Chapter 3

From Enoch to the Scrolls
3.1 Introduction
The previous chapter analyzed writings and traditions in the Second Temple Period that were either silent on the issue of the afterlife or explicitly denied it.  We concurred with many scholars that it is difficult to find evidence of belief in an individual, conscious afterlife before the beginning of the second century BCE.  This position continued in various writings of the next few centuries, most notably in the beliefs of the Sadducees.

The purpose of this chapter is to explore a cross-section of Second Temple literature that envisaged an afterlife, but apparently not a corporeal one.  In other words, at least some individuals continue to have conscious existence after death, but without a return to the earth with a body.  In the course of this exploration we will interact with various hypotheses concerning the groups or movements that produced these documents.  In general an Essene provenance seems probable for many of these writings.  

Yet it is highly doubtful that the same group produced all of these writings.  For example, we probably should not assign the authorship of Daniel to the same group that produced the Enochic literature or the scrolls.  By relying on ideological criteria more heavily, we will hopefully avoid forcing writings into certain categories on the basis of their supposed provenance or dating.

3.2 Afterlife Traditions in 1 Enoch
The same basic apocalyptic group may have produced the writings we call 1 Enoch over the course of several centuries.
  Fragments of almost all the books in this collection have been found among the Dead Sea Scrolls (hereafter DSS), with the exception of the second book: the Parables of Enoch (chaps. 37-71).
  It is thus reasonable to assume that the Parables either post-date the community that collected the DSS or that the Dead Sea community disagreed with the content of the Parables.
  J. T. Milik argued that a related book from Qumran, the Book of the Giants, originally stood as the second book of the collection, the position in which the Parables came to stand in the tradition.
  However, it would seem that the original arrangement and development of these materials was far more complicated than Milik’s reconstruction.

3.2.1 The Astronomical Book (1 Enoch 72-82)
The earliest parts of this collection are pre-Maccabean, perhaps even over a century prior to the Maccabean crisis.  For example, the material in the Astronomical Book (hereafter AB) dates at least to the late third century BCE.
  On the basis of paleography we can date the oldest manuscripts of AB at Qumran to around 200BCE.  This observation places the book’s origin some time before the turn of the century.
The Astronomical Book is largely concerned with the movements of the sun and moon, although it also contains some geographical material relating to important mountains and rivers.  What is of interest to us is the discussion of sinners in the later chapters of the Ethiopic version (chapters 80-82).  These chapters are somewhat of a foreign body in AB, leading us to suspect that they did not originally belong here.
    
In any case, 81:4 provides us with the main candidate for belief in the afterlife in the current AB:

Blessed is the one who dies righteous and pious, concerning whom no book of iniquity has been written and against whom no guilt will be found.
    

Even if we adopt the variant reading for 81:4, “who did not find the day of judgment,” the author’s conception of the afterlife is not clear on the basis of this text alone.
  The reference to a “book of iniquity” could imply some record of wrongs kept for punishment in the afterlife, but the context does not necessitate this interpretation.  In short, this portion of AB might presuppose belief in an afterlife, but we cannot be certain from its text alone.

3.2.2 The Book of the Watchers (1 Enoch 1-36)
The disposition of the Book of the Watchers (hereafter BW) toward the afterlife is more explicit.  This material apparently developed over the course of many years, perhaps even more than a century.  It includes a number of conflicting accounts and statements, likely indicating that it underwent several stages of development.
  The earliest manuscripts at Qumran date to the first half of the second century BCE.  This fact alone would place the origin of the book around 200BCE.  When we allow for several stages of growth, its earliest portions may well date to the early Hellenistic period.

Chapters 6-11
The Book of the Watchers is arguably the oldest Jewish writing pointing to a conscious afterlife for individuals.  In what is arguably the oldest stratum of the book, chapters 6-11, it is the afterlife of fallen angels that is mostly in view.  Raphael places Asael into the darkness, perhaps originally an allusion to Sheol (1 Enoch 10:4).
  Similarly, Michael places Shemihazah in the “valleys of the earth” (10:12).  

1 Enoch 10 indicates that these fallen angels await a day of “great judgment” (10:6) when they will be “led away to the burning conflagration” (10:6), a “fiery abyss where they will be confined forever” (10:13).  This place of torture seems reminiscent of the torments of the Titans in Tartarus recounted in Greek mythology.
  We thus see a two-stage punishment for them 1) when they are imprisoned in the earth for an indefinite period of time and 2) the time of great judgment when they are led to a fiery abyss forever.  

Noteworthy is the fact that none of this seems to take place on the surface of the earth.  Once Azael passes into the darkness, he is there “forever” (10:5).  The fallen angels do not return to the light for sentencing.  The movement from imprisonment to fiery abyss apparently all takes place within and beneath the earth. 
In contrast to these fallen angels, the giants—their offspring from mating with human women—are annihilated.  Their spirits are destroyed (1 Enoch 10:15).  Thus we see that at least in this portion of Enoch the soul or spirit is not innately immortal or indestructible.
With regard to humans, the “souls of men make suit” regarding the injustice that brought about their demise (1 Enoch 9:2, 10).
  If we are meant to take this comment literally, we have our first instance of conscious dead individuals in Jewish literature, dating from the late fourth or early third century.  The use of nephesh
* here seems significant, since the Hebrew Scriptures do not use the term in reference to a detachable part of a person.  Rather, in the Hebrew Bible the soul is the whole person, body and spirit.  The use of nephesh in 1 Enoch 9:2, along with several other factors, probably reflects Hellenistic influence, and points to at least one potential background for the origins of this stream of Jewish belief in an afterlife.
  
This part of Enoch foresees that other individuals will follow the path of the fallen angels: “everyone who is condemned and destroyed henceforth will be bound together with them until the consummation of their generation” (10:14).  At the time of judgment, these individuals will apparently perish altogether and be annihilated.  Nothing is said of their consciousness before that point.  Nevertheless, if this imagery is meant literally, we have again an early instance of individual post-existence.
Although we possibly see post-existence in this section of Enoch, perhaps even a conscious afterlife, 1 Enoch 6-11 say nothing about a return of dead humans to the land of the living.  1 Enoch 10:22 indicates that after the Flood God would never send “any wrath or scourge” on the earth again for all the generations of eternity.  This statement confirms our earlier observation that the great judgment, the day of transferal for the angels to the fiery abyss, does not take place on the earth in this part of 1 Enoch.  These punishments are a matter of the underworld—the earthly realm continues on with righteousness forever (10:16-11:2).
The disconnect between the world as the Bible portrays it after the Flood and the picture portrayed in 1 Enoch 10 after the binding of the fallen angels makes us suspect that this portion of the book was originally an allegory for a somewhat specific historical situation.  George Nickelsburg has suggested that the passage might originally have alluded to the wars of the successors to Alexander the Great, the Diadochi.
  Some of these Macedonian generals claimed to have gods as their fathers.  The narrative would then have predicted that all would be well in the end.  If this scenario or something like it was originally in view, then we probably should not take the cries of the slaughtered as literal indicators of individual afterlife—at least not in the most original stratum of BW.

Later Stages of Development
When we move into other portions of BW, it is clear that we are entering different strata of the book.  For example, while the spirits of the giants are destroyed in 1 Enoch 10:15, they become evil spirits that continue to plague the earth in 14:8-10.  1 Enoch 19:1-2 represents yet another tradition.  Here it is the fallen angels who become the evil spirits, and we further hear that the women with whom they mated became sirens.  Chapters 20-36 duplicate material from chapters 17-19 in a different form.  In short, we have good reason to believe this material developed from multiple sources over some period of time.
In 1 Enoch 6-11, the world is set aright after the fallen angels are bound and the spirits of the giants are destroyed.  In the chapters that follow, the world continues to be plagued by evil spirits after the Flood (e.g. 14:8-10; 19:1-2).  This difference creates a shift in the locus of judgment.  While in chapters 6-11 the great judgment does not clearly involve the earth, the judgment in the rest of BW does.  Arguably for the first time in Jewish literature, a truly cosmic day of judgment is envisaged.

