Chapter 8
The future
Having considered the scope of the Christian life in the present, we shall next enquire about the nt teaching concerning the future. This is generally grouped under the caption of eschatology, from the Greek word eschatos meaning 'final'. We have preferred, however, to use 'the future' as the heading for this section because of the wide variety of ways in which the word eschatology has been used.1
This section will not only deal with the destiny of individuals, but will include within it the destiny of history. It is of such importance for a right understanding of the Christian position that many scholars have attempted to approach all the major theological aspects from the point of view of the end." Thus the life of Jesus became an account of an 'cschatological' prophet, i.e. concerned only with the future, not with the present. The ethics of Jesus, according to this view, may not be regarded as guidance in an absolute sense, but must only be seen as an interim measure until the coming kingdom has arrived.
To maintain a view like this, it would be necessary to by-pass much evidence in the gospels which simply cannot be forced into an eschatolog-ical mould. We shall discuss the variety of different theories regarding the end in their respective places. But it is of fundamental importance to bear in mind the relationship between the present and future aspects of the kingdom, the 'now' and the 'then' of Christian experience3 (cf. the discus​sion on pp. 416ff.). If the future hope has any relevance, it is valuable to know whether the present should be understood in the light of it, or whether the reverse is the case.
1 Cf. I. H. Marshall's discussion on the variety of uses of the word, ExT 89, 1978, pp. 264ff.
2 Cf. J. Weiss, Jesus' Proclamation of the Kingdom of God (1892, Eng. trans. 1971); A. Schweitzer,  The Quest of the Historical Jesus, (1906, Eng. trans. 31954).
3 F. V. Filson, Jesus Christ, the Risen Lord (1956), pp. 260ff., in discussing eschatology considers that it has already begun and that the decisive battle has already occurred. He sees three reasons for the value of
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We shall approach the subject under four main sections: the future com​ing of Christ, the resurrection of believers, the judgment, and eternal destiny. The manner in which certain themes arc classified may appear arbitrary, but these four divisions of the subject have been used for the sake of clarity. These divisions will be supplemented by some extended notes which do not belong to any of them, such as the consummation of the kingdom and the millennium (see pp. 868-874).
THE FUTURE COMING OF CHRIST
The synoptic gospels
The period in which Jesus lived and taught was familiar with the idea of a coming age which would sec the establishment of the Messiah's rule. The coming age (olam haba) was distinguished sharply from the present age, and the point of transition from one to the other was known as the day of the Lord.
When Jesus came as Messiah to his people, the question immediately arose among Christians whether the new age had already come. There was inevitable tension between the realization that a new age had dawned and the firm hope in a second coming of the Messiah. This tension first comes to focus in the kingdom teaching of Jesus, where the present and future aspects occur side by side. The future aspect of the kingdom itself will be dealt with later (see pp. 868ff.). But some of the futurist teaching centres on the appearance of Christ, and this will be our concern here. It should be noted here that the word parousia which is often used of the coming of Christ occurs only once in this sense in the gospels (i.e. in Mt. 24), and even then there is some dispute whether this applies to the descent of the Son of man. We shall use the term in its technical sense of a future coming of Christ to earth.4
We should first note that some scholars understand the future coming as a coming of Christ to the believer in a special sense at his death, or as the coming of the Spirit at Pentecost, in which case no future event is in mind.3 Yet, although this may sound plausible for the fourth gospel, it cannot
eschatology in nt thought: (i) because it says something essential about God, i.e. that he will vindicate his justice; (ii) because it is necessary for a sound faith in human destiny, i.e. the idea that believers will have a fair dealing at God's hands; (iii) because it sets the world conflict in perspective, i.e. God will be victorious over all forces of evil.
4 Cf. R. T. France, Jesus and the Old Testament (1971), pp. 235f., who denies that Mt. 24:26 refers to the parousia, but interprets it of the coming of the Son of man to God to receive power. Cf. also Jeremias, ΛΤΤ 1, pp. 273f.
3 For an interpretation of eschatology which denies that Jesus expected a future parousia, cf. C. H. Dodd, The Parables of the Kingdom (1941); T. F. Glasson, The Second Advent (31963); E. Stauffer, 'Agnostos Christos: Job. ii.24 und der Eschatologie des vierten Evangeliums' in The Background of the New Testament and its Eschatology (ed. W. D. Davies and D. Daube, 1964), pp. 281ff.; J. A. T. Robinson, Jesus and His Coming (1957), pp. 36-82.
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hold for the synoptic gospels, if the evidence is treated seriously.6 We shall list the sayings and let them speak for themselves, noting the various problems which have arisen concerning them. These futurist sayings are so explicit that it is incredible that the early church 'read them back' into the teaching of Jesus, if they had no genuine basis in his own words. The strong and widespread belief that Jesus was to make a personal return has only one satisfactory explanation, and that is that Jesus himself predicted it. If the 'coming' had been understood in the sense of 'at death' or 'at Pentecost', this would surely have been made more plain in the narraeive.7
THE COMING DESCRIBED AS THE COMING OF THE SON OF MAN
The title has already been discussed in the section on Christology (see pp. 270ff.). It was seen that in all probability it possessed messianic sig​nificance for Jesus, although not so for his hearers. We see in the sayings strong evidence of the way in which Jesus looked into the future. For him the coming was not just a possibility, but a certainty. In one case the future coming is specifically connected with the kingdom (Mt. 16:28; Mk. 9:1), and this furnishes a clue to the right understanding of the other futurist sayings about the 'coming'. Admittedly in this case problems arise about the understanding of the words (see below), but there can be no reasonable doubt that a future coming of some sort is in mind.
THE COMING EXPRESSED IN APOCALYPTIC IMAGERY
It was common among the Jewish apocalyptic writers to use such symbols as signs in the heavens to describe the coming of the hoped for Messiah.8 It was also used in a non-eschatological way in the οτ of political upheavals. When Jesus echoed this familiar language in communicating with his con​temporaries he invested the apocalyptic usage with a deeper meaning, because he was referring to himself as the Coming One. The coming in clouds is mentioned in Mark 13:26 = Matthew 24:30; Mark 14:629 = Matthew 26:64 = Luke 21:27. The language in this case is directly paralleled
6 For specific books on the Second Coming, cf. A. L. Moore, The Parousia in the New Testament (1966); J. A. T. Robinson, op. at.; T. F. Glasson, op. at. O. Cullmann, Salvation in History (Eng. trans. 1967), pp. 32ff., gives a useful survey of recent approaches to eschatology, especially in relation to salvation history.
7 On the question whether of not Jesus expected a future parousia, cf. in support of an affirmative answer, G. R. Beasley-Murray, Jesus and the Future (1954); A. L. Moore, The Parousia in the New Testament, pp. 175ff.; O. Cullmann, The Return of Christ', in The Early Church (Eng. trans. 1956), pp. 141-162.
8 Apocalypticism has exerted considerable influence on many nt interpreters. Cf. W. A. Beardslee, 'New Testament Apocalyptic in Recent Interpretation', /«( 25, 1971, pp. 419-435, who considers the apocalypticism of Schweitzer, Buri, Bukmann, Kasemann, Pannenberg and Altizer. He approaches his study from the point of view of the basic principles behind apocalyptic literature.
9T. F. Glasson, 'The Reply to Caiaphas (Mk. 14:62)', NTS 7, 1960-1, pp. 88ff, rejects the literal interpretation of these words and agrees with C. H. Dodd, in Companion to the Bible (ed. T. W. Manson, 1939), p. 375, that the words were symbolic in the mouth of Jesus. Glasson is answering Η. Κ. McArthur, 'Mark xiv.62', NTS 4, 1958, pp. 156ff.
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in Daniel 7:13, which also connects the coming of the Son of man with the kingdom. The same may be said of the accompanying 'glory' mentioned in Luke 9:26 and Mark 13:26, and paralleled in Daniel 7:14. There can be little doubt that this Daniel passage provides the background for the language that Jesus used when describing his coming, although he applied it in a different way.
THE COMING TO BE PRECEDED BY SIGNS
In all accounts of the eschatological discourse," various events are men​tioned which must happen before the coming: wars, earthquakes, famines, persecutions (Mk. 13:7-9; Mt. 24:6-9; Lk. 21:10-12). There is difference of opinion whether these signs should be regarded as literal or metaphorical. In view of strong οτ and apocalyptic parallels, it is at least a possibility that the signs were intended to be metaphorical. If the eschatological dis​course does not refer to the parousia, as some believe, the cataclysmic signs would not apply to actual future events. There will be false prophets who will lead many astray (Mt. 24:5, 24; Mk. 13:6, 22; Lk. 21:8). All these signs have been fulfilled in many stages of the history of the church, but they will presumably be intensified in the end time.
In all the accounts, however, there is mention of special signs in the heavens, such as the darkening of the sun and moon and cataclysmic happenings in the heavens, which immediately precede the coming (Mt. 24:29-30 = Mk. 13:24-26 = Lk. 21:25-27), and which cannot so easily be paralleled in history. They result in great distress among men and are evidently intended to have an overawing effect as an immediate prelude to the parousia.
Another special sign of a totally different kind is that the gospel was to be preached to all nations (Mk. 13:10 = Mt. 24:14).12 The parousia will not happen until the work of grace has been accomplished. This sets the parousia at the end of the present age. Both Mark's and Matthew's accounts specifically link this sign to the end. A similar idea is presupposed by the statement in Mark 14:9; Matthew 26:13, which anticipates a worldwide preaching of the gospel.
Since the eschatological discourse13 contains a curious mixture of allu-
10 N. Perrin, 'Mark xiv.62: The End Product of a Christian Pesher Tradition', NTS 12, 1965-6, pp. ISO-155, regards verse 62 as an expansion of the narrative and an historicization of the pesher. As a result he does not regard the saying as original to Jesus.
Cf.  G.  R.  Beasley-Murray, Jesus and the Future,  for a detailed examination of the eschatological discourse.
12 Several scholars question the authenticity of this saying in Mk. 13:10 on the grounds that (i) it interrupts the continuity of verses 9 and 11; (ii) the idea of a universal mission is foreign to Jesus. Cf. W. G. Kummel, Promise and Fulfilment (1957), pp. 84ff. For a response to these objections, cf. A.L. Moore, The Parousia in the New Testament, p. 87 n. 1; G. R. Beasley-Murray, op. dt., pp. 194f
13 For a full discussion of the theory that Mk. 13 was a separate Jewish apocalypse, cf. G. R. Beasley-Murray, op. at., who effectively refutes the suggestion. Since this book was published, many other works
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sions to the more immediate event of the fall of Jerusalem and the more remote parousia, some reference should be made to the former to show what light they throw on the latter. The desolating sacrilege of Daniel's vision is mentioned by both Mark and Matthew (Mk. 13:14 = Mt. 24:15; cf. On. 9:27), but Luke gives it as armies surrounding Jerusalem (Lk. 21:20). All we need note for our present purpose is the way in which Daniel's language is used to point to a comment on the religious aspect of the siege of Jerusalem. What took place then may be regarded as a foreshadowing of events at the end of the age.
THE COMING IS REGARDED AS IMMINENT, BUT THE TIME UNKNOWN The most explicit statement showing that the time of the coming is un​known is Mark 13:32 ('But of that day or that hour no one knows, not even the angels in heaven, nor the Son, but only the Father'; cf. Mt. 24:36).14 This raises some problem over the limitation of the knowledge ot Jesus about his own coming, but the impossibility of precise prediction is clear enough. The statement that this was in the Father's hands confirms the consistent conviction expressed by Jesus that every detail of his mission was in response to divine arrangements.'1
When other sayings which exhort the disciples to watchfulness are linked to this, the concept of imminence emerges. In Luke 12:35-40 (the marriage-feast passage) Jesus declares that the Son of man is coming at 'an hour you do not expect'. The day will come suddenly (Mk. 13:35, 36; cf. Lk. 21:34; Mt. 24:27). Some illustration of this is given in the advice to Christians to withdraw speedily when the desolating sacrilege appears (cf. Mk. I3:14ff), but this refers specifically to the siege of Jerusalem. Nevertheless the same alertness is expected from those awaiting the Son of man (cj. Mt. 24:36tt.), who will come when not expected (Mt. 24:44; 25:13).
There is a curious mixture of urgency and delay in the teaching ot Jesus.
on Mk. 13 have appeared. D. Wenham, 'Recent Study on Mark 13', TSF Bulletin, 71, 1975, pp. 6ff.; 72, 1975, pp. 1-13, provides a concise survey of several recent expositions of this chapter. He has shown that there is still some support for the view that Mark has used an apocalyptic source, although he does not align himself with this view. Cf. for instance, R. Pesch, Naherwartungen: Tradition and Redaktimt in Markus 13 (1968).
14 Although some scholars regard this saying as a Jewish apocalyptic creation, cf. Bultmann, The History of the Synoptic Tradition (Eng. trans. 1963), pp. 123ff. or as a community product, cf. E. Crasser, Das Problem der Parusieverzcigerung in den synoptischen Evangelien und in der Apostelgeschichte (31977), p. 82, it is impossible to suppose that a saying so Christologically embarrassing should have been invented. There is no strong reason to question its authenticity, cf. V. Taylor, Mark (21966), p. 522. I. H. Marshall, The Origins of New Testament Chnstology (1976), p. 116, is more cautious about the authenticity of this saying.
15 For a survey of theories which have denied the authenticity of Mk. 13:32, cf. G. R. Beasley-Murray, A Commentary on Mark Thirteen (1957), pp. 105f. Although this may appear to be the easiest solution, it raises as many difficulties as it solves. If Mk. 13:32 is regarded as unauthentic, an adequate explanation must be given for the rise of the saying.
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The delay motif is seen in such parables as the virgins (Mt. 25:5) and the talents (Mt. 25:19). Even in the face of the delay, however, there is an emphasis on the need to be ready. It would seem reasonable to suppose that Jesus distinguished between imminence and immediacy. The former implies the notion of a coming 'at any time' without the additional idea of it being 'soon', as the latter would imply. Nevertheless, there are problems in some of the sayings of Jesus which do not seem to support that contention.
Matthew 24:29 is the major difficulty since it seems to imply that the parousia would immediately follow the tribulation accompanying the fall of Jerusalem. Various suggestions have been made to explain this use of the word 'immediately' (eutheos}. It is well known that in prophetic language far-off events were often described as if they were just about to happen.16 This 'telescopic' theory for Matthew 24:29 would mean that the parousia would be regarded as the next major event in the future sweep of world history. This interpretation, however, has been criticized on the grounds that it waters down the meaning of eutheos.
The only alternative, however, is to hold that Jesus thought of his parousia as more immediate than it turned out to be. If this solution is correct, it would involve Jesus in making an error of judgment, which raises other difficulties. If Jesus disclaimed knowledge of the time of the parousia, how could he have meant 'immediately' in a temporal sense?17 It may be true that the early Christians took his words too literally, but this does not affect what he himself meant by the words.
It is noticeable that Mark 13:24, which is parallel to Matthew's statement, does not include the eutheos, and the question naturally arises whether Matthew's addition is his own wrong interpretation of the original mean​ing. Yet in this case some explanation of Matthew's addition would cer​tainly be necessary. It is difficult to find an adequate reason if the insertion was made after the fall of Jerusalem, for the 'immediately' would be patently wrong. But if the sayings in the eschatological discourses were written before ad 70, their predictive character must be recognized and the chronological interpretation of eutheos is less conclusive. It seems clear that in both Mark and Matthew the desolating sacrilege passage merges into the parousia idea almost imperceptibly. In this case the 'tribulation' is extended from the fall of Jerusalem to embrace all tribulations between that event and the parousia. This would make some sense of the promise that
16 Cf. Beasley-Murray, Jesus and the Future, pp. 170, 186f, on the prophetic sense of speedy fulfilment. A. L. Moore, The Parousia in the New Testament, p. 101, prefers to appeal to apocalyptic literature, in which 'temporal nearness is subordinated to a theological conviction'.
17 Cf. J. W. Wenham, Christ and the Bible (1972), pp. 67f., for a statement of the view that there are really four questions, not simply two. R. T. France, Jesus and the Old Testament (1971), pp. 231ff., argues that Mk. 13:2-31 all refers to the destruction of Jerusalem, while the rest of the chapter (together with Mt. 25) refers to the parousia and the final judgment.
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the Lord would shorten the days for the sake of his elect (Mk. 13:20 = Mt.
24:22), because of the unprecedented character of the tribulation.
We have still to deal with another saying which raises difficulties about the parousia, i.e. Mark 13:30 = Matthew 24:34 = Luke 21:32, 'This gen​eration will not pass away before all these things take place'.18 Since this saying is placed after the sayings just discussed, it must be taken into account in arriving at a complete picture of our Lord's teaching.19 It comes in the passage about the fig tree. Some have attempted to explain 'generation' in the sense of the human race or the Jewish nation, but this is not the normal use of the word in the nt. In the gospels it refers to Jesus' contemporaries. Does this then mean that Jesus expected the end during the life-time of some of his own contemporaries?20 The fig-tree illustration was chosen because it was a clear indication of coming springtime. In a similar way the disciples were expected to be able to discern the signs before the end. There would be less difficulty if the words 'before all these things take place' were not so comprehensive. The fig-tree parable is intended to be encouraging and this must affect our understanding of'these things'. Jesus was clearly against any idea of fixing the date of the coming and the question must, therefore, be raised whether he was implying by the words 'this generation' a definite time limitation.
The only reasonable alternative, however, would be to seek some other meaning for 'generation'. Since there is evidence in the papyri for genea meaning 'family'21, it is a possible understanding of the present passage to suppose that genea may refer to the Jewish 'family' or race. The statements would then amount to an assurance that in spite of the intensity of tribu​lation the people of God would not pass away until everything predicted should be fulfilled. This interpretation is difficult because this is clearly not the usual meaning of the word, but it may be preferable to one which implies that Jesus expected the parousia too soon. It may be that he intended to present a tension between imminent and remote, in order to keep his followers alert for any eventuality; for 'this generation', if it means Jesus' contemporaries, passed away without the Christian church losing faith in his future parousia.
If, on the other hand, this passage does not refer to the parousia, the word genea with its normal meaning of 'generation' would raise no diffi​culties. Indeed, if the references in the eschatological discourse are primarily
18 For a survey of different opinions on the interpretation of this verse, cf. G. R. Beasley-Murray, A Commentary on Mark Thirteen (1957), pp. 99ff.
19 For a discussion of the differences between the synoptic evidences for this saying, cf. A. L. Moore, The Parousia in the New Testemant, pp. 131ff. He concludes that there is no reason to suppose a parousia-delay crisis behind this passage.
20 So Beasley-Murray, A Commentary on Mark Thirteen, p. 100.
21 Cf. Moulton and Milligan, VGT, 1930, pp. 122f.
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to the destruction of the temple, they would have no relevance at all for our present theme.22
SOME FURTHER DIFFICULT SAYINGS
Matthew has two sayings which have raised special problems and which seem to relate to the parousia. Matthew 10:23 contains a statement which is part of the mission instructions given to the disciples: 'When they per​secute you in one town, flee to the next; for truly, I say to you, you will not have gone through all the towns of Israel, before the Son of man comes.' There is no parallel to this in the other synoptics. The crux of the problem is the way in which the coming of the Son of man is to be understood. If this is the parousia, it is difficult to see what the rest of the statement can mean, unless it points to a belief that the end will dawn in that generation. On the other hand, the coming might refer to Pente​cost, in which case the words apply only to the commission of the twelve.
There is no easy interpretation. If it be maintained that Jesus was referring to the fall of Jerusalem,23 it could be argued that not all of the cities of Israel were evangelized before that event, if the verb (teleo) is intended in this sense."4 What is clear is that the mission work of the disciples is directly related to some future coming of Jesus.23 The statement is not an exposition of the coming, however, but an assurance that there would be plenty of opportunity to flee from one city to another. The whole passage is not explicitly referring to a coming at the end of the age.26
The other saying (Mt. 16:28) has a Markan and a Lukan parallel (Mk. 9:1; Lk. 9:27), but it is Matthew's record which creates more problems than the others. Whereas Mark reports a saying of Jesus that some standing there would not taste death 'before they see the kingdom of God come with power', Matthew has 'before they see the Son of man coming in his kingdom'. Luke's is similar to Mark's account, but without the words 'come with power'. Mark's and Luke's wording could readily be inter​preted of the commencement of the present activity of the kingdom cm-powered by the Holy Spirit at Pentecost. But Matthew's account fastens on the coming of the Son of man rather than on the kingdom. This is an
22 So R. T. France op. cit.
23 P. Nepper-Christensen, Das Matthiiusevangelium (1958), p. 187, considers the view that Mt. 10:23 refers to the destruction of Jerusalem as quite arbitrary. Against this, cf. C. f. D. Moule, The Birth of the New Testament (1962), p. 90; cf. also R. T. France, op. cit., p. 140.
A. H. McNeile, Matthew, p. 142, takes the statement in the sense that there will be enough room in the Palestinian cities to afford refuge to the fleeing Christians in view of the expectation of an imminent coming.
' W. G. Kiimmel, Promise and Fulfilment, p. 63, relates it definitely to a parousia, but then restricts it to the lifetime of Jesus' disciples. But see A. L. Moore's criticism of the latter point, The Parousia in the New Testament, p. 145.
26 According to E. Schweizer, Matthew (Eng. trans. 1976, from NTD, 1973), p. 244, concludes that Mt. 10:23 means that there will be no end to the mission to Israel or to Jewish persecution against Christians.
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extension of the idea in Mark's account. Clearly if the parousia is in mind, the saying proved to be inaccurate. But the same principle of interpretation applies here as was mentioned above: if Jesus claimed not to know the time of the parousia, it would be strange for him to have used the remaining lifespan of some of his hearers as a yardstick to indicate the limited interval before that parousia. There seems no alternative but to suppose taat Matthew's account does not refer to the parousia, but to some other kind of vindication.
Nevertheless this is not without considerable difficulties in view of verse 27, which clearly must refer to a future coming. If verse 28 refers to a more imminent coming, two comings must be in mind: one at the end of the age and the other a continuous process, beginning with the inauguration of the church at Pentecost. If, however, Matthew had intended the sayings to relate to the parousia, it is surprising that he does not use the word 'parousia' as he does in 24:3, where in the parallels neither Mark nor Luke uses it (cf. also Matthew's use of the word in 24:27, 37, 39, all without parallel usage in the other synoptics).27 An alternative understanding is to regard the 'coming' as relating to the transfiguration, and to suppose that that event reveals privately what will be manifested publicly at the par​ousia.28 This makes the reference to the parousia secondary and removes the difficulty of the limited time span.29
Although there are no completely satisfactory solutions to some of these problems, there is no reason to doubt that Jesus himself foresaw and intended his disciples to recognize that some kind of interval would separate the parousia from the resurrection, and that although the timing of the coming is unknown, the event itself is certain.30 Other nt passages throw further light on the importance of this theme for early Christian life and thought.31
The Johannine literature
Before commenting on the passages in John's gospel which deal with the
27 E. Schweizer, op. at., p. 347, suggests that Mt. 16:28 may mean that the disciple of Jesus may now die secure in the knowledge that death has been overcome.
28 Cf. Ε. Έ. Ellis, Luke, p. 141, and I. H. Marshall, Luke, pp. 377ff., for comments on this view.
29 A. L. Moore, The Parousia in the New Testament, pp. 127f., considers that the transfiguration story contains many overtones suggesting the parousia.
30 There is no foundation for H. Conzelmann's contention that Luke departs from early eschatology in favour of historicizing, The Theology of Saint Luke (Eng. trans. 1960), pp. 95-136. A. L. Moore, op. at., gives a point by point criticism of this theory (pp. 85ff).
31 Some recent studies have concentrated on the eschatology of the separate evangelists. Cf., for instance, C. B. Cousar's redaction study of Mark's passion narratives from this point of view, 'Eschatology and Mark's Theologia Crucis', Int 24, 1970, pp. 321-335. For Luke, cf. S. G. Wilson, 'Lucan Eschatology', NTS 16, 1970, pp. 330-347, who considers that Luke presents two strands - delay and imminence - and approaches them from a pastoral rather than a theological point of view. Cf. also E. E. Ellis, 'Die Funktion der Eschatologie im Lukasevangelium', ZTK 66, 1970, pp. 387-402.
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coming and other cschatological themes, we need to make certain pre​liminary observations. It has often been argued that a different dualism occurs in this gospel compared with the synoptics, and this has a direct bearing on the teaching about the future. The horizontal view, presented in the synoptics, sees God's acts of salvation in history moving on towards a final climax. The vertical view, more in evidence in John, is that which sees God's saving acts as belonging to a heavenly, but nevertheless 'real', world above the present earthly existence. Yet both views find support in the gospel. The Son of man has come down from heaven (3:13), but the climax of his mission is reached when he is 'lifted up' and draws people to him (12:32), What he offers men is 'eternal life', i.e. life which belongs to a heavenly and not an earthly sphere of existence (3:16). This approach is heightened by the view that the truth which lies behind the symbolic language (the water of life, the bread, the vine) is spiritual.
Alongside this view is that which sees the mission of Christ as moving towards a climax at the end of history. The record is dominated by the 'hour' of Jesus, which 'dawns' in the passion and resurrection narratives, and is viewed as the crucial hour of human history.32 That 'hour' stretches forward into the activity of the church (see pp. 721ff., for John's doctrine of the church). There would be conflict between believers and the world (17:18), but the people of God would be an expanding community (cf. 10:16; 11:52; 21:15-17). It is impossible to do justice to the teaching in John unless both the vertical and horizontal aspects arc recognized.
Another matter which arises out of the evidence which has just been outlined is the concept of 'realized eschatology' which has been regarded as particularly relevant to this gospel. The theory of C. H. Dodd33 that the kingdom is to be seen only in the ministry of Jesus and has no relevance for the future, in the apocalyptic sense of the word, has been widely acclaimed, although with modifications. According to this view the apoca​lyptic type of future expectation was a distortion, and only the more spiritual 'realized' eschatology represents the true position of Jesus. There is certainly evidence in John's gospel that Jesus regarded the present time as definitive. People had seen the glory (1:14). The concept of judgment is not so much of some future event as of a present reality.34 Those who
32 Cf. R. E. Brown, John (AB, 1966), pp. cxv ff.
Cf. C. H. Dodd, The Apostolic Preaching and its Developments (31963), pp. 65ff; idem, The Interpretation of the Fourth Gospel (1953). R. Bultmar.n is another who plays down the primitive eschatology in John by regarding it as demythologized (77ST 2, p. 8). But the salvation-history theme in John is far too strong for Bultmann's position to be tenable.
34 F. J. Moloney, The Johannine Son of Man (1976), p. 79, gives two reasons against the elimination of future eschatology from John, (i) John does not revolutionize the synoptic tradition in which both present and future eschatology is found, (ii) John's historical situation (cf.). L. Martyn's History and Theology in the Fourth Gospel, 1968) militates against his omission to refer to the future life. Cf. also S. S. Smalley, 'Diversity and Development injohn', NTS 17, 1970-1, pp. 276-292.
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do not believe are condemned already (3:18). The judgment of this world
is 'now' (12:31).
While these aspects are undeniable, it would not be true to restrict eschatology in John wholly to the 'now'.35 There are several passages (5:28, 29; 6:39, 40, 44, 54; 12:48) which convey a future emphasis which will not bend to the realized-eschatology theme.36 In dealing with these two streams some (like Bultmann37) have dispensed with the future references by main​taining that they are later editorial additions. This view has been strongly criticized.38 Others (like Boismard) consider the apocalyptic to be the ear​liest notion in Johannine thought and the realized to be the maturer concept. But it is possible to unite the present and future elements in John's gospel in the same way as in the synoptic gospels. Indeed, it may be said that the presence of both in John not only adds confirmation to the synoptic ac​counts, but also requires that the whole Johannine presentation should be regarded as complementary and not contradictory to the synoptic records.
There are undoubtedly differences of emphasis, but they present a basic view of Jesus as one who saw his mission as having both immediate and future implications. It will not do to maintain that John reflects a time when Christians were in perplexity about eschatology, for they did not create their eschatological tensions. These were already present in the mind and teaching of Jesus. One way of looking at the tension which has much to commend it is C. F. D. Moule's view39 that the present-future tension represents shifts of emphasis between individual and collective sayings. If it is true that Jesus stresses the present when an individual believer is in mind, and the future when the group is in mind, this would provide a satisfactory explanation. The church will be complete only in the future.
The clearest statement in John's gospel in which Jesus foretells his own coming is in 14:3, Ί will come again and will take you to myself; this certainly appears to demand a future event to complement the statement
35 D. E. Aune, The Cultic Setting of Realized Eschatology in Early Christianity (1972), explores a new approach to realized eschatology in the cultic life of the community. For his discussion of the theme in John's gospel, cf. pp. 45-135. Aune explains the 'coming of Jesus' in this gospel in terms of the recurring cultic vision of Jesus (p. 126).
36 J. A. T. Robinson, In the End, God (London, James Clarke, 1950), p. 59, while not accepting Dodd's attempts to refine away these references to the 'last days', maintains that the function of the 'last day' imagery is to indicate the 'finality of the processes of life and death, salvation and judgement, already set in motion by the events of the Incarnation'.
37 Cf. R. Bultmann, John (Eng. trans. 1971), p. 261. He has some difficulty in explaining why, if the editor adds verses 28f. to correct the evangelist, he leaves the statements of this passage side by side.
38 Cf. the criticisms of D. M. Smith, Jnr, The Composition and Order of the Fourth Gospel. Bultmann's Literary Theory (1965). Cf. also L. van Hartingveld, Die Eschatologie des Johannesevangeliums (1962), who stresses the future aspects; M. E. Boismard, 'St Luc et la redaction du quatrieme evangile', RB 69, 1962, pp. 185-211.
39 Cf. C. F. D. Moule, Ά neglected factor in Johannine Eschatology', Studies in John presented to Prof. Dr. J. N. Sevenster (ed. W. C. van Unnik et al., 1970), pp. 155ff. He cites E. Kasemann, Jesu letzer Wille nach Johannes i7 (1967), pp. 74ff. as supporting individualism (Eng. trans. The Testament of Jesus, 1968, pp. 40ff.).
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about a going away (cf. 14:28). Some have seen here a reference to Christ's coming to his people at death or in the person of the Holy Spirit at Pentecost, thus dispensing with a future coming.40 This interpretation may claim some support from John 14:18 (Ί will not leave you desolate; I will come to you'), where the reference is not specifically to the second coming of Christ. All Jesus' sayings in John about his parousia are capable of another interpretation, but there seem to be insufficient grounds for ex​cluding the possibility that a future coming of an apocalyptic type is intended.41 Further support for the futurist as well as the present aspect of eschatology in John is found in the repeated 'in the last day' in 6:39, 40, 44, 54, for this certainly contains a forward look.
There are fewer references in the Johannine epistles to the parousia than in the gospel. But in 1 John 2:28, John warns his readers to abide in Christ 'so that when he appears we may have confidence and not shrink from him in shame at his coming'. The coming is regarded as a certainty, although no details are given. It is regarded as common knowledge. It clearly marks an important occasion for the Christian, but no indication is given about the 'shame'; presumably it is connected with judgment.
Another statement bearing on this is 1 John 3:2, which looks forward to the parousia and asserts that when Christ appears we shall be like him.42 As in some other nt passages, the coming is regarded as a motive for moral purity ('every one who thus hopes in him purifies himself as he is pure', 1 Jn. 3:3).
In 1 John 2:18 there is a reference to the 'last hour', which in the context is related to antichrist's coming.43 The expression which John uses can be understood in two ways. It could mean the same as 'the last days', generally understood of the period linking the ascension with the parousia. Or it could refer to the last stage of the last days. The latter view is the more difficult, since it requires some explanation of the long period of delay which has since elapsed. Admittedly the difficulty is not entirely absent from the former view, but it is less acute.
Acts
The theme of the return of Christ is introduced at the commencement of this book, as a promise given at the ascension by the two heavenly beings
40 Cf. C, H. Dodd, The Interpretation of the Fourth Gospel, p. 395.
41 Aune, op. cit., p. 129, reckons that if the second person plural pronouns are taken seriously, Jn. 14:3 must refer to a future and final coming of Jesus and cannot refer to what he calls 'an individualized Parousia'.
42 Although the use of phaneroo in 3:2 need not refer to a future coming, its link with parousia in 2:28 suggests that it is intended to bear a future meaning.
43 Cf. I. H. Marshall's discussion of this passage, The Epistles of John (NICNT, 1978), pp. 148ff. In reference to antichrist and antichrists in this passage, he considers that John saw the false teachers of his day as antichrists who are possessed by the spirit of the antichrist whose corning still lay in the future.
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in 1:11 ('This Jesus, who was taken up from you into heaven, will come in the same way as you saw him go into heaven'). It is noticeable in this statement that the second coming is specified as being in the same manner as the departure, which rules out any suggestion of a spiritual coming as at Pentecost or at the death of the believer. It is clear support for a futurist interpretation of the coming.44 It is not surprising that Luke should report the prediction of a similar apocalyptic coming in view of his record of a similar view in the teaching of Jesus. One notable feature is that a cloud was associated with the ascension in Acts and with the parousia in the gospel (Lk. 21:27). It is impossible to impose a 'realized eschatology' interpretation on this Acts passage.
But did this early indication of a future coming have any further impact on the developing church? In Peter's first sermon the quotation from Joel not only speaks of the coming of the Spirit, but also of the day of the Lord and the signs which will accompany it (2:17-21). Yet this prediction is seen to have an immediate and not a future reference. Peter and the early Christians regarded the day of the Lord43 as in a sense already arrived and yet at the same time still future. They were already living in the 'last days' (2:17; 3:24). In their minds there was no contradiction between being in the last days and yet still awaiting a future coming of the Lord. When predicting times of refreshing from the presence of the Lord (3:19ff), Peter recognizes that heaven must receive Jesus 'until the time for establishing all that God spoke by the mouth of his holy prophets from of old'.46 While there is no specific mention of a coming, it is implied. It would seem that again both present and future aspects of the coming of Jesus are in mind.
