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Madhulika Chaturvedi, 

I am slowly developing a Study into the subjects of Death, Salvations, Resurrections in the Second 

Temple Period. That era played a critical role for the writers of the New Testament. 

Just for you, I am providing you with material I have gathered so far. There is more to come but they 

will not make a great change. 

I have provided the Bibliography at the rear so that you can identify who I am quoting. 

Doug 

doug_mason1940@yahoo.com.au  

 

SALVATIONS 

There is no single Jewish soteriology 
In the literature under consideration, there is no single Jewish soteriology. ‘Salvation’ 

shows its face in many different ways, sometimes in the same text. (Nickelsburg, in 

Gurtner (2013), 313) 

The scope of salvation varies in the texts: more or less all of Israel; a small group who 

construe themselves as the chosen (much of 1 Enoch); an even smaller group 

(Qumran); the repentant gentiles (Tobit and 1 Enoch 10.21-22; 50.2-3; 90.37-38; 100.6). 

The agents of salvation differ from text to text or within texts. …  

We have the plethora of texts in which the various notions of salvation play a 

dominant role. (Nickelsburg, in Gurtner (2013), 314) 

“Salvation”: being saved from current hard times and disasters 
‘Salvation’ is the act or process of saving from something, or the status of having been 

saved, or the means by which one is saved. … The bliss and wholeness described in 

ancient Jewish texts is not always a consequence of having been rescued from some 

dangerous event or situation. … It seems to be true that the largest part of the corpus 

of post-biblical Jewish literature (and, perhaps, the Hebrew canon as well) has a 

common setting in what its authors perceive to be hard times: persecution, 

oppression, war, other kinds of disaster, the loneliness and pressures of a minority 

living out its convictions in an alien environment — from which one needs to be 

saved. (Nickelsburg, in Gurtner (2013), 299) 

“Salvation” in Judith: being freed from utter destruction by the Babylonian 
army 

Rather than delivering Israel from sins committed by individuals or the community, 

God prevents Israel from committing the sins that would bring on divine 

punishment. Nonetheless, the notion of salvation is appropriate, because the people 

of Bethulia are saved or delivered from slavery and utter destruction by the 

Babylonian army. … The God of Israel delivers the covenant people from a variety of 

dangers to which they do not (or indeed do) deserve to fall victim. (Nickelsburg, in 

Gurtner (2013), 300) 

“Salvation” in 3 Maccabees: being delivered from a powerful, angry gentile 
monarch 

Third Maccabees is a story about divine deliverance from imminent disaster at the 

hands of a powerful, angry gentile monarch. … The deliverance turns on the prayer 

of the pious. (Nickelsburg, in Gurtner (2013), 300) 

mailto:doug_mason1940@yahoo.com.au


2 

“Salvation” in Biblical Antiquities (Pseudo-Philo): human agents bring 
about Israel’s deliverance from her gentile oppressors 

Preston Sprinkle … correctly asserts that in Pseudo-Philo Israel’s salvation is a 

function of her eternal covenant with her God. … 

In addition to the several references to future salvation, Pseudo-Philo repeatedly 

describes how human agents effect Israel’s deliverance (salvation!) from her gentile 

oppressors. (Nickelsburg, in Gurtner (2013), 301) 

“Salvations” in 1 Enoch offer consolation through several agencies, with 
the promise of resurrection of those who have died 

A collection of apocalyptic texts composed between c. 300 BCE and the decades that 

bracket the turn of the era, this extensive corpus (roughly the size of the book of 

Isaiah) is in itself a potpourri of soteriological motifs. (Nickelsburg, in Gurtner (2013), 

311) 

[1 Enoch] is a work that offers consolation for the persecuted and oppressed. God’s 

judgement is central in all but one of its five major parts. God will vindicate the 

righteous and punish their enemies. These enemies are, variously, the gentiles, 

unseen demonic forces (in some cases fathered by rebellious angels from the time of 

Noah) and the rich and powerful compatriots of the righteous. 

The agents of divine salvation are, variously: the four high angels (including 

Raphael); a large complement of the heavenly host; a transcendent Messiah who 

embodies the characteristics of the Davidic king, Daniel’s one like a son of man, 

Second Isaiah’s Servant of the Lord, and heavenly Wisdom; the warrior Judas 

Maccabeus; and, indeed, Enoch himself. (Nickelsburg, in Gurtner (2013), 311) 

For those who have died there is the promise of resurrection, whether of the body or 

of the soul. More often than not, the life to come will be lived on a restored earth 

beneath a renewed heaven (see 25.4-6; 45.4-6; 51.4-5); in one section the souls or spirits 

of the resurrected death will ascend to heaven into the presence of the angels (104.1-

4). (Nickelsburg, in Gurtner (2013), 312) 

What is striking about this collection is less its individual notions of salvation than the 

fact that they are all to be found in one collection that derives from a common 

tradition, whose redactor(s) appear to have had no problem bringing them together 

in spite of the tensions that we moderns might perceive in their variety. (Nickelsburg, 

in Gurtner (2013), 312) 

In 1 Enoch, humans are transformed into stars 

In 1 Enoch … humans are transformed into stars (more exactly, angels), just as Daniel 

12 prophesies. (Segal (2004), 357) 

1 Enoch: Experience of astral tranformation 

First Enoch 71 gives us not just the fulfillment of the prophecy in Daniel 12 but a first-

person, confessional report of the very experience of undergoing the astral 

transformation. (Segal (2004), 358) 

In the Books of Enoch and in the ascent apocalypses of the first century CE there is a 
pervasive interest in life after death 

There were old, if limited, traditions of ascent to heaven in the ancient Near East, 

which had as their focus the authority of the visionary rather than immortality, and 

some of the early Jewish ascents, such as those of Levi and Moses, are still of this 

type. 
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In the Books of Enoch, however, and in the ascent apocalypses of the first century CE 

and later, there is a pervasive interest in life after death. The increased availability of 

this hope marks the main difference between the ascent literature of the Hellenistic 

and Roman periods and the older traditions of the ancient Near East. (Collins, (2015), 

195-196) 

“Salvations” in Second Enoch emphasises Enoch’s function of taking away 
the sins of the world 

Second Book of Enoch, also called Slavonic Book of Enoch, [a] pseudepigraphal 

work whose only extant version is a Slavonic translation of the Greek original. The 

Slavonic edition is a Christian work, probably of the 7th century AD, but it rests upon 

an older Jewish work written sometime in the 1st century AD (but before the 

destruction of the Temple of Jerusalem in AD 70. 

