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Preface

AS THIS BOOK is the culmination of eight years study, it almost
goes without saying that many have given me advice and help
during that time. While it would not be possible to mention all
who have contributed to my understanding of Jewish and early
Christian literature, it is a pleasure to have the opportunity of
acknowledging a debt of gratitude to several friends and col-
leagues.

The book has its origin in my doctoral dissertation. While I
was doing my research, Dr Ernst Bammel, my supervisor, and
Professor Charlie Moule gave me freely of their time and wis-
dom. Whatever value this study may have owes much to them
both. From a very early stage Professor C. K. Barrett has taken
an interest in my work, and I have learnt much from his
perceptive comments. After I completed the first draft of the
book, several friends commented on my manuscript. To Dr
William Horbury and Dr John Sawyer, both of whom read the
whole of the manuscript, I would like to offer my sincere thanks.
Dr M. A. Knibb, Dr P. S. Alexander, the Rev. John Sweet, the
Rev. Brian Beck, the Rev. Nicholas Sagovsky, Dr J. O’Neill and
Mr and Mrs G. Parsons read parts of my manuscript. Their
~comments have been invaluable and prevented some gross
errors. None of them should be held responsible for the flaws
which still remain.

This book was completed in January 1979, and only one or
two additions have been made to it since then. I consider that
the Temple Scroll will contribute to our understanding of apoca-
lyptic and regret not being able to include a discussion of it. I am
aware that areas of New Testament thought and language,
particularly the study of Ephesians and the Fourth Gospel, have
been omitted from this study. I hope to examine these texts in
the near future.

I much regret not having had an opportunity to take full
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account of Dr Ithamar Gruenwald’s important book Apocalyptic
and Merkavah Mysticism, but I am encouraged to find much in it
which coincides with my own approach to apocalyptic. The
renewed interest in apocalyptic has meant an increase in the
amount written on the subject. I am afraid that there are many
books and articles which I have missed, and I offer my apologies
in advance for any omission.

A period away from the demands of teaching allowed me to
do further study. I am grateful for financial assistance from the
University of Newcastle Research Fund and the British
Academy, which enabled me to spend several weeks in Cam-
bridge in the spring of 1978. I also gratefully acknowledge the
generous financial support given from the Bethune-Baker Fund
and the Research Fund of my College which has made the
publication of this book possible.

Members of the staff of the Society for Promoting Christian
Knowledge have given much support to this project over the
past three or four years, and I gladly express my thanks to them.

My thanks are due to Professors Chadwick, Caird and van der
Woude for permission to use material published in The Journal of
Theological Studies and The Journal for the Study of Judaism.

Finally, my thanks go to my wife, Catherine. Without her help
and encouragement my research would never have been com-
pleted, and this book could never have seen the light of day. My
three children have borne with me with great patience during
the writing of this book. The book is dedicated to them all with
affection and gratitude.

C.C.R.
Cambridge, August 1980
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Introduction

THE HISTORY OF research on the apocalyptic texts of Judaism and
early Christianity has had a chequered history over the past
hundred years or so. The discovery of new apocalypses, particu-
larly Ethiopic Enoch, stimulated interest in this aspect of Jewish
religion during the nineteenth century as a potentially important
exegetical key to unlock the door which led into the thought-
world of the New Testament writers. Although there has been
an abiding interest in apocalyptic over the years, the character of
the literature still causes perplexity to commentators.' Neverthe-
less in recent years there has been a resurgence of interest in the
subject, not least among German theologians. This has been in
part due to the renewed recognition of the significant role which
eschatology plays in early Christian thought, but also arises from
the importance given to apocalyptic in the theology of the
so-called Pannenberg group.? The contribution of apocalyptic
literature to the debate about the Christian hope has been
immense, precisely because it appears to be the repository of
those ideas in late Judaism which gave meaning and purpose to
history as a whole.

Throughout much of the discussion of apocalyptic there has
been a widespread acceptance of the close link which exists
between apocalyptic and eschatology. Indeed, to many, the two
words are virtually synonymous. The result of this has been to
allow the study of apocalyptic to be dominated by its eschatolog-
ical elements. Attempts at definition of the phenomenon of
apocalyptic tend to dwell on the future hope which is man-
ifested in the apocalyptic literature. Although, as we shall see,
the word apocalyptic is still used to describe the literary form of
the apocalypse, it is also more usual to find it being used to
speak of a particular attitude to the world and history current in
late antiquity, whose characteristic emphases are the imminent
destruction of the world and utter despair about the conditions
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2 The Open Heaven

of the present world order. Although, in common with modern
usage, the word apocalyptic will be used to describe not only the
literary genre of the apocalypse but also a distinctive religious
outlook in late antiquity, there is no assumption made that
apocalyptic and eschatology are alternative ways of speaking
about the hope for the future. In referring to the Jewish and
Christian hopes for the future, the word eschatology and its
cognates will be used. It must be said, however, that this word
is not the most appropriate description of many Jewish beliefs.
Eschatology has connotations of the end of history, and, while it
is certainly true that many Jews looked forward to the end of the
present world-order, it would not be correct to suppose that the
end of the world was the essential element of the Jewish hope
for the future. But, for the sake of convenience, whereas
apocalyptic is reserved for the description of the literary genre
and a particular religious outlook evident from the apocalypses
themselves, eschatology is'used as a shorthand way of referring
to the future hope of Judaism and Christianity.

It will probably be evident from the previous paragraph that
my intention in this book has been to move away from an
approach to apocalyptic which is dominated by a study of
eschatological material. The consideration of Jewish eschatology
has been included in this study only in so far as it is relevant to
the study of Jewish apocalyptic literature. That is not to say that
eschatological material does not have a. significant, indeed-
important, part to play within the apocalypses as they seek to
expound the meaning of the universe. Nevertheless concentra-
tion on the future orientation of the apocalypses has at times
given a rather distorted view of the essence of apocalyptic.
Apocalyptic is as much involved in the attempt to understand
things as they are now as to predict future events.® The mys-
teries of heaven and earth and the real significance of contem-
porary persons and events in history are also the dominant
interests of the apocalypticists. There is thus a concern with the
world above and its mysteries as a means of explaining human
existence in the present. Apocalyptic has a vertical dimension
which is just as important as any predictions made about the
future. The point has been made very well by Kingsley Barrett in
his discussion of New Testament eschatology:

The secrets in which apocalyptic deals are not simPly secrets of the
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future - of the Age to Come; they include secrets of the present
state of the heavenly world. Indeed, these two mysteries, of heaven
and the future, are very closely allied, since in apocalyptic the
significant future is the breaking into this world of the heavenly
world, and to know what is now in heaven is in consequence almost
the same as knowing what will be on earth. It is worth noting here
that apocalyptic in its own nature involves two kinds of (limited)
dualism. The contrast between this world and the other heavenly
world of supra-sensual reality is often loosely described as Platonic
and to be quite foreign to Judaism; but this is not so. It is difficult to
draw a sharp line between apocalyptic and gnosticism - a fact with
large consequences.*

My concern in this book will be to give due emphasis to this
concern with the divine mysteries, which is so apparent in the
Jewish and Christian apocalypses, and to investigate how far
this type of religious outlook made an impact on Jewish and
Christian religion round about the beginning of the Christian
era. For this reason the approach to the literature has not been
merely on the basis of matters of eschatological interest. Accord-
ingly, certain passages which are frequently regarded as typical
of apocalyptic in Judaism and early Christianity have been given
only a cursory glance, for example, the so-called Synoptic
Apocalypse (Mark 13 and par.) and the War Scroll from Qum-
ran. In their place passages have been considered which seem to
evince the same kind of concern as the apocalypses, namely an
interest in the divine mysteries. For this reason the evidence
about the speculation on the chariot-chapter of Ezekiel and the
creation-story of Genesis 1 among late first century rabbis is
included. There does not appear to have been a very great
interest in apocalyptic matters among the rabbis, but some kind
of link does appear to have existed between this speculation and
the visions of the apocalypticists, which demands our attention.
In early Christian literature concern with the divine world and
its secrets is not confined to the book of Revelation. Various
hints in other documents suggest that the contribution of an
apocalyptic outlook has been extensive in early Christian theol-
ogy. Some attempt will be made to assess this contribution by
examining the various reports of visions in the early Christian
literature.

One major omission from the Jewish literature of the period is
an investigation of the way in which Philo relates to the
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apocalyptic outlook. This is not because I believe that such a
study would be unfruitful, indeed the evidence suggests that the
opposite would be the case.® Nevertheless it is true that Philo’s
writings do not exhibit the same formal characteristics as the
apocalypses and the related texts studied here, though the
movement of his thought and the relationship of man with the
realm above is closely related to the spirituality of the
apocalypses. Though, as I hope to show, the apocalypses them-
selves are more often than not rooted in the study of scripture,
Philo’s study is essentially the result of exegesis, whereas the
apocalypticists claim that their insights are the result of revela-
tion. For this reason, not to mention the question of space, a
study of Philo has been deferred to a later time.

In a study of this kind, where so many difficult passages have
been considered, it has been impossible to do justice to the
extensive debates which have taken place on various issues. One
is very conscious of the conflicting claims of a concise exposition
of a particular theme and the need for sufficient exegetical detail
to justify some of the positions adopted. There may appear to be
some inconsistency in the way in which the different themes are
treated. One of the difficulties in approaching a subject from a
slightly different direction is that new material is introduced
which demands some justification for its inclusion as part of the
study. As a result detailed examination of certain texts has been
necessary in order to demonstrate the relationship between this
material and the theme of Jewish apocalyptic. What is more, the
paucity of information at our disposal has, in these instances in
particular, made a detailed study essential. By contrast, other
sections, particularly those dealing with the content of the
apocalypses and the message of the New Testament apocalypse,
contain little or no exegetical discussion but are basically sum-
maries of the material to be found in these works.