Some have seen in Stephen's vision of the Son of man 'standing' at the right hand of God an indication of Christ's readiness to return (7:55), but this is probably reading too much into the language.47 In the discourse of Peter to Cornelius, Jesus is declared to be the one whom God has ordained to be judge (10:42), but no details are given about a future coming.
The book of Acts is too taken up with the everyday developments in the church to record much about the future hopes of the early Christians.
44 F. F. Bruce, The Book of the Acts (NICNT, 1954), p. 41, does not consider that an immediate return is implied. During the interval possession of the Spirit would guarantee the coming consummation.
45 W. Neil, Acts (NCB, 1973), p, 75 regards 'the day of the Lord' as a reference to the parousia.
46 J. A. T. Robinson, Jesus and his Coming, pp. 140ff., argues that Acts 3 represents a more primitive position than Acts 2, because he thinks that Acts 3 does not support the view that Jesus became Christ at the resurrection, whereas he thinks that Acts 2 does. Robinson then goes on to suppose that Acts 3 was a factor in the development of the parousia hope, while its theology is the theology of the 'absentee Christ' (p. 153). But this theory involves Luke in setting out in a highly improbable juxtaposition two allegedly contradictory Christologies. It is unlikely that a right perspective can be gamed through such atomistic exegesis.
47 A. L. Moore, The Parousia in the New Testament, p. 184, takes the hestota in Acts 7:56f. as expressing the idea of welcoming the martyr.
48 J. A. T. Robinson, Jesus and his Coming, pp. 27ff., denies that the idea of a future coming can be found
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Yet there is reason to believe that they at first regarded the parousia as imminent and there is some possibility that the early experience of com​munistic living may have been prompted to some extent by such a belief. But it would be true to say that the Christians' main preoccupation was the proclamation of the gospel for the present age.
Paul
Many problems arise over Paul's references to a future coming of Jesus, but there can be no doubt that the apostle looked forward to it as an important event. We shall deal with his teaching under the following considerations: the various terms he uses for the coming; imminence and the problem of delay; the intervening signs; the question whether Paul changed his mind.
TERMS USED TO EXPRESS THE COMING
We note first the term parousia which has come to be used in a technical sense of the return of the Lord.49 Paul uses it several times, mostly in the Thessalonian epistles (1 Cor. 15:23; 1 Thes. 2:19; 3:13; 4:15; 5:23; 2 Thes. 2:1, 8), in each case of the parousia of Christ. In nt usage the word denotes the arrival or presence of the person concerned. It does not mean 'return', although that idea is implied, for it certainly denotes a coming of Christ distinct from his coming at the incarnation. The word quite naturally came to stand for that climactic event in the future when Christ would come again in the last days.
Another word, which the apostle uses, is 'revelation' (apokalypsis) which occurs in 2 Thessalonians 1:7; 1 Corinthians 1:7; 3:13.5() This term carries more theological implications than the first, for it involves an unveiling of some heavenly truth which has until then remained hidden. In a real sense the incarnation was such a revelation, but a further revelation is involved in the second coming of Jesus, which has become the focus of the church's future hope. The revelation will be an unveiling of glory to believers and an unveiling of judgment to unbelievers. The same term (in its verbal form) is used of the man of lawlessness in 2 Thessalonians 2:3ff. A kindred term epiphaneia (glorious manifestation) is used by Paul in 1 Timothy 6:14, 2 Timothy 4:1 and Titus 2:13 of the appearing of Jesus Christ.
in Acts. Admittedly, emphasis on the parousia is nowhere explicit, but it must be remembered that th early speeches were basically evangelistic in character, and lack of mention of the parousia is no evidenc that no-one believed it.
49 For a discussion of parousia in Paul's enisrles. rf A   O<-nkp   ΤΓιΜΤ ς   r,   «ftS
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The third word is 'the day', familiar from the οτ in the expression 'the day of the Lord'. But Paul applies it to 'the day of Christ' as well, and draws no distinction between the usages. Admittedly in some cases there may be doubt, where the former is used, whether or not Jesus is meant (cf. 1 Thes. 5:2; 2 Thes. 2:2).51 But in most cases there can be no doubt that Christ's coming is meant (cf. 1 Cor. 1:8; 2 Cor. 1:14; Phil. 1:6, 10; 2:16). The 'day' is more than an indication of a cataclysmic event, although it is that. Paul brings out the idea of 'day' in connection with the light (cf. Rom. 13:11-14, where the statement that the day is at hand is in direct contrast with the darkness of night). The coming of the Lord and the coming of dawn are inextricably linked in Paul's thought.52
IMMINENCE
The nearness of the coming seems to have been the mainspring of Paul's thought in several of these epistles53, although never more clearly than in 1 Thessalonians 4:13ff. It is a classic apocalyptic passage with many of the familiar apocalyptic details.54 What is significant for our present point is that by using the first person plural, Paul implies a distinct possibility that he might be present ('we who are alive, who are left until the coming of the Lord, shall not precede those who have fallen asleep').53 The most natural understanding of this passage is that Paul expected an imminent parousia.56
Yet there are various interpretations of the passage which avoid the implication that Paul was mistaken.57 Was he identifying himself with the last generation before the end? Even if he did, he gives no indication that a long delay period would first elapse. Nevertheless, because he could not claim any special knowledge of the timing of the parousia, it is highly
51 G. Delling, in his article on hemera in TDNT 2, p. 952, considers that the primary concern of these two occurrences is the parousia of Christ.
52 M. Black, Romans (NCB, 1973), pp. 163f., points out that dawn in the East was a period of maximum activity. The imagery served a useful purpose in alluding to the dawn of the era to be introduced by the parousia.
53 J. A. T. Robinson, In the End, God, (1950) pp. 56f, thought that a future parousia had only a minor place in the eschatological message. But in his later book, The Body (1952), p. 79, he seems to attach more importance to it at the end of time in his interpretation of Paul's theology.
34 B. Vawter, 'And He shall come again with Glory', Studiorum Paulinorum Congressus Internationalis Catholicus (ed. C. D'Amato, 1963), pp. 143ff., combats the view that Paul's eschatology owes nothing to apocalyptic. He criticizes J. A. T. Robinson in this respect.
55 The use of hemeis in 1 Cor. 15:32 has been regarded by some as evidence that Paul expected the parousia in his own lifetime. Cf. A. Robertson and A. Plummer, Ϊ Corinthians (ICC, 1911), p. 376; H. Lietzmann, Korinther (LHB, 41933), p. 87; R. Bultmann, TNT 1, p. 103. Whereas he lived in the expectation of this, it does not mean that he was convinced that he would not die. The same applies to the 1 Thes. 4:17 statement.
56 For support for this view, cf. among many others, O. Cullmann, The Early Church, p. 152; W. Neil, 1 and 2 Thessalonians (MNT, 1950), pp. 98f.
57 So. J. Bonsirven, L'Evangile de Paul (Pans, 1948), pp. 338ff.; cf. also L. Morris, The Epistles to the Thessalonians (NICNT, 1959), pp. 141f.
804

The Future Coming of Christ Paul
unlikely that he thought of it as in the distant future. If the time was unknown, Paul had no alternative but to expect is as imminent, although it is noticeable that in none of his later epistles is there a passage which stresses imminence so clearly (cf. 1 Thes. 5:lf.). Even if Paul was later obliged to think that he would not after all be alive at the parousia, this cannot be construed as a blunder which had to be modified or corrected. In any age it is possible to contemplate a coming at any moment without being guilty of a delusion if it does not happen within one's lifetime. The expectation of the event is more important than its timing.58 This admit​tedly raises a problem in view of the centuries which have since passed. But the problem is lessened if it is recognized that for the Christian it is always five minutes to midnight.59
Other passages also point to an imminent event. The reference in 1 Corinthians 7:26 to the 'impending distress' (enestdsa anangke) seems to envisage a time of severe persecution, although it is not specifically related to the end time. It is something which Paul clearly believed could come in the lifetime of the Christians to whom he is writing. There is point in the additional words in 1 Corinthians 7:29 - 'the appointed time has grown very short' (ho kairos systalmenos estiri) — which show clearly that some event of great importance is regarded as imminent.60 In 1 Thessalonians 5:4, the approaching day is said to come as a thief, which brings out the element of surprise in it, and directly echoes Jesus' own words (Mt. 24:43).
Sufficient has been said to make it certain that Paul accepted an imminent view of the parousia.61 But a problem arises because he also suggests certain events which would precede the parousia (see next section), for this would appear to introduce a contradictory element. In view of this some have maintained that Paul abandoned his belief in an imminent return.62 Others have considered 2 Thessalonians, the chief witness for the anticipatory signs, to be unauthentic.63 Others have sought to understand both aspects
58 This is clear from 1 Thes. 5:1-11, where the emphasis falls on the need for preparedness, not on any awareness of imminence. The thief metaphor draws attention to the surprise element, not to the timing.
5" F. F. Bruce makes a point of this in commenting on the last hour in 1 Jn. 2:18, The Epistles of John (1970), pp. 65f.
60 If kairos does not specifically indicate duration (cf. G. Delling, TDNT 3, pp. 459f.; O. Cullmann, Christ and Time (Eng. trans. 1951), p. 39, these words may not necessarily imply a restricted time, although systalmenos does suggest some degree of imminence (cf. A. L. Moore, The Parousia in the New Testament, Ρ- «δ).
61 We have not included 2 Cor. 5:2, 3 as evidence that Paul was longing for the parousia in order to avoid the 'naked' state at death (cf. Kennedy, St Paul's Conception of the Last Things (1904), p. 256; J. N, Sevenster, 'Some Remarks on the Gymnos in II Cor. 5.3', in Studia Paulina in honorem Johannis de Zwaan (ed. J. N. Sevenster and W. C. van Unnik, 1953), pp. 202ff.) because no specific mention is made of the parousia in this context. See further discussion of this passage on pp. 831ff.
62 For the view that Paul abandoned his belief in the imminence of the parousia, cf. C. H. Dodd, New Testament Studies (1953), pp. 108ff.
63 For a discussion on the authenticity of this epistle, cf. my New Testament Introduction, pp. 569ff.
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as part of the same mind.64 The pros and cons of this will be discussed
after the intervening signs have been considered.
THE INTERVENING SIGNS
Jewish apocalyptic writers frequently referred to signs which would precede and herald the appearing of the Messiah or the coming of the day of the Lord. It is a similar apocalyptic type of teaching found in Paul, which has led to some confusion since, if he considered the parousia to be imminent, the idea of signs which must first take place appears contradictory. Before concluding that these two features are actually contradictory, however, we must examine the purpose of the signs. In 1 Thessalonians 4:13ff, the signs mentioned accompany the parousia and do not therefore raise difficulties. Even so these accompanying signs have a definitely apocalyptic flavour: the commanding cry, the archangel's call, the trumpet sound and the clouds. Moreover, this passage mentions that believers will be caught up to meet the Lord in the air. No information is given about the sequel to this, whether or not it involves a return to earth of these caught-up believ​ers. What is clear is the permanent character of the meeting with Christ ('so we shall always be with the Lord', 1 Thes. 4:17).
Problems arise when 1 Thessalonians 4:13ff. is compared with 2 Thes​salonians 2. This second passage is linked with the first in its opening words which refer to the parousia of the Lord Jesus Christ and to our meeting with him. But here other signs are mentioned which are not accompanying signs. There is a definite repudiation of the view that the day of the Lord had already happened (2 Thes. 2:2). This reflects that some were making a mistaken claim about a spiritual rather than an actual coming. It must have arisen from an attempt to explain the delay of the parousia in the face of a conviction about its imminence. It was a kind of early form of'realized eschatology'. The apostle reinforces the reality of a future event by the reference to signs which will herald the coming.
In the light of 2 Thessalonians 2:5, it cannot be supposed that the Thes​salonians were not already aware of these intervening signs. It must be maintained that 'the man of lawlessness' was an already familiar idea to the readers (cf. 1 Thes. 5:1), but that some at least had not appreciated the significance of what they had been told. It is noticeable that the 'lawless one' will have a parousia (2 Thes. 2:9) and will act in a specifically anti-Christian way. He is 'the son of perdition' (apoleia) who will inaugurate a
64 A. L. Moore, The Parousia in the New Testament, p. 170, draws attention to the well-known tension in nt thought between 'already' and 'not yet', and applies this to the end events, not in the sense of 'fulfilled' and 'unfulfilled', but in the sense of a tension between those fulfilled in a mystery (i.e. in Christ) and their open manifestation at the parousia. This is worth bearing in mind in considering Paul's references to the signs.
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special rebellion which is singled out as 'the rebellion' (he apostasia) (2:3).fo Although the word used could mean 'falling away', it has a much stronger meaning here, for it implies deliberate opposition to God. This opposition reaches its climax when the man of lawlessness demands worship for himself in the temple of God. He will demand to be treated in a manner equivalent to God. He is the complete counterfeit.56 He corresponds to the antichrist figure in John's Apocalypse (see later section, p. 815).
But linked with this idea of a future parousia of the man of lawlessness is the statement that he is already at work (2:7), in the form of a 'mystery'.67 The difference between the present activity and the future parousia centres around 'the restrainer' (verses 6—7). In the former verse he is present, in the latter removed. His identity is, however, a problem. Paul clearly has some personal agency in mind since he uses the masculine article (ho katechon).'*
There can be no doubt that the interpretation of this restrainer will widely affect our understanding of Paul's eschatology.69 Paul must have been referring to a specific agency which is nonetheless applicable both in his own day and in a future intensified manifestation. There are three main ways in which the 'restrainer' has been understood, (i) He has been iden​tified with the Holy Spirit, whose activities include the counteracting of evil influences.7" But if this interpretation is correct, it would be the only instance in which the Spirit's withdrawal is mentioned in the nt. Further​more, it would be strange for Paul to refer to the Spirit in this obscure way, although it must be noted that there is only one specific reference to the Spirit in this epistle (2 Thes. 2:13). (ii) Another suggestion is that the restraint at the present time is the preaching of the gospel.71 The meaning would then be that the withdrawal of the proclamation would mark the dawning of the close of the present age.72 But the context gives no indi​cation of this, (iii) The more widely held view is that the restraining effect of the Roman empire on warring factions is in mind, summed up in the
fo For a discussion of this theme from the point of view of the history of religions school, cf. W. Bousset and A. H. Keane, The Antichrist Legend (1896).
66 T. F. Glasson, The Second Advent, p. 204, suggests that the adoption of the antichrist legend was one of the reasons for the spirit of expectancy.
6' On the man of sin theme, cf. G. Vos, The Pauline Eschatology (1953), pp. 94ff.
68 O. Betz, 'Der Katechon', NTS 9, 1963, pp. 276-291, regards the katechon concept as pre-Pauline. This would not, however, affect the authenticity of the letter. Paul would then be expressing himself through an already existing idea (mainly derived from the book of Daniel).
69 For a full discussion of the 'restrainer' (katechon), cf. E. Best, 1 and 2 Thessalonians (BC, 1972), pp. 295ff.
70 Cf. ). D. Pentecost, Things to Come (1958, r.p. 1964), pp. 270f.
1 Cf. O. Cullmann, Christ and Time, pp. 164ff, who notes that Theodore of Mopsuestia, Theodoret and Calvin all took a similar view. Cullmann suggests that the neuter form (to katechon) which occurs in verse 6 refers to the preaching and the masculine form in verse 7 refers to the apostle.
'2 It has been argued that gospel preaching is mentioned several times in 2 Thes. 1 and 2 (cf. 1:8, 10; 2:5, 10, 13), cf. A. L. Moore, The Parousia in the New Testament, p. 113, but there is no clear connection between the preaching and the 'restrainer', and the masculine participle would be inappropriate.
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person of the emperor.73 It would not be unnatural in an apocalyptic passage for cryptic reference to be made to political power. Nevertheless, in the present context, spiritual issues seem to be more dominant than political issues.
How then are we to resolve the problem and decide on Paul's true meaning? On the whole, in view of the fact that Paul is using his material to correct a wrong tendency among the Thessalonians, it is reasonable to suppose that the third proposal is most likely to be Paul's meaning, since it would be recognized by the readers that the Pax Romana had restrained much evil in the contemporary world. It is probable, however, that he looked beyond the state towards those spiritual agencies which were much more powerful in the restraint of evil than the best of the Romans. The fact is, the work of the restrainer is not referred to as an indication of the impending parousia, but rather the reverse, as an evidence that the day of the Lord could not have come already.
One important feature which must be noted in Paul's forward look at these apocalyptic signs is the existence of parallels between this passage and the teaching of Jesus about the future (the apocalyptic imagery, the abom​ination of desolation). Both Jesus and Paul go back to the earlier passages in Daniel 7:13ff; 9:27. This continuity, which comes to the fore here, is to be assumed in other cases where it is not so explicitly expressed.
Among the signs some reference must be made to Israel, particularly in Paul's exposition in Romans 11. In one passage (Rom. ll:25ff), he looks ahead to what he calls the coming in of the full number of the Gentiles as a crucial stepping stone for the salvation of Israel. It would appear that Paul differentiates the salvation of some Israelites (Rom. 11:14), as a result of being provoked to jealousy by the conversion of the Gentiles, trom the statement that all Israel would be saved (Rom. 11:27)74. Much debate has ranged over the meaning of Paul's 'all'. Some invest it with a comprehen​sive meaning, while others regard the word as showing that 'all' does not necessarily mean every individual.75 Paul is ambiguous in his use of the word, but at least it is clear that he believed that sonic kind of mass response would be seen in Israel in contrast to the 'few' that had so far responded as a result of his proclamation.
He does not, however, explain the way in which this future happening will take place. Some kind of collective coming to God must be in mind.'
73 G. E. Ladd, T7VT, p. 530, inclines to this view. 4 C. K. Barrett, Romans (BC, 1957), p. 223, cites an interesting parallel from Sanhedrin x.l, which in
[image: image1.png]spite of using the expression ‘all Istacl goes on to enamerate a long list of exceptions, Barret speaks of
Paul using representative terms (remnant, Gentiles, Istael as a whole). Cf W, Liithi, Romans, pp. 154€
7§ Mutcay, Romans {1961), Il, p. 98, considers that analogy is against the assumption that "all” must




mean the conversion of every Gentile.
76 F. J. Leenhardt, Romans (Eng. trans. 1961, from CNT, 1957), p. 293, points out that 'all Israel' and 'the full number of the Gentiles' are to be understood in a collective sense without prejudging the condition of any individual.
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In Romans 11:12 Paul refers to the 'full inclusion' of Israel. It should be noted that Paul is here not referring to the political restoration of the Jewish nation, but to the turning of Jewish people to God. Another interpretation equates Israel with the church, in which case 'all Israel' relates to the completion of the church. Whereas this avoids the difficulty of Paul's 'all', it does not fit in so well with the drift of Paul's argument in Romans 11.
In the pastoral epistles, two passages have a bearing on the preparatory signs. In 1 Timothy 4:1 we meet with the statement that the Spirit expressly predicts a falling away 'in later times'.77 Although there is no specific reference to the parousia, the eschatological understanding of the words is inescapable.78 A similar prediction is found in 2 Timothy 3:Iff. where a list of the kind of people who would not be lovers of God is given. The list, which shows some similarities with catalogues of sin found elsewhere in Paul's epistles, nevertheless goes beyond them in placing these classes of people in a future setting. At the same time 2 Timothy 3:5 advises turning away from them, which demonstrates a present as well as a future relevance.7'·1
Certainly Paul envisaged a time coming when Christ will overcome all opposition (1 Cor. 15:24—25). He will put down all opposing rule, authority and power. All enemies, including death, will be put under his feet. It would seem that in Paul's mind the parousia was the consummation of the reign of Christ (but see the section on the millennium, pp. 869ff.).80
THE CONSISTENCY OF PAUL'S TEACHING ABOUT THE PAROUSIA Some scholars have maintained that Paul changed his views about future happenings. This is largely on the basis of a comparison between the earlier and later epistles. If the theory of development could be established, it would explain satisfactorily the apocalyptic language of the early epistles compared with its absence in the later.
It was Dodd81 who popularized the 'development' view for Paul's es-chatology. He maintained that before the crisis of his dealings with the Corinthians, Paul was puritanical and that his clash with the Corinthians
' In 1 Tim. 4:1, the expression en hysterois kairois is equivalent to the more usual eschatai hemerai (cf. C. Spicq, Les Epitres Pastorales (EB, "1969), p. 494. Those who regard the Pastorals as non-Pauline regard the different expression as evidence of the writer's stylistic choice (cf. M. Dibehus-H. Conzelmann, Pastoral-briefe, ad he.}.
'" A. L. Moore, The Parousia in the New Testament, pp. 163f, regards the statement as pregnant with overtones of the parousia.
'9 See the discussion of this passage in my The Pastoral Epistles (TNTC, 1957), ad loc.
Although many scholars take the commencement of the reign to be at the parousia (if. H. Lietzmann, Korinther, ad loc.), others prefer to date it from the resurrection (cf. Bultmann, TNT 1, p. 346; C. K. Barrett, From First Adam to Last (1960), pp. 94, 99f). O. Cullmann, The Early Church, p. 112, sees it as beginning at the ascension and overlapping into the future age. But see further discussion on pp. 868ff.
81 Cf. C. H. Dodd, New Testament Studies, pp. 67ff; W. L. Knox, Si Paul and the Church of the Gentiles (1939, r.p. 1961), pp. 125-145.
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had been such a humiliating experience that he softened his approach in his later letters. Whereas at first he denied the world, he is said to have sought to claim it for Christ at a later stage. The whole theory is based on an understanding of 2 Corinthians, which places chapters 1-9 among the later epistles and the rest among the earlier. This enables Dodd to maintain that 2 Corinthians 1-9, where Paul is conciliatory, shows the first evidence of his new approach. Dodd then claims that only in the earlier letters docs the apostle reflect a belief in the imminence of the parousia. In the later epistles, according to him, no such indication is given.
Yet Romans 13:11—14 refers to the nearness of the day.82 Moreover, a stronger eschatological explanation must be given to some of the references to the coming in Philippians (classed among the later epistles by Dodd). Philippians 3:20 is the most specific: 'awaiting a Saviour, the Lord Jesus Christ, from heaven'. Also in Philippians 4:5, Paul makes the statement, 'The Lord is at hand.' Philippians 1:6 looks ahead to the completion of the day of Jesus Christ (cf. also 1:10; 2:16). Furthermore, a statement like Colossians 3:4, 'When Christ . . . appears, then you also will appear with him in glory', is reminiscent of some of the statements in 1 and 2 Thes-salonians. There is, in fact, no evidence that Paul made any change in his eschatology, although as he grew older he would realize that the possibility of his being alive at the parousia was diminishing. This does not mean that even at the end of his life Paul abandoned his belief in the imminence of Christ's return.83
The rest of the epistles
Without doubt, eschatological considerations are strongly in the mind of the writer of Hebrews throughout his letter.84 He and his readers arc 'in these last days' (1:2), in which God has communicated with man. The last days have therefore already begun. Moreover, the focus of attention throughout the epistle is on the heavenly realities as superior to their earthly
82 Some consider that this Romans passage shows a stock theme which Paul has incorporated. Cf. the discussion of D. Ε. Η. Whiteley, The Theology of St Paul (1964), pp. 244ff.
83 Cf. J. A. Schep's discussion of the alleged development in Paul's eschatology, The Nature of the Resurrection Body (1964), pp. 206ff. For other studies critical of the 'development1 view, cf. G. Vos, The Pauline Eschatology, pp. 172ff; J. Lowe, 'An examination of Attempts to Detect Developments in Paul's Theology', JTS 42, 1941, pp. 129-142. Cf. alsoj. W. Drane, 'Theological Diversity in the Letters of Paul', TB 27 (1976), p. 3-26, who offers a corrective to the attempt to divide Paul against himself on the subject of eschatology. J. A. T. Robinson, Jesus and his Coming, p. 160 n.l, admits a change (from apocalyptic to non-apocalyptic) but disagrees with Dodd and Knox over a radical break between 1 and 2 Corinthians. Cf. also W. Baird, 'Pauline Eschatology in Hermeneutical Perspective', NTS 17, 1971, pp. 314—327, for the view that Paul's language has undergone change, which involves some modification of meaning,
84J. A. T. Robinson, op. cit., p. 27, does not think that the parousia hope was an early belief because it is not mentioned in the foundation beliefs in Heb. 6:lf. Yet as A. L. Moore, The Parousia in the New Testament, p. 148, points out, the parousia was not an object of faith so much as of hope. In any case, it is open to dispute whether Heb. 6:lff. was intended to provide a doctrinal basis.
810

The Future Coming of Christ The rest of the epistles
counterparts. It may, in fact, be said that the whole letter has about it an air of expectancy. The clearest statement about the parousia is in 9:28: 'Christ . . . will appear a second time, not to deal with sin but to save those who are eagerly waiting for him.' No further details are given about the parousia, but the linking of it with salvation in the sense of its actual​ization is significant. It shows the parousia to be the key event in the consummation of the process of salvation.
Another important statement mentions the approach of'the Day' (10:25), which calls attention to the imminence of an important event.83 Again, the matter is mentioned almost in passing as an incentive for Christians to encourage one another. The 'appearing' of 9:28 and 'the Day' of 10:25 would no doubt have been connected in the readers' minds. Much more is assumed than specifically stated in this respect. The various references to judgment in this epistle (see pp. 863ff.) enhance the importance of the eschatological theme.
In the letter of James, a brief reference to the imminence of the coming of the Lord occurs in 5:7—8. Some exegetes have declined to see this as a reference to Jesus, but have professed to see in it an allusion to the coming of Yahweh in an or sense.86 Nevertheless, if we regard this epistle as essentially a Christian exposition of practical theology, it is most natural to see in these verses a reference to the parousia of Jesus, introduced into the practical exhortations to provide a basis for the exercise of patience.
Again the readers are reminded that they are living under the shadow of the last days (5:3), although in this passage the last days are a foreboding of doom for the rich who have oppressed others (see the section on judg​ment, p. 865). This is further borne out by the statement that the judge stands at the doors (5:9). In view of 5:7-8, it is clear that the judge and the Lord are the same person.87 Some kind of imminent parousia is, therefore, undeniable in this passage. Again no details are given, but the event is certain. It is important to note that an epistle which brings so many practical exhortations to the readers can nevertheless at the same time assert the imminence of the coming.
[image: image2.png]** Some have taken the day here to refer (o the descruction of Jerusalem. But P. E. Hughes, Hebrews
{1977, p. 416, rightly rejects such a view on the grounds tha in prophetic usage the Day always pointed
o the final day of judgment. In chis context the day must be che day of Christ's parousia.

* This was maintained by F. Spitta, Cf R ). Knowling's discussion of this view, James (HC, 1904),
XV, pp- 1276, Cf. also Dibelius-Conzelmann, James p. 242, who consider Spitta’s theory as possible but
not necessary.

® A, L Moore, op. cit., pp. 1491, comments on three statemen
to the patousia: ‘until the coming of the Lord", ‘the coming of the Lord is at hand!, and "the Judge is
standing at the doors’. Moore denies that any of these expressions delimits the expectation of the parousia.
The nearness idea is Jinked with a coming which is not precise as o timing,
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(4:7).88 Yet God is said to be keeping his people for a salvation ready to be revealed 'in the last time' (1:5), a statement which gives no idea of immin​ence. The keyword of the whole letter is hope. Suffering will be replaced by glory (cf. 1:11; 4:13; 5:1, 10). The manifestation of this glory is clearly personal, although it is not specifically linked with the parousia. A definite time is envisaged when the glory will be revealed and it is natural to equate this with the coming of Christ.89
2 Peter andjude have more to say about future judgment and destiny than about the parousia. Whatever the relationship of these epistles to each other, their eschatology is similar, and this justifies our classing their evidence together. The 'last days' have been predicted (2 Pet. 3:3; Jude 17f.) and the inference is to be drawn that they have now arrived. Con​fusion has nevertheless arisen over the parousia, for some had been scoffing as a result of its delay (3:4). Everything, according to the scoffers, had continued unchanged since the beginning of creation. These people had apparently misconstrued the character of the gospel and had eliminated the eschatological hope.90
Peter assures his readers that the day of the Lord will come as a thief, and then proceeds to identify that day as the consummation of both heaven and earth (3:10). This is presumably identified with the inauguration of the eternal kingdom of Christ (1:11). Jude speaks of waiting for the mercy of our Lord Jesus Christ unto eternal life (verse 21), which may be a reference to the parousia. It certainly implies some future event which can be anticipated.
Revelation
Whereas in other nt books incidental references to the end times occur, in this book it is the central theme. The viewpoint is futuristic, although not entirely so, as the messages to the churches show. The book is both a word to a specific first-century historical situation and at the same time a vision of the end times. Its presentation of the consummation of human history is valuable, because it is the only treatment of the theme within the nt. It shows the ultimate triumph of the Lamb over all his enemies. We shall
88 For a comparison of this passage with the evidence from 1 Thes. 5:lff, cf. E. G. Selwyn, 1 Peter (1946), pp. 375ff. He shows strong links between the two passages, and also between other statements in 1 Peter and 1 Thes. 5.
89 In 1:20, Peter sets the incarnation at the end of time. C. Ε. Β. Cranfield points out that this implies that all subsequent history is an epilogue in which men have an opportunity to come to terms with the meaning of their lives (2 and 2 Peter andjude, 1960, p. 112). In this case the coming of Christ (parousia) would be the close of the epilogue.
90 E. Kasemann, 'An Apologia for Primitive Christian Eschatology', in Essays on New Testament Themes (Eng. trans. 1964), 169ff., originally published in ZTK 49, 1952, pp. 272ff., is a strong supporter of the view that the eschatology of 2 Peter 3 is de-Christologized, de-ethicized, and de-centralized. But cf. A. L. Moore's perceptive criticism of this view on the grounds that the main features can be paralleled in Mk. 13 and 2 Thes. 2 (Parousia, pp. 152f.).
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note the following features: the description of the coming; its imminence; preliminary signs; the place of the coming in the structure of the book.
THE DESCRIPTION OF THE COMING
Although the coming is not actually described until chapter 19, it may be said that the whole book prepares for this event from the first hint of it in 1:7. It must be noted, however, that 19:1 Iff. does not speak of a coming, but of a manifestation. This appearing of Christ marks the climax of the book and the salient points of this event will therefore be brought out before commenting on the immediately preceding events.
We note first the use of apocalyptic imagery: the white horse, the flaming eyes, the robe and the sharp sword (19:llff.).91 Some of these features occur in the description of the exalted Christ in l:12ff. The manifestation is of the same exalted person. He proceeds out of heaven. He is given various names: Faithful, True, Word of God, King of kings and Lord of lords (19:11, 13, 16), which reflect his nature. Moreover, he appears for the purpose of judgment. A sharp sword for combat and an iron rod for rule show the supremacy of Christ over all opposition. His appearing signals the concluding scene of carnage, after which the prophet's vision focuses on the New Jerusalem (chs. 21, 22).
The relation of this vision to the totality of future events has been the subject of a wide variety of interpretations (see the section below on the place of the parousia). For the present we are concerned to note that the fact of the future manifestation of Christ is undeniable in the Apocalypse, and is in line with the evidence in other nt books.
ITS IMMINENCE
Since the manifestation is located in the end time and must be preceded by numerous preliminary events, it would not be expected that much emphasis would be found on its imminence. Yet in the opening of the book, John speaks of the revelation of what must soon take place and asserts that the time is near (l:l-3).92 He could not have made clearer that his book was not to be regarded as relating to remote times in the future. Other similar statements about the nearness of the coming are found in 3:11; 22:7, 12, 20. Indeed the book ends as it begins with this theme.
It is admittedly difficult to reconcile this sense of proximity with the long series of intervening events. We may resort to one of two possibilities.
" As G. R. Beasley-Murray, Revelation (NCB, 1974), pp. 277f. notes, this passage describing the coming is one of the most powerful and impressive in the whole book. The author uses hyperbole with little regard for consistency. It is clear that for him the coming is the key event in the consummation of history.
There are two possible interpretations of kairos in Rev. 1:3. It can either refer to an immediately impending crisis, such as approaching persecution of the Christians, cf. G. B. Caird, Revelation (BC, 1966), p. 12. Or it can have a specifically future reference relating to the end, cf. M. Rissi, Time and History (Eng. trans. 1966), p. 22.
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Either the two points of view are irreconcilable and must be attributed to different apocalyptic traditions,93 or it must be supposed that the interven​ing signs, though occupying the major part of the book, were not intended to imply an extended period of time. If the view is adopted that the visions are parallel94 rather than consecutive, the second solution is preferable. Moreover, since the purpose of the book was to give immediate encour​agement, it is more reasonable to suppose that no long delay was expected. But this leads us to consider the preliminary events.
THE EVENTS BEFORE THE PAROUSIA
The main section of the book is taken up with the description of events, couched in apocalyptic imagery, which must happen before the parousia. We may consider these under various heads.
The pronouncements of judgments. At the opening of the seals, trumpets and bowls we find a divine visitation. If, as seems probable, these series run concurrently, we are meant to see various aspects of divine judgments. The over-all impact of God's wrath is more important than the separate details. Some of the judgments are natural plagues, though intensified in their impact, while some have supernatural characteristics of fiendish pro​portions. The intention is to build up an impression of inevitable judgment on those who refuse to serve God, while at the same time leaving room for repentance (cf. 9:20; 16:9).93 It should be noted that, as is usual in apocalyptic literature, the prophet's words cannot always be interpreted in a literal way. He makes widespread use of poetic symbolism to emphasize the eternal truth that final judgment is in the hand of God.