(https://www.britannica.com/topic/Second-Book-of-Enoch accessed 15 December 

2020) 

Second Enoch is one of the most difficult texts to comment on, whatever aspect one 

wishes to discuss. … Its emphasis on the exalted Enoch and on Enoch’s function as 

the one who takes away the sin of the world seems to exclude a Christian provenance 

in any meaningful sense of the word. … 

With respect to the book’s teaching on ‘salvation’, what is one saved from? … Do we 

better refer to the rewards and punishments that are the consequences of one’s 

behaviour apart from any dangerous circumstances? (Nickelsburg, in Gurtner (2013), 

304) 

“Salvations” in Daniel includes being spared and being raised to a new 
everlasting life 

Lorenzo DiTommaso lays out with clarity the complexities of Daniel’s understanding 

of divine deliverance. The lives of Daniel and his friends are spared from fiery and 

ferocious death. In a very different way, the righteous dead of the end time are raised 

from Sheol to a new everlasting life. Thus, these two forms of deliverance anticipate 

by more than two centuries the same pairing in Pseudo-Philo. However different from 

Pseudo-Philo, these forms of deliverance are explicitly functions of God’s judgement. ..  

The author/redactor of Daniel … justifies the actions (or inactions) of God and assures 

the righteous that they will be vindicated. (Nickelsburg, in Gurtner (2013), 301) 

The first Biblical reference to resurrection occurs at Daniel 12 

Daniel 12: The Dead Arise at Long Last. The first clear reference to resurrection can 

be defined exactly; both its date and circumstances can be fixed accurately. … Daniel 

12:2 promises resurrection to some of Israel, not to all, not even to all those who are 

righteous. … 

Strangely, he goes on to say that resurrection will not be reserved for the righteous 

alone. Also some whose behavior was reprehensible will be resurrected for eternal 

contempt and shame. This is totally missing from any of previous references in the 

Hebrew Bible. … 

The resurrection promised to evildoers is not to forgive them but to punish them the 

more. Discussions of resurrection in Judaism only rewarded the righteous until the 

rise of Rabbinic Judaism. …  

We know the specific events that produced the literal prophecy of a bodily 

resurrection in Daniel. It was the persecution of Antiochus in the Maccabean Wars, in 

which forced eating of pork served as the test of faith. (Segal (2004), 266) 

https://www.merriam-webster.com/dictionary/extant
https://www.britannica.com/topic/Temple-of-Jerusalem
https://www.britannica.com/topic/Second-Book-of-Enoch%20accessed%2015%20December%202020
https://www.britannica.com/topic/Second-Book-of-Enoch%20accessed%2015%20December%202020
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The implications of Daniel 12 are crucial 

The implications of Daniel 12 are so crucial to understanding the conception of the 

afterlife in Judea and so important for the rise of Rabbinic Judaism, Christianity, and 

Islam. (Segal (2004), 285) 

Daniel’s innovation of astral immortality 

Daniel’s direct statements on astral immortality, promising a starry future to those 

who turn many to righteousness and resurrection for some of the good, was such an 

innovation in Hebrew thought. (Segal (2004), 286) 

Daniel 12 conceived a resurrection of only some of the good and of some of the evil 

Daniel 12 suggests that there will be those who just live and die, experiencing no 

resurrection. In the distinct minority are those few who know God. They teach the 

people the truth and fight against oppressors. They must be the group that produced 

this book, and they had a sectarian organization and identity. 

The party of the faithful are also specified as “those among the people who are wise” 

who “make many understand,” which probably means “give instruction to the 

many” in Daniel 11:33. … They became martyrs by combat and captivity. And they 

are the group that will, at the end of days, become angels (stars) in Daniel 12:3. … 

There are also analogies with Greek thinking; … however it is not exactly Greek nor 

Canaanite nor Persian, though it is generally parallel to all of them. … 

The writers of Daniel adapted a very popular idea in the ancient Near East, until this 

moment missing in the history of Israel: the notion of resurrection as a reward for 

saints and martyrs. …  

Although it is resurrection, which might put it into the same camp as Zoroastrianism, 

it is not at all what Persian resurrection was. For one thing, it is not at first guaranteed 

to all the good. Nor does it eventually extend to the evil once they have purged 

themselves of their evildoing. In this text, reward is only promised to some of the 

good and punishment only to some of the evil. … There is a large group of ordinary 

Israelites who receive neither resurrection nor special punishment, who just die and 

are no more. (Segal (2004), 291, 292) 

The visions in Daniel date from the Maccabean period (168-165 BCE) 

The visions, … starting in [Daniel] chapter 7, … were produced around 165 BCE, … 

as every recent historical analysis has found. (Segal (2004), 287) 

Daniel’s visions provide a concrete, detailed revelation of a beatific afterlife, stimulated 
by the persecutions of Antiochus Epiphanes 

As interesting as the tales of Daniel may be, the visions that follow them must interest 

us more for their concrete and detailed revelation of a beatific afterlife. … They 

predict that the martyrs and saints of the future who, unlike Daniel and his friends, 

actually undergo torture and death, will yet be returned to life by resurrection. … 

The persecutions of Antiochus Epiphanes in the life of Judea, … are the stimulus for 

these speculations into the nature of the afterlife. (Segal (2004), 287-288) 

Daniel 12:2-3 provides a novel understanding of resurrection, but not out of place in its 
Hellenistic world 

[Dan 12:2-3] outlines a novel interpretation of resurrection which culminates in some 

of the leaders (“those who are wise”) being transformed into angels, as the stars were 

conventionally understood as angels (see Judg 3:20; Job 38:7). The notion of astral 

immortality was not, however, out of place in the Hellenistic world of the writers of 

this text. (Segal (2004), 322-323) 
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Daniel reflects the Hellenistic belief in an afterlife 

The first unambiguous evidence for belief in an afterlife among the Jews comes from 

the last chapter of the Book of Daniel, which was written during the Maccabean 

revolt: (Daniel 12:1-3 cited). … Two other types of afterlife are commonly referred to 

in Hellenistic Jewish literature. One, the return to life with God through resurrection 

of the body, appears in 2 Maccabees and in some narratives within the Gospels. The 

predominant Jewish view was that the body and spirit were an integral whole, so that 

afterlife involved not just the survival of the spirit but also the restoration of the 

physical body. … At the same time, under the influence of Greek thought, some 

Jewish works, like the Wisdom of Solomon, affirmed the immortality of the soul. 