1 Enoch 14:1b indicates that the evil spirits that proceeded from the dead bodies of the giants would make the earth “desolate until the day of the consummation of the great judgment, when the great age will be consummated.  It will be consummated all at once.”  From a different perspective, 19:1 says that the spirits of the fallen angels “bring destruction on men and lead them astray to sacrifice to demons as gods until the day of the great judgment, in which they will be judged with finality.”  Because these spiritual forces continue to affect the earth, their final judgment must have tremendous earthly implication.
We see such implications in the later chapters of BW.  In chapter 24 we hear that God will descend to the earth in goodness (24:3).  At that point the tree of life will be transplanted to Jerusalem (24:5).  It is only at this point that torments and plagues and suffering will not touch the righteous (24:6).  Also at the end, the godless are gathered in the Valley of Hinnom (27:2-3).  

But nowhere in BW is the cosmic judgment clearer than in its introduction, arguably one of the latest, if not the last stratum of the book.  Here BW tells us that the “earth will be wholly rent asunder, and everything on earth will perish, and there will be judgment on all” (1 Enoch 1:7).  Verse nine indicates that God, 

comes with the myriads of his holy ones, to execute judgment on all, and to destroy all the wicked, and to convict all flesh for all the wicked deeds that they have done, and the proud and hard words that wicked sinners spoke against him.
Clearly in this verse Enoch is picturing a flood-like judgment during the generation of the chosen ones (1:2).

Much of this judgment relates to those who are living on the earth.  Indeed, the judgment in BW is far more about those on earth than it is about the dead.  Nevertheless, BW clearly involves some of the dead in this judgment as well.  1 Enoch 22 arguably provides us with the first unambiguous indication of individual, conscious afterlife in all known Jewish literature.
However, even in 1 Enoch 22 we have strong indications that we are looking at a text that underwent two or more stages in its transmission.  A number of doublets and inner tensions point to the reworking of an older text or tradition.  Marie-Theres Wacker has provided the most thorough analysis to date, presenting us with perhaps the best reconstruction of the chapter’s development thus far.

The text as we now have it pictures four compartments for the dead, three of which are dark and one of which has light (1 Enoch 22:2ab).  The illuminated hollow contains the spirits of the righteous, and it includes a bright fountain of water (22:2b, 9b).  While nothing is said of consciousness, the rest of the chapter makes it reasonable to infer that their spirits enjoy this location in some way.
The other three hollows are dark (22:2b) and contain 1) the spirits of sinners on whom judgment was not executed in their life (22:10), 2) the spirits of individuals who make suit, who were murdered in the days of the sinners, and 3) more sinners who will not be punished on the day of judgment (22:13).  Several aspects of this separation are puzzling.  For example, the text as it stands is ambiguous on whether the spirits making suit are righteous, sinners, or as Wacker concluded, “indifferent,” simply plaintiffs without any indication of their ethical status.
  A second question concerns those sinners who are not punished on the day of judgment—no reason is given to distinguish them from the sinners who are slated for future punishment.
With regard to sinners in general, the text as it stands seems to separate them on the basis of whether judgment occurred on them in their lifetime or not.  In other words, the group of sinners in the second hollow are those whose murderous deeds went unpunished while they were alive (22:10-11).  The group in the third hollow makes suit against them and points to their future destruction (22:12).  Thus the sinners in the second hollow arguably murdered those in the third hollow.  

As with the fallen angels in chapters 6-11, the first group of sinners face a two-stage judgment: 1) they experience great torment in the hollow where they are now located, and 2) they will be bound forever on the great day of judgment.  The Greek translation of this text makes a clear distinction of location for these two phases of punishment.  While their current location is clear enough, the chapter does not indicate where they will go on the day of judgment.
In contrast, the sinners mentioned in 1 Enoch 22:13 “will not be punished on the day of judgment, nor will they be raised from there.”  These sinners are the spirits of the men who “will not be pious, but sinners, who were godless, and they were companions with the lawless.”  The text as it stands seems to imply that these individuals did receive judgment in their lifetime, although this is not explicitly said.  Further, nothing is said of their state of consciousness or their current experience of torment.
It is tempting to see the group in the third hollow as the righteous counterpart to the wicked who did not receive justice in their lifetime.
  We would thus see two hollows of righteous individuals and two hollows of sinners.  The first hollow would contain the righteous who received reward in their lifetime.  They live out eternity in a blissful state.  The third hollow would be the righteous who did not experience justice in their lifetime.
  On the analogy of the sinners in hollow two, we might expect some sort of movement from their current location on the day of judgment.  The main problem with this scenario is that these highly righteous individuals would find themselves in the dark, unlike their other righteous counterparts in the first hollow.  Such a situation is hard to explain without resort to redactional hypotheses.
Thus we should acknowledge again that this passage has undergone some development, resulting in a text that raises questions in almost any interpretation.  Wacker has suggested two major stages of development.
  In the first stage, the dead were not distinguished from one another.  The text basically consisted of verses 1-3, a numberless collection of dark hollows, a huge necropolis for the dead.
  The second major stage made the distinctions between the dead as we now have it.  Nickelsburg thinks 22:5-7, the verses in which Abel makes suit against the descendants of Cain, may post-date this second stage even further.  He wonders if they might have been added later than the division of the dead as an illustration for those making suit against their murderers.

This reconstruction, or a similar one, leaves us with a text that originally did not differ much from the earlier pictures of the dead we have seen.  They are all in the dark, both righteous and wicked.  If we allow for more original tradition than Wacker does, perhaps some souls make suit, but we have already seen how figurative this imagery can be from 1 Enoch 9.  Once again we see the birth of the afterlife in Jewish thought around the turn of the second century BCE with the redaction of these materials.
What Happens to the Dead in BW?
It is now left to us to pull these puzzle pieces together into a coherent scheme.  The Book of the Watchers as a whole is concerned with justice.  It views its own day as a time of wickedness where injustice prevails, where evil spirits roam the earth, and it looks for a day of judgment.  It looks at the situation in cosmic terms and in part uses the Flood as a lens through which to talk about its current situation.

The earliest strata of the book probably had a different context in view than the later strata.  While 1 Enoch 6-11 might have been a somewhat parabolic look at the early Hellenistic period, the “final form” of BW as a self-contained book
 probably corresponded to situations in the late third/early second century BCE.  Both of these contexts gave reason to have some of the dead make suit against their oppressors.  

While the details of these situations are sketchy, it is clear enough that the problem of evil was driving the imagery of conscious, individual afterlife in BW.  Some individuals have died unjustly—their souls make suit.  Some individuals have unjustly prospered despite their wickedness, their spirits face a future day of reckoning.  But the vast majority of the dead need not be disturbed from their nebulous existence in Sheol.

Here we see the beginnings of an afterlife, at first a somewhat shadowy and unclear one.  The Greek influence on BW is fairly obvious at this point.  We can use the word soul in reference to those in the underworld, and the parallels between various images and Greek mythology are very noticeable.  As a result, it is difficult to know exactly what Abel’s state of consciousness really is, and how to separate metaphor from literal belief.

We should emphasize that the main concern in BW is with the living.  1 Enoch 24-25 present a magnificent picture of the reward of the righteous.  God will descend to earth (25:3), then the tree of life will be given to them (25:4).  The tree will be transplanted to Jerusalem, and people will live long lives without suffering (25:5-6).  But it is significant that resurrection is not explicitly mentioned in this passage.
  That is, none of this imagery explicitly includes the righteous dead.  Indeed, the tree of life itself does not end death (25:6)!  
We observe the same pattern in the enumeration of the Valley of Hinnom in 1 Enoch 26-27.  The cursed valley is indeed for those who are cursed forever (26:2).  But the text is unclear about where these individuals have been prior to their gathering.  It is also unclear about what it means for them to be there “in the presence of the righteous for all time” (27:4).  When this chapter is taken by itself, nothing clearly indicates that these wicked individuals are dead individuals or even that the dead are among their number.

