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PREFACE

THIs essay in its original form obtained the Cambridge
University Hulsean Prize for the year 1908. Since
then, with the sanction of the University authorities,
I have revised it throughout, and have made a few
brief additions. The process of revision, which of
necessity has been carried out in the midst of the
activities of a large suburban parish, has tended at
times to encroach somewhat seriously upon the claims
of pastoral duties; and I am deeply grateful to the
Rev. H. A. Wilson, Vicar of Norbiton, for the generosity
with which he arranged that I might devote a con-
siderable amount of time to this extra-parochial work.
It is a pleasant duty to acknowledge the debt
which I owe to the many friends who have helped me
with counsel and ecriticism. Among these I would
specially mention the Rev. Dr. J. B. Mayor, who most
kindly read through the whole essay as originally
written, and by his careful criticisms enabled me to
remove many blemishes. To Professor Burkitt I am
indebted for much valuable advice, which more than

once has opened up new and fruitful lines of thought.
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In revising the Old Testament section, I have received
no little help from my friend Mr. R. S. Cripps,
formerly of St. John’s College, Cambridge. To another
old friend of Cambridge days, Mr. C. W. Previté-Orton,
Fellow of St. John’s College, I owe a very special debt
of gratitude. During the past four years his wide
knowledge and critical ability have been constantly
brought to my assistance, both during the time when
this essay was first being written at Cambridge, and
also during the subsequent period of revision. I am
also grateful to my father, for much helpful advice, and
especially for reading the proofs. And lastly, I wish to
express my appreciation of the valuable suggestions and
the invariable courtesy which I have received from the
authorities of the University Press.

The contents of the present volume are somewhat
wider in their scope than might be inferred from the
title; but I have thought it best not to alter the title,
which was assigned as the subject for the Hulsean Essay
in 1908, nor yet to delete or abricdge the earlier sections
in order to produce a closer agreement between the
title and the contents.

That there are many faults in the following pages
I do not for a moment doubt; I would only venture to
hope that there may also be some thoughts which will
contribute towards a clearer understanding of the truth.

E. C. D

St. AipaN’s COLLEGE, BIRKENHEAD,
December 1911,
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INTRODUCTION

It would scarcely be possible to name any theme more
vast or complex than that which is covered by the term
‘ Eschatology,” or ‘the Doctrine of the Last Things.’
The term is generally used to include two subjects,
closely allied to one another, yet always distinct : first,
the destiny of the individual human soul after death;
and secondly, the destiny of the world at large. It is
often convenient to speak of these two branches of
our subject as ‘Individual Eschatology’ and ¢ Cosmic
Eschatology ’ respectively.

HEschatology, dealing as it does with the unknown
future, possesses at all times a peculiar fascination for
the human mind ; and at the present moment there are
special circumstances which make the eschatology of the
primitive Christian Church a subject of more than
ordinary interest and importance.

It is indeed true that during the latter part of the
nineteenth century, the Doctrine of the Last Things
seemed to be receding into the background of Christian
teaching. Nor is the reason for this far to seek; for
this doctrine, more than any other part of Christianity,
is strange and foreign to modern ideas. Even the brief
articles of eschatological belief contained in the Creeds
of the Church offer difficulties to many minds. And

the difficulty is only increased if we go back to the
I B
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still earlier forms of Christian belief. ~When the man
who stumbles at the brief statements in the Apostles’
Creed turns back to the New Testament, he will find
that, while the eschatological phrases doubtless have a
familiar sound, their original vivid significance remains
no longer altogether the same. For instance, the hope
of the Second Coming of our Lord, with its attendant
features of resurrection and judgment, was in the very
forefront of primitive Christian teaching. But to-day,
while the Life of Jesus is still the greatest power in the
world, the expectation of the Son of Man coming on the
clouds of heaven has receded to a comparatively sub-
ordinate place. And further, the scientific research of
the past century has been ever bringing to light new
laws of nature which work on and on without variation ;
while the idea of evolution has helped to bridge over
many apparent gaps in the natural order of the world.
All this means that it is increasingly difficult for the
modern man to appreciate the expectation of a catas-
trophic end to this world, which, as we shall see
later, was an essential feature of Primitive Christian
Eschatology, and offered no difficulty to the men of
old time.

Now it was because many Christian teachers of
modern times themselves felt these difficulties keenly
that it became customary to leave the Doctrine of the
Last Things somewhat on one side, as a troublesome
and not very vital part of the Christian Religion. But
in the last few years this very doctrine has been thrust
forward into great prominence by the efforts of a certain
school of thought in Germany, who maintain that the
very core and essence of Christianity, as taught by
Jesus Christ, lay in His eschatological teaching. The
views of this school have aroused widespread interest in
England ; and the whole question of the Christian
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Doctrine of the Last Things stands in the forefront of
modern theological problems.

The subject of this essay is thus one of exceptional
importance at the present time; but it is a very large
and difficult subject, interwoven on many sides with
other subjects of great complexity ; and from what has
been said it will be evident that it is not an easy matter
to write an essay upon Primitive Christian Eschatology
which shall fulfil the purpose of the founder of the
Hulsean Prize, and ‘evince the truth and excellence of
the Christian religion.’

A few words are now desirable with regard to the
proposed scope of the present essay. It would, no
doubt, be deeply interesting to discuss the permanent
value of the doctrines which will come under our notice,
from the standpoint of the moralist or the philosopher.
But this would require a knowledge to which the
present writer can make no claim. Therefore this
aspect of the subject has only been referred to very
briefly in the following pages, and mainly from the
point of view of untrained ‘ common-sense.” But even
if the last word of apologetics lies in the appeal to
Reason and Conscience, there is at least a preliminary
task to be done first in the field of historical inquiry.
The historian must determine what was really taught,
before the philosopher or the moralist can discuss
whether the teaching was of permanent value. Such a
preliminary historical investigation, in the subject of
Primitive Christian Eschatology, will be the aim of
this essay. But, even within this field of study,
there is no thought of claiming completeness of treat-
ment. Many side-issues, intimately connected with the
main subject, have been deliberately passed by, for
reasons of time and space. And doubtless in many
other cases there are unintentional omissions, due to the
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large field which has to be covered in gleaning informa-
tion with regard to our subject.

The method which has been pursued is as follows.—
The first two Parts of the essay form an introductory
section of considerable length, dealing with the
eschatological beliefs which preceded and surrounded
those of the early Christian Church. In Jewish history,
the link which binds together the beliefs of earlier and
later generations is peculiarly close, owing perhaps to
the continuous and diligent study of the same Old
Testament Scriptures by each successive age; and
therefore, in dealing with primitive Christian teaching,
cradled as it was in Jewish surroundings, it seems
desirable to devote more time than might at first sight
appear necessary to the introductory study of pre-
Christian beliefs, especially among the Jews.

In Part I. the main features of Old Testament
eschatology are discussed. The Jews in our Lord’s day
were steeped in the language and thought of their
Sacred Books, and many features of Primitive Christian
Eschatology may be traced back with very little change
to the Old Testament.

In Part II. we have dealt with the writings of later
Judaism, and especially the apocalyptic literature. The
importance of these books, as illustrating a peculiar
type of thought which was prevalent among the Jews
to whom our Lord preached, and also forming a link
between the eschatology of the Old and New Testa-
ments, 18 now generally recognised. As this type of
literature 1s very singular and not widely read, we have
treated at some length of its literary characteristics,
and the methods by which the apocalyptic books may
often be dated.

Part IIL. deals with the most important section of
our subject —the eschatology of our Lord. Here
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special attention has been given to the views of the
recent ‘eschatological school’ of German ecritics, of
which mention has already been made.

In Part IV. we have considered the eschatology of
the apostles, as depicted in the Acts of the Apostles
and in the Epistles of the New Testament.

Part V. treats of Christian eschatology in the first
and second centuries, when the peculiar characteristics
of Primitive Christianity were gradually sinking into
the background.  There does not appear to be any
date generally recognised as marking the close of the
‘ primitive ’ age of the Christian Church. But so far
as eschatology is concerned, the distinctively primitive
features come to an end (with a very few exceptions)
before the close of the second century; and in this essay
we have taken Irenaeus and Clement of Alexandria—
two contemporary writers representing divergent ten-
dencies of Christian thought—to provide us with a
convenient terminus ad quem for our present investi-
gation.

In Part VI. we have endeavoured to indicate the
evidential value of Primitive Christian Eschatology, and
to point out some of the ways in which it confirms the
claims of Christ’s Religion.

The Doctrine of the Last Things is full of unusual
difficulty and complexity, and it is also a great and
sacred subject which ought to be studied with reverence
and awe. May these pages partake, at least in some
small measure, of the spirit which inspired St. Augus-
tine’s oft-quoted prayer :—

‘ Domine Deus, quaecumque dixi de tuo, agnoscant et
tui; si qua de meo, et tu ignosce et tui.’






PART 1
OLD TESTAMENT ESCHATOLOGY

CHAPTER I
PRIMITIVE BELIEFS

WHEN we begin the study of eschatology by endeavour-
mg to trace its origin in the thoughts and ideas of
primitive man, we are met on the threshold by this
difficulty, that there is little or no direct evidence
available. Here and there we may find some indications
of the beliefs of our early forefathers with regard to
their own destiny after death; but these indications
are by no means clear, and are capable of more than
one interpretation. The beliefs, too, are always confined
to the destiny of the individual; there is no sign that
primitive man held any definite views concerning the
destiny of the world at large. And indeed, it would
appear improbable, on @ priort grounds, that early
man would” be disposed to forecast the end of the
external world, which had outlived so many generations
of its inhabitants, and which the human mind instine-
tively regards (even in our own day) as the very symbol
of stability and permanence, ‘made so sure that it
cannot be moved.” Another cause, too, would co-
operate to check speculation on the wider issues of the
7
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future.—*The idea of a final condition of the world
could not arise apart from a general conception of the
meaning of human life and history.’* But there is no
evidence that any such conception had a place in the
mind of primitive man ; and therefore the time was not
ripe for a ¢ cosmic eschatology.’

With regard, however, to his own personal destiny
after death, man was hardly likely to remain long in-
different or without some kind of a theory ; and there is
not wanting evidence that certain ideas on this point
did take shape at a very primitive period, though the
exact form of these earliest beliefs is a matter on which
the highest authorities, even in our own times, have not
come to universal agreement.

The majority of students of Comparative Religion
hold that the most primitive religious beliefs were of
the kind that we now call ‘animistic.’ Briefly stated,
man supposed that above and within the visible world,
and dwelling in the various objects which it contains,
were countless °spirits '—thin, shadowy beings, which
he regarded with awe, an awe mingled, perhaps, with
the vague dislike which is naturally inspired by the
unknown. To some of these spirits—and especially to
those which were believed to inhabit human bodies—
a human form, and a more or less human character,
were attributed. From this it was but a short step
to identify the spirits with the invisible ‘something’
which appears to leave the human body at the moment
of death; and the spirits would come to be regarded
as the ‘wraiths’ of men and women who had died.
Then the feelings of awe which always enshroud such
occult matters would grow into a definite reverence for
the spirits of the departed; and thus apimism would
readily develop into ancestor-worship. Now ancestor-

1 A. B. Davidson, Theology of the Old Testament (Edinburgh, 1904), p. 400.
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worship implies some kind of belief in the survival of
individuals after death ;—scarcely an eschatological
belief in the full sense, for it contained no idea of
purpose or final destiny ; but still, a belief which must
always remain an integral element in all eschatology.’

The theory outlined above is now generally regarded
as containing the most probable explanation of the
beginnings of eschatology. Yet it is well to remember
that it rests on a somewhat precarious foundation of
speculation. There are not wanting scholars of the
front rank who doubt whether animism was, after all,
the most primitive form of religious belief, and would
regard it rather as a corruption of earlier and purer
ideas. Take, for instance, the following words of Pro-
fessor Ramsay :—

‘ Wherever evidence exists, with the rarest excep-
tions, the history of religion among men is a history of
degeneration. . . . Whether there lies behind this his-
torical period a primitive savage period, I am not bold
enough or skilful enough to judge.””

So, again, Dr. Inge :—

‘I am convinced that those who have traced the
beginnings of religion to a single source are mistaken.
Neither the dream hypothesis, nor “ animism,” nor (with
Statius and Petronius) the simple feeling of vague fear,
will account for the birth of religion.”®

Under the circumstances, the student who has not
made a special study of the subject of ‘animism’ and
its relation to the origin of religion will feel constrained
to suspend judgment for the present.

! For animism and ancestor-worship, see (c.g.) Tylor's Primitive Culiure

(London, 2nd ed., 1873), and cf. Salmond’s Christian Docirine of Immortality

(4th ed., Edinburgh, 1901), pp. 8-20.
2 Ramsay, The Citrwes of St. Paul (London, 1907), pp. 17, 23.
+ Inge, Truth and Falsehood in Religion (London, 1906), p. 7.
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Besides ‘animism, it is possible that some early
forms of Nature-worship may have influenced the
growth of eschatology—not only of the individual, but
also of the world. In particular, the cults of the Sun-
god and of the Earth-god would constantly remind
their devotees of phenomena akin to death and resurrec-
tion. The return of the light, morning by morning,
after the darkness, brings with it the hope of a dawn
beyond the grave. The green blade of spring naturally
suggests the thought: ‘So also is the resurrection of
the dead.”!

These early beliefs may seem to have but little
bearing on Primitive Christian Eschatology. Yet the
connection between the two is perhaps closer than we
think ; for simple ideas akin to those of primitive man
probably underlie much of our own more developed
language. The Spirit of God has taught men to reject
much that was crude in their beliefs, and to add much
that was new and good ; but there appears to have been
no break in the continuity of thought, and the great
problems of life have remained the same.

! For Nature-worship, see (e.g.) Frazer, Adonis, Aitis, and Osires (London,
1907).



CHAPTER II
EARLY HEBREW ESCHATOLOGY

Ir we now turn from primitive times to the later ages
when historical evidence becomes available, we shall
naturally give our chief attention to the eschatology of
Israel. It was in Jewish soil that the Church of Christ
was first planted; and the terms in which Christian
eschatology expresses itself bear to this day the marks
of their Hebrew ancestry. Most of the great religions of
the ancient world have indeed contributed something
to Christianity ; but their influence has generally been
indirect, and in many cases has affected Christianity
only through the medium of the religion of Israel.
There are various passages in the Old Testament
which suggest that animism and ancestor-worship were
not unknown among the Hebrews. But whether or
not these indicate a survival from primitive beliefs is
a question on which there are wide divergences of
opinion. Ancestor-worship was certainly regarded with
stern displeasure by the strict worshippers of Jahveh.
The Israelite whose produce was being tithed had to
confess before his God :—‘I have not eaten thereof in
my mourning . . . nor given thereof for the dead.’*
Nevertheless, the beliefs and practices of ancestor-
worship were very persistent, at any rate among the
lower classes. Even in the Book of Wisdom there is

1 Deut. xxvi. 14. For animistic beliefs, see (¢.g.) 1 Sam. xxviil. (the story
of Saul and the Witch of Endor), especially vv. 11-15. (The quotations from
the English Bible throughout these pages are from the Revised Version, except
in a few cases, where the original Hebrew or Greek is given for comparison.)

11
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an apparent reference to them." But in our Lord’s time
they had probably lost their vitality in Judaea, and had
little direct influence on Primitive Christian Eschatology.®

Indications of the influence of primitive Nature-
worship in the Old Testament are still less evident.®
It is probable that in later times Nature-myths may be
discovered in some features of the apocalyptic literature;
but these reached the Jews through foreign religions,
such as those of Egypt and Greece, and are not relics
of a primitive stage of Hebrew religion.

Passing now from these general considerations to
the Old Testament itself, we find that the early chapters
of Genesis give us no help in tracing the origins of
Hebrew eschatology. Except for one brief passage
which may hint at the final victory of good over evil,*
the problem of the Last Things is not touched upon.

The same silence on thissubject is maintained through-
out the narratives of the patriarchs. But we have every
reason to suppose that when Abraham came forth from
Ur of the Chaldees, he would bring with him the outlines
of his ancestral faith, the religion of Babylonia,® as yet but
little modified by the beginnings of a higher faith in his
own heart. The very silence of the narratives of Genesis
concerning eschatology implies that before the descent
into Egypt, no important change, such as required to
be specially recorded, took place in the beliefs of the
Hebrews on this subject. The promises to Abraham °
do indeed suggest a bright earthly future for his race,
but there is nothing eschatological in the words used.

! Wisd. xiv. 15, ete. But perhaps this indicates rather the mnfluence of
Classical ¢ Euhemerism.’

? Augustine, however, tells us that in the fourth century their influence
was felt in the Catholic Church in Africa (Aug. Conf. vi. 2).

% Tylor, however, finds some traces 1n Joel (Primitive Culture, vol. 1. p. 830).

4 Gen. i 15.

5 For outline of Babylonian religion, with references, see below, Appendix A.

6 Gen. xii. 2, 8, ete.
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Of cosmic eschatology there appears to be no trace
in the Babylonian religion. With regard to the future
life of the individual, the outlook of the Babylonians
seems to have been peculiarly gloomy. The abode of
the dead was an underground pit, dark and filthy;
and all men, good and bad alike, were fated to dwell
there for ever, unless delivered by the arbitrary caprice
of the gods. A joyless immortality was the curse of
the many ; a joyful resurrection was the good luck of
a few. Ideas of this type doubtless formed the back-
ground of early Hebrew religion, just as Judaism later
on provided the background of primitive Christianity.

The sojourn of the Children of Israel in Egypt
brought them into contact with an entirely fresh set of
beliefs, forming one of the greatest religious systems of
the ancient world,—a system, moreover, already closely
associated with eschatological doctrines. Kach genera-
tion of the Egyptians, as it passed away, added to the
strange medley of beliefs with regard to the future
life.® For several centuries the Hebrews lived sur-
rounded by these complex and varied ideas of the
Egyptians; and we should expect to find that after
the Exodus Hebrew eschatology would show distinet
traces of Egyptian influence. But in fact there is hardly
a feature in the Biblical narratives of the period which
can be traced with certainty to Egyptian (rather than
Babylonian) eschatology. Perhaps some of the varying
doctrines of ‘soul’ and ‘spirit’ in the Old Testament
may have been influenced by the complicated Egyptian
ideas of man’s nature; but even these features are
capable of other explanations.” Due allowance should

1 In Egypt, as in Babylonia, there appears to be no evidence of any belief
in a series of events closing the present World-Era. See also below, Appendix
B, on Egyptian Eschatology.

2 See Charles, .4 Critucal History of the Doctrine of & Future Lafe in Judawsm
(London, 1899), pp- 86-49 ; cf. Warburton’s Divine Legation of Moses (London,

1788-41).
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also be made for the possibility that the Biblical history
of the period may have been coloured by later views;
but even so, the independence of the Hebrew tradition
remains very striking.

The explanation of this may be found, partly at any
rate, in the rise of a ‘nationalist’ spirit among the
Children of Israel. A period of oppression and trouble
is naturally favourable for the initiation of a new
national or religious movement. The Egyptian oppres-
sion had united the Children of Israel in a common
hatred and a common desire for deliverance; and after
the Exodus, they were united in a common gratitude
to the God who had delivered them. Henceforth the
Hebrews were proud to feel that they were the Kingdom
of Jahveh, bound to Him by the sacred ties of the
Covenant ; and they watched eagerly to see how He
would lead on His people from victory to wvictory.
The national hopes were all-important; the future of
the individual seemed of little moment. So Egyptian
eschatology was not only distasteful to the Israelites
because of its associations with racial hatred, but it was
also of little interest to them, because it lay outside the
sphere of practical national politics.

The absence of eschatology in the Mosaic Code may
thus be due partly to this indifference of the people with
regard to the future life; but it still more reflects the
attitude of the religious leaders of Israel. Now their
attitude was determined by the following facts :—

So far as the Israelites at the time of the Exodus
believed at all in the survival of the individual after
death, their belief was completely dissociated from any
sound moral principles. It was a vague tradition handed
down from their Babylonian forefathers, retaining a
background of animistic ideas, and bound up with the
practice of magical arts. The story of Saul and the
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Witch of Endor indicates how strong a hold such beliefs
and practices might have upon the Hebrew mind.

But the writers of the Old Testament consistently
maintain that the worship of Jahveh the God of
righteousness is irreconcilable with the practice of sor-
cery, witcheraft, and magic;' and this teaching no doubt
reflects the attitude of the leaders of Hebrew religion
from the Exodus onwards. Now it is more than probable
that their efforts to suppress these practices led them
to look with disfavour on the allied belief in survival
after death, which was then the only form of eschatology
prevalent among the Hebrews. So for many genera-
tions the religious teachers of Israel continued to with-
hold their sanction from any doctrine of the future life.

It is true that the Old Testament nowhere affirms
that man 1s annihilated at his physical death; but the
same might be said of the Babylonian religion, and even
of animism. When primitive man said that °the dead
live no more,” he did not mean that they were annihilated,
but only that they no longer had a share in this life.”
So the early Hebrews believed that the individual did
indeed survive death, and went to join his ancestors;
but he lived on only in the shadowy pit of Sheol,® where
the life was no true life.

In short, it would appear from the evidence at our
disposal that cosmic eschatology was entirely absent
from Hebrew thought from the time of the Exodus
till the seventh or eighth century B.c.; and that even
the hope of personal immortality played no important
part in Israel’s religious aspirations.* The Old Covenant
destroyed before it began to fulfil

1 Bxod. xxi. 18 ; Deut. xviii. 10, 11; 2 Chron. xxx1i1. 6 ; Mic. v. 12, ete.
2 See Tylor's Primitive Culture, vol. ii. p. 20.

3 Cf. the Babylonian ‘ Aralu’ (see below, Appendix A).

4 Possible exceptions are, some of the Psalms (see p. 46), and the obscure

passages Hoses vi. 2 and xii1. 14 (see p. 23).



CHAPTER III
THE DOCTRINE OF THE PROPHETS

() The Future of the Indwidual

THAT the mission of the Hebrew prophets was not only
to predict the future, but also broadly to interpret the
character and will of God to His people, is a principle
of Old Testament scholarship which few to-day are
likely to dispute. The influence of prophetic teaching
on the Doctrine of the Last Things was profound and
far-reaching, though scarcely direct or immediate.

In the first place, the great principles which the
prophets taught threw fresh light upon every aspect
of life, and not least upon the problem of the future.
And secondly, the vivid illustrations by means of which
the prophets brought home to the people the practical
bearing of their teaching—for instance, the descriptions
of the Last Judgment and the Kingdom of God—have
come to be a permanent ‘dramatic setting’ to the
eschatology of later ages.

Two great fundamentals of early prophetic teaching
were, first, the doctrine of retribution on & moral basis;
and secondly, faith in the ultimate fulfilment of the
Covenant-Promises to Israel

1. The law of retribution needed much to be
emphasised in the days of the prophets. True, there

was no lack of outward devotion to the Name of
16
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Jahveh; indeed Israel was proud to be ‘a people
dwelling alone, and not reckoned among the nations.’’
But this very spirit of national pride, while in a
measure necessary for the fulfilment of Israel’s special
vocation, brought with it grave dangers. On the one
hand, there was the inclination to think that the
‘ peculiar people’ would be treated by God with peculiar
favour, and might safely ignore the responsibilities of
their position, while claiming its privileges to the full.
And on the other hand, there was the tendency to
disregard the requirements of justice, mercy, and truth,
and to rest content with the performance of the ritual
and ceremonial features of religion, which were less
arduous to fulfil, and more attractive, by reason of
their resemblance to the cults of the neighbouring
peoples.

In sharp opposition to these tendencies, the prophets
placed in the very forefront of their teaching the doctrine
of retribution on a moral basis. That sin will assuredly
be punished, and righteousness rewarded, is the very
essence of their message. And by ‘righteousness’ they
meant, not the correct observance of rites and cere-
monies, but what we call ‘ practical morality.’—

¢ T desire mercy, and not sacrifice; and the knowledge
of God more than burnt offerings.’*

¢ Cease to do evil: learn to do well; seek judgment,
relieve the oppressed, judge the fatherless, plead for the
widow.”?

It is such a conception of ‘righteousness’ as this
which underlies the prophets’ doctrine of retribution.
Again and again they insist upon the great law, that

! Num. xxiti. 9.—Even when foreign customs were adopted (Hosea v. 13,
vi.. 8, viii. 11, ete.); they were probably introduced into the worship of
Jahveh, not substituted in its place.

2 Hosea vi. 6. 3 Isa. i. 16, 17.

c
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wrong-doing is invariably followed by punishment, and
that the performance of ‘righteousness’ is met without
fail by reward.

As this doctrine went home to the hearts of men,
it was felt that this all-important law of righteousness,
which is the only true test of conduct in this life, must
also determine the doctrine of the future. To us it
may seem obvious that a true Doctrine of the Last
Things must rest upon a moral basis. It was not
obvious to the men of old time," until the Spirit of
Jahveh had proclaimed it by the mouth of His
prophets.

2. Side by side with the prophetic doctrine of
retribution, we must place the prophetic hope in the
ultimate fulfilment of the Covenant-Promises to Israel.
It is possible to hold a belief in a universal law of
justice in a spirit of deep-rooted pessimism; and it
would not have been surprising to find this spirit
among the Hebrew prophets. For Israel had obviously
failed to realise the obligations of the Covenant; and
there was no visible sign that the ideal of the Covenant
was ever likely to be fulfilled.

But the prophets are perfectly confident that the
Covenant will be fulfilled sooner or later, and that the
last end will be light, and not dark :—

‘ Thou wilt perform the truth to Jacob, the mercy to
Abraham, which thou hast sworn unto our fathers from
the days of old.”?

Yet how could these things be? To a superficial
observer, the two great fundamentals of prophetic

1 ¢The grounds of future reward and punishment are so far from uniform
among the religions of the world, that they differ widely within what is
considered one and the same creed’ (Tylor, Prumatewe Culiure, vol. ii.
pp- 83, 84).

¢ Micah vii. 20.
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teaching might well seem to be mutually irreconcilable.
For the law of retribution required that the Covenant-
Promises to Israel should be fulfilled only as the
reward of national righteousness; and the utter lack
of this national righteousness was unveiled in scathing
language by the prophets. Yet these same prophets,
who maintained so vehemently the law of retribution,
loved also to paint bright pictures of the fulfilment of
the Covenant. From one point of view, they were
inconsistent; yet behind the inconsistency lay their
sublime faith in God’s justice on the one hand, and
in His beneficent and sovereign power on the other
hand ; and this faith supplied an answer to all apparent
impossibilities.—

‘For why ? the Lord our God is good,
His mercy is for ever sure;
His truth at all times firmly stood,
And shall from age to age endure.’

We shall find that from this seeming inconsistency
between the law of retribution and the fulfilment of
the Covenant there sprang several important develop-
ments of the prophetic teaching, which profoundly
influenced the history of Hebrew eschatology. It will
be convenient first to consider the extent of this influence
upon the doctrine of personal immortality.

As we have seen, the national religion of the
Hebrews was not, in its earlier stages, favourable to
the growth, or even the continuance, of this belief.
The Israelites, in common with most ancient peoples,
appear to have retained a vague belief that the soul
survived after death, but only in a colourless and
joyless existence which could arouse but little interest,
and inspire no living hope :—
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‘The land of darkness and of the shadow of death
A land of thick darkness, as darkness itself;
A land of the shadow of death, without any order ;

And where the light is as darkness.’?

The main doctrines of the prophets were not directly
concerned with this belief, such as it was; but indirectly,
by inspiring the Israelites with new ideas, the way was
prepared for a nobler doctrine of human immortality.

One new line of thought suggested by the prophets
was that which we now commonly designate by the
term ‘individualism.” In olden times, while the general
principle of retribution was recognised, it was not held
that the punishment in every case fell upon the wrong-
doer himself. The responsibility of the individual was
in a measure shared by his fellow-tribesmen during his
lifetime, and by his descendants after his death. His
guilt—or at least so much of it as had not been atoned
for by retribution coming upon himself in his lifetime—
was left behind him as a legacy to his heirs, and the
sins of the fathers were thus literally visited on the
children.?

Dissatisfaction with this conception of the law of
retribution is first expressed by Jeremiah :—

‘In those days they shall say no more, “ The fathers
have eaten sour grapes, and the children’s teeth are set on
edge.” But every one shall die for his own iniquity:
every man that eateth the sour grapes, his teeth shall be
set on edge.’®

And Ezekiel, writing when the national life of the
Hebrews was virtually suppressed, asserts the principle
of individual retribution yet more strongly :—

1 Job x. 21, 22.

? See Davidson, Theology of the Old Testament, pp. 406-7.
3 Jer. xxxi. 29, 80.
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‘The soul that sinneth, 1t shall die: the son shall not
bear the iniquity of the father, neither shall the father bear
the iniquity of the son; the righteousness of the righteous
shall be upon him, and the wickedness of the wicked
shall be upon him.’’

We are naturally inclined to interpret such language
as this by the standard of our own ideas, and to suppose
that the prophets were thinking of retribution beyond
the grave. But if we compare the later writings on
this same question of retribution,® there can be little
doubt that Jeremiah and Ezekiel believed that every
man did, in fact, receive his due reward within the span
of this life.®

We shall see, further on, how later ages felt the
difficulty of reconciling this teaching of Jeremiah and
Ezekiel with the facts of human experience. Yet this
early ‘individualism’ was wunquestionably right in
affirming that a true doctrine of retribution must render
justice not only to nations but to individual men.
Jeremiah and Ezekiel were among the first men of the
Old Dispensation to perceive, even dimly, the value of
each single human soul; and this feature of their
teaching has become a permanent element in later
eschatology.

Another far-reaching development of Jewish thought
which may be traced indirectly to the doctrine of the
prophets was the belief in the resurrection of the
individual. The beginnings of this great eschatological
doctrine may be found in the pre-exilic prophets; but
it played no important part in the religious ideas of the
Jews until after the Exile.

1 Ezek. xviii. 20.
2 ¢.g. Job, Ecclesiastes, Ps. xxxvii., ete.
3 See A. B. Davidson’s ‘Ezekiel’ (Camb. Dible for Schools), p. 126 (notes

on Ezek. xviii. 4).
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In order to understand clearly the history of the
doctrine of the resurrection among the Jews, it is
needful to bear in mind the earlier beliefs with regard
to the fate of the individual after death. It used to be
supposed that every man, however great his devotion
to Jahveh in this life, disappeared at death into the
gloomy pit of Sheol, which was outside the dominion
of the God of Israel :—

‘ Sheol cannot praise thee;
Death cannot celebrate thee ;
They that go down into the pit cannot hope for thy truth.’’

These, we read, are the words of one ‘who trusted in
Jahveh, the God of Israel, so that after him was none
like him among all the Kings of Judah, nor among
them that were before him.’?

It was no wonder that in face of this teaching, the
captive Israelites in Babylon complained that ¢ the way
of Jahveh was not equal’ Ezekiel's individualism’
did not afford them a satisfactory solution; for it
seemed to be irreconcilable with their own experience.
Many of them knew that their own loyalty to Jahveh
was sincere; and yet they were personally involved
in the general doom of the nation, and could see
no prospect of a brighter future. The problem was
especially puzzling to those who inherited the ancient
hope of a great national future for Israel; for they felt
that their forefathers, who had been made sharers in
the Covenant by circumeision, ought to share also in
the fulfilment of the Covenant-Promises. But how
could this become possible? One answer, and only one,
appeared to meet the difficulty. Jahveh would rescue
the generations of the faithful dead out of the hand of

! Isa.xxxvui. 18. A different thought, however, is found in Deut. xxxii. 22,

where God’s wratk, at any rate, is described as reaching to Sheol.
* 2 Kings xviii. 5.
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Sheol, and bring them up to the Jerusalem of the
future.

It is not easy to determine when the doctrine of the
resurrection of indiwviduals first came to be taught by
the Hebrew prophets. The thought of a national
‘resurrection,’ in the sense of a restoration from captivity,
is frequently met with; and the Vision of the Dry
Bones in Hzekiel xxxvii. shows how this would lead on
naturally to the belief in the deliverance of individuals
from the realms of Sheol. Perhaps the earliest expression
of this latter belief is found in Hosea, as early as the
seventh century B.c. After describing the doom coming
upon Ephraim, the prophet continues: ‘I will ransom
them from the hand of Sheol ; I will redeem them from
death.”?  The passage is singular, and without a
parallel in contemporary writings. It may imply that
Jahveh has power to raise men from the living death’
of Sheol, and to restore them once more to true life;
but it need not mean more than that they will be saved
from being overtaken by death.?

The 26th chapter of Isaiah contains one of the most
famous of the Old Testament passages dealing with the
resurrection.® In verse 14 the prophet describes the
doom of the enemies of Israel :—

‘ They are dead, they shall not live;
They are shades, they shall not rise;
Therefore hast thou visited and destroyed them,
And made all their memory to perish.’*

1 Hosea xui. 14. In Hosea vi 2 (‘ After two days will he revive us . . ./’
etc.) the reference is piimarily to the restoration of matwnal life, but the
resurrection of individuals seems also to be 1mplied.

2 Cf. Ps. xxxiv. 22, and the quotation from Dr. Kirkpatrick, below, p. 46.

3 Tsa. xxiv.-xxvil. are generally considered to be post-exilic; but see W. E.
Barnes, An Examunatron of the Objections brought against the Gemuwneness of
Isq. xxiv.-xxvil. (Cambridge, 1901.)

4 Isa. xxvi. 14: 0% "orY) 7asm orpdm ppp 197 ml,:::&; Dy b2 oMo
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Next the prophet speaks, in contrast, of the dealings of
Jahveh with His people :—

‘Thou hast increased the Nation, Jahveh, thou hast
increased the Nation.’

And then, after a reference to the repentance of the
people, he explains in verse 19 the means by which
Jahveh will ¢increase the nation’ :—

‘Thy dead omes shall live, my dead bodies shall
arise ' ; awake and sing, ye that dwell in the dust! for
thy dew is as the dew of herbs, and the earth shall cast
forth the shades’

In these stirring, if somewhat obscure, words, the
prophet seems to feel that the doctrine of the resur-
rection of individuals is needed to satisfy his highest
hopes and beliefs. It satisfies his highest hopes of a
national future, because it enables the whole nation,
past, present, and future, to share in the coming
Kingdom of God; it satisfies his belief in the law of
retribution, because it offers another opportunity when
the injustice of this world may be perfectly remedied.
But it is important to notice how strictly the resur-
rection is limited to the fauthful dead ; it is a privilege
for God’s people, and explicitly contrasted with the
fate of the world at large.

This passage in Isaiah is the most notable in the
prophetical books for the doctrine of the resurrection.
There are indeed many passages in the Psalms and in
Job which at first sight seem to suggest that the
resurrection was in the writers’ minds. But there is
always some uncertainty about the original meaning
of these passages. We have to wait till we come to the
apocalypses before we find, in Daniel and many of

e npa o v
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his successors, the new doctrine of the general resurrec-
tion, both of the just and unjust.

These two lines of thought which we have been
considering—the value of the individual soul, and the
consequent need for a doctrine of the resurrection—
indicate the two main channels by which the Hebrew
prophets influenced the later Jewish and Christian
eschatology of the individual. In the next chapter we
shall endeavour to trace the effects of their teaching
upon the doctrine of the last events in the world’s
history.



CHAPTER IV
THE DOCTRINE OF THE PROPHETS (Continued)

(b) The Future of the World

IN pre-prophetic times, Hebrew eschatology, as we have
seen,! was silent concerning the ultimate destiny of
the world at large. But under the influence of the
prophets, there appears for the first time in Hebrew
history a belief that this present world-era will at some
time come to a definite end, and that its close will be
marked by a certain series of unique events. It is this
belief which constitutes in the strict sense ¢ the Doctrine
of the Last Things,” and may be conveniently defined
as ¢ Cosmic Eschatology.’

The chief factors in the development of this doctrine
in the prophetic writings are the same as those which
influenced the eschatology of the individual ;—namely,
belief in the law of retribution on a moral basis, and
faith in the ultimate fulfilment of the Covenant-Promises
to Israel. And it is well to remember that this faith
in the fulfilment of the Covenant meant to an Israelite
very much what ¢ faith in the final victory of Good over
Evil’ means to us in modern times. Both alike imply
a spirit of fundamental optimism founded upon religious

faith.

Perhaps the most important feature of the cosmic

1 Above, pp. 18-15.
26
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eschatology of the prophets was their doctrine of the
‘ Last Judgment.” A vivid description of a judgment-
scene 18 singularly well fitted to teach what the law of
retribution means on its practical side; and we find
that there are frequent references to a judgment in the
prophetic writings. But the prophets imply further,
that there will be one great Judgment, when Jahveh
‘shall make an end, yea, a terrible end, of all them
that dwell in the land.’' The descriptions of this
Last Judgment vary considerably. It seems probable,
however, that the general form of the picture was first
suggested by the current popular expectation of ‘the
Day of Jahveh.’ The people were hoping for a day
when Jahveh should visibly appear as their leader in
battle, and utterly destroy all the foes of Israel. This
was apparently the origin of the phrase ‘the Day of
Jahveh’; but its significance soon came to be much
greater than that of any normal °battle-day.” We
learn from Amos that as early as the eighth century
B.C. the phrase was a familiar one in Israel; and he
uses the phrase to denote no ordinary incident in the
course of Israel’s history, but a supernatural event of
supreme moment, bringing to pass the close of the
present cond1t1ons of life on earth, and introducing 9/
new era of ideal happiness.®
Such & conception of the ¢ Last Judgment’ was in
harmony alike with the law of retribution and with the
final fulfilment of the Covenant-Promises. No judg-
ments of the past or present seemed completely to
satisfy the requirements of perfect justice; there was
yet need of another and final Judgment, which should
1 Zeph. i. 18 ; cf. Joel iii., Amos ix., Isa. ii. 12-21, xxiv. 21 ff., etc.
2 Amos v. 18, ix. 1-15. Some crities consider that the concluding vision of
restoration 1n Amos is a later addition. Even if so, it would reflect the after-

thoughts suggested by the original prophetic teaching, and,thus throw light
upon the development of eschatology.
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leave no wickedness unpunished, and no righteousness
unrewarded. And further, the doctrine of a Last Judg-
ment seemed just what was wanted to fill the gap
between the present evil world and the bright future
foretold by most of the prophets." The Last Judgment
would mark the end of the injustice of this world, and
the beginning of the era of righteousness, when the
Covenant-Promises would be perfectly fulfilled.

