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Introduction 
The Jews in Jesus’ time were immersed in the milieu of Judaic religious history and 

thought which were largely permeated by the literature of Second Temple Judaism, including the 
Apocrypha, Pseudepigrapha, and the Qumran scrolls. In the apocalyptic genre of this literature is 
found the hope of the eschatological resurrection for the righteous. The purpose of this lecture is 
to introduce the concept of resurrection as the reward of the righteous, as divine vindication in 
itself for the torments they received from their oppressors in their lifetimes. We draw this 
concept primarily from non-canonical sources—2 Maccabees, Testaments of the Twelve 
Patriarchs, 1 (Ethiopic Apocalypse of) Enoch, and Psalms of Solomon, in that the theme is most 
prominent in this literature.1 In what follows, we look into how the writers projected the 
resurrection—its significant characteristics, purpose, participants, and time—and how it 
developed or what historical conditions prompted its genesis. We shall see that there is no single, 
consistent concept of the resurrection in the corpus. The picture we get will help us distinguish 
similarities and dissimilarities with its Christian shape in the New Testament. 

2 Maccabees 
 Several related features mark the belief in the resurrection during the Maccabean 
upheaval—bodily resurrection, reality of the afterlife, reunion of the righteous, martyrdom, 
prayers and sin-offerings for the dead, as well as historical conditions that occasioned it. Jason of 
Cyrene, the writer, narrator, and editor of 2 Maccabees,2 tells the story of seven brothers and 
their mother who were arrested and forced by the king to eat pork, an unclean food according to 
the Mosaic law, under pain of torture (2 Macc. 7:1). After the first brother died of torture, the 
second brother said to their persecutors, “the King of the universe will raise us up to an 
everlasting renewal of life, because we have died for his laws” (2 Macc. 7:9).3 Renewal of life 
would require a resurrected physical body. In the Jewish mind, the spirit, soul, and body are one 
integrated whole, being closely linked with each other. Life outside of the body is unthinkable in 

                                                
1 John Holder, The Intertestamental Period: Old Testament Introduction (London: Society for Promoting 

Christian Knowledge, 1994), 76. Jubilees 23:27-31 is excluded, in that it can be interpreted as referring to either the 
spirits or “poetic hyperbole.” O. S. Wintermute, “Jubilees,” in The Old Testament Pseudepigrapha (ed. James H. 
Charlesworth; Garden City: Doubleday, 1993), 102. That “their bones will rest in the earth” belies bodily 
resurrection (Jub. 23:31). Job 14:13-14 and Dan. 12:1-2 are also left out due to questions of dating (165 BC?), 
thematic disjunctions and with it, the historical context of oppression. However, if the dating of Daniel and Job is 
exilic (587-532 B.C.) or postexilic (after 538 B.C.), it is possible that the eschatological resurrection in Daniel and 
Job’s hope for a renewal of life in life or after death influenced Jewish thought in the intertestamental period, as a 
vindication for their suffering in life (Job 14:13-14; 19:25-27).  

For dating by conservative scholars, see Gleason L. Archer, Jr., “Daniel,” in The Expositor’s Bible 
Commentary: Old Testament (abr. ed.; eds. Kenneth L. Barker and John R. Kohlenberger III; Grand Rapids: 
Zondervan, 1994), 1366; and Kenneth Laing Harris and August Konkel, “Job,” ESV Study Bible (Wheaton: 
Crossway Bibles, 2008), 870. For the influence of Job in the apocryphal books, see David A. deSilva, Introducing 
the Apocrypha: Message, Context, and Significance (Grand Rapids: Baker, 2002).  

2 Otto Kaiser, The Old Testament Apocrypha: An Introduction (Peabody: Hendrickson, 2004), 17-18. 
3 Apocryphal quotations are taken from the New Revised Standard Version (NRSV). 
 



Hebraic thought. There can be no life without the oneness of body, soul, and spirit.4 Death, then, 
is the disintegration of human nature. Yet the soul lives consciously after death, in what is called 
the immortality of the soul.5 It exists in Sheol, in a temporary, disembodied state or what D. S. 
Russell calls, “discarnate soul,” awaiting reunion with its body through resurrection.6 Thus, the 
nature of the resurrection body must be physical. Against this background, the brother declares 
that God will raise them unto eternal life. Following the Jewish view of monism, and not 
dualism, it is therefore a bodily resurrection that is envisioned here, not a spiritual one. 
 That it is a physical resurrection is also indicated by the words of the third brother, who 
put out his tongue and stretched his hands to his tormentors and said, “‘I got these from Heaven . 
. . and from him I hope to get them back again,’” (2 Macc. 7:11; cf. 7:23). The old man, Razis, 
echoed the same thought when he chose to die by his self-inflicted wounds rather than be killed 
by Nicanor’s soldiers (2 Macc. 14:46). The receiving of eternal life then involves the resurrection 
of the body to life and renewal of the soul life, from the depths of Sheol, in one complete person. 

Discussion. How would the Hebraic view of the totality of the person inform the second 
brother’s understanding of the resurrection? Would the “renewal of life” mean a renewal of 
bodily functions and personality as well? 

The power of God in both creation and resurrection is connected in the story. It is 
possible for the mother to anticipate a future resurrection for her sons, for she also believes in the 
God of creation. If the Creator “shaped” humankind and “the origin of all things,” he can also 
bring her sons back to life (2 Macc. 12:23). If God can create people, then he can also re-create 
them after death (2 Macc. 7:28).7 The import of this connection is that if God can create them out 
of nothing, then he can resurrect them out of nothing, so to speak, or out of whatever remains of 
their mangled bodies.8 Resurrection, then, is possible and inevitable because of creation. 

Inherent in the certitude of the resurrection is the reunion of the righteous in the afterlife. 
They expected to meet each other again in the afterlife. The mother of the seven brothers said, 
“Accept death, so that in God’s mercy I may get you back again along with your brothers” (2 
Macc. 7:29). Anticipating death with her sons, she uttered these words with the hope of getting 
them back. The hope of the resurrection, then, is the hope of a restoration of human relationships. 

Discussion. How