual no less than
the righteous nation will participate in the Messianic Kingdom,for
the righteous dead of Israel will rise to shére therein. The idea
of individual immortality néw having acecomplished its work as a
guide to the truth again félls into the background for almost two
centuries, and then once again the growing dualism of the period
disintegrates the elewents of the resﬁrrection hope, and they are
separated, until their ultimate and tinal ﬁnion in Christianity,
Thus Charles! The terms of his description (the criticism is not
harsh) are too absolute, and hardly do justice to the great
variety and diversity of the many connections between those two
different outlooks (the individualist and nationalist) in the
Eschatology, particularly of the later post-Exilic Age. lioreover
if we embarked upon the study of the Ap. and Ps. with Charles'
introductory analysis uppermost in our mind, it would tend to
obscure for us the distressing ease with which the visionaries
of that age combined the_particular and the universal, the nationa]
and the spiritual, the tewporal and the eternal in their

Eschatology.
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Charles has hinged much on his o'n interpretation of
tre famous controversial passage in Isaiah 26:19 and those verses
which are commonly accepted as its companion in Daniel 12:2 and 2.
Tre two must now te investigated in the following section.

Isaiah 26319

"Thy dead men shall live, together with my dead body shall they
arise. Awake and sing, ye that dwell in dust: for thy dew is as
the dew of herbs, and the earth shall cast out the dead."
E.F.Sutcliffed includes Isaiah 26:19 among the
passagfes believed to bear upon the resurrection, which he has
examined with negative results. He cites Polychromius, a member
of the Antiochene school as using this passage as an illustration
of hovw Scripture is accustomed to use the wobd 'dead' for those
in captivity, and understanding it of national restoration.
Sutcliffe maintains that this is the only sense the context allows/
in view of verses 16-18, describing the tribulations of the land,
and verses 20 ff., addressing the people., He conclqdes that there
is no justification for believing that Isaiah "long outdistanced
his fellow-Israel®tes in rising to the idea of the personal
resurrection." There are bteside several others who see in the
verse merely the promise of a national restitution, parallel to
the ¥ision of the Valley of Dry Bones in Ezekiel. G.W.Wade34,
E.J.Kissane35 and notably.G.F.Mloore36 take this wview. Sutcliffe,
however, is almost alone in his apparently uncritical assuwption
that the passage is from the hand of Isaiah of Jerusalem, since

there is general agreement that the prophecy is not Isaiah's, but
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of a much later date. Thus Chapters 24-27 are aceepted as a single

separate prophecy. Se:l'Lin?"7

38

calls it a 'Book of the Last Things',
Creyne* 'a Liturgical lleditation'. It has been very variously
dated: in the early post-Exilic Age (&wald, Delitzsch, Dillmann,
Driverﬁg); in the fourth century B.C. (Smend and Luenen, and by
Ceeyne about 334 B.C.); in the late laccabaean era (Duhm and

Varti, followed by Oesterley and Robinsonao).

The particular verse 26:19 has been intesrpreted as a
prowrise of national restoration, but there exists also quite
another opinion of it. It has been understood as "teaching for
the first time clearly and definitely a personal resurrection of .
the just.“41 G.Buchanan Gray considers it "a remarkable expression
of what must have been an already well defined and clear belief
in a bodily resurrection of Jews who died before the New Age ,
began."42 In the sum it would be temerarious to dogmatise about
this passage; the difficulties are enormously increased by textual

uhcéertainties.T™he Hebrew text of 19a and b reads:

DY IOV 1IN RPN AR azal et T

(4

and Septuagint: JVA54q&evﬂx¢ o\ an?ot K&L e(e?gwfbwﬂ‘t ot

¢
v 4‘015 rwv\retmg Kt QU#?&VOV\KOV']’&L oL Cv 'rv\ q -

That is, the Hebrew ! 11f13 (= live) is not represented in the
Greek. Whereas the Hebrew shows a sudden transition from the

future 1'\?-\\{?" to the imperatives 13“2“ and 1237

(thus making the clause an apostrophe to the dead tetween clauses

addressed to Jahweh), the Greek has two futures. Consequently

the emendation of the Hebrew to futures has been proposed
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19c also presents problems: the rendering of A.V. is .
doubtful. Hebrew ‘2“'{)5‘\ is represented in ILXX by Tegeld'L £
the 1land of Rephaim will fall. 3‘3351 in the sense of 'producirg!'
or 'giving birth to' is raret? The meaning is in fact quite un-
certain, Further the pronominal suffixes amproblematic: for
"1 "M Greek simply has oL vengo: ; and the following 'my!
in ‘ﬂ‘?l] is awkward. Finally it is possible to regarda 1"
and 11?3\F\ not as emphatic futures, but as jussives expressing
a hope or a prayer.45
Yet this is the verse on which Charles® nas raised a
considerable edifice, discovering here a synthesis ot the
eschatologies ot the individual and the nation. Accor@in&to Isaiah
26119, as Charles sees it, the righteous individual is to be
restored at some period after death to communion with God and with i
the righteous cowmunity: and this double restoration constitutes
the resurrection in its essential aspects. The verse therefore
presents us with not only a truly spiritual, but a purely indigen-

ous Jewish conception of the resurrection. H.H.Rowley, without the

elarorate building up of details, appears to favour Charles'
larger proposition: "This passage", Rowley writes, "would appear
to contain the earliest reference to the idea of resurrection, in
the sense of the restoration of the individual to life atter
death, in the 0ld Testament ..... in its richness it would seem
to be in line with the most profoundly religious thought of the

Bible, #4”
Isaiah 26:19 on the contrary is dim and obscuresrnothing

seems to be certain here, nothing dogmatic. Restoration is here
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tentatively expressed as the somewhat shadowy object of a prayer.
Moreover it is difficult to escape the feeling that the oracle
retains the purely NATIONALIST outlook throughout. - "We have a
strong city; salvation will God appoint for walls and bulwarks',
we read in 26:1l. And again in 26:15: "Thou hast increased the
nation, O Lord, thou hast increased the nation: thou art glorified:
thou hadst removed it far unto all the ends of the earth." The
most natural conclusion is that the subject of the poetic prohecy
of 26:19 is the nation, and that the nation here supersedes the
individual,

The Relation of Isaiah 26:19 and Daniel 12:2 and 3.

A.A.Bevan holds that the Danielic verses are "the earliest
passage where the belief (in resurrection) is unambiguously set
forth." Skinner believes that Daniel 12:2 is "slightly in advance"
of"49 the Isaianic verse. On the other hand Charles expresses the
opposite opinién: "in Daniel 12:2 and 3 (together with some other
tooks of thre Pseudepigrapha) there are declensions from the origina
conception (that is, of Isaiah 26:19) ...... The spiritual essence
of the resurrection has been lost sight of, and the resurrection =
instead of being regarded as at once a Divine gift and a personal
achievement - came to be used as a sort of vehicle for bringing
certain classes of the righteous and of the wicked before the
Final Judgment, and last stage of all, for bringing all men befﬁre
the Judement Seat for the General Resurrection. "0 Charles is
followed again by Rowley51, and also by Montgomery who says of

these verses in Daniel: "Here is the usual biblical nationalistic

and secular eschatology without further development,"52 1t ig
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strange that this important passége in Daniel has suffered such
denigration in comvarison to the treatment of Isaiah 26:19, and .
yet more strangé that scant regard seems to have been paid to the
highly significant verse 3 in the 12th Chapter of Daniel. An
examination of Daniel 12:2 and 3 exhitits a two-fold contrast with
Isaiah, and should successfully abolish any theory of an absolute
deterioration in Daniel's.idea of resurrection.

Daniel 12:2 and 3.

"(2) And many of trem that sleep in the dust of the earth
shall awake, some to everlasting life, and some to shame and
everlasting contempt. (3) And they th-t be wise shall shine as
the brightness of the firmament; and they that turn many to
righteousness as the stars for ever and ever."

The 'everlasting life' of verse 2 is the life of the
earthly Messianic Kingdom prophesied in 7:27: "And the kingdom and
dominion, and the greatness of the kingdom under the whole heaven,
shall be given to the people of the saints of the Most High,whose
kingdowm is an everlasting kingdbm, and all dominions shall serve
and obey him." Despite the somewhat fanciful explanation Z.F.
Sutcliffe offers of Daniel's conception of those privileged to
enjoy the resurrection - "by the word 'many' all are designated
and the choice of the word was dictated bty the desire to
emphasize the multitude of those who should wake from the sleep
of death"sz> - the more mundane interpretation that the resurrects
ion here is for the élite of Israel is much the more convincing.

The true Israel is upon his heart, he seems to move still in:the
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messianic (nationalist) thought environwent. Presumatly those
who are to enjoy 'everlasting life' are the martyrs killed in the
persecutions of Antiochus: they will be raised by God in order tha
His honour might te vindicated, to participate in the earthly
Yessianic Kingdom, that thus the unity of the REAL Isreal may be
preserved at the last. The militant llessianist note of 'Daniel's’
resurrection relief is strengthened, not diminished,by the
extension of the resurrection to the wicked who have in store only
shame and contewpt, dire antithesis to the blessed felicity of
the faithful in Israel, for these wicked afe the arch-enemies of
Israel. The language of verse 2 is general and comparatively
inexact, as 'Daniel' was not yet bold enough carefully to define
his doctrine, yet it is protable that he has in view the
tremendous contrast in the imminent destinies of the faithful
Nueteus of Israel and her heathen persecutors. The proclamation
of the preceding verse, "At that time THY PEOPLE shall be
delivered, everyone that shall be found written in the book",
assists the view that his chiefest interest is still the nation.

The remarkable third verse has been greatly and sur-

prisingly neglected. Charles®® finds the first attested instance
of the rising of the righteous to immortality in heaven in
Jubilees 23:31. But Daniel 12:3 way already refer to a celestial
existence. Max Haller has suggested that 'Daniel' is thinking
here of the Hebrew translation myths of XEnoch and Elijah.9% But
these were BODILY translations, and in Daniel it would seento te
the souls or spirits that are to enjoy the new existence. Verse 3

can scarcely be taken as merely parallel to verse 2, a more
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expansive description of the secular existence of the earthly
"essianic Fingdom, for although it is true that frequently enough
in tre intertestamental literature 'Light' is a particular blessing
of the ¥essianic Age, it is much more matural to take verse 3

as a contrast with the preceding, and as referring to a new and
different order of existence, preserved for a special category of
the 'wise', "the pious loyalists" of the Antiochene persecutions,
they have been called. How far these 'wise' are to te identified
vith or distinguished from the merely 'righteous' vho are to
"awake to everlasting life", or how far the author's thought is
merely confused and inconsistent it is impossible to say - it is
safer far, however, to think of him as quite uncertain and
indefinite himself.

At all events the 'wise' are to 'shine' like the
firmament and like the stars for ever. May not 'Daniel's' thought
be that it is only as'children of light' that they are fit to have
communion with God in a blessed heavenly existence? God "created
the light" (Genesis 1:2-3): He wraps Himself "with light as with
a garment" (Psalm 104:2). Hertzberg, in his commentary on

56 considers that Daniel 12:3 does In fact announce

Ecclesiastes,
the teaching of an immediate passing to heaven to a blessed
immortality - in a state of light to match that light of God. If
that were a trustworthy appraisement of this difficult verse,there
would then be envisaged in close proximity here two quite difrerent

destinies, a share in the Messianic Kingdom made possible for ALL

the true Israel by the resurrection (verse 2, where the absorbing



31.
interest is still the nation), and a quite other order of

existence vouchsafed immediately after death,eternal in the

heavens with God (verse 3, which would in that case be at least

to some extent indebted to the purer Old Testament individualist
tradition). But on the contrary the two verses taken together
convey the impression that the higher life visualised in verse 3

is attained only after a 'sleep in the earth', after an inter-
mediate period of rest: indeed the words of Daniel 11:33 almost
demand that, "And they thatunderstand among the people shall
instruct many: yet they shall fall by the sword, and by flame,

by cavntivity and by spoil, many days." What 'Dariel' has done

tren is to introduce into an uncomfortable and ill-tlended
combination two divergent ideals of the life to come, without

any apparent sense of their incoherence. Thus early 'Daniel'
furnishes an excellent reminder that although the two great

strands of the tradition, the Messianist and the individualist,
issued frow different sources, they are quickly engaged in mutual
interplay, and that the description of their roots, by its very
telling, leaves room for an accusation of guiltiness in making an |
abstraction that was alien to the Jewish mind itself. Nevertheless
the respective potencies of both families of thought have had to

e stressed.
Great value attaches to the full appreciation of all

that is involved in these verses of Daniel because they anticipate
quite typical mannerisms of the Ap. and Ps. Daniel dates from the
early Maccabaean are, add is almost certainly the parent Apocalypse

Quite recently,however, the work has once again been assigned to
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its traditional place in the sixth century E.C., and the tact
that 'Daniel's' prophecy of the resurrection had apparently no
effect on his successors for centuries explained by the postulate
of 'compenetration'. "On account of the compenetration in the
Angel's words in the Book of Daniel their sublimer,eschatological
weaning was at first not understood, and they were taken only in
the historical sense, without an understanding of its figurative
character, of a revival of the people after the end of the pere:

gsecutions inflicted on it by Antiochus."57

Thre reasoning cannot
bewaccepted, but the point is interesting in the light of the
sucgestion made previously that in Daniel 12:2 the NATION is still
the corner-stone of the writer's thoughts, while the individual
occupies only a secondary position. Upon a much sounder critical
foundation Rowley argues for that dating in the early'second
century B.C. mentioned above - it is anchored in ﬁhe second
century by the accuracy of the knowledge of that are which appears
in its pages.58
Yor is it at all likely that certain sections of the
nonscanonical book of Enoch (Bthiopic Enoch or I Enoch) precede
Daniel. It has, However, lately been argued that I Enoch 6-36 "is
an important source of the Book of Daniel which came later, a
spurce which some commentators ignore, or alternatively they imply
that the dependence was in the other direction. " But that the
depepdence was in the other direction is surpassingly likely for

a variety of reasons: 1) Daniel's eventual attainment of a place

in the canon shows its early authority; 2) the pseudonymous
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entitlement of the work to 'Daniel' was no mere subterfuge, tut
the result of an actual historical process, as Rowley6O has
convincingly shown. Having arisen thus in Daniel, it was borrowed
by the other Apocalypses, and only became a wooden and artificial
practice as applied by them; 3) the various sections of Ethiopic
Znoch may be consideratly later in date than was previously re-
cognised, C.C.Torrey,61 for instance, dates no part of I Znoch
earlier then 95 B.C,

It is, therefore, sufficiently well established that
'Daniel!' is the father of the Apocalyptists, and by reason of his
status the progenitor of a great deal that is contained in later
works of the same genre. In particular the mingling of different
perspectives of the Hereafter in Daniel 12:2 and 3 shows what to
expect in subsequent books.

The Influence of Foreign Religious Systems,

The preceding pages have presumed that the roots of the
eventual Jewish belief in a future life were embedded in the soil
of the Hebrew-Jewish religion itself : there nas hitherto been no
hint that Judaism way on this score have owed much to extraneous
religions. But the Danielic passage raises the specific problem
of the extent of Jewish indebtedness to alien sources for the
resurrection idea, and makes essential a brief prior treatment
of the whole subject of Jewish borrowings in religion. Until
comparatively recently scholarship in the main eagerly insisted
that the Jewish religious tradition was subtwitted to a long and

steady transformation from foreign influences. Gustav Hélschersz
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ewphasised the westward movement of Babylonian-Iranian religious
ideas and,Ed.Meyer65 paid much regard to the development of
dualism within Judaism, and the importance of such particular
concepts as Satan, demons, and resurrection. Indeed this was a
thesis plied with special vigour by the devotees of the Babylonian
éide of the prolonged 'Babel - und - Bitel' controversy - everythin
in the religion of Israel was Babylonian in origin, and so almost
all religious creativity was denied to Israel itself. The
tremendous influx of new knowledge of the DBabylonian life and
culture some decades agop,in a manner made that emphasis inevitable.
More recently the same tendencies have been in evidence with the
acquisition of much fresh.information on the Canaggggg culture, 64

In the arena of controversy the question of the extent
of Hellenistic influence also played é very prominent rdle - how
far was the Palestinian Jewish religious development transfigured
by Iranian influence, how far by Hellenism! S.Rosenblatt and
Rudolf Meyer think of Judaism as 'assimilating' Hellenist ideas,
and are inclined to reject the syncretistic views of Weber,
Schiirer, Bousset,G¥essmann, and later Reitzenstein, all of them
under the spell of the whole oriental syncretistic culture.

The whole method stifled and choked any possible
impression that Israel may have possessed any originality at all
in things religious. Almost nothing was left to Israel: special
concepts were considered to be of foreign origin. Hugo Gressmann®®

66 finds in the

derived the Messiah idea from Egypt; Rudolf Otto
Enochic 'Son of lMan' the Parsee idea of the fravashi (heavenly

counterpart) of the exemplary and uniquely righteous wan,whrereas
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Bousset and Reitzenstein discover there the Iranian myth of
the archetype man Gayowart - and there is a bewildering variety
of other theories. Again the Suffering Servant was considered to
have traits drawn from the Nature Gods of the Tammuz variety.
That contention, however, has beeﬁ met by C.R.North67 with the
argument thnt close parallels h“etween the 3Servant Songs and
mythological texts do not mean that the Servant is a mytholégical
figure - the Hebrew emphasis is always upon the concrete and
historical; they developed their Eschatology én the basis of the
belief that God is vworking out His purpose in history, so that
their 'forward look' is rooted in their own religious tradition.
It is good to call to mind here also the salutary warning once
issued Yty Mbulton.to beware of the temptation to discover
"parallels made plausible by selective description.”

It is a happy circumstance that the once potent
influence of the compafative religionists has now largely faded
away, before new stirrings of desire to defend the integrity of
the Jewish religious tradition and its creative genius, to assess
the INNER meaning and psychology of Israel's religion. The
recuperation was much wénted. Foreign borrowings in religion are
never in any case lock-stock-and-barrel appropriations of
external religious ideas; what was trueof Israel was that the
impact of concepts already estavrlished in the foreign religions
with which she came into contact, may merely have given a certain
thrust and impetus to what Israel had discovered for itself,

The Iranian religion thenrmay long have }had 2
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resurrection ddctrine as part of its faith., But the Jews did not
fileh it away complete, their minds were already prepared for the
adoption of the idea of resurrection by their own native, inward
religious development. We are able now tﬁerefore to aporoach with
a far greater complacency and equanimity the great and sometimes
scholastic debtate on Daniel 12:2 and 3.

Regarding the rise of the resurrection idea in Judaism,
HﬁlscherGQrgued the influence of Iranian religion from the time
of Chapter 37 of Ezekiel (the work of a post-Exilic redactor, in

his view); M’eyer69

and Reitzensteinvo thought that the Iranian
influence becomes manifest in the RBook of Daniel and the
Apocalyptic writings which follow. Moulton on the other hand
contended that Judaism influenced the Iranian religion, and
Séderblom’t argued for the independence of Jewish ‘ideas. Daniel
12:3 excited much ardent speculation - the source of the idea
of the ascent of the soul to heaven here was thought to te the
Babylonian-Iranian astral religion (Gresswann,cf.Ang, Bousset,
Reitzenstein and Cumont), or again the notion was considered to
be essentially Greek (Dieterich and Kroll)’<. The tollowing
sumrary is perhaps a little amusing: "The point at issue is vhethey
in respect of the idea of the ascent of the soul the probability
of this teing derived from Greek thought fructifying Chaldaean
religion is greater than the latter being fructified by contatt

with Iran.“v3

4

R.H.Charles' brief discussion'? of Iranian (Mazdean)

influence on Daniel 1°:2 is much less grotesque. Charles,finding
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no possible traces of Mazdeism in what he considers to be the
spiritually conceived doctrine of Isaiah 26:19, discovers points
of comparison with Daniel 12:2: both teach a resurrection of
the righteous and the wicked and both combine it with the final
Judgment. But there are differences: the resurrection is
universal in Mazdeism, limited in Daniel; in Mazdeism the final
Judgment is at the close of the Messianic Kingdom, in Daniel
at its reginning. The wost that can be said, in'Charles' view,
then is that Mazdeism wmay have "exercised a tormative intfluence
in shaping the Jewish doctrine." Whether even that much can ve
gsaid discreetly is, however, doubtful. The words'formative'
and 'shaping' bespeak a fairly definitive BXTERLAL impulse
towards creation of the new idea, whereas én the contrary that
impulse came from the inherent tendencies of the Hebrew-Jewish
religion, and may merely have been fortified by the knowledge
that foreign peoples had already arrived at the concept along
treir own peculiar way.

The inwardness of the Jewish traditions on the
Hereafter is a sound working principle to apply to the study

of the Eschatology of the Ap. and Ps.75
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CHAPTER 1I.

SOME CRITICAL PROBLAMS - LITERARY AND HISTORICAL.

1. The value of the Ap., and Ps. as evidence for
intertestarmental Judaism.

Students of the intertestamental period of Jewish history
have in the main devoted their time and energy to the pw duction
of synthetic pictures of the whole scene of Jevish life and
culture and thought in that epoch, and they have drawn their
materials not only frowm the Ap. and Ps., but very largely from
the rabbinical sources. Something in the nature of a preliminary
apologia is consequently demanded for an attewmpt to trace a
particular tenet of the Jewish religion ONLY through the Ap. and
Ps. Tor a multitude of objectors come rushing into view with an
indignant protest that such a pursuit can at the test construct
a mutilated and fragmentary portrait, academic only in its
interest, of what men thought an@ felt 6n such a subject as the
resurrection in that age of history. Not that any would now
subscribe completely to Jost's obiter dictum that the Ap. and Ps.
"are without importance for the history of the Jew's religion!"
yet the non-canonical Jewish literature, while it has long since
beeome a focus of attention, has rarely been widelﬂused as
documentary evidence for intertestamental Judaiswm. G.d.Moore, for
example, H.Strack and C.Montefiorefdepended almost entirely on
the rabbvinic literatufe. Mbore insisfs in his exposition of
'normative Judaism' that only the sources recognised by the

religion itself as authentic should bte employed; since therefore
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the Tannaitic literature and the Talmud ignore the Ap. and Ps.,
loore himself has neglected them, and concluded concerning the
Apocalypses in particular: "Inasmuch as these writings have
never been recognised by Judaism, it is a fallacy of mwethod

for the historian to make them a primary source for the

Eschatology of Judaism, much more to contaminate its theology

vith them,"! o
Weber® left the Apocrypha entirely out of account.

MOntefioresin his.sketbh of the Palestinian Judaism of the first
century employed only the rabbinic sources. J.Klausner,
¥.Elborcen, Travers Herford and J.J.Bonsirven4 all accept the
Ap. and Ps. as only secondary sources. but not all betray an
equal prejudice against them, for whereas HKerford makes a
violent denunciation of the Apocalyptic literature as a sorry
excrescence, Bonsirven uses the group quite extensively. and
finds in fact a certain comrunity of doctrine in the Apocryphal
and rabbinic literature.

When one comes to the exawination 5f specific
aspects of Jewish life or thought or religious belief in the
interestamental period, AS THE AP. AND PS. PRESENT THEM, one
is acutely conscious of the vastly inferior position commonly
assigned to'them. Maldwyn Hughes, in his study of the Zthics
of Jewish Apocryphal literature betrays this awareness. His
words are worth quoting in full: “The study upon which we
are entering does not of course involve a complete survey of
the vhole range of Jewish ebhics during tﬁis period. Such a

task would necessitate the investigation of the i shna (the

depository of the contents of the oral law) which tegan to
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te composed tefore 30 A.D. and also of the vritings of the
Alexandrian Jewy; Philo, who was born about 20 E.C. But the
literature tefore us represents very important tendencies in
Jewish thought, and therefére throws wuch light upon the develop-
ment of moral ideas."D

A wider claim even than that may be made for the Ap.
ard Ps., and they way also be more solidly rehabilitated. liot
only do they shed light backward upon the Cld Testament, and
forward upon the New. It is regrettable that too frequently they
have beennéécredited with only this much viorth. For they stand
in their own right as reliable witnesses too of that vital epoch
of Jewish history which gave them birth., "There shone out in
that tense moment", writes E.R.Bevan, having in mind particularly
tte Maccabaean era, "the sterner and sublimer qualities .....
uncompromising fidelity to an ideal, endurance raised to the
pitch of utter self-devotion, a passionate clinging to purity....
It was an epoch in history. The agony created new human types
and new forms of literature."® That literature is nearer than
anything could be to its time. In endeavouring to form a picture
therefore of 1ntertestamentai thought, the literature of the
are ought to be of greater value than the later works of an ;

authoritative nature issuing from rabbinic circles. For this

reason the novels, shall wé say, of Charles Dickens may convey
a far more powerful (and even more accurate) impression of the
conditions of the England of his day, desperately in need of
social reform, than the carefully compiled rubrics of a latter-

day historian.
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In contrast to the Ap. and Ps., the Tannaitic literary
materials and the rabbinic sources date from a later time.
During the lengthy interval Judaisw had made much history. These
later evidences are inevitably tinged vith the colours of their
own age, so that to employ them as sources for intertestamental
Judaism has its perils. They contain certainly much earlier
material,reaching as far back, it may te, as the 2nd century B.C.
Hervert Danby characterises the Mishnah, dating from the close
of the second century A.D. as the "deposit of four centuries of
Jewish religious and cultural activity in Palestine bteginning at
some uncertain date possibly during the earlier half of the 2nd
century B.C. and ending with the close of the 2nd century A.D.‘"7
Nevethelessiitiis untortunate that the collection was not made
till so late a date, since although much of the material may be
contemporary with considerably earlier ages, it cannot be used
with cértainty as evidence for the Judaism of that time, '8

There must have been many changes during the long and
eventful interval down to 200 A.D. J.J.Bonsirveng seems to te
not unconscious of this difficulty, for while he claims that the
Tannaitic texts preserve ancient matter and Jewidh beliefs
evolved but little, he confesses that at least the catastrophes
of 70 and 135 A.D. must have produced modifications, Danby's
term 'deposit' in reference to the Mishnah affords a clue to an
understanding of the essential difference between the Ap.and Ps.
. and the productions of the rabbis. In the latter beliefs and
quculﬁtions have crystallised and settled, and over all tkere

is stability: the former are marked by the fluidity and wovement
) v
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of religious ideas. The Ap.and Ps. present the different
stages of a doctrine 'en plein évolution', the rattinic works
express this same doctrine in terms of its development.
Religious history can be more or less closely marked into periods
of uncertainty and groping and leaps in the dark, and then again
times of formulation and dogmatism., Between intertestamental
Judaism and the later rabbvinic Judaism that tine can be drawn.
The literature of speculation is the most trustworthy guide to
tre age of speculation. Pardon way be craved for going far back
to V.H.Stanton for wise words spoken of the Ap.and Ps., that
will form suitable conclusion here: "The phenomenon of a whole
literature warked by strong and peculiar characteristies, and
yet standing in no relation to the general condition of the
thought of the age and peoples wheré it flouristred, would be
unexampled."lo

The notions of the resurrection presented by the Ap.
and Ps. may be accepted with a fair degree of assurance as the
notions that were stalking through the minds of Jews in the j
intertestamental period. |

The Apocalyptic Literature.

The worde just cited from Stanton reter especially
to the Apocalyptic writings, and it is necessary to include a
brief excursus on their scope, their ways and manners, that whenj
they come uﬁ each individually for inspection, they may not be |

total strangers. Guignehert holds that, although many

ephemeral works of the apocalyptic type wust have vanished

away with the passions they had for a fleeting moment succeeded
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in arousing, trere is enough surviving to show "evidence
of a religious movement of great intensity and importance."11
His description is misleading. The Apocalyptists did not
constitute a school with a stable format and a homogeneous body.
of doctrines. They form a group rather by reason of their common
allegiance to a peculiar literary genre which they regarded as.
the best vehicle for their message to their contemporaries. But
each one in eclectic fashion picks his hand from the multitude
of eschatological traditions that lies bvefore him, and plays it
how he will, First a glimpse at that 'crux interpretum', the
relation of the Apocalyptic GROUP to the commonvstock of Judaism,
and seconrly at the Apocalyptists' devoted traditionalism.,

Lagrangglg says quite blandly that Apocalyptic has
novhere deviated from orthodox Judaism; and C.C.Torrey13
supports this view when he vrites that its standpoint "was that @
of Palestinian orthodoxy of which the Pharisees were the btest
representatives." Charles14 lends the weight of his authority
with the assertion that apocalyptic Judaism and Zegalistic .

Judaism were not in pre-Christian times essentially antagonistic

Apocalyptic assuredly had that in it which must have appealed
to the Pharisae{gyparty, for we have knowledge ot their deep

interest in the Messiah and the thoughts of Final Consummation,

It is indeed hard to imagine that Apocalyptic was divorced from §
the affections and aspirations common to the age15 : the
generality of men were no doubt concerned with its speculationsﬁ

it was the tewper of the times that the masses should take up :
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these ideas and barter them in the naive popular fashion.
The Sadducean opposition and ridicule neither proves a mwinimum
acceptance of the apocalyptic ideas nor 'denies their widespread
popular appeal: the very controversy would have given them the
greater prominence among the Jews, At all events it is a
precarious procedure, as we have seen, to tase judgment of that
intertestamental age upon rabbinic materials collated only
after the Jewish nation had suffered many vicissitudes of

fortune, as Herford and Moore16

and others do, and further,on
the ground that these later sources have nothing of the
apocalyptic paraphernalia, to suppose were exoticism for the
great bulk of the intertestamental literature. There were
perfectly adequate reasons why later rabbinic Judaism should
drop Apocalyptic - it had becowe the nursling child of
Christianity, the rabbis were more formulators fhan speculators,»
and the days were now less climacteric.

When the apocalyptists are considered retrospective-
ly in their relations to the Hebrew prophets, there is need for

a reorientation of that common emphasis which sees a harsh

antithesis tetween them. There are obvious differences in style,

the poetry of the prophet and the journalese of the apocalyptist?
in faith and convictidn, the invincible certainty of the f
prophet that the all-iwmportant P-ESENT berets the future, the ?
insatiable curiosity of the apocalyptist to detect the ;
mysteries of the future; God in control of all history for the i

prophet, God intervening suddenly at the End for the
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apocalyptist. Nevertheless it was prophecy which supplied

a great proportion of the material that was worked over and
interpreted by apocalyptic. Apocalyptic is not a totally new
system, aprearing, so to say, from the blue. "Ces visionnaires
sont les plus livresques des hommes. "7 oOn every occasion they.
hasten to consult the traditions. It is fatally easy to general-
ise about apocalyptic and to describe it simply as the logical
culmination of prophetic Messianism, or on the other hand simply
as the great declension from the prophetic ideals. In a sense it
is both. For on the one side apocalyptic sets for the
Consummation a new stace which far transcends the earth and. no
longer partakes of history, but is beyond, eternal: but on the
other, far frow renouncing the temperal ideal ot Israel,
apocalyotic has, as Lagrange puts it, "sdxaggerated i? almost to
exasperation".18 It cannot therefore be just to quit ourselves
by saying that the wain interest of the one is mundane, of the
other supramundanealg It is not that prophecy had as its.theme
earthly Messianism and the salvation ot Israel, and apoéalyptic
had as its theme mwan, elevated to the highest rank, in relation
to the eternal world.20 For in fact apocalyptic is often en-
grossed with‘thé salvation of Israel, and breathes a nationalism
which marks a sharp falling away from the noblest teaching of
the prophets. These then are other important factors which help
us to comprehend the clashes and tensions and imperrect
combinations of opposite ideals in intertestamental Jewish
Eschatology - and in all these the growing idea of resurrection

is involved,,
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Some_Txpositions of Jewish Eschatology - and Critical
-Difficulties.,

The exponent of the leading ideas of the intertestamental
literature (whether in BEschatology, Ethics or Theology) cannot
but approach his sources with an acute awareness ot the in-
choateness and intracﬁ;%ilty of the materials presented,
inherent in the very 'occasional nature' of the writings them-
selves. A glance ét the Cld Testament field of study reveals
that the 0l1d Testament presents problems of a ¥astly difterent
degree and kind and yet nevertheless remotely analogous to those
of this literature. 01d Testament students have followed troadly
two main lines, that of Historismus or purely historical in-
vestigation, or on the other hand that of a systematic present-
ation of the ideas. Eichrodt®l cdmparatively recently adopted
the latter wethod with great advantages: not neglecting entirely
histnrical progress in Israel's religion, he yet rather
systematically decribes ttre different elewments in her religion,
showing them in~their interrelationship, and discovering a set
of constants ih“which over all her existence and the vagaries of
her fortune, Israel remains true to type. The corner-stone of
his treatment is that tedrock principle of all Jewish religion,
the Covenant Idea.

Now these thimgs are suggestive for a study of the ideas
of the Ap. and Ps. The Coverant Idea, or at any rate certain
ramifications from it are still constants in Israel's thought

in the intertestamental period, and most profoundly affect
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Jewish Eschatology. A particular interpretation of the idea

of the Covenant relationship has led to the persistence of the
Vessianist-nationalist ideals, and these constitute the basic
stratum of thought against which the other elements of Jewish
Eschatology can be viewed and examined.

On the contrary a rigidly historical method of
investigation has been the one generally employed. It has been
usual by way of introduction to establish approximately the dates
of the sources, and to expound therewith in the order thus dis-
covered. Thus Maldwyn Hughes in "The Ethics of Apocryphal
Literature". Thus also R.H. Charles in his account of the
Eschatology of the era. The debt of all students of inter-
testamental literature to Charles is incalculable; he was a true
pioneer; pioneers require to make rough places plain for the feet
of more laggard travellers to walk. But the question way in
fairness be posed, has Charles made the path of eschatological
development too smooth by his manner of telling the story of its
growth? He was certainly by no means unaware of the flux, the
inconsistencies and incongruities in all Jewish thought of the
Future, Nevertheless it may be doubted whether his procedure of
drawing dividing lines at the end of the 2nd century B.C. and the

1lst, and again the 1lst century A.D. is best calculated to bring

i
!
!
;

these out. It bears rather the impression of a clear-cut centennia1§

progression in eschatological concepts -~ earthly Messianism,
heavenly Messianism, transcendentalism - that is the growth of

three centennial sumwers! The source-books of the Ap. and Ps.

are categorised in one or other of these century divisions



48.
according to their dates. The hazards involved become clear
when it is remembered that G.F.Moore®? for instance has not
ventured beyond a division of the Apocalypses into TWO groups,
refore the fall of Jerusalem in 70 A.D; and after it., With regard
to the resurrection idea, Charles' investigation ot it is brietsy
it is considered together with ofher special concentions at the
end of each of his 'centennial' sections.

E.de Fay923 adopted a different type of classification. .
of the Apocalyptic Literature in particular. He divided them into
three classes: 1) Popular apocalypses.24 These emanate with one
exception from the period of the Roman domination and are titter
and even fanaticaltin their nationalism: it is (sic de Faye!) the
national and religious sentiment trat leads to the notion of a
resurrection of the dead. 2) Rabbinic or Theological apocalypseg5
issuing apparently from the same milieu as the Talmud and kishnah
De Faye is, however, forced to admit that even‘fhey preserve the
" gross materialism which characterises the popular Eschat6logy.

3) Transcendent Apocalyptic, distinguished by this fundamental

trait that in it the invisible world plays a predominant rdle.

Again de Faye is forced to admit the survival by the side of
newer ideas of pre-existence and celestial light, of crass
material conc::ep'cions'..g6

De Faye of course is not involved in the establishing of
a strict chronology. All the same his categorisation is hedged
about with many difficulties: it is probably too concise, and
barely leaves room for a recognition of the comparative freedom ]

with which each individual Apocalyptist takes up the many
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traditions that appeal to him, and builds them most frequently
into a very 'ersatz' house.z'7 In any case de Faye's analysis not
only of each apocalypse, but of the group, was quickly superseded
and dropped out of the picture.

M.J.Lagrange and J.J.Bonsirven, folloving a lead set.
by Paul V01z28, at least as far as they zre concerned with giving
some description of Jewish Eschatology, are little interested to
classify the docuwents of the Ap.and Ps. according to their date
(not that they are otherwise unconcerned about the problems of
dating!) or their authorship and provenance. By them their
sources are considered as tending to fall within certain
catecories by virtue of the particular type of Eschatological
d8chema or Mecssianic outlook to which they owe allegiance. That
is analogous to the method favoured in these pages.

A glance at some of the critical problems surrounding
the Ap.and Ps. exhibits the inpossibility finally of drawing
dividing lines chronologically and sowe other kindred ditficult-
ies, Students of the Ap.and Ps. still labour under the serious
andicap of an imcomplete textual criticism of the documents.
Moreover the pressing questions of date and authorship of
AIMOST EVERY BOOK are by no means even'approximately settled,
Whereas Charles dates I Enoch 1-36 probably btefore 170 B.C.,

I Enoch 83-90 in 166-161 B.C, and I Enoch 91-104 in 134-95 B.C.

29

or more nearly 104-95 B.C.””7, C.C.Torrey, as has previously been

remarked, maintains with caution the while that no part of

I Enoch appears to be earlier than 95 B.C.30 The Eook of
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Jubtilees has been comronly assigned to the 2nd century B.C., but
Charles puts. it in the 1st century A.D. (before 10 A.D.), Torrey
in the latter half of the last pre-Christian century, Albright at.
the end of the 4th or beginning of the 3rd century B.C. and Zeitlin
in the early post-Exilic period, and finally Rowley in the
Maccabaean era.31 So also with the auttorship of many worke -
Tellinek attributes Jubilees to an Essene, Beer to a Samaritan,
Frankel to a Hellenist, Singer to a Jewish Christian.%?

More important here is the authorship of I Enoch, the
Apocalypse of Baruch and I¥ Ezra, For long their composite author-
ship was upheld without let or hindrance; thefe had been undertaken‘é
much chiselling and carving to hew out separate sourced as the
work of different hands. Kabisch, de Faye and then Charles set to
work on the Apocalypse of Baruch, and there ensued Charles' extremeq

ly complex division of the book.33 He discovered six different

documents tehind the text, four presenting an optimistic view of

Israel's future and proclaiming a cowing Messianic Kingdom,

labelled Al, A%, A%, Bl, and B? and B3, entirely pessimistic about
this world and directing the hopes of the righteous to the
spiritual world - a final editor imposed upon the whole collation |
a fixed schewme, dividing seven sections ty six tasts. Torrey,
however, says quite triefly and ewmphatically, "Baruch makes the
impression of a continuous composition, homogeneous throughout.
No good reason has appeared for questioning its unity."34

With regard to I Enoch Charles rewar¥s that the accepted

criticism of his day took Chapters 1-36 and 72-1C4 as teing the
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groundwork ancd proceeding from one author. Subsequently this
"impossible hypothesis" (Charles) vanished from the field, and he
was able to proceed with the investigation of the extent,
character and date of the "various independent writings embodied
in this work". He found scattered through the difterent sections
of Enoch fragments from an ancient Book of Noah and adduced five
independent hande in 1-36, 37-71, 72-87, 83-20, 914104: they have
suffered grievously from interpolation (83-90 least of alll),have

been edited anA re-edited.55

There is general agreement that

I Enoch does consist of these five sections, and that 37-71 (the
'Discourses' or 'Similitudes' or 'Parables') is a clearly marked
division, btut that all are from gdifferent authors is greatly dis-
puted. Thus Torrey again: "While wainly the work of one author it
has received accretions of its own type." And Torrey maintains

also that there is no clear evidence of any such work as a lost

Apocalypse of Noah. 26

G.H.Box's>! analysis of IV Zzra is also complex,but wins |

.

common acceptance: the Apocalypse as we have it is the work of a

Redactor using several sources, 1) S, a Salathiel Apocalypse,

2) B, an Ezra Apocalypse, 3)A, the Bagle Vision, 4)K¥, a Son of Man

Vision, 5) B2, an Ezra-piece. The Redactor by many adjustments
has fused the whole together. There will be occasion to revert
to the narrower proviem in a later chapter. It is here rather a
question of general issues., If we could accept without misgiving
the composite authorship of these books, the separate authors of
each section would in the expression of their ideas on the

Last Things be much more largely inwardly consistent. If on the
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other hand the whole document is the work 6f one author,
there is a more amazing combination than ever of incompatibtles
and a plethora of inconsistencies. Where, however, the mistake has
lain with most critics of the Ap.and Ps. has teen in their
constant readiness to mistrust the strange conglomeration of
diftferent notions in a whole work and to endeavour to resolve the
illogicalities by postulating that wanyv minds and rands are
engaged. H.H.Rowley's reminder is opportune and timely: "Wwithin a 1
single work we continually find a variety of detail that has led
to theories of composite authors ip, instead of to the recognitionf
trat the author has no desire to pin himself dovn to details."38
And the words of F.C.Porter, bearing as they do on several of the
stresses of these introductory Chapters, are worth quoting in fullﬁ
"Each of them (i.e.the Apocalypse of Baruch and IV Ezra) contains
a variety of eschatoldégical material, derived certainly in large !
part from various traditional sources, and not worked together in-§
to a consistent ororvderly whole. It is because of such diversities:
that some regard these tooks as composite, but it is probably
better to say that they have each a proper author ana a real unity,
but that the authors, like others of their class, are very-depend-
ent on traditions, and are not anxious, perhaps are not able, to
harmonize them,*3?

In view of all this, stringency of attitude either in

classification of sources, or in demands of consistency and

systematization in this literature, is illegitimate.
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CHAPTZER III.

THE EARTHLY MASSIANIC HOPE AND THE RESURRECTION,.

The distinguishing trait of the intertestamental writings
is the mercurial qualitj of their ideas, resulting in an elusive
indefiniteness of conception. "The wild horses of apocalypse
were never mweant to be yoked to the heavy chariot of dogma."
Their age was an age of confusion regarding the destiny ot the
world and the destiny of wan. At the back of the confusion,
however, there stands almost still and unwavering Israel's hope
of an earthly Messianic Kingdom, never quite routed by the
advancing legions of higher and less temporalist ideals.,
Expectation of a Consummation on the purely historical level had
its greatest fillip from a fervent Jewish nationalism with its
hope rooted in the soil of Palestine, which however transformed
at the End, rewained still EARTH. Theré is no need churlishly

" to condemn Judaism for its continuous nationalist or particular-
ist standpoint as though it were always bogged down in the
stagnancy of its ovn narrowness., There was that other side, the
consciousness of a mission to the world and the craving to
preserve at all costs Israel's integrity which were clearly not
unmixed with great good. Yet a real comprehension of the strength
of Jewish nationalism is tremendously revealing, not least so
for the centuries between the Testaments.

The fundawental historical doema of Judaism is, as was
observed in different terms above, that God has villed to

choose Himself a people, and to prepare it by a long and slow
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selection and education to make it the worthy repository of
His revelation. The idea of the Covenant is primary in all Jewish
thought, it is "the central point of Jewish theology and the key
to an understandi~g of the nature of Judaism."l There can be
traced in the Ap.and Ps., even auite apart from specifically
eschatological conterts, an ever increasing faithfulness to the
letter and spirit of the Old Testament regarding this primordial
conception of the unique relation of Israel to her God. As Israelt
consciousness of HERSELF is determinative of several aspects of
her trought about the Hereatfter, it is important to collate here
some of the evidence from the Ap. and Ps. that men were still
absorted before all else with ISRAEL.

The Covenant is synonymous with tre Torah of God
(Jurilees 1:5, 30:21 "Break the covenant which has been ordained
for them";Psalins of Solomon 10:5 "The testimony is in the Law of
the eternal covenant"; IV Ezra 4:23, 5:29 etc., II Baruch 19:1,
41:3 "For lo! I see wany of Thy people who have withdrawn from
Try Covenant, and cast from them the yoke of Thy Law.") The
Lord is the God of Israel (Jubileed 1:18, 2:19, 19:28,etc.,
Psalms of Solomon 16:3). He is the Lord of the sheev (I Znoch
89 and 90), the God of the Fathers (Assumption of koses 9:6
"Let me die rather than transgress the commands of the Lord of
Lords, the fod of our fathers."). 'God of our fathers' indeed
must have been a current (liturgical) phrase, (¢f.Tobit 8:5;
Wisdom 9:1,etc.) The Lord is the King of Israel (Psalms ot

Solomon 17:1 "0 Lord Thou art our King for ever and ever"),

Israelites are the sons of God, (Enoch 77:11; Jubilees 2°:11
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"Blesced be my son Jacob and all the sons of God most High"),
and Israel is the first-bérn of God (IV Ezra 6:5 "But we, thy
people, whom Thou hast called thy.fi:st-born"). Also Israel is
the servant of God (Psalms of Solomon 12:7).

A series of passages showing God's special interest
in and care of His people.

God resides in the Temple (II Baruch 7:2; Jubilees 8:19;
Psalms of Solomon 7:5 "While Thy name <dwelleth in our widst, we
shall find mercy."), in Palestine (I Enoch 25:5 and especially
77:1 is here quite illuminating: "And the second quarter, the
south, because the Most High will descend there, yea there in a
guite special sense will He who is blessed forever descend.").
f0d takes especial care of His people (Jubilees 1:28; Psalms of
Solomon 10:9). Ee entrusts His people to the guardianship of
angels (Assumption of Moses 10:2 "Then the hands of the angel
shall te filled who has been appointed chief, and he shall forth-
with avenge them of their enemies").

God's preservation of Israel.

Israel's history is directed by God (the whole allegory
of I Enoch 89 and 90). Israel will be indestructible (IV Ezra
3315, 12:47). Particularly noteworthy are some passages proclaim-
ing that God is wagnified by His people's victories and
diminished by her reverses. (Testaments of the Twelve Patriarchs,
Test.Nathan 8343 II Baruch 5:1 and 2; II lMaccabees 1:27 "Gather
together our dispersion, set at liberty thew that are in bondage

among the heathen, look upon them that are despised and
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abhorred, and let the heathen know that Thou art our God").

Israel and the nations.

Israel is the holy nation (Jubilees 22:12), separated
from the rest of the nations that she might te holy and sacred.
(II Baruch 48:23 "For we are all one celebrated people who have
received one law from One.") The other nations are filled with
sins and abominations (Test.Dan. 5:5} several passages in Psalms
of Solomon; IV Ezra F:34 and 35 "Now therefore weigh thou our
iniquities,and those of the inhatitants of the world, in the
Palance and so shall te found which way the turn of the scale
inclines.")

Israel pre-destined and elected.

The pre-destination of Israel was a commonly accepted
dogma (as in the classic verse in the Assumption of Noses 1:12
"Tor He hath created the world on behalf of His people"), the
election of Israel by God also (Jubilees 15:30 etc.,IV Ezra 5:23
to 27, etc.) God has united His name with Israel alone (Psalms of |
Solomon 9:17 "Thou didst choose the seed of Abraham before all

the nations, and didst set Thy name upon us, O Lord.")
"!

As to the fate of the nations at the End there is a
great variety of detail in the pronouncements made in the Ap.and
Ps., but this much is salient - they will be sutordinate to
Israel. The fate assigned to the'nations is relatively cow-
passionate in Test.Judah 23:5; Jubilees °3:26-79; and IV Zzra
7:27,28. But most frequently they will be severely punished or

completely destroyed: (Psalms of Solomon 17:27 "He shall destroy %
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the godless nations with the word of His mouth". cf. Enoch
27:2,3; Azssumption of lioses 10:7; IV Zzra 6:27 and 28; II Baruch
14:1 "Thou hast said unto me that the retritution which has been
spo¥en of ry Thee, shall come upon the nations.")

One striking feature about the expectations of national
fulfilment is thaty although trere are many passages attesting
a yearning for the return of the Exiles from the Dispersion and
their ultimate ingathering, it is absent from many passages w'ere
we should expect it, e.g. in Jubilees, Assumption of MNoses,
Sibylline Oracles, IV Ezra 13:39-47, which all predict the return
of the ten tribes, but say nothing of the Exiles. Could it be
that it was so popular a longing that it scarcely required
express mention or were the blessings of the Messianic Age to
be reserved only for those Jews still living in Palestine, (as
in Sibylline Oracles 3:652, II Baruch 2932 "For at that time I
will protect only those who are found in those self-same days

in this 1land.")? Nevertheless the return was in fact ardently

desired (cf. the poem of the return in Psalms of Solomon 11:1 ff.J
"Blow ye in Zion on the trumpet to summon (the) saints, Cause ye
to be heard in Jerusalem the voice of him that bringeth good
tidings; For God had pity on Israel in visiting them. Stand on

the height, O Jerusalem, and behold thy children, From the East
and the West, gathered together by the Lord.") There are also

many other passages in the same vein, I Enoch 90:30; Jubilees

1:15; II Maccabees 1:6,18, I Znoch 57,
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The passages cited are culled from a fairly representative
section of the vhole literature. They are not proot texts: the
ideas they embody are fundamental and discernible in almost
every facet of Judaisw in that epoch. Jahweh and Israel are yet
closely bound together. The nation still takes pride of place. -
When Jews in the later post-Exilic age turned their eyes towards
the Future their desire was riveted still upon a COLLECTIVE
fulfilment in the Consummation. The Jew yearned for a share in
the NATIONAL future golden age,not for a blessed lot in eternity
for himeelf alone, in isolation from his fellow Jews, and he
craved that the Kingdom of his dreams might te realised upon
earth. In its original apﬁrehension the resurrection was to take
place at the beginning of the earthly Messianic Age, and had no
connection with a great world-assize at the End. When the
national restoration depicted in figurative terms by Hosea and
Ezekiel was extended and realistically applied to individuals
and the conquest of physical death by an incipient resurrectionism,
it still did not mean that Jews therewith had been induced to
give credence to a rigorous doctrine of individual election.

The prophetic promises of coming salvation were offered to
Israel as a whole: Jews subsequently in a day of dread
persecution when many of the faithful were giving their lives
for the cause, pondered in their hearts at once the sad fate
of the martyrs and the imminence ot the End when God's justice
would standpupreme and His people triumplis None of the late
departed, they felt, could be excluded from the joys of this

coming day. To them too who had died, "not having received the
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promises" all joy vould be fulfilled when they would be
resurrected to life in ttre Consummation. So the resurrection
primitively is comprehencively national rather than intensively
individual - the solidarity at least of the true Israel is in
view. The resurrection in germ is an adjunct of the immensely
popular hove of a Messimnic Kiﬁgdom. In this its primitive form
the resurrection ide& makes a dim appearance in I Enocht 1+36;
in Testaments of the Twelve Patriarchs it has taken much more
definité shape. The possibility of the occunence of the idea
in I Tnoch 83-90 is gravely disputed. All thfee documents are
akin in this that their perspective does not stretch beyond
an earthly Messianic Kingdom. Bach is now considered in: turn,

I Enoch 1 - 36.

The opening Chapters 1-5, probably introductory to the
vhole Book of Bnoch and connected in phraseology with every
section of it except 72-822, depict the Judgment of God in
biblical imagery with no wention of a resurrection. The wicked
and godless will be removed, but the elect righteous will enjoy
peace and mercy and protection. In Chapters 6-36 there is little
advance upon the 01d Testament prophetic conception of the
Messianic Kingdom, and the pictures of the future blessing
seem like an adorned reproduction of those in Genesis. They are
not, however, totally naive or unethical, for there is aftirmed
a final Judgment which will remove the sinrers and reward the
righteous. Judgment in fact occupies the centre ot the stage

(as so frequently elsev'ere in the Apocalypses) and precedes

the future state of blessedness. It does not serem to be very
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imminent and is forensic in nature, falling at its duly
appointed time. (22:4).

Ardently exclusivist nationalism has little place in
these chapters; there 1s no bellicose and fanatical propaganda
against the nationse. Significantly enough resurrection 1is
mentioned, if at all, only very tentatively. But the time of
blessing does origlnate from the Holy Land,for after the Judgment
the Tree of Life is to be transplanted to the Holy Place beside
the Temple of God, the King of the World (25:6)e The scene of
the future life is to be Jerusalem and its valleys. O the dear
mother soll! That Judgment is to be here not so much upon the
heathen nations as upon the sinners, to be chastised in the
accursed valley (27:2).

The stem fate of the wicked Enoch witnesses at the
culmination of his mysterious angel-conducted tour (Chapters 21-
27); in which he sees the seven stars of heaven having broken
God's command, bound and consumed with fire for ten thousand
Vears, the fiery abyss, the angel's prison to which they are
consigned for ever, the mountain of God whereon He sits when He
descends to the earth in goodness. Near this mountain is the
Tree of Lifee. "As for this fragrant tree no mortal is permitted
to touch it till the great Jjudgment, when He shall take vengeance
on all and bring (everything) to its consurmation forever .....;...
Its fruit shall be for food to the elect® (Charles has restored
the text here following Ge E, l.e. the Ethiopic text, is very
corrupt): it shall be transplanted to the holy place, to the

temple of the Lord, the Etermal King. Then shall they rejolce with
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joy and be glad, And into the holy place shall they enter,
And its fragrance shall be in their bones, And they shall

live a long life on earth, Such as thy fathers lived." (25:4-6).

The righteous (the "elect") apparently are alone to partake of
the Tree of Life, and so enjoy long and happy lives upon earthe
This whole conception 1s sensuous, and the whole expectation 1s
of a purely terrestrial Kingdom.

Resurrection 1s not explicitly mentioned, but is in
fact implied in such a phrase as "its fragrance shall be in their
bones", and “tﬁey shall live a long life on earth." That the
wrlter had resurrection 1In view seems to be corroborated by the
inference that since, as he concelves 1t, one class of sinners
is to endure perpetual toment after the Judgment and another is
not to be visited or raised ( v. infra ), there are those who
will rise. In any case the kind of 1life to which he believed
men would attain, whether or not he thinks of its attalnment as
made possible only through resurrection, is luvidly enough ’
presentede It is the earthly life of an earthly Messignic Kingdom,‘
purely physical in 1ts essence. As such it can be experienced
and enjoyed only in the body.4 If then he is in fact thinking
of resurrection it is plainly a resurrection of the body; their
bones are to contaln the fragrance of the Tree of Lifee.

The 'elect' hete is a collective term, used to describe
e class: of whom can the writer be thinking but the faithful
core or nucleus of Israel? Thils 1s authenticated by the words
which follow immediately, visualising Jerusalem, the centre of

the earth in the author's view, 26:1, as the particular locus
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from which 1s emitted the life of blessedness. It is
RIGHTEOUS JEWS who are to rise (it 1is to be remembered,
however, that this is inferential since the author has not
openly named the fact of resurrection) in PALESTINE. Nor has
he even consistently maintained this point. He is guilty of
some confusion on this very subject of who are to enjoy the
blessed life to come. In another context, as will be noted
presently, he thinks of the SINNERS of the second division
of Sheol as rising, but only for a severer condemnatione.
Vagueness is characteristic of the author, his confusion on
this score is to be noted, 1t cannot be explained.

His delineation is to a large degreec 01d Testament
lessianism rechauffé, with a resurrection for those alrsady
dead only very obscurely superimposed. The resurrsctlion is
here in fact a very Incomplete affaire. Chapter 10:17 to 11l:2
is a passage which furnishes ample proof of the assertion that
what we have here im an embellishment of the Genesis' pilcture
of a restoration of paradisiacal conditions - "the righteous
shall live till they beget thousands of children, and all the
days of their youth and thelr old age shall they complete in
peace e«sese the vines which shall be planted shall yield wine
in abundance e..... and each measure of olives shall yisld
ten presses of 0il." Yet curiously combined with this

utoplanist hope of the time when men would enjoy a marvellous

longevity and the earth an amazing fertility, is a high ethical

standpoint. I.T.Beckwlth writes: "All the material and earthly

blessings of the liessianic Kingdom and the New Jerusalen are
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only the corollary of its spiritual perfecticms.“5 And
justice is to be done certainly to the devotees of a fervent
earthly Messianism! In the Kingdom they foreses,all men shall
then worship God, the earth shall be cleansed from all deflle-

ment, and truth and peace shall be assoclated throughout all

the days of the world (I BEmoch 11 : 1 ), = sut in the
last resort the dream of a Messianist, such as this Enochic
author, remains set upon a material Future: 1t is historical ,

temporal, earthly still.

At a certain juncture in the course of his grand
'mystery tour', Enoch was conducted to "a great and high
mountain of hard rocke. And there was in it four hollow places
deep and wide and very smooth." (22:1 and 2). There he found
displayed to view "the spirits of the children of men, who were
dead" (22:5). Apparently Sheol 1s regarded here as situated in
the far West (and not in the underworld), and as the inter-
mediate abode of all the dead. Of 1its four partitions, the first
is for the souls of the righteous, the other three for the
souls of different classes of sinners, one for those who come
before God to plead their cause with complaints that they were
slain in the day of sinners, and yet another for those who are
"complete in transgression", whose spirits shall not be slain
in the day of Judgment, and yet they shall not be raised.

This passage 1s concerned only with Jews; there is no
mention of the heathen. If resurrection be here in thne writer's

mind, and if, as seems at first sight possible, it be a general
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resurrection, the declaration would be unique, it has been
held, in pre-Christian Jewish Apocrypha.6 But that is most
improbable in view of the author's tendencies exhibited else-
where in the worke It 1is clear that while in general his views
of the future are built upon the traditional foundations, he
has nevertheless made a considerable advance upon the ancient
conceptions of Sheol. With him the Sheol concept becomaes not
merely negative but dynamic, for there now moral, not social
distinctions are preserved and the departed havé a positive
existence. From the passage 22:4 ff. then 1t would appear that
at least a partial retribution is entered upon immediately afterg
death, and this view was to become more widely prevalent. 5
(cfeIV Ezra 7:78 ff., Wisdom 3:1 ff., I Enoch 103:7; Apocalypse
of Baruch 36:113 Jubilees 7:29, 22:22; Slavonic Bnoch 18:7,

40:12. cf. also Iuke 16:22).7

Elsevhere than in this developed notion of sheol and |
fhe not very precise implication of a resurrection for the ‘
righteous dead, the writer deplcts the future in the terms of
01ld Testament prophecy. With the sensuous description of the
lMessianic times already remarked in 1l0:17 to 11l:2, there are
parallel passages in several of the prophetic books, in Amos'
announcement that the reaper would overtake the ploughman, and
the treader of grapes the sower of seed. (Amos 9:13 and 14;
cf. Hosea 2:22,23; Jeremlah 31:5; Isalah 25:6; Ezeklel 28:26;
34:26 and 27.) Through many of the trappings and mysterious

apocalyptic paraphernalia that are here in evidence (the union
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of angels and the daughters of men producing giants, the
angel-conducted tour, plllars of heavenly fire and mountains
of 'preclous stones), there appears the writer's profound and
reverential respect for the traditions of prophecy.

The liessianic Kingdom has Jerusalem as 1ts centre
in his imagination and the community of righteous Israel as dts
denizense Judgment 1s in the farefront of the plcture of the
Last Things, resurrection only in the backgrounde. The modus
operandl of the resurrection is nowhere clearly described. The
Tree of Life in some mysterious way provides the long life of
the Messianic Age, but whether the dead rise through a reunion
of the splrits from Sheol with the bodies from the graves (the
later orthodox rabbinic doctrine) we are not openly informed.
That which would ensue after the long and blessed lives of the
Messianic Kingdom were over 1s not either specified. Wwould there
follow a peaceful death, as in Isalah 65:20, "There shall be no
more thence an infant of days, nor an 0ld man that hath not
filled his days: for the child shall die an hundred years o0ld"?
Exact knowledge 1s denled us,'although it has been inferred
from 25:6, "And they shall live a long life on earth such as
thy fathers lived%", that the 1ife of the risen in the liessianic
Kingdom will be terminated by death in thm natural course of
events.8 There is only this certainty, that his horizon is
limited to the temporal scene; the lesslanic Kingdom is for him
eternal, so far as he could conceive 1t; there 1s nothing beyond.

Three brief concluding notes on thls section of

Enoch can be set down here:

i
i
i

exccapm e
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1) Is I Enoch 26:6, "its fragrance shall be in their
bones" a distant echo of Ezekiel's vision of the revivification
of the Dry Bones? The prophet is asked, "Son of man, can these
bones live?® Only the BEnoch writer's expanded notions of Sheol
(22:4 ff.) preclude us from saying that his prophecles of
25:4-6 mark in effect no real advance upon Ezekisl's figurative |
presentation of a restoration of the nation. Certainly in the
Bnoch passage 25:4-6 there 1s no mention of the conquest of
physical death, and the phrases "its fragrance shall be in their
bones", and "they shall live a long life on earth" may apply
not to those resurrected from the dead, but to those who are
alive at the inauguration of the lMesslanic Kingdome.

Yet on the other hand, as was noted, there 1is that
other verse which denies a rising again to a certain class of
sinners in Sheol, and seems to imply that the writer in fact
knew of the resurrection. What can be recognised here is not
a vivid resurrection doctrine, but rather the so0il of the
earthly liessianic expectation which fertilised the idea of
resurrection and gave 1t eventually, e.g. in.Tegstaments of
the Twelve Patriarchs, a more definite shape than 1t has
assumed in thils placee.

2) There 1s no Messiah in the picture. The Mgssiah figures
but little in the intertestamental literature. But it is a
great mistake to think with Lagrange® that hopes of a national
festOration could not be maintained without an individual
ﬁessiah. Messianic pretensions include those which look for

the consunmation from the centre or axis of the civilisation
or people concerned. Enoch 6-36 expects therefore a liesslanic
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Kingdom,1its capital at Jerusalem. With this hope of a
nationalist-collectivist Fulfilment the embryonic resurrection
hope 1is connectede.