So we see that in BW the living will be judged, and the vast majority of the dead are already where they will be forever.  Arguably the majority of sinners “will not be punished on the day of judgment, nor will they be raised from there” (22:13).  Similarly, nothing is said about a change of venue for the spirits of the righteous who seem to enjoy a bright fountain of water in the light (22:9b).  We are not told how conscious these individuals are.

This leaves those who have died unjustly and those sinners who were not punished in their lifetime.  The sinners clearly change location, but the text does not tell us to where.  The two candidates are 1) the fiery abyss of the fallen angels, mentioned in 1 Enoch 10:13-14 and 21:7-10, or 2) the Valley of Hinnom of 1 Enoch 26-27.  The vocabulary of binding and the way the author refers to the final destination as “there” without explanation (22:13) point us in the direction of the fiery abyss in 1 Enoch 21.

On the whole BW seems ambiguous about what this eternal state of punishment will be.  Some passages may point us in the direction of annihilation,
 especially since those who experience punishment in this life would otherwise turn out to have a much better deal than the wicked who die without justice served.  Most of the relevant passages more indicate eternal torment for these spirits.

For our purposes, it is important to note that these individuals do not experience a physical resurrection, if resurrection is even an appropriate term.  Rather their spirits are punished on the day of judgment (cf. 22:13b).  They apparently do not return to the land of the living, but simply are transferred to the fiery abyss at the ends of the earth, just west of the mountain of the dead (cf. 21:7).  If the final line of 22:13 contrasts the other group of sinners with these, then Enoch does think of this punishment as a “rising,” a kind of resurrection of their spirits.

However, it also seems clear that there is another group in BW who rises, even if the text is very ambiguous about who they may be.  In the enumeration of the seven holy angels in 1 Enoch 20:8, the seventh is Remiel, “whom God has put in charge of them that rise.”  Nickelsburg has plausibly argued that 1 Enoch 20-36 recount dialogs between Enoch and the first six of these angels in order.
  He then suggests that the current 1 Enoch 81 presents us with the dialog between Enoch and Remiel.  If Nickelsburg is correct, then 1 Enoch 81:4, which is currently in the Astronomical Book, was originally at the end of BW and perhaps did imply resurrection.  There is a great deal of speculation in this suggestion.
We conclude that someone apparently rises in the world of BW, but the book is extremely unclear as it stands.  The most likely group is of course the righteous who have died unjustly.  But all the righteous could also be in view, especially if 1 Enoch 81 is the conclusion of the Book of the Watchers.  The later books of the Enochic tradition will help us suggest who these individuals were more clearly.
3.2.3 The Apocalypse of Weeks (1 Enoch 93:3-10; 91:11-17)

The Apocalypse of Weeks (hereafter AW) is arguably the oldest historical apocalypse.  Through the voice of Enoch it presents the history of the world up until the time of its composition and then into its projected future.  As such, it is easier to date than some literature we have.  The apparent dependence of the book of Jubilees on it suggests a date in at least the first half of the second century BCE.

The apocalypse itself gives us good reason to believe it was written in the period just prior to the Maccabean crisis.
  While it is possible that the sword given to the righteous in the eighth week could refer to the Maccabean revolt (91:12), we would surely expect a closer correspondence to the events of that time if they had already occurred.  In particular, we would expect some reference to the desecration of the temple by Antiochus Epiphanes.  James VanderKam thus dates AW to around 170BCE.

The Apocalypse of Weeks gives us our clearest evidence thus far that the books of 1 Enoch originated from a coherent social group.  While BW does hint that it belongs to a group who are chosen (e.g. 1 Enoch 1:1-2), AW says that in the late seventh week “the chosen will be chosen, as witnesses of the righteousness from the eternal plant of righteousness” (93:10).  We can thus argue that those who produced this apocalyptic literature coalesced into a coherent movement in the late third or early second century BCE, exactly when we have seen this literature taking on specific form. 

We should be careful about identifying them with a known group like the Hasidim of the Maccabean crisis or the Essenes of the mid-second century, although these suggestions are possible.
  Whoever they were specifically, they saw their context as a wicked generation, all of whose actions were perverse (93:9).  To them it was a time of violence and deceit (93:10).  They believed that they would rise to execute judgment on these sinners (91:12).

The fact that a temple would be built in the eighth week implies a rejection of the current temple and its establishment (91:13).  Perhaps we can see in these comments an opposition to Hellenization and early second century priests like Jason and Menelaus, who attained the high priesthood by political manipulation.  Menelaus was not even a Levite and arranged to have Onias III, the rightful priest, murdered.  On the other hand, it is quite possible that this group opposed the priests even prior to Jason.
For our purposes, it is the events of a projected ninth and tenth week that are of greatest interest.  In the ninth week, “all the deeds of wickedness will vanish from the whole earth and descend to the eternal pit” (91:14).  While AW does not indicate what will happen to these individuals in this pit, it might be possible to correlate this comment with 1 Enoch 26-27 in BW and the events it projects for the Valley of Hinnom.
In the tenth week comes the great day of judgment, the eternal judgment executed on the watchers (91:15).  This language clearly connects AW with the material in BW, another indication that we are dealing with the same basic group.  The first heaven passes away and a new heaven appears (91:16).  The fact that these angelic watchers were often associated with stars (e.g. 1 Enoch 18:14; 82:8) probably indicates a changing of the guard in the sky.  The new retinue of star-like beings will “ri[se] and shine for all eternity” (91:16).

We will soon have reason to identify this new heaven with the resurrected righteous.  As such we arguably have the clearest early reference to righteous resurrection we have seen in Jewish literature up to this point.  We should notice that AW places this resurrection in the distant future.  In other words, while it believes there will eventually be such a day, it is a long way off.  The preoccupation of AW, like that of BW, is with the living rather than the dead.
3.2.4 The Animal Apocalypse (1 Enoch 85-90)

The Dream Visions constitute the fourth book of 1 Enoch as it appears in its Ethiopic version.  These visions present us with another historical apocalypse, which may date slightly later than AW, at least in its current form.  The Animal Apocalypse (hereafter AA) is the second dream vision of Enoch in this book, and it portrays the history of the world from Adam to the eschaton by way of symbolic animals.

Many, although not all scholars believe AA has undergone some updating.
  Certainly in its current form it dates to the late 160’s BCE, just before the death of Judas Maccabeus (cf. 90:9b-12).  An earlier version would not pre-date this period by more than fifty years.  It is interesting to note that AA is pro-Maccabean.
What is significant for us is the judgment and renewal that take place at the end of the apocalypse.  Much in this part of the narrative (1 Enoch 90:20-38) seems to build on elements in BW.  But AA presents us with some significant modifications to BW.  In BW, the judgment of the watchers occurs near the ends of the earth, unpunished sinners move from the nearby mountain of the dead to the same fiery abyss, God descends to the earth, the living righteous rejoice in Jerusalem, and the living wicked are punished at the Valley of Hinnom.  
In AA, the judgment becomes centralized on earth in Israel, as God descends to this “pleasant land.”
  The fallen angelic stars are brought to God there and from there are relegated to the fiery abyss (90:21-24).  Then the kings of the nations who have persecuted Israel are presumably raised from the dead and relegated to the same pit as the fallen angels (90:22-25).  A different pit is opened in the middle of the earth and the sinners of Israel are thrown into it (90:26-27).  The fact that their bones are burning pushes us toward seeing these as living sinners (90:27).

A new temple appears (90:29), indicating the same anti-temple perspective we saw in AW.  The sheep who had been “destroyed and dispersed” gather in the new house (90:33)!  Then a messianic figure appears (90:37).
It is difficult to know how literally to take some of this imagery.  Does AA really envisage the fallen angels being judged in Israel?  Do wicked individuals really return from the dead to be judged?  In what form then do they return: as spirits or with flesh?  Do they take on flesh before their final dispersement to the fiery abyss?  Are the destroyed sheep dead Jewish individuals?  If so, do they take on flesh again when they return to the pleasant land?