The value of this doctrine as a simple and forcible
illustration of the law of retribution and the final
vietory of the Good is nowhere more clearly seen than
in the Book of Joel.? In chapter ii. the ‘Day of
Jahveh’ is the day when He visits His people for their
sins, in the terror and darkness of the locust-cloud.
The thought of the ‘ coming of Jahveh ’ for judgment and
retribution fills the hearts of a sinful people with dread.’
But the prophet goes on to tell us of Israel’s repentance ;
and then, in chapter iii., follows another picture of the
‘ Day of Jahveh.” As before, it is a visitation for judg-
ment and retribution on the sinners; and Jahveh takes
His seat as judge in the Valley of Jehoshaphat. But
this time it is the Gentile enemies of Israel, whose
‘ wickedness is great,’ that are pumished; while Israel,
being repentant, is delivered, and receives a special gift
of the spirit of prophecy.* Thus the twofold applica-
tion of the law of retribution is vividly illustrated;
and it is further clear that this Last Judgment is re-
garded by the prophet as final and unique. Hence-
forward the Covenant receives its perfect fulfilment, and
the forces of evil are completely vanquished. Jerusalem

1 See below, pp. 31 ff.

% Cameron, in Hastings’ Dictwonary of the Buble (vol. 1. pp. 673-674, Art.
“Joel’), favours an early date for the Book (eighth century), but Driver and
many others prefer a post-exilic date. The eschatology seems snitable to an

early date.
8 Joel ii. 1-11. 4 Joel i1i. 11-17 ; ef. 1i. 15-18, 28-29.
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will be cleansed from the profane presence of the
Gentiles, and will enjoy an unending (and apparently,
material) prosperity, which is thrown into strong relief
by the desolation of the nations around :—

‘Egypt shall be a desolation, and Edom shall be a
desolate wilderness; . . . but Judah shall abide for ever,
and Jerusalem from generation to generation; . . . for

Jahveh dwelleth in Zion.’!

In Amos, the ‘ Day of Jahveb’ is the day when He
judges Israel rather than the world at large; and since
Israel is corrupt, it will be a day of punishment and not
of deliverance :—

‘Woe unto you that desire the “Day of Jahveh”!
‘Wherefore would ye have the “Day of Jahveh”? it is
darkness, and not light; . . . even very dark, and no
brightness in it.” 2

In his concluding chapters, Amos describes one
vision after another, all foretelling a coming judgment,
till they culminate in the vision of Jahveh Himself
standing upon the altar, and commanding that His
Temple is to be shattered in pieces. Not till after this
last and most fearful judgment does Amos turn to
describe the bright ¢ remoter future.’®

In Isaiah the judgment associated with the Day of
Jahveh seems to be unwersal :—

‘ There shall be a Day of Jahveh Sabaoth upon all
that is proud and haughty, and upon all that is lifted up,
and it shall be brought low; . . . and Jahveh alone
shall be exalted in that Day. . . . Jahveh standeth up to
plead, and standeth to judge the peoples; Jahveh will
enter into judgment with the elders of his people, and
the princes thereof.” *

1 Joel iii. 19-21. 2 Amos v. 18, 19. 3 Amos vin.-ix.
4 Isa. ii. 12, 17, ui. 13-14.
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As time went on, the prophetic pictures of the Last
Judgment were further elaborated by later writers.
Ezekiel describes the great final assault of the nations
under Gog and Magog ;' and in the later chapters
of Zechariah, the last days before the New Era are
marked by all kinds of wars and tumults and strange
portents,® forming a dramatic contrast to the peace
and happiness of the Kingdom of God, which follows
immediately after the Last Days have culminated in
the Last Judgment. Here we have the source of two
important features of the apocalyptic books. The
portents of the last days develop into the ‘birth-pangs
of the Messianic Kingdom’; and the last assault of the
nations gives rise to the legend of Anti-Christ and his
hosts of evil, which we shall meet with in the apocalyptic
literature.’

To us the Last Judgment is liable to seem a vague
far-off event ; to the prophets it was very real and near
at hand. ‘The great Day of Jahveh is near, cries
Zephaniah ; ¢it is near, and hasteth greatly.”* So also
the language of Joel and Amos implies that the Day of
Jahveh might be expected in their own time; while
Hosea, Micah, Isaiah, and Jeremiah, see the signs of
the Last Judgment upon Israel in the political move-

ments around them.

‘Whenever a man earnestly, and out of the depths
of his own heart, points others to God, . . . whether it
be deliverance or judgment that he preaches, it has
always, so far as history tells us, taken the form of

announcing that the end is at hand.’®

! Ezek. xxxviii., xxxix.
2 Zech. ix.-xiv., especially chapter xiv. ; cf. Hagga1 1. 6, ete.
8 For the doctrine of Anti-Christ, see below, on 2 Thessalonians, Part IV.

Chapter I1I.
4 Zeph. 1. 14.
5 Harnack, What s Christiomity ? (English translation, London, 1901, p. 41);

cf. Davidson, Theology of the Old Testament, pp. 379-381.
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So it was with the prophets; as they looked out into
the future with hearts full of enthusiasm for the law of
righteousness, it seemed to them impossible that this
world of injustice could last much longer. The Day
must be at hand.

Just as the pictures of judgment were well fitted to
teach the meaning of the law of retribution, so the
descriptions of the restoration of Israel to ideal national
life brought home to the people the unchanged promises
of the Covenant. The ideal national life is depicted
by the prophets in many ways, but there is always one
central thought, that then Israel will truly be °the
Kingdom of God.” For though the phrase belongs to
the New Testament, the idea of the sovereignty of
Jahveh is one of the keynotes of the Hebrew prophets.

There are two features in the descriptions of the
Kingdom of God which require at least a passing refer-
ence. The first is the figure of the Messianic King.
Jahveh had not only made a Covenant with His people,
but also a special Covenant with the House of David.
At the restoration of Israel, when the national Covenant
is fulfilled, the Davidic Covenant will also receive its
perfect fulfilment in the person of the anointed Messiah.
His rule will show the great principles of justice for
which the prophets had contended :—

‘ His delight shall be in the fear of Jahveh; and he
shall not judge after the sight of his eyes, neither reprove
after the hearing of his ears; but with righteousness shall
he judge the poor, and reprove with equity for the meek
of the earth.’®

The Messianic King will also be ‘The Prince of

1 9 Sam. vii. 12-16 ; cf. 1 Kings xi. 36, Ps. Ixxxix. 3, 4, etc.
2 Isa. xi. 8, 4; cf. ix. 6, 7, and Micah v. 2-5, and Jer. xxx. 21.
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Peace’! This would surely not have been part of the
ideal of the Hebrews when the national life was yet
young. Victory, not peace, was then their desire; but
now the prophet has learnt the lesson of suffering, and
longs for the day when ‘nation shall not lift up sword
against nation, neither shall they learn war any more.”*
There is another feature of the Messianic reign :—

¢ Of the increase of his government and of peace there
shall be no end, upon the throne of David, and upon his
Kingdom, to establish it, and to uphold it with judgment
and with righteousness from lenceforth even for ever.®

The Messianic Kingdom is thus to be everlasting ;
and the language suggests that the Messiah himself will
also live for ever. Nothing is said about the subjects
of the Kingdom ; but we are evidently not far from
the doctrine that all the faithful who see the beginning
of the Kingdom of the Messiah will live to enjoy it for
ever. The belief in the everlasting Kingdom would
thus lead very naturally to the belief in individual
immortality.

A very different Messianic ideal is set before us in
the prophecies of the ‘ Suffering Servant of Jahveh’ in
the latter part of Isaiab. The thought of ¢perfection
through suffering’ which pervades these passages is in
complete accord with the distinctive note of Christian
eschatology ; and the Christian Church has always
recognised in them the most striking of all the Old
Testament prophecies of Jesus the Messiah. Yet the
picture of the Suffering Servant’ does not appear to
have influenced the later Messianic ideals of the Jews.
‘It is doubtful, says Dr. A. B. Davidson, ¢if the

Q

1 Isa. ix. 6. 2 Isa. i1 4.

3 Isa. ix. 7. The phrase nbpw-y (‘for ever’) is a little indefinite, but is
generally used to signify an infinitely long time.

+ Theology of the Old Testament, p. 373.
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prophets identified in their own minds the Servant of
Jehovah and the King Messiah,’ although ‘later
revelation showed them to be one.’

The relation of the Messiah to God is more than
once expressed in the Old Testament by the term
‘sonship.” In the original Covenant, as made with
David (‘I will be his father, and he shall be my son’?),
the word ‘son’ can hardly be said to imply a super-
human relationship. But it was a term pregnant with
deeper meaning, and we can trace here and there signs
of the gradual enrichment of its significance. Such
passages as Psalm lxxxix. 27, ‘I will make him my
firstborn, higher than the kings of the earth’; or
Psalm ii. 7, * Thou art my son, this day have I begotten
thee,” prepare the way for the idea of a super-human
sonship, such as is implied in some of the apocalyptic
writings, where ‘God’s Son’ is almost, if not quite,
divine. It is scarcely necessary to point out that the
history of the term ‘Son of God’ is of the deepest
significance for the understanding of the New Testament.

The other important feature of the °restoration’ in
the prophetic writings is the idea of the perfect City
of God.” Jerusalem is always thought of as the abode
of the restored people. The tabernacle of David is to
be rebuilt as in the days of old,? and the Holy City will
no more be profaned by unhallowed feet.> The Gentiles
will indeed flock to the House of Jahveh, but it will be
in a spirit of conversion, to worship, not to profane.*
Ezekiel dwells at length on the features of the New
Jerusalem, and though at times the details may seem to us
somewhat wearisome, the closing thought is a noble one:—

‘The name of the City from that day shall be,
Jahveh is there.”®

1 2 Sam. vii. 14, 3 Amos ix. 11. 3 Joel iii. 17.
4 Isa. 1. 2 ff. ; of. Micah 1v. 1 ff. 5 Hzek. xlviii. 85.

D
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In connection with the prophetic eschatology of the
individual, we noticed how hard it was to reconcile the
two great principles of the prophetic teaching—the law
of justice and the final victory of the good—with each
other and with experience. The same difficulty was
met with in the history of the eschatology of Israel and
of the world at large. How could a people steeped in
sin ever enjoy the full blessings of the holy Covenant ?

One of the answers to these doubts was given by
the doctrine of the Remnant,” which we find especially
in Isaiah and Zephaniah. The full breadth of the
older national hopes are abandoned, and the doom of
the nation as a whole is admitted to be fixed beyond
recovery ; but yet there is hope :—

‘I will take away out of the midst of thee thy
proudly exalting ones, and thou shalt no more be
haughty in my holy mountain; but I will leave in the

midst of thee an afflicted and poor people, and they shall
trust in the Name of Jahveh.'?

And Isaiah tells how, after the great fire of judgment,
¢ the remnant of the trees of the forest shall be few, so
that a child may write them.”? It is the doctrine of
s Church in contrast to the world; and in matters
eschatological it is more closely allied to the Puritan
desire for an elect few than to the hope of a world-wide
Kingdom of God. It is the affirmative answer to the
question : ¢ Are there few that be saved ?’

Jeremiah meets the spirit of pessimism with a bolder
answer than that of Zephaniah. He fully recognises
that the Covenant has been broken by God’s people,
and that repentance on their part is the only remedy.
Nor has he much hope of that repentance in the near
future. Yet he will not surrender any part of the
national hope :—

1 Zeph. iii. 11, 12. 2 Isa. x. 19.
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‘Behold, the days come, saith Jahveh, that I will
make a New Covenant with the house of Israel and with
the house of Judah; . . . I will put my law in their
inward parts, and in their heart will I write it.’!

Under the New Covenant, the people will not be
subjected to outward ordinances, but will be animated
by the Spirit of Jahveh within. Israel will be a nation
of prophets.’

This doctrine of the New Covenant shows deep
spiritual insight ; it is also of interest because the writer
evidently believed that the New Era to come must be
something more than a mere replica of this present
world. One aspect of this thought may be found in
Isaiah, in the passages where he describes the transforma-
tion of Nature into harmony with the perfect conditions
of the future national life? The same idea is again,
and yet more clearly, expressed in the 65th chapter
of Isaiah :—

‘Behold, I create New Heavens and a New Earth;
and the former things shall not be remembered, nor come
into mind.’*

In the non-canonical book ‘4 Kzra,’’ we find this
thought in an extreme form; the future will be the

antithesis of the present, and this world must end
before the next begins :—

‘ Jacob’s hand held the heel of Esau from the begin-
ning ; for Esau is the end of this world, and Jacob is the
beginning of that which followeth.”®

1 Jer. xxxi, 81, 33.

2 Of. Joel ii. 28 (‘I will pour out my Spirit on all flesh, and your sons
and your daughters shall prophesy’). Cf. also Isa. xxxii. 15, Ezek. xxxix. 29.

3 Isa. xi. 6-8, xxx. 26. For questions of date, see Skinner’s Isaiah, notes
ad loc.

4 Isa. Ixv, 17. For questions of date, see (e.g.) Driver, Literature of the Old
Testament (7th edition, Edinburgh, 1905), pp. 245-6, or Skinner, ad loc.

5 Called ‘II Esdras’ in our English A.V. and R.V., but the title ‘4 Ezra’
is less liable to confusion. 6 4 Ezra vi. 8, 9.
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This doctrine of the ‘Two Worlds’ forms an im-
portant element in the history of eschatological thought.
For there are three main conceptions of the other
world : on the one hand there is the idea of a world
which will be but an improved copy of that which now
is; on the other hand there is the philosophical con-
ception of a transcendental existence which cannot be
adequately described in human language, and is inde-
pendent of limitations of time or space; and between
these two is the doctrine of the ¢ Two Worlds,” the world
to come beginning, in point of time, immediately upon
the close of this present world-era, and differing dia-
metrically from it in character, while yet remaining
more or less material in general idea.’

Yet one more line of development in Hebrew
eschatology remains to be mentioned. Those who were
zealous to proclaim the universal supremacy of the law
of retribution, found that the thoroughly °nationalist’
conception of the restoration of Israel was somewhat
modified thereby. This tendency took the form now
known as ‘universalism,” in which the normal Jewish
antipathy towards the Gentiles is softened, and morality,
rather than nationality, is held to be the supreme test
in the sight of God.?

The greatest prophet of universalism was Amos of
Tekoa. He cannot conceive of any exceptions to the

law of retribution, nor of any limits to the dominion of
Jahveh :—

‘Are ye not as the children of the Ethiopians unto
me, O Children of Israel? saith Jahveh.—Have not I

1 ¢ A transcendental sphere of existence, such as we conceive of heaven, could
not oceur to the Israelite’ (Davidson, Theology of the Old Testament, p. 414).

2 For a fuller treatment of the  universahst’ teaching of the prophets, the
reader is referrcd to A. J. Tait, Christ and the Natwons (London, 1910), Part I.
chaps. iv. and v.
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brought up Israel out of the land of Egypt, and the
Philistines from Caphtor, and the Syrians from Kir?’?!

This teaching did not at once become part of the
national creed; indeed it never found entire favour
with the °peculiar people.” But the wide outlook of
Amos was not without its effect on later eschatology.
It is true that many of the Old Testament writers con-
tinued to regard the Gentiles as the natural enemies of
Israel, doomed to utter destruction. But it was generally
felt that the Doctrine of the Last Things cannot simply
wgnore the Gentiles, as the Hebrews of earlier times had
done. And side by side with Jewish exclusiveness, a
wider hope now and again manifested itself, and found
expression among the leaders of Jewish thought :—

‘Many peoples shall come and say, Come ye, and let
us go up to the mountain of Jahveh, to the house of the
God of Jacob; and he will teach us of his ways, and we
will walk in his paths.’

And again :—

‘In that day shall Israel be the third with Egypt
and with Assyria, a blessing in the midst of the earth,
for that Jahveh Sabaoth hath blessed them, saying,
Blessed be Egypt my people, and Assyria the work of
my hands, and Israel mine inheritance.’®

But though Isaiah was willing that the Gentiles should
obtain a share in the Kingdom of God, he claimed for
Israel an everlasting supremacy :—

‘The house of Israel shall possess them [the peoples]
in the land of Jahveh for servants and for handmaids;
and they shall take them captive, whose captives they
were ; and they shall rule over their oppressors.”*

1 Amos ix. 7. 2 Isa. ii. 3 ; Micah iv. 2.
3 Isa. xix. 24, 25. For questions of date, see Skinner, ad loc.
4 Isa. xiv 2.
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In the later prophets, we can often trace a spirit
nearly akin to universalism,' but there are few parallels
to the uncompromising language of Amos. We read
much of the restoration of the scattered Israelites from
among the nations, but little of the restoration of the
nations themselves.

The return from the Captivity revived the national
hopes, and something of the old national exclusive-
ness and aggressiveness. But the universalist spirit of
Amos lives again in those passages where the writers
look forward to a catholic Church of Judaism. The
Gentiles are not to be crushed by political aggression,
but won over by the attracting power of the pure
worship of Jahveh.”

In the above pages, we have only been able to
indicate the most essential features of Hebrew prophecy.
We have seen how the teaching of the prophets was
founded on two great principles :—the law of retribution
on a moral basis, and the ultimate fulfilment of the
Covenant-Promises. And partly through the desire to
reconcile these two principles with one another in the
light of experience, there arose the first Hebrew ¢ Doctrine
of the Last Things’ In pre-prophetic times there had
been no sign that men troubled themselves about the
final destiny of the world. But the prophets taught
that this world will end in a great Day of Judgment,
after which a New Era will begin. The prophets were
thus the first true eschatologists in the history of Israel.

We have also glanced at other doctrines of the
prophets, which, although subordinate to the two great
foundation principles, are yet of much importance to
later eschatology :—the international sympathies of

! e.g. in Jeremiah’s description of the New Covenant , see above, pp. 34, 35.
2 Cf. Zech. viii. 22, 28, Malachi i. 11, ete.
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Amos, the individualism of Jeremiah and Ezekiel, the
doctrines of the Remnant and of the New Covenant,
and the splendid pictures of the Messianic King and of
His Kingdom.

Our consideration of the teaching of the prophets
has necessarily been incomplete; but such as it is, it
may help us to obtain a clearer idea of the subsequent
history of Jewish thought; for the language and ideas
of the prophets, and above all their sublime faith in
the fulfilment of the Divine purpose, has become the
permanent heritage of both Jewish and Christian escha-
tology. The voice of the Spirit who spake by the
prophets may still be heard in these latter days. Some
well-known words, which we owe to an essentially
modern poet, might nevertheless have been the epitaph
of one of the prophets of ancient Israel :—

¢ One who never turned his back but marched breast forward,
Never doubted clouds would break,
Never dreamed, though right were worsted, wrong would
triumph,
Held we fall to rise, are baffled to fight better,
Sleep to wake.



CHAPTER V
THE ESCHATOLOGY OF THE POST-EXILIC JEWS

WE have seen that although the great principles pro-
claimed by the Hebrew prophets were not primarily
eschatological in character, they exercised a deep,
albeit indirect, influence upon the subsequent history
of eschatology. Many new thoughts were suggested by
their teaching ; and while these explained some problems
which had before seemed inexplicable, they also brought
to light new difficulties hitherto unnoticed. So the
prophetic ‘ word of Jahveh’ is questioned and defended
and examined again and again, and each fresh contro-
versy led on to further doctrinal development. This
might be called the intellectual influence of the doctrine
of the prophets.

There was also another line of influence, springing
from the growing spirit of reverence for all that was
ancient in Israel’s history and religion. The pictures
of judgment and restoration, which seem originally to
have been intended to illustrate and explain the great
underlying principles, were valued in later times for
their own sake, and came to be a fixed part of the
traditional Jewish Doctrine of the Last Things. This
feeling of reverence for the past was specially fostered
by the teaching of the scribes, whose influence in
post-exilic times became a factor of considerable im-
portance.

40
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For one thing, their teaching was closely associated
with the cessation of prophecy. Their extreme venera-
tion for the past went hand in hand with a corresponding
depreciation of the present; and they would have held
it presumptuous to make the old claim of the prophets :
‘ The word of Jahveh came to me.” So in the teaching
of the scribes we miss the spiritual conviction of the
prophets, and in its place we find the constant appeal
to authority. This led on the one hand to Pharisaic
legalism, which tended to obscure the moral element
in eschatology ; and it also helped to produce the pseu-
donymous apocalyptic literature, which shelters itself
under the authority of the great names of old time. In
the apocalypses we still find faith in a bright future,
but that faith is not based solely on the personal con-
viction of the writers, but rather on the authority of
the prophets of earlier times.

The teaching of the scribes was also favourable to
the doctrine of predestination, which looms so large in
later Judaism. We have seen how the prophets were
confident that the great principles of the Covenant
would be fulfilled in time to come. Later on, under
the guidance of the scribes, the Jews came to believe
that every detail in the Sacred Writings must similarly
be fulfilled. So we find the Pharisees in our Lord’s
time watching every little event in the hope that 1t
would prove to be a fulfilment of some ancient ‘ word of
God.” The same idea of predestination runs through
all the apocalypses; they assume that the details of the
Last Things are already determined, and revealed in
Holy Secripture ; and the writers seek, not to preach a
new ‘message of God,’ but to discover and explain what
has been already revealed. This led to a certain arfifi-
ciality in later Jewish eschatology; for on the one
hand, the thoughts of the writers are no longer allowed
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to find free and natural expression,’ but are shaped and
fashioned till they agree with the traditional doctrine ;
and on the other hand there is a tendency to adopt a
forced exegesis of the older Scriptures, in order that
they may harmonise with later ideas. On the whole,
the teaching of the scribes did not help to produce a
noble Doctrine of the Last Things; but at least, by
encouraging the study of the prophets, it kept alive
a spirit of reverent hopefulness for the future. There
may be some traces of the tendencies of which we have
been speaking in some of the later prophets,® but only
with the rise of the apocalyptic literature do we see the
full effect of this teaching of the scribes.

Another characteristic of post-exilic Judaism was
an increased sense of the transcendence of God. The
Exile had not only suppressed the national life of the
Jews for a time, but it had also cut them off from the
old local associations of their religion. So the pious
Israelites who continued loyal to Jahveh in Babylon
were thrown, as 1t were, upon their own resources of
worship. They were obliged by force of circumstances
to worship in the spirit alone, without the help of the
ancient rites and ceremonies, and humbled by the feeling
that the Exile was the punishment for national sin.
And as they sang the songs of Jahveh in a strange land
they realised, as they had never realised before, the
awful mystery of a God who is everywhere :—

‘ Whither shall T go from thy spirit,
Or whither shall I flee from thy presence 2’ ®

The thought of the great gulf between God and man
1s continually present to the post-exilic Jew, and it may
be seen in much of the later eschatology. Men were
beginning to shrink from the thought that God would

! The daring scepticism of Ecclesiastes is an exception.
% e.g. Zechariah 9 ff., and Malachi. 3 Ps. exxxix. 7,
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deal in person with themselves, and rather pictured
Him as surrounded by the pomp and splendour of an
Oriental despot, executing His pleasure by means of
secondary agents. In Malachi, for instance, we find
that the Almighty is to send ‘Elijah’ as a herald before
Him to announce His own coming to judgment. And
the growth of the belief in angels, perhaps due partly
to the influence of Zoroastrianism, is also an expression
of the increasing reverence for an Almighty God, the
Lord of heaven and earth.

In tracing the history of post-exilic eschatology, some
allowance should be made for the possibility of influence
from Zoroastrian and Egyptian doctrines. After the
decline and fall of Babylon, the Hebrews were surrounded
on all sides by Zoroastrianism ;' and since there was
little ill-will between the Hebrews and Persians? it is
not surprising to find many important resemblances
between the religions of the two peoples.® And yet
modern scholars do not seem disposed to estimate the
direct influence very high. Some of the resemblances
may be explained by a parallel development of thought
along natural lines, and in other cases it is difficult
to determine which of the two religions has been the
borrower.*

There was also constant intercourse between Judaea
and Egypt from the ninth to the seventh centuries B ¢.;

! For outline of Zoroastrianism, with references, see below, Appendix C.
2 e.g. in Isa. xlv. 1, Cyrus is called ‘the Anointed of Jahveh.’
3 These resemblances are specially striking in the following doctrines :—
(a) The conflict between good and evil (cf. the Jewish legend of Anti-
Christ).
(3) The doctrine of retribution and resurrection on a meoral basis.
(¢) The doctrine of angels and spinits, and especially of ¢Fravashis’ (cf.
the late Jewish 1dea of the ‘heavenly copies’ of things on earth)
(@) The legend of Saoshyant the Zoroastrian Messiah. For further details,
sec below, Appendix C.
4 See Moulton's article in Hastings’ Dictionary of the Bible, vol. iv. p. 993b.
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and later on, under the Ptolemies, the Hebrew colonies
at Alexandria and elsewhere were little Jewish islands
amid a sea of Egyptian life and thought. The dis-
coveries at Elephantiné in 1907 suggest that the Jewish
settlements in Egypt were earlier and more important
than had previously been supposed, and we shall find
evidence, especially in the apocalypses, that post-exilic
Judaism was influenced by Egyptian ideas.’

Those features of post-exilic Judaism which we have
so far been considering have contributed little that is of
permanent value to eschatology. But in some of the
post-exilic literature, we are conscious of a new and
deep spiritual ‘tone,” which is an unmistakable sign
that in the writers’ hearts there is the deep quiet
mysticism and communion with God, which passeth all
understanding. We find the most notable expressions
of this spirit in the Book of Job and in the Psalter.

Whatever be the exact date of the Book of Job,? the
groundwork might be described as a criticism of the
individualistic theory of retribution. That theory is
amply set forth by Job’s companions, whose irritating
but unanswerable platitudes provoke the patriarch to
impotent wrath. Although he knows from his own
experience that suffering is not always the punishment
for sin, yet his intellect is unable to discover an effectual
reply. In deep gloom he looks forward into a hopeless
future :—

‘Man dieth, and wasteth away,
Yea, man giveth up the ghost, and where is he ?
The waters fail from the sea,

! See below, Appendix B, for outline of Egyptian doctrines ; and especially
Erman, Handbook of Egyptian Relrgion, pp. 194-219. For the Elephantiné
papyri, see Driver’s article mn The Guardian for Nov. 6, 1907.

* Driver (Literature of the Old Testament, 7th edition, p. 482) says: *Most
probably it was wnitten either during or shortly after the Babylonian captivity.’
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And the river decayeth, and drieth up;

So man lieth down, and riseth not ;

Till the heavens be no more, they shall not awake,
Nor be roused out of their sleep.’!

And yet his faith at once prompts a cry of anguish to
the God in whom he had trusted :—

‘Oh that thou wouldest hide me in Sheol,
That thou wouldest keep me secret, till thy wrath be past,

That thou wouldest appoint me a set time, and remember
me!’?

And once more, in chapter xix., after further sententious
remarks from his pious friends, the hope of justice in the
end breaks out strong and clear :—

‘But I know that my redeemer liveth,
And that he shall stand up at the last upon the earth
And after my skin hath been thus destroyed,
Yet from [or, “ without "] my flesh I shall see God.
Whom I shall see for myself, and mine eyes behold, and
not another.’?

For the moment, the irresistible conviction of the mystic
breaks through where cold reason had stood baffled.
The translation and interpretation of the passage are
alike difficult, but it seems probable that what Job
hoped for was that in the pit of Sheol a vision of
Jahveh would be granted to him. He does not seem
to have any thought of deliverance from Sheol, or of
a resurrection-life,* but he does hope that the gloom
1 Job xiv. 10-12.

2 Job xiv. 13.
8 Job xix. 25-27 ; the Hebrew runs thus:—

sIp) BYOY PImR U oRa Iy R
$ bR MM I ANCIEPI Y I
R R RV Ry LR R

¢ And yet the phrase, ‘He shall stand up at the last upon the earth,’
suggests the Last Crisis.
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of the Pit may be illuminated by the presence of the
God who had been his comfort in this life.

The Hebrew Psalter, even more than the Book of
Job, contains many expressions of a deep sense of com-
munion with God, which clearly influenced the writers’
outlook on the future. We have not hitherto referred
to the eschatology of the Psalms, partly because there
is often much uncertainty as to their date, and also
because the language of the Psalmists is frequently
capable of more than one interpretation. In particular,
those Psalms which are generally assigned to a pre-exulic
date contain few, if any references to eschatology which
are free from ambiguity.

‘Some of the expressions which appear at first sight
to imply a sure hope of deliverance from Sheol and of
reception into the more immediate presence of God are
used elsewhere of temporal deliverance from death or pro-
tection from danger, and may mean no more than this.’?

But there can be little doubt that the mystical
feeling of personal communion with God, which is the
very keynote of many of the Psalms, prepared the way
for a doctrine of personal immortality :—

‘I am continually with thee;
Thou hast holden my right hand;
Thou shalt guide me with thy counsel ;
And afterward receive me to glory.’®

It is possible that the writer of these words had never
consciously adopted a doctrine of personal immortality ;
but if so, this was ‘not from lack of religion, but from
excess of religion’; because ‘the future life was over-
shadowed by the [present] consciousness of the presence

! Kirkpatrick, Psalms (Cambridge, 1908), Introduction, p- Xcv.
2 Ps. Ixxiii. 28, 24 ; cf, Ps. xvii. 15.
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of God Himself’' This sense of God’s presence was not
physical, but spiritual, and a spiritual bond need not
be broken by physical death. The communion between
God and the individual human soul, which was so real
to the Hebrew Psalmists, is the surest pledge of the
soul’s personal immortality ; and hence a doctrine of
personal immortality is more truly implied in the
mysticism of Job and the Psalmists than in any other
writers of the Old Testament.

One Old Testament writer stands out in striking
contrast to the general trend of Hebrew religion, with
its firm faith in the ultimate triumph of goodness.
This was the writer of FHcclesiastes. His date is
generally assigned to the fourth or third centuries B.c.,?
and his book shows us that the doctrines of the prophets
were not accepted by all who believed in the God of
Israel. He sees that Ezekiel’s doctrine of retribution
within the span of this life is hard to reconcile with the
facts of experience, but he does not attempt to justify
God’s dealings by holding out hopes of an unknown
beyond :—

¢ All things come alike to all; there is one event to
the righteous and to the wicked. . . . A living dog is
better than a dead lion; for the living know that they
shall die; but the dead know not anything, neither have

they any more a reward.’®

Nor was the Preacher cheered by the consciousness of
the nearness of God’s presence within himself; he had
as little sympathy with the mystic as with the prophetic
enthusiast :—

1 Stanley, History of the Jewish Church (2nd ed., London, 1873), vol i.

p. 157. .
3 See (¢.g.) A. S, Peake in Hastings’ Dictionary of the Bible, vol. L pp. 687 £.

3 Recles. ix. 2-5.
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“God is in heaven, and thou upon earth, therefore
let thy words be few.’?

And yet, if the closing verses be authentic,® he still
believes that somehow and at some time

‘God shall bring every work into judgment, and
every secret thing, whether it be good, or whether it be
evil’

We may now gather up as shortly as possible the
results of our study of Old Testament eschatology.®
Broadly speaking, two lines of development have been
distinguishable. One of these, starting from the early
hopes of tribal success, culminates in the prophetic
doctrine of the world-wide Kingdom of God. The end
of this world is to be catastrophic;* for the Last Judg-
ment, with all its attendant turmoil, is to precede the
commencement of the New Era. From first to last
this national and world-wide eschatology is inspired by
a confident faith in the Covenant-Promises.

The eschatology of the individual has developed less
uniformly and less consistently. In the early stages of
Hebrew history, we found the belief in personal survival
after death on the wane, and lacking any sanction from
the religious leaders of Israel. And the teaching of the
prophets seems to have had at the first no primary
reference to the fate of the individual after death, though
in course of time the question was, so to speak, forced
upon their notice by their zeal for the law of retribution.

! Eceles. v. 2.

2 See Driver, Luterature of the Old Testament, 7Tth edition, pp. 477-478.

3 The consideration of one Old Testament book, the Book of Daniel, of great
interest to the student of eschatology, has been deferred to a later stage. The
reasons for this will appear below, p. 62.

4 In a very few passages (e.g. Zech. xii. and xii.) there appears to be an

expectation that the Chosen People will be gradually purified, till they are
made fit for the Messianic Era
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The doctrine of the resurrection of the righteous has
indeed been proclaimed once and again,but it has not won
its way to general acceptance. This doctrine, as we find
it, for instance, in Isalah xxvi., does indeed imply that
the rule of Jahveh extends to Sheol. But as yet we
have found no clear belief that Sheol is either a place
of rewards and punishments, or an intermediate state
" between death and resurrection for mankind in general.

Another line of eschatological thought has been
suggested by Job and the psalmists. The mystical
sense of communion with God refuses to be limited by
the things of this world. In contrast to the doctrine of
the prophets, this mystical eschatology contains no
thought of impending catastrophe. It is a doctrine of
immortality, not a doctrine of the Last Things.

But side by side with the hopes of the prophets and
the quiet faith of the psalmists we have had to place
the scepticism of Ecclesiastes. And indeed, throughout
the Old Testament, while the brightness of the national
hopes have been marred by no shadow of doubt, the
doctrine of personal immortality has generally suggested
something of the plaintive note of Tennyson :—

‘ Thou wilt not leave us in the dust:
Thou madest man, he knows not why ;
He thinks he was not made to die;
And thou hast made him: thou art just.



PART II

THE APOCALYPTIC LITERATURE OF
LATER JUDAISM

CHAPTER VI
THE CHARACTERISTICS OF THE APOCALYPTIC LITERATURE

Berore we pass from our study of the eschatology of
the Old Testament to that of the New, it will be neces-
sary to speak at some length of the Jewish apocalyptic
literature, which was produced in the two centuries
preceding the Christian Era. It is true that the chief
source of Primitive Christian Eschatology is the Old
Testament itself; but the background of contemporary
ideas, which helps us to realise the historical setting of
the earliest Christian teaching, is nowhere so vividly
portrayed as in the Jewish apocalyptic books. And as
these books are still comparatively little known, a few
introductory remarks concerning their general character-
istics may not be superfluous.’

! Also, as the tatles of the non-canonical apocalypses are somewhat un-
familiar, 1t may be well to give here the abbreviations used in the footnotes to

this section, and the editions and translations from which the quotations have
been taken -—

Ethiopie Enoch (often called simply  Eth En. (trans. R. H. Charles, Oxford,
‘The Book of Enoch ) 1893).
Jubilees . . . . . . Jub. (trans. Charles, London, 1902).
(Contrnued on next page.y
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Recent research in the field of Old Testament study
suggests that the interval of time which separates the
prophetical books from the apocalypses may not be so
great as was formerly imagined. But however this may
be, and in spite of many features common to both, there
remains & marked cleavage between the two groups of
literature.

Before we consider the contrast between them, it
will be well to glance at the features which are found
in both alike. Apocalyptic was the child of prophecy,
and it retains not a little of its parent’s character—
generally in an accentuated form. One feature in
common is that both groups of writings are the literature
of a minority. However great their popularity with
subsequent generations, they were for the most part
written not to express public opinion but in order
to influence or alter it. The prophets were disliked
by the religious officialdom of their day ;' and the
apocalyptic literature in like manner was regarded by
the Rabbis with grave displeasure.® Neither prophecy
nor apocalyptic were congenial to a period of peace and
prosperity ; but they sprang up afresh at each crisis of
Jewish history, and grew strong in face of persecution
and apparent failure. And further, the apocalyptist

Testaments of the Twelve Patri- Test. XII. Patr. (ed. Charles, London,

archs. 1908 ; trans. Charles, London,
1908).
Assumption of Moses . . . Ass. Moys. (trans. Charles, London,
) 1897).
Apocalypse of Baruch . . . Ap. Bar. (trans. Charles, London, 1896).
Slavonic Enoch . . . . Slav. En. (ed. and trans Charles
and Morfill, Oxford, 1896).
Psalms of Solomon . . . Pss. Sol. (ed. and trans. Ryle and
James, Cambridge, 1891).
Sibylline Oracles . . Sib. Or. (ed. Alexandre, Paris, 1869)

These books, together with Da.mel and 4 Ezna, will be frequently denoted

by the convenient general term ‘apocalyptic.’

1 See Amos vii. 10-17 ; Jer. xx. 1-6, ete.

2 ¢QOrthodox Rabbime Judaism,’ says Dr. Oesterley, ¢ practically banned the
entire apocalyptic Literature’ (The Doctrine of the Last Things, p. 66).
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resembles the prophet in his firm faith in the Divine
purpose. The visions of the prophets remained still
unfulfilled, but the apocalyptic writers take up the pen
to justify God’s ways, and to show how His promises
will yet be accomplished. This is the great redeeming
feature of the apocalypses; and amid wearisome details
and extravagant imagery it is a genuine bond uniting
them with the greater men who went before them and
who followed after.

But although the prophets and apocalyptists are
thus far alike each other, the differences between them
are by no means slight.! In the first place, the religion
of prophet and psalmist was a religion of the Spirit;
they spake things which they knew for themselves, and
testified of what they had seen in their own spiritual
life. But the religion of the Jewish apocalyptist is a
religion of authority; he speaks of things which other
men had seen. He searches the Scriptures diligently,
and interprets the old message anew; but he states
explicitly that it is not a fresh message. Apocalyptic
is the literature of an age which had lost faith in its own
inspiration ; which reverenced the past, and had hope
for the future, but held the present in low esteem.

And there is another point of contrast. The en-
thusiasm of the prophets was an enthusiasm for great
moral principles; in their writings the preaching of
righteousness is never absent,—indeed, it is the dominant
keynote, to which everything else is subordinated.
But in the apocalyptic books, ¢ righteousness’ tends to
become merely one among the many features of the
traditional religion, all of which are regarded as equally
authoritative. Hence we find that the little details,
which the prophet freely employed, simply in order to

1 The remarks which follow apply only to the Jewish apocalypses, not to

the Christian Apocalypse of St. John, and mnot in all cases to the Book of
Daniel.
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illustrate his main contention, are regarded by the
apocalyptist as possessing great importance in them-
selves; so that he studies them with the painstaking
diligence of the antiquary, and discovers a hidden
meaning in them with the ingenuity of the learned
specialist. In his eyes, every sentence of the prophetic
writings is a prediction of some event which is pre-
destined to happen, in order ‘ that it may be fulfilled
which was spoken by the prophets” We find, for
instance, in many of the apocalypses, elaborate calcula-
tions as to the number of days destined to elapse before
the final Consummation. These calculations sometimes
take the form of a new interpretation of an old prophecy.
Thus the prophecy of Jeremiah, which foretold that
seventy years would elapse before the New Era would
begin,* is interpreted afresh by Daniel to mean seventy
weeks of years (v.e. seventy periods of seven years
each),” in order that the prophecy may apply to the
present distresses under Antiochus.