3) The impossibility of placing Enoch 6-36 at a specific
point In a chronological position of Eschatological thought
follows from the complete uncertainty that prevails as to its
date. Charles considers that it 1s Maccabaean, Rowley with
greater probability that the writer is an inferior imitator of
Daniel. Eissfeldt assigns it to a date not later than 150 B.C.,
Schilrer to the end of the 2nd century B.C., Bousset to sometime
between 164 and 80 Be.C., Beer between 167 and 64 B.C.,
Baldensperger and Causse to the reign of John Hyrcanus.lO

In the present enquiry I Bnoch 6-36 occuples first
place because of its complete acceptance of the naive and
sensuous hope of an earthly Messlanic Kingdome. One astonishing
feasture of the whole picture is that the idea °f.lE§E§ as a
blessing of the XKingdom in 14:8-25 did not to some extent rid
the popular Messianism of its materialism. The potency of the
popular temporalist expectation was a force to be reckoned with;

it would never woluntarily surrender.

Testaments of the Twelve Patrliarchs.

A few prelimlinary notices on the nature of this book
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must be served:

1) The work is an ethical treatise and not an
apocalypse proper, but it does contain apocalyptic elements.

2) A remarkable feature is that the universalist note
is struck by the writer. God's salvation is,it seems,to be
revealed to all the Gentiles (TesteBenj. 10:5). ‘Je should
expect no less of an ethical teacher so noble as this. Never-
theless his universalism, as will become clear, by no means
ousts his nationalism, for he is still bound by thoughts of
the community of Israele The Jewish lessiah 1s deplcted as
opening the gates of Paradise (Test.Levi 18:10 f.), and the
Patriarchs rise at the head of their tribes (Teste.Benj«l0:7).
Israel 1s the purveyor of salvation to the Gentiles.

3) The problem of Christian interpolations in the
work is acute. It was long hel@ Indeed to be a Christlan work.
Doubtful passages can be dealt with if and as they occur.
ReHeCharles, it may be added, is so uncertain about the date
of Test.XIlll that he refrains from building upon its evidence
in his chronological picture of Jewlish Eschatology.

Relevant passages can now be investigated. The
resurrection is several times mentioned in Test.XII. In Test.
Simeon 6:5,6,7 part of the dying Simeon's words are glven.
Textual difficulties are numerous,particularly in verse 5. The

msse of the Armenian Version (called by Charlesl? A%, Ab, and

AB) are here obviously corrupt, reading: "Then shall Seth
(probably a corruption of 'shem') be glorified, for the Lord

our God shall appear on earth (as man), And Himself saves again."
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The two types of Greek text (designated o and ﬁby Charles)
vary respectively between "Then shall a sign be glorified
greatly unto Israel ( o 6nréhv Evgoga6gﬁp@ﬂxu
r.ké\(ec 'r':‘o >16?£?1>»), For the Lord appearing on earth shall
come (as man), And saving through him man", and "Then the
sign shall be glorified, For the Lord God the Kighty One of
Israel appearing on earth (as man), And saving phrough him man".

éqrg€:ov is probably a mistake for §:vlp, , and
f‘éT"‘ T@ ’IG? ew(>\ for y.éxcacg 7ou °I6?¢rikwhich has wrongly been
transposed by some Greek and Armenian mss. to the second line.
Ir ﬁ‘;‘(“s oy L 45,,“1)\ belongs to the first line, evSof -
&69{6&'V&L must be a mistake for Sogé et , i.0. assuming
a Semitic original, the Niphal 712" has been rendered instead

e T o

of the Pisel ) 33“. . Further 'as man' is certainly a
Christian 1nterpol'ati.on, possible only in the light of Jesus
Christe And the third line "And Himself saves again" 1s corrmupt
in the Amenian mss. and wanting in several Greek msse.

From this mass of uncertaintlies the text has been
restored thus: "Then the Mighty One of Israel shall glorify
Shan, For the Lord God shall appear on earth, And save the sons
of man." This incursion into text eriticism is rendered
necessary by the fact that the idea of the appearing of God upon
earth will figure largely in the subsequent discussion. It
apprears from a study of the mss. evidence that the general tenor
of the verse is not in doubt; details, however, must remain

obscuree The notion of a Theophany at least seems to be native

to the original text. Theophanies are common enough in the
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Testaments, Test.Levi 2:11, 5:2, 8:11; Test.Judah 22:2;
TesteZabulon 9:8; Test.Naphtall 8:3; Test.Asher 7:3. But in
the present context it assumes for us a more vital importance
by its relation to the writer's resurrection prophecy in vers;
7« To this we shall revert later in some detall. Meantime it
seems hazardous to deduce from this present idea of a Theophany
a primitive conception of an earthly Messimnic Kingdom, such as
is found in I Enoch 6:36. Nor can 1t be emphatically pronounced
that in the subsequent verse 7 the writer is thinking of
resurrection to this Messianic Kingdom upon earthe. Other

corroborative evidence from other passages would be required

before that claim for the author - could be substantiated.

The passage then Teste.Simeon 6:5,6,7, though it define
not clearly the resurrection life, 1ts nature and its scope,
openly proclaims the fact of resurrection. Thus verse 7: "Then
shall T arise in joy, And will bless the liost High because of
His marvellous works." The resurrection is no longer figurative,
but real, defeating physical death, extended to the individual.
But it is still impossible to maintain even from this passage
in isolation that the resurrection 1s a privilege bestowed
through an Individual providence and election, or that the
resurrection life has 1ts blessings reserved for the individual
alone and apart. The emphasis, the thought atmosphere 1m Israel,
not purely the individual person qua individuale. The author is
possessed of a strong communlty-consciousnesse. Simeon may well

be speaking collectively, as the representative of his clan:
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there 1s support in fact for the rendering: "I TOO shall arise
in joy". Again parallel to this passage is Test.Zabulon 10:2
"For I shall arise again in the midst Of you e...e.e and I shall
rejolce 1n the midst of my tribe." yithout that felicitous
ending In a re-union of Israel, the resurrection is in its
primitive conception unimaginable.

The proof-text method might be able, it is true, to
adduce an argument of some weilght for a purely personal notion
of resurrection in this context. It may also have to be admitted
that there can be no  facile induction from this particular
passage that the writer is thinking of the community life of
the Messianic Kingdom upon earth. But the admission can be
rescinded and the argument overruled in the light of the
important passage in Test.Judah 25:1 ff. where the writer is
clearly moving in the circle of early ideas of a terrestrial
lHessianic Kingdom and the restored community of Israel therein,
made full and complete by the resurrection of Bhe dead of
Israel. These verses run: "Anc after these things shall Abraham
and Issac and Jacob arise unto life, and I and my brethren shall
be chlefs of the tribes of Israel: Levl flrst, I the second,
Joseph third, Benjamin fourth, Simeon fifth, Issachar sixth,and
80 all in order ...se And ye shall bé the people of the Lord
and have one tongue; And there shall be there no spirit of
decelt of Bellar, For he shall be cast into the fire forever.
And they who have dled in grief shall arise in joy,"("And they
who were poor for the Lord's sake shall be made rich" - a

Christian interpolation!)
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This section is crucial to an appreciation of the writer's

resurrection doctrine. Several aspects of it will be treated in
turn.

1) It so happens that the Chapter immediately preceding these
verses is perplexingly difticult. In that Chapter,24,verses
5 and 6 are obviously a doublet of the first four verses;
verses 5 and 6 mention the appearance of the Messiah as though
verses l1l-4 had no reference at all to it and it were a new
subject. Charles regards 5-6 as interpolated15. VWhat has
probably occurred is that two small Messianic fragments have
almost inadvertently been brought together. The general purport
is clear. Verses 1-4 describe the character of the star that
will arise out of Jacob and something of the blessings that will
accompany his advent. The subject of the fragment might
aprropriately be entitled "The rising of the star out of Jacob".
Verses 5 and 6 are to be regarded either‘as an interpolation or
a doublet of 1l-4. They describe the restoration of Israel from
captivity among the nations. Now even if verses 5-6 are taken
as a doublet of the preceding, it is natural to regard this
restoration of Israel and the rising of the star from Jacod
as more or less coterminoms,parts of the same Messianic advent.

On this view the words "after these things" at the

beginning of Chapter 25, mean simply "after the restoration
from captivity and the rising of the star out of Jacob" so that
what is delineated in this Chapter is still part of the

‘Messianic consummation. A rigoristic interpretation of the
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prrase "2fter trese things", paying no sufticient regard to
the nature of the passare immediately preceding, desires to
recard Chapter 25 as a déscription of what will occur after the
Yessianic Arse is all over. It is, however, much more protable
that the acts described in Chapter 25 are also part, as is
maintained above, of the Messianic Consummation. That Chapter
prophesies first a resurrection of the Patriarchs of Israel,
and then of those "who have died in grief" (verse 4). Their
rising is then one of the acts of the lMessianic drama. Through
the mouth of Judah the author is predicting a resurrection
of the Israelites of all generations to participate in the
renewed coﬁmunity life of the earthly Messianic Kingdom. He
trinks presumably theretfore of resurrection of the body.
G.¥.Moore has concluded about the resurrection teaching of the
Testaments in general: "The resurrection, teginning with the
patriarchs, is a restoration to a life on this earth, with the
0ld tribal organisation in idealized conditions,"14

2) Reference has been made to the author's

universalism. It is here at least temporarily in abeyance: the
popular ideals outweigh it. The tribes of Israel constitute the
all-important nucleus of the privileged in the new resurrection
life. The national solidarity means much to him. Israel's
Patriarchs are first to rise. Her fulness would bte incomplete
without them. Resurrection is here social more than individual
in its connotation. Tﬁe writer's mationalist outlook is further

authenticated in the words of verse 7: "And ye stall te the
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people of the Lord, and have one tongue". While there are
here textual variants, and a more probable reading is "And
there shall be one neople of the Lord, and one tongue", the
sense is in no doubt. Hebrew MUST be the language of the risen
in the ¥ingdom.1l® How far is ISRAZL in the van! The
proclamation of verse 5, "And all the peoples shrall glorify
the Lord forever" is not so much testimony to his entertaining
the notion of a universal resurrection, as a quite illogical
retention of a relic of the temporalist expectation of a glordous
vindication of Israel, and a deference to his own heart's
desire of bher earthly glorification.

3) Verse 4 "And they who have died in grief shall
arise in joy" has been interpreted " in the above as indicating
resurrection to the earthly Messianic Kingdom. The Patriarchs
rise first, perhaps not so much in order of time as of
preference and precedence,as the indispensable mainstay of
Iérael. Then only "they who have died in grief" arise. That
they are those who have died for Israel's sake is entirely
likely in view of the following words, "And they who are put
to death for the Lord's sake shall awake to life,"

16, nowever, (and more recently

M.J.Lagrange
E.P.Sutcliffel”?) hold a totally different opinion about the
nature of the resurrection in the Testaments. Lagrange has
sought to establish the divorcement of resurrection from the
primitive type of Messianism as early as possible in the

development of Judaism, maintaining that in the MOST ANCIENT

DA¥8 OF RABBINISM the resurrection of the dead inaugurated
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the final or eternal neriod and followed the Messianic era,
He goes further and asserts that the true order of events in
the Consumwmation, as presented by the Testaments, is a
Messianic period followed by a Theophany or manitestation of
God upon earth, and THEREAFTER resurrection: only,the Last
Period to which the resurrection tecomes the gateway is not
described in detail, and seems to be rather merely an End than
a Period, an End beyond which the writer is either incapable
or undesirous of taking us. Lagrange has set much store by that
passage in Test.Simeon 6:4-7 given brief mention and consider-
ation above., Verse 4 "Then shall all the earth rest from
troutle, And all the world under heaven from war", Lagrange
has taken as the first separate stage of the Last Things, (it
should, however, be noted that verse 4 in fact is the con-
cluding piece of a more detailed description of the lessianic
Age); verse 5 "The Lord God shall~appear on earth" is the
second stage, the Theophany; and verse 7 "Then shall I arise in
joy" the last stage, the resurrection to ----- and there, as
it were, the symphony is unfinished! Whatever the End to which
the resurrection introduces the risen dead, it is, in Lagrange's
view, far beyond the lMessianic Kingdom. But the Simeon passage
is protably too general (v. above, pp.69 ff.) to admit of
precise definition.

E.F.Sutcliffe in fashion similar to Lagrange has
regarded the resurrection in the Testamentsas unconnected with
the Messianic Kingdom. He tases his judgment mainly upon tre

passace discussed previously, Test.Judah 25:1 ff., and tales
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the phrase "atter these things" in the first verse ot that
Chapter as indicating "after the liessianic times". That is,the
Patriarchs and the rest (verse 4) will rise unto life, which
cannot possitly te therefore the earthly life of an earthly
Yessianic Kingdom. Sutcliffe recognises a parallel, and an
analogous notion of the resurrection in the highly sigrificant
passage,'Test.Benjamin 10:55 f'+ Since these verses have to be
investirated at some length they are now quoted entire: (they
contain an injunction and a promise to Benjamin's children.)
5) "Keep the commandments of God, until the lord shall reveal
His salvation to all Gentiles. 6) And then shall ye see Enoch,
Yosh, and Shem, and Abraham, an¢ Isaac and Jacob, rising on
the right hand in gladnéss. 7) Then shall we also rise, each
one over our tribte, worshipping the King of heaven (who
appeared upon earth in the form of a man in humility. And as
many as believe on Him on the earth shall rejoice with Him.).
8) Then also all men shall rise, some unto glory ané some unto
shame. And the Lord shall judge Israel first, for their un-
righteousness; (for when He appeared as God in the flesh to
deliver them they believed Him not) 9) And then shall he judge
all the Gentiles (as wmany as believed Him not when He appeared
upon earth).

"The impression given", says Sutcliffe of this
passage, "is that the earthly Messianic Kingdom is over wlen
the resurrection and the judgment take élace". The writer of

the Testaments may have been much less sure regarding the

order of events in the tinal reckoning than many of his
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interpreters. It should be called to mind that he had an
amazing facility for amalgamating diverse strands of the
Scriptural traditions. Precision ﬁas alien to him, Logical
coherence is not to ve i~mposed upon his conceptions from °
outside. With that proviso in mind it may more justly be
claimed, as against Sutclitfe, that these verses visualise
primarily a Consummation not-different from that of Test.Judal
25:1 ff., a resurrection to the commural life of the Messiani.
Kingdom upon earth, of which Israel is the foremost subject.
The following considerations on Test. Benjamin 10:5 ff. may
now be noted.

1) Benjamin's children are enjoined to "keep the
commandmwents of God until the Lord shall reveal His salvation
to all Gentiles"., Frcm this the idea of a universal
resurrection is comwmonly deduced. It seems more natural in
view of the promise which follows straight away in verse 6,
of a resurrection for the Patriarchs of ISRAEL, to regard the
salvation wouchsafed by the Lord as God's salvation of His
owh people, to bte laid bare before all the Gentiles., The
Armenian in fact interestingly preserves what is certainly a
less well-attested reading, "in all the earth", for the
other "to all the Gentiles", but the Armenian may better
have caught the original import.

2) The conjoining "then", at the beginning of

verses 6, 7, 8 and 9 need not strictly delimit separate
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stages or events in the consummation separated from each
other by an interval of time longer or shorter. Only a leech-
like fastening upon the full temporal force of the conjunction
could lead to the supposition that the resurrection and
Judgment of verses 8 and 9 must necessarily follow at some
considerable distance the obviously communal life envisaged
for Israel in verses 6 and 7. On these premises alomcan it be
claimed that verses 6 and 7 represent only a passing phase

in the tramsition to the truly final consummation prophesied
in verses 8 and 9, universal and clearly divorced from
Messianiswm., It cannot be too strongly insisted that such
smooth gradation is not the author's., If in fact there is

any real confinuity between the verses from 5 to 9, what

is involved is rather the order of precedence or priority,
first the Patriarchs, second the trib;s of Israel, third
all, are to enjoy the boon of resurrection. And still

Israel is first! ©She is the first also to be judged by

God (verse 8), but this is unwanted priority, and the author,
man of high ethical ideals, has accompanied the
proclamation of it with something of the perception of

an Amos. But the reunion of Israel is the central

feature of the Consummation, and the chiefest raison

d'étre of the resurrection. The brief section is rounded off,
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here at least POINTEDLY we may take it, with the words:

"If ye therefore, my children, walk in holiness according to
the commrandments of the Lord, ye shall dwell securely with me,
and ALL ISRAEL SHALL BE GATHZRED UNTO THE LORD." (verse 11).

| 3) There is apparently much less point or purpose
in the combination of the limited (nationalist) ideas of
resurrection in verses 6 and 7 and the universalist notion of
verse 8, Any view which imagines that the author had really
fixed these resurrections in a schema orderly enough to
satisfy our logic~loving minds is precarious. He has combined,
to a large extent inharmoniousiy, the primitive and the wore
advanced. Verses 6 and 7 can hardly refer to anything otrer
than a Messianic Consummation. Verse 8 may embody é vision of
a realm beyond that, the very verge of eternity. But where he
was himself so indefinite, the critics of his work should be
wary of definition. There can, however, be assurance thus far!
Verse 8, "all men shall rise, some unto glory and some unto
shame" is an obvious reminiscence of Daniel 12:2, but the
resurrection is here exterided from the 'many' of Daniel to
'all', He may have received the universalist impulse from
his lofty ethicalism, This nevertheless does not accord well
with the sentiments expressed in verses 6 and 7. But then the
parent Apocalypse had brpught together different perspectives
of the life to come at the snd. His debtors of a later day may

. the more easily have done the same. Yet over all,the

Messianic outiook and the Israel-first standpoint take

precedence in the Testamentse.
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4) Some weight is added to this latter contention by the
consideration that verses 7, 8 and 9 in Test.Benjamin,Chapter 10
are textually very suspect. The intrusive hand of Christian
interpolators has unmistak#abky been active here. The two types
of fGreek ms. and the Slavonic version read in verse 7 thesé
vords applying to the King of Heaven: "who appeared upon earth
in the form of a man in humility. And as many as telieve on Him
on the earth shall rejoice with Him." And again in verse 8: "for
when He apneared as God in the flesh to deliver them they believe
Him not"., In verse 9 the Gentiles are condemned for not having
believed in Christ. It is quite feasible that verses 7,8 and 9
are entirely extraneous to the originnl. If that were so, every-
thing would instantly become more straightforward. Test.Benjamwin
10:5 and 6 would then te parallel to Test.Judah 25:1, and would
then envisage the communal 1life of the restored Israel in the
earthly Messianic Kingdom. Significantly in this connection,
the Armenian is "innocent of this palpable Christianisation",
and in verse 8 it reads, "Then shall we all be changed"(i.e.all

the risen Israelites) for the "Then also all men shall rise" of

the Oreek and Slavonic.l® It has moreover been claimed that
the Arwenian "in what goes beyond the parallels cited from the
other Testaments is itself not exempt from suspicion of ampli-

d"lg, so no undue attention is to te

fication by a second han
p2id here to the notion the Armenian conveys of a post-

resurrection transformatione.
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In general, the textual surgeon ought not (though he
love his profession!) to hack away the text in orcder to remove
inconsistencies of thought in the eschatological passages of
tre intertestawmental literature. In particular it is a quite
arbitrary and unwarranted procedure to cut out of the present
Greek text verses 7,8 and 9 in the interest of self-consistency
within the passage. For it dates from an age in which fluidity
and vacillation were characteristic of men's speculations about
the future. And so in all probatbility the author of the Testaments
had no exactitude in his resurrection doctrine, but has given us
instead a remarkable mosaic of ideas.

Although the lack of harmony in the vriter's different
jdeas of the Future is evident, the whole impression is that his
primary obsession is with the ideal of a national restoration upon
a renewed earth with the tribes of Israel reorganised. The re-
surrection and the Ju¢gment occur (though there is great need not
to»be emphatic here in view of the writer's predominant indecisives
ness) at the introduction of that earthly lMessianic Kingdom which

ie the centre-piece of his hope. Those who come down decisively

on the side of maintaining that in the Testawents the resurrection’
and Judgment follow the Messianic Kingdowm and introduce the End

or the End-period, which the author has either wittingly or un-
witting}y consigned to the obscure shadows by not describing it,
are exceeding their sources in clarity (e.ge.Lagrange and Sutcliffe
to some extent). There is furthner impediment to that strict view

in a passage occurring in Test.Levi 18:10 and 11l:"And he shall

oren the gates of Paradise.And shall remove the threatening sword
against Adam.
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And he shall give the saints to eat from the Tree ot Lite,
And the spirit of holiness shall te on thewm." These are the
actions of the earthly Mbs;iah, as is clear from 18:2 : "And he
shall execute a righteous judgment upon the earth for a multi-
tude of days"; and frow verse 9, "And in his priesthood the
Gentiles shall bte multiplied in knowledge upon the earth". The
'‘Paradise' of verse 10 is the earthly Paradise and the life
here reviewed is the life of the earthly Messianic Kingdom.
Very frequently elsevhere,Paradise is thought to have its
location upon the earth (cf. Genesis 2:8,14; I Enoch 32:3;60:8;
65:2; 6131y 77:3; etc.). Sutcliffe, plainly eager to tring this
into line with the interpretation offered by him of other
passaces, understands that here the reference is to a heavenly
Paradise, and suggests that the passage gives the impression
of finality as though an order beyond the Messianic Kingdom
were here imagined.

The enormous difficulty of determinine whether he had

caught a glimpse of an eternal order beyond the earthly Messiani@

¥ingdom, or whether that Kingdom was in fact the furthest

limit of his vision, is exhibited further in two verses in
Testament Asher. There is first Test.Asher 5:2: "Death
succeedeth to life, dishonour to glory, night to day, and dark-
ness to light '; (and all things are under the day, just things
under life, unjust things under death;) wrerefore also eternal
life awaiteth death". The passage has undergone Christianisatim.
The Christian interpolations excised, the nucleus remsining

reads: "Death succeedeth to life, night to day, and darkness

SR ann s



to light; vrerefore also eternal life awaiteth death."

~ ~ ~ ’ ¢ L4 ~ > ’
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The 1last clause is clearlya 'non sequitur-'.Positing a Hebrew
original Charles somewhat ingeniously arrives at the reading
'succeeds' or 'tollows after', which is the sense required.20
And the second passage is Test.Asher 6:5 and 6: "For when the

soul departs troubled, it is torwented by the evil spirit which

also it served in lusts and evil works. 6) But if he is peace-

ful with joy he meeteth the angel of peace, and he leadeth him :
into eternal life." "Lead him into eternal life" is the reading |
of some fireek wss., but othersy,including the Armenianand Slaﬁonic,%
have "comforts him with life", which Charles rejects as corrupt j
on plausible textual grounds, and retains the former.=<l

Both passages, despite textual difficulties, clearly

speak in manner ftairly absolute of "eternal life". The context

is in both instances a series of ethical idnjunctions, and in

the midst of these the promise of 'eternal life' is made. Gone j
are the Messianist accompaniments and eschatological specula- G
tions., The feeling imparted is that we are here in the midst of
the: loftier and more spiritudl strain of thought from the
individualist teaching of the purer 0ld Testament tradition,

and that the idea is vaguely present of individual immortality
immediately upon death in the life eternal with God. The

question that arises is this: has the author ACTIVELY divorced
this notion of eternal life from the ideals ot an earthly
Méssianic restoration which are at the basis of his work? Or

has he still here at the btack of his mind the earthly life of

PO R
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the earthly Messianic Kingdom, eternal so far as he could see,
so that 'eternal life' in these verses is not differént from
the 'eternal peace' said to be enjoyed ty the particinants in
the earthly Messianic Fingdom in Test.Dan. 5:11? The likelihood
is that he has brought together unconsciously the more material
and the more spiritual views with no attewpt at harmonisation.
A problem of a like kind will arise in II Maccakees, where in
the midst of even crudely materialist notions of a resurrection
there occurs the pronouncement that the martyrs just dead "have
now drunk of everflowing life", In such instances the material
conceptions seem to prevail and act as a check upon an advanc-
ing spiritualisation of the concept of the after life, so that
the latter is tentatively, almost furtively,expressed.

Test.Dan 5:12 and 13 sheds more light upon the
nature of the Messianist (nationalist) and materialist outlook
upon the Future, vhich for the most part held the writer of
the Testaments in its grip. The text is: "And the saints shall
rest in Eden, And in the New Jerusalem will the righteous
rejoice, And it shall be unto the Glory of God forever. And
no longer shall Jerusalemw endure desolation, Nor Israel be led.
captive; For the Lord shall be in the midst of it ..... And the
Holy One of Israel shall reign over it." The Eder of verse 10
is probably synonymous with the earthly paradise of Test.Levi
18:10., This is the first expression in this literature of the
term 'New Jerusalem'.?? Here it is notable that God Himself
presides over the last act of the drama and inaugurates the

Kingdom, in contrast to Test.Levi 18:10. Yet the
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representation is essentially Messianist since Jerusalem,
centre of the world, city of the future, city of God,is the axis:
of the restoration, of the new order.“° Charles wonders whether ;
the New Jerusalem of Test.Dan 5:12 is to e identified with the
'Hden' that precedes,or the earthly Jerusalem that shall no
longer endure desolation, which follows in verse 13. lNever=-
theless his description savouré'of the earthly and waterial, and
he had not possibly Histinguished very clearly between Iden %
and Paradise and the New Jerusalem.24 His bopre is tound to the f
earth, an earth transmogrified and a life made new at the Ind,
the wondrous changes effected ty the abeolute centrality of
God then and His indwelling presenee. Incidentally the Theophany
here appears to be a definite part of the lMessianic institutions,
a fact which militates against Lagrange's contention, noted
previously, tﬁat the author conceived something like a strict

order of sequence in the events ot the Last Times, the Messianic

¥ingdom, then the Theophany and then the resurrection and the

BEnd.
Finally there is silence in the Testaments regarding

the intermediate state of the dead. The author is preoccupied
with other things. This work, we rust rewember, is not an
apocalyvpse, ahd has no avowed intention of giving detailed
descriptions of the state of the departed atfter death. It may
reasonably be inferred from the ideas,which seem to be
fundamental in the book,of resurrection to a renewed bodily
life on this earth under utopianised conditions, that he held

kindred Sheol Yteliefs to I Enoch 6-36,.

AR Ak A e e .
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An interesting gleam of light is cast upon the radically
materialist form of the Jewish imagination, and upon the
diffidulties vhich crowded in upon all such as the vriter of
the Testaments in the intertestamental period,of evading the
expectation of a temporal and earthly Future, by a perusal of
Chapters 2 and 3 of the Testament of Levi. In these Chapters
there is found tre idea of Light as a basic element of the
Final Age. The force of that idea might have been expected to
lead to a process of spiritualisation, and to become itself a
part of that process. But to the writer 'Light' is clearly not
an abstraction. His description of the seven heavens establishes ?
that, for to him these various heavens are not apparently just ”
symtols, tut concrete realities, unlike the lovely Platonic mythsé
at the end of the Republic. Trat is only one striking illumin- {
ation of how inevitably the materilist core of the Jewish

imagination of the new Age won permanence.

e e e a8 A R RS AN A <

While the Testaments to some extent hold out the
resurrection hope as something of a solace and stimulus, the
writer yet remains indefinite about the pattern of it. He wavers‘
between the particular and the universal, blessing for Israel
at the last and blessing for ALL the righteous, and to a lesser
extent between the material and the spirituql. But it is to the
particular or the national and to the material that he

orientates emphatically in hies views upon the Future,

Ry o vt



87.

Despite the vriter's predilection for liessianism and the
Vessianist nature and framwework of his not very precise
resurrection doctrine, he has intimated, particularly in Teéest.
Benjamin 10:8 a resurrection for all men. This extension of the
resurrection to all men may have been accomplished because the
logic of retribution demanded full and due requital upon the
wicked (who had therefore to be raised for the purpose) as well
as the reward of the righteous. It way again have been due to
the contacts of this vriter, an ethical teacher of high repute,
with the profounder individualism of the Jeremiah-Job-Psalws
lineace, inducing him to recognise to some extent and only by
tre side of his prior concern for Israel as a nation, the
problem of the INDIVIDUAL who died before the End. But that
problem réﬁains entirely subordinate for him to the problem
of the national destiny. It is incorrect to regard the idea of
the universal resurrection in the later literature of the Ap.
and Ps. as the triumph of individualistic religion over the
nationalist ideals of the Future. There is no such triumph.
Individual consummation takes second place, It is related to
the communal and social consummation as part to the whole. The
problem which rears its head is that of the extent to which
such a man as the writer of the Testaments had successfully
and completely integrated individual and national destinies.
It is easy for us to see that individual and social fulfilment
are mutually connected and dependent each upon the other, but

we are sowewhat less shackled than the writer of the

Testaments was on one side to the materialist Messianism,
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One moment he is committed to the idea of resurrection to

an earthly life with the o0ld tribal organisation of Israel
restored, and another is proclaiming a universal resurrection,
APPARENTLY ordained to some Age beyond the Messianic. Our own
maturer perceptions are not to be read into his, where his are
naive still at this level of progress in intertestamental

Judaism,

I Enoch 83 - 90,

This section of I Znoch is akin to the Testaments and
to I Enoch 6-36 in the form of primitive Messianism it embodies,
and to the former especially in the dim and otscure manner in
which it alludes to the resurrection, if such an allusion can
te at all supposed. A few general remarks must be prefaced on
the nature of the work. It is a detailed allegory, the details
of whose interpretation are of small interest here. Frequently
the name is given to it of 'Dreamé' or 'Dream Visions', and
Chapters 85-90 unfold the panorama of history, as revealed
to the seer, from Adam and BEve to the Maccabaean Age. Charles
has called it 'a Semitic philosophy of religion'.25 The
historical review passes into a forecast of the future after
Chapter 90, verses 9-16, which relate the appearance of a
deliverer to Israel, the 'great horn' of verse 9, identified
by Charles as Judas Maccabaeus, by Schiirer (also by Dalman and
Kcéstlin) as John Hyrcanus.25 The prophetic section which
follows only is of interest here. The throne of Judgment is

set up in Palestine (90:20) and the books are opened before
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the Lord. The fallen angels (the stars of verse 22), the
seventy angelic shepherds who had usurped the authority they
had enjoyed over Israel are cast into Gehenna, the abyss of
fire, (90:22-27). Thereafter the New Jerusalem is set up in the
place of the old, which is borne away to the south land, btut
the New Jerusalem is upon the same earfhly site as the old.

Charles, tetraying a tendency to assign to the writer
of this section a loftier spiritualism than is in effect his,
remarks in the first instance that "the vwriter has advanced
considerably beyond tre naive and sensuous views of the kingdom
presented in the earlier fragment." (i.e. I Enoch 6-36).27
His ideas are more spiritual, it is claimed. Further Charles
detects here an incipient dualism whereby the earthly Jerusalem,
however purified, is no longer regarded as a suitable abode
for God among men. Consequently Jerusalem the new must come
down from heaven in the stead of the old, as the spiritual and
temporal metropolis of the Messianic Kingdom. It is doubtful
whether all these claims can be sustained.

The Kingdom qf his prophecy is earthly still. His
views are certainly less crudely physical than those of I inoch

1-36. Nevertheless he sees the future Kingdom as still upon

this earth. The extremely smooth transition from the résumeé of
earthly history to the prophecy of the coming Yingdom is note-
worthy, as though there were to te no violation of the earthly
continuity. Moreover 90:29 (the text is: "And I saw the Lord
of the sheep till he Prought a new house greater and loftier

than the first, and set it up in the place of the first whichk
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had teen folded ups all its pillars were new, and its ornaments
vere new and larger than those ot the first one vhich Ke had
taken away and the Lord of the sheep was within it."), while it
announces a New Jerusalem that comes from heaven, describedg it
still in a materialist terminology. The stfess, it appears, is
not so much upon the ethereal, heavenly nature of the New
Jerusalem, as upon the tact that it is God who establishes it
and guarantees its superiority by His dwelling in the mwmidst =
"the Lord of the sheep was within it." But it is established
upon the EARTH. Dualism tetween two worlds can scarcely be
detected here even in embryonic form. There is in fact little
difference between the notions represented in this section and
those of I Enoch 1-36 and Testaments of the Twelve Patriarchs.
The new world is created WITHIN THE OLD. The writer is limited
by the terrestrial Messianic hope. He thinks, however, that the
0old world has to be“submitted to a revolutionary transformation
of its existing conditions that an amendment might be ensured.

Yet again he also is primarily concerned with Israel.
"And I saw all the sheep which had been left, and all the beasts
on the earth, and all the tirds of the heaven, falling down and
doing homage to those sheep and mwaking petition to and obeying
them in every word" (90:30). The Gentiles are saved - for |
tondage to the Jews, the 'sheep'of the allegory. The nationalist
note is clearly struckl ,

Such is the background of his hope &f 2an earthly

Messianic Kingdom., Has he also found room in the picture for a

resurrection of the dead? He never clearly reveals that he has.



91.
But the notion of a resurrection has usually been inferred
from 90:33: "And all that had been destroyed and dispersed and
all the beasts of the field and all the birds of heaven (i.e.
the converved Gentiles, cf.¥erse 50) assembled in that house
and the Lord of the sheep rejoiced with great joy because trey
were all good and had returned to His house." In this Charles
has found explicit reference to the restoration of the dispersed
of Israel and thereafter to the resurrection of the righteous
dead of Israel to participate in the Kingdom. ZEverything hinges
in this regard upon the vord 'destroyed'. Uncertainties enshroud
the difficult compound phrase 'destroyed and dispersed'. The
structure which Charles raises ubon the one wvord 'destroyed' is
threrefore precariously posed. Charles maintains here that "our
vriter holds fast to the original and spiritual view of the
resurrection, that the risen life is the organic development of
the righteous 1life on earth", Then on the basis of the sub-
sequent verses 34-38 (?4) "And all the sheep were invited into
trat house, but it held them not. 35) And the eyes of them all
were opened to see the good, and there was not one amongst them
that did not see". Thereafter follows in the text, verses 36-38,
the birth of the white bull, the Messiah, and the metamorphosis
of all the sheep into white oxen.), Charles continues thus:
"Finally, after the resurrection follows a transformation of
all the members of the kingdow into a higher form of life.
From this transformation of the righteous into the likeness of

the Messiah we naturally conclude their eternal risen life.
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Thus we have this idea for the first time in Jewish .
literature,"’8 C.*eBurney has reached the same conclusion as
Charles, and is ready to argue that froﬁ the transformation of
the righteous and from the fact that no limit is placed to the
duration of treir lives, wé are perhaps justified in assuming
trat the writer is picturing the new form of existence as
eternal life in the fullest sense.<°

Trere are good reasons for opposing this acceptance
of the passage.

1) It has already been remarked that in the first
instance everything turns on the word 'destroyed' or 'perished:!.
That one word alone justifies the attribution to the author of
the idea of a resurrect®on from the dead. If this one word were
to disappear there would te no cause to believe that the writer
considered the Messianic Fingdom to be attainable by any but
those who.would e alive at the time of its inauguration. As
it chances, it required no subtle stratagem to achieve its
disaproearance. It is true that the sense ‘'destroyed' or
'perished' seems accurately enough to represent the Ethiopic
text, but such a sense is remarkably incongruous with the
co-ordinated verh,'dispersed', and appears to be out of place,.
More suitable to the context would te in the place of tre first
verb another representing ®who had been punished' or 'vho had
been lost'. The latter is in fact by no means unlikely. It has
teen sugeested, on the postulate of a Semitic original, that

the verb in the original was Q711 X, vhich way very readily
¢ T
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stand for 'who have been lost'. "There is nothing else in these
chapters %o sugrest resurrection", G.F.Moore has written,"and
it may well be doubted whether a single word in a translation
at the second remove from the original (that is, the Ethiopic :
Version, via the Greek via the Semitic archetype) is sufficient
reason for attribtuting the belief to the author" .50

?) The above proposition is somewhat conjectural, The
Ethiopic 'perished' may truly represent the purport of the
Semitic original. In that casé there is an intimation of a
¢esurrection in the present passage. But there is nothing to
invalidate the opinion that it is again resurrection to the
earthly life of the Messianic Kingdom, instituted by God with
its centre in the New Jerusalem. It is beside the point to
argue that the life to which the resurrection introduces is
'‘eternal 1life in the fullest sense', as Burney has done and
Charles also, the latter proftering the additional proof that
since the writer depicts Enoch and Elijah as being transferred
to the Messianic Kingdom from Paradise, the new existence is
certainly an eternal one. The writer has not fixed any limit
to the Messianic times BECAUSE HE KNOWS OF NOTHING BEYOND THEM.,
The resurrection life of these times is not 'eternal life' in
its completest meaning, but rather UN-limited life - he has
not cared to define its boundaries, mainly because he was not
aware of any boundaries to the Messianic Kingdom. M.J.Lagrange?l
with that eagerness of his already noticed to assign the
incidence of the resurrection to the absolutely ulfiwmate

Consummation beyond the Messianic realm as early as possible
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in the growth of Eschatolﬁgical thought, wrongly supposes th=at
if this writer had in view the resurrection, the time of its
occurrence could befall only after the birth of the Messiah,
so that it is aligned with an order after and beyond the
Messianic. On the contrary the resurrection brings the
righteous of Israel to the earthly Messianic Kingdom.

The resurrection effects the solidarity and complete-
ness of the TRUE ISRAEL in the Messianic Age. So ardently dees
the writer desire this objective that by some mysterious
mechanical device he has Enoch and Elijah transferred from their
place of waiting in Paradise to the Messianic Kingdom. They, of
all the saints of Israel, could not be omitted from the day of
joyous restoration! That which rejoices the Lord of the sheep
above all else is the ingathering of Israelites to the Temple
(verse 32)., Further the Gentiles are to be preserved, as was
noted before - but only for hémage to Israel. "Le servage, c'est
13 1'extréme limite de la générosité juive"52, comments de Faye
tersely. The author is patently immersed in the popuilar
nationalist ideals.

Enoch and Elijah were transported to the earthly
Messianic Kingdom to save the fulness of Israel in the lLast
Times. That is quite a different implication for this strange
event than that imagined for it by Charles. So also the trans-
formation of the risen righteous into what is supposed to be a
likeness to the Messiah (90:3), need not imply, as Burney

supposed, their eternal risen life. It is rather a change made
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necessary in them to adapt them.to their new environment,
Jerusalem now transmogrified and idealised, It does not carry
us beyond the Messlanic Consummation, From the notion of
successlive changes in the bodies of the resurrected to fit them
for a spiritual heavenly existence, which shall be met with
later, this 1s still a far cry, The significance of the trans-

formation in this Enoch passage may indeed be quite trivial,
For in the last resort the risen righteous are not like the
Messiah at all, since whereas they are become 'white oxen', he
has become 'a buffalo! (90:38). The change of the risen
righteous into oxen may mean rather a resumption of the old
stature of their ancestor Abraham - the Golden Age is to be a

renewal then of the glories of patriarchal times, That apart,

the hopes of this writer for the futufe quite definitely
gravitate towards the earth, The scene of the Messianic
Kingdom 1s still the earth, however transformed,

In the last resort very little can be deduced
regarding this writer's resurrection doctrine from that
solitary word. M3 X, occurring in a prophetic allegory.

There is a close kinship among the three documents

examined in this Chapter in thelr allegiance to the expectation
of 'a terrestrial Messianlec Kingdom, though each writer has
imparted his own nuances to his presentation, Uncertainties

and inconsistencies have alresdy appeared in the notions of
resurrection, But the primitive emphasis is clearly upon the

great consequences of the resurrection for making the Messianic

Fulfilment for Israel fuller yet.?5 The social or national

aspects of the idea of resurrection have been firmly grasped

to the neglect of the personal and individual,
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CHAPTER IV

RESURRECTION, A FATTE AND A CONSOLATION.

In I Enoch 6-26 and I Enoch 82-90 the resurrection was
an idea at the best only dimly perceived or even merely implicit.
But in the Testaments of the Twelve Patriarchs it won its way
decisively into the picture of Things to Come. There the hope
of resurrection is to some extent held out as comfort, yet it
is not preached in bold sharp outlire, for the preacher (he is
in a manner/worthy the name) has not precisely apprehended the
fashion of it.

J1I Maccabees moves in the same circle of temporal and
materialist ideals of the Future as these others, but in
1T Maccabees resurrection has become much more a definite tenet
of the Jewish faith, and less a subject for speculation. That
which was merely germinating in these Enochic secti&ns, and was
promulgated, apparently with little sense of urgency or
immediacy in the Testaments, is here in II Maccabees declared
boldly as a sure and steady hope. It is now Resurrection,
written as it were with a capital letter.

II.Maccabees.

At a glance it seems strange that a historian should
proclaim a lively resurrection faith., But the historian of
II Macc. is not the same sober and prosaic purveyor of fact as
his brother narrator of the I Macc. He writes rather history
with a'Tenderz!, for he has constantly in view the specific

object of glorifying the Jews. Always then he is forward to
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describe the wartyrdoms of the faithful,and miraculous
intervemtions by God to succour His people. To him “"the
probability of a story was a matter of little iwportance if it
waos interesting and patriotic"}'The apologetic note is sounded
throughoﬂt, 80 it ies no matter of surprise that religious
teaching plays a prominent part in the record of this historian.
The prevailing religious passion of the ook is the bodily
resurrection of the dead: the belief is powerfully reiterated
with all the vigour of a sustained polemic against its eneries,
in numerous pascsages, 12:43-45; 7:9,11,14,36; 14:46. "In no
other of the few passages in pre-Christian Jewish literature
in vhich this belief apvears is it so clearly and emphatically
expressed."2 Religious sentiment of so great intemnsity is not
expected in an 'acadewmic' historian, but is normal in a history
whose obvious aim is the effecting of a more perfect unity of
will and purpose in the people to whom it is directed. II Xace.
is an epitowe of an earlier work of Jason of Cyrene, probably
for the most part a faithful epitome. Certainly then it is easy
to appreciate how in this work Resurrection should be written
with an initial capital, for the days of that Jason were days
of capital crisis and challenge, in the Maccabean revolt,
evdcative of a sturdier faith.

I1 Macc. does aim at being a history. Whatever else it
is, it is not programme-writing like I Enoch 6-36 and 83-90,
or like certain parts of the Testaments. The result is that,

whereas in the programmatists their resurrection doctrine had
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in large measure to be deduced from their speculative
portrayals of the Age of Consummation, the process is now
reversed, so that the nature of the Consummation envisaged

has largely to bte inferred from the pattern of his resurrection
faith. But there are hints enough in Il Xacc. of a devotion to
a terrestrial Nessianism - resurrection of the EODY goes
primitively hand in hand with that.

In the 7th Chapter of II Macc., there is related the
story of the seven martyr sons and their mother. Verse 9 (the
reply of the second son when-put to the torture by King
Antiochus) "Ané when he was af the last gasp he said: Thou
cursed wmiscreant! Thou dost dispatch us from fhis life, but the
King of the World shall raise us up, who have died for His laws,
and revive us to life everlasting. 10) (the reply of the third
son) And after him the third was made a mocking stock. And when
he was told to put out his tongue, he did so at once, stretching
forth his hands courageously with the noble words: 11) These I
had from heaven; for His name's sake I count them nought: from
Him I hope to get them back again ..ec.... 14) (the reply of
the fourth son) And when he was near his end he said: 'Tis meet
for those who perish at man's hands to cherish hope divine that
they shall be raised up by God again; but thou - thou shalt
have no resurrection to life ..... 22) (Part pf the mother's
words) Row you were ever conceived in wmy womb I cannot tell!
'Twas not I who gave you the breath of life or fashioned the
elements of each! 23) 'Twas the Creator of the world who

fashioneth men and deviseth the generating of all things,
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and He it is who in mercy will restore to you the breath
of life even as you now count yourself nought for His law's
82¥€. secceses 29) Fear not this btutcher, but show thyself
worthy of thy brothers, and accept thy death, that by God's
mercy I may receive thee again toéogether with thy brothers eeeco.
35) Thou (addressing Antiochus) hast not yet escaped the judg-
ment of the almighty God who seeth all. 36) These our trothers,
after enduring a brief pain have nowv drunk of everflowing life
in terms of God's covenant, but thou shalt receive by God's
judgment the just penalty of thine arrogance. 37) I like my
brothers give up body ané soul for our father's laws, calling on
%0d to show favour to the nation soon and to make thee
aclnowledse in torment and plagues, that He alone is God, and
to let the Almighty's wrath, justly fallén upon the whole of our
nation end in me and in mwy brothers."

The distinctive features of this long and important
passage (and others incorporated with it) can best,in the inter-
est of orderly investigation,be set forth in catalogue form,

l. The Text of the passage.

Y7/ > ’ ~
Verse 9: The Greek phrase eig XL VIOV xvx:ﬁuédw lqu

is perhaps inadequately rendered in the traditional translation
'to everlasting life' (thus Moffatt in Charles,-Ap; and Ps.,
vol.I p.141). The phrase literally = 'to eternal revival of
life', that is, 'to revival of life for ever'.

Verses 10 and 11: Ditfficulty is in some quarters experienced
with the fact that the third son is asked to put out his tongue

(when the first had done so his tongue was cut off!) and only
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THEREAFTER makes a brief speech. Some support is found for

regarding his speech as an interpolation in that two mss. of the
01d Latin Version read: "And when his tongue was cut out, he
held his hands ccurageously over the fire", and omit verse 11,
omitted aitsv in another oazd'Latin‘ms.f> It is pedamtic to insist
that verse 11 should be excised as an interpolation on these
relatively slight grounds. The first objection in particular
has no validity - the author is telling a highly embellished
story; the precise point at which a tongue has:to be cut out
or a speech made he is not required to define! And even though
the sneech of the third brother be owitted, it detracts nothing
from the general vivid certainty of a resurrection in other
verses,
Verse 23: This verse is introduced in the Greek by the particle
¢0{1ec903~’ . The tramslation given above preserves accurately
enough the sense of the original, but the connection with the
preceding verse 22 is better represented if the illative
particle #s given its full value, The mother's reasoning seems
to be that it is God who is the Creator of men, and THEREFORE
He can and will re-create them after degth - if they are martyrs
for His sake, as her sons!
Verse 36: o\ rbzv ‘(«'}g NOV ;Uae/'re?ou :¢%£\+0\L Ggocx:w \‘mevé(_
KeTes Tovey aevioy Luwqs v Sucbijeny  Beod MerTOR£61Y -
Hort has restored the original sense of the verse by
his suggestion TTeT(t:>N¢6L for the unlikely TT(:'IT’N:MQ <6L of the

Greek mss.4 TTeﬁTdhcaaLwhich has to be rendered: "For these
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our brethren, after enduring a brief pain, have now died

under God's covenant of everlasting life", hardly gives the
required antithesis to the clause immediately following: "But
thou, through the judgment 6f God, shalt receive in just weasure
the penalties for thy pride", and is not probably correct.,

2 The apologetic and polemical nature of the whole

passages:s & dogmatic resurrection belief,

A. Loisy has noted that II Macc.refers to the
resurrection as though he were upholding it against the attacks
of an opposition. "The second book of Maccabees mentions the
resurrection. but in the manner of an apologist who argues with
objectors."5 The apologetic note is evident in verses 22 and
23, where the mother REASONS from God's formation of man in the
womb to His power to re-form wmen after death and dissolution.
God's power to do the former gives courage to believe He will
also do the latﬁer. The resurrection belief as it came to life
in Israel was clearly not attained only by a rational inference
from 'the human situation' in the Maccabaean age, not stimulated
solely by the Antiochene persecution. It depended firstly upon
Israel's knowledgze of her God and her relationship with Him,

The present stress én God's Creatorship, man's

creatureship as ground for faith in recreation by: the re-
surrection introduces a more personal touch. Yet here such an
idea is not based upon any philosophical speculation concerning
the inalienable right of every creature to resurrection, nor

upon a rank individualism, The martyrs are to be re-fashioned

by God at the Last according as they freely surrender themselves
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for the sake of the Law He has given to Israel. When the
hoﬁe of resurrection came to life this extension of the
idea of fGod as Creator6 (which permeates the 0ld Testament
and the Ap. and Ps.) to the idea of God as re-creator in

the resurrection was natural with the Jewish emphasis upon
the body. But the subfect of bodily resurrection will recur
in this and later Chapters!

The whole passage in II Macc. is even polemical, as
verse 14 plainly shows: " 'Tis meet ( wigefgv ) for those
who perish to cherish hope divine that they shall be raised
up by %o0d again." There was obviously opposition to the

resurrection doctrine. It is even more definitely marked in

12:38-45.

3) Resurrection in the body, a grossly physical

conception,

The third martyr son, immediately before his end,
expresses the conviction that after death he will receive
back again from God the limbs severed and wutilated by his
persecutors (verse 11). The words of the second (verse 9) and
of the fourth sons (verse 14), and also of the mother (verses
22 and 23) refer somewhat less crudely to a bodily resurrect-
jon. It has been suggested that thewrd ﬁveSfan y 'breath' in

the mother's speech cannot have the meaning'spirit',and the
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comment passed that "the mother in her woman's wit is not
speaking theologically, but mentions breath as the best known
sign of life."” Neither the suggestion nor the cowment is.
really necessary. ™o ﬁve:r.-c KL :1 wa{ is a common enough
hendiadys meaning 'the breath of life'. None could in any case
mistake that the thought of these verses is of anything but
bodily resurrection.

The crudities of 7:11 are wild beside those of the
story of the revered Jerusalemite elder Raziss, contained in
14:37-46, of which only the last two verses need te cited here:
45) "Still alive, however, he got up in a fury of anger and
ran, with tlood pouring from him, sore wounded as he was, right
through the crowds: 46) then, standing on a steep rock, his
tlood now drained from him, he tore out his bowels, taking both
his hands to them, and flung them at the crowds. So he died,
calling on Him who is the Lord of life and spirit to restore
them to him again."

Such a restoration of the physical properties of
this mesent in the 1life to come can only mean that the environ-
ments of that life are completely earthly, material. The
Messianic Kingdom upon earth is intruding itself silently into
fhe near foreground of the conception. The resurrection still
falls within its primitive surroundings. Nowhere else in the
Ap. and Ps. is the resurrection of the present tody, apparently
unchanged, more definitely proclaimed than in. these passages
of ITI.Mace.

These crass ideas of the resurrection were later
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developed to fantastic lengths: the Jewish scrites rack their
trains over the problem whether the clothing of this corporeity
in the other world would begin with skin and flesh and complete
itself with veins and bones (Hillel) or vice-versa (Shammai)?.
Great Biblical scholars of the early Christian Church vigorously
upheld these physical tases of the resurrection. Jerome, on the
basis of a false exegesis of Job 19:26 proclaimed that there
would be a resurrection of the bones, veins, nerves, teeth and
hair. In all ages, and in nearly all cultures in which there was
developed a doctrine of an after life, there has been a clinging
in places to crudely physical notions of that life. In Greek
mythology, the murdered Pelops, when restored to life, must
have his shoulder which had been eaten by Demeter, replaced with
one of ivory. Tylor in 'Primitive Culture' tells of the pathetic
hope of the Australian native, "Black fellow, tumble down, Jump
up, white man".

Paul had to combat purely materialist ideas of the
resurrection. They persist still in the present day. -

It is not at all clear that H.K.Luce is correct

in~saying that "the modern mind cannot accept the idea of a
bodily resurrection for humanity. The future life is viewed as
a spiritual not as a physical existence“.10 There are in fact
masses who find difficulty in weaning themselves from the ideas
of the continuance of the physical organism and the carnal
significance of the resurrection. But now these ideas are not

even distinguished by that spark of logic, which here at least

marked the Jewish conceptions - for the Jews, bhaving been first-
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ly captivated by the dream of an earthly and material

Messianic Kingdom, could not imagine its citizens dwelling there
in other than an earthly corporeity. There was of course a
second highly important factor, the traditional Jewish respect
for the body, but of that subsequently!

4. The Messianic Kingdow in Il.Macc.

It can be inferred from the writer's crude motions
of a physical resurrection then that his ideas of the future
Kingdom would differ little from those of I Enoch 6-36 or 83-90
and the Testaments of the Twelve Patriarchs. Several passages
bear that out. The words of 7:37, a prayer that God will show
favour to the nation soon and that His wrath may now come to
an end with the wmartyrdom of the seven brothers, indicate that
the day of Israel's fulfilwment was felt to be near at hand.
That is true also of the expectation of God's coming
reconciliation (7:33). In 14:15 God is invoked as "One who had
established His people to all eternity". Despite their present
trials therefore He must yet save them. The Kingdom, as he
conceives it, is indeed, purely temporal - it is the now
imminent time of their deliverance ffom the tyrant Antiochus.
Not only those alive when the joyous day comes will survive to
share its glories, for the martyrs of the mwoment will be raised
from the dead that they too might participate. The very choicest
of His people God would not exclude.

The nationalist hope of a Messianic restoration

for Israel which in large measure had contributed to the birth
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of the resurrection idea, now by the seeming nearness of

its own fulfilment gives that resurrection hope urgency and
vita.lity.11 The theme of COMMUNAL festoration in the resurrectiom
life occurs again in 7:29: "Fear not this butcher, but show
thyself worthy of thy brothers that by God's mercy I may receive
thee again together with thy brothers," The sentiment expressed
here reflects in the author that apprehension of the resurrection
telief which fastened primarily upon communal fulfilwent, and
thought not of individual destiny for the individual's sake.

5. 'HEverflowing life'.

The youngest of the btrothers uses language of a
different savour, no more a crude materialism.l? "These our
brothers, after enduring a brief pain, have now drunk of ever-
flowing life in terms of God's covenant, but thou (Antiochus)
shalt receive by God's judgment the just penalty of thine
arrogance.," The phrase ‘'everflowing life' is general enough to
admit of very different interpretations. The width of its
possible reference is a remarkable contrast to the categorical
notion of a crudely material resurrection. This contrast has
too often been allowed to pass unnoticed. On the face of it a
description of martyrs, but a moment ago persecuted for their
faith's sake, as having drunk of 'everflowing life' might hardly
allude to a crude resurrection of the fleshly body to an earthly
Messianic Kirxgdom.lz5 There may be here a reference to the
future state in terms of immortality.14 Certain considerations
seem to support this view:

a) ﬂ11n3x¢5w, it will be remembered, was Hort's probably
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correct restoration of the text. The perfect may denote a present
condition resulting from a completed action. They are now in the
state of everlasting life.

b) The verse appears to show some inierest in the protlem
of individual retribution. Antiochus, in contrast to the martyrs,
is to e justly punished. Earlier concern with that same problem
in Jeremiah and several of the Psalwms was a signpost pointing
the way to a culmination in a doctrine of individual immortality
in another sphere than this,

c) It has been established that consistency in ideas of
the future life is the very last thing that must be demanded
of the Jew in the intertestamental period. The traditional
Messianic, nationalist and materialist expectation of the End
had a prolific energy; it won the widest acceptance. It holds
the field in II Macc. But spiritual ideas of an individual
mortality in another order of existence than tne preseust, were
marching on also in that age. We shall later watch them go from
strength to strength. It is quite possible that they have made
an inroad even here in II Macc., so that they are found set in
the midst of thoroughly physical ideas of resurrection to some
restored earthly state - couched in this place, certainly
inharmonious - with their surroundings, and perhaps unwittingly
introduced by the writer.

On this interpretation, 7:36 betraying in the writer
the notion of an immortality ensuing more or less quickly after
death, is incomsistent also with his adherence to the common

idea of Sheol or Hades as the intermediate abode of the
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departed dead pending their restoration to the earthly
Messianic Kingdom at its institution (cf. 6:23 and 12:38-45),
Furtively to pass by these incongruities, or silently to assume
that the intimation of 7:36 is in line with the presentation of
a purely physical resurrection to a form of earthly life in
other passages, as many interpreters have done, is a procedure
that merits reproach., It would be far less reprehensible to
recognise the essentially different terminology of 7:36, to
admit that on the surface it does nét appear to refer to an
earthly and material future life in the Messianie Kingdom, and
it it were felt that it SHOULD have this reference, to produce
some arguments in support of the contention. The reasons that
might be proffered for regarding 7:36 as no diftferent from the
prophecies of a resurrection of the body are these:

a) meMwr«< L might be regarded as a prophetic perfect,
indicating that they had as good as drunk of 'everflowing life’.
The martyrs had élready all but attained.

b) In 7:9 there occurs the phrase ﬁg LUAVIOY Yot =
ﬁfwcwv = 'to eternal renewél of 1ife'. The reference in that
verse is obhviously to the resurrection life. Can it not therefore
be supposed that 'evérflowing 1ife! in 7:36 might also refer
to the 1ife of the resurrection in the body?

¢) The exclamation that they are attaining to the new
life IN TERMS OF édD'S COVENANT, may betoken a concentration
here not upon individual retribution or individual immortality,
but rather upon God's promises to Israel of Messianic salvation

at the Last. s‘£g;imq , the word employed here, is of course
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the common Deuteronomic word for the Covenant of God with His

people Israel.

Nevertheless it is difficult to escape the feeling
that in these words of the youngest brother there is reflected
the perception of a more spiritual life, of immortality. Yet it
is a fleeting and hurried intimation, imperfectly blended with
the materialist expectation embedded in the popular Messianism.
The more instinctive hope of communal or national salvation
quickly reasserts itself in the prayer of the next verse: "I
like my brcthers, give up body and soul for our father's laws,
calling on God to show favour to our nation soon, and to make
thee acknowledge, in torment and plagues, that He alone is God,
and to let the Almighty's wrath, justly fallen on the whole of
our nation, end in me and my brothers." That would appear to be
a clear subordination of the destiny of the individual to the
dearly hoped for communal salvation for Israel.

6) The Intermediate State in II Macc.

Hades receives both the righteous and the wicked
immediately upon deathi The experiences of Hades are a fore-
shadowing of the final destiny, as appears from 6:26, where
Eleazar, commanded to take part in the heathenish sacrifices of
Antiochus proclaims: "Even were I for the moment to evade the
punishment of men, I should not escape the hands of the Almighty
in 1ife or in death." This is in line with the developwent of
the Sheol doctrine witnessed in I Enoch 6-36, for God has now

obviously the power to pursue men as far as Hades (but compare
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Psalm 139:8)., It would seem, however, that complete
annihilation is in store for the wicked at death. Sutcliffe has
denied Motffatt's claim that according to this book, "after
death only the righteous rise", protesting on the ground of
Daniel 12:2 that what the brother is here confirming is that the
tyrant, if he persisted in his wickedness, would not share in
the RESURRECTION OF THE GOOD.l° But both in 7:14 and 7:36 the
doom of the heathen stands in such marked contrast to the LIFE
of the righteous hereafter, that there #s hardly sufficient
reason for forsaking the face value of the words addressed to
the persecutor. It is the contrast between the ideal Israel and
the wicked heathen,

The subject: of the Intermediate State will occur

again in the section which follows.

7. Judas Maccabaeus offers sacrifices for the dead at

Adullam.
There now falls for investigation a passage unique

in intertestamental Jewish literature in that it depicts Judas
offering sacrifices on behalf of the dead, "BEARING IN MIND THE
RESURRECTION"., It is contained in Chapter 12:38-45, which
continues the narrative of the campaigns of Judaé, and tells

of the incident at Adullam when Judas and his army found the
corpses of the slain Jews, each one carrying under his tunic

an amulet of the idols of Jamnia, a practice forbidden to the
Jews by law and a very grievous sin. Verses 43-45 may here be
cited: 43) "He then collected from them, man by man, the sum

of two thousand drachmas of silver, which he forwarded to
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Jerusalem for a sin offering. In this he acted quite \
rightly and properly, bearing in mind the resurrection:'44) for
if he had not expected the fallen to rise again, it would have
been superfluous and silly to pray for the dead, 45) and having
recard to the splendour of the gracicus reward which is reserved
for those who have fallen asleep in godliness - a holy and
plous consideration! Hence he made propitiation for the dead,
that they wmight be released from their sin,"

This passage has been characterised as "one of the
remarkable contritutions made by this took to our knowledge of
contemporary Judaism".1® Whether so much can be claimed for a
pascage 80 singular is doubtful; we are not justified in
inferring from it that the practice of prayers for the departed
dead in the light of knowledge of the resurrection was general
in the Judaisw of the age, apart from its particular desirability
in the view of the author of II Macc. He seems rather to
commend it eérnestly as a practice which he was aware would
not easily win acceptance.

E.F. Sutcliffe, according to his predelictions,
whereby he regards II Macc. as canonical and 'inspired', goes
even far beyond the above claim for the passage and maintains
that it has "the highest dogmatic value", for, as he indicates,
the author praises Judas' action: "in this he acted quite
rightly and properly"(43) and in (45) the remembrance of the
resurrection is called "a holy and pious consideration®,17

But it is not a Jjust conclusion from the passage

that these articles were fully dogmatic for contemporary
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Judaism, nor, assuming the Protestant evaluation of the
Apocryphal books, universally dogmatic. The most that can be
said is that the writer of II Macc. through the mouth of a
great Jewish hero, seeks to rally his people to this faith.ang

this practice.

Another opinion of Sutcliffe's deserves brief
attention here. Sutcliffe has discovered in this narrative the
doctrine of a Purgatorial state. "In the belief of Judas and
his collaborators", he writes, "there is an intermediate state
after death proper to those who have attained a final state
neither of reward or punishment...cecoess This intermediate
state is what in later Christian times came to be known as
Purgatory or place of cleansing". In this last assertion
Sutcliffe has gone too far, for as has been already remarked,

tre author's view seems to be that ALL go at death to Shedl
(6:23), that it is still only the intermediate place of waiting,

and not, even vaguely apprehended, a place of cleansing for a
particular class of the departed. Presumably the martyred
saints are in it - and they require no purgation. While there
has been development in the Sheol concept to the extent that
fiod is now regarded as having a more expansive power over Sheol,
nothing is sufficiently clear or definite in the narrative to
warrant Sutcliffe's assertions.l8

The truth is that not only are the writer's Sheol
beliefs not precise, his notions also of what class or classes

are to enjoy the privilege of resurrection are quite uncertain.
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For his hortatory comment, "if he had not expected the

fallen to rise again, it would have been superfluous and silly.
to pray for the dead) conveys the idea of a general resurrection
at least of all the dead of Israel, whereas other passages seem
to reserve the privilerse only for the persecuted SAINTS. But
when we turn to the fascinating story of the Adullam Jews, the
special circumstances of the incident have to e taken into
account. These Jews both deserved and did not deserve the
resurrection. They had died righteously for their faith's'sake,
and yet sinfully bty their wearing the amulets of the idols of
Jamnia. Since by the former they merited the resurrection,
something~must be done about the latter - so Judas is moved to
his act of prayer and his summons to a corporate sacrifice,
that God, now b~2lieved to hold a greater sway over Sheol, might
perchance bte prevailed upon to efface the transgression and
grant them the prize of resurrection. The story in fact betrays
an understandable hesitancy to exclude any Israelites, who had
died in battle with the persecutors, from the resurrection, and
to envisage anything like a parallel destiny for the dead Jews
of Adullam and the wicked pagans. The undercurrent of the
narrative is the ardent desire for the re-union of ISRAEL, now
suffering bitterly, when the End cowes. The rigid antithesis
between Israelites and heathen was the inevitable product ot
that day of persecution.