The suffering of God's people. In harmony with the testimony in other parts of the nt, the people of God are not expected to escape unscathed from the malicious opposition of opposing forces. The readers were passing through a time of stress through the policy of the political powers, and many had either already suffered (as Antipas, Rev. 2:13)% or were threatened with persecution in the near future. With the rise of a person with the fullest possible antagonism to God (the antichrist), the persecution of God's people
93 Cf. I. Beckwith, The Apocalypse of John (1919, r.p. 1967), p. 157.
94 Cf. W. Hendriksen, More than Conquerors (1962).
95 M. Kiddle, Revelation (MNT, 1940), ad he., on 9:20 considers this statement to show how God has now exhausted every attempt to bring the world to a better mind. But the recurrence of this idea of repentance in 16:9 would indicate that the possibility of repentance was still present. G. B. Caird, Revelation, p. 124, sees the reference here to be an encouragement to the martyrs: what the trumpets of judgment could not bring about, their witness might. That witness was, therefore, indispensable.
96 Beasley-Murray, Revelation, p. 85, suggests that as only Antipas had apparently died, this circumstance would better fit mob violence than official persecution.
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would also be intensified (cf. 12: Iff.). This intensification of persecution is frequently called 'The great tribulation' (after the expression in 7:14).
There are various opinions regarding the people who will pass through this tribulation. Some hold to the view that Christians will be caught up to be with Christ (the 'rapture'), before the great tribulation (see pp. 845ff.).97 But Revelation does not in fact describe a pre-tribulation 'rapture', and this view must be regarded as speculative. Moreover, Christians clearly do not escape from persecution in this book. The theory is based on a distinction between a 'coming' of Christ for his people and a 'coming' to execute judgment. In view of the difficulties in this theory, others prefer to hold to one coming and to place that coming after the period of intense tribu​lation. Clearly the interpretation adopted will affect the question whether the tribulation itself can be considered a sign of the parousia. It is significant that all the signs mentioned by Jesus in the Matthew 24 = Mark 13 discourse recur among the woes of the Apocalypse.98
The rise of antichrist. The concept of counterfeit Christs has already been met in other nt books,99 but in this book there are agencies which are the most intense embodiments of all that is evil. Such personifications of evil are in line with the lawless man in 2 Thessalonians 2. These anti-Christian agencies will make an all-out attempt to crush the true worship of God. Although evil is sometimes portrayed as Satan, the dragon, it is also personified in a beast. Indeed, Satan and the first and second beast form an infamous trinity of evil, whose over-riding passion is to oppose Christ. The antichrist idea has more than one facet and gathers up all those acts of tyranny, oppression and sheer antagonism to God, which have occurred throughout human history.
The significance of this personification of all evil is that it assures the people of God that when the Lamb overcomes evil it is in its intensest form. The worst that Satan can do will prove ineffective against the su​perior power of God and his Christ.100 The parousia of antichrist is in reality the announcement of the impending doom of all antichrists. There is a linking up between the kind of activity of the abomination of desolation in Mark 13 and the final act of apostasy instigated by Satan and his agents.
97 SoJ. Walvoord, The Millennial Kingdom, (21963), pp. 256ff. Cf. also A. S. Wood, Prophecy in the Space Age 1963), pp. 103ff.
98 G. R. Beasley-Murray, Revelation, p. 130, makes a useful comparison between Mk. 13 and Rev. 6. He suggests that John knew a version of the eschatological discourse which was independent of and prior to the synoptic gospels.
99 Cf. R. Yates, 'The Antichrist', EQ 46 (1974), pp. 42ff., who studies the occurrence of the word, plus those passages which highlight opposition in the last days (e.g. Dn. 7:7ff, 21f; 2 Thes. 2 and Rev. 13).
100 It should be noted that in all parts of the book Satan is seen as strictly limited in his operation. The sovereignty rests firmly with God. Cf. M. Rissi's section on 'The time of the Antichrist', Time and History, pp. 62-86.
815
THE FUTURE
The destruction of the existing world order. The symbol of the political forces is Babylon the Great, which in the first century would have been recognized as the imperial power of Rome, but which in any age can be identified with political powers which are set purely on material aims apart from God. The vision of Babylon's fall is, therefore, a vision of the fall of all such political powers.101 The symbol of Babylon was chosen because it stood for the oppressors of God's people. The destruction of the symbolic city is not so much a precursor as an accompaniment of the coming of the victorious Lamb. The lament over Babylon in chapter 18 brings out mag​nificently the utter impotence and ultimate futility of material power and wealth face to face with the righteous anger of God (see pp. 866ff.).
THE PLACE OF THE PAROUSIA IN THE STRUCTURE OF THE BOOK The importance of the parousia of the victorious Christ is not only seen in chapter 19, where it marks the real climax of the book, but is prepared for in many earlier passages (cf. 1:7; 14:14—20; 16:15). Some note must therefore be taken of the various interpretations of the significance of the event. Those who adopt the view that the whole book is no more than a tract for its own times dismiss the prophetic element of a future parousia. The same result could be reached from a purely symbolic interpretation,102 although it need not be so. Much of the imagery clearly cannot be explained in a literal manner, but this does not detract from the fact of a future coming as an actual event.
A different approach is that which maintains that Revelation is concerned with a double programme, one for Israel and one for the church.103 The key to the interpretation of the whole book, according to this view, is that the seals, trumpets and bowls, representing the great tribulation, apply only to Israel and not to the church. The church in fact is removed from the scene (the rapture) before the visions (chapter 4-19) commence. In the heavenly vision, the elders represent the church. The major scene of con​flict, therefore, is between the beast and Israel, and not the church.104 In this view the signs preceding the final parousia are for Israel and not for the church, which has already experienced a secret parousia of Christ at the time of the rapture. Some link with this the view that the letters to the seven churches represent successive stages in the history of the church.
It cannot be claimed, however, that the book itself gives any indication of this two-fold programme, and the fact that the beginning and ending of
101 As L. Morris, Revelation (TNTC, 1969), p. 214, comments, John is thinking of the collapse of civilization, not simply of one city or empire.
102 J. A. T. Robinson, in Jesus and his Coming, does not examine the passage, Rev. 19:1-11, presumably because he regards the parousia as a myth (cf. pp. 181f).
103 Cf. J. D. Pentecost, Things to Come; J. F. Walvoord, The Millennial Kingdom.
104 For a critique of this view, cf. }. W. Hodges, Christ's Kingdom and Coming (1957).
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the book (cf. 22:16) refer to the churches suggests that the intervening visions were addressed to, and intended to have relevance to, Christians. This view fails to give adequate weight to the original historical background of the book and to the numerous specifically Christian elements in Revel​ation 4-19.
A more moderate futurist view sees in the first part of the book (chapters 1-6) an historical application, with the seven churches representing the whole Christian church and the seals referring to various historical forces impinging on the period prior to the end event.105 In this view chapters 7-22 alone refer to the future winding up of human history.
Whatever the specific interpretation of the details of the book might be, no interpreter can fail to see that the coming of Christ marks the climax to the history of the ages and forms a fitting conclusion to the redemptive purposes of God in human history. Those who deny the fact of the second coming by attaching to it a wholly spiritual significance are left with a view of human history which has no effective conclusion. A nt theology which finds no place for a second coming of Christ must necessarily be incomplete and unsatisfactory.
Summary
There is no doubt from the evidence we have considered that Jesus himself predicted and the early Christians firmly believed in a future coming. Although the fact of the coming is indisputable, it is not possible to be certain of many of the details. The date of the coming is unknown, but some indication of the manner of it may be deduced.
Apocalyptic imagery is in some cases used to describe the coming, as for instance the clouds, trumpets and loud voices, which are employed to indicate a future public manifestation. This imagery is not confined to the synoptic gospels, but is found also in 1 Thessalonians and Revelation.
The note of surprise is introduced several times, for instance by the use of the thief analogy to express the suddenness or unexpectedness of the coming. Indeed, this emphasis gives rise to the belief in the imminence of the coming. Side by side with this feature is the complementary problem of the delay in the coming, heightened by the intervening signs which must first be fulfilled. The nt does not present any clear programme, and a certain tension is evident. The problems raised by the 'rapture' will be discussed in a separate note later (see pp. 845ff).
It has been seen that there are no strong grounds for supposing that Paul changed his mind about the future coming. There is no reason to suppose that he considered the intervening signs as necessarily requiring an extended period of time. He is not the only nt writer who considers that a constant
i Cf. G. E. Ladd, Revelation (1972).
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preparedness carries with it a strong moral challenge for everyday living. It is Revelation which focuses most clearly on the coming of Christ as the climax of the present age. There is never any doubt that the coming-will mark a triumph. The Lamb is sovereign throughout and the coming is portrayed as the final manifestation of his victory. This book uses the event of the coming as a key to the Christian philosophy of history.
THE AFTERLIFE
Under this section we shall concern ourselves mainly with the subject of the resurrection of believers and immortality, as well as considering the evidence about the intermediate state. The subject of the resurrection was currently important among the Jews and caused a marked rift between the Pharisees and Sadducees.1"6 The former accepted it (as did the Essenes), but the latter rejected it. It is against this background that the specific teaching of Jesus must be considered.107
The synoptic gospels
THE RESURRECTION OF THE BODY
In view of the controversy between the Sadducees and Pharisees over this subject, it is reasonable to begin by considering the attempt of the former to trap Jesus with a trick question (Mk. 12:18-27 = Mt. 22:23-33 = Lk. 20:27-40).108 The question was designed to test Jesus' ideas of a bodily resurrection. If a woman had been married to seven brothers, whose would she be in the resurrection? In reply Jesus pinpoints their wrong view of resurrection. Marriage does not belong to the resurrection state. That state is compared to that of the angels. Jesus' further statement that God is not the God of the dead, but of the living, recorded in all the synoptic gospels, is based on the continued relationship between God and Abraham, Isaac and Jacob.109
The method of debate is typically rabbinic. Jesus is pointing out that the very expression, 'The God of Abraham, Isaac and Jacob', with its strong
106 A thorough examination of the Jewish background of this subject may be found in H. C. C. Cavallin, Life aβer Death (1974). This study was designed as a preparation for an investigation of Paul's arguments in 1 Cor. 15.
ul/ For an account of resurrection hopes in the intertestamental period, cf. G. W. E. Nickelsburg, Jnr, Resurrection, Immortality, and Eternal Life in Intertestamental Judaism, 1972). For the Qumran belief, cf. K. Schubert, The Dead Sea Community (Eng. trans. 1959), pp. 108ff.; idem, 'Die Entwicklung der Auferste-hungslehre von den Qumrantexten und in der fruhrabbinischen Zeit', BZ 6, 1962, pp. 177-214.
108 Cf. W. Strawson's discussion of this passage in Jesus and the Future Life (1959), pp. 203ff.
109 In a comment on Lk. 20:27-40, E.E. Ellis, Luke (NCB, 1966), ad loc., considers that this passage does not support Abraham's immortality, that he is now individually in heaven. He agrees with R. Bultmann, TA/T 1, p. 209 and W. G. Kummel, Man, pp. 43ff., 86, that the nt view of man does not support a body-soul dualism. Ellis considers that the passage teaches resurrection, not survival.
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ot attestation (Ex. 3:6), presupposed that the patriarchs were still in exist​ence in some form or another.110 Although the method of argument may seem strange, there is no denying that Jesus was affirming the existence of a resurrection state in opposition to the Sadducees.111 In Luke's account, Jesus' words are more explicit about the resurrection state than they are in Mark's or Matthew's. He speaks of those 'worthy to attain to that age and to the resurrection from the dead'. Jesus definitely asserts that the dead are raised. It is also Luke who records a saying of Jesus about the resurrection of the just when rewards for good deeds will be received (Lk. 14:14).
Another saying involving the patriarchs is Matthew 8:1 If. = Lk. 13:28f., where it is said that many will come from east and west to sit at table with Abraham, Isaac and Jacob in the kingdom, while 'the sons of the kingdom' will be consigned to outer darkness to weep and gnash their teeth. Again the language used presupposes some kind of bodily resurrection.
When in the Sermon on the Mount (Mt. 5:29f.) Jesus comments on adultery, he speaks of the possibility of the 'whole body' being cast into hell (see the section on hell, pp. 887f). Moreover, Jesus warns his disciples to fear him who can destroy both soul and body in hell (Mt. 10:28), which shows again the importance of the bodily aspect of the afterlife.
In the synoptic gospels, we find very little information about life after death, but what we possess is positive in affirming it. Jesus gives no data, however, on the nature of the resurrection body, nor on the nature of death, both of which are touched upon in the Pauline epistles. In John's gospel there are a few significant sayings which throw more light on the subject and which help to complement the synoptic presentation.
A further question arises. Did Jesus lend any support to the idea of the immortality of the soul? The idea of an immortality of the soul as distinct from the resurrection of the body is an essentially Greek idea, expressed, for instance, in Plato.112 This arose partly out of the belief that the body, being matter, was evil and therefore mortal. According to this view, all people are essentially immortal in their souls, but not in their bodies. The nt, however, does not support such a sharp dichotomy. There is, in fact, nothing of relevance on the subject in the synoptics apart from the passages mentioned above, none of which supports it.113 This theme will require fuller comment when Paul's doctrine of the afterlife is considered (see pp. 832ff.).
110 R. Otto, The Kingdom of God and the Son of Man (1938), p. 239, notes claims that the patriarchs were delivered from death, but not resurrected.
111 V. Taylor, Mark (21966), p. 483, says that Jesus is thinking only of the righteous here. Strawson, op. at., p. 209, agrees.
112 Cf. Plato in Phaedo in which he describes the death of Socrates and records Socrates' exposition of immortality before his death.
113 Cf. O. Cullmann, Immortality of the Soul or Resurrection of the Dead? (1958), for a full discussion of this theme.
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THE INTERMEDIATE STATE
We next turn our attention to the ideas about the intermediate state. This is a term used of the state of existence between the believer's death and the resurrection at the last day. Although we find no direct details of this from the synoptic gospels, there are certain relevant passages which warrant our attention. In the οτ, Sheol was considered to be the abode of shadowy existence. In the intertestamental period, however, Sheol had come to be regarded as a stage between death and judgment. In the teaching of Jesus, Sheol, now known as Hades, occurs three times in the synoptics (Mt. 11:23; 16:18; Lk. 16:23). In saying that Capernaum would be brought down to Hades, Jesus was indicating its complete destruction, a case in which Hades is used figuratively. In the second saying the church is shown to be impregnable against the gates of Hades, which here appear to stand for human opposition, another metaphorical use.
The third occurrence is in the parable of Dives and Lazarus (Lk. 16:19-31), which supposes a division in the abode of the dead with an impassable gulf between. Some parallel with this is found in the book of Enoch and appears to have been a current Jewish idea at the time.114 It would be precarious to regard the parable as a sufficient basis for deducing the nature of the afterlife as understood by Jesus, for the intention of the parable was clearly not doctrinal, but moral. The focus falls on the selfish life of the rich man. The parable says nothing about the possibility of the man chang​ing his status; indeed, it implies the opposite. The only certain fact about the afterlife which emerges from the parable is the reality of its existence.113 The parable would make no sense if the afterlife itself were a myth. The state of the departed, moreover, is directly linked to their behaviour in this life, which raises the question whether the parable is intended to teach that there would be a direct reversal of status in the afterlife. It cannot be maintained that Jesus intended to teach this, irrespective of circumstances.
In the case of the rich man it was not the fact of his riches, but what he did with his riches, which is the point of the parable. He was thoroughly selfish and self-indulgent and completely unconcerned about his social responsibilities. He was, in fact, a typical representative of a Sadducean approach to life.116 He had clearly never considered that his behaviour in his lifetime would affect his after-existence. He probably did not believe
114J. M. Creed, Luke (1930), pp. 209f, refers to current Egyptian and Jewish stories about a rich and a poor man.
115 K. Hanhart, The Intermediate State in the New Testament (1966), pp. 190ff., discusses this passage in detail and concludes, 'The problem of the interim state arises when one attempts to combine the two "ends" in a logical system.' Cf. also J. D. M. Derrett, 'Fresh Light on Lk. xvi. I. The Parable of the Unjust Steward', NTS 7, 1960-1, pp. 198ff, and II. Dives and Lazarus and the Preceding Sayings', NTS 7, pp. 364ff. He connects the two passages together. In his interpretation Lazarus is linked with Eliezer, Abrham's servant. Derrett regards the story as intended to encourage, not to dismay. It focuses on what remains of this life.
116 Cf. T. W. Manson, The Sayings of Jesus (1949), p. 299.
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in an afterlife, as he knew his brethren did not. He is moreover reminded that they would not believe if one returned from the dead.117 Here again it is assumed that the testimony of the Scriptures (Moses and the prophets) was sufficient to demonstrate life after death, not because of their explicit teaching on the subject, but because of their revelation of the nature of God (as in the controversy of Jesus with the Sadducees, already noted).
Another passage which has some relevance for our present discussion is Luke 23:42f., in which Jesus assured the dying evildoer that he would be with him that day in Paradise.118 Since this is in answer to the request that Jesus would remember the man when he comes into his kingdom, it raises the question of the relationship between Paradise and the kingdom. Two possible explanations of the passage have been proposed. One is that Para​dise is an interim realm in which both the evildoer and Jesus will await the kingdom. The other is that Paradise is a synonym for heaven and that Jesus would enter into his kingdom that same day. Since Paradise, in the inter​testamental period, had come to be regarded as an intermediate resting-place for righteous souls, this would support the first interpretation.119 Nevertheless in 2 Corinthians 12:3 and Revelation 2:7 Paradise is used as a symbol for heaven, which would lend support for the second view.
Both interpretations raise difficulties over the resurrection of Christ and over his parousia. The most that can be said is that the passage may supply evidence about the intermediate state, but does not necessarily do so. What is more certain is that the wrongdoer, presumably on the grounds that his petition involved repentance, would after death be in the presence of Christ.120
THE ATTITUDE TO DEATH
It would be incomplete to discuss the hereafter without discussing death. Undoubtedly one's belief about the afterlife affects one's attitude to death. Although many avoid the subject of death and consider morbid anyone who faces up to the problems it raises, Jesus never adopted an evasive approach. Both his teaching and his example are full of inspiration on this matter. In his day human life was cheap and violent death was a common occurrence. Children even played at funerals (Mt. ll:16f.; Lk. 7:32), so uninhibited was the general approach to the subject. In Luke's nativity narrative, Simeon expresses a willingness to depart in peace after having seen the Christ (Lk. 2:25-35). His approach to death was affected by his
117 By this expression it is just possible that Jesus may have been thinking of his own resurrection.
118 For a full discussion of this passage, cf. K. Hanhart, op. cit., pp. 199ff. He maintains that the passage does not support an intermediate state. He further maintains that Paradise is not in contrast to kingdom, but parallel to it.
119 On Paradise, cf. J. Jeremias, TDNT 5, pp. 765ff.
120 I. H. Marshall, Luke, p. 873, compares the criminal's hope to attain life at the parousia with Jesus' assurance that he would have immediate entry into Paradise.
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knowledge of the advent of Christ. In Simeon's song the reference to the sword piercing Mary's heart brings the passion of Jesus into close proximity to his coming.
When 'the dead' are referred to in the synoptics, the word is usually plural, pointing to a group idea of death. While death comes to everyone individually, it is corporate in the sense that no-one is excluded. Violent death features in some of the parables (Mt. 21:39; 22:6). Jesus laments over the killing of the prophets (Mt. 23:37) and predicts that some of his disciples would be killed (Mt. 24:9; Lk. 21:16). Our concern, however, is to consider Jesus' attitude to death itself. Here we note that he did not support the view that suffering and death were evidences of special sinfulness (as for instance the examples cited in Lk. 13:1-5). Although in conformity to the Mosaic law, death was regarded as contaminating to the extent that anyone who touched a dead body was defiled (cf. whitewashing of tombs, Mt. 23:27), Jesus did not teach such a view. In fact he said nothing about the corrupting effects of death. He maintained a respect for death, without becoming obsessed with it.
We need further to consider the significance of 'sleep' as a figure for death. This was familiar in Hebrew thought.121 It finds expression in a few cases in the words of Jesus. In the or the concept of'sleep' when applied to death always stands in a context which shows it is being used meta​phorically. In the intertestamcntal period it was also used as a synonym for death. But in the account of the raising of Jairus' daughter, Jesus says of the girl that she is 'not dead but sleeping' (Mt. 9:24 = Mk. 5:39 = Lk. 8:52). He was not understood by the mourners to be identifying sleep and death, for they laughed him to scorn. It would, on the other hand, make nonsense of the whole incident if Jesus was merely saying she was in a coma. All the evangelists portray the miracle as a raising from the dead.
How then is the sleep metaphor to be understood? It has been suggested that 'sleep' was a description of death seen from God's point of view.122 But this would imply a state of 'sleep' between death and resurrection, a view which does not seem to be supported elsewhere in the gospels (cf. for instance Jesus' words about Paradise to the dying thief, which presuppose a conscious experience). It seems better to maintain that, from the mourners' point of view, this death would turn out to be a 'sleep', because the girl was about to be roused out of it. It amounts to a new way of looking at death by virtue of the power of Christ, who would not himself be held by it (see next section for a similar approach to the death of Lazarus).
Some comment must be made on Jesus' attitude to his own death. It has already been demonstrated that he predicted it and considered it to be
121 Cf. C. Ryder Smith, The Bible Doctrine of the Hereafter (1958), pp. 42ff.
122 So W. Strawson, Jesus and the Future Life, pp. 84f.
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connected with man's sin (see pp. 438f.). He knew, therefore, that his own death possessed special significance. There is a difference between Jesus' approach to death and that of other people in respect of its significance. But was there a difference in approach to the physical experience of death? Some scholars123 maintain the 'distress' which Jesus experienced when contemplating his passion (in Gcthsemane, Mt. 26:38 = Mk. 14:34 = Lk. 22:44) was occasioned by fear of physical death. Indeed, it is claimed that a horror of death on the part of Jesus would link him with true humanity, for all must die and most fear death.
But this explanation cannot by itself sufficiently account for the nature of the distress. More weight must be given to our Lord's consciousness of the tremendous significance of his own death, an awareness which no other person ever experienced. We must take account of the effect on a sinless person of consciously bearing upon himself the sin of the world. Moreover, the cry of dereliction becomes doubly perplexing if what is involved is simply the natural fear of death (Mk. 15:34 = Mt. 27:46). It is more intel​ligible to hold that it was the bearing of sin, which by its very nature separates from God, which explains the cry from the cross.
The Johannine literature
THE RESURRECTION OF THE BODY
There are two main passages in John's gospel which have a direct bearing on this theme. The first concerns the account of the raising of Lazarus, the central passage of which for our purpose is John 11:21-26. The Johannine teaching on the resurrection theme is essentially similar to the synoptic teaching. When Jesus declares that Lazarus will rise again, Martha at once concludes that he is speaking of the resurrection at the last day (John ll:23f.). There is no doubt in her mind that some kind of future resurrec​tion will take place, but no details are given of the nature of the resurrection body.
It is impossible to say what Martha's understanding of resurrection was, but Jesus' answer to her comment is distinctive, because it relates resurrec​tion to himself. The words, Ί am the resurrection and the life' (Jn. 11:25) suggest that Jesus was clarifying the whole conception of resurrection, by identifying the resurrection of believers with his own: 'He who believes in me, though he die, yet shall he live.' Admittedly in this statement Jesus does not specifically refer to the resurrection of the body, but he makes clear that believers in him may expect life in place of death. A firm assertion of immortality is undeniable. Since Jesus later raised Lazarus from the dead in a physical form, it is reasonable to suppose that he was not suggesting immortality of the soul apart from the resurrection of the body. Indeed,
123 Cf. O. Cullmann, Immortality of the Soul or Resurrection of the Dead? pp. 21f.; W. Strawson, op. cit., pp. 95f.
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in stating, Ί am the resurrection', Jesus implies that his own resurrection
body may be taken as a pattern for the resurrection of believers.124
The other passage is John 5:25-29, where resurrection is closely linked with judgment. Jesus is describing a coming event: 'The hour is coming' (verses 25, 28).125 That event is further designated as the resurrection of life and the resurrection of judgment (verse 29). The idea that 'life' here is simply a spiritual concept is excluded by the description of the opening of the tombs. Certainly the passage supports the view that the resurrection applies to everyone, although a sharp distinction is made between those who have done good and those who have done evil. In this case the resultant 'life' is contrasted with the resultant 'condemnation'. It is im​portant to note that Jesus does not separate in time the resurrection of the just from that of the unjust, either in John or in the synoptics. They are assumed to happen simultaneously.
THE INTERMEDIATE STATE
Note also Jn. 6:44 which affirms that Christ will raise up at the last day anyone who comes to the
220,  assigns Jn.  5:25 to the previous verses 19-24 and sees in it realized Verses /0-^y are taken as final eschatology.  Brown understands the dead in verse 25 as spiritually dead.   However,   he rejects Bultmann's dichotomy between the two eschatologies.   Cf.   P.
y on the form of Jn. 5:19-30 in Neutestamentliche Aufsatze. Festschrifi βΓ J. Schmid (ed. J.
We have already seen that the synoptic gospels give little information about the intermediate state. In John's gospel there is even less. Some have seen John 14:2, Ί go to prepare a place for you', as implying some special place which might be identified with the intermediate state.126 The context lays stress on the expectation that 'where I am you may be also', and presup​poses an immediate entrance of the righteous into the Father's presence. A similar theme is expressed in John 17:24, when Jesus prays that those whom the Father had given to him might be with him where he was to be. In that state they would see the glory which the Father had given to the Son. There is no suggestion that any interval of time would elapse before the believer would be with Christ subsequent to death, although it admittedly is not specifically excluded.127 The focus is definitely on the blessedness of being with Christ, which could hardly refer to a temporary state nor to a state of unconsciousness.
Father by him.
125 R.  E.  Brown, John,  p. eschatology. Verses 26-29 a
h
Gachter's essay on the form of J. Blinzler, D. Kuss, and F. Mussner, 1963), pp. 65ff.
126 U. Simon, Heaven in the Christian Tradition (1958), p. 216, takes Jn. 14:2 as a specific confirmation by
that Jn. 17:24 is to be
Jesus of an interim state.
127 E. Kasemann, The Testament of Jesus (Eng. trans. 1968), p. 72, rejects the view
.
understood in the sense that Jesus brings his own to himself in the hour of death. He rejects a similar
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There are a few sayings in John's gospel which relate to the subject of death. Jesus said, 'If any one keeps my word, he will never see death' (Jn. 8:51 ).128 It is not surprising that the Jews who were contending that Jesus had a demon felt that this saying confirmed their opinion. They clearly thought that Jesus was propounding a way of escaping from physical death. They point out that even Abraham and the prophets died. In answer Jesus does not elucidate this point, but it is clear from the sequel that he was not thinking of physical death. It is in this context that he says, 'Before Abra​ham was, I am' (Jn. 8:58).129 The saying tells us nothing about death, but focuses on the character of Jesus. It is worth noting that whereas Jesus said 'see' death, his critics altered the word to 'taste' (Jn. 8:52), presumably because it bore the same meaning.130 Jesus must have meant that his fol​lowers would have a totally different approach to the experience of death from others, an experience which would remove from it its terrors. An alternative interpretation would be to assume that Jesus was referring to spiritual death, which his own followers would not experience. This is possible, but there is nothing in the preamble to prepare his hearers for such a transference of thought.
Two statements in the Lazarus passage have relevance for our subject. In John 11:4 Jesus says, 'This illness is not unto death; it is for the glory of God.' Here he must be looking beyond the event of physical death to the restoration of Lazarus to life. It contributes little therefore to our under​standing of death, beyond the fact that death is no obstacle in the path of God's glory. The second statement is 11:11, Our friend Lazarus has fallen asleep, but I go to awake him out of sleep.' John comments that the disciples thought that Jesus literally meant that Lazarus was asleep, although he at once explained to them that Lazarus was dead. We have noted a similar distinction between sleep and death in the synoptics, for Jesus is again using sleep as a synonym for death. It is fundamentally the same idea as in the case of Jairus' daughter. It is not an unconscious state, but a state of death from which a man may be released. Neither Lazarus nor Jairus' daughter has left on the gospel records any impression of the experience of death through which they had passed.
When considering the synoptic material we noted various views about our Lord's attitude to death. In John's account the Gethsemane narrative is missing, but a parallel saying is found in John 12:27: 'Now is my soul troubled. And what shall I say? "Father, save me from this hour"? No, for
128 L. Morris, John, p. 469, comments that the word 'death' here is in an emphatic position.
129 J. Marsh, John (21968), p. 371, reckons that this saying joins terrestrial time and heavenly eternity. It would still, however, tell us nothing about the state of existence in the heavenly realm.
130 B. Lindars, John (NCB, 1972), pp. 332f., is of the opinion that this statement is built on Mt. 16:28, the only other passage where the expression 'to taste death' occurs in the Gospels.
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this purpose I have come to this hour'. Again, it would not be evident from the context that Jesus is expressing fear of death. It is true that he has his passion in mind (as 12:32 shows), but it is the 'hour' which is upper​most. It is not death itself, but the nature and purpose of the death, which causes the distress. It should be noted that in the previous chapter Jesus was deeply moved and wept when he saw the distress which death had brought to Lazarus' family (Jn. 11:33-35). In neither case does the distress ofjesus directly result from the mere fact of physical death. Another feature in John's gospel is the triumphant cry ('It is finished') from the cross just prior to the moment of death (Jn. 19:30), which transforms the horror into a completed mission.
In the resurrection appearance in John 21:15ff., Jesus predicted what kind of death Peter would die (verses 18-19). The evangelist recognized when he wrote that Jesus regarded Peter's death as a means by which he would glorify God. Death for the disciples was not to be feared if it was a means to achieve such an end. When Jesus said of the beloved disciple, 'If it is my will that he remain until I come, what is that to you?' he implies that only those would escape death who would still be alive at his coming (cf. Mk. 13:27). It is Paul who enlarges on this theme, but the germ of it is found in the teaching ofjesus.
Because in the Johannine epistles the focus falls on the quality of this life, it is not altogether surprising that little is said about the afterlife. But as in John's gospel, so in 1 John, much is said about eternal life, which must imply more than this life. Moreover, when death is mentioned it has a moral connotation, the opposite of life. What is explicit in most other nt books, seems to be assumed here.
Acts
It is perhaps not surprising in view of the nature of this book that its contribution to the subject of the resurrection of believers is slight. Indeed the major statement occurs in Paul's Areopagus address. The Epicureans and Stoics had heard that Paul had been preaching Jesus and the resurrection (17:18). The subsequent address at the Areopagus was cut short at the first mention of the resurrection of the dead.131 Paul speaks of the resurrection of a 'man' whom God had appointed (17:31). The strong reaction of mockery reflects the scepticism of the hearers over the whole idea of resurrection. In a Greek setting this must be understood as relating to the resurrection of the body in distinction from the immortality of the soul, which the Greeks who followed Plato accepted. Paul's stress on the res​urrection of Christ immediately set him in conflict with the prevailing
131 Cf. F. F. Bruce,  The Ads of the Apostles (:1952), p. 340, who regards the plural ('dead men') as a generalizing plural.
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opinion in Athens.132 But since it formed the core of his Christian gospel, he had no option but to proclaim it even in the face of scepticism.133
In the earlier speech of Peter at Pentecost, there are two references to Hades (2:27, 31). The first is in a citation from Psalm 16:8-11: 'For thou wilt not abandon my soul to Hades, nor let thy Holy One see corruption'; the second is a comment upon it that saw its fulfilment in Christ. The psalm itself contains more profound truth than the psalmist himself knew. For him it was a tension between life with God and life without God. The former at least held out some continuance after death. The connection between Hades and corruption is important when applied to Christ since it is impossible to attribute corruption to him, and therefore Hades has no relevance for him. Paul, in his Pisidian Antioch address recorded in Acts 13, makes the same point from the same psalm (13:35-37). He draws out the contrast between David who saw corruption and Christ who did not. Neither Peter nor Paul, however, relates the resurrection of Christ to the resurrection of believers. Both are content to bring out the practical result of the resurrection of Christ, i.e. the availability of the forgiveness of sins.
On the theme of death, Acts is no more explicit. It relates the deaths of several people. In some cases death appears to be in the nature of a divine judgment, as with Herod for his arrogance (12:23) and Ananias and Sap-phira for their deceit (5:Iff.). In the latter case Luke merely comments that great fear fell on the church. On two occasions people were brought back to life, Dorcas by Peter (9:36ff.) and Eutychus by Paul (20:9). In neither case is any particular surprise expressed, although when Dorcas was raised many more believed in the Lord. Admittedly cases of restoring the dead to life do not in themselves tell us anything about the afterlife.
One other comment on Acts is needed, since Luke describes Stephen's passing in terms of 'falling asleep', which he nevertheless at once identifies as death (Acts 7:60; 8:1). This is in harmony with the usage in the gospels cited above. It is probable that Luke wished to contrast the inner peace-fulness of Stephen's passing with the cruelty and violence of the outward circumstances of his death. He certainly wanted to highlight the parallel between Stephen's attitude to his murderers ('Lord, do not hold this sin against them', Acts 7:60) and the prayer ofjesus from the cross, which Luke alone records (Luke 23:34). It seems evident that Jesus' own attitude to death was regarded by his followers as a pattern for their own. There is no sign in the first Christian martyr of fear of man's last enemy. The further prayer, 'Lord Jesus, receive my spirit', is also reminiscent of the attitude ofjesus at the point of death (cf. Lk. 23:46).
132 Cf. Plato's Phaedo. See note 112.
J.A. Schep, The Nature of the Resurrection Body, pp. 185f., points out that it was the idea of resurrection of dead men which caused offence to the Athenians, not the idea of immortality. Cf. Ν. Β. Stonehouse, Paul before the Areopagus and other New Testament Studies (1957), pp. 1-70.
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THE RESURRECTION OF THE BODY
Paul has considerably more to say about the afterlife, but there are many questions which he leaves unanswered, especially about the resurrection body. We shall note, first of all, the evidence for Paul's belief in the resurrection of believers. There are several passages which establish this without doubt.