And because the majority of the apocalyptists lacked
the prophetic sense of the supreme importance of moral
teaching, their attitude towards the Last Things, while
similar in form to that of the prophets, is in spirit con-
siderably different. The prophets look for a catastrophic
end of this world on moral grounds, because human sin
must bring down a terrible judgment. Most of the
apocalyptists, on the other hand, believe that the Last
Things are at hand chiefly because the times are too
evil to last any longer, and because the predestined
signs are already fulfilled. The prophets speak of the
future judgment mainly as an incentive to well-doing
in the present; the apocalyptists seem to delight to
dwell on the Last Things rather because they will afford
a relief from the miseries of this present world. That

1 Jer. xxv. 12. 2 The phrase used is o'yay opaw, Dan. ix. 24, ete.
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‘prophecy sought to make men better; apocalyptic
sought to make men better off, ' may be an exaggerated
statement ; but it draws attention to a difference which
really exists.

But it is above all in their literary form that the
apocalypses display their most distinctive feature, as
compared with the prophetical books. For one thing,
all the Jewish apocalypses are pseudonymous. Whether
this was originally intended to deceive, or whether it
was at the first a recognised conventional form, may be
open to doubt; but it is certain that in later times
Jews and Christians alike believed that the apocalypses
were genuine writings by the Fathers of the Jewish
Church. Enoch, Abraham, the Twelve Patriarchs, Isaiah,
Baruch, Hzra,—these and many other famous names
were adopted to give a semblance of authority to the
aspirations of unknown Jews who lived in the closing
years of Israel’s national existence.

The assumption of a spurious authorship also in-
volved the assumption of spurious dates; and so we
are dependent upon the internal evidence alone for
determining the real dates of the books. Fortunately
the peculiar structure of the apocalypses renders the
determination of their dates easier than might be
expected. They generally begin by describing how a
revelation was given long ago to the supposed author
of the book, and sometimes there is a further explana-
tion of the way in which this revelation had been lost
to mankind and only recently discovered. Then follows
an account of the revelation itself, which in most cases
takes the form of a ¢ prediction’ of the history of Israel
from the times of the supposed author till the Last
Things. Generally, the first part of this ‘revelation’ is
easily interpreted; if once we can get the clue to the

1 C. W. Votaw, in the Bublical World (Chicago), April 1908,
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writer's symbolism, we find no difficulty in following his
descriptions of past history, which are for the most part
obvious enough, though given in the form of predictions
of the future. But just before the ‘revelation’ comes
to deal with the Last Things, we always find a sudden
change. The symbolical description ceases to agree in
detail with any known historical events, and often
becomes simply an enlarged reproduction of the escha-
tological imagery of the prophets. This gives the clue
to the date of the book. The point where the symbolism
ceases to correspond with earthly history, and shoots up
(as it were) into the realms of visionary expectations,
is the point in history at which the writers themselves
were living, and up to which they were able to describe
the events that lay behind them, with elaborate, and
sometimes picturesque, symbolism ; but after that point,
when they come to the evil times which lay before them,
they all repeat with varying language and imagery the
same message : ‘ The end is at hand.’?

Perhaps some may feel inclined to ask if there can
be any value in a literature founded on a pious fraud
and ending in an irresponsible fancy. We would answer
that an acquaintance with this literature is not only
valuable, but essential, to the student of primitive
Christianity. = The apocalypses, because they were
popular rather than official, give us a unique picture of
the hopes and thoughts of the masses to whom our
Lord preached; they help to bridge the gulf between
the Old Testament and the New; and they throw
perhaps more light on Primitive Christian Hschatology
than does even the Old Testament itself. Every part

1 It is interesting to note that, as far back as 1840, Dr. Arnold of Rugby
clearly perceived this characteristic in the Book of Daniel. ‘You can trace
distinetly,” he says, ‘the date when 1t was written, because the events up to
that date are given with historical minuteness, totally unlike the character of
real prophecy ; and beyond that date all is umaginary’ (Stanley, Life of Dr.
Arnold, London, 1845, vol. 1. p. 195).
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of eschatological doctrine is discussed by the apocalyptic
writers ; not only the Last Judgment and the Kingdom
of God, but also such matters as the intermediate state,
prayers for the dead, the nature of the resurrection-
body, the number of the elect, and many other like
questions. The difficulty for the student of eschatology
is to select out of the perplexing mass of details those
features which are of real importance.

From what has been said above, it will be evident
that if we would appreciate the teaching of apocalyptic
literature aright, it will be necessary for us first to
consider the historical circumstances under which it
came into being.

For some centuries after the return from the
Captivity, Jewish history, under the rule of the
Persians and the Ptolemies, was on the whole un-
eventful. Later ages looked back on this period as a
time of trouble and oppression,' but there was no great
outstanding crisis. This absence of stirring events tended
to foster that extreme reverence for the past, to which
reference has already been made in connection with the
teaching of the scribes.” For there was no special call
rousing men to vigorous action, nothing to draw out
striking traits of character; and so the contrast between
the commonplace present and the romantic past was
brought home to the people, and increased their
reverence for the days of old. In moderation, this
reverence was right and good; but it soon began to
degenerate into Pharisaic legalism, and sapped the
vigour of all wholesome self-confidence in the present.

In this period, there was one very far-reaching move-
ment, resulting from the settlements of Jews in Egypt
and Alexandria. These colonial Jews soon began to

1 Eth. En. Ixxxix. 78-77. Sec below, and Charles’s Enoch, notes ad loc.
2 See above, p 40 ff.
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adopt broader views than their brethren of the mother
country, and the rise of the Hellenising party ab
Jerusalem—that is to say, the party which favoured
the adoption of Greek customs and ideas among the
Jews—may be traced mainly to the spread of their
opinions. The conflict between the Hellenising Jews
and their stricter brethren forms an important element
in the background of the apocalyptic literature, from
its rise in the second century B.c., onwards till the
Christian Era.

The course of Jewish history during this period
suggests a convenient classification of the apocalyptic

books :(—

1. The apocalypses of the Maccabean period.
2. The apocalypses of the Pharisees.
3. The apocalypses of the fall of Jerusalem.

Under these three headings the apocalyptic writings
will be considered in the chapters that follow.



CHAPTER VII
THE APOCALYPSES OF THE MACCABEES

THERE is now a general agreement among scholars that
the age which gave birth to the earliest Jewish
- apocalypses that have come down to us was the age of
the Maccabees (circa 170-100 B.c.). In order to under-
stand the evidence upon which this conclusion is based,
it may be well to recall briefly the circumstances of the
Maccabean revolt.

Under the favour of the Seleucid dynasty the
Hellenising Jews flourished exceedingly ; and as they
grew stronger, the rigid Jews, for their part, grew more
and more exclusive. In the Books of the Maccabees,
we find the pious ¢ Chasidim’ or Puritan Jews gazing
horror-struck at the half-naked athletes who disported
themselves in the Greek gymnasium under the very
shadow of the House of the Lord.! The enthusiasm for
sport infected every class; the very priests abandoned
the performance of their sacred duties and rushed away
to the palaestra as soon as they heard the signal for the
games to begin.” It was no wonder that the indignation
of the devout Jews became uncontrollable, and that the
city was In a state of perpetual riot.® At length the
King (Antiochus Epiphanes) determined to tolerate it
no longer; and in 170 B.c. he entered Jerusalem on his

1 1 Mace. i. 14, 2 Mace, iv. 12, 13.
2 2 Mace. iv. 18-15. 3 2 Mace. v. 1-10.
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return from Egypt, pillaged and profaned the Temple,
and massacred many Jews.

But even this was not the end. The next year he
was bitterly enraged at the failure of his third Egyptian
campaign through Roman interference, and apparently
determined to vent his wrath on the unhappy Jews.
He appears in the réle of the champion of the gods of
Greece, determined at all costs to convert the Jews
from their narrow superstition, and bring them into an
enlightened and world-wide church of paganism. The
Jews were forbidden on pain of death to perform the
rites of their national religion. Swine’s flesh was forced
into their mouths, and those who persisted in the
practices of their faith were subjected to terrible
tortures. Worst of all, the Temple at Jerusalem was
filled with the immoral orgies of the Syrian cults; and
on the 15th of Chisleu, B.c. 168, the tide of profanity
reached its height, when upon the sacred altar of Jahveh
was placed °the abomination of desolation’—a little
idol altar of Zeus Olympius.?

An impartial observer would have said that the
Jewish religion must be doomed to annihilation before
the forces of the Syrian Empire. But it was not so.
A mere handful of Jewish fanatics rose in revolt, thrust
back the forces of pagan civilisation, and saved the
Chosen People of God. And the leader of the in-
surgents was Judas the Maccabee.

This organised attempt by the Syrian king to crush
out the very existence of Judaism was the greatest crisis
which had come upon the religion of Israel since the
days of the Exile,—if not since the days of Elijah ; and
it was this crisis which first gave birth to the Jewish
apocalypses. From this time onwards they continued

1 1 Mace. 1. 20-28 ; 2 Mace. v. 11-23.
2 1 Macec. i. 41-64 ; 2 Mace, vi 1-vii. 42.
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to appear at intervals till the end of the first century A.p.,
when the Jews ceased to exist as a nation.

The Maccabean revolt was followed by the rule of
the Maccabean priest-kings and their Hasmonean
successors. For the moment, the complete success of
the revolt disarmed all hostile criticism, and the rule of
the first priest-kings seems to have given general
satisfaction. Indeed, it appears that some enthusiasts
held that the Messianic Era was actually being fulfilled
through the rule of the Levitical Maccabees; and even
the puritan Chasidim, now generally known as the
‘ Pharisees, gave their support to the movement, and
sought to justify by spurious prophecies this novel
supremacy of the tribe of Levit

But the Hasmoneans did not long retain the primi-
tive zeal of their Maccabean forefathers. Prosperity
made them worldly and secular; and they allied them-
selves with the Sadducees or ¢ latitudinarian’ party, who
used every opportunity of oppressing the strict
Pharisees. So ill-will grew up between the Pharisees
and the Hasmonean dynasty, and under Hyrcanus
(B.0. 185-106) it culminated in an open breach between
the Pharisees and the allied forces of Hasmoneans and
Sadducees. But in the ¢ Maccabean period’ this party-
feeling, although steadily growing in intensity, had not
yet become the all-absorbing topic of national interest,
as it did become in the following century.

There are five apocalypses generally assigned to the
Maccabean age—three of them apparently written about
the time of the revolt, and two under the priest-
kings :—

! Sec Clarles's Zest. X1 Patrmarchs (Eng. transl), Introduction, pp.
xv f.
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1. Daniel
A.{ 2. Ethiopic Enoch, 83-90 » Time of the revolt.

3. Ethiopic Enoch, 1-36

4. Book of Jubilees Period of tt
B. { 5. Testaments of the XII. Patriarchs er10¢ of the

(groundwork of) priest-kings.

Several of these writings are of the very first
importance to the student of Christian eschatology ; and
our estimate of their character and place in the history
of doctrine, will depend in great measure upon the
historical period to which we are led to assign them.
And since the question of their dates has been the
subject of much controversy—particularly in the case
of Daniel and Enoch'—it seems desirable at this point
to Indicate the reasons why they are assigned in these
pages to the period of the Maccabees.?

1 The Ethiopic ¢ Book of Enoch’ is admitted on all hands to be a collection
of various apocalypses, all written under the same pseudonym, but of different
dates ; nor does the present order of the component parts appear to be 1n
chronological succession. It 1s not always easy to determine with certainty the
dates of the various sections; but on the whole, Di. Chailes’s conclusions
appear to be the most probable, and have been followed in these pages, the
references being in all cases to his chapter-divisions :—

Chapters 1.-xxxvi. Cire 170 B.C
5y  XXXVIL.-lxx. First half of first century B.c. (‘The Similitudes.”)
,,  lxxii-lxxvin. ete. Date uncertain. (‘The Book of Celestial Physics.”)
,y  Ixxxiii -xe. Circ. 166 B.0 (¢ The Dream-Visions.")
s  XCL-CLV, Last quarter of second century B.c.

The chapters not included in the above, together with many short sections,
are pronounced by Charles to be interpolations.

* The following table gives the chief dates in the Maccabean period :—

A. The revoli—
B.C. 170(or169). Antiochus Epiphanes pollutes the Temple.

B.C. 168. Daily sacrifice interrupted, and the ¢ abomination of desola-
tion’ set up, on the 15th of Chisleu.

B.C. 167. Beginning of the Maccabean revolt.

B.C. 166. Battle of Emmaus.—Success of the insurgents.

B. The period of the priest-kings—

B.0. 165. The Temple again dedicated to the God of Israel.

B.C. 156-135. Jonathan and Simon High-priests.—Growth of Secularisa-
tion.

(Contwnued on newxt page.)
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The most famous of all Jewish apocalypses is the Book
of Daniel. The recent discoveries of hitherto unknown
examples of the apocalyptic books have shown how
closely Daniel is allied with these. Yet in some respects
the tone of the book reminds us of the prophets; for
Daniel was one of the pioneers of the new type of
literature,* and so we find a freshness and vigour which
iy characteristic of prophecy rather than of apocalyptic.
It is the one representative of the apocalypses in the
Canon of the Old Testament, and it is worthy of this
distinction.

The first six chapters of Daniel are narrative, and
the date of their composition is by no means certain.
But the later chapters are thoroughly in the style of the
apocalypses generally. If we interpret the visions in
these latter chapters by the method which we should
unhesitatingly apply to the non-canonical apocalypses,
we find that the visions cease to correspond with history
when they reach the account of the persecution of
Antiochus Epiphanes. At this point the writer always
begins to describe the portents of the Last Days, which
he depicts with intense longing and immediate expecta-
tion. Three times the visions unmistakably end with
this same historical erisis.

For instance, in chap. vil. we first read of the
beasts which symbolise the Kingdoms of the world, and
then of the little horn,” the meaning of which is thus
interpreted :—

“ Another XKing shall arise . . . and he shall speak
words against the Most High, and shall wear out the

B.C. 135-106. John Hyrcanus.—Zemth of the worldly prosperity of the
Priest-Kings.—Open breach with the Pharisees.
B.O. 106-69. Decline of the Hasmonean dynasty.

! With the possible excepiion of Eth. En. i.-xxxvi. (see below, p. 86),
Daniel is the earliest of the Jewish apocalyptic books.
? Dan. vii. 8.
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saints of the Most High, and he shall think to change the
times and the Law; and they shall be given into his
hand until a time and times and half s time.’}

The description applies perfectly to Antiochus Epi-
phanes. Immediately after this vision of the °little
horn,” comes the famous picture of the Last Judgment
by the ¢ Ancient of Days.’

Similarly, the Vision of the Ram and the He-goat
in chap. vil. culminates with a ‘little horn’ which
takes away the continual burnt offering and casts down
the place of the sanctuary. But in the end he will be
destroyed by Divine power.?

The interpretation of the third vision (chap. ix.) is
so obscure ® that it can scarcely be used as evidence of
date ; but in the fourth vision (chaps. x. and xi.) there
is a full account of the history of Antiochus Epiphanes,
and his Egyptian campaigns :—

‘Ships of Kittim [the Romans] shall come against
him ; therefore he shall be grieved, and shall return, and
have indignation against the Holy Covenant, and shall
do his pleasure; he shall even return, and have regard
unto them that forsake the Holy Covenant. And arms
shall stand on his part; and they shall profane the
sanctuary, even the fortress, and shall take away the
continual burnt offering, and they shall set up the
abomination that maketh desolate. And such as do
wickedly against the Covenant shall he pervert by
flatteries; but the people that knmow their God shall be
strong, and do exploits. . . . And he [the King] shall
prosper till the indignation be accomplished; for that
which is determined shall be done.’*

Further accounts of political events follow, closing

1 Dan. vii. 24, 25. 2 Dan, viii. 11-25.

3 See Driver, Luterature of the Old Testameni, 7Tth edition, pp. 495-496,
and Bevan’s Daniel, ad Toc. ’

4 Dan. xi. 30-32, 36.
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with the death of Antiochus. Then immediately the
Messianic Woes, the Resurrection, and the heavenly
Kingdom are to take place.

The quotations given above are sufficient to show
that the detailed historical references in these visions
are of & kind entirely different from the predictions of
the prophets. ~And unless they are unique examples of
miraculous prediction, to which we have no parallel
elsewhere, the evidence clearly points to a date soon
after 168 B.c." Persecution was then pressing heavily
on the people, and the success of the Maccabean revolt
was not yet assured. The purpose of the book was to
strengthen the hands of the Maccabees, and to cheer
the hearts of those who were despondent. Under the
dramatic form of a revelation to one of the Hebrew
saints, the writer proclaims his faith in a miraculous
salvation near at hand.

We have considered the evidence for the date of
Daniel at some length, because the eschatology of the
book is exceedingly important, and our whole view of
the development of Jewish eschatology would be changed
if we held that it was really written in the Babylonian

Captivity.

In the ‘Dream-Visions’ of Enoch (Eth. En. Ixxxiii. -Xc.)
we have another very interesting apocalypse of the
time of the Maccabean revolt. Enoch relates to his
son Methuselah two visions which he has seen. The
first is a short vision of the destruction of the earth,

! Some put the date as late as 164 B.c. ; but the language suggests that
the anticipated repulse of the persecutor had not yet been fully accomphished ;
and the vague prediction in viii. 14 (¥Ip P180) suggests that the manner
in which the Holy Place was to be ‘justified’ was not yet known-—in other
words, that the Temple had not yet been cleansed. If so, the date will be
before 165 B.C. In any case, it is clear that the death of Antiochus, 164 B.C.,
was still in the future, for it is described as contemporaneous with the advent

of Michael the archangel.
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and the second (chaps. lxxxiv.-xe.) is a detailed apoca-
lypse of the history of Israel. At first sight the
imagery seems hopelessly confusing ; we read of horses
and bulls and goats and wolves and lambs and rams
and shepherds, till all seems chaos; but when once
certain historical events are recognised, the surrounding
symbolism begins to become clear. Throughout the
vision, ‘the sheep’ denote Israel. For the determina-
tion of the date, only the concluding portion is im-
portant. In chap. lxxxix. 72 ff., we read an unmistak-
able picture of the return from Babylon, the rebuild-
ing of the Temple, and the dispersion among the
Gentiles. Then, in chap. xc., we are brought down
to the period of the Ptolemies; after which we are told
that lambs are born by the sheep, and begin to open
their eyes and cry. But the sheep do not ery to
them nor hear them.' This, as Charles suggests, is
doubtless a reference to the rise of the strict ¢ Chasidim,’
who lifted up their voices unsuccessfully against the
growing popularity of Hellenism. Then comes the
persecution under Antiochus: ‘the ravens flew upon
those lambs and took one of those lambs, and dashed
the sheep in pieces and devoured them.’? But the
sheep and the rams band themselves together under
‘a great horn of one of the sheep’ (i.e. Judas the
Maccabee), and against them are gathered ‘all the
eagles and vultures and ravens and kites’ (i.e. the
Gentile oppressors), together with ‘the sheep of the
field’ (¢.e. the apostate Jews who had submitted to the
pagan rites).?

At this point the vision ceases to correspond with
history, and begins to describe a Divine intervention and
the great Last Judgment. This defines the date with
unusual sharpness; and there can be little doubt that

! Eth. in xec. 6, 7. ? Bth. En. xc. 8. 4 Eth. En. xc. 9-16.
F
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the vision was written just before the Battle of Emmaus,
166 B.c., when Judas routed the Syrian army under
Gorgias.! In the view of the seer, the preparations for
this battle (one of the most momentous in Jewish
history) are the fulfilment of the last ‘ gathering of the
nations’ foretold by the prophets, which was to be one
of the signs of the Last Things.

In Ethiopic Enoch i.-xxxvi. there are scarcely any
divect references to contemporary historical events.
We find mention of ¢ oppression and unrighteousness, *
but the speculative tone of the book suggests that the
writer did not live in the midst of a great crisis.

Dr. Charles considers that this section of Enoch is
the earliest of all the apocalypses, written circa 170 B.0.,
before the days of the great persecution.® This con-
clusion is based mainly on the study of the literary
relations between this section of Enoch and chapters
Ixxxiii-xc., which clearly date from the age of the
Macecabees. Apart from the evidence of the relation
between these two sections of Enoch, there seems very
little to indicate whether the book was written (as
Charles holds) before 170 B.c., or some thirty years
later, when the first enthusiasm for the Maccabees had
departed, but before the open breach between them and
the Pharisees. The elaborate character of the eschatology
seems in favour of the later date. But in either case,
we shall not be far wrong in considering this section
among the apocalypses of the Maccabees.

The Book of Jubilees was clearly written by a
Pharisee of the Pharisees. Nowhere do we find the
teaching of the seribes in its extreme form more clearly

1 1 Mace. iv. 1-25. * Eth. En. x. 20.
3 Charles’s Enoch, pp. 56, 220-221.
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reflected. The author provides us with a ‘revised
edition’ of the Mosaic Books, in which everything
that could shock the feelings of the most fastidious
Pharisee is carefully removed or altered. He deplores
the guilt and profanity of Israel,' but does not blame
the rulers or the priesthood. On the contrary, he
assigns the highest honours to Levi as well as to
Judah.®? Hence it seems reasonable to infer that
‘Jubilees’ was written by a Pharisee who adhered to
the Hasmonean dynasty. Dr. Charles considers that
the date falls between 185 and 105 B.c.°

In the case of the Testaments of the Twelve
Patriarchs,* the determination of the date is peculiarly
complicated, owing to the numerous interpolations
which appear to have been made at various periods
of history. It was formerly regarded as a Christian
apocalypse,’ and there are numerous passages obviously
from Christian hands. But the Christian tone is limited
to these sections, and there can be little doubt that
Dr. Charles is right in concluding that these are inter-
polations, and that the groundwork is Jewish. But
then comes a further difficulty. In parts of the Testa-
ments we find, as in Jubilees, that the glorification
of Levi is specially prominent,’® while in other sections
the priesthood is denounced with relentless severity.’
Dr. Charles explains this by a theory that the original
parts of the book were written circa 109-107 B.C., by
a Pharisee who was favourably disposed towards the
powers that be; but that Jewish interpolations were

1 Jub. iv. 1-26, xxin. 16-19.
2 Jub. xxxi. 18-17. $ Charles’s Jubiless, Introduction, p. xui.

4 The references below, where not otherwise specified, are to Dr. Charles’s
EBnglish translation, not to his Greek Versions.

% ¢.g., see Sinker, Testaments of the Twelve Patriarchs, 1869.

6 Test. Levi viii., Test. Judah xxi., Test. Issachar v., etc.

7 Test. Levi x1v.-xvi., Test, Dan. v., etc.
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made by another Pharisee, after the breach with the
Hasmonean High Priests. Granting that Dr. Charles
is probably right in his main contentions, it remains
necessary to use the evidence of the ¢ Testaments’ with
caution, because it is exceedingly difficult to determine
the exact points where the interpolations begin and end.

Having thus indicated the character of the evidence
for the Maccabean date of this group of apocalypses, we
are now in a position to consider the Doctrine of the
Last Things as taught in their pages. The outlines
of the eschatology of the prophets are retained by
these early apocalyptic writers. The Last Judgment
and the coming of the New Kra continue to be the
supreme events of the future. The doctrine of the
resurrection receives new importance; on the other
hand the hope of a Davidic Messiah all but disappears.
We find new speculations about the intermediate state
of departed souls, and an elaborate doctrine of angels.
In the days of the prosperous Maccabean High-Priests,
the hope of a Messianic Priest from the tribe of Levi
comes much to the fore. And for the study of the
New Testament, perhaps the most important feature of
all is the figure of the ‘son of man’ in Daniel vii.

It will be convenient to consider the apocalyptic
doctrines of the Last Things in what we may roughly
call their chronological order :—

(a) The Intermediate State.
(b) The Resurrection.

(¢) The Last Judgment.
(d) The Messianic Hope.
(e) Final Destinies.

(f) The Doctrine of Angels.
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(@) The Intermediate State of Departed Souls

In the Old Testament we found no details of the
condition of souls after death; all alike shared in the
colourless fate of Sheol. Nor is this theme dealt with
in Daniel, nor in Ethiopic Enoch lxxxiii.-xe. But in
Ethiopic Enoch i-xxxvi. we find a highly elaborate and
detailed description of the intermediate state. As the
belief in a future resurrection of individual souls became
more and more definite, it was natural that men should
desire to know something about the  waiting-time.’

In Ethiopic Enoch xxii. the patriarch goes to a
mountain in the west, and sees there four deep hollows
in the mountain, smooth and black. The archangel
Rufael tells him that these are the abodes of dead souls
until the Judgment. Unlike the Sheol of the ancient
Hebrews, there are here divisions between the righteous
and the wicked, and there is also a division between
the wicked who escaped the hand of justice on earth
and those sinners who met their deserts and are
‘complete in their crimes.” These last will not have
to undergo the judgment; but the other two classes
of souls are even now experiencing a foretaste of their
final destinies; the righteous are happy, the sinners are
‘in great pain.’ Thus the moral law, the sign of the
rule of Jahveh, is now regarded as supreme even in the
abodes of the dead.

In Jubilees, ¢Sheol’ denotes the final place of
punishment for ‘the profane.” The moral law reigns
in Sheol, but apparently only in its sterner aspect, as
the law of punishment :—

‘There will be no hope for them [the profane] in the
land of the living, for they will descend into Sheol, and
into the place of condemnation will they go.’*

1 Jub. xxii 22.



70 APOCALYPSES OF THE MACCABEES

From the Second Book of Maccabees, an historical
work written about 160 B.C.," we gather some interesting
sidelights on the current idea of the intermediate state.
We are there told that prayers and sacrifices offered by
the living can help to remit the guilt of those among
(God’s people who have fallen into sin. The circum-
stances are as follows: Judas the Maccabee and his
adherents, in bringing back the bodies of some of their
comrades who had fallen in battle, find under the clothes
of the latter some idolatrous images.® This discovery
naturally causes dismay to the orthodox Jews :—

¢All therefore . . . betook themselves unto supplica-
tion, beseeching that the sin committed might be wholly
blotted out. And the noble Judas . . . sent unto Jerusalem
to offer a sacrifice for sin, doing therein right well and
honourably, in that he took thought for a resurrection.
For if he were not expecting that they who had fallen
would rise again, it were superfluous and idle to pray for

the dead. . . . Wherefore he made the propitiation for
them that had died, that they might be released from
their sin.’®

This passage is of unusual interest, expressing as it
does a clear belief in the value of prayers and sacrifices
for the dead, of which we find no trace in earlier Jewish
thought, and which never seems to have secured a
recognised place in Judaism.

(b) The Resurrection.

In the Old Testament, the resurrection was always
regarded as a special privilege for the righteous Jews.
But when we come to the apocalypses, we find a new
doctrine ; not only will the righteous be raised unto life,

I See (¢.g.) Fairweather in Hastings’ Julionury of the Dible, vol. iii. p. 191.
2 2 Mace. xui. 38-40. 3 2 Mace. xii. 41-45.
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but the sinners will be raised for judgment. So in the
famous passage of Daniel :—

‘Many of them that sleep in the dust of the earth
shall awake, some to everlasting life, and some to shame
and everlasting contempt.’?

Again, in Enoch i.-xxxvi, we are told that sinners
who have met their deserts in this world will not be
raised for the judgment;® but it is implied that all
other Israelites will share in the resurrection, both
the righteous, and also the sinners who have escaped
unpunished in this life. In neither case is there any
thought of a ‘general’ resurrection, in the sense which
would include the Gentiles; but the resurrection of the
sinners among the Israelites is certainly found in these
Maccabean apocalypses, and found there for the first
time 1n Jewish history.?

In one passage of the Book of Jubilees, we find
mention of a purely spiritual resurrection of the
righteous, or rather of immortality without a resurrec-
tion of the flesh :—

‘Their bones will rest in the earth; and their spirits
will have much joy.’*

The earlier Jews never seemed to think of the spirit
apart from the body; and this passage suggests that
Greek thought is here making itself felt.

In Enoch lxxxiii.-xc. there is no clear reference to
the resurrection. But after the judgment-scene there is
a strange account of the birth of a white bull, to which
all beasts and birds do reverence; and this is followed
by a transformation of ‘all their kinds’ into white oxen ;

1 Dan. x11. 2 2 Eth. En. xxu. 13.
4 The older prophetic idea, of a resmrection restricted to the just, still con-

tinued ; see Test. XII. Patr., Judah xxv.
4 Jub. xxni. 30.
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and the first among them (v.e. the white bull) becomes
a ‘great animal,” and the Lord of the sheep rejoices over
them all.’ Tt is not easy to gather exactly what the
writer intended to symbolise; but apparently he hoped
for a general ‘ transformation’ of all men who survived
after the Last Judgment. This idea of ¢ transformation’
is very nearly akin to that of the spiritual resurrection
in Jubilees ; but in this section of Enoch there is
nothing corresponding to the wide resurrection-doctrine
of Daniel ; for the °transformation’ is a privilege
granted to the righteous only, and it follows after the
Judgment instead of preceding it.
It is interesting to compare with these apocalypses
a passage from the account of the Maccabean revolt in
the Second Book of Maccabees. The narrative tells of
seven brothers who were tortured to death by having
their tongues and hands cut off and their bodies burnt
because they would not conforn to the demands of
Auntiochus. Of the third brother we read :—
‘He quickly put out his tongue, and stretched forth
his hands courageously, and nobly said: From heaven I

possess these; and for his laws’ sake I contemn these;
and from him I hope to receive these back again.’®

And the fourth brother tells his executioner :—

‘We shall be raised up again by God; as for thee,
thou shalt have no resurrection unto life.’®

The doctrine implied by these iwo passages, taken in
conjunction with one another, is that there will be a

bodily resurrection, and that the righteous only will
share this privilege.

(¢) The Last Judgment

Probably few passages in the Old Testament have ex-
ercised so great an influence upon Christian eschatology
! Eth. En. xc. 37, 38. 2 2 Mace. vii. 10, 11 3 2 Mace. vii 14.
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as the picture of the Last Judgment in Daniel vii. 9-14.
After the vision of the little horn (Epiphanes), the seer
perceives the Almighty in the form of a patriarch (‘an
ancient of days’)' taking His seat on a throne, sur-
rounded with fire and ministering spirits ; ¢the judgment
was set, and the books were opened.”? Throughout the
visions of Daniel, the empires of the world are frequently
depicted under the symbols of great beasts. But in
this vision there enters a new figure; not this time in
the form of a beast, but in human form,—* one like unto
a son of man.”?

‘I saw in the night visions, and, behold, there came
with the clouds of heaven one like unto a son of man,
and he came even to the ancient of days, and they
brought him near before him. And there was given him
dominion, and glory, and a kingdom, that all the peoples,
nations, and languages should serve him ; his dominion is
an everlasting dominion, which shall not pass away, and
his kingdom that which shall not be destroyed’ (verse 14).

In verse 27 the interpretation of this vision of ‘a son
of man’ is given :—

‘The kingdom and the dominion, and the greatness

of the kingdoms under the whole heavens, shall be given

to the people of the saints of the Most High, his kingdom

is an everlasting kingdom, and all dominions shall serve
and obey him.

Comparing this language of the interpretation with
the language of the vision in verse 14, there can be
little question that the ‘son of man’ symbolises the
people of the saints of the Most High” Just as the
savage kingdoms of this world were seen in the forms
of fearsome beasts, so the Kingdom of God, the Israel

1 See Rev. 1. 14.

2 For the ‘Divine register,” 1n which the names of the elect are enrolled,
cf. Ezek. xin. 9, ete.

¥ a3
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of the future, appears under the nobler form of a human
figure, and its Divine origin is symbolised by the
descent from heaven. In some of the later apocalypses’
we find a ‘revised edition’ of this vision, in which the
‘son of man’ is explained to be the Messiah of Israel.
But there is little or nothing in the original narrative
in Daniel to imply this identification of the ‘son of
man’ with the Messiah;?® though it is easy to see
how it might naturally be suggested by the fact
that the purified Israel of the future (symbolised by
the ‘son of man’) and the Messiah are both alike
in being God’s agents to execute His judgment on
the earth.

In Ethiopic Enoch lxxxiii.-xe., the description of
the Last Judgment begins at xc. 18: ‘I saw till the
Lord of the sheep came unto them, and took the staff
of His wrath into His hand, and smote the earth so that
it was rent asunder.” The judgment-scene is similar to
that in Daniel vii. First the fallen angels and apostate
Jews are judged and cast into the abyss of fire on the
South of the Temple, where the faithful watch them
burning.® The old Temple is ‘folded up,” and ‘laid in
a place in the south of the land’; and the Lord of the
sheep brings a new and greater Temple, and sets it up
on the site of the old one.* Before the New Temple are
gathered the pure white sheep (the strict Chasidim),
and all the sheep who had been dispersed. They are so
many that the Temple will not hold them, and all the
beasts of the earth do obeisance to them.® We are re-
minded of the great white-robed multitude, ¢which no

! e.y. the Sumilitudes of Enoch. Sece below, p. 86.

2 Sce, however, . 88, note 1.

* Bth. En xc. 26, 27; ‘a mark of the savage feelings excited by the
persecution.’

+ Eth. En. x¢ 29 ; Dased on the prophetic promises ot the ¢ New Jerusalem.’
Sce above, p. 33.

3 Eth. En. xc. 30.
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man could number,” in the 7th chapter of the Apocalypse
of St. John.

There is more originality in the idea of the Judgment
in the Book of Jubilees. The writer places his ¢ golden
age’ in the days of Abraham ; the times since then have
been a period of corruption, which will culminate in the
Messianic Woes. ‘Calamity follows on calamity ’—
illness, snow, famine, sword, captivity, etc. But as the
Woes increase, the profanity of Israel will grow worse,
till God raises up against them ‘the sinners of the
Gentiles” Then will come a change :—

‘The children will begin to study the Laws,
and to return to the path of righteousness; and the days
will begin to grow many amongst those children of men,
till their days draw nigh to a thousand years . . . and
the righteous will see all their judgments and all their
curses on their enemies.’ ®

This picture differs in several respects from the earlier
descriptions of judgment. Instead of the Messianic
Woes being the immediate prelude to the Judgment,
they are here a kind of chastisement upon Israel in
order to produce a spirit of repentance; and not till
then, after Israel has repented, is there a judgment of
condemnation, on the Gentiles alone. The era of per-
fection is not to be inaugurated by a catastrophic
miracle of Divine power, in accordance with the normal
teaching both of the Old Testament and of the
apocalypses ; but it is to be brought about (at any rate
in part) by a gradual evolutionary and purgatorial
process.® And closely allied with this idea of the
‘upward trend’ of this world’s history we find the
belief that the goal of history is to be, not the destruc-
tion of this world, but the establishment of the Kingdom

1 Jub. xx1ii. 16-19. 2 Jub. xx11. 26-30.
3 Cf. Test. XII. Patr., Dan. vi. 6.



76 APOCALYPSES OF THE MACCABEES

of God on earth, when God will ‘descend and dwell
with Israel throughout eternity.’! But these ideas—in
some ways anticipating a point of view which has
become prevalent in modern times—do not seem to
have gained any general acceptance among the Jews,
and scarcely a trace of them is found in later Jewish
literature.

In the original parts of the Testaments of the
Twelve Patriarchs, the Judgment is to follow the
resurrection, and apparently there is to be a double
judgment, first on Israel, and then on the Gentiles.”
There is one remarkable passage, in which we read how

the individual soul meets with retribution at once
after death :—

‘ The latter ends of men do show their righteousness
or unrighteousness, when they meet the angels of the
Lord and of Satan. For when the soul departs troubled,
it 1s tormented by the evil spirit which also it served in
lusts and evil works. But if it is peaceful with joy, it

meeteth the angel of peace, and he leadeth it into eternal
life.” ®

The language is strongly reminiscent of the Zoroastrian
Avesta.*

One other passage in this group of apocalypses,
dealing with the Last Judgment, is of interest, because
it is quoted in Jude 14, 15 :—

“And lo! He comes with ten thousands of Holy Ones,
to execute judgment upon them, and He will destroy the
ungodly, and will convict all flesh of all that the sinners
and ungodly have wrought and ungodly committed against
him.”?

1 Jub. i. 26.

2 Test. Benjamin x Perhaps the whole passage (and not merely part of
1t, as Charles thinks) is a Christian interpretation.

¢ Test. Asher vi. 4.

4 See below, Appendix C. 5 Eth. En. 1. 9.
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Except for this New Testament quotation, the judgment-

scene 1n this section of Enoch does not call for special
comment.

(d) The Messianic Hope

In most of the Maccabean apocalypses, the hope
of a personal Messiah is not prominent. As long as
the Maccabees prospered under able leadership, the ex-
pectation of a Davidic King seemed scarcely necessary.’
A few passages, though, may be noticed in this con-
nection.

In Enoch xc. 37 ff. the ¢ white bull’? i3 evidently a
chief man among the people, and Dr. Charles thinks
that it is a ‘literary reminiscence’ of the Messiah of
prophecy. But it is a lifeless figure, and plays no
essential part in the vision.

In Jubilees there is one passing reference to a coming
Prince of the tribe of Judah,® but the Messianic Hope
is not prominent.

In the Testaments of the Twelve Patriarchs, how-
ever, there is a very keen expectation of a great Mes-
sianic Priest-King, of the tribe of Levi, side by side
with the traditional hope of a Davidic Prince of Judah.*
The writer links his admiration for the existing dynasty
of the Levitical Maccabees with the time-honoured
hopes of the prophets—

‘Levi and Judah were glorified by the Lord even
among the sons of Jacob; for the Lord gave them an
inheritance; and to Levi He gave the priesthood, and to
Judah the Kingdom ; and do ye therefore obey them.’®

1 The words of Dan. ix. 26, ‘the Anomnted One shall be cut off,” which
suggest a prophecy of the death of the Messiah, are now generally taken to
refer to the anointed High-Priest, Onias III., assassinated in 172 . The
verses that follow seem to refer to Antiochus Epiphanes.