In the hope that the book may offer a starting-place for further
study of the apocalypses for those who have had little or no
knowledge of the subject, generally translations have been used
which are readily available to most students. The main source
for the translation of the Jewish apocalypses has been the
collection of material edited by R. H. Charles, The Apocrypha and
Pseudepigrapha of the Old Testament and the various translations of
early Jewish works published in the series Translations of Early
Documents, Although the latter are now out of print, many are
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still available in libraries, and some are being reissued. In certain
instances, where English translations are not available, as is the
case with some rabbinic material, I have made my own transla-
tions. In general, however, I have used the Soncino translation
of the Babylonian Talmud and the Midrash Rabbah. All Greek,
Hebrew and Aramaic words have been transliterated. ! have
used anglicized forms for the names of rabbis (e.g. Johanan for
Yohanan) and other common terms (e.g. merkabah for merkavah).
As a result there may at times appear to be some inconsistency
in the way in which Hebrew words appear in English form. All
biblical translations are from the Revised Standard Version.



Part One

What is Apocalyptic?



CHAPTER 1

Knowledge of the Divine
Mysteries through Revelation

IN EVERY AGE man is faced by historical circumstances which
present him with unfathomable problems.' Innocent suffering
and the triumph of the wicked are two which are the perennial
concerns of mankind. Such problems were particularly pressing
for a nation like Israel which had a firm belief in God’s lordship
over creation and history. Consequently any contrast between
theological affirmations and historical realities meant that some
kind of solution to the apparent contradiction between the two
was most pressing. This was especially true in those circum-
stances where the Jewish people was subject to foreign powers.
Throughout the centuries around the beginning of the Christian
era the Jewish nation in Palestine had to acclimatize itself to
interference and control by the powerful nations which sur-
rounded it, the Ptolemaic dynasty in Egypt, the Seleucids in
Syria, and, of course, Rome in the west. The attempt to under-
stand the divine will in the midst of the power-politics of the
ancient world had a long pedigree in Judaism. The eighth
century prophets had devoted oracles to the nations surround-
ing Israel. Thus it is hardly surprising that at a later stage of her
history the distinctive beliefs about God and history should have
demanded an understanding of the Jewish nation’s role in
history, the relationship of the divine promises to the circum-
stances of the present, and the conviction that there was a divine
dimension to human existence, however obscure it may seem in
the present.! Jewish apocalyptic sought to provide such an
understanding of history and this theological conviction.
According to Giinther Bornkamm ‘the disclosure of divine
secrets is the true theme of later Jewish apocalyptic’.? It is
concerned with knowledge of God and the secrets of the world
above, revealed in a direct way by dreams, visions or angelic
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10 The Open Heaven

pronouncements. As such it differs markedly from other ways of
ascertaining the divine will which tend to rely on more indirect
modes of discernment, like the interpretation of scripture. The
character of the divine secrets which were revealed is not easily
defined and includes almost anything which the human mind
cannot comprehend. The subjects are varied and include
descriptions of the heavenly world as well as the plans for the
future of the universe.

Usually the apocalyptic movement refers to a religious current
found in Jewish and Christian texts written round about the
beginning of the Christian era, but this type of religion is not
confined to the Judaeo-Christian tradition® nor to one particular
period of Judaism or Christianity.* Nevertheless our main con-
cern in this study will be with that religious outlook which
manifests itself in certain Jewish and Christian texts written
during the period extending from ¢.300 BC to AD 300. In them
we have evidence of a religious perspective sufficiently coherent
to be studied as an isolated phenomenon within late antiquity.

The means whereby the divine will was ascertained had a long
history in Israel from the lottery of Urim and Thummim to the
sophisticated exegetical techniques which were developed by the
sages to gain as much advice as possible from the sacred texts.®
While it is true that there was a variety of means of understand-
ing the divine will, some of the questions for which answers
were sought presented more problems than others. Practical
matters of everyday life could usually be resolved by recourse to
the scriptures. The employment of the various exegetical devices
would ensure that an answer could be found for the most
intractable ethical problem. There were, however, some issues
which were less susceptible to answers by these means. Scrip-
ture may offer glimpses of the nature of God and his plans for
the universe, but the reality of God’s existence, the explanation
of life’s perplexities and the precise delineation of the future
hope were not easily resolved on the basis of Scripture alone.
What is more, the pronouncements of the sages on religious
matters, however authoritative they may claim to be, were still
the opinions of men which could be contradicted at a later time
as circumstances changed. Therefore, it is not surprising that the
answer to these problems should call forth a more radical solu-
tion.'Indirect means of revelation could not provide the assur-
ance and conviction which were necessary for those who were
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particularly perplexed by the circumstances which confronted
them. What was required was a direct and authoritative answer
to man’s most pressing questions, not a variety of conflicting
human opinions about the meaning of a particular passage in
scripture. Many would have echoed the cry of the unknown
prophet who, in Isaiah 64.1, pleads with God to rend the
heavens to solve the many riddles of existence which presented
themselves. The answer to this desperate plea is found in
apocalyptic. The unveiling® of the counsels of God directly to the
apocalyptic seer and thence to his readers meant that the latter
were being offered an answer directly from the mouth of God
himself, apparently without any risk of contradiction. Here was
the authoritative pronouncement which claimed to solve the
inconclusive debates of man about his world and his destiny.
Thus the key to the whole movement is that God reveals his
mysteries directly to man and thereby gives them knowledge of
the true nature of reality so that they may organize their lives
accordingly.

Daniel and Revelation

The two biblical apocalypses, Daniel and Revelation, support
such a view of apocalyptic. Both are above all disclosures of the
divine mysteries, Revelation explicitly so (1.1 apokalypsis Iesou
Christou). It is this element which is the unifying factor between
the two works, despite the fact that the differences between the
two are quite extensive. Indeed, consideration of these differ-
ences is in itself a means of drawing attention to precisely what
it is that separates these two documents from contemporary
literature and sets them in a class of their own. A summary of
the contents of the two books is thus called for.

Daniel can be divided into two major parts on the basis of its
contents.” In the first part (Dan. 1—6) we have stories about a
righteous Jew in Babylon called Daniel, together with the
interpretation of two dreams. In the second half of the book
(Dan. 7—12) we have various revelations by dream-vision or
angelic pronouncement. The second half of the book contains
the apocalypse proper. Revelation, on the other hand, divides
quite clearly into three sections. The first three chapters are a
record of John's call-vision and disclosures which are to be
communicated to seven churches in Asia Minor. A new stage in
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the apocalypse is reached in Chapter 4 when John reports his
ecstatic ascent into heaven. A series of visions then follows,
most of which (though by no means all) have to do with the
unfolding of the divine plan for the future of mankind. These
visions extend to Chapter 22.5, after which the book concludes
with a brief collection of admonitions.

A brief glimpse at the contents of the two works suggests that
there are significant differences between them. The eschatology
of Daniel is much less developed than that in the New Testa-
ment apocalypse. Although both refer to a belief in the resurrec-
tion (Dan. 12.2, cf. Rev. 20.12), Daniel has nothing to say about
the last assize® and the coming of the messiah.® Virtually nothing
is said in the latter about the character of the new age, except for
the prediction of resurrection (cf. Rev. 21.1ff.). The messianic
woes which were to become such an important feature of Jewish
eschatology are only hinted at in Daniel 12.1f., though they form
the heart of the eschatological scheme in Revelation. The vaticinia
ex eventu,'® on the other hand, which we find in Daniel, are
completely absent in Revelation. This omission loses some of its
significance, however, when the pseudonymous character of
Daniel is taken into account. The detailed accounts of Israel’s
history, which are a feature of the apocalypses,'' obviously
depend for their impact on the pretence of being previews of
future events foretold long before by holy men of the past.
Nevertheless the historical determinism which is presupposed in
these spurious predictions is manifest also in the carefully struc-
tured account of the prelude to the new age which is found in
the sequence of seals, trumpets, and bowls (Rev. 6; 8—9; 16).

Although there is use of symbolism in Daniel (e.g. the statue
in 2.31ff., the beasts in 7.1ff. and the ram and goat in 8.3ff.), this
does not compare with the variety of images which are used in
Revelation. In this respect Daniel, like other Jewish apocalypses,
exhibits a more restrained use of the stock of images available to
the apocalypticist. In addition, in every case where the imagery
forms part of the dream-visions in Daniel, an interpretation is
offered of the significance of that imagery. With the exception of
Daniel 7, it is nowhere suggested that the imagery which forms
part of the dream-visions is to be taken as anything but a
pictorial presentation of events which are to take place on earth.
The meaning of the dreams has to be interpreted for the seer
and reader alike, e.g. Daniel 8.15ff. The distinction between
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vision and interpretation which is found consistently in Daniel,
is not evident in Revelation. Only in one place do we find the
significance of a particular vision being interpreted for John by
an angel (Rev. 17). That is not to suggest that John intends us to
regard his visions as consisting solely of literal predictions of the
future any more than the writer of Daniel. It is probable that by
John's day the stock of images used by the apocalypticists was
well enough known, and the political and religious allusions so
obvious, that the readers could discern the message of the
visions which the various symbols were supposed to convey.
Thus, in Revelation 13, when the seer sees a beast arising from
the sea, the political significance of this image, already estab-
lished in Daniel 7.17, would not have escaped the notice of
readers who were familiar with the Jewish scriptures.!?