We consider first Philippians 3:20f.: 'we await a Saviour, the Lord Jesus Christ, who will change our lowly body to be like his glorious body.' There are two important factors emphasized in this statement. A transfor​mation is predicted for believers which will be effected at the parousia, and the final condition is a bodily one, likened to the body of glory of the resurrected Jesus. This close connection between the resurrection body of Jesus and the resurrection body of believers is the key to an understanding of Paul's teaching on this subject. We must note, however, that he does not refer to our Lord's exalted body of flesh. This has led many scholars to argue that he did not believe in it.134 Instead the heavenly body of Jesus is alleged to consist of'glory'. But since in the parallel phrase describing our present bodies, the genitival noun (translated 'lowly') cannot be made to express the form of our bodies but their quality,135 so the word 'glory' must equally be given a qualitative sense. In that case the statement gives no indication of the substance either of the Lord's or of the believers' resurrection body.
In 1 Corinthians 15 Paul gives a full discussion of the resurrection theme and again links the resurrection of Christ with that of believers. The first part of the chapter aims to establish the fact of Christ's resurrection and points to the miserable consequences for Christian faith if Christ had not risen (cf. 1 Cor. 15:17).136 He deals with a different issue in the latter part, summed up in the question, 'How are the dead raised? With what kind of body do they come?' (verse 35). Paul's answer takes us into two main areas: the seed imagery and the Adam-Christ comparison. Since he uses the Adam analogy in the early part of the chapter, and also makes use of it in Romans 5, we will deal with the second point first.
The Adam-Christ parallel has relevance to both the person and work of Christ (see pp. 333ff), as well as throwing light on the resurrection-body. In 1 Corinthians 15:22 Paul says, 'For as in Adam all die, so also in Christ shall all be made alive', a statement which some have claimed to support
134 Cf. R. Bultmann, TNT 1, p. 192; O. Cullmann, Immortality of the Soul or Resurrection of the Dead? pp. 46f.
135 R. P. Martin, Philippians (TNTC, 1959), ad he., maintains that it means 'the state of humiliation caused through sin'.
136 In all probability there were those at Corinth who rejected the idea of resurrection because the thought of the reanimation of corpses was repugnant to them. They might well have argued that Paul should drop this notion which he inherited from Judaism. Cf. F. F. Bruce, 'Paul on Immortality' SJT24, 1971, pp. 464f.
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a universal resurrection to life. Further comment will be made on this in the paragraph below dealing with the extent of the resurrection, but our concern at the moment is to note the conviction that there is a definite link between the risen life of Christ and that of believers. In this context the resurrection of Christ is viewed as 'the first fruits' (1 Cor. 15:20, 23). It is a guarantee that others will follow.
When Paul returns to the Adam-Christ parallel in 1 Corinthians 15:45, he makes an important distinction between the first Adam as 'a living being' and the last Adam as 'a life-giving Spirit'.137 Although it has been supposed that Paul is echoing the idea of Philo's heavenly man in referring to Christ as the last Adam, this may be dismissed on the grounds that Philo's heavenly man was the first, not the last, Adam. It is not impossible that the Corinthians had been mistakenly influenced by Philo and that Paul is correcting their misapprehensions. It seems natural to suppose that he derived his inspiration direct from the οτ and that he intended to draw attention to the essential difference between the spiritual potential for man​kind of Adam and of Christ. There is a vast difference between receiving life and giving life.
That Christ is described as a life-giving 'Spirit' does not mean that the risen Christ had no bodily form. This observation has importance in our consideration of the believer's resurrection-body, for if Christ has power to give life (i.e. to raise to life) he may be expected to give the same kind of life as he himself possesses. As the last Adam, Christ is the representative of all who have a full measure of the Spirit. It is this and not a contrast in bodily substance between Adam and Christ which is in view. Both Adam and Christ are described, in fact, as 'a man'.
The second theme in the 1 Corinthians 15 exposition is the seed analogy in verses 35-44.138 It is expounded by Paul in an attempt to answer the question of the kind of body the dead have. The discussion must be read against the scepticism of the Greeks over the resurrection of the body, and it is probable that Paul's seed analogy was designed to answer such a scepticism which had crept into the church. The force of the seed illustra​tion lies solely in the evidence it gives of God's power to bring life from dead things. It is not an exact analogy. It illustrates that the new life is not just a reproduction of the former life, but something better. No-one would deduce from the dead appearance of the seed, if he had not had previous experience of it, that pent up within it was a potentially new and more glorious form of existence. Paul maintains that although there is continuity between the present body of flesh and the resurrection body, there is also
137 Some see here traces of Philo's distinction between a heavenly and an earthly man. Cf. R. Bultmann, TNT 1, p. 174; E. Kasemann, Leib und die Leib Christi (1933), pp. 166ff. Cf. the comments of Ε. Ε. Ellis, Paul's use of the Old Testament (1957), p. 64.
138 See Schep's full discussion of this passage, The Nature of the Resurrection Body, pp. 189ff.
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transformation. There is no escaping the conclusion that Paul is arguing for some kind of glorious body which bears a direct relationship with the present body of flesh.139 This is further supported by his point that each kind of seed has its own body (verse 38), the significance of which is that a definite continuity exists between the seed and its own plant. A wheat grain will never produce a barley plant. So Paul extends his argument to other aspects of the natural world - to the animal world and to the heavenly bodies - to demonstrate further the power of God in providing suitable forms for his creations.
In applying this, the apostle says that what is dead is raised 'imperishable' (verse 42), 'in glory' and 'in power' (verse 43). It becomes 'a spiritual body' (verse 44).140 Such a transformation is, moreover, necessary, since 'flesh and blood' cannot inherit the kingdom of God (verse 50). Only the im​perishable can inherit the imperishable. There seems little doubt that Paul sees the process as consisting of a change from mortal substance to im​mortal substance, with a continuity between them. The expression 'spiri​tual body' mentioned above is remarkable because it is directly connected with the 'physical body' (verse 44). While in both the word 'body' occurs, 'spiritual' (pneumatikon) is clearly intended to denote an entirely different kind of substance from 'natural' (psychikon).141 This must be borne in mind in any conception of the resurrection body as 'flesh'. It may, of course, be argued that had Paul wished to exclude the idea of 'flesh' from the concep​tion of the spiritual body, he would have contrasted it with a fleshy (sarkikon) body rather than a natural (psychikon) body.142 Even so, the real point of Paul's statement is that our present natural bodies will be resur​rected into a spiritual form.143
Another passage of some significance for our subject is Romans 8:11: 'He who raised Christ Jesus from the dead will give life to your mortal bodies also through his Spirit which dwells in you.' It is again clear that some transformation of our present bodies is guaranteed. Some deny that this refers to the future state at all, and interpret the words of our present
139 R. Bultmann, TNT\, p. 192, who cannot accept this view, has to maintain that Paul allowed himself to be carried away by his opponents' argumentation. Kasemann, op. cit., pp. 135f-, considers that Paul made a mistake.
140 Cf. H. Clavier's 'Breves Remarques sur la Notion de soma pneumatikon', in The Background of the New Testament and its Eschatology (ed. W. D. Davies and D. Daube, 1964), p. 348. He opposes the view that Paul contends for a resurrected body of flesh.
141 On the use of these two words in 1 Corinthians, cf. B. A. Pearson, The Pneumatikos-Psychikos terminology in 1 Corinthians (1973). Pearson remarks that although the Christian may be regarded prolept-ically as pneumatikos, his full attainment of pneumatikos existence is yet to be realized in the resurrection of the dead (p. 41).
142 So Schep, op. at., p. 200.
143 R. H. Gundry, Soma in Biblical Theology (1976), p. 165, maintains that the psychikon soma is a physical body animated by the psyche, and that the pneumatikon soma is a physical body renovated by the Spirit of Christ.
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Christian experience.144 Although there is truth in this, the close connection between the resurrection of Christ and the revitalizing of our mortal bodies must not be clouded, and it is not impossible to detect some principle which applies to the resurrection body, even if resurrection is not the burden of the context. The effect of the indwelling Spirit is most noticeable, for it draws attention to the agency through whom all the quickening processes are achieved. Not only in the present life, but in all the life-giving and transforming processes the work of the Spirit is dominant. In Galatians 6:8 Paul speaks of reaping eternal life 'from the Spirit' in contrast to reaping corruption 'from the flesh',145 The Spirit is, therefore, an indispensable agency in the whole process of transformation from a state of corruption to incorruption.
For our present purpose the most important as well as the most difficult passage is 2 Corinthians 5:l-10.14f> It is prepared for by the clear conviction expressed in 2 Corinthians 4:14: 'knowing that he who raised the Lord Jesus will raise us also with Jesus and bring us with you into his presence'; this statement closely parallels Romans 8:11. In 2 Corinthians 5, Paul speaks of what happens when our 'earthly tent' is destroyed (i.e. on the death of our physical bodies). He asserts that we 'have a building from God, a house not made with hands, eternal in the heavens' (verse 1).
There are two possible interpretations of this statement. It may either be understood in an individual sense or in a corporate sense. It has generally been supposed that the 'building' is the resurrection body of Christians, which will house the soul either at death147 or at the parousia. This is based on the assumption that Paul is here influenced by Greek ways of thinking, since the concept 'house' was used in this sense in contemporary Greek writings (cf. Philo, de praem. 120; de som. 1.122).
This view, which has played an important part in discussions of the intermediate state in Paul's theology (see the section below), is, however, open to serious challenge. Other occurrences of the idea of a building not
Whiteley,   The   Theology   of Si  Paul,   p. 254,   regards   the   context  as   soteriological   rather  than eschatological.
3 Cf. G. Vos' detailed discussion on the importance of the Spirit in Paul's eschatology,  The Pauline Eschatology, pp. 159ff.
146 For discussions of this difficult passage, in addition to the commentaries, cf. Ε. E. Ellis, 'The Structure of Pauline Eschatology (2 Cor. 5:1-10)', in his Paul and His Recent Interpreters (1961), pp. 35-48; W.L. Knox, St Paul and the Church of the Gentiles (1939, r.p. 1961), pp. 125-145; M. J. Harris, '2 Corinthians 5:1-10: Watershed in Paul's Eschatology', TB 22, 1971, pp. 32-57; R. Cassidy, 'Paul's Attitude to Death in 2 Cor. 5:1-10', EQ, 43, 1971, pp. 210ff; O. Cullmann, Immortality of the Soul or Resurrection of the Dead? Pp. 52ff. For a thorough summary of recent opinion, cf. f. G. Lang, 2 Korinther 5-.J-W in der neueren Forschung (1973).
147 For the view that this happens at death, cf. R. F. Hettlinger, '2 Cor. 5:1-10' 5JT 10, 1957, pp. 193ff, and C. Masson, 'Immortalite de Tame ou resurrection des morts?' RThPh 8, 1958, pp. 250-267. For the alternative view, cf. R. Bultmann, Exegetische Probleme des zweiten Korintherbriefes (1947), p. 12; TNT 1, Pp. 202f. For a criticism of Hettlinger, cf. R. Berry, 'Death and Life in Christ', SJT 14, 1961, pp. 60-76.
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made with hands appear in a quasi-technical sense with a corporate mean​ing. Mark 14:58 gives a report of those who had heard Jesus say he would build another temple not made with hands. Although his hearers misun​derstood, it is reasonably certain that Jesus was thinking of the corporate 'body of Christ' (i.e. his church). A similar allusion is probably present in Stephen's reference to the new temple (Acts 7:48f). If the same idea is in mind in 2 Corinthians 5:1, Paul is affirming that those in Christ already have another 'building'. They have put on Christ at conversion and the putting off of the earthly tent cannot affect the believer's incorporation into the body of Christ.148 Such an interpretation implies that 'the earthly tent' style of existence must be regarded as corporate, a state which affects all those in Adam. Those who still groan because of the limitations of the earthly tent, but who are nevertheless in Christ, long to put on the 'heav​enly dwelling' (2 Cor. 5:2).
Another important consideration arising from the same passage is the meaning of the word 'naked' (gymnos) in verse 3. It is usually understood of the disembodied spirit and the statement is then claimed to support the idea of a bodiless existence in the intermediate state (see the discussion below). Our present concern is to decide whether, in fact, the correct understanding of Paul's thought is arrived at by interpreting gymnos in this way.149 Again, too much attention has been given to an alleged Greek background and not sufficient to a Hebrew background. It can be shown that 'naked' in the or is frequently linked with 'shame' in the presence of God's judgments (cf. Ezk. 16:37, 39; 23:26, 29).150 It must be regarded, therefore, as having an ethical meaning, and there is support for this elsewhere in the nt (cf. Rom. 10:11; 1 John 2:28). The idea of'putting on' (endyd) would then refer to the believer's standing within the body of Christ at the judgment (see later section, pp. 859ff.).1=1
The third factor which arises from 2 Corinthians 5 is the clear connection between the work of the Spirit and Paul's eschatological thought here. The Spirit has already been given as a 'guarantee' (arrabon, 2 Cor. 5:5). This ties up with what had already been said about the significance of the Spirit in the resurrection of believers. Since the word arrabon was commonly used of a sample which would guarantee the quality of what was to follow, Paul's statement must mean that the Spirit's presence now is an assurance of the life with which the present mortal will be clothed.
148 So Ε. Ε. Ellis, 'The Structure of Pauline Eschatology' in his Paul and his recent Interpreters, pp. 35ff., who considers the Greek trail to have been a false detour.
149 Η. Ν. Ridderbos, Paul, p. 503, rejects a Greek understanding of gymnos and regards it as meaning not a state of incorporeality, but a state in which the glory of God is lacking.
150 Cf. Ε. Ε. Ellis' discussion, op. at., pp. 44ff. His interpretation is criticized by Whiteley, The Theology of St Paul, pp. 256ff.
151 O. Cullmann, Immortality of the Soul or Resurrection of the Dead?, pp. 52ff, connects the gymnos with the sleep state in 1 Thes. 4 and 1 Cor. 15.
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Our next consideration is whether Paul gives any support to the Greek idea of the immortality of the soul as distinct from the resurrection of the body. Sufficient evidence of the latter has already been given, but some scholars who interpret this evidence in a spiritual way maintain that Paul embraced the Greek view of immortality.152 When Paul speaks of immor​tality, however, he never relates it to the soul. He explicitly states in 1 Timothy 6:16 that God alone has immortality. To the Greek, death was a release from the prison house of the soul (i.e. the body), but for Paul immortality is considered to be a gift of God. The notion that he held to a Greek view of the afterlife must be rejected in the light of his total teaching.
Some comment must be made about the alleged development in Paul's teaching on the resurrection of the body. Various scholars153 have claimed a four-state progression, (i) The Jewish form of eschatological belief in which it was assumed that bodies would be resurrected in the same form in which they went to the graves. This is supposed to be reflected in 1 Thessalonians. (ii) The beginnings of pneumatic eschatology, in which it was believed that the Spirit would bring about a change at the moment of resurrection. This is claimed to be seen in 1 Corinthians, (iii) The bringing forward of the moment of dramatic transformation to the moment of death. This is sometimes linked with the view of the believer's body being already prepared in heaven and is based on 2 Corinthians 5:1-8. (iv) The view that the transformation of the body has already begun in this life in the believer, a view said to be reflected in 2 Corinthians 3:18 and 4:17.154
Before any support can be given to any theory of development in Paul, it would have to be shown, not only that these alleged differences are based on a valid understanding of the evidence, but also that a sequence of development is the best interpretation of the differences. Only if each new stage involved the supercession of the last would a true development be established. But this is an over-simplification of a complex set of data. Paul's views are expressed only in the most general terms. It is, in fact, more reasonable to suppose that he expresses himself in a variety of ways which are not self-contradictory although they present different emphases. Moreover, it is inconceivable that Paul would have changed his views in
'°2 For Greek ideas of immortality, cf. E. Rohde, Psyche: The Cult of Souls and Belief in Immortality among the Greeks, 2 vols. (r.p. 1966); W. Jaeger, 'The Greek Ideas of Immortality', in Immortality and Resurrection (ed. K. Stendahl, 1965), pp. 97-114; O. Cullmann, op. at., pp. 19ff. For other background studies, cf. R. B. Laurin, 'The Question of Immortality in the Qumran "Hodayot" ', JSS 3, 1958, pp. 344-355; J. van der Ploeg, 'L'lmmortalite de 1'homme d'apres les textes de la Mer Morte', VT 2, 1952, pp. 171ff.; F. F. Brace, 'Paul on Immortality', S/T 24, 1971, pp. 457-472.
Cf. G. Vos, The Pauline Eschatology, pp. 172ff., for a full discussion of these alleged stages of development. Cf. R. H. Charles, A Critical History of the Doctrine of a Future Life (21913), pp. 455ff. Cf. also the comments by Schep, The Nature of the Resurrection Body, pp. 206ff.
154 Cf. Vos, op. at., pp. 200ff, for a critique of Stage 4.
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the incredibly short time between 1 and 2 Corinthians.135 Another incon​ceivable feature is that, since the alleged earliest stage in 1 Thessalonians bears marked similarities with the teaching of Jesus, Paul's later thought would then amount to a correction of Jesus. But there is no justification for supposing that Paul was doing this.
A careful comparison between 1 Thessalonians 4:13ff., 1 Corinthians 15 and 2 Corinthians 4 and 5 reveals no fundamental change in Paul's escha-tology. The advocates of the development theory confuse the present effect of the resurrection life in the believer with the form of the resurrection body after death. Paul's ideas, however, embrace both the present and the
future.
Our concluding consideration is to determine the extent of the resurrec​tion of believers. We must begin with 1 Corinthians 15:22: 'in Christ shall all be made alive'; on the face of it this seems to imply not only a universal resurrection, but also a universal salvation. The 'all' in this verse is paral​leled in the statement 'as in Adam all die'. The two statements may, however, be understood to mean that all who are 'in Adam' will die and all who are 'in Christ' shall be made alive. Paul is affirming 'not the universality of the law, but the universality of its modus operandi within the compass in which it works'.136 The emphasis falls not on the 'all' taken by itself, but the 'all' joined with 'in Adam' and 'in Christ'. The statement tells us nothing about the extent of the resurrection of the body beyond its application to believers and cannot be held to teach universal salvation. In the same context (verse 23) the words 'each in his own order' (tagma) occur, and these have been held to support a two-stage resurrection.157 But since Christ is himself one order and the resurrected saint another, there is no support here for a two-stage resurrection subsequent to the resurrection of Christ.
We cannot deal with this present theme without taking into account Paul's teaching in 1 Thessalonians 4:13-18, which involves some who are alive at the parousia being gathered with the resurrected dead to meet the Lord in the air (see pp. 845f). The question arises whether these survivors will receive a resurrection body in the same sense as those who are raised from the dead. Paul does not appear to be aware of any difficulty over this. In this passage he is not concerned with the nature of the resurrection body. The focus of his interest is on the relation between the survivors and the resurrected dead. The Thessalonians fear that the dead will be at a disadvantage at the parousia, but Paul maintains there would be no dis​tinction between them. It is fair to assume that he would have held that all
155 It was C. H. Dodd who strongly argued for a development between 1 and 2 Corinthians, see n. 81 in this chapter.
156 So G. Vos, op. cit., 241.
157 On the resurrection of Christians and non-Christians, cf. H. Molitor, Die Auferstehung der Christen
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would possess the same kind of resurrection-body which would involve an instant transformation of those caught up. Paul is insistent that all would be 'with the Lord' (verse 17), but makes no further comment on their state. There is no more suggestion in this passage than in 1 Corinthans 15:23 of a two-stage resurrection.
Some comment must be made on Philippians 3:10-14, in which Paul expresses his own yearnings about the future. What does he mean when he says of his aspirations, 'that if possible (ei pos) I may attain the resur​rection from the dead' (verse II)?158 Some have interpreted this of a special resurrection reserved for martyrs. But this clearly cannot be supported in view of Philippians 3:20-21 in which Paul asserts that the body-change, which will happen at the parousia, affects everyone and no distinction is made between martyrs and others.159 Paul's statement has otherwise been interpreted to mean that he was expressing the hope of surviving until the parousia, but again there is no justification for supposing that he would have confused his terms, especially as in Philippians 1 he is quite ready to depart and be with Christ.
If ei pos means 'with a view to attaining' the resurrection, it would then be possible to suppose that the apostle is expressing his recognition that profession of Christian faith must be matched by corresponding Christian living. This conviction is amply in evidence throughout his epistles, but in no way gives any credence to the view that attaining the resurrection would depend wholly on his own efforts. In the Philippians passage Paul is giving only one side of the picture, but a true appreciation of his meaning must take account of the other (i.e. his doctrine of justification by faith alone).
THE INTERMEDIATE STATE
Two closely linked questions have been raised about Paul's teaching which may be subsumed under the general heading of the intermediate state. The first is what information Paul gives about the state of existence subsequent to the believer's death until the resurrection at the parousia; and the second
und Nichtchristen nach dem Apostel Paulus (1933), pp. 44ff. Cf. R. Schnackenburg, God's Rule and Kingdom (Eng. trans. 1963), p. 293. See the excursus in E.-B. Allo, Premiere Epitre aux Corinthiens (EB, 21956), pp. 438-454.
158 Cf. Vos, op. at., p. 253. J. D. G. Dunn, Jesus and the Spirit (1975), p. 334, suggests that what Paul meant is that only those who suffer Christ's death will attain to resurrection, since only Christ's death has resulted in resurrection. Cf. J. Gnilka, Der Philipperbrief (HTKNT, 21976), pp. 196ff. E. Lohmeyer, Philipper, Kohsser und Philemon (ΚΕΚ. Ί953), pp. 139f, restricts the suffering to martyrdom. Cf. also R. C. Tannehill, Dying and Rising with Christ (1967).
139 Certainly Phil. 3:21 firmly supports the view that the resurrection involves a transformation of the body. Cf. B. Ramm, Them He Glorified (1963), pp. 101-122, who points out that Paul's wording implies a direct link between Christ's body of glory and our bodies. M. E. Dahl, The Resurrection of the Body (Eng. trans. 1962), pp. 103f., takes the combination of the word metaschematizo and sytnmorphon in this verse as suggesting 'that Christ will outwardly change our state of humiliation'.
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is whether he supports the idea of 'soul-sleep' during this period. This expression is used to describe a state of existence of the soul, which is comparable to an experience of sleep, that is, of unconsciousness. It must at once be admitted that Paul does not deal with either of these themes head-on. He is much more interested in the resurrection, which he discusses in detail, than in the state of the believer at death. Nevertheless, there are certain passages in which he gives indications of his way of thinking.160
We return to 2 Corinthians 5:If, which has already been discussed under the last section, because this has been the major bastion in exposition of Paul's teaching about the intermediate state.161 The crucial statement is in verse 3: 'We would rather be away from the body and at home with the Lord.' From earliest times it has been assumed that 'away from the body' relates to the intermediate state,162 and this is strongly supported by most modern exegetes. It is at once clear that Paul does not intend his readers to suppose that at death they will be separated from Christ. In Romans 8:38f. he makes clear that death has no power to do this. In the present context the words 'at home with the Lord' must carry the force of an experience which immediately follows being 'away from the body'. No conception of the intermediate state is therefore valid which does not make provision for an awareness of the presence of the Lord.
Yet it has been questioned whether 2 Corinthians 5:1 ff. should be cited in reference to the intermediate state at all. 'Away from the body' need mean no more than separation 'from the solidarities of mortal body'.163 In this case 'at home with the Lord' points to the state of the spiritual life, but gives no indication about the 'bodily' form of such a condition.
Another statement of Paul has some bearing on his view of the inter​mediate state. In Philippians 1:23 he expresses a dilemma which exists in his own mind: 'My desire is to depart and be with Christ, for that is far better'.164 Again, it is undeniable that Paul is not suggesting any gap between departing (i.e. dying) and being with Christ. His concept of the
160 Cf. J. N. Sevenster, 'Einige Bemerkungen iiber den "Zwischenzustand" bei Paulus', NTS 1, 1954^5, pp. 291ff., who considers that it is essential to presuppose that Paul held to an intermediate state even if he had not specifically mentioned it.
161 K. Hanhart, The Intermediate State in the New Testament, p. 73, who relates both the 'house' and the 'clothing' to heavenly realities, to the heavenly temple and to life lived with Christ in the heavens, does not regard this as pointing to an intermediate state. Cf. also his full discussion of the whole passage, pp. 149-179. On whether Paul is thinking of a judgment at death or at the final judgment is not clear. Hanhart maintains that the emphasis falls on the fact rather than on the moment (p. 178). He denies that by a building in heaven Paul was thinking of the anthropological question of body or soul (p. 167).
162 Cf. Clement of Alexandria, Stromata iv, xxvi; Tertullian, De resurrectione carnis, xliii.
163 Ε. Ε. Ellis, Paul and his recent Interpreters, p. 46. He considers that it is probably a misconception to speak of the intermediate state in relation to 2 Cor. 5:8. Cf. Schep, op. at., p. 210 n. 69; H. A. A. Kennedy, Si Paul's Conceptions of the Last Things, p. 269.
164 On Phil. 1:21-23, cf. J.-F. Collange, Philippiens (1973), pp. 62-65; R. P. Martin, Philippians (NCB, 1976), pp. 76ff. A. Schweitzer, The Mysticism of Paul the Apostle (1930, Eng. trans. 21953), p. 137, suggested that Paul expected special treatment of himself as a martyr.
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intermediate state was of a state of existence in which he was fully conscious of the presence of the Lord.165
There are various opinions, however, about Paul's view of the state of believers between their death and the parousia. The following possibilities are open, (i) Believers are existing as disembodied spirits and are awaiting the resurrection when they will be given glorious and eternal bodies. (ii) Believers receive a 'temporary' body at death which will be replaced by the glorious resurrection body at the parousia. This view involves a kind of two-stage process for the resurrection of the body, (iii) A modification of the last view is that the full resurrection of believers takes place at death and the resurrection of unbelievers at the parousia. (iv) Yet another view is that the dead enter into a state of unconsciousness until the resurrection, when they will be roused and given a glorious body.
It is not easy to determine what Paul would have imagined if he was suggesting that Christian dead exist as disembodied spirits.166 There is, in fact, no specific evidence in the Pauline epistles for such an idea as disem​bodied spirits, if 2 Corinthians 5 is excluded. Nevertheless, there is equally nothing specifically to exclude this idea, provided some state of existence is in mind which allows for full consciousness of the presence of Christ.
The second proposal of a two-stage clothing of the spirit is difficult to imagine because the full resurrection body at the parousia becomes dim​inished in meaning. There is no explanation for the latter if the temporary body is adequate.167 Some forms of the theory suppose a kind of heavenly storehouse of bodies prepared for believers at death, but this seems removed from Paul's manner of thinking. Nevertheless, this view does attempt to explain how existence between death and the parousia can be considered, without resorting to a two-stage resurrection. But the theory leaves the main problem unanswered.
The problem with the third view, that the believer's resurrection takes place at death, is that it would appear to involve a whole series of resur​rections rather than one single event, which seems to be required by Paul's various references. The only way to avoid this is to hold that a different time-consciousness operates, as explained below.
The fourth view mentioned above - the sleep of the soul - requires more specific examination, because of the strong support which it has recently
165 Bultmann, TNT \, p. 346, regards Phil. 1:23 as in contradiction with the resurrection doctrine when Paul expresses the idea that being with the Lord immediately follows death. But as H. Ridderbos, Paul, p. 499 n. 29, points out, such contradictory ideas within the same epistle on so basic a matter are difficult to accept.
166 Cf. P. E. Hughes, 2 Corinthians (NICNT, 1962), pp. 160ff. Cf. also J. N. Sevenster, 'Some remarks on the Gymnos of 2 Cor. v.3', in Studia Paulina in honorem Johannis de Zwaan (ed. J. N. Sevenster and W. C. van Unnik, 1953), pp. 212ff.
167 Cf. J. Lowe, 'An examination of attempts to detect developments in Paul's Theology', JTS 42 (1941), pp. 129ff.
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gained (especially in the work of Cullmann). Our first concern is to note those passages where Paul refers to the dead as those asleep. The verb Paul uses is the word koimaomai which basically means sleep, but was used of the dead in the intertestamental period.168 It does not necessarily imply unconsciousness.169 The apostle uses it in 1 Corinthians 7:39; 11:30; 15:6, 18, 20, 51; 1 Thessalonians 4:13, 14, 15. More often he uses another word (apothnesko) for dying, which gives some special point to his choice of the sleep metaphor in the cases cited.
It will be noted that, except for the first two, they occur in eschatological contexts. In 1 Corinthians 15:18, Paul is specifically thinking of those who have fallen asleep in Christ. In two cases (1 Cor. 11:30 and 1 Thes. 4:13)170, he uses the present tense, and this has been claimed to support the idea of a continuous condition of sleep, as distinguished from a single act. But in both cases he is probably thinking of a continuing number of deaths, in which case his words do not support the idea of continuous soul-sleep. In 1 Thessalonians 4:14—15, when Paul speaks of those who have died in comparison with those who remain at the parousia, he chooses the expres​sion 'those who have fallen asleep'.171 He does the same when referring to Christ as 'the first fruits' in 1 Corinthians 15:20 ('the first fruits of those who have fallen asleep'). He declares in 1 Corinthians 15:51 that not all will 'sleep' but all will be changed.
What then is the significance of Paul's sleep imagery for death? Is he implying a state of soul-sleep prior to the resurrection? It is not surprising that he employed the sleep metaphor for death, but such use would not carry with it in contemporary usage the idea of unconsciousness. There seems to be no reason to suppose that Paul believed that the believer at death lapsed into a state of unconsciousness from which he would be aroused only at the resurrection. It would contradict the plain meaning of both Philippians 1:23 (to be with Christ) and 2 Corinthians 5:8 (at home with the Lord). These statements demand an awareness of being with the Lord, which must affect any exposition of the soul-sleep theory.172 In this, Paul's teaching is in line with the words of Jesus to the penitent thief in
168 Cf. Whiteley, The Theology of St Paul, pp. 264f.
169 B. F. C. Atkinson, Life and Immortality (n.d.), p. 51, concludes that men lie asleep in death and that the grave 'is a place of darkness and silence where there is no activity, no remembrance of God and no praise of Him'. It is noticeable that most of the reasoning deduced in support of this is based on the Old Testament.
170 Cf. Grosheide, 1 Corinthians (NICNT, 1953), ad he., and Barren 1 Corinthians (BC, 21971) ad loc., on 1 Cor. 11:30. Cf. also L. Morris, The Epistles to the Thessalonians (TCNT, 1956), ad loc., on 1 Thes. 4:13.
171 For a discussion of the 1 Thes. 4 passage in relation to the idea of soul-sleep, cf. K. Hanhart, The Intermediate State in the New Testament, pp. lllff.
172 Atkinson, op. cit., p. 64, explains these references as evidence that the dying believers' subjective experience is that he passes instantly from this world to resurrection glory. So profound is the soul's unconsciousness, according to Atkinson, that for the believer the next instant is the resurrection morning. But this would not appear to be the most natural understanding of Paul's words in Phil. 1:23 and 2 Cor.
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Luke 23:43 (note also the story of Dives and Lazarus, Lk. 16:22f, and the cry of the martyrs under the altar in Rev. 6:11).
Part of the problem of the nt teaching on the afterlife arises from the time-interval between death and the parousia.173 Cullmann claims a differ​ent time-consciousness in the afterlife, and if he is right, we must not apply our present time-consciousness to the interval. It is in fact possible that viewed from God's point of view there will be no interval, that the res​urrection at the parousia will be immediately after the believer's death. But we are here in an area of thought in which, in the nature of the case, we have had no experience. Our conclusion must be that we cannot get any closer to Paul's idea of the state immediately following death than to say that it will consist of fellowship with Christ. When we go beyond this we enter the sphere of speculation.
It is remarkable that Paul says practically nothing about the resurrection of the unrighteous, but it is not possible to deduce from this that he excluded the idea. It might be inferred from his conviction that all would be judged (see next section, pp. 859f.), but the possibility must be allowed of judgment of incorporeal beings. The fact is, Paul gives no specific indication about the state of the wicked. In 2 Timothy 4:1 he speaks of Christ Jesus 'who is to judge the living and the dead', which might pre​suppose a resurrection of both, although he makes no mention of it. We may say that his preoccupation is not with final destinies, but with concern over what the afterlife holds for the believer.
THE ATTITUDE TO DEATH
We shall confine ourselves here to physical death. What has been said above shows that the apostle has an optimistic approach to death. He considers that through Christ death has lost its sting, which he identifies with sin (1 Cor. 15:55-56). This optimistic approach to death is based on the view that the entry of death into the world was caused by sin (Rom. 5:12ff), and that Christ has effectively dealt with the cause.174 Paul no longer sees death as an enemy to be feared, but rather as a point of transition to a fuller life. His own experience bears this out. He lived under constant threats of death (1 Cor. 15:31; 2 Cor. 1:8; ll:23ff.). He can coolly debate whether life or death in Christ is preferable (Phil. l:19ff). He exemplifies a man who has conquered all fear of death.170
Some reference  must be  made to  death  conceived  as judgment.   In
173 Cullmann, Immortality of the Soul or Resurrection of the Dead? p. 57.
174 A. J. M. Wedderburn, 'The Theological Structure of Romans v. 12', NTS 19, 1973, pp. 339-354, argues that the background is apocalyptic determinism, which claimed that Adam was responsible for death.
175 K, Hanhart, 'Paul's Hope in the Face of Death', JBL 88, 1969, pp. 445ff, argues that Paul had no specific future expectation, but a radiant hope of eternal life.
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1 Corinthians 11:30 Paul, in commenting on those who participate in the Lord's supper in an unworthy manner, states, 'That is why many of you are weak and ill, and some have died (fallen asleep).' It appears that he is acknowledging that the illnesses and deaths could have been avoided by more worthy living. But the reference to death in this context is perplexing. There is a possibility that some kind of disciplinary assessment of death is in mind parallel to that which befell Ananias and Sapphira (Acts 5). There are, of course, many instances where Paul uses 'death' in a spiritual sense as a judgment of God upon sin (Eph. 2:1; Col. 2:13).