8. @pposition to the resurrection doctrine.

The writer's word ot praise to Judas in 17:43, "he

acted ouite rightly and properly, tearing in mind the
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rerurrection", shows that he was aware that Judas' action
reruired defence. There was, it is clear, a st rong opposition
in intertestamental Judaism to the groving resurrection idea.
With great torce the earlier Apocryphal books proclaimed the
traditional Sheol beliefs: the new hope would plainly not win
adherents without a tremendous struggle. Incipient Sadduceanism
denied and opposed it from the start.

The present concern is not so much with the extent
and composition of the opposition to the resurrection telief,
as vith a recent assertion of its doctrinal nature. On the
basis of the Acts 23:8 and tne words of Josephus (Antiquities
XVII 1 4), "Accordingc to the theory of the Sadducees souls
and bodies perish together", Sutclifte correctly enough main-
tains that for them men ceased to exist altogetner at death.

He continues: "In these circumstances when one party necessarily
denied the resurrection of the btody btecause they rejected the
survival and immortality of the soul, it is not surprising

that for those who telieved in the immortality of the soul and
in the resurrection these two termws became so identified that
when they spoke of the resurrection, they had in mind also the
immortality of the soul, as if to deny the former was equivalent
to denying the latter." He follows that with an unusual view

of I Corinthians 15:32 holding that when Paulsays that "if the
dead do not rise", it must include immortality or the soul;
logic demands that,in Sutcliffe's opinion, for even if the

dead do not rise bodily, there may yet be unspeakable delights

laid up hereafter for immortal souls, so there would still be
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much to hope for after death. "And this thought reflects

contemporary opinion," concludes Sutcliffe, "according to which
men either accented or denied both immortality and resurrection",
Similarly he says concerning II Macc. 12:44: "It is supposed

that belief in jwmortality implies belief in resurrection; and

\

at the period this no doubt reflects the historical situation"}g

That is a crucial and most unhappy mwisunderstanding
of the real nature of the trends of Jewish thought concerning
the future life. The grain of truth in Sutclitfe's whole inter-
pretation is that in the terms of Hebrew psychology, the body
is the outward manifestation of the soul; the two are so
intimately united that a distinction can hardly be made; there-
fore in the Hereafter the soul will REQUIRE the form of a body.
It is also true that the conservative opposition to the new
ideas denied all forms of future existence.

But beyond that Sutcliffe's theory is extremely
dangerous in the manner of its expression. It obscures the
prevalence of physical conceptions of the resurrection, its
integral relation at least in its origins with terrestrial
Messianism. The ideas of immortality of the soul and resurrect-
ion of the body, so far from being mutually inclusive, have
different roots, and the complex interplay and conflict between
the two is a distinctive feature of Jewish Eschatélogy. It
would, for instance, be difficult to imagine that the writer
of the Testaments of the Twelve Patriarchs or II Macc.

ACTIVELY incorporated within their dominant notions of a



116.

physical resurrection to a restored earthly Kingdom, any
notion of the immortality of the soul. They rather, after the
Hebrew fashion,regarded man as a psycho-physical unity. And it
is the materialist outlook that prevails with them! And what
has actually hapnened is that a certain tension, not yet very
strong, has been created in the representations of both by the
intrusion in a few places of more spiritual and individualist
ideals of the future life, deriving from the loftier 0Old
Testament traditions.,

The thoroughgoing doctrine of the immortality of the
soul is purely Greek. It is amazing that II Macc., by reason
of its literary prévenance, has not teen more touched and
influenced by it, probably not even in that one important
pronouncement of 'everflowing life' in 7:36, for vwhose origin
there is no need to look beyond the inward Hebrew-Jewish
development. II Macc. in fact offers singular proof of the
permamence and pervasiveness of the materialist and temwporalist
notions of the Future - these would apnear to be inescapable,
when not even the Epitomist of the original history of Jason of
Cyrene, who wrote in Alexandria probably, and had himself
passed through a Greek school of rhetor}q, has extruded them.ZY

9. Survival of the idea of a this-worldly retribution in

1T Macc;

I1 Macc. contains an interesting illustrative instance
of how even a firm grasp of the resurrection belief did not

immediately banish the orthodox and traditional tenets which
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had their true place only upon the narrower stage of this
present world. Several passares in the Yook indicate a
satisetaction with the old idea of an adequate retfibution

within the scope of this life. In 6:12-16 God punisheé His
people btut does not remove His mercy from them. The suffering

of the martyrs is acknowledged to be due to their sin (7:18,33,
37). Terrible earthly destinies are assigned to the heathen
persecutors, to Epiphanes (7:17; 9:5-12) and Nicanor (15:32-35),
and also to the Hellenising Jews, .Jason and Ménelaus (5:7-10

and 13:8 reepectively). The lower notions exist alongside the
hirher, whicrh might have been expected to leave them far tehind.
"Retrinrution after death", G.7.Moore writes, "established it-
selt in Judaism as a complement to the old belief in retritution
in this 1ife or in the article ot death, not as a substitute

for it."?l

II. Macc., notably divorced from Daniel in literary
form, has some near affinities to that book. The Epitowrist of
I1 Macc. in the main probably stood faithfully by his
considerably earlier sources. Both books then are the product
of a dark and comfortless day in their people's history. They
are forced to offer comfort in the time of persecution to a
harried and persecuted nation. The martyred Jewish saints
helped to rive birth to the resurrection hope in Israel, and
in turn the hope once born gave birth again to new mwartyrs,
II Macc. presents it as a consolation and a stimulus,

dopmatically and emphatically. There is not here any insatiable
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curiosity about distant mysteries of the tuture, waiting
to be unravelled: all is urgent and pressing: the people in
the hour of need require a lively hope. With that II Macc. is
concerned to furnish them in the article of the resurrection.
So is the resurrectionbelief held out in this book, all possible
attacks against it beaten back and and a stern detence offered
on all fronts of opposition. It is a different world from the
hazy speculations of the Apocalyptists.

That is not to say that we are to demand an absolute
consistency from II Macc. in its own presentation of the
resurrection doctrine. That is not to be found - even here!
Beside a certain unsteadiness in the ideas of the intermediate
state, and on the subject of who exactly are to enjoy the
resurrection, there is that somewhat furtive announcement of
‘everflowing life', ill-suited to the substratum of materialist
Mes=ianic ideals, incorporating the vision of a future
physical 1life in an earthly order. It is in this materialist
circle of ideas that the resurrection belief first revolves,
in I Enoch 6-36 and 83-90, in Testaments of the Twelve
Patriarchs and II Maccabees. And apart from a very occasional
and only vague herald of another order of future existence in
the last two, it is the materialist, physical notions which
win the day and prevail.

The traditional Messianic expectation still holds the
fort. The community-consciousness remains ultra-powertul,

There is the smallest concern with individual destiny for its
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own sake., All is subordinated to the nation's future,
That future will fall within the temporal order: resurrected
BODIES alone can inhabit that order. This is the primitive
stress and emphasis, and as will become clear, it does not fade
quickly away.

In II Macc. particularly, the deliverance is at hand,
it is the next phase of Jewish history.22 It is not surprising
trat the awakening, and in II Macc.,the full-born resurrection-
ism;does not open up vast new horizons, but is instead limited
itself in width and scope by the nearer terrestrial horizons
of the Messianic visions that are alone as yet within view,
"The resurrection idea does not mark a step in the part of
Judaism towards a less narrow conception of the future. The
earth is the horizon which neither those who affirm the
resurrection nor those who seem to ignore it pass beyond. At
btottom, in spite of this belief Jewish eschatology is more
completely materialist than that of the prophets who did not

speak of the resurrection."z:5
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CHAPTER V.,

TRANSCENDENTALISM,

It was inevitable that Judaism must at length pass
beyond the frontiers of the traditional earthly Messianic
expectation. A future world, quite other than this, remote,
distinct was bound soon or late to break into her vision.
Yet when these aspirations did dawn upon Judaism, it was
not by a project:on of the fondly cherished hope of an
earthly Messianic Kingdom into the skies and the eternal
Pteyond. For the 0ld yearnings and cravings for an earthly
restoration at the End remained too firm and steady for
that. She was driven rather to a cosmos-egbracing
eschatological view bty other impulses, by the advancing
individualism of the post-Exilic age, which with its
corollary in a sweeping universalism, pointed the way
towards regarding ALL individuals as related to Eternity;
by the vagaries of her amazing fortunes in history, which
drove her in her most despondent moods to despair of the
present order and of any good future within it.1

Yet, when she turned to thinkof the future, abandon the
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dear earth she could not altogether, cling to it she must!
Thence the persistence of Messianism in some form or other even
in those eschatological schemas, wherein broader vistas of a
totally new heaven have appeared and the whole cosmos is to be
cataclysmically transformed. With such potency did the popular
Messianism react upon this universal Eschatology that it lent
subsequent representations ot the beyond Age some of its
peculiar traits, The later tendency of Jewish thought on
Things to Come is a deepening tension between Messianism and
universal Eschatology, and not a unilateral development of one
or the other, The resurrection is tut one act in the drama of
the Last Things: it cannot btut suffer from the confusion
charrcteristic of the whole plot.

That deepening tension effects an increasingly
uncomfortable juxtaposition of the wmaterial and the spiritual,
the earthly and the heavenly, and between the particular and
universal in views of the Future in Judaism., Something of the
same cleavage is evident in her thinking on the Future, as lies
at the very heart of the whole Jewish life in that age,
Judaism's tenacious adherence on the one hand to forms meant to
maintain the sanctity and separateness of the Jewish people,
and on the other Israel's consciousness of a wmission to all the

Worldo
In the history of Greek philosophy Aristotle deserves

the name of 'recalcitrant Platonist'. The intertéstamental

exponents of Jewish Eschatology are for the most part
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'recalcitrant Messianists'. Among the least recalcitrant of all,
however, is the writer of that section of I Enoch contained in
Chapters 91-104. This document stands at a watershed in Jewish
Eschatology. It represents on the one side a break with the
traditional earthly Messisnic expectation; it is itself fairly
thorough in its ¥ranscendentalism. Now vhile that transcendent-
alism was given by some a fuller expression, it became more
antagonised in most by the primitive Messianism than it has
teen in I Enoch 914104,

1 Enoch 91-104,

The work is the product of a passionate mind. Chapter
10234 to Chapter 104:9 reads like a sustsined and often bitter
polemic against the age-old doctrine of Sheol. From this
passa~e it is gathered that he regards Sheol as the place where
men are requited according to their deserts. At least a partial
retribution is to be entered upon immediately at death without
waiting for the'last days' (103:7). All this beside revealing
a tremendous development on the orthodox Sheol doctrines,
exhibits the writer's vital interest in the question of
retrivution, and with him it is significantly very wuch more
the question of individual retribution. Jot-like, he is
anxiously concerned with the unmerited suffering of the
righteous: his vexation is revealed in a long imaginary debate
between hiwmself and Sadducees who uphold the conservative
Deuteronomist view of a purely hit*er-wordly retribution - the

good prosper here and now, and here and now the wicked suffer

Ld
.
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and there is no difference in death.(102:6). It is a

problem whose answer does not lie this side of the earth. 'Job!
was on the brink of that discovery. I Enoch 91-104 has made it.
He has cast himself beyond the temporal to the eternal and

the heavenly to find solace and comfort for his distress: "And
your spirits - (the spirits) of you who die in righteousness,
will live and rejoice and be glad, and their spirits will not
perish, and their memorial will be before the face of the Great
One unto all the generations of the world: wherefore, then,
fear not their contumely" (103:4). Soon also, as he foresees
it, the righteous "will shine as the stars of heaven". They
will shine and be seen and the portals of heaven will be

opened to them (104:2). This is an expansion of that glimpse
of Eternity and a higher future life apart from the earthly
Messianic Kingdowm, bestowed apparently upon the seer in Daniel
12:3, btut there in extrewmely close contiguity with the typical
Messianic expectation of 12:2.

That the Eschatology of I Enoch 91:104 is not either
completely free from admixture of the more maive Messianist
jideals,and is not guite consistently transcendentalist is
clear from an examination of his schema of the Eschata. But
first it is worth noting that R.H. Charles has apparently been
guilty here of two rather astonishing lapses from his almost
always accurate scholarship. Firstly in the 1893 edition of
the Book of Enoch (translated from Professor Dillmann's
Ethiopic Text) on page 261, contrasting Enoch 91-104 and

Enoch 1-36, Charles observes that in both,the scene of the
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Messianic Kingdom is the earth as it is. Then on page 263,
contrasting ZInoch 91-104 and Enoch 83-90, he remarks that the
scene of the Messianic Kingdowm in 91-104 is apparently heaven,
for in 91:14-16 the former heaven and earth are destroyed and

a new heaven created, but no new earth, and in 104:2 heaven is
thrown open to the righteous. Secondly in the 1912 edition of
the Book of Enoch Charles asserts that in I Enoch 91-104 the
resurrection is 'in a spiritual body' (page LI before his
translation). Then in the index at the end of his translation
he refers to this same section of the Book of Enoch as teaching
'resurrection of the spirit only'.2 These temporary aterrations
on Charles' part have nevertheless a certain accidental value -
they reflect a very real lack of certainty in the Enoch writer

himself. .
The proposed study of the author's eschatological

schema raises the prior critical problem of the relation of
the smaller Apocalypse of Weeks, as it is commonly called,
contained in 93:1-10 and 91:12-17, to the wvhole section 9121104.
Is it from the hand of the writer of the section and is it
native to its present context? Or has the author picked up

this earlier apocalyptic fragment and incorporated it with

his own chapters?

Clearly there has been considerable dislocation of
the text in this whole section; it is due probably to an
Editor. Chapter 92 for instance should probably btegin the

0w 3

section, "written by Enoch the scribe".” But with regard to

the specific problem of the Apocalypse of Weeks it is well to
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bear in wind that too rigid separation of diverse strands
in apocalyptic documents is almost always to be eschewed. This
is plainly one of the instances where it it discreet to
pecollect the eclectic and random nature ot most apocalyptic
vriting. The writer of this Enochic section is resnonsitle for
the remarkable mosaic 6f ideas,produced by the bringing
together of wany diftrerent elements from themass of traditions
that lay to hand, with little semblance of any real unity.
We are not to leap at conclusions of composite authorship!

It is just a little strange therefore to find
H.H.Rowley, who is keenly aware of the sometimes grotesque
combinations of ideas accowplished by the Apocalyptist,
somewvhat strictly separating parts of this section of Enoch.
Rowley observes that in the non-apocalyptic paragraphs of
Enoch 91-104 there is NO coming Kingdom on earth, but only in
the Hereafter will there te just and due recompense for man.4
The observation evokes the following criticisms:

1) Apocalyptic and non-apocalyptic paragraphs of Enoch
91-104 are not to be too distinctly isolated as far as their
respective views of the End are concerned.

2) 96:8 alludes to a temporary Messianic Kingdom upon
earth: "Woe to you, ye mighty, who with might oppress the
righteous; for the day of your destraction will come. In
those days many and good days will come to the righteous - in
the day of your judgment."

This passing phase of an earthly Messianic Kingdom is
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not the final goal or the true consummation for the

righteous. Nevertheless its presence in the writer's scheme
should not ve glossed over., However fleeting and ephemeral

the Kingdom may be in the picture, itbconstitutes a compromise
with the materialist and nationalist Nessianic expectation,
whi¢h cannot be neglected. When it is recognised that he has
not entirely succeeded in excluding the o0ld national and
temporal ideals, there can be more readily appreciated the
conflicting views of the Judgment and‘the indecision in the
notions of the resurrection which appear in the work.

There seems te be in his view a series of Judgments,
the earlier of vwhich are purely national and humanly vindictive
in character. In 91:9 there occurs the prophecy: "And all the
jdols of the heathen will be abandoned: the temple will be
burned with fire and they will be removed from the whole earth,
and they (that is, the heathen) will be cast into the judgment
of fire and will perish in wrath and in grievous eternal
judgﬁent". And again in 91:12: "And after that there will be

~another week, the eighthiy that of rfghteousness, and a sword

‘will be given to it that judgment and righteousness may be
executed on those who commit opnression, and sinners will be
delivered into the hand of the righteous",

These passages show well the type of Judgment, which
as a'wholly temporal sahction, falls at the opening of the
Messianic Consummation, and is applied on the national scale.

The former verse betrays a bitter nationalism. In the latter,
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'those who commit oppression' are no doubt the Gentile
nations upon whom Judgment is perpetrated by the loyal armed
Israelites.5 It need not be supposed, with Charles,6 that
since the nationalist convictions here expressed disagree with
the teaching of verse 14, where the conversion of the Centiles
is apnarently contemplated ("And after that in the ninth week
the righteous judgment will be revealed to the whole world"),
two different hands are at work. The Judgment of verse 14
certainly comes after the Messianic period, and is probably
nearly related in the writer's mind to the 'great eternal
Jjudgment' of the following verse. This latter Judgment has
place only in a TRUE and definitive ischatology, and occurs
at the mowment when the incorruptible world succeeds the
corruptible, when the ETERNAL destiny of each one has to be
settled, But the close proximity in these verses of two Judg-
ments of so vastly different character should not induce us to
whittle away by any stratagew their inconsistency and
incompatibility. The inconsistency is original to the writer,
and without attempting any synthesis, he has retained on the
one hand the idea of a national Judgment, and on the other,
impelled by his wider vision, has committed himself to thoughts
of a 'great eternal judgment' at the gateway of eternity. The
temporary Messianic Kingdom, and the national Judgment are
aspects of the End from which he cannot detach himself.
Vessianic notions and the ideas of an ultimate
Escratology continued to be interfused in nuwmerous ways in

Judaism, So are the temporal and eternal, the material and
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spiritual woven into a somewhat amorphous pattern. And thence

the vacillation of such as the writer of I Enoch 91-104 in his
bteliefs arout the future life, for he seems not to have‘expressed
himself in such terms as to Panish all uncertainty as to his

meaning.
In 91:16 and 17 the life entered upon atter the 'great

eternal judgment' is a life of eternal blesseduess: 16) “"And
the first heaven shall depart and pass away, And a new heaven
shall appear, An@ all the powers-of'the heavens shall give
sevenfold light; (17) And after that there will e many weeks
without number forever, And all shall te in goodness and
righteousness, And sin shall no more be mentioned for ever".
The life envisaged in 103:1-4 is similar: (2) "I know this
mystery and have read it in the heavenly tables, and have seen
the book of the holy ones and have found written thereén and
incribed regarding them: (3) That all goddness and joy and glory
are prepared for them and are written down for the spirits of
those who have died in righteousness, and that manifold good
will be given to you in recompense for your labours, and that
your lot is abundantly beyond the lot of the living. (4) And
your spirits - (the spirits) of you who die in righteousness
will live and rejoice and be glad and their spirits will not
perish, but their memorial will be betore the face of the Great
One unto all the generations of the world". Then also in 104:2,
4 and 6 respectively: (2) "Soon ye will shire as the stars of
heaven, ye will shire and ye will be seen and the portals of

heaven will bte opened to you eeeee (4) ye will have great Joy

88 the angels of hea’en ceees (6) Ye will become companions of
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the hosts of heaven'.
A great cosmic transformation is envisaged at the End.

A new heaven will appear - but no new earth! The hopes of the
righteous are directly razised to heaven, the dwelling-place
vhich finally awaits them. Light will becowme their substance,
as it is the chief property of that other world. The contrast
with the terminology and outlook characteristic of the Messianic
pretensions of I Enoch 6-36, 83-90; Testaments of the Twelve
Patriarcﬁs and II Macc., need hardly be emphasised. Here
aspirations are turned from earth to heaven. In this exalted
mood the ofher world is conceived as a spiritual existence
dependent not upon the race but upon the characters of individua:
mens for he regards man himself as responsitle for his own
sin, and to some extent adumbrates the open assertion of 'Baruch
that "each man is the Adam of his own soul". Yet ultimately
he was not logical enough to see where this should have led him,
or to recognise that it should have vanquished forever the
false conception of the antithesis set deep in the heart of
the Jewish people between the ideal Israel and the other

nations.
But here at least for trhe mowment nationalist aspirations

are in the background. The eternal world bresks upon ALL. It is
spiritual. Souls or spirits enjoy the life of eternity. It is
nowhere explicitly stated that they RISE to this other life,

in the above passages. There is no precise définition. General

terms are employed - "goodness and joy and glory are prepared"

for the réghteous; "manifold good" is to te given to them,
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Their spirits "will live and rejoice and be glad". They will
"walk in eternal light". It is hard to conceive how a dis-
embodied spirit could be said to 'rise' or how a Jew ot this
veriod could imagine a disembodied spirit 'rising'. And certainly
there is not in I Enoch 91-104 the exactness of terminology,
apnarent for instance in the Psalms of Solomon 3:16:<;vx67&62—
OV T L ;Q L”RV R VIoY ;véJTxdq is the most exact term for
'resurrection' in the Ap. and Ps. as in II Macc. 12:43 and 44;
7:9; II Baruch 30:2 ( oYnp ).

However, the language used here does not NECESSARILY
exclude all thought of a resurrection. Nor has it banished
completely every element of the physical. The spirits 'will
walk', There is of course always the possibility that
descriptions such as this of the SOUL's eternal life may be
merely metaphor, straining to express what is really beyond
expressiony,in human terms. The words 'will 1ive'y more than any
other part of the delineafion,perhaps imply the notion of a
resurrection, vaguely apprehended by the writer. 'Vivificare'
not uncommonly alludes to the resurrection, as in IV Ezra 5:45
and in IJ Baruch 23:5; 42:7; 49:2.

While the method whereby the transference of the
souls to their eternal heavenly life is achieved, remains
something of an enigma by all that the writer has told us,
there is clear enough allusion to the resurrection in a few
other passages. It is easy enough of course to carve up the

document, Enoch 91+104, and assign these passages to another

hand. But there is some ground for accepting the substantial
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unity of tre whole Enochic section. In that case such
passages must be taken at their face value, and their
inconsistency with those of a more spiritual quality (examined
above) given full consideration.

In 92:3 it is announced: "And the righteous one will
arise from sleep, will arise and walk in the path of righteous-
ness and all his path and conversation will be in eternal good-
ness ancd grace", Parallel to this is 91:10: "And the righteous
one will arise from sleep and wisdom will arise and be given
unto them", And finally there is 100:5: "Anc over the righteous
and holy he will appoint as guardians holy angels to guard themw
as the apple of an eye until He has made an end of all wicked-
ness and all sin, and though the righteous sleep a long sleep
they have nought to fear".

From these passages E.F. Sutcliffe has deduced that "this
section definitely teaches the physical resurrection of the
righteous",’ He holds that it is the body which sleeps the sleep
of death and if the righteous are spoken of repeatedly as
'rising from sleep', it is their todies which are to arise and
te reunited with.their spirits. It is wost natural to think of
'sleep® in this context as reterring to the sleep of the body
in the grave. Even that is not quite certain!

It has been customery to regard the watch of the
guardian angels appointed over the righteous (100:5) as a means
of protection for them in this present life, so that the sleep
still to come can only be again the sleep of death in the eartn,

But that is a quite feasible interpretation which considers that
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the righteous souls are here already in the place of the
departed; it is from this intermediate abode that the 'spirits?
rise to eternal blessedness at the last. How they are to rise
the writer, by accident more probably than by design, has not

informed us.
It would obviously be rash to assert dogmatically

the conception in this writer of a purely physical resurrection
on the basis of the 'rising from sleep' passages. Nor should
any effort be made by something of a tour de force to harmonise
them with the passages of a purer spiritual import. But such
endeavour has been made - the argument offered is that such
words as 103:3 f., "All good and joy and glory are prepared
and destined for the souls of those who have died in righteous-
ness ..... ", refer to the time before the resurrection; or
again that he here "speaks of the spirit as the dominant part
‘of man without excluding the body as its partner in bliss",8
Non tali auxilio. Clearly Chapter 103:3 refers to the blessing
laid up in store for the righteous in eternity. And whether the
Jew of the time could ever have thought of the spirit as 'the
dominant part of man' is wuch in doubt.

Too broad generalisations on the other side, like
Rudolf Otto's® claim that throughout the Book of Inoch, with
the sole exception of one dubious passage the resurrection is
entirely spiritual, must also be condemned.

Better far is it to recognise the writer's

oscillation between material and spiritual conceptions of the

future life.lC He seems unable to make up his own mind. The
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encroachment of Messianic ideas, particularly of the

Judgment, into his universalist Eschatology, his inability to
accent the conclusions to which the logic of his vision of a
spiritual world should have driven him, have previously been
noted. It was inevitable almost that his resurrection doctrine
(the resurrection is but one event fitted into the schema of
the lLast Things) should be neither purely material nor purely
spiritual, but a combination of both in a manner difficult to

define. 1
Wolfson 1 has lately endeavoured to explain this

imperfect blending of the material and the spiritual in views of
the future life or the resurrection in terms like these - the
language more proper to bodily resurreg¢tion is taken up by the
writer from the scripture or the popular traditions and applied
to the immortality 'of soul which he wants to preach. (Wolfson's
views will be discussed more fully in a later Chapter, dealing
with Wisdom of Solomon).

M.J.Lagrange12 hés said in effect of this Enoch
section: Supposing that the writer had not only in view the
salvation of the soul, but the resurrection, the resurrection
would have nothing of the character of an episode in the
national restoration; it is here purely spiritual.

Wolfson deserves praise for having noticed that there
is language more proper to bodily resurrection even in the most
advanced spiritualist ideals. Lagrange appears to have passed
it by in I Enoch 91-104., Wolfson attributes to such writers

as this in Enoch a conscious adaptation of the traditional
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materialist terminology to depict the future spiritual

existence of the soul. Lagrange puts all stress upon the purely
spiritual nature of his resurrection doctrine. Neither does
full justice to the permanence and power of the traditional,
popular type of Messianism with its materialist notions of the
future, or to the basically materialist fashion of the Jewish
imagination. The materialist notions of a restored earthly
state and a physical resurrection linger on by the side of the
spiritual ideals, less by conscious choice than by instinct -
an instinct mainly religious because implanted in the Jewish
people through the Covenant of Sinai.

That the writer of I Enoch 91-104 is not guite free
of that instinect is exhibited by several signs of the primitive
materialist expectations, the fleeting glimpse he gives ot a
temporary Messianic Kingdom upon earth; some purely nationalist
ideas of the Judgment; the 'rising frow sleep' passages, which
are probably not, despite the attractiveness of the proposal,
to be explained away as referring to the rest of the souls in
the intermediate state, presumably in some prototype of the
'promptuaria' or ‘'repositories of souls' of IV Ezra. Finally
99:5 affords an interesting example of the difficulty experienced
in effecting a disengagement from every relic of earthly
Messianism - YAnd sin will perish forevef, and %ill no more be
seen from that day for evermore". This to happen AFTER the
eternal Judgment had already wrought the establishment of

eternal blessedness of the righteous! Thus it forces itself into
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the final picture and mars its coherence.

Nevertheless this writer is in fact worthy of the
title , 'least recalcitrant Messianist', Heaven is the final
destination of the righteous, the world is changed, and the
earth - could he but consistently have retained the assurance! -
is done away at the last. Palestine and Jerusalem are no more
the locus of the new order that is to come. He has far trans-
cended the intense nationalism of most of his compatriots. The
final change is coswice. Within this universal setting, the
primitive emphasis upon the communal and national fulfilment for
Israel appears to have vanished. But he has not entirely
forgotten the social blessings desirable in the life to come,
for he tells of the righteous that "all his path and CONVIRSATION
will be in eternal goodness and grace" (92:3).

"Yet in all, he has left so much unsaid or undefined
on numerous scores, that dogmatism about what he believed or
did not believe about the future life is quite unwarranted.

He himself has not set out to give a definite account of his
beliefs., Were he to learn of latter-day attempts at definition,
where he himself long ago refrained, righteous indignation
would no doubt kindle within him, for he was a seer with

considerable warmth and passion in his heart.

y .
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Nothing could be further frowm the truth than the

assertion that "the growth of belief in the resurrection
impelled mwen to seek for a final consummation in another world
then this“.13 The resurrection telief at its inception was
neither €entral nor effective. It was closely associated at the
outset with the expectation of an earthly Messianic Kingdom,
which gave it its first shape and form. When by a varied set
of impulses, hopes were directed to the other world, teyond the
present, eternal in the heavens, the resurrection, as an event
transferred now to a new and different atmosphere, was,through
the(logic of these wider hopes,necessarily spiritualised. The
proéess was the reverse of that supposed by the above
quotation. The Light of the other, heavenly world demanded
Light in those who were to becowme its denizens. They were to
live in angelic spheres. They must therefore become like angels,
that they may be fit companions of the heavenly hosts. It has,
however, been observed in an earlier Chapter that these images
were for the Jew much more concrete, much less abstractions
than they appear to us, for him more REAL, .

The spiritualisation of notions of the after life in
I Enoch 91-104 is therefore Jewish, not at all Greek. There
is no indication anywhere of Greek ideas of the soul's inherent
indestructibility, its immortality as the one abiding part of
man. There is in fact no doctrine of the immortality of the
soul, as that doctrine is commonly conceived. Although Greek

ideas of the immortality of the soul and retribution for the

jndividual immediately upon death may bave been widely
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prevalent in Alexandria a century or more before the
Christian era, and may have made sowme inroads into the
literature produced by Alexandrian Jews, the conceptions of
the Hereafter in Palestianiaﬁ Judaism went their way almost
totally unaffected., I Enoch 91-104 may, however, have been
influenced to some extent by Greek thought in his notion of

a partial retribution entered upon at death (103:7), but
probably even more by a maturer reflection than perhaps the
great majority of his contemporaries,upon the article of
death., But that apart,his conception is vholly eschatological.

The righteous must await the Last Days.
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CEAPTER VI.

TRANSCENDENTALISM AND EARTHLY MESSIANISM -

A _DEEPENING TENSION.

Some deep inner voice seemed continually to keep telling
the Jew that Israel's glory would be restored at the End upon
the_earth. The effect was, as we have seen, to materialise to
a large degree his conceptions of the life to come and the
resurrection as the means of attainment to it. Another factor,
already briefly mentioned, contributed to that result. The
idea of complete immateriality was always alien to Hebrew and
Jevish thought.l When therefore Hebrew or Jew thought of the
'soul' he did not regard it as totally separated from the
body, as the Greeks did in their dualism of the soul and the
body and their s&&* wira concept. Hebrew and Jew thought
rather of man as a unity, soul and body.2 "The man of clay,"
J.Pedersen has written,"was a dead thing, but by the breath
of God he was entirely changed and became a living soul. Soul
and body are so intimately united that a distinction cannot
be made between them. They are more than 'united', the btody
is the soul in its outward form",>

According to these presuppositions, amalgamation of
material and spiritual views of the future life came very
easily to the Jews with but 1little conscious process of
harmonisation on their part. I Enoch 91-104, chiefly

transcendentalist in his Eschatology, nevertheless exhibited
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that tendency to a limited degree. In the Psalms of
Solomon, Jubileesand Assumption of Moses the interplay between
the Messianic and the universal eschatological perspectives
is more clearly marked. The antinomies are increased. This
Chapter is given to an examination of these books.

Psalms of Solomwon.

Tre Psalwms of Solomon is plainly not an Apocalypse.
But one of its wain themes is Messianism, especially in Psalm
17; and on that account it is usually included in surveys of
the Apocalyptic Literature. It is, however, messianic rather
than apocalyptic. In literary style the Psalmws occupy a middle
place retween Ecclesiasticus and the much more diffuse
composition of the Apocalyptic writers.4

The problem of authorship is here serious and very
relevant. Is the work a unity or are there two authors? Ryle
and James perhaps most reasonably of all declare: "whether we
have the work of more than one writer it is iwpossible to
determine".” C.C.Torrey6 remains silent, and H.H.Rowley7
also appears to pronounce no verdict.on the question. Is their
acceptance of unity of authorship to be inferred? The only
word spoken by G. Buchanan Gray8 is an incidental reference

in the clause: "These Psalms are the work of a writer or writers:
9

eesse"e Also J.J.Bonsirven’, leaving the matter open speaks
of the 'Psalmist or Psalmists', M.-J. Lagrangelo in an expositim
of the Eschatology of the Psalwm remarks that there is no

reason to suppose that the Psalms of Solomon belong to two
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different authors. And Oesterley with greater caution
claims: "Whether the hand of one or more writers is to be
discerned is an open question”.11

R.H. Charlesl” 1s theretore rather lonely in hids
assertion of dual authorship. He rigidly separates Psalms 17
and 18 from all the rest on account of their divergent
eschatological systems, differing from the others 'in essential
respects', In these two Psalms, according to Charles, all
emphasis is upon the future reign of a personal Messiah: in
the others there is scarcely any reference to the future at
all, and certainly none to the personal'Messiah; the righteous
rise not to a kingdom of earthly prosperity, but to eternal
life (33163 14:7; 15:15). "Whatever degree of importance they
may attach to the expected kingdom, they do not regard it as
the recompense of the righteous".l:5

But these differences of outlook are not sufficient
to prove duality of authorship, in the absence of other token.,
And other grounds, diversities in style and language, are in
fact lacking or at the best only very indecisive, to judge
by the restraint and uncertainty of Ryle and James, Bonsirven,
and Oesterlgy, and the silence of Torrey and Rowley.

The combination of the fervent Messianism of these
Pgalms 17 and 18, and the loftier,and for the most part more
spiritual (but the Messianism of 11:1-8 will be indicated
below) interests of the rest,is typical of Jewish

eschatological speculation in the Ap. and Ps. It has been
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witnessed already in several other works. Several
considerations Charles seems inadequately to have taken into
accounthin maintaining so definitely a dual authorship for
the Psalms on the ground of diversity of outlook and ideas -
1) The Psalms are not a continuous composition. .Bach forms a
unity and is composed upon a separate plan, and may reflect
a quite different mood. A collection like this may readily
oombine lower and higher ideals of the future: 2) Psalms 17
and 18 are nothing more than a collation of 0ld Testawent
Messianic texts. Their omission of certain topics, e.g. the
resurrection, cannot be overstressed. Argumentum ex silentio
is here very dangerous. 3) Sometimes bizarre combinations
of ideas were characteristic of that\age of doctrinal fluidity
and movemwment.

The desire to impose consistency upon the eschatoi
logical schemas proffered in many documents ot the Ap. and Ps.
has led already to an undue sectionalising of the sources.
Pushed too far, the effort ends in chaos, and would reduce
each to countless bits and pieces.

It is politic therefore to allow the Psalms of
Solomon their inconsistencies and to tackle their somewhat
amorphous fusion of many different traditions as they stand.
What is the relation of the Messianic ideals not only of
Psalms 17 and 18, but also 11:1-8 to the hope of a future
spiritual existence expréssed in other parts of the work?

Are they tlended together into one view of the future, albeit
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crudely and imperfectly? Or is the Messianic consummation
divorced completely in the writer's mind from the final
eschatological consummation? 1Is the resurrection the
introduction to Eternity? First a glance at Psalms 17 and 18.

In true apocalyptic fashion Psalm 17 begins with a
historical survey. Thereafter the Messiah is predicted - a
personal human king, quite definitely of the house of David
(verse 23 or (1) ).14 He will "shatter unrighteous rulers"
and deliver Jerusalem wholly from oppressor nations (24)., Th=
holy people presently dispersed will be reassembled by him,
and sin will be no more in their midst because of him (28 and
29). Among the restored of Israel he will share out the land,
in which no aliens shall any more dwell. He shall be judge of
the peoples (30 and 31). Heathen nations will be under bondage
to him and all will come to do him homage, for a great king v
is he, trusting not in weapons of war, but in the Lord Himself k
(32 to 38). By the power of his word he will rule the people w
in wisdom and will never falter (39 to 43). Psalm 18 conveys w
exactly the same ideas in much briefer form.

Jewish nationalism is rampant in this idealist, but
often finely drawn, picture of the future Messianic Kingdom.

The foreign nations that threaten Jerusalem are to be overthrowr
and excluded. They shall only marvel from the distance at
Isravl's glory. The tribes are to be restored to Jerusalem,
which is to te the centre of the earthly Messianic Kingdom.

That this glowing picture of the Kingdow to come has the
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impression of finality can hardly be in doubt. This will te

the End! Over the Messiah is the Lord his King, who is Israel's

King for ever and ever (38 and 51). The Messiah"will smite the

earth with the word of his mouth for ever" (39). These words

are a quotation from Isaiah 11l:4; but it is significant that

the Psalwmist has himself added Jg Lo BV 'for ever'. The
Kingdom is to be an everlasting Kingdom.15

It has on the contrary been claimed (by R.H.Charles)16
that "the Messianic Kingdom in these Psalms is apparently of
temporary duration, for there is no hint of the righteous dead
rising to share in it. Only the surviving righteous become
members of it." The argument is based on 17:50,

"Blessed are they that shall be born in those days,
To behold the blessing of Israel, which God shall bring'/
to pass in the gathering together of the tribes."

But this passage does not necessarily exclude a re-
surrection. Jews, awaiting the cowing of the Messianic Age,
were always inclined to stress the greater blessing or the
greater part allotted to those who would be alive (here in
17:50 o T“érev“ » 'they that shall be born') iq the day

of its inauguration, even though they had been awakened to a

resurrection belief. The sentiment occurs in alwost the same

words, it may be noted, in 18:7. There is this much to support
the claim that the author of Psalm 17 has no resurrection
belief - the normal apocalyptic practice is to associate the

resurrection with the Judgment: but here in verses 26 and I1,
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predicting the Judgmwent of the Messiah, the subjugation
of the heafhen and the restoration of the tribes, there is
no reference whatever to the resurrection. On the other hand
the Psalm is simply "a tissue of biblical reminiscences"in
which resurrection has really no place. The silence is not to
be pressed.l'7 Bonsirven asks: Can the resurrection tind any
place in the Messianic picture ot Psalm 177 And he suggests
the answer that it cannot be categorically excluded ftrom the
telief of the writer of the Psalm.l8

Another argument has been advanced in favour of
telieving that the Kingdom in this Fsalm is of a transitory
nature. It is held that "the Messiah here is a single person,

and not a series of Kings"l9

so0 that his Kingdomw is
coterminous with his rule. The argument carries little weight.
For the true King is obviously in the Psalmist's belief,

God Himself, and to Him the Messiah is subject, (verses 38
and 51). If the Kingdom be coterminous with the reign of the
true King, it is eternal. Although the 'days' of verse 36
("And there shall be no unrighteousness in his days in their
midst, For all shall te holy and their king the anointed of
the Lord.") and verse 42 ("And relying upon his God, through-
out his days he will not stumble.") seem to indicate a
CLOSED perifd, it is still of endless duration. In his present j
mood at least,the Messianic Kingdom is the furthest reach of

the Psalmist's vision,

There is in the Psalms other than 17 and 18 no
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mention of a personal Mescsiah, but there are sufficient
traces and relics of Messiaﬁism to debar Charles' theory of
a dual authorship and the reasons adduced tor it. Psalm 11
contains a Messianic passage predicting the coming glories of
Jerusalem, when the children of Israel willbe gathered back
within her. Again there is that feeling of finality, as thougt
the writer conceived this to be the everlastihg Kingdom,
Here then, as in Psalws 17 and 18, there is no thought of
anything beyond the Messianic Kingdom upon earth.

There are moreover several other passages which
allude to the Messianic redemption. 10:8, "the salvation of
the Lord be upon the house of Israel unto everlasting glad-
ness", can hardly be anything other than a prayer for the
joys of the Messianic Age. The preceding verse also contains
the prophecy: "And the pious shall give thanks in tke assembly
of the people; and on the poor shall God have mercy in the
gladness of Israel". The last phrase ( 56#9°‘JV4 ’Is?¢a). )
has been accepted as meaning the 'day of gladness' for Israel
to which Jews looked forward.20 G.B.Gray asks whether it
may not te a term for the Messianic Age.21 Psalm 15, verse 8,
"For the mark of God is upon the righteous that they may be
saved. Famine and sword and pestilence shall be far from the
righteous", reads like a reference to the Messianic redemption
of the righteous. The people, the nation occupies an exalted
place in the writer's mind - "The salvation of the Lord be

upon Israel His servant for ever. And let the sinners be

destroyed from Yefore the face of the Lord together: and




146,
let the saints of the Lord inherit the promises of the

Lord." Ryle and James interestingly suggest that here the
phrase Eﬂxiiekﬂks J<u§(ou is used for the first time in
Jewish literature, so far as we know, to sum up the assurances
of the Messianic redemption.?? Finally in 16:5 ("I will give
thanks unto Thee, for Thou hast helped me to (my) salvation;
And hast not counted me with sinners to (my) destruction".)
the direct contrast between o‘w'rvw:ac and :c'r\'w\ef,c
referring to the violent end of sinners, is striking.

The actual historical situation reflected in the
résumé of events in 17:1-27 was just such as to call forth
that outburst of national feeling which finds expression in
a resurgent Messianism, The Psalmws are generally supposed to
emanate from Pharisean circles. The Pharisees were in the
main quiettst in their polities, but that curbed their active
engrossment in social and state affairs far more than it
stifled their hearts' longing for a coming day of glory in
Israel in the Messianic Age. Their very quietness and
inactivity must have enhanced their dreams. The central object
of firm faith and burning hope in the Psalms of Solomon is the
coming Messianic Kingdom upon earth.

In the Messianic contexts in the Psalms there is
no mention of the resurrection. But, as we saw, not much can
bte rested upon that silence., There are in the Psalms, hoever,
a few passages which definitely allude to the resurrection.

Is this event of the resurrection then totally unrelated
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to the Messianic consummation so plainly envisaged in
numerous parts of the Psalms? An answer to that problem must
now be essayed. The relevant ‘resurrection passages' are here
discussed in turn.

"But they that fear the Lord shall riée again unto
life eternal, and their litfe shall be in the light of the
Lord, and it shall fail no more" (3:16). The happy lot of the
righteous is contrasted with the grievous fate of the sinner,
set forth in verses 11 to 15. In his present disposition the
author is obsessed with the problew of retribution, of merit
and demerit, and the eventual vindication of the justice of
God. And in this obsession he has entered into the heritage
of Jeremiah and Job and the rest of a like insight. The
future life, visualised by him in such a mood might be ex-
pected to te spiritual, the life with God. And certainly he
at least has left no doubt at all that the future bliss of the
righteous is to last forever. They yise to 'eternal life’

( &vxéfﬂ&ov¢&u ek Lwﬂv LLOVLOY ): their lifet 'will
never fail'. VNevertheless he gives only the merest outline

sketch of the scope and form of this unfailing future life;
none of the details is filled in. It is proclaimed to be'in

the light of the Lord', but the phrase itself imparts little
fresh knowledge, and it not probative. For in the popular
delineations 'light' is as frequently a blessing testowed by
ffod in abundance upon the earthly lessianic ¥ingdom as a

property of the celestial life.
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Ryle and Jameng

s Observing that the words here

are probably based upon Daniel 12:2, seem tacitly to elicit

the feeling that the resurrection is here connected with the
Vessianic Fingdom, as it is in the Danielic verse. There is

nothing in Psalwms ot Solomon 3:16 absolutely to forbid such

a view,
But all ettort to explain away 3:16 as referring solely

to a renewal of prosperity within the present life, in order
to banish every discrepancy with the temporal Messianism
embedded In the Psalms, is merelv futile., Without doing
violence to the transparent value of the vords in such a
fashion, it is possible to say that 'eternal life' MAY

refer to the 1life of the earthly Messianic Kingdom, envisaged
elsewhere in the Psalms as an endless Kingdom. llot more than
that can te claimed.

Lagrange24

on the contrary believes that in the Psalms
the resurrection and N¥essianism are completely divorced. The
future 1life, in the opinion of Lagrange, velongs to the
domain of definitive Eschatology, and far transcends the
Messianic horizons, He argues that when the writer speaks of
the blessing of the righteous beside God (but does 'in the
light of God' mean as wuch as 'beside God'?), he makes no
allusion at all to the Messianic felicity, for when he deals
with the Messianic times he says twice: "Happy are those who

will live in this time" (17350 and 18:7). But this last

statement of the writer's does not, as was noted, inevitably
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exclude the resurrection and a possible share in the
Messianic Kingdom for those who had died before the advent of
the happy day of its establishment. Moreover the conflicting
notions of resurrection to an ETERNAL order in the BEYOND,
and a Messianic Kingdowm upon earth which is also, as far as
can be seen, eternal, intensify greatly the problem of the
relation of Messianism and transcendentilist Eschatology in

the Psalms,
Lagran~e indeed appears to have sensed this

difficulty. He does rewark that the temporal blessings of
Israel were assigned an indefinite duration, and upoh these
bPlessings Israel entered forever by the fulfilment of the
promises held out to the nation: on the other hand EACH ONE
could enter into the tlessed future life only at the moment
of the truly final Judgment of every individual. The two are
very hard to reconcile. Lagrange rightly maintains that it is
not for us to eeekito extricate ourselves from the impasse by
posdting two difrerent hands in the Psalms ot Solomon.
Reconciliation of the two opposed perspectives
has not been attémpted ty the author - the Psalms, says
Lagrange, believe in an eternal life which the righteous merit
by their good works, they believe also in the reign of the
Messiah but they keep the two consistently apart. H.H.Rowley
has arrived at substantially the same conciusion. Dating the
work about the miidle of the 1lst century B.C., Rowley states

that in the Psalms there is no tackgrouhd of crisis, "and so
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sneculation on the destiny of the individual was not
trought into association with a great cataclysm that should
inaugurate the Messianic Kingdom".25 But if the summary of
events in 17:1-27 can be trusted, the days were critical
enough: the Jewish polity had fallen into decadence, for which
the only remedy seewmed to be the appearance of a Messianic
King to usher in the golden times of renewed glory that would
last forever. At any the slighest:suggestion that the destiny
of individual Israelites was in no wise related to that coming
Messianic Kingdom, his fellow-countrymen must have revolted.
And if in fact he had offered them the choice tetween an
eternity ot tliss in the heavens for themselves apart and a
share in the glorious earthly order, they would unhesitantly
have opted for the latter.

But has he himself so consistently held the two apart?
A precise answer eludes us. The only place where there is a
realgssurance in the Psalms is on the cowming misfortunes of
sinners (2317-19; 3:13-15; et passim); they are to perish
forever (25:15). On the other topics there is far less

precision. 26
W.V.Hague then quite wmistakenly recognises in the

Psalms a conscious synthesis of the idea of a temporary
Messianic sway with that of an everlasting heavenly Kingdom,
comparing Psalm 11:1-8 which teaches a temporary Messianic
Kingdom to 3:16, where there follows a spiritual resurrection
of the righteous to eternal life. But beside the fact that

there is no good reason to suppose that the Kingdom is merely
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temporary, the author has not reached any such active
compromise. Most probatrly he had neither harmonised his
Messianic outlook with his individual Eschatology (as Hague
and Ryle and James suggest), nor kept them strictly separate
(Lagrange and Rowley).

One or tvo passages seem to reveal a certain
equivocation on the writer's part, and certainly make the
enigma of the took's Eschatology the more taffling to its
students. For instance 14:6 and 7 have the promise: "Therefore
their (that is, 'sinners') inheritance is Sheol and darkness
and destruction: and they shall not be found in the day when
the righteous obtain mercy. But the pious of the Lord shall
inherit life in gladness", It is impossible to eliminate all
doubt as to whether the 'life inherited in gladness' is the
sare life as that which the righteous are said to enter in the
day when they obtain mercy, which latter most likely alludes
to the Messianic Consummation (Ryle and James).27 It cannot
bte decided! Nor again could it be easily proved of 15:13 to

1528 (

"And sinners shall perish forever in the day of the
Tord's judgment, when God visiteth the earth with his judg-
ment. But they that fear the Lord shall find mercy therein,
And shall live by the compassion of their God") that the
writer has in mind resurrection in the 'spirit' to etermal
life for the righteous. On the contrary it seems to refer to
the earthly Messianic Judgment and subsequent fulfilment.

These uncertainties were real uncertainties to the author

himself.
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Other passares, generally taken to reter to the
eternal, purely spiritual risen life ot the righteous are
13:9 and 10, 9:9 and 14:2 and 3; but it should Tte noted that
they do not explicitly mention resurrection. They add nothing
to 2:16, and do not evoke much further vomment.

a) 13:9 and 10, "For the Lord spareth his pious ones,
And Yilotteth out their errors by His chastening. For the
lite of the righteous sh21ll te forever." Little can be
inferred from terms so general either about a resurrection
doctrine in the vriter, or atout the nature and manner of the
future life. It is fascinating to watch how the writer of
the Psaims appears to number himself with the 'saints' of

¢ 7] ¢ /
Israel ( oL o0dgLoL oL Sk« Lot ), who alone were to

>
inherit the tlessings in store.

) 9:9, "He that doeth righteousness layeth up life for
himselt with the Lord" ( Qqcxugileu Zw&v ). The verse
reveals nothing about the writer's notions of the Hereafter.
It may not indeed refer to the future life at all, for it
is parallel to the similar thought in Proverbs 2:7
Ov\o’.cus»:LeL 'rng K(Toggo:o’t, O’w'rvlgfecv (cf.also Tobit 4:9).

c) 1432 and 3, "The pious of the Lord shall live by it
(that is, the Law) forever; The Paradise of the Lord, the
trees of 1life, are His pious ones. Their planting is rooted
for ever; Tﬁey shall not be plucked up all the days, For the

portion and inheritance of God is Israel". This interesting

passage'may be merely metaphorical, expressing the absolute
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worth of the righteous to God, their immortality and
their permanence, recurrent ideas in the canonical Psalws
(compare Psalm 1, "And he shall be like a tree planted ....!).
The very last words significantly strike the communal or
national note. ISRAEL, the TRUE ISRAEL is the inheritor of

the promise.,

Israel is in fact most often in the forefront of
his thought. There is hardly a Psalm that does not display
a prime interest in the nation. His Messianic expectation is
with him a profound conviction; he develops it on clear and
definite traditional lines in various parts of his work. And
it seems in that mood to be the limit of his vision and the
summit of his prayers. Yet another mood descends upon him
when, obviously owing wuch to the Psalms of the 0ld Testament,
he turns to thoughts of the individual and the life immortal
in unbroken communion with God. His quest for this immortality
would have been better rewarded, less tentative had he not
been dominated by the other commoner hope of a g00dly Kingdom
for the faithful Israel. To what extent he felt the tension
it is hard to say.

As it is, he has imposed the event of resurrection
expressly upon only one place in the whole work, 3:16, 'the
righteous will rise to eternal life'. In this only has he wade
true advance upon the canonical Psalms, Neverthéless we feel
that he is groping, for he has defined nothing; much is left

29

to the conjecture of his reader., Viteau™” has ventured the




154.
opinion that, though we do not see clearly what is the
life of the righteous from his death until the general
Judgment, his soul surely continues its life, and it seems that
it rests here telow until at the last God comes to take it
for the day of Judgment. But the writer himself has not this
information; this much is conjecture! Kabischd0 argued that
no text in the Psalms of Solomon nroves a resurrection belief
in the author, and denied its existence in him. BonsirvenSl
shares something of this feeling, for he remarks that the
resurrection here seems to be s0 closely bound up with the
End that it is doubtful whether the auttor has any conception
of a real resurrection at all.

Lagrange, it will be remembered, characterised the .
apocalyptists as 'les plus livresques des hommes'. The writer
of the Psalms is not an apocalyptist, yet he merits that
description to a nicety. He turns to the Scriptures, and
fills his own work with Scriptural traditions, each line
of which had ité own appeal to hiwm. Only thus can be under-
stood the antinomies in his thoughts of the Hereafter.

How marginal the resurrection belief was for him can be
gatheréd from his having inserted it only once, the one

novelty in the midst of the time-honoured traditions,

Jubilees.,
The extreme divergence on the date of Jubilees,
noticed in a previous Chapter, greatly jeopardises the

attempts to assign it a fixed point in a chronological
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exposition of Jewish Eschatology. It is included in this
position in the present enquitry because it exhibits, more
clearly than the Psalms of Solomon, a combination of trans-
cendental ideals with a persistent earthly Messianism,

Jubilees has indeed little to say on the subject of
Eschatology. It has the form of a Midrash on Genesis and
Exodus; its primary object is to glorify the Law and the
priesthood by tracing them back in their present form to the
very Yteginnings of history. In its historical retrospect it
divides all history into Jubilee periods of 49 years, and
makes much play with the sacred number 7.

But the present concern is with what little there is
in Jubileesof eschatological teaching. There is probably no
hint here of a resurrection, as in the Psalms of Solowmon, Onl&
one passage intimates a blessed eternal existence, and again
in quite general terms and without certainty.

In Jubilees (1:24, et passim) there is everywhere
apparent the fundamental conwviction that Israelites are
constituted the children of God in virtue of their physical
descent from Jacob. An earnest nationalism pervades the work.
It breathes in the words promulgated of the Messiah of the
trive of Judah in 31:18 and 19, in which Isaac invoked a
blessing upon Judah: "Tay the Lord give thee strength and
power to tread down all that hate thee; be a prince, thou and
one of thy sons, over the sons of Jacob; may thy nawme and the

name of thy sons go forth and graverse the whole earth and
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the countries; then shall the Gentiles fear thy face, and
all the nations shall quake and all the peoples shall quake.
In thee may there be the help of Jacob, and in thee may te
found the salvation of Israel".

50 rampant a nationalism issues inevitably in
Messianic dreams. But here the dreams he dreams are different -
the Kingdom to come is to be established without any direct
intervention by God or any universal cataclysm. He is in this
respect a forerunner of later social theorists whose naive
Utopianism has leant only upon the inevitability of progress.
That appears from the Messianic passage 23:26-31. It is
preceded by a long section heralding the Messianic Woes
('calamity upon calamity' (13 ff.) , and finally an assault
by the Gentiles upon the Holy Land). Afterwards there will be
a general repentance on the part of Israelites,from their evil
ways. Then "in those days the children will begin to study the
laws, and to seek the commandments, and to return to the path
of righteousness. (27) The days of the children of men will
begin to grow many, and increase from feneration to generation,
and day to day, till their days draw nigh to a thousand years,
and to a greater number of years than before were their days.
(28) And there will be no old man, nor one that is not satis-
fied with his days; for all will be (as) children and youths.
(29) And all their days they will complete in peace and in joy,
and they will live,and therg will be no Satan nor any evil

destroyerjfor all their days will be days of blessimgad healing
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History culminates in the Kingdom by a steady advance.
The Fingdom is depicted in rather physical and sensuous terms -
men are to enjoy threir days in satisfaction with their full
portion of peace and joy, Plessing and healing. All is on the
temporal plane.

It is, however, only when the author passes on to the
further prophecies of verses 30 and 31 that the scene at onee
tecomes confused and the steady measured tread by which he
made advance in his account right up to the institution of the
tlessed earthly Messianic age, tecomes instead limping and
halting. These two verses have to be quoted:

(30) "And at that time the Lord will heal His servants, And they
shall rise up and see great peace, And drive out their
adversaries. And the righteous shall see and be thankful,
And rejoice with joy for ever and ever, And shall see all
their judgments and all their curses on their enemies.

(31) And their bones shall rest in the earth, And their spirits
shall have much joy, And they shall know that it is the
Lord who executes judgment, And shows mercy to hundreds
and thousandsand to all that love Him."

Event does not any more follow event in strict logical
sequence., Verses 30 and 31 present'a strange congeries of ideas.
The salient problems raised by these difficult verses are as
follows, 1) At what particular point does the writer think of
the Judgment as taking place? Does he imagine more than one

Judgment? 2) Does verse 30 refer to the resurrection? 3) What
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kind of future life is envisaged for the 'spirits'of the
righteous in verse 319

1. Jdeas of the Judgment in Jubilees (and of the

Mescsianic Kingdomj.

The notions of the Judgment and the Messianic Kingdom
are of course so0o nearly allied that they can only be considered

together. ‘
Charles believes that "tre 'day of the great judgment'

seems to follow on the close of the lMessianic Kingdom".:52 He
therefore regards the Messianic Kingdom here predicted as teing
temporary, and the Judgment falling at its close as the |
introduction to the spiritual lite of the righteous. But at ttis
point (verse 30 and 31) the vriter of Jubilees appears to have
put logic in his pocket, and Charles' categorical declaration

of the sequence of events is more exact than the words of the
text permit. The proclamation in verse 31 that when the righteous
enter into their final state, they shall then recognise that
Judgment is of the Lord, by no means fixes the time when the
author held that Judgwent to occur.

If anything like coherence and system anmd consecutive-
ness are demanded for the order of the events described in
verses 30 and 31, a crop of perplexities springs up in a moment.
Suppose that the Judgment executed by the Lord (verse 31) stands
in place here, and in the author's view immediately precedes
the entry of the ;ighteous into their eternal and spiritual joy,
what is to be made of the dire pronouncement, secularist and

maledictory in tone, that they, the righteous "would see all
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treir jddgments and all their curses on their enemies"?
What are these 'judgments'? And assuming a gradual upward
evolution from the Messianic age to the final eschatological
consummation (incidentally an unwarranted assumption!) why is
there any need for further Judgment, when already Satan and
the 'evil destroyer' have vanished, and the righteous have
entered their peace and driven out their adversaries? It is
neither easy nor wise to apply rigorously the view thaﬁ
'*Jutilees' pictures the Messianic Kingdom as temporary, and in
verses 30 and 31 carries us orn to another and a final stage,
the true End, preceded immediately by the real LAST Judgment.

Verse 27, "till their days draw nigh to one thousand
years", need not be taken too literally, in support of that view
of a true Zschatology transcending liessianism, as retrerring to
the limited duration of the Kingdom. It may not be pore than
merely an announcement that the supreme blessing of the
Messianic Age will be exemption from death. There may also be
some significance in that passage of Jubilees, 1:27, where the
New Jerusalem ('My sanctuary') is said to be 'for the ages of

53, never keen in his

ages' upon the earth. At all events Lagrange
examination of intertestamental Jewish Eschatology to give the
Messianic expectation any mwore than its winimum due of place
and importance, asserts that in this portrayal at least the
Messianic Kingdom will evolve on and on without end.

On this view that he has traversed in vision ot the

future the boundaries of the Messianic Kingdom, it is possible
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to hold that verse 31 ("And they shall know that it is
the Lord who executes jucgment") embodies the idea that the
SUPRENE END of the lMessi=nist restoration is the establishment
of God's reign, until whose accomplishment the process of
Judgment is not complete. But improbable! For while this would
accord well with the writer's view of a gradual incoming of
the Kindgom, it would te a unique instance of a process of
Judgment in contradistinction to Judgment as a sudden single

event.
That the Judgmenrt is visualised in Jubilees, however, .

as an e#ent precedihg the establishment of the Messianic King-
dom is the impression conveyed by passages mentioning it in the
Yody of the work (cf. Jubilees 4:9, 5:10; and especially 9:15,
"And they all said, 'So be it, so be it', for themselves and
their sons forever throughout their generations till the day of
judgment, on which the Lord God shall judge them with a sword
and with fire, for all the unclean wickedness of their errord".
cf. also 10:22, "Go to, let us go down and confound their
language (thrat is, dowvn to Shinar, where men were building a
tower and a city), that they may not understand one another's
speech, and they may be dispersed into cities and nations,

and one purpose will no longer abide with them till the day of
judgment". c¢f. also 23:11, "And all the generations which
shall arise from this time until the day of the great judgment
shall grow old quickly.") There is reason to feel from these
passages that the Judgment falls within the temporal sphere,

and is simply a more notable event of historyx.
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2. Verse 30: "And at that time the Lord will heal
His servants, And they shall rise up and sce great e ace, And
drive out their adversaries."

Does this refer to the resurrection? It is most unlikely
that there is allusion here to~a real resurrection from the
dead. For then the idea of rising from the dead would form a
most unnatural complement to the preceding notion of the Lord's
healing of His servants. The attribution to God of a healing
activity towards the dead in preparation for their resurrection
is found, so far as can be gathered, nowhere else in the Ap.and
Ps, The 'rising' here is almost certainly recovery from their
previous decrépitude and state of sickness. This passage would
then be analogous to wmany in the Psalms of the Old Testament
(e.g. Psalm 73), which Baudissin34 and others have explained
by showing that from the earliest times in Hebrew thought sick-
ness and trouble were regarded as cowming under the power of
death, and to 'raise the dead' is to restore them from their
illness. That seems a very reasonable explanation in view of
the parallel mention of 'healing'.

Much less satisfactory is Charles' predisposition to
exclude resurrection from verse 30 by virtue of histheory of
the Eschatology of Jubilees - that Judgment will be at the end
of the Messianic Kingdom and precede the spiritual bliss of

the righteous, 35

and consequently verse 30 cannot refer to
resurrection to the Messianic Kingdowm. Let the source-book

speak its word! 'Jubilees' is less defihite than Charles here!
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Now if by a remote possibility - and Charles for his
part has not produced adequate grounds for denying resurrection
in the verse - verse 30 did refer to an actual resurrection,
it is hard to see what other it could be than resurrection to
the earthly Messi»nic Kingdom, for the 'risen' righteous are
immediately to 'drive out their adversaries'.