(Chilton, 365) 

The book of Daniel, written in the 2nd century BCE, introduced the Greek idea of the 
“immortality of the soul” 

The biblical book of Daniel, almost certainly written in the context of the Hasmonean 

wars of the 2nd century, although of course artificially set in the Babylonian-Persian 

period for literary effect, as was customary in much ancient literature. And it is no 

coincidence that the last chapter of Daniel clearly presupposes the Greek notion of the 

“immortality of the soul” totally foreign to ancient Israel, and therefore conspicuously 

absent in all the rest of the Hebrew Bible. (Dever, 276) 

The sects that produced Daniel, the Dead Sea Scrolls, or the New Testament felt that 
the end of time was upon them 

Groups like the sects that produced Daniel, the Dead Sea Scrolls, or the New 

Testament … all felt that the end of time was upon them and therefore prophets 

would again speak authoritatively about the end. … 

Such an important doctrine as life after death and resurrection was not merely 

discussed as a philosophical option. It was a new dispensation revealed through 

revelation, which arrived through the medium of a dream to the seer whom we know 

only as Daniel, in approximately 165 BCE. (Segal (2004), 324-325) 

“Salvation” in the Psalms of Solomon presents a complex rescue that 
involves a coming Messiah 

The soteriology of the Psalms of Solomon is a complex matter. … If ‘salvation’ involves 

rescue from imminent or present distress, the expected advent of the Davidic 

Anointed One, described at length in the Pss. Sol. 17, speaks to: the Roman invasion 

and occupation of Jerusalem; the Israelite Diaspora; and the pollution of the Temple. 

(Nickelsburg, in Gurtner (2013), 305) 

The everlasting covenant applies to ‘the righteous’ and ‘the devout’ of Israel. Since 

they are not sinless, salvation for them is enabled through their acknowledgment of 

their sin and their acts of self-abasement. Thus, divine punishment involves, 

ironically, a process of discipline, scourging, and purification, which enables 

salvation. These acts (and rituals) function as an ersatz for what should be taking 

place in the Temple.  

The ultimate salvation, if we wish to call it that, is the promise of everlasting life in 

the light of the Lord. This is more the fulfilment of the covenantal promises for 

righteous behaviour than rescue from a present or imminent danger, unless we think 

of that danger as the death that awaits all mortals. (Nickelsburg, in Gurtner (2013), 

305) 
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The means of salvation are: the coming of the Messiah; God’s punishment qua1 

discipline; human response to that discipline in the framework of an everlasting 

covenant; and resurrection and everlasting life. The Psalms of Solomon are a rich 

resource for one’s understanding of Israelite religion as it deals with the issue of 

‘salvation’. (Nickelsburg, in Gurtner (2013), 305) 

Pss. Sol. 17, which was composed after the Roman conquest of Jerusalem in 63 BCE … 

anticipates the coming of the Davidic king, who will drive out the Romans, gather the 

dispersed, and purify Jerusalem. (Nickelsburg, in Gurtner (2013), 310) 

“Salvation” in Philo of Alexandria has a divine logos that enables souls to 
return to heaven 

With the help of the divine logos, God ‘wishes to purify the soul’ so that it is not 

‘encumbered by corporeality’, and to deliver it from ‘unstable and chance concerns’. 

Souls, whose origin is in heaven, can ascend to the place whence they came. … It 

prepares us for the worldview in many of the Gnostic texts. (Nickelsburg, in Gurtner 

(2013), 305-306) 

“Salvation” in The Wisdom of Solomon has a logos to rescue the immortal 
soul from danger 

The three parts of the Wisdom of Solomon are held together by a theme of danger and 

salvation, and the diverse manner in which both danger (ungodliness, ignorance, and 

idolatry) and salvation are effected. (Nickelsburg, in Gurtner (2013), 306) 

Wisdom [of Solomon] … employs the language of the Greek philosophers (not least 

Plato). An immortal soul is the object of salvation. The logos is the agent of salvation. 

(Nickelsburg, in Gurtner (2013), 306) 

“Salvation” in the Qumran Pesharim focuses on the future blessing of 
inheriting the Land and high mountain of Israel 

The Pesharim have little to say about the specifics of eschatological bliss. Most 

remarkable is the expectation that (following Psalm 37) the congregation will inherit 

the Land and the high mountain of Israel. The locus of their future blessing will be in 

the Land and not in heaven. … 

The writers of the Pesharim are far more concerned with the present woes than with 

the specifics of their future bliss. … 

‘Salvation’ from something is limited to the devastation by the Roman armies and, in 

the Psalms pesher, to the community’s conflict with the Jerusalem authorities. 

(Nickelsburg, in Gurtner (2013), 307) 

“Salvation” in the Qumran Community Rule demands the practice of correct 
halakah2 

Future salvation involves the purification of the Land as well as everlasting life (and 

everlasting damnation) described through a variety of metaphors in 1QS 3-4. 

(Nickelsburg, in Gurtner (2013), 308) 

                                                           
1 qua: preposition: in the capacity or character of: AS. It comes from Latin and can be translated as “which way” or 

“as”. (https://www.merriam-webster.com/dictionary/qua accessed 16 December 2020) 
2 Halakhah, (Hebrew: “the Way”) also spelled Halakha, Halakah, or Halachah, … in Judaism, the totality of 

laws and ordinances that have evolved since biblical times to regulate religious observances and the daily life 

and conduct of the Jewish people. 

https://www.merriam-webster.com/dictionary/as
https://www.merriam-webster.com/dictionary/qua
https://www.britannica.com/topic/Judaism
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Election and predestination stand in tension with human responsibility. Human 

actions are, to a considerable degree, functions of two opposed spirits and their 

cohorts (1QS 3-4). (Nickelsburg, in Gurtner (2013), 308) 

The community offers hope for the salvation of (some of) the rest of Israel, or it sees 

itself (increasingly) as the sole community of the saved. This exclusive sectarianism is 

echoed in other Qumran texts such as the Hodayot. (Nickelsburg, in Gurtner (2013), 

309) 

[In] the Community Rule (and other Qumran documents), the gentiles are off the radar 

screen (except as enemies), and the practice of correct halakah is the criterion for 

salvation. (Nickelsburg, in Gurtner (2013), 309) 

“Salvation” in the Targumim focuses on Torah observance; coming 
Messiah; the concrete kingdom of God 

The Targumim are … the gathering of biblical interpretation created and reshaped by 

the rabbis over the course of many centuries in the Land of Israel and the Babylonian 

dispersion. (Nickelsburg, in Gurtner (2013), 309) 

The central foci in the Tannaitic layer of the Targumim are: observance of the Torah; 

the coming of the Messiah and the concrete realization of the kingdom of God; the 

return of the dispersion; the restoration of worship in the Jerusalem Temple; and the 

destruction of Rome, Israel’s enemy and conqueror. In the later, Amoraic layer the 

eschatological expectations are attenuated, prayer typically replaces sacrifice, and 

exile has become an ongoing fact of life. (Nickelsburg, in Gurtner (2013), 309) 

In the Targumim, where [the salvation of Israel] … is in focus, the [Davidic] Messiah 

plays a major role. (Nickelsburg, in Gurtner (2013), 309) 

“Salvation” in Rabbinic Judaism foresees the Messiah gathering the exiles 
and restoring them to the Land of Israel 

The rabbinic system of soteriology/eschatology is founded on a belief in the full and 

final justice of God. On the private, individual level the resurrection will restore the 

lives of (almost) ‘all Israel’. On the public, communal side, when Israel has repented, 

the Messiah will gather the exiles and restore Israel to the Land of Israel, where the 

people will live the eternal life in the paradisiacal bliss that was lost in Eden. 