One could argue that AA presents us with the first clear instance of belief in a physical resurrection for the righteous.  As such we will visit it again briefly in chapter five.  For the moment, we should note that if it does, it seems out of sync with the rest of the Enochic corpus.  It is of course possible to take the return of the destroyed and dispersed as a metaphorical reference to the return of Israel from its Diaspora, a figurative reference to the restoration of Israel in terms much like those of Ezekiel 37.  Given the anomalous nature of this imagery in the Enochic corpus, I favor this interpretation.

We should also note as we did in BW that the eschaton in this passage does not involve all the dead.  Indeed, in a radical interpretation of the passage it need not involve any.
  Yet even when we take it more literally, it is only the foreign oppressors of Israel who are brought back to stand trial, not all the wicked dead.  And we have already indicated our sense that 90:33 is a reference to return from exile rather than to the resurrection of murdered individuals. 

3.2.5 The Epistle of Enoch (92-104)
A significant number of scholars believe that the bulk of the Epistle of Enoch (hereafter EE) existed as an independent composition, namely 94:6-104:8.
  Since AW probably also existed independently from the other material at one time, we conclude that the current form of the Ethiopic text of Enoch is somewhat of a collection of earlier documents that have been integrated into their current form.  

No fragments of the body of EE have been found at Qumran, an interesting fact that has lead Gabriel Boccaccini to conclude it did not exist at the time the Qumran community was founded.
  He also argues for a number of tensions between this section and Qumran theology.
  In short, this portion of the text may date to the late second or even the first century BCE.

If we exclude AW from consideration, the part of EE included in the text of the Epistle at Qumran arguably did not have any references to the afterlife.  1 Enoch 92:3 does say that “the righteous one will arise from sleep,” a comment that could imply resurrection.  But the ethical material that follows makes it more likely that this statement refers to the awakening of living righteous individuals to walk in the paths of true righteousness.
On the other hand, the later body of EE does include a number of references to the afterlife.  Its comments on the wicked are very similar to those in BW.  The living wicked can expect a day of great judgment (94:9), when their spirits will be cast into the fiery furnace (98:3).  They face “a day of great judgment and tribulation” (98:10) when they will be swallowed up in the earth (99:2).  These woes arguably relate to the living wicked.  However, we note that it is their spirits that enter the fiery furnace (98:3).  1 Enoch 99:11 also says that they will be slain in Sheol, a possible indication that annihilation is the real significance of such imagery.

1 Enoch 103:6 uses language reminiscent of BW when it mentions sinners who have died in splendor and “judgment was not executed on them in their life” (cf. 22:10).  In Sheol such individuals will be in great distress and in flaming fire (103:7-8).  As we have argued for BW, EE at these points is dealing significantly with the problem of evil, how justice can be preserved in a world where the wicked often prosper and the righteous die.  The solution of the second century BCE is the afterlife.

The Epistle of Enoch is more explicit about the fate of the righteous than any of the previous texts we have examined.  In particular, EE is concerned with the righteous who have died with grief, when “the body of your flesh did not fare in your life according to your piety (102:5).  “Their souls descended with pain into Sheol” when they “perished and became as those who are not” (102:11).
These individuals will be resurrected.  But it is important to note that they are not physically resurrected.  1 Enoch 103:4 states
And the souls of the pious who have died will come to life, and they will rejoice and be glad; and their spirits will not perish.
These individuals do not return to the earth, but they are taken to the heavens.

[N]ow you will shine like the luminaries of heaven; you will shine and appear, and the portals of heaven will be opened for you (104:2).

[Y]ou will have great joy like the angels of heaven (104:4).

[Y]ou will be companions of the host of heaven (104:6).
This imagery is likely influenced by Daniel 12:2-3, as well as by earlier Enochic traditions.  Therefore, we see in EE a resurrection of the spirits of some righteous dead to the heavens, where a bright light shines on them and they hear a voice of rest from heaven (96:3).  

In our opinion, the eschatology of EE is a fair source from which to fill in some of the gaps in BW.  The bulk of the dead—the righteous who have been rewarded in life, the wicked who have been punished in life—these are undisturbed in the shadowy grave.  It is not clear that they have a conscious existence, but they are apparently at rest.  The afterlife thus addresses the problem of evil.  The wicked who have prospered face torment in the underworld and are destined for the fiery abyss.  The righteous who have suffered eventually find their way to the stars of heaven.
3.2.6 Appendices to 1 Enoch (106-7, 108)
Since the Parables of Enoch (37-71) arguably envisage a physical resurrection and are later, we will discuss them in chapter five.  That leaves us to consider the two appendices to the Ethiopic text of 1 Enoch, the Book of Noah (106-7) and “Another Book” of Enoch (108).  Of these two, the Book of Noah, which is attested at Qumran, makes no references to the afterlife.

On the other hand, the final book of Enoch in chapter 108 does have a number of references to the afterlife.  However, it is much later than the other books we have treated, perhaps dating to the first century CE.  Its conception of the afterlife is the same as EE.

I will summon the spirits of the pious (who are) from the generation of light; and I will transform those who <have descended into> darkness, who in their bodies were not recompensed with the honor appropriate to their faithfulness.  Indeed, I will bring forth in shining light those who loved my holy name, and I will seat each one on the throne of his honor, and they will shine for times without number (108:11-13). 
If this text is from the first century CE, it attests to the fact that the notion of spiritual resurrection continued alongside that of physical resurrection, which eventually came to dominate Jewish thinking regarding the resurrection.  Similarly, it indicates that the idea of a selective resurrection continued at a time when Jewish thought was moving more and more toward a general resurrection.
3.3 Other Possible Enochic Texts

We have a number of other texts, some of them from Qumran, that seem to have originated within the same tradition as that of 1 Enoch.  Most of these either did not have occasion to indicate their position on the afterlife, or the passages where such positions were indicated have not survived.  The Book of the Giants, Aramaic Levi, and the Genesis Apocryphon all give strong indications that they belong to the Enochic tradition, but they tell us nothing of their authors’ views on this subject.

On the other hand, the book of Jubilees does seem to give us one comment on the afterlife.  Jubilees shows a strong dependence on various sections of 1 Enoch and clearly comes from the same or a related tradition.  Fragments of this book occur at Qumran with even greater frequency than those of 1 Enoch.  Its dependence on BW and the Dream Visions dates it later than 160BCE, while the oldest manuscript at Qumran seems to date from the late second century BCE.  These factors date the book somewhere in the latter half of the second century.

The single potential comment on the afterlife appears in Jubilees 23:31, where the author is predicting the future state of Israel.  Israel’s failure to keep the law will lead to judgment (e.g. Jub. 23:19), and God will rouse up the gentiles, the sinners of the nations against them (e.g. 23:23, 24).  In a context of turning to the law, an emphasis we have not seen thus far in the Enochic tradition, the situation will turn around.
Individuals will begin to live longer until their days approach a thousand years (23:27).  There will be no Satan (23:29), a figure not mentioned in 1 Enoch.  Israel will rise up and drive out their enemies (23:30), probably not a reference to resurrection.  It is at this point that 

Their bones will rest in the earth, and their spirits will increase joy (23:31).  
This comment is difficult to interpret definitively given its suggestive nature.  John Collins suggests that it refers to the resurrection of their spirits.
  An alternative interpretation sees it purely as a hyperbolic way of describing those who die in peace.
  Without a clear knowledge of the “dictionary” of this author, we cannot be certain either way.
However, on the assumption that the Enochic tradition gives us a strong hint of the author’s “dictionary,” we can make some strong suggestions.  First of all, it is quite clear that the author does not envisage a physical resurrection here: the bones of these aged individuals rest in the earth.  Secondly, it would be relatively out of step with the Enochic tradition we have observed thus far if this verse indicated that all the spirits of the righteous were to experience some sort of resurrection.  
Since these individuals have not experienced an unjust or untimely death, we should probably see these individuals as the righteous dead who are at peace in the underworld.  The closest analogy is thus 1 Enoch 22:9 where the spirits of the righteous are at rest beside a fountain of water.  In that case it would not refer to a resurrection of some sort.
3.4 Daniel