But to leave such hypotheseées at rest, the suggestion
that if the writer believed in the resurrection he must have
mentioned it in verse 23 at the time of the transition to the
Messianic Kingdom, is equally invalid with the reasons given
by Charles for excluding the belief from the writer. The
explanation oftfered above of the metaphor implied by 'rising!
in verse 30 is the only sufficient one.

3. verse 31: "And their bones shall rest in the earth,
and their spirits shall have much joy."

What kind of futiire life is envisaged here? It is
spiritual, it is heavenly, in direct contrast with the EARTHLY
restingplace of the bones. The heavenly existence of the
righteous spirits greatly transcends the earthly life of the
Mesgssianic Kingdom. Yet these two incompatible ideals are brought
together into close proximity in his schema of the Eschata
with no evident awareness of their incongruity. Lagrange36,
placine Jubilees in the reign of John Hyrcanus (134-104 B.C.),
holds that at this period the beyond and the souls of the dead
could not be neglected. Apart from the uncertainties surrounding

the dating of the took, there is truth in the latter contention,
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Pecause it helps to authenticate the dynamismwm which
undoubtedly belonged increasingly to the advancing individualism
and loftier spirituality in ideals of the Hereafter in the later
post-Exilic age. These it was which, grafted often awkwardly and
artlessly on to the still more powerful, influential and the
radical Messianic hopes of terrestrial restoration, created the
antinomies, which are seen to exist in a representation like
that of Jubilees, between Messianism and a transcendent future,
and resulted in confusion and constant seeming indecision.

In Jubilees, beside his expansive account of what is
to be in the Messianic consummation, his pronouncement of a
higher, spiritual realm of lite for the righteous departed is
wan and feeble and quite lacking in precision. Much is again
left to our fancy. How would the 'spirits' attain to their joy¢?
The Sheol teaching in the work aids us nothing at all. Sheol
is here 'the place of condemmation' or 'of judgment' (7:29 and
22:22). It cannot therefore be the intermediate abode of the
departed souls. So Charles infers, presumably from the aggregate
viewpoint of Palestianian Judaism, that they must go to some
intermediate abode, such as Paradise (as in the Similitudes of
Enoch) or else to heaven - but it is an inference! The writer

does not enlighten us.

Ir the examination of Jubilees a long road has been
travelled to reach a very mean destination as far as concerns
the resurrection teachirg of the work. But then the writer

himself was in something of an eschatological labyrinthine



164,

maze - hence our winding way!

Assumption of Moses,

The Assumption of Moses has many affinities with
Jubilees. But unlike Jubilees it can be dated with some
precision in the early part of the first century A.D. On this
there is general angreement.'—'l"7 The 'insolent =2lien king' of
Chapter VI is recognised as Herod the Great, and the statement
that his sons would succeed him but reign for shorter periods
than their father (6:7), shows that the work must have been
written before his sons had attained the length of Herod's
reign itself. It is reasonably certain that the Yook was
written in the first three decades of the Christian era.>8
The date is peculiarly significant here. It shows that the
unity of Israel, for Jewish nationalism permeates the book,
was a dominant factor in men's thoughts not only in the
Maccabaean age, but in this much later day.

The title of the work is a misnomer, at least in the
form in which it survives. It is rather, as we possess it, a
Testament of Moses. Chapter I relates Moses' charge given to
Joshua, and the rest of the book purports to narrate Moses'
prediction of future events for Israel.”? We look now in vain
for the Assumption with which the book no doubt originally

ended.
It embodies a typical retrospective survey of

Israel's history, cast in the form of a prophecy of things

still to come. The transition from the present phase of
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history to the Messianic Kingdom takes place in the

narrative at the beginning of Chapter 10, which is a hymn of

the Messianic Kingdom, without a Messiahe. Since it has to be

investigated at

some length, it is here given in full:

1. "And then His Kingdom shall appear throughout all

His creation,

And then Satan shall te no more,

And sorrow shall depart with him.

2. Then the hands of the angel shall be filled

Who has been apnointed chief, o

And he shall forthwith avenge them of their enewies,

Je For

the Heavenly One will arise from His royal
throne,

And he will go forth from his holy habitation

Witk indignation and wrath on account of His sons.

4, And
And

And

And

And

And

the earth shall tremble: to its confines shall
‘ it Ye shaken:

the high mountains shall be wade low

the hills shall be shaken and fall.

the horns of the 8un shall be broken and he
shall be turned into darkness;

the moon shall not give her light, and be
turned wholly into blood;

the circle of the stars shall be disturbed.

the sea shall retire into the abyss,
the fountains of waters shall fail,

the rivers shall dry up.
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7e Tor the Most High will arise, the Eternal God alone,
And He will appear to pinish the Gentiles,
And He will destroy all their idols.
8. Then thou, O Israel, shalt be happy,
And thou shalt mount upon the necks and wings of the
eagle,
And they shall be ended.
9. And God will exalt thee,

And He will csuse thee to approach to the heaven of
the stars,

In the place of their habitation.

10. And thou shalt look from on high and shalt see thy
enemies in Ge(henna),
And thou shalt recognise them and rejoice,

And thou shalt give thanks and confess thy Creator."

It has been supposed, 1) that the original hymn had only
8 stanzas (vérses 3-10). Then the 'enim' introducing verse 3
is for YD introductory. Moreover the subject of verse 2 is
'angel'!, whereas in verse 3 it is God. So Schmidt-Merx believe
the hymn to te earlier than the general body of the work and
of independent authorship; 2) that verses 3-10 are native to
the original text, but verses 1 and 2 are no part of the
genuine hymn, since Michael, the subject of verse 2 is never
mentioned again, and instead it is God who punishes Israel's
enemies. There adds strength to this second view, its exponent
holds, the contrasting picture of perfect goodness and happiness
throughout all creation depicted in verse 1, and the gloom of

verses 4-6 and the vindictiveness of verse 10.40



167,

While verses 1 and 2 are not arbitrarily to bte rejected
on account of any difference of mood or subject or in:the
dramatis personae as compared with the rest of the hymn - it
was the way of the apocalyptist to alter all the scene and
movement quickly - their exclusion would have but small effect
upon the spirit and tenor of the whole hymn.

This hymn is the reductio ad absurdum, or if the ‘'volte
face' be permitted, the introductio ad coelum of Jewish

NMessianism., E.de Faye41

was greatly mistaken in regarding this
as one of the most pertect examples of a popular apocalypse
in which the horizon is purely terrestrial. Nor can the broad
statement be permitted that in fact the consummation here
envisared is ENTIRELY supramundane.42 For while all things
are trending towards the great climax of the supernatural
glorification of Israel when she shall mountbto the skies,
temporal and terrestrial features still loom large in this
picture of transcendental fulfilment. The hymn is poetry,
imaginative, figurative: to it the weasuring rod of comsistency
must not be too rigorously applied. Nevertheless the grotesque
mingling of wast cosmic revolutions with the events which the
cruder type of popular Messianism had always expected, ot a:
transcendent consummation with the secular national destiny,
is impressive and signiticant.

@nly AFTER the mighty upheavals in the realm of nature
(verses 4-6) is God to appear to punish the Centiles and

'DESTROY ALL THEIR IDOLS' in an act of Judgment (verse 7).

Moreover verse 8 may refer to Israel's triumph over Rome, and
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indicate that at this stage the writer is introducing a
temporary earthly Messianic ¥ingdom into his portrait, as a

assing phase before Israel's exaltation to the skies at the

o)

End. And then again even when Israel has been raised to the
heavenly places, he cannot retfrain from extending to them a
boon truly unworthy ot their new estate - they shall then rejoice
at the sight of their enemies tortured in Gehenna (verse 10).
Two worlds are met together in this delineation, the earthly,
dear vision of the Jewish Messianic dreams, and the heavenly
spiritual world. Through his endeavour to make the best of btoth,
his representation of the future is distinguished by its
irrationality.

He has not at all separated in his thought, as Psalms
of Solomon did to some extent, the notion of life immortal in
the heavens for individuals and the destiny of the whole nation
Israel. For him Israel is the central fact.in the universe
(from him comes the piéce de résistance of Jewish nationalism in
the Ap. and Ps. - God"hath created the world on behalf ot His
people” 1:1?), and so the Future which God has purposed will be
hers and hers alone. It is here Israel, and not individuals who
are related to the eternal heavenly world. The idea of the
transference of all Israel to the skies at the consummation
gives a new and yet more illogical turn to that tendency to
fuse Messianism and Transcendent Eschatology which is a feature
of most apocalypses.

The Assumption represents a return to a primitive
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standpoint in so far as it pays no regard to the individual
at all. The author thinks only of Israel, so that there appears
here a notion that was to btecome current in the Jewish theology

(e.g. Shemoth Rabba, Chapter 28) that the whole of the elect

people would partake of the final blessings. The mysterious
fipgure of Taxo?® in Chapter 9 has been thought to stand for the
elect people itself which proves itself worthy to be the first-
froits of the Messianic Kingdom., An interesting (if not
completely reliable!) sidelight upon the abtsolute centrality

of Israel for this writer!

There is no appearance of a personal Messiah in the
hymn of Chapter 10. The Yingdom is instituted entirely by God's
intervention, it is the reign of God Himself that wmust be
assured (verse 7: "For the Most High will arise, the Eternal
God alone".). Still the hymn is 'Messianic', for the true
theme is the glorification at the Endyof the elect nation, the
'Messianic'nation. 1Israel's inheritance of the Kingdom is not
quite completely automatic; it is conditional upon the People's
repentance: "His name should be called upon until the day of
repentance in the visitation wherewith the Lord shall visit
them in the consummation of the end of the days". (1:18).

Yet thereafter all good things will be in store for Israel
alone in the heavenly world.

The text of verses 9 and 10, intimating the
exaltation of Israel to heaven, is difficult:

verse 9: "And He will cause thee to approach to the
heaven of the stars
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In the place of their habitation."

This translation follows the Latin text, which reads simply
'loco habitationis eorum'. On the assumption of a Hebrew original
the text would therefore be something like QAW Q'\'? ha
which is clearly detective and mars the paralleliem. Some notice
of the place of the stars is expected. On these grounds Charles
has restored the text thus a3 JI2wIn D“Vﬂ\
a reasonabtle and probable ewmendation, now to te rendered, "And
He will cause thee to approach to the heaven of the stars, And
He will establish thy hatitation among them".44 As it is this
second clause, in its emended form, which alone authoritatively
announces Israel's future abode as being in the heavens at the
consummation, caution has to be exercised before attributing
to the arthor too clear a notion of this heavenly destiny for
Israel. And even though the emended text be correct, the whole
may merely be figurative. That is, however, infinitely less
likely than if, excluding the adopted reading in the second
clause, we are lett with the words as in the Latin text. For it
is very possitle that the prophecy, 'He will cause thee to
ap~roach to the heaven of the stars' is a graphic and vivid
manner of describing the not necessarily celestial glories of
the consummation for Israel (cf.Psalms of Solomon 1353
Jeremiah 51:9).

Nevertheless the cumulative evidence of verses 9 and 10
appears to justify assigning to the author the notion of
Israel's translation to the skies at the End. Charles says of

verse 10a ("And thou wiltlook from on high and wilt see
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thy enemies in Ge(henna), And thou wilt recognise them
and rejoice"), "if both Israel and their enemies were on
earth, and Israel had just triumphed over the latter, this
statement would be absurd. But if they are respectively in
heaven and gehenna, the recognition is full of point, and
just cause for rejoicing".45

In the Assumption of Moses individuality is absorbed
in the collective racial life; colleétive Israel cannot be
sald to die a real death. She is therefore exalted to heaven
smoothly and directly at the End (10:9). The idea of a real
resurrection can arise only when physical death constitutes a
real barrier to Ye overcome.46 Death is no protler here.
Charles appears then to go too far even in declaring that
"there seems to be no resurrection of the body, but of the
spirit only".47 Israel is raised not from death, but from a
lower level of life to the heavenly order. The conception of
the heavenly world to come as the exciusive property of Israel
may fairly be described then as indeed the reductio ad absurdum
of Jewish Messianism,

The Assumption of Moses dates from a time when the
belief in the resurrection mwust have been established in wany
places. Yet though there is room for its appearance here, there
is in fact no sign of it. As in the Psalms of Solomon and

Jubilees, the idea of resurrection here also has been hidden
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away (it could hardly have been unknown to them) in the
remote and dusty corners of the mind, or totally thrust out
to yield place to other pre-occupations.

The rationale of the absence of any real resurrection
hope from the works:s examined in this Chapter is its close and
integral connection witr the Messianic expectation, a connection
original and primitive which could never easily be disrupted.
The authors of these works, although dominated still by the
popular and traditional Messianism, have nevertheless teen
granted some vision of a transcendent consummation, ot a lite
eternal in the heavens for righteous individuals. While then
refraining from all mention of the resurrection in its
traditional place at the inauguration of the earthly Messianic
¥ingdom, they have not succeeded in transposing it in clear
and definite form to the threshold of the future heavenly order
of life. In this respect they differ from I Enoch 91-104, which
has spiritualised the poncept of resurrection and changed its

vhole environment.

It remains to append to this Chapter a note on a work,
which presents peculiat problems of its own, The Books of Adam
and Eve, and upon whose evidence it is wise to refrain from

building.
The Books of Adam and Eve.

This work is usually described as the Book of Adam and
Eve, or more frequently given the title "Life of Adam and Eve"

(Vita Adae et Evae) from the Latin Version. It consists mainly
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of haggadic material, or legendary incidents in the life

of Adam and Eve not appearing in the Bible. Christians took
it over and developed and expanded it, and so it bears in
many places the obvious imprint of Christian hands. It is
difficult to discover the original Jewish kernel. There are
two forms of the work, the one just mentioned preserved in the
Latin mss., and the Greek Version frequently erroneously
called the'Apocalypse o0f Moses'., The problem of the réelation
of the lLatin and Greek is both important and perplexing. The
Latin Version features tha popular Messianisms the Greek on
the other hand knows nothing of Messianiém, but announces a
life of delights and immortality in Paradise around the

Tree of Life.
It is at once apparent that if the Apocalypse

of Moses can be regarded as forming a whole with the Vita
- Adae_and the two comprise only ONE document, there is again
that precarious balance between Messianism and transcendental
ideals of a heavenly immortality. But not even the greatly
daring could venture so fiﬁally to settle the critical
question on the side of unity as to allow the deduction.
The view is in fact expressed by L.S.A. Wells48
that the Apoc.Moses was the original document; it was taken
up by a translator, combined with other Jewish.legends and
rendered into ILatin. The addition of Christian touches may
have been made subsequently. But whether the Apocalypse as

it stands is itself a unity is well-nigh impossible to

ascertain, so badly dis-arranged is the text.
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Certain hotable expositors of the book's contents
do, however, seem to proceed on the assumption that the two
do in fact form a unity.49 And presumably all the extant
types of text, Latin and Greek, Slavonic and Armenian, are
descended from a single Greek original which itself goes back
to a Sewitic Archetype.50 The present diversities in the text
can be accounted for by the accretions that must have grown
through the narration from memory of much of the haggadic
material of which the work consists., But in the last resort
the very nature of this collection of ancient legends relating
to 'our first father' almost precludes us from speaking of
the UNITY of either version itself, or of the two together.

Moreover the intrusive presence almost everywhere of
Christian interpolations, its late date (guesses range between
the 1st and 3rd centuries A,D.)51 make it hazardous to depend
upon the teavhing of the book at all as evidence for inter-
testamental Judaism. Its main interest here lies in the wanner
in which the Apoc.Moses offers the resurrection hope as source
of comsolation, as II Macc. had done much more emphatically.

In sections 25-29=0f the Vita Adae the popular liessianic
hopes appear in their custowary form. It is a passage full of
the grotesqueries of apocalyptic descriptions of heavenly
visitations. There is no personal Messiah. God's appearance
upon earth marks the establishment of the Kingdom (29:7).
This writer too succumbs to a comfortable utopianism - there

will be a sudden transition to an age of innocence among men
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upon the earth (29:9). The navel of the new age is still
to be Jerusalem, the Temple there52, around which the life of
the Kingdom revolves and in the vicinity of which God and
the righteous live together. Resurrection is not wentioned in
this context. But the life of the Messianic Kingdom is eternal,
and the righteous are inviolable: the wicked suffer their
due retrivtution at the hand of God. The idea of the righteous
'shining as the sun' (10:9) is here entirely figurative, for
the Kingdom is very clearly earthly.

There is allusion to the resurrection in the Vita
Adae 51:2, where lMichael the archangel addresses Seth thus:
"Van of God, mourn not for thy dead more than six days, for
on the seventh day is the sign of the resurrection and the
rest of the age to come; on the seventh day the Lord rested
from all His works". The resurrection is here closely connected
with the Sabbath rest. Allusion seems to te made to it as if
it were a well-known and established belief, and required
neither cdefinition nor apology. Its mention here makes the
silence concerning it in the Messianic passage 25-29 a little
strange. But in a document so obviously incorporating haggadic
fragments it is useless to try and co-ordinate such contrasting
passages. It may, however, be significant that Vita Adae 51:2
is here parallel to the Apocalypse of Moses, in which the
resurrection is elsewhere well attested but,there is no trace

of Messianism. Accommodation of the documents with each other
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atl certain points is possible - for the Vita nowhere
else mentions the resurrection than in 51:2, save in an

obvious Christian interpolation in 42:2. But the intricate

interrelationship of the documents cannot be unravelled.

As it occurs in the Apocalypse of lioses itself the
resurrection idea bears the stamp of later Judaism., Whether
it be to some extent through contact with Hellenistic ideas,
the writer appears to adwit a separate existence of soul and.
body - at least with the advent of death. In 31:4 Adam, about
to die, addesses Eve thus: "God will not forget me, but will
seek His own creature: and now arise rather and pray to God,
ti1ll I give up my spirit into His hands who gave it me.,"

In 32:4 the angel of humanity speaks thus to Eve: "Rise up,

Eve, for behold Adam thy husband hath gone out of his body.

Rise up and behold his spirit borne aloft to his Maker."
Again in 35:1 and 2 Eve addresses Seth: "Look up and behold
with thine eyes the seven heavens opened and see how the
soul of thy father lies on its face and all the holy angels
are praying on his behalf ....." The soul at death mounts
towards God its maker. The body is taken to Paradise in the
third heaven and left there until the day of Judgment and
of resurrection. "There came one of the Seraphim with six
wings and snatched up Adam and carried him off to the
Acherusian Lake, and washed him thrice in the presence of

God." (Then God hands Adam to Michael saying:) "Lift him up
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into Paradise unto the third heaven, and leave him there
until that fearful day of my reckoning which I shall make in
the world." (cf. 40:1, where God speaks thus to the Arch-
angels: "Go away to Paradise in the third heaven, and strew
linen clothes and cover the body of Adam eeeee'),

In 41:1 to 3, however, the body of Adam appears
to rest in the earth: "And God called and said, 'Adam, Adam'.
And the body answered from the earth and said: 'Here am I,
Iord'. Amd God saith to him: 'I told thee (that) eartb thou
art and to earth shalt thou return. Again I promise to thee
the Resurrection; I will raise thee up, in the Resurrection
with every man who is of thy seed". Adam's earthly btody at
death has its counterpart which has been transported to the
Paradise of the third heavén, there to await the resurrection.
Now it may be doubted whether the accounts of the resurrection
of Adam, the legendary figure, enshrouded with a host of
myths, has any bearing at all upon the doctrine of the
resurrection as that eschatological event was to affect
ordinary mortals,

And even concerning Adam's fate the haggadist is
confused in his speculations. Paradise appears to mean all
and everything to him, the intermediate stage and the final
abode of the blessed (13:4). The Greek notion of the dichotomy
of soul and body does not appear to have been thoroughly
assimilated, for while the fleshly body of Adam is in the

earth, there is another ghostly body in Paradise, and that is
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a far cry from the Greek view of the body as a tomb,
which the soul leaves behind gladly. Such dichotomy as does
exist according to the representations of the Ap. andPs. is
not in fact essentially un-Jewish, for as will appear more
fully in a later stage, the separation of soul and body in
their view is not natural, but an unnatural calamity produced
by physical death which can only be overcome by their sub-
sequent re-union. So there seems to be latent here in Apoc.
Moses the idea, common to later rabbinic Judaism, of the
reunion of the soul with the body from Paradise in the
consummation.

Though his predictions about Adam are not to be
predicated in detail of the rest of men, it is clear from
41:3 that he contemplates for all a resurrection in the body
at the end of the times ("I will raise thee up, in the
resurrection with every man who is of thy seed"). This appears
even more plainly in the passage 13:2-5: "Seth, man of God,
weary not thyself with prayers and entréaties concerning the
tree which floweth with oil to anoint thy father, Adam. TFor
it shall not be thine now, but in the end of the times. Then
shall all flesh be raised up from Adam till that great day -
all that shall be of the holy people. Then shall the delights
of Paradise be given to thew and God shall be in their midst.
And they shall no longer sin before His face, for the evil
heart shall be taken from them, and there shall be given them

a heart understanding the good and torserve God only".
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There is, as observed previously, no sign of Messianism
in Apoc. Moses. The End contemplated is beyond that, final,
definitive. The bald statement that all FLESH is to be raised
up, joined with the pronouncement of a universal consummation
in Paradise, seems remarkable and unusual, for some
spiritunlisation of the resurrection idea might have been
expected,to adapt it to such a view of the HEnd. But although
the resurrection here brings men to the final state of
Blessedness, to the life of immortality in Paradise, materialis
traits are not necessarily absent from the description. The
Jewish imagination could only tear itself away always with a
great strugcle from its materialist roots. Nevertheless too
much stress cannot be laid upon the word 'flesh' here, for
in a supposed Semitic original T\ W_l would mean rather 'all
mankind'. No more than that may be implied here, so the
writer is not to be too hastily accused of combining a grossly
materialist view of the resurrection with a spiritual view
of the End.

The feeling is imparted by the Apocalypse that the
resurrection is being preached as a universal solace. Yet
there is no clear-cut resurrection doctrine in the work.

In 13:2-5>the resurrection is to be the privilege only of
the righteous, 'all that shall be of the holy people’.
Blsewhere it is for all men (41:3). In 13:2-5 the risen are

to enjoy a life of delights and immortality in Paradise
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’

around the Tree of Life (cf.28:4), very close to God Himself.
And there is to be sin no more., In 28:4 only is a condition
attached to the attainment of resurrection: "If thou shouldst
keep thyself from all evil, as one about to die, when again
the Resurrection hath come to pass, I will raise thee up and
then there shall be given to thee the Tree of Life." Finally
in 43:2 and 3 the resurrection is linked with the sabbath
rest of God. From these diverse fragments it is impossible to
gather details of the writer's conception of the wode and

scope of the resurrection with any definiteness.

If the Apocalypse of Moses forms a whole with the Vita
Adae and the two constitute together a single document, there
is then in - . the whole work a very remarkable isolation of
Messianism and definitiwe Eschatology. For then the author
would be thinking of two distinct and successive stages, the
Messianic times portrayed in the Vita 25-29, and then the
life of Paradise at the final End to which men are brought
by the resurrection. A divorcement so complete between the
Messianic expectation and a universalist and definitive
Eschatology would be unique in the Ap. and Ps. The two
usually "run into each other and blend like the overlapping
edges of two clouds".53 But on the critical question of the
relation of the two documents no final pronouncement can be

made !
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CHAPTER VII.

EARTH AND HEAVEN,

The 8imilitudes of Enoch represent the culmination of
the tendency to confuse the earthly and the heavenly, the
temporal and transcendental in delineations of the Eschata.
It has been held that "it becomes possible to group the
Apocalypses into 'this-worldly' and 'other-worldly' as one
cannot group the Messianic visions of the great prophets".1
But the claim is wisleading in the light of the repeated
inclination in the Aposalypses to merge earth and heaven,
discovered at its strongest in the Similitudes. Earth and
heaven join hands, as he images the future. Volz has written
of the Similitudes: "The earth is heaven, heaven is the earth,
the cleft is gonej God, the Son of Man, the blessed dwell
together".z Unhappily the manner of Volz's expression tends
to obscure the intense conflict in which the Enochic
programmatist has to become engaged in his endeavours to
shake himself free from the trammels of the earthly and the
material, and reach to the skies in his portraiture of the

End.
The title of this Chapter is significant in the order

of its words. In this merging of earth and heaven, earth is
the dominant partner. The Similitudes stand witness to the
undoubted resiliency of the primitivist Messianic expectations.

"In the Parables of Enoch", G.F. Moore has it, "the old
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expectation of a national golden age is translated

into a confused Eschatology”.3

Similitudes of Enoch.

From the vast multitude of critical problems
surrounding the Book of Enoch there emerges fairly clearly
the fact that Chapters 37-71 constitute a separate section
of the book. There agreement ends. The work has been subjected
to intensive study by virtue chiefly of its 'Son of Mand
teaching.

It is now cowronly recogniséd that the Similitudes
are not a loose agrregate of unrelated fragments, but a work‘
of some order and with some semblance of literary unity.4
The undoubted presence of Christian interpolations has caused
the work to e subjected nevertheless to a process of extensive
obelising. Particularly Chapters 70 and 71 have been
suspected.5 The task of sifting out from the supposed |
original Jewish kernel of the work allegedly Christian elements

is immensely complicated. The text, it has to be remembered,

is a confused RZthiopic version. A recent writer has therefore
rejected the evidence of the Similitudes for pre-Christian
Jewish ideas as completely untrustworthy, and "guite
inadequate to prove anything".6 Lagrange anticipated this
objection: "A very great reserve is imposed on us if we want
to prove anything from the Book of Enoch - (especially
regarding the title Son of Man)",”

It is as an important witness to a very definite
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tendency in Jewish eschatological thought that the

work has its place here. In the examination of its
Eschatology which follows, its substantial unity is assumed,

in line with most modern criticism.

The Coming Kingdom - and the Resurrection.

The Similitudes openly proclaim a Kingdom to come,
neither completely terrestrial, nor yet wholly celestial.
It is set rather in a new heaven and a new earth. Thus 45:4-6,
(4) "Then I will cause Mine Zlect Une to dwell among them,
And I will transform the heaven and make it an eternal
blessing and light. (5) And I will transform the earth and
make it a blessing: And I will cause Mine elect ones to dwell
upon it: But the sinners and evil-doers shall not set foot
thereon. (6) For I have provided and satisfied with peace My
righteous ones And have caused them to dwell before lie,"
Towards this notion of a vast cosmic revolution, developed
from Isaiah 65:17 and 66:22, as already noted, foreign
eschatological systems may have provided some urge. But
sources are not the concern of the moment!

It is a mistake to believe that by this miraculous
fransformation the material earthly substratum of the new

world that ensues is totally diséntegrated, and that the

scene of the blessings thereat to be enjoyed is all set in
heaven. It seems impossible inafact hot to recognise from
4535 that the setting of the new qrder is a transformed
earth, but earth still, with the heaven above the earth

changed also, evermore clement and bright, without darkness,
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but still the heaven above the earth. G.F. Moore

asserts justly: "the restoration in the Similitudes is to a
life on earth".8
The potency of the prophetic earthly and

materialist traditions concerning the future is clearly seen
in other survivals in the Similitudes. The Messiah exercises
a powerful dominion over the nations of the earth (52:4). The
assault of the Parthians and Medes upon the Messiah's domain.
is depicted in 56:5 ff.9 Israel after the destruction ot her
enemies is to be reconstituted as a nation (57:1, "And it
came to pass after this that I saw again a host of waggons,
whereon men were riding, and they came on the wings of the winc
from the Bast, and from the West to the South". Through a
misunderstanding of the phrase, 'on the wings of the wind',
merely a metaphor for the swifiness of their return, Lagrange
regards this as a purely supernatural restoration,('Ce retour
est ici completement surnaturel')10. Even were it so, there
is no gainsaying the note of intense patriotism: the return
of the dispersed of Israel is deep desire for him: with him
still is this relic of the popular Messianism,

He exhibits indeed a powerful community-conscious-

ness, for he looks for the day, "when the céngregation of

the righteous shall appear, And sinners shall be judged for
their sinq, And shall be driven from the face of the earth"
(38:1). A like prophecy is contained in 53:6, "And after this

the Righteous and Elxt One shall cause the house of his
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congregation to appear: henceforth they shall be no
more hindered in the name of the Lord of Spirits." Is he
thinking of the restoration at the consummation of the Temple
or of the synagogues? At any rate hé is filled with thoughts
of the worshipping society of Israel. igain in 61:4 his
thought revolves round the righteous of Israel: the ropes and
measures spoken of in this context seem to be the bonds of
the comrunity of Israel, surviving and departed. (61:4), "The
elect shall begin to dwell with the elect, And these are the
measures which shall be given to faith. And which shall
strengthen righteousness. (5) And these measures shall reveal
all the secrets of the depths of the earth, And those who
have been destroyed by the desert, Amd those who have been
devoured by the beasts, And those who have been devoured by
the fish of the sea, That they may return and stay themselves
On the day of the Blect One: For none shall be destroyed
before the Lord of Spirits, And none can be destroyed").

Beside the continuance of these facets of the old
Messianism there is also the presence of other 0ld Testament
reminiscences among the more advanced ideas of the Similitudes,
The notion of Sheol for instance is hardly developed in the
Similitudes: in 5131 it is the abode of the dead, and in
56:8 it is equivalent again to the pit of death: "And in those
days Sheol will open its jaws, and they will be swallowed up
therein, and their destruction will be at an end."ll

Several Chapters then, notably 56-57, mingle the
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transcendent world catastrophe with the final political
fortunes of Israel and Jerusalem and with the return of the
scattered tribes, and so produce a blend of the poputar
Eschatology with transcendent celestial Eschatology. It is
therefore inaccurate to assert, as Bonsirven has done, that
every nationalist note is effaced and the whole setting is
now completely supra-terrestrial.12

The confusions of that important passage in 39:4 ft,
plunge us into deep and difficult waters: (4) "And there I
saw another vision, the dwelling-places of the holy, And ths
resting-piaces of tne rigntevus. (5) Here mine eyes saw their
dwellings with His righteous angels, And their resting-places
with the holy. And they petitioned and interceded and prayed
for the children of men, And righteousness flowed before them
as water, And mercy like dew upon the earth. Thus it is amongst
them for ever and ever. (6a) And in that place mine eyes saw
the Elect One of righteousness and of faith, (72) And I saw
his dwelling-place under the wings of the Lord of Spirits.
(6b) And righteousness shall prevail in his days, And the
righteous and elect shall be without number before Him for
ever and ever. (7b) And all the righteous and elect before
Him shall be strong as fiery lights, And their mouth shall
be full of Ylessing, And their lips extol the name of the
Lord of Sptrits, And righteousness~before Him shall never
fail (And uprightness shall never fail before Him).")

There are here several curious inconsistencies,
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They must be recognised. The righteous are pictured
as dwelling in heavenly mansions with the angels. Do they
now therefore enjoy the eternity of tinal blessing? It is
clear that the angels still intercede tfor the children of men,
presumably at this point still sojourners upon the earth,
Has the great transformation not then occurred and the
consummation not yet come? The delineation leaves much room
for doubt. In the crucible of the writer's imagination earth
and heaven are strangely fused. At the End in other words the
scene lies now here,now there: there is no rigid line of

separation.
The fact of this contfusion - has not often been

firmly grasped. Consequently various devices have been
adopted to resolve the anomalies of this perplexing passage
39:4-7, The dwelling of the righteous in 'mansions' with
the righteous angels and even in the presence of the Lord of
Spirits has been understood as their intermediate station
preparatory to the tliss of the Messianic Kingdom on earth.l3
Sutcliffe, favouring this interpretation, claims that R.H.
Charles, holding that "the fact that the Messiah is surrounded
by all His righteous and elect ones shows that the history

of the world is closed", introduces into the passage the
inconsistencies he thinks he finds there. But in spite of
Sutcliffe's attempt at a simplification of the issue, the

inconsistencies are_in the passage before Charles' inter-

vention. Tt is quite unlikely that the 'mansions' here refer

to an intermediate dwelling-place before the final
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consummation, for the idea of a CLOSE COMIUNION with

the Lord of the spirits in the intermediate abode would be g
rare and singular idea, and further it is announced that

thus they are to fare for_ ever and ever (verses 6 and 7).,

Alternatively this text together with the parallel
rassages in 61:12 and 60:8,23, where again the elect are
placed in the garden of life or the Paradise of the righteous,
have been quietly extruded as unoriginal to the Enochic text,
3934 ff. as an interpolation inconsonant with the rest of
the work, 61:12 and 60:8, 23 as fragments of the Book a&f
Noah, and finally also 70:3-4 as an addition to the
Similitudes.14

Charles was nearer the mark when he observed that
in such visions as 39:4 ff. "there is no exact observance
of the unities of tiwe and place".15 The writer has not

defined the consummation he énvisages. On the one hand the

Judgment seems past and over, and on the other the angels
are found still praying'for men upon the earth. The location
of the dwelling-place of the righteous does appear at a
glance to be heaven, fér they are described as abiding under
the wings of the Lord of Spirits (39:7a). But again this

may be only a metaphor (cf.Psalm 91:4) for God's protective
care of His own, wherever they may dwell. And at all events
we find that the earth is still peopled with men, and the
consummation cannot then have arrived. The inference that

OUGHT to be drawn from all this is that the Similitudes,
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owing to the sturdy persistence of the popular earthly
ideals, run together into one the ideas of an earthly
consummation and transcendent Eschatology.

Rudolf Otto16 on the other hand has recourse to
exotic religious systems to explain the present notion of
'the mansions of the righteous'., He regards the inhabitants
of these 'mansions' as the Jewish counterparts of the eastern
pitaras and the Iranian fravashis, in the spiritual world
which preceded the earthly world. But the setting up of
counterparts in a religion to figures or ideas already
established in foreign religions is neither the practice nor
the methoéd of foreign borrowings in religion.

Otto's .proposal, however, of the notion of a
spiritual world, which has always been in existence and
preceded the earthly world, is more sﬁggeative. W.D., Davies
believes that the 'mansions of the righteous' are in fact
the World to Come that exists already, the Eternal Age set

17 1t is doubtful whether the

over against this present.
Similitudes have arrived at a dualism so developed. The
dwelling-places of the righteous are not here a conceptual
notion, as though plainly in existence now: they are seen in
'vision': they are actually still to come: the Vision of 39:4-
12 is a prophecy of things yet to be.

A plain recognition of the incoherences and the

confusions resulting from the mwerging together of earthly and
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heavenly perspectives of the End neither does violence
to nor overdraws the evidence of the text, and does not either
necessitate a departure from the main streamof the Jewish
traditions in order to explain them,

The third Parable, however, in Chapters58-69 does
contain a number of passages embodying the notion of a more
or less purely celestial existence for the righteous. Zven
Rudolf Otto, who ascribes to Judaism a large indébtedness to
Parseeism for many features of its Eschatology, argues from
this section of Enoch that the Eschatology of late Judaism

is not simply and solely an alien phenomenon. His words are

worth quoting in full: "Rather they (i.e. the later
apocalyptists) work upon germinal ideas found even in ancient
Israel. The thing lacking in ancient Israel, and first
beginning to develop with apocalyptic, was a dualistic sense
of a world of God, which is by no means this world, but which
as the real world of God is even more strictly distinguished
from and even opposed to it. Even if spatially conceived
particularly as localized in heaven and in the skies, even if
now conceived with heightened earthly images, nevertheless

we can know and feel really for the first time the clearer

consciousness of a transcendent unwordly,supramundane

nl8
Yet that dualism has reached a far greater maturity

existence.

in the Apocalypse of Baruch and IV Ezra than in the

Similitudes, where heaven and earth are so much werged
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together that there can e no thoroughgoing dualism.
Otto's words, however, could be accurately applied to the
section, Chapters 58-69, where there is that keener perception
of a supernatural existence - and that more especially if
within this section can be included Chapters 70-71, regarded.
then as forwming a climax of the vhole book of the Similitudes.
In 70:3 and 4 we read: "And from that day I was no longer
numbered amongst tﬁem: and he set me between tle two winds,
between the North and the West, where the angels took the
chords to measure for me the place for the elect and righteous,
(4) And there I saw the first fathers and the righteous who
from the beginning dwell in that place".

From these words it would appear that the heavenly
realm, which is the dwelling-place of the 'first fathers and
the righteous', is set over against the‘present earthly order
and is co-extstent with it. But this heavenly dwelling-place
of the righteous forefathers is also the gggﬁ;g abode of the
righteous elect, for it is measured pending their arrival.

The Future Age, that is, exists already, and has its present
inhabitants., Parallel to this is 71:15, "And he said unto me,
'He proclaims unto thee peace in the name of the world to
come; for from hence has proceeded peace since the creation
of the world, and so shall it be unto thee for ever and for
ever and ever." It would be hazardous in the extreme to seek
to PROVE' anything from these solitary and unique passages

in Chapters commonly rejected in toto, or at least believed
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to have been extensively interpolated by Christian hands.
Too much therefore cannot be construed from these passages
concerning a developed dualism in the Similitudes.

It should te noted, however, that in particular
Chapter 71 is rich in suggestion for a dualistic approach
in pre-Christian Judaism, if as Charles proposes, it dates

from bvefore the teginning of the Christian era.19

The verse
71:15, indicating a ripe dualism, deserves some passing .
mention. Accoming to its terms, all peace has gone forth from
the World to Come ( Xan DYZ]HH ), from something
which does not yet exist. Even now in the present, from the
very creation of the world, this World to Come is the source
of peace to those living preseht lives on earth,

By a terminology which would have startled the
Enochic writer himself, whether rendered in the Hebrew idiom

5

that may have been his, or again the Aramaic idiom, Otto
designates the idea here as that of 'dynamic post-existence'?o

W.D. Davies has more recently linked this passage
with 39:4 and described their connotation in terms more
congenial than Otto‘s. There is recognition here, Davies
claims, of a realm that always is: into it souls come at
death, and experience blessedness in this first Age to Gome.
The Age to Come is also said to come into being AFTER the

Messianic Age and the General resurrection.21 The Age to

Come therefore has two phases, it both IS and COMES.
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"And in those passages", Davies writes, "where there
is mentioned resurrection, the Age to Come which we enter at
death finds its consummation in that Age to Come which
follows the resurrection,"”?

But the Age to Come which we enter at death of
which Davies speaks (it is in fact entered at death in
39:4 ff, but there is no explicit mention of the tact in
71315), could only have been a hair's breadth away, if even..
that, in the mind of the writer from the commonly held notion

23 And thus

of the intermediate state for the departed dead.
in fact E.F. Sutcliffe in the passage 39:4 ff.understood
the future 'mansions' of the righteous, as their intermediate
dwelling-place.

Even aside from that consideration, it is more
than possible that such as Davies have read too much into
the Enochic passages and filled them with the richer content
of later developments. There is reason to doubt whether
the Similitudes have these certainties and that definiteness
about the Age to Come, and whether their author at all
carefully separated the Messianic Age, the Intermediate
Stage, and the final Age to Come.

In the bulk of his work confusion reigns on these
great issues. It appears again in 51:1-5, (1) "And in those
days shall the earth also give back that which has been

entrusted to it, And Sheol also shall give back that which
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it has received, and hell will give back that which it
owes. (5a) For in those days the Tlect One shall arise,
(2) And he shall choose the righteous and holy from among
them: For the day has drawn nigh that they should be saved.
(3) And the Zlect One shall in those days sit on My throne,
and his mouth shall pour forth all the secrets of wisdom and.
counsel: Tor the Lord of 3pirits hath given (them) to him and.
hath glorified him. (4) And in those days shall the mountains
leap like rams and the hills also shall skip like lambs
satisfied with wilk, and the faces of (all) the angels in
heaven shall be lighted up with joy. (5b) And the earth shall
rejoice, (c) And the righteous shall dwell upon it, (d) And
the elect shall walk thereon."

Earth, albeit a transformed earth, wiraculously
convulsed, is, according to the picture of these verses, the
setting of the Kingdom. To participate in this Kingdom the
dead are raised in the body (51:1l). It is interesting that

24 rejects this verse as an interpolation in the

Lagrange
interest of his view that the Similitudes attest the
tremendous superiority of the spirit over the flesh. But
there are hardly sufficient grounds for his rejectién.

The ideas of 51:1 are in fact very common in
Judaism - earth gives up the body, Sheol the soul, and
presumably they are re-united in the resurrection. That at

any rate, as has been noted, became the orthodox belief of

rabbinic Judaism (cf. Bab.Sanhedrin 9la-b).22 The translation
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given above of verse 4 is Charles' own. G.F. Moore

has criticised it sharply: "Charles transposes, emends,
construes and translates 'And the faces of (all) the angels
shall be lighted up with joy' - a somewhat insipid
conc:lusion."26 ‘The words should read: "And all will become
angels in heaven". So in fact Charles took them in his first
Edition of the Book of Enoch (1893)27, remarking that this is
not to be weakened into a mere likeness to the angels. He

had evidently greatly changed his mind before his second
Edition, and his later translation.

"And all will become angels in heaven" is a startling
pronouncement of an eventual celestial destiny for the risen
righteous, falling as it does at the end of a passage plainly .
contemplating an earthly consummation and a bodily resurrection
for the righteous. Lagrange feels that these few words, if
they could be regarded as belonging to the primitive text,
would powerfully corroborate the view that the Similitudes
portray the final tlessing as totally transcendent in
character.?® He would fain use their assistance in support

of this view, but reluctantly he considers.these words to be

a Christian interpolation.29 But even the established
authenticity of the pronouncewent of 51:4 would not strengthen
the opinion that the consummation here envisaged is purely
cekestial. They would rather be outstanding evidence of the
fusion and blending of earthly and transcendent notions of

the End - for in 51:1-5 terrestrial elements predominate in
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the picture: but with the earthly Messianic promises
the retritution of the eternal beyond is mingled (it verse 4
be genuine, as there is no strong reason to deny).

Lagrange has pressed his theory of the total
isolation of Messianism and transcendent Eschatology in such
a work as the Similitudes ardently. He dismissed Schiirer's
contention, made on the basis of 45:4-5, considered above,
that ancient Judaism confused the World to Come with the
Messianic Age, and held that this does not represent the true
current of Judaism., Further he has named a number of passages
in this work as indicating a REPLACEMENT of the Messianic
reign with a heavenly eternél Age to Come. These passages may
now be considered in turn.

1. 5833 ff. (3) "And the righteous shall be in the light
of the sun, And the elect in the light of eternal life: The
days of their life shall te unending, And the days of the
holy without number. (4) And they shall seek the light and
find righteousness with the Lord of Spirits: There shall be
peace to the righteous in the name of the Eternal Lord.

(5) And after this it shall be said to the holy in heaven
That they should seek out the mecrets of righteousness, the
heritage of faith: For it has become bright as the sun upon
earth, And the darkness is past. (6) And there shall bve a
light that never endeth, And to a limit of days they shail
not come, For the darkness shall first have been destroyed,

(And the light established before the Lord of Spirits) And
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the light of uprightness established for ever tefore
the Lord of Spirits".

Earthly and materialist features are conspicuously
lacking from this description of the lot in store for the
righteous. Light will be the chief feature of their new
existence. The contrast between this passage and 51l:1 ff,,
where the dead are raised to the blessed life of the Messianic
Kingdom upon a transformed earth, is clear. It is, however,
one thing to note the difference and another to assert that. .
this whole conception in 58:3 ff.is utterly divorced from all
ideas of a Messi=snic consummation, which also are found in
the work. Indeed the terms of the description are not them-
selves entirely probative and determinative. Light is, as
noted previously, a common trait of the Messianic Kingdom.
The righteous are not here said explicitly to 'rise' nor are
they exactly and expressly placed in 'heaven'; it is rather
only that the cruder materialist features have faded away.
Moreover the passage is introduced (in verse 2) by a promise:
"Blessed are ye, ye righteous and elect, For glorious shall.
be your lot", and notably in 48:7 the lot of the righteous is
reserved for them by the Messiah. And again in the present
passage there is exhibited a dynamic and not a static con-
cevtion of the future life - the righteous will 'SEEK' the
light. That agrees to some extent with 51:1 ff.,where the
righteous rise firstly, to the earth, and then suddenly are

said to become 'angels in heaven', and may indicate that
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the author had sowme ‘vague notion of a progressive
spiritualisation of the risen righteous. But the expressions
used by him are neither clear not definite enough to warrant
a dogmatic assertion that such was his view. All is in fact
safely accounted for by a comprehension of the unstudied
ease with which he moves from earth to heaven in his visions
of the End, and continues to 6scillate tetween the two.

2. 61:12: "All who sleep not above in heaven shall
bless Him: All the holy ones who are in heaven shall bless
Him, And all the elect who dwell in the garden of life."

What was said above of the lengthier parallel
passage in 39:4 ff.applies also to this present passage.
Only a word need be added here therefore concerning it. The. .
first two clauses refer of course to angelic veings, dwelling
in heaven. The natural inference would seem to be that the
elect spoken of in the next clause dwell also in heaven.
That is clear from the different views entertained regarding
the 'mansions of the righteous' in 39:4 ff, which apply
presumably also to the 'garden of life' here. It has been
taken as the intermediate state of the departed righteous
preceding their restoration to the earthly Messianic Kingdom
(Sutcliffe), as the Jewish counterpart of tre abode of the
fravashis and pitarasin Iranian religion, as an interpolation
(in a Noachide fragment) in the Similitudes (Bonsirven),

as the final heavenly condition of the righteous (Lagrange).so

Certainty about what the author himself had in mind is
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teyond us.
3. 62313-16. (13) "And the righteous and elect

shall be saved on that day, And they shall never thence-
forward see the face of the sinners and unrighteous. (14) And
the Lord of Spirits will abide over them, And with that Son
of ilan shall they eat And lie down and rise up for ever and
ever. (15) And the righteous and elect shall have risen from
the earth, And ceased to be of downcast countenance. And

they shall have been clothed with garﬁents of glory, (16) And
these shall be the garments of 1life from the Lord of Spirits:
And your garments shall not grow old, Nor your glory pass
away before the Lord of Spirits."

There is more to be said in favour of under-
standing this passage as a prediction of an earthly rather
than amrely transcendent consummation. 13b would be gquite
pointless if the author were thinking only of a heavenly
consunmation. Verse 15 doéé not allude to resurrection from
the earth into the celestial world: the words apply rather to
God's achievemenf of victory for the righteous, no longer
prostrate upon earth before their enemies.31 The details
of the present descriptibn of the future of the righteous,
some of them with a hint of the physical, are numerous
enough to warrant the contrast with the opinions of sowe at
least of the rabbis of later Judaism, who:recognised the
celestial Age to Gome to be inexpressible in any terms of
time and space. "Rabbi Hiyya ben Abba said in Rabbi Johanan's

name: All the prophets prophesied (all the good things) only
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in respect of the Messianic Era, but as for the world
to come, 'the eye hath not seen, O Lord, beside thee, what
He hath prepared for him that waiteth for Him'" (Babylonian
Talmud, Sanhedrin 99a).3%

The Similitudes still venture a description!
Yet they rise to the vision of a transcendental world at the
End (though that world borrow some of its traits and shape
and appearance froﬁ the earthly Messianic Kingdom which
largely dominated the writer's hopes also), It is trans-
¢endent enough and celestial enough to require a considerable
spiritu-lity on those who would be its denizens. That they
might be adapted for their heavenly life they wust be clothed
upon with garments of glory. While therefore this act of
being clothed upon with the garments of glory has the

character of a spiritual BEschatology, it meant clothing with

a body, but a new body composed of SJE«: « It is well to
observe that this assimilation of Sgé.e y» in the
Similitudes, is noct closely connected, explicitly at least,

with the resurrection. We are keft to INFER the transference

of the righteous somehow into that heavenly life in which
they shall require new bodies. It is not the RESURRECTION

which accomplishes the change: for in 51:1 the resurrection
seems to bring wen to earth, and there no immediate mention
is made of glorifigation of the risen body.

The $6Ewx of which the risen body is to be

composed is not an abstraction, but in the materialist
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Jewish imagination luminous matter (cf.Il.B@noch 14:8-25;
Test.Levi, 2 and 3), such as appears to constitute the
substance of the celestial spheres.

Rudolf Otto was,in view of all that has been
said,very wide of the mark in his statement that: "it is
completely outside Israelite tradition, and undoubtedly due
to Parséeism, when Znoch in Ehapter LI (here only) presents
the doctrine of a bodily resurrection"ss, or again thats: " a
conception of the bodily resurrection of the dead of which
Israel had knowm nothing had come from the East, and
penetrated into the book of Enoch, although it is quite
definite in only one passage“.34

Chapter 51 of Enoch is rather eloquent
testimony to the ingrained Jewish disposition to hope for
an earthly consummation and a restoration of the present
physical 1life, a hope which persisted illogically enough in
the very midst of far more spiritual ideals of the future
life. The Similitudes betray the profound tension in notions
of the Eschata between the earthly and heavenly, the physical
and spiritual, characteristic of Jewish apocalyptiec.

speculation.
There are therefore grave doubts whether the

resurrection in the Similitudes (or in the Psalms of Solomon
and I Snoch 91-104, on all three of which Charles bases his
judgment) the resurrection is so completely spiritual, or
the tendency to spiritualise the resurrection so clearly

marked even as to justify Charles' conclusion that "we find
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that the doctrine of the resurrection which was current
amongst the cultured Pharisees in the century immediately
preceding the Christian era was of a truly spiritual
nature".35 Such conclusion of course obscures that very
tension in Eschatolagical thought in which the Pharisees
no doubt shared'with the rest who were interested.

Zven in the Apocalypse of Baruch where a
dualistic separation of this world from the Age to Come has
been attained, completely spiritual notions of the resurrect-
ion might have been expected, and yet there continue there
with an obstinate persistence the more primitive ideas of'a
bodily resurrection to the present earth. How account for
this survival except by recognising the foundational nature
and continuous strength of these same primitive materialist

ideals!
Certainly both early and later rabbinical

thought dwelt much upon the present body in thoughts of the
resurrection. The physical characteristics of the resurrection
body tended in fact, at the expense of the much more in- |
frequeﬁt spiritual notions, to grow more and more pronounced
in rabbinic circles. First we find the respective schools

of Hillel and Shammai debating the relation ot the formation
of the present body to that of the body in the future Age |
(Genesis Rabba 14:5). To a question whether the dead rise

naked or clothed upon Rabbi Meir replies that even as the

grain of wheat which is buried naked is clad in many

garments vhen it appears, so is it with the resurrection

|
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body.36 Further we discovef a report of the saying of
Rabbi Eliezer: "All the dead will rise at the resurrection
of the dead, dressed in their shrouds. Know thou thrat this is
the case., Come and sece from (the analogy of) the one who
plants (seed) in the earth. He plants naked (seeds) and they
arise covered with many coverings; and the people who descend
into the earth dressed (with their garments), will they not
rise up dressed (with their garments)?"

The Apostle Paul was probably true to his inherited
Pharisaism in insisting upon the emtodied nature of the
resurrection, but he felt constrained to spiritualise it,

possibly in the face of popular misconceptions.

In concluding this Chapter on tte Similitudes
notice must te drawn to the continued predominance of the
Judgment within the eschatological schema. The Judgment idea
permeates the whole work, occurring in very numerous
passages (e.g. 45:3; 50:4; 38:1,3,5; 48:8-10; 54:6; 55:3;
67110; 62:2-5,10; 63; 69:27; 55:4). Resurrection is

nowhere the centre-piece, but occupies an outer place.
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CHAPTER_VIII.

THE TWO AGES,

The Similitudes of Znoch exhibited a deepening
awareness o0f anqther world set over against this present
and different from it in essence. But the Eschatology of the
Similitudes had not arrived at a true dualism, for the two
worlds were merged into each other in thought, and were not
yet separated by a great gulf.

The abyss between this world and the world of the
Yeyond is extended to the fullest limits in the Syriac

Apocalypse of Baruch1

and IV BEzra. "How inwardly serene he
must have felt", de Faye has written of the author of IV Ezra,
"when the idea of the gulf between this world of darkness and
death and that other of light and life was born in him!“2

Yet the logic of the new dualism has not pressed itself
upon them with such insistence that they are either of them
forced to abandon all hopes of the present world. So they
stand as the 6limax of the two-fold tendencies of Jewish
Eschatology, on the one side its increasing ability to
project its aspirations into another world than this, eternal
in the heavens, and on the other its amazing incapacity for
accepting the logic of these loftier dreams and its

perennial clinging in spite of them to the time-worn

expectatioh of a Messianic Kingdom to come upon earth.
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Apoc.Bar. and IV Tzra are undoubtedly close

relatives::5 the problem of deciding which is senior is per-
plexing. Several different proposals have been made. It has
been claimed that Baruch is an inferior imitatér of IV Ezra
on the ground that Baruch's images are less natural, his
theological reflection more advanced, and that if IV Ezra
had been a mere copyist his thoughts about the Last Things
would have been far less poigrnant than they are. Upon quite
other foundations the same process of 'purposeful imitation!
on the part of Baruch has been suggested - since the one
apocalypse is designed to improve upon the other, which it
openly duplicates, it is obvious that the work which claims
the earlier date and the greater name is the torrower for it
thus eclipses its rival and holds the field. (The so-called
Ezra Apocalypse of course bears the lesser name of Shealtiel
or Salathiel). Schiirer feels that the dependence may well
be the other way round.4

In the movement of eschatological thought in Judaism
Apoc.Bar. certainly represents a moment preceding IV Ezra.
The dualism discoverable in Baruch is less advanced than in
IV Ezra which represents its culmination. Apoc.Bar. is here
investigated first.

Apocalypse of Baruch.

Unity and date are toth greatly disputed. Charles5

assumes the comwposite nature of the book, but at variance

with Kabisch and E. de Faye, earlier analysts of the work,
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has himself wade an independent and extremely complex
division of the book, as was remarked in the Introduction.
It is sutficient to add here to that previous notice that the
Redactor (s) whom Charles introduces into the scene of the
history of the book's composition, must have been thoroughly
adept at producing puzzles so to have disseminated their
materials through the whole, as Charles supposes. Hurther
the important fact can bear reiteration that self-consistency
is not the property of the apocalypsesy and Baruch's quaint
and incongruous mélange of ideas should have led to the
recognition of inconsistency rather than an easy recourse to
theories of composite authorship.6

Establishment of the date of Apoc.Bar. would be
extremely valuable not so much for setting it at a specific
point in a chronological account of the ideas of the
apocalypses, but for the interpretation of the book itself.
Schiirer emphatically declares that it was certainly not written
till after the destruction of Jerusalem by Titus in 70 A.D,
This date is commonly accepted, e.g. by G.F. Mborev, Charles,
vho dates the major part of tne work atter 70 A.D.8 On the
other hand Torrey would put it betore /0O A.D. It is worth-
while waking some reference to the ingenious tashion in
which Torrey arrives at the earlier date - he admits that
Apuc.Bar. directly refers to the destruction ot Jerusalem
vty the Romans; some reader of Baruch telit that the prophet

Baruch should have shown his knowledge of the second
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destruction of Jerusalem, and inserted verses 2-4,

paraphrasing Haggai, and in verse 3 predicting the great

disaster,
Torrey's theory is plausible enough! Yet it is

less the specific mention of the historic incident of the
city's fall in a single verse thamn the general impression of
the whole book which points to a date after 70 A.D. - the
destruction of the holy city with its tewple seems to bte still
fresh in the memory.

Messianism in Apoc.Bar,

This Apocalypse affords more striking proof than
any other almost, of the rugged survival of the terrestrial
Messianic hopes of the Jewish people. "It is touching to see
the Jews after the catastrdphes of 70 A.D. (and 135 A.D.),
persisting in the conviction of their superiority,believing
that, summoned by God to dominate the nations, they will yet
see their hopes realised in the Messianic future, with such
assurance that they think they aré already on the verge of

jt.0°

The persistence of Messianism is clear from these
most relevant passages now to be examined, 1) 26-30,
2) 36-40, 3) 53-74.
1) 26-30:1.
The period of tribulation preceding the
Messianic era has twelve parts, described in 27:1-13. A

fervent nationalism appears in 29:7, "For at that time I will

protect only those who are found in those self-same days in

this land." The Messianic blessings are to be reserved for
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those Jews alone still living in Palestine (cf.40:2;
71:1). There follows in 29:3-8 an extremely sensuous
description of the Messianic Kingdom. First the Messiah
'vbegins to be revealed' (29:3), but thereafter plays no active
réle. The inhabitants of the Kingdom have a diet of the flesh
of Behemoth and Leviathan (29:4); the earth is then prodigiously
fertile, each grape producing a 'cor of wine' (29:5), This
crudely materialist representation of an earthly Messianic
Kingdom is astonishing in its contrasts with the visions of
a future celestial felicity elsewhere portrayed in the work.

Most crucial for the investigation here is 30:1,
"And itwill come to pass after these things, when the time of
the advent of the Messiah is fulfilled, and He will return in
glory, then all who have fallen asleep in hope of Him shall
rise again".

The predictions about the Messiah here, coupled
with that in 29:3 ("the Messiah will then begin to be revealed")
are peculiarly difficult. That prediction of 29:3 Charles

pronounces as corrupt and suggests in its stead 'the principate
0

of the Messiah will be revealed'.*® The prediction of 30:1 ?

he understands to mean that at the close of his reign the
Messiah will return in glory to heaven. On this reading of the
words, the resurrection envisaged in 30:1 will be to a
heavenly life after the return of the Messiah into heaven,
(Charles excludes the words 'of Him', it should be noted, and

reads merely 'all who have fallen asleep in hope shall rise
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again').
But a nuite other interpretation than Charles' is

more then possible. The text of 29:3 can reasonably be
retained as it stands, 'the Messiah will then begin to be
revealed'. This process of the revelation of the liessiah now
begun, is completed dnly when he fully appears upon earth,
'when the time of the advent of the Messiah is fulfilled'

(30:1). Thus Violetll

has taken it. The intervening verses
would then describe the signsand tokens of Messiah's coming

and not the events that were to follow it, and the resurrection
(70:1) would then bring men to the earthly Messianic Kingdom.
There remains, however, that crux interpretum in 30:1 "and

He will return in glory'. What is to be made of it? It need .
not allude to Messiah's return to heaven: it way on the other
hand be an apposition to the preceding phrase and indicate

the entry of the Messiah now into the full glory of his King-
dow. Or again the phrase has been freguently rejected as

spurious, a Christian interpolation on the second Advent of

Christ, 12
M.-J. Lagrange—<, fully realising the difficulty

of this phrase, 'et redibit ( “\1D'ﬂ3 ) in gloria', suggests
that a return of this nature would be absolutely unique in
Jewish literature; the terminology, however, according to
Lagrange, is Christian and the words are probably interpolated.
By the exclusion of these words the acts of verses 4 to 8
could be regarded as only the prelude to the advent of the

Messiah, and this advent would be accompanied by the
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resurrection of the dead. But this seguence of events

Lagrange rejects for two reasons, 1) either the whole of

verse 30 is an interpolation or it is wholly genuine; 2) the
Messiah's rule over a heavenly world is a notion out of
harmony with the rest of the took; for in 40:3 his reign seems
to end with the end of the world of corruption or at most
warks the transition to the incorruptible world (74:2).
Lagrange then infers that the resurrection here does not relate
to the Messianic EBra at all, tut introduces the dead to the
eternal world at the end of the Messianic Age. On this view
the times of the Messiah are merely an interregnum, a passing

phase.
The problem of 3031 is intensified by the verses

that immediately follow. If the Apocalypse is substantially

a unity, and verses 2 to 5 of this Chapter are in their
original plaee and sequence in the text, then they appear at .
first sight to Pe an expansive description of the resurrection
mentioned in 30:1 and to refer to the resurrection to the
final consummation of the times beyond the Messianic Age,(30:2)
"And it will come to pass at that time that the treasuries
will te opened in which is preserved the number of tke souls
of the righteous, and they will come forth, and a multitude

of souls will be seen together in one assemblage &f one
thought, and the first will rejoice and the last will not be
grieved. (3) For he knows that the time has come of which it

is said, that it is the consummation of the times".
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Nevertheless even that would not overruke the
possibility of the connection of the resurrection with the
Messianic Kingdom in 30:1 (and it is there somehow, if not very
precisely,connected with the advent of the Messiah), and
thereafter in subseguent verses the relation of the
resurrection to the eternal world of the beyond. Such con-
fusion would be in character, for in a work where expectations
of a material consummation are retained beside the spiritual
and transcendental, we should not look for a totally consistent
resurrection doctrine. In all probability 'Baruch' had little
regard for the unities and consistencies of time and place
in his speculations on Things to Cowme.

J.J. Bonsirvenld, with kindred outlook here to both
Charles and lLagrange, feels that in Apoc.Bar., the resurrection
is ®o much bound up with the ultimate Age beyond, and the
great Messianic texts so little mention it, that he desires
to exclude both verses 1 and 2 of Chapter 30 as alien to the
context and incongruous with the rest of the vision. But the
text should not thus be pruned to reduce inconsistencies,

| particularly in_apocalyptic ideas.

Charlesl4 of course thinks the resurrection here §s
related to the Age of celestial felicity and not at all to
Messianism,solely on the basis of 30:1, and his interpretation
of it. Verses 2 to 5 in Charles' analysis of the book telong
to quite a different section. Nearly all that has been done

and written has been in the interest of imposing logic and
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consistency upon the apocalyptic visions and prophecies
of this literature! Naturally the central anomalies of
Jevish eschatological thought have thus been obscured.
2) 36 - 40.

This prophecy is cast in the form of a vision,
couched in al'egorical terms, and interpreted to Baruch by the
ILord. After the destruction of the four kingdows (as in Daniel),
the last to be identified prébably with Rowme, the principate
of the Messiah will be revealed (39:7), and the leader of the
only surviving enemy of Israel will be brought to Zion for
judgment under the Messiah's rod (40:1). The Messiah will
protect the 'righteous remnant' of Israel (40:2). Thereupon
his principate will last forever until the world of corruption
is at an end (40:3). G.F. Moore has described the Messiah in
the Apoc.Bar. as 'a symbol, not a hero'.1% But in this
prophecy on the other hand he is a warrior leader whose
victories over the enemies of Israel will herald in the
earthly Kingdom.