2 See above, p. 71. 3 Jub. xxxi. 18.

4 Test. Levi viii. and xvi., Test. Judah xxi. , ¢f. Ps. ex 4.

5 Test. Issachar v. 17.
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>

In the ‘ Testaments’ we also find the spirit  Beliar
referred to as the great opponent of the Messiah; in
other words, Beliar is Antichrist.*

(e) Final Destinies

In the apocalypses of the Maccabean revolt, the
Gentiles are viewed simply as instruments in God’s
hand, by which He carries out His purpose for Israel.
As soon as they have performed their appointed work,
they are to be destroyed. This exclusive spirit is even
more marked in Jubilees.? But the author of the
Testaments of the Twelve Patriarchs takes a more
sympathetic attitude, and hopes for a Messiah who
will ‘save the race of Israel, and gather together the
righteous from amongst the Gentiles.’®

In reading of the final destinies of the wicked in
these apocalypses, it is well to remember that the dis-
tinction which is generally made nowadays between
‘ destruction’ and ‘everlasting punishment’ was not a
distinction recognised by the Jews. They found it very
difficult to conceive of utter annihilation; and when
they spoke of °destruction,” they were thinking of the
taking away of all that makes life worth living, rather
than of ‘ annihilation’ as we understand it. It did not
seem to them inconsistent to say: ‘The years of your
destruction shall be multiplied.” ¢

The descriptions of the final destinies of the right-
eous call for little comment ; they are for the most part
repetitions of the prophetic pictures of the Kingdom of
God at Jerusaleth. Too often we meet with the fierce
longing to behold the sufferings of the enemies of Israel.

1 Cf. 2 Cor. v1. 15 (R.V. marg.).

2 Jub. xxui. 21 ff, ete. ; ¢f Dan. vii. 11, Eth. En. xe.

} Test. Naphthall vui. 8 ; cf. Test. Levi xvni. ; Test. Judah xxiv. ; Test.
Benjamin x. , but some of these seem very much like Christian interpolations.

* Eth. En. v 5.
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The thought of ‘spiritual immortality’ in Jubilees xxiii.,
to which we have already referred, is the most import-
ant development in this group of apocalypses.

(f) The Doctrine of Angels

Angels play such an important part in later escha-
tology that it seems well to note the extraordinary
advance in angelology which is manifest in the Macca-
bean apocalypses. The names of many of the angels
are given,' and the fate of fallen angels excites as much
interest as the fate of human souls.? Michael is the
national guardian-angel of Israel,® and it is the duty of
the angels to intercede for men.* This last belief, doubt-
less, prepared the way for the Christian ‘ Ora pro nobis.’
These beliefs concerning angels and spirits became a
special characteristic of the Pharisaic party.® Probably
they might be traced, at least in part, to Zoroastrian
influence.’

In conclusion, if we were asked to name the domi-
nant characteristic of the eschatology of the Maccabean
period, we might say, that it is inspired by the hope of
deliverance from external danger, rather than by the
desire for purification from profanity within the nation.
In this it differs from the apocalypses of the Pharisees,
which we shall consider in the next chapter.

1 ¢.g. Eth. En. xx. and xI.

2 Eth. En. vi.-x., ete. s Dan. xii. 1, Jub. xv. 381.

4 Eth. En. xv. 2; cf. Test. Levi v. 5 Ac. xxmi. 8.

® See below, Appendix C. There seem to be traces of Zoroastrianism also
1n the ‘heavenly copies’ referred to in Jubilees xv. 27.



CHAPTER VIII
THE APOCALYPSES OF THE PHARISEES

U~DER the head of ¢ Apocalypses of the Maccabees’ we
dealt with those ‘revelations’ which supported the
early Maccabean leaders and their successors, the Has-
monean priest-kings. These apocalypses always ema-
nated from the party of the stricter Jews. Soon after
the time when the men of this party began to be
commonly called ‘The Pharisees,” a formal breach
took place between them and the powerful State-party,
composed of the Hasmoneans and Sadducees. So in
this chapter on ‘the Apocalypses of the Pharisees,” we
shall consider the apocalyptic literature produced by
the Pharisees during the period when they were in the
minority, and subject to frequent persecution.

After the open rupture with the Hasmoneans in the
reign of Hyrcanus, the lot of the Pharisees went from
bad to worse. Aristobulus, ‘ King of the Jews, was in
close league with the Sadducees; and the reign of
Alexander Jannaeus (105-78 B.c.) was a time of anarchy,
when the Pharisees were ruthlessly massacred. Then
followed nine years during which the tables were turned,
and a Pharisaic government under Queen Alexandra
ruled the Jews. But after Alexandra’s death in 69 B.0.,
another period of Sadducaic oppression and incessant
civil wars set in, until order was partially restored by

the intervention of Pompey. Thenceforward until the
8o
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Fall of Jerusalem the threatening figure of Rome always
forms a dark background to Jewish life. The Romans
disliked the Pharisees, who were the most exclusive
section of the Jews; but under Roman rule there was
less fear of open persecution, and the Pharisees gradually
gained the admiration of the people at large, till in the
time of our Lord we find that they were the most influ-
ential school of thought in the internal politics of
Judaea. After that, the Pharisees themselves began to
be divided into two sections ; the one desiring to trans-
form their aspirations into action in the sphere of
practical politics, and the other deprecating any attempt
to interfere with the plans of Providence by mingling
1n secular matters.

The above brief outline of the history may serve to
explain why the strong ¢ party-character ’ of the apoca-
lypses of the Pharisees begins with the reign of
Hyrcanus, and ceases soon after the capture of Jeru-
salem by Pompey.! Thenceforward the all-absorbing
topic is the power of Rome.

The chief apocalypses which express the hopes of
the oppressed Pharisees are :—

(1) Ethiopic Enoch xci.-civ.

(2) The Similitudes of Enoch (Eth. En. xxxvii.-lxxi.).

(8) Parts of the Testaments of the Twelve Patriarchs.

(4) Psalms of Solomon.

(5) Assumption of Moses.

The evidence for the dates of most of these books
depends, not so much on the determination of the exact

1 The chief dates for this period are :—
B.C. 135-106.  John Hyrcanus.—Breach with the Pharisees.

B.O. 106-78. Alexander Jannaeus.—Severe persecution.
B.C. 78-69. Pharisaic ascendancy under Alexandra

B.C. 69-64. Sadducees again in power.—Incessant wars.
B.C. 63. Pompey takes Jerusalem.

B.C. 63-A.D. 6. Judaea more or less subject to Rome ; but nominal authority
granted to the Herodian dynasty.
A.D, 6. Judaea annexed to the Roman Province of Syria.
G
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point where the writer ceases to review past history, as
on the general tone of the books, which express the feel-
ings of an oppressed and somewhat puritanical minority.

Ethiopic Enoch xci.-civ., for instance, is one long cry
for vengeance against the party of the ‘unrighteous,’
who are rich and powerful,! and are aided and abetted
by the authorities of law and order.? The writer hopes
for a great judgment, but there are no clear references
to a Messiah. Dr. Charles prefers a date between 104
and 95 B.C., but admits the possibility of a later date
(95-79 or 70-64 B.c.). A similar general situation is
implied throughout the ¢Similitudes’ of Enoch (chaps.
xxxvil-1xxi.). “The sinners’ are constantly described as
‘the kings and the mighty,’ a phrase which suggests
the later years of the Hasmonean rulers when they were
styled ‘Kings of the Jews, and were in open alliance
with the Sadducaic party. The °Similitudes’ may
reasonably be assigned to the early years of the first
century B.c.°

Similarly, certain sections of the Testaments of the
Twelve Patriarchs are full of the denunciation of an
apostate priesthood. Dr. Charles considers these to be
interpolations by a Pharisee after the breach with the
Hasmoneans.

In the Psalms of Solomon, we again meet with
an incessant outcry against the sinners and ungodly,
who are profaning the holy priesthood. But the clear
references to the capture of Jerusalem by Pompey and
to the death of the great general show that this book is
to be placed after 48 B.c.*

1 Eth. En. xc1v. 6-9, ete. 2 Eth. Ep. cin. 15.

¢ See Charles’s Bnock, pp. 107-108. Schurer, however, assigns them to the
times of Herod (Jewtish People in the time of our Lord, Eng. trans. Div. II. vol.
iii. p. 68).

4 It is possible that some of the Psalms may be a little earlier. Ryle and
James in their edition of the Psalms consider 70-40 B.c. the extreme limits
(Introduction, p. xliv).
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In the Assumption of Moses, the general tone is con-
siderably different; the denunciation of the Sadducees
1s not so incessant, and the evidence for date depends
rather on the historical allusions. The first six chapters
contain a review of Jewish history from the death of
Moses down to the reign and death of Herod. After
that, the sons of Herod will reign for short periods;
and then the narrative begins to deal with supernatural
portents. It appears from this that the book was
written in the early years of the first century ao.0. The
writer protests against ¢ the scornful and impious’ rule
of the Sadducees,' but he gives no countenance to the
political schemes of the new school of Pharisaic Zealots.
Hence Dr. Charles considers that he was an old-fashioned
‘ Pharisaic Quietist.” It is probable that the Assumption
of Moses is the only extant Palestinian apocalypse con-
temporary with our Lord’s life.

We shall now consider the various features of the
eschatology of this Pharisaic group of apocalypses in
the same order as in the previous chapter.

(a) The Intermediate State

We noticed that the Maccabean apocalypses described
the abode of the dead as a place of retribution for the
deeds done on earth ; and the same view is repeated in
the apocalypses of the Pharisees, without any develop-
ments of special interest. ¢Sheol’ is generally the
place of punishment for the wicked,? while the righteous -
dwell together with the angels in resting-places in
heaven, where the Messiah is waiting to be revealed in
the Last Days.®

1 Ass. Moys. vii. " 2 Eth. En. ciii. 7, ete.
- »3 Eth. En. xxxix. 4, 5.
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(b) The Resurrection

In the earlier apocalypses we found two different
expectations of the resurrection ; the one, a resurrection
of the righteous and the wicked, apparently with their
bodies, before the Last Judgment ;* the other, a spiritual
resurrection or transformation’ of the righteous only,
which was to take place after the Judgment, at the
beginning of the New Era.?

Both these ideas are found again in the apocalypses
of the Pharisees. A spiritual resurrection may perhaps
be indicated in Ethiopic Enoch xeci.-civ.,* and possibly
also in the Psalms of Solomon;* while in Ethiopic
Enoch li. the more familiar idea of restoration from the
abodes of the dead with a view to the Judgment is
clearly expressed.

“In those days will the earth also give back those
who are treasured up in it, and Sheol also will give back
that which it has received, and Hell will give back that
which 1t owes.’

(¢) The Last Judgment

In the Testament of Benjamin,® we noticed an
apparent reference to two judgments in the Last Days,
first upon Israel, then upon the Gentiles. Again, in
the Pharisaic apocalypse, Enoch xci., more than one
Last Judgment seems to be implied; but the text
appears to be confused. As the text stands, the Last
Things are described in the following order :—

(1) In the eighth ‘week’ of the world’s history, the
‘righteous’ (the Pharisees) will gain the upper hand ;
they will execute a ‘ judgment of righteousness’ on the

1 Dan. xii. 2 ; Test. Judah 25, ete. 2 Eth. En. xc. ; Jub, xxii1. 80.

¢ Eth. En. xci. 10, xcii. 8, cin. 4. 4 Pss. Sol. m1. 16, xiii. 9, ete.
5 Eth, En. li. i § Test. Benj. 10.



THE LAST JUDGMENT 8z

‘sinners’ (the Sadducees); they will acquire houses for
themselves and rebuild the House of God.

(ii.) In the ninth ¢ world-week,” ‘the righteous judg-
ment will be revealed to the whole world,’ and °the
world will be written down for destruction.’®

(iii.) In the tenth ‘ world-week’ there will be °the
great eternal judgment’ on the angels, and the New
Heaven (not a New Earth) will be created, and ¢there
will be many weeks without number in goodness and
righteousness.” ®

It seems, then, that Enoch xeci. describes three Last
Judgments; the first on the apostate Jews, the second
on the Gentiles, and the third on the fallen angels.
The New Era will begin with the first judgment, but
will not be fully realised till after the third.*

In the ‘Similitudes’ of Enoch, the Last Judgment is
to follow the resurrection and precede the New Era, as
in the prophets and most of the earlier apocalypses.
The importance of this section comsists in the rble
played by the ‘Son of Man’ (described below, under
the heading of ‘the Messianic Hope’). Apart from
this, the description follows the normal lines of the
apocalyptic books.

(d) The Messianic Hope

We have seen that under the prosperous rule of the
Maccabees, the old prophetic hope of a Messiah-King of
David’s line either lay dormant, or else became trans-
formed into the expectation of a great Maccabean
Priest-King of the House of Levi® But when the
Pharisees found themselves oppressed by the existing

! Eth. En. xci. 12-13. 2 Eth. En. xci. 14.

3 Eth. En. xci. 15-17.

4 Charles (p. 261) says that the Last Judgment in xe1. 15 “ marks the close
of the Messianic Kingdom.” But does the text warrant this statement ?

5 See above, p. 77.
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Kings of the Jews, the Messianic Hope revived. Of
this revival there are two notable examples in the
extant apocalypses of the Pharisees. The first of
these is in the ¢ Similitudes’ of Enoch (circa 100 B.C.),
the second in the Psalms of Solomon (circa 48 B.0.).
These two doctrines of the Messiah are very different
from each other; but both are of great interest, because
they throw much light on the Messianic Hope in the
years immediately preceding the birth of our Lord.

We will first consider the picture of the Messiah in
the ¢ Similitudes’ of Enoch. There we find a ‘revised
edition’ of Daniel’s famous vision of the ‘son of man.’
It will be remembered that in Daniel this figure
symbolised the Israel of the future;* but in Enoch it is
interpreted to be the Messiah himself. The vision is
thus described :—

‘I saw One who had a head of days, and His head
was like white wool; and with Him was another being,
whose countenance had the appearance of a man, and his
face was full of graciousness, ike one of the holy angels.
And T asked the angel who went with me and showed me
all the hidden things, concerning that Son of Man, who
he was, and whence he was, and why he went with the
Head of Days. And he answered and said unto me,
“ This is the Son of Man, who hath righteousness, . . .
who reveals all the treasures of that which is hidden.”’?

In chapter xlviii. we learn that this ‘Son of Man’
is the Saviour of the righteous from their enemies, and
the appointed Judge of all the world ; and that he was
pre-existent with God ‘before all worlds.” The ideas
cannot fail to suggest to us the Johannine Christology :—

¢ Before the suns were created, before the stars of the
1 See above, p. 73.

? Eth. En. xlvi. 1-3. The Ethiopic text contains several different phrases,
all rendered ‘Son of Man’ by Charles ; see his notes ad loc.
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heaven were made, his Name was named before the Lord
of Spirits. . . . He has been chosen and hidden before
Him, before the creation of the world, and for evermore.
And the wisdom of the Lord of Spirits hath revealed him
to the holy and righteous; . . . for they are saved in his
Name, and he is the avenger of their life’® .

‘He will judge the secret things, and no one will be
able to utter a lying word before him; for he is the
Elect one before the Lord of Spirits according to His good
pleasure.’ ®

And in chapter Ixix. the language is even more
suggestive of the New Testament doctrine of Christ’s
judicial authority :—

‘He sat on the throne of his glory, and the sum of
judgment was committed to him, the Son of Man, and
he caused the sinners and those who have led the world
astray to pass away and be destroyed from off the face of
the earth. With chains shall they be bound, and in their
assemblage-place of destruction shall they be imprisoned,
and all their works shall vanish from off the face of the
earth. And from henceforth there will be nothing that
is corruptible ; for the Son of Man has appeared, and sits
on the throne of his glory; and all evil will pass away
before his face and depart; but the word of the Son of
Man will be strong before the Lord of Spirits.’® . . .

¢ The righteous and elect will be saved in that day;
and will never again from thenceforth see the face of the
sinners and unrighteous. And the Lord of Spirits will
abide over them, and with that Son of Man will they eat,
and lie down, and rise up, for ever and ever.’*

There are many important points to be noted in
connection with this description of the ‘Son of Man’ in

Enoch.

1 Bth. En. xlviii. 3, 6, 7. Inlxx. 1 the ‘Son of Man’ is described as being
with the Lord of Spirits at the time when Enoch was translated.

2 Eth. En. xlix. 4, 3 Eth. En. Ixix. 28, 29.

4 Eth. Bn. Ixii. 18, 14 ; cf. xlv. 4, ‘I will cause Mine Elect One to dwell

among them [the righteous].’
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In the first place, it suggests that the vision of
Daniel vii. was well known among the Jews circa
100 B.c. ; and it also shows how it was interpreted at
that time. The Danielic ‘son of man’ affords the
writer of the ¢ Similitudes’ a title and a popular figure,
to which he attaches an elaborate and remarkable
doctrine of the Messiah! Regarding the present
Sadducean regime as a profane mockery of the theocratic
ideal, he turns in despair, not to the thought of a
Davidic Prince, but to the conception of a Messiah who
18 to come down from heaven. The prophets had
spoken of the Divinity of the Messiah ; but the Son of
Man in Enoch belongs to another line of thought, and
to an age when the rigid monotheism of the Hebrews
had been modified by contact with the spirit-doctrine
of Persia and by the polytheism of Greece. For this
Messianic *Son of Man’ is a Divine or semi-Divine
Being, pre-existent with God before all worlds, taking
His seat on the throne of God, and performing the
office of Divine Judge. As we read of ‘the Son of
Man’ in Enoch, we feel that we are nearer than any-
where else in Jewish literature to the Christian con-
ception of ‘the Son of God.’ Indeed, in Ethiopic
Enoch cv. 2 (a passage, however, of doubtful date), the
Divine Messiah is explicitly called ‘My Son’ by the
Almighty : ‘I and My Son will unite with them [the
righteous] for ever’ And yet there is one great
fundamental difference: ‘the Son of Man’ in Enoch may
be Divine, but he is clearly not human ; and by this he
18 sundered by an impassable gulf from the Religion of
the Incarnation. But wherever the ‘Similitudes’ of
Enoch were read and accepted, there the claim to be

! G. P. Gould, in Hastings’ Ductronary of Christ, vol. i1 p. 660 (art. ‘Son of
Man’), thinks that the Enochic interpretation was also the original meaning
of Daniel. But surely there is plenty of evidence that the apocalyptists often
§ave a new meaning to old prophecies. Cf. Jer. xxv. 12 with Dan. 1x. 24.
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Messiah on the part of any man would be equiva-
lent to making himself virtually equal with God. And

this is of great moment in studying the history of our
Lord.!

Another and very different phase of the Messianic
Hope is found in the Psalms of Solomon. Like the
writer of the ‘Similitudes’ of Enoch, the psalmist has
no hope in the existing rulers of the Jews. ‘The holy
things of God they took for spoil; and there was no
inheritor («Anpovéuos) to deliver out of their hand.’?
But yet the Psalmist is strengthened by the hope of the
‘ Inheritor” who shall come in God’s good time, even the
Messiah foretold by the prophets of old; and under
the inspiration of this hope comes forth the stately
prayer of Psalm xvii. :—

‘ Behold, O LorD, and raise up unto them [the people]
their King, the Son of David, in the time which thou, O
(tod, knowest, that he may reign over Israel thy servant;
and gird him with strength, that he may break in pieces
them that rule unjustly. . . . He shall thrust out the
sinners from the inheritance; . . . he shall destroy the
ungodly nations with the word of his mouth. . . . And
he shall gather together a holy people, whom he shall
lead in righteousness ; and shall judge the tribes of the
people that hath been sanctified by the Lord his God.
And he shall not suffer iniquity to lodge in their midst;
and none that knoweth wickedness shall dwell with
them. . . .

¢ And a righteous king, and taught of God, is he that
reigneth over them ; and there shall be no iniquity in his
days in their midst; for all shall be holy, and their King
is the Lord Messiah® For he shall not put his trust in
horse and rider and bow, nor shall he multiply unto him-

1 See especially Mark xiv. 61, 62. See also above, p. 33, for the Messianic
significance of ‘Son of God ’ in the Old Testament.
2 Pgs. Sol viii. 12.

3 «“Xpgrds Kopros.” Ryle and James conjecture that this is a textual
corruption from ‘‘Xpiords Kuplov,” ‘the Lord’s Anointed.’
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self gold and silver for war, nor by ships' shall he gather
confidence for the day of battle. In holiness shall he
lead them all, and there shall no pride be among them,

that any should be oppressed.
‘ This is the majesty of the King of Israel, which God

hath appointed ® to raise him up over the house of Israel,
to instruct him. . . . Blessed are they that shall be born
in those days, to behold the blessing of Israel, which God
shall bring to pass in the gathering-together of the tribes.
May God hasten his mercy toward Israel!’?

This passage is of great interest, as showing us a type
of Messianic Hope fundamentally different from that in
the ¢ Similitudes’ of Enoch. The Messiah here is much
more ‘in line > with the Messiah of the older prophets ;
he is to be a son of David, not a supernatural being
descending from heaven, but a human king ‘raised up’
from among God’s people. Although not trusting in
the force of arms, his mission nevertheless will be so
far political as to include the expulsion of the sinners’
(a title which in these Psalms regularly denotes the
Sadducees *) from their present position of authority.
The sphere of his activity, unlike that of Enoch’s
“ Son of Man,” lies in this world alone. Above all, his
reign will be crowned with those moral qualities so dear
to the ancient prophets—righteousness, justice, and
holiness.

These two writings,—the ‘Similitudes’ of Enoch and
the Psalms of Solomon—show that in the same school
of thought, and approximately about the same time,
there were two forms of the Messianic Hope among the
devout Jews. Some, like the author of these Psalms,
retained the ancient prophetic expectation of a Christ

1 ¢¢aholois.” So Ryle and James conjecture ; but the MSS. have ¢ ro\hois,”
which, if rendered ‘multitudes,” gives good sense.

? Literally ‘foreknown’ (¢yvw).

3 Pss. Sol. xvii. 23-29, 85-37, 48, 50-51.

4 See Ryle and James’s note on Pss. Sol. i 1,
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of David’s line,—a human king who should rule God’s
people on earth in fulfilment of the highest ideal of the
Covenant. In this type of Messianic Hope there is
little that is eschatological, and nothing that is apoca-
lyptic in character. But others among the Pharisees
of this period, such as the writer of the ¢ Similitudes,’
turned their hopes from earth to heaven, and watched
for a supernatural being, coming on the clouds from the
Divine presence to rescue the faithful and judge the
sinners with more than human authority and might.

But although these two Pharisaic writings both
contain such clear and remarkable expressions of the
Messianic Hope, yet it would seem that this Hope never
obtained universal acceptance even among the Pharisees ;
or else, that in later times it was dropped by certain
adherents of the party, perhaps because it was being
degraded by association with political schemes of which
they disapproved. For instance, in the Assumption of
Moses, the latest of the Pharisaic apocalypses, we find
no reference to a Messiah.—¢ The eternal God alone will
appear to punish the Gentiles.’*

It is clear then that in the times of our Lord, we
need not expect to find one stereotyped form of Mes-
sianic Hope. It was a pious belief of certain individuals,
not a recognised article of the Pharisaic creed; and
where the belief was held, its expression varied very
considerably.

(e) Final Destinies

The bitter feelings which prompted the oppressed
Pharisees to write their apocalypses are reflected in
the references to the final fate of ‘the sinners’ For
‘the sinners,’ as we have seen, were the apostate but
prosperous Sadducees ; and the Pharisees describe their

1 Ass. Moys. x.
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future destiny not merely with the traditional antipathy
which the Jews have always felt towards ¢ the uncircum-
cised Gentiles, but with the keener hatred which springs
from the sense of personal injury.! It is with evident
satisfaction that the writer of the ‘Similitudes’ describes
the instruments of torture prepared for the souls of the
sinners and for the fallen angels.® And in the Assump-
tion of Moses, we read :—

‘Thou, O Israel, wilt be happy, . . . and God will exalt
thee;

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

And He will establish thy habitation among them ;

And thou wilt look from on high, and wilt see thine
enemies in Gehenna,

And thou wilt recognise them, and rejoice.’®

In the descriptions of the final destinies of the
righteous, the chief point to notice is the prominence
given to the thought of companionship with the angels,*
with the Messiah, and with God Himself® It is not
really new; for it is the old idea underlying the narra-
tives of the Assumptions of Enoch and Elijah, and is a
concrete expression of the deep faith of the mystic. In
one passage, the writer apparently expects that the
righteous will themselves become  angels in heaven.’ °

(f) Foreign Influence

In these apocalypses of the Pharisees we continue to
notice many features which are probably borrowed from
non-Jewish religious systems. Angels figure largely,

! In Eth. En. xcv.-civ., the coming miseries of ¢ the sinners’ form the chief

topiec.
2 Eth. En. liv, 4-6, 1vi. 1-3. ¢ Ass. Moys. x.
4 Eth. En. civ. 6. 5 Eth. En. xlv. 4, 1xx1. 16, 17.

8 Eth. En. li. 4; cf. Mark xi1. 25.
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and the value of their intercessions is frequently men-
tioned." One might almost say that the ¢ Son of Man’
in the ‘Similitudes’ is a deified angel. Angels, of course,
are mentioned in the early Hebrew literature, but after
the contact with Zoroastrianism, the references are far
more frequent.

In the ¢ Similitudes’ we find mention of the weigh-
ing of men’s deeds.” This is a special characteristic of
Egyptian eschatology, though there are a few Old Testa-
ment references to the ¢ weighing of spirits” by God.?

Another feature which does not seem to be part of
the normal development of Hebrew .thought is the
description of the spirits of the sea, of the thunder, of
the mist, of the rain, and of the other phenomena of
nature.* These might probably be traced to the Nature-
worship of Egypt or Greece.

These apocalypses of the Pharisees are probably the
latest extant examples of Palestinian Jewish literature
before the time of our Lord. There are, indeed, as we
shall see in a later chapter, some apocalypses which may
well have been written by Alexandrian Jews in the
latter part of the first century B.c., but the Assumption
of Moses appears to be the only extant product of the
later Pharisaism in Palestine. The apocalypses written
during the last years of Jerusalem, which will form the
subject of the next chapter, are of great interest because
they are contemporary with the beginnings of Christi-
anity, and may have been known to the apostles of
our Lord. But no less interest attaches to the apoca-
lypses of the Pharisees; for the doctrines contained in
them had had time to become widely spread among the
people before the times of Jesus Christ. So far as our

1 Eth. En. xL. 6, civ. 1; cf. c. 5. 2 Eth. En. x1i. 1.
8 Prov. xvi. 2, xxi. 2, xxiv. 12, Ps. Ixii. 9. 4 Eth. En. lx. 15-21.
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knowledge goes, at the end of the first century B.c.,
the apocalypses of the Pharisees represented the most
recent phase of popular religion; and it is by no means
unlikely that their teaching formed part of the religious
atmosphere in which our Lord Himself was brought up.

The leading characteristics of these apocalypses have
been dealt with above. How shall we best gather up
a general impression? In the first place, there is a
notable absence of fixed dogma concerning the Last
Things. The Law and the propbets remained immut-
able ; but the speculations with regard to the resurrec-
tion, the Messiah, and kindred subjects varied with
each successive writer. Public opinion on these matters
was as yet unformed, and ready to hear any new thing.
Another feature that strikes us as we study these apoca-
lypses is the rarity of the precepts of practical well-
doing. The ‘righteous’ and the ‘sinners’ are indeed
incessantly contrasted with one another; but the con-
trast is not so much one of moral qualities as of cere-
monial observances or semi-political parties.

In each of the great Jewish schools of thought there
were doubtless not a few saintly men (though their
names may be now forgotten) with whom righteousness
was more than ritual, and who went about doing good.
But a study of the apocalypses indicates that generally
speaking Sadducaic indifference and Pharisaic legalism
were alike in sharp contrast to the life and teaching of
Jesus of Nazareth.



CHAPTER IX
THE APOCALYPSES OF THE FALL OF JERUSALEM

ONE other little group of Palestinian apocalypses
requires a brief consideration. It consists of two books :
the Apocalypse of Baruch, and the Apocalypse of Ezra
which is contained in our English Bible under the title
of II Esdras.® Both of these were probably written
after the Fall of Jerusalem had taken place, when the
outlook for the Jews was very gloomy. Thus they
help us to understand the ideas of the Jews iIn the
apostolic age.

It is necessary, however, to remember that where
there are resemblances between these apocalypses and
contemporary Christian doctrine, the borrowing need
not have been entirely on the Christian side. For
although these writings mainly represent an essentially
Jewish type of eschatology, which helps to throw into
relief the distinctive features of Christ’s teaching, yet
there are hints that the Jewish apocalyptists were on
their side acquainted with some parts of the teaching of
the primitive Christian Church.

It is also well to bear in mind that by this time the
earlier apocalyptic books had obtained & high reputation
for sanctity among the people, and it is likely enough
that portions of earlier visions’ may be incorporated
in these later Jewish apocalypses.

1 Referred to in these pages as ‘4 Xzra.” The Latin text is published in
Texts and Studies, vol. i1i. No. 2.
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Everything in these books, especially in 4 KEzra,
is coloured by the writers’ depression of mind. It was
the last despairing attempt of Jewish faith to explain
why God had thus forsaken His people; and we find
a reckless pessimism which will stop short at no doctrine,
however harsh and repellent, which seems to offer a
chance of solving the problem. The two books alike
maintain that the times are too evil to last any longer,
yet the confident assurance of immediate deliverance is
less buoyant than in the earlier apocalypses;' and their
ideas of the future life are more exclusive than in any
of their predecessors. In Baruch we read —

¢ There is 10 numbering of those whom the fire devours.’?

And in 4 Hzra, words of terrible callousness are attri-
buted to God Himself :—

‘I will rejoice over the few that shall be saved, inas-
much as these are they that have made my glory now to
prevail, and of whom my name is now named. And I
will not grieve over the multitude of them that perish;
for these are they that are now like unto vapour, and are
become as flame and smoke; they are set on fire and burn
hotly, and are quenched. . . . The Most High hath made
this world for many, but the world to come for few.’3

The Messianic Woes are described at length in both
these apocalypses. Baruch holds that they will not
affect the Holy Land.* In 4 Ezra, the last of the
‘birth pangs’ of the New Era will be seven days of
primeval silence.®

The Messianic Hope is found in these two books;
but it is not very inspiring. In Baruch, the Messiah
will ¢begin to be revealed’ in the midst of the Messianic

! 4 Ezra iv. 51, 52. 2 Ap. Bar. xlviii. 43,

8 4 Ezra vii. 60a, 61a, viiL. 1. 4 Ap. Bar. xxix, 2.
5 4 Ezra vii. 30.
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Woes, and after a temporary reign on earth will return
in glory to heaven.! In 4 Ezra, the Messiah will reign
on earth four hundred years, and will then die, together
with every living thing. Thereupon, after seven days’
silence, the New Kra will begin.? These are among
the earliest clear instances of the idea of a temporary
Messianic Kingdom, which developed later on into the
Christian expectation of a ¢ Millennium.”® It is interest-
ing to notice that the New City where the Messiah is
to reign is called ‘the bride.’* At present this city is
existing in the heavens, but ¢ withdrawn from the earth.’
In 4 Ezra also, the term My Son’ is frequently used
to designate the Messiah. In some of these passages
the text has apparently been altered by Christian inter-
polations ;° but in other cases there appears no good
reason to doubt its genuineness.® In an apocalypse so
nearly contemporary with our Lord, this usage is of
great interest and significance.

In the Apocalypse of Baruch, there is a peculiar
doctrine of the resurrection. Baruch asks, ¢ In what
shape will those live who live on Thy Day? . . . Will
they resume the form of the present, . . . or wilt Thou
perchance change the things which have been in the
world, as also the world?’ In reply, he is told that
all men will first be raised in their bodies, in order that
they may be recognised for the purposes of judgment.”

1 Ap. Bar. 29 and 30, and 69-78. The well-known fragment of Papias’s
writings, which describes the millennial Kingdom of Christ on earth (Iren.
Adv. Hoer. v. 33. 8 £.), 1s in part a verbal quotation from Ap. Bar xxix. 5.
See below, Part V. Chap. L ¢ 4 Ezra vii. 28-31.

3 But see p. 85, note 4. * 4 Ezra vil. 26 ; cf. Rev. xxi. 2.

5 4 Ezra vi. 28, xiii, 832.—In the former of these two passages, the name
¢ Jesus’ oceurs only in the Latin version, not in the Oriental versions.

b 4 Ezra vu. 29, xiv. 9, ete.

7 Ap. Bar. 50. A similar thought is found at times in modern writers ;—
for instance, in [n Memoriam, § xlvii, :—

¢ Eternal form shall still divide
The eternal soul from all beside ;
And I shall know him when we meet.”
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After that, the outward appearance of those raised will
become a revelation of their inward character; that of
the wicked will become loathsome, but the righteous
will be transformed and will surpass the angels in
glory.) In 4 Ezra the doctrine of the resurrection is
quite normal.®

In Baruch, salvation at the Last Judgment will be
strictly in accordance with men’s works; the treasuries
will be opened to see what stores of merit they have
laid up for themselves in heaven® The doctrine of
original sin is expressly repudiated.* Dr. Charles thinks
that on these points there may be an intentional reference
to the teaching of St. Paul.

If we place the eschatology of these late Jewish
apocalypses side by side with the teaching of our Lord
and His apostles, we find that while the general ideas of
the Last Things, and the peculiar eschatological terms in
use, are the same in both cases, there is little real
community of spirit. The contrast will be discussed
at greater length at the close of our study of Christ’s
eschatology in Part III. of this essay. It will suffice
here to mention two typical and significant instances.

In times of trial the Jewish apocalyptist declared
that it would have been better had he never lived;® but
our Lord in the hour of deepest agony prays: ¢Father,
not my will, but thine, be done.’—The apocalyptist tells
us that God cares nothing for the destruction of all men,
if only a handful of the elect are saved;® but Christ has
taught us to think of a Heavenly Father who is ‘not
willing that any should perish, but that all should come
to repentance.’

1 Ap. Bar, 51. % 4 Ezra vii. 82. 8 Ap Bar. 14 and 24.

* Ap. Bar, liv. 15. 5 4 Ezra iv. 12,
8 4 Ezra vi. 61a (quoted above, p. 96).
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Yet we shall do well not to judge these later Jewish
apocalyptists with rigour. They were men upon whom
the hand of trouble had been very heavily laid, and
there was much excuse for their repellent harshness.
At least they had not lost faith in God, and they still
believed that things would come right in the end. And
that needed no little courage in those dark days when
they took up the pen to try to explain the ways of
the Most High.



CHAPTER X

THE ESCHATOLOGY OF THE JEWS OF ‘THE DISPERSION’

ALL the literature which we have lately been con-
sidering bears indications of Palestinian origin. The
writers were no doubt men who had rarely, if ever,
been outside the boundaries of Judaea, and their
interests are strictly limited to their own people.

But even among the ‘Jews of the Dispersion’ the
peculiar features of apocalyptic found a certain amount
of favour. There are at least two extant apocalypses
which are considered by the best authorities to be of
Alexandrian or Hgyptian origin; and various other
writers of the ¢ Diaspora’ use language which reminds
us of the apocalyptists. Greek and Jewish features are
curiously mingled in these Alexandrian books. At
times the traditional Jewish phrases are re-presented,
only in a more liberal spirit; at other times we find
unmistakable Hellenic doctrines, interpreted in a Jewish
manner.

The Palestinian Jews were probably not influenced
by the doctrines of these Hellenistic writings as much
as by the literature which originated in their own land.
Still, there was frequent intercourse between the
‘ Diaspora-Jews’ and the mother-country, and in later
times the School of Alexandria handed on the teaching
of the Hellenist Jews to the Christian Church. For

100
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these reasons the eschatology of these books requires
a brief consideration.

But before discussing these ‘Apocalypses of the
Diaspora,” it may be well to recall briefly some of the
chief features of Greek eschatology. Greek influence
came to bear upon the Jews from the fourth century
B.c. onwards, and naturally the Diaspora-Jews living
in Hellenic surroundings were specially inclined to adopt
Greek ideas.

In the eschatology of the early Greeks, the moral
element had been almost absent. Homer had regarded
death as the greatest of all evils, and had taught that
the abode of the dead is colourless and gloomy. There
is little fundamental difference between such ideas and
those of the early Babylonians or Egyptians.

But before the time when the Greeks came into
contact with the Hebrews, a great change had taken
place. Thoughtful men had come to realise the sense
of their own imperfection, and to desire purity of life;
and they expressed their feelings by the symbolism of
the Mysteries, which were designed to suggest not only
the prospect of happiness in the life beyond the grave,
but also the thought of future retribution.' With some
of the Greek thinkers, the immortality of the soul was
proclaimed with a clearness and conviction that has
rarely been surpassed; but generally this is closely
linked with a doctrine of Pre-existence and (some-
times) of Transmigration. Our present bodily exist-
ence is but a phase in the course of the life of the soul;
physical birth and death do not mark the beginning nor
the ending of the soul’s true life :—

1 See (e.9.) Salmond’s Christian Doctrine of Immortality, 4th edition, p. 110.
For Greek Religion, cf. chap. iii. in Charles’s Critical History of the Doctrine
of a Puture Life of Judaism, and Ramsay’s article, ‘ Religion of Greece,” in
Hastings’ Dictsonary of the Bible, extra vol. pp. 109-156.
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“Our birth is but a sleep and a forgetting :
The Soul that rises with us, our life’s Star,
Hath had elsewhere its setting,

And cometh from afar:
Not 1n entire forgetfulness,
And not in utter nakedness,
But trailing clouds of glory do we ccine
From God, who is our home.’

Such ideas lead naturally to a disparagement of the
body as ‘the prison-house of the soul,’” in contrast to
the Hebrew conception of the body as an essential part
of the man; and in Jewish writings a contempt for
things material is one of the most obvious signs of Greek
influence.

Another characteristic of Greek eschatology was
that its highest aspirations for the future were domin-
ated, not so much by the prospect of happiness, or of
rest, but, above all, to the desire for purity: ‘ They did
not so much seek purity that they might become
divinely immortal ; they needed immortality that they
might become divinely pure’' And what the Greek
meant by ‘¢ purity ’ is clearly shown us in Plato’s
Phaedo -—

‘Does not purification seem to be this—the separa-
tion, as far as possible, of the soul from the body, and
the accustoming it to dwell, as far as possible, both in the
present and 1n the future, alone by itself, freed from the
body as though from bonds?’?