Most scholars would date Daniel 12:2-3 to around the year 165BCE, in the year or two after Antiochus Epiphanes had defiled the Jerusalem temple.  This event, which occurred in 167BCE is the last known historical incident in this part of Daniel before the narrative turns to the “time of the end.”  The material before this date corresponds straightforwardly with the events leading up to this incident, while the material of 11:36-12:13 does not correspond to any known events.  
It is at this point that Daniel points to a time of great distress like none that had ever occurred before.  The angel Michael would arise to protect the Jewish people.  Those whose name were found written in the book would be delivered.  Then comes the relevant passage:
Multitudes from those sleeping in the dusty earth will awake.  Some to eternal life; others to shame and eternal contempt.  And the wise will shine like the brightness of the firmament, and those who make the multitudes righteous like the stars forever and ever.
As we have mentioned previously, this passage is the only unambiguous reference to the afterlife in the Jewish Scriptures.
  Along with the content of the Book of the Watchers and our interpretation of the Apocalypse of Weeks, this passage takes its place as one of the earliest instances of belief in the afterlife in known Jewish literature.
Several observations are in order.  The first is the recognition that Daniel does not picture a general resurrection in this passage.  Only a portion of the dead awake, multitudes but not all.  Secondly, Daniel refers to their intermediate state as one of sleeping.  In other words, Daniel gives us no reason to think that these individuals are conscious in their dead state.

It is often argued that Daniel must assume a physical resurrection in this passage, since it seems to build its imagery out of a literal interpretation of Isaiah 26:19, where the word corpse is used:
 
Let your dead live; rise up, corpses.  Wake up and rejoice, dwellers of dust.  
This interpretation seems possible.  
However, we should note that the Daniel text itself does not say where these individuals go when they awake.  It does not use the word corpse or speak of corporeality.  The only indication of a future mode of existence relates to the wise, who will shine like the brightness of the firmament and like the stars.  

It is not completely clear whether the wise includes both individuals who are living and who are dead in this passage.  For example, Daniel 11:35 mentions that some of the wise fall by the sword, be burned, captured, or plundered.  Others will stumble in order to be purified.  We can infer that these are among the wise who will wake to everlasting life.

It is also possible that the author includes himself among this number, that he believed those who still lived like him would also take their place in the company of the firmament.  We have already seen analogous statements about joining the stars in the Epistle of Enoch and, arguably, in the Apocalypse of Weeks.  In those instances it indicated a heavenly afterlife in the company of the angels and stars, not an earthly post-existence.  In short, the destiny of the wise I this passage appears to be in the heavens.
It thus makes most sense to see the destiny of the righteous with the wise among the stars rather than on earth.  In other words, this text does not seem to picture a corporeal post-existence for these individuals but a spiritual one not unlike that pictured in 1 Enoch.  It does not seem likely that the wicked wake to live on the earth, so we should also see their ultimate destination as elsewhere.

The indication in Daniel 11:33-35 that some of the wise will die pushes us in the same direction as the Enochic literature for the criteria behind resurrection, namely, the problem of evil.  We can only imagine the crisis that the Maccabean era created for Deuteronomistic theology.  1 Maccabees tells us of righteous Hasidim who died not because of their sins or the sins of Israel, but precisely because of their devotion to the law of Moses.  Individuals “chose to die rather than be defiled by food or to profane the holy covenant”* (1 Macc. 1:63).  Righteous individuals died precisely because they refused to fight on the Sabbath, not because they had violated it (1 Macc. 2:29-38).

While we have observed belief in an afterlife in Enochic texts prior to this crisis, they largely maintain a subterranean view of reward and punishment.  No doubt, the afterlife traditions we see in Daniel 12 existed before the Maccabean crisis.  But the intensity of belief, particularly of the need for the vindication of the righteous martyred seems to have been heavily catalyzed by the crisis.   
3.5 Josephus on the Essenes

Josephus’s portrayal of the Essenes, while thoroughly Hellenized, corresponds broadly to the type of spiritual afterlife we have observed in the texts we have looked at so far.  I should make it clear that I am not arguing that all of the preceding texts have an Essene provenance, particularly Daniel.  Nevertheless, Josephus indicates that the Essenes were in existence by the priesthood of Jonathan Maccabeus (152-142).  It is thus quite possible that some Enochic texts did have an Essene provenance.
Josephus’s most detailed treatment of their views appears in Jewish War 2.152-158.  He begins his discussion by recounting their willingness to die during the war:
*Smiling in their agonies and mildly deriding their tormentors, they cheerfully resigned their souls, confident that they would receive them back again.  

For it is a fixed belief of theirs that the body is corruptible and its constituent matter impermanent, but that the soul is immortal and imperishable.  Emanating from the finest ether, these souls become entangled, as it were, in the prison-house of the body, to which they are dragged down by a sort of natural spell; but when once they are released from the bonds of flesh, then, as though liberated from a long servitude, they rejoice and are borne aloft.  Sharing the belief of the sons of Greece, they maintain that for virtuous souls there is reserved an abode beyond the ocean, a place that is not oppressed by rain or snow or heat, but is refreshed by the ever gentle breath of the west wind coming in from the ocean; while they relegate base souls to a murky and tempestuous dungeon, big with never-ending punishments.

The Greeks, I imagine, had the same conception when they set apart the isles of the blessed for their brave men, whom they call heroes and demigods, and the region of the impious for the souls of the wicked down in Hades, where, as their mythologists tell, persons such as Sisyphus, Tantalus, Ixion, and Tityus are undergoing punishment.  Their aim was first to establish the doctrine of the immortality of the soul, and secondly to promote virtue and to deter from vice.

For the good are made better in their lifetime by the hope of a reward after death, and the passions of the wicked are restrained by the fear that, even though they escape detection while alive, they will undergo never-ending punishment after their decease.  Such are the theological views of the Essenes concerning the soul.  
It is quite probably that Josephus’s portrayal here has made the Essenes look a great deal more Greek than they were.  Nevertheless, his description is reminiscent of much that we have seen in 1 Enoch.
For example, the flavor of Josephus’s description is quite similar to that we get from the Book of the Watchers, so much so at points that we can wonder whether Josephus had it in view.  And as we have only seen a spiritual afterlife in the texts thus far, the Essenes here have no sense of corporeal resurrection.  On the other hand, the idea of righteous martyrs getting their souls back seems quite reminiscent of the spiritual resurrection we have seen in the Epistle of Enoch.

3.6 The Dead Sea Scrolls

Although belief in an afterlife is present among the scrolls, it is not a topic they frequently address.  The sectarian scrolls in particular are far more concerned with the judgment of the living than with the fate of the dead.  The majority of references are to the fiery fate of wicked individuals who are alive on the Day of Judgment.  In some cases, we can infer the reward or punishment of the spirits of the dead after an individual has died.  But only one or two texts from the entire corpus of Dead Sea literature refer to a physical resurrection with any probability.

The perspective of the scrolls on the afterlife is just one of many topics the more sectarian texts of Qumran seem to share with Enochic literature like the Book of Watchers and Jubilees.  Those at Qumran seem to have considered the Enochic literature authoritative, even if this literature enjoyed a much broader constituency than their specific group.  The number of fragments of Jubilees found in the caves likely implies that those at Qumran viewed it with an authority virtually equal to that of the Hebrew Scriptures.

For purposes of space, I will proceed without argument on the assumption that the Dead Sea Scrolls include at least three types of material: 1) material such as Biblical texts that were valued by a wide variety of Jews; 2) material from a broader constituency than the sectarians at Qumran, yet that was not valued by all Jewish groups; and 3) material that pertains particularly to the sectarians who collected the scrolls found at the Dead Sea.  We have already discussed much of the material in the second category.  Books like 1 Enoch and Jubilees almost certainly existed before the Qumran community began and were valued by a broader ideological group than the sectarians.  On the other hand, these books themselves belonged to a specific group within Judaism.