There is in the whole prophecy no mention of a
resurrection. The question which the passage raises is whether
for the writer the Messianic Kingdom partakes of the world
of corruption, and therefore is not endless but temporary,
or whether "the Messiah's kingdom appears to last so long as
time shall last, and beyond its horizons there is nothing to
be seen" (H.H.Rowley).16 In dependence alone upon the words

whidh the writer has set before us in 40:3, "And his
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principate will stand for ever, until the world of
corruption is at an end, and until the times aforesaid are
fulfilled", it seems impossible to decide. But even Lagrange17
admits that in 40:3 the Messianic Kingdom apparently lasts
indefinitely as being precedently the salvation ot Israel.
Then in a moment, however, Lagrange is back plying his
theory that in Apoc.Bar. all the interest is“in the eternal
world to come in the beyond as_the final consummation, adding
that the indeterminate duration of the liessianic Kingdom in
40:3 is not synonymous with the endless duration of the
World to Come,

That the Baruch writer himself had this finesse
and nicety of distinction is quite unlikely. There is great
temptation here to be clearer than our sources. The
distinction between the Messianic days and the eternal World
to Come is less finely drawn in Apoc.Bar. and in fact in
most apocalypsés than perhaps Lagrange would wish. For
whereas here the picture is wh6lly lMessianic, the vision of
41-43 is of an incorruptible age apparently unconnected with
the Messianic. The later Jewish visionaries saw now one
consummation in a blinding light, and now another higher,
transcendental, but they kept both sets of hopes, created by
their visions, precariously pbised together. They could not

put away their Messianism even when the celestial Age to

Come seemed to be pressing in upon them.
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18 (

In 42:8 "And the dust will be called, and

there will be said to it: 'Give back that which is not thine,

and raise up all that thou hast kept until its time'"),

there occurs a prophecy of the resurrection in the heart of

a larger vision of the incorruptible age, but it is a tare ang

denuded intimation of resurrection with no attempt at

spiritualisation to fit it to its lortier context. These

incompatibilities did not strike 'Baruch' as they strike us,
3) 53 - 74.

This long vision of the coming iessianic Era
pictures it in sensuous and material terms. A cloud appears
from the sea and lowers upon the whole earth: it then sends
down black waters and clear six successive times, after
which there falls the blackest shower of all, Lightning tops
the cloud and heals the earth, and twelve streams from the
gsea are drawn up to be subject to the lightning. The
trappings and accoutrements of the vision can be passed over.
It is their meaning as interpreted:to Baruch that is of
interest. After the appearance of the supernatural signs the
Messiah comes to segregate the nations (72:2). Armed with
the sword, he destroys Israel's persecutors, but spares
others - for bondage to his own people! He then institutes
the Yessianic Kingdowm (73:1). It is a time of joy and
healing when all evils shall be done away (73:2-74:1),

depicted in language siwilar to that of 26-30:1l.
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The verse which terminates the prophecy, 7432 ("For
that time is the consummation of that which is corruptible,
and the veginning of that which is not corruptible") is like
40:3 not ;robative. On the basis of this verse it cannot be

asserted categorically that the Messianic Age is merely a short

period of transition between the present old world and the in-
corruptible Age to Come, ror the terminology is ambiguous. The
most that can be claimed is that the Messianic Age and the in-
corruptible Age to Come are, in the mind of the Jewish pro-
grammatist, contiguous, so nearly related indeed that in their
descriptions each lends its own peculiar features to the other,
and fast boundary lines are not drawn between them.

' There is throughout the prophecy no mention of the
resurrection. The words of 72:2 do not refer to the resurrection,
'ex eis vivificabit', but mean rather 'he will allow them life’',
as in fact Charles has taken it, 'some of them He will spare'.l9
The silence is not to be unduly pressed, for the delineation
dwells upon other things, the sudden rewoval of disease and pain
(the 0ld naiveté is here), and wicked passions of the heart by
the direct action of the Messiah.

Nevertheless the omission of resurrection is here
more singular than usual - in a work much indebted to early
Rabbinism, which perpetually discussed the resurrection.
Presumably the apocalyptic speculator, tbrn between yearning

for a Messianic Age and visions of an eternal, celestial

Age to €Gome, hardly knew how or where to place a resurrection
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in his scheme, but chose to keep a judicious silence
in his llessianic prophecies. And when he does expound his
resurrection teaching (Chapter 51), he has not uniformly
ordained it to one or the other coming Age.

Apoc.Bar., has been described as "the oldest
literary evidence foi the fusion of early Rabbinism and the
popular llessianic expectation".20 Rabbinic ideas abound in
the work, the division into twelve parts, the theocratic
interpretation of history, the sin of Adam (54:19, cf.54:15;
56:6-14), the promulgation of the Law on Sinai, the reigns
of.David and Solomon regarded as a sort of Golden Age which
the Messianic times would renew. Apoc.Bar. has in fact a
"wealth of Haggadah which in almost every point is verifiable
in the Midrash".?l The particular value for the present
enquiry of establishing the taking up of strands of the
primitive Messianism and the weaving of them into rabbinic
patterns of thought, is that it clearly reveals the
permanence and penetratioﬁ of the ancient, naive and
terrestrial hopes, and shows these can be fused with later

and frequently more advanced ideas and ideals - at all planes

of the apocalyptic literature.

From the above study of the three Messianic
prophecies (26430:1; 36-40; 53474) it is clear that there
is present in Apoc.Bar. the tendency to relate most or all

the divine favours still instinctively to the Messianic Age.

5
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The resurrection either may not have been so much -

gevered from its prim'tive Messianic framework as the silence
(except for the doubtful verse, 30:1) regarding it in the
Messianic mrophecies seems to suggest - we shall see that
when we turn to Baruch's detailed resurrection teaching in

Chapter 51.

The Age to Come in Apoc.Bar,

Dualistic notions of a world set over against
this present otrviously exist teside the ponular hopes of a
Messianic Kingdom, which appear throughout the took and have
not been displaced by them. The gulf between this age and the
Age to Come is narrower in Apoc.Bar. than in IV Ezra.

But the conviction that this age of corruption
will give place to the incorruptible Age does appear in
several passages in Apoc.Bar. Yet again there are numerous
passages, where because of the indefinite expressions
employed it is extremely difficult to decide whether the
writer has in wind at that particular point the Messianic
consummation or the wholly other Age to Come or is confusing
the two. 1In 48:39 for instance: "Therefore a fire will
consume their thoughts, and in flame will the meditations of
their veins be tried; for the Judge will come and will not
tarry", it appears to be the Messianic Judgment which is
contemplated (cf. 83:1, "For the Most High will assuredly

hasten His times, and He will assuredly bring on His hours" -
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it may here be the imminence ot the Messianic ZEra that
is in view. But cf. also 6:9 and 77:6 and 78:7 which reveal
very common-aspects of the popular Messianic hopes and can
hardly refer to anything else than Messianism - 639, "For the
time comes when Jerusalem also will be delivered up for a
time, until it is said, that it is again restored forever";
77:6, the return of the dispersion is prophesied; 78:7,
"For if ye so do these things He will continually remember
you,He who always promised on our behalf to thosé who were
more excellent than we, that He will never forget nor forsake
us, but with much mercy will gather together again those who
were disPersed“)'Again,there is considerable uncertainty about
the exact reference 6f10:3,"But do-thou remain here amid the
desolation of Zion, and I will show to thee after these days
what will befall at the end of the days". But no passage
better displays the difficulty of definition of what End is
in view than 23:13-25, worth guoting in full:"(13) For if
there were this life only, which here belongs to all men,
nothing could be more bitter than this. (14) For of what
profit is strength that turns to weakness, or the food of
plenty that turns to famine, or beauty that turns to a hate-
ful (thing)? (15) For the nature of man is always changeable.
(16) For we have by no means been from the beginning what we
now are, and what we now are we shall not afterwards remain,

(17) For if a consummation had not been prepared for all,
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in vain would have been their hreginning, (1&) But

rerarding everything that comes from Thee, do Thou inform me,
and regarding everything about which I ask Thee, do Thou
enlighten me. (19) How long will that whicnh is corruptible
remain, and how long will the time of mortals te prospered,
and until what time will those who transgress in the world

be polluted with much wickedness? (20) Command therefore in
mercy, and accomplish all that Thou saidst Thou wouldst btring,
that Thy might may te made known to those who think that Thy
long-suffering is weakness. (21) And show to those who know
not, and let them see that it has befallen us and our cityunti%
mnow ~ according to the long-suffering of Thy power, because ?
on account of Thy name Thou hast called us a beloved people. j
(22) Every nature therefore from this onward is mortal. i
(23) Reprove therefore the angel of death, and let Thy glory

appear, and let the wight of Thy beauty be known, and let

Sheol be sealed so that from this time forward it may not
receive the dead, and let the treasuries of souls restore
those which are enclosed in them. (24) For there have been
many years like those that are desolate from the days of
Abraham and Isaac and Jacob, =and of all those who are like
them, who sleep in the earth, on whose account Thou didst
say that Thou hadst created the ﬁorld. (25) And now quickly
show Thy glory, and do not defer what has been promised by

Thee."
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In its apologetic for a life teyond this
present this long passage is more philosophical, still of
course under the limitations of the Jewish penchant for the
concrete, than 1s normal in apocalyptic: it might well be a
reasoned reply to the scepticism of such as a goheleth.

The question which perplexed Rabbinic Judaism,
'How long will that which is corruptible remain?' is put here,
one feels, yearningly: the advent of the incurmptible Age
is eagerly awaited, when due retribution will be visited upon
those who now 'transgress in the world' and cause dire
vexation (verse 19). This longing,whése roots lay in the
loftier, spititual, individual strain of Jewish thought
concerning itself with the life of immortality and retribution
for each one, is even here, however, interwoven with relics
of the communal consciousness in the unwontedly tender
prayer, free from nationalist fanaticism, in verses 21 ff,
There are thoughts therein of the city, Jerusalem and the
'beloved people', Israel, and in verse 24 (implying a
resurrection) of God's having created the world for the
sake of the patriarchs of Israel and those like them of their
descendants. The passage too reveals a curious but certainly
inwitting disregard for strict consistencies of time and
place - reproof of the angel of death and the sealing of the
jaws of Sheol would be acfs superfluous enough in the day

of dawning of the incurruptible Age, where death would be




no more, but earnestly to be entreated as immense
benefits in a lMessianic Age still upon earth. On this it
would te pedantic to insist. Yet it is not either certain
that the promises of God alluded to in verse 25 are not,
after all the conviction previously displayed of an in-
corruptible Age to Come, the promises of Messianic salvation.
Resurrection is not openly mentioned in the
passage, but is irmplied in the prayer that the treasuries of
souls (promptuaria, repositories, c¢f. IV Ezra 7:101; 4:35,41;

7:80, etc.) might deposit those enclosed in them (verse 24),

and in the notion of the long sleep in the earth of the Jewish

patriarchs and 'those who are like them', whom God cannot
leave forsaken since He created the world on their behalf,
Nothing is disclosed of the place and time and scope of the
resurrection: it will mean, it may be inferred, a re-union

of the soul and the body.

The retention of many survivals of Messianism,
and in places, of the whole popular hope of an earthly
Yessianic Kingdom is tre more amazing in Apoc.Bar. in the
light of the full-grown dualism of such passages as 15:7 and
8, and 44:8-15. In 15:7 and 8 there is the deepest gulf
between this world of corruption and the Age to Come,

(15:7) "And as regards what thou didst say touching the
righteous, that on account of them has this world come, so

also again shall that which is to come, come on their

account. (8) For this world is to them a strife and a labour

§
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with much trouble; and that accordingly which is to
come, a crown with great glory." The same ideas are ex-
pressed in IV Hzra 7:3-14; Romans 8:18 and II Corinthians

4317,
In 44:8-15 the World to Come, incorruptible,

remote from the evils and vanity of this present time is the
inheritance of the wise and righteous observers of the Law.
According to Charles®? these verses do not belong in the
present context but should ‘e read after 32:6. If, however,
they are native to their present context the verse that
immediately precedes, intimating the Messianié restoration
of Israel, "For if ye endure and persevere in His fear, and
do not forget His Law, the times will change over you for

good, and ye will see the_consolation of Zion", is illuminating,

The two consummations would then te Trought together, and
mentioned, as it were, alwmost in the same breath.

In all the passages so trar examined in this
Chapter the resurrection idea has teen only incidental, and
occurred only on the perimeter of the other central
eschatological events. But in Chapters 49-51 Baruch dévétes ;
himself entirely to the resurrection doctrine, at far greater
length and in more detail than any one else in the whole

intertestamental literature. The same guestion which Paul

put into”the mouth of a caviller: "How are the dead raised
up and with what body do they come?" (I €or, 15:35) was

protfound concern of his. That may have been due to 'Baruch's'
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contacts with the discussions ot the early ratbinic
schools in which the subject enjoyed considerable notoriety.

Apoc.Bar., Chapters 49-51 - Resurrection.

'Baruch' puts the question concerning the form
and aspect of those who shall live in the day of the
Bternal thus: "Will they then resume this form of the
present, and put on these entrarmeling mwembers, which are now
involved in evils, and in vhich evils are consummated, or
wilt Thou perchance change these things which have been in
the world, as also the world?" (49:3) The question implies
a dualistic view of this world and the World to Come. The
reply therefore takes an unexpected course - the dead,far
from being changed, as the world is to be changed, rise just
as they were for the purposes of recognition. (2) "For the
earfh.will then assuredly restore the dead, which it now

receives, in order to preserve them, making no change in

their form, but as it has received, so w}ll it restore them,

and as I delivered them unto it, so also shall it raise

them. (3) For then it will be necessary to show to the living
that the dead have come to life again, and that those who

had departed have returned (again). (4) And it will come to
pass, when they have éeverally recognised those whom they
how  know, then judgmwent will grow strong, and those things
which before‘were spoken of shall come" (50:2-4),

Iwmediately after this Judgment has taken place wonderful

changes will occur in those who have been raised. The
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righteous will have their splendour "gloritied in

chansces, and the form of their face will be turned into the
light of their beauty, that they may te able to acquire and
receive the world which does not die, which is then promised
to them" (51:3). They will be transformed into the splendour
of angels (51:5), and will behold the world which is now
invisible to them (51:8). In the heights of this invisible
world they shall dwell,and shall bte made equal to the stars,
becoming more and yet more glorious (51:10). Finally the
extents of Paradise will be spread before them (51:1l).

After the Judgment the wicked too are changed,
but their aspect grows worse (51:2); their fate is to gaze
with wonder upon the glorified righteous, and themselves to
suffer torments (51:€); their dread punishment is due to
their having rejected the invisible world (51:16).

Here at length is an attemﬁt at déveloping in
detail a resurrection doctrine. In the first instance the
resurrection in 'Baruch's' view is plainly to this earth,
and is general, for £oth the good and the wicked. The dead
are to be raised with their previous bodies unaltered. That
'Baruch' has contemplated this as the first stage of
resurrection is indeed surprising in view of his dualistic
aporoach, and the fashion in which he subsequently piles up
epithet upon epithet to describe the progressive | ‘
spiritualisation which the risen righteous will later undergo

(*made 1ike unto the angels, equal to the stars, changed
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into every form they desire, from beauty into loveliness,
from light into the splendour of glory, having the extents ot
Paradise spread before them").

What is the rationale of this strange doctrine
of’a purely physical, even crudely material resurrection?
The following considerations iay be offered:

l. 'Baruch's' own conféssion is that it is the
present body which wmust te raised in order to establish
identity. There is that realistic“touch of his in 5033, "It
will be necessary to show to the liwving that the dead have
come to life again"., But it is probable that these are the
merest superficial reasons for the retention of ideas of
the resurrection, which were primitive and came to him almost
instinctively. The profoundest reasons he could hardly
himself expound.

2 ‘His views of world destiny are entirely illogical:
beside the dualistic separation of this present and the
wholly other Age to Come, there linger on - urgent and‘
powerful and far more than just a memory - the primitive. -
hopes of a Messianic Kingdom upoﬁ earth. His book breathes
often the nationalist spirit: he is acutely conscious of the
painful fortunes of Israel in her history. His people's
cherished expectation of an earthly national restoration he
cannot, in spite of himself, let go., With those popular
hopes the resurrection idea in its origins was integrally

connected, And so in his notion of a crudely physical
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resurrection he is undesignedly compromising with the
ancient, naive Messianic dreams. It is an unintentional
compromise, the logic of which 'Baruch' could not probably
have explained. It is not necessary to believe, in order to
appreciate the foree and the impact of the d4ld lessianism
upon him, that he must here be actively portraying the
resurrection as bringing the departed to a Messianic inter-

regnum,
Nor yet, however, can it be emphatically

asserted on the basis of 50:2 and 3 that the resurrection

is to take place only after the completion of the Messianic

Age, or readily agreed with M.J.Lagrange®S that here as
always the resurrection is at the furthest horizon of the
apocalyptic visions. The process of recognition of the risen
dead (50:4) may take a shorter or a longer time, and there
is no saying whether in the writer's mind resurrection ,
judgment and the process of spiritualisation follow each
other in quick succession.

2,His resurrection doctrine isinfluencelnot alone by
the popular Messianism, Deep-rooted Jewish notions of the
Judgment help to fashion and shape it. Although P.Volz‘?4
has called in question the universalist interpretation of
the resurrection here, it seems clear enough, as we have
seen, that Baruch does contemplate the resurrection of all,

both good and evil, to the present earth. And here he is

affected by the stock Jewish belief that the whole man must

appear for Judgment, a belief embodied in that parable
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given by Rabbi to Antoninus concerning the uniting
of sonl and body for the Judgment (Sanhedrin 9la-b).
Jucdgment again dominates also Baruch's thought: all things
else are secondary. Judgment in his conception may be
likened to the two-headed Je=nus, standing at the cateway
betw=en this ape and the Age to Come. It is only after the . -
great process of Judgment has intervened that the risen dead,
brought firstly only upon the earth, the land of the living,
by the resurrection, shall begin to be increasingly
spiritualised that they may be conformed to that new
celestial, incorruptibtle world which he now visualises as
their final abode. How their transterence is to be accomplishes
he has not told us - he had not really cut a path for himselr
~in his thought between the material and the spiritual,and
the terrestrial and the celestial. But the agent of the
glorious change in them seems to be the mechanism of the
Judgment. At all events the resurrection is not immediately
efficacious in producing spiritualisation and glorification

in the risen dead, for it brings them only toxthe earth.

The contrast with the Pauline doctrine of the
resurrection is guite clear. Against all accommodation to
the popular materialist ideals of the future Paul inveighs:
"Now this I say, brethren, that flesh and blood cannot
inherit the Kingdom of God" (I Corinthians 15:50). For
Paul the resurrection produces an IMIEDIATE transformation

in the dead, teing raised: "It is sown in corruption; it
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is raised in incorruption (15:42)., It is sown in dishonour;

it is raised in glory: it is sown in weakness; it is raised in
power (43). It is sown a natural body: it is raised a spiritual
tody" (44). And then also in 15:52: "The dead shall be raised
incorruptibtle and we shall be changed."

'Baruch', greatly influenced by the popular materialist
preoccupations of the Jewish imagination, visualises the dead as
rising first in unchanged bodily form to the present earth:Paul's
language in I Cor.15 reveals that he conceives the resurrection,

when it does occur, as producing straightaway an 'unearthly!'

change in the risen dead.

Now the Pauline doctrine raises very serious problems of
its own: does Paul think of a period of sleeping and waiting
until the Paroysia before the resurrection takes place? or does

he imagine that the new tody is assumed immediately at death

(ag II Cor.5:1 seems to indicate)? what are the relations between
II Cor.5s1 and I Cor.15? But these are quite other questions,
and whatever answer may be given to them, it has no bearing upon

the salient contrast noted between 'Baruch' and Paul.

It is only subsequently, after the Judgment, as
'Baruch' cdnceives it, that the risen are to undergo a series
of changes'in their whole form and aspect that "they may
be able to acquire and receive the world which does not

die" (5133)s This adaptation of the risen body to its
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heavenly énvironment is possible only by its
appropriation of LIGHT and yet more light. Their glory is to

te bright as the glory of the celestial vorld. By a Hebraic

employment of the word (cf.Acts 22:11), unknown in this sense
in classical Greek, %ég,c has assumed the meaning of
'eglorious appearance', 'beauty of form and colour'.?d The
final condition of the risen righteous, according to 'Baruch!
is to be one 6f S0k« , of which light is the most
essential constituent.

As was noted previously of another apocalyptic
writer, the concept of 'light' is also for 'Baruch' far less.
of an abstraction than'it is for us. For him it %was the Xeast

gross substance which he could imagine. As the substance of

the risen body is more and more changed intd light and e
becomes like the angels and the stars (an interesting parallel
is afforded by that imagination of the Jewish Theology, the
notioa of the formation of the walls of tke sénctuary out

of light, regarded as a sort of emanation from God), the

crass and corruptible vanish away so that at last the

righteous are able tc penetrate an order of existence hither-

to unknown to them.

The transference of hope in Apoc.Bar. to the Age
to Come, far removed from this present world of corruption,
and the notion of the dematerialisation:eéf the risen righteous

and their successive glorifications may have owed something P

<
I
'"J
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to the bistorical circumstances of the author's time,
to the crushing of the popular political dreams after the
fall of Jerusalem in 70 A.D. And yet generalisations to the .
effect that the apocalypses before 70 A.D. are hitheryworldly
and those after 70 A.D. other-worldly are tar too simple and
thoroughly misleading. For the fact is that the shades of
' the 0ld Messianic expectations continue to haunt Apoc.Bar.

He was an ardent collator of the traditions,

and though in his collection he has embodied many strands of ..
Messianism, his greatest contribution to Jewish eschatolédgical
thought was the manner in which he took up that other side
of the tradition heralding a spiritual and transcendental :
consummation, such as is contemplated possibly in Daniel 12:3, {
in I Enoch 91-104 and in other places, and developed it along
more definite and precise lines, describing at length the

gspiritualisation of the resurrection body to enable it "to

dwell in the heights of that world" (51:10).

H.5t.J. Thackeray wrote that "the more spiritually-ﬁ
minded of Jewish thinkers in the time of St.Paul were
familiar with the conception of a transfigured resurrection

body", 28

But familiarity with such a notion and a firm and
saving grasp of it are different things, and there is reason
to believe, both from the Ap. and Ps. and from the rabbinic
literature, that the cruder materialist motions of the

resurrection so prevailed with the masses, that only a few

y
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in Paul's time could have expnounded the belief in a
progressive glorifigation of the risen body so fully as

'Baruch',
Yet no doubt men like 'Baruch' tried to

circulate the idea as widely as they could, and the topic
mast have been in the air, even though rarely gladly accepted
by a people to whom the old earthly hopes remained very dear.

R.H. Charles stated: "To some extent the Pauline

teaching on the resurrection in I Cor., 15:35-50 was not an
innovation,ybut an able and developed exposition of ideas
that were current in the Judaism of the time."27 Happily
Charles italicised the opening phrase, thus invoking caution,
And caution is neceséary for the salient contrasts between
the resurrection doctrines of Paul and Baruch are far more
significant than the similarities.

It is peculiar, in the light of Paul's experience
'in Christ', that the need is frequently felt to search for
Jewish roots for his resurrection teaching, and is often
expressed in too extensive tracings. W.D. Davies, following
Strack-Billerbeck, suggests that "the series of antithesés
in I Corinthians 15:42-44 is not to be interpreted as
un-Jewish; it would be the natural developwent of that
contrast between hd - '613m ha - zeh andhd - 0lam ha - b3
which would be familiar to rabbinic Judaism"<8 (I Cor.15:42,
"It is sown in corruption: it is raised in incorruption",etc.)

But if 'Baruch' is in any wise representative of



2i2.
early rabbinic Judaism, it is exceedingly doubtful
whether he could have succeeded in setting the contrast
between this lover age and the higher Age to Come in a series
of rigid and‘graphic antitheses, such as Paul employs to
compare the life here with the more glofious life to come,
And certainly 'Baruch' did not think ot the resurrection as
mediating the sudden transition in state, for with him the
resurrection brings the departed first to _earth. The truth
is that, whereas for Paul the resurrection is first and
central, and immediately effects a vast change, for 'Baruch!
it is first the implications of his vision of'hd-0lam ha-bi!
which force upon him the notion of eventual successive

changes in those already risen to a lower estate.

The manifold critical problems that still
surround the subject of the authorship of the various
elements oq Apoc.Bar, make it impossible to decipher the
relations of h;s VMessianism and detinitive Eschatology. The
only certainty is that the two schemes are present in his
work. Certain modern analyses of the book have succeeded in
isolating the two fronts, the Messianic expectation and
transcendent Eschatology, but the measure of their success
in this is no criterion of their accuracy. The apocalyptic
programme which completely separated the two would be so
much of a rarity, that arguments for composite authorship

and the classification of different documents within the
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work, would have to be based on grounds other than
their allegiance on the one hand to Messianism, or on the
other to universal Eschatology. To isolate Messianic parts
of the work from parts embodying notions of a universal
transcendent Eschatology is to wrench asunder what thre
Jewish apocalyptists themselves could hardly ever separate,

It is not, however, certain that, evem supposing
that the text as we have it is in proper sequence and sub-
stantially a unity, 'Baruch' has attained to an active
compromise whereby he has fitted the liessianic realm coherent-
ly into his schemwa of the Eschata. In the Apoc.Bar. "the last
judgment and its issues", writes G.¥, Moore, "lie beyond the
Messianic Age, which thus becomes not final and endless, but
a limited period, and recovers s&mething of its original
character.”29 There is in Moore's wor@s the suggestion of
a definite and clearly focussed perspective. But that most
likely 'Baruch?, illogical, champion at once of Messianism

and dualism, never enjoyed.

v Ezraso

If in truth 'Baruch' is an inferior imitator of
IV Ezra there is a certain fitness in making the Yook or
superior genius the culmination of this chapter, and of this
whole part of the enquiry.

Kindred problems of authorship to those surround-

ing Apoc.Bar. arise at once. Reference was mwade in the



introduction to 7.H. Box's fivefold division of

1V Jzra, commonly accepted, and apart trom the question ot

diverse authors, a very useful and convenient division of

the took on the tasis ot subject matter of the various parts.
Charles>?! provisionally adopted Kabisch's

analysis of the book, and assuwming its composite authorship

sought to define the part of the Redactor. G.7. Moore32 on

the contrary has accepted its substantial unity, which has

tre support also of ¥M.R.James, Clemen, Lagrance, F.C.Porter,

Sanday, Burkitt, Violet and Gry, and also H.H.Rowley.33

It has of course to be recognised that there is a medley of. .

jdeas in the book, and that in such a collection of fragments

and traditions, diversity is to te expected within the unity,

Bach vision has its own particular interests and its own

nuancese. ]
Beside the wider problem, there is the specific

probiem of what constitutes the real nucleus of the work.
It is generally agreed that the true Apocalypse of Ezra is
contained only in Chapters 3-14 of the book which stands in
the Apocrypha as II Esdrés.34 And the work as it stands

in the Apocryphal collection is thus regarded as an
expanded edition. Chapters 1, 2, 15 and 16 are wanting in
the oriental Versions and are to be considered as later
additions by Christian hands. Torrey advances upon this and
rejects Chapter 14, as different in tone from all the

. preceding,and marred by the fantastic story in which Ezra
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appearse. It is theretore an appendix to the original

Apocalypse of SHEALTIEZEL. In 3:1 occur the words, "I Shealtiel,
who am also IZzra", which is part ot the same process of
re-editing. "The cowpiler who utilized this written source

was anxious for some reason", writes G.H.Box35, "to connect

it with the mame of Ezra; accordingly he inserted the words . .

*who am also Ezra'", Torrey56 ventures to profter the reason -

successive Jewish apocalyvntists tried to predict the time

of the End, notably Daniel and Revelation. When their
predictions remained unfulfilled the documents were put aside,
re-interpreted or revised. Such is IV Ezra. Torrey sets out
bis theory in some detai}. The substance of it is that the
book was published in the first months of 69; when chaos
followed the death of Nero, the five visions of Shealtiel
were discredited as prophecy. Thereafter the book was
rehabilitated during the reign of Domitian (81-96) and the
Ezra vision of Chapter 14 appended.

Torrey hay exercised considerable ingenuity and
brought wuch out of little, With precision he haé pinned down
the historical references to certain specific historical
figures, particularly 12:26 and 12:28, the former to Nero,
the latter to Galba and Otho. But he keeps discreetly silent
on the fact that many have assigned these verses (and adduced
feasible arguments for doing it) to several different

emperors (e.g. G.H. Box 37 to Trajan or Vespasian, and some
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12:28 to Hadrian and Lucius Quietus),

e e+ - - ~ap—————

In the following investigation Chapters 3-14 are
included; they are called IV Ezra and their substantial unity

is assumed.

IV Ezra is one of the profoundest tooks of the Ap,
and Ps. and occupies a unique place as a moment in the
development of Jewish Eschatology. R. Niebuhr has said of
IV Ezra: "This apocalyptic book actually written, or at least
compiled, in the Christian era, leaves a profound impression,
with its invariably right questions ard its usually wrong
answers, Here is the perfect symbol of how Hebraic prophetism
over-reaches itself with an ultimate question for which it
has no answer, and which it seeks to suppress because it lacks
the answer."58

In IV Ezra the abyss between this world and the
world to come is at its deepest, the Beer is troubled by
searching new questions of the justice of God and whether
there are any of the righteous at all who deserve to be saved
in the Last Day (7:45; 7:118-120). But although the ULTIMATE
problems have dawned upon the Seer, the answers given by
God, as set forth in the body of the work, seek to convince ..
him still by the o0ld assurances bbrrowed from the conventional
Messianic hope. Thus is the conflict between Messianism and
a truly universal Eschatology dramatically represented in

this apocalypse - it is in fact the most decisive proof of
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the inextinguishable power of Jewish Messianism.

For there could not be greater testimony © trat power than
its survival here, even now when this most advanced of Jewish
visionaries has penetrated into final questions concerning
the justice of God and individual retribution, and has at
last set world against world. That his new insights did not
drive him to momentous solutions of the perennial problems
was due to the inescapable limitations of Jewish Messianism,
These had to be overcome and that Messianism revolutionised
by the One Who came,Himself the Messiah, Son of God.

The survival of Jewish Messianism at fhe higher
reaches of IV Ezra's discernment is reflected in ideas of
an earthly Messiah set over against views of a heavenly .
'Son of God', of Judgment on the national scale over against
universal Judgment, of cruder bodily resurrection sef over
against the immortal life of the invisible Age to Come.

Yet over his predecessors in apocalyptic he had
made this advancement too, that he felt some awareness of
the antinomies that lay between the narrow Messianic
expectation and universal definitive Eschatology, and had
recourse, as we shall see, to the working compromise of
portraying a temporary and carefully limited Messianic

Kingdom as a phase of the Eschata.

The First Vision.

This first vision contains little of interest.
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There appear in it the common notions that the end
of the present age is near (IV Ezra, 4:44 ff., "Consider for
thyself; for as the rain is more than the drops, and as the
fire is greater than the smoke, so has the measure of what
is past exceeded by far; but there are still left over the .
drops and the smoke.") The signsand portents that precede the
End are described in some detail in 4:51 to 5:13. There
occurs here also at least one of the classic expressions: of
Jewish nationalism, "Have the deeds of kabylon been better
than those of Sion? Has any other nation known thee beside
israel? Or what tribes have 80 telieved thy covenant as those
of Jacob?" (3:31 and 32), But beside this particularist
viewpointvand the tokens of a Messianic hope for earthly
restitution, there is a sighing over the present world and
an openly expressed pessimism, "this age is full of sorrow
and impotence", due in the Seer's view to the bad seed sown
in the heart of Adam (4:27-31)., And in 4:36,42 this age and
the Age to Come are placed in opposition.

Finally 4:35 and 41 are of interest as indicating
that the souls of the righteous Jews and of the wicked have
been separated without the machinery ot a Judgment (such as is
'required in the Zoroastrian Eschatology) - Jewish theology
gseems to have inclined towards the view that partial

retribution set in immediately after death.
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‘The Second Vision.

This vision contains little of note save that

other expression of fervent Jewish nationalism in 5:23 ff.,
"And I said: O Lord, my Lord, out of all woods of the earth
and all the trees thereof thou hast chosen thee one vine;

out of all the lands of the world thou hast chosen thee one
planting ground; out of all the flowers of the world thou
hast chosen thee one lily; out of all the depths of the sea
thou hast chosen for thyself one river; out of all the cities
that have beén built thou hast sanctified Sion unto thyself.®

The Third Vision.

The third vision is of great signitficance, and
Chaper 7 especially will require detailed examination.

The Seer is greatly perplexed with the question,
How long? How long will Israel, for whose sake the world was
created, have to endure oppression and subjugation? (6:55-
59). The answer vouchsafed exhibits'Ezra's' endesavour to
blend the Messianic hope and the expectation of an Age to
Come by a coﬁpromise with the former. (7:26) "For behold
the days come, and it shall be when the signs which I have
foretold unto thee shall cowme to pass, Then shall the city
that is now invisible appear, and the land which is now
concealed be seen; (27) And whosoever is delivered from the
predicted evils, the same shall see my wonders. (28) For
my Son the Messiah shall be revealed together with those

who are with him, and shall rejoice the survivars four
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hundred years. (29) And it shall be atter these years

that my Son the Messiah shall die, and all in whom there is
human breath., (30) Then shall the world bte turned into the
primaeval silence seven days, like as at the first bteginnings;
so that no man is left. (31) And it shall be after seven days
that the Age which is not yet awake shall te roused, and that
which is. corruptible shall perish. (32) And the earth shall
restore those that sleep in her, and the dust those that

are at rest therein, and the chambers shall restore those
that were committed unto them. (33) And the Most High shall
be revealed upon the throne of judgment (and then cometh

the End)". There then follows in verses 33-44 a long
description of the Judgment: it is administeréd in Gehenna
and Paradise (36), set over against each other, and not upon
earth. The vprocess lasts for 'a week of years" (43).

The text of this important passage is in places
uncertain. The above rendering of verse 26 is a correction
Ptased upon the argument that the Latin 'et apparebtt sponsa
apparens civitas' has mistaken ;l vov r»;‘ +a§nVor£vVl ﬂ;\;g
for \;\ Wf“‘::l +o¢lV0}-«.‘;VVl moxig  .°° In verse 29 the Latin
has 'filius meus Jesus', a Christian interpolation.

The New Jerusalem, brought down from the sky,
appears at the beginning of the Messianic Kingdom. Both the
New Jerusalem and the Messiah seew in.the author's view to

be pre-existent. The New Jerusalem is 'now invisible' and

the Messiah is concealed and has yet to be revealed. How
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remarkable was the veneration for these figures in many
Jewish hearts, that they can be thus accorded the eternity

of God!
The Messiah is to be accompanied by his immortal

companions, Enoch and Elijah, who had been translated to
heaven. The manifestation of these saints of Israel is hardly
to be regardéd as a resurrection. Resurrection is indeed
apparently excluded from the lMessianic inauguration ot the
Kingdom, for the Messiah is described as bringing joy only
to those alive at the begirning of his reign.

The joy ot the Messianic Kingdom will last

40

four hundred years” , at the end of which ALL are to die,

even the pre-existent Messiah. This sweeping of even the

Messiah from the stage reveals an unusual and not at all
characteristic deference,on the part of Ezra,to the desire to
prepare the setfing for the advent of the invisible and
incorruptible Age to Come. The wonder is that he felt the
necessity of retaining a tewporary Messianic Kingdow at all
in his scheme, as marking the perilous passage between this
world, which has grown old (cf. 5:55), and the new world in

the beyond.
To judge 'Ezra' from his work, he was not the

Wman to offer, by the sweet consolation of a coming earthly
Messianic Kingdom, blandishment to the popular masses with
their naive Messianic dreams., He is self-revealing. He makes

known his own secret desires, Still ISRAEL haunts his mind.

He was loyal Jew enough to feel in his own heart that there
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was thot one mést desirable compensation for the
tragedies that ﬂad befallen Israel - that before the world
was finally terminated (and God has, he knows, set‘His seal
upon it), it would te the scene of the restoration of Zion,
of the YMessiah's victory over Israel's enemies, and of the
felicity of Israel gatherea together again around the lew

Jerusalem.
But his descriptions of the Eschata present

something of an 'odyssey on a tight-rope', for paradoxically
opposed to his concern with the popular lMessianism is his,
the loftiest individualism ot all in the Ap. and Ps. He is
not in the last resort satisfied with the comforting hope

of a restoration of the whole nation, and will not even rest
in the rigid distinction between 'righteous' and 'wicked' in
Israel, which had become customary at least since the
Maccabaean age. He experiences insteaq much searching of
heart and anxiety abouﬁ the numbers of the individuals to

te saved or damned. There will, he telieves, he only a small
inner circle of the saved (7360 f., cf. 7:45; 8:3; 7:48).
Concomitant with this is his worry over the fact of sin -

he dwells upon the universality of sih (cf. 7:48 and 7:1l8.
7348, "For an evil heart hath grown up in us .... and
removed us far from life, and that, not a few only but
well-nigh all that have been created." 7:118, "O thou Adam,

what &ast thou done? for though it was thou that sinned,
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the evil is not fallen on thee alone, but upon all of
us that come of thee.")
On the one hand an unquenchable religious
sentiment surrounded the Jewish llessianism, and on the other
a few rare souls such as 'Ezra' were roused by the theological
awakening which bronght awareness that among trother Israelites

even the righteous might hardly bve saved.

7:32, The Resurrection.

According to this vision, after four hundred
years ot the temporary liessianic Kingdom are completed
history will be terminated, and for seven days there will be
a return to the primaeval silence (7:30). Then this age will
perish utterly apd the incorruptible Age to Come will appear.
The dead will be raised, the body from the earth, the soul
from the chambters or promptuaria, presumably to be reunited,
and thereafter immediately the kost High will be revealed
upon the throne of Judgment (33).

7:32, intimating the resurrection is rfequently

assigned to R, the Redactor (Bonsirven, Box)41

» and branded
as a passage where he cannot refrain from interpolating his
own personal doctrine. Here again the eagerness to impose

consistency of schematisation upon parts ¢f the documents

has asserted itself, But if the seeming intrusion of the event
of resurrection at this particular point in the schema of the

Last Things disrupts all logical sequence it is not for that
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reason to be hastily rejected as spurious.

The blatant inconsistencies of the apocalyptic
visions are not to te resolved by textual stratagems. And
the exclusion of 7:32 serves only to obscure the very real
difficulties under which the Seer almost certainly'laboured
in trying to give formulation to his resurrection doctrine.
He has compressed the event of Phe bodily resurrection here
most awkwardly and incoherently betveen annuuncements of the
advent of the incorruptible Age and the Judsment to be ad-
ministered in Paradise and Gehenna, and not upon earth. =
From the terms in which the resurrection is mentioned in 7:32
it might vbe expected to relate to the earthly Messianic
Kingdom. And it is not in fact certain that 'dzra' has been
able to dissociate the resurrection from its primitive
connection with the Messianic restoration.

M.=J, Lagrange42 admits reluctance to argue that
the resurrection is placed AFTER the times of the Messiah
in'Ezra's' scheme. His reluctance is produced largely by the
feeling that verses 28 and 29 announcing the temporary
Messianic reign may te interpolated. And certainly when these
verses are extruded there is a greater ambiguity than ever
regarding the TIME at which the Seer believes the resurrection
to take place.

Nevertheless there are no adequate reasons for
rejecting these versesy,and with them the idea of the

temporary Messianic Kingdom from the scheme of the Eschata
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in the vision. Their inclusion serves to reveal the
true nature of his confusions and uncertainties about the
resurrection. For whereas he then has apparently gained a
moderate success in so fitting it into the eschatological
framework that it occurs after the temporary liessianic Agee ,-
he has derived his notions of the FORM that the resurrection
will take, evidently a bodily resurrection to the present
earth, from its original and radical connection with that

Messianic Age.
The magnetism of the primitive associations

of the resurrection in its form and scope with the Messianic
restoration was too strong for him to escape. On the other
hand there were forees compelling him to transfer the
resurrection at least in point of time to the very threshold-
of the invisible Age. As that other Age to Come opened to his
view, totally divorced from everything on this side, he saw
that each individual now stood related to it, and must be
judged in regard to it at the day of its advent. And so for
him the Judgment heralds in the Age to Come. The last Judgment
brings an immediate distinction between Paradise and Gehenna
(36), 'time' has passed away. And the Judgment has become
the great raison d'étre of the resurrection. The resurrection,
as he sees it, sets the machinery of the Judgment in motion.43
How much the Judgment dominates the scene is
clear from the lengthy description of it in 7:39 ff. - in

contrast to the fleeting notice of a resurrection in 7:32,
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His preoccupation with the idea of Judgment can be
evidenced from many other passages, only one of the most
striking of which need be cited here: "When the Most High
made the world, and Adam and all them that came of him, he
first prepared the judgment and the things that pertain unto
the judgment" (7:70),%4 x

Such then is the vacillation in his ideas of the.
resurrection. Into his previously imagined plan of the Eschata,
he warges a stern but unsuccessful struggle to fit the

resurrection,
E. de Faye on the other rand believes that the

process has been something the reverse. De Faye feels that
his views of the resurrection have forced him to disarrange .
his whole scheme of the Last Things, that they have compelled
him to postpone the last Judgment till after the resurrection
has taken place. But it is not likely that his ideas of the
resurrection were so central or so powerful as to effect a
bouleversement of his eschatological plans. It is amazing
how little effective the resurrection idea was in producing
new imaginations of the world's destiny and new pictures of
the End. We shall more probably be nearer thé true order of
thinking in those times when we visualise Ezra seeking
hesitantly and waveringly to fix the resurrection into his
general framework of the Eschata.

The confusion in his resurrection doctrine

created by the tension btetween Messianism and definitive
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Iischatology is the profoundest of all. There is also
that other confusion whereby the belief in a general
resurrection (7:32, cf. 5:45, trequently also assigned to -
the Redactor) is mingled with belief in the resurrection of
the righteous only. For these reasons his notions of the

*

resurrection lack definiteness and coherence.

A detailed description of the existence which

follows death.

In 7:75-101 there is a long excursus on the state
of the soul after death. It has already teen remarked that
Jewish theology tended gradually towards the idea of a -
retribution setting in immediately after death., The Seer aaks
(7:75), "O Lord, show this also to thy servant: whether after
death, even now when e#ery one of us must give 5ack his soul,
we shall be kept in rest until those times come in which
thou shalt renew the creation, or shall we sufter torture
forthwith?" The Seer is then told that the spirit first
leaves the body, adores the glory of the Most High, anc then
enters into a state of misery or bliss, according as it
belongs to the wicked or the righteous.45 The souls of the . .
righteous and the wicked are separated, seemingly automatical-
ly. Thereafter the wicked wander about without habitation
and suffer torment in seven degrees (7:78-87). The rigrteous
spirits experience joy in seven ways. The vriter was no

doubt influenced by the o0ld Babylonian tradition of seven

heavens and seven hells.
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The subtle delineation of the soul-life
immediately after death is unique in the Ap. and Ps., it
reveals a finesse far beyond I Enoch 22, Its singularity has
led to the supposition that what we tind in IV HEzra is the
survival of a very ancient concept or perhaps a borrowing

46 J.J. Bonsirvend? teels that

from the Persian religion.
this progress towards the idea of retribution immediately
upon death is due to contact with Hellenism; and in fact
G.H. Box48 proposes that IV Ezra in general suggests the

influence of Alexandrian rather than specifically Palestinian

But the description of the soul's life after deatl.

may be less un-Jewish than is commonly supposed. While it is
true that the Jews could not easily have thought of the soul
as enough detached from the body thus to be able to follow
from the moment of death its own particular destiny, what
we find here is not a real anthropological dichotomy, such
as characterised Greek thought. For in the Jewish view it is
only death (cf. Assumption of Moses 13:6, etc.), rudely
intervening in man's life as the eonsequence of his sin,
which separates soul and body, and the separation is neither
natural nor desirable. Hence the common Jewish notion of
their necessary reunion in the resurrection.

The picture of the soul's life in these verses may
also have owed much to developing notions of the intermediate

state. And certainly the emotional existence of the soul,
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as here depicted, is less than life-size. It is a -
pre-Judgment, pre-consummation life, but a toretaste of the
richer .blessings yet in store for them at the final

consummation (7:95).

There are two intimations to the righteous of
what they shall yet te in that tinal day, which are of
particular interest here. The sixth order of the righteous
gsouls is that "it is shovn unto them how their face is
destined to shine as the sun, and how they are destined to
be made like the light of the stars, henceforth incorruptible"
(7:97). And the seventh order is that "they shall rejoice ...
wvith boldness, be confident without confusion, be glad without
fear, for they are hastening to behold the face of him whom
in life they served, and from whom they are destined to
receive their reward in glory" (7:98).

The notion of the righteous growing like the sun
and the stars has been encountered already in Daniel 12:3, ?
Apoc.Bar. 51:3, 10 and I Enoch 94:2, but it is there more g
intimately c&nnected with the event of resurrection than
here. It is true that he probably had resurrection in mwind
here, else how could he conceive the righteous as teing
thus elevated from their intermediate state? Yet it is not
the act of their rising that he cares to express omenly: he
dwells rather upon the wonderful, shining form they will yet

assume. The thought of all the righteous would yet become

is evoked by his vision of the invisible , incorruptible
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and celestial Age which they are to inhabit, its basic
elements LIGHT and GLORY.

Gunkel49 has concluded from this assimilation
of the righteous to the stars, that faith in the resurrection
was born among people who regarded the st=2rs as gods,
worshipped them as gods, and claimed to te assimilated to
their gods an? tecome like them, and that it was from notions
like these that the higher religion received its first
jmpulse. Grotesque and fantastic imaginations are not, it

seems, alone the property ot the apocalyptists!

IV Bzra 8:52-54,

This brietr passage sheds further light upon
'Ezra's' notions of the Age to Come., It may be cited:
(52) "For for you is opened Paradise, planted the Tree of

Life, the future Age prepared, plenteousness made ready: a

City builded, a Rest appointed; Good works established,
wisdom preconstituted; (53) The evil root is sealed up from
you, infirmity from your path extinguished; And Death is
hidden, Hades fled away; Corruption forgotten, sorrows passed
away; (54) and in the end the treasures of immortality are
made manifest."

Refereﬁce has b~en made already to the notions
of pre-existence occurring in places in the apocalyptic
literature, the pre-existence of the Messiah in the Simili-

tudes, of the heavenly Temple and the heavenly Jerusalem



(cf. I Bnoch 90:29). In Apoc.Par., there occurs the

weird idea of the pre-existence of Behemoth and Leviathan
(29:4); in IV EBzra there is the thought that Paradise was
created even before the earth itself (3:6).

Here in IV XZzra 8:52 the Age to Cowme is pre-
existent. When the Jew desired to describe something as
predestined he spoke of it as already existing in heaven.

It is quite unlikely that 'Ezra' intends any more than that.
With him the Age to Cowe is ordained to the Xnd; the concept
is truly eschatological. He does not think'of the Age to
Come - unless it may be vaguely and dimly - imperceptibly
invading the present and becoming something to be taken into

> Id
custody here and now (contrast I Peter 1l:4, €L !qu?ovorucv

¥ > ’ N2 ’ ’ > > 7
cc<}>9sc§1‘w Kt ocr.lecwrov Kokt -C‘».-c?.cwrw,’\‘&fqngew\v ev cr.c\ms,

where the perfect participle probably does have that
implication).5©

Nevettheless that he has received some illumination,
however dim, regarding the relation of each individuél to
the incorruptible Age to Come, is clear from the assurances
in the work of the most elaborate preparation which the Seer
has to undergo through a long series of fasts, before he is
permitted to contewplate that incorruptible Age. ¥en are
forbidden from apprehending the invisible world by their
present sinful condition, for they are deeply tainted with

the evil inclination in their heart (the rabvinic notion of



252,
the I\l S ). and according to 8:53 it is only
after the evil root in him is subdued that a man can come to
possess 'the treasures of immortality'.

Although threrefore for 'HEzra' the Age to>Come
be not VITALLY present here and now, and is indeed the
Eschaton of his vision, it is a REAL Age, near enough to
require a present Sfrict, moral self-discipline in all vho
would inherit it. It is a vastly different concept from the

I'd

Platonic xo&rog vonTog .

—————

In the four remaining Ezra Visions we are
returned to diverse elements of the traditional lessianic

hopes.
The Fourth Vision.

The Seer bteholds a disconsolate, griet-stricken
woman (9:38 ff,). She stands for Jerusalem, victim of a cruel
fate; In 9:21 we read: "For thou seest how our sanctuary is
laid waste, our altar thrown downj; our Temple @estroyed,
our harp laid low", and there follows a prolonged dirge on
Israel's unhappy destiny. Then suddenly the woman's
appearance is transformed: she becomes bright as lightning
(10:25). It is Jerusalem, builded a heavenly city, brilliant
in glory and majestic in beauty (10:42 and 50). The New
Jerusalem which he sees is the 'heavenly pattern' of the
earthly (10:49).

Thus once more this vision represents the
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fusion of Messianic ideals and transcendent Eschatology.
The invisitle world which should be essentially the world
of retribution for individual souls, is instead the heavenly

seat of the New Jerusalem with Israel at its centre.

The Fifth Vision.

This is the Eagle Vision. It is a reinterpret-
ation or Daniel's prophecy of the tourth Kingdom (12210).
There appears here the ftamiliar symbolic sketch of history.
In 17:32 the Messiah is descrited as springing 'trom the
seed of David'. But this, the reading of the Syriac and
other oriental versions (the Latin does not have it) is
protabrly an interpolation.51

12:34 announces that the Messiah will deliver
the survivors of his people, and procure for them all joy
until the day of Judgment. Again G.H. Box regards this notice
of a temporary Messianic Kingdom as an insertion in the
primitive text, which originally recognised only the reign
of the Messiah lasting without end.%? But the confusion that
prevails in the apocalypses regarding the place and extent
of the lMessianic Eingdom in the scheﬁe of the Zschata is so
great as to torcid such conciliatory ushering out of parts

of the text whose ideas are incompatible with the rest,

The Sixth Vision.

This is the vision of the Man from the Sea, This
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figure of the lMan frowm the Sea (it can here te glanced
at briefly!) has arfinities, H.Gressmann9% proposes, with the
Egvptian Sun-God. It is improbtable that its origin can be
thus specitfically traced. But some primitive myth of the
cosmos was no doubt the background of the figure, the
Urmensch54 who engaged the monster of chaos in combat and
won the victory.

But in this instance, as always in apocalyptic,

the casket has to be first opened before the jewel is found -

the Seer has selected these legendary traits for his des-

cription here to emphasise the transcendental nature of the

Messiah of his portrait. It is apparently the lMessiah who
stands upon Mount Zion and judges the nations (13:25-37).
Verses 28-39 (Chapter 13) are to a degree
illogical and incoherent. The writer seems to waver between
assigning the Judgment to the Messiah, or making the Messiah
vanish and leaving the Judgment to God alone. Lagrange has
affirmed categorically that Judgment in the writer's view
belongs only to God, so that he introduces the COMPROMISE
of a Messianic time, instituted by God's final Judgwent,
which closes history without inaugurating the World to Comwe,
whereas other passages depict only a transitory Messiandc
Kingdom, succeeded by the eternal Age to Come. Quite aside,
however, from the probability (as against Lagrange55) that

it is in fact the Messiah who judges here, it is rather the
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idea of a temporary Messianic Kingdowm which constitutes
a compromwmise, whereas what occurs here is a reversion to the
normal view which,in looking into the future, envisaged
nothing teyond the limits of kessianic restoration.

.
]

Charles has recognised that in this vision no
limit is assigned . to the duration of the llessianic Kingdom.56
He infers therefore that since there is no mention of a
general resurrection and final Judgment these events are
probably regarded as still future and as coming at the close
of the ¥ingdom. Put the ideas embodied in one vision need
not he accocmmddated to other visions: it should rather bve
frankly recognised that the 'Hzra' writer made numerous
essays in schematizing the Eschata, and that in the pzesent
vision the omission of the resurrection and final Judgment‘*
betokens a hesitation on his part where to place them in his
scheme,rather than that he wust here te postponing them to
the teginning of thegreat Age to Come, as he did in other
places, There is no sign that, in the disposition at least

of this present vision, he saw anything at all beyond the

Messianic horizons.

The Seventh Vision.

This vision presents little fresh for comment.
The Seer is to be translated to the heavens to be with the
Messiah, designated 'My Son' (14:19), until the times are

at an end. The Messiah is again a transcendental figure, the
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heavenly 'Son of God'. The end is already near at hand

(14:11 and 12).

The poverty of the resurrection teaching of a
vork of the nature and scope‘of IV Ezra is indeed remarkable.
The belief in resurrection seems to be marginal, and takes
second place to other pre-occupations. The 'Ezra' writer
could not well and concisely have defined his resurrection
faith: he experienced considerable ditficulty in fitting
the resurrection into his eschatological schema. These
things are clear from that bare intimation of resurrection

in 7:32,

Tre description of the sixth order of the souls!
existence after death ("their face is destined to shine as .
the sun", and they will be "made like the light of the stars",
7:97) may imply the notion of a resurrection from their
intermediate dwelling-places (promptuaria), but the
compelling factor here is not the article of resurrection,
but the glorieus, luminous qualities of the beyond Age to
Gome which shall reqdire a like luminosity in its particip-

ants, But as‘7:32 shows, either with the Seer the resurrection

idea is secondary enough not to require a real adaptation
and expansion,or he has failed fully to disentangle it from
its early associations with Messianism.

Indeed R. Niebuhr has most tersely caught the
genius of the book in his statement that whdle the Seer

has succeeded by the extent of his vision in asking the



correct spiritual questions, the answers bestowed are

taken from the customary Messianic hopes.

The Agce to Come and Messianic Fulfilment.

Tre relation of the ideal of the Age to Come and
the Messianic ideals constitutes the tundamental problem of
Jewish Eschatology and has the profoundest bearings upon the
notions of resurrection in the intertestamental period. It
has figured largely in the preceding pages. A separate note
on the subject must now te included. o

It was not until Apoc.Bar, and IV Ezra.that there
arose a radical opposition of 'this age' and the 'Age to
Bome'. "In pre-Christian products of Jewish literature",
writes G.Dalmansv, "there is as yet no trace of these ideas
to be found". There is, it is true, in the Similitudes of
Enoch, 4837 and 71:15 a tentative dualism, but these
passages may well be later interpolations. The tendency
reaches its fullest development only in Apoc.Bar. and
IV.Ezra. Tre various relevant passages in both works may
here be set down together. In Apoc,Bar. 'thid age' is set
over against 'the promised age' (14:13), against the 'Age to
Come' (15:7 f., 443:15), 'this passing age' against 'that
endless age' (48:50). In IV Ezra there is the idea that God
‘has made not one world but two (7:50); and the 'present age'
is set over against the 'future age' (4:2,27; 6:9; 7:1°,47,

112; 8:1 f.).
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The distinction betwean the two ages occurs
a’s0 in early rabbinism. Aboth II:7 attributes to Hillel
the saying: "He who acquires for himself the word of the
law, acauires for himself the life of the Age to Come."

The notion is therefore established in thoughts of the
future by the end of the first Christian century. "This
reservation should probably be made", according to Dalman,
"that for that period the expressions characterised the
language of the learned rather than that of the people". .
And it is probably true that the mass of the people, haunted
still by the earthly Messianir dream, even after the
catastrophe of 70 A.D., found the separation of the two

ages hard to make.

The concept of the Age to Comé is not then to be
regarded as having been born through a logical inference ...
from the historical situation after 70 A.D., when the present
world came to appear utterly dark and hopeless to the Jews
after the destruction of Jerusalem®8. For the plain fact is
that side by side with the new dualistic notions of the two
ages there survives the cherished Messianic hope of an
earthly restoration for Israel, making it extremely difficult
for later Jewish speculation on the future strictly to
maintain the distinction between these tvo ages.

J.H. Holtzmann had contended that "the earlier

representation simply makes the world to come to coincide
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with the days of the Messiah, or at least to be

inaugurated by that period (Daniel, the 'Similitudes' of
Enoch, Psalms of Solomon, Targum and Mishna); a later view,
on the other hand reckons those Messianic days as part of
the present world, and in this way distinguishes tem from
the final world-renovation (IV Ezra and Apoc.Bar., Midrash
and later Theology)". Schiirer®® followed the same line -
that the older view is thatAwhich identifies the days of

the Messiah with the future D[Z'IB , and that it was not
till the prophetic proclamation of a new heaven and a new:.
earth eventually led to the expectation of a higher heavenly
hapniness after the close of the Messianic Kingdom,that the
Messianic period became a temporary phase,and the Age to
Come took place only after it.

" Go Dalman also believes that the concept of

the Age to Come is in its origins closely connected with

the prophetic Messianism, but feels that its evolution
should be explained in much less precise and absolute terms,
His account may be briefly set forth, and thereafter those
of G.F. Moore and E.de Faye, for they are all at one in
regarding the notion of the Age to Come as primitively
connected with the Messianic expectation.

1. Dalman.
Dalman is concerned primarily with terminology.:

He regards the comprehensive idea of 110", O (Isaian 2:12}
Amos 5318 3Joel 1:15;Zephaniah 137,145 Malachi 3323) -
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as the real historical precursor of the idea of the
future age. As the wessages of the prophets concerning
the future underwent doctrinal development, the need was
felt in teaching the people for comprehensive terms. The
imperfect present was thas in general very readily contrasted
with the perfect future, and moreover the Jews becanwye S
acquainted with the Greek &iéw' y equivalent to 'lifetime!’,
‘the age', and being aware that the Aramaic equivalent of

L oD ved was C]‘ZHIZ they took the next step
and employed [jk&i as a desiggééion for both 'future' and

'present’.
2. But the distinction is not merely a matter of

terminologye. 60
In Moore's

view, the prophets predicted,
often in idyllic imagery an era of temporal felicity and
peace. Yet there occur also in the prophets predictions of
a greater change of existing conditions, of a catastrophe
in which all nature is involved, a new heavens and a new
earth, a cataclysmic transformation of the world. For the
new order of thinge that comes into being after this
bouleversement the Jewish nawe is the 'Age to Come’, in
contrast to 'this age', the world we live in. Then the
biblical imagery of the national golden age is carried
over into this Age to Come, while the convulsions of the
final crisis are regarded as ushering in the days of the

Messiah., That is to say, not only was the idea borrowed

in its origins from the traditional Messianic expectation,
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the latter lent it by way of a bargain some of its

own traits.
The great merit of Moore's exposition is that

it shows well the very close and intimate subsequent relations
of the ideas of a Messianic golden age, and the Age to Come
and how each borrowed the distinctive features of the other.

61 most thoroughly of all considers

S De Faye
the idea of the Age to Come to be but a projection of the
popular Messianism upon a wider heavenly canvas., Religious
sentiment, de Faye has it, desiring satisfsction for itself,
elevates the objects which it cnerished mosiv aearly - the
Messiah, the New Jerusatem, raradise - into the invisible
world above the vicissiitudes of earthly existence. The
Jewisn conception of a supernatural worid is already to be

found in germ in tne popular apocalyptic in tnhe iaea of

pre-existence.

On tne other hand M.-J. LagrangeS? considers

the concept or tme Age to Come, as in _origin quite distinct

from the Messianic expectation - what confusion there was

cgme only later, probably in the period of the Tannaim.
Lagrange considers it remarkable that Eleazar of Modein
accepted the term 'new world' ( Wn D‘Z]y ) for the
Messianic Age, but reserved the expression 'Age to Come'
for another idea. Thé opposition of age to age, Lagrange

sugzests, is extremely radical, and could present itself
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to the mind when men dreamed of the world where the
dead are, in opposition to the world of the living. The
expression 'Age to Come', was therefore created for a new
idea, which does not appear to have sprung from Messianism.
It is therefore inaccurate, says Lagrange in efﬁect to
regard the Age to Come idea as merely an embellishment of
the popular Messianic ideals as Jewish Eschatology grew more
spiritual, although there is this wuch truth in it, that
at a certain time the Jews did in fact become discontented
with the traditional Messianism, since it resolved only

the question of the national future, and knew nothing of

the destiny of the individual after death. Now it was the
problem of individual destiny which imposed itself
imperiously upon Judaism from the time of Ezekiel and
Jeremiah. This is the true lineage of the concept of the
'Age to Come'. From its very bteginning it is the world
of individual retribution. It is not a transformation of
the hope of salvation for Israel: it is an answer to the
problem of individual destinies.

And Lagrange maintains further that Pharisaic
Judaism, a century before Jesus Christ and a century after
is much more pre-occupied with this sanction of the
individual moral life than with the Messianic expectations.
He trerefore greatly tones down the part played by

Messianism in Jewish hopes as exhibited by the Ap.and Ps.,



263,
and holds that the apocalypses did very little to
spread and excite the Messianic hope; they are a false genre
unable to move people of composure. Lagrange looks with
favour upon Baldensperger's application of the words of
I Enoch 14:13 to the apocalypses in general: "And I entered
into that house, and it was hot as fire and cold as ice:

there were no delights of life therein."