The most obvious difference between the two is that Daniel,
like virtually every Jewish and Christian work of a similar type,
is pseudonymous. It purports to have been written by a Jew in
Babylon during the Exile, whereas most commentators today
would agree that it was written between 168 BC and 165 BC at
the height of the crisis in Jerusalem initiated by Antiochus IV.
On the other hand, it is widely accepted that the author of the
whole, or at least the major part, of the New Testament
apocalypse was a prophet named John who had been impris-
oned on the island of Patmos (Rev. 1.9). Consequently it is
hardly surprising that the legends about Jews in Babylon which
form half of the book of Daniel have no parallel in Revelation.
Although stories similar to these were to become an important
component of the apocalyptic form, they usually had little or no
revelatory content.*®

This brief comparison of the two biblical apocalypses seems to
indicate that we are not dealing here with texts whose contents
fall neatly into clearly defined categories.* It is true that some
common ideas seem to be present, e.g. resurrection, the ten-
dency towards a panoramic view of history, urgent eschatologi-
cal expectation and the vindication of the righteous. Neverthe-
less the unifying factor which joins both these apocalypses and
separates them from other contemporary literature is the convic-
tion that runs through both, that man is able to know about the
divine mysteries by means of revelation, so that God’s eternal
purposes may be disclosed, and man, as a result, may see
history in a totally new light. This point is also made in the
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opening chapters of Daniel, as 2.28 makes clear: ‘There is a God
in heaven who reveals mysteries’.

Such an approach to apocalyptic also does justice to the small
amount of material in both apocalypses which is not in the strict
sense eschatological. The ‘son of man’ vision in Daniel 7, for
example, is, in the author’s eyes, not a revelation only about the
future vindication of the saints of the Most High but also a
demonstration of the temporary nature of dominance of the
world power now oppressing Israel. As such the revelation has
the effect of unveiling the transient nature of the world-order
and the rectitude of the stand of the saints. Similarly in Revela-
tion 13 John's vision of the beast rising from the sea is not so
much about a future manifestation of evil but the unmasking of
the true character of the Roman state and its activities. Thus it is
the significance of earthly persons and events as viewed from
the divine perspective which comes across in the apocalypses. It
is made clear that consideration of the world as it is would give a
totally inadequate impression of reality. The dominance of
pagan nations and the persecution of the righteous must be
viewed in the light of the overall purposes of God. Likewise the
apparent absence of the creator God from his creation has to be
seen in the light of his dominion in the heavenly court and the
promise of his future dominion in the world of men.

All this seems to indicate that we ought not to think of
apocalyptic as being primarily a matter of either a particular
literary type or distinctive subject-matter, though common liter-
ary elements and ideas may be ascertained. Rather, the common
factor is the belief that God’s will can be discerned by means of a
mode of revelation which unfolds directly the hidden things of
God. To speak of apocalyptic, therefore, is to concentrate on the
theme of the direct communication of the heavenly mysteries in
all their diversity. With such an understanding one can attempt
to do justice to all the elements of the apocalyptic literature.

Apocalyptic Material in Judaism and Christianity

With such a definition in mind we find several documents from
Judaism and early Christianity which betray an essentially simi-
lar outlook. All of them have the common emphasis that God
has disclosed the mysteries of heaven and earth, past and future
to the privileged seer, though the circumstances in which the
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revelations are said to have taken place are varied, as also is the
content of the material which is revealed. Besides Daniel and
Revelation an initial list of apocalyptic writings would include
the following:

1 or Ethiopic Enoch*®

2 or Slavonic Enoch®

Jubilees!’ "

2 or Syriac Baruch®®

3 or Greek Baruch?®

4 Ezra or 2 Esdras®

Apocalypse of Abraham?!
Testament of Abraham??
Testaments of Levi and Naphtali
(from the Testaments of the XII Patriarchs)??
Ascension of Isaiah?*

Shepherd of Hermas*

3 or Hebrew Enoch?®

The last mentioned work has been included, despite the fact that
it was written well over four hundred years after the New
Testament period, because it is a good example of the persis-
tence of the apocalyptic spirit within Judaism and is typical of
other works written at this period.?” This work has been chosen
because of the existence of a large-scale edition of the text
together with an English translation. With the exception of the
late Hebrew Enoch, none of these texts is in its original version.
Nevertheless the editors of the versions we possess of these
texts conjectured long ago that many of them went back to
Semitic originals. The discovery of fragments of the Testament
of Levi and 1 Enoch at Qumran have dramatically confirmed this
suggestion, and it is probably not too conjectural to suppose that
a work like the Apocalypse of Abraham goes back to a Semitic
original.”® Not all the apocalypses, however, can be shown to
derive from Semitic originals, for works like Slavonic Enoch and
the Testament of Abraham are probably a testimony to the
existence of apocalyptic ideas in the Diaspora.?

One or two of the Qumran texts should be included in our
consideration as examples of the same kind of religious outlook.
One example is the Testament of Amram, the father of Moses,
which he is said to have given to his sons before his death.?® In
form this work resembles the Testaments of the XII Patriarchs,
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but, like the Testament of Naphtali, incorporates an apocalypse
consisting of a dream-vision. Unfortunately the text is very
fragmentary, but enough is extant for us to see that it has the
same perspective as other writings contained in our list.

More difficult to categorize as apocalyptic are the angelic
liturgies found in Cave 4 at Qumran. Once again the texts are
incomplete, and we are no longer in a position to decide
whether or not these fragments ever formed part of a longer
apocalyptic text. The first offers a description of the angelic
liturgy and the second describes the attendants and the move-
ment of the divine throne-chariot (the merkabah) (Ezek. 1).*' Even
if we cannot be sure that either text formed part of an
apocalypse, both purport to offer information about the secret
proceedings in the heavenly world and betray a similar ethos to
apocalyptic. Also the community’s understanding of its own
relationship to the world above has so many similarities with the
outlook of apocalyptic that it too calls for our consideration in
due course.

Finally, mention must be made of the various visionary
reports which are dotted all over Jewish literature. These frag-
ments, which are now imbedded in larger works, not them-
selves apocalyptic, may not always have the same literary form
as the full-scale apocalypse, but their character is essentially the
same. Within the New Testament, for example, we have visions
of the heavenly world in the manner of Old Testament visionary
reports, e.g. Acts 7.56. Also there are other visionary reports like
that of Peter in Acts 10.11 and the account of the baptism of
Jesus (Mark 1.10f. and par). From Judaism two good examples
are the vision of Cenez, which is to be found in the Biblical
Antiquities of Pseudo-Philo 28, and the vision of Adam included
in the Life of Adam and Eve (25ff., cf. 33.1-5). The Biblical
Antiquities is a free rendering of the biblical account from
creation down to the time of Saul, wrongly attributed to Philo,
and written towards the end of the first century AD.** Cenez
plays an important role in the retold story, despite the fact that
he makes only a fleeting appearance in the biblical narrative
(Judges 1.13; 3.9 and 11). At the end of his life he has a vision
which is unique in its contents, though it has certain parallels in
other apocalypses. In it he sees part of the process of creation.
The passage has some links with Genesis 1, as one would
expect, but there are many peculiarities which will demand our
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attention later in this study. The secrets which are revealed to
the righteous man in this case are those concerned with cos-
mogony, a subject to which other apocalypticists were to turn as
well (cf. Slav. Enoch 25ff.).

The Life of-Adam and Eve is a work of a similar type to the
Biblical Antiquities in its free rewriting of the biblical narrative,
though its didactic purpose is more apparent with the inclusion
of paraenetic material (e.g. 49.1ff.). The apocalypse in 25ff.
obviously serves the purpose of communicating to Adam the
fact that not all his descendants will suffer because of his
transgression. In order to receive this message Adam is taken up
to heaven, to the presence of God, and this brief description of
the heavenly ascent is precisely what we find elsewhere in the
apocalyptic literature (1 Enoch 14.8ff; Test. Abr. 10ff; Asc. Is. 7ff;
Apoc. Abr. 15ff.).

These visionary fragments and the apocalypses listed above
are distinguished from other examples of Jewish and Christian
literature by the underlying conviction that they contain visions,
or disclosure by heavenly envoys, which unfold various aspects
of God’s will and other mysteries of the world and man’s life in
it. Whatever the precise mode of revelation by which these
mysteries are communicated, the underlying theme of all these
texts is the same. Truths which are beyond man'’s capacity to
deduce from his circumstances are revealed directly by means of
the manifestation of the divine counsels.