Such aspirations led naturally to a doctrine of
retribution beyond the grave. For the devout Greek
would be conscious that he needed further purification
after death; and the extent of these purifications would

1 J. E. Harrison, Prolegomena to the Study of Greek Relsgron (London, 1908),

p- 478.
2 Plato, Phaedo, § 12 (Blagrave’s translation).
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depend on the state of his soul at the close of this life.
Hence a moral connection was established between this
world and the world to come; but the character of the
retribution tends to be subjective rather than objective,
and, unlike that in Hebrew religion, is not essentially
bound up with the conception of a dramatic Judgment
Day. And the idea of national or corporate resurrec-
tion appears to be rarely present to the mind of the
Greek thinker.

On the other hand, in some of the Greek or Roman
authors, we meet with ideas which are thoroughly
dramatic, and much more akin to those of the Hebrews.
Familiar instances occur in Virgil’s description of the
rewards and punishments in the under-world in the
Aeneid,! and in the same poet’s ¢ Messianic Eclogue.’?
In such cases the influence may have been mutual.

The following writings illustrate the eschatology of
the ¢ Diaspora-Jews’ :—

1. Sibylline Oracles, iii. 97-825.
2. Slavonic Enoch.
3. Wisdom of Solomon.

4. Philo.

In Swbylline Oracles, iii. 97-825, the historical
references indicate that the date of writing was in the
second century B.c.® The outlines of the Jewish doctrine
of the Last Things are maintained, but there are several
peculiar features which indicate that the writer was a
Jew of the Dispersion, probably living at Alexandria.

Two points are worthy of notice. First, the author

1 Virg. 4den vi. 548-627.
3 See Mayor, Fowler, and Conway, Firgil's Messianic Eclogue (Lendon,

1907), especially pp. 31-32
8 See Alexandre, Oracula Sibylline (Paris, 1869), Introduetion, p. xxi.
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is keenly interested in the conversion of the Gentiles to
the worship of the God of Israel' Probably he chose
to write under the pseudonym of the Gentile Sibyl in
order to appeal to a non-Jewish circle of readers. And
secondly, the doctrine of the Messiah is that of a
Divine Messenger from God, rather than of a human
king of David’s line, and the Messiah’s office will be to
inaugurate the New Hra of peace :—

¢ And then from the sun [or perhaps, “ from the East ”] God

shall send a King,
Who shall cause all the world to cease from wicked war ;
Some men indeed he shall slay; with others he will make

a sure treaty.’*

Another apocalypse, which Dr. Charles considers to
have sprung from Egyptian Judaism, is the Slavonic
¢ Book of the Secrets of Enoch.”’ The date assigned is
the first half of the first century A.p., but parts of the
book are earlier.®

The plan of the book is that Enoch visits the Seven
Heavens, and inspects their contents. The idea of the
Seven Heavens, each above the other, is probably of
Babylonian origin. It was accepted by some of the
early Christians,* and is very prominent in the ‘ Ascen-
sion of Isaiah’ and other Christian apocalypses. The
Hellenic influence is indicated by the doctrine that
‘every soul was created eternally before the world.’*

On one point the writer'’s beliefs are distinctly

1 Sih, Or. iii. 624-632, 702-731, etc.
2 Sib. Or. iii. 659-655 :—

kal 767" &’ feNlowo feds méuer Baocrfa
8s wdoav yatay radoer mohéuoio kaxoio
ods uév dpa krelvas, ofs 8’ 8pkia mioTd TeNéoTas.
Cf. also iii. 766-772.
3 See Charles, The Book of the Secrets of Enoch, Introduction, pp. xvii-xxvi.
4 Cf. 2 Cor. xiL 2, and the ‘ Ascension of Isaiah’ (below, Part V. Chap. II.).
% Slav. En. xxiii. 5.
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unusual, for he affirms the immortality of the souls of
the beasts, who will have their special place in the world
to come.’

Another interesting feature is the well-defined ex-
pectation of a ‘ Millennium’ at the end of the world.
This idea is derived from the Creation narrative in
Genesis, which is treated as an ‘apocalypse’ of the
world’s history. The six days of the creation symbolise
six periods of a thousand years each ; for is it not written
that ‘a thousand years in God’s sight are but as
yesterday’? The seventh day, on which God rested,
is symbolical of the last thousand years of this world’s
existence, which will be a period of blessing and peace.
After this, the Kingdom of God will begin, and will be
the ‘eighth eternal week.? There is no mention of a

Messiah.

‘ The Wisdom of Solomon’ is perhaps the most
typical of all the writings of Hellenistic Judaism. ¢The
most recent attempts to fix the date vary between 150
B.C. and A.D. 40.”® Nowhere in Jewish literature are the
Greek ideas of the pre-existence and immortality of the
soul and of the essential baseness of material things so
clearly visible :—

‘God created man for incorruption;’*
but

¢ A corruptible body weigheth down the soul,
And the earthy frame lieth heavy on a mind that is full
of cares.’’

The writer believes that his soul is both pre-existent

! Slav. En. Iviii.
2 Slav. En. xxxii. 2. Cf. below, Part V, Chap. II. on The Christian

Apocalypses.
3 Siegfried, in Hastings’ Dictionary of the Bible, vol. iv. p. 981a.
4 Wisd. ii. 23. 5 Wisd. ix. 15.
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and immortal, and that the character of a man’s earthly
body depends on the merits of his soul before it has
become incarnated :—

‘A good soul fell to my lot ;—nay rather, being good,
I came into a body undefiled.’!

And yet the Hellenism of the Book of Wisdom is
strongly coloured by Jewish modes of thought. The
writer never swerves from his loyalty to the God of
Israel. The immortality that he believes in is not the
natural lot of all mankind, but the privilege of the
faithful worshipper of God.—‘To know Thy dominion
1s the root of immortality.’ *

Few writings of this period are so refined and attrac-
tive as the ¢ Wisdom of Solomon.” After our study of
the harsh and artificial doctrines of the later apocalypses
it is a genuine pleasure to meet with a simple and
devout belief in a future life, expressed in language that
is not unworthy of the Christian Hope itself :—

‘ The souls of the righteous are in the hand of God,
And no torment shall touch them.
In the eyes of the foolish they seemed to have died,
And their departure was accounted to be their hurt,
And their journeying away from us to be their ruin;
But they are in peace.
For even if in the sight of men they be punished,
Their hope is full of immortality ;
And having borne a little chastening, they shall receive
great good ;
Because God made trial of them, and found them worthy
of Himself’?

In the writings of Philo the cast of thought is still
more Hellenic. The Alexandrian philosopher regarded

1 Wisd. vin 19, 20. 2 Wisd. xv. 3. 3 Wisd., i, 1-5.
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matter as essentially evil, and our existence on earth as
a living death :—

‘ When we are alive, we are so though our soul is dead
and buried 1n our body, as if in a tomb. But if it were
to die, then our soul would live according to its proper
life, being released from the evil and dead body to which
it is bound.’!

He believes in the immortality of the soul, but there
appears to be no connection between this helief and his
expectation of a good time coming for Israel on earth.’
Indeed this hope for a future Kingdom of God in this
world agrees but awkwardly with the general trend of
Philo’s teaching; but it was part of the recognised
tradition of his people, and he did not like to ignore it.

The influence of Philo upon the writers of the New
Testament is a disputed question; but it is beyond all
doubt that in later times the great Christian doctors of
Alexandria were deeply imbued with his teaching. It
has been said that Philo ‘prepared a sort of philo-
sophical mould in which the fluid doctrines of Christi-
anity could acquire consistency and shape.’® Perhaps,
too, Philo indirectly influenced the history of escha-
tology by inculcating among the Jews a philosophical
attitude of mind, which instinctively disliked the
pseudonymous and realistic methods of the apoca-
lyptists, and thus hastened the decline of the apoca-
lyptic literature.*

Our brief review of these writings of the ‘colonial’
Jews will have indicated their strength and weakness

1 De Sacr. Leg. Alleg. i. 33. 2 De Execrat. ix.
3 James Drummond, in Hastingy’ Dictionary of the Bible, art. ‘Philo,’ extra
vol. p. 208b.

4 See Hassé, Apocalyptrc Schools of Judaism (Manchester Theological
Lectures, 1905), pp 158 ff., where 1t 1s suggested that Josephus also, by his
historical methods, helped to diminish the popularity of the apocalypses.
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compared with the contemporary Palestinian apoca-
lypses. They were more tolerant, more enlightened, more
philosophical ; but they lack the nervous enthusiasm
which characterises most of the Palestinian books, and
which accounts in great measure for the widespread
popularity of the latter. The Jews of the mother-
country were face to face with the great crises which
threatened their nation; the Jews of the Dispersion
viewed the course of events from a more dispassionate
standpoint. The latter may have seen things in a truer
perspective ; but it is the Palestinian apocalypses which
did most to form the thoughts of the people among
whom the seed of the Gospel was first sown.

It is not easy to gather up the general characteristics
of Jewish apocalyptic eschatology. The age of the
apocalyptists, like many another age which has lost
confidence in its own inspiration, exhibits the strange
combination of a strict profession of deference to ancient
tradition, side by side with a somewhat irresponsible
tendency to multiply new details of doctrine, till the
general impression becomes somewhat confused. When
we endeavour to probe below the bewildering mass of
apocalyptic details, we find that the really fundamental
1deas common to all these writers are very simple, and
very few in number. All the apocalyptists, without
exception, looked forward to a future ¢Kingdom of
God’ in which the faithful are to participate. Nearly
all of them believed that the beginning of this Kingdom
was very near, that it would be ushered in by violent
and miraculous means, and that its inauguration would
be associated with the resurrection of the dead and the
Last Judgment. These are, so to speak, ‘fixed points’
in the apocalyptic eschatology; on other matters, such
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as the intermediate state of the departed, the final
destinies of the wicked, or the advent of the Messiah,
there appears to have been an almost unlimited
variety of speculation. The class of readers for whom
the apocalypses were intended—in other words, the less-
educated section of the Jewish populace—were evidently
not disposed to resent apparent discrepancies, so long as
the teaching was definite and the ‘revelations’ suffi-
ciently minute to be interesting. A ‘new teaching’
would always be welcome, so long as its general scheme
was not aggressively unconventional.

One warning should perhaps be added. We have
dwelt so much upon the apocalyptic literature that there
is a danger of forgetting that it represents the beliefs
and aspirations of only one section of the Jewish people.
All through the years when these apocalypses were being
written and circulated, there was doubtless a large
body of educated opinion of a Sadducaic type among
the Jews, worldly, cultured, and rationalistic, neither
sharing in nor sympathising with visions and hopes of
the kind which have engaged our attention in the above
pages.

The eschatology of our Lord now claims our atten-
tion. Our study of the apocalyptic literature has been
somewhat lengthy; but if we would rightly appraise
the value of our Lord’s teaching, it is essential to be
well acquainted with the circle of ideas in which He
lived. The significance of His message lies not only in
what He taught, but also in what He omatted to teach ;
and this can be realised only when we are able to
compare His doctrine with the doctrines of the apoca-
lyptic writers.'

1 See the ‘General Conclusions’ at the end of Part IIL



PART III
CHRIST'S ESCHATOLOGY

CHAPTER XI

INTRODUCTORY

ovk TANBov kartalboar, aMa TAMpdsar— ‘1 came, not
to undo, but to fulfil.”—Such was our Lord’s own esti-
mate of His mission, and of the place which He holds
in the history of the world. The words imply a
stupendous claim; that all ithe past history of the
Chosen People, all their wealth of law and prophecy
and psalmody, was but the preparation for Him who
came in the fulness of time as a humble prophet of
Nazareth. The claim must have seemed amazing at
the time; and yet it has commended itself to the
conscience of a large part of the civilised world.

Herein lies the supreme importance of this part of
our study. If Jesus of Nazareth be indeed the fulfil-
ment of the Old Dispensation, then His teaching is both
the touchstone by which the truth or falsehood of earlier
beliefs may be tested, and also the true foundation of
the subsequent eschatology of the Christian Church.
Nor is the teaching of Jesus Christ a matter of merely
historical interest, but also of far-reaching practical
importance. For if it were possible to determine with

certainty what was the true ‘mind of Christ’ with
110
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regard to the life beyond the grave and the final destiny
of this world, by far the largest part of Christendom
would accept that teaching, and believe in it as an
authoritative revelation, beyond which no appeal is
admissible. And there can be little doubt that the
effects of such a belief would be seen in the everyday
life of our times.

During the last few years, the eschatology of Jesus
has come into special prominence in consequence of the
writings of the so-called ‘ Eschatological School’ on the
Continent. It is contended that the eschatological
element in the teaching of Jesus was far greater than
has generally been supposed, and that the real ¢ centre
of gravity’ of His message is to be found, not in His
moral teaching, nor in His life or death, but in His
eschatology. A number of new problems have been
raised, and many fresh lines of thought suggested.!

1 The ‘Eschatological Theory’ of our Lord’s Iife and teaching was fore-
shadowed, as far ago as 1768, by Reimarus ; but it is only recently that it has
begun to attract general interest. The pioneers of the theory in the last few
years have been Johannes Weiss and Albert Schweitzer. In 1882 the former
wrote Die Predigt Jesu wom Rewche (oifes, in which he maintained that the
teaching of Jesus was far more impregnated with eschatology than was com-
monly supposed. His views, however, did not find much favour till, in 1906,
Albert Schweitzer developed the same ideas 1n greater detail and with relentless
consistency, 1 his now well-known book, Pon Reimarus zu Wrede. This
book was first brought to the notice of English readers in 1907 by Dr.
Sanday’s Life of Christ in Recent Research ; and since the present essay was
written, Father Tyrell's Christianuty at the Cross Roads has introduced
Schweitzer's views to an even wider cirele, while Schweitzer’s book itself is
now accessible in an English translation by W. Montgomery, under the title
of The Quest of the Historical Jesus. Still more recently, a careful review and
eriticism of Schweitzer’s theory has appeared in Dr. von Dobschutz’s Escha-
tology of the Qospels (London, 1910), written from a standpoint which may be
broadly described as that of the Liberal Protestant.

The interest aroused throughout this country may be gauged from the
Cambridge Church Congress of 1910, when a number of leading English
theologians—including Bishop Gore, Dean Bernard, Dr. Charles, and Professor
Stanton—read papers before the Congress on the subject of Schweitzer and his
Theory. TUnder the circumstances, it seems needless to apologise for the large
amount of space which has been devoted to the consideration of the ‘ Eschato-
logical Theory’ in the following pages.
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All these have increased the importance of the study of
Christ’s Doctrine of the Last Things.

But while the eschatology of our Lord is thus at the
present time a subject of unusual interest, it also
presents peculiar difficulties to the student. Indeed,
the endeavour to surmount these difficulties constitutes
no small part of the interest aroused.

To begin with, it will be admitted on all hands that
we are here face to face with a unique Personality.
Even the non-Christian generally admits that in the
words of Jesus there is a depth of insight and a width
of outlook which cause him to hesitate before he ventures
to define or to limit their precise significance. And
those who have been admitted into the fellowship of
Christ’s religion must feel that they are here treading
upon holy ground. The servant who would seek to
discover the mind of a Master whom he believes to be
one with the Maker of all, cannot but realise his own
weakness and the awful greatness of the task before
him :—

‘ Hardly do we divine the things that are on earth,

And the things that are close at hand we find with labour;

But the things that are in the heavens who ever yet traced

out ?

And who ever gained knowledge of thy counsel, except

thou gavest wisdom,
And sentest thy holy spirit from on high ?°?

Some of the gravest difficulties are connected with
the problem of the ‘ Kenosis,” or the limitations of our
Lord’s human knowledge. This question comes specially
to the fore in the study of His eschatology ; for much of
His teaching suggests at first sight that He held expec-
tations of the future which were not in fact fulfilled.
These are among the most perplexing passages that

1 Wisd. ix. 16, 17.
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confront the student of the Gospels. To those who hold
‘extreme’ views on either side the difficulty is not very
great. On the one hand, the advanced critic claims
these sayings as proofs of the fallibility of Jesus. They
show, we are told, that He was sometimes mistaken ;
and, if so, the difficulty is largely solved. On the other
side, some, desiring at all costs to maintain the iner-
rancy of our Lord’s own vision of the future, have
insisted that the natural and obvious meaning of the
passages is not the true one; He was speaking in
parables, and His words are to be interpreted mystically,
not literally. Here, again, the difficulty is partly solved ;
but while the former solution ignores the uniqueness of
Christ, the latter obscures 'the human reality of His
message to His hearers.

Another difficulty, closely connected with the
problem of the Kenosis, is to determine how far our
Lord shared the peculiar national ideas of His fellow-
countrymen. In other words, To what extent was
Jesus a Jew? Were His thoughts from the very first
free from all Jewish peculiarities, or did the °increase
in wisdom,” of which St. Luke speaks, involve a gradual
widening of His outlook, until He came to the fulness
of the knowledge of the Perfect Man ?

Those who are willing to concentrate their attention
on one aspect alone of the Person of Jesus will find
little difficulty in supplying an answer to questions
such as these; but a satisfactory solution of the problem
of our Lord’s human limitations is one of the tasks
which still lies before the Church of the future. In the
meantime, it behoves the Christian scholar to remember
the limitations of his own knowledge, and to abstain
from hasty dogmatism on such matters.

Another difficulty which confronts the student of

Christ’s eschatology springs from what we may call the
I
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prophetic’ character of His teaching. The reader will
remember that, in studying the eschatology of the
Hebrew prophets, we noticed that their real message
consisted of a few great principles, and that the details
were valued chiefly because they helped to illustrate
the main issues. This is even more true of the teaching
of our Lord. He did not come primarily to reveal
details of the unknown future, but to teach men the
will of the Father. And herein lies this difficulty, that
there is nothing in His teaching to compare with the
minute ‘ revelations’ of the future which we find in the
apocalyptic literature. The eschatology of the Gospels
is to be found rather in the parabolic pictures of the
Last Things and of the Kingdom of God, together with
a few incidental allusions to the future life of the indi-
vidual. Consequently it often needs no little care, first
to read aright the principle hidden under the veil of
parabolic teaching, and then to apply that principle to
the problems of eschatology.

The prophetic character of our Lord’s teaching is
also marked by the note of conviction: ‘He taught
them as one having authority, and not as the scribes.’
He knew that He possessed the authority within Himself,
and so He did not merely repeat the traditions of His
earthly forefathers. He does indeed appeal at times to
the witness of the Old Testament, where this confirms
His own message ; but He never suggests that His own
authority is dependent on the authority of the Hebrew
Bible. Nay, rather: ¢ We speak that we do know, and
testify of that we have seen.’

This same note of prophetic conviction suggests the
reason why our Lord never appeals to the authority of
the apocalyptic books, although He often adopts their
language to enforce His teaching. The apocalypses, as
we have seen, were full of details, but great moral prin-
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ciples were often sadly wanting. Our Lord was willing
to use the familiar language of apocalyptic, when that
language served to make His own meaning plainer to
His hearers. But the parallels between His words and
those of the apocalyptists are always incidental, and
essentially different from the direct quotations which
He often draws from the Old Testament prophets, by
whom the same Spirit had spoken who now was speaking
by Himself, the Prophet of Nazareth.

But the difficulties of our study do not lie only in
the uniqueness of Christ's Person and teaching. The
sources also, from which we derive our information,
present problems of unusual complexity. The Synoptic
Problem, and the Problem of the Fourth Gospel, are
interwoven with our subject at every point. We are
constantly tempted to diverge from the study of escha-
tology and enter the devious paths of literary criticism.
It is evident that in the present essay it would be out
of place to attempt any full discussion of these vast
problems. But as they are so intimately connected with
the subject of our Lord’s eschatology, it will be well to
indicate as briefly as possible the standpoint which is
assumed in the following pages. The reader will then
be better able to make due allowance for the existence
of opinions and presuppositions with which he may be
unable to agree.

Of all these problems, the most vital of all is that
which concerns the Person of Jesus Christ; and the
attitude taken up with regard to this question will
inevitably modify the whole method of studying a
subject such as Christian eschatology. Any attempt
at precise definition in this matter is liable to lapse
either into shallow irreverence or meaningless obscurity;
but perhaps the standpoint of the present essay with
regard to this fundamental question will be sufficiently
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indicated by two quotations. The first is from the
definition of Christ’s Person in an ancient Confession of
Catholic Christendom :—

‘ Perfect God, and perfect Man. of a reasonable soul
and human flesh subsisting:

Equal to the Father, as touching his Godhead: and
inferior to the Father, as touching his Manhood.’

The second quotation is from Dr. Moberly :—

“In [our Lord’s] human life on earth, as Incarnate, He 1s
not sometimes, but consistently,always, in every act and every
detail, Human. The Incarnate never leaves His Incarna-
tion. . . . Whatever the reverence of their motive may
be, men do harm to consistency and to truth by keeping
open, as it were, a sort of non-human sphere, or aspect, of
the Incarnation. . . . By looking for the Divine side by
side with the human, mnstead of discerning the Divine
within the human, we miss the sigmificance of them both.’?

These two quotations briefly express the conception
of our Lord’s Person which has been continually present
to the writer of these pages. It is only too probable
that in discussing a question of such magnitude some
things will be said which may seem to be inconsistent
with the position indicated above. If so, it is the
writer’s hope that these will be attributed to an error of
judgment, not to any intentional disloyalty to the faith
of Christendom.

In those places where the Synoptic Problem underlies
our subject, the reader of this essay will find that the
general lines of modern English scholarship are followed.
St. Mark’s Gospel, and the non-Marcan sections common
to St. Matthew and St. Luke,? are accepted as the two
earliest witnesses, preserved with little or no change
from the dates when they were originally committed to

1 R. C. Moberly, dtonement and PersonaZéty (London, 1904), p. 97.
? Generally referred toas € Q’ (i.e. ‘Quelle’).
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writing, ¢irce A.D. 60-70 ; and the remaining portions
of St. Matthew and St. Luke are regarded as preserving
the tradition of the Church shortly before or shortly
after the Fall of Jerusalem, and showing at times a
‘reflection’ of that tradition in their presentment of
the life of our Lord. The order of events as recorded
in St. Mark is taken as the best general basis for enabling
us to grasp the main course of events during Christ’s
ministry.

With regard to the Fourth Gospel, the traditional
Johannine authorship is not called in question. In
the following pages it is assumed that if the author
was not St. John himself, he was at any rate one who
was in personal touch with Jesus during His earthly
life. Nevertheless, it is well to remember the explicit
statement of the Fourth Evangelist that he wrote with
a definite purpose : ‘that ye may believe that Jesus is
the Messiah, the Son of God, and that believing yg may
have life in his name.’! It was not, then, the author’s
first object to record a series of historical incidents ; for
the outlines of the events of the Lord’s life were already
well known to his readers. His aim was rather to in-
terpret these events, and to explain their inner meaning.
‘ The author of the Fourth Gospel did not look so much
without as within ; he sank into his own consciousness,
and at last brought out what he found there. He dwelt
upon the past till it became luminous to him ; and then
he took up his pen.’? We may recall in this connection
the well-known saying which Clement of Alexandria is
said to have learnt from the early presbyters: ‘John,
perceiving that what had reference to the body in the
Gospel of our Saviour was sufficiently detailed, . . .

wrote a spiritual Gospel.’®

1 John xx. 31.
2 Sanday, Orifucism of the Fourth Gospel (Oxford, 1905), p. 189.
8 Eusebius, Feclesiastrcal Hustory, vi. 14.



118 INTRODUCTORY TO PART IIL

This being so, we shall not turn to the Fourth
Gospel primarily to learn the course of history as it
appeared to the outside world ; but we shall recognise
that the Johannine picture of Christ does show us what
manner of Person He seemed to be in the eyes of those
who were nearest to Him in His life on earth. We
shall not be dismayed by the possibility that the speeches
of Christ in St. John’s Gospel may not in all cases be
verbal reports of the words which He actually spoke ;
on the other hand, we shall feel confident that they truly
represent the substance of His teaching as it was under-
stood by His most intimate disciples.

Approaching the Fourth Gospel from this stand-
point, how shall we best deal with the Johannine
eschatology ¢ If we are right in holding that St. John
meant his Gospel to be ‘the interpretation of a life
already known from other sources,” ' we shall be adhering
most closely to the design of its author if we first study
the Synoptic Gospels, in order to learn what was the
outward form of our Lord’s eschatological teaching ;
and then turn to the Fourth Gospel to understand at
least one of the ways in which it was interpreted by the
early Church.

The above brief summary will, it is hoped, be
sufficient to indicate the general lines on which the
Gospel narratives will be studied in the present essay,
with special reference to our Lord’s eschatology.

! Drummond, The Fourth Gospel (London, 1903), p. 65.



CHAPTER XII
THE PEOPLE TO WHOM CHRIST PREACHED

IT may be well, before turning to the heart of our
subject—the New Testament narratives—to review
briefly the chief features of Jewish life in the time of
our Lord, in order to realise better the attitude taken
up towards Him by the various sections of the Jewish
People, and the effects of this upon His teaching and
eschatology. We have already gained some idea, from
our study of the apocalypses, of the various types of
contemporary eschatological beliefs. But it must be
remembered that the apocalypses reflect mainly, if not
entirely, the Pharisaic standpoint, and give us no idea
of the views of the Sadducees.

Even the ¢Pharisaic standpoint’ is not altogether
easy to define with precision. For though we are
accustomed to speak of the ¢ party of the Pharisees’ as
if it were a compact and united body, the phrase is in
reality little more than a convenient term for a certain
type of Judaism, which contained within itself various
classes of people—on the one hand some of the best-
educated Jews of the day, such as the scribes and
lawyers, and on the other hand a large body of adherents
from the illiterate masses of the population. It 1s
clearly improbable that such heterogeneous elements of
the °Pharisaic party’ would all take up the same
attitude on important questions. True, there are one

119
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or two characteristics which we are accustomed—no
doubt rightly—to associate universally with the name of
‘ Pharisee.” First among these was a zeal for the ancient
Faith of Israel, its laws and ceremonies and traditions—
a zeal which tended to degenerate into a rigid and
barren legalism, because it lacked the living certainty
of personal inspiration, which alone can give that sense
of proportion’ that enables men to discern between the
essential and the secondary elements in religion. And
there is another equally familiar feature of Pharisaism,
—the exclusive spirit which bitterly disliked everything
Gentile (particularly the Roman protectorate over
Judaea), and refused to compromise religious principles
for the advantage of maintaining friendly relations
between Church and State. These two characteristics—
which may seem, to English minds, to blend somewhat
strangely, the former being suggestive of ‘strict Church-
manship,” and the latter more akin to Puritanism—
appear to have been generally recognised as of the
essence of Pharisaism ; but in connection with such
matters as eschatology and the Messianic hope, the
adherents of the ¢Party’ differed widely among them-
selves. The best type of educated Pharisee did not, so
far as we know, associate his religious hopes with
political schemes ; he was willing to wait quietly for the
moment when the Lord should intervene, as in the days
of old, to deliver His people. If he hoped for a Messiah,
1t would be for a Divine Being, such as we found
described in the ¢Similitudes’ of Enoch; and the
Kingdom which he longed for was to be a spiritual
‘ Kingdom of the Heavens.” But among the masses of
the people these hopes would naturally take a cruder
form. The expectation of an earthly Prince of David’s
line, and of a Kingdom of Israel on earth, would be
more intelligible and congenial to them than the refined
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ideas of their religious leaders. The spirit of the later
Zealots was already stirring among the populace; and
many were anxious to force on the coming of ‘the
Kingdom’ by political agitation.

But while on these and many other matters the
party of the Pharisees was by no means unanimous, it
is probable that some idea of retribution beyond the
grave was a recognised part of Pharisaic belief; and
they trusted that the souls of their fathers who had
passed away from earth before the advent of the
Kingdom were yet safe in the hands of God.

We see, then, that among the Pharisees there were
eager hopes ready to welcome eschatological teaching ;
but only if it was of the conventional type. The
Pharisaic leaders, while theoretically expecting a Messiah,
were not prepared to accept as such one who had sprung
from a peasant home, and who showed but little respect
for thewr authority. And, similarly, the popular ad-
herents of Pharisaism, while even more ready than their
teachers to hail the Messiah and enter the Kingdom,
were determined to insist that the Messiah should act
in accordance with their own expectations—which in
this case were political—and should found the kind of
kingdom which they desired,—that is to say, a kingdom
of material prosperity.

Of almost equal importance with the Pharisees,
though less prominent in the New Testament, were the
Sadducees, composed mainly of the priests and the
aristocracy. They were, for the most part, able men of
the world, priding themselves on their sober and well-
balanced reasonableness. They upheld the ° ancient
and laudable customs’ of the national religion, as con-
ducive to sober conduct and morality ; but they depre-
cated an excess of enthusiasm, and were sceptical of
new-fangled doctrines of the future life, which offended
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their staid common-sense. They were particularly
anxious to maintain friendly relations with the Roman
power, and to check internal disorders and the spirit of
‘ nationalist’ disaffection. They were sufficiently states-
manlike to see that, from a worldly point of view, the
wisest course for the Jews was that of submission to
the sovereignty of Caesar; and their desire to maintain
the political status gquo was fostered, no doubt, by the
pleasant prospect of maintaining at the same time their
own position of social dignity and comfort.

Hence we can see why the Sadducees looked upon
eschatological speculations, not only with contempt, but
with definite hostility. Had the apocalypses been
always free from political intent, the enthusiastic visions
of their writers would have drawn from the Sadducees
only a smile of enlightened superiority. But many of
the apocalypses, as we have seen, were definitely anti-
Roman and anti-Sadducean in tone; and consequently
they were regarded by the Sadducees as the pernicious
products of a dangerous fanaticism which was anxious
to undermine the political stability (such as it was) of
Judaea. So their hand would be set against all who
seemed disposed to kindle any unwonted enthusiasm
among the ‘ common people,” and they would be certain
to regard with grave suspicion all public teachers and
preachers ;—and not least, the ‘¢ Prophet of Nazareth.’

In so far as the party of the Herodians, whose
interest was centred in maintaining the influence of the
Jewish King, are to be accounted as a separate force in
the Jewish life of the day, their distinctive characteristics
would produce a dislike of popular Messianic expectation,
very similar to that of the Sadducees. The influence
of a prophet, such as Jesus of Nazareth, was not likely
to strengthen the position of the Herodian dynasty ;
and so it is not surprising to find the Herodians allied
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with the Pharisees' in the endeavour to procure our
Lord’s downfall.

The ascetic sect of the Essenes, with their strange
mixture of Hebrew, Persian, and Pythagorean beliefs,
do not come into prominence in the Gospels. The
attempts to prove that our Lord was connected with
this sect® are now admitted on all hands to be mere
flights of imagination. In apostolic or sub-apostolic
times Essenic influence may perhaps be traced ; but not
in the Gospels.

As for the Roman military authorities in Palestine,
their attitude towards our Lord was one of complete
indifference, so far as the religious elements in His
teaching were concerned; but their indifference was
distinetly tinged with suspicion, lest He should fan the
smouldering embers of popular ‘Messianism’ into a
raging fire of revolt and anarchy. The sooner His
preaching could be decently suppressed the better for
the maintenance of Imperial law and order.

This brief review of the various parties in Judaea
will enable us to perceive that from almost every
quarter our Lord’s teaching would be viewed with
unfriendly eyes, and in particular, that part of it
which referred to the Last Things and the coming of
the Messiah. Sadducee, Herodian, and Roman would
dislike it on political grounds, as a new and unsettling
form of fanaticism; while the scribes and Pharisees,
interested primarily in the religious aspect of the
matter, would refuse to recognise the authority of an
independent preacher who had sprung from the
common people. And the common people themselves,

! Mark iii. 6.
2 See (e.9.) Von der Alm’s Theological Leiters (1863), referred to in
Schweitzer's Pon Revmarus 2w Wrede, pp. 160-178 ; cf. pp. 38-47 and 323-326.

(The paging in the English translation of Schweitzer's hook varies only very
slightly from the German.)
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though ready to welcome the ‘new teaching, were but
a broken reed to lean upon; for when once it became
clear that the Prophet of Nazareth was not going to
be a political reformer or a nationalist leader, their
enthusiasm was changed to bitter disappointment and
resentment.

In the chapters that follow we shall see how the
varying forms of opposition to our Lord played an
important part in determining the form (though not
the substance) of His eschatological teaching.

None of the leading parties among the Jews of
our Lord’s time commend themselves much to our
sympathies to-day. But there were doubtless not a
few pious and godly souls in whom the spirit of the
Old Testament still lived on. They were zealous for a
righteousness which was something more than con-
formity to the Law, and the Messiah whom they
expected was above all one who should save his people
from their sins.’! This is the atmosphere which
pervades the early chapters of St. Matthew and St.
Luke, and especially the Lucan canticles. The faith
of Simeon has become the faith of the Church of
Christ :—

‘ Mine eyes have seen thy salvation,

Which thou hast prepared before the face of all peoples;

Alight for revelation to the Gentiles(eis dmoxdAvyriv é0vav),
And the glory of thy people Israel.’?

1 Matt. 1. 21. 2 Luke 1. 30-32.



CHAPTER XIII
OUR LORD'S PREPARATION FOR HIS MINISTRY

WE need not dwell long upon the life of our Lord
before He began His public ministry. We read that
‘the grace of God was upon him,’ and the consciousness
of His Divine mission was ever growing stronger, and,
upon one occasion at least, found clear expression, in
the memorable words: ‘Knew ye not that for me it
is necessary to be é& Tols Tod warpés pov?’?

At length the years of silent growth are fulfilled,
and their close is signalised by the trumpet-note of the
Forerunner. The coming of John the Baptist seems like
a revival of the ancient days of Old Testament prophecy.
Here at last, after so many centuries, is a man who has
the courage to deliver a message straight from God.
He does not shelter himself under the great names of
the past, but speaks out with boldness, conscious of his
own inspiration. The great Messianic crisis is coming
upon the nation—so runs the refrain of John’s message ;
and like Amos of old, he summons the Chosen People
to repent, in order that they may be prepared to meet
their God in the impending Day of Judgment. But
the Baptist explicitly rejects any office beyond that of
the Lord’s Messenger ; it was his to sound the warning,
not actually to bring about the crisis. He that is
coming after John will inaugurate the Messianic Era

.1 Luke ii. 49.
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by pouring out the gift of the Holy Spirit, as foretold
by the prophets.! So much is recorded by St. Mark ;*
from St. Matthew we learn that John described the
New Era as ‘the kingdom of the heavens’ (¥ Baciieia
Ty olpavév);® and St. Luke mentions the popular
expectation that John might be the Messiah.* All
three evangelists emphasise the strong practical advice
which accompanies the eschatological preaching of the
Baptist. He took up the message of the apocalyptic
writers, not as an end in itself, but as a means to lead
men to repentance and righteousness.

It is not infrequently assumed that because our
Lord submitted to be baptized by John, the Gospel of
Jesus must have been at the outset only a subordinate
branch of the movement inaugurated by the Baptist.
But the explanation of the action which is given by
our Lord is characteristic of His attitude towards the
Old Covenant in this early period :—¢ Suffer it now ; for
thus it becometh us to fulfil every righteous require-
ment (wdoav Sukaioctvyp).’® The Baptism was no
confession of inferiority, but rather one of the first
signs that Jesus had come ‘not to undo, but to
fulfil.’

All the Synoptists record that at the Baptism our
Lord received a special revelation of His Divine Sonship.
We may recall that in the Jewish apocalypses the
Messiah is referred to by the Almighty as ‘ My Son’;®
so that the voice, ‘ Thou art my beloved Son,” might be
understood to be a proclamation of the Messiahship of

1 Joel il. 28 ; Isa. xxxii. 15 ; Ezek. xxxix. 29; Zech. xii. 10.

2 Mark 1. 2-8. The additional details in Matthew and Luke (probably from
the ‘Q’ document) are 1n complete accord with the brief Marcan account.

4 Matt. iif. 2. 4 Luke ii. 15.

5 Matt iii. 15 ; for dwatootwn="°whatever is right,’ see Grimm and Thayer’s
Lexicon of the New Testament (4th edition, 1901), p. 149.

¢ Eth. En. cv. 2 ; 4 Ezra xii1. 82, 87, 52, xiv. 9, ete.; cf. Ps. ii. 7, Ixxxix, 27,
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Jesus, though apparently it was not a very common
Messianic title.!

The presumption that our Lord’s Messianic Conscious-
ness dates in its fulness from His Baptism is strengthened
by the narratives of the Temptation in St. Matthew and
St. Luke.* The suggestions of Satan are intended to
persuade our Lord to misuse His Messianic Sonship.
He is tempted to give way to carnal desires, to make
a display of His miraculous powers, and to found an
empire of this world. Hach temptation is firmly with-
stood ; and there seems little doubt that our Lord’s
attitude in face of these great issues was determined
once and for all before He entered on His public
ministry.

1 See Dalman, Words of Jesus, pp. 268-273.
2 Matt, iv. 1-11; Luke iv. 1-12.



CHAPTER XIV

THE PREACHING OF ‘THE KINGDOM OF GOD’

JoHN’s call to repentance, and his announcement that
the Kingdom of God was at hand, were still ringing in
the ears of the people of Judaea, when Jesus,came into
Galilee with the same solemn message upon His lips :—

‘ The time is fulfilled, and the Kingdom of God is at
hand ; repent ye, and believe the good tidings.’

Was this ¢ Kingdom of God’ which our Lord pro-
claimed ‘ eschatological, or was it not? This is one of
the most momentous questions in the study of Christian
eschatology.

To avoid misconceptions, it may be well to define
at the outset what we mean by an ‘eschatological
kingdom.” We have seen that the ‘ Kingdom of God’
in Jewish eschatology might be either on earth or in
heaven, material or spiritual. But there have been two
essential characteristics always associated with the idea
of an ‘eschatological kingdom’; it must be in the
future, separated from the present conditions of this
world by a definite historical crisis (the Last Judgment),
and it must be an era of perfection, when the sovereignty
of God holds absolute sway. So, when we ask whether
‘the Kingdom of God’ as preached by our Lord was
‘eschatological,” we are asking whether He meant to
preach the coming of a kingdom which would begin

128
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after a great catastrophe, and which would then satisfy
every religious ideal.

A very little reflection will suffice to show that
when our Lord spoke of ‘the Kingdom of God,” He
must have wished to retain an element of eschatology
in His teaching. For the study of contemporary Jewish
literature has made it clear beyond doubt that His
message, ‘ The Kingdom of God is at hand,” would be
understood by Jewish hearers in an eschatological sense.
This being so, we cannot doubt that this meaning of
the term was agreeable to our Lord’s teaching; other-
wise we should accuse Him of deliberately creating an
impression which He believed to be untrue. At the
same time, it does not follow that this was the only
aspect of ‘the Kingdom’ which was present to His mind.