The true evolution of the concept of the 'Age
to Come' and its relations with expectations of a Messianic
restoration lies between the course mapped by Dalman, Moore
and de Faye on the one hand, and the course suggested by
Lagrange on the other. Lagrange is assuredly right in
recognising in the advancing individualism of the post-
Exilic age a vast potentiality towards exalting Jewish
hopes inte another world in the beyond, heavenly, and a
life with God in the realms of light. But in the sequel
he has overstressed this aspect of the Jewish 'forward
look', separated the notion of the Age to Come too distinctlyﬁ
from the Messianic ideals, and underestimated the power and
the permanence of the Messianic hope. G.F. Moore, while
connecting the Age to Come idea in its origins too closely
with Messianism, is undoubtedly correct in focussing
attention upon their subsequent intricate interrelation-
ships. The Messianic Kingdom and the Age to Cowe, so to say,

run into each other like the dyes on a cheap two-coloured
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flag, on a day of too much rain.

J.J. Bonsirven®® has suggested that they were
ult.mately completely separated only among the rabbis; but
even that statement has to be accepted with much caution,
for-a real vagueness is reflected in the continuance even
into the rabbinical literature of a very real confusion in
terminology - the name X1l DYZ\H is there applied alike
to the Mesﬁianic Age, the Intermediate Stage and the Age to

Come.
The confusion between the two types of ideals

can be fully appreciated only by the recognition of the

great dynamism of the popular hope of a Messianic restoration
upon earth. It seems likely that eschatological

speculations of the apocalyptists,far from leaving their
compatriots cold, fanned the flames of nationalism to a |
fire of fanaticism, so that all were in a state of collective!
expectancy. The apocalyptists were themselves ardent |

64 is then far

nationalists and patriots - W.0.E. Oesterley
from getting to the root of the matter when he writes:

"It seems hardly possible to believe that the Apocalyptists,
with their wider spiritual horizon, could themselves have
had any faith in those narrow natiomalistic expectations

80 dear to the bulk of their people; but EXPIDIENCY
demanded that they should mention them in their writings.
That will account for the orthodox Jewish élemént in the

Apocalyptic writings."
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The silence of the oldest rabbis, Hillel and
Shammai, and also of Josephus is frequently brought forward
to prove the eclipse of Messianism at the beginning of the

Christian era. J. Klausner65

explains the silence of the
early rabbis thuss: 1) The silence is a measure of prudence
to avoid exciting the people further in order to gafeguard
the political independence that did remain to the Jews;

2) the importance that the rabbis attached to the Law
perhaps led them to pay little attention to political
aspirations.

But in any case it is striking that we find the
Messianic hopes not only in the apocalypses, but also in
a history like Jubilees or an ethical treatise like the
Testaments of the Twelve Patriarchs, indicating how they
prevailed in all classes of the people. And Messianic
pretenders at the beginning of the Christian era could, we
know, very wuickly win a large following the moment they
raised the banner of revolt.

Even Philo the Hellenist owed allegiance - though
earlier Philonic scholars such as Drummond®® found no trace
at all of such allegiance - to a true Messianism, Lagrange6
even admits it. And most recently H.A. Wolfson®8 nas
convincingly shown that Philo saw the solution to the

Jewish'problem of his day in a revival ot the ancient

promises made by the prophets of a return of the Diaspora.

7
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Without mentioning the term Messiah, Philo deals in
great detail with wnat is known in Jewish tradition as the
Messiah and the Messianic Age - 1) a reunion of the exiled,
2) national prosperity in the homeland, 3) a reigh of
peace between men ard men and beasts and beasts, 4) divine
punishment of the unrepentant enemies of Israel.

There is therefore abundant evidence,
authenticating the prevalence and pervasiveness of Messianic
hopes of a national restoration throughout the inter-
testamental period. These hopes were not superseded by the
newer ideals of an Age to Come,utterly divorced from the
present world, but the two were fused together: on rare
occasions only (e.g. IV Ezra) brave, but merely moderately
successful attempts were made completely to separate them.,

The primary concern of Jewish Eschatology was
with the national destiny and corporate rulfilment - the
individual came only second. But so long as the visionary
saw not beyond the terrestrial Messianic stage,national
destiny and individual destiny were thoroughly enough and
logically enough blemded together,so that the individual
Jew craved for himself a part in the communal life of the
Messianic golden times. It was as an adventitious preserver
of a complete and whole social fultrilment for Israel that

the resurrection first appeated to and won Jewish thougnt.
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But when the Jew continued to cling to these
primitive remembrances of resurrgztion and national con-
sumration long after a few rare Seers had opened up to his
viewr, in so far as tre hew ideas had popular appeal, a new
world in the beyond, to which the INDIVIDUAL must stand
related, confusions and illogicalities were bound to arise,
especially around the resurrection doctrine. National and
individual destinies were no longer easily integrated. It is
‘difficult to ascertain whether the ggfggp;p that was apparently
experienced in trying to fit the resurrection event exactly
into the eschatological pattern, has led in many places in
the apocalypses to an uneasy siience concerning this very
event. Certainly the silence itself is noteworthy.
It frequently appears, however, that the Jewish
apocalyptist could not easily adapt the resurrection idea.
to newer notions of an other-worldly Age to Come by intro-
ducing into the resurrection the personalisation or the
immediately efficacious spiritualisation (without the
intervention 6f a process of Judgment between the resurrection
and the final state of the departed) which alone might have
completed that adaptation.
The resurrection idea in the Ap. and Ps. 1is more

SOCIAL than individual and parely personal in its

donnotation, We shall see in the Conclusion that this
émpnasls upon its SOCIAL agspects was & permanently valuable

contribution to eschatoidgtseal thought.
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CHAPTER IX.

IN DIASPORA _JUDAISM,

Colonists and settlers in_distant foreign places,
travelled far from the homeland, carry with them into their
new life and environs all that lay deepest in their native
thought and culture. And even where to some extent the
identity of the émigrés has been merged by the passing of
the years with that of the people or nation of their settle-
ment, they bear with them still the’marks of what was
fundamental and peculiar to their own racial origins. That
was of course particularly true of the 'dispersés' of Israel,
since they were bound by the closest links of religious faith
and practice to the howe community.

Surrounded by the tremendous influence of great alien
cultures, the Jews yet contrived to retain a very great deal
that was normal in the Judaism of Palestine. The stamp of
authentic and indigenous Palestinean Judaism,that can often
be detected in the Jewish literary products emanating from
Alexandria,therefore bears the imprint of those things which
really lay at the very heart and centre of the thoughts of
that native Judaism. The study of the Eschatology of Diaspora
Judaism which will follow in this Chapter serves to throw
into high relief much that:was truly central and essential

in the Eschatology of the Jewish writers of the homeland
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in the intertestamental period.

Bousset has argued cogently that "a sharp
distinction between Alexandrian and Palestinean eschatology
does not exist".l The fallacy which supposes a very clear
demarcation between the two should be discredited therefore.

Charles cites the Book of Wisdom, the EBook of
the Secrets of Enoch and 4 Maccabees, probably all of
Alexandrian provenance, as representatives of Diaspora
Judaism (together with the works of Philo). But he adds
cautiously regarding the Eschatology of the Secrets of Enoch,
that it is in some respects "more nearly related to
Palestinean than Alexandrian Judaism".?

With these books, however, with the possible
exception to some extent of 4 Maccabees, it is not a question
of their far or near relationship to the Eschatology of
Palestinean Judaism: their Eschatology IS in the main that
of Palestinean Judaism worked over with a veneer of Greek
philosophy. Thus Jewish writers, working far from their
native land,help to punctuate the inability of Jews every-
vhere, and particulary the home Jews,to disengage themselwes
from the abiding expectation of a Messianic restoration to
an earthly Kingdom with Jerusalem as its centre.

Wisdom of Solomon and the Secrets of Enoch ewbody
the old Palestinean traditions in unmistakeable form, the
latter in its milléharianism and the former in its picture

of the Messianic Judgment. 4 Maccabees, a diatribe after
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the Greek fashion and adorned in a very Greek dress,
is less Jewish than either, but even he cannot entirely
conceallhis Jewish antecedents.

There 1alls to be examined first the Wisdomw of
Solomon, which "in some respects represents the high water
mark of the apocryphal literature".®

4
Wisdom of Solomon.

The authorship of Wisdom has long presented a
perplexing problem - is it 2 unity or the work of two writers%
Grimm was one of the earliest in the field with a detailed
defence of its unity. Kohler® (following Eichhorn) claims a
€ (

composite authorship. Toy in the Encyclopaedia Biblica and

Encyclopaedia Britannica) thinks the question adwits of no

certain answer. Goodrick7

thinks of enly one writer,with the
qualification that 6:24-9:18 is an anomalous section. Holmes®
divides the book into two sections, 1-11:1 and 11:2 to the

end. Recently Torrey9

has strongly supported the composite
authorship and advanced this account of it - the first half
was originally a Hebrew poetical composition, the second half
an essay in Alexandrian religious philosophy: the author of
the seoond half translated the first half into Greek, ami
made it the introduction to his own elaborate composition.
Torrey has a way of making his own particular
theory appear extremely neat and cut-and-dried: but when a

numerous list of arguments (the statistics of linguistic

usage) have been proposed in favour of unity (Grimm), and
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an even more numerousg list in favour of composite

authorship (again mainly linguistic, based most of all on the
contrasting usages of particles in the two sections) (Holmes),
it is safe to suspend judgment. The problem touches this
investigation, however, only remotely, for the present interest
is largely in the first part of the book.

The proneness in many quarters to set in too rigid
antithesis the Eschatology of Palestinean Judaism and that of
Alexandrian Judaism has already been criticised (pp.268 and
269). It apnears even more perniciously in the specific instanc
of the Wisdom of Solomon. Scholars of great and widespread
repute for long lent the weight of their authority to the
opinion that the writer of Wisdom was steeped in Stoic and
Platonic philosophy, and that his Jewish roots were forgotten -
Zeller,Schiirer,Edmund Pfleiderer,Siegfried, Farrar and Toy. The
alarming consequence has been a series of miscalculations and
misrepresentations of Wisdom's Eschatology. This way Torrey
has lately fallen in making the palpably inaccurate statement,
that, "it 1s noticeable that there is in the book no allusion
to the Messianic hope, a fact which certainly suggests that
the authors wrote in one of the lands of the Dispersion
rather than in Palestine"l0 . inaccurate in both of its
branches, Also it has been suggested that there existed in

Wisdom "a conception of the soul after death, free from old

traditional influence, believing that the soul after death

went immediately to heaven ..... In Alexandria it was the
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common Jewish view",ll or again it is claimed that in
Wisdom "we see the conception or the Kingdom already passing
into that of eternal life".l%

What we really see in Wisdom is the aftfiliation
of Greek notions of the immortality of the soul (and even
these may be less purely Greek than is commonly supposed!)
with the old Jewish ideas of restoration to an earthly
Messianic Kingdom. And so all attempts to minimise obvious
variances in the book's teaching in the light of a pre-formed
theory of the writer's Eschatology, with a view to establish-
ing that there is promulgated either a purely Hellenist
doctrine of the soul's i1mmortality or a purely Jewish
doctrine of the resurrection of the body, are to be deprecated.

An under-estimation of the Jewish elements in

Wisdom's Eschatologyve.

That tamous and here most relevant passage in
Wisdom 3:1-8 must be quoted in full: (1) "But the souls of
the righteous are in the hand of God, And no torrment shall
touch them. (2) In the eyes of fools they seemed to die;
And their departure was accounted to be their hurt,
(3) And their going from us to be their ruin: But they are
in peace. (4) For though in the sight of men they re
punished, Their hope is full of immortality; (5) And having
borne a little chastening, they shall receive great good;

Because God tested them, and found them worthy of himself,
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(6) As gold in the furnace he proved them, And as a whole
turnt offrering he accepted them. (7) And in the time of
tneir visitation they shall shine forth, And likelsparks among
stuoble they shall run to and fro, (8) They shall judge
nations, and have dominion over peoples; And the Lord shall
reign over them for evermore."

R.H. Charles has recognised that the last two
verses (7 and 8) prophesy "a Messianic or theocratic kingdom,
in which the surviving righteous will judge the nations and
have dominion".1% But beyond the passing reference to this
relic of Jewish Messianism and the further admission that
the fusion of Greek and Hebrew thought leads to a certain
inderiniteness of conception in tne author, Charles by his
conclusion regarding the writer's doctrine of immortality,
posits for him a fairly thoroughgoing Hellenism, thus
precluding the possibility that he MAY have had in mind a
resurrection of the body. "Souls immediately after death",
Charles writes, "enter on their final awarad whether ot
blessedness or tprment" and "“this is the teaching most
prébably of Wisdom",14

In line with this conclusion, Charles is inclined
to belittle the purely Jewish elements in other passages, as
though eager to uphold a staunch Hellenism in the author.

His treatment of the long passage 4:2 - 5:13, embodying

strictly Jewish ideas, is somewhat disingenmous - "the writer

gives a dramatic representation of the final judgment in
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:2 - 5313, but it can hardly be taken literally. The

judgment of the individual sets in at death (4:10 and 14)."15
But a forty-verse long description, replete with traditional

Jewish ideas, cannot be so cavalierly dismissed. Charles had

probably not highly enough evaluated the irresistible impact

of normal Jewigh Messianism even in a great centre of the

Diaspora.
Moreover,by his interpretation of certain

passages supvosed to be purely Platonic in their ideas,
Charles has definitely and emphatically (even more definitely
than by his conclusion that Wisdom teaches only the soul's
jmmortality) excluded from Wisdom all possible th&ught of a
resurrection of the tody - "owing to the evil nature of
matter, there can of course be no resurrection of the body;
the soul is the proper self: the body is a mere burthen taken
up by fhe»pre-existent soul, but in due season laid down
again".16 He lays much stress upon the eternity of matter,
the Platonic notion expressed in 11:17, and it is on the basis
of 1:4 that he supposes that an ineradicably evil nature
attaches to the human body.

F.C. Porterl’ has produced the most weighty
arguments for rejecting such opinions concerning Wisdom as
these of Charles. Porter maintains that the doctrine of pre-
existence in Wisdom is founded not upon Greek speculations, ™
but upon Hebrew beliefs, and denies that Wisdom contains a

Platonic dualism of soul and body.

Porter's views of Wisdom's idea of pre-existence
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are important for an understanding of Jewish notions ot
the after 1life in general. They can be summarised here. There
must be a distinction held, Porter claims, between the idea
of the body as a mere prison of the soul, and the idea that
it is positively the eurse of the soul, defiling it by its
own evil passions. The passages generally employed to support
the latter contention really imply the opposite - that the
body may be good (l:4 and 8:21). Porter starts from a view of
Hebrew psychology radically opposed to that of Charles, who
thinks of a Hebrew trichotomy of the body, soul and spirit.
Borter on the other hand will not recognise even a dichotomy
and thinks that the Hebrews could not separate in their
thinking body and soul.

Pre-existence therefore in Wisdom, according to
Porter, is not the pre-existence of the person himself, the
'I' or the UjZBJ sy but of the two elements of which man
was composed (Genesis 2:7). Dust out of the earth returns to
earth (Genesis 3:7); God's breath ( 1Y) or NNWI ) which
makes man a living Uj:)] is withdrawn at death and goes
back to God. The breath or spirit of God was for long thought
to belong so closely to God that it was not connected with
each man individually. And so the pre-existing 'I' is the
body in the earth. But the idea arises in course of time
that the breath of God also was in some sense for each man

a direct entity.l8

Porter's is a convincing account. If it be true,
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no argument towards a doctrine of the immortality of
the SOUL ALONE in Wisdom can be based upon Wisdom's ideas of
pre-existence. There would rather be expected some concern
about the resurrection of the body - and further there iélno
trace in fact in Wisdom of that asceticism (could he have
chosen Solomon as his eponymous hero, if he himself had been
an ascetic?), which resulted in Greek circles from their
notions of the antagonism of tflesh and spirit;

Moreover the three passages in Wisdom commonly
understood clearly to embody dualistic ideas of flesh and
spirit, body and soul,can best bte understood in other ways.

1. 8:19 and 20, (19) "Now I was a good child by
nature and a good soul fell to my lot; (20) Nay rather being
good I came into a body undefiled."

nav,  Se RPWV e;+uig \<¥ qu Te !\axgv x{&gqg
Pl\\m/ Se ;{4933 WV q\gw eLg &&Wc &PMVTOV.

The clause introduced by ﬁn\CXov %e adds another
side to what has been said already in the previous clause.

In the first clause the 'self' ( WD ) and the soul { N\NW
or [11) are referred.to:ana in the second the RN (v11)
and the body ( W2 ) are wentioned.

Here in Greek garb is a perfectly sound Hebrew
idea, namely that the body ( “\Uﬁl ) came separa?@ly from
the earth just as the soul ( 1YWY or ‘Wlej came
separately from God, and both were combined to form the child

or self ( W] ). There is thus a type of pre-existence,
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but a pre-existence of the body ( WD ) in the form
of liteless earth and the soul ( Ul or NN ) as a
part of God, but there is no pre-existence of the 055]
or personal entity.
2e 9:15, "For a corruptible body weigheth down the

soul, And the earthly frame lieth heavy on the mind that is

full of cares." %’@chQv %;Q 6Srg @&gsvec 4/uxﬂv, wxl
ﬁ?zgec 'T:) {e;Seg o‘\<:\~/og vovv ﬂo\u+9o/vngac.

Wisdom does not here expressly say that the body is necessarily
corrupt and sinful, that evil is ipherent in it. Although this
verse of Wisdow is remarkably parallel to Phaedo 81cl? (and
although indeed in many places Wisdom employs technical terms }
of Greek philosophy, 6:7; 14:3; 17:2; 7:23; 8:7), the

writer never gives the impression that he has fruly assimilated
the Greek thought, but only that he has borrowed its
expressions while his own thought remains profoundly biblical

and attached to the national Israelite tradition.=<©

Bousset has, however, gone too far in calling

9:15 a mere obiter dictum.21

3. In 11:17 there occurs the phrase "formless

PO

matter' ( Zr@f+og 3>4 ), but the phrase by itself does
not inevitably imply that matter is in fact evil: on the
contrary 1l:14, "For he created all things that they might
have being: And the products of the world are healthsome",

seems expresslyto deny that.
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Thus then has the radically Hebraist nature

of Wisdom's doctrine been rehabilitated. It would consequentliy
be far less than just to come to the book with a prejudice
against finding in it any allusion to notions of a resurrection
of the body in its ideas of the after life. It is good to
approach the crucial passage in 3:1-8 with mind thus open,

An over-estimation of the materiality of Wisaom's

doctrine ot the future life.

Perhaps even more unwarranted than the desire to
minimise Jewish elements in Wisdom's teacﬁing‘is the strenuous
effort that has been made to pare away the traces of Hellenism
in the work,and to accredit to the Wisdom writer purely
Jewish conceptions of the resurrection of the body. C.F.Burnefm
has confuted Charles' verdict that there is in Wisdom 'only y
an immortality of the soul'., According to Charles, as Burney
writes, the righteous who are to judge the nations and have
dominion, are not the faithful departed, but those who live

on until the establishment of the kingdom upon earth.

Such a view, Burney has it, is inconceivable. The !
whole passage,3:1-9 is speaking of the same people. This is
clear,Burney maintains,even_from the passage standing by itself;
but it is clearer when the writer's dependence upon the Book of }
Daniel is recognised. The writer has in wind Daniel 7:18, "The
saints of the Most High shall take the Kingdomw, ahd possess
the Kingdom for ever", and also Daniel 7:22; this is clear ;
from Wisdom 3:7a, "In the time of thy visitation they shall }

shine forth", which can hardly be anything else than a i
N
|
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reminiscence of Daniel 12:3. There it is the righteous

that are to "shine forth as the brightness of the firmament",
and these are identical with the righteous of whom the author
of Wisdom is speaking. In the light of all this Burney
concludes that Wisdom looks forward to a theocratic Kingdom on
earth in which the saints are to have dominion. These saints
probably include those who survive to the institution of the
Kingdom, but also certainly tte btlessed dead who are to be
raised so as to have their part in the Kingdom, and therefore,
it may be assumed, to te raised with their vodies. Thus

Burney.
But it is much less easy and much less important

to establish Daniel as the source of Wisdom's teaching in
3:1-9 than Burney imagines. Parallel notions in both,of the
righteous shining like the brightness of the firmament do

not prove a direct connection, for the idea occurs in several
places in the Ap. and Ps. (I Enoch 91-104; etc.); and in
general the ideas of 3:7 and 8 and 4:2 - 5:13 are common
enough throughout the Messianic traditions. The supposed
relation of Wisdom to Daniel cannot therefore te used to
support the contention that Wisdom, as Daniel, teaches only

a theocratic Kingdom upon earth, and a resurrection of the

dead in the body to that Kingdom.
But a very great deal hinges upon 3:1, "The
souls of the righteous are in the hand of God". If this

refers to the future destiny of the same people who are to
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participate in the earthly theocratic Kingdom, there is
clearly some contusion and inconsistency in the writer's thought
Tne inconsistency has been hopefuliy enough eliminated by the
suggestion that the phrase Ev Xflfl 9eoG indicates
rather that the righteous are under tne protective care of
God in this present lifeza, and it is true trat T1'] would
have conveyed primarily the sense of 'protection'.
Nevertheless the 'Wisdom' writer could hardly have
drawn a fine line of distinction between the notions of the
righteous being 'under the protection of God', and 'in close
proximity to God', and there is nothing to preclude the
phrase Ev X}ng @eoa from implying both. Moreower the |
whole passage 3:1-9 is a prophecy of the future state; it seemsé
therefore most natural to believe that the present description
of the souls ot the righteous as being 'in the hand of Goad', i
is in line with some other of his delineations of endless

blessedness in communion with God, for which the writer has

S T

recourse chiefly to the language of the Psalms. The delight
in the presence of God in Psalm 73:28 is the delight also of
'Wisdom', and he seems to find in the permanent presence of
the soul with God the true reward of the righteous.24 This
is further borne out by 2:22, where he says of the wicked:
"And they knew not the mysteries of God, Neither hoped they
for wages of holiness, Nor did théy judge that there is a
prize for blameless souls", and also in 6:19 as one of the

stages ot a sorites there occur the words, "And incorruption
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bringeth near unto God".

Goodrick has proposed with regard to 3:1 that "the
whole point of fhe author is to prove that the death of the
righteous, however untimely, does not mean misery"25 - in
fact the writer's conception is that the righteous do not
really experience death at all: it is encountered only by those
who rally to the side of the devil: for the righteous, death
is merely a stratagem on the part of Providence to remove them
from all contagion of evil (cf. 4:7-17 and 5:4). Now it is
possible to take this from 3:2, but 3:1 is assuredly a
positive intimation of what the righteous shall hereafter bve,
and not merely a notice of what death does not mean for them.

Charles<® has correctly recognised then that 3:1
refers to the final state of righteous souls already Jjudged
and apnoroved. It is far less likely that in this v@rse the
ZﬂtéﬂcofT{ or inspection or Judgment27 is still to come,
and that until then they are simply under God's protection:
for according to 3:2, 'they seemed to have died', the hurdle
of death appears already to be passed and the final state

entered.,
Endeavours to prove that the same set of people

are consistently held in mind throughout the prophecy of
future destinies in 3:1-9, and generally to accommodate 3:1
with the materialist, Messianic strain of 3:7 and 8, are
futile. We are confronted here rather with the naive coupling

of thoughts of two quite different destinies, a heavenly
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immortality for the righteous souls, and the life
hereafter of an earthly Messianic (theocratic) Kingdom.
Verses 7 and 8 refer certainly to the liessianic
Judgment, 7b more especially to the triumph of the righteous
over the wicked in that great Day, and verse 8 (testimony to
the writer's Jewish nationalism!) to the victory and master-

ship of righteous Jews over the Gentiles.,

Speculation on the wmeaning of verses 7 and 8 has
frequently been extravagant. The words of 7a, "shall shine
forth", are scarcely to be regarded here as an allusion to

o
the final glorification of the souls of the righteous”s, or

of their risen bodies. These words are preferably to be
connected with the succeeding description, "they shall run
to and fro as sparks ....." a graphic figure for the complete
and terrible conquest the righteous will achieve on the Day
of Judgment. In this sense the metaphor is a very frequent
one in the 0l1d Testament describing the Day of Jahweh - "like
the noise of a flame of fire that devoureth the stubble" (Joel
2:5); "the day cometh, it burneth as a furnace; and all the
proud, and all that work wickedness, shall be as stubble"
(Malachi 4:1). Verse 8 then in Wisdom would be merely the
complement of verse 7.29

There is a gulf of difference between the
language of 3:1 and that of 3:7 and 8. The rigoristic and
consistency-loving attitude which will insist that 3:9,
"They that trust in him shall understand truth, And the faith-

ful shall abide with him in love", is the tinal step in
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Wisdom's eschatological schema, implying that the
righteous, arter judging the wicked, will avbide with God in
heaven: issues from a precision and exactitude which belong
not to 'Wisdom' himself.

339 is a reversion to tne standpoint of tne first
verse of the Chapter, and is an eloquent witness to the uneasy
Juxtaposition in Wisdom of material and spiritual, earthly
(Messianic) and heavenly images of the life to come. Something
of the same illogicality can be detected in the contiguity
elsewhere in the work of beautiful spiritual ideals withk the
0ld materialisme In 5:15 and 16 there falls the pronouncement,
"But the righteous live for ever And in the Lord is their
reward, And the care for them with the Most High. (16)There-
fore shall they receive a glorious kingdom, And a diadem of
beauty from the Lord's hand; Because with his right hand he
shall cover them, And with his arm shall he shield thnem",
and then in 5:23 there is a declension to a somewhat gross
and vindictive Méssianism in the pronouncement of the fate of
the wicked: "A mighty blast shall encounter them And as a
tempest it shall winnow them away: So shall lawlessness make
all the land desolate, And their evil-doing shall overturn
the thrones of princes."

There is obviously a clash of different ideals
of the future as between 3:1 and 3:7 and 8. Do these latter
verses convey the idea of the resurrection of the body? That

would be a perfectly natural inference. But the writer has
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not openly expressed any doctrine of a resurrection of

the body. He seems to have been content to keep the part to

br played by the body in the life hereafter in the background,
and has sbrunk from too openly committing himself upon this
score. The one thing for the interpreters of his book to avoid
is the temptation to fix too precisely just what his thoughts
were on this very subject. However, the Wisdom writer is
undeniably a Jew, reared upon the Scripture, and we may be
sure that he was not (in spite of 3:1, for we have seen the
clash of 3:7 and 8 with the announcement of that verse) in
opposition to the traditional views ot the importance of the
body in the human compound. Still he does not insist upon it,
either by a discreet and judicious choice, or through the
leavening influence of Hellenistic thoughts of a spiritual
immortality, linked together with his own affection, to some
extent sporadic for there is his Messianism, for the saints

of post-Exilic Judaism,who leapt out towards a true
individualism and spirituality in their thoughts of man's
relations with God,

It is also important to remember that as poet,
philosopher and patriot,'Wisdom' is little interested in
defining the details of his view of the future life - he
rests satisfied to have urged with some forcefulness that the
triumph of the wicked is brief, and that the viﬁdication of
the righteous is certain, and their happiness unending.

There is a further valid reason why, if he believed in a
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resurrection of the btody (as appears likely), he should
press the point only very slightly - he is addressing pagans as
well as his fellow-Jews, pagan Greeks for whom the doctrine
of the resurrection was a strange imagination.

It is demonstrably erroneous theretore to
propose, as de Faye seems to do, that such as 'Wisdom'

substituted for the resurrection of the tody and the Messianic
30

Kingdom, immortality af the soul and eternal life. The
impression of the work is ratrer that he has superimposed the
idea of immortality upon current forms of a Jewish
eschatological beliet in a Messianic Kingdom upon earth, and
has himself experienced no feeling of inconsistency in the
process, for he 1iived in a thought-énvironment where strange
medleys of different ideas were inescapable. Racially
inherited ideals were in conflict with ideals partially
appropriated from the new cultural surroundings, and the
strong tug and pull of each produced a great tension. "It is
a consequence of these antecedents", writes G.F. Moore, "that
the representation oscillated between the destiny of the
individual after death, and the triumph of the Lord in the

day when he arms himseif for war with his adversaries (5:17-

23)n, 3t |
The expressions employed then in 3:7 ff; 4:18D

ff; and 5:17 ff, are not to be explained as survivals of

a previous method of thinking whith he had now discarded,.><

They are too much in the forefront of the stage in Wisdom

for that: upon the traditions embodied in these passages
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he has Ptuilt. It is the inharmonious comtination of
Hebrew and Greek ideals that makes it impossible to give a
definitely connected account ¢of Wisdom's doctrine of the
future life - and the writer himself could hardly have
chiselled away rough edges to fit all his diverse thoughts
together into a perfect product. C.F. Burney'sss claim that
immortality, which hitherto had been a hope and nothing more
than a hope, a vague aspiration on the part of individuals,
appears in Wisdom as a developed dogma, is a little too
emphatic. The previous hope was neither so vague (cf.II Macc.),
nor the 'dogma' so developed in Wisdom as to merit Burney's

ascription.
The necessity to avoid prejudging Wisdom's

doctrine of the after life as purely Greek and spiritual from
a foreknowledge of the book's Hellenistic provenance, has
already been insisted upon, and the probability observed that
the author may well have had in mind resurrection of the
body, but calmly curbed the free mention of it for a variety
of reasons., There is, however, in the latter part of the
ﬁboé an interesting passage which may possibly allude to a
resurrection of the body. The passage 16:13 and 14, is
certainly worthy of wention: (13) "Forrthou hast power over
life and death, And thou leadest down to the gates ot Hades,
and leadest up again. (14) But though a man can slyy by his
wickedness, Yet the spirit that is gone forth he bringeth

not back, Neither giveth release to the soul that Haces hath



287.

received."
After recalling the marvellous cure of the

Israelites stung by serpents (16:11), the author extols the
divine power which can bring men down to the gates of Hades
and restore again. Much depends on what is meant in the
context by the phrase e;g ns\xg %Sou « Does he
intend by it merely 'towards Hades?' If so, then verses 11
and 12 (and notably the latter, "For of a truth neither herd
nor mollifying plaister restored them to health, But thy
word, O Lord, which healeth all things") would imply the use
here of a metaphor comron enough in the Psalwms to describe
God's resuscitation of those seriously ill (Psalm 9:14;
107:18, etc.), so that what is meant here is simply that the
Israglites were brought back from seeming death, or from its
very threshold,

Yet the words here may have a more real,or less
figurative sense, énd several considerations lend weight to
that opinion of them - 1) In Isaiah 38:10 the phrase 'go
into the gates of the grave' means 'die'; 2) the expression
is linked with others which mean actual death, I Samuel 2:6;
3) verses 13 and 14 contrast the respective powers ot God and
man -- whereas man has the power to murder, he cannot restore
to life by bringing back again the soul of the dead. The
contrast then implied in verse 13 is that God CAN ®ring bdack

those actually dead.:54
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There is no reason to suppose that if the

writer is here thinking of a real resurrection, it is even
then only a miraculous resurrection such as that associated
with the saints of Israel, like Enoch and Elijah. It is
feasible that in this section, where the recollection ot the
plagues of Egypt leads to an invocation of the direct punish-
ment on impenitent sinners (16:6 ff.), the tremendous contrast
of these with the great benefits accorded to Israelites
should summon forth the mention of tut one more blessing
reserved for the righteous of Israel - the resurrection.35
Nevertheless the allusion is most cautious and veiled, whether
through deference on the writer's part to Greek sentiments,
or from the sheer uncertainty of his own thoughtywe cannot
tell exactly. Probably both of these factors contributed to

a certain suppression of that resurrection btelief, all traces

of which he has not yet succeeded in totally erasing.(v.p.306.) ;

Slavonic Enoch.

From the same milieu as Wisdom, the work probably

6, Slavonic Enoch is variously called

of an Egyptian Jew3
Book of the Secrets of Enoch or II Enoch. It is known to us
only in a Slavonic Version, and may possibly date from the
first half of the first century A.D.%7 In the field of
Eschatology Slavonic Enoch is the merest eclectic: many and

varied notions of Things to Come are brought together in the

work, yet from the snsuing 'mélange' the writer himself
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seems curiously aloof. He is an artist engaged in
trying to bring upon his canvas as many colours as he can,
rather than a preacher on fire with a single theme. Rowley
has written with justice that his book atffords "an excellent
example of the type of apocalyptic work that betrays no
cohsciousness of crisis, but that is written in calw detach=-

ment".38

Slavonic Enoch speaks always of the blessed-
ness of the saints as of a very distant future which will be
realised only in the last age, in the Paradise situated in
tne third heaven. There are, however, clear signs that the
older national Jewish lMessianic hope is too firmly rooted to
yield its place to the newer transcendental outlook, and
from the great urge to survive that belonged to the old
temporal expectations, there emerge, 1) the comprbmise or
an earthly Messianic Age as an interregnum, that hybrid
presentation, already encountered in this survey, and 2) the
transference of features always associated with the earthly
Messianic Age to Paradise as described in 8:1 and 9:1.

1) The temporary Messianic Kingdom in Slavonic Enoch,.

The history of the world is delineated
according to the plan of the Creation. One thousand years of
world history represent a day in God's work of Creation.,

As God rested om the seventh day, so will the world have
rest at the end of six thousand years. The rest of the

seventh thousand years is the temporary Messianic Kingdom
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(3232 - 33:2), in which no Messiah figures, and of which
no detailed description 1s orfered. This millemfum3? (in the
strict sense of the word) passes over at its end into
eternity - "a time of not-counting, endless, with neither
weexks nor months nor weeks nor days nor hours" (33:2). To
claim that the Messiah has disappeared from the scheme here
because his figure was too much compromised with the old
bigoted nationalist hopes is to misplace completely the
emphasis., For the outstanding fact is not the disappearance
of the Messiah - for that was indeed very usual with the
apocalyptists -~ but the surprising favour shown to the
fond Jewish longing for an earthly Kingdom., And in any case
we could hardly expect the lessiah to te introduced in a
picture of the successive phases of the End, so little
specific or particular in its points.

2) Paradise described in terms borrowed from

the earthly Messianic hope.

Paradise, situate in the third heaven, has
sweet-flowering trees, and sweet-smelling fruits (8:2).
There are in it springs which send forth honey and milk and
oii and wine (8:5). Charles speaks of the passage 8:1 - 9:1
as "naive and worth quoting”4o, but he has not drawn

sufficient attention to the ease with which the apocalyptist

combines material and spiritual, terrestrial and transcendental

in his delineations of the future.

—
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There is, it must be noted, a tremendous
contrast between the sensuousness of the description in
8:1 - 9:1, and allusion to the tfuture life in brief,but
generous and spiritual terms,in such passages as 42:3, "And
J saw there a blessed place, and all blessed creatures and
all there living in joy and in infinite happiness in eternal
life", or 50:2, "Now tkherefore, my children, in patience and
meekness spend the‘number of your days, that you inherit
endless life".

In Slavonic Enoch, as in Apoc.Bar. and IV Ezra,
the juxtaposition of material and spiritual, earthly and
heavenly befalls the more quaintly in the face of a certain
dualism between this present age and the Age to Cowme. In 18:7
and 8 we read: "The Lord has condemned them (i.e. the 'Grigoriﬂ
or 'fallen Watchers') to be under earth till heaven and earth |
shall end together." There are several passages more
explicit still, e.g. 50:5, "Whoever of you spends gold or
silver for his brother's sake, he will receive ample treasure
in the world to come"; 61:2, "I know all things how in the
great time: (sc. to come) are many mansions prepared for men,
good for the good and bad for the bad, without number many".
Finally in this connection 65:6-10 is worth citing at length,
since it indicates the writer's concept of the Judgmwent, and
fills out what we have already learned of his dualistic
separation of the two ages, (6) "When all creation visible

and invisible, as the Lord created it, shall end, then every
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man goes to the great judgment, (7) and then all time
shall perish, and the years, and thenceforward there will be
neither months nor days nor hours, they will be stuck together
and will not te counted. (8) There will be obnme: aepm,and all
the righteous who shall escape the Lord's great judgment,
shall be collected in the great aeon, for the righteous the
great aeon will begin, and they will live eternally, (9) and
then too there will be amongst them neither labour, nor
sickness, nor humiliation, nor anxiety, nor need nor violence,
nor night, nor darkness, but great light. (10) And they shall
have a great indestructible wall, and a paradise bright and
incorruptitle, for all corruptible things shall pass away, and
there will be eternal life".

It appears clearly enough from the above passage
that in the view of the Slavonic Enoch tne Judgment falls at
the close of the Messianic Kingdom and preceded the in-
corruptible Age to Come (cf. 7:1, "the boundless judgment", and
many other passages). Judgment dominates the horizon once
again. There are, however, several passages where the terms
are too general to admit of certainty regarding the type of
Judgment to which they reter, e.g. 48:8; 50:5; 51:3; and
52:15, and one passage, 18:6 ("And on account of this God
judged them (the Grigori) with a mighty judgment. And they
weep for their brethren, and they will be punished on the
Iord's great day"), where two different acts of Judgment seem

to be adumbrated.,
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Aside from the dominant notions of Judgment,
the eclecticism of Slavonic Enoch does not conduce to a
coherent doctrine of the future life. The writer's own
indefiniteness on the subject is well btrought out by a recent
statement of C.V. Pilcher's that Slavonic Enoch holds a view
that SEEMS TO IMPLY a doctrine of life in the beyond.4l
Slavonic Enoch has dattled also in ideas of pre-

existence. In ”3:5 he has written: "all souls are prepared to
eternity before the formation of the world". From this it
might be inferred that he held a more purely Platonic view
tran 'Wisdom' did, of the soul's pre-existence. But again
there is the possibility that what we have here is the voicing
of a current Greek phrase, embodying a notion which formed
part of the stock-in-trade of Alexandrian philosophical
discussion, and that the Enoch writer has only very partially
assimilated the idea. And from 49:2 the true reason tor his
interest in pre-existence appears - for him it is but the
other side of pre-destination ("And I swear to you yea, yea,
that there has been no man in his mother's womb, but that
already before, even to each one there is a place prepared
for the repose of the soul, and a wmeasure fixed how much it
is intended tnhat a man te tried in this world. Yea, children,
deceive not yourselves, for there has previously been
prepared a place for every soul of man" ).,

It is remarkable that in Slavonic Enoch ideas of
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precdestination of the soul are without scruple combined
with Jewish ideas of a Judgment, of a temporary Messianic
Fingdom, and an underworld of pain and punishment for the
wicked. The writer has himself been attracted by the material
aspect ot the coming Kincdom so dear to the popular Jewish
expectation, and yetr in one point at least, 56:2, it is as
though he were making an eifort to renounce thnis very
materialism - "Enoch answered to his son Methosalam and said:
'Hear my child, from the time when the Lord anointed wme with
the ointment of his giory, there has been no food in me, and
my soul rememberé not earthly enjoyment neifher do I want
anything earthly". From his own eschatological surveys,
however, it is apparent that he wavers between acceptance
and renunciation of the cherished Jewish ideals.

The work is overlaid with a Greek veneer: the
writer through the Greek influence has become concernéd with
the future life of the soul. Nevertheless there can be no
absolute declaration that to the Slavonic Enoch resurrection

42 In the

of the body could only have been inconceivable,
knowledge of his Jewishness in other respects, and in spite

of the absence of any forthright wention of such resurrection,
the case is to be left open here. He may not have rejected

the resurrection.

The passage 22:8-10 is not, however, to be used

as proof of a real resurrection doctrine in the author (*And
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the Lord said to Michael: 'Go and take Znoch trom out
his earthly garments, and anoint him with my sweet ointment,
and put him into the garments of My glory'. (9) And Michael
did thus as the Lord told him. He anointed we and dressed me,
and the avpearance of that ointwent is more tham the great
light, and his ointment is like sweet dew; and its smell mild,
shining like the sun's ray. (10) And I looked at myselt and
was like one of His glorious ones".

The words have been frequently considered to
reter to the clothing of the btlessed dead in the garments of
fod's glory, that is with a heavenly tody, and to be parallel
trerefore to I Enoch 62:15; IV Ezra 2:39,45; etc. Eut it has
to Ye noted first that 'Slavonic ZEnoch' is using in these
verses a collocation of words that do not lend themselves to
definite interpretation, and secondly that ENOCH is the
subject of the heavenly drama of enrobing with glorious
rayment - what in the imagination of the folklorist is true of
the heroic legendary figure, is not to be predicated of all
the blessed dead among ordinary mortals. The passage there-
fore cannot carry much weight.

The over-all impression given by Slavonic Enoch
js that the writer is a collector who has time to spend in
gathering straws of the apocalyptic traditions, and that he

is not moved by any sense of urgency - lively faith in a

better life to come is lacking from the book.
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1V Maccabees,

IV Macc. is generally accepted as the work of an

Alexandrian .fJ’eW.4:3

It is unique 'in the Ap. and Ps. as being
a homily or diatrite of the Greek pattern, and addressing an
audience (1:1; 18:1). Though it is poles apart from I and II
Macc., it has won its own name from its'use of material trom
the story of the Jewish martyrs in II Macc. 6:18 to 7:42.

At the heart the author is no less a Jew than the writers of
Wisdom and Slavonic Enoch. "The great purpose of the took is
to stimulate faithfulness to the Law, and to show that the
Greek ideal of virtue can be realized only by Judaism,."44

His preaching is Jewish all through, and although some of his
ideals have been transformed by Greek thought, he remains
loyal to the faith of his fathers. He displays the most
ardent patriotism (9:18, "I will show yo#i that in behalf of
virtue the sons of the Hebrews alone are unconguerable"), and
his work is a fascinating example of how a Jewish sermon on
the Jewish faith could decorously wear a Greek garbdb,

It appears that his doctrine of the atter-life is
more:Grmecised than that of either Wisdom or Slavonic Enoch,
Nothing is more striking than the gulf of contrast between
the materialist resurrection faith of II Macc. and his own
account of the martyrdom of the seven sons, for he has laid

all emphasis not upon a resurrection-promise, but upon the

heroic performance of duty for duty's sake (12:12 ff,,5:16 ff.,
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62:22 and 23) - a type of Jewish Stoicism. The writer
almost seems to be revising the teaching of tI Macc., and is
anxious to proclaim a different expectation than the
resurrection of the dead,as it appears, in the present work:
he wishes, it seems, to make prominent a more spiritual
doctrine of immortality, and first leaves the room swept and
garnished of the normal Jewish resurrection doctrine by
recommendiig in the above passages a Stoic bravery for

bravery's sake.
There are in 1V Macc, as in most other books

of tne intertestamental literature,passages which are too
indefinited to ve probative of the exact nature of the future

1ife envisaged, being precise only in the firm contviction

they reveal of an after life, e.g. 17:12, "For on that day
virtue, proving them through endurance, set betore them the
prize of victory in incorruption in everlasting life";

10:15, "By the blessed death of my brethren, by the eternal
doom of the tyrant, and by the glorious life of the righteous,
I will not deny my notle trrotherhood"; 9:8, "For we through
this our evil entreatment and our endurance of it shall win
the prize of virtue"; 15:2, "The wother, having two choices :
before her, religion and the present saving alive of her
gseven sons according to the tyrant's promise, loved rather
religion, which saveth unto eternal life according to God";
15:5,v"Not so majestic $tands the moon amid the stars in

heaven as thou, baving 1lit the path of thy seven starlike
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sons unto righteousness, standest in honour with God;

and thou art set in heaven with them." These are exactly the
type of texts in the Ap. and Ps. into which it is very easy to
read too much and to assert their exact reference by them-

selves to an immortal 1life of the souls in communion with

God.
The need to eschew dogmatism regarding such

texts can best be sharply focussed by a consideration of
Charles' interpretation of two texts remarkably parallel to
each other from II Macc. and IV Macc, II Macc. 7336 ("These
our brothers, after enduring a brief pain, bhave now drunk

of everlasting life"), Charles roundly assumes, refers to
participation in the Messianic Kingdom upon earth.46 IV.Macc.
17:17 and 18 ("The tyrant himself and his whole council
adrmired their endurance, whereby they now do both stand
beside the throne of God, and live the blessed age"), he
takes as alluding to the blessed immortality of the soul
with God.47 But if the former be related to the terrestrial
life of the Messianic Kingdom, it is by no means clear that
the latter MUST relate only to the immortal life of the
soul. The wisest verdict on such texts is one of "not
proven': as it is, Charles' opposite interpretations of
these two passages proceed from the tendency to impose
consistency upon the eschatological ideas of each of these

works.,
Now while the writer of IV Macc. has banished
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completely from his perspective the Jewish ideas of a
Juégment at the End and an intermediate state, there remaih
at least two passages conveying that deep Jewish sense of
community, which had the most powerful impact upon normal v
Jewish views of the Hereafter. The words of 7:18 and 19, ("But
as m ny as with their vhole heart mwake righteousness their
first thought, these alone are able to master the weakness
of the flesh, (19) believing that unto God they die not as
our patriarchs, Abraham and Isaac and Jacob died not, but N
that they live unto God"), go hand in hand with 13:17 ("After
trhis our passion, Abraham, Isaac and Jacobt shall receive us,
and all our forefathers shall praise us") -the departed
Jewish martyrs are to bte reunited with the sainted dead of
Israel, this the crovn of martyrdom! The very last vwords
of his homily bespeak the same faith: "But the sons of
Abraham, with their victorious mother, are gathered together
into the place of their ancestors, having received pure-and - -
immortal souls from God" (18:23). And the same words incident-
ally reveal how little definite it is possible to be that
"IV Macc.',Hellenized partially as he was, preaches a
PURELY Greek doctrine of the immortality of the soul.

It bas to be -remembered that Josephus, who

undoubtedly would not have been prepared to deny the

resurrection of the body, made,concerning the beliefs of the

Pharisees, who certainly accepted the resurrection of the

body, two brief statements resembling the teaching of IV Macc.
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- "All souls are imperishable, but only the soul of ‘
the good passes into another body, while the souls of the bad
are castigated with everlasting punishment" (Bell.Jud. 2,8,
14 § 63); and at greater length (Antiq. XVIII. 1, 3 § 14):
"Their belief is that souls have a deathless vigour, and
that beneath the earth there are rewards and punishments
according as they have been devoted in life to virtue or to
vice. For the latter everlasting imprisonment is prescrited;
for the former capability of coming to life again." Josephus
was giving a retouched rhetorical exposition adapted to the
needs of cultured pagans. 'IV Macc.' had in view a like
aim and object. It was not to be expected that either - even
if each believed it sincerely enough - would announce a
doctrine of a resurrection of the body to an audience who
must always find it loathsome: for the belief had to pass
from being werely a speculation, into the glowing resurrection
assurance of the early Christian Church,tefore those who had
apprehended it wmight have the intrepidity to challenge with
it the pagan world.
Such passages as 7;18 and 19, and 18:23 in
IV Macc. exhibit perfectly clearly that here also in this
work Jewish doctrines and ideals lie in close proximity |
to Greek views of the immortality of the soul.4® The
thinking even of 'IV Macc.' really falls far behind the

Jewish lines. For the poihts of contrast with the Platonic

system, occurring in a passage like 18:23 are much more
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notable than the similarities. Plato's ideal world
( wédrog vhosg ) is perceptitle only to the pure
intelligence49: the Jew describes even the spiritual world
in wuch more concrete terms and with a much less unrestrained
individualism.

Commenting on the words of 18:23, Townshend writes:
"These words point to an original difference between good
and bad souls before their incorporation in the body.”50
Thus he understands -the phrase, "having received pure and
immortal souls from God", as an allusion to the pre<existence
of the soul and its union with the body at the very teginning
of their earthly life, and he cites Wisdom 8:19 for
comparison. But as with Wisdom, so here it is unlikely that
for 'IV Macc.' pre-existence and immortality stand or fall
together, as they do in the Platonic system. The receipt of
pure and immortal souls, vouchaafed to the sons of Abraham,
according to the Jewish apprehension of it, does not

absolutely preclude the possibility of a belief in an em-

Yodied existence hereafter.

The Jews of the Diaspora were in no sense
‘arrivistes', adapting themselves with a perfervid zeal and
coat-turning facility to the new society and the new culture
into which they are entered - Jews they remained, particularly
in their fundamental eschatological convictions. Living in

daily contact with Greek thought and philosophical debate
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concerning man's present and future state, they yet
recarded his future in tasically Jewish fashion, retaining
in their schewme of things indigenous Palestinean notions of
Messianism, Judgment, and an embodied existence for men
hereafter, and grafting on to the parent stalks Hellenistic
ideas that were new to them. Their allegiance to the Jewish
ideals standé as unimpeachable evidence ot the enormous
influence which Messianism and the beliefs concerning the
future concomitant with it must have exerted in the homeland,
since now they are radiated even thus far in the Diaspora.

Even in Alexandria the Jewish wman ot letters
never appears to have arrived at anything like an assurance
of the inalienable right of each human soul by virtue of its
own inherent properties to immortal life - whereas theretore
the Greeks always asked, 'Is the soul immortal?' the question
ever spontaneously put by the Jew everywhere was this, 'If

a man die, shall he live again?' Hellenist Jews, it is triie,

asking this latter, sometimes illogically sought to make the
WAnswer to the first.

A quite different account of the relation of
Jewish ideas of resurrection and‘Greek ideas of immortality
has been recently given by H.A. Wolfson, the distinguished
Harvard historian of philosophy. Writing of Philo, Wolfson
says: "It is quite evident that all the references to

resurrection found in the traditional literature of his time
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were understood by him as being only a figurative
way of referring to immortality. It is on account of this,
we imagine, that he constantly draws upon the traditional
vocabulary of resur—ection to express his view of immortalityﬁ%
Now something of the same active intent is suggested for
IV Macc. in that very passage (18:23) just discussed. The
expression, 'gathered together unto the place of their
fathers', it is proposed, is certainly an interpretation of
tﬁe expression, 'thou shalt go to thy fathers' in Genesis
15¢15 - a proof text from Scripture is being used to support
belief in the immortality of the soul.9?

Such open intention can be readily accredited to
Philo, for his own account on this verse in Genesis is:
"He here clearly indicates the incorruptibility of the soul,
when it transfers itself out of the abode of the mortal body
and returns as it were to the wetropolis of its fatherland,
from which it originally migrated into the body."53 It is
also true to say that what to the Pharisees was the highest
conceivable good (bodily existence hereafter) was to Philo
the greatest imaginable evil. Yet there is no good reason
to suppose that all the Jewish writers of Alexandria were

Philos, even in miniature: at least in the minute detail

with which Philo sought to assimilate Hebrew ideas with
Greek philosophical teaching, he was protably much 'sui

generis'. )
As far as concerns the works of Alexandrian

provenance in the Ap. and Ps. we are permitted to judge
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only on the limited evidence oftered by the books
themselves as we possess them, and prohibited from surmising
that, btecause their surroundings are the same as his, their
WHOL® outlook is Philonic. It is indeed apposite here to
notice Emile Bréhier's contention that it is impossible to
recover traces of an Alexandrian school of which Philo's work
is representative.

The fleeting hints and traces in Wisdom,
Slavonic Enoch and IV Macc. of a continued beliet in some form
of bodily existence hereafter have stealthily intruded - such
is the impression - under the power of their own impulse,
to stand beside new and far more spiritual ideals: the
inconsistency in ideas of the future that has resulted is
too naive to make it easy to believe that the writers them-
selves, particularly the 'Wisdom' writer, have included
references to the resurrection in their system by a conscious
process, and have bound together the old resurrection
terminology and intimations of the immortality of the soul,
hoping bv the former to corroborate the latter. Slavonic
Enoch is in large part a tissue of reminiscences from the
native Jewish Eachatology, and reveals the long arm which
these extended rather than any desire on the part of the
writer to use them to support his newer Greek ideals of the
future life. And finally it would be strange if 'IV Macc.'

in his parting words, introduced thus subtly a Scripture text
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(which points the way rather to normal Jewish views
of a Kingdom to come for the risen, and which would continue
to sugrest to Jews at least just that association of ideas
in spite of HIS use of it) to PROVE immortality of the soul.

Wolfson further extends his general suggestion
that "a restatement of the immortality of the soul in
scriptural terms of the resurrection of the body is common
in all the writings which consciously turned corporeal
resurrection into something incorporeal®, to I Enoch.%4
I Enoch, he holds, uses the language of bodily resurrection
vhen it says that 'the righteous shall arise from their sleep!’

(91:10), for it really means rather a new disembodied life,

since it is only 'the spirits of you who have died in
righteousness' which 'shall live and rejoice' (103:4). Apart

from the fact that the Enoch writer had probably not attained
such nicety in his employment and interpretation of scriptural
expressions, and that Palestinean Judaism was little affected
thus early by the influences which made themselves felt in
Alexandria, it is reasonable to believe that the allusions

to resurrection of the todv which appear in such as I Enoch
are neither a compromise with the traditional language, nor
yet a skilful use of it to prove immortality of the soul: they
issue rather from deep-seated Jewish presuppositions about

the nature of wman, as he is nowv and shall te hereafter, in

some kind of bodily form - presuppositions which are not
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effaced anywhere in Judaism by advancing spiritual

ideals,

APPENDIX ON WI3DOM OF SOLOMON (v.pp.270-288).

R.H. Pfeiffer in his recent work, 'History of New
Testament Times' (1949,New York), treats in some detail Wisdom's
doctrine of the after-life. He warns against any futile attempt
to seek in Wisdom a definite time-table of the future life
(vepe339). Moreover he clearly recognises Wisdom's twin
Judaeo-Hellenistic heritage (v.p.337).

Pfeiffer criticises those who have maintained, mwore or
less positively, that a resurrection is implied in Chapters
3-5, and alluded to in 16:13 f. (e.g. W.Weber, F.Focke,
R.Schiitz, and lese categorically M.J.Lagrange), and himself
asserts: "in reality the revivification of the body seems to
be utterly alien to the author's thought" (p.339). He therefore
describes 4:16, 5:1, and 2:8, usually taken at least to hint
at resurrection, as trhetorical outbursts intended to show
how the tables will be turned and eventually the oppressed
righteous will dowinate over their oppressors." And of 3:8
he says that it does imply for the pious dead a future life
on this earth, but that it "may be a mere echo of Dan.7:14,27,
penned without a realization of its far-reaching import."
(vep.339).

Now while it is true that 'Wisdom' is a poet, fond of
‘poetic justice', rather than an ‘eschatologist', it does not
follow that verses implying resurrection are mere lyrical
effusions, and verses proclaiming the immortality of the soul,
though still poetry,embody his true philosophy of the after-
life.

He would be brave who would define which love was first
in this poet's heart, the Greek ideal of immortality or the
popular Jewish notion. Might we not be satisfied to believe

h ) ‘ her? th
post PO Clg ehbs Bos Thd 08F e ST e T 851 ¥4 T P08 Higsnge the
combine them in one coherent system?

And finally it always was true,as..A.Bentzen has noted,

(Introduction to the 0ld Testament, Vol.II,p.7I,note24it
always was true that '"Oriental thinking can place ideas which

seem to us to exclude one another,at the side of one another."
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CHAPTER X.

RETROSPECT.

The resurrection 4o the Jews of the intertestamental
reriod was never a miraculous and distinct phenomenon.
Guignebert has caught the point well: "The resurrection was
not preached for its own sake as a single unrelated fact,
but as an integral part of a system which considered man's
fate as tound up with the fate of the world, and connected -
the future of humanity with the eschatological transformation
of the world.al Jevish thought had not attained in Gospel
tires to a definite doctrine of the Last Things, as Johannes
Weiss and Schweitzer wistakenly believed: the contemporaries
of Jesus had not evolved a fixed eschatological schema.
Schweitzer maintained that "the Apocalypses of Baruch and
Ezra do not simply take over traditional expectations of
the future, but seek also to make out a logical satisfying
whole".2 Their eschatological representations are, however,
variecated enough to suggest that 'a logical whole' was not
their avowed objectyand more assuredly not their achievement,
The Ap. and Ps. are in fact characterised rather at every
level, and not alone in those advanced apocalypses, by a
lack of arbitration on the many facets of the Eschata, by
the fluidity of their conceptions and the UN-dogmatic manner

of their propositions. This literature makes it plain that
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Jeviish eschatological speculation throughout the
intertestamental epoch was not dogmatic, but imaginative,
often vague, greatly varied and changing. Confusion reigned
concerning the destiny of the world, and the destiny of man
as bound up with it - it was impossible that the resurrection,
affecting the fate of man, should become a fixed point in
this unstable and volatile setting.

The attempts in the Ap. and Ps. to introduce
a resurrection into the Final Picture are in consequencev
often lame and halting, so that in several writers their
resurrection doctrine - with features indistinct and lines
obscure - limps along tamely beside their other fundamental
eschatological convictions of surpassins strength.
Frequently in their schemes the Last Judgment far surpasses
tre resurrection in importance and effectiveness: in I Enoch
the Judgment is mentioned precisely and definitely in fifty
different passages, whereas the resurrection receives the
barest wention in only one or two places. Nor does there
appear throughout the Ap. and Ps. the slightest trace of any
endeavour to secure uniformity of belief regarding the
resurrection - it is, it will be remembered, often enough
defended against the attacks of its opponents - that does nét
appear till the occasion of Mishnah Sanhedrin X:1 which, by
its pronouncement, excludes from the World to Come any who

refuses to accept the resurrection faith,
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Paul E. Davies has stated in an essay in
"The Study of the Bible To-day and To~morrow" that "the idea
of resurrection receives =xtensive development in these
writines (i.e. the apocalypses), and the New Testament
emphasis upon it cannot be explained apart from this
literature".® But the New Testament emphasis upon the
resurrection is so radically different from anything we find
in the Ap. and Ps. that Davies' contention is prone to mis-
lead. Christianity brought an absolute centralisation of the
resurrection faith. In the Ap. and Ps., while it is true that
the resurrection idea is to sowme extent developed there,
interest in the resurrection notion appears only upon rare
occasions, and then it has nothing of the character of a
central, vivid and victorious faith, or of a stimulus to
moral betterment in wen's life here and now. To this and
kindred contrasts we shall revert in the last Chapter. Enough
here to state that while the Resurrection is the teginning of
the Christian Gospel and the central confirmation éf the
Christian message, and while in the New Testament the
Resurrection is so all-embracing as to deliver not only wmwen,
but to free the whole wotld of nature (Romans 8:21), in inter-
testamental Judaism the primary interest is in the world's
fate, and when and if the resurrection notion is at all
included in eschatological presentatgons, its scope is

limitedyand it is, as it were, tagced on.
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There can be detected from the Ap. and Ps.

three consummations, with which (before the resurrection idea)
Jewish Eschatology was chiefly concerned - 1) the old
prophetic notions of an earthly Messianic Kingdom, 2) a new
Age instituted by a cataclyswic overthrow of this world,
and 3) the Rewards and Punishments of individual souls
immediately after death in places removed from the earth.4
But one stage does not succeed the other in a steady
evolutionary progress - and all attempts to compartmentalise
the documents of the Ap. and Ps. in such wise as to convey
the impression of a gradual and somevhat inevitable upward
historical growth from one stagé to the other, has to be
deprecated. All trat can te claimed for the Ap. and Ps. is
trat the tendency is revealed, according to the insight of
each writer to pass from one stage to another - but it is
only a TENDENCY., The most highly significant fact is that
although the apocalypses by and large incline towards the
portrayal of a great coswic transformation and the intrg-
duction of a totally 'other' Age at the End, and although
Apoc.Bar. and IV Ezra exhibit fleeting intimations of an !
individual iwmortality upon death - the Tailmud records that

the rabbis, with whom these works have affinities,were

principally concerned with this third stage - yet the

primitive ideals of a glorious restoration to an earthly

kingdom remain always popular and pervade every level of

development. The survival of the lowest form at the highest

i
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stage of doctrinal evolution is a trait common to all
religious systems. But this particular survival in inter-
testamental Jewish Eschatology is profoundly significant and.
far-reaching in its consequences, since it colours all Jevish
thinking on the hereafter.

The early Jewish dream was ot a culmwmination of
the racial history rather than of individual biography5. and
that dream always contemplated the restored glories of Israel
upon this pregent earth. The popular imagination was more
Btirred by the material forms in which the announcement of
God's Kingdom was expressed than with spiritual ideals -
and so it was all the way through. The advancing spirjtual
hopes were always tempered with expectations of a brilliant
future in the wofid,of Israel's material victory over the
Gentiles, expectations which penetrated into the highest
reaches of the apocalyptic literature, in IV Ezra, and even
into Hellenistic Judaism, which while it came to appropriate
in large degree the external forms and terminology of pagan
culture, continued to bte at one with the inner spirit and
ideals of traditional Judaism,

It was the traditional Jewish Messianism which
gave birth to the resurrection hope in Israel. Harnack, while
placing the rise of the belief too late, indicates clearly
enough his opinion that the resurrection of the body - ‘'diese

irrationale Hoffnung' 6 he calls it - was connected with
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the expectation of a Messianic Kingdom upon earth.’
Schwally may also to some extent be correct in claiming that
it had a certain political motive behind it.8 (1t is
interesting to observe here that E. Bickermann in 'Der Gétt
der Makkabaer' considers that the calm and sober record of
I Macc., a Hasmonaean work, gives the true Jewish orientation
of events in the second century B.C., when it indicates,
largely between the lines, thrat the 'Seleucid' persecution
was produced by a Jewish party that contemned Jewish
particularism: II Macc., on the other hand is a rabid anti-
Seleucid, breathing political fanaticism and burning
patriotism upon the foreign foe. Now, as we noticed, there
is absolutely no resurrection belief in I Macc., whereas that
belief is nowhere stronger than in II Macc. This lends some
weight to the claim that in its primitive form the resurrection
Yelief may have had a national or racial bias.) The moving
factor ceartainly appears to have.been the need experienced
to extend the prerogative of participation in the Messianic
Kingdom to the righteous dead of’Israel., But the resurrection
hépe in Israel was not merely political, nor attained by a
.rational inference from the events and circumstances of the
Maccabaean Age - its roots strike deep into the very heart
of the Hebrew religion, to a somewhat mechanical conception
of the Covenant relationship of Israel and Jahweh, the tasic
idea of all Jewish theology.