If we stick to the approach to apocalyptic outlined above,
- some documents which are normally included in lists of
apocalyptic literature have to be excluded. The most obvious
examples are the Testament of the XII Patriarchs and the
Assumption of Moses, which contains the final pronouncements
of the law-giver to Joshua immediately before the former’s
death. There has been much discussion whether the Testaments
as we have them are essentially Jewish documents which have
been subject to occasional Christian additions, or, in their pres-
ent form, a Jewish-Christian creation based on Jewish docu-
ments.*® This question need not detain us at the moment, but
the similarity in form and content which exists between those
testaments, which we have included in our list of apocalyptic
texts, and those not included permits us to examine more closely
the differences between apocalyptic and other related literature
at this period.
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The testament has many formal similarities with the
apocalypses. It usually contains stories about the life of a great
figure of the past, eschatological predictions and ethical admoni-
tions. What is more, several testaments clearly are apocalypses
as well, and it therefore becomes imperative to distinguish
between these different works. Thus, for example, the Testa-
ment of Abraham includes a heavenly ascent immediately before
the patriarch’s death. Only two of the Testaments of the XII
Patriarchs can be regarded as corresponding to the apocalyptic
type, and these are the two for which evidence has been found
of Semitic originals, namely the Testaments of Levi and Naph-
tali.** A comparison between the Testament of Levi and the
other testaments is in fact illuminating. Like the Testament of
Abraham, it includes an account of a heavenly ascent and a
vision of the heavenly world as well as the predictions and
admonitions common to all the other testament-literature.
Although other testaments contain sagacious advice from the
patriarch, which was intended to be listened to and respected,
this is the extent of its importance; the patriarch had learnt from
his mistakes and gives the benefit of his experience to his
descendants (e.g. T. Reuben 3.11ff.). There is not the same
revelatory character in the majority of the testaments as we find
in works like the Testament of Levi, Naphtali and Abraham.®
The former are much closer to the biblical examples of the dying
patriarch’s advice and predictions about his descendants (Gen.
49 and Deut. 33). It is advice to be heeded, but it does not carry
the weight of a direct revelation of God’s will. The stories are
closer to the edifying tales which are contained in works like
Joseph and Asenath and the Genesis Apocryphon. In retelling
the biblical story the writer could, and often did, take the
opportunity of drawing attention to particular issues which were
important to him, whether doctrinal, ethical or eschatological.

Clearly the dividing line here is a rather thin one, and it may
be argued that the predictions of a dying patriarch quite quickly
become an authoritative pronouncement of the divine purposes.
Nevertheless it does appear that there is a distinction between
works like the Assumption of Moses and the majority of the
Testaments of the XII Patriarchs on the one hand and the
Testaments of Levi, Naphtali and Abraham and Slavonic Enoch
on the other. In the first group the character of the final pro-
nouncements of the patriarch, as we know them from the Old



What is Apocalyptic? 19

Testament, is adhered to completely. The situation in the last
days of the patriarch’s life is described, and his advice and
predictions are recorded, but, unlike the other works men-
tioned, this is merely a series of verbal pronouncements. In the
second group the setting in the last days of the life of the
patriarch is extended by the insertion of an apocalypse as a basis
for, and part of the content of, the advice which the dying man
gives to his children.

The clearest demarcation, however, lies in the view which the
different texts have of their own authority. Slavonic Enoch 40.1f.
makes it quite clear that the basis for Enoch’s advice to his
children is the privilege of the previous ascent to heaven and the
secrets which the seer has seen:

And now, my children, I know all things, for this is seen from the
Lord’s lips and this my eyes have seen, from beginning to end. 1
know all things, and have written all things into books . . .

Similarly in Testament of Levi 9.3ff. the visions which Levi has
received are understood to be the basis of the regulations for the
offering of sacrifice. Although 10.1 suggests that the basis of
Levi’s authority is the information he has received from his
predecessors, there does appear to be a belief in the Testament
of Levi that the visions which the patriarch has received qualify
him to speak with a considerable degree of authority.

However much material apocalyptic texts and related litera-
ture may have in common, the former have a much more exalted
view of their authority. In its presentation of material the
apocalypse offers neither pious surmise nor the result of rational
speculation. The writers of the apocalypses clearly had a very
high view of both the divine origin and authority of the material
which they were imparting. At the end of 4 Ezra 14, for exam-
ple, the apocalyptic works, which Ezra transcribes under divine
inspiration are put on the same, if not higher, level as the
canonical scriptures themselves and in essential continuity with
them:

And it came to pass when forty days were fulfilled, that the Most
High spake unto me saying: The twenty-four books that thou hast
written publish, that the worthy and unworthy may read therein:
but the seventy last thou shalt keep, to deliver them to the wise
among the people. For in them is the spring of understanding, the
fountain of wisdom, and the stream of knowledge.
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An equally self-conscious estimation of the value of such direct
revelations emerges at the end of the New Testament
apocalypse. Among the various admonitions with which the
work concludes is a dire threat to anyone who would tamper
with the contents of the book:

I warn every one who hears the words of the prophecy of this book:
if any one adds to them, God will add to him the plagues described
in this book, and if any one takes away from the words of the book
of this prophecy, God will take away his share in the tree of life and
in the holy city, which are described in this book. (Rev. 22.18f., cf. 1
Enoch 100.6 and 104.11)

There is an allusion here to Deuteronomy 4.2, ‘You shall not add
to the word which I shall command you, nor take from it’. In
utilizing this prohibition from Deuteronomy John appears to
regard his own revelations as being of equal importance with
earlier communications from God given to Moses. There is no
question here of this book being regarded by its author either as
a series of inspired guesses or intelligent surmise. John believes
that what he has seen and heard actually conveys the divine
truth to his readers. Unlike Paul, who offers his opinion to the
Corinthians ‘as one who by the Lord’s mercy is trustworthy’ (1
Cor. 7.25), John sees himself as the one who has been commis-
sioned to write down the divine counsels for the benefit of the
churches (Rev. 1.19). It is this characteristic which the apocalyp-
tic testaments share with the other apocalypses and sets them
apart from other late Jewish documents with which they other-
wise have so much in common. Therefore, we should exclude
from the category of apocalyptic those testaments which do not
contain the essential character of apocalyptic, the disclosure of
the divine secrets through direct revelation.*

Rather more difficult to be certain about is the work known as
the Sibylline Oracles. The Sibyls were pagan oracles whose
prophecies were connected with various places around the east-
ern Mediterranean. Reference is made to their oracles and the
character of their prophecy by several Greek and Roman writers,
e.g. Virgil Aeneid 6.77ff.*" This well-known mode of obtaining
information about the future was taken up by Jewish and Christ-
ian propagandists as a framework for predictions which have a
distinctly Jewish or Christian flavour. Thus the pagan oracle is
made to vindicate the beliefs of these two religions about the
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future and about the validity of the respective doctrines of the
two religions. In form at least the Sibylline Oracles offer a similar
outlook to the apocalypses. The secrets concerning the future of
various towns and cities as well as the Jewish people (e.g. Sib.
Or. 3.46ff. and 767-784) are disclosed through a pagan rather
than a Jewish seer. It is evidence of the widespread credence
which could be given to prophetic pronouncements of this kind
in the ancient world.*® Clearly Hellenistic Judaism was not slow
to appreciate the value of the authority of the Sibyl as a means of
justifying a Jewish approach to life and history. But while in
certain respects it is a parallel phenomenon to apocalyptic, the
fact that the device is used as a means of propagating a particu-
lar religious point of view should make us a little wary of seeing
it in quite the same light as the other apocalypses. It is not just
that we are dealing here with the peculiar phenomenon of a
pagan rather than a Jewish religious authority, but also there is
the difference that these oracles do not claim to be disclosures
vouchsafed by the God of Israel but predictions inspired by
lesser divine powers which happened to coincide with the
divine mysteries. Thus, while formally the Sibylline Oracles are
related to Jewish apocalyptic literature, they are to be regarded
as a type of religious propaganda - literature lacking some of the
key elements of the apocalyptic texts.*

What we are faced with in apocalyptic, therefore, is a type of
religion whose distinguishing feature is a belief in direct revela-
tion of the things of God which was mediated through dream,
vision or divine intermediary. It has many parallels in contem-
porary pagan religion and throughout the history of religion. In
the Hellenistic world there existed, what Martin Hengel has
called, a quest for ‘higher wisdom through revelation’,* which
has left the marks of its influence in various literary remains.
The climax of this quest is to be found in the various gnostic
systems of the second century where the salvation of the indi-
vidual is brought about through the apprehension of hidden
knowledge of the nature of reality. Knowing one’s origins and
destiny is just as much a concern of apocalyptic as gnosticism,
though in the former this knowledge has not yet become in itself
a means of salvation.* The point should not be missed, how-
ever, that apocalyptic is one way in which Judaism participated
in the Zeitgeist of late antiquity. Its underlying theme is to give
meaning and significance to man and his world by means of
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revelation. Whether the secrets be eschatological or astronomi-
cal, they are all means of satisfying man’s spiritual hunger. The
real meaning of events and persons, within an overall view of
history, and the disclosure concerning the imminent change in
the structures of society are directed to providing men and
women with a way of looking at the world and God’s involve-
ment in it. This then gives coherence and significance to exis-
tence in the present when historical circumstances offered only
perplexity and despair.**

Nor should we assume that the apocalyptic outlook is one
which is to be found in Judaism and Christianity only at the
beginning of the Christian era. For example, the interests of the
early Jewish apocalypses reappear in the later mystical literature
of Judaism.*®* The so-called Hekaloth literature, which tells of the
journey to heaven and the various figures one encounters on the
way to the heavenly palace of God, breathes the same religious
spirit as the apocalypses. This outlook provided the pious Jew
with an escape from a world hostile to God to the remote world
of God and his angels accessible only to those selected few,
whose righteousness granted them the privilege of access to the
heavenly courts. These texts may be influenced by second cen-
tury gnosticism, but they derive much of their distinctive imag-
ery from the imagery of apocalyptic. The possibility of having a
‘ladder in one’s house’ whereby one could ascend to the world
above, as the Hekaloth writers put it (Hekaloth Rabbati 13.2),
gave a man certainty in the present about the validity of tradi-
tional beliefs and practices. Such interests inevitably become
more dominant at times of crisis, but it would be a mistake to
suppose that it was only in such situations that apocalyptic
flourished. The apocalyptic spirit is endemic in religion in any
age, though the flight from reality became more necessary when
historical circumstances lacked evidence of the fulfilment of the
divine purposes, not to mention the validity of a religious view
of the world. It is our intention in the following chapters to
examine the nature of this religion and its influence on theology
within one small period of the history of Judaism and Christian-
ity, namely Jewish religion in the centuries immediately preced-
ing and following the rise of Christianity and the first two
hundred years of the Christian movement.