Besides this & priori argument, there are certain
sayings of our Lord which speak of ‘the Kingdom’ in
a sense which can only be eschatological.’ One or two
examples will suffice. In St. Matthew vii. 21, 22 we
read :—

‘ Not every one that saith unto me, Lord, Lord, shall
enter into the Kingdom of Heaven; but he that doeth
the will of my Father which is in Heaven. Many will
say to me in that day, Lord, Loxd, . . ." ete.

Now in this passage, the phrase ‘that day’ unmis-
takably refers to the last Day of Judgment;? and the
close association implied between © that day’ and ‘ enter-
ing the Kingdom of Heaven’ leaves no room for doubt
as to the eschatological significance of the latter phrase.®

1 It is noteworthy, however, that m St. Mark’s account of the Galilean
ministiy, these sayings are almost, if not entirely, absent ; and 1n other cases
1t is difficult to be sure of the original context of the ‘logia.’

2 Of Matt. vii. 22, 23 with Matt. xxv. 44-46.

8 See, however, Yon Dobschutz, Eschatology of the Gospels, p. 81, where it
is contended that the eschatological ‘tone’ of this passage is due to the
Evangelist.

K
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Another passage which clearly looks forward to the Last
Crisis is the following :—

‘ Many shall come from the East and the West, and
shall sit down . . . in the Kingdom of Heaven.’!

And once more, in the Parable of the Tares, ¢ the King-
dom of the Father’® can only refer to the Final Con-
summation. These ‘logia’ confirm the very strong
probability that our Lord did not wish to exclude the
eschatological element in the idea of ¢ the Kingdom.’
But in recent years, certain Continental writers of
the ¢ Eschatological School,’® not satisfied with the
admission that there undoubtedly was an element of
eschatology in our Lord’s preaching of the Kingdom,
have affirmed that this was His sole and exclusive
meaning. He expected—so we are told—that in the
immediate future a transcendental Kingdom of God
would be inaugurated by a special Divine intervention.
The coming of this kingdom was to be quite indepen-
dent of the actions of men in general or of Jesus in
particular; it was to be a pure miracle, the time and
manner of its advent being predestined in God’s purpose,
and revealed in the Scriptures and in the apocalyptic
literature. Johannes Weiss, for instance, writes thus :—

‘The disciples are to pray that the Kingdom may
come, but, generally speaking, no human being can re-
establish it. Even Jesus cannot bring to pass the King-
dom of God, or found it, or set it up; God alone can do
that.”*

Schweitzer, in his book Von Rewmarus zu Wrede, is
even more thorough-going in his eschatological con-
ception of the Kingdom. It is to be so transcendental

1 Matt. viii. 11. In Luke x1ii. 29 this saying 1s placed in the later ministry.

2 Matt. xiii. 48. 3 See above, p. 111, note (1).
* Joh. Weiss, Die Predigt Jesu vom Reiche Gottes, p. 62.
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that nothing positive can be predicated of it, not even
the great principles of right and wrong :—

‘For Jesus, there can he no morality (Sittlichleit)
of the Kingdom of God: since in the Kingdom of God
all the conditions of this world, even the distinctions of
sex (St. Mark xii. 25) are suspended ; temptation and sin
exist no more.’ !

Schweitzer apparently thinks that this extremely
‘other-worldly ’ idea of the Kingdom was universal
among the Jews; at least he is very severe on those
who suggest that Christ may have wished to transform
or ennoble the general expectations of the people.?
Schweitzer and Johannes Weiss certainly possess the
virtue of consistency ; but it remains to be seen whether
the facts bear them out.’

In the first place, is their contention, that Christ’s
idea of a purely transcendental kingdom was simply
the generally-accepted belief of His contemporaries,
supported by the study of the apocalyptic literature ? It -
is true that the ¢ Similitudes’ of Enoch, about a century
before Christ, afford an example of such a belief.* But
in the Psalms of Solomon—a book which is more nearly
contemporary with our Lord—the expectation of the
Kingdom is distinctly mundane and political.® The
internal evidence of the Gospels themselves is even
more convincing, as showing that the idea of a political
Messiah was by no means inconceivable to the Jews of
that era. Those who brought the tribute-money to
Jesus evidently thought that they might persuade Him

1 Schwettzer, op. cut. p. 362 (Eng. trans. p. 364).

2 See especially chaps. xvi. and xviii,, and his review of Johannes Weiss's
work in pp. 235-238 (Eng. trans. pp. 237-240).

8 For the practical importance of the ‘Eschatological Controversy,’ see

below, Part VI.
4 Even here the political element is not entirely abseni ; see above, p. 87.

5 Pss. Sol. xvii. 23-57. See above, pp. 89, 90.
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to declare Himself a political anti-Roman Messiah.’
And the question of the primitive Church to the Lord
after His resurrection, ¢ Dost thou at this time restore
the Kingdom to Israel ?’* surely reflects an expectation
of the Kingdom which was by no means purely trans-
cendental. It is wholly inconsistent with the general
tenor of the Gospel narratives to suppose that Christ’s
teaching and the popular eschatology were at one in
implying that ‘the Kingdom of God’ was an altogether
other-worldly state of existence.

We read, moreover, that ‘the Kingdom, as first
preached by our Lord, was a ‘mystery, revealed to the
disciples, but deliberately hidden from the people.
Before explaining the Parable of the Sower, He tells
them : ¢ Unto you is given the mystery (7o pvoripiov) of
the Kingdom of God ; but unto them that are without,
all things are done in parables.’® Now these words
certainly imply that Christ was not merely accepting
the current view of ‘the Kingdom’; for in that case
there would have been no mystery about it, either to
the disciples, or to ¢those that were without,” the
common people. Schweitzer's attempts to reconcile
‘the mystery of the Kingdom’ with his theory are
most unconvincing. He tells us that ‘ the mystery’ or
‘secret’ was the esoteric teaching by which Christ
revealed to the disciples the reasons for the nearness of
the Kingdom.* But why should He have wished to
conceal this from the populace? Indeed, had Hé not
already divulged it in His own preaching, ¢ The King-
dom of God ¢s at hand’? And when we are told that
the central purpose of the Parables of the Sower and

1 Mark xii. 13-27, ste. 2 Actsi. 6.
3 Mark iv. 11; cf. Matt. xiii. 11, Luke viu. 10. Matt. and Luke have
“r& pvorjpu.”

¢ ¢The secret must therefore explain why the Kingdom must now come,
and how men are to perceive how near it is."—Schweitzer, p. 352 (Eng. trans.

p. 354).
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the Mustard-seed was to contrast the feebleness of the
human ‘ sowing’ with the magnitude of the supernatural
advent of the Kingdom, and thus to emphasise the
omnipotence of predestination,’ we are inclined to
wonder whether any impartial reader, not already pre-
possessed with a clear-cut theory, would gather this
lesson at first sight from the parables in question; so
forced is the interpretation needed to reconcile them
with the ¢ Eschatological Theory.’

But if our Lord, instead of indiscriminately adopt-
ing the popular idea of the Kingdom, was in reality
desirous of transforming it and freeing it from its
political associations, then it becomes easier to under-
stand why the preaching of the Kingdom was kept
a ‘mystery’ outside the circle of His disciples. For it
would then be necessary to teach the people by veiled
metaphors, lest the repeated announcement of the near-
ness of the kingdom should arouse a popular tumuls.
The utmost that could be attempted at first would be
to guide the thoughts of the people in a right direction.
To the disciples it was given to know more of ‘the
mystery,” because the inner meaning of the parables
was explained to them by the Master. And this inner
meaning was something new; no one before Jesus had
thought of likening the homely events of country life
to the eschatological Kingdom of God. So this saying
about ‘the mystery of the Kingdom, occurring, as it
does in all three Synoptists, in the midst of the Galilean
parables, affords strong evidence that our Lord’s idea
of the Kingdom was not limited by the old ideas of
Jewish eschatology, but was, in part at least, unfamiliar
and mysterious to His hearers.

Another grave objection to the purely eschatological
view of Christ’s preaching occurs in certain of the sayings

1 Schweitzer, op. cit. p. 353 (Epg. trans. p. 355)
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of Jesus which imply that the Kingdom is present
here in this world. One instance may be cited, which
evidently belongs to the period of the Galilean
ministry :—

‘If I by the finger of God cast out devils, then is the
Kingdom of God come upon you (épfacev ép’ vuds).”

This was our Lord’s reply when He was accused of
using the power of the arch-devil. The phrase  épbacer
é¢’ vuas” seems most naturally to mean that the King-
dom had actually come.®? Or take St. Matthew xi. 12 :—

‘From the days of John the Baptist until now the
Kingdom of Heaven suffereth violence, and the violent
take it by force.’

Now whatever be the exact meaning of this difficult
saying, it certainly implies that the Kingdom of Heaven
has been in existence ‘from the days of John the
Baptist’ until the time when the words were spoken.
The parallel passage in St. Luke xvi. 16 is equally clear
on this point :—

‘The law and the prophets were until John; from
that time the Gospel of the Kingdom of God is preached,
and every man entereth violently into 1t.’

The same impression is even more clearly conveyed
by the Parables of the Kingdom. Many of these do
not naturally suggest anything like the eschatology
of the Jewish apocalypses.® If we read through the
Parables of the Sower, or the Mustard-seed, or the
Leaven, or the Draw-net, with a mind freed as far as
possible from preconceptions, can we fairly say that

1 Matt. xi1. 28 (=Luke xi. 20) ; generally assigned to the ‘Q’ document.

2 In 1 Thess. i1. 16, if ‘% épyh” be the Last (eschatological) Crisis, then
““Epfacer ” must be ‘is on the point of coming.’ But ‘% dpyh” there may well
be some punishment which /ad actually come upon the offenders.

3 See Temple, The Faith and Modern Thought (London, 1910), p. 93.
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they suggest a supernatural Kingdom in the heavens,
which has no connection with the things of earth? It
18, a8 we have said, of the very essence of an eschato-
logical kingdom that it should be the perfect realisation
of every hope and desire. But the Galilean parables
speak of growth from small things to great; and the
Parables of the Draw-net and the Tares assume that
there will be evil in the Kingdom as well as good. Is
this conceivable in an eschatological kingdom? Nor
18 even more direct evidence lacking. What could
be plainer than the language of the Parable of the
Tares %—* The Kingdom of Heaven is like unto a man
that sowed good seed in his field. . . . The field is the
world (6 xéopos).’! And again, we are reminded that
the Kingdom is associated with earth as well as with
heaven, by the two phrases which we meet with in our
Lord’s explanation of this same parable : ¢ The Kingdom
of the Son of Man’ and ¢ The Kingdom of the Father.”®
The former, we read, will continue till ‘the end of the
world.” To rule out this aspect of the Kingdom, as is
done by the  consistent eschatologists,’ involves a forced
and unnatural interpretation of one of the most distine-
tive and unique features of Christ’s teaching—His
Galilean parables.

Once more, the evidence of the Synoptic Gospels
cannot be reconciled with the contention of Weiss and
Schweitzer, that in the founding of the Kingdom there
is no place for human agency.® This contention un-
questionably includes an element of truth. We all
admit that the final destinies of this world and all other

1 Matt. xifi. 24, 38. The Parable of the Tares, like the other Galilean
parables, depicts events of agricultural life ; but the general tone suggests that
1t belongs to a late period in the Galilean ministry, when the opposition of the
Pharisees had become very strongly marked.

The genuineness of the explanation in Matt xiii. 87-43 is sometimes ques-

tioned, but on somewhat arbitrary grounds.
2 Matt, xiii. 41-43, % See above, p. 130.
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worlds must lie ultimately in the hands of the Almighty.
But the Kingdom of God which Christ proclaimed was
to be a kingdom for men. And Christ teaches that
where man’s destiny is concerned, man’s will and
conduct is always one of the factors which determine
that destiny.! We may well ask, If the coming of the
Kingdom was to be wholly independent of the conduct
of mankind, why does the Herald of the Kingdom
devote so much of His teaching to practical morality ?
And, above all, why does He, in His later ministry,
denounce the Jews again and again for their rejection
of the Divine offer? For the Parables of the Great
Supper and of the Husbandmen (to name only two
examples) clearly teach that the advent of the Kingdom
was, for all practical and human purposes, dependent
on the attitude of the Jews; otherwise Christ would
be blaming the Jews for rejecting that which they had
not the power to choose.

Or, if we turn again to the Galilean °parables of
the field,” we find here, too, that earthly agencies play
a part in the advent of the Kingdom. We read of
growth in the Kingdom, and growth by natural law.
The Sower sows the seed, but only that which falls on
good ground bears fruit. And in the Parable of the
Seed Sown we even read that the growth is unknown
to the Sower.? Can this be reconciled with Schweitzer’s
ideas of rigid predestination? 8o, in the Parables of
the Treasure and the Pearl, the Kingdom has to be
discovered by man, as well as given by God. It seems
impossible to reconcile these parables with the purely
eschatological Kingdom described by the °consistent
eschatologists.” For if they were right in holding that
our Lord’s first purpose was to proclaim an unconditional
coming of the Kingdom, then His moral teaching ought

1 Cf. Mark vi. 5, 6, John v. 40. 2 Mark 1v. 27.
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to have occupied a secondary place.” But this does not
seem to have been the view of the writers of our
Gospels. If they believed that the essential part of
Christ’s teaching was His proclamation of the New Era,
why is it that in the Gospels His moral teaching, with
its vital relation to the present life, is recorded at much
greater length than His eschatological sayings?® If all
moral distinctions were to be swept away by the coming
of the Kingdom, which might be expected any hour, we
should be driven to ask whether the teaching of the
Sermon on the Mount was not, after all, somewhat irrele-
vant. Our Lord Himself did not consider that His
moral teaching was only destined to last for a few days:
‘Heaven and earth shall pass away; but my words
shall not pass away.’® But those who adopt the ¢ con-
sistent eschatological’ position ask us to believe that
men who wrote when eschatological hopes were at their
height deliberately shifted the centre of gravity of the
message of Jesus from His eschatology (its true position)
to His moral teaching. In other words, it is assumed
that there is a ‘tendency’ in the Gospels, which runs
directly contrary to the tendencies of contemporary
Jewish thought. Is this sound historical criticism ?

We conclude, then, that in our Lord’s preaching of
the Kingdom there was some other element besides
eschatology—something which was a ‘mystery’ to the
Jewish people; which might rightly be spoken of in
terms of this present world; and which allows us to
attribute to our Lord’s moral teaching that supreme
importance which is given to it in the Gospels. And
on the other hand, we cannot doubt that, whatever new
meaning our Lord wished to put into the conception of
‘the Kingdom,” He must have intended to include the

1 See below, p. 891, note (1).
2 Cf. Harnack, Sayings of Jesus, pp. 250, 251. ¥ Matt. xxiv. 35
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current eschatological ideas, which would naturally be
suggested to His hearers by the language He chose
to adopt.

From what has been said above, it will be evident
that it is not easy to define how far our Lord’s preaching
of the Kingdom might fairly be called °eschatological.’
Indeed we cannot expect to realise completely what was
in His mind. But a few considerations may help us to
reconcile some of the apparent inconsistencies in His
language.

The first is this: that Christ recognises the value of
partial realisations of the highest ideal, even in this
present life. It is characteristic of the greatest men to
be sympathetic towards the failings of others, whilst
themselves refusing to be content with anything short
of the very highest ideal. So with our Lord; His eyes
are fixed on the ideal Kingdom to come, but He does
not despise the imperfect efforts of men to realise it
here in this world.

As an example of this, we may refer to our Lord’s
attitude towards the Old Testament. He does not
scruple to alter its teaching where necessary, and yet
He affirms its value and authority.! Very similar was
His teaching with regard to the peculiar claims of the
Jewish people. Although Israel had palpably failed to
realise the ideal of the Kingdom of God on earth, our
Lord still recognises their unique position. It was no
sign of exclusiveness, but simply the outcome of His
general attitude to the Old Testament revelation, when
He commanded His disciples: ¢ Go not into any way of
the Gentiles, and enter not into any city of the
Samaritans ; but go rather to the lost sheep of the house
of Israel’? For we must remember that the message

1 Matt. v. 17-48. 2 Matt. x. 5, 6.



PARTIAL REALISATIONS 139

could not be preached all over the world at once by the
small handful of Christ’s followers. Their efforts must
be concentrated in order to be effective. And where
could the good news of the Kingdom be more fitly
inaugurated than among the people who had ever
cherished the hope of the Kingdom? But our Lord’s
outlook was by no means limited to Israel. In the
synagogue at Nazareth, standing on the threshold of
His ministry, and as if striking the keynote of His
life’s aim, He points to the widow of Zarephath and
to Naaman the Syrian as signs of the future extension
of the Gospel to the Gentiles.! But He was sent first
to the ancient people of (Gtod’ in order that through
them all the nations of the earth might be blessed.
Though they had only realised their ideal in part, that
partial realisation of theirs was not without its
value.

So again, when our Lord cast out the devils, He felt
that in Himself the Kingdom of God had already come
among the Jews.* It was but a partial advent, for it
was complete in Him alone; but it was a real advent.
And when the Seventy returned and reported that the
evil spirits were obedient to their command, He tells
them that this is a sign that the reign of Satan is
potentially overthrown.* Similarly we understand those
parables where a present kingdom seems to be implied.
In the Parables of the Sower and the Seed Sown, only
the beginnings of the Kingdom are described ; but the
little seed is truly ‘seed of the Kingdom, and it 1s
recognised as such by the Master, in every age.

This may help us to understand the Parables of the
Tares and of the Draw-net. Here our Lord not only
speaks of the Kingdom as present, but tells us that evil

1 Luke iv. 24, 95. 2 Of. Mark vii. 27.
3 Matt. xu1. 28. 4+ Luke x 17, 18.
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will exist in 1t by the side of the good. Probably
the description of the Tares was suggested by the old
Hebrew idea that Israel as a nation was the Vineyard
of Jehovah. Jesus recognised that claim when He
describes the Jews as God’s ‘husbandmen’;' and yet
Israel’s national life had been far from faultless. So,
in the Parable of the Tares, He describes this present
world as ¢ His Kingdom,” although there are weeds in
it as well as wheat. But He clearly distingnishes be-
tween thes kingdom of mingled good and evil and the
eschatological ‘Kingdom of the Father’ which will
follow the Last Judgment :—

‘In the end of the world, the Son of Man shall send
forth his angels, and they shall gather out of his Kingdom
all things that cause stumbling; . . . then shall the
righteous shine forth as the sun in the Kingdom of their
Father.’®

And similarly in the Parable of the Draw-net, the good
and bad are present in the Kingdom till the end of the
world.®

It seems, then, that our Lord recognised a non-
eschatological, earthly, and imperfect aspect of the
Kingdom of God ; and His words justify us in speaking
of the Church of Christ as the Kingdom of God on
earth. Only we shall do well to remember that in His
teaching the value of the present imperfect Kingdom
lies not in what 1t is, but in what it is to be. It is the
eschatological kingdom that gives to the imperfect
kingdom of to-day whatever value it may possess.
But the two are essentially the same kingdom, only in
different stages of development.

1 Mark xii 1-9, ete.

2 Matt xih. 41,43. Some crities assume that Matt. xu1i. 36-43 (the explana-
tion of ‘the Tares’) is a later ‘reflection’ of early Church teaching. But
Mark iv. 11 suggests that Christ did give esoteric instruction.

$ Matt. xiii. 48, 49.
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Another important consideration to bear in mind is,
that Christ’s preaching of the Kingdom was dependent
on moral conditions. In an earlier section of this chapter
we came to the conclusion that man, as well as God, had
his part to play in bringing in the Kingdom. TUnless
man fulfils certain conditions, the Kingdom will not
come. Nor have we far to seek for the conditions. In
St. Matthew and St. Mark the first recorded preaching
of our Lord is summed up in two sayings: ¢ The King-
dom is at hand’ and ‘Repent ye.’ The connection
between the two is most intimate; indeed we might
almost say that they express the human and Divine
aspects of the same thing. Human repentance is a
necessary prelude to the coming of God’s Kingdom ;
God’s Kingdom is the certain sequel to human repent-
ance. Or from another point of view, they are expres-
sions of the two great Divine attributes, Love and
Righteousness. ‘The Kingdom is at hand’—there is
God’s love, ever wishing to pour upon man the highest
blessings. ‘Repent ye’—there is God’s righteousness,
refusing to award the blessing unless the recipient strive
to be worthy of it.

It follows that Christ’s preaching of the Kingdom
was from the first essentially on a moral basis. It was
not so much the prediction of a coming event, but rather
the proclamation of a great opportunity, and the good
news of God’s willingness to inaugurate the Kingdom.
Christ’s moral teaching is no mere ornamental appendage
to His eschatology, but is inseparably bound up with it.
The eschatology of our Lord shows us the goal of His
moral teaching; but without the moral teaching the
eschatology has little real value.

It is often said that Christ's teaching sets forth an
impossible standard of morality; and this is partly true,
for in His moral teaching there is always an eschatological
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element. The moral standard of which He speaks is not
the standard of the past or present, but of the future
Kingdom of God. That is why the world does not
outgrow the moral teaching of Jesus Christ. To each
generation His message comes : ¢ Be ye therefore perfect,
as your heavenly Father is perfect.”!

If we are right in concluding that our Lord’s an-
nouncement of the Kingdom was really the offer of a
great opportunity, then the moral conditions attached
to His preaching can never be ignored, even where they
are not explicitly mentioned. A case in poimnt is the
‘hard saying’ in St. Matthew x. 23 : ¢ Ye shall not have
gone through the cities of Israel, till the Son of Man be
come.” There can be no doubt that to the mind of the
Evangelist the coming of theSon of Man was synonymous
with the coming of the eschatological Kingdom.? But,
in fact, the disciples made their round of the cities, and
returned to Jesus, and the eschatological Son of Man
did not come. The reason may have been that the
disciples were sent to go through the cities wn order
that men might repent; this purpose was not fully
realised, and so the moral conditions essential to the
coming of the Kingdom were not fulfilled. The “logion,’
as recorded in St. Matthew, appears to be an unqualified
prediction, without any moral conditions attached ; but
in face of the general tenor of our Lord’s preaching, it
is at least probable that some such conditions were
present to His mind, if not expressed by His lips.
There is, however, another possible explanation : that
the evangelist reported what seemed to him to be our
Lord’s general meaning, but did not adhere to His exact
words. In this way ‘the coming of the Son of Man’
might be substituted for ¢ the coming of the Kingdom,’

1 Matt. v 48.
2 See below, on the ‘Son of Man Problem,’ pp. 153 ff.
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by which our Lord might have meant one of the partial
‘advents’ which He certainly seems to have recognised.
There seems to be an instance of this in the parallel
passages, St. Mark ix. 1, St. Matthew xvi. 28, St. Luke
ix. 22. In St. Mark we read : ‘ There be some standing
here, which shall in no wise taste of death, till they see
the Kingdom of God come with power.” St. Luke’s
version is substantially the same; but in St. Matthew
the last clause runs, ‘till they see the Son of Man
coming in His Kingdom.” Now while the words of
St. Mark, the earlier evangelist, are at least capable
of a non-eschatological interpretation, St. Matthew’s
phraseology can only refer to the Last Crisis. The pass-
age s very interesting, as illustrating a tendency on the
part of (at any rate the later) evangelists to ¢ read into’
our Lord’s words an eschatological significance which
may not have been originally contained in them.’
Before we conclude our study of ¢the Kingdom of
God’ in our Lord’s preaching, one notable passage
claims our attention—St. Luke xvil. 21 : “‘H Baci\eia
tob feod évros vudv éoriv” (R.V. ‘The Kingdom of God
is within you;’ R.V. margin, ‘in the midst of you’).
The Pharisees had come to ask when the Kingdom was
to come. Jesus answers: ¢ The Kingdom of God cometh
not with observation (waparipnois); neither shall they
say, Lo here! or, There! for lo! the Kingdom of God

2 3\

is évros vpov.’? Many commentators, rendering ¢ évros
Sudv” by ¢ within you,’” see in this passage a parallel to
the ‘spiritual’ doctrine of the Fourth Gospel, which
regards ‘the Kingdom’ primarily as a state of mind.?

1 See also below, on the Eschatological Discourse, pp. 178, 179.

3 Luke xvii. 20, 21.

8 This interpretation is also found in one of the Oxyrhynchus Logia:
“‘H Bac[i\ela TOv odpavlv] évrds Dudv [Elordy, kal doris &v éavrdv] ywe Talbryy
ebphoers kal ebpbvres] éavrols yvdoeshe [8ri viol kal Guyarépes] éoré Upels Tob
warpds Toi wavroxpdropos, xal] yvdoeshe éavrods [év Ty wrbher dvras]- xal Upels

éore H wrbhs].”
(Continucd on next page.)
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But this exegesis ignores the fact that the saying was
addressed to the Pharisees, who were at that time
rejecting the offer of the Kingdom of God. How
could it possibly be said that the Kingdom was within
their hearts? Hence to obtain a reasonable meaning,
it seems best to follow the margin of the Revised Version,
and translate ¢ évros dudv” by ‘in your midst.’?

Then a second question arises: Does the saying
mean that the Kingdom is mow in the midst of the
Jews, or is the verb (éorw) in the ¢ prophetic present’
tense, so that it refers to a jfuture coming? The first
meaning is not inconsistent with our Lord’s teaching,
which recognises the imperfect realisations of °the
Kingdom’ here in this world. But the second inter-
pretation is the more forcible ; in that case the meaning
will be, that when the Kingdom has come, it will be
universally recognised. It will not come because men
watch for it (uerd waparyprioews); but when it does
come, it will not be a petty insurrection under some
fanatical pseudo-Messiah, so that men can cry, ¢ Here it
is!” or ‘There it is!’ but it will be known by all men
to be ‘in their midst.’

This interpretation possesses the additional advantage
that it is in exact agreement with the ‘Logia’ which

follow :—

‘ They shall say to you, Lo there! Lo here! Go not
‘away, nor follow after them; for as the lightning when
it lighteneth out of the one part under the heaven shineth
unto the other part under heaven; so shall the Son of

Man be in his day.”?

The bracketed portions are Dr. Swete’s conjectural restorations. For further
particulars, see Grenfell and Hunt's Sayings of Jesus (Oxford, 1897), part 1.

. 3 ff.
P 1 So Grimm and Thayer's Lexicon of the New Testament, p. 218. Von
Dobschutz, however (Eschatology of the Gospels, pp. 129-131), advocates the
rendering ¢ within you.’

2 Luke xvii. 23, 24.
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Suddenness and universality are to be characteristics
of the coming of the Kingdom of God and of the Son
of Man. This is the lesson taught by the words:

€¢ ¢ 14 ~ ~ ~ 2
H Baciiela Tot Oeod évros Sudw éoriv.

Our brief examination of Christ’s preaching of the
Kingdom in His Galilean ministry has shown us how
very wide was the meaning of the phrase in His
teaching ; so wide that it is hard to describe it con-
cisely. Perhaps we may say (though the definition
has a somewhat modern sound) that by °the Kingdom
of God’ our Lord meant ¢ the ideal life for the nation
and for the individual” The eschatological usage of
the phrase also expresses a faith in the ultimate triumph
of good over evil, and in the final fulfilment of the
Divine purpose. The consistent pessimist cannot hope
for a future Kingdom of God.

The phrase was one which was full of venerable
memories for the men of our Lord’s time; and, apart
from its associations, it suggests an essential element
in the ideal life—harmony with the Sovereign Will
that rules the world. To the Jews, the mention of
‘the Kingdom ’ would bring with it many eschatological
thoughts of the Messianic Crisis, the Resurrection, and
the Last Judgment. Our Lord nowhere contradicts
these current ideas; indeed, in the Parables of the Tares
and the Draw-net He seems distinctly to sanction them.
But in the records of the Galilean ministry, and especially
in St. Mark’s account, eschatology forms only a small
part of Christ’s teaching. He does not dwell upon
eschatological details, as the apocalyptists had done;
and the more savage features of the apocalypses—such
as the exulting descriptions of the fate of the wicked—
find no echo in His teaching. The Kingdom that He

preached was transcendental rather than political ; but
L
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the all-pervading moral tone redeems it from °other-
worldliness.” In the apocalypses the great dividing-
line was between this world and the next; in Christ’s
teaching the division is rather between those who accept
and those who reject the great moral principles upon
which the Kingdom of God is founded.

But even to our day, the Kingdom remains in part
‘a mystery, as it was to the first disciples. Iach age
learns fresh truths of the Kingdom, but the depth of
the Divine purpose remains unfathomable as ever. It
may be well for us to remember that to unlearned and
ignorant men the mysteries of the Kingdom were first
revealed.—

‘I thank thee, O Father, Lord of heaven and earth,
that thou didst hide these things from the wise and
prudent, and didst reveal them unto babes. Even so,
Father, for so it seemed good in thy sight.’



CHAPTER XV
THE MESSIANIC CONSCIOUSNESS OF OUR LORD

CHRIST’S eschatology is so indissolubly linked with His
own Person as the central Figure in the Drama of the
Last Things, that a careful study of His own claims to
be the Messianic Judge is essential for our purpose.
Very few scholars of note have denied that our Lord,
at least in the later years of His ministry, believed
Himself to be the Messiah of Israel. Doubts on this
point are possible only for the most thorough-going
sceptic. But granting that the existence of Christ’s
Messianic Consciousness is beyond reasonable question,
there are further questions to be asked, concerning the
time when He first possessed it, the extent to which
He publicly proclaimed it, and the conception of
Messiahship implied in it.

The last-named point may conveniently be considered
first. The ‘Eschatological School’ on the Continent,
while emphasising the Messianic Consciousness of Jesus,
maintain that it was the consciousness of future Messiah-
ship only. In other words, Christ believed that He was
going to be the Messianic ‘ Son of Man,” who was to
inaugurate the New Era, and assume the rule of the
eschatological Kingdom of God ; but during His earthly
life He had no thought of claiming Messianic authority.’

1 Schweitzer, op. cif. chap. xix.; see especially pp. 369 fl. (Eng. trans.
pp. 370 ff.).
147
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But can this theory be reconciled with the evidence
of the Gospels? Could a higher assertion of present
authority be found than in the Sermon on the Mount:
‘Ye have heard that it was said . . ., but J say unto
you’? What but the Messianic Consciousness could
have given the courage thus to alter the Divine
“Torah’? Or who but a claimant to the Messiahship
would have dared to say that a Mosaic ordinance was
merely a temporary and regrettable necessity ?* And
further, the Lord’s assertion that He had authority
to forgive sins in this present world cannot reasonably
be understood except as an assertion of present Messiah-
ship. For the Messiah, as Judge at the Last Day, was
then to have the power to remit or enforce the penalty
for sin; and Christ’s ‘authority to forgive sins’ on
earth is simply this same Messianic and judicial power,
exercised by Him during His earthly life* If He
believed Himself to be already the Messiah, the claim
to forgive sins was a natural part of His Messianic
office ; if otherwise, the claim would have been strangely
premature. Or once more, if we turn to St. Luke’s
narrative of the visit to the Synagogue at Nazareth,
the Messianic claim is not for the future, but for the
present :—

‘The Spirit of the Lord ¢s upon me; because he hath

anointed me to preach good tidings. . . . To-day Aath
this seripture deen fulfilled in your ears.’?

1 Mark x. 5.

2 Dalman, Words of Jesus (Eng. trans, Edinburgh, 1902), p. 262, states
that Judalsm never asserted that the Messiah had power to forgive sins. But
even if it is not explicitly asserted, it is surely implied in the doctrine of the
supreme judicial functions of the Messianic ‘Son of Man,’” as we find Him
described (e.g.) in the Book of Enoch. For although ¢ forgiveness’is something
more than simply the cancelling of pumshment, the two are closely akin to
one another.

3 Luke iv. 18, 21. It appears from veise 23 (‘ what we have heard done at
Capernaum’) that the incident occurred later than might be gathered from its
position in St. Luke ; but, still, it must belong to the early mmistry.
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In face of this and other similar evidence, the asser-
tion of Schweitzer, that Jesus did not recognise Himself
as the present Messiah, involves a purely arbitrary
excision of numerous passages from every one of the
four Gospels.

The next problem before us is, When did our Lord
begin to possess the Messianic Consciousness? In the
first place, we note that from the beginning of the
ministry He accepts the title ¢ Son of God, both at His
Baptism and when hailed by the ‘unclean spirits.’?
Now the term ¢ Son of God,” though apparently not a
frequent term for the Messiah, was distinctly associated
with Messianic prophecy and expectation,” and it seems
unlikely that Jesus would have accepted it without
demur thus early in His ministry, unless He were
already fully convinced of His Messiahship. Again,
the Messianic claim to forgive sins, to which we have
just referred, is one of the earliest recorded incidents
of the ministry in Galilee. And at a somewhat later
period, but still in the Galilean ministry, we read of
our Lord’s answer to John the Baptist. It is true that
He does not directly reply to the Baptist’s question,
“ Art thou the Coming One ?’ but the significant saying,
‘ Blessed is he who shall not find occasion of stumbling
in me,’ ® leaves little room for doubt as to what was in
His mind. If at this time our Lord believed Himself
to be Messiah and was only restraining for a time the
public avowal, these words are natural and impressive.
If He did not as yet possess the Messianic Consciousness,
they are unintelligible or even misleading.

Thus the Synoptic Gospels, including St. Mark,
distinctly imply that, at any rate from the outset of the
Galilean ministry, and probably from the time of His

1 Mark i. 11, 1i1. 11, ete. 2 See above, pp. 33, 97, 127.
3 Matt. xi. 6=Luke vii. 23, generally assigned to the ‘Q’ document. Cf.
Matt. xiii. 16.
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Baptism, Jesus believed that He was the Messiah, and
was invested with full Messianic authority.

This view of our Lord’s Messianic Consciousness
does not appear to be in vogue among the ‘orthodox
Liberal’ school of German criticism. ‘We must assert,’
says Harnack,! ‘ that the consciousness of Divine Son-
ship and of Messiahship could not have existed together
from the beginning; for the consciousness of Messiah-
ship never meant anything else for our Lord than a
consciousness of what He was about to become. In
His soul the consciousness of what He was must have
come first.” No doubt it would come first; but we
have just referred to certain passages which show that
Christ’'s Messianic Consciousness did not refer only to
what He was about to become, but also to what He
was; so that the Messianic Consciousness may also
have been among the things which ‘came first’ in our
Lord’s experience. And further, is not Harnack’s
argument based on an artificial distinction between
* Divine Sonship’ and ¢ Messiahship’? It is of course
true that ¢ the Son of God’ in Christian dogma means
something very different from the ‘Messiah’ of the
Hebrews ; but this is due in great part to the influence
of Greek ideas upon the Jewish theology of the primi-
tive Church. Unless we have greatly erred in our
study of the Old Testament and of Jewish apocalyptic
literature, it will be evident that it was by no means
impossible that the consciousness of Divine Sonship and
of Messiahship should have existed together from the
first; for in Jewish thought they might be almost
synonymous expressions.” Harnack’s contention would
be weighty if Jesus had lived in the Germany of to-
day; it does not apply to the conditions of life among
the Jews twenty centuries ago.

1 Sayrngs of Jesus (Eng. trans., London, 1908), p. 242. 2 Seeabove, pp. 97, ete.
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Another question now confronts us: How far was
Christ’s Messiahship recognised by His contemporaries ?
It is evident that there was great need for caution in
proclaiming the fact. The preaching of a coming
Kingdom of God would be sure to suggest thoughts
of its King. These might be political or spiritual; or
(more probably) both elements would be unconsciously
blended. Among the uneducated classes, to whom our
Lord chiefly preached, the coarser features would natur-
ally predominate. From the general tenor of our Lord’s
teaching we can infer with confidence that He would
not wish to be recognised as Messiah by the people until
He had effected a considerable change in the tone of
their Messianic Hope. But this was no easy matter.
The popular fanaticism was ready to blaze up if the
slightest inducement were offered; and the Jewish
officials were on the look-out for any pretext which
would justify an immediate arrest of the would-be
Messiah. It was inevitable, then, that our Lord, though
He Himself realised His Messiahship from the outset of
the ministry, should use the utmost caution in com-
municating this knowledge to the people, and even to
His disciples. To make an open proclamation of His
Messiahship at the first would have been (humanly
speaking) to court disaster, and to ruin His Divine
mission.

In the Synoptic narratives we find two great
turning-points in the history of the gradual unveiling
of the Messiahship of Jesus. The first is the ‘Great
Confession’ of St. Peter at Caesarea Philippi :—Thou
art the Messiah (¢ Xpiorés).”! The whole incident is
intelligible only if it was the jfirst explicit avowal by
the disciples that they recognised the Messiahship of
their Lord. It is likely enough that glimmerings of

1 Mark viii. 29 ; cf. Matt. xvi. 16 and Luke ix. 20.
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the truth may have flashed upon them before; and
doubtless the Master had been guiding their thoughts
in the right direction. But as we read the Synoptic
narratives, and especially St. Mark, we notice that,
after the ‘ Great Confession’ of St. Peter, the attitude
of the disciples towards the Lord has changed. They
are now incessantly plying Him with questions about
the Kingdom,'! and underneath these questions is the
belief that they are asking One who knows. We do
not find questions of this kind in the earlier period.
Thus the  Great Confession’ at Caesarea marks the end
of the first stage in the revelation of Christ’s ¢ Messianic
Secret.” But as yet it was known only to the faithful
few : ‘He charged the disciples that they should tell no
man that he was the Messiah.’*

The second great landmark is our Lord’s answer to
the question of the High Priest, * Art thou the Messiah,
the Son of the Blessed ?’—‘I am.?® On hearing this
answer the Jews promptly pronounce that Jesus is
guilty of death:—¢What further need have we of
witness? Ye have heard the blasphemy.’ Jesus had
indeed seemed to accept Messianic honours on Palm
Sunday ;* but that was not enough to prove the charge
of blasphemy. They needed to hear it from His own
mouth ; and up till then He had never openly claimed
to be the Messianic ‘Son of God.” So this answer of
Jesus to the High Priest marks His first publec avowal
of His Messiahship; and it was this which gave the
Jewish authorities a pretext for putting Him to death.

These two landmarks help us to fix the outlines of
Christ’s method of revealing His Messiahship to the
world. Further light is thrown upon this question by

1 ¢.g. Mark x. 35-45 and xii1. 8-37. ? Matt. xvi. 20.
3 Mark xiv 61, 62; cf. Matt. xxvi. 84, Luke xx1i. 70.
* See below, pp. 190-192.
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His use of the term ‘the Son of Man, which we must
now consider.