When the true nationalist origins: of the
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resurrection telief are comorehended, it is seen to ‘e
an indigenous Jewish growth, there is nothing like it in
Zoroastrianism. The idea of the revivification of the body
to a share in the litfe of the earthly Kingdom still in the
society of Israel, "as it was the original conception doubt=-
less continued to be the popupar notion"9: its permanence
was indeed assured not only by the intensity 6f Jewish hopes
of Israel's future earthly grandeur, But by ingrained Jewish
notions of the nature of man as a unity of body and soul.
In its primitive’Messianic setting,the resurrection ot the
body idea occurred in the Testaments of the Twelve Patriarchs,
and in much more shadowy form was hinted in I Enoch 1-36 and

I Enoch 83-90,
There were, however, at work in Judaism

various influences which led to a different and more spiritual
viéw of the resurrection. It is not necessary with Bousset and
others to go to the Iranian religion to tind the germs of the
development of the universal resurrection idea. For Jewish
Eschatology tended to move, as we saw, from the primitive
Messisnism to the pronouncement of a vast cosmic transformation,
stimulated no noubt by a prophecy like that of Isaiah 65:17,
"Tor behold, I create mew heavens and a new earth", Thus a
certain hesitant drifting away from the present earth as the
scene of the Fulfilment cormbined with other causes which lay
deep in post-Exilic Judaism to produce a universalising and

a spiritualising of Jewish expectations ot the future 1life.
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The rising individualism of Job and certain Psalms
rendered easy the ultimate concept of a final transcendent
divine retribution for the individual. For when as in these
Psalms, 'communion with tGod', and 'life' became equated, the
way was open for a btelid in immortality, a life with God,
eternal in the heavens.

This goal - the concept of an other-worldly
Age to Come, to which the individual rather than the nation
stood related - was reached by a dif;erent route than along
the way of the popular Messianic hope: it tetokened rather a
profound and prolonged reflection upon the destiny of the
individual in a realm beyond death. Yet so persistent were
the naive Messianic hopes of an earthly Kingdom for Israel
at the last that they could never te quite forsaken: and wany
adjuncts of these hopes were taken and transiated, often
instinctively more than bty conscious design, into this new
world of thought of a heavenly Age to Come, s0 that in their
novel surroundings they assumed different Hues:and tones.
The Messianic Judgment, hitherto nationalist and military,
became the world - Judgment in which the ultimate fates of
men wre decidéd: the resurrection became universal and
spirituval in its wode, since it must now introduce wen to
an order of existence other than this present, for which the
body as it now is would be crass and cumbersome and ill-

adapted. The subsequent story of Jewish Eschatology is taken
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up with the confusion of the o0ld Messianiem, which died
so very hard, and the newer transcendental Eschatology.
M.J. Lagrange accurately distinguished the separate origins
of the two, tut too rigidly isolated them eath from the other
in the later development. For the confusion is perpetuated
even into the rabbinical literature.

The eschatological conception of a resurrection
of the righteous and the wicked to Judgment did not displace
Tre belief in the resurrection at the inauguration of the
Messianic Age - thus the double resurrection as it figures
in the New Testament Apccalypse - the two walked together
without being agreed. There ensued therefore the indefinite-
ness of conception regarding the resurrection in I Enoch
91-104, and even more strikingly in Psalms of Solomon,
Jutilees and the Assumption of Moses, oscillating rapidly
as they do between the earthly and the heavenly, the waterial
and the spiritual, the national and the universal. "The line
ot demarcation", writes Driver, "between the earthly and
the heavenly ideal was not always clearly or consistently
drawn, so that it is not always.:easy to be confident in
particular passages which ot the two ideals the writer means
to express.”lo

The third consummation envisaged by Jewish
apocalyptic was the entry ot the individual soul immediately

upon death to final blessing in a heavenly sphere (or to

final punishment) - but it appears only tentatively and
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falteringly in some places in I¥ Zzra, and to a lesser
degree in Apoc.Bar. Its appearance there may owe something
to the touch of fGreek influence; put it would in truth
have teen the logical culmination ot the spiritual quest
of the poets of the 16th and 73rd Psalms, tinding its
foundation in a profound sense of the justice of God and

a conviction of an inviolable communion witt him. Tne
teaching of our Lord, St.Paul and St.John all contain
elements pointing in this same direction (cf. Luke 23:43;
Philippians 1:23). It seems particuirariy tratr Paul might
have expanded the notion trat at death the dead are at once
removed to heaven and assume a heavenly glory. But tne
idea never became prominent or predominant - Judaism, as
also early Christianity, nere very closely allied to its
Jewish origins, could not give its allegiance to the more
mystical, Hellenist viewpoint to the detriment of its
apocalyptic outlook. Botn Judaism and early Cnriétianity
continued to regard the resurrection as bound up witn tne
Messianic Kingdom, and always then had in mind the
necessity for an intermediate period of waiting before the
Last Day when the dead, asleep in the grave, would be
awakened. A precious stubbornmness on their part in the

face of clamorous Greek insistence to affirm a purely
tspiritual’ salvation immediately upon death, and have

done with resurrection!

And'IV Bzra', while erecting signposts towards
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the concept of immediate immortality of the soul, has

not himself followed the road. Instead, under the
limitations of his own thought-heritage (transcended alike
by Paul and John) he had recourse to the old concern with
Israel and the national destiny. Though he grants that Israel
has deserved her fate (he is writing atter the tfall of
Jerusalem in 70 A.D.), he ventures to ask whether heathen
Babylon is any better, so that even here the 0ld liessianist
pre-occupations have reared their head and with them traces
of the original materialist ideas of resurrection, and the
clearest reference in this literature to a temporary}
Messianic Kingdom, that "compromise hetween the ancient hope
of the prophets which telongs to this world, and the modern,
Jewish transcendental hope".11
There is, it is clear, in the writers of the
Ap. and Ps. no gradual and steady scaling of the heights,
from the denser air of the lower slopes otf the primitive and
materialist Messianism,to the rarefied atmosphere of a
universal and complepely spiritual Eschatology; They could
never quite outreach the original ideals of an earthly
Messianic consummation, and in their thoughts of the final
fate of men were always returning to the conviction that
such a Messianic restoration requires a restored earthly

tody - even when they had visualised an 'other' World to

Come, heavenly. True, in places their vision of that new

Age, far removed fromw this world in kind, wonderfully
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changed from the present, forced them to the conclusion

that it demands a radically different form ot existence,

an UN-earthly, a spiritual. The basic element of the 'other!'
World, as they see it, is LIGHT, and so its denizens must
possess 'Light' as the substance of their bddies. The concept
is no abstraction: the Jewish imagination, loving the concrete,
rather than the ethereal, visualises a REAL World of 'Light'
and real Yodies of 'Light’'.

But the continuing confusion of llessianism and
transcendental Eschatology always led to the circulation,
alongside of such spiritual conceptions of the resurrection
(I Enoch 51:4; 104:4,6; Apoc.Bar. 51:10; cf.Luke 20:36),of
the older, more materialist ideas according to which all
emphasis fell upon the thoughf of this earthly corporeity.
The Baruch passage 49-51 offers the most interesting instance
of this juxtaposition of matérial and Spiritual, for there
the body is said to rise in its present form, nothing changed,
and only subsequently to pass from glory into glory and
light into light. By putting forth the reminder that in such
a view as 'Baruch's‘ the resurrection is only one stage in
the attainment of immortality, Hillel and Shammai have
helped to focus the truth,that in intertestamental Jewish
Eschatology, the resurrection was nét, as a particular event
of the Eschata, itself decisive and central, but have shed
no light upon the logic, or lack of logic, which compelled

'Baruch' to his strange disharmony - the strong urge he
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feels to cling to the hope of an earthly consummation,
while all the time he is attracted also to that 'other!
world of his vision.

By all the prewailing confusion in Jewish
Eschatology, and by the general difficulty of deciding how
far the material terms employed in portraits ot the Zschata,
are an endeavour to express spiritual realities, it is
extremely difficult to calculate from the Ap. and Ps.
exactly what was the nature of the common resurrection hope
of the Jewish people about the beginning of the Christian
era. But the\probability can bte inferred from a nexus of
other circumstances that it was material, and stressed the
present earthly corporeity, rather than spiritﬁal. It was
the physical aspect of the resurrection that was extended
to extravagant lengths in the rabbinical literature, to the
comparative neglect of more spiritual views: Paul, as
observed already, felt constrained to dematerialise the
resurrection, obviously in the face of very carnal Jewish
notions: and there contributed to the persistence of
material ideas of resurrection the turning hope of an
earthly Messianic- restitution, with which these were
traditionally connected - even the disciples who stood
nearest to our Lord were slow to learn that the llessiah's
¥ingdom is not of this worid. Schiirer maintains that the

numerous popular disturbances of a politico-religious
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nature in the time ot the Procurators show sufticiently
the feverish expectation with which the peopie looked forward
to a miraculous intervention of God in the course of history
and to the dawn of His Kingdow upon earth. How else could
men like Theudas and the Egyptian have found believers in
their promises by hundreds and thousands?1? Jesus' second
temptation in the wilderness, as R. Niebuhr has it,l3 is
presumably an account of His rejection of tre p6litical-
nationalist cohception of the Messianic task (Luke 4:5),
and shows tvat purely nationalistic versions of Messianism
were still powerful in His day.

If it is difficult to define from the available
evidence just what was the real shape and form of the
resurrection hope among the Jewish people about the time of
Jesus Christ, it is no less so to determine how far it was
truly apprehended and grasped {and by how mary of the
populace) as a true and living faith at all. A crumb of
information, whicn sheds an interesting ray of light on the
subject, has been offered by Theodore Reinachl? - in a study
of the Jewish inscriptions at the Jewish cemetery of
MNonteverde he shows that the resurrection is rarely.
mentioned. That at leést leads to the recollection that the
works of the Ap. and Ps., surveyed in the preceding Chapters,
as having some tearing upon the resurrectionrn, represent a

remarkably small proportion of the whole literature.
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The almost sudden appearance of the new hope
in the mifcourse of post-Exilic Judaism does not mwean trat
immediately it won all hearts. From the first there must
have been opposition. The Jewish treatise Pirgeé 'Abdth
preserves a tradition attributed to Antigonus of Socho:
"Be nbt like slaves who serve the master on condition tlat
they receive a reward, but be like slaves who serve the
master on condition that they receive no reward, and let the
fear of heaven be incumbent upon you". Antigonus, preaching
virtue for virtue's sake, is probably reprdsentative of a
proto-Sadducean school who opposed the growing beliet in a
tlissful future life. He is therefore the prototype of those
early books of the Apocrypha,iVisdom of Ben Sira, Judith,
Tobit and I Maccabees - which Boussetl® thinks must have
mentioned the resurrection in 2:49-68 if he had believed in
it, a suggestion dismissed by Bonsirvenl® with the comment,
'cela n'eat pas évident' - which are content with the ancient
notions of Sheol. Ben Sira by the very emphasis of his
promulgation of the orthodox doctrine iwplicitly rules out
the resurrection faith - death is the destiny of all mankind.
Opposition was lively then before almost the new idea of
resurrection was fully born.

It is, however, doubttful whether Moore is justified
in saying that controveéz Petween Phari~ees and Sadducees

arose on the resurrection of the body at the time of the
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immediate Eschatology represented in Daniel and parts
of EnochlV, for we may wonder whether embryonic tendencies
had so far assumed definite shape and form at this stage.
For our knowledge that trere was dissension on the subject
of life after death between Pharisees and Sadducees we are
indebted to Josephus, the Gospels, the Rook of Acts, and the
Talmudic treatises - but wuch about tre nature of the
controversy is enveloped in the mists of obscurity. And here
the Ap. and Ps. have little illumination to impart, for while,
it is true, th;re are many clear indications of controveé&
on the resurrection in the documents, it is now certain that
these documents of the Ap. and Ps. cannot be rigidly
distinguished as of Pharisean or Sadducean provenance.

The attempts to classify the tooks of the Ap.
and Ps. by sects or parties, and to claim thereafter that this
party held this doctrine and the other that, have notably
failed - and the reverse process must now also be eschewed,
the jumping hastily to the conclusion that since a doctrine
we know from other sources to be Sadducean or Pharisean
appears in the pare of a work, the work must be Sadducean or
Pharisean. Of these methods hitherto readily followed none
has been more rigorous in his denunciation thanh Travers
Herford, who will not have it that the Pharisees wrote any

of the Ap. and Ps. Classification of the books of this

literature after this fashion is far too simple: it is much
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nearer the truth to say that these writers represent
other types of Judaismto which indeed no specific names can
te attached, unless perhaps in the case of the Apocalyptists,
but which all united to make up along with those whose names

are known, the complex whole of Judaism as it was in the

period refore us.18

Herford has dome yeoman service in stressing
that Judaism in the intertestamental period was a living
organism, expressed in very many moods and blending many
diverse patterns of thought: two or three parties,stable in
their thought and with a homogenous body of beliefs,cannot
adecuately picture for us the flux and complexity of Judaism
in that era. In a Palestine,seething with groups and cliques
subject to swift changes of mood and temper and sudden
transitions of thought, and forming the meeting-place of
many winds of doctrine, it was natural that eschatological
speculations were varied and fluctuating and conspicuously
lacking uniformity - a new eschatological conceit, such as
tre resurrection, seeking to make a way for itself, must have
encountered many vastly different receptions in that epoch
among groups and individuals. A.M. Hunter has remindea us
with regard to the resurrection doctrine in the early
Christian community, that we do not know what precise form

the preaching of it took - "nor is it lirxely that, say Peter
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and Apollos or James and Paul, held precisely similar
views on the mode and scope of the resurrection".'? vet they
were intormed with the thrill of the experience of a risen
Christ, and however otherwise they differed in itheir thinking,
they regarded present and tuture alike in the lignht ot tre
event of His Resurrection. Jewish specuiations on the
resurrection, instinct with no such cowmon certainty, were
consequently of variety wmore infinite.

It is therefore singularly difficult to detfine
from the Ap. and Ps. what views on the fashién and scope of
the resurrection were held by the generality of the people
towards the Christian era, and equally difficult to determine
even whether the generality of the people held any emphatig
beliefs on the resurrection at all.

Sweeping generalisations concerning the extent
of allegi~nce given to the resurrection hope or concerning
the scope envisaged for the resurrection in the intertestament-
al era, depend upon inference from the historical events of
tre period, rather than upon the direct evidence of the
sources - it way be reiterated that in the Ap. and Ps. the
resurrection received scant mention. It is felt, hovever,
trat popular imagination, in that time of persecution which
produced the Maccabaean revolution, must have been stirred

and captured by a new faith which oftered such consolation
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and such hope - Schwallygo thus held that the resurrection
hope originated as a popular beliet and then only gradually
penetrated to the more learned classes, free from the hysteria
and excitement which early caught the mob.

The pleteian nature of the resurrection telief
in early Judaism was unduly emphasised by Louis Finkelstein®l
with that extremism which characterises his whole sociological
method and his rural-urban theory o? the Pharisean-

Sadducean schisw. His account - alreadé little more\than an
interesting relic - is in fact an entertaining example of
that inclination previously decried to be clearer than the
source-books warrant, and the epitome of all politico-social

theories of the origin and growth of the resurrection beliet,

vhich take no notice of its religious roots. Finkelstein

asserts that the writers of the diftferent sections of Enoch,
and 'Daniel' belong to the class of the aMlyY |, the
unprotesting, the non-resisting and unambitious, the social
opposites of the wealthy who have great difficulty in
entering the Kingdom of Heaven: it was the democracy of the
Jewish doctrine of the resurrection which prepared the way
for its spread throughout the world. "All remaihing doubts",
he writes, "that the plebeians were the first adherents in
Israel to the doctrine of resurrection must be set at rest

by a study of the actual events of the war" (i.e. the

Maccabaean War) - and on not very convincing grounds he is
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for including 'Daniel’ also among the oMly

’
as we saw, in pursuance of his theory. Opnosition to the
doctrine was, in Finkelstein's view, set up by the
patricians, earser to deny the blessing of future felicity
to the oppressed poor, as they were anxious to forbid them
a decent life here and now.
But beside his hazardous efrort to establish

'Daniel' as one of the oMiy on insufficient evidence,
Finkelstein did not either recognise that the Enochic
writers - who were in fact either of the numter of the

oMy y as he claims, or at least championed their
cause - have staked very little upon the resurrection hope,
have rarely mentioned it openly and emphatically, have not
given the impression that they have firmly apprehended it

as a vital faith, and have subordinated it to the great

Judgment.
It is hard indeed to overlook the fact that

very few of the writers of the Ap. and Ps. mention the
resurrection with any degree of certitude - it may have been
that they considered the other aspects of the Eschata, the
Judgment, the world's transformation ot far greater moment,
or that men, in these days of sudden crisis and tremendous
challenge, when the End seemed about to break upon them at
any moment, felt that they would bte alive to share in the
coming Kingdom without even passing through the portals of

death: it seems in fact from IV Ezra 13:24 that Jewish
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preaching was prone to stress the idea of a greater

blessedness for those who survived to the inauguration
of the Messianic Yingdom. Apparently some of Paults
Thessalonian converts shared a standpoint evidently
typically Jewish, an assurance that blessing was in store for
those wvho survived till the dawning ot the Messianic Kingdom
(or, as the Christians saw it, to the time of the Parousia),
and a restless anxiety abtout those dead before that day -
and that was the standpoint of men who had not as yet won
throuch to a steady,burning resurrection faith. Hence was
elicited Paul's exhortation to his Thessalonians to comfort
one another with the certainty of the coming resurrection of
the dead in Christ! (I Thessalonians 4:13-18).

But of the Ap. and Ps., II Macc.alone (and to

a lescer degree Testaments of the Twelve Patriarchs) expressly
hold forth the resurrection faith as real solace and stimulus,
and, notably, neither work is an apocalypse. The apocalyptists
for their part assume too much the rdole of speculators -
in their eschatological portraits the resurrection appears
most frequently to have remained a rather mechanical event,
a relatively unimportant concomitant of the great Judgment -
and they may be less far from giving a true indication of
the prevailing religious temper of the age than has often
teen supposed.?z The apocalypses reveal only that thought

was active upon the theme of resurrection; each one took up
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new ideas, and rewmoulded his picture of the End in his
endeavour to find for them » place in it.

It was,however, only when Judaism had finally
and definitely turned its back on apocalyptic - it turned the
broad of its back, for Louis Ginzberg informs us that "in the
entire Rabbinic literature there is not one quotation from
the now extant apocalyptic literature"® - that the resurrection
faith truly cryétallised and became dogmatic, only when the
apocalyptic background of unceasing speculations had been
shed as a cast-off garment.

While rabbinic Judaism adopted a bitterly hostile
attitude to the apocalyptic literature, Christianity thrived
in its atmosphere and accepted its wain viewpoints. But in
Christianity the resurrection of the dead became a lively
faith - not certainly because of its inheritance of the
speculations of apocalyptic - through evérything Jesus Christ
Himself had done.

That the resurrection hope was neither extensively
stimulating nor comforting to Jews in the inteftestamental
age seems likely from the truth that great events were
required to achieve vitality for the belief in both Judaism
and Christianity, in the former to dogmatise it, and in the
latter to render it central to the whole religion.

Guignebert may then be speaking too absolutely

when he concludes: "The opinion must te rejected that the

il
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idea of the resurrection was unknown to the majority
of Jews in the time of Jesus. I believe on the contrary
that the great mass of the Jewish population already

adhered strongly to it, and only the somewhat sceptical

aristocrats of the Temple staff, who professed to holé
strictly to the Teachings of the Torah openly denied it.
The fact that the later Apocryphal tooks are well aware
of the resurrection idea while the earlier ones are silent
on the subjébt proves that it was about the time of the
tirth of Jesus that the new teaching came into its own".24
Widespread awareness of the ideas of
resurrection and firm faith in the effectiveness of the
event of resurrection are of course two different things -
and the first has not been-and cannot be called in question.
The later books of the Ap. and Ps., as Guignebert indicates
and as the present enouiry has shown, are in fact concerned
with the notion of resurrection®d: <the Pharisean -
Sadducean controversy wust have lent to the whole topic
of resurrection a certain notoriety: it was finally the
subject of high debate in the early rabbinic schools.

But what these later books of the Ap. and Ps.
have to offer is not so much a sure and steady resurrection
faith, but a variety of conceptions concerning the btelief,
and numerous earnest enough endeavours to fit it in with

their schemes of the Eschata - they present no semblance



of uniformity, for sometimes the resurrection

embraces all men, sometimes it is only for the righteous,
sometimes it is physical, sometimes spiritual, and often a
strange and inconsistent combination of all. Their
contribution to the evolution of the Jewish religion lies,
not therefore in their founding of the article of
resurrection in any precise form, but "in the definitive
establishment of retribution after death";26 And that, as
Montefiore indicates, made a tremendous difterence - "the
growth of a belief in retritution, and in a life of glory
or of pain beyond the grave changed everything. Between

the 0134 Testament and the rabbinic literature it put a
27
Yet though for the later works of the Ap. and

huge gulf".

Ps. the resurrection, where it is in any wise taught, may have
been for them a lesser luminary in their eschatological
firmament, what they had to say on the subject specifically
was not therefore inevitably valuéless.lThey bequeathed to
Christianity, it is true, some of their illogicalitieé and
uncertainties regarding the resurrection. Thus we can
account for many puzzling corners of the New Testament on
the theme of resurrection, such, for example, as the fourth
Gospel's pronouncement of a crassly physical resurrection
from the tomwb (5:28 and 29), in the midst of far more
spiritual and elevated ideals.

ﬁﬁ; they bequeathed besides mugh that was
precious and indjspensable, a stirring emphasis upon

the*BOOja! ‘\a‘spectslﬂof‘the !‘:esur'rection, and 4 "QI"
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a hearty refusal to abandon their ever profound
respect for the body and its place in the final scheme of
things, and line up with Hellenistic assertions of the
survival of the spirit only. They posed also,and handed
down a problem which Christianity alone was able to solve.

The problem comwmes first. The 0ld Testament
was characterised by a terrific tension which seemed
impossible of resvlution. On the one side there was
Israel's certainty of God's faithfulness to His people to
the End: on the other trere rose the ctries of the righteous
and the sufferings of the afflicted. While the nation was
marked out for triumph at the Last through the sovereignty
of her God, why should the righteous individual suffer now?
And so in the Ap. and Ps. the tension between national and. .
individual destiny is prolonged; one is quickly aware of it -
for in thought the writers of the Ap. and Ps. were the
lineal descendants and the devoted prégeny of the men of
the 01d Testament.

At the noblest levels of the Ap. and Ps.
the tension appears profoundest - in I Enoch there are
interpolations stressing the need for wercy as well as for
the Judgment of Godyensuring the triumph of Israel over its
national foes. But most notably 'IV Ezra' experiences the
deepest heart-searching on the problem of individual

destiny - are there in fact any who deserve to be saved?
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he asks. The question receives no answer, for he cannot .-
succeed in completely individualising and personalising his
Eschatology: in the last resort he returns to the natian,
Israel: 1Israel is the axis upon which God's work in
effecting the consummation turns. Inharmoniously cohjoined
with a restless uneasiness about his own and other
individuals' present and future lot, is the unshakeable
conviction that there is in store for ISRAEL, or at least

a righteous nucleus of Israel, a great salvation.,

H.A. Wolfson has recently stated: "In Judaism .
with the firmly established belief in individual providence
and indi#idual reward and punishment, both resurrection
and immortality are considered as acts of individual
providence, coming to each individual as a reward or
punishment for his action".?8 of interfestamental Judaism
that is at once true and not true. It is true in so far
as on that plane of Jewish Eschatology which visualised
a 'bouleversement' of the present order, and the irruption
of an 'other' Age to Come, there is represented the
ultimate individualizing of religion, since now every man
is to be brought individually by the resurrection to the
bar of Judgment,and saved or condemned thereat by his own
deeds. It is not true in so far as even at this level,when
Judaism was in process of individualising its Eschatology,
when it was akking profound questions about the destiny of

every man which far transcended the pristine concerns of
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the less exalted Messianic outlook, it was still

continuing to put Israel, the Messianic nation,first; it
was still holding views of the resurrection, physical and
carnal, proper to its primitive Messianic context; and it
was most frequently unconsciously and instinétively merging
the fate of the individual with the communal destiny of

the People of God.

Nowhere in the Ap. and Ps. is the resurrection
primarily or purely considered as an act of individual
providence. While in truth the resurrection idea could not
have arisen in isolation in the field of purely Messianic
ideas, without some assistance from that other non-Messianic
line of thought, the deepening individualism of the post-
Exilic age, it wes never in that epoch,so far as concerned
resurrection,so much » question of individual providence
as of the fate of Israel. The destiny of the individual
after death never in fact attained in Judaism the same
place as it occupied in the mystery-cults of the Graeco-
Roman world. Wren the Jew of the intertestamental period
looked forward to the future, he craved a part in the
national time of felicity that was to come: thought centred
upon the nation.

In its earliest chrysallic form in the
allegorical representations of Hosea and Ezekiel, the
resurrection assured the restoration of the lMessianic

nation. When in the Maccabaean age the idea of resurrection



assumed a more realistic form, its raison d'étre

was still the preservation ot the solidarity of Israel in
the Mbssianic‘Era - the Maccabaean martyrs, to vindicate
God's honour, would, having died for Israel's sake, rise
again for Israel's sake, that her society might in the End
be complete. It is right to stress this feature of the

Ap. and Ps. - their resurréction-emphasis lies upon its
character as a national and social tlessing. It is greatly
tempting to deride the Jewish obsession with the nation
and with nationalist Messianism whenever it turned its
thoughts to the future, and to belittle the stress ot the .
Ap. and Ps. on the communal connotation of the resurrection,-
.and in the Jewish religion they had their obviops
limitations - and easy bitterly to critieise such as the
Psalms of Solomon and Enochy,as betraying an unworthy
primitivism and a singular naiveté in their assumption
that national repentance alone was required to redeem the
people. Notwithstanding, the dependence upon collective
national repentance was of inestimable value, for the
conduct and character of each man was recognised to be not
purely an individual concern, but the concern of the whole
Jewish people. So everywhere did intertestamental Judaism
put the whole nation first. Thus also the connection of
the resurrection with Messianism, and the emphasis upon its

social nature checked all forms of unbridled individualism

and selfish resurrectionism, and helped to prevent men from
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the egocentric desire for a future of bliss for
themselves apart.

This much of Jewish treasure Christianity
took over, but, having escaped the bounds and tramrels of
the Jewish particularist and nationalist outlook, elevated -
it to the rank of é universal truth. Berdyaev writes:
"True heavenly bliss is impossible for me if I isolate
myself from the world-whole and care only about myself .....
Salvation is the reunion of man with wman and with the
cosmos through reunion with God".29 This is what
Christianity brought! It is in the Resurrection of the dead
in Christ that the goal of the redeemed society and of the
individual perfectly coincide. The individual can only
attain his destiny in goodly union with all who share with
him in the love of God and the body of Christ. And a2ll who
are already raised must wait the coming of the last day
before they shall enter into the fulness of their joy,
when they together with us_all shall be made complete and
perfect. The synttesis, never very perfectly ackieved any-
where in the Ap. and Ps. nor apprehended there with a
joyful awareness, is now completed. |

And the tension between the certainty that God,
by His sovereign righteousness,would save His people Israel,

and the distressing uncertainty instigated by the problem
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of suffering individuals in Israel here and now,

is at last resolved, for Christ has Himself suffered and

Himself been raised from the dead.
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CHAPTER XI.

THE NEW _TESTAMENT .

It is convenient and helpful to open this closing
Chapter with a lengthy quotation of the words of R.H.
Charles: "When we pass from Jewish literature to that of
the New Testament, we find ourselves in an absolutely new
atmosphere. It is not that we have to do with a wholly new
world of ideas and moral torces, for all that was great and
inspiring in the past has come over into the present and
claimed its part in the formation of the Christian Church,
But in the process of incorporation this heritage from the
past has been of necessity largely transformed; it no longer
constitutes a heterogeneous mass of ideas in constant
flux - a flux in which the less worthy, quite as frequently
as the more noble, is in the ascendant, and in which each
idea in turn makes its individual appeal for acceptance,
and generating its little system, enjoys in turn its little
day. When received, however, within the pphere of the
cosmos of Christian life and thought, all these forces and
ideas gradually fall into their due subordination to its
centre, and contribute harmoniously to the purpose of the
whole. For the Messiah now assumes a position undreamt of
in the past, and mewmbership of the kingdom is constituted,
fifstly and predominantly, through personal relationship

to its divine Head."l
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Charles' words are most apposite; Christianity
wrought amazing changes in the Eschatology of the inter-
testamental Jewish literature, not by sweeping the boards,
but ty taking up and enshrining in its message wrat its
imrmediate Jewish predecessors had themselves discovered to
be of value, and imparting simultaneously and inevitably
to them a quite new emphasis in the light of all that Christ
had done. We have dwelt upon the Jewish respect for the
Pody in all their meditations on the after-state, and their
close grip of the truth that a real salvation wust always be -
a social salvation: these were recognised by the New Testament
and were not allowed to slip away, even when the early
Christian preaching was running the danger of lining itself
up with its Helleristic environment, whereby it might have
succumbed to an egoistic individualism - laying aside its
preoccupations with social fulfilment - and to assertions
of a salvation of the soul, pusillanimous and infinitely
less daring than i¢ts pronouncement of Resurrection, its
legacy from Judaism. But no! The apostolic writers refused
to exclude the body - the body, they believed rather was
divinely created, and would also be divinely redeemed
(II Cor. 5:43 I Cor. 6313-14; Romans 8410411)i wmoreover
they clung to the Jewish sense of the need for a communal
consummation, and knew well that 'they without us shall not

be made perfect'.
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So was that which was of permanent worth in
the Jewish HEschatology, as it affected the resurrection,
preserved in the New Testament, preserved and made new, for
now the limited and particular (Jewish notions of the
resurrection had sometimes teen only of a resuscitation of
human relics to a renewed life on the present earth, some-
times they had teen spiritualised but rarely unwixedly so,
and always their chiefest hope had been for the salvation
of the community of Israel)‘ are become through Christ the
endlessly rich ideals of a resurrection life, which, yet
keeping the tody, transcends in quality everything we know
here, and are become also universal, embracing all of every
nation and each.

There is, however, to be found also in the New
Testament, illogically and inconsistently, the dross of
purely Jewish ideas 4f a baser stamp - less serious, because
it received its own Christian enrichment (Luke 16:19-31),
was the survival of the popular doctrine of Hades; more
serious the existence of dark hints of the entirely Jewish
notion of eternal damnation. But these things are marginal
to the Christian Eschatology and by no means of its essence:
and to a large extent their anomalous appearance in the
midst of refined and transcendent ideals was inevitable -
the Eschatology of a nation, as Charles has pointed out,
"js always the last part of their religion to experience

the transforming power of new ideas and new facts"g;
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the feet of Christianity were indeed very firmly
planted upon the soil of Jewish Eschatology; notions so
alien to the heart of the Christian message as these
lingered on in theory, while in the practice, the heart-
feelings, in the daily life,of the young Christian community,
they had been far outmoded and surpassed. And bow could
they other with men captivated first by the love that was

in Christ for_all humanity!.

But far more important than the residue of
these lower Jewish notions on the perimeter of the Christian
Eschatology was the importation into the New Testament of
the typical Jewish varieties of conception regarding the
Kingdom to come,and ensuing nuances in beliefs on the
resurrection. At different levels of the New Testament the
truth 'in Christ', differently apprehended, is differently
applied to the inherited body of Jewish speculations.

There are in Luke's Gospel some passages implying an

earthly Kingdom (cf. 13:35; 14:25): in Mark 8:38 (ct.12:25)
the scene is supernatural, and the Kingdom appears to be

a strange blend of earth and heaven (cf. the Similitudes

of ®noch): in John 14:2 and 17:24 the Kingdom is heavenly:
Paul combines many ideas, but his view of the glorified

risen body implies in the main his notion of a spiritual
Kingdom: Hebrews teaches a heavenly Kingdom (11110;12:18-27),
and the Apocalypse, more Jewish than all the rest, combines

a temporary earthly Messianic Kingdom with a tinal heavenly



541,

state (cf. IV Ezra). Certainly the New Testament is

dominated alvays by the viewpoints current in intertestament-ﬂ

al Jewish apocalyptic - even the fourth Gospel's doctrine
of 'eternal life' is a slightly Hellenised version of the
Synontic 'Kingdom of God' - rather than by the Hellenistic
and mystical standpoint.

In this connection it is interesting to obserwve
that our Lord's teaching on the Resurrection has often been
represented as far less Jewish than it probably was.

R. Otto®°

maintained that in the mind ot Jesus the concept
of resurrection simply combined with that of a litfe with
God generally, a life renewed from death, so that no room
at all was left for a real resurrection. It has also been
clajmed that Jesus did not look for a great Assize at the
#nd of the World.4 But all relevant passages must be
estimated equally, and none elevated to higher status than
the rest - then caution will take the place of categorical
pronouncements on Jesus' teaching here. It seems, for
instance, that there is nothing in the Parable of Dives and
Lazarus (Luke 163:19-31) to indicate that the award which
follows death at once so far anticipates a final Judgment
Day as to leave no place for the latter: is it not possible
that such award was to take place pending the tinal
recompense, as in the common view of Jewish apocalyptic?

Further, over against Luke 23:43 there are passages

(efeMatthew 6:33; Luke 12:31; Matthew 19:29; Mark 10:30;
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Luke 18:30) which show the relative esteem, a Jewish
esteem, which Jesus bad for the Yody. All in all, it is
unlikely that He had so far relinquished His Jewish
antecedents as to leave the Yody out of account in His own
thought and teaching of the future blessings - yet He has
preferred to accentuate the spiritual element in these, for
by His dialogue with the Sadducees (Mark 12:18-27) He has
made it thoroughly clear that it was quite wfong. arfter the
Jewish habit, to introduce into the Resurrection the
conditions of this present life.® But here vhat He hag
done is of greater momwent than what He has said, for having
Himself taken upon Himself our flesh, He is raised in glory -
living pledge that the whole of us, all our human nature,
will 'in Him' be raised, immeasurebly enriched, to that
other life with Him,

This pledge of Christ, Himself risen, infused
the whole apostolic teaching, as touching the Resurrection,
with a certainty and triumph and vitality utterly foreign
to the intertestamental Jewish speculations on the subject:
it meant that, whereas the intermediate Jewish Eschatology
had ended with the resurrection in the lowest place in its
catalogue, the Christian Gospel truly began with the
Resurrection. It was Paul who gave the wmost incisive and
expansive teaching on the resurrection of the dead through
the pledge of the risen Christ.

Into the vast subject of the Pauline Eschatology

e
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it is impossible here to enter: some brief mention

can be made of a few salient features, such as bear not
only unon Paul tut also upon the Eschatology of the Jewish:
literature of our study. And first a striking and important
contrast betwean Paul and the Jewish literature - it is
well expressed in the wvords of Joh.Weiss: "It is character-
istic of Paul that the hope set up for the individual is
more often and more strongly expressed than the expectation
of the great world catastrophe. The thought of the Kingdom
of fod as something to te realised by all falls into the
background tecause of his concern for the salvation of the.
individual. This feeline of the importance of the individual
may perhaps be designated as Hellenistic. The Jewish
'messianic' hope is applied first to the people of God,
secondly to the victory of God over the world, and only

thirdly to the participation of the individual in the

Fingdom of God. The devout Hellenist would ask first of

all, how do I gain life, how do I overcome death?"6

Weiss's statement of this Pauline reversion
of the normal Jewish order of precedence is well conceived:
his assertion of its Hellenistic derivation invokes in-
evitably the reminder that Judaism had too as ome of its
own lines of thought a certain individualism (subordinate
it i= true to Messianism), and adumbrations of the doctrine
of individual salvation; and that Paul never of course

abandoned Jewish ideas of a social salvation at the End
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for a purely Hellenistic individualism - it is a
question otf stress.,

Into the lists of the controversy on the
extent of the Hebraic or Hellenistic elements in Paul's
Eschatology there is no need herd to go hastening: but the
fringes of that highly significant topic, the differente
between Paul's teaching in I Cor. 15 and II Cor. 5 - it is
freauently contended that in the latter he has substituted
purely 6Greek notions for the Jewish views of the former -
can be lightly touched. Let it suffice to state the
conclusions we have reached.

Paul, it seems evident, as C.H. Dodd has
declared, "started with eschatological beliefs of the type
test represented by such Jewish writings as the Book of
Enoch, the Apocalypse of Baruch, and the Apocalypse of
Ezra (II Esdras), especially the last named".7 Thereafter
his bteliefs underwent a progressive Christianisation in tte
light of his experience in Jesus Christ - it was a
'‘reconciliation to experience'. Paul tegins where the Jewish
" speculation left off - in I Cor.15 (here W.D. Davies® has
offered fruitful suggestion) he is concerned about the
jmpending advent of the Lord when the general resurrection
would be consummated. His wind is centred on the Age to
Come as the End of all history, and he can argue eloquently,
but nevertheless dispassionately, about the nature of the

body. Thus dispassionately had the Jewish apocalyptists,
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their mind yet more entirely concentrated upon the
‘Age to Come, with a far lesser urgency and immediacy than
Paul even at this earlier stage of hris pilgrimage, treated
the resurrection., In II Cor. 5:1 ff., on the other hand,
it is not resurrection as characteristic ot the End which
interests him, and here the apocalyptists are left trailing
far in the rear - there had intervened his experience in
Asia, the vexing fear that he might die tefore the Parousia,
the strain and stress of his winistry, so that thoughts of
death‘crowded constantly upon him. And through these
haunt ing thoughts and the waking hours,he has arrived at
the certainty that 'in Christ' he is being already raised
and transformed. Dodd has recognised that in tke Epistles
which follow I Cor. "the advent hope is in the tackground
rather than in the foreground of his thought"g, and Paul is
more concerned with defining more clearly the full meaning
‘of the coming of the Age to Come in his present experience.
A.M. Hunter represented substantially the same view: "the
hone of glory yet to come remains as a background of thought;
but the foreground is more and more occupied by the |
contemplation of all the divine riches enjoyed here and now
by those who are in Christ Jesus".lo Death, everywhere
present, and sin, everywhere present, are now overcome
through resurrection 'in Christ’',

It was not then that at the first level

(I Cor.15) Paul was an 'able and advanced expositor of
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currenf Jewish views', and at the higher level
(II Cor. 5) a devoted Greek, having forsaken his Jewish
eschatological heritage. Rather he accepted that heritage,
and in him the power of the risen Christ in his growing

Christian experience transformed it and changed it wonder-

fully. When it is appreciated how Paul became convinced
that with Christ the great drama of the End was already
being enacted here and now, it is not in fact possible to

aftirm that his Eschatology is simply Jewish Messianism

rechaufté - it is the Eschatology of the later Jewish
literature informed and intused with what he knew increasing-
ly to be true 'in Christ'. And that is at once to assign
a more exalted station to the intermediate Jewish Eschatology#
its worth is autrenticated, for it was capable of thus bteing
taken up, and thusennobled and enriched.

Paul held emphatically to the resurrection of
the tody; - a 'spiritual' body, for "flesh and blood cannot
inherit the Kingdom" - the fundamental Christian creed

declares unequivocally for the resurrection of the 'flesh';

- unhappy word, yet in its Hebraic sense ( "]h]] ),
indicating the whole of human nature, proper and precious
as stressing the necessity for the redemption of the whole
man - and traditional Christianity has held fast to a
doctrine of Resurrection to the exclusion of the Platonic
telief in the immortality of the soul. The whole emphasis

has Jewish origins.
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Christians in many places have inclined to
interpret the Resurrection and their own hereafter
physically despite Paul's eftorts to dematerialise them:
on the other hand liberal Christian theology has sought
to atolish the clause, 'the Resurrection of the tody' or
to take it as meaning the immortality of the soul. The
alleged crudities of the popular tendency are less
reprehensitle than the philosophical retinements of the
learned, for these latter completely miss the message of
the Gospel, with its ringing proclamation that by
resurrection in Christ Jesus the whole man is to be
redeemed.

R. Kiebuhrll has well expressed the preciousness of
tne symbol of the resurrection of the tody, thus preserved
by traditional Christianity. It is both more individual,
Niebuhr tells us, and more social in its connotations than
the alternative idea of the iwmortality of the soul. 1t is
more individual because it asserts eternal significance,
not for some impersonal part of man, the Platonic voGS ,
but for tne self as it exists in the body. The idea of the
resurrection is more social because it implies that the
historical elaborations of the richness of creation in all
their variety, will participate in the cbnsummation
of history - it gives the struggles in which men engaged

to preserve civilisations and to trultril goodness in hristory

abiding signiricance, and does not relegate them to
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a meaningiess fiux, ot which there will te no echo
in eternity.

1t was intertestamental Judaism which first
set the stage tor the protractéd struggle with Hellenistic
and mystical views of the soul's immortality, first itself
boldly engaged in the conflict, and bequeathed to
Christianity its artillery. It may in fact be hoped that
this investigation has shown that in the narrower field of
eschatological ideas, as also in other spheres of thought
and belief, the Ap. and Ps. ring with the clashing noise
generated By the intense internal strains, which Judaism
(at least until the time of the crystallisation and
formulation of 'normative ' Judaism' in the 2nd century A.D.)
experienced,not only through the conflict of its own inward
beliefs, but through setting itselt to resist the external,

superimposed ideals of Greek life and culture.
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Alfred Jeremias, Dle babylonisch-assyrischen Vor-

stellungen vom Leben nach dem Tode (1887), p.46,
cf. also pe 2. ‘

lorris Jastrow, The Civilisation of Babylonla and
Assyria, p. 207.

c¢fs WeLeWardle, Israel and Babylon, pp.94-102.
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cfe Wisdom of Ben Sira, 14:16 ff. and several other
passagese.

The prolongatlion of the Hebrew Sheol and the Babylonian
Arallu belliefs would be even more remarkable if we could
follow Jeremiaes' interpretation of certain Babylonian
texts, which appear to attribute to the gods the power
of raising to life. Marduk is called "the merciful who
loves to restore the dead to life". Gula, the goddess
of healing, 1is "she who gives life to the dead".
Jererias (HBlle und Paradies, pp..21+23) takes these
literally, but they are almost certainly metaphors for
the interpositién:.of the delties in giving the sick
man recovery from his 1llness, (thus M.Jastrow takes
them, op.cit.pp.576 f., cfe also PesIhorme). And further
the persistence of the Sheol amd Arallu.déctrines” would
be still more singular 1if we could accept the evidence
of an early Sumerian poem, translated by Ee.Ebeling (Tod
und Leben I (1931) ppe.22 fo.), in which he finds the
idea of retribution beyond the grave.

Kautzsch in H.D.Be (Hastings' Dictionary of the Bible,
ede JeHastings), Pe €69

0«S« Rankin, op. cit., pp. 175 ff.

ReHe Charles, Eschatology, Hebrew, Jewlsh and Christian
or A Critical History of the Doctrine of a Future Life

E.F.Sutcliffe, The 0ld Testament and the Future Life,

Pe 66.
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18. Charles, op. cite, pe 36

1g. CeGe lfontefiore in Record and Revelation (ed. iheeler
Robinson),pe 447. Jesus rejects the principle of 'eye
for eye and tooth for tooth' (MNetthew 5:38).

20. E.F. Sutecliffe, op. cit., pe. 192.

21. Louis Finkelstein, The Pharisees, vol. I, p. 15l.

22. ReHes Charles, Ope cite, pe 77

23, TeWes kanson, The Teaching of Jesus, p. 177.

24. Kittel, Die Psalmen, p. 272.

25, I BPnoch 1:8, "they will all belong to God", and wisdom

of Solomon 5:15, "their recompense is in the Lord", are

almost unique passages in the Ap. and Ps.

26, NeH. Snaith, The Distinctive Ideas of the 0ld Testament,
p. 120.
27 . E. Levine, Judaism (1913), v.J.N.Schofield,

The Rellglous Background of the Bible, P. 233.
28. O. Eissfeldt, The Ebed-Jahwe in Isalah 40-55,
Expository Times 44, p. 264. cf. CeR. North, The

Suffering Servant in Deutero-Isalah, p. 106.

29. CeGe Montefiore, The Old Testament and After, p.lS5le.
30. ReBeYe Scott, The Relevance Of the Prophets, ppe15C,151.
31 Ee Schllrer, The Jewish People in the Time of Christ,

{English Translation, 1890) Division II, vol.II, p.l175.
32. Charles, ope. cit., ppe. 124 ff. cfe SeWeBaron, A Social
and Religious History of the Jews, vol.I, p. 168.
33 E.F. Sutcliffe, ope cite., ppe. 128-130.
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34. GeWe Wade, Isalah, 1In the Westminster Commentary,

' p.169.
35, EeJe Kissane, The Book of Isaiah,vol.TI,p.298.
36 « GeFe lioOre, Judaism, vol.II, p.296. Koore writes:

"The author's interest is in the renascence of the
people, multiplied by the revival of generations dead
and gone, rather than in the return to life of

individusals'.

37« Ee Sellin, op. cite, p.l37.
38. TeK. Cheyne, Introduction to the Book of Isaiah (18905)
pe 158,

39. cfe SeRe Driver, Introduction to the 0ld Testament,
9th edition (1913), p. 221.

40. cf. Oesterley and Robinson, An Introduction to the
Books of the 0Uld Testament, p. 253,

41. Orelli, The Prophecies of Isaish, p. 154.

42. GeBe Gray, 1Isaiah 1-27 1in the Ie Ce Ce, pe 446.

43. The Septuagint text used in the present essay is that
of Alfred’Rahlfs, 1935, stuttgart.

44. GeBe Gray, Ope cit., ppe. 446 f. Interestingly Gray

v 7 7

instances IZ?}! = an untimely birth, and L.
in the Arablc, élso meaning 'to be bom'.

45. ¢fe SeRe Driver, Daniel in the Cambridge Bible
Serles, Introd. p.91, "rather the objeét of a hope
or a prayer than a fixed dogma", says Driver.

46 . Charles, op. cite., ppe. 126 ff.

47. HeHe ROwley, The Re-~Discovery of the 0ld Testarma t,

pe 161.
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48. AeAe Bevan, A Short Commentary on the Book of

Daniel, Pe 201.

49. Je Skinner, Isalah I - XXXIX, Cambridge Bible Series,
pe 197.
50 ReH. Charles, Commentary on Daniel, p. 327.
51l. Rowley, ope. clt., p. 161,
52. JeA. liontgomery, Daniel, in the I.C.C., p.84
(Introduction).
53 EeF. Sutcliffe, op. cit., pp.138-14C. Sutcliffe is

eager to find in Daniel Intimation of a universal
resurrection. He dismisses, however, the grammatical
grounds (that the ]h in T\TZ?C.YJ is equivalent
to the Arabic 'min 1ilbayani', the min of apposition,
i.e. many of those = many, namely those) sometimes
advanced for the universalist interpretation. He
suggests for comparison rather Romans 5:15, "For if

' by the transgression of the one, the many died, much
more the grace of God and the gift abounded unto the

many by the grace of the one man Jesus Christ."

54. ReHeCharles in Ap.end Ps. (ed.Charles), vol.II, pp.9

’ and 1l0e.
55. ¢cf+s O.Se Rankin, ope. cit., P.137.
56 o Hertzberg, Der Prediger (Qoheleth), 1932, in Kommentar

zum Alten Testament, hersusgegeben von Dr.Sellin,bp. 95.
57. EeFo SutCliffe, Oope. Oito, p.144o
58. HeHe ROwley, Darius the Mede and the Four World

Bupires in the Book of Daniel, p. 175.
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cf+. Rowley, The Relevance of Apocalyptic, pp. 39 ff.
There are several other cogent reasons for denying a
sixth century date to Daniel - a 6th century person .
could not have made so gross an error as our author
made in introducing Darius the Mede between Belshazzar
and Cyruse. Nor could he have supposed that a Medlian
BEmpire stood between the Babylonian and the Persilan.
Te Francis Glasson, The Second Advent, p. l4.
HeHeRowley, The Relevance of Apocalyptic, pe. 36.
CeC. TOorrey, The Apocryphal Literature, P. 1ll4.
Ge BBlscher, Geschichte der israelitischen und
jidischen Religion (Giessen),1922.
E. Meyer, Ursprung und Anfldnge des Christentums,
(Stuttgart) 1922.

cf. Rowley, The Re-Discovery of the 0ld Testament,
polS.

Hugo Gressméhn, Der lMesslas (1929), p. 407.

Re Otto, The Kingdom of God and the Son of Man,p.390.
Beside the suggestion of Bousset and Reitzensteinﬁhere
mentioned, there are many others - Saoshyant, Marduk,
etce Recently WeF. Albright (in 'From the Stone Age
to Christianity', p. 273) has found 'Son of HMan'
traits in the neo-Assyrian mythological eplc called
'Ea and Atrakhasis'.

CeRe North, ope cite., p. 201.

HBlscher, Geschichte der israelitischen und jldischen

Religion, Pe 137.
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E. Heyer, Ursprung und Anfinge des Christentums,
(1922) vol. II, jo) o1 174-199.
Reltzenstein, Das Iranische Erlosungsmysterium (1921.)

Pe 122.
Moulton, Early Zoroastrilanism (Hibbert Lectures

for 1913):
S6derblom, La vie future d'apres le liazdélsme.
Gressmann, Die Hellenistische Gestirnreligion, p.31l;
Anz, 2ur Frage nach dem Ursprung des Gnostizismus
(Leipzig) 1897; Bousset, Religion des Judenthums;
Reltzenstein, op. cite.; Cumont, After-life in Roman
Paganism. - Dieterich, Liturgy of Mithras; J.Kroll,
Lehren d. Hermes Trismegistos.
O¢Se Rankin, ope. cit., p.l42, footnote 3.
One 1s reminded of the caustic comment by We.A.L.Elmslie
recently in “How Came Our Faith' on the syncretistic
religions of the Graeco-Roman Empire - "an indigestible
pudding of pious confusion®™. The whole enquiry if of
course immensely coniplicated by the obscurity of the
data for the history of the Zorocastrlan or Chaldaean
religion.
Charles, Eschatology, Hebrew, Jewish and Christian,

Pe 134-136.
Much of the information in this Chapter has been
helpfully brought together in Essays by J.Coert
Rylaarsdam (pp«32-51) and Ralph Marcus (pp.l90-208) in

The Study of the Bible To-day and Tomorrow, edlted by
HeReWllloughbye The Chicago Sbciety for Biblical
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CHAPTER I - CHAPTER II. 356,

Research, 1947.

CHAPTER 1II.

GeF. kioOre, ops. cite., vol.I pp.125-127,

Weber, Jiidische Theologle auf Grund des Talmud und

verwandter Schriften.

Ce.Ge Montefiore, Judaism and Ste. Paul (1914).

JeKlausner, Jesus of Nazareth; M. Elbogen, Die

Relligionsanschauungen der Pharlsier, pe 8; Travers-

Herford, Talmud and Apocrypha; J.J. Bonsirven, Le

Judaisme Palestinien.

Maldnyn Hughes, The Ethices of Jewlsh Apocryphal

Literaturse, pe 21l

Edwyn ReBevan, The House of Seleucus, vOol.II, p.l74.

Herbert Danby, The Mishnah, Introd. p. XIII.

cfe JelleSchofield, The Religlous Background of the

Bible, pe. 227,

JeJe Bonsirven, Le Judalsme Palestinien, vol.I, p.XV,
see also pe XXIT.

VeHe Stanton, The Jewish and Christian Messiah, p. 40.

Ce Guignebert, The Jewish World in the Time of

Jesus, pe. 24 and pe. 133.

Me=~Je Lagrange, Le liesslanisme chez les Juifs, p.53.

Ce.Ce Torrey, Jewlsh BEncyclopaedia, vol. I, p. 673b.

Charles, Ap. and Pse, vol.II, pe VII.

Eede Faye goes s0 far as to say that the apocalypses
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display the most characteristlic features of Judailsm
as 1t developed during the two centurles preceding
70 AeDe cfe De Faye, Les ApOcalypses Juives, Introd.,
DeDe
cfe Travers Herford, Talmud and Apocrypha, p. 221.
GeF.+ Moore, ope cilt., Vol.I, p.129 ff., "the apocalypses
represent groups outside the main current of thought
and life." Moore adduces these arguments for rejecting
the Ap. and Ps. as source-books of importance, 1) the
prime interest of almost all scholars has been in the
beginnings of Christianitye. Christianity of course
adopted apocalyptic - therefore such scholars emphasise
the apocalypsese 2) great elation was felt at the time
of the discovery of the documents so that they were
given an exaggerated importance. 3) The Christian era
is taken as if in some way 1t marked an epoch in the
history of Judaisme. But it 1is purely arbitrary, says

lioorg, to draw a line there in the development of

Judaism, and to regard whatever falls before (apocalypses)

as all-important, and whatever falls after (Tannaim)
as secondary.

Rerford's denunciation 1s more biltter (on p.221):
"The relation of Apocalyptic in general, and Enoch in
particular to the true essential Judaism can only be
fitly compared to the relation of the diseased and
misshapen branch to the sound trunk of the tree on which

it grewl."

i
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CEAPTER 1II. 258,
Lagrange, Ope Cite, peo 46
Lagrange, op. cit., p. 52.
cfe I.T. Beckwith, The Apocalypse of John (New York,
1922), Introd. p. 25
e Baldensperger, Die messianisch-apokalyptischen
Hoffnungen des Judenthums, pe. 173, posits that anti-
thesis, arguing that in the apocalypses "the liessianic
expectation of the Jews was detached from the earthly
political ideal and elevated to the supernatural order“.%
Lagrange refutes this, op. cite., p. 51
Eichrodt, Theologle des Alten Tegstaments, 3 vols.,
1933-39, Leipzige
Moore, Ope cite, vole II, p. 280,
E. de Faye, Les Apocalypses Julves, ppe. 17 ff.
In the popular category de Faye iIncludes the Eagle
Vision and the Vision of the Magn from the Sea in
IV Ezra, ApoceBaruch 36-40, Enoch 83-90. He finds also
a group of apocalypses in. IV Ezra (5:1-13a, 6:11-30,
7:26, 8:63 = 9:8), which seem to come from a rabbi or
theologian, but which he feels must be deslignated
populare
In this category are Apoce. Baruch 6-32, and 53-75.
De Faye 1is not of course alone in finding rabbinic
affinities in these sections. G.F. Moore (op. eit.,
voleII, pe 285) maintains of Apoce.Baruch and IV Ezra in
general that the authors had the lsarning of the

schools. Baruch has a wealth of haggadah which in almost
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27.

28.

CHAPTER 1II. 389,

every point 1is verifiable In the lildrash.

cfe Charles, Ap. and Pse, v0l.II, pe 473,

In thils category are Apoc. Bagre. 48=52:7, 41-43:2,

76:1-4, and the Salathiel Apocalypse.

Excessive devotion to tradition in this age no doubt §

helped to make it destitute of men of great creative

genius like Moses or Samuel, or Origén and Augustine.
Bonsirven, (opecite., vol. I, p. 355) remarks that

there existed in Judalsm a large group of lessianic

traditions, constituting a deposit which was transmitted

from gensration to generation, and on which each drew at

wille. The traditions, 1t need hardly be added, would be

passed on orally, as well as in written documents,

cfe. SeMowinckel, Frophecy and Tradition, passim. (Oslo,
1946).

Paul-Volz, Jiidische Eschatologie von Deniel bis Akiba

(1903)
Lagrange's classifications are -

1) Cosmit temporal Eschatology witheout a liesslah.

A 2) Cosmic transcendent Eschatology without:a ?
llesslah.
1l) historico-Messianic Eschatology.
2 2) transcendent ligssianic Eschatologye.
§ Cosmic transcendent Eschatology with a less

transcendent historic Messiahe é
Bonsirven's clasgifications are =-

Messianism, eschatological Messianism,vtranscendenté
Messlanism.
cfe MeJelagrange,op.cit. and Bonsirven,ope.cite.
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1.

CHATTHR IT - CHAPTER III. 360.
cf. Charles, op. cite, pel82, p.189 and p.203.
CeCe Torrey, ope. cit., p. 114.
Charles, ope. cit., p.245. Torrey, ope. cit., p.128.
Albright, op. cite., pp.266 f. Zeitlin, Jewish Quarterly
Review, XXX, 1939-1940, pp.l ff. RoOwley, Relevance of
Apocalyptic, pe. 85.
cf. Zeitlin, in the article just Instanced.
cf. Charles, Ap. and Ps., vOleII, pp.474-476.
Also Kabisch, Die Quellen der Apokalypse Baruchs, in
Jahrbilicher fiir protestantische Theologie, XVIII, 1892,
pepe 66-107 (Braunschweig).
Eede Faye, Ope cite, pp.76 ff.

- Torrey, Ope Cito, Pe 126 .

Charles, ops cite, pe 168. In charles' view further,

105 is an independent fragment, 106-107 part of the

Book of Noah, and 108 is added by a later writer than

the editor.

Torrey, Ope cit., p.110,

GeHeBox in Ape and Ps. (ed.Charles) vol.II, pp.551 ff.

HeHe Rowley, The Relevance of Apocalyptic, Preface, p.B.‘

F.Ce Porter, The Messages of the Apocalyfical wWriters,
Pe 536

CHAPTER III.

K. Kohler, Jewish Theology, pe 323 (New York, 1918).
cf. ReHeCharles, Apes and Ps., vol. II, p. 169.
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e

8.
e

10.

CHAPTER III. s61.

This materialist view of the Tree of Life is

found also in Revelation 2:7, 22:2 and 14,

IV Ezra 8:52.

cfe JeHeLackle, The jorld to Come and Final

Destiny, pp. 28-31.

I.T«Beckwith, ope c¢it. Introd., p.57

c¢fe RoOwley, Rélevance of Apocalyptiec, p. 51.

cf. Charles, Ap. and Ps., vOle.II, p. 203.

In IV Ezra the seven days gilven to the departed after
death may offer opportunity of repentance. c¢f.II Kacc.l2 %
where Judas prays for the Jews who have died sinniﬁg by |
the wearing of amulets. Nowhere else than in these two
not very precise passages 1s there clear evidence in
the Ap. and Pse. of the possibility of change between
death and Judgment. The matter 1s discussed at length
latere.

Ce«FesBurney, Israel's Hope of Immortality, ppe 94-95.
Lagrange takes thls line in hils account of Jewish
liessianism in the work cited.

Charles, Ape and Ps., vol.II, p. 170 O.Eissfeldt,
Einleitung in das Alte Testament (1934), p. 675.
Schiirer, ope c¢ite., Div.II, vol.III, p. 66« Bousset,
Religion des Judenthums, pe. 12+ Beer in Kaﬁtﬁsch,
Apokrypha und Pseudepigrapha, II, p. 232 (1900).
Baldensperger, Das Selbstbewusstsein Jesu im Lichte

der messianischen Hoffnungen seiner Zeit, pp. 8 ff.

(1892)« A+ Causse, Les 'pauvres' d'Israsel, p.143 note
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17.
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19.
20.

CHAFTER III. 362,
(1922), cf. Rowley, Ope cite pp. 75-80.
Charles, Eschatology, pe. 183.
ReHe Charles, Testaments of the Twelve Patriarchs,
(1908), Introde ppe XXII ffe.
See also ppe 23 fo. for commentary on the texte.
Ibid., pe 95.
GeFe Moore, op. cite, vol.II, pe 308¢ cfe JeJeBonsirven
adnits the lack of harmony in the writer's different
ideas of the future, but believes that the resurrection
and the Judgment occur at the introduction of the

Messianic Kingdome.

cfe CeVe Pilcher, The Hereafter in Jewlsh and Christian

Thought (1938) pe 144 - in Test. XII, says Pilcher,
the view of the resurrection ds that of a restored life
on a renewed earth - but it is upon the EARTH that the
Kingdom seems to come.

According to Jubilees 3:28 Hebrew was the original
language of men and animalse.

Me=Je Lagrange, Ope cit., pp. 123 and 124.

BEeJe Sutcliffe, op. cite, p. 169.

Charles considers (Teste XII Patriarchs, p. 123) the
Amenian to be corrupt here, rendering &55\<1465re9<,
probably a mistake for ;vx6fq6€M€G£ ¢ the Greek and
Slavonic, Charles belleves, are correct in reading
the 3rd person plurale.

G.Fe MOOI‘G, Op. Cito, vol. II, Poe 308

Charles proposes that \Kﬂl?" D‘Z\Bﬂ “Mmhnnn MTnx

c e = oson
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t

(= re¢} T ov 9&V£fov 1 iisvwg lwa xxoNoulet )
was corrupted into NP“ DYWST\ "N Mt aOX

¢ ap~ - ly(rEQu)- V. Charles, TesteXII, Introd.,p.XLVI.
ibid., p. 169. Charles suggests that an original
cisbépec = TINIM  was cormupted into  QNIN,
and thus produced (since the root ON] = comfort)
the false nagxﬁugeith or ﬁa?xmx\»3v¢¢ .
Charles, Teste XII, pe 131,

cfe Ao Causse, Article, Le mythe de la nouvelle
Jérusalem, in Revue d'Histoire et de Philosophie
rReligieuses, 1938, pp. 397 and 398.

Eden here, 1t 1s true, might well indicate alternatively
the heavenly abode of the spirits of the departed
righteous - the resting in Eden may be allusion to the
intermmedlate state whlle the Mgssianic Kingdom is
awaited: cfe Teste.Levi 3:3 "And above them ( i.s.the
third heaven) are the holy ones™ - but here these are
probably ‘'angels' and not departed righteous. The
author of the Testaments might be expected indeed to
hold fast to the notion of Sheol as the intermediate
abode of the dead.

Charles, Eschatology, p. 190.

cf+« ReHeCharles, The Book of Enoch, pp.249 - 252,
Charles, Eschatology, pe 190

ibid., pe 192. ‘

C.F. Burmney, Israel's Hope of Iumortality, p. 98.