CHAPTER 2

Apocalyptic and Eschatology

APOCALYPTIC IS A word which is widely used today, not only in
theological debate but also in common parlance.! Its secular use
normally arises when social and economic events have taken
such a disastrous turn that commentators look with gloomy
foreboding on the future of society. Apocalyptic, when used in
this context, usually denotes pessimistic prognostications about
the cataclysmic demise of a hitherto ordered society and the
move from the predictable to the bizarre and chaotic. In these
circumstances moral norms disappear and superstition triumphs
over rational explanation. The human mind is allowed free rein
to indulge in wild and fanciful speculations about an imminent
disaster in which abnormal and superhuman forces will be
involved. Such wild speculation and gloomy prediction have
their origin in the fantastic imagery and dark foreboding which
figure so prominently in Revelation, and these are the features
of Revelation which spring to most people’s minds when they
think of apocalyptic. Another feature which also stands out in
Revelation, and which is regarded by many as typical of
apocalyptic, is its pessimistic attitude towards the present world
situation. Such an attitude can lead to utter despair about man
and his world. So bad is the state of the present age and so
corrupt its inhabitants, that the apocalyptic outlook cannot
envisage history as the stage for the perfecting of man and
society. There arises then the hope for a direct intervention of
God to bring about a new order of existence. Despair about the
present historical circumstances in which God’s people find
themselves, and the conviction that redemption can come only
from and in a world beyond are usually cited as the characteris-
tics of the contents of the apocalyptic literature.

This view is reflected in most modern studies of apocalyptic,
which tend to use the term apocalyptic to describe both a
particular literary genre and the eschatological material found in
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the apocalypses.? Koch in his study of apocalyptic lists not only
six elements which characterize the literary genre ‘apocalypse’
but also a group of eight motifs which distinguish the religious
approach of the apocalypses.® A similar distinction is to be found
in W. Schmithals’ discussion. He gives full recognition to the
aim of the apocalypses to reveal the divine mysteries, but it
becomes apparent that the dominant feature of this revelation is
of events in the future.® He considers that it is essential to
extend the understanding of apocalyptic to include other writ-
ings which are not apocalyptic in form but whose religious, and
particularly eschatological, ideas correspond to an apocalyptic
type:
Since this formal identifying mark (i.e. the revelatory character of
the apocalypses) applies to the great bulk of apocalyptic literature,
even though not exclusively to it, it is understandable that the
originally literary concept ‘apocalyptic’ was maintained for the later
emerging religio-historical description, and, by ruling out such reve-
lational writings as give expression to a type of piety differing from
the apocalyptic type, was employed to identify the religious
phenomenon of apocalyptic . . . In this terminological process we
find expressed the conviction that apocalyptic is a relatively closed,
cohesive and independent religious phenomenon.?

It would appear that for Schmithals, and many other commen-
tators, this extension of the term ‘apocalyptic’ to describe a
particular type of religious outlook has become the dominant
meaning of the word, and the general principle, though not the
precise semantic development, has been followed in the previ-
ous section. Nevertheless the dominance of content in recent
definitions of apocalyptic has been so great that the terminologi-
cal switch becomes very important in understanding how the
word is used. Not only has the original significance of the word
as a description of a particular literary type become less impor-
tant, but also those apocalypses which do not give evidence of a
particular type of piety are excluded from the category of
apocalyptic.®

That piety to which Schmithals refers in the quotation above is
essentially the understanding of apocalyptic which has been
outlined in the opening paragraphs of this section. It speaks of
the imminent cataclysmic irruption of divine power into this
world to bring about its destruction and then to produce another
realm of goodness and light to replace the present benighted
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creation. Indeed, to many the word apocalyptic is really little
more than a particular kind of eschatology prevalent in the early
Jewish and Christian traditions.” What is particularly distinctive
about this apocalyptic eschatology is often defined by contrast-
ing the hope for the future as it is to be found in the apocalyptic
literature with that in the Old Testament prophetic writings. The
latter are said to stress the fulfilment of God’s purposes within
history, whereas apocalyptic emphasizes the need for interven-
tion of a supernatural kind to destroy the old world and to create
a new order of existence. H. H. Rowley summarized the attitude
of the apocalypticist towards history as compared with his
prophetic predecessors in the following, often quoted, words:

The prophets foretold the future that should arise out of the present,
while the apocalyptists foretold the future that should break into the
present . . . The apocalyptists had little faith in the present to beget
the future.®

The radical dichotomy between the present age and the age to
come, and the despair of anything good arising out of the
present, have become the basis for the construction of an
apocalyptic theology, which can be set alongside other theologi-
cal movements in first century Judaism. The apocalyptic move-
ment is considered to be easily separated from other Jewish
religious currents at the time by its distinctive eschatological
beliefs. The contribution of the apocalypticists to the growth of
Jewish religion was their peculiar development of eschatology,
so that it became a cornerstone of Jewish theology. The point is
made quite succinctly in the following words of J. A. T. Robin-
son:

. with the apocalyptists eschatology developed into a subject in
itself, a science of the end . . . and one could produce treatises on
the last things and treatises on ethics, the one dealing with the
future, the other the present. And for late Judaism the two were
distinct, the apocalyptic writers giving schematic arrangements to
the divine promises, the scribal tradition providing precise codifica-
tion of the divine demands.®

Furthermore the events with which apocalyptic deals . . . are
purely supernatural occurrences . . . they are not part of the natural
fabric of history . . . they have a purely supernatural origin; they
come out of the blue and can be represented in the language of
nature and history only in terms of the abnormal, the discontinuous
and the catastrophic.
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These citations from modern writing on apocalyptic presuppose
that it is possible to extract from the literature of Judaism a body
of ‘apocalyptic’ material and to find in it a unified eschatological
picture which varies only in relatively insignificant details.
Implicit also in this view is the belief that this eschatology differs
from other types which could be found in Jewish literature at
this period.'* Most attempts to define apocalyptic do in fact
indicate that there are certain key elements which typify the
apocalyptic eschatology: the doctrine of the two ages, a pes-
simistic attitude towards the present, supernatural intervention
as the only basis for redemption, and an urgent expectation of a
dawn of a new age. In our attempt to ascertain the essence of
apocalyptic no place was found for eschatology in our definition.
Perhaps this may have caused some surprise, especially in the
light of the close connection which is said to exist between
apocalyptic and eschatological ideas. The omission was not
because it was considered that eschatology has no part to play in
the apocalypses; that would be the reverse of the truth. But its
presence in them is not their most distinctive feature, nor does it
deserve to become the focus of attention in the study of
apocalyptic to the exclusion of the other secrets which the
apocalypses claim to reveal.

It may be objected that an examination of the biblical
apocalypses indicates that the eschatological secrets form the
backbone of both works. What really concerns the seers in these
apocalypses is not the secrets of the world above but specifically
the coming of the new age and the signs of its arrival. After all
the God who ‘reveals the mysteries’ to Nebuchadnezzar reveals
specifically ‘what is to be’ (Dan. 2.29). There is much truth in
this characterization of the biblical apocalypses, though it is not
the exclusive interest of the two works. The dominance of
eschatology, which is apparent in them, is not typical of the rest
of the apocalypses, however. Consideration of the other docu-
ments suggests that other issues loom just as large in the mind
of the apocalypticist as the coming of the new age. If we
compare Daniel with the early chapters of 1 Enoch, the concern
with eschatology in the former is not reflected in the latter,
where didactic legends and cosmology play the decisive role
which eschatology and history play in Daniel.'* The reason for
the dominance of eschatology in both biblical apocalypses lies in
the situations of crisis which provoked both of them. Daniel was
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written at the height of the troubles in Palestine caused by the
activities of Antiochus Epiphanes, whereas Revelation was writ-
ten with the conviction that times of real tribulation were just
round the corner for the world as well as for the churches in
Asia Minor.*

There is the belief in several apocalypses that the history of the
world is at such an advanced stage that the dawn of a new age is
very close (e.g. Syr. Baruch 85.10: ‘For the youth of this world is
past, and the strength of the creation already exhausted, and the
advent of the times is very short. Yea, they have passed by; and
the pitcher is near the cistern, and the ship to port, and the
course of the journey to the city, and life to its consummatior’,
cf. 4 Ezra 4. 50). The urgency is much more evident in Daniel
and Revelation (Dan. 12.11 and Rev. 22.10). The note of expecta-
tion is increased in both because the historical circumstances
were such that the visionaries believed that the fulfilment of the
divine promises was imminent. Because of this it is only to be
expected that the secrets which loom large on the mental hori-
zon of the apocalypticist concern the future. Other matters pale
into insignificance, for the simple reason that they have become
less important for the seer and his readers than the mysteries
surrounding the coming of the new age.

Likewise the most profound existential discussions are to be
found in those apocalypses which were written during the most
difficult period for Judaism, the years following the destruction
of the Temple in AD 70. Syr. Baruch, 4 Ezra and the
Apocalypse of Abraham offer, in their different ways, attempts
to wrestle with man’s lot. Nowhere else do we find such
extended discussions of man’s nature in the whole of apocalyp-
tic. To that extent we are justified in supposing that a close link
does at times exist between historical circumstances and the
interests of apocalypticists. But such issues are always part of
the concern of men who think about the human condition,
though history shows that in times of crisis certain issues do
tend to preoccupy the attention of individuals, precisely because
they have ceased to be merely matters of abstract debate and
have impinged upon the lives of the writers concerned.