If we adopt the Gröningen hypothesis for heuristic purposes, we can see the Qumran sect as a splinter group of Essenes.  Their sectarian writings would thus share much in common with broader Essene literature, but would be narrower in focus.  At times it is difficult to decide whether a document belonged specifically to the Qumran community or to broader Essenism, but we will nevertheless adopt these categories here without rigidity.

3.6.1 Texts of Broader Essenism
Two previously unknown documents from Qumran fit in well with what we have already seen in the Enochic literature:  4QAmranf and 4QTQahat.  John Collins places them in a non-sectarian category on the basis of their palaeographic dating to the early second century BCE.
  In Amram (4Q548), we have the typical dualism of the sectarian texts, with the “sons of light” experiencing everlasting happiness and the “sons of darkness” going to Abaddon (1, I, 13).  No reference is made to resurrection.
  

In the case of 4QTQahat (4Q542), we also have a destination of fire and the abyss for the sinners of the world (1, II, 7).  Qahat does have a possible reference to resurrection in line 5, where it is said that the sons of Qahat “will rise” to judge sinners.  However, this statement is not unambiguous, since it could easily refer to the community from which Qahat originated.  

Another text to consider is 4QPseudo-Ezekiel (4Q385), a work that shows no clear sectarian character in its existing fragments.  Indeed, it consistently uses the divine name, a practice that the more sectarian texts avoid.
  This work’s references to the joining of bone to bone and to the covering of bones with skin certainly appear to provide us with a strong case for belief in a physical resurrection in at least one text among the DSS.  However, this text will prove to be atypical in this regard.
Some other texts from Qumran pertain more to broader Essenism than to the specific sectarians at the Dead Sea.  For example, it is very possible that the Covenant of Damascus (hereafter CD) belonged to a far broader constituency than the localized group at Qumran.  This fact would explain the existence of a second rule book at Qumran, the Community Rule (hereafter 1QS).  Since on this issue CD does not differ from the other sectarian scrolls, we will mention it in the following section.
3.6.2 Qumran Sectarian Texts

Most of the references to the afterlife in the sectarian DSS refer to the fiery destruction of the wicked
 and secondarily to the peaceful post-existence of the spirits of the righteous.
  It is difficult to find any text that indicates the return of the dead to the realm of the living.  They are far more concerned about the judgment of the living.

For example, the War Scroll (1QM) is dedicated to the apocalyptic battle that will take place as a part of the Day of Judgment.  This is a war fought on two fronts—on earth by the sons of light (e.g. 1QM I,1) and in heaven by the holy angels (e.g. 1QM XII,4).  It is also a war reserved for the “day of vengeance” (cf. 1QS X,19).  Until that time, the community is to withdraw from the “men of the pit,” to resist public argument and resistance of the sons of darkness (e.g. 1QS IX,16-17).  

In other words, the community is not to engage in battle until the appropriate time—they are not conducting a purely military enterprise of the sort Judas the Galilean tried to launch.  In the eschatological war, God and the angels would take the lead (1QM XIII,10).  Until that time the community was to take a relatively pacifistic stance toward those outside.

Second to the preponderance of imagery regarding Judgment Day is the imagery of fiery destruction for the sons of darkness.  For example, 1QM XIV,17-18 plausibly refers to the consignment of the sons of darkness to the fires of Sheol and Abaddon.  CD II,5-6 speaks of “flames of fire” by way of the angels of destruction for those who have turned away from the congregation, and 1QS II,8 mentions the “gloom of everlasting fire.”  These are familiar images from the books of Enoch.

1QS IV,12-14 is particularly significant:

*The visitation of all who walk in it [i.e. the paths of darkness] will be for an abundance of afflictions at the hands of all the angels of destruction, for eternal damnation by the scorching wrath of the God of revenges, for permanent terror and shame without end with the humiliation of destruction by the fire of the dark regions.  And all the ages of their generations [they shall spend] in bitter weeping and harsh evils in the abysses of darkness until their destruction.

This passage includes some interesting similarities to 1 Enoch 22.  On the one hand, the spirits of these particular wicked individuals seem to go to punishment in the underworld as soon as they die.  Further, the passage seems to refer to two judgments: on the day of visitation (IV,11) and on a day of destruction in the indefinite future (IV,14).  
1 Enoch 22 similarly referred to an immediate punishment at death followed by a final destruction on the day of judgment.  One main difference is the point of entrance to the darkness.  While the unpunished wicked are continually entering confinement as they die in 1 Enoch, 1QS has a specific “day of visitation” in mind and a specific group of wicked, as the use of the term hdwqp elsewhere indicates (cf. 1QS IV, 19).

No less significant is the fate of the sons of light, narrated in the same column of 1QS (IV,6-8):

These [the rightful paths just enumerated] are the foundations of the spirit of the sons of truth [in] the world.  And the reward of all those who walk in it will be healing, plentiful peace in a long life, fruitful offspring with all everlasting blessings, eternal enjoyment with endless life, and a crown of glory with majestic raiment in eternal light.

Here we see that while the day of visitation brings about the end of sin and wickedness, it does not eliminate death, as we have seen in the earlier Enochic texts.  Rather, it brings about a long, prosperous life.  Once again, no resurrection of any kind is mentioned.  The spirits of the sons of truth apparently enter into eternal enjoyment at the point of death.

A few passages we have not yet mentioned are sometimes used in argument for a belief in physical resurrection at Qumran, particularly from the Hodayot (1QH).  At first glance, for example, 1QH XIV,34 sounds strikingly like corporeal resurrection: “those who lie in the dust will hoist the flag, and the worm of the dead will raise the banner.”
  However, 1QH XIX,12 makes it clear that the hymnist refers to himself and the living individuals of his community as “worms of the dead from the dust” that God has raised by purifying them.
  In other words, the hymnist clearly uses resurrection language to symbolize what God has already done for the spirits of the living members of his community.

The same realised eschatology appears in 1QH XI, 19-22:

I thank you, Lord, because you saved my life from the pit, and from the Sheol of Abaddon have lifted me up to an everlasting height, so that I can walk on a boundless plain.  And I know that there is hope for someone you fashioned out of dust for an everlasting community.  The depraved spirit you have purified from great offence so that he can take a place with the host of holy ones, and can enter into communion with the congregation of the sons of heaven.  You cast eternal destiny for man with the spirits of knowledge.

The language of this hymn is clearly reminiscent of the afterlife and probably of resurrection.  The book of Acts, for example, uses similar imagery from Ps 16 to speak of Christ’s resurrection from the dead (Acts 2:27).  What is different here is that the hymnist, perhaps the Teacher of Righteousness, appears to be alive as he says these things.
  In other words, the passage is an excellent example of the community’s sense that their spirits already soar to the heavens as they worship (cf. Heb 12:22-24).  

This “eternal destiny” of the community no doubt extends into the afterlife, where their souls are even more literally with the angels.  While it is possible that resurrection is involved, a future saving from the pit, the hymnist gives us no clear statement regarding it.  If resurrection is implied, it is a spiritual rather than a physical one.
A final text to consider is 4Q521.  This text has received a fair amount of attention because of its unique messianism.  In fragment 1, it is said that the Lord, “will heal the wounded and cause the dead to live, he will preach good news to the poor” (line 12).  Collins suggests that the text evokes the image of Elijah, through whom God certainly raised the dead and through whom later rabbinic traditions expected the resurrection of the righteous to come about.
  