The rest of the New Testament
On the subject of the afterlife, Hebrews has little explicitly to say, although there are certain valuable insights which might act as signposts. Belief in the resurrection of the dead is treated as one of 'the elementary doctrines of Christ' (6:1—2). It is a basic doctrine without which no one could be a Christian. It is moreover linked with 'eternal judgment'. But no further explanation of resurrection is given. The writer does not concern himself with the resurrection body in this context.176 When he speaks of Christ in heaven, he refers to him seated on the right hand of God (1:3; 8:1; 10:12), but give no indication of what kind of body he had.
When the second coming of Christ is referred to in 9:28, mention is made of those who are eagerly waiting for him, but no distinction is made between the living and the dead in Christ (as in 1 Thes. 4). It was evidently not a problem in the communities for which this letter was intended. Perhaps the most illuminating passage for our purpose is Hebrews 12:22, which although it is a description of a heavenly scene, nevertheless em​braces the present worshippers (note the verb 'you have come'). The whole passage suggests a present combination of angelic worshippers with the assembly of the first-born, and the spirits of just men made perfect, all in assembly in the heavenly Jerusalem.177 There is no suggestion here of an unconscious or shadowy existence for the just men, although the use of the word 'spirits' (pneumata) might give the impression of disembodied existence. Since in Hebrews the same word is used in 1:14 of the angels (ministering spirits) no conclusions can be drawn from the word itself about bodily form. It would be safe to conclude that the writer shows no interest in the subject of the resurrection body, and does not say anything on the subject of the intermediate state.
As far as the future state of believers is concerned, the writer contents himself with the idea of 'glory' (2:10; cf. also 2:9; 3:3), but this tells us nothing about the substance with which the believer will be clothed. In-
176 The ability of God to resurrect the dead is echoed in Heb. 11:19, 35.
177 In Heb. 12:1 the witnesses are said to surround Christians, but this cannot be taken as evidence that the spirits of the dead are present in this life. 12:1 must be interpreted in the light of 12:22.
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deed, although the epistle concentrates on the heavenly realities behind the old cultus and thus has an essentially forward view, yet its aim is to outline the right approach to God in the present. There is a basic conviction that although there is a future rest reserved for the people of God, the most urgent matter is the challenge of 'today' (chapters 3 and 4). The rest, moreover, is not to be conceived as promising inactivity, since the pattern of the believer's rest is nothing other than the sabbath rest of God. The epistle is a superb example of the merging of both present and future aspects, with the accent falling on the challenge of the present.178
As far as the attitude to death is concerned, Hebrews reflects the radical nature of the change of approach which comes to those who are the children of God. Whereas fear of death is natural to those in bondage to the devil, Christ has brought deliverance (2:14—15). His people need no longer ap​proach death with fear, because he who has the power of death (i.e. the devil) is destroyed. If Christians fear death it is only because they have failed to appreciate that they are no longer in bondage to it. The writer has no doubt that deliverance has already come.
In an epistle as essentially practical as James , it is not surprising that little is said about the afterlife. A 'crown of life' is offered to the one who endures temptation (1:12), and this will presumably be attainable in the coming life. Similarly the humble will be exalted (4:10). But James is too down-to-earth to indulge in speculation about the resurrection body.
It may be said of Peter and Jude that interest in eschatology, where it occurs, is practical rather than speculative. 1 Peter begins by mentioning the inheritance reserved in heaven (1:4), but says nothing about the heirs in their resurrection state. Although he says that the end of all things is at hand (4:7), Peter adds nothing about the parousia, or the resurrection of the dead, or the relation between these and the survivors at the end. He seems mainly interested about the moral challenge which the approaching end should bring for present living. The approaching climax is also called the 'day of visitation' (2:12), where again it is used in moral exhortation (cf. also 1:13).
There is one distinctive passage in this epistle which has been thought to have specific reference to the afterlife, i.e. 3:19, a notoriously difficult passage which refers to Christ preaching to the 'spirits in prison'.179 The context mentions their former disobedience and connects them with the flood. Some see here a proclamation to the dead, but there is no statement to this effect in the passage. It is highly improbable that the passage refers
178 Cf. G. E. Ladd's discussion on dualism in Hebrews, 7*NT, pp. 572ff.
179 Bo Reicke, The Disobedient Spirits and Christian Baptism (1946), has a detailed analysis of this passage. Most scholars agree that the spirits are demons, and proclamation is one of victory. This is based on the assumption that the book of Enoch is behind this passage. Cf. also W. J. Dalton's fine exegesis, Christ's Proclamation to the Spirits (1965).
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to the preaching of the gospel to give the unbelieving dead a second chance. No other nt passage would support this suggestion. Even if this interpret​ation is right, the passage would tell us nothing about the state of believers after death or the resurrection body. Nevertheless, the word 'preaching' certainly favours a preaching of the gospel rather than a proclamation of judgment. No interpretation, however, which does not relate it in some ways to Noah's time and that does not have some relevance to Peter's readers is satisfactory.
No final answer can be given. It would, however, seem most reasonable to suppose that the preacher was Christ (not specifying the form in which he preached), but that the preaching was done in Noah's generation.180 In this case the 'spirits in prison' are those condemned for disobedience in the time of the flood, and the ark, a divine instrument of salvation, was the means through which Christ preached to them in time past. The whole passage would be a part of Peter's appeal to the example of Christ. This interpretation is not without its difficulties; but if it is accepted it means that the passage gives no clue about the state of affairs in the afterlife, apart from the expression 'spirits in prison' describing those who had been disobedient in this life. The 'spirits' (pneumata) arc not more closely defined. The description of Christ as being 'put to death in the flesh but made alive in the spirit' simply points to his being in a spiritual form, but is not to be related to his preaching in antiquity. It is noteworthy, moreover, that no mention is here made of Hades.
A second, equally difficult, statement is made in 1 Peter 4:6 ('For this is why the gospel was preached even to the dead'). As with the previous passage, there have been various attempts to explain this enigmatic state​ment. What concerns us here is the view that the gospel is preached to those already dead, i.e. to the departed, whether just or unjust. If this view were correct, it would mean that in the afterlife there would be opportun​ities for responding to the gospel, even among those who had not respond​ed in this life. This interpretation, whatever attractions it might have, does not accord with the precise wording of the statement, for a past occasion of preaching is referred to (aorist tense).
A more likely explanation is that Christians who are now dead and have had the gospel preached to them need not fear the judgment181; for although they are judged as far as the flesh is concerned (i.e. they died), they may, nevertheless, be assured of renewed life in a spiritual state (see the next section on judgment, p. 865). This explanation assumes that the 'dead' are those who have been abused (verse 5) and that the words are intended as an encouragement for their brethren, perplexed because Christians were
180 Cf. S. D. F. Salmon, The Christian Doctrine of Immortality (31897), pp. 471 f.
181 Cf. E. G. Selwyn's extensive essay on 1 Peter 3:18-4:6 in his commentary on 1 Peter, pp. 314—369.
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not escaping physical death.182 In this case the 'dead' here are different from the 'spirits in prison' in 3:19.183 We may conclude from this passage, as from the other, that the most likely interpretations do not favour an extension of the ministry of grace to Hades.
The epistle ofjude contains no reference to the resurrection. Although there is an allusion to the fallen angels being kept in darkness until the judgment day (Jude 6), there are no specific references to the ungodly dead. More will be said later on Jude's theme of judgment, but Jude offers no help on the afterlife. The same may be said of 2 Peter, which goes into greater detail about the day of the Lord (cf. especially 2 Pet. 3). There are, however, two statements in 2 Peter which warrant attention. In 1:14, Peter speaks of'the putting off of my body' and of his 'departure' (verse 15). Nothing is said of the state after death. In 3:4 death is referred to under the metaphor of sleep, but again nothing more can be deduced about what happened to the fathers after death.
In Revelation, a book which focuses upon the future, it is not surprising to find references to the resurrection of the dead. But these references raise certain problems. We note first the martyrs seen 'under the altar" (6:9). It has been maintained that their presence under the altar shows that they were not yet in the immediate presence of God, which would not happen until the first resurrection.184 But this is probably a wrong deduction, for parallels with the expression 'under the altar' in Jewish literature suggest that it might mean under the throne of God and therefore in the presence of God.185 Nothing is said in the passage about the resurrection body. The martyrs are clothed with a 'white robe', which some have thought to be a glorified body; but this can hardly be regarded as special 'clothing' for martyrs, and is more likely to refer to the robe of righteousness which Christ provides (cf. 7:13f; cf. also 19:8).186 The fact that they are described as 'souls' (psychai) does not mean that they are specifically regarded as incorporeal.187 But the statement would seem to point to some kind of pre-resurrection state, though clearly not a state of unconsciousness.
A problem arises from the reference in 20:4, 5, 13 to the first resurrection which seems to be restricted to martyrs. According to this passage the first
182 K. Hanhart, The Intermediate State in the New Testament, pp. 218f., considers Selwyn's explanation to be forced and prefers to conclude from the use of the aorist tense that the reference is to an accomplished act (i.e. the act of Christ preaching in Hades). It is not therefore a repeatable event.
183 K. Hanhart, op. at., p. 218, does not agree that the 'spirits' of 3:19 are to be identified with the 'dead' of 4:6, but he supports some connection between the two passages.
184 Cf. I. T. Beckwith, The Apocalypse of John, ad loc. 18:1 Cf. G. R. Beasley-Murray, Revelation, ad loc.
186 K. Hanhart, op. at., pp. 229f, concedes that if Christian martyrs are in mind, the expression 'a little longer' does refer to an interim period. But he suggests that martyrs might be saints who died for their faith under the old covenant, in which case the expression would refer to the period immediately prior to the incarnation.
187 Cf. E. Schweizer, TDNT 9, p. 654.
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resurrection is before the millennium, and the second is after it. The second is for the wicked and unbelievers. Naturally our interpretation of the stages of resurrection will depend on our interpretation of the millennium (see pp. 869f). If we treat the latter as a literal period of 1,000 years during which Christ will reign on earth, there is no doubt that the 'rest of the dead' who do not come to life until after the period is finished must be identified with the unbelieving dead. But if a distinction is made between the martyrs and other believers, this necessitates a two-stage view of the first resurrection.188
There is certainly no specific statement to this effect, in which case the reconstruction must be regarded as speculative. It may be argued, of course, that it is the most probable hypothesis to account for all the facts, but it cannot be claimed to be the only possible interpretation. If the 1,000 years is not regarded as literal but as symbolic, the above reconstruction would not apply. Indeed, the view that the two-stage resurrection theory is the most probable must be challenged. It involves a position which finds support nowhere else in the nt. All the references to the resurrection of the body assume only one resurrection. In Revelation 20 alone there is a mention of a first and second resurrection.
The question arises whether Revelation 20 can be understood in any way which does not imply two physical resurrections? The problem does not arise from the fact that Revelation 20 is the only reference to a double resurrection, for a single witness cannot be condemned simply because it stands alone. The problem springs from the reconstruction which the two-resurrection theory makes necessary, including the assumption that phys​ically resurrected bodies will mix with non-resurrected people during the millennium.189
If, however, the millennium is symbolic of the present kingdom of Christ on earth, the first resurrection could be considered as a spiritual and the second as a physical act. This is supported by the fact that the first resurrection is distinguished from the second death, which must clearly be spiritual death (20:6). 19° It is noticeable that no mention is made of bodies in connection with the millennium, only souls (20:4). Moreover, the state​ment that these 'came to life' (ezesan) includes a verb not usually used of physical resurrection (although it is so used in Rom. 14:9). What is upper​most in John's mind is the position of those threatened with Christian martyrdom whom he is encouraging in face of the coming threat. They
188 Cf. R. Pache, The Future Life (1962), pp. 190ff., distinguishes between a resurrection before and after the three and a half years of tribulation.
189 Cf. J. W. Hodges, Christ's Kingdom and Coming, pp. 229f.
190 There is force in H. Alford's contention that to make ezesan mean one thing in verse 4 and another in verse 5 empties language of its significance (The Creek Testament, 4, revised by E. F. Harrison, 1958, p. 732).
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are assured of reigning with Christ. Revelation 20:4 could be understood to include others beside martyrs, since John speaks also of those who had not worshipped the beast nor borne his mark. These two groups together could then account for all the Christian dead.191
In the various letters to the churches in Revelation 2-3, promises are given to conquerors (2:7, 11, 17, 26; 3:5, 12, 21) and it is relevant to ask whether these promises throw any light on the afterlife.192 Certainly the conquerors are Christian believers and would not appear to denote a specific group within the body of the redeemed. They may look forward to eternal life, deliverance from the second death (a reference to judgment), a unique relationship with God, a white robe (i.e. through Christ), an important place in the city of God and a share in the conquest of Christ. But nothing is said about the state of believers after death.193
NOTE ON THE 'RAPTURE*
As a result of Paul's clear teaching about the parousia and the resurrection of believers, it is not surprising that some of his converts were perplexed about the comparative position of believers who had died before the par​ousia and those who are still alive at the coming. This gave rise to his teaching about the 'rapture'. The expression 'rapture' comes from the Latin rapio which means 'catch up' or 'snatch', and renders the Greek harpazo in 1 Thessalonians 4:17.194 In this passage Paul affirms that those who remain at the coming will be caught up together with those Christians who are resurrected to be with the Lord in the air. The function of the 'rapture' is two-fold: (i) to unite survivors with the coming Lord, and (ii) to transform them into the same resurrected state as the rest. The 'rapture' is, therefore, a necessary part of the coming. There is no indication of the state of the raptured believer, neither is there any indication of timing. These obser​vations are important in view of the theory that the rapture takes place before the great tribulation (see discussion on this p. 814). Some com​ments must be made on the evidence brought in support of this.
The only other passages in which a sudden transformation is mentioned in connection with the coming of the Lord are 1 Corinthians 15:51-52 and
191 N. Shepherd, 'The Resurrections of Revelation 20', WTJ 37, 1974, pp. 34ff, proposes a different interpretation of the two resurrections. He understands the first as individual in the sense of baptism and identification with the resurrection of Christ, and the second as cosmic involving not only the unbelievers, but also the whole cosmos. In this case ezesan could not be understood in the sense of coming to life.
2 Cf. G. R. Beasley-Murray, 'The Contribution of the Book of Revelation to the Christian Belief in Immortality', S/T27 (1974), pp. 85ff, for an examination of these promises in the context of the teaching on immortality.
Cf. K. Hanhart, Intermediate State in the New Testament, pp. 225f, for a comment on this.
E. Best, 1 and 2 Thessalonians, p. 198, interprets the verb here in a sense somewhat between what it means in 2 Cor. 12:2, 3, where it denotes a temporary spiritual experience, and in Acts 8:39, where it is used of a material irreversible event. At the 'rapture' it has both a spiritual and material aspect, but Paul does not enlarge on the latter.
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Philippians 3:20-21. In the former passage Paul speaks of a 'mystery', but it cannot be maintained, as some allege, that this mystery is the timing of the mystery (i.e. pre-tribulation) for no reference is made in the context to such a tribulation. Indeed the only time reference is 'the last trumpet', which whenever it happens must clearly refer to a public event. The idea of a secret 'rapture' is entirely ruled out. Nor is there support for the view that the saints must first have been caught up in order to descend with Christ from heaven; for the text does not say that the raptured saints will come from heaven, only that they will be changed. The mystery is therefore the instantaneous transformation of living believers. The same idea comes out in Philippians 3:20-21, where the believers are promised glorious bodies like Christ's own body (see pp. 828ff.).195
Two passages in 2 Thessalonians, which point to the future coming and at the same time refer to believers, do not any more clearly require the theory of a secret pre-tribulation rapture.196 2 Thessalonians 1:6-10 refers to the appearing of the Lord Jesus from heaven with his mighty angels in flaming fire, and this cannot apply to a coming other than a public dem​onstration. This passage does not describe the event as a parousia197 and this has led some to draw a distinction between a coming for the saints (at the rapture) and a manifestation to all people (at the final day of reckoning).198 But Paul does not make such a distinction, for it is at the 'appearance' that all will be judged (believers and unbelievers alike). This would not support the theory of a double judgment scene (see the later section pp. 859f.), which is integral to the pre-tribulation rapture view.
In the second passage, 2 Thessalonians 2:1-8, the coming is linked with judgment, which takes place after the restrainer is removed and the Wicked One is made known. Some who interpret the restrainer as the Holy Spirit maintain that his removal will coincide with the rapture (see pp. 807ff.).199 But this passage makes no mention of the rapture, which seems strange if it forms the focal point for the release of a greater intensity of wickedness.
There is one passage in the teaching of Jesus which might have some bearing on the subject of the 'rapture'. It occurs in Matthew 24:40-41 = Lk. 17:34-35, in relation to the coming of the Son of man. Of two men
195 In all probability Paul is combating the view that the state of the redeemed is already effective and there is therefore no point in the parousia hope (cf. R. P. Martin, Philippians (NCB, 1976), p. 149.
196 Cf. R. H. Gundry, The Church and the Tribulation (1973), who argues for a post-tribulation rapture against the pre-tribulation theories.
197 In 1 Thes. 3:13 the word parousia is used, but there is no reason to suppose that the apokalypsis mentioned in 2 Thes. 1:7 refers to any different event. Cf. L. Morris, ί and 2 Thessalonians (TNTC, 1959), p. 118.
198 J. D. Pentecost, Things to Come, pp. 206f., strongly maintains a distinction between the rapture and the second coming, based on the assumptions of dispensationalism.
199 Dispensationalists who maintain that the Holy Spirit is removed at the rapture, are obliged to maintain also that the evangelization of the world after this will be performed by Jews without the aid of the Spirit (see section on the millennium, pp. 869ff.).
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in the field, one shall be taken, the other left; similarly, with two women grinding at the mill (Luke refers to two in bed at night). Some kind of sudden removal happens simultaneously with the coming, in precisely the same way as Paul describes the rapture.200 But Jesus gave no indication of when it would happen. Indeed, he used the 'thief in the night' illustration to indicate its unpredictable nature. The passage could refer to a secret rapture, but does not require such an interpretation, for there is no reason why the words could not refer to the final manifestation of Jesus, at which only those who believe in him will be caught up to meet him in the air.
In addition to the above passage, there are a few others which use the thief illustration in relation to the coming: Luke 12:39-40; 1 Thessalonians 5:1-4; 2 Peter 3:10-12; Revelation 3:3; 16:15. In all these passages the coming of the thief illustrates suddenness and unexpectedness, but in none of them secrecy. Further in 1 Timothy 6:14 and 2 Timothy 4:1, Paul used the word 'appearance' (epiphaneia), which describes a glorious manifesta​tion. Indeed, in the latter passage Paul is expecting to receive a crown of righteousness. In none of these passages is there any support for a secret rapture.201
Summary
Although there is a dearth of explicit statements about the afterlife in the gospels, there are sufficient indications to establish the existence of life after death. Jesus takes it for granted, as is evident in the account of Dives and Lazarus, although it is not possible to fill in many details. He foresees his own position as in Paradise, instead of the shadowy Sheol.
Jesus speaks of a resurrection of life and a resurrection of judgment. The resurrection of people is an assured event in the future. On some occasions Jesus spoke of death as sleep, but there is no indication that this was any more than a metaphorical expression. Certainly Jesus faced his own death with fortitude and expected his followers to do the same.
It is mainly in Paul's epistles that the subject of the afterlife is more fully dealt with, but there are still many details which are obscure. Paul has no doubt that believers will receive a resurrection body. Moreover, he links their resurrection to that of Christ who is regarded as the first fruits. He has a resistance to the idea of being naked. His whole approach is radically different from the Greek idea of the immortality of the soul released from the body regarded as a prison house. On the question of what happens to believers at death, Paul implies that they are with the Lord, but he gives little data about when the resurrection body is received. He sometimes uses the sleep imagery to describe death, but he does not seem to mean uncon-
21X1 Some have referred this to the fall of Jerusalem, in which Jews were 'carried away', cf. P. Benoit, Matthieu, (1961), p. 151. But against this view, cf. P. Bonnard, Matthieu (CNT, 1963), p. 355.
2111 For a summary of different theories concerning the rapture, see J. D. Pentecost,  Things to Come,
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scious existence. All that can be definitely affirmed is that the believer will
be clothed with a spiritual body.
There are difficulties about the two resurrections mentioned in Revela​tion 20. There is no disagreement, however, about the fact that a general resurrection will take place at the consummation of the present age.
JUDGMENT
In the ox the idea of judgment is prominent, but it is judgment on earth in the present life of the nations. There is little awareness of judgment after death and where it occurs it is restricted to Israel.202 In the interestamental period, there are evidences of a development towards a more individual approach, although the collective approach is still dominant as in the οτ. In the book of Enoch there are frequent references to judgment and the judgment day.203 Many of the features which are found in the nt allusions to judgment are found here (e.g. the throne, sealed books, names written, judgments pronounced). Yet neither in the ox nor in the intertestamental literature is there any specific reference to the Messiah in the office of judge, unless the passage in Daniel 7:13ff. be understood in this way. It is both in the strong teaching about individual accountability and in the presentation of Jesus himself as judge, that the gospels make a distinctive contribution to the theme of judgment.
The synoptic gospels
There are several passages which refer in a general way to a future reckon​ing. One of the Son of man passages predicts that when he comes 'he will repay every man for what he has done' (Mt. 16:27). This makes no mention of good or bad and must include both.204 The idea of recompense is as frequent as the idea of condemnation, and both must be considered for a true appraisal of the theme of judgment. We will concentrate first on the aspect of condemnation and then note the references to recompense.
It is noticeable that our present theme comes more frequently in Matthew's gospel than the other synoptics. Certainly Jesus, in some of his parables, made clear that distinctions would be made between different
p. 156ff. He summarizes the partial, mid- and pre-tribulation rapture theories, all from a dispensationalist point of view.
202 S. G. F. Brandon, The Judgment of the Dead (1967), pp. 56-75, discusses the Hebrew approach to judgment and then claims that the nt approach is heavily indebted to the Jewish. In his view the main idea is one of divine vindication. For a careful survey of the OT evidence on judgment, cf. L. Morris, The Biblical Doctrine of Judgment (1960).
203 For the theme of judgment in Enoch, cf. S. G. F. Brandon, The Judgment of the Dead, pp. 68ff.
204 E. Schweizer, Matthew, p. 347, considers that Matthew has here used Ps. 62:12, and since the Psalm refers to the righteous he thinks that Matthew may be thinking of the same thing. The reference is to 'deeds' instead of works.
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classes of people. In the account of the marriage supper (Mt. 22:lff), differences are made between those who refused the invitation and those who ultimately came in. In a sense it may be said that the former group had judged themselves and could not complain of the judgment that fell on them. Similarly the parable of the weeds and the parable of the drag​net both include judgment on what is pronounced to be bad. A sharp distinction is made between the righteous and the unrighteous (cf. Mt. 13:36-43; 45-50). This comes out most vividly in the passage about the sheep and the goats (Mt. 25:31ff), which is discussed below.
It is Matthew alone who records the use of the term 'day of judgment' (Mt. 10:15; 11:22, 24; 12:36). In the first three cases reference is made to the condemnation of Sodom. Because Luke in 10:14 and 11:31, 32 records similar sayings containing the words 'the judgment', some have concluded that Jesus probably did not speak of a future day of judgment.205 But it should be noted that Matthew also records the shorter form in Matthew 12:41-42, which is parallel to Luke 11:31-32. Admittedly Matthew 10:15 has the fuller form in a parallel to Luke's shorter form (i.e. in Lk. 10:14), but the evidence is not sufficient to show that Matthew's expression could not have been used by Jesus. It is surely pedantic to attach any significance to the difference in the two forms. Both refer to a particular judgment which relates to all, whether to the patriarchal world, the world of Solomon and the Queen of Sheba, or to the world of Jesus' contemporaries. It cannot be maintained that there is no thought of a great assize in these passages, for that seems the most natural meaning of the words.206
A few other passages of a general kind draw attention to the theme of judgment. In the Sermon on the Mount Jesus warns against a judging spirit, 'for with the judgment you pronounce you will be judged' (Mt. 7:2); while this may not necessarily refer to the final divine judgment, it could conceivably do so. In 5:21-22 Jesus declares that not only murder, but anger against a brother, makes one liable to judgment. One stage of condemnation is even described as 'gehenna of fire' (another expression found only in Matthew, cf. also 23:33), which must have reference to a final condemnation. It should be noted that Matthew includes a saying of Jesus that men must give an account of every careless word (Mt. 12:36).207 When could this take place if not on the day of judgment?
It is not quite so clear that a future judgment is in mind in Mark 12:40 (= Lk. 20:47) in Jesus' criticism of those who 'devour widows' houses': They will receive the greater condemnation'. It would be more effective
205 Cf. T. F. Glasson, The Second Advent (31963), p. 130.
206 Glasson argues otherwise. He thinks Sodom has already been judged and that Chorazin and Caper​naum are urged to take note. He denies any reference to a final judgment, (op. cit., pp. 130Γ).
207 D. Hill, Matthew (NCB, 1972), p. 219, draws attention to a rabbinic belief that a man's record in heaven included his words as well as his deeds. He concedes that Mt. 12:36 has an eschatological reference.
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to relate this to a future judgment, since in this life it is all too familiar for the oppressors to get away with it. But the words of Jesus make clear that judgment will catch up with them.208 The pursuit of justice is enjoined on the followers of Jesus (cj. Mt. 23:23; Lk. 11:42). Indeed, they are even assured that when the Son of man comes, they will sit with him on the thrones judging the twelve tribes of Israel (Mt. 19:28; Lk. 22:30). There is a clear linking of judgment with the parousia in Matthew, although Luke's saying speaks instead of a kingdom. In both accounts, however, the act of judging is clearly futuristic.
Before commenting on the sheep and goats passage, we note some of the sayings of Jesus which mention rewards, which cannot be understood in terms of this life. At the close of Luke's beatitudes, Jesus says, 'Rejoice in that day . . . for behold, your reward is great in heaven' (Lk. 6:23; cf. also Mt. 5:12). 209 Similarly in the same passage, he says to those who love their enemies (cf. Mt. 5:45), 'your reward will be great, and you will be sons of the Most High' (Lk. 6:35). 21() Jesus assured his disciples that the Father who sees in secret will reward them (Mt. 6:4, 6, 18). This is in contrast to the hypocrites who already have their reward (i.e. in this life). Although nothing is said about the timing of the reward, its fullest expres​sion is probably intended to refer to a future time.
It is against the background of these numerous references to judgments and to the giving of rewards, that the passage in Matthew 25:14—46 must be considered.211 In the parable of the talents, faithfulness was rewarded with greater responsibility. Yet it is not specifically linked with a final day of reckoning. It is different in the passage about the sheep and goats, which is explicitly linked to the occasion of the Son of man's coming in glory and the establishment of a great assize. Some scholars attach little import​ance to this section on the grounds that it is Matthew's own construction, ~'~ although most would agree that some genuine words of Jesus are pre-
2118 Many theologians reject the concept of everlasting punishment, not on exegetical, but on theological grounds. W. N. Pittenger, The Christian Understanding of Hitman Nature (1964), p. 124, for instance, claims that it is beneath the level of Christian faith to speak of commending Christianity to others on the grounds that unless they accept the faith they are doomed to perish eternally. But Jesus never uses the theme of judgment to inculcate faith. Its purpose is warning with a view to leading to repentance.
209 Ε. Ε. Ellis, Luke, pp. 113f. , deduces from this statement that the reward already exists in heaven, but is to be received in the coming age. He rightly points out that fulfilment in this age is its own reward.
210 I. H. Marshall, Luke, p. 264, although accepting that this saying is primarily implying that disciples will show themselves to be God's children by imitating his character, nevertheless thinks that the idea of the promise of divine sonship as a reward for service cannot be ruled out.
211 G. de Ru, 'The Conception of Reward in the Teaching of Jesus', NovT 8, 1966, pp. 202-220, brings the parable of the vineyard (Mt. 20:1-16) into the discussion on rewards. He claims that in the NT man never earns anything. His 'reward' is communion with God. Man needs this and cannot be self-sufficient so as not to need a reward. Cf. also P. C. Bottger, art. on Recompence NIDNTT3, pp. 141f.; H. Preisker, TDNT 4, pp. 714ff. , for a discussion of reward in the teaching of Jesus.
212 Cf. T. F. Glasson, The Second Advent, pp. 129ff., who reaches the conclusion that Jesus did not regard himself as judge at a final great assize.
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served.213 There is no valid reason to dispute the authenticity of the section, even if the imagery used is familiar in apocalyptic sources. If there is to be a reckoning of any sort, it is not unreasonable to suppose that it would be expressed in terms of an assize. Even so there are differences of opinion over the interpretation of this passage.
The real key to the understanding is the identification of the 'brethren' of whom Jesus speaks ('as you did it to one of the least of these my brethren, you did it to me', Mt. 25:40). One interpretation is to assume that the King's 'brethren' are his own people, and since Jesus is identifying himself with the King (as verse 31 clearly suggests that he is), then the 'brethren' would be Christians generally.214 If this interpretation is correct, the section can be applied either nationally or individually.
Since it is stated that all the nations will be gathered before the Son of man, it would be reasonable to see the separation between the sheep and goats as being carried out on the basis of the treatment of the followers of Jesus by national groups. Certainly the action portrayed, which involved the alleviation of purely physical needs, could apply to the conditions facing those whom Jesus would send out. The mission charge in Matthew 10:5ff. is instructive in this connection since it warns the disciples of two possible attitudes which would face them - acceptance or rejection - and relates these to the day of judgment (verse 15). Moreover, some would persecute the followers of Jesus. In both passages judgment is concerned with groups - households, towns, councils, governors, kings (in Mt. 10) and nations (in Mt. 25). Nevertheless, a judgment on groups is in the end a judgment on the individuals who form the groups.
A variant of this view sees the 'brethren' as more particularly apostles engaged in their mission work, in which case others will be judged ac​cording to the attitudes they had adopted towards God's servants. There is no need, however, to draw a sharp distinction between the apostles and Christians in general.
While there is much to be said for this view, some prefer to see Matthew 25 as judgment decided on the basis of general social concern, in which case 'brethren' is taken to refer to all in need.213 Under this view there is
13 T. W. Manson, The Teaching of Jesus (21935), pp. 34ff., traces the construction to Matthew's special source which separates people into two classes.
214 This interpretation is followed by G. E. Ladd, 'The Parable of the Sheep and the Goats in Recent Inu-pretation', New Dimensions in New Testament Study (eds. R. N. Longenecker and M. C. Tenney, 1974), pp. 191ff. Cf. alsoj. Manek, 'Mit wem identifiziert sich Jesus (Matt.25:31-46)?', Christ and Spirit, pp. 15-25, who regards elachistoi as a title of high honour. G. Gay, 'The Judgment of the Gentiles in Matthew's Theology', Scripture, Tradition and Interpretation (ed. W. W. Gasque and W. S. LaSor, 1978), pp. 199-215, does not consider that 'brethren' in this passage relates to all Christians, but to a special group of downtrodden believers. Cf. also W. G. Kummel's article, 'Gottes geringste Β ruder - zu Mt. 25.31-46', Jesus und Paulus (ed. E. E. Ellis and E. Crasser, 1975), pp. 363-383.
21=J. Jeremias, The Parables of Jesus (Eng. trans. 21963), p. 207, identifies the brethren as the poor and needy generally, but admits that in that case touton (verses 40, 45) is a superfluous demonstrative. Jeremias
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condemnation of any society which neglects the underprivileged, with whom Jesus identifies himself. This interpretation would be in line with the ot condemnation of nations which dealt harshly with Israel.216 it has also been argued, in line with this interpretation, that this passage provides a basis for understanding how those who have never heard the gospel will be judged. If general acts of love and concern are the standard, this would apply equally to Christians and non-Christians. While there is much to attract in this view, the major objection is that nowhere else does Jesus use the term 'brethren' in this general sense to denote all men in need.
Yet another view is that which identifies the 'brethren' as a Jewish remnant who will proclaim the gospel among the nations during the great tribulation.217 This interpretation is favoured by those who hold to a pre-tribulation rapture of the church. According to the way in which the nations respond to the converted Jewish remnant, so they would be class​ified in the final judgment. But there is no indication in the context that the 'brethren' are specifically Jewish. Moreover, the invitation to the 'sheep' to inherit 'the kingdom prepared for you from the foundation of the world' (Mt. 25:34), and the condemnation of the 'goats' to eternal punishment (verse 46), seems a more radical separation than can be accounted for by the brief tribulation period which this theory supposes.
We need to investigate yet one other possibility and that is that the passage does not refer to collective action, but to individual. The separation is then not between nations, but between individuals at the final judgment. 'All the nations' is then equivalent to 'all men'. In this case, the same problem arises over the word 'brethren'; but if this means Christians, it would set out the basis of judgment as being social action rather than the gracious work of Christ on man's behalf.218 It is difficult to believe in the light of the nt teaching on justification before God that Jesus could here have meant that people could obtain an eternal inheritance simply on the grounds of good works. This moreover is not supported by verse 37, which calls the sheep 'the righteous'.
It may be wondered what relation the final judgment has to any inter​vening acts of judgment. Some hold that judgment takes place at the moment of death and consequently do not favour those interpretations
is persuaded that in essence this parable is authentic to Jesus, although he admits some editorial work in it.
216 L. Cope, 'Matthew xxv 31-45, "The Sheep and the Goats" Reinterpreted', NovT, 1969, pp. 32-44, regards the passage as a poetic picture of the last judgment constructed by the evangelist. In Cope's mind the passage cannot provide a legitimate basis for Christian concern for the poor. The brethren are the disciples and the ethic is 'a churchly, sectarian one', no significant advance over Jewish ethics of its day.