The variety of emphases and interests which are to be found
in the apocalypses should make us wary of raising particular
elements to the level of a norm when their presence may have
been dictated by the needs of the moment. Only a few of the
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apocalypses are dominated by urgent expectation of the coming
of the new age and eschatology. The character of the material
included in those apocalypses, whose origins are not so closely
linked with particular historical events, is more encyclopaedic.'
Here events have not dictated a greater emphasis an the secrets
of the future to the exclusion of other mysteries. Indeed, in
certain apocalypses we reach the situation where eschatology
itself drops out as a matter of interest in favour of other divine
secrets. A particularly good example of this is Slavonic Enoch
where we have only occasional references to eschatological
subjects (e.g. Slav. Enoch 39.2 and 65.6f.). Such absence is
unusual, as one would expect the nature of God’s plans for the
future to continue to occupy the attention of the apocalypticists
whatever the historical situation. Nevertheless, circumstances
seem to have dictated whether eschatology dominated an
apocalypse or not. An apocalypse which shows little or no
interest in eschatology is no less an example of apocalyptic
because of this deficiency.

We have suggested that eschatology was just one aspect of the
interests of the apocalypticists. If we are reluctant to elevate the
eschatological element into an essential feature of apocalyptic,
even more caution is necessary when we come to define the
nature of the eschatological teaching which is present in the
apocalypses. It is certainly true that certain features do tend to
appear in several apocalypses, particularly the messianic woes,
the disasters which come upon mankind as a prelude to the new
age. Frequently attested also is belief in the resurrection. We can
also say that the apocalypses seem to have looked for a new age
which would have formed part of the present world-order, but
more often a restoration of the present universe rather than a
new creation. Occasionally mention is made of the destruction of
this world (e.g. 4 Ezra 7.31) but rarely is it to be found as the
only and dominant view. Revelation is a good example of the
way in which the establishment of a kingdom in this world
precedes the coming of a new, God-given universe. There is
certainly a dualism implicit in apocalyptic eschatology in its
contrast between the poverty of the historical situation of the
present and the glorious future which is revealed to the seer. But
only occasionally is this implicit dualism turned into an explicit
doctrine of two ages.'* Messianic belief, such as it is, tends to
reinforce the traditional Jewish expectation of an earthly mes-
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siah. There is some evidence to suggest that there may also
have existed a belief in a heavenly redeemer in the last days,
though whether that figure was thought of as the messiah is not
always clear.

There is great variety not only in the contents of the
apocalypses, but also in their eschatology. Consequently the
contents are not easily reduced to terse summaries which encap-
sulate apocalyptic eschatology in a sentence or two. What is
more, the emphasis on the future breaking into the present as a
hallmark of apocalyptic, while not entirely absent in the
apocalyptic literature, hardly summarizes the varying features of
the eschatological secrets. It must, therefore, be questioned
whether a particular type of eschatology can so easily be used as
the characteristic feature of the hope for the future in the
apocalypses.

Apocalyptic and Rabbinic Eschatologies

Another way of testing whether the eschatological material in
the apocalypses offers a distinctive approach to the subject
within Judaism is to compare it with other eschatological ideas of
the period. As the apocalypses are our major source of informa-
tion about the eschatological beliefs of Jews at the beginning of
the Christian era, comparative material is not easy to come by.
The Qumran scrolls contain some eschatological material, but
since this material is itself so frequently linked with apocalyptic,
and, in addition, can hardly have been typical of mainstream
groups, it is probably advisable to exclude it from consideration
at this stage. It is the other major literary monument of early
Jewish religion, the rabbinic literature, which may offer some
insight on the character of eschatology at this time. Obviously
the material contained in the documents now extant is of vary-
ing age and value for our study. Wherever possible, therefore,
consideration will be given to those elements whose pedigree
seems reasonably secure. _

Contrasts have often been made in the past between rabbinic
and apocalyptic thought.'® The former, with its emphasis on the
Law, differs from the latter which preserved the prophetic view
of history, though in a subtly altered form. Such a dichotomy
can no longer be maintained,'” for however much the interpreta-
tion of Scripture and the meaning of the Torah for the contem-
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porary generation occupied the attention of the rabbinic schools,
it is not correct to exclude an interest in eschatology or for that
matter other speculative interests from the rabbinic teaching.
Indeed, the essential continuity between the religion of the
apocalypticists and certain early rabbinic teachers is a subject to
which we shall have to return in a later chapter. By the same
token it cannot be argued that apocalyptic necessarily departs to
any extent from the view of God’s covenant which was adhered
to by the rabbis.’ Indeed, there is plenty of material in the
apocalypses to suggest that obedience to the divine command-
ments still had an important part to play in the religion of the
apocalypticists.' Therefore, unless the eschatological material
points in the opposite direction, there will be no good reason for
supposing that apocalyptic and pharisaic/rabbinic Judaism rep-
resent two opposing streams of thought within early Judaism.

We have virtually no information about the eschatological
beliefs of the teachers who flourished in the centuries before the
destruction of the Temple. This should not be taken as a repudi-
ation of eschatology on their part, for the fact is that we are
generally ill-informed about the opinions of many of these
teachers. In any case, such views as have come down to us have
been filtered through the later rabbinic academies.?* These rigor-
ously processed the views of their predecessors and at the same
time tended to magnify the importance of their own hero, Hillel,
at the expense of other teachers. It is apparent now that many of
the traditions which mention Hillel and Shammai owe their
present form to the later redaction of the post-AD 70 schools.
The situation is somewhat different, however, with the teachers
who dominated the religious scene after the fall of Jerusalem.
We have a number of pronouncements on eschatological matters
from the masters of the late first and early second centuries.?!
Once again we should take care not to assume that the paucity
of examples points to a lack of interest or even distaste for
eschatological matters at this period. The nature of our sources
(collections of, or commentaries on, legal material) makes it
more likely that the ideas which would be included in the texts
would be more relevant to the practice of religion than matters
of merely speculative interest.

The evidence of earliest rabbinic theology is at times a little
confused on the subject of eschatology. A great writer on Jewish

eschatology like P. Volz rightly points to the existence of
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eschatological elements in early rabbinic texts, but his view of
the attitude of rabbinic Judaism towards apocalyptic is dictated
by other considerations. For him the enthusiasm of apocalyptic
religion and its fervent expectation were features which led the
rabbis to distance themselves from this type of religion.?? The
fact that only one apocalypse was included in the canon, and
that in the Writings rather than the Prophets, is to him tes-
timony enough of the rabbinic attitude towards apocalyptic in
general. But the fact that only one apocalypse was included in
the canon need not necessarily mean a repudiation of the teach-
ing included in them. Doubts about the form in which the
apocalyptic secrets were communicated did not prevent the
rabbis sharing with the writers of the apocalypses some of the
ideas which we find in these works.?

The years after AD 70 were obviously a time of great upheaval
in Judaism. There was much reflection on the immediate past,
not least the circumstances which led up to the capture of the
city of Jerusalem by the Romans and the consequences of that
event.* One factor which played a part in the disastrous events
of that time was the desperate conviction that God was going to
intervene on the side of his people and destroy those who were
so sorely besetting them. The outlook of the people who held
such views is well illustrated by the War Scroll (1IQM) from
Qumran.* Here the elaborate preparations which were required
for the proper conduct of the war of the sons of light against the
sons of darkness are set out in minute detail. Dominating the
beliefs of the writer is his conviction that when the chosen time
arrives the heavenly host would fight on the side of the children
of light in the final struggle. It goes without saying that in the
light of the catastrophe of AD 70 a certain degree of circumspec-
tion was inevitable over the kind of eschatological enthusiasm
found in the War Scroll. The situation of Judaism was parlous
enough without further unsettling influences caused by mis-
guided eschatological beliefs. This may help to explain the plea
for caution uttered by the architect of rabbinic Judaism, R.
Johanan b. Zakkai: ‘If you have a seedling in your hand, and
they say to you, Look, here comes the Messiah, Go out and
plant the seedling first and then come out to meet him’.? In a
similar vein R. Jose b. Halafta (c. AD 150) forbids the calculation
of the date of the end (Derek Eretz Zuta 11). Such attitudes as
these are only to be expected in a period which witnessed, not
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only the suffering and humiliation of the war in 66-70, but also,
some sixty years later, the equally bitter struggle led by Simeon
b. Koseba, which led to the severe curtailment of Jewish
privileges in AD 135. The amazing thing about the early rabbinic
eschatological traditions is not the reserve which is sometimes
encountered, but the fact that, despite the manifest failure of the
eschatological hopes, they continued to linger on, to fan the
flames of revolt at a later date. Indeed, it is worth pointing out in
passing that Johanan’s cautious statement is not in itself a
repudiation of eschatological hopes but a warning not to be
carried away by them.

Nowhere is the abiding influence of eschatology better exemp-
lified than in the Shemoneh Esreh, which reached their final form
shortly after the First Revolt and were much influenced in their
content by Johanan and his school at Jamnia.*” In these prayers
which formed part of the liturgy of the synagogue there emerges
the fervent hope for the rebuilding of the Temple and the
establishment of the Davidic throne, which is characterized by
the urgency of the plea to God:

Benediction 14: And to Jerusalem, thy city, return in mercy, and
dwell therein as thou hast spoken; rebuild it soon in our days as an
everlasting building, and speedily set up therein the throne of
David. Blessed art thou, O Lord, who rebuildest Jerusalem.?®

According to b. Berakoth 28b, Johanan b. Zakkai himself lived in
expectation of the coming of the messiah, whom he identified
with king Hezekiah (ARN 25). But, of course, the most famous
example of rabbinic eschatological zeal at this time is to be found
in the support which R. Akiba gave for Simeon b. Koseba, when
he pronounced that the latter fulfilled the prophecy of Numbers
24.17 as the following passage from j. Ta‘anith 68d shows:

R. Simeon b. Johai taught: My teacher, R. Akiba interpreted, A star
will come forth out of Jacob. Koseba came from Jacob. When Akiba
saw him, he cried, This is the king-messiah. R. Johanan said, Grass
will still be growing from your cheeks and the son of David will not
have come.