“‘O vios Tod dvbpdmov.”

The first question raised by this term, which has
occasioned some of the most complicated controversies
of New Testament study, is concerned with the original
Aramaic phrase which our Lord actually used. On this
point there are wide divergences of opinion. Dalman
considers that ““ 6 vios Tob avfpsmov” was chosen by the
Evangelists to represent the general sense of »wyx ™2 or
wyr 72 and is a ‘literary reminiscence’ of the vy 92
(‘Son of Man’) of Daniel vii.® He holds, further, that
although this Aramaic term ‘Bar-enasha’ was somewhat
antique, and therefore obscure, it was yet °perfectly
suitable as the special name of a definite personality.’®
On the other hand, Wellhausen ® maintains that ¢ Bar-
enash’ could only have meant ¢ Somebody’; “o vios Tod
avfpdmov” being a misrendering prompted by the
eschatological views of the Evangelists.

When the greatest authorities thus differ, what is
the layman to say? Dalman, on his part, seems to
have made it clear that where the term is naturally
interpreted in a personal sense, as ‘the Son of Man,
we need have no hesitation in so doing. But Well-
hausen’s position warns us that it is probable that the
phrase was not free from ambiguity.

Bearing these considerations in mind, we may now
ask what manner of person would be intended in those
New Testament passages where
seems naturally to refer to an individual? Let us first
recall the past history of the phrase :—

! Dalman, WPords of Jesus, pp. 234-267.

2 Dalman, op. cuf. p. 240.

3 Wellhausen, Israelitische und judwsche Geschickte (Beilin, 1894) ; see
Schweitzer's Von Revmarus zu Wrede, chap. xviL

¢ [3 ~ 3 / E ]
0 vios Tob avBpwmov
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(a) In Psalm viii. 4 (5), o2 is a synonym for
‘mankind,’ here described in his weakness, and
yet possessing delegated authority from God :
¢ What is man that thou art mindful of him ;
or the son of man, that thou visitest him ?’

(B) In Ezekiel, the writer is repeatedly addressed
by Jahveh as o2 (“ son of man’).

(v) In Daniel vii. we have the famous vision of the
figure ‘like a son of man’ (wx =23), which
symbolises ‘the people of the saints of the
Most High.’

(8) In the ‘Similitudes’ of Enoch, the ‘Son of Man’!
is a supernatural Messiah, pre-existent with
God, and entrusted with authority to preside
over the Last Judgment, and to rule over the
Kingdom of God.

In our Lord’s time the phrases tiys 72 or sty 12 might
have suggested any of the above passages, for the
Hebrew o2 was generally rendered into the Aramaic
of our Lord’s time by wyx-12. The most recent usage
of the term was that in Enoch ; but there is very little
evidence as to the extent of the popularity of that book
besides what we may glean from the New Testament
itself. ~ Probably the impression conveyed by this
phrase ¢ Bar-enash ’ would depend largely on the context
in which it occurred. It might be taken to mean
‘mankind,’ or ‘a human being,’ or ‘the [Danielic] Son
of Man.” But it is important to notice that in no case
was the phrase associated with the political expectation
of a Davidie Prince.

1 There are three forms of the Ethiopic phrase, but Dr. Charles considers
that the orginal Aramaic may have been zix 91 in each case See his note on
Eth. En. xlvi. 2.

2 See Dalman, op. cat. p 237. In the Targum of Jonathan, however, the
a7 ja of Ezekiel is rendered o 71 (E. A. Abbott, The Message of the Son of
Man, Introduction, p. xvi).
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A study of the passages in the Synoptic Gospels where
the phrase “¢ vios Tob avfpédmov” is found shows thatb
these fall into two well-marked divisions—those which
are connected with eschatology, and those which are
not. In St. Mark the former class are found only after
the  Great Confession’ of St. Peter. Now by the time
that the Synoptic Gospels were composed, the phrase
“0 vids Tob dvBpdmov” was simply a title for our Lord,
which was becoming obsolete and was not of any
doctrinal significance. It is thus exceedingly unlikely
that the division between these two classes of passages
where the phrase occurs is due to any artificial ‘tendency’
of the Evangelist,! or indeed to anything other than a
genuine historical basis. In St. Mark’s record of the
Galilean ministry the phrase only occurs twice :—

() ‘The Son of Man hath power on earth to forgive
sins’ (Mark i1. 10).

(B) ¢The Son of Man is lord also of the sabbath’
(Mark ii. 28).

Now the early Christians, when they read these passages,
would no doubt feel that they could substitute ¢ Jesus’
for ¢ the Son of Man’ without making any change in the
sense. But it does not follow that this interpretation
of the phrase ¢ Bar-enash’ was self-evident to our Lord’s
hearers at the time He spoke. Let us look at the
contexts more closely.

In the first of the two instances the scribes had
protested against the boldness of our Lord’s words,
‘Thy sins are forgiven thee.” ‘Who can forgive sins,
they said, ‘except one, even God?’ To them Christ’s
reply might mean no more than, ‘ In order that ye may

1 Dr. E. A. Abbott, indeed, accuses St. Mark of ‘a non-spiritual bias’
(op. cit. p. 116). But while this no doubt indicates a divergence between St.
Mark and Dr. Abbott’s theory, it 1s perhaps pardonable to question whether the
‘bias’ is on the side of the Evangelist.
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know that o son of man (Bar-enash) hath authority to
forgive sins on earth, . .. etc.’! The words would
seem to bring out the contrast between the action of
God in heaven and that of a human being (or ‘son of
man’) on earth, and it is not certain that at the time any
further meaning would be suggested to the hearers;
though there is good reason (as we shall shortly see) to
suppose that some further meaning was present to the
mind of our Lord Himself.

The saying concerning the Sabbath is a yet better
example. To the people the answer would seem to be
as follows: ‘The sabbath was made for man’s sake,
and not man for the sake of the sabbath; therefore
mankind (Bar-enash) is lord even of the sabbath.’?
For since wyx 712 is the Aramaic for pmy3, a reference
to Psalm viii will show that it might well denote
‘mankind’; and even though it was apparently an
obsolete and poetical phrase,® it would seem suitable
enough in the mouth of a prophetic teacher.

There is no valid reason for doubting that St. Mark
18 right in placing these two sayings in the early
days of our Lord’s ministry, when He was first pro-
claiming the offer of the Kingdom, and before the
official opposition had begun to manifest itself seriously.
We may also note that the sayings occurred in public
preaching, not in the private instruction of the disciples.

In the parallel versions of the saying regarding the
Sabbath in St. Matthew and St. Luke,* we notice that
the wording is slightly different, so that the term °the
Son of Man’ more clearly refers to our Lord. But the
version of St. Mark 1s probably the earlier, and the more
accurate record of the actual words used.

It would not be wise to trust too much to the

1 Mark i1. 10; of. Matt. 1x. 6, Luke v. 24
2 Mark i1 28; ef. Matt. x1i. 8, Luke v1. 5.
3 Dalman, op. cit. p. 237. *+ Matt. x1i. 8, Luke vi. 5.
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evidence of these two Marcan passages by themselves ;
but, so far as they go, they suggest that in the early
days of the Galilean ministry our Lord did not use the
term ‘ the Son of Man’ (Bar-enash) in such a way as to
make it plain to the people at once that He was referring
either to Himself or to the eschatological ¢ Bar-enash’
of Daniel and Enoch. The use of the phrase was
antique and unusual, and would be likely to attract
some attention. More than this could not be attempted
ab first, for fear of arousing the popular fanaticism.

In St. Mark the phrase “o vios 7o avfpdmov” does
not occur again till the ¢ Great Confession’ of St. Peter.
If we turn to the other Synoptists, our attention is
first claimed by the report of Christ’s public use of the
term in answer to the question of the Baptist: ¢Art
thou the Coming One (¢ épyduevos), or are we to expect
another?’' From the position of this section in St
Luke it appears probable that the incident occurred in
the Galilean ministry, not very long after the open
breach with the Pharisees, when the withered hand was
healed on the Sabbath. The passage is full of im-
portance for our present study.

In the first place, John’s question implies that as
yet Jesus had made no public claim to Messiahship.
The result was that John felt anxious and perplexed.
QOur Lord replies in language which is at once guarded
and yet significant of His own consciousness of Messiah-
ship.? He then turns to the people, and after speaking
of John’s unique position in history, denounces the
inconsistent attitude of the Jews :—

¢John came neither eating nor drinking, and ye say,
He hath a devil. ‘Bar-enash’ (o wvios 7oi dvfpdmov)
came eating and drinking, and ye say, Behold a man who

1 Matt. xi. 2, Luke vii. 18 ; probably from the ‘Q’ document.
2 See above, p. 149.
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is a glutton and a toper, a friend of tax-gatherers and
disreputable people.’?

Comparing this with our Lord’s reply to John, ¢ Blessed
is he who shall not find occasion of stumbling in me,’
we cannot doubt that for Him the phrase ¢ Bar-enash’
bore substantially the same meaning as for ourselves
to-day. He identified Himself with ¢ the Son of Man,’
and He interpreted the phrase in a Messianic sense. But
yet the words could hardly have appeared o the people
to be an avowal of Messiahship. The whole context
spoke of mundane matters, eating and drinking; and
it would seem profanity to connect these with the
Messianic ‘ Son of Man’ who was to come from Heaven.
On the other hand, it is clear from the context that
the people would not here have understood ¢ Bar-enash’
to be ‘a human being,’ or ‘mankind.’ These inter-
pretations would have given no sense. Probably in
this case Wellhausen’s translation ‘Somebody’ would
not be far from giving the impression which the
phrase ‘Bar-enash’ produced on the people. It was a
mysterious saying of the great Teachers; and it was
well calculated to rouse further thoughts, ¢ Who is this
““ Bar-enash” ? Can he be Jesus of Nazareth ?’ 2
Another occurrence of the phrase is in St. Matthew
x. 23, when, after sending forth the disciples, Christ

tells them :—

‘Ye shall not have gone through the cities of Israel,
till the Son of Man be come.’?

Here the context is unmistakably eschatological, and
the coming of the Son of Man would remind His
hearers of the Last Crisis in Daniel and Enoch. But
unless the disciples already knew that Jesus was ¢ the

1 Matt. xi. 18, 19 ; cf. Luke vii. 33, 34. 2 Cf. John xi1. 84.
¢ Matt. x. 23. For the exegesis of the passage, see above, p. 142
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Son of Man,’ there was nothing in this saying to
suggest ‘ the identification’ of the two.

In St. Luke vi. 22 we read of persecutions ¢ for the
Son of Man’s sake.” Here the reference can only be to
Jesus Himself. But this ‘logion’ oceurs in a group of
sayings, and we cannot feel here that it was originally
spoken before the ‘Great Confession’ of St. Peter.
Also in St. Matthew v. 12, which is nearly parallel,
there is no reference to ‘the Son of Man.” Too much
uncertainty attaches to the original form and context
of this and several other sayings' where ‘the Son of
Man’ is mentioned for any sure conclusions to be
based upon them.

More important for our purpose is the explanation
of the Parable of the Tares :—

‘He that soweth the good seed is the Son of Man.
. . . In the end of the world, the Son of Man shall send
forth his angels, and they shall gather out of his King-
dom all things that cause stumbling, and do iniquity.’*

If we compare this Parable of the Tares with the Parable
of the Sower, and our Lord’s explanation of the latter,®
it seems beyond doubt that by °the Sower’ our Lord
meant to designate Himself. He alone at that time
was ‘sowing the seed of the Kingdom.” There is no
reason to doubt that the disciples quite understood this
cardinal point in the meaning of the Parable of the
Sower. So when in ‘the Tares’ He spoke again of a

Sower, they would naturally infer that He again
referred to Himself. @ And when he tells them, ‘He

1 e.g. Matt. viii. 20, ef. Luke ix. 58; Matt. xii. 32, cf. Mark iii. 28 and
Luke xii. 10.

2 Matt. xiii. 87, 41. For the circumstances of this parable, see p. 135, note (1).

3 Matt. xiii. 19-23. We are assuming that the Parable of the Sower was
first related at an earlier period than ‘the Tares.” The relative positions of the
two parables in the Gospel suggests this; and it is confirmed by the note of
struggle and conflict in the Tares, implying a more advanced stage of Pharisaic
opposition.
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that soweth the good seed is the Son of Man’ (St.
Matthew xiii. 37), He surely intended to reveal to His
followers that He, Jesus of Nazareth, the °Sower,’
claimed to be ‘the Son of Man.” But He did not stop
here. After further details have been explained, He
continues : ¢ So shall it be in the end of the world; the
Son of Man shall send forth his angels, ete.” (verse 41).
Now ‘the Son of Man’ in verses 37 and 41 must have
been understood by the disciples to refer in each case to
the same person. Hence they would perceive that
Jesus not only identified Himself with the ¢ Bar-enash,’
but also interpreted that phrase in an eschatological
sense.! It is mot likely that our Lord’s meaning was
fully grasped by the disciples all at once; but it
gradually dawned upon them, till St. Peter’s confession
at Caesarea Philippi earned him the blessing of the
Messiah whom he had been the first to recognise.

After the incident at Caesarea Philippi, there is no
longer any veiling of the Messiahship in our Lord’s
words to His disciples. He has many new things to
teach them about the character of ‘the Son of Man,’ 2
but He always assumes that His hearers are perfectly
aware that ‘the Son of Man’is none other than their
Master Himself.

The later ministry was not primarily a period of
public preaching, but the scanty records of our Lord’s
public use of the term the Son of Man’ imply that to
the people it was still a riddle, though a suggestive
riddle. When, for instance, He compared Jonah, the
preacher of repentance, with ‘the Son of Man,’® the
people could hardly fail to see that the resemblance
extended also to the speaker. But still He made no

1 It is to be noticed that the ‘Kingdom of the Son of Man’ 1s the period
before the Last Crisis, which is unusual in the Jewish apocalypses.

2 See below, pp. 169-170.
8 Luke xi. 30.
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open avowal. KEven on Palm Sunday, when the vague
questionings of the people crystallised into a momentary
enthusiasm of conviction, Jesus makes no explicit
statement of Messiahship. He accepts the popular
acclamation ; but He holds His peace.

Not till the very last crisis, when the great ‘ oppor-
tunity of the Kingdom” had been rejected by the Jews
in the plainest possible terms, does Jesus openly pro-
claim that He is the true Messiah, the rejected Heir to
the Vineyard of Israel. ¢Art thou the Messiah, the Son
of the Blessed ?’—‘I am; and ye shall see the Son of
Man coming in the clouds of heaven.”! The parallel
passage in St. Luke is specially interesting as showing
that to Jewish minds the three terms ¢the Christ,’ ¢ the
Son of Man, and ‘the Son of God’ were so nearly
synonymous as to be interchangeable in conversation.
Our Lord is urged: ‘If thou be the Christ, tell us.’
He answers: ¢ From henceforth shall the Son of Man
be seated at the right hand of God.” The Jews rejoin :
‘ Art thou then the Son of God ?’® Kvidently the three
terms here expressed approximately the same idea in
the minds of the speakers.

We may now gather up the conclusions we have
drawn from our Lord's use of the term ‘o wids 7o
avlpdov.”

(1.) In public preaching, His method appears to have
been guarded and yet suggestive. At first, the phrase
‘Bar-enash’ was used in a way to attract attention,
but without necessarily suggesting any thought of the
Messiah. The later usage was calculated to arouse
questionings in the minds of the people, whether the
speaker might not be referring to Himself by this peculiar
title. But only at the very last, when arrested before
the High Priest, does Jesus use the phrase in public

1 Mark xiv. 62. 2 Luke xxii. 67-70.
M



162 MESSIANIC CONSCIOUSNESS OF OUR LORD

in a way which leaves no doubt as to His claims to
Messiahship.

(ii.) In teaching the disciples. On this point we
have no recorded occurrences of the phrase which can
with certainty be assigned to the early period of the
ministry. But the evidence, so far as 1t goes, sug-
gests that from the first our Lord began to reveal to
His disciples (a) that by the phrase ¢ Bar-enash’ He
meant to indicate Himself; and (b) that He intended
the phrase to be understood in a Messianic and eschato-
logical sense. This does not, of course, exclude the
possibility that our Lord selected the term partly to
emphasise His humanity. But it must be confessed
that a straightforward interpretation of the New Testa-
ment, viewed against the background of contemporary
ideas, does not lend much support to this view. To us
who are familiar with Christian theology and tradition,
the phrase ¢ Son of Man’ naturally suggests the idea of
humanity ; but to the Jews it would be associated far
more with those Messianic ideas which (if our conclu-
sions above be correct) it was designed by our Lord to
awaken gradually in His hearers.

The objection may be made that it is inconceivable
that our Lord should have thus used a phrase of doubt-
ful interpretation. But, so far as we can judge, an
open avowal of Messianic claims would have been pre-
mature, and would have led to grave misunderstanding
of Christ’s true meaning. ¢ One may hold that in using
the title He purposely furnished them with a problem
which stimulated reflection (welches das Nachdenken
herausforderte) about His person, and gave such a
tendency to this reflection that the solution of the
problem fully revealed the mystery of the personality
of Jesus’! In the case of the disciples, these °after-

! Dalman, op. cit. p. 259. Of. Schwertzer, op. cut. p. 278,
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thoughts’ gradually developed, till they found expres-
sion in the Confession of St. Peter. But the Jewish
people as a whole were yet slower of apprehension;
they could not make up their minds as to the character
of Jesus, and this indecision of theirs was responsible
for the shame of a crucified Messiah,

It will be seen that these conclusions concerning
our Lord’s Messianic Consciousness are opposed to the
views of Schweitzer and the new ‘ Eschatological School.’
The latter assume that just as Christ accepted the
current eschatological idea of the Kingdom, so He was
content with the corresponding conception of the
Messiah. Neither the Kingdom nor the Messiah were
to have any connection with the things of earth, but
were to be wholly miraculous, spiritual, transcendental.

But the Gospel narratives cannot be reconciled with
this view. They show us that our Lord, so far from
accepting the average Jewish ideal of Messiahship, spent
His life, and at length laid dowm His life, for the sake
of a higher ideal of authority and kingship—an ideal
which He could best introduce to the Jews by means of
a phrase which approximately suggested it.

¢The Messianic consciousness was central. But to
say that it was central is not the same thing as to say
that it was adequate. The most we can say for it is that
it was the nearest idea and the nearest expression that
offered itself at the time.’!

Our Lord’s ministry is only intelligible on the assump-
tion that from first to last He believed Himself to
possess full Messianic—indeed, more than Messianic—
authority over the sons of men here on earth. ¢Ye call
me Master and Lord ; and ye say well; for so I am.’?

1 Sanday, Christologies, Ancient and Modern (Oxford, 1910), p. 175.
2 John xiii. 13. -



CHAPTER XVI
THE GREAT REFUSAL

THE early days of the Galilean ministry form a period
of comparative prosperity in the story of our Lord’s
life—at least in contrast to the times which followed.
The ‘new teaching’ at first attracted much interest, and
even enthusiasm.® Our Lord’s first summons to repent-
ance seems to ring out confident of its own power to
win obedience ;? and in some of the Galilean parables
the coming of the Kingdom is depicted as an unbroken
progress culminating in complete victory.® But very
soon it becomes clear that the leaders of the Jews will
not accept Christ’s offer. In St. Mark the conflict
becomes clearly marked after the healing on the Sabbath
day.* After this, it is only a question of time for the
opposition to ripen into a crisis.

It would be a mistake, however, to assume that the
apparent ‘optimism’ of our Lord’s early preaching is
a proof that He failed at first to foresee the true course
of events. For side by side with sayings which imply
the possibility that the offer of the Kingdom will be
accepted, are other sayings which point to future con-
flict and earthly failure. And some of the latter are to
be found among the earliest events of the ministry.

1 Mark i. 28, 45, ii. 12, etc. 2 Mark i. 15.

% e.g. the Parables of the Leaven, the Mustard-seed, and the Seed Sown.
¢ Mark 1ii. 5 and 6.
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An instance is the reply of Christ to those who asked
Him about fasting: ‘The days will come, when the
bridegroom shall be taken away from them, and then
will they fast in that day.’! It is true that these words,
read by themselves, might only imply that in course of
time  the bridegroom’ would share the common fate of
humanity, and be taken from this life. But since our
Lord goes on at once to describe the conflict between
His new teaching and the Old Dispensation,? it is not
unreasonable to infer that when He spoke of ‘ the taking
away of the bridegroom,” He already foresaw the fatal
issue of that conflict.

So again in the Parable of the Sower, which is
generally admitted to belong to the early Galilean
ministry, our Lord expects a time of tribulation and
persecution because of the message (7ov Adyor) which He
is preaching.® And once more, in the incident at the
Nazarene synagogue, recorded in St. Luke, the Great
Refusal is undoubtedly in the Lord’s mind: ¢Verily
I say unto you, No prophet is acceptable in his own
country.’ *

We conclude, then, that whilst our Lord offered to
the Jews a genuine opportunity of repenting and thereby
accepting the Divine offer of the Kingdom, yet from the
beginning He foresaw the end. ‘He knew what was
in man.’

The first note of opposition to our Lord came (accord-
ing to St. Mark) from the scribes, who were shocked at
His claim to forgive sins.” It was the ‘secribes of the
Pharisees,’ who exclaimed with pious horror: ‘He
eateth and drinketh with tax-gatherers and sinners.’®
The popularity of the new Teacher among ¢ the masses’”
only stiffened the resentment of the upper classes.

1 Mark ii. 20. 2 Mark ii. 21, 22 3 Mark iv. 17. 4 Luke iv. 24.
Mark 1. 7. & Mark ii. 16. 7 Mark i. 45, ii. 12, v. 24, etc.
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The Pharisees disliked unconventionality more even
than secularism, and they joined hands with the sup-
porters of the Herodian dynasty in the endeavour to
suppress the new teaching.! It is evident that through-
out the Galilean ministry the scribes and Pharisees
were on the watch for every opportunity to thwart our
Lord’s plans. At last their hostility became too strong
for Him to remain any longer in Galilee or in the
territory of Herod Antipas;® and He started on the
journeyings, first to the north, and later to Jerusalem,
with His thoughts full of changed plans, to meet
the changed circumstances. But the hostility of the
Pharisees ever dogged His steps, and at the last, after
He reached Jerusalem, they allied themselves with the
Sadducean priests. ‘The chief priests and the scribes

. sought how they might destroy him; for they
feared him, for all the multitude was astonished at his
teaching.’® The balance of opinion thenceforward
remained much the same—the populace friendly but
fickle, ready to hail the Prophet as Messiah, but easily
persuaded to clamour for His crucifixion; and on the
other hand, the powerful alliance of Church and State,
determined to suppress what they regarded as an un-
orthodox fanaticism.

This Great Refusal on the part of the Jews exer-
cised an influence upon Christ’s Doctrine of the Last
Things which we must now consider. This influence
is seen partly in the thought that the Kingdom of God
is the antithesis of ‘the World.” In the earlier Galilean
preaching, we saw that the idea of the Kingdom of
God, though partly eschatological, was not necessarily

1 Mark iii. 6.

2 See Burkitt, e Gospel Hustory, pp. 91-93. Schweitzer (op. cit. pp. 349-
850 and 360) thinks the journey to the north was prompted by the desire to be
alone after the disappointment of the first hopes. Even if so, it was indirectly
the result of Pharisaic opposition.

3 Mark x1. 18,
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opposed to the present world. It was not to destroy the
imperfect attempts to realise the ideal of God’s Kingdom
on earth, but rather to fulfil them.

But as the attitude of the Pharisees towards Christ’s
preaching of the Kingdom became more and more
hostile, so the preaching itself changed its character.
It was no longer the glad tidings of a great opportunity,
but & stern rebuke for an opportunity lost, and a warn-
ing of impending and retributive wrath. It was now
clear that the moral standard of those who refused the
call to repentance was fundamentally erroneous; and it
was needful that they should learn that in the Kingdom
of God their estimates of right and wrong will be re-
versed. This ‘ transvaluation of values’ in the Kingdom
of God will apply to every department of life.

It will apply to social life. The Pharisees were
refusing the Kingdom ; the populace were at least
willing to hear about it. And so our Lord solemnly
affirms that the tax-gatherers and harlots shall enter
the Kingdom of God before the chief priests and elders.’
‘I came,’ He said in the early days of Pharisaic hostility,
‘not to call the righteous, but sinners.’® The four
great Lucan parables—the Great Supper, the Prodigal
Son, Dives and Lazarus, and the Pharisee and the
Publican—all point the same lesson: ‘How hardly
shall they that bave riches enter into the Kingdom
of God!’® The teaching of these parables, and the
sweeping denunciation of the ruling classes in St.
Matthew xxiii. and St. Luke xi, etc., can only be
understood when we remember what was the crowning
sin of the Pharisees. They had rejected Christ’s call to
repentance, and His offer of the Kingdom ; they would
not enter in themselves, and they hindered the people

1 Matt, xxi. 31. 2 Mark ii. 17.
3 Luke xviii. 24 =Mark x. 24 ; cf. Matt. xix, 23.



168 THE GREAT REFUSAL

who were willing to enter.! Only the most radical of
remedies is now of any use; they must unlearn all their
massive Pharisaic erudition and be willing to be taught
like little children ; for

‘ Whosoever shall not receive the Kingdom of God as
a little child, he shall in no wise enter therein.’?

The same principle applies to politics. Although
the Pharisees were the leaders of the Great Refusal, the
Jewish people as a whole were not free from responsi-
bility. They refused to co-operate with the Divine
purpose that all the nations should be blessed through
them ; and so they are told that the nations will be
blessed apart from them :—

‘ Many shall come from the east and the west, and
shall sit down with Abraham, Isaac, and Jacob, in the
Kingdom of Heaven; but the sons of the Kingdom shall
be cast forth into the outer darkness.’®

¢The Kingdom of God shall be taken away from you,
and given to a nation bringing forth the fruits thereof.’ *

God’s purpose will be fulfilled ; the good tidings of
the Kingdom will be preached over all the world,” but
that share in the great work, which might have been
the lot of the Jews, has been taken from them because
of their hardness of heart. Thus in both social and
political matters the standard of the Kingdom of God
will reverse the standards of this world.

It was the Great Refusal, too, which similarly led
to the emphasis placed upon the suffering of the Messiah
in our Lord’s later teaching. It is probable, as we have
seen,® that even at the beginning of His ministry Christ

1 Matt, xxiii. 18. 2 Mark x. 15,
$ Matt. viii. 11, 12 ; of, Luke xifi. 28, 29
4 Matt. xxi. 48 ; cf. Mark xii. 9. 5 Mark xiv. 9.

6 See above, p. 165.
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foresaw that the Pharisees would not rest till they had
compassed His death. But as long as He was proclaim-
ing the great opportunity of the Kingdom, He seemed,
as 1t were, to leave open the possibility that the Jews
would avail themselves of this opportunity, and that
He Himself would be accepted as the Ruler of God’s
People on earth. The Parable of the Vineyard, for
instance, makes it clear that it was God’s purpose that
the Heir should be recognised by the husbandmen as
their King; and if this was God’s purpose, then it was
not outside the range of possibility. In that event the
Divine Mission of our Lord would have been accom-
plished (so far as our human minds can see) without the
need for a suffering Messiah. But the growing opposi-
tion of the Pharisees soon showed that this was not to
be. Just as the Pharisaic ideas of ‘the Kingdom’ are
false, so is their Messianic Hope. The heavenly glory
of the Messiah will be seen amongst them in the form
of human suffering and shame.

Throughout the Galilean ministry, the future suffer-
ings of the Messiah were not yet revealed to the
disciples, for their faith was not strong enough to bear
it. Only after they had hailed Him as the Messiah, at
Caesarea, does He reveal to them that the future history
of the Messiah was to be far other than they expected.
At that moment the disciples would naturally be hoping
that their faith in the Master, which had just reached
its climax, was now to be rewarded by the revelation of
a glorious future. Surely the time must now be at
hand when He was about to reveal Himself to the
world as the Messianic Son of Man, so that the present
opposition of the Pharisees would be transformed into
enthusiastic acclamation. But instead of this, they
hear the solemn prediction :—

‘The Son of Man must suffer many things, and be
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rejected by the elders, and the chief priests, and scribes,
and be killwl?

It was no wonder that the closing words (‘. . . and
after three days rise again’) were unheeded in the first
rush of disappointed feelings, and that ‘ Peter took him,
and began to rebuke him.’

It is hard for us to realise how startling the thought
of a suffering Messiah must have been to the disciples.
There is very little sign that Isaiah lili. was interpreted
of the Messiah in contemporary writings,? for the Jews
preferred to dwell on the more attractive side of the
Messianic ideal. It is true that in some of the
apocalypses (e.g. in 4 Ezra) the death of the Messiah
is foretold ; but this is to be simply a natural death,
and there is no reference to suffering.

It would be foolish to pretend to explain com-
pletely the origin of this expectation of suffering on the
part of our Lord ; but there is no need to ignore the
natural influence of Pharisaic opposition upon His out-
look, or to maintain (as Schweitzer maintains) that
Christ went to Calvary simply because He believed
that His death was predestined.® It was not only the
purpose of God, but also the sin of man, which led
Christ to the Cross. But, on the other hand, a deep
faith in God’s purpose does undoubtedly run through
all our Lord’s predictions of His Passion; and it always
leads Him on to speak of the Resurrection beyond.
‘ The Son of Man ’ may be destined to shame and death
on earth, but He will assuredly come again on the
clouds of heaven, and reign over the Kingdom of God.
The Cross and its sequel form a sublime parable of the
‘ transvaluation of values’ in the Kingdom of God.

I Mark viii, 81, 82.

* CK. Stanton, The Jewish and Christian Messiah (Edinburgh, 1886), p. 122.
3 Schwertzer, op. cif. p. 389 ; Eng. trans. p 390.
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And the same thought is present in our Lord’s
saylngs which speak of the sufferings of the disciples.
These, too, are the necessary prelude to the joy of
the Kingdom. In the early Galilean preaching, the
World and the Kingdom of God seem to be almost the
same thing, only viewed from different aspects and in
different stages of development. The Parables of the
Sower and of the Tares are conspicuous instances of
this. But after the Great Refusal it is different;
Christ’s followers, the inheritors of the Kingdom, are at
war with the World. ¢Ye shall be hated of all men
for my name’s sake.’ '—* If they have called the master
of the house Beelzebub, how much more, them of his
household ?’? For the disciple, as well as for the
Master, trouble and suffering form the gateway to
eternal life.

“O Cross, that liftest up my head,
I dare not ask to fly from thee:
I lay in dust life’s glory dead,
And from the ground there blossoms red
Life that shall endless be.’

There are some points where our Lord’s doctrine
of the contrast between the Kingdom and the World
resembles the doctrine of the prophets in times of
national apostasy; but the boldness of His teaching is
without parallel in history. No one before Him had
foretold that the Kingdom of God would be a Kingdom
of converted malefactors; no prophet of the Old
Covenant had predicted that the ¢sinners of the
Gentiles” would inherit the Kingdom #n place of the
Chosen People. But it is essential to remember that
this apparent ¢other-worldliness’ of our Lord’s later

1 Mark xiii, 18.
? Matt. x. 25; cf the request of James and John, and the answer, ‘Ye

know not what ye ask’ (Mark x. 85-40).
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reaching — His Weltrerueinuny, as the Germans call
it—rested on a strictly moral basis. He shows no
autagonism to the world as such, but only to the world
which rejects the eall to repentance. If the good
tidings of the early ministry were conditional, so also
are the stern predictions of the later teaching. In the
face of new conditions, the message of our Lord 1is
transtormed vutwardly from a gospel to a denunciation.
But if we could see below the surface, we should realise
that ‘it was the attitude of the scribes and Pharisees
that changed, not the teaching of Jesus Christ.’?

Our Lord’s purpose never varied throughout His
earthly life; but it was thwarted by human sin :—

* O Jerusalem, Jerusalem, which killeth the prophets,
aud stoneth them which are sent unto her; how often
would T have gathered thy children together . . . and ye
weould not!’*

* Burkitt, Gospel Hustory, p. 78. 2 Matt. xxni. 37 ; Luke xiii. 34



CHAPTER XVII
THE ESCHATOLOGICAL DISCOURSE, ETC.

THE great sermon on the Last Things,' delivered by
our Lord on the Mount of Olives shortly before His
Passion, is of such importance that it seems to require
a chapter to itself The main features of this ¢ Eschato-
logical Discourse,” common to the three Synoptists,” are
as follows :— First, the disciples point out to the Lord
the magnificence of the Temple, and receive the reply :
‘ There shall not be left here one stone upon another,
which shall not be thrown down’ (Mark xiii. 1,2). Later
on, four of the disciples ask for private information about
the time when these things are to happen (xiii. 4).
(‘ These things’ must refer here to the destruction of
the Temple.) Jesus answers: ‘ Take heed that no man
lead you astray. Many shall come in my name, saying,
“T am he” (“’Evyd elpc”); and shall lead many astray’
(xiii. 5, 6). Wars are to come first; these are the
beginning of the Messianic Woes, the birth-pangs
(&8tves) of the Kingdom (xiil. 7, 8). In the times of
the Woes, the disciples will meet with persecution;
‘but he that endureth to the end, the same shall be
saved ' (xiii. 9-13).

At length they will see the ¢ abomination of desola-
tion’ (70 Bdé\vyua Tijs épnudoens), and this will be a

1 Mark xiii. =Matt. xxiv.=Luke xxi, ; c¢f. Matt. x. 17-22 and Luke xvii. 22-37.
2 The quotations below are from St. Mark, and also the references in brackets
to chapter and verse.
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warning to them tu flee with the utmost haste out of
Jernsalem (xiii. 14-20). In those days there will be
many who claim to he the Messiah; but the disciples
are not to heed them (xiii. 21-23). Then the portents
in the natural world will become more and more
fearsome :—

‘ The sun shall be darkened, and the moon shall not
uive her light, und the stars shall be falling from heaven,
and the powers that are in the heavens shall be shaken.
And then shall they see the Son of Man coming in
clouds with great power and glory; and then he shall

send forth the angels, and gather together his elect from
the four winds, fromn the uttermost part of the earth to

the uttermost part of heaven’ (xiii. 24-27).

Then follows the Parable of the Fig-tree, and its
lesson :—

*When ye see these things coming to pass, know that
1t is nigh, even at the doors. Verily I say unto you,
This generation shall not pass, until all these things be
accomplished. Heaven and earth shall pass away; but
my words shall not pass away. But of that day or that
hour knoweth no oune, not even the angels in heaven,
neither the Son, but the Father. Take ye heed, watch
and pray; for ye know not when the time is. . . . What
I say unto you, I say unto all, Wateh’ (xixi. 28-37).

Comparing the above outline with the general plan
of the Jewish apocalypses, there can be little doubt
as to the meaning which the Evangelists intended
to convey to their readers. The Messianic Woes were
at hand, in the course of which Jerusalem would be
destroyed, and the Messianic Son of Man, whom the
disciples had now learnt to identify with their Master
Himself,' would come from heaven to inaugurate the
eschatological Kingdom of God. And further, a

1 See above, p. 160.
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straightforward interpretation of the Synoptic nar-
ratives (at any rate, of St. Matthew and St. Mark)
implies that the ‘coming of the Son of Man’ was to
take place at the time of the Fall of Jerusalem. There
1s no necessary inconsistency between the two sayings :
‘This generation shall not pass away, until all these
things be accomplished,” and, ¢ Of that day or that hour
knoweth no one;’' for the natural meaning might be
simply this, that while our Lord foretold that ‘all
things’ would certainly be accomplished within «
generation, He did not know the exact date of the
final crisis.

But if this be the true meaning of these two pass-
ages, we are led to a very momentous conclusion :—
not merely that there were limits to our Lord’s human
knowledge, for ﬁH&p_ESﬁﬁirmed plainly by the words of
St. Mark, xiit. 32 (‘of that day . . . the Son knoweth
not’); but, if our Lord did actually use the words,
‘ This generation shall not pass, until all these things be
accomplished,” with reference to the Last Crisis, it would
follow that He_believed Himself to_know something
which He _did not really know. Many Christians will
readily admit that God 1 Incarnate might not be omni-
scient, and yet they ‘would shrink from the thought
‘that 'He could misjudge the limits of His own know-
ledge.

It is possible to soften the difficulty by pointing out
that here there is no error of judgment with regard to
moral values; or it may be inferred from the analogy
of prophecy that our Lord would naturally see the
future in a foreshortened perspective. But the hard
fact still remains, that if Jesus spoke the sayings of St.
Mark xiii. and St. Matthew xxiv. in the exact order
and under the exact circumstances which the Evangelists

1 Mark xiii. 30, 32,




176 THE ESCHATOLOGICAL DISCOURSE

relate, IIe misjudued the extent of His own knowledge,
and uttered a definite predictivn which was not fulﬁlled

To the present writer it seems impossible to reconcile
sielt & conelusion with the historic Faith of Christen-
dom. [iut is there no alternative ?

Nuine have taken refuge in the theory of the ¢ Little
Apoealypse” of Jewish origin, inserted by fragments
among genuine ‘logia’ of Jesus. This idea was started
bv Colani in 1864, and has found many adherents, in-
ciuding Wendt and Charles. It has been recently
upheld in a learned exposition of this chapter by Fr. M.
J. Lagrange,' who carefully analyses the °Discourse,’
and assigns the verses, one by one, to their ‘original
sources.” But these writers have failed to show any
sufficient motive which would have induced the Evan-
gelists to undertake this process of dissection and
cumpilation. And further, it may be questioned
whether a piece of literary patchwork by unlearned
men would produce the coherent effect of our present
text of the Gospels, in which the course of events
develops along the normal lines of Jewish apocalyptic—
first & time of war; then the persecution of the faith-
ful ; then the destruction of Jerusalem; then the
pretenders to Messiahship; then the cosmic convulsions;
and lastly the advent of the heavenly Messiah. If
the discourse were not attributed to our Lord, the
unity of authorship would probably never have been
questioned. It is on doctrinal, not on critical, grounds
that the theory of the interpolated ‘ Little Apocalypse’
is really based.

Equally unsatisfactory are the attempts to make
subtle distinctions between adjoining verses which
naturally refer to the same thing. Lagrange, for

1 ¢*L'Avénement du Fils de 'homme,” Revue biblique wnternationale, N.S.
1. {Paris, 1906).