Humanity will return to its origins; Endzeit will recapitulate Urzeit. The great 

judgement, the final enactment of God’s justice, is the threshold between the world as 

experienced now and the world or age to come. (Nickelsburg, in Gurtner (2013), 310) 

“Salvations” in Tobit – not a promise of resurrection but a return and a 
glorious restoration of Jerusalem 

This work from the late third/early second century BCE portrays the fortunes and 

misfortunes of a pious Israelite living in the eastern dispersion, where he suffers 

because of his piety. (Nickelsburg, in Gurtner (2013), 311) 

The future does not promise a resurrection for Tobit, who dies at a ripe old age, but 

the book anticipates a return from the exile and a glorious restoration of Jerusalem, as 

well as the hope that repentant gentiles will be brought into the company of the 

saved. (Nickelsburg, in Gurtner (2013), 311) 

“Salvation” in First, Second, and Fourth Maccabees promises vindication in 
the form of resurrection 

As to the innocents who died precisely because of their obedience to the Torah in 

spite of intense pressure to capitulate, they are promised vindication in the form of 
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resurrection, which is described in considerable detail as a resurrection (construed as 

re-creation) of their tortured bodies. (Nickelsburg, in Gurtner (2013), 312) 

Fourth Maccabees is a rewriting of narrative material in 2 Macc. 6-7. Here the future 

vindication of the martyrs involves not resurrection of the body, but their souls’ 

immortal existence in heaven. Striking is the fact that the one text draws on the other 

but posits alternative forms of salvation (bodily resurrection and immortality of the 

soul). (Nickelsburg, in Gurtner (2013), 312-313) 

“Salvation” in Ben Sira3 -- the bestowal of well-being, blessing, and life 
Ben Sira presents a kind of drama of salvation—salvation not in the sense of 

deliverance from something but as the bestowal of well-being, blessing, and life. His 

theological starting point is the biblical (esp. the Deuteronomic) view of covenant and 

Torah. Through the covenant, God bestowed on Israel its status as the chosen people. 

(Nickelsburg, 58) 

“Salvation” in the Gospel of Thomas 
The Gospel of Thomas presents a tradition of resurrection similar to Paul’s and 
different to the Gospels’ 

The Gospel of Thomas … contains very important traditions about resurrection quite 

different from the canonical Gospels. The Gospel of Thomas shows definitively that 

there were early interpreters of resurrection who emphasized the converse of the 

canonical Gospels—namely, that Jesus’ resurrection is entirely spiritual. (Segal (2004), 

468) 

Sayings in The Gospel of Thomas describe Jesus as having a spiritual resurrected 
body 

The strange traditions found in The Gospel of Thomas describe a very spiritual, 

resurrected body. … This Thomas tradition teaches a rarefied and spiritual 

Christianity that has little to do with fleshly wounds and literal resurrections. (Segal 

(2004), 469) 

Unlike Paul, The Gospel of Thomas does not posit an apocalyptic end 

The apocalyptic ending, the characteristic that Paul and the Gospels have in common, 

is entirely missing [in The Gospel of Thomas]. In its place is a spirit mysticism, which 

does not use the term “soul” but instead uses Jewish mystical terms like “image” and 

“form” and “shape,” (Segal (2004), 471, 475) 

“Sons of Light” in the Gospel of Thomas 

According to The Gospel of Thomas, then, humans come from the light and are destined 

to return to it if we but realize our heavenly origins. (Segal (2004), 470) 

“Salvation” in Paul is exclusive to those who have faith in Christ 
For Paul, the church as it is constituted by faith in Christ is the community of those to 

be saved. Outside of the church there is no salvation. The church is the remnant, 

and/but Paul is optimistic that ‘all of Israel’ will be saved. For the present the unbelief 

of most of Israel provides the opportunity for the gentiles to be brought into the 

community of the saved. 

                                                           
3 The Wisdom of Ben Sira (or The Wisdom of Jesus son of Sirach or merely Sirach), also called Ecclesiasticus (not 

to be confused with Ecclesiastes) is an apocryphal book written in Hebrew c. 180–175 B.C.E., attributed to 

Yeshua/Jesus ben Sira (born c. 170). Although it was not accepted into the Tanakh (the Jewish biblical canon), 

The Wisdom of Ben Sira is occasionally quoted in the Talmud and works of rabbinic literature. It is included in 

the Septuagint and is accepted as part of the biblical canon by Catholics and Eastern Orthodox, but not by most 

Protestants. (https://www.newworldencyclopedia.org/entry/Ben_Sira acessed 15 December 2020) 

https://www.newworldencyclopedia.org/entry/Ecclesiastes
https://www.newworldencyclopedia.org/entry/Apocrypha
https://www.newworldencyclopedia.org/entry/Tanakh
https://www.newworldencyclopedia.org/entry/Jew
https://www.newworldencyclopedia.org/entry/Talmud
https://www.newworldencyclopedia.org/entry/Septuagint
https://www.newworldencyclopedia.org/entry/Biblical_canon
https://www.newworldencyclopedia.org/entry/Roman_Catholic_Church
https://www.newworldencyclopedia.org/entry/Eastern_Orthodoxy
https://www.newworldencyclopedia.org/entry/Protestantism
https://www.newworldencyclopedia.org/entry/Ben_Sira
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Paul is inclusive in that he believes that the eschatological community of the saved 

will embrace a good deal of gentile humanity and most of Israel. He is exclusive in 

the sense that only through faith in Christ is one justified before God. (Nickelsburg, in 

Gurtner (2013), 309) 

Paul connected his authority with the resurrection of the Christ 

We see the connection between Paul’s apostolic authority and the resurrection of the 

Christ. (Gal 1:1). (Segal (2004), 405) 

Identification with Jesus’ death was crucial for Paul 

In Romans 12:2 Paul’s listeners were exhorted to “be transformed” …  In Galatians 

4:19 Paul expressed another but very similar transformation: “My little children, with 

whom I am again in travail until Christ be formed in you!” 