This passage could certainly refer to the physical resurrection of all the righteous dead.  Perhaps the majority of DSS scholars think it does.  If so, it is extremely unique among the scrolls—not the sort of text one should use as a basis for reconstructing the eschatology of the Dead Sea sect.
  Given the context, however, we should even be cautious about concluding that it is about literal resurrection.  References to the poor and wounded both precede and follow this comment.  It could give us a metaphorical reference to the downtrodden of Israel or even to wonders the messiah will perform through God’s power—resuscitations of the sort Jesus brings about in the gospels (e.g. Mark 5:35-42).
We conclude that the DSS have a shadowy sense of the afterlife at best.  Most of the references relate to the judgment of the wicked in the underworld, with the possible spiritual resurrection of the righteous.  We have very few candidates for physical resurrection among the scroll texts.  In short, the scrolls give us less a sense of the afterlife than the Enochic texts did.  They are much more focused on what should happen to the living.
3.7 Additional Texts with a Non-Corporeal Afterlife
A few other texts from the second temple period seem to have a conception of the afterlife that does not clearly involve corporeal resurrection.  The most notable of these are the Psalms of Solomon (hereafter PS), which date to the late first century BCE.  The Testament of Abraham seems to fit in the same category.
As we have come to observe, the strongest statements on the afterlife in PS relate to the wicked:

*The destruction of the sinner is forever, and he will not be remembered when (God) looks after the righteous.  This is the share of sinners forever, but those who fear the Lord shall rise up to eternal life, and their life shall be in the Lord’s light, and it shall never end (3:11-12).

The life of the righteous is forever, but sinners shall be taken away to destruction, and no memory of them will ever be found (13:11).

Their inheritance [of sinners and criminals] is Hades, and darkness and destruction; and they will not be found on the day of mercy for the righteous.  But the devout of the Lord will inherit life in happiness (14:9-10).

Sinners shall perish forever in the day of the Lord’s judgment… sinners shall perish for all time (15:10, 12).  

Most of these texts seem to imply the annihilation of the wicked in Hades.  Here we should remember that PS is primarily referring to living wicked individuals.  

These texts are ambiguous about the future state of the righteous, as we have come to expect.  Psalms of Solomon 3:12 refers to a resurrection for the righteous, but it is not at all clear that it is a resurrection to the earth.  The reference to the “Lord’s light” suggests rather that it is a spiritual resurrection such as that we saw in the Epistle of Enoch.

The Testament of Abraham (hereafter TA) is another text that apparently fits in this category.  This text may date to the late first century CE and so provides us with a good indication that the non-corporeal trajectory of belief in the afterlife continued well beyond the Second Temple period.  In TA Abraham is taken to a place where souls go after they leave the body (chapter 8, recension B).  Here there are two gates, one for those being led to life and one for those going to destruction.  Abraham finds that far more are headed for destruction than for life.
When Abraham himself dies, he is taken to Paradise, *“where there are the tents of my righteous ones… where there is no toil, no grief, no moaning, but peace and exultation and endless life (20:14, recension A).  If the theology of these two recensions can fit together, then it is Abraham’s soul that is envisaged here.

3.8 Conclusion

The preceding study has led us through a large cross-section of Jewish literature from the second century BCE through the Second Temple Period.  What we have found is that a significant number of Jewish texts from this period do not picture either a corporeal or general resurrection of the dead.  Most of these texts remain far more focused on the problems of the living and remain somewhat sketchy about the afterlife.

Many of these texts may have belonged to related groups.  For example, Essenism may have emerged in some way from the group that produced the Enochic texts or even have been identical to that group.  The Dead Sea community, while it may have emerged on the basis of more than one influence, also seems in some basic continuity with Essenism.  All of these texts and groups arguably came to believe in rewards and punishments for the dead.
The earliest indications of such belief in the Book of the Watchers seems to reflect the influence of Greek, and possibly Babylonian culture.  In the Enochic texts the problem of evil seems to have played the dominant role in driving belief in rewards and punishments after death.  Those who did not receive their just deserts face punishment after death.  Eventually we see that the murdered righteous will receive a reward.

While more than one situation of injustice is in view in these texts, the Maccabean crisis seems to loom as the greatest catalyst for the idea of resurrection.  In this crisis, individuals were not killed despite their righteousness, but precisely because of their faithfulness to the law.  Such a situation wreaked havoc with Deuteronomistic theology, and no doubt pushed the need for a second go.

But most of the dead remain at rest in the earlier texts.  Whether they are conscious or not is not clear.  Our texts seem to waver on whether the wicked are annihilated or suffer eternal, conscious punishment.  As time goes by, we see increasing clarity on the spiritual resurrection of the righteous, who take their place in the firmament among the stars.  It remains for another chapter to discuss the rise of belief in physical resurrection.
� Of course it would be convenient if some correlation emerged in the process of investigation.


� While we have a number of Aramaic and Greek fragments of this collection, it currently exists as a whole only in an Ethiopic translation of a Greek translation.  The corpus as it now stands has five books: 1) The Book of the Watchers (1-36), 2) The Parables of Enoch (37-71), 3) The Astronomical Book (72-82), 4) The Dream Visions (83-90), and the Epistle of Enoch (91-105), with two appendix-like additions: a) the birth of Noah (106-107) and “another book” of Enoch (108).


� It is reasonable to suggest that some sections of these books were not part of the corpus at the time of the Dead Sea Scrolls.  For example, G. Boccaccini has noted that a significant portion of the Epistle of Enoch is absent from the caves, particularly 94:6-104:8 in the Epistle of Enoch (the fifth book of 1 Enoch): Beyond the Essene Hypothesis: The Parting of the Ways Between Qumran and Enochic Judaism (Grand Rapids: Eerdmans, 1998), 104-13*.  So also G. W. E. Nickelsburg, 1 Enoch 1: A Commentary on the Book of 1 Enoch, Chapters 1-36; 81-108 (Minneapolis: Fortress, 2001), 426.


� Of course some still dispute that the scrolls belonged to a distinct group (e.g. N. Golb, “The Problem of Origin and Identification of the Dead Sea Scrolls,” Proceedings of the American Philosophical Society 124 [1980]: 1-24).  The majority continues to hold to the Gröningen Hypothesis or a similar variation, seeing the Dead Sea community as a break-off group from broader Essenism.  We will engage with this issue as we proceed through the chapter.  G. Boccaccini is a good example of someone who thinks the Parables post-date the founding of the Dead Sea community (Beyond, *). 


� Books of Enoch (Oxford: Clarendon, 1976), 4.*


� E.g. one of the other Enochic books found at Qumran, the Astronomical Book, is never found on the same manuscript as the other books in the current 1 Enoch.  Any five part division would thus probably date to the Common Era.  See the thorough critique of J. C. Greenfield and M. E. Stone, “The Enochic Pentateuch and the Date of the Similitudes,” HTR 70 (1977): 51-65.  “Similitudes” is another name for the Parables of Enoch (chaps. 37-71).


� Indeed, Nickelsburg dates the earliest parts of this book to the Persian period: 1 Enoch, 7-8 


� Nickelsburg has interestingly suggested that 81:1-82:4c was originally the end of the Book of the Watchers (e.g. 1 Enoch, 335-37).  This section is absent from the fragments of AB found at Qumran.


� Unless otherwise noted, I have followed the translation of 1 Enoch Nickelsburg provides in his commentary.  There is a textual variant on the last phrase of 81:4.  Manuscript B has “upon whom no guile has been found” (which Nickelsburg follows), while C has “who did not find the day of judgment.”  It seems more likely to me that the tradition would move from less to more apocalyptic, leading me to adopt the reading of B.


� If chapters 81-82 were the end of the Book of the Watchers, this verse would likely allude to the blissful afterlife indicated by 1 Enoch 22:9b.


� Some manuscripts render 81:9 as “those who do right shall not die on account of the deeds of the people” (thus the translation of E. Issac in OTP).  Manuscripts B and C more likely present the original reading: “they shall die on account of the deeds of the people.”  Nickelsburg suggests that 82:4 originally ended with “they will be saved,” turning to a parallel passage in 2 Enoch 48:6-9 (1 Enoch 344).  Since his hypothesis connects these chapters with BW, such a reading would imply a view of the afterlife in these chapters similar to that we will now explore in BW.  As such we will leave off consideration of his suggestion.  