217 Cf. J. D. Pentecost, Things to Come, p. 420.
218 G. E. Ladd, TNT, p. 206, says, 'This is not a program of eschatology but a practical parable of human destiny'.
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which propose a final assize.219 The Dives and Lazarus passage is cited in support (Lk. 16:19ff). But there is no reason to suppose from any of the synoptic gospels that Jesus taught that judgment takes place at death (see the discussion on thejudgment seat of Christ, pp. 860ff). No more acceptable is the view that judgment is a continuous process in this life, for it does not do justice to the significance of the parousia for judgment. There is a sense in which present and future judgment are linked, because a condem​nation which can be pronounced on the ground of present rejection will certainly be upheld and made absolute at the final assize. The latter cannot be dispensed with simply by saying that it is unnecessary. The idea of a judgment linked to the parousia is undeniably in the teaching of Jesus in the synoptics, whatever we make of it.
The Johannine literature
There is no doubt that Jesus looked forward to a future judgment according to John's account. John 12:48 is the clearest statement to this effect: 'He who rejects me and does not receive my sayings has a judge; the word I have spoken will be his judge on the last day.' It is impossible to excise from John's gospel the references to the last (eschate) day, however much it may be maintained that this is apocalyptic language.220 The linking here of judgment with the last day must point to a final judgment, although the basis of it is the present reactions of people to Christ.
It is noticeable that Christ himself is the touchstone as in Matthew's account, although here there is emphasis on the words of Christ rather than works for the sake of Christ (although cf. Mt. 7:22). This difference of emphasis, however, does not imply a totally different basis for judgment. In the same context Jesus declares that he himself did not judge (12:47), for this was not the purpose of his mission. This passage does not mean that Jesus would not be judge at the last day, but that he is not judge now. His present purpose was not to judge, but to save (verse 47). This is in agree​ment with John 5:22, 27 in which Jesus states that the Father has given to the Son authority to execute judgment, a statement which is immediately followed by references to the resurrection of life (for those who have done good) and the resurrection of judgment (for those who have done evil).221 Clearly Jesus set himself out as judge, even more specifically in John's record than in the synoptics (cf. also Jn. 9:39). Moreover the basis of the distinction between the two classes is a moral one, linked however with works (as in Mt. 25).
219 Cf. Glasson, op. at., pp. 129ff.
220 G. Kittel, in his article on eschatos in TDNT 2, pp. 697f., has no hesitation in grouping Jn. 6:39f., 44, 54; 11:24; 12:48 with other NT evidences for the coming last day.
221 R. E. Brown, John., p. 219, conceives that in this passage John advances a realized eschatology and supposes that judgment, condemnation and passing from death to life are all part of the present 'hour'.
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To some scholars the existence of two apparently totally different bases for judgment in one writing is intolerable and has led them to treat the John 5 passage as an apocalyptic development which is not original to the teaching of Jesus.222 Yet to drive a wedge between the two standards is faulty exegesis, for it is assuming that 'doing good' has no relationship with a man's attitude to Christ. Jesus, on the other hand, declared in John 15:5 'apart from me (the vine) you can do nothing'. When the total teaching of Jesus in John is considered there is no essential contradiction.
It must be recognized, nonetheless, that in John the present aspect of judgment is more prominent that the future aspect. Such a statement as 3:18, 'he who does not believe (i.e. in the Son) is condemned already', shows how people's present attitude to Jesus affects the future judgment upon them.223 In other words anyone who has a definite attitude of rejection towards Jesus in this life must recognize that this will form the basis of future assessment (cf. Mt. 10:32f; Mk. 8:38; Lk. 12:9). Furthermore, the opposite of condemnation in this context is eternal life. Condemnation is thus seen as implying eternal death. The context of this saying makes clear that no judgment, in the sense of condemnation, awaits those who believe in Christ. This does not exclude the thought of believers appearing before the judgment seat, but it means that they already know the verdict. There is a direct connection between present and future.
In one passage, the comment is made (whether by Jesus or by the evangelist is not clear) that judgment is equated with the coming of light into the world with the result that people loved darkness rather than light (Jn. 3:19). This suggests that the incarnation was itself an act of judgment (krisis).224 It is in view of this blanketing of the light on the part of men, that the teaching on judgment in this gospel is so important. It shows that condemnation rests squarely on those who deliberately refuse the light. Jesus himself claims that his judgment is just (Jn. 5:30) and while this is not in the context related to the future judgment, it must have a bearing on the nature of that judgment.
Not only is the incarnation a krisis point, but the passion is also.225 'Now is the judgment of this world' (Jn. 12:31) is Jesus' assessment as he faces the cross. What takes place later in a future judgment is, therefore, seen enacted in the life and work of Jesus. In this gospel there is a bringing forward of the future into the present, so that no discontinuity exists
222 Cf. C. H. Dodd, The Apostolic Preaching and its Developments, pp. 65f.; cf. idem, The Interpretation of the Fourth Gospel, pp. 147f.
223 Bultmann, John, p. 155, reinterprets the saying injn. 3:18 of a radical understanding of the appearance of Jesus as an eschatological event. But this removes the future element and regards the saying in existential terms.
224 Cf. Bultmann, TNT 2, pp. 38f.
225 F. Buchsel, article krima, krisis, etc. in TDNT 3, p. 941, decides that in John krisis is the world judgment of Christ, originally future, but also present already.
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between them. The importance of the theme of judgment is also seen in the fact that one of the functions of the Spirit is to convince (or convict) the world of judgment (Jn. 16:8). If it is the Spirit's work to do this, it is also the church's work to draw attention to it. There is no escaping from the theme of judgment.
It is striking that there is very little in John's gospel on the subject of rewards, far less than in the synoptic gospels. In fact the only passage which hints at it is John 4:36 which states that the reaper receives wages, but even this is qualified with the remark that he gathers fruit for eternal life. Indeed, eternal life is regarded in many Johannine passages as so great a prize that any idea of additional rewards seems superfluous. Jesus criticizes those who receive glory from men (Jn. 5:44). The only glory is what comes from God.
Information about judgment is sparse in the Johannine epistles. John is concentrating on the present rather than the future. Abiding in Christ now secures eternal life. But there is one reference to the day of judgment: 'In this is love perfected with us, that we may have confidence for the day of judgment' (1 Jn. 4:17).226 As a result of this abiding in love, fear is cast out. John says that fear has to do with punishment (1 Jn. 4:18). Although the emphasis is on the present, it has an impingement on the future, and it cannot be said that John knows nothing of a final day of reckoning. When he says that Christians have already passed from death to life (1 Jn. 3:14), he is in agreement with other nt writers who stress the present reality of salvation, but who do not for that reason deny a coming judgment day.
We should also note that John speaks of the world passing away (1 Jn. 2:17)227 and of the arrival of the 'last hour' (1 Jn. 2:18), both future events expressed in a non-apocalyptic form.228 Some see this as an evidence of realized eschatology in that the future 'hour' has become present. It may, however, be accounted for by John's acute awareness that the 'hour' per​meates the whole of the present era.
Acts
In the earlier part of the book the theme of judgment is implied rather than stated. There is a strong sense of foreboding in the reaction of the hearers on the day of Pentecost (Acts 2:37, 40). The call to repentance in Acts 3:17-19 is made against a background of condemnation, while the case of
226 I. H. Marshall, The Epistles of John, p. 223, explains this statement in the following way: 'This experience of mutual love is fully realized in the fact that we can have confidence on the day of judgment'.
227 R. Bultmann, The Johannine Epistles (Eng. trans. Hermeneia, 1973, from KEK, 1967), p. 34, denies that the word paragctai means passing away, and chooses the concept of transitoriness. But the statement implies that as koiinos it is due for destruction. Marshall, op. nr., p. 146, correctly links the verb with its meaning in 1 Cor. 7:31.
228 Cf. H. A. Guy, The New Testament Doctrine ojthe Last Things (1948), p. 172.
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Ananias and Sapphira (Acts 5:1-11) illustrates the swiftness and justice of God's judgment. In Acts 10:42 Peter affirms that Jesus had been ordained by God to be the judge of the living and the dead, a clear evidence of the conviction that Jesus would perform the same function as God in judgment. The clearest reference to future condemnation comes in Paul's address at Athens where the call to repentance is directly linked to judgment. God 'commands all men everywhere to repent, because he has fixed a day on which he will judge the world in righteousness by a man whom he has appointed' (Acts 17:30, 31). This is a specific indication of a future day on which all judgment will be executed. There is no suggestion of a continuous process. The emphasis on a fixed day is in line with several statements in Paul's epistles. The judgment theme at Athens evoked little response, but this was probably more the result of the type of audience than of the theme itself. Indeed it may be questioned whether Paul intended to end on such a theme, since he seems to have been prevented from continuing his speech by the dispute over resurrection.229 One feature of this Acts statement is the support it gives to the significance of Christ's humanity in relation to his position as judge. It is as man that he will execute judgment.
Paul
There is no doubt that for Paul the idea of judgment was an important feature of his teaching about the parousia and the consummation of the age. It would be true to say that judgment is a major function of the parousia. For this reason a clear understanding of his judgment teaching is essential for a comprehensive grasp of his theology. Although we shall find no basic disagreements between Paul's view and those already examined from the gospels and Acts, we shall discover much fuller data. There is still a lack, however, of any systematic presentation and several important questions will remain unanswered. We shall consider the following aspects: the nature of judgment, its scope, and its timing.
THE NATURE OF JUDGMENT
A brief survey must first be made of the various terms which Paul uses for expressing the idea of judgment. It will be possible here to give only the briefest indication of the wide range of such terms, which will enable us to get the feel of Paul's understanding.
(i) The word wrath (orge) when applied to God (see pp. lOlf. for a dis​cussion of this attribute of God) carries with it the notion of judgment.230 It is not confined to the judgment day for its expression. Because it is an
229 F. F. Bruce,  The Book of the Acts (NICNT, 1954), p. 362, sees no reason to suppose that Paul curtailed his speech because of the ridicule. He thinks it was admirably adapted to introduce Christianity to cultured pagans.
230 For a detailed survey of the theme of the wrath of God in the nt, cf. G. Stahlin's article on orge, TDNT 5, pp. 422-447.
856

Judgment Paul
integral part of the nature of God, it is constantly applicable. Paul sees it as an indispensable aspect of God's righteousness (cf. Rom. 1:17-18 where righteousness and wrath are placed side by side). The wrath of God ex​presses itself against all sin. It comes to particular expression on the day of judgment against those who have deliberately rejected the provisions of the kindness of God (Rom. 2:5). Paul expounds this judgment theme in Ro​mans 2:1—11, but maintains that wrath (orge) and fury (thymos) are reserved for those who obey wickedness and do not obey truth.231
There is no suggestion in Pauline usage that the wrath of God is ever capricious or the result of passion. It is on the contrary set over against what can be known of God and it is expressed only against a deliberate rejection of that knowledge (cf. Rom. 1:17-32). The wrath of God, ac​cording to Paul's view, already operates in human history by giving men up to their own passions. So important is this understanding of God's nature, that the idea of judgment was recognized by Paul as an unavoidable expression of what God is. There is on the one hand the inexorable ex​posure of rebellious sinners to the wrath of God, and on the other hand the promise of salvation from the same wrath for those justified by the blood of Christ (Rom. 5:9). A clear expression of this contrast is found in Romans 9:22-23, where 'vessels of wrath' are set over against 'vessels of mercy'.232
(ii) The next group of words are those conveying judgment or condemnation (krinein, and its cognates krima, katakrinein, krisis).233 This series of words is not applied exclusively to God's judgment any more than orge is. But they have special significance in relation to the day of judgment. On that day God will judge the secrets of men by Christ Jesus (Rom. 2:16). Most references to judgment in Paul's epistles imply condemnation and are, with few exceptions, connected with the final judgment. It is God who is judge (Rom. 3:6), and this is the guarantee that the judgment, whether it be commendation or condemnation, will be indisputably just. God shows no partiality. A person's status gives him no exemption (Gal. 5:10). In ex​pounding his Adam theme, Paul claims that the judgment following one man's trespass brought condemnation (Rom. 5:16). The law is said to be the standard of judgment for those under the law (Rom. 2:12). It is in this sense that Paul can speak of the Mosaic era as the 'dispensation of condemnation' (2 Cor. 3:9). It must also be noted that in Paul's mind all are under the same condemnation (Rom. 5:18)234, where katakrima is ex-
231 C. Ε. Β. Cranfield, Romans, 1, (ICC, 1975), p. 749, sees no distinction between the two words used here, the second simply strengthening the first.
232 In both of these expressions the genitives are objective, referring respectively to the objects of wrath and of mercy.
233 G, Vos, The Pauline Eschatology, p. 267, notes that the verb krinein is basically non-forensic.
234 ρ   y   pj]sor,5 5( Paul's Conception ojRecompense (1931), p. 52, takes the condemnation in Rom. 5:16, 18, not of final judgment, but of a working of retribution in history.
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pressed as the antithesis of righteousness (but see below on the meaning of
this word).
(iii) The word group embracing the ideas of justice ana justification (dikaios, dikaioo)235 have considerable bearing on the theme of judgment, because they are a guarantee of absolute justice. In 2 Timothy 4:8, God is seen as the righteous (dikaios) judge. Paul further refers to the 'righteous judgment of God' (2 Thes. 1:5). In this latter case the judgment is directly linked with the kingdom of God. In Romans 2:5 the righteous judgment is linked with the day of wrath. It is important to note when considering the judgment of believers that Paul's doctrine of justification is based on the just character of God.
(iv) Another idea is that of perdition (apollyein, apoleia).236 Not only is the man of sin called the son of perdition (2 Thess. 2:3), but those who follow him will perish with him (2 Thes. 2:10, they are called the apollymenoi). There is no escape from this fate. This destruction is regarded as thoroughly deserved (cf. also Rom. 2:12). It is important to note that by the use of these terms Paul is not describing the resultant state as annihilation, as is clear from the occurrence of the same verb in the quotation which affirms that God will destroy the wisdom of the wise (1 Cor. 1:19). At times Paul uses the word in the sense of physical death (1 Cor. 10:9ff). What then does he mean by 'destruction' as a form of judgment? He must mean to imply that all hope of salvation or restoration is totally excluded.
[image: image3.png]182-225
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ikaios and its cognates, cf. G. Schrenk, TDNT 2, pp ~DNT\, pp. 394ff, who states that the term is used ο
236 Cf. A. Oepke, TDNT I, pp. 394ff. in Paul and John, but also in the synopt
237 1     C^U«Q;^tQ^    ~lntl.v~c     ΤΠ\ΓΤ R    r^r
(v) A similar word, which is used on a few occasions is olethros, destruction, found in 1 Corinthians 5:5; 1 Thessalonians 5:3; 2 Thessalonians 1:9; 1 Timothy 6:9. In the first case it relates to the 'flesh' and has a disciplinary purpose (that the man's spirit may be saved in the day of the Lord Jesus). It is not certain what 'the destruction of the flesh' here means. Some relate it to sickness and others to death. It involves a definite restriction on sensual passions and is clearly regarded as a present judgment.237 In the Thessalon-ian passages the word is used of unbelievers, and is connected with the day of judgment. Moreover, in 1 Thessalonians 5:3 the destruction is described, as 'sudden' (aiphnidios) and in 2 Thessalonians 1:9 it if said to be 'eternal' (aionios). In 1 Timothy 6:9 it is linked with 'ruin' to describe the fate of those who senselessly pursue wealth for its own sake. Since in the context it is said that we cannot take anything out of this world (verse 7), it is evident that the final judgment is in mind.

Judgment Paul
From this survey of terms we are in a position to pass on to a consider​ation of the main features of Paul's teaching on judgment. We may sum​marize it as follows, (i) Paul asserts both a continuing process of judgment and a final day of judgment, (ii) He speaks of both the judgment seat of Christ and of the judgment seat of God. (iii) He recognizes that non-acceptance of God's provision in Christ merits condemnation, (iv) He assumes as axiomatic that any judgment made by God must be just by reason of his righteous character, (v) He is not afraid to speak of the wrath of God and the consequent severity of his judgment, and does not see in this any clash with either the divine righteousness or the divine love. (vi) He does not restrict his views of judgment to unbelievers, but in​cludes believers.
To understand his whole position, however, it will be necessary to examine it against his total theological exposition. We shall next note the distinctions he draws between unbelievers and believers in relation to judg​ment. We have already seen when considering the work of Christ (see pp. 492ff.) the relationship between the work and the believer'sjustification, and the following comments must be considered against that background.
THE UNIVERSAL SCOPE OF JUDGMENT
It is better to examine the destiny of unbelievers before noting the destiny of believers for two reasons. First, the judgment of God on the ungodly is more widely accepted as almost axiomatic. And secondly, the majority of references to judgment in Paul are to believers and the minority to unbelievers.
Paul dwells rather on the certainty of retribution than upon the details of judgment. This retribution may be seen as already at work, but Paul never suggests that it is completed in this life. Indeed, it is abundantly clear that this is not so. It is for this reason that he concentrates his attention on the final judgment. In a few cases he may have regarded death itself as a punishment, but since death is universal, he evidently recognized death and judgment as separate concepts. He regards the judgment day as the focal point of God's judgment on sin and sinners. He says very little on the nature of judgment facing unbelievers, although his teaching has been interpreted to point to annihiliation or to universal salvation or to eternal punishment. What we may deduce in a general sense about the nature of the judgment on unbelievers is that it involves both loss of worthwhile existence (especially in separation from God) and positive punishment, although Paul says little about the latter.
In turning from the judgment of unbelievers to believers, we are at once confronted with a different situation in view of Paul's doctrine of grace. Nevertheless the insistence that believers in Christ have no condemnation alongside the strong warnings about the judgment raises a tension which
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must be carefully analysed. It has earlier been demonstrated that not only Paul's doctrine, but the whole nt teaching, affirms that justification is not attained through works, but through faith (see pp. 496ff.). At the same time Paul has a definite doctrine of rewards. The idea of merit may be absent from his doctrine of salvation, but it is present in his doctrine of judgment.
The doctrine of justification certainly establishes a believer's standing before God and assures him that he has no need to fear in face of the judgment. The classic statement of this is in Romans 8:1: 'There is therefore now no condemnation (katakrima) for those who are in Christ Jesus.' Since it is sin that brings condemnation, Christ's dealings with sin removes the condemnation.238 But does Paul mean that not only past sins but also future sins are completely covered and that no further accountability will be required? There are many statements which must be considered before a certain answer can be given.
It may at once be observed that at no time did Paul suggest that sin in the lives of believers was anything other than serious. His epistles are full of exhortations which call for the avoidance of all unworthiness. The Christian's target must be blamelessness in the sight of God (1 Thes. 3:13; 5:23; 1 Cor. 1:8). Paul strongly criticizes Christians who fail to live up to Christian standards (as in 1 Cor. 5:9ff.) and even suggests that in some cases physical affliction is visited on people in this life to preserve their entitlement to salvation (cf. also 1 Cor. ll:29ff). Yet does this affect their justification? We have seen reason to suggest that there are no statements in Paul's epistles which lead us to suppose that believers are in definite danger of losing their justification in Christ, for then the final status would rest on their own efforts, an idea alien to Paul's position on grace (see pp. 620ff).
Yet the apostle clearly states to the Corinthians that 'we must all appear before the judgment seat of Christ' (2 Cor. 5:10) and this focuses attention on a definite day of judgment. Its purpose is that 'each one may receive good or evil, according to what he has done in the body'. It is sometimes supposed that because the statement is made in a Christian epistle, it applies only to Christians. This would necessitate a distinction between the judg​ment seat of God and the judgment seat of Christ, the former for unbe​lievers and the latter for believers.239 But this distinction is difficult to maintain for there seems no logical reason why the expression 'the judg​ment seat of Christ' should refer to a special tribunal. It occurs only here
238 J. Murray, Romans 1, (NICNT, 1959), p. 275, connects the freedom from condemnation with release not only from the guilt, but also the power of sin. He supports this by relating the oun in Rom. 8:1 to the preceding passage, Rom. 6:1-7:25.
239 P. E. Hughes, 2 Corinthians (NICNT, 1962), p. 182, regards the judgment seat of Christ not as the universal judgment seat, only as a.judgment for the redeemed; but he does not specifically discuss the distinction between the two judgments. However, C. K. Barren, 2 Corinthians, p. 160, points out that when Jesus Christ judges his judgment is the judgment of God.
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in Paul and nowhere else in the nt. In the similar statement in Romans 14:10, the judgment seat is God's not Christ's, but certainly believers are in mind.
To return to 2 Corinthians 5:10, Paul says good or evil will be received according to works (ha epraxen), but it may be wondered in what sense Christians could be said to receive evil.240 It seems better to suppose that the good and evil apply respectively to Christians and unbelievers. But it leaves room for degrees of rewards. Romans 14:12 is specific that each person will give account of himself to God.
There are many passages in which Paul expounds his idea of rewards for believers.241 In using an agricultural metaphor he maintains that a man will reap whatever he sows (Gal. 6:7; cf. 1 Cor. 3:8). 'Let us not grow weary in well-doing, for in due season we shall reap, if we do not lose heart' (Gal. 6:9). In exchange for a slight affliction, Paul is convinced that believers will receive a much greater eternal weight of glory (2 Cor. 4:17). It is a Christian conviction that an inheritance will be received as a reward (Col. 3:24). Paul speaks of a hope laid up in heaven (Col. 1:5). As he approaches his end, he looks forward to 'the crown of righteousness' (2 Tim. 4:8), which the righteous judge will award on that day.
In the pastoral epistles there is rather more stress on the need for good works, but the idea is not absent from the other epistles.242 In 2 Corinthians 9:6-8, the apostle urges generosity on the grounds that God may provide in abundance for every good work. The epistles are full of exhortations and Paul clearly expects Christians to maintain high standards of godly living. There is no suggestion that the doctrine of grace lessens moral obligations. Indeed Paul emphatically refutes such a suggestion (Rom. 6: If). He assumes that his converts will be preserved guiltless in the day of our Lord Jesus Christ (1 Cor. 1:8). He wants to be proud of them on that day (Phil. 2:16; 1 Cor. 9:15; 2 Cor. 1:14; 7:4; 1 Thes. 2:19).
240 -pi^s statement has sometimes been considered as inconsistent with faul's docti But as R. V. G. Tasker, 2 Corinthians (TNTC, 1958), p. 83, points out the stress ο reminds Christians of their moral obligations.
241   C_   C     ΐί·     r-n_        >      r-.   π       ι.     ^
The most specific passage dealing with rewards is 1 Corinthians 3:12-15, where the apostle discusses the various superstructures which people may build on the one foundation, Jesus Christ. The main point is the building up of the church, to which Paul as a preacher was committed. He wants to bring out the responsibilities inherent in such a calling. He notes that there are wide variations in the different materials which could be used, ranging from gold to stubble. He is thinking, however, of intrinsic value, rather than value for building purposes. The process of testing will destroy the combustible materials, but not the precious metals. Paul's
241 See F. V. Filson's St Paul's Conception of Recompense.
242 Filson, op. cit., pp. 135ff-, has a special appendix on the recompense principle in the pastoral epistles.
861
'ith Paul's doctrine of justification, in good works here
THE FUTURE
conclusion from this illustration is that whatever survives will be rewarded, but whatever is destroyed will be sheer loss, with the proviso that the man himself will be saved.
There is no suggestion here that anyone's salvation depends on his service for God. No intimation is given to explain the meaning of the 'fire' which reveals the true nature of the work of building.243 It cannot, of course, be taken literally, any more than the materials are intended to be taken that way.244 The passage shows a clear combination of the sole foundation (salvation through Christ alone) and the responsibility of Christians in their life's service. No indication is given in this passage regarding the nature of the reward.
The evidence for Paul's doctrine of rewards is strong and no true un​derstanding of his theology is possible without taking full account of it. We may summarize his position as follows: (i) God will give rewards on the basis of what has been done in this life; (ii) the rewards are partially received here, but mostly reserved in heaven; (iii) the final rewards will be granted on the day of judgment; (iv) the rewards are of a spiritual nature, like 'the crown of righteousness', but their character is not otherwise specified; (v) there is no suggestion that salvation itself comes under the category of a reward.245
THE TIMING OF THE JUDGMENT
Comment has already been made above on the theory that the judgment seat of Christ is separate from the judgment seat of God and it was suggested that this is difficult to maintain. Nevertheless, it forms a key idea of those views which place the parousia (and the judgment seat of Christ) at a point in the future prior to the final judgment at the close of the millennium (cf. Rev. 20).246 It must be pointed out, however, that Paul seems to know of only one day of the Lord, and this must be identified as the day of judgment. A study of Paul's epistles alone would not lead anyone to the conclusion that a double judgment day was in his mind. Nor
243 F. W. Grosheide, 1 Corinthians, p. 87, does not consider that 'fire' is the fire of judgment, but represents narrow escape from destruction. The whole passage, however, connects the idea of rewards with some final assessment.
244 There is no support in this passage for the idea of purgatory. K. Hanhart, The Intermediate State, pp. 185ff, rejects the appeal to this passage and to 1 Cor. 5:5 and Lk. 12:59 in support of purgatory. He notes that the Roman Catholic, J. Gnilka, 1st Kor. 3:10-15 ein Schriftzeugnis far das Fegefeuer? (1955), concludes that 1 Cor. 3:10ff, cannot be read as referring to purgatory. E.-B. Allo (Premiere Epilre aux Corinthiens, ad loc.) thinks that it is only implied in this passage.
243 Filson, op. αι., p. 102, finds in Gal. 6:8 and Rom. 6:22f. some evidence that Paul thought of eternal life as in some sense a reward. Yet Paul definitely regarded eternal life as a gracious gift of God, as the context in Rom. 6 shows.
246 Cf. J. Walvoord, The Millennial Kingdom, pp. 276ff., for a dispensational exposition of the theme of judgment. For a non-dispensational view, cf. J. W. Hodges, Christ's Kingdom and Coming, pp. 226ff.
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can Paul be claimed as a supporter of the view that believers receive their rewards at death, for at times he links the rewards with the second coming. It may be noted that the apostle is not so much interested in the future for its own sake as in the relation of the future to the present life. There is a salutary effect on believers in the present if they know they will be accountable for their actions in the future, whatever might be the precise time of the judgment. In 1 Corinthians 4:4ff. where Paul declares that the Lord, not men, is the judge of his actions, he warns against judging 'before the time', i.e. before the Lord comes.247 This confirms that judgment belongs essentially to the final judgment day. We may further note from this context one of the essential features of the final judgment, compared with present judgment: the former is open and public, whereas the latter is often hidden. This element of disclosure is naturally associated with the parousia.
Hebrews
There arc several allusions to judgment and to the idea of recompense in this epistle. One feature which distinguishes this epistle from Paul's epistles is the absence of any reference to Christ acting as judge. It is the Lord who will judge his people (10:30, a direct quotation from Dt. 32:36; cf. also Heb. 12:23). Nevertheless there is a strong sense of divine justice. The writer recognizes that it is a fearful thing to fall into the hands of the living God (10:31). Since he views God as a consuming fire (12:29), his foreboding is understandable.
There is no doubt that judgment will come. As sure as the fact that all people are appointed to die, is the fact of judgment (9:27). Since this refers to the sequence 'death, then judgment', some have supposed that this does not mean final judgment, but judgment pronounced immediately at death.248 But this would not accord with the other teaching of the epistle. The heroes of the past did not inherit the promises on their deaths (11:39). Moreover in 9:28 the judgment is seen to be closely linked with the second coming of Christ. The theme of future retribution comes out most clearly in the passage 10:27ff. For those who sin deliberately there is 'a fearful prospect of judgment, and a fury of fire which will consume the adversaries' (10:27). The 'fury' must be connected with the wrath of God although this is not mentioned. The writer compares the fate of a man who is guilty of
Corinthians, p. 103, relates this to
~48J. Hering, Hebrews (Eng. trans.  1970), p. 84 n. 42, discusses whether this expression implies that dment im
.
.
judgment immediately follows death, but thinks this is
.   _ .._ --„-.-, ..... ^,,,,,,^ L111.3 ,3 ii..jl ^nam. jjui ij. r. n. i-iugncs, Hebrews, p. 3»7
who recognizes that although death itself is a judgment there is a further judgment after death, i.e. the final judgment.
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deliberately violating the law of Moses with that of a person who has spurned the Son of God, and concludes that the punishment of the latter will be much greater (10:29). He is convinced that such punishment will be deserved. There is no question of an arbitrary condemnation by God.
That Christians were expected to have an understanding of the judgment theme is seen from the inclusion of 'eternal judgment' among the elemen​tary principles mentioned in 6:1-2. This seems to be basic to the whole exposition of the high-priest theme. The work of an intermediary is necess​ary because otherwise all would be under that eternal judgment. The adjective 'eternal' (aidnios) must be given full weight and presumably means that the judgment spoken of has eternal consequences, whether of reward or condemnation. It is the exact parallel of eternal life. It should further be noticed that not all acts of judgment in this epistle are viewed as future. There has already been a destruction of the devil's power (2:14), although there is no suggestion that he has lost his power to molest. He cannot retain the grip over men by fear of death. But the writer says nothing further about any final judgment upon the forces of evil.
The question of rewards must be considered in the same context. Is the 'rest' (katapausis) theme in Hebrews 3 and 4 based on the idea of recompense? It is certainly affirmed that it is God who confers the rest, and it is called 'a sabbath rest for the people of God' (4:9). It is clear that entitlement to what is promised depends on people's response 'Today'. But the katapausis is available only to faith. It is not defined and therefore some uncertainty must remain over its content. The only indication is the parallel to the sabbath rest of God, which eliminates the idea that rest denotes inactivity. It seems that the rest is intended to inaugurate a continual Lord's day. The passage says nothing, therefore, about recompense for individual merit.
Another aspect which bears on the theme of present judgment is ex​pounded in Hebrews 12, where the reformatory value of chastisement is discussed. In fact the suggestion is that discipline is essential for the devel​opment of character. But this passage contributes little to our understanding of future judgment. There are implications in the two warning passages (chapters 6 and 10) that those who adopt a deliberate rejection of God's grace have no further hope. No indications are given which point to a second chance. It is implied that condemnation is absolute.
In the reference to the heavenly Jerusalem in Hebrews 12:22f., the state​ment assumes an already established community including spirits of just men made perfect. Can we assume that these have already been judged? Nothing is said to this effect, and since the perfection theme in this epistle is expressly linked to the work of Christ, we should assume that salvation and not reward is in mind. Nevertheless, in the same passage there is reference to the kingdom which has already been received (12:28) and which is described as unshakeable.
864

Judgment The rest of the epistles
The rest of the epistles
In James judgment is expected and appears to be imminent in that the judge is already standing at the doors (5:9). Since this immediately follows the reference in 5:7f. to the coming of the Lord, the idea of judgment must relate to the future.249 It is noticeable that the context of this judgment theme is a warning about grumbling against others. It may be paralleled with Matthew's 'idle' words saying (see pp. 849f.).
In ί Peter there is a linking of present reality with future hope. Salvation is certain for the new-born, but is nevertheless 'ready to be revealed in the last time' (1:3-5). The genuineness of faith needs testing. Its results will be declared 'at the revelation of Jesus Christ', thus joining the judgment and the parousia (1:7, 13). As in the case of James, the certainty of future judgment in 1 Peter is undeniable. One statement affirms that people will have to give account of themselves, but does not specify the time (4:5). This follows a list of evils which are said to describe what the Gentiles like to do. Judgment will begin with the household of God and then extend to include those who are disobedient (4:17).250 This does not mean that there are two different judgment days. In fact the expression 'the time has come for judgment to begin' suggests a present rather than a future event. Nevertheless, the readers are exhorted to entrust their souls to a faithful creator in face of present sufferings. It must be remembered that Peter states that the end of all things is at hand (4:7) and that his references to judgment must be seen against this belief in the imminence of the coming and the day.
The obscure passage in 1 Peter 4:6 (see previous section, pp. 842f.) which speaks of judgment following the gospel being preached to the dead is significant in that the standard of judgment is given as being 'according to men in the flesh'. It is suggested that the dead were Christian martyrs who had had the gospel preached to them in their lifetime, were judged (or assessed) from a human point of view then,251 but now are living according to God in the Spirit. If this is so, it tells us nothing about the finaljudgment.
Both 2 Peter and Jude make much of the theme of judgment. Jude cites Enoch to the effect that the Lord will execute judgment at his coming (Jude 14-15). He refers to the fallen angels who 'have been kept by him in eternal chains in the nether gloom until the judgment of the great day' (verse 6). For this the destruction of Sodom and Gomorrah is cited as an example of 'punishment of eternal fire' (verse 7). On the other hand such judgment does not face all, for Christians may look forward to the mercy of the Lord
249 It should be noted that in human affairs, James allows that mercy triumphs over judgment (2:13).
250 E. Best, 1 Peter (NCB, 1971), p. 165, takes this statement as meaning not a continuous judgment, but the ultimate consummation, as if the finaljudgment were already beginning. J. N. D. Kelly, The Epistles of Peter and Jude (BC, 1969), p. 193, regards the words as pointing to the preordained opening phase in the unfolding of God's plan for the end.
251 Cf E. G. Selwyn, / Peter, ad he.
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Jesus Christ unto eternal life (verse 21). Certainly some will be saved by being snatched from the 'fire' (verse 23). God is able to present his people 'without blemish before the presence of his glory' (verse 24).
In 2 Peter, those who deny the Master who bought them are said to bring swift destruction on themselves (2 Pet. 2:1). A similar reference to Jude's mention of fallen angels occurs in this epistle (2 Pet. 2:4), as well as the reference to Sodom and Gomorrah (2 Pet. 2:6). Not only is the des​truction of ungodly people foretold, but also the destruction of the heavens and earth (2 Pet. 3:7, 10, 12; see next section). Nevertheless, as injude, so here, the Christian's hope is in being found 'without spot or blemish' (2 Pet. 3:14). There is no specific reference to rewards.