This transformation, surprisingly, was to be effected by being transformed into Christ 

in his death (Phil 3:10). This identification with the death of Jesus is a crucial issue for 

understanding Paul’s religious experience.  

Paul predicted that the believer would be transformed into the glorious body of 

Christ, through dying and being reborn in Christ. Paul saw the phenomenon as being 

related to baptism. 

Paul’s central proclamation is: Jesus is Lord and all who have faith have already 

undergone a death like his, so will share in his resurrection by being transformed into 

his form, spirit, and shape. (Segal (2004), 420) 

Paul based his Gospel on death, burial, and resurrection 

Paul … began from the supposition that the death and burial was real and hence the 

resurrection was actual and in accordance with Scripture (1 Cor 15:3). … In verses 12-

19, Paul claimed that the deniers of the resurrection of the dead were denying the 

Gospel. … 

He showed that the resurrection of Christ entails the future resurrection of all the 

righteous dead. (Segal (2004), 425) 

Paul to the Corinthians on the foundation of resurrection 

Now if Christ is proclaimed as raised from the dead, how can some of you say there is 

no resurrection of the dead? 

If there is no resurrection of the dead, then Christ has not been raised; and if Christ 

has not been raised, then our proclamation has been in vain and your faith has been 

in vain. … We testified of God that he raised Christ — whom he did not raise if it is 

true that the dead are not raised. 

For if the dead are not raised, then Christ has not been raised. If Christ has not been 

raised, your faith is futile and you are still in your sins. Then those also who have 

died in Christ have perished. … 

In fact Christ has been raised from the dead, the first fruits of those who have died. (1 

Corinthians 15:12-20, NRSV) 

Paul on the resurrection of Jesus declaring him as the Son of God 

Paul, a servant of Jesus Christ, called to be an apostle, set apart for the gospel of God, 

which he promised beforehand through his prophets in the holy scriptures, the 

gospel concerning his Son, … declared to be Son of God with power according to the 

spirit of holiness by resurrection from the dead, Jesus Christ our Lord. (Romans 1:1-4, 

NRSV) 
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Paul based his belief that God raised Jesus from the dead on the Jewish perception 
that the dead will be raised 

For many Christians and within dogmatic theology, the central article in “Christian” 

faith is the belief that God raised Jesus from the dead. This belief defined the earliest 

communities of Jews who believed in Jesus4, using many titles, but emphasizing one 

before Paul’s first letter: “The Messiah Jesus” or “Jesus Christ.” 

As John J. Collins stated in The Apocalyptic Imagination (1984), Paul is credited with 

making the first written witness to Jesus’ resurrection, but it is not an isolated event: 

Paul bases the belief on the Jewish perception that the dead will be raised.5 That is, 

Jesus’ resurrection is not an isolated event; it is the beginning of the general 

resurrection affirmed in many Jewish apocalypses. Jesus’ resurrection by God is, then, 

“the first fruits” (Rom. 8:23; 1 Cor. 15:20, 23).6 

Note the double thrust of 1 Cor. 15:13: “If there is no resurrection of the dead, then 

Christ has not been raised.” This resurrection belief was developed within Judaism 

and took definite shape within apocalyptic texts and apocalypses.7 Paul’s use of “first 

fruits” in connection with the belief in resurrection is indebted to the Jewish concept 

of a general resurrection. (Charlesworth, in Boccaccini, 97) 

One of the most important compositions in early Judaism for a perception of Paul’s 

theology and Christology is the Self-Glorification Hymn. …  

 

                                                           
4 See the chapter in (Boccaccini’s) by William Campbell 
5 J. J. Collins, The Apocalyptic Imagination (New York: Crossroad, 1984), 207. Note: Third edition, 2016) 
6 See Carey’s insights in his “Early Christian Apocalyptic Rhetoric,” 231 
7 See esp. J. H. Charlesworth, Resurrection (New York: T&T Clark, 2006). 
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In this hymn, composed sometime in the second century BCE, a Jew imagined or was 

allowed to see the heavenly court and the gathering of divine beings, the Elim. 

Among them is an exalted one who is “the beloved of the King, a friend of the Holy 

Ones.” Many New Testament scholars have not imagined such ideas within Second 

Temple Judaism; the period is too often miscast as thoroughly monotheistic. This 

unknown person is exalted, but he remains unnamed. … The concepts and 

perceptions in this hymn help us [to] comprehend the Jewish background of Paul’s 

Christology, his portrayal of Jesus’ exalted status, and the two pre-Pauline 

christological hymns in Philippians and Colossians. The author of the Self-Glorification 

Hymn and Paul inherited the concept of the “Suffering Servant” found in Isaiah 53. 

(Charlesworth, in Boccaccini, 97-99) 

The contrast between Paul and the Gospels over resurrection runs deep 

Earliest Christianity, being an apocalyptic, charismatic, Jewish, nativist movement, 

strongly favored resurrection over immortality of the soul at its inception but was 

divided on whether the resurrection body is material or spiritual. … 

Paul explained the ultimate Christian reward as resurrection but also affirmed that 

resurrection would take place in a spiritual body. The Gospels, by contrast, strongly 

affirmed that the resurrection body is our actual, physical, real body. … The contrast 

between them goes deep; it even shows up in their notions of the Eucharist. …  

For Paul, resurrection had started: It was a spiritual experience of transformation to a 

spiritual body that was in the process of becoming actual as he spoke.  
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The Gospel writers, writing a generation later, also thought that the end-time had 

begun. But they stressed the physicality of that resurrection body at the end of time, 

soon to arrive. (Segal (2004), 478-479) 

Paul considered Jesus’ resurrected body as spiritual; the evangelists considered 
Jesus’ resurrected body as literal, physical 

For [Paul], Jesus’ resurrected body was a spiritual body (soma pneumatikon). But for 

the evangelists, Jesus’ resurrected body was a literal, physical body revivified. (Segal 

(2004), 442) 

Even the plain description of the events in Jesus’ life came out altered from Paul’s 

description. What Paul described in visionary terms, the evangelists describe literally. 