� E.g., it seems to present somewhat conflicting accounts of the fall of the angels: one in which Shemihazah is the main angelic culprit (6:3) and another in which Asael is (e.g. 8:1-4; 10:4).


� Thus Nickelsburg suggests that the myth of Shemihazah might have originally related to the wars of the Diadochi after the death of Alexander the Great in 323BCE (e.g. 1 Enoch, 169-70).


� The imagery of the wilderness in 10:4 evokes images of Azazel in Leviticus 16* and of Achan being swallowed up by the earth and going down alive into Sheol (Exod. *).


� Cf. Hesiod, Theognis 505-616; Prometheus Bound, by Aeschylus, and Titanomachia *.


� We should be careful not to read Platonic assumptions into the word soul.  “Soul” and “spirit” here seem roughly interchangeable.


� Cf. 4QEnb ar (4Q202) 3.11.


� Cf. T. F. Glasson, Greek Influence on Jewish Eschatology (London: SPCK, 1961), passim.


� 1 Enoch, 169-71.


� These statements would thus differ little from Genesis 4:10 where it is said that the blood of Abel cried out to God.  1 Enoch 9:2 would not really differ in meaning from 8:4: “as men were perishing, the cry went up to heaven.”  An even closer analogy would be the murdered spirit of Clytemnestra in Euripides’s Eumenides (98), who cries out for revenge.  Such imagery built on a somewhat mindless conception of the afterlife in the mythical worldview of the Greeks. 


� I would argue that the new heaven and new earth of Isaiah 66 are highly metaphorical and relate to the restoration of Israel.


� Of course Jude took up this imagery and related it to the final Christian judgment (Jude 14-15).


� Weltordnung und Gericht: Studien zu 1 Henoch 22 (FB 45; Würzburg: Echter, 1982).


� “die Getöteten nach Hen 6-11 ebenfalls einer ethischen Beurteilung gegenüber indifferent bleiben,” Weltordnung, 190.  Nickelsburg does not believe that hollow 3 can include righteous plaintiffs like Abel, since he cannot imagine the righteous being in the darkness (1 Enoch, 21).


� The text as we currently have it includes a contradiction in the number of hollows for the dead.  The chapter begins with the mention of four such hollows (22:2) but later says there are three (22:9).  Nickelsburg suggests that the number three arose in the Greek translation of the book as an intentional change to make sense of the text (1 Enoch, 308).  This alteration in the Greek text considered the souls making suit to be in the same group as the sinners who do not rise.  In other words, it considered the individuals in chambers 3 and 4 to be the same individuals.


Such a change would explain why the individuals making suit in 22:12 were in the dark—they were sinners.  Yet their murder was the judgment for their sins.  Since judgment had already been executed on them in their lifetime, they did not need to rise again.


However, the introductory formulas to the descriptions of the third and fourth hollows indicate that they are distinct chambers from one another.  Another problem is that the description of those making suit in chamber 3 is very similar to the suit that Abel makes in 22:7.  Abel makes accusation against Cain until his seed is obliterated from the earth.  Since Abel is certainly righteous, we are left with a text that seems to place the martyred righteous in the dark of chamber 3. 


� Cf. the discussion in Nickelsburg, Resurrection, Immortality, and Eternal Life in Intertestamental Judaism (HTS 26; Cambridge: Harvard University, 1972), 137; and H. C. C. Cavallin, Life After Death: Paul’s Argument for the Resurrection of the Dead in 1 Cor. 15, Part I: An Equiry into the Jewish Background (CB; Lund: CWK, 1974), 41.


� Weltordnung, 122-31.


� Wacher, Weltordnung, 133, 139.


� 1 Enoch, 306.


� This form quite possibly changed still when other Enochic works were attached to it, as we will see.


� The reference to the fragrance of the sanctuary being in the “bones” of the righteous could be an allusion to bodily resurrection (cf. Nickelsburg, 1 Enoch, 315), but the text is not very clear if this is the meaning.


� E.g. 1 Enoch 10:14b and perhaps the image of the Valley of Hinnom in 27:2-4.  The symbolic history of this earthly locality invites us to take it more as a place of annihilation than eternal torment.  Isaiah 66:24 and Jeremiah 7:32 present this valley as a place where the dead bodies of the wicked will be burned, inviting us to see it more as a symbol of eternal annihilation than one of eternal torment, especially since it is a location on earth rather than under the earth.


� However, it is also possible that those making suit are the ones that rise in this passage.


� 1 Enoch, 294.  Nickelsburg makes plausible arguments for the secondary nature of the Ethiopic text in this regard, since it does not follow the sequence of angels and has only four.


� The fragments of AW found at Qumran confirm what scholars had already accepted, namely that the material in the Ethiopic version of AW is seriously out of order.


� F. Dexinger, Henochs Zehnwochenapolkalypse und offene Probleme der Apokalyptikforschung (SPB 29; Leiden: Brill, 1977), 137-40 considers 91:12 as a reference to the Maccabean revolt.  If it is, however, it surely relates to the early days of the revolt, given that the end of the eighth week never took place.  It seems more likely that the late seventh week is the date of the apocalypse (so also J. C. VanderKam, “Studies in the Apocalypse of Weeks (1 Enoch 93:1-10; 91:11-17),” CBQ 46 [1984]: 521-23).


� “Studies,” *.


� Cf. Hengel for the first*, Boccaccini for the second*


� Following here the text of 4QEng ar 4.25.


� See the commentary of P. A. Tiller, A Commentary on the Animal Apocalypse of 1 Enoch (SBLEJL 4; Atlanta: Scholars, 1993).


� E.g. Charles, Enoch, 209-12; Goldstein, 1 Maccabees, 40-42; Nickelsburg, 1 Enoch, 397-98.  On the other hand, Tiller accepts the current form as original (Animal Apocalypse, 67-70). 


� 1 Enoch 90:20; cf. 89:40.


� In one interpretation, this picture need not literally indicate the return of individuals from the dead—it could refer symbolically to God’s judgment on the nations that have oppressed Israel.  In other words, the text does not specifically say individuals are resurrected.  It simply pictures the bringing of the seventy shepherds, which could refer to the nations they represent rather than to the individual kings.  The fact that they are thrown into the fiery abyss would then have to taken highly metaphorically as the destruction of those nations.


� Most significantly, G. Boccaccini, Beyond the Essene Hypothesis: The Parting of the Ways B* 104-13; Nickelsburg, 1 Enoch, 426.


� Essene Hypothesis, *.


� Essene Hypothesis, *.


� Tcherikover, 258-62, Jubilees, etc…*


� Apocalypticism in the Dead Sea Scrolls (London: Routledge, 1997), 113.


� G. L. Davenport*; Cavallin, 37-38;


� Porphyry*


� E.g. Nickelsburg, Cavallin, Wright*


� Cf. Collins, Apocalypticism 126-29, who identifies two such texts*.  However, I am not even certain that one of these clearly refers to literal resurrection.  E. Puech would strongly disagree, believing physical resurrection to be the normative belief of Essene literature (*Croyance 791-802).


� E.g. J.C. VanderKam, The Dead Sea Scrolls Today (Grand Rapids:  Eerdmans, 1994) 40.


� Apocalypticism 125.


� Emile Puech’s reconstruction of the text is far from likely (Croyance 537-40).


� Collins, Apocalypticism 128.


� E.g. CD II 5-6; VIII 2-3; 1QH XIV(=VI), 18; 1QS II 8, 15; IV 12-14, 19.


� E.g. CD III 20; 1QH XI(=III), 19-22; 1QS IV, 7-8. 


� Unless otherwise noted, translations are from F.G. Martínez and Eibert J.C. Tigchelar, The Dead Sea Scrolls Study Edition (Leiden:  Brill, 1997).


� So Puech strongly claims (Croyance 361-63).


� Collins also hints in this direction, Apocalypticism 120-21.


� Jeremias identified this as a teacher hymn.


� *Scepter 118.  Cf. m. sota 9; j. sheqalim 3:3


� So also Collins, Apocalypticism 128.





PAGE  
22