Revelation
It is at the conclusion of this book that the theme of judgment reaches its climax. It is difficult to deal with it without becoming involved at the same time with chronological issues connected with the millennium, which will be noted in the next section. We shall confine ourselves here to the nature of the final judgment day. There is no denying that the scope of the whole book is a description of the conflict between God and the forces of darkness, and of the final overthrow of the latter. The adverse factors are specifically seen as anti-Christian. All that is true in Christ meets its counterfeit. The hierarchy of evil is portrayed as having its last desperate onslaught before being totally overcome at the consummation of the age. The judgment extends not only to man, but to the devil and his angels. It is a compre​hensive idea in which justice is conclusively seen to be done.2'2
We shall note first the strong sense of recompense reflected in the letters to the seven churches (Rev. 2 and 3). Each contains an assessment of the condition of the church and certain reassurances or warnings given on the strength of the assessment. In five of the messages the phrase Ί know your works' occurs. In all of them a special reward is named for the overcomer. But at the same time several serious warnings are given. Those who are faithful are promised a 'crown of life' (Rev. 2:10). Those who hold to false teaching (Nicolaitans) face direct reprisal (Ί will. . . war against them with the sword of my mouth' Rev. 2:16). Those practising immorality (called after Jezebel) face tribulation and the visitation of death (Rev. 2:22). The loyal people of the churches will be given what their works deserve (Rev. 2:23). The Philadelphians are urged to hold on so that no-one should seize their crown (Rev. 3:11). The lukewarm are told they will be spewed out of Christ's mouth (Rev. 3:16). There is a mixture of commendation and criticism, but no suggestion of final judgment.
232 S. G. F. Brandon, The Judgment of the Dead, pp. 103f., overstates the case when he affirms that in this book Christ is portrayed primarily as the terrible avenger of the elect, for his function as judge is balanced by his function as the slain Lamb.
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The messages to the churches may be summed up in the varied promises. The people of the church at Ephesus will eat the tree of life (2:7); Smyrna will not be hurt by the second death (2:11); Pergamum will have hidden manna, a white stone and a new name (2:17); Thyatira will have power over the nations, and will be given the morning star (2:26-28); Sardis will have the name of God and of the New Jerusalem written on it (3:12); and Laodicea will have the privilege of sitting with Christ on his throne (3:21). There is no clear pattern here. The imagery used points to some future realization. The most surprising is the message to Sardis, which seems to be related to salvation; but even this expresses the final fulfilment of what is already a present reality. The main message is that the future status of Christians is related to their present experience.
In the unfolding drama of the book, the theme of judgment is never far away. The cry of the martyrs from under the altar is a cry for judgment and vengeance (6:9, 10).253 The delay acts as a prelude to heighten the climax of the coming judgment day. The seven seals, trumpets and bowls all focus attention on judgment, and again appear as preparatory to the final judgment. There are references to God's wrath (e.g. 6:16; 11:18; 14:10; 16:19; 19:15) which build up as the judgment day approaches. The des​cription of the judgment on Babylon the harlot (chapter 18) immediately precedes the final crisis. It is, therefore, against this background that we must examine the description in Revelation 20.
The scene of judgment is the great white throne (20:11). It is established after the disappearance of earth and sky. The location is obviously not important. What is important is that all are judged by what was written in the books, i.e. by what they had done (20:12). These books are distinct from the book of life, and presumably refer to the doings of each person. It is clear from this passage that the distinction between believers and unbelievers depends on whether their names are written in the book of life. In other words, judgment for unbelievers depends finally on their omission from the book of life, whereas for believers salvation is secured on the grounds of inclusion in that book and rewards are based on the records in the other books.254 Those who draw a distinction between the judgment
233 G. R. Beasley-Murray, Revelation, p. 134, cites 1 Enoch 47 as a parallel to the martyrs' prayer. He considers that this idea was well known in Jewish apocalyptic.
234 Care must be taken not to regard this description of the last judgment as an act of vindictiveness on the part of God. As J. P. Martin remarks, 'The wrath of God, which is the negative experience of His holy love, nevertheless serves His love (saving purpose),' in 'The Last Judgment', Dreams, Vision ana Oracles (ed. C. E. Armerding and W. W. Gasque, 1977), p. 201. Martin sees the last judgment as throwing us into the mystery of God's love. A different view of God's wrath in the book of Revelation is advanced by A. T. Hanson, The Wrath of the Lamb (1957), pp. 159-178, who denies that wrath has an eschatological significance, but sees it as the process of history in which those who reject God's saving love are involved. He goes as far as to say that in the nt wrath is not an attitude of God, but a condition of men (p 180). G. Caird, Revelation, pp. 91f, while partially accepting Hanson's view, points out that he has overlooked the fact that in Revelation the judgment is solely in God's hands.
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seat of Christ and the great white throne naturally exclude believers from
the final judgment.
It should be noted that in this apocalypse the judge is seen primarily as God, but Christ also exercises the function of judge. This is especially brought out in the account of the coming of the warrior Lord in 19:1 Iff. The book concludes with the assurance of the imminent coming of Christ who will bring 'his recompense' to repay every one for what he has done' (22:12). There is a final clear distinction between those within the city and those outside (22:14, 15).
NOTE ON THE CONSUMMATION OF THE KINGDOM
When we discussed the teaching of Jesus on the kingdom of God, we noted the dual concept of present and future aspects (see pp. 416ff.). It was ob​served that Jesus in some ways inaugurated the kingdom among his own disciples, and yet gave many indications that the full establishment of the kingdom would not happen until the future. Our present concern is to point out aspects of future events which will reach their climax at the close of the present age.
Our interpretation on the kingdom theme will be affected by our un​derstanding of the millennium (see next section). But assuming for the moment that there is no difference between the gospel of the kingdom and the gospel of grace, and that the kingdom is a reality in the present age although not precisely identified with the church, we need to note various aspects which belong to the end. We shall concentrate especially on the book of Revelation.
We note first the certainty of tribulation. It is strongly predicted in the apocalyptic sections of the synoptic gospels (Mt. 24; Mk. 13; Lk. 21). Not only is it mentioned in John 16:33, but an assurance is given that Christ has overcome the world, the source of the tribulation. But it is in Revelation 6:12-17; 7:13—14; 12:17; 13:7 that a specific period of tribulation is men​tioned. This is described as 'the great tribulation' and although its duration is short, its intensity is great. The main problem which arises is the identity of those who will pass through it. In view of the fact that Jesus predicted that his disciples would face tribulation, it is natural to suppose that that prediction covered the whole period of the future up to the time of the parousia. In this case it included the great tribulation in the book of Rev​elation, which is the same in kind, but greater in strength.
There is no suggestion that the great tribulation is intended for any different people from the other predictions of persecution. In other words there is no support for the view that Christians will be removed from the earth before the tribulation (the rapture theory), nor the view that the great tribulation will affect only Jews, not Christians. Both these suggestions are based on the view that Revelation 4—19 relates to the great tribulation,
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which immediately follows the rapture of the saints. Revelation 1-3, ac​cording to this view, refers to the pre-rapture state of the church. But there are weaknesses in this theory. There is no evidence anywhere in the nt that the rapture will remove believers from a tribulation which will spe​cifically affect Jews. It cannot be maintained that either Matthew 24 or Revelation 4—19 must be addressed exclusively to Jews, since in both passages it is more natural to suppose that followers of Christ are in mind. There seems to be no justification for supposing that a great tribulation will follow the coming of Christ.
The apocalyptic visions in the book of Revelation with their series of judgments are intended to explain the intensification of the warfare between Satan and the Lamb prior to the latter's coming. We need not for our purpose detail the various woes and plagues. They are all intended to demonstrate the victorious power of God over his enemies. It is the final display of judgment on the people of this world, before all are called to account for their doings on the judgment day. It shows the final triumph of the kingdom of God in this world.
The view that the Jews will have special opportunities to be evangelized through fellow Jews who will preach to them the gospel of the kingdom (not the gospel of grace) is without foundation; for the nt knows of only one gospel, the gospel of the grace of God through Jesus Christ. The age of grace ends, not with the rapture, but with the parousia. It is at the parousia that Jesus Christ will not only be king by right, but will be acknowledged as king.
NOTE ON THE MILLENNIUM
In considering the future destiny of this age, the focal point for many nt interpreters tends to be the millennium, or 1,000-year reign of Christ. Since this is mentioned only in Revelation 20:1—10 and nowhere else in the nt, a caution over its application must at once be raised. It must be borne in mind that its context is a symbolic setting, which means that it cannot be used to provide a key to the interpretation of passages which are not symbolic. The problem arising from the millennium is in fact whether or not it is to be taken literally. There are three main possibilities.255
(i) To take it literally and to suppose that Christ will return with his saints after the tribulation and establish his kingdom on earth for 1,000 years. He will reign over a restored nation of Israel, according to this view, which is maintained by the premillennialist school of thought.
33 For concise summaries of historic premillennialism, dispensational premillennialism, postmillennial-ism and amillennialism, cf. The Meaning of the Millennium (ed. R. G. Clouse, 1977). A. A. Hoekema, in this book (pp. 155-187), gives a concise summary of the amillennial view. For an advocacy of the premillennial view, cf. R. H. Gundry, The Church and the Tribulation, 1973; and for the postmillennial position, cf. I. Murray's The Puritan Hope (1971).
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(ii) To take it literally, but to maintain that the coming of Christ would be at the conclusion of the millennium, which will be ushered in by the worldwide triumph of the gospel. This school of interpretation is known as postmillennial.
(iii) To take it spiritually and symbolically, and to see in the statement of Revelation 20 an affirmation of the triumph of Christ. This third view, which does not specify a literal period of 1,000 years, but sees it as a symbolic description of the period between the ascension and second com​ing of Christ, is akin to the second view in that it sees the coming of Christ as the consummation of the age. This is generally known as amillennialism.
Of these three views it should be noted that the first is literal not only with regard to the time span, but also in relation to the nature of the established kingdom, i.e. political. Another view ignores the future refer​ence to the kingdom altogether and treats not only this, but also the parousia, as already realized (see the discussion on pp. 797ff.).
In order properly to assess the theological significance of the Revelation 20 passage,256 it must be recognized that the idea of a limited messianic reign was current in contemporary Judaism (Enoch 91 and 93; Psalms of Solomon 17-18; Apocalypse of Ezra 7:28ff; 12:34). Jewish messianic hopes were concentrated mainly on national aspirations, although not ex​clusively so. Especially in the apocalypses of Ezra and Baruch, the pros​pective joy of the messianic kingdom is expressed in specifically materialistic terms, the earth producing abundant fruits and reapers being exempt from labour (cf. Apocalypse of Baruch 29:1-8). But even so the conditions are essentially idealistic, a curious mixture of a new kind of existence which is more than a perfecting of the present. It is also of interest for our purpose to note that the apocalypses of Ezra and Baruch both place the resurrection at the close of the messianic reign. Jewish chiliasm (or millenarianism), however, throws little light on the nt teaching, because the latter is not concerned, as the former is, with a new beginning entirely in the future. It has already begun in Christ.
There are certain features of the Revelation 20 passage which may be summarized as follows: (i) Satan is bound for 1,000 years, during which he is deprived of his power to deceive. It is evident here that the binding cannot be literal since a literal chain could not hold a powerful spiritual being. The binding is followed by a brief release, (ii) What is described as the first resurrection is related to the martyrs who had not worshipped the beast. These are said to reign with Christ for 1,000 years. They are, moreover, described as priests. No data are given about the kind of reign which Christ exercises, (iii) On his brief release, Satan gathers his followers
256 M. Rissi, The Future of the World (1972), pp. 29ff., discusses Rev. 20 and its relation to the earlier sections of the book. He draws attention to a striking parallelism between the two parts, which suggests that it may not be correct to treat Rev. 20 as subsequent to the previous sections in time.
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and attacks the messianic kingdom, but is completely defeated and ulti​mately thrown into the lake of fire. It is only after these events that the vision of the new heavens and new earth is recorded.
Our main question must be whether the passage requires the postulation of a future millennial kingdom of 1,000 literal years. In some form or other a reign of Christ is indisputable. Indeed this is supported from other nt passages (1 Cor. 15:25; 2 Tim. 2:12). But the crux of the matter is whether this follows or precedes the parousia of Christ. If the book of Revelation is intended to be understood in chronological order, there would be no denying that the millennium, whatever its duration, would take place immediately following the coming. But it is difficult to be certain whether the book should be interpreted in chronological order. Indeed it is im​possible to trace such an order throughout the whole book, and this should caution us against making the assumption that it occurs here.
When Jesus, on the return of the seventy from their mission work, told the disciples that he had seen Satan fall like lightning from heaven (Lk. 10:18), and that they were invested with authority over all the power of the enemy, it looks very much like a parallel with Revelation 20:1—3. During the present age Satan's power is limited. He may tempt, but he cannot finally deceive the disciples of Christ. The 'little while' of his release would then coincide with the final period of great tribulation, when through his agent antichrist he would make his final opposition to God. We have already discussed the interpretation of the first resurrection and suggested a spiritual interpretation of this (see pp. 844f.).257 It was also maintained that Revelation 20 does not require us to understand that only the martyrs would reign with Christ.
That a spiritual interpretation of the millennium is preferable to a literal interpretation becomes clear when note is taken of the exegetical difficulties which a literal interpretation faces. Especially is this true of those258 who are obliged to postulate two stages for the parousia (a secret coming at the 'rapture', and a public coming after the tribulation), and various resurrec​tions and judgments. The intention is no doubt to clarify, but in point of fact the result tends to be not only more confusing, but more difficult to support from other nt statements. Our present task is to resist importing into these statements what is not implied in their contexts.
For this reason the view that the millennium is the kingdom of heaven, but not the kingdom of God, must be challenged. We have earlier noted (pp. 409f.) that 'kingdom of heaven' is found only in Matthew, who also at times uses the expression 'kingdom of God'. The two expressions cannot therefore be set against each other; neither is it legitimate to regard the
23/ Cf. G. E. Ladd, Crucial Questions about the Kingdom of God (1952), pp. 143ff, for a discussion of the force of the verb 'came to life' (ezesan) which he thinks nullifies a spiritual resurrection. 238 Cf. J. W. Hodges, Christ's Kingdom and Coming, pp. 185ff.
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former as political, relating only to a restored Israel, while the latter alone is treated as being spiritual. This dichotomy is not inherent to the nt use, and there seems no doubt that Jesus in his teaching did not make any such distinction. More serious is the attempt to see the millennium kingdom as political, for there is no nt evidence which suggests that Jesus was aiming to restore Israel in a political sense. Moreover the attempt to divorce the age of grace from the age of the kingdom of heaven, as if the latter has nothing to do with the gospel of the cross, makes that gospel of limited value and detracts from its centrality in the apostolic teaching.
It seems more reasonable to suppose that there is no distinction between the kingdom of God and the kingdom of heaven, and that both are con​cerned with the age of grace. This means there is one gospel, not two. It means further that although the present reign of Christ is acknowledged only by believers in this age, there will come a time of consummation when his right to rule will be universally recognized. At the manifestation of Christ's power and glory every knee shall bow and acknowledge him as Lord (Phil. 2:9-11). All who give credence to a future coming of Christ in judgment would agree with the final event, whatever their interpretation of the millennium, both in its substance and timing, might be.259
How this is to be achieved is not clear. If it be argued that during the present age the gospel would permeate society as leaven permeates a lump of dough (cf. Mt. 13:33) until it inaugurated the kingdom at the millennium, this would seem to be contrary to other parables of the kingdom which do not foresee universal acceptance of Christ in this age. This is not to affirm that during this age of grace Christian ideals will have no effect on society in the world; but there is no suggestion in the nt that this world is to experience a golden age, ushered in by the triumph of the gospel through the work of the Holy Spirit.
Is there support for millennialism in Paul's epistles? Some have argued that 1 Corinthians 15:22-25 contains some hint of an interregnum because, after speaking of Christ the first fruits, Paul says 'then (epeita) at his coming those who belong to Christ.260 Then (eita) comes the end.' The particular adverbs used in this statement are said to indicate a sequence of events, in which case the coming is seen as distinct from the end.261 This claim is also supported by an appeal to the words 'each in his own order' (tagmd). The supposed interval is, moreover, said to be identified with the kingdom of Christ and the end is the point of time at which he delivers the kingdom
259 O. Cullmann, The Christology of the New Testament (Eng. trans. 21963), p. 226, considers that the 1,000 years 'belongs temporally to the final act of Christ's lordship, the act which begins with his return and thus already invades the new aeon'.
260 Cf. Ladd, op. at., pp. 178ff.
261 Cf. Leivestad, Christ the Conqueror (1954), p. 131, for a comment on the tehs in verse 24. He does not think that Paul's words make room for a millennium.
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to God.262 No-one would dispute that eita points to a sequence, but it is by no means necessary to suppose a protracted interval between the coming and the end.263 The interval could be understood to consist of a very brief period, which would bring the coming and the end into close proximity. Many commentators favour the view that Paul had the millennium in mind here.264 1 Corinthians 15:25 refers to the reign of God as a period during which Christ will subdue his enemies and this has led to the view that the millennium will be occupied with political activity.265 The words 'each in his own order' do not imply a sequence of three resurrections: Christ's, and a first and second resurrection of believers266; for the distinc​tion appears to be between Christ as the first fruits and others who follow later. It must be noted that 1 Corinthians 15:51-58 would not support the idea of an interregnum between the parousia and the end, since the resur​rection of the righteous happens at the same time as the establishment of the kingdom. It is further significant that Paul refers in this context to the kingdom of God, not the kingdom of heaven.
Similarly, although it has been argued that some form of millenarian theory is necessary for a right understanding of 1 Thessalonians 4:13-18 and 2 Thessalonians 1:5-12, this is based on a doubtful assessment of the historical background. The Thessalonians do not appear to have been concerned about the fact of resurrection, nor about whether the believers would take part in the parousia, but whether the dead would have any disadvantage compared with the living.
We may conclude that Paul does not specifically support the idea of a coming millennial kingdom on earth. Although there is some slight evi​dence which might indirectly be pressed into support of it, the evidence does not require such an interpretation. Since the same must be said of the gospels and Acts, we need only enquire whether the rest of the nt has anything to contribute. Our answer must be negative. Even 2 Peter 3:8 with its mention of a thousand years (the only use of the phrase outside the book of Revelation), discourages any idea of a literal millennium. All this isolates the Revelation 20 passage from the rest of the nt and raises a problem for the interpreter. It seems certain that no system which affects the exegesis of other parts of the nt can be constructed entirely on the
262 D. Ε. Η. Whiteley, The Theology of St Paul, p. 270, emphatically denies that 1 Cor. 15:22ff. has any reference to a millennial kingdom.
263 Cf. G. Vos, The Pauline Eschatology, pp. 237ff, against the view that this passage supports chiliasm.
264 See Ladd, op. tit., p. 179 n. 59, for a list of such commentators.
263 q -ρ Montague, The Living Thought of Paul (1966), p. 127, maintains that 1 Cor. 15:25 shows that the parousia is the consummation, not the beginning, of Christ's reign. This view is supported by many commentators on this passage.
266 On the question whether or not Paul believed in two resurrections of believers, cf. ]. Hering, 'Saint Paul a-t-il enseigne deux resurrections?' RHPR 12, 1932, pp. 300-320, who thinks it is impossible to find support for this. But for a full discussion, cf. W. D. Davies, Paul and Rabbinic Judaism (1948), pp. 285-298; E.-B. Allo, Premiere Epitre aux Corinthiens (EB 21956), excursus 18 (pp. 438-454).
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foundation of a particular understanding of this enigmatic passage. At most one interpretation can be set against another and the most probable adopted, whether it be a literal or a spiritual understanding of it. But whichever is preferred must be recognized as provisional. This would enter a caution against any structure which treats this millennium as the concluding period of a series of seven such periods spanning the history of man.
Summary
The theme of judgment occurs throughout the nt. It is not confined to one stream of evidence, but it reaches its climax at the scene of the great white throne. There is no denying that man will be answerable for his doings. But the nt teaching about justification must be taken into account in any assessment of this judgment theme. If justification means anything, it must at least mean that the believer in Christ is acquitted from judgment. Nevertheless there is impressive evidence to show that attention must be paid to the basis of judgment generally.
We have noted that although Paul speaks of a judgment seat of Christ, there is nothing to suggest that he thought of this occasion as distinct from the great white throne, although he was mainly concerned with the ac​countability of believers.
The idea of rewards and recompense is strong in the nt, although it does not serve as the main motive for moral action. Nevertheless many promises are made to those who are overcomers, which suggest that although good works are not the basis for salvation, they are taken into account in the inheritance of the saints. The idea of punishments is inextricably tied up with the theme of judgment.
We shall next consider the state of existence subsequent to the consum​mation of this age. Because this follows the judgment, it must be considered in two parts: the concept of heaven as the abode of the righteous, and the concept of hell as the abode of the unrighteous.267
HEAVEN
It is not fashionable in theological thinking to attach too much importance to a study of the nt teaching on heaven.268 But it is essential for a complete picture of nt theology. Since the doctrine of the afterlife requires some attention to be given to the final destiny of men, it is fitting to consider what is known about heavenly life in the various parts of the nt. In the οτ there are many references to heaven as the abode of God, and this is an important factor in the nt (cf. such passages as Is. 63:15; Ne. 1:4; Dn. 2:37,
267 For λ concise discussion on the nt view of heaven, cf. B. Siede, C. Brown, H. Bietenhard, NIDNTT 2, pp. 184-196. For a fuller statement see U. Simon, Heaven in the Christian Tradition (1958).
268 ^ Pittenger, 'The Last Things' in a Process Perspective (1970), pp. 61-77, reduces heaven and hell to present experiences, but he does not discuss the biblical evidence.
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44). The root idea of habitation is in all the words used of heaven in both the οτ and nt. We shall not expect, however, to find a description of a place, so much as the presence of a person. Where localixing expressions are used (like 'above' or 'up' or 'ascend'), these must be recognized to be due to the limitations of human language to express the supra-mundane.
The synoptic gospels
We are at once struck with the remarkable reserve on the subject of heaven in the synoptics. No details are given about the contents of heaven. There are no flights of imagination. And yet the many references to heaven in these gospels underline its importance.
GOD IN HEAVEN
It is the close connection between heaven and God which is most noticeable in the synoptic gospels. In Matthew's gospel alone the expression 'Father in heaven' occurs fourteen times and 'heavenly Father' five times. Mark has no parallels and Luke has one (in the Lord's Prayer). All the occurrences are the words of Jesus, which makes them valuable as an indication not only of how Jesus himself thought of heaven, but also of how he taught his disciples to think. In a prayer to God, Jesus uses the words, 'Father, Lord of heaven and earth' (Mt. 11:25 = Lk. 10:21), which sets heaven as the sphere where God the Father exercises lordship as he does on earth (cf. also Mt. 28:18). What is most significant is the combination of heaven with the fatherhood of God. It is not a concept to overawe. It was for Jesus synonymous with his Father's presence. It possessed for him no sense of remoteness. This is especially relevant when it is noted that sometimes Jesus used the expression 'my father in heaven' (Mt. 7:21; 10:32; 33; 12:50; 18:10; 18:19) and sometimes 'your father in heaven (Mt. 5:16, 45, 48; 6:1; 7:11; 18:14; 23:9). The sense of intimacy which he enjoyed was intended to apply equally to his disciples.
This close link between heaven and God is also seen in the Lord's Prayer (Mt. 6:9; Lk. 11:2). It was a reminder that God was other than earthbound, i.e. was not restricted by the limitations of material creation.269 This ex​plains also the voice from heaven (Mt. 3:17 = Mk. 1:11 = Lk. 3:21-22) and the act of Jesus in looking up to heaven when in prayer (Mt. 14:19; Mk. 6:41; 7:34; Lk. 9:16). It also accounts for the description of Jesus' departure as an ascension into heaven (according to some mss of Lk. 24:51; cf. also Mk. 16:19). The idea of location is not important, for it is never enlarged on in the words of Jesus. Heaven is where God is. Jesus points out that those who swear by heaven swear by the throne of God and him
269 Cf. E. Lohmeyer,  The Lord's Prayer (Eng. trans. 1965). pp. 57ff. As against a tendency to think of God in terms of place, the concept of his dwelling in heaven is highly significant.
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who sits on it (Mt. 23:22). Heaven implies the presence of God.
Moreover, heaven is linked with the doing of God's will (cf. Mt. 12:50; 18:14). In the parable of the prodigal son, a sin against God is described as a sin against heaven (Lk. 15:18) as well as a sin against the father. Similarly in the binding and loosing sayings there is a direct link between what is effected in heaven and on earth (Mt. 16:19; 18:18). Jesus, when confronting his accusers with a question about the baptism of John contrasted 'heaven' with 'men' in the matter of authority, showing again that heaven stood for God (Mt. 21:25 = Mk. 11:30 = Lk. 20:4). We may conclude, therefore, that for Jesus heaven stood for the dwelling place of God.
Some scholars have dismissed the synoptic teaching on heaven on the grounds that it is based on an obsolete cosmology, i.e. on a three-tier idea of the universe, with the heavens as the top tier, the earth in the middle and the nether regions as the bottom tier.270 As a result of this both heaven and hell are designated mythological and the need arises to reinterpret the essential meaning in other terms more acceptable to the modern under​standing of the world.
This urge for reinterpretation is understandable, but it has frequently led to a failure to grasp the real meaning. There is, in fact, nothing in the statements of Jesus cited above which requires any stripping of mythol​ogical forms, for if heaven is identified with the fullness of the presence of God it does not rest on an acceptance of a three-tier system. If it be argued that the idea of heaven as 'up' points to such a system, it should be recognized, as mentioned above, that in no other way could language explain a removal from the present material earth. It is not satisfactory to restrict the concept of heaven to purely existential terms,271 for this removes it from the realm of the future. At the same time it is essential to note that Jesus never envisaged a 'future' heaven which bore no relation to present experience.
THE HEAVENLY BEINGS
There is surprisingly little information in the synoptic gospels on this theme. We have already noted the evidence for the presence and activities of angels (see pp. 123ff.) and these are directly connected with heaven (Mt. 18:10; 22:30; 24:36; 28:2; Mk. 12:25; 13:32; Lk. 2:15). From these references we learn of guardian angels for children in heaven, of the absence of marriage among angels, of their ignorance of the time of the coming, and of a descending and ascending movement of angels between heaven and earth. Moreover, the relationship between the angels and Christ forms an important section of the Christology of Hebrews (see below, p. 363). The importance of these heavenly servants of God cannot be denied. It should
1 So Bultmann, Jesus Christ and Mythology (Eng. trans. 1960), pp. 14f. 1 Pittenger, op. cit., p. 77.
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also be noted that Jesus speaks of joy before the angels of God over one sinner who repents (Lk. 15:7), which suggests that the angels share the interests and joy of God over his redemptive activities among men.
With regard to people being in heaven, the only direct reference is to the names of those written in heaven (Lk. 10:20), presumably an allusion to the book of life mentioned in the Apocalypse. It is clear that, since the reference comes in a statement to disciples, a distinction is implied between those whose names are written in heaven and those whose names are not.272 The gist of the teaching on the kingdom of God (or of heaven) confirms this (cf. for instance the distinction between the tares and the wheat).
THE LIFE TO COME
Even less information is given on this subject, but there is a passing allusion to 'treasure' in heaven (Mt. 6:20). This is clearly not material treasure (no moth or rust), but no indication is given about it. It can only represent some kind of spiritual riches. The rich young man was promised heavenly treasure in exchange for giving his earthly possessions to the poor (Mt. 19:21 = Mk. 10:21; cf. Lk. 12:33). There are other references to rewards in heaven (Mt. 5:12; 6:1; Lk. 6:23), but again no details. In view of the fact that God's will is done in heaven, this must apply to all who share God's presence. There is no place in heaven for those who oppose that will, cf. the casting of Satan out of heaven (Lk. 10:18). Jesus made clear that there would be no marriage in heaven, but made no further comment on human relationships in heaven (Mt. 22:30; Mk. 12:25). The absence of marriage is understandable since procreation will no longer be necessary. But this does not imply the absence of relationships.273
A few passages refer to eternal life, a theme more emphasized in John's gospel (cf. Mt. 19:16 = Mk. 10:17 = Lk. 18:18; Lk. 10:25; Mk. 10:30). This raises the whole question of the precise meaning of 'eternal' (aidnios) in this context.274 Eternal life is clearly not life as we now know it made endless, but a different kind of life which no enemy can destroy. What is most significant therefore is the certainty that heavenly life is of a spiritual kind which is indestructible.
The Johannine literature
There is less concentration on the character of the future life of believers in John's gospel than in Matthew's gospel,  but nevertheless there are
272 I. H. Marshall, Luke, p. 430, discusses the probable reason why Jesus mentions the book of life in this context. He draws attention to the importance of the idea of individual salvation.
273 On  the  subject  of human  relationships in  heaven,   cf.   R.   Pache,   The Future Life,   pp. 357ff.; U. Simon, op. cit., pp 216ff.
274 Cf.  O.  Cullmann,  Christ and Time,  pp. 61ff, for a discussion of the relation between time and eternity. He emphatically rejects the idea that primitive Christianity knew anything of a timeless God.
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enough indications to show that the theme was in the mind of Jesus according to John's record. There are two main sections where 'heaven' is mentioned. In John 3 the enigmatic saying is found, 'no one has ascended into heaven but he who descended from heaven, the Son of man' (3:13). This is the gist of the 'heavenly things' which Jesus speaks about to Ni-codemus. In other words Jesus himself is central to the concept of heaven.275 The descent idea also occurs several times in John 6 in the description 'bread from heaven' (6:31, 32, 33, 41, 51, 58). Whereas it was applicable in a physical sense to the manna in the wilderness (in which case 'heaven' means 'from above the earth'), yet its meaning is extended to include the thought that God provided it. When Jesus claimed to be the bread from heaven (6:35, 41, 51, 58), he was claiming to provide life of a totally different kind from the natural life sustained by the manna. The spiritual provision guaranteed life for ever (6:58).
This leads to a consideration of the quality of life promised to believers. Several times the idea of 'eternal life' is mentioned (3:15-16; 4:36; 5:39; 6:54; 6:68; 10:28; 12:25; 17:2-3). It is a more central theme in John than the kingdom theme. It is less liable to suffer from materialistic interpretations. It is in fact defined as follows: 'This is eternal life, that they may know thee and Jesus Christ whom thou hast sent' (17:3). Knowing God and knowing Jesus Christ is the main aim of heavenly living.276 Naturally this process begins in this life, but can reach its goal only in eternal life.277
In the beginning of his prayer in John 17:1 Jesus lifted up his eyes to heaven (i.e. to God).278 This fits in with John the Baptist's description of the Spirit descending from heaven (1:32), and with the reference to a voice from heaven in response to a prayer of Jesus to the Father (12:28). The direction indicates the source, i.e. God.
It must be admitted that the statements so far have provided little infor​mation about heaven itself. One statement in John 14:2 is rather more specific, although all interpreters are by no means agreed on its meaning, 'In my Father's house are many rooms (monai)', if it were not so, would I have told you that I go to prepare a place for you?' If we understand the words in a spiritual sense,279 it may be equivalent to saying that ample provision will be made in heaven for the followers of Jesus. We may
275 For a discussion of the significance of the reference to heaven in this context, cf. F. J. Moloney, The Johannine Son of Man, pp. 51ff
276 Eternal life may at first sight seem to be defined in terms of Hellenistic views of salvation. But as B. Lindars, John, p. 519, observes, John thinks of knowledge semitically in terms of relationship rather than in terms of intellectual apprehension.
277 C. H. Dodd, The Interpretation of the Fourth Gospel, pp. 144ff., explains 'eternal life' in John in terms of Greek philosophic thought, but he does recognize the importance of the Hebraic antecedents of his thought. He thinks that John's meaning is similar to the Platonic view of the eternal Today.
278 As L. Morris, John (NICNT, 1971), p. 717, points out, the lifting up of eyes to heaven was the accepted posture for prayer. He cites Ps. 123:1 and Mk. 7:34.
279 Morris, op. cit., p. 638, interprets this statement in the sense of the bliss and permanence of heaven.
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perhaps be permitted to deduce that in the mind of Jesus the primary idea of heaven for believers is the idea of an eternal home.280 In leaving this world, Jesus speaks of going to the Father (16:28). Moreover, although the disciples could not at once follow him in his departure, he promised that they would follow him later (Jn. 13:36).
We may say that there is an essentially spiritual approach in this gospel towards 'heaven'. There is a concentration on the nobler spiritual aspira​tions which faith in Christ brings and which equip men while on earth for the habitation of heaven. The gospel does not set out to satisfy our curiosities about the blessed state of the spiritual heirs. There is only one statement in 1 John which directly bears on the eternal state and that is 1 John 3:2, in which John assures us that when we see Christ we shall like him. This is regarded as a hope which has a purifying effect for the present. There is a close resemblance between this idea and that of Paul's in Romans 8:29 (predestinated to be conformed to his image).
Acts
In a book with its sights on historical movements it is not surprising that interest in the eternal state of blessedness is minimal. In the few times heaven is mentioned, it almost invariably either denotes the firmament above the earth or else is practically a substitute expression for God. Stephen (7:55), Peter (10:1 Iff; ll:5ff.) and Paul (9:3; 22:6) all see heavenly visions and recognize their source as God. Both Peter and Paul heard voices from heaven. But no more details are given about the heavenly scene. The narrative concentrates on the earthly implications. Jesus has gone into heaven (3:21; cf. 1:10, 11) and will return out of heaven. Heaven is the dwelling place of God (7:48-49). It is noticeable that Acts is in line with the gospels in the absence of any materialistic conceptions of heaven.
Paul
There is no denying that Paul was constantly looking forward, but in common with other nt writers he says very little about the eternal state of blessedness to which he looks forward. There are, in fact, remarkable similarities between Paul's view and those elsewhere in the nt.