It is as if Paul represents the mystic dimension of Christian experience while the 

Gospels represent the apocalyptic dimension. In flat contradiction to Paul, the 

Gospels strongly assert a physical, fleshly notion of Jesus’ bodily resurrection. (Segal 

(2004), 442) 

1 Corinthians is a systematic expositions of the Jewish mystical and apocalyptic 
tradition 

First Corinthians 15:35-50 is one of the most systematic expositions of the Jewish 

mystical and apocalyptic tradition. … The coming end means transformation and 

resurrection for all who believe in him: 

[1 Corinthians 15:37-50 quoted] 

In 1 Corinthians 15:35 Paul … [outlined] a notion of afterlife which had nothing to do 

with immortality of the soul; it is an offshoot of Jewish apocalypticism. … This new, 

spiritual, glorious body, which is the redeemed, resurrected body, is equivalent to 

Christ’s body. … Paul had been given a foretaste of the redeemed body because the 

Spirit of God already lived in him. (Segal (2004), 428-430) 

“Apocalyptic eschatology” can apply to Paul 

In recent years, many scholars of Jewish apocalyptic, though not all, have found it 

appropriate and useful to distinguish between apocalypses (a literary type or genre), 

apocalyptic eschatology (a religious perspective not confined to apocalypses), and 

apocalypticism (a socioreligious movement or community that has recourse to 

apocalyptic eschatology as a way of dealing with social or political alienation). Only 

the second of these (apocalyptic eschatology) can apply to Paul. He wrote no 

apocalypses and his apocalyptic-eschatological understanding of Christ did not 

emerge from social or political or any other kind of alienation. Indeed, according to 

his own testimony, exactly the reverse is true in his case, as in that of the communities 

he founded: social and political alienation (often leading to persecution) was a 

consequence of faith in Christ (the Christ whose parousia was eagerly awaited), not its 

cause. (McGinn (2003), 168) 

Paul: the present era nearly at its end and the return of Christ is imminent 

In Paul’s view, the present era was nearly at its end, and for this reason the concept of 

the new age inaugurated by the Second Coming of Christ had to be integrated into 

the all-encompassing fresco he painted for his followers. The Parousia was the 

ultimate act of the religious drama in Pauline Christianity. 

The Christianity taught by Paul, like the religion preached by Jesus, was driven by an 

overpowering eschatological ardour. Jesus repeatedly asserted that the Kingdom of 

heaven would be revealed to his generation. Paul was perhaps even more emphatic 

about the immediacy of the return of Christ and the inauguration of the reign of God. 
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… Throwing all caution to the winds, he boldly asserted — as a certainty based on 

Christ’s promise — that he and his flock would participate in the great encounter. 

(Vermes (2012), 103) 

Paul’s imminent cosmic triumph of God 

According to J. C. Becker, despite the christological modifications, the coherent core 

of Paul’s gospel remained the imminent cosmic triumph of God, which was the 

central hope of Jewish apocalyptic eschatology. (McGinn (2003), 182) 

Paul’s philadelphia (brotherly love) was an eschatological blessing 

Paul views the Thessalonians’ practice of philadelphia (“mutual love”) as an 

eschatological blessing of God’s covenant people. … Though this blessing of divine 

instruction was originally intended for Israel (but see the reference to “all nations” in 

Isa. 2:2 and to “many nations” in Mic. 4:2), Paul believes that it extends to the 

predominantly Gentile believers at Thessalonica. (Beale (2007), 879) 
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RESURRECTIONS 

Other texts of this time period do speak strongly and clearly of resurrection. Josephus 

himself appears to believe in resurrection (Ag. Ap. 2.217– 218), and he ascribes this 

position to the Pharisees (J.W. 2.163; Ant. 18.14). Inscriptions indicate that resurrection 

was not merely a literary motif, but also a feature of common or popular belief. “This 

is the grave of dear father Yehudah known as Gurk. May his resting place be with the 

righteous, his resurrection with the worthy.” “Good luck in your resurrection” (both 

texts cited from Evans 2015, 225, citing respectively Avigad 1976, 241– 43 [no. 15] + 

fig. 115; Schwabe and Lifshitz 1974, 180– 81 [no. 194] + fig. 20). Other inscriptions state 

alternative views of the afterlife (Evans 2015), which indicates the diversity of views 

about the afterlife. 

An especially moving, and grotesque, statement about resurrection is found in the 

account of the martyrdom of the seven brothers and their mother in 2 Maccabees 7. 

The second, third, and fourth brothers taunt their torturers with claims that God will 

raise them and even restore to them the body parts that have been cut off. 

Throughout the whole ordeal, their mother encourages them with these words: 

I do not know how you came into being in my womb. It was not I who gave 

you life and breath, nor I who set in order the elements within each of you. 

Therefore the Creator of the world, who shaped the beginning of humankind 

and devised the origin of all things, will in his mercy give life and breath back 

to you again, since you now forget yourselves for the sake of his laws. (7: 22– 

23) 

To her last son, she says, “Accept death, so that in God’s mercy I may get you back 

again along with your brothers” (7: 29). These statements demonstrate both a belief in 

resurrection and how it can be used to encourage obedience, even in the face of such 

horrendous conditions. (Interestingly, 4 Maccabees 8: 3– 13: 1 alters the account of the 

seven brothers by removing any references to resurrection.) 

2 Baruch also reflects on the resurrection, addressing particularly the question of the 

nature of the resurrected body: “Will they, perhaps, take again this present form, and 

will they put on the chained members which are in evil and by which evils are 

accomplished?” (2 Baruch 49: 3; cf. 1 Cor 15: 35). He is particularly concerned because 

a restoration of the present body in the afterlife is the restoration of a body involved 

in evil. The answer is that when the earth returns the dead there will be no “changing 

anything in their form. But as it has received them so it will give them back. And as I 

have delivered them to it so it will raise them” (50: 2). The living will in fact be able to 

recognize those who have been raised (50: 4). Yet, later in the text it says that the 

resurrected righteous shall “be changed … into the splendor of angels … and they 

will be like the angels and be equal to the stars. And they shall be changed into any 

shape which they wish” (51: 5, 10). The text may imply a two-stage resurrection in 

which the human is raised with the same body and then that body is changed into 

something like angels and stars. Alternatively, the author may draw the connections 

with angels and stars not because he thinks humans will become these, but because 

they are the most glorious things he knows. He is trying to describe the resurrection 

of the dead as glorious, and angels and stars provide him with imagery to help 

accomplish that task (for discussion see Henze 2013, 453– 55). 