PE AN
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instance, discovers a ‘ rhythmic parallelism’ in the dis-
course." In this way he separates the references to
the Fall of Jerusalem from the predictions of the end
of the world in the alternate sections. This would be
all very well if we were dealing with a Hebrew psalm ;
but where else do we find this ‘rhythmic parallelism’
in the Synoptic Gospels? We may well ask whether
Lagrange’s methods are not an example of learned
but misplaced ingenuity. No solution can be satis-
factory which attempts to distingnish between various
elements in the Hschatological Discourse in this
arbitrary and artificial manner.

We would now venture to suggest a few considera-
tions which may help to remove some of the difficulties
of the Hschatological Discourse.

In the first place, the keynote of the discourse is
the call to watchfulness. The impressive closing words
leave no doubt that our Lord’s main purpose in de-
livering the discourse was to bring home the message :
“What I say unto you I say unto all, Wateh.’ It
does not follow, however, that this point was the one
which interested the desciples most. On the contrary,
their question, ‘ When shall these things be ?’ indicates
that the tume of the end was uppermost in their minds.
Hence they would be much more ready to note those
parts of the discourse which dealt with their question,
than to observe the general lesson which Christ desired
to impress upon them.

And this brings us to our second consideration, that
the original ‘logia’ may have been ‘interpreted’ by the
disciples, and thereby made more definitely eschato-
logical.? A comparison of the three accounts of this

1 ¢Une stance s’oppose 4 une stance, puis nne troisiéme stance reprend la
pensée de la premilre, tandis que la quatriéme s’attache & la seconde.’—La-

grange, op. cit. p. 398. 2 See also p. 148, above.
N
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diseourse ~shows bevond doubt that St. Matthew and
St. Luke tried to make the meaning clearer to their
rewlers by expanding awnd interpreting the original
‘login.”  We may take one or two instances: In St.
Mark xiii. 4 we have, ¢ When shall these things be ?’
St. Matthew explains that ¢ these things’ are the Parousia
of Jesus and the consummation of the age (St. Matthew
xxiv. 3). Auain, in St. Matthew xxiv. 29 the writer
ardds to the Marcan record one significant word, telling
us that the Fall of Jerusalem is to be smmediately
(e20éws) followed by the coming of the Son of Man.
By these and other similar changes he endeavours to
bring our Lord’s words into more complete harmony
with Jewish eschatological ideas. St. Luke’s alterations
are somewhat different in character. He interprets the
‘logia’ in the light of later history. For instance, he
explains that the ‘abomination of desolation’ refers to
the armies who will come to hesiege Jerusalem.'

These ‘tendencies’ in the First and Third Gospels are
too plain to he doubted ; but is it not possible that even
St. Mark may have ¢interpreted’ the original words of
Christ to some extent ? It is true that St. Mark gener-
ally gives us the impression of offering a simple record
of facts without attempt at comment. But when our
Lord spoke of the Fall of Jerusalem and of the end of
the world, He was dealing with a subject on which His
hearers already possessed very definite beliefs; and in
such & case even the most accurate reporter is liable to
read some of his own ideas into the words he hears.
Orly a short while before the Eschatological Discourse
took place, the Parable of the Pounds had been spoken
specially in order to show that the Kingdom was not so
near as was commonly thought.’} Now, if our Lord’s
main purpose in delivering the Eschatological Discourse

! Luke xxi. 20. # Luke xix. 11; and see below, p. 186.
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was to teach the need for watchfulness, it is quite pos-
sible that His hearers read into His words a meaning
which was not precisely His own. It was no new thing
for them to misunderstand the Master’s meaning ;' and
1t is probable that even the very earliest oral traditions,
which must have been in existence for many years before
the earliest written narratives, were slightly tinged with
current Jewish ideas, which emphasised and defined the
eschatological element in our Lord’s discourse in a
manner not strictly warranted by His own original
words. But if this be so, it is useless for us to think
that we can go behind St. Mark’s text and discover the
original teaching of Jesus by removing a verse here and
there. The utmost that we can say is that the words
actually used by our Lord were probably capable of a
wider interpretation than is suggested by their present
form. In particular, it is likely that the identification
of the Fall of Jerusalem with the end of the world,
which creates the greatest difficulty in the extant records
of our Lord’s words, may be traced to the mind of the
evangelists rather than to the mind of Christ.’

It is also possible that some of the sayings in the
Eschatological Discourse were originally spoken on other
occasions. St. Mark xiii. 9-13 is placed by St. Matthew
among the instructions at the Mission of the Twelve;
and many of the sayings in St. Matthew xxiv. occur in
St. Luke xvii., immediately after the question about the
coming of the Kingdom of God. It seems, then, probable
that each of the evangelists grouped certain eschato-
logical sayings of our Lord round the historical occasion
when He spoke to His disciples on the Mount of Olives
concerning the Fall of Jerusalem. It would seem obvious
to the followers of Jesus that the Fall of Jerusalem

1 Mark ix. 32, ete.
2 See also below, on the Parables of the Talents and the Pounds, pp. 185, 186.
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would be coinecident with the end of this world; and
thev would not he careful to distinguish between the
two lasses of our Lord's predictions, but would mingle
them promiscuously together. Tt is well, though, for
us to remember that our present knowledge is not
sutficient to enable us to assign each ‘logion’ to its true
context, nor even in every case to determine precisely
its original significance.

One more counsideration should be borne in mind.
The conditions attached to the predictions may have
leen originally more prominent than they are now.
The reader will remember that our Lord’s proclamation
of ‘the Kingdom’ was dependent upon the fulfilment
of a moral condition—the repentance of the Jewish
pation; and we pointed out that the presence of this
conditional element helps to remove the difficulty of
such passages as St. Matthew x. 23 : ‘ Ye shall not have
gone through the cities of Israel, till the Son of Man be
come.”' This suggests that there may have been some
similar condition attached to the promise of the return
of the Son of Man in the eschatological discourse. And,
in fact, we find this conditional element in all the
Synoptists; for instance, in St. Mark xiii. 10: ¢ The
good tidings must first be preached to all the nations.”
It is only a passing reference; but so was the mention
of repentance in connection with the Galilean preaching.
And just as we saw that the later teaching of our Lord
is unintelligible unless His first proclamation of ¢the
Kingdom’ had really been a condittonal offer, so the
history of the Church can hardly be reconciled with
our Lord’s prediction of His Second Coming, unless we
remember that here, too, there was a condition attached ;
—the world must first be evangelised.

In St. Matthew xxiv. 14 the necessity of this condi-

1 See above, p. 142
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tion is set forth with perhaps greater emphasis than in

St. Mark :—

‘ These good tidings of the Kingdom shall be preached
in the whole world for a testimony unto all the nations;
and then shall the end come.

In St. Luke there is no mention of preaching to the
Gentiles, but the Fall of Jerusalem is to be separated
from the Last Things by an interval, described as ‘the
times of the Gentiles.’! Perhaps this reflects the mind
of the Church after the Fall of Jerusalem had taken
place, and yet the Son of Man had not come. But even
80, 1t is not impossible that when the first hopes re-
mained unfulfilled, the disciples would remember that
the Lord Himself had seemed to distinguish between
the Fall of Jerusalem and the Last Crisis, though at
the time they had hardly understood His meaning,
because their minds were prepossessed with another
belief. So the Lucan saying may well be a genuine
echo of our Lord’s own teaching.

The objection may be raised that these points which
we have just considered are all on the negative side.
We have suggested that the present form of the
discourse may not be verbally identical with the
original words spoken; that the historical context of
some of the ‘logia’ is not certain; and that the pre-
dictions of the future are not so unconditional as they
seem. What, it may be asked, is the use of these
unsettling suggestions? We would reply, that the
Eschatological Discourse in its present form offers a
most promising field for attacks upon Christianity ;
critics of the type of Schweitzer point to it as a con-
clusive proof that Jesus shared the Jewish prejudices
and limitations of His fellow-countrymen, and that

1 Luke xxi. 24.
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the mainspring of His life was a hope which history
has shown to be unfounded. Under these circum-
stances, even if the possibilities indicated above do
produce an atmosphere of uncertainty, the opponents
of our religion will lose more than its defenders; for
we can dismiss many of their arguments—such as the
argument that our Lord’s outlook upon the future was
fundamentally erroneous—as ‘not proven.’

But there are several points to be noted, on the
positive side, which seem fairly independent of literary
criticlsm :—

(i.) Our Lord predicts the Fall of Jerusalem and the
destruction of the Temple, and is silent on the subject
of a New Jerusalem to replace the old one.

(i.) He definitely sanctions the preaching to the
Gentiles (ta &fvn). ‘

(iii.) He looks forward to a catastrophic end of this
world and solemnly warns His followers to be always
prepared for it.

These three points might be described as the com-
pleted results of the ‘Great Refusal’ of the Jews to accept
the Kingdom of God. Because the Chosen People had
rejected the supreme gift of Divine Love, they and their
City were doomed to destruction. Because they had
spurned the privileges given to them by God, those
privileges were now to be offered to the Gentile nations.
Because their rebellion had only become more bitter
when brought face to face with Incarnate Goodness,
and because Goodness conquered, not by a gradual
process, but by the miracle of the Resurrection, they
were to see in this a parable of the last and final
conflict. From this point of view, the Hschatological
Discourse may be regarded as a sermon explaining how
the ¢ Great Refusal’ would influence the course of the
world’s subsequent history until the close of this era.
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From another point of view, the Discourse may be
regarded as an exhortation to those who had accepted
Jesus as their Messiah, reminding them that throughout
the coming troubles their duty would be faithfully to
work, and wait, and watch.

There are one or two of our Lord’s later parables
which throw further light upon His Doctrine of the
Last Things. These may conveniently be considered
in the present chapter.

The Parable of Dives and Lazarus at once attracts
the notice of the student of eschatology, because it
seems to partake, more than any other passage in the
(rospels, of the character of a ‘ revelation’ of the future
life. In this, as in nearly all the later parables of
Christ, the theme appears to have been suggested by
the contrast between the rich men—the Pharisees—
who rejected our Lord, and the poor men—the publicans
and sinners—who were ready to welcome Him. It is
well to bear this in mind, and also to remember the
highly pictorial nature of the phraseology, ere we draw
doctrinal conclusions from isolated expressions. But
there are two or three eschatological ideas which
undoubtedly receive support from this parable. The
first is the thought of the compensatory value of the
future life .—

‘Son, remember that thou in thy lifetime receivedst
thy good things, and Lazarus in like manner evil things;
but now he is comforted, and thou art in anguish.’?

It is obvious that this idea might be (and in fact
often is) pressed to unwarrantable lengths, and becomes
tinged with a vindictive and unchristian spirit; and it
should be noticed that our Lord does not in the parable

1 Luke xvi. 25.
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treat the case as an 1llustration of an universal law of
cause and effect ; for He does not say, ‘. . . therefore He
is comforted . . . ’ ete. But nevertheless His words do
sanction the deep-rooted instinct of the human heart,
which longs for a time when the seemingly unjust
distribution of pains and pleasures in this world shall
be readjusted so as to fulfil the laws of equity.

The Parable of Dives and Lazarus also teaches the
unchangeableness of the future state of the soul :—

‘ Between us and you there 1s a great gulf fixed, that
they which would pass from hence to you may not be able,
and that none may cross over from thence to us.’?

The question of the possibility of repentance and the
eternity of punishment is discussed more fully in the
next two or three pages; but few sayings of our Lord
are so difficult as the above to reconcile with the theory
of universal salvation.

The words, ‘Son, remember,” perhaps justify the
conclusion that our Lord taught that some memory of
this life will continue in the life to come.

The phrase ¢ Abraham’s Bosom,” denoting the abode
of the blessed, appears to be unusual;? and we should
have expected the place of torment to be described as
‘ Gehenna’ rather than as ‘ Hades.” Whether the scene
of the parable is laid in the intermediate state before
the Judgment, or after, is a question on which opinions
differ.®

The Parable of the Ten Virgins,* which in St.
Matthew immediately follows the Eschatological Dis-
course, resembles the latter in enforcing the call to

1 Luke xv1. 26.
? See 8. D. F. Salmond in Hastings’ Ductionary of the Bible, vol. i. p. 18,

3 See below, p. 188, on the 1dea of time m the world to come.
4 Matt. xxv. 1-18.
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watchfulness. The five virging who are not ready
when the bridegroom comes are excluded from the
marriage-feast. If we compare the Parable of the
Marriage of the King’s Son,! it will be evident that
the marriage-feast is a symbol for the perfected and
eschatological Kingdom of God. Thus in the Parable
of the Virgins our Lord clearly teaches that after His
Second Coming our present opportunities for repent-
ance will be closed. Are we then to say that there can
be no hope of repentance beyond the grave? The
answer will depend partly upon our interpretation of
the ¢ Coming of the Bridegroom,’ .e. of the Last Judg-
ment. If we are to think of each soul as judged
immediately after death, the parable would imply that
‘the opportunities for repentance are then closed for
ever. But the parable does not preclude the idea of an
intermediate state between death and judgment, either
with or without opportunities for repentance. In any
case, the message of the Parable of the Virgins is a
practical one: ¢ Watch, for ye know not the day nor
the hour.’

The Parable of the Talents,? and the description of
the Last Judgment,® which follow the Parable of the
Virgins, explain the reason why it is so necessary to
watch, and show that true watchfulness involves work
too. It is necessary to unite watchfulness with work,
because as a man works here, so will he be rewarded
when the Lord returns. He that has built up his
character here will then receive yet more strength ; he
that misuses his opportunities here will then find that
his opportunities are more closely restricted. This

(]
1 Matt. xxi. 1-14.
2 Matt. xxv. 14-30 ; cf. the Parable of the/Pounds, Luke xix, 12-27.
$ Matt. xxv. 31-46,
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world and the next are united by the closest moral ties
of cause and effect.—That is the lesson of the Parable
of the Talents.

It is also worth noting that in this parable the lord
of the servants does not return till ‘ after a long time’
(mpera xpovor mondv).! And similarly, in the allied
Parable of the Pounds—which (St. Luke tells us) was
spoken °because they supposed that the Kingdom
of God was wmmediately to appear (wapaypfiupe dva-
¢aivesfai)’ *—the master goes away °into a far country ’;
and this too suggests considerable delay ere the return
takes place. These passages warn us not hastily to
assume that our Lord Himself expected that His Second
Coming was to take place within a very short time.
That the disciples did look for an immediate return of
their Lord is beyond reasonable doubt; but there are
various indications here and there in the Gospels which
suggest that in our Lord’s own vision the return may
have appeared far more remote than a cursory perusal
of the Gospels would lead us to suppose.

On the other hand, it might be maintained that the
“long time’ dates from the first choice of Israel as God’s
people, when Jehovah appointed them His stewards,’
and that the ‘return of the lord of the servants’ de-
notes the Incarnation of Jesus Christ together with the
Last Crisis (the two events being regarded as syn-
chronous). But this theory, if applied to the Parable
of the Pounds, fails to explain how it would correct the
belief ‘that the Kingdom of God was immediately to
appear.” And it is inconceivable that these last words
are to be traced to any source other than our Lord’s
own authority ; for they are in direct conflict (as we
shall see later on) with the normal ideas of the primitive
Christians,

1 Matt. xxv. 19. ? Luke xix. 11,
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The vivid picture of the Last Judgment which
follows the Parable of the Talents drives home with
plainest language the kind of service which those who
are watching for the Kingdom must render during the
waiting-time on earth. They are to give food to the
hungry and drink to the thirsty, to be hospitable to
the stranger and to visit the sick. These are the condi-
tions without which no man will inherit the Kingdom
of God; these, rather than the observance of rites and
ceremonies, are the only passwords to the Kingdom
which the Messianic Judge will accept. And the reason
assigned is one of the profoundest sayings which the
world has ever heard :—

‘ Inasmuch as ye did it to one of these my brethren,
even these least, ye did it unto me.’!

The service of man is the service of God.

This picture of the Last Judgment brings us near
to the heart of our Lord’s eschatology, and shows us
how intimately it was connected with the call to
practical morality. It helps us to understand why the
primitive Christians, whose hopes were fixed on the
world to come, yet drew from an unwilling world a
tribute of admiration: ‘See how these Christians love
one another.’

In this narrative of St. Matthew xxv. we find some
of the few recorded words of our Lord which bear upon
the problem of eternal punishment. In verse 41
we read :—

‘Depart from me, ye cursed, into the eternal fire
(10 mhp T aidviov) which is prepared for the devil and
his angels.’
And in verse 46 :—

1 Matt. xxv. 40.
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‘ These shall go away into eternal punishment (ko acis
atwvios), but the righteous into eternal life ((wn alwvios).’

The prima facte meaning of such words undoubtedly
suggests that after the Judgment souls enter upon a
fixed and unending destiny. This impression is con-
firmed by the incidental references in our Lord’s
teaching to ‘the Gehenna of fire,’ ' ¢ where their worm
dieth not, and the fire is not quenched.’? The irrevoc-
able nature of the doom seems to be further implied in
the Parable of the Virgins, where we read that °the
door was shut.’®

On the other hand, there are considerations which
warn us against hasty dogmatism on this point. In the
first place, are we justified in applying the idea of time
to the other world? True, we cannot divest our own
minds of the idea, but neither can we divest our own
minds of the idea of space; and yet few thoughtful
Christians to-day would attempt to conceive of the
Kingdom of Heaven in terms of feet and inches. We
may have to use words which normally denote space
in our descriptions of Heaven; but we are conscious
that these descriptions are only relatively true. Ought
we not to apply the same restraint in our discussions
regarding tume in the other world? In other words,
when we are discussing our Lord’s use of such terms
as ‘eternal’ or ‘never to be quenched, may we not
recognise the possibility that the real significance of
these words is to express intemsity, and that their
association with the idea of time is due to the inade-
quacy of human language to express the whole of truth.
It is generally agreed that “ aiéwios” when applied to a
sin® denotes intensity rather than duration of time :
why not also when the same word is applied to ‘ punish-

! Matt. v. 22, ete. ? Mark ix. 48 $ Matt. xxv. 10.
4 Mark ii1. 29.
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ment’ or to ‘life’? So long as we use the terms
‘eternal fire,’ ‘eternal punishment,” to express the
immeasurable gravity of the consequences of sin, and
the urgency of the call to immediate repentance, we are
true to our Lord’s teaching ; but if we allow our minds
to dwell on the thought of an unending succession of
ages of torture, we are introducing thoughts which the
Grospels nowhere thrust into prominence.

‘ For spirits and men by different standards mete
The less and greater in the flow of time.

Precise and punctual, men divide the hours,
Equal, continuous, for their common use.
Not so with us in th’ immaterial world ;
But intervals in their succession

Are measured by the living thought alone,
And grow or wane with its intensity ;

And time is not a common property.’

One other consideration should also be borne in
mind. These sayings of our Lord concerning eternal
punishment ought not to be isolated from the general
tenor of His teaching. In that teaching great stress
is Jaid upon the Infinite Love of our Heavenly Father;
and the ‘Universalist’ who believes he can logically
deduce from this a doctrine of the final salvation of all
men is not hastily to be denounced as disloyal to Christ
by those who, selecting another aspect of our Lord’s
teaching, deduce from that, with equal honesty and
consistency, a doctrine of eternal punishment. In this,
as in so many matters, the many aspects of truth refuse
to be gathered together within the limits of a single
system of consistent human logic; and the man who
maintains that he has comprehended them all is in
reality but proclaiming his own blindness.



CHAPTER XVIII

THE EVENTS OF PASSION WEEK AND THE
POST-RESURRECTION TEACHING

Maxy of the incidents which occurred during the last
week of our Lord’s earthly life throw much light on His
eschatological teaching. This is especially the case with
regard to Palm Sunday, and the question whether the
Triumphal Entry was a claim to Messiahship or not.
Now it is clear that the peculiar method of the entry
was not due to force of circumstances, but was in
accordance with our Lord’s instructions to His disciples.
And since in all His words and works at this period of
the Ministry, His Messianic Consciousness is ever mani-
fest, we can have little doubt that He designed this
manner of entering the Holy City with a view to
symbolise His Messianic claims. But it was only
symbolical, and not an explicit claim to Messiahship ;!
otherwise it would certainly have been brought up at
the trial as part of the charge against Him. And what
did the Triumphal Entry mean in the eyes of the people
of Jerusalem? Schweitzer holds that they thought
that Jesus was the Elijah who was to precede the
Messiah.”  But none of the Synoptists give the slightest
support to this view. The cries of the people, as

! Cf. the refusal to answer the question, ‘By what authority doest ihou

these things?’ unless the priestly party would acknowledge their error with

regard to John.
2 Schweitzer, op. cit. p. 891, Eng. trans. p. 392 ; and see Mal, iv. 5.
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reported by the First and Second HEvangelists, are
perfectly applicable to the Messiah Himself, as He was
conceived of by the populace, who looked for a Davidic
Prince who should restore the political kingdom to
Israel :—

‘Hosanna! Blessed is he that cometh in the name
of the Lord! Blessed is the kingdom that cometh, the
kingdom of our father David; Hosanna in the. highest.’*

And St. Luke is yet more explicit: ‘Blessed is the
king that cometh in the name of the Lord’*—words
which are wholly inapplicable to Eljah. Schweitzer,
however, urges that the words recorded in St. Matthew,
‘This is Jesus the Prophet of Nazareth,” show that the
people did not regard Him as Messiah. But it is highly
probable that the less-educated Jews conceived of the
Messiah very much as a glorified prophet; and there is
nothing in these words to suggest Elijah, rather than
the Messiah. ‘

It may be asked, Why did our Lord thus encourage
this popular form of the Messianic Hope, with which
elsewhere He shows so little sympathy ¢ But, in truth,
He did not offer it any real encouragement. After
entering Jerusalem He forms no political party, and
assists in no political movement. The cleansing of the
Temple is the only action which could possibly be
construed as a public claim to Messiahship; and this
was devoid of political significance. So the outburst
of popular enthusiasm subsided as quickly as it arose,
and, indeed, became changed into a feeling of dis-
appointed resentment. ~What, then, was our Lord’s
purpose in thus entering the Holy City ¢? Probably the
symbolical action was intended to stimulate after-
thoughts of the right kind. It was not without design

1 Mark xi, 9, 10 ; cf. Matt, xxi. 9. 2 Luke xix, 38,
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that He chose to fulfil the vision of Zechariah : ¢ Behold,
thy King cometh unto thee; he is just, and having
salvation; lowly, and riding upon an ass’' Justice,
saving power, and human lowliness were an essential
part of our Lord’s ideal of Messiahship, and one which
the Jewish people had yet to learn. We may fairly
infer that this was what our Lord desired to suggest by
His Triumphal Entry into Jerusalem ; and a reference
to St. Matthew? shows us that His purpose was
accomplished.

The Triumphal Entry is the most dramatic example
of the unreality of the things of this world—a semblance
of complete earthly success, followed in a few days by
an appearance of utter failure. But Christ never
wavered in His faith in the future Kingdom, where the
true values of things will be manifest; beyond the
hollow pomp of Palm Sunday, and behind the bitter
agony of the Cross, He sees the true glory of the
Resurrection.

‘Ride on! Ride on in majesty!

In lowly pomp ride on to die;

Bow Thy meek head to mortal pain,

Then take, O God, Thy power, and reign !’

We may now pass on to an event which took place
a day or two after the Triumphal Entry, and which was
one of the very few occasions when our Lord spoke
directly of the life after death. This was in answer to
the question of the Sadducees® with reference to the
Resurrection ; and His words in connection with this
incident are of very special interest and importance.
The following was our Lord’s reply, as given by
St. Mark :—

1 Zech. ix, 9. 2 Matt. xxi. 5.
3 Mark xii, 18-23.
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‘Is it not for this cause that ye err, that ye know not
the Scriptures, nor the power of God? For when they
shall rise from the dead, they neither marry, nor are
given in marriage, but are as angels in heaven. But
as touching the dead, that they are raised; have ye mnot
read in the Book of Moses, in the place concerning the
Bush, how God spake unto him, saying, I am the God of
Abraham, and the God of Isaac, and the God of Jacob ?
He is not the God of the dead, but of the living: ye do
greatly err.’?

There are three main points to be noted in these
words of our Lord :—

(i.) He unhesitatingly affirms that ¢the dead are
raised.” On this point of fundamental importance,
there is no room at all for doubt.

(1i.) He teaches that a belief in the resurrection
is in accordance with — perhaps even a mnecessary
deduction from—the Old Testament doctrine that there
is a spiritual and living relationship between God and
man ; and that those in living touch with God possess
within themselves the beginnings of a life that is not
merely physical, but spiritual and eternal. For ‘He is
not the God of the dead, but of the living.’

(iii.) The language here recorded by St. Mark does
not necessarily imply a ‘resurrection of the flesh’; it
seems rather to suggest a spiritual revival, or perhaps
a spiritual survival, after death.

St. Matthew’s version of this incident displays no
important variation.® St. Luke’s version, however,
introduces several new points.®

(i.) The resurrection is a privilege limited to those
‘ who are accounted worthy to attain to that world and
the resurrection from the dead’ (xx. 35).

1 Mark xii. 24-27. 2 Matt. xxii. 23-33.
J Luke xx. 27-38.
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(ii.) The unending character of the resurrection-life
is expressly affirmed : ¢they cannot die any more’
(xx. 36).

(iii.) The Marcan expression, ‘as the angels’ (&s
dyyeror) is made more definite: ‘they are equal to the
angels (iodyyerod), and are sons of God, being sons of
the resurrection’’ (xx. 36).

(iv.) The last words, ‘not the God of the dead, but
of the living,’ are further explained by the addition :
“for all live unto Him’ (xx. 38).

Whilst many of these variations are doubtless fully
in accordance with the true meaning of our Lord, we
can hardly doubt that St. Mark’s version gives us the
more accurate report of the actual words He used, and
that St. Luke has ‘interpreted ' them to some extent.
A comparison with other passages in St. Luke (e.g.
xiv. 14, ‘ the resurrection of the just’) confirms the im-
pression that our Third Evangelist desired to emphasise
the thought that the resurrection is a privilege reserved
for the righteous.? But the essential point of this
answer of our Lord’s is the same in all three Gospels :
He definitely proclaims the doctrine of individual
resurrection and immortality, as a consequence of the
Fatherhood of God.

Another event of eschatological significance was the
Last Supper. Schweitzer considers that both the
Feeding of the Five Thousand and the Last Supper
were ‘eschatological sacraments’® By this he appar-
ently means that Jesus instituted these two meals
simply in order to fulfil the prophetic promises of a
feast under the auspices of the Messiah, which was to

1 Cf. Eth, En. li. 4: ‘They [the rmghteous] will all become angels in
heaven.’

2 Bee also below, p. 221.

8 Op. cif. pp. 878-378 (Eng, transl. pp. 371-376).
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be one of the features of the New Era." We may grant
to Schweitzer the credit of originality in making this
discovery ; for neither previous commentators, nor the
evangelists themselves, appear to have suspected that
this was Christ’s purpose on either occasion. With
regard to the Feeding of the Five Thousand, Schweitzer’s
theory may help to explain some of the mystery which
has always clung to this incident;? but as a sufficient
explanation of the Last Supper it is absurd ; at most it
indicates an element of quite subsidiary importance.
One saying connected with the Last Supper is,
however, distinctly eschatological : ¢ Verily, I say unto
you, I will drink no more of the fruit of the vine, until
that day when I drink it new in the Kingdom of God.’*
These words no doubt did suggest (and were intended
to suggest) thoughts of the Messianic Feast in heaven;
but if we recognise that the language is figurative, the
meaning will simply be that our Lord foresaw that this
would be His last meal on earth. In St. Matthew,
however, we read : . . . until I drink it new with you.’*
This would mean that before the next feast, the disciples,
as well as our Lord, would be in the Kingdom ; or, in
other words, that the coming of the Kingdom (in the
Jewish eschatological sense) was at the doors. Now in
the times when our Gospels were compiled, while eschato-
logical hopes ran high, the Matthaean addition would
seem to be only a slight and very natural explanation,
not involving any real alteration in the sense.” And on
the other hand it would be inconsistent with the general
impression of °straightforwardness’ which we gain
from St. Mark’s Gospel, to suppose that the words
‘with you’ were deliberately omitted by St. Mark with

1 See (e.g.) Ap. Bar. xxix. 8-8 ; Eth. En. Ixin 14 ; 4 Ezra vi. 49-52, etc.

2 Mark viii. 21. 3 Mark x1v. 25. 4 Matt. xxv1. 29.

5 St. Luke’s ‘ until the Kungdom of God come’ represents a slightly different
form of the same tendency.
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doctrinal intent. We conclude, then, that the Marcan
form of the saying is the original, and that there is no
evidence of any erroneous expectation on the part of
our Lord. The passage is important, as showing the
tendency of the first and third evangelists to read the
ideas of Jewish eschatology into the sayings of Christ.

We may pass now to the Trial and Crucifixion.
The significance of the high priest’s question: Art
thou the Messiah ?’ has already been discussed.! It is
beyond doubt that previous to this our Lord had never
made a claim to Messiahship which could be brought
forward as legal evidence against Him. But now the
answer is unmistakable :—

‘I am: and ye shall see the Son of Man sitting at
the right hand of power, and coming with the clouds of
heaven.’ 2

This eschatological claim is at once pronounced to
be a blasphemous pretension, which ought to be
punished with death. Thus Calvary marks the com-
pletion of the ¢ Great Refusal.’

One incident of the Passion which claims a brief
comment is our Lord’s promise to the dying thief:
‘To-day shalt thou be with me in Paradise.” This is
one of those incidental sayings which ought not to be
used without great caution for the establishment of
accurate theological definitions. Dr. Salmond’s admir-
able comment on this passage may well be appled to
many similar cases :—

‘[ Paradise ”] was probably the word with which this
rough criminal was most familiar, and which was most
level to his understanding; and Christ adopts it as the
one best fitted to give him the hope which he needed and
could understand in his despair—the hope of rest, the

1 See above, p. 161, 2 Mark xiv. 62.
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hope of a translation to a scene of life and peace like
Eden. Whether Christ thought of it as the heavenly
Paradise, or as the better side of Sheol, is beside the
question here. It cannot be pressed beyond the large
and general sense which His purpose then required, and
which alone was appropriate to the occasion.’*

Among the many thoughts associated with the Cross
of Christ, one bears closely upon our present subject.
It is clear that among our Lord’s keenest pangs was the
sense that through the sin of the Chosen People the
Divine purpose of His mission seemed to have been
frustrated : ‘My God, my God, why hast thou for-
saken me?’? Yet He knew that the Cross itself was
part of His Father’s predestined purpose ; it must come,
in order ‘that the Scriptures might be fulfilled.” So
the conviction of His Messiahship remains firm up to
the end. He does not refuse the homage of His fellow-
sufferer ; He never doubts the final fulfilment of the
Divine purpose ; and His dying words are the expression
of perfect faith in the will of God: ‘Father, into thy
hands I commend my spirit.’ ®

It does not come within the scope of our present
study to discuss in detail the nature and significance
of our Lord’s Resurrection. This is a great subject, the
general consideration of which would lead us far beyond
the field of Primitive Christian Eschatology. But it is
of the first importance to remember that our Lord’s
Resurrection was in several ways an influential factor
in the history of Christian eschatology.

In the first place, viewed from the Christian stand-
point, it is naturally taken as the ‘first-fruits’ of the

1 8. D. F. Salmond, Christian JDoctrine of Immorialty (4th edition,

Edinburgh, 1901), p. 281.
2 Mark xv. 24. 3 Luke xxii. 486.
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general resurrection. So, in times when the interpreta-
tion of Christ’s Resurrection has been materialistic, the
belief in the resurrection of the dead has also been
materialistic; when the former has been interpreted
more or less spiritually, the latter has been interpreted
spiritually too. It becomes therefore of interest briefly
to recall the New Testament references to our Lord’s
Resurrection-body. In St. Mark, owing to the broken
conclusion, there are none. From St. Matthew we
learn that the women, on meeting our Lord after the
Resurrection, ‘took hold of his feet’;' and St. Luke
records His words to the disciples :—

‘See my hands and my feet, that 1t is I myself:
handle me, and see ; for a spirit hath not flesh and bones,

as ye behold me having.’?

These words, together with the comment that < He did
eat before them, ® emphasise strongly the reality of our
Lord’s Resurrection-body, as opposed to the phantom-
body of a spirit. But we are warned against an over-
crude material interpretation, by the story of the supper
at Emmaus, a few verses earlier in the same Gospel, when
after the breaking of bread ‘He vanished out of their
sight’;* and also by the narratives of the Ascension.’
The impression produced by these brief references
in the Synoptic Gospels is that our Lord’s Resurrection-
body was on the one hand real, and perceptible to our
human organs of sense as having ‘flesh and bones’;
yet not a material body in any gross or carnal sense,
which would imply that it was subject to the limitations
of matter as we know it. It is interesting to notice
that St. John, whom we might expect to concentrate

1 Matt. xxviii. 9. 2 Luke xxiv. 39.
3 Luke xx1v. 43. 4 Luke xxiv. 81.
5 Luke xxiv. 51; Acts i, 9-11.
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attention upon the spuritual aspect, also emphasises the
reality ; especially in the command to Thomas :—

‘Reach hither thy finger, and see my hands; and
reach hither thy hand, and put it into my side: and be
not faithless, but believing.’*

Yet the mysterious element is not forgotten in St. John ;
it is set before us in the appearances amongst the
disciples when they met behind closed doors;? and in
the warning to Mary Magdalene, ¢ Touch me not.’®

Our Lord’s Resurrection also influenced Christian
eschatology by confirming and establishing the authority
of His teaching. If the earthly career of our Lord had
ended on Calvary, His words would have seemed to
lack the blessing of God upon them. But the Resurrec-
tion was the seal of God’s approval upon the life and
work of Jesus,* and the ‘earnest’ of the fulfilment, in
God’s good time, of all those things which He had
promised. HEspecially was it the pledge of the resurrec-
tion of Christ’s followers. The old objection, that a
resurrection was contrary to experience, could now be
confuted by the appeal to an historical fact; and
strengthened by this new encouragement to faith, the
instinctive but wavering belief in a future world grew
into ‘a sure and certain hope of the resurrection to
eternal life.’®

There are many difficulties in connection with the
Resurrection-narratives in the Gospels. It is impossible
to discuss these here; but it may be well to state clearly
that these pages are written from the standpoint of one
who believes that the true history of Jesus of Nazareth
is summed up in the words heard by St. John at
Patmos :—

1 John xx. 27. 2 John xx. 19, 26.
$ John xx. 17. 4 Rom. i. 4; Acts xvii. 81
5 See 1 Cor. xv. 12-22.
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‘I am the First and the Last, and the Living One;
and I became dead, and behold, I am alive for evermore ;
and I have the keys of Death and of Hades.’*

We now come to our Lord’s post-Resurrection teach-
ing. If we regard this from the Christian standpoint,
we may fairly expect to find here the highest expression
of His message. Often in His earthly ministry He had
used a pregnant expression, not understood at the time,
in order to stimulate the after-thoughts which He
desired. And surely His parting words would be de-
signed to guide aright the after-thoughts of all future
generations.

Our earliest authorities for the post-Resurrection
teaching of Jesus Christ are, our First and Third
Gospels, and the opening verses of the Acts of the
Apostles. We have had occasion more than once to
comment upon the tendency of these two evangelists to
expand and interpret the eschatology in St. Mark’s
Gospel, making it more definite and more eschatological.
Hence if there had been any eschatological element in
our Lord’s last instructions, it is in the highest degree
probable that St. Matthew and St. Luke would have
recorded it, and laid considerable emphasis upon it.

But, as a matter of fact, in the post-Resurrection
narratives, the eschatological element is noticeable only
by reason of its absence. On the road to Emmaus, for
instance, our Lord explains to the two disciples that
their Messianic hopes had been in part erroneous, and
that His own earthly life had indeed fulfilled the true
ideal of Messiahship ; but of the future nothing is said.?
In His last charge to the disciples, He speaks as one
who possesses the full authority of Messiahship;® He
promises to the disciples His Messianic gift of the

1 Rev. i, 18. 2 Luke xxiv, 25-27. 3 Matt. xxviu, 18,
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Spirit, but there is no hint that the end of this world
or the Second Coming of the Messiah are to take place
in the immediate future. On the contrary, the gift
of the Spirit is to inspire a campaign of world-wide
preaching, ‘ in Jerusalem, and in all Judaea and Samaria,
and unto the uttermost part of the earth.”? This would
need a long period to accomplish. Or think of the
Lord’s parting promise to His Church :—

‘Lo, I am with you all the days, even unto the con-
summation of the age (wdoas Tas Huépas, €ws TS
cuvTelelas ToD aldvos).’?

How much more naturally these words suggest a long
vista of years than a brief interval before the ‘ consum-
mation.’” And when the disciples press for definite
information as to the length of the waiting-time, He
declines to give it them :—

¢ It is not for you to know times or seasons, which the
Father hath set within his own authority.’®

Only after the Ascension is the angelic message re-
corded :—

‘ This Jesus, which was received up from you into
heaven, shall so come in like manner as ye beheld him
going into heaven,’*

And even this reveals no details of time.

Surely this absence of eschatology in our Lord’s
post-Resurrection teaching is exceedingly significant. It
confirms our objections to the ¢ consistent eschatological’
view of the life of Jesus. If the centre of gravity of
our Lord’s mission lay in His eschatological teaching, is
it likely that in His last instructions He would have
made no reference to it of sufficient importance, to

1 Luke xxiv, 49; Acts i. 8. 2 Matt. xxvin. 20. $ Acts 1. 7.
4 Acts 1. 11.
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remain in the memory of the disciples? The ‘ consistent
eschatologists’ will no doubt tell us that the records of
Christ’s doings after the Resurrection are not to be
regarded as literal history, but only as ‘reflections’ of
early Church doctrine. Even if so, why is it that these
records fail so conspicuously to reflect that early Christian
expectation (urchristliche Erwortung) of the Second
Coming which, as Schweitzer rightly points out, is of
the very essence of primitive Christianity ?

On the contrary, the post-Resurrection logia support
our contention that there were higher spiritual truths
lying behind our Lord’s eschatological language;—
above all, the call to a holy life, and to spiritual fellow-
ship with a Heavenly Father. These, we may well
believe, were ‘the things concerning the Kingdom of
God,” which the Lord taught His apostles during the
forty days;' these constituted the purpose for which
repentance and remission of sins were to be preached in
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