Cod in heaven. Paul certainly thinks of heaven as the abode of God. He speaks of the wrath of God as being revealed from heaven (Rom. 1:18). He contrasts the second Adam (Christ) from heaven with the first Adam from earth (1 Cor. 15:47). Masters are reminded that they have a master in heaven (Eph. 6:9; Col. 4:1). The believers are to wait for the coming of
280 There is no support in Jn. 14:2 for the view that the monai are temporary dwelling places. There is much to be said for the view that the monai are spiritual positions in Christ (cf. R. H. Gundry, 'In my Father's House are many Monai (John 14,2)', ZNW 58, 1967, pp. 68ff.
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Christ from heaven (1 Thes. 1:10; 4:16; 2 Thes. 1:7).
In one passage Paul speaks of being caught up to the third heaven where he was given revelations of the Lord (2 Cor. 12:lff). It is not possible to know exactly what he meant by the 'third heaven', but he proceeds to describe an ecstatic state in which he was aware of divine communications which he was not able to divulge.281 For this reason the passage tells us nothing about heaven as a final state of blessedness.
From the above brief survey, it will be seen that Paul does not think of heaven as a place, but thinks of it in terms of the presence of God. It should be noted, further, that the activities of the Spirit in the sanctifying processes on earth are preparatory to the heavenly sphere, and that which is now partial will be perfected in heaven.
The heavenly beings. Although Paul concentrates on the status of believers in heaven, he has a few statements about angels, which indicate their activity. He talks about himself and his companions being made a spectacle to the world, to men and to angels (1 Cor. 4:9).282 Angels are evidently interested in the movements of the servants of God. The enigmatic state​ment about women's veils in 1 Corinthians 11:10 may point to the same idea. In Galatians 3:19 the law is said to be ordained by angels. Nevertheless their activity is limited. Not even angelic eloquence can match the power of Christian love (1 Cor. 13:1). Paul supports his charge to Timothy 'before the elect angels' (1 Tim. 5:21).
When the apostle says, 'But our commonwealth is in heaven' (Phil. 3:20), he is making a clear distinction between the readers and those who live as the enemies of the cross of Christ; this furnishes us with a clue to the qualifications of those who share the state of eternal blessedness. The idea of'commonwealth' in the ancient world was associated with privileged Roman citizenship, and Paul is undoubtedly pointing to superior privileges which are enjoyed by the citizens of heaven.283 Such privileges are not for the unrighteous (1 Cor. 6:9, 10), but for those washed, sanctified, justified (1 Cor. 6:11). In his passage about the resurrection body, Paul maintains that we have 'a house not made with hands, eternal in the heavens' (2 Cor. 5:1). It is this eternal quality for which those still on earth long (2 Cor.
281 C. K. Barrett, 2 Corinthians (BC, 1973), pp. 309f., cites instances from apocalyptic sources to show that the idea of ecstatic journeys into heaven was familiar (any number up to the tenth). But he inclines to Calvin's view that for Paul the number three may be used as the perfect number to describe what is highest. P. E. Hughes, 2 Corinthians, pp. 435f., defines the third heaven as Paradise (as in 2 Cor. 12:4), rather than supposing as some have done that there were two stages in the rapture of Paul.
282 C. K. Barrett, 1 Connthians, p. 110, takes the combination of angels and men here in the sense of the world's population, but his reasoning is not obvious. E.-B. Allo, Premiere Epitre aux Corinthiens (21956), p. 75, takes a similar view and thinks of angels and men as two types of spectators.
283 For a discussion onpoliteuma, cf. P. C. Bottger, 'Die eschatologische Existenz der Christen. Erwagun-gen zu Philipper 3:20', ZNW 60, 1969, pp. 244-263.
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5:2). Moreover, Paul uses the analogy of the family to describe the heavenly beings (Eph. 3:15).284
The life to come. The apostle sums up the believer's expectancy as 'the hope laid up for you in heaven' (Col. 1:5). It is described, as in the gospels, as eternal life (Rom. 2:7; 5:21; 6:23; 1 Tim. 6:12; 19; Tit. 1:2; 3:7). It is again the qualitative aspect of the believer's life which is in focus. It is real life because it is indestructible. In Romans 6:22 eternal life is said to be the 'end' (i.e. goal) of sanctification. It is the free gift of God in Christ Jesus (Rom. 6:23). The prospect of eternal life is used to urge Timothy to fight the good fight of faith (1 Tim. 6:12).
It is not only life which is in prospect, but also glory. The classic passage is 2 Corinthians 3:18, 'And we all, with unveiled face, beholding the glory of the Lord, are being changed into his likeness from one degree of glory to another; for this comes from the Lord who is the Spirit'. It is this progressive glorification of believers linked with the reflective glory of God in them which is most significant.285 The most glorious work of the Spirit is in this work of transformation. Paul, thinking of his present afflictions, calls them light compared with 'an eternal weight of glory beyond all comparison', which awaits the believers (2 Cor. 4:17). In 2 Timothy 2:10, he speaks of salvation which goes with eternal glory. He is content to leave the Christian's heavenly prospect in these general but nonetheless splendid terms.
In his great hymn of love, the apostle admits that present understanding is fogged, but that future understanding would be unclouded (1 Cor. 13:12). There would be the removal of all hindrances to real appreciation of God. We shall know as we ourselves are known. Since it occurs in the context of a hymn of love, Paul's statement must be meant to focus particularly on a perfect understanding of the nature of love.
Some mention needs to be made of Paul's conception of the heavenly city. Two passages are relevant: Philippians 3:20 and Galatians 4:26. Both suggest a state expressed in political terms, but intended in a heavenly sense.286 The idea of a community is significant in that it involves fellowship (cf. Eph. 2:19). Although fellowship is already experienced, Paul focuses on a heavenly Jerusalem (as and must be understood in Gal. 4:26), in which it will be consummated.
284 For a discussion of the meaning of families in heaven in this view, cf. M. Barth, Ephesians (AB, 1974), pp. 380ff., who supports the idea of supernatural agencies here. Cf. also H. Schlier, Epheser (71971), p. 168.
285 The idea of degrees of glory must not be supposed to refer to progressive steps in heaven, but to the distinction between the believer's present and future glory. Cf. U. Simon's discussion in Heaven in the Christian Tradition, pp. 243ff. He points out that Paul sees God's glory in the face of Christ, not in a general mystical manner.
286 Cf. J. C. de Young, Jerusalem in the New Testament (1960), pp. 117ff.
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Hebrews
This epistle is essentially forward looking and contributes significantly to our understanding of the heavenly state. We may note the evidence under four main ideas - the throne, the tabernacle, the rest, and the city - and then note some further points about the quality of the life to come.
The throne. The throne is a central idea in this epistle (1:8; 4:16; 8:1; 12:2; cf. 1:3). Since the author is dealing with approach to God, he is conscious of the 'Majesty on high' as his focal point. The heavenly throne is a symbol of the sovereignty of God. Closely akin to the sense of majesty is the sense of awe (12:28). Indeed it is the overwhelming sense of God which makes the high priestly work of Christ relevant. It is from heaven that God warns (12:25). Heaven and God are inextricably linked here as in the other nt books.
The tabernacle. The language of the levitical cultus is used by our author to express concepts which belong to the heavenly sphere. The earthly tent points to a greater and more perfect tent (9:II).287 The earthly holy of holies becomes a new and better sanctuary (8:2; 9:12), which is described as heaven itself (9:24). Indeed, in one place our high priest is said to be exalted above the heavens (7:26), where the expression is intended to denote the highest possible exaltation. It is highly unlikely that the writer is speaking other than in metaphorical terms in using the language he does, for there is no suggestion that there will be any cultus in heaven. Never​theless our high priest is permanently at the right hand of God as an assurance of our acceptance.
The rest. An important section of the epistle (chapters 3 and 4) concentrates on the rest which God promises to his people. Since this is likened to God's sabbath rest, its continuance is assured.288 The author's theme of 'today' cannot be emptied of any future reference. Indeed there is much to be said for the view that Hebrews, like Philo, regards 'today' in terms of an 'eternal always'.289 It is possible for people to cease from their labours as God did from his (4:9). But rest in this sense cannot be lack of all activity, but rather lack of activity involving change. Labour which never
287 The heavenly tent is greater because the earthly tent is its copy. Cf. H. Montiefore, Hebrews (BC, 1964), pp. 151ff, on this difficult passage. E. C. Wickham, Hebrews, (WC, 1920), p. 68, maintains that the heavenly tabernacle is not the antitype but a figure borrowing its imagery from the type.
288 P. E. Hughes, Hebrews, p. 143, mentions patristic support for the view that three rests are spoken of: the Lord's rest from his work, the Israelites' rest in Palestine, and rest in the kingdom of heaven (i.e. the true rest). Hughes wonders whether there is significance in the forty years mentioned in Ps. 95 in view of the period of some forty years between the crucifixion of Jesus and the writing of this epistle.
289 Cf. Philo, Legum Allegoriarum, UL25. U. Simon, op. at., p. 234, thinks that the author of Hebrews was influenced by Philo.
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reaches perfection leads to frustration, but God and heaven are synonymous
with perfect poise.
The city. The linking of the idea of a city to the conception of heaven, which is not found in the teaching of Jesus and finds only passing reference in Paul (Gal. 4:24ff), is a special feature in Hebrews. Abraham the nomad looked forward to an abiding city made by God (11:10). The men of faith desire a better country, i.e. a heavenly country (11:16), in which God has prepared a city. The city in mind is identified in 12:22ff. as 'the city of the living God, the heavenly Jerusalem'. It is not surprising that in a Jewish setting Jerusalem should become a symbol of the heavenly state, since Jewish hopes were centred in that city. An idealized earthly city was predicted in Ezekiel 40-48. In apocalyptic literature it became a picture of heaven and was supposed to be pre-existent (Apocalypse of Baruch 4:22ff.; cf. 4 Ezra 7:26). The city had become a heavenly Jerusalem (Testament of Daniel 5:12; Enoch 90:28).
It may be wondered why heaven is conceived as a city at all, in view of the fact that cities are human creations. Yet it is highly expressive of a community. Cities depend on cooperation. They cannot exist on isolation​ism. Their success depends on the sense of community spirit. The city of Jerusalem in its celestial state stands for the perfection of order, for the absence of all polluting agents. The heavenly city swarms with life and festivities among innumerable angels and others whose names are enrolled in heaven (12:22). There is mention also of the 'spirits of just men made perfect'. Those who people the city are of a certain calibre; they have perfections, but they have not made themselves perfect.
There is mention in this context of 'the sprinkled blood' (12:24), and there is no doubt that the atoning sacrifice of Christ appropriated by faith is a sine qua non of eligibility. The whole epistle testifies to this. There is no hope for those who re-crucify the Son of God (6:6) and profane the blood (10:29). The heavenly community will be knit together in a common bond to Jesus Christ. It is significant also that the solidity implied in a well-built city is linked with the idea of an unshakeable kingdom in Hebrews 12:28. The epistle ends with an affirmation that the faithful seek a future city (13:14; cf. also 10:34).
This latter point leads to a consideration of those realities which are described in Hebrews as 'eternal'. The expression 'eternal life' is missing, but 'eternal salvation' (5:9) includes it and goes beyond it. Similarly, 'eternal redemption' (9:12) shows the abiding nature of Christ's work. It contrasts vividly with the temporary character of the redemption achieved by the old levitical cult. Moreover, the better sacrifice needed to secure it was offered by Christ through the 'eternal Spirit' (9:14). The inheritance thus secured is eternal (9:15), while 'judgment' is also said to be eternal (6:2).
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There is an impressive finality about these concepts.
The future heirs will include the οτ heroes of faith as well as those who believe in Christ (11:40). Indeed, the great crowd of witnesses surrounding us are probably thought of as already in heaven (12:1). The future glory in store for Christ's people is seen in the statement that Christ's purpose was to bring 'many sons to glory' (2:10). This theme links with Paul's teaching.
The epistles of James and Peter
In the epistle of James the concentration of thought on practical living offers no insight into a heavenly state. But the Petrine epistles provide several indications. In 1 Peter 'an inheritance which is imperishable, undefiled, and unfading, kept in heaven for you' is mentioned in the opening words (1:4). The epistle is aptly known as an epistle of hope. It directs the reader towards the future. No details are given about the inheritance, but its pure and unfading quality is clearly reckoned to be an encouragement for those who are suffering persecution for their faith. The emphasis on enduring quality is further seen in the 'imperishable' seed (i.e. the word of God) which has been responsible for the believer's new birth (l:23ff).
Heaven is the home of the Holy Spirit (1:12)290 and the location of the risen Christ, who is said to be 'at the right hand of God, with angels, authorities, and powers subject to him' (3:22).291 This concept is in com​plete agreement with the other nt literature. The place of the angels in heaven is further developed by comment that they long to look into God's dealings with men (1:12), showing the concern of the heavenly court over man's salvation. There is no reason to suppose that this interest will lessen after the consummation of God's mission on earth. Another aspect in 1 Peter is the theme of glory, which comes out in the reference to 'eternal glory' for those 'in Christ' in 1 Peter 5:10 (cf. the doxology in 4:11 which ascribes glory to God and Christ for ever and ever).
The future outlook in 2 Peter focuses rather on the destiny of the existing heavens and earth, their destruction by fire and their replacement by a new heavens and earth (3:5ff., 10, 12, 13).292 The recreated heavens and earth
290 Although the expression 'sent from heaven' in 1 Pet. 1:12 has been thought to relate to the giving of the Spirit at Pentecost, this view is unlikely. The expression seems simply to denote divine origin, cf. J. N. D. Kelly, The Epistles of Peter andjude (BC, 1969), p. 63; E. Best, ί Peter, p. 82.
291 It is generally supposed that the angels, authorities and powers mentioned in 3:22 are malevolent (cf. J. N. D. Kelly, op. at., p. 164). F. W. Beare, 1 Peter (21958), pp. 150f., is in agreement, but concedes that there might be a reference here to both good and evil spirits. E. G. Selwyn, ] Peter, p. 208, points out that good angels have never been disobedient and therefore the subjection motif would have relevance only to evil spirit-powers.
292 E. Kasemann, 'An Apologia for Primitive Christian Eschatology', in Essays on New Testament Themes (Eng. trans. 1960), pp. 180f., in discussing 3:13 thinks that the passage is a 'little apocalypse' introduced for paraenetic purposes. The whole drama 'serves the single end of giving the pious peace from their adversaries at last'. J. N. D. Kelly, op. cit., p. 368, calls the imagery in this passage 'a Christian development and adaptation of older Jewish hopes and yearnings'. He especially appeals to Is. 65:17 and 66:22.
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will be marked by their righteous state. This appears to be a material interpretation of the heavenly state, but it is probable that it was no more intended to be taken literally than Revelation 21:1 (see below). What is clear from Peter's statements is that holiness here is preparatory for righteousness in the future state of existence (3:11). The dissolution of the present, with its preponderance of evil (2 Pet. 2), is to give way to a better state of existence in which only righteousness will hold sway. Again, as in 1 Peter, the theme of glory is present. In 2 Peter 1:17 the voice at the trans​figuration is described as the voice borne by the Majestic Glory. Believers are said to be called by God 'to his own glory and excellence' (1:3). Those called by God will have provided for them 'an entrance into the eternal kingdom of our Lord and Saviour Jesus Christ' (1:11).293
Revelation
No part of the nt turns the attention of the reader more clearly in a heavenward direction than this book. It supplies several significant insights. It records the merging of this age into its consummation and leads into the description of the eternal state. We may note several distinctive features: visions into heaven itself, descriptions of God and the exalted Lamb, heav​enly worship scenes, the marriage of the Lamb and the new Jerusalem.
Visions into heaven. The introduction to the book at once stresses that the revelation is God-given. The first vision, announced by a trumpet-like voice, presents a remarkable picture of the exalted Christ (l:12ff). It is expressed in highly symbolic language, but an impression of majesty is unmistakable. The heavenly figure is seen nonetheless as being in the midst of the candlesticks and as communicating with the seven churches. The vision is followed by others which show that John was given a glimpse into heaven (4:1, 2ff; 7:Iff.; 8:2; 10:1; ll:15f; 14:lff; 15:lff; 19:lff; 21:Iff). Indeed John reports what he saw, including many features about the inhabitants of the heavenly sphere, especially about the activities of angels. The angels engage in the worship of God (5:11), in the revelations of God (e.g. 7:lff; 10:lff), in the blowing of the trumpets of judgment (8:7ff), in several announcements of doom, in special communications to the seer (e.g. 22:6). These angelic activities must be seen as typical of the mingling of worship and service which is ideally offered to God.
What is most characteristic of this book is the presence of the slain Lamb in heaven. The numerous references to Christ under this figure are intended to set him in the centre and indeed to portray him in the same terms as God. The throne is described as the throne of God and of the Lamb (22:1),
293 The expression 'eternal kingdom' occurs only here in the nt. In this context it seems to be equated with heaven, cf. J. W. C. Wand, The General Epistles of St Peter and Stjude (WC, 1934), p. 156.
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and the heavenly temple is described in a similar way (21:22). Heavenly worship is directed to him on the throne and to the Lamb (5:13). The exalted state of the Lamb is seen as the dominating theme in heaven, and the Apocalypse gives no indication that it will not continue to be in the ultimate heavenly state.
The vision of heaven which reveals the throne as surrounded with a rainbow and sending out flashes like lightning in a thunderstorm, which might well have overawed with its impression of majesty, nevertheless focuses on the worship of elders and living creatures and others of the heavenly host.
The heavenly beings. Apart from the heavenly creatures just mentioned we need to note special categories of people who are present in heaven. The martyrs are several times referred to as a particular group (6:9; 20:4). Those who had passed through great tribulation are also specified (7:14), as are those 'sealed' as servants of God (cf. 7:3ff; 14:1). The main qualification seems to be that the robes of the saints are washed in the blood of the Lamb (7:14; cf. 1:5; 5:9). The robing in white is symbolic of the purity gained through the sacrifice of Christ (cf. 7:9, 13f). Heaven is for the redeemed (14:3). Only those in fact whose names are written in the Lamb's book of life are eligible (20:12, 15; 21:27; cf. 3:5; 13:8).
The most significant event related about the future of God's people is the marriage supper of the Lamb (19:6ff; cf. 21:2). In the well-known apocalyptic imagery of the messianic banquet, the completion of the mis​sion of the Lamb is portrayed with certain notable features. The bride, as an image of the church, has been noted under the section on the church (see pp. 786f). Here the distinctive characteristic is her glorious appearance, for she is dressed in a dazzling wedding garment representing her purity (19:7-8). She has not only made herself ready, but has been granted per​mission to be clothed with 'the righteous deeds of the saints' (19:8). Does this mean that through her own efforts she has become acceptable? Such a conclusion would run counter to the other testimony of the book and of the rest of the nt. If, however, the main teaching is that the righteous are clothed with the righteousness of Christ, their deeds could be considered righteous only in virtue of his righteousness.294
This portrayal of the church in her heavenly state in all her beauty and purity contrasts vividly with that other symbolic woman, Babylon, with her gaudy apparel of purple and scarlet adorned with gold, silver and pearls, who will be destroyed (17:4). The bride imagery sets out the cor​porate nature of the heavenly community and sees it as an object of love and a supreme example of beauty. Yet the ultimate loveliness of the church
294 As G. R. Beasley-Murray, Revelation, p. 274, notes, 'Holiness is the gift of God. It is the holy life of the Redeemer in the redeemed.'
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is derived from the Bridegroom himself, which shows the limitations of the analogy.
The new Jerusalem. This age ends with the destruction of the existing heaven and earth and the creation of a new heaven and earth (21:1). This means the establishment of an entirely new order of existence. The centrepiece of it is the new Jerusalem,295 which is described in terms which cannot be taken literally. The whole vision is clearly symbolic of a perfect state of existence.296 The new Jerusalem is specifically identified with the bride of the Lamb (21:2, 9, 10). The personal imagery gives way to a city image,297 which is better able to portray the corporate character of the redeemed community. Nevertheless, as with the bride, so with the city, it is the splendour of its appearance which is particularly noted. It is radiant as a rarejewel (21:11). It is in the form of a cube, which represents its perfection. Even its foundations as well as its gates are bejewelled, while its streets are of gold (21:18-21). Within the city God and the Lamb are worshipped (22:3). Sorrow, death, mourning and pain find no place in it (21:4). It presents a scene of pure joy.
The over-all impression is that redeemed man in communion with God has a glorious future in store for him.298 The details may be presented in a symbolic way, but the truth is unmistakable. The vision forms a fitting conclusion, not only to the nt canon, but to the whole sweep of nt theology.
HELL
So far we have considered only the eternal state of the blessed. We need next to enquire about the state of the lost, a subject which tends to be neglected or else glossed over.299 We have already touched on Hades in the section on the afterlife (p. 820), but our concern here is with the final state of those who are not in the book of life.
The synoptic gospels
There are several statements of Jesus which focus attention on hell. Indeed
293 For a detailed study of the New Jerusalem, cf. J. C. de Young, Jerusalem in the New Testament, pp. 117-164. Cf. also R. A. Harrisville, The Concept of Newness in the New Testament (1960), pp. 99ff.; B. Ramm, Them He Glorified, pp. 108ff.; M. Rissi, The Future of the World, 39ff.
296 P. S. Minear, / Saw a New Earth (1968), p. 273, claims that the difference between the first and the new creation is defined by the community which dwells there (he contrasts Rev. 21:8 with 21:5-7).
™ A. Farrer, The Revelation of St John the Divine (1964), p. 215, points out that the transference from a crown on the lady's brow to a ring of city walls would have been routine for John's contemporaries, since a city's standing emblem was a lady with an embattled crown.
J. C. de Young, op. cit., p. 164, concludes that the holy-city doctrine is seen in two perspectives, one an eternal life of spiritual fellowship with God, and the other the final consummation of the history of redemption.
299 For a discussion of the moral issues raised by the biblical doctrine of hell, cf. J. W. Wenham, The Goodness of God (1974), pp. 27-41.
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there are more specific sayings in the synoptic gospels than elsewhere in the nt. The expression Gehenna occurs several times in Matthew (5:22, 29, 30; 10:28, 18:9, 23:15; 23:33), three times in Mark (9:43, 45, 47), and once in Luke (12:5).30l) Hades is also found with the same sense in Matthew 11:23; 16:18 and Luke 10:15; 16:23 as a place of punishment.301 There is no way of avoiding the conclusion that Jesus firmly accepted that there was a counterpart to heaven for those who were condemned before God.
Those who dislike the whole idea of eternal punishment either regard both heaven and hell as mythological or else dismiss the sayings by assign​ing them to church tradition. But if Jesus' words are given their face value, hell becomes a terrifying reality. He speaks of 'unquenchable fire' (Mk. 9:43) and expresses the opinion that it would be preferable to inherit life maimed than to have two hands, feet, eyes and be cast into hell. In the same context hell is conceived as a state of continuous punishment (undying worm and unquenched fire; Mk. 9:48). Although the description is un​doubtedly symbolical, the meaning conveyed is of an undeniable continuity of judgment. No time limit is set.
In the Matthew contexts the same idea of hell fire occurs, e.g. in 5:22 as a liability for those who insultingly underrate others, and in 5:29ff; 18:8-9, the parallels to the Markan passage just quoted. In the context of the sheep and the goats passage, those cursed are commanded to go 'into the eternal fire prepared for the devil and his angels' (Mt. 25:41). The 'eternal fire' in this context is linked to 'eternal punishment' (25:46).302 It is God who should be feared because he has power to destroy soul and body in hell (Mt. 10:28 = Lk. 12:5, which has 'power to cast into hell'). In the Matthean parables of the kingdom, a final burning process is seen as the destiny of what is rejected (cf. 13:30, 42, 50). In the two latter cases there is mention of wailing and gnashing of teeth (as also in 8:12 and 22:13) to add to the pathos. In addition there is to be an act of binding and a condition of darkness (according to 22:13). Further, in Matthew's account of John the Baptist, the forerunner predicts that the Coming One will burn the chaff with unquenchable fire (Mt. 3:12).
300 On Gehenna, cf. J. Jeremias, TDNT 2, pp. 657f. He cites a rabbinic reference to show that the followers of Shammai thought of Gehenna as having a purgatorial as well as a penal function. However, the NT evidence supports the latter, but not the former. The passages often cited in support of purgatory (Mk. 9:49; 1 Cor. 3:13-15; 2 Pet. 3:10) can all be otherwise explained.
301 Cf. idem, TDNT 1, p. 148, where Jeremias suggests that on three issues the nt evidence is uniform, (i) soul sleep is alien; (ii) Hades lies in the heart of the earth; (iii) the stay in Hades is limited. Jeremias sharply distinguishes Hades from Gehenna since in the former, unlike the latter, the soul is separated from the body. But K. Hanhart, The Intermediate State in the New Testament, pp. 32ff, disputes the distinction. Cf. also R. H. Charles, Eschatology, Hebrew, Jewish, Christian (21913), pp. 474f, who regards suffering in Gehenna as spiritual not corporeal.
302 D. Hill, Matthew, p. 331, contends that the adjective 'eternal' with reference to both punishment and life means 'that which is characteristic of the Age to come'. He regards the emphasis on temporal lastingness as secondary.
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The one reference which occurs only in Luke comes in the story of Dives and Lazarus (Lk. 16:19ff), which not only contrasts hell with heaven, but gives some indication of conditions in hell (cf. pp. 853ff). It is a state of torment for the rich man, who confesses to being in anguish in the flame of fire. It is, moreover, impossible to bridge the gap between heaven and hell; the gulf between them is fixed (verse 26). In no more vivid way could the finality of the divide be expressed. There is, moreover, an emphatic statement placed on the lips of Abraham to the effect that the anguish is deserved. It must be recognized, of course, that picture language is being used, but the message is unmistakable that hell and torment are inseparable. It is impossible to be certain whether this passage in Luke is describing an intermediate or a final state. This is no indication, however, that the rich man could expect any change in his state. It is noticeable that Luke's other references, which have parallels, do not give any indications of conditions in hell.
In addition to specific mention of hell, all the gospels record sayings which imply a sense of woe or foreboding against those who set themselves against God. Jesus pronounced severe woes on the hypocrites among the scribes and Pharisees (Mt. 23:15), even charging them with making pro​selytes who became twice as much children of gehenna as themselves. A particular woe was uttered over Judas (Mt. 26:24), on whom Jesus com​ments that it would have been better if he had not been born. In the saying about the narrow door to life, Matthew's account includes the statement that the broad way leads to destruction, although Luke omits all reference to it (Mt. 7:13-14; Lk. 13:24). It seems that Matthew places in general more stress on the punishment aspect than Luke, whose concern is for the more positive side of recompense. Luke does, however, in common with Matthew and Mark record the severe judgment about the millstone (Mt. 18:6, 7; Mk. 9:42; Lk. 17:2), but in his account it is pronounced against those provoking to temptation, whereas in Matthew and Mark it is against those causing 'little ones' to stumble. There is no essential difference be​tween them. In one case Luke records a severe saying (the crushing stone, 20:18), which Matthew, in the most probable texts, omits (cf. Mt. 21:44 in tr).
The evidence produced above shows the importance that Jesus placed on punishment. Those who rejected God would certainly not escape from the consequences of doing so. There is no slack approach to the problem of wrongdoing, as was shown in the section on judgment.303 When we pen​etrate below the language about hell, the major impression is a sense of separation, a sense expressed in the saying, Ί tell you, I do not know where
There is no denying that an acute moral problem is raised by the idea of endless torment of the wicked, but even those who maintain their destruction recognize the need for a period of suffering in which the wicked will receive a punishment for their deeds.
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you come from; depart from me, all you workers of iniquity' (Lk. 13:27; cf. Mt. 7:23). This is akin to the statement of Jesus, 'Whoever denies me before men, I also will deny before my Father who is in heaven' (Mt. 10:33; cf. also Mk. 8:38).
The Johannine literature
There is little in the gospel of John which relates to hell. Indeed, the idea itself does not occur. There is mention of condemnation (3:17) on those who do not believe, but no details are given on the form of judgment. Similarly the wrath of God is said to rest on anyone who does not obey the Son (3:36), but again no information is added as to how that wrath will manifest itself. Although John 5:29 refers to a resurrection of judgment for evil-doers, it is not related to any teaching on hell. It is evident that John is not as interested in this aspect of teaching as the synoptic gospels.
Paul
Of Paul's epistles, 2 Thessalonians has most to say about the final state of the lost, but even in this epistle no details are given. In 2 Thessalonians 1:5-9, those who afflict Christians are promised affliction and this is part of what Paul calls 'the righteous judgment of God'. He further speaks of the appearance of Jesus Christ 'in flaming fire' to inflict vengeance on those who do not know God and who disobey the gospel. The apostle is most specific when he says that they will 'suffer the punishment of eternal destruction' (1:9). This is completely in line with the synoptic references. It is moreover expressed in terms of 'exclusion from the presence of the Lord and from the glory of his might', an indication of the Pauline ex​planation of eternal punishment. To be excluded from God's presence is the real meaning of hell. Other expressions are used by Paul in describing the fate of the wicked.
In Philippians 3:19 he says of the enemies of the cross that their end is 'destruction' (apoleia)304. This is the same word as is used in Matthew 7:13 of the end of the broad way. It involves the idea of irreparable loss. Similarly in Romans 9:22 'the vessels of wrath', the very antithesis of the 'vessels of mercy', are said to be made for 'destruction'. This is the opposite of 'glory', but no further indication is given as to its precise meaning.
In two cases Paul uses the strong word 'anathema' (1 Cor. 16:22; Gal. 1:9), which although it originally meant to devote a thing for a holy purpose had come to be understood in an adverse way. It again implies rejection, although it says nothing about the form the rejection will take. It is akin to the 'curse' pronounced on those who rely on the works of the law (Gal. 3:10). The idea of a denial by God is suggested in the formalized statement in 2 Timothy 2:12.
112.
1 Cf. A. Oepke, apoleia, TDNT I, pp. 396f.; H. Ridderbos, Paul, p.
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Paul's approach is to expound fully the theme of Christian salvation, and to give only passing reference to the destiny of the wicked. But there is no doubt that he recognized the certainty and seriousness of the coming judg​ment, although he did not dwell on the details. He was convinced that God's judgment must be just and therefore that punishment was necessary.
The rest of the New Testament
In Hebrews there is only one reference to fires of judgment (Heb. 10:27), which are regarded as a fearful prospect for those who sin deliberately after receiving a knowledge of the truth. The writer is thinking specifically of those who profane the blood of the covenant and outrage the Spirit of grace (verse 29). The 'fury of fire' will consume the adversaries of God (cf. Is. 26:11). In the same context in Hebrews comes the statement, 'It is a fearful thing to fall into the hands of the living God (10:31). This is supported by the later saying that our God is a consuming fire (12:29). This is as near as this epistle gets to the concept of fires of judgment. In 10:39 there is mention of the prospect of destruction for those who shrink back.
The destiny of the wicked does not concern the nt letter writers except in 2 Peter and Jude. Jude refers to Sodom and Gomorrah as having under​gone 'a punishment of eternal fire', which was seen as a judgment on them for their immorality and unnatural lust (verse 7). Jude also refers to the condemnation designated for those who pervert God's grace and deny Jesus Christ (verse 4). In 2 Peter there is reference to the fallen angels being cast into hell (Gk. tartarys) and committed to 'pits of nether gloom to be kept until the judgment' (2 Pet. 2:4). Tartarys, which occurs nowhere else in the nt, describes the fallen angels' prison house, where they await the act of consignment to eternal judgment. As far as people are concerned those who are evil are condemned and 'their destruction has not been asleep' (2 Pet. 2:3).
In Revelation there is a more graphic representation of hell, particularly in relation to the last judgment. In chapter 14 the blessedness of the re​deemed is contrasted with the final judgment on those who worship the beast. They are under the fierce wrath of God (verse 10) which they are made to drink out of the cup of his anger. They are to be 'tormented with fire and brimstone in the presence of the holy angels and in the presence of the Lamb. And the smoke of their torment goes up for ever and ever; and they have no rest, day or night' (verses 10, 11). There is an unques​tioned severity about this picture of judgment. It is again echoed in 19:20, where the beast and the false prophet are thrown into 'the lake of fire that burns with brimstone'. The same idea occurs in 20:10 where the devil is consigned to the same lake, and 20:14 where Death and Hades share the same fate. In the latter case the lake of fire is defined as the second death.
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The whole book is concerned with the pouring out of wrath and it is not surprising therefore that the lake of fire represents the final overthrow of all opposition. Some concept to mark the judgment of the Lamb over his enemies is essential, but clearly the lake of fire with its interminable flames of torment goes greatly beyond the sense of finality. It involves a definitely punitive element.
SUMMARY
We have noted that the nt writers do not describe heaven as a place, but rather as the presence of God. God and heaven are so closely linked that the latter concept cannot be held without reference to the former. In several books the throne of God is mentioned and this reaches its climax in the book of Revelation where it becomes central in the new Jerusalem. This idea of heaven as a city is particularly seen in the concept of the new Jerusalem, but is also found in Paul's epistles and Hebrews.
In most of the nt books angels play some part, but there is no specific information of their function in heaven. Since their function on earth is always to carry out the commands of God, there is no reason to suppose that their function in heaven is or will be any different.
There is no doubt that the nt view of heaven is closely connected with inheritance and rewards in the form of spiritual treasure. Also connected with the heavenly state of existence is eternal life, a concept in which the adjective emphasizes the qualitative aspect. Another aspect which is fre​quently emphasized in the nt is the glory which characterizes the future destiny of believers. To dwell in the presence of God is the ultimate bliss for the children of God.
Turning next to the nt teaching about hell, we may summarize this briefly as follows. Although the imagery used sometimes gives the impres​sion of a place, this is less dominant than the idea of a state of condem​nation. Judgment on evil-doers is regarded as certain. Moreover, the punishment meted out is just. The major idea is one of separation from God, a complete exclusion from his presence. Another undeniable fact is that judgment is eternal. It is this latter fact which has led some, who consider unending punishment to be unethical, to propound a theory of annihilation. The doctrine of eternal punishment is not an attractive doc​trine and the desire to substitute for it the view that, at the judgment, the souls of the wicked will cease to exist, is understandable.
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