This text from 2 Baruch brings up an important issue regarding ancient Jewish views 

of the afterlife and particularly resurrection, namely, the role of Scripture. Scripture 

serves not only to provide a vocabulary for statements about resurrection, but it also 
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seems that the authors are drawn to resurrection because of the illocutionary force of 

the texts (cf. Chester 2001). 2 Baruch’s reference to the resurrected looking like stars 

comes from Dan 12: 3. 1 Enoch 104.2 is a similar statement: “you shall shine like the 

lights of heaven” (cf. vv. 4, 6). Shining like the stars or the angelic host is also found in 

some Dead Sea Scrolls. Ezekiel’s vision of the resurrection of the dry bones is another 

important text (Ezek 37: 1– 14; Levenson 2006, 156– 65). While this text in its original 

context likely points to a restoration of the nation, in later hands it is interpreted as a 

grand vision of the resurrection of righteous individuals. 4Q385 and 4Q386 recast 

Ezekiel’s vision as a statement about individual resurrection. (Jason Maston in Evans 

(2019), 331-333) 

Resurrection was not a widely held belief among Jews 
Ancient views of the human experience after death were wide-ranging. … While 

there can be a tendency to assume that most Jews held a belief in resurrection, the 

evidence actually indicates that resurrection was not a widely held belief. There was 

no one accepted position, nor is it even clear that one position was held more widely 

than another. (Jason Maston in Evans (2019), 329-330) 

The Old Testament, and the Torah in particular, contains little evidence for a 
resurrection 

The Old Testament contains very little clear evidence for a doctrine of resurrection. 

Daniel 12: 2–3 is probably the most overt text. Other texts, such as Job 19: 26, Psalm 

16: 9–11, Isaiah 26: 19, and Ezekiel 37: 1–14, can be read, and often were, with 

reference to the resurrection, but it is unclear if this was the original intent. 

Moreover, since these texts are not in the Torah, the Sadducees probably did not give 

them much weight. The belief in a resurrection is, at first sight, difficult to establish 

from the Torah. The Sadducees’ acceptance of Moses alone reinforced their denial of 

resurrection. It is precisely these two points that lead to the conflict with Jesus. 

(Maston in Blackwell (2018), 199) 

Ecclesiastes explicitly denies resurrection and return to this world after 
death 

In [Ecclesiastes 9:3-10) Qoheleth … explicitly denies resurrection and return to this 

world after death. … He is also sceptical of the prophetic notion that God will 

Himself intervene to set the world right. … He states positively that there is no 

reward or punishment in the life after death. It is the same reward for all. … He 

suggests a carpe diem (literally: “seize the day”) theme. Enjoy life. Eat and drink with 

enjoyment; let your family give you pleasure; dress well. This life is all that we can 

know. Don’t count on anything more. (Segal (2004), 254) 

The resurrection doctrine was a late and important innovation 
The resurrection doctrine is another late and important innovation in the Jewish faith. 

It may be contained in the Little Apocalypse inserted in the book of Isaiah, chapters 

24-27, variously dated between the second and fourth centuries B.C.. The belief does 

appear in Daniel 12 but not, interestingly, in association with the Son of Man in 

chapter 7. 

There is no unity of tradition in the inter-testamental literature. The author of I 

Maccabees (c 100 B.C.) does not seem to accept the doctrine, nor do the writers of I 

Baruch (second century B.C.) end Judith (mid second century B.C.) nor did the 

Sadducees. The position of the Qumram sect on this point is not clear. If the 

resurrection was part of their faith, then they kept very quiet about it. Only a few 
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passages can be interpreted as referring to the resurrection, and these are very 

ambiguous. (Hinnells, 175) 

Chiastic structure of Daniel 12 
At that time Michael, 

the great prince, 

the protector of your people, 

shall arise. 

There shall be a time of anguish, 

such as has never occurred 

since nations first came into existence.  

But at that time 

your people shall be delivered, 

everyone who is found written in the book.  

Many of those who sleep  

in the dust of the earth shall awake, 

some to everlasting life,  

and some to shame and everlasting contempt.  

Those who are wise shall shine 

like the brightness of the sky, 

and those who lead many to righteousness, 

like the stars forever and ever. (Daniel 12:1-3, NRSV, formatted) 

 

Zoroastrianism could have been one influence on the appearance of Jewish 
bodily resurrection 

Zoroastrian thought can be one context, one contributing factor, in which the notion 

of Jewish bodily resurrection arose. The second century BCE leaves plenty of time for 

Zoroastrianism to have influenced Judaism. If there was influence, it also shows that 

religious ideologies only borrow where they have serious need to adapt. It is not 

exactly the same doctrine which was developed in Zoroastrianism. It is not less 

Jewish for being more Zoroastrian. (Segal (2004), 271) 

Although resurrection was possibly borrowed from Zoroastrianism, the 
Jews tailored the concept to suit their culture 

The original idea of resurrection was possibly borrowed from Zoroastrianism. But 

that hardly describes its essence, structure, or function in Israelite life. … Wherever 

the idea comes from, it was tailored to Jewish sensibilities by the time it appeared in 

Jewish culture. It was there to resolve an important moral, political, and social issue 

in the time period of Daniel. (Segal (2004), 271-272) 

Jewish literature does not provide strong evidence for belief in a bodily 
resurrection after death 

This spring I (Jason) wrote two short pieces on resurrection. The first is on the 

Sadducees’ question about marriage and resurrection in Mark 12.18-27 (par. Matt 

22.23-33; Luke 20.27-38). The second surveys Jewish views during the second temple 

period. The issue that stood out to me while working on these projects is the lack of 

clear evidence for a widespread belief in resurrection during this time. I think most 

people work with the impression that the vast majority of Jews believed in 

resurrection, and the Sadducees were the odd ones. … The literature, however, does 

not clearly support this view. 
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Sirach has no notion of a continued bodily existence after death. One lives on only in 

the memories of others. This work was hugely popular in the second temple period 

and even into the Rabbinic era. Of course, later scribes added resurrection statements, 

which indicates that they were bothered by the lack of a resurrection belief. These 

edits, however, come at later stages and cannot be dated clearly to the second temple 

period. 

Jubilees 23.31 describes the death of the physical body and the continuing existence of 

one’s spirit. Wisdom of Solomon appears to describe a similar view. In order to get 

either text to refer to resurrection, one must assume that eschatological texts that 

speak of a continued existence after death assume resurrection even if not clearly 

stated. 

Perhaps the most surprising evidence is the Dead Sea Scrolls. … Important texts like 

1QS, CD and 1QM have no clear evidence for a belief in resurrection. The strongest 

evidence comes in the Hodayot, but this is far from clear. …  

To be sure, there were Jews who believed in bodily resurrection. Josephus indicates 

that he believes in resurrection (Ap. 2.217-18), and he attributes the same to the 

Pharisees, despite describing their position in Greek philosophical language (J.W. 