GeFe Moore, op. cite, vole.II p. 300,
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CHAPTER III. 364,

cfe JelJe Bonsirven, who in the table (facing page 424,
vole. I qf the work cited) depicting the eschatological
schema o6ffered by each writer, excludes the resurrection
from Enoch 83-90, but on a subsequent page (vol.I,p.475)
he mentions (footnote 1) BEnoch 90:33 as possibly
containing the idea of the receptacles of the souls of
the dead giving up their deposit for the resurrection.
Me=Jo Lagrange, Ope. cite, p. 126.

Ee de Faye, Ope cit., pe 32.

It is clear from both I Enoch 83-90 and Test. XII
Patriarchs that in them the nationalist sentiment is
strong, and they look primarily for a 'ligssianic'
salvation from the particular locus or centre of Israel.
That i1s true 1in spite of the completely minor and highly
debataeble role to be played by the liessiah in each.
Lagrange (ope cite, ppe 69 ff.) finds the part of the
¥essiah iIn Teste. XII particularly to be a small one =~
and argues that the fact may be due to the time of the
book's emergence, a time which gave birth to a dilermsa
as to whether Messiah would issue from the Hasmonaeans
or from the house and lineage of David: a not uncommon
way out of the impassé was to regard the kaccabaean
triumphs as having to some extent instituted the
Messisnic culmination, and thereafter to mention the
role of the liessiah hurriedly, as in Test. XII, or in

obscure allegories (I Enoch 83-90).
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Charles, on the contrary, finds many passages in

the Testaments, which look for the Messiah from the

tribe of Levi (Charles, Test. XII, ps XCVIII).

cf. HeHsROwley, Relevance of Apocalyptic, pe. 61l.

CHAPTER IV.

CeCe Torrey, The Apocryphal Literature, pe 77.

ivia, ivid.

cf. EeFeSutcliffe, op.cibe, pe 146,

ef. Ap. and Pse. (ede Charles), vol. I, p.l42.

Alfred Loisy, The Religion of Israel, English Transl.
(1910), p. 251.

The resurrection was nowhere wregarded as a natural

process: when the notion of resurrection does arise in

Israel, resurrection is conceived to be God's doing,

cfe IIebacce 7:9 "the King of the world shall raise us

up®s Israel had in fact long looked upon her God as

the God who raises up. cfe. Amos 9:11, Jeremiah 23:5,

Zechariah 11:16. And also cfe I Peter 1:21, "God that

raised Christ up from the dead".

EeFe Sutcliffe, op. cit., pe. 147.

The Greek name P;Lns has been variously trans-

literated, ee.ge Moore (vol. II, p. 299 footnote) has

Razl; Charles Razis (Bschatology, p. 230), and

Sutcliffe (pe. 147) Razias (after the Vulgate)e.
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CHAPTER 1IV. 366.

It is worth adding brief mention of the curious rabbinic
notion that in the re-formation of the dead body the
foundation-plece was the small bone called ILuz; which
was indestructible. v. Levliticus Rabbah 18, also
Genesis Rabbah 28:3 = the bone could not be destroyed
by smashing 1t, by burning it or by putting it in water:
8o they got at it with hammer upon anvil: the anvil
cracked and the hammer broke, Luz remalned.

HeK. Ince, Ste Iuke, pe 366 (Cambridge Bible).

When the resurrection was less an object of speculation
and more a vital faith, as here in II kacce., the
nearness of the liesslanic restoration inevitably brought
conviction of the nearness of resurrection to it for
the dead. But paradoxically, as we shall see, where men
were wavering on the subject of the resurrection, it

is possible that growth of a real resurrection faith may
have been retarded by that very assurance of the close
imminence of the lessianic Kingdom for naturally 1t
induced such men to concern themselves only about the
living at the time of the coming - and they themselves
would, they felt, then be livinge.

It is af least incumbent upon the enquirer to make
mention of this sentence and draw notice to its
seemingly different quality. The passage 1s often
allowed to pass unnoticed, the issue raised by it dis-

regarded, and II.Macc. branded as éntirely crude and
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CHAPTER IV, 367.

physicale ve HeA. uy, The New Testament Doctrine

of the Iast Things, pe. 19

Me=J+ Lagrange, Le Judaisme avant Jésus-Christ (1931)
pe 352, says: "faith does not necessitate the belief,
in spite of the evidence of the senses, that such a
martyr had already been resurrected" (. i.e. to a
restored earthly life), in reference to II Macce., 7:36.
Oe. S« Rankin, Igrael's Wisdom Literature, p. 124.

EeFe Sutcliffe, op. cit., p. 147,

Je ilioffatt in Ape. and Ps. (ed.Charles), vol.I, p. 131.
Moffatt in Ape. end Ps., vol. I, P. 150.

E.F. Sutcliffe, op. cite., pp. 124 f. ¢
Sutcliffe has claimed also that the doctrine of a
Purgatorial state is more developed and precise in

IV Ezra 7:136 and 137, where we read tha& God is "of
great mercy because he multiplies mercies so greatly
to those who are in exlistence, and who have passed away,
and who are to come - for 1f he did not multiply mercy
the world with its inhabitants could not attain unto

life". "
But it 1s easy to fill out the content of the

word 'life' too richlye. GeHe. Box (in Ap. and Ps.(ed.
Charles), vol. II, p. 592), following Simonsen, may
have been guilty of that here in regarding 'life' as =
the eternal life of the World to Come. Sutcliffe is
therefore on too unstable ground in claiming that we

have here a parsli:el to the teaching of the school of
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Shammai (according to which the truly plous at death
passed straight to bliss, the really wicked were
consigned to Gehenna, and the vast majority of mankingd,
neither wholly good nor evil went to Gehenna for a
time, whence by God's mercy they were eventually
relessed to enjoy eternal l1life), and a fairly advanced
doctrine of purgatorye.

'"Ezra' is too little assured of himself for us to
deduce much from his teaching here. For whereas the
seven days given to the departed after death in IV Ezra
£7:101) might imply that opportunity of repentance
is thereupon offered, IV Ezra 7:82 seems emphatically
to rmule this out, for there one of the torments of the
wicked 1s that "they cannot now make a good returning
that they may live", and the i1dea of a 'second chance'
after death is nowhere else discovered in the Ap.and Fse.
E.Fe Sutcliffe, op. cit., ppe 129 ff.
cfe CeCe TOrrey, ope. cit., p. 78. '

Ge.F.Moore, op. cit., vol. II, p. 322.

c¢f. G.F.lMooOre, op. cit., vol. II, p. 299, The
restoration of the martyred lives "had in its origin",
writes Moore, "hothing to do with a dramatic world-
assize at the end of the age, as in the ultimate
development of Jewish eschatology".

E. de Faye, ope. cit., p. 41l.
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cfe Oesterley and Robinson, Hebrew Religion (1930),
ppe. 343-344.

Qesterley and Robinson suppose that the cosmological
and universal expectations which were ultimately
combined with the liessianic hope in Judaism - they
certainly did not supersede it - were not 1in fact
indigenous fo Israel, but were absorbed by Jewish
thinkers from foreign religious systemse.

But all that.need be sald 1s that the dualilsm
of the Persian and other foreign religions may have
hastened some in Judaism to a conclusion towards
which certain trends in her own thought, and distressing'
circumstances of her history, had for some time been |
driving her.
It is E.F. Sutcliffe (ope cite, p. 167) who has pointed
out this particular inconsistency in Charles' 1912
edition of the Book of Enoche It does not occur in the
1893 edition, which I have usede
cfe R.H. Charles, The Book of BEnoch (1893), p.260.
HeH. Rowley, Relevance of Apocalyptic, p. 54.
c¢f. lagrange, Le iessianisme chez les Juifs, p. 78.
cf. Charles, Book of BEnoch, pp. 267 and 269.
E.F. Sutcliffe, op. cite, p. 167. |

ibid., p. 168.
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Re Utto, The Kingdom of God and the Son of kan, p.238.
Otto maintains that there 1s evidence for the idea of
bodily resurrection in only one uncertain passage in
Enoch, and that the idea had penetrated the Book of
Enoch from the Easte

cfe de Faye, Op. cit., p. 149.

HeA. Wolfson, Philo, Foundatlons of Religious
Philosophy in Judaism, Christianity and Islam (1948),
vole I, ppe 395-413.

MeJe. Lagrange, Le Judaisme avant Jésus-Christ, p.266.
WeVe Hague, Journal of Theological Studies, vol. XII
1911, pp. 57-98.

CHAPTER VI.

cfe CeGe Montefiore, The Uld Testament and After, p.l9.§

¢fe G.F. lioOre, ope. cite., vole II, pe. 295.

J. Pedersen, Israel, its Life and Culture, vol.I-II
(1926), p.17l.

cf. Ryle and James, The Psalms of Solomon, (1891),
Introde, pelXe

ibide., pe. LIX.

¢f. also We0eE. Oesterley, The Books of the Apocrypha,

(1916 ), p+215, "whether the hand of one or more

writers is to be discerned is an open question".

Torrey, Ope cit., pp-106-108.

Rowley, Relevance of Apocalyptic, pp.68-71.
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Ge Buchanan Gray, ine Ap. and Ps. (edeCharles) vol.II,
P+628e
JJeBonsirven, ope cit., vole.I, pe332.
Lagrange, Le liessianisme chez les Julfs, p.l161l.
v. note 5 above.
Charles, Eschatology, pp.220-225.
ivid., pe224.
The figure in brackets, within the iunner bracket,
thus (21), is the verse numbering in the text of
O. Gebhardte The other 1s that of Swete's edition
in the Cambridge Septuagint which, in accordance with
the usual practice in Enhglish works, 1s followed here.
Rahlfs, whose text is most employed in this essay,
here follows, it should be noted, Gebhardt's numbering:
but since only the English in this instance concerns
us, I have thought fit to keep Swete's numbering.
cfe Ryle and James, Ope.cite., p.l27.
v. also Rowley, Relevance of Apocalyptic, p.70.
ReHe Charles, Eschatology, pe.223.
GeF. lioore, ope cite, vOoleII, pe309.
Je.J.Bonsirven, op. cit., vol.I, p.470, footnote 6.
Charles, Bschatology, p.<223.
cf. Ryle and James, Ope cit., p.99.
GeBe Gray, Ape. and Ps. (ed.Charles) vol.II, p.643.
Ryle and James, Ope cite, pelO6.
ibid., Pe 38e
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Me~Je Lagrange, Le llessianisme chez les Juifs,
pp.160 and 161.
H.H. Rowley, Relevance of Apocalyptic, p.7l.
WeVe Hague, Ope cit., pe62.
Ryle and James, op.cit., p.l13.
Is it on the basis of such a passage that Viteau,
Les Psaumes de Salomon, p.60, ventures the opinion
that, though we do not see clearly what 1s the life of
the righteous from his death until the general Judgment,
his soul surely continues its 1life, and it seems, rests

here helow untll God at last comss t0 take it for the

day of Judgment? veagain Infra in text.

It is Interesting to vontrast with the Psalms'
teaching on the Judgment,the New Testament doctrine,.
wvhere itis on the one hand a great world-event, and on
the other, a personal experience. Lagrange remarks
that it has long been the problem of the cathollec
theology to combine the two.
ve note 28.

Re.Kabisch, Das vierte Buch Esra und seine Quellen
untersucht (1889) Géttingen, pp.157 and 168.

cfe JeJ. Bonsirven, op. cit., vole.I, pe.470.
Charles, Eschatology, p. 248.

Lagrange, Le Messianisme chez les Juifs, p.67.
Lagrange more readlly admits here in the author a

view of the Messilanic Kingdom endlessly evolving, since
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there 1s no mention of resurrection in connection
with it, and therefore his admission is not prejudicial
to his theory that the resurrection 1is always bound
up with the order of definitive Eschatologye.
Baudissin, Adonis and Esmun (1911), pp.395 f.
¢cfe BEeFe Sutcliffe, ope cite., p.167.
Charles, in Ape. and Pse., vOl.II, pe49.
Lagrange, Opecite., pe67.
He.H.Rowley, Relevance of Apocalyptic, p.87, dates it
in the first 3 decades of the Christian era. Torrey,
ope cite, p.ll4, in the first years of the Christian
era. Charles, Eschatology, pe247 f. in 7-29 A.De.
Beside the reason for this dating given in the text,
there 1s a reference to the cruelty of Varus in the
work; Varus crushed a Jewish revolt in 4 BeC.
The authorship is much disputed. Charles (op.cite.,p.249)
believes that a 'Pharisaic Quietist' was the author.
On the other hand the author has been regarded as a
Zealot, violently denouncing the Pharisees. Lagrange
(Le liessianisme chez les Juifs, p.87) regards him as
a fanaticél believer - the intervention of God, the
angel or messenger, are objects on which he abstains
from reasoninge

It is well, however, to recall that documents of
this literature are not to be RIGIDLY classed as

belonging to one sect or another.
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40, R.H. Charles, The Assumption of ioses (1897),
PP«97 and 98.

41. Ee do Faye, Ope Cite, pe73e

42, cf. Rowley, Relevance of Apocalyptic, p.89, "The
scene 1s wholly supramundane, after the destrmuction of
the material universe that will herald the foundation
of the Kingdom of Heaven. "

43, This enigmatic figure of Taxo has evoked much discussion.
There have been 3 main lines of identification =~ 1) The
name was a cipher for Eleazar: Charles «% takes = the
Eleazar of the liaccabaean revolt, Hélscher = an
Eleazar of the time of Bar Cochbae 2) Taxo 1s a
liesslanic figure (Hausrath, Lattey): Taxo 1s a crypto-
gram for Shiloh (Genesls 49:10) which 18 itself taken
to be a cipher for the lessiahe But Rowley finds |
nothing in the text to show that Taxo and his sons
would play a part in instituting the Kingdom. 3) Taxo
is a contemporary figure of the author's own peribd,
obscure and unknown to us, exalted, however, by his
fellows to an eminent place, but having "created no
ripple on the surface of history".
cf. Rowley, op. cit., pp.128 ff., for this information,

44. Charles, The Assumption of Moses, pe. 43.

45. ibid., pedd.

It should be noted that the Latin text has 'in terram',.

which Charles has rejected.
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46 . cfe No Berdyaev, The Destiny of lian, p.328.

47. ReHe Charles, Eschatblogy, pe 251.
cfe WeVeHague, Op.cit., pe.62.

48, L.SeAe. Wells, in Ap. and Ps. (ed.Charles), vol.II,

pp.128 and 129.
H.HeRowley, {Relevance of Apocalyptic, p.92) has
mistekenly attributed to Charles the suggestions
proposed by L.SeA. Wells about the Jewlsh nature and
date of the work. No doubt Charles, as General Editor,
holds some of the responsibility.

49, H.H, Rowley, Relevance of Apocalyptic, ppe.92 ff.

CeCe Torrey, The Apocryphal Literature, pp.131 ff.

50. ¢fe CeCeTOrrey, op. cite, pel3le Le¢S.A.#Jells (in loco
cite) thinks, however, of a Greek original, though
ultimstely p rts of the book may be based on Hebrew
documentse

51. A date near the beginning of that period has been
favourede c¢fe Torrey, ope.cite., pel3l, and LeS.A. Wells
in Ap. and Pse., vol.II, p. 127.

52. The passage 29:3-10 is much in dispute. wWells (in Ap.
and Pse., voleII, p«140) would exclude it as a
Christian interpolation. Charles wishes to retain it
(ve in loco cit.). Verses 6 and 7 are particularly
controversial. Verse 6 might reasonably be considered
the point at which history breaks into prophecy, were

it not for the words which immediately follow in
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verse 7: "And once more iniquity will exceed
righteousness™. But these latter words lead some
commentators to suggest (as against Wells in Ap. and
PSe,v0l.II, p.140) that verse 6 refers still to the
events of past time and history, to the Temple of
Herod and not the Temple of the ligssianic Age (cf.Torrey
Opecite, pel33)s

Once again it is to be remembered that the
apocalyptists were gullty of a curious disregard of
the consistencies of time,and the pronouncement o
verse 7 is not determinative.

53 GeFe MOOI‘G, Ope. Cito, VOloII, p0323.

CHAPTER VII.

i
1. AeGe Hebert,- The Throne of David, p.70 (1941). !
2. P. Volz, Jidlsche Eschatologle von Daniel bis Akiba, |
(1903), p+371.
3. GeFe Moorg, op. cite., vol.II, pe339.
4. cf. Sjoberg, Der lenschensohn im Athiopischen
Henochbuch (ILund) 1946, ppe«33 ff.
cf. M. Black, art., "The 'Son of Man' in the 0ld
Biblical Literature", The Expository Times, Oct.1948.
Charles on the other hand finds at least two
sources, an 'Elect One' source and a 'Son of Nan'

sources c¢fe T.F. Glasson, Ope cit., p.27., “the
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work has a superficial appearance of order, but 1t
is as though a plle of disjolnted fragments have been
tied in three bundles",
cf. the view of ReBultmann (in a review of Re.Otto's,
The EKingdom of God and the Son of Han,in Theologische
Rundschau (1937); denying Otto's claim that Chapters
70 and 71 are the dénouement of the whole worke.
Charles also rejects the crucial verse 71:14,
and indeed the whole 6hapter, v. The Book of Enoch{
cfe Me=Je Lagrange, Le liesslanisme chez 1les pe 183
Juifs, p.89.
JeYe GCampbell, art., The Origin and Meaning of the
Term Son of kMan, Journal of Theological Studies,
XLVII, 146.
Me=JeLagrange, Ope. cit., p.90.
GeFe Moore, op.cite., voleII, p.304.
Charles (ve. The Book of Enoch, p.149) rejects the
whole passage as an interpolation - the superhuman
figure (lMessianic) of the Similitudes cannot be
opposed by earthly world powers: the 'Son of Man' of
the Similitudes is supernaturale. But again complete
consistency is not to be expected in the portrait.
Torrey, ope.cit., pelll, has taken the strange line
that the 'Son of Man' concept of the Similitudes is
the éelf-same doctrine which had been proclaimed in

Hebrew Scripture for two or three centurles paste.
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He adds that "inability to recognise this fact has
been the most serious failure of modern Biblicsal
theology" (footnote 97)e. But few will concur with the
suggestion that the Enochic description is so entirely
traditionaliste.

Lagrange, Ope. cite., p.94.

cfe also 63:10 where the kings of the earth say: "“Our
souls are satisfied with the manna of unrighteousness,
but this does not prevent us from descending into the
flame of the pain of sSheol." Here it seems, Sheol =
the flnal abode of the mighty (thus Charles, The Book
of Enoch, p. 69)« But they speak rather of themselves

as descending from the land of the living, from the

midst of their unrighteous gains to Sheol. Then in
verse 11, they are put to shame, and banished from

the presence of the Son of Man, who is not in Sheol

(cfs EoF. Sutcliffe, op.cit., p.188).

Bonsirven, op.cite., vol.I, pe330, malntains that it is
a supernatural realm which is here envisaged.

cfe EeFe Sutcliffe, Op.cite., p.l72.

cf. Bonsirven, op.cit., vol.I, p«329.

Charles, The Book of Enoch, p.ll6.

Otto, op.cit., p.1l79.

Wg&De Davies, Paul and Rabbinic Judaism (1948), Pe315.
Ootto, op.clte, pre39 and 40. The words SIMPLY and

SOLELY, in this context, are operative for Otto, since
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In the body of his work, he maintains a deep debt on
the part of Judaism to Parseelsm for many features of
its Bschatologye.

19. In Ap. and Pse vol.II, p.235 Charles says that
Chapter 71 "seems to belong to the Parables". v. his
dating of the various elements of Enoch, The Book of
Enoch, pp.l07-108 and pe.ll4e.

20. Otto, Ope cite, Pe209e

2l Wwhether, however, the writer visualised anything at
all after or beyond the kessianic Age 1s doubtful -
the llesslanic Age seems to be eternal, the concept
being fused with a celestlal Eschatologye.

22, WeDe Davies, op. cits, p.315.

23. cfe EeFe Sutcliffe (v. supra) who actually takes it
to refer to the intermediate state prior to the
Messlanic Kingdom.

24, Lagrange, Le Judaisme avant Jésus=-Christ, pe. 355.

25. There is here (Babe.Sanhedrin 9la-b) related the
popular parmble given by Rabbi to Antoninus,who
believed that the body and the soul might separately be
absolved in the Judgment - A king had a fine garden
with rare-ripe figs. He set over them to watch them
a lame man and a blind man. The lame man saw the figs
and told the blind man: then he mounted on the blind
man's back and the two together made their way to the

rareripe flgs and ate theme When accused the lame man
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said 'Can I walk?' and the blind man 'Can I see?'

So the King set the lame man on the blind man's back
and punished both together. So God judges body and
soul togethere.

GeFs lMoOre, opeclt.,vol.II, p.304, footnote 8.

cfe. Matthew 22:30.

Charles, The Book of BEnoch (1893) p.l41.

Contrast Ap. and Ps., vOoleII, pe.219.

Lagrange, Le Mgssianlsme chez Les Julfs, pp.84-98.
Lagrange (Le Judaisme avant Jésus-Christ, p«355) also
is inclined to whittle away what in such a passage as
61:5 appear to be declsive references to the
resurrection of the body. He holds that the
resurrectlion must have had a very spiritual character
for the elect are mixed with the companies of the
angels.

Ve Suprae.

c¢f. Charles, The Book of Enoch, 1893, p.l66.

Paul had of course the profound conviction of the

inexpressibly different quality of the life ‘with

Christ' hereafter in His realm. He was also deeply
aware of (and there 1s no such conscious awareness
in the intertestamental literature) how the wonder of
the Resurrection baffles human understanding and human
language - “God giveth ... as he wills", "I tell you

a mystery", etce
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CHAPTER VII - CHAPTER VIII,
R. Otto, ope. cite, pp.195 and 196.

ibid., p. 238,
Charles, Eschatology, p.239.
Bab., Talmud, Sanhedrin 90b. cf. Pirge de Rabbi
Eliezer XXXIII, p.245. R.Eliezer said: "All the
dead will arise at the resurrection of the dead,
dressed in their shrouds. Know thou that this is
the case. Come and see from (the analogy of) the one
who plants (seed) in the earth. He plants naked
(seeds) and they arise covered with many coverings;
and tre people who descend into the earth dressed
(with their garments) will they not rise up dressed

(with their garments)?"

CHAPTER VIII.

Henceforth designated simply 'Apoc. Bar.'

E.de Faye, op.'cit., p.145.

R.H.Charles, The Apocalypse of Baruch (1896),
pp.170 ff, lists between 60 and 70 passages in Apoc.
Bar. which have their counterpart in Sheéltiel or
Ezra.

E. Schiirer, History of the Jewish People (English
Transl. 1886) Div.I1I, vol.III, pp.89 ff.

Charles, in Ap. and Ps., vol.II, pp.474 ff.
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‘Besides Torrey's recent claim (p.126, op.cit.) that

Apoc.Bar. makes the impression of a continuous
composition, homogenous throughout, many noted
scholars uphold its unity, e.g. Me.Re James, Clemen,
Lagrange, Violet, Rowleye. c¢f. HeHeROwley, Relevance
of Apocalyptic, pp.1l34 and 135.

GeFe [OOTre, op. cit., vole.II, pe. 338.

Charles, Eschatology, pp.269 f., also Apocalypse of
Baruch (1896) ppe LIII ff.

JeJ. Bonsirven, op. cite, vOoleI, pe1l04.

) Charles, The Apocalypse of Baruch, p.52.

Be. Violet, Die Apokalypsen des Esra und des Baruch,
(1924), p.245-

Lagrange, Le liessianisme chez les Juifs, pp.130 and
131.

Bonsirven, Opecite, voleI, pP.470.

Charles, in Ap. and Pse., vol.II, p.498.

GeFe loOre, opecite, voleII, p+338.

Rowley, Relevance of Apocalyptic, p.l1l00.
Lagrange, opecit., p.l62.

In 42:7 there occurs the prophecy, "For corruption
will take those that belong to 1t, and life those
that belong to it". It 1s easy to read into the
word 'life' more numerous and richer senses than the
texts originally conveyed. This P. Volz (ope.cite.,
p+326) has been inclined to do.

Charles, Ape. and Ps., vOol.II, p«518.
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Charles, Eschatology, p.273.
GeF. lioOore, Ope.cite., voleII, p.285.
Charles, Ape and Pses, VOleII, p.503e
Lagrange, Le lKessianisme chez les Juifs, p.l3l.
Volz, op. cite., pe.24l.
cfe TeCe Edwards, A Commentary on the Flrst
Epistle to the Corinthians (1885), p.438.
HeSteJe Thackeray, The Relation of St.Paul to
Contemporary Jewish Thought, p.ll8.
Charles, The Apocalypse of Baruch, p.82.
WeDe Davies, Op.cit., p.308, follows Strack-Billerbeck,
Komnentar zum Neuen Testament aus Talmud und Midrasch,
vol.IV, pp.799 ff. (1928).
GeFe MOOTre, Ope Cite, VOleII, pe339.
The book is varlously entitled: the title 'II Esdras’
is derived from the first verse of the first Chapter
of the expanded book. liodern editions of the Latin
Vulgate have the title 'Liber Esdrae Quartus', after
which we call it IV Ezra. Torrey (Opecite,pell6)
suggests that a more sultable title would be
'Apocalypse of Shealtiel'.
Charles, Eschatology, p.283.
Moore, ope.cit., vol.II, pP.283,
cfe. Rowley,IOp.cit.,_pp.132 and 133,

ibid., pPe94.

GeHs Box, in Ap. and Ps. (ed.Charles), vole.II, p.549.
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36 o Torrey, op.cit., pp.l20 ff.

37 GeHe Box, in loco cit., vol.II, p.614.

38 Re Niebuhr, The Nature and Destiny of Man, vol.II,
Pe35e.

39 cf. Box, in loco cit,, vol.II, p.582,

cf. also Be. Violet, Ope. cite, pe73, and W.O.E.Oesterley
II Esdras, Pe 70.

40. According to Genesls 15:13 1Israel's oppression in
Egypt would endure 400 yearse. Psalm 90 has the
prayer: “"Make us glad, 0 Lord, according to the days
wherein thou hast afflicted us, and the years wherein
we have seen evil". A combination of the two passages
leads to the inference that the ligssianic Kingdom

would last 400 yearse.

4l. Bonsirven, oOp. cit., p«480. BoOx, Ap. and Ps.,vol.II,
42. Lagrange, Le liessianisme chez les Juifs, g:lgg?.

43. Contrast de Faye's view (ope.cite, pe39), v. infra.
44, cf. other passages, 7:102 - 106; 7:113.

45. Just as in nature, such is the Seer's figure, the

most precious things are rarest, so the possession of
the future felicity will be given only to a handful,
and over these God will rejoice as rare and preciouse.

Charles, Eschatology, pp.292 and 293,
contrasts the different attitudes of Apoc.Bar. and
IV Ezra (in the former many will be saved, in the

latter few) and suggests that they spring from theilr
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respective views on the question of free-will.
(cfe 4poceBare 54:15,19 and IV Ezra 7:118).
cf+ Lagrange, La Religion des Perses, pe.390;
Soderblom, ope. cit., pp.91 f.
Bonsirven, ope clte, vOoleI, ppe322 ff.
GeHe BOox, in Ap. and Ps., VOleII, DPe557,
cf. Box, In loco, pe589. cf.also lLagrange, Le
Messianisme eee p.129.
¢fe EeG. Selwyn, The First Eplstle of St.Peter, 1946,
cfealso Dewick, Primitive Christian Eschatolo§§}24.

peR53.

cfe Lagrange, op.cit., pp.105 f., Charles, Eschatology,
GeHe BOx, in Apeand Ps.,vole.II, p.6l4. p+288.
Hugo Gressmann, Der ligssias (1929), pe.407.
cfe Peo Volz, Jldische Eschatologie, pp.214 ff.
Lagrange, Ope.cit., p.l02.
Charles, Eschatology, pp.288 and 289.
Gustav Dalman, The Words of Jesus (English Transl.
1902) p.l48. See for this whole discussion ppel147-162
of that worke.
The 1ssue 1s greatly over-simplified by accounting
(cfe Charles, Eschatology, pe242) for the trans-
ference of men's hopes entire to the supra-terrestrial
plane, alone by the dark and brooding pessimism of
the years succeeding the destructlion of Jerusalem

in 70 A.DO
Schiirer, op. cite., Div.II, vol.II, pp.l77 ff.
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GeFe loore, opeclte, voleII, pp.270 and 271.

De Faye, Ope. cite., p.ll6.

Me~Je ILagrange, oOpe.cit., pp.1l74 and 175.

Bonsirven, opecite, voleII, p«.318. v. footnote £ also.
cfe especlally voleI, pe354.

WeOeEe Oesterley, An Introduction to the Books of

the Apoczypha,,pe65s (1935).

¢fe JeJe Bonsirven, opecit., vol.I, pe.348. In this
section Bonsirven has depended much upon Klausner's
work in Hebrew, N WAIN Zx Wil MWHA 137N
P TNIvAN ANYAN A3 (Jerusalem), 1927.

The explanations given for the silence on Messianic
topics among the rabbls are those of Klausner in that
work on 'Messianism'.

cfs Je Drummond, Philo Judaeus or the Jewish
Alexandrian Philosophy (London, 1888), vol.II, p.322,
"Oof a distinctly liessianic hope I still fail to
discover any trace"e.

cf. also, Buile Bréhier, Les Idées de Philon
d'Alexandrie (Paris, 1908), p«1l0, "Il serait difficile
de trouver dans les Questions on le Commemtaire une
allusion”d 1l'avenir historique du peuple juif; en
revanche Philon s'éléve 4 diverses reprises contre
une doctrine qui voit les fins de la vie autant dans
les biens extérieurs comme la richesse et 1es.honmeurs

et dans les biens du corps comme la santé que dans
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les seuls biens de l'Ame, la vertueecsss.. Alnsi
cette seul idée reste vivante chez Philon de toute
1l'eschatologie juive: l'avenir de la Loi qui doit
devenir universelles"

Lagrange, Le llesslanisme eees, pe30.

HeAo Wolfson, Philo, vol.II, pp.407 ff and pp.413-415
in particular.

Jolfson recognises that it is not clear that Philo
believes that the final redemption will take place
under the leadership of a particular person such as
is known in Jewlsh tradition as the Messiah. But he
finds two vague statements which may refer to such a
liessiah - 1) Philo quotes from the prophecy of
Balaam the verse (Numbers 24:7) which in the LXX
reads: "There shall come forth a man", and then
paraphrases the rest of the verse in his statement,
"and leading his host to war he will subdue great and
populous nations"« In so far as in the native Jewish
tradition,this verse, in its Massoretic reading is
sometimes taken as referring to Messiah, there is no
reason why Philo also should not be referring to
Messiah here. 2) In his discussion of the ultimate
return of the scattered exiles to their home, Philo
says that they will be “guided by some vision, more
divine than is compatible with its belng of the

nature of man, invisible indeed to everyone else,
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but manifest only to those who were saved".

(Praemium 29:165).

CHAPTER IX.

Bousset, Religlon des Judenthums, p.260.
Charles, Eschatology, ppe.251 and 252.
Torrey, oOpe.cit., p.98.

Henceforth referred to as 'wisdom'.

Kohler, Jewish Encyclopaedia, vole.lZ2, pp.538-=540
(1901).

Toy, Articles, Wisdom of Solomon, Encyclopaedia
Biblica and Encyclopaedia Britannicae.
AeTeSe Goodrick, The Book of yisdom, (1913), p.74.
Se Holmes, in Ap. and Ps. (ed.Charles), vol.I, pp.521
Torrey, Opecit., pp.98 ff. )
ibid., p.l0O2.
BeDe Eerdmans, The Religion of Israel (1947), p.314.
HeVe Hague, Journal of Theological Studlies, vol.XII,
| 1911, pp.57-98.
Charles, Eschatology, pe255.
ibid., pp.253 and 254.
ibid., pe. 258.
ibide, pe. 255.
FeCe Porter, O0ld Testament and Semitic Studies in

Menory of WeR. Harper (Chicago, 1908).
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Porter, in loco cit., ppe. 211 ff.
Phaedo 8lc: >E‘r(i§\9?:s %C: \(e foufo o’feo’Gocu XQ:\

N ~ [ 7 3

L4 ~ N ~ ~ ~
Elvkl  KatL @tgu KL {ewgeg Kt L ogxfov . ° Sq Kt

[2

S/ ’ ~ s s . ¢
(—.X'ouo’,c 1\ TOLGCU’I'V\ +uxq @xiwefrm T¢ KLU G).Kefact K..Tr)»

cf. Ae-}Me Durbarle, Les Sages d'Israel (1946),
pei89e cfe also FeCe Porter, op.cit., p.229.
Bousset, op.cit., p.383.

CeFe Burney, Israel's Hope of Immortality, pp.70 ff.
cf. AeTeSe Goodrick, The Book of Wisdom, p.390Q.
cfe. E.Fo Sutcliffe, op.cite., p.1lll.

Goodrick, ops.cit., p.390.

in loc. cit., supra, notes l1l3-16.

cfe EoFe Sutcliffe, Op.cite, pellOes Sutcliffe under-
stands the allusion in emiexomy differently:
"The time of visitation of the just is the time when
God visits them, namely at death, when ‘they seemed
in the eyes of the foolish to be dead'."

cf. Goodrick, op.cit., p.126.

This seems a better explanation than that which
understands 7a and b as depicting the reward of the
righteous after death, thelr splendour and agility

in the 1ife to come. c¢fe E.F. Sutcliffe, op.cit.,
p-llo.

E.de Faye, Les Apocalypses Juives, pp.l50 and 151,
GeFe MooOre, ope.cite., voleII, pe.294.

c¢f. S.Holmes, Aps and Pse., vol.I, pe529.
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The impression in fact given by 'wisdom' is that
he has superimposed the idea of immortality upon
current forms of Jewish eschatological belief 1n a
Messianic Kingdom upon earth.
cfs OpSe. Rankin, Israel's yisdom Literature, p.l24.
G.Fe Burney, 1in loce.cit., supra (p.76).
cf. Goodrick, op.cit., pp.327 and 328.
cfe Ae~Me Durbarle, oOp.cite., pp.218 and 219.
Charles, Eschatology, pe.261.
c¢f. Charles, 1in loco, and also Rowley, Ope.cite.,p.90.
Rowley, oOpe.clte., peS2,

This 1s the first appearance in Jewish Literature of
an idea that was to become very familiar in
Christian circles.

Charles, Eschatology, p.262.

CeVe Pilcher, The Hereafter in Jewish and Christian
Thought (1938), p.l44.

Charles, Eschatology, ©p.<66.

¢fe CeCe TOrrey, opecite, p.l06.

The question of date is wide open: only a vague guess
can be hazarded, and Torrey ventures a date early in
the last century BeCe

Maldwyn Hughes, The Ethices of Jewlsh Apocryphal
Idterature, p.llle.

Torrey, op.cit., p.104, 1s more exact and definite,

at least on the score of the soul's immortality,
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than the writer of IV Macc. probably was himself. Torrey
writes: "what is ewphasized by the writer is not the
belief in the resurrection of the dead, as in Second
Maccabbtees, but rather the doctrine that all souls,whether
righteous or wicked, exist forever after death."

cf. Charles, Eschatology, p.268: Charles appears to

take it that passages, such as are quoted, by themselves

indicate the iwmortal life of the soul.

Charles, Eéchatology, Pe2<8.

ivid., p.268. There is no escaping the fact that this
whole passa~e in IV Macc. is lyrical and poetic. The
immediate context makes it plain that closest to the poet's

heart lies the nation Israel, i.e. he is here more a Jew

interested in national destiny, than a Greek concerned witﬁ
the immortality of the soul. In verse 19 he turns back to |
the Hebrew tradition and quotes Deuteronomy 33:3: 'W;VTeg

oL .‘wur&u oND 'f:cg X«tgég 6ov . |

¢cf. W.D. Davies, Paul and Rabbinic Judaism, p.302.

To Plato the irrational soul is the corruptible and wortal
soul, whereas the rational soul is the incorruptible ana
immortal soul., Timaeus 69c.

cf. Charles, Eschatology, p.150; H.A.A. Kennedy, Philo's
Contribution to Religion (1919), p.140.

R.B. Townshemd, Ap. and Ps. (ed.Charles), vol.I1I,p.685,
H.A. Wolfson, Philo, vol.I, p.404.

ivid., p.398, and tootnote 20 on that page.
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Philo, Quaestiones et Solutiones in Genesigp, 111,11,
Wolfson, op. cite, pPp.405 and 406. Thus what in effect
Wolfson has attributed to certain Jewish intertestamentel
writers of the Diasvora, is that tendency which has
marked modern liberal theology to regard the resurrection
of the tody as equivalent to the lwmortality of the soul,
and to oust the former in favour of the latter. c¢f. the
statements of the principles of Reform Judaism put for-
ward at the Rabbinical Conferences held at Philadelphia
(1869) and Pittsburgh (1885) - "the belief in bodily

resurrection has no reiigious foundation",

The Essenes, Josephus tells us (Bell.Jud.,?2,10,11
v.Whiston's translation, p.478), believed that "souls
are immortal and continue for ever"., But the Essenes were

certainly not representative of normal Judaism here.

CHAPTER _X.

i he Tiwme of Jesus
C. Guignebert, The Jewish World in the p.126.
A.Schweitzer, The Mysticism of Paul the Apostle,pp.75 f.
P.E. Davies, in The Study of the Bible Today and
Tomorrow, ed. H.R.Willoughby, Essay, Ch.XVI, The
Relevance of Apocalyptic for Ancient and Modern
Situations; P.289.
¢f. F.C. Porter, The llessages of the Apocalyptical

Writers, p. 336 o
cf. J.Baillie, And the Life Everlasting, p.249.
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6. A. Harnack, Dogmengeschichte (Freiburg, 1888), vol.I,
PP.451-452, footnote 3.

7. A. Harnack, History of Dogma (®nglish Translation from
the Third German Eaition, 1894), vol.I,p.l196, footnote 1,
where he asserts that the resurrection belief rose
originally from the hope of sharing in the Eingdom with
Christ. Harnack proceeds to claiw in fact that as the
Messianic hope declined, bteliet in the resurrection of the
body receded. cf. Dogmengeschichte, vol.I, p.140.

8. F. Schwally, Das Leben nach dem Tode (1892), pp.l09-112:
Schwally states the case in extremist fashion,holding
that the reason for a resurrection of dead bodies was
primarily to provide the Messiah with enough men to set

up his Fingdom (p.116).

9. G.F. Moore, op. cit., vol.II, p.3lb.
10, S.R. Driver, Daniel (Cambridge Bible Series),p.LXVIII.
11. Gunket, in Apokryphen und Pseudepigraphen des Alten

Tes,uwents (ed.Kautzsch), Tiibingen,1900, vol.II, p.370.

12. E. Schiirer, History of the JewishAPeople, cf. Div.1I,
vol.I1I,p.135, Div,I,v0l.1I1,p.168 and Div.I,v0ol.II,p.180
(Engl.Translation).

13. R. Niebuhr, The Nature and Destiny of Man, vol.II, p.28.

14. Th.Reinach, Revue des Btudes juives (Paris),1920,pp.513-

15. Bousset, Religion des Judenthums, p.273. 126-

16. Bonsirven, op.cit., vol.I, p.469, footnoté 10.

17. Moore, op.cit., vol.II, p.380.

18. cf.Travers Herford, Talmud and Apocrypha, pp.l1l90 ff,
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cf. also R.H. Pfeiffer, History of New Testament Times,
1949, New York: Josephus lists Pharisees, Saddﬁcees,
Essenes and Zealots. The New Testament lists scribes,
Pharisees, Sadducees, Herodians, Zealots, Galilaeans,
Sicarii, Samaritans and the Disciples of John the Baptist:

"but such a list is far from cowprehensive. For Judaigw in

the period under consideration was so alive, 8o progressive;

so agitated by controversies, that under its spacious roof
the most contrasting views could be held - until a greater
uniformity was reached after A.D.200". (p.53).

A.M, Hunter, Paul and His Predecessors, p.l34.

. Schwally, ope.cit., p.1l51l.

Louis Finkelstein, The Pharisees, 1940 (Philadelphia),vol.I

v PpP.145-159,
cf.C.S.Duncan, Jesus,Son of Man, 1947, (London), p.71 =

"it would be a mistake to assume that in the literary

productions of the apocalyptic school we have a true

indication of the prevailing religious temper".

Louis Ginzberg, Art. 'Some Observations on the Attitude

of tre Synagogue towards the Apocalyptic-Eschatological

Writings.' Journal of Biblical Literature, XLI (1922)
PP.115-136.

C. Guignebert, op.cit., p.120.

¢f. I.Enoch, Apoc.Bar., IV Ezra, etc.

Moore, op.cit., vol.II, p.389.

C.G. Montefiore, The 0ld Testament and After, p.390.

Wolfson, op.cit., vol.I, p.408.

N.Berdyaev, The Destiny of Man, 1937 (London), p.372,
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Charles, Eschatology, pp.308 and 307,

ivid. p.310.
R. Otto, op.cit., p.239.
cf. T.F. Glasson, The Second Advent, 1945, p.1l32,.
cf. A. Ramsey, The Resurrection of Christ, (2nd edit.,
1946) London, p.l1l03.
Johannes Weiss, History of Primitive Christianity,
(Znglish Translation,1937), voleII, p.530.
C.H. Dodd, Rylands Bulletin, 1934, vol.XVIII, no.l,
W.D, Davies, op.cit., pp.303 ff, peBT-
C.H. Dodd,in A Cowpahion to the Bible (ed.T.W.Manson)
A.M, Hunter, Paul and His Predecessors, pb.lSQBigg%.

R. Niebuhr, The Nature and Destiny of Man, vol.II,

Pp.322 and 323,




396.

BIBLIOGRAPHY .

I. Abrahans, Studies in Pharisaism and the Gospels,

1917; Second Serles 1924, Cambridgee.

WeFeAlbright, From the Stone Age to Christianity, 1940,
Baltimore.
Je Baillile, And the Life Everlasting, 1934, Oxford.

WeBaldensperger, Die messianisch-apokalyptischen Hoffnungen
des Judenthums, 1903, Strasbourg.
Das Selbstbewusstsein Jesu im Lichte der
messianischen Hoffnungen seiner Zeit,
1892, Strasbourg. (The abeve 1s the third
edition of this woxrk)e.

Seile Baron, A Social and Religious History of the Jews,
3 vols., 1937, New York.

Te'Ne Baudissgin, Adonis und Esmun, 1911, Lelpzig.

I.Te Beckwith, The Apocalypse of John, 1922, New Yorke.
Ne. Berdyaev, The Destiny of ilan, 1937, London.
A.A. Bevan, A Short Commentary on the Book of Danlel,

1892, Cambridge.
Ee«Re Bevan, The Hope of a World to Comse, Igz2, London.
The House of Seleucus, 2 vols.,l902, London.
Ee Bickermann, Der Gott der Makkabaer, 1937, Berline.
M. Black, Article, "Phe 'Son of Man'}in the 014

Biblical Literature", The Expository Times,



JeJe Bonsirven,

We Bousset

GeHo B,OX,

CeAo
L.Ee
FeCo

CeFe
JeYe

Briggs,
Browne, -

Burkitt,

Burney,

Campbell,

A. Causse,

397.

Le Judaisme Palestinien, 2 vols., 1934,
Parise.

Die Religion des Judenthums im spat-

hellenistischen Zeitalter, 3rd ed., 1903,

Berliny Revised by H.Gressmann, 1926,
Tubingene.

The Ezra Apocalypse, 1912, London.

Judaism in the Greek Peribdd (Clarendon

Bible V), 1932, Oxford.

Les Idées de Philon d'Alexandrie, 1908,

Paris.

liessianic Prophecy, 1886, Edinburgh.

Early Judaism, 1929, Cambridge.

Jewish Christian Apocalypses (Schweich

Lectures), 1914, Londone.

Israel's Hope of Immortality, 1909, Oxford.

Article, The Origin and iieaning of the

Term Son of iian, Journak of Theologlcal

Studies, XLVII, 146.

Le yythe de la nouvelle Jérusalem,

Revue d'Histoire et de Philosophie

Religieuses, XVIII, 1938, pp.377-414,
Strasbourge.

Les 'pauvres' d'Israel, Les origines de la
Diaspora et son rdle dans la formation du

Judaisme, 1922, Strasbourg.



TeKe Cneyne,

PFe CumOnt,

ReHe Charles,

WeRe NMorfill and
ReHe Charles »

ReHe Charles,

598,

Introduction to the Book of Isaiah, 1895,
Londone.

After Life in Roman Paganism, 1922,

New Haven (Yale University Press).

A Critical and Exegetical Commentary on

the Revelation of St.John, 2 vols.,

Intermational Critical Commentary, 1920,

Edinburshe

A Critical and Exegetical Commentary on

the Book of Daniel, 1929, Oxforde.

Apocrypha and Pseudeplgrapha (ed.Charles),

2 vols., 1913, Oxford.

Book of the Secrets of Enoch, 1896, Oxford.

Eschatology, Hebrew, Jewish and Christian,

A Critical History of the Doctrine of a

Future Life, 1899, Londone.

heligious Development between the 0ld and

New Testaments, 1914, Londone.

Testaments of the Twelve Patriarchs, 1908,
London.

The Greek Versions of the Testamenta of the

Twelve Patrlarchs, 1908, Oxford.

The Apocalypse of Baruch, 1896, Londone.

The Assumption of lioses, 1897, London.

The Book of Enoch, 1893, Oxford.




Ge Dalman,

He Danby,

P.E. Davies,

WeDe Davies,
WeJe Deane,
E.de Faye,

E«Ces Dewick,

Albrecht Dleterich,

CeHe DOdd,

SeRe Driver,

J e Drummond,

AeM. Dubarle,
GeSe Duncan,
A+ Edersheim,

399.

The jords of Jesus (translated from the

German by Deile Kay), 1902, Edinburghe.

The Mishnah, 1933, Oxford.

in The Study of the Blble Today and Tomorrow,
ede HeRe Willoughby, 1948, Chicago;

Essay, Chapter XVI, The Relevance Of
Apocalyptic for Anclent and iiodern Situations.
Faul and Rabbinic Judaism, 1948, London.
Pseudepigrapha, 1891, Edinburgh.

Les apocalypses juives, 1892, raris.

Primitive Christian Egwhatology, 1912,
Cambridge.

Eine Mithrasliturgle, 1910, Leipzig.
in A Companion to the Bible (ed.T.W.Manson),
1939, Edinburgh; pp.390-417,
The History and Doctrine of the Apostollic Age.

Rylands Bulletin, 1934,vol.XVIII, no.l, p.27
Manchestere

Daniel (Cambridge Bible Series), 1900,
Cambridge.

Introduction to the 0ld Testament, 9th edition,
1913, Edinburgh. :

Philo Judaeus or The Jewish Alexandrian

Philosophy, 2 vols., 1888, London.

Les Sages d'Israel. 1946, Paris.

Jesus, Son of Man, 1947, Londone.

The Life and Times of Jesus the liessiah,

2 vols., 1900, Iondon.



TeCs Edwards,

BeD. Eerdmans,

We Elchrodt,

V. Elssfeldt,

Ismar Elbogen,

Je Elbogen,

WOA.L. Elﬂs lie,

We Palrweather,

Louis Finkelsteiln,

Je«=Be Frey,

400,

A Commentary on the First Zpistle to the
Corinthians (2nd edit.), 1885, London.

The Religion of Israel, 1947, Leiden. @
Theologie des Alten Testaments, 3 vols., F
1933-39, Leipzig.‘ %
Einleitung in das Alte Testament unter |
Einschluss der Apokryphen und Pseudepigraphenfi
1934, Tiibingen. |
'The Ebed ~ Jahwe in Isaiah XL~LV in the
Light of the Israelite Conceptions of the

Cammmunity and the Individual, the Ideal and ||
the Real' ~ Expository Times, 44, pp;261-
268, Exposit.Times, Edinburgh.

Der judische Gottesdienst in selner ge-
schichtlichen Entwicklung, 2nd ed., 1924,
Frankfurt-am=-Main.

Die Religionsanschauungen der Pharisder mit

besonderer Berucecksichtigung der Begriffe

Gott und iensch, 1904, Berlin.

How Came Qur Faith, 1948, Cambridge.

The Background of the Gospels, 1920,
Edinburghe.

The Pharisees, 2 vols., 1938, Philadelphia.

"Ia vie de l'au-delid dans les conceptions ﬁ

juives au temps de Jésus-Christ", Biblica

XIII, 1932, pp.l29-168, Romes



L. Ginzberg,

TeF. Glasson,

e Goguel,

AeTeSe GOOdriCk,

G.Be Gray,

He Gressmann,

Ch.Guignebert,

HeAo Guy,

WeVe Hague,

A. Kamack’

401.

Article, 'Some Observations on the
Attitude of the Synagogue towards the
Apocalyptic-Eschatological Writings',
Journal of Biblical Literature XLI, 1922,
pp. 115-136, New Haven, Connecticut.

The Second Advent, 1945, London.

La FPoli a la Resurrection de Jésus dans le
Christianisme Primitif, 1933, FParis.
The Book of {isdom, 1913, London.
Isaiah 1-27, International Critical
Commentary, 1912, Edinburghe.

Die Hellenistische Gestimmreligbon (Der
Alte Orient Belheft 5), 1925, Leipzig.
Der lLiessias, 1929, Gd&tingen.
Zeitschrift fir die alttestamentliche
wissenschaft, XLII, 1924, 272-296, "Die
neugefundene Lehre des Amenemope und die
vorexilische Spruchdichtung Israels"e.

The Jewish Wworld in the Time of Jesus

(English Transle. by S+He HOoOke), 1959,London;?

The New Lestament Doctrine of the Last
Things, 1948, Oxford.

Journal of Theological Studies, vol.XII,
1911, pp. 57-98, Londone.

Lehrbuch der Dogmengeschibhte, 3 vols.,

1888, Freiburg.




402.

Ae Harnack, History of Dogma, English Transl., 2nd ed.,
from the 3rd German Edition (of the above
work), 7 vols., 1897, London - Edinburgh.

A+Ge Hebert, The Throne of Dgvid, 1941, London.

R.Te Herford, Talmud and Apocrypha, 1933, London.

G.F. Hertzberg, Der Prediger (Qoheleth), Kommentar zum Alten
Testament, herausgegeben von Dr.Sellin,

1932, Leipzige.

Ge Holscher, Geschichte der israclitischen und judischen
Religion, 1922, Giessen.

"problémes de la littérature apocalyptique
juive", Revue d'Histoire et de Philosophie
Religieuses IX 1929, pp.1l01-114, Strasbourg.

HelMle Hughes, The Ethics of Jewish Apocryphal Literature,

no date, Londone.

A.lls Hunter, Paul and his Predecessors, 1940, London.

Intermational Soclety of the Apocrypha, International

Journal of Apocrypha, published by the above
Soclety, 1905-1916, Nos.l=-47, Londone
liorris Jastrow, Article, 'Babylonian Religion', Hastincs'

Dictionary of the Bible, extra vol., pp.531 ff.,
Edinburgh,

1904, The Four Volumes of the work (preceding

this extra vol.) range from 1898-1902.

The Civilisation of Babylonia and Assyria,

1915, Philadelphia add Londone.




A. Jeremies,

Re Kabils Ch,

Ee. Kautzsch,

FeReAe Kennedy,

EeJe Kissane,

Re Kittel,

403,

Babylonian Conception of Heaven and Eell.

(Ancient East Serles, English Transl.),
1902, Londone.

Die»babylonisch-assyrischen Vorstellungen

vom Leben nach dem Tode, 1887, Lelpzig.

The U1ld Testament in the Light of the

Ancient East, 2 vols. (Transl.from the 2nd

German edition by C.L.Beaumont, ede.

CeHeWe Johns), 1911, London.

Die Quellen der Apokalypse Baruchs, in

Jahrbucher flr protestantische Theologie,

XVIII, 1892,  pp. 66=-107, Braunschwelge.

Das vierte Buch Esra und seine Quellen.

untersucht, 1889, Gottingen.

Apokryphen und Pseudeplgrapleen, ed.Kautzsch,

2 vols., 1900, Tibingene.

Arte in Hastings' Dictionary df the Bible,
p.669.

Philo's Contribution to Religion, 1919,

Iondone.
St.Paul's Conception of the Last Things,
1904, Eginburgh.

The Book of Isalah, 2 vols., 1941, Dublin.

Die Psalmen, 5th and 6th editions, 1929,

Lelpzig, (E.Sellin, Kommentar zum Alten

Testament.)




Je Klausner,

Me=Je Lagrange,

JeHes Leckie,
Ne Levison,
A. Lods,

A. Loisy,
ﬁ.K. Tuce,
TeWe Manson,

R. Marcus,

404.

Jesus of Nazareth (English Trans. by

He Denby), 1929, London.

Art. 'Book of the ¥isdom of Solomon, in
Jewish Encyclopaedia, vol.l2, pp.538-540:
Jewish Encyclopaedia, 12 vols., ed.

I.Singer, 1901-1906, New York and London.

Jewish Theology,. 1918, New Yorke.

Le Judaisme avant Jésus~-Christ, 1931, Paris.

Le ligssianisme chez les Juifs, 1909, Paris.

The World to Come and Final Destiny,
1918, Edinburgh.
The Jewish Background of Christianity,
1932, Edinburghe.
Israel (BEnglish Transle. SeH.Hooke), 1932,
Londone.
The Religion of Israel, English Transl.,
1910, ILondon.
St.Luke (Cambridge Greek Testament), 1933,
Cambridge.
The Teaching of Jesus, 2nd edit., 1935,
Cambridge.
in The Study of the Bible Today and
Tomorrow, ede HeR.Willoughby, 1947,
Chicago, Essay on pp.l190-208, The Future

of Intertestamental Studies.



Ne Messel,

E. Meyer,
CeGe Monteflore,
JeAlsliOntgonmery,

GeFa }oOOTE,

JeH,e Moulton,

Se IMowinckel,

Re Niebuhr,
CeRe North,

WeOeE. Oesterley,

405.

Die Einheltlichkeit der judischen
Eschatologle (Belhefte zur Zeltschrift fir
die alttestamentliche Wissenschaft, 30),

1915, Giessen.

Ursprung und Anfﬁhge des Chrilstentums, 3 vols{

1921-1923, Stuttgart.

The 0ld Testament and After, 1923, London.

Judaism and St.Paul, 1914, Londone.

Daniel, International Critical Commentery,

1927, Edinburghe.
Judaism, 3 vols., 1927, Cambridge-lass.
Early Zoroastrianism (Hibbert Lectures),
1913, London.

Prophecy and Tradition, 1946, Oslo.

The Nature and Destiny of Man, 2 vols.,
1943, London.

The Suffering Servant in Deutero-Isaiah,
1948, London.

An Introduction to the Books of the

Apocrypha, 1935, Loddon.

Immortglity and the Unseen World, 1921,

Londén.

II Esdras (Westminster Commentariles), 1933,
| London.

The Books of the Apocrypha, 1916, London.

The Doctrine of the ILast Things, Jewish and
Christian, 1908, Londén.




JeOeBe Uesterley,

WeOeBeOesterley
and Te.He.RoOblnson,

W.0.E.0esterley
and @.F.Box.

Ge von Orelli,

Re Otto,

J. Pedersen,

C.V. Pilcher,

F.Ce Porter,

A Rahlfs ’

406,

The Evolution of the ligssianic Idea,
1908, London.

The Jews and Judaism during the Greek

Period, 1941, London.

An Introduction to the Books of the 0Old
Testament, 1934, London.
Hebrew Religion, Its Origin and

Development, 1930, London.

"

A History of Israel, 2 vols., 1932,0xford.f

The Religion and Worship of the Synagogue,
1911, London.

The Prophecles of Isaiah, English Transl.,
1889, Edinburghe.
The Kingdom of God and the Son of Man,
BEnglish Transl.hy FeVeFilson and Be.L.@yolf,
1938, LILondone.
Israel, its Life and Culture, vol.I-II,
1926, London.
The Hereafter in Jewish and Christian
Thought, 1940, London.
0ld Testament and Semitic Studies in
memory of WeRe. Harper, 1908, Chicago.
The Messageg of the Apocalypticel Writers,
1905, London.
Septuaginta, ed.A. Rahlfsg, 2 vols.,

1935, Stuttgarte.



407,

A«Me Ramsey, The Resurrection of Christ (2nd edit.),

1946, London.

0«3+ Rankin, Israel's Wisdom Literature, 1936,
Edinburghe
Th. Reinach, Revue des ftudes juives, 1920, pp.113-126,

Paris (1880 - ).
Re Reitzensteln, Das iranlsche Erlosungsmysterium,
1921, Boﬁn.
HeW. Robinson, Record and Revelation, ede.Robinson,
1938, Oxford.
The Christian Doctrine of Lian, 1911,
Edinburgh.
HeHe RoOwley, Darius the iiede and the Four World
BEmpires in the Book of Daniel, 1935,
Cardiff.
The Re-Discovery of the 0ld Testament,
1945, Londone.
The Relevance of Apocalyptic, 1944,
London .
JeCeRylaarsdam, in The Study of the Bible Today and
| Tomorrow, ede HeR. Willoughby, 1947,
Chicago, ppe.32~51, Essay: Intertestamental
Studies since Charles's Apocrypha and

Pseudeplgrapha. =



HeEe Ryle and
lieRe James,

DeF. Salmond,

N. Schmidt,

JdelNe SChOfield,

E. Schiirer,

Fe Schwally,
A« Schweltzer,
ReBeYe SCOtt,
Ee Sellin,
EeGe Selwyn,

Je Skinner,

408.

FAAMO]

Psalms of the Pharisees,

O0OANOMWLYTOL,

1891, Cambridgee.

The Christian Doctrine of TImmortality,
1895, Edinburghe

"The Origin of Jewish Eschatology",

Journal of Biblical Literature, XLI, 1922,

PepelO2-114, New Illavene.

The Religious Background of the Bible,
1944, Londone

The Jewlish People in the Time of Christ,

(Bnglish Transl., by Je.Macpherson,

Se Taylor and Pe. Christie), 1890,
Edinburgh.
Das Leben nach dem Tode, 1892, Glessen.

The lysticism of Paul the Apostle
(BPnglish Transle by We Montgomery), 1931,

Londone.
The Relevance of the Prophets, 1947,

New Yorke.
Introduction to the 0ld Testament (English
Transle by WeMontgomery), 1923, London.
The PFirst Epistle of St.Peter, 1946,

London. |

Isalah I-XXXIX, Cambridge Bible Series,

1896, Cambridge.



NeHs Snalth,

Ne. Sdderblom,

Ve.H. Stanton,

DeCe Steuemmagel,

F.Le.Strack and
P.Billerbeck,

EeFe Sutcliffe,

HeSteJe Thackeray,

CeCe ToOrrey,

409,

if

The Distinctive Ideas of the 0ld Testament,

1944, London.
ILa vie future d'apres le iazdélsme (2 la
lumiére des croyances paralleles dans les
autres religions: étude d'eschatologie
comparée), 1901, Paris. '
The Jewish and Christian lessieh, 1886,

Edinburgh.

Lehrbuch der Elnleitung in das Alte
Testament mit einem Anhangz Uber die
Apokryphen und Fseudenigraphen, 1912,

Tiubingene.

Kommentar zum Neuen Testement aus Talmud

und Midrasch, 5 vols., 1928, Munich.

The 0ld Testameht and The Future Life,

1946, Published by the Jesult Fathers,
Heythrop Collegee.

The Relation of St.Paul to Contemporary

Jewish Thought, 1900, London.

Article 'Apocalypse', Jewlsh EhcyclOpaedia,:

vol. I, 669a-675a, 12 vols.,1901,

New York and London.

The Apocryphal Literature, 1945, Yals.



CeHe TOY,

Be ViOlet,

Je Viteau,

Pe volz’
GeWe Wade,
TeLie Wardle’
Fe Weber,
Johe.Welss,
AeCe Welch,
We. Whiston,

H.J. v‘!icks,

AeNe Wilder,

410. '

Article 'Wisdom of Solomon', Encyclopaedia

Biblica (ed«T+Ke Cheyne and J.S. Black,

1899, London), also Encyclopaedia

Britannica. '

Die Apokalypsen des Esra und des Baruch,

1024, Leipzige.

Les Psaumes de Salomon, 1911, Paris.

Jiidische Eschatologie von Danilel bis Akiba,
1903, Tiibingen and Leipzige.

Isalah, Westminster Commentary, 1911,

London.

" Israel and Babylon, 1925, London.

Jiidische Theologie auf Grund des Talmud

und verwandter Schriften, gemeinfasglich

dargestellt, 2nd.Bdit., 1897, Leipzige |

History of Primitive Christianity (English &

Transl. by Four Friends, ede F.Ce Grant), d
1937, Londone.

Visions of the BEnd, 1922, London.

The Works of Flavius Josephus (English

Transl.) no date, Edinburgh.

The Doctrine of God in the Jewish

Apocryphal and Apocalyptic Literatwre,

1915, London.
Article "The Nature of Jewish Eschatology',

Journal of Biblical Literature, L, 1931,
pp.201-206, New Havene



HoAo- WOlfS on,

411.

Philo, Foundations of Religious Philosophy
in Judaism, Christianity and Islam,

- 2 vols., 1948, Cambridge - Massachusetts.

Se Zeitlin,

"The Book of Jubilees, its Character and
Significance®, Jewish Quarterly Review,
XXX 1939-40, pp. 1-31, Philadelphia.

I have to

Ge Kittel,

R.H. Pfeiffer,

add to this list:

Theologisches Worterbuch zum Neuen

Testament, 5 vols. (not completed),1949,
Stuttgart.

History of New Testament Times, with an

Introduction to the Apocrypha, 1949,New York.

A, Bentzen,

Introduction to the 01d Teé%ﬁment,z Vols.,,
19,8-1949, Copenhagen.

|
i
I
!