The small number of passages cited here indicates that
eschatological ideas still had their part to play in Jewish thinking
after the fall of Jerusalem and that paucity of evidence does not
by any means reflect the intensity of the convictions of many of
the teachers of that period. It may, however, be argued that,
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while it is true that the teachers of the tannaitic period did
harbour eschatological hopes, these were of a purely nationalis-
tic, this-worldly type and the elements which we find in the
apocalypses did not form part of their expectation. If this were
true, it would tend to support the belief that apocalyptic repres-
ents the hopes of circles which were separated from rabbinic
Judaism.? Such a distinction between rabbinic and apocalyptic
eschatology, however, seems to be difficult to maintain in the
light of evidence from rabbinic literature. While it is not our
intention to investigate the eschatology of the early rabbinic
traditions, sufficient material will be examined to show that a
dichotomy cannot be made between the apocalyptic and rabbinic
eschatology. Particular attention is here given to the eschatologi-
cal material which is to be found in the Babylonian Talmud,
tractate Sanhedrin 94a ff.

One of the features which characterizes eschatological pas-
sages in the apocalyptic literature is the way in which a period of
distress is said to precede the coming of the Messiah and the
new age. Exactly this belief is to be found in b. San. 97a, in a
passage which has some of the similarities with Syriac Baruch
27.1ff.3° What also emerges in this passage is the historical
determinism which makes its appearance in the overall historical
perspective and is such an important feature of certain
apocalypses:*!

Our Rabbis taught: In the seven year cycle at the end of which the
son of David will come - in the first year, this verse will be fulfilled:
And I will cause it to rain upon one city and cause it not to rain
upon another city; in the second, the arrows of hunger will be sent
forth; in the third, a great famine, in the course of which men,
women and children, pious men and saints will die, and the Torah
will be forgotten by its students; in the fourth partial plenty; in the
fifth great plenty, when men will eat drink and rejoice, and the
Torah will return to its disciples; in the sixth, (heavenly) sounds; in
the seventh, wars; and at the conclusion of the septennate the son of
David will come.*?

The imagery of Gog and Magog®*® which on occasion forms part
of the apocalyptic symbolism (Rev. 20.7ff.) is taken up in early
rabbinic thought as the following passage from M. Eduyoth
shows: ‘The judgement of Gog and Magog in the age to come
will endure twelve months, the judgement of the wicked in
Gehenna will endure twelve months.” (2.10)** Here we have a
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feature typical of apocalypses in that the period for the judge-
ment of Gog and Magog is firmly laid down. The predestined
periodization of history clearly had a significant role to play
within rabbinic thought as well. Indeed, there is much material
in this section of b. Sanhedrin which finds parallels in the
apocalyptic literature testifying to the persistence of these ideas
and the abiding interest in such matters among the rabbis.

It has to be admitted, however, that some of the material in
this collection comes from a period long after the major
apocalypses had been written. It could, therefore, be argued that
apocalyptic thought is not really typical of rabbinic Judaism in its
earliest phase and its presence in the material is the result of the
incorporation of apocalyptic notions into rabbinic religion. Once
rabbinic Judaism became the dominant factor in Jewish religion
there must have been a tendency for sectarian elements to throw
in their lot with those who had hitherto been their opponents.
This meant that members of fringe-groups would have imported
into rabbinic religion ideas which had hitherto been alien to that
movement. The lack of evidence of eschatological ideas from the
pre-Destruction teachers gives this theory an air of plausibility.
There are good reasons, however, for supposing that such a
theory is unlikely. For one thing, it is difficult to believe that
rabbinic thought was completely transformed by the inclusion of
alien ideas at precisely the time when wholesale changes would
have had an unsettling effect on the effort to re-establish the
Jewish religion in changed circumstances.*® Paucity of informa-
tion makes certainty in such matters out of the question, but the
evidence we do possess about the religion of the predecessors of
the rabbis suggests that those features of eschatology which are
usually regarded as the distinctive preserve of apocalyptic were
already at the heart of pharisaic eschatology before AD 70.

Of prime importance among these beliefs is the notion of
resurrection from the dead. The New Testament itself indicates
that this notion was one of the distinguishing features of phar-
isaism (Acts 23.6f. and Mark 12.18ff.). That it was one of the
cornerstones of early rabbinic theology is evident from M.
Sanhedrin 10.1:

All Israelites have a share in the world to come, for it is written, Thy
people also shall all be righteous, they shall inherit the land for ever;
the branch of my planting, the work of my hands that I may be
gloriﬁed. And these are they that have no share in the world to
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come: he that says that there is no resurrection of the dead pre-
scribed in the Torah . . .

Thus this belief, which is so typical of many of the eschatological
passages in the apocalypses, was of crucial importance for rab-
binic theology also. Although evidence for that deterministic
view of history which we find in the eschatological section in b.
Sanhedrin is hard to come by in the pre-70 rabbinic material, the
rabbinic belief in the sovereignty of God such as we find it in,
for example, Aboth 3.16 makes it likely that such an eschatologi-
cal outlook was also typical of pharisaic thought: ‘All is foreseen,
but freedom of choice is given; and the world is judged by grace,
yet all is according to the excess of works.’

This contrasts with the rigid predestinarian views of the Man-
ual of Discipline (1QS 3.15ff. and 4.15ff.).?® But the evidence of
the apocalypses suggests that they stand closer to the dictum of
Aboth 3.16, for, while the course of history is determined and
leads up to the final inauguration of a new age, man has the
opportunity to do something in the present on the individual
level about his own relationship with God.

Another feature put forward as typical of apocalyptic is the
two ages doctrine. In the passage quoted earlier from M.
Sanhedrin we find there reference to the world or age to come.
This is a stereotyped expression in rabbinic literature and seems
to have been deeply rooted in rabbinic thought.*” The use of this
phrase inevitably implies a distinction between the present cir-
cumstances and the glorious future which was promised. The
rabbis may have been very pragmatic in their attitudes towards
the future, a fact which is demonstrated by the saying of
Johanan b. Zakkai quoted earlier. They certainly stressed the
need for Israel to be obedient to the Torah in the present, but
that did not prevent the two ages doctrine infecting them with a
form of dualistic outlook which historical circumstances made
inevitable.

Finally we must turn to the question whether there existed in
early rabbinic Judaism a belief in the imminent arrival of a new
age. We have already noted that in the biblical apocalypses and
occasionally in the other apocalypses there is the conviction that
the writer and his generation are very near to the new age. Now
despite the cool attitude to fervent eschatological expectation
reflected in the remark of R. Johanan b. Zakkai quoted above,
there is evidence to suggest that the early tannaitic period was
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marked by an intense expectation of imminent redemption. The
revolt under Simeon b. Koseba is hardly explicable without the
intensification of eschatological beliefs, and that is exactly what
the prayers for restoration in the Shemoneh Esreh encouraged.
The fact that three major apocalypses were written towards the
end of the first century, but after the destruction of the Temple,
is another indication that the failure of the First Revolt did not
dampen speculation about the final resolution of Israel’s difficul-
ties but, if anything, fanned the flame of eschatological fervour.
That this was the case seems to be confirmed by a short passage
in the Jerusalem Talmud (j. Berakoth 5a), which suggests that
there was thought to be a very close link between the destruc-
tion of the Temple and the birth of the messiah. Beliefs like this
make it understandable why the early decades of the second
century were times of intensified expectation:

. while a Jew was working, his ox began to low. An Arab was
passing by and heard the noise and said: Son of Judah, son of
Judah, untether your cow, untether your plough, for the Temple has
been destroyed. Then the cow lowed again, and the Arab said: Son
of Judah, son of Judah, tie your ox and tie your plough, for King
Messiah has been born.

In the light of this saying Johanan b. Zakkai’s advice to carry on
with everyday tasks instead of going out to meet every mes-
sianic claimant looks like an attempt to restrain the tendencies
within Judaism of this period of those who, despite the horrors
of the First Revolt, still clung to an imminent expectation of
Israel’s redemption.*

This brief review of certain aspects of early rabbinic eschatol-
ogy has attempted to show that eschatological elements of a
particular type cannot easily be categorized on sectarian
grounds. Not only did the rabbis hold fast to the eschatological
beliefs of Judaism, but in most respects it would appear that the
character of those beliefs differed little from those of the
apocalypticists.*® Our concern here has not been to write an
eschatology of early rabbinic Judaism, but to show that some
features taken in modern study to be characteristic of apocalyptic
are also components of the eschatological beliefs of another
major Jewish group of the period. In the apocalypses and in
other Jewish literature we have a variety of eschatological beliefs
existing alongside each other. As a result it is impossible to
separate out a strand of eschatological expectation which is
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coherent enough to be distinguished as an apocalyptic sectarian
ideology. Our brief glimpse at certain aspects of early rabbinic
eschatology suggests that ‘apocalyptic’ eschatological elements
had a fairly wide currency within Judaism and formed part of
the common stock of ideas which many groups would have
utilized. It is difficult to speak, therefore, of an apocalyptic
eschatology existing alongside a nationalistic eschatology, the
two being alternative expressions of the future hope in Judaism.
Great care needs to be taken when we speak of apocalyptic in
Judaism and Christianity that we do not give the impression that
(a) there is a completely coherent apocalyptic eschatology, and
(b) the motifs which are to be found in apocalypses are peculiar
to that literature alone. No one would want to deny that the
apocalypses contain some very distinctive features in all areas of
their thought, but the presence of isolated, unusual features
hardly seems a strong enough basis for defining apocalyptic.*

Transcendent Eschatology

It is true that the book of Revelation in particular offers us an
example of an eschatology which is replete with fantastic fea-
tures. The existence of such elements in the apocalypses cannot
be ignored. The identification and explanation of these features
in Jewish eschatology is a necessary task,*! but the description of
them as “apocalyptic’ elements tends to give them a label which
singles out one small feature of the apocalypses and elevates it
to the level of a defining principle. The danger is that mythologi-
cal features in Jewish eschatology are labelled ‘apocalyptic’ with-
out due consideration of whether such a label may prove to
apply to an extremely restricted number of the different ele-
ments contained in the apocalypses.

The retreat from history is said to be one of the marks of the
apocalyptic outlook. In the sense that the apocalypticist concerns
himself with another world, its inhabitants and its secrets as a
way of dealing with the vexing problems presented by history,
this analysis is certainly correct. Nevertheless, the corollary of
this is that the present world was considered unsuitable for the
age to come. For example, W. Schmithals puts it in this way:

In the last analysis man stands powerless in the face of the suffering

and misery of the world, and, in the conviction that the new world

is to be brought in only by God, the existential experience is asser-
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ted that man cannot achieve salvation, but can only await it, and hence

that salvation is not to be realised of and in this age at all.**
There is little doubt that the hope for the future in Judaism was
closely allied to a pessimistic view of the state of the world in the
present. After all, the economic deprivations suffered by many
Jews in Palestine during the first two centuries of the Christian
era encouraged utopian ideas about a glorious future for Israel.**
Nevertheless the attitude towards the present age, such as we
find it in the apocalypses, arises, not so much from the convic-
tion that the present world was too corrupt for the establishment
of God’s Kingdom, but from the frank admission that without
God’s help the dominance of Israel and the coming of the new
age could never be achieved. There is an important distinction
here, which must be fully recognized in order to do justice to the
character of the future hope in the apocalypses. Despite the
inclusion of occasional mythological elements in the eschatologi-
cal descriptions, whether it be a belief in a new creation or the
intervention of supernatural beings, the apocalypses indicate a
view of the future which stresses the outworking of God's
purposes within history. A glance at the contents of the
apocalypses reveals that other-worldly eschatology is by no
means as typical as is often suggested. Indeed, when it is to be
found, it is not usually at the expense of the vindication of God’s
ways within the fabric of history. The eschatology of the
apocalypses may have looked to God at work in history as the
only means of final salvation, but their authors expected a
vindication of their righteousness within the world of men, not
in some intangible existence beyond the sphere of history. It is
no surprise, therefore, to find that in Revelation the idea of a
new heaven and earth follows after the messianic period, during
which the martyrs are vindicated and reign with the messiah.
This, as much as anything else, is the vindication of their
obedience to God in the previous world-order. In this respect
Revelation is typical of the eschatology of most of the
apocalypses, which tend to stress the arrival of a new age as a
direct result of the divinely appointed quota of transitional
‘messianic woes’ which precede it.

The Qumran War Scroll and the Synoptic Apocalypse

All this leads one to wonder whether enough precision has been
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used in the past in the definition of eschatological ideas in
Judaism and Christianity. That there is a tendency to use
mythological material and supernatural agencies in the descrip-
tion of the last things cannot be denied, but we must ask
whether inclusion of such elements automatically demands the
application of the word ‘apocalyptic’ to a particular text.

Hlustration of some of the difficulties which attend the exten-
sion of the term to cover eschatological ideas can be given by
reference to two eschatological texts from the early Christian era,
the War Scroll (1QM) and the so-called Synoptic Apocalypse
(Mark 13 and parallels). Both are frequently called apocalyptic,
because their contents concern the last things and seem to
manifest some of the characteristics which appear in a work like
the New Testament apocalypse: social and political unrest,
cosmic disasters and the coming of supernatural agencies either
to assist in the final struggle or to vindicate the elect. No one
would doubt that the dominant concern of both texts is
eschatological, but the question is whether it is also correct to
specify further the type of hope found in the two texts, and, if
so, whether the label ‘apocalyptic’ accurately describes their
contents.

In the War Scroll we have detailed regulations for the final
battle between the sons of light (the members of the community)
and the sons of darkness (the Kittim). The form of the work is
"not a disclosure of divine mysteries through an apocalyptic
revelation but is a list of precise details for the disposition of the
hosts of light in the final struggle. What is it then that has led
commentators to refer to this work as an example of apocalyp-
tic?** Three points are usually made:

(i) The work takes its inspiration from apocalyptic literature and
the influence of the book of Daniel is very much in evidence.
What is more, many would consider the detailed regulations the
product of the mind of the apocalyptic fanatic rather than the
practical details of the man who soberly prepares for the
revolutionary struggle. This point of view is well put by
Dupont-Sommer:

The holy war is described concretely and in detail; the many regula-
tions in the book provide, carefully and minutely, for everything
that had to be done to place Israel on a war footing and to enable it
to overcome the most powerful of enemies. But in reality the author
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of the scroll was an enthusiastic visionary, an extraordinary Utopian:
it is a grandiose and chimerical dream that he elaborates, rather than
any really practicable programme.*®

(ii) The fact that the phases of the last battle are determined in
advance has led to the supposition that we have here an identi-
cal kind of outlook to that which we find in apocalyptic litera-
ture, where the whole course of history from creation to the
messianic age is laid down beforehand and its fulfilment is
believed to correspond exactly to the divine plan.

(iii) It is quite clear that the decisive struggle against the forces
of darkness will not be fought by human beings alone. Not only
are the hosts of heaven expected to join with the righteous
community,*” but also the hosts of Satan fight on the side of the
sons of darkness. This outlook is well illustrated by the follow-
ing quotation from 1QM 12.4-8 (1QM 1.11f,, 15.14 and 17.6).

Thou wilt muster the hosts of thine elect, in their thousands and
myriads, with thy holy ones and with all thine angels, that they may
be mighty in battle, and may smite the rebels of the earth by thy
great judgements, and that they may triumph together with the
elect of heaven . . . for our Lord is holy, and the King of Glory is
with us together with the holy ones. Valiant warriors of the angelic
host are among our numbered men, and the hero of war is with our
congregation; the host of his spirits is with our foot-soldiers and
horsemen (tr. G. Vermes).

The fact that Daniel has contributed so much to the ideas of this
document does not mean that the latter is inevitably an
apocalypse in form or apocalyptic in outlook. As Daniel was one
of the authoritative writings at Qumran,* it is hardly surprising
that it should have provided a basis for the speculations con-
tained in the War Scroll. It is true that from a modern perspec-
tive such regulations do seem to have an air of unreality, but it
would be wrong to conclude from this that only an apocalyptic
fanatic could have conjured up a plan of campaign of this kind.
Isolated the Qumran community may have been and not typical
of contemporary Jewish religion in many respects, but the fer-
vent hope of deliverance runs like a thread throughout the
eschatology of all groups during this period. Thus the details of
the final preparations may have been lacking in the eschatology
of other groups, but the debate would have been about detail

and not about the conviction concerning future redemption,
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Secondly, in any eschatological description a certain degree of
determinism is inevitable. Jewish belief in the sovereignty of
God meant that the military dispositions which we find in 1QM
would result from God'’s care for his people and his knowledge
of that which was to come. Just as God knows the name of the
messiah before the creation of the world (b. Pesahim 54a), so too
the whole of history, including the stages leading up to the new
age, are known to him. We saw that there is evidence from the
early rabbinic literature that a similar belief is to be found there
also. Thus we are dealing here with a belief which was held in
common by many groups which had eschatological interests at
this time. There is, however, one important distinction between
the War Scroll and the apocalypses. Whereas the latter stress
that the unfolding of the details of history, whether eschatologi-
cal or not, comes by means of revelation, there is no suggestion
that the War Scroll offers the results of divine revelation about
the dispositions of the hosts of light in the new age. Although
the authority of the War Scroll for the sect cannot be doubted,
there is nothing to justify the label ‘apocalyptic’ being attached
to this document.

Thirdly, the intervention of the heavenly hosts is taken to be
symptomatic of that trend in apocalyptic eschatology which
looked to supernatural intervention into history to bring about
the glorious future foretold by the prophets. But there is no
suggestion that the battle mentioned here takes place anywhere
except within the framework of history. The theme of the divine
assistance is not one that is to be found only in apocalypses. It is
already very much part of the biblical narratives which speak of
the deliverance of God’s people. For example, both Joshua
5.13ff. and 2 Kings 6.15-17 show certain affinities with the War
Scroll, in speaking of a joint effort between the people of God
and the heavenly host to defeat those who are opposed to
God.*® But this emphasis on the combined efforts of the angelic
armies and the elect people of God is in itself one which appears
to contrast with the bulk of the apocalyptic literature. Unlike the
apocalypses, where the task of the elect is to engage in renewed
endeavours to remain righteous before God, the War Scroll
demands of the community that they take an active part in the
final overthrow of wickedness, in a manner similar to the Jewish
military activists of the period, the Zealots. Zealot influence is
not strong in the apocalyptic literature. A passage like 1 Enoch