2.163; Ant.18.14). Texts like 2 Macc 7 also give the impression that resurrection was a 

popular position. … 

The Jewish literature does not provide strong evidence for the view that many Jews 

believed in a bodily resurrection after death. 

(Jason Maston, https://dunelm.wordpress.com/2017/06/09/resurrection-in-the-second-

temple-period/ accessed 30 November 2020) 

Resurrection creeps into the pages of the Septuagint (LXX) 
One of the most interesting things about the LXX is the way in which resurrection 

creeps into its pages. In this respect the LXX is clearly innovative over the MT. 

Because the Hellenistic period does contain a notion of an immortal soul, as well as 

resurrection of the body, the translators of the Septuagint understood several Biblical 

passages in light of their own times. In some places, where the Hebrew is ambiguous 

in meaning, the later Greek translation resolves the ambiguity in the direction of the 

afterlife. 

Many of the passages in the Hebrew Bible that are used later to demonstrate life after 

death consequently meant considerably less in Hebrew than they are made to mean 

in Greek. Sometimes modern English translations side with the tendentious Greek 

translations instead of leaving the ambiguity intact.  (Segal (2004), 364-365) 

Resurrection of the body preserved Essene faithfulness 
Dead Sea Scroll texts tell us that it was resurrection of the body that preserved Essene 

faith, a faith that was tested by martyrdom. … Josephus explained the martyrdom of 

Essenes who, he said, believe in fate and the immortality of the souls and also 

believed that souls can ascend to be immortalized. (Segal (2004), 382) 

By the first centuries BCE and CE, resurrection and immortality of the soul 
appeared in Jewish culture 

By the first centuries BCE and CE we have clearly differentiated social circumstances, 

which also showed up in the various understandings of life after death. (Segal (2004), 

387) 

https://dunelm.wordpress.com/2017/06/09/resurrection-in-the-second-temple-period/
https://dunelm.wordpress.com/2017/06/09/resurrection-in-the-second-temple-period/
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All groups faced with martyrdom affirmed bodily resurrection 
All the nativist groups of the first century—all the groups that faced martyrdom, 

Christianity included—affirmed bodily resurrection, not the immortality of the soul. 

(Segal (2004), 384) 

Second Temple Judaism elaborated complex schemes of reward and 
punishment after death or at the end time 

Preexilic Israel believed that God administered justice in this world. The righteous 

and the wicked were not always the direct recipients of God’s attentions, because 

God could reward or punish their offspring in their stead (emphasis on the 

collective). 

Second Temple Judaism insisted that God punishes or rewards only those who 

deserve it and that the conduct of one’s ancestors is irrelevant (emphasis on the 

individual). Since God does not always seem to set matters right in this world, he 

must do so in the next. Second Temple Judaism therefore elaborated complex 

schemes of reward and punishment after death or at the end time. Some of these 

schemes included the resurrection of the dead. (Cohen, 10) 

Daniel seems to imply that only some (“many”) of the dead will be 
resurrected 

Ecclesiastes, almost certainly a product of the Hellenistic period, asks (3:21), “Who 

knows whether the human spirit goes upward and the spirit of animals goes 

downward to the earth?” Since neither the righteous nor the wicked receives their 

due in either life or death, what is the incentive to be righteous? Where is God’s 

justice?  

These are the taunts that the righteous hear in the book of Enoch, in Wisdom of 

Solomon, and in many other works, including rabbinic literature. Since the present is 

inexplicable, the answer must be the future. Death does not mark the end; the 

righteous—and perhaps the wicked too—must receive their due in the hereafter.  

The new doctrine appears in inchoate form in a section of the book of Enoch, which 

derives from the third century BCE (1 Enoch 22 and 27). A clearer account is provided 

by Daniel 12:2–3, a description of the events of the end time: 

Many of those who sleep in the dust of the earth shall awake, some to 

everlasting life, and some to shame and everlasting contempt. Those who are 

wise shall shine like the brightness of the sky; and those who lead many to 

righteousness, like the stars forever and ever. 

Daniel seems to imply that only some (“many”) of the dead will be resurrected, 

presumably only those who did not receive their due in their lifetimes. The elect will 

shine forever like the stars of heaven, a notion that scholars call “astral immortality.” 

Later texts supply many of the details that Daniel omits. In some the resurrection is 

reserved for everyone, in some for the righteous alone, while in others (as in Daniel) 

for some of the righteous and some of the wicked. In many texts the resurrection is 

accompanied by a judgment scene, although whether the judgment is to take place 

immediately after death or only in the end time was never very clear. 

In some texts the resurrection is bodily, while in others it is only spiritual. How the 

resurrection is to be coordinated with the arrival of the messiah (a concept that Dan. 

12 omits) was also the subject of intense speculation. Although the roots of the 

doctrine of resurrection are much older than the book of Daniel, the major impulse to 

its acceptance by the Jews was the crisis of the mid-second century. For the first time 
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in recorded history, a nation fought a battle for religious liberty. For the first time in 

Jewish history, men, women, and children were killed because they refused to violate 

the demands of the Torah. (Cohen, 90-91) 

Immortality of the soul was popular with Greek-speaking Jews 
A close ally of the doctrine of bodily resurrection is the doctrine of the immortality of 

the soul. Because of its affinities with the speculations of Greek philosophy, this 

doctrine was popular with Greek-speaking Jews, notably Philo (although 2 

Maccabees 7 explicitly refers to bodily resurrection). When Josephus describes the 

three Jewish sects, he presents them as “philosophies” arguing about the immortality 

of the soul. (Cohen, 91) 

The death of righteous martyrs provided the impulse for belief in 
immortality and resurrection 

Although the roots of the doctrine of resurrection are much older than the book of 

Daniel, the major impulse to its acceptance by the Jews was the crisis of the mid-

second century. For the first time in recorded history, a nation fought a battle for 

religious liberty. For the first time in Jewish history, men, women, and children were 

killed because they refused to violate the demands of the Torah.  

Just as the desecration of the temple and the persecution of Judaism provided the 

impulse for visions of national redemption, the death of righteous martyrs provided 

the impulse for belief in immortality and resurrection. Like Daniel in the lions’ pit 

and Daniel’s friends in the fiery furnace, the martyrs were tortured but emerged 

“alive.”  

Through death they attained immortal life. This idea frequently recurs in the earliest 

extant Jewish martyrology, 2 Maccabees 6–7, a product of Greek-speaking Judaism. …  

That martyrs would be resurrected to life eternal was a doctrine that played an 

enormous role in the development of Christianity. (Cohen, 91) 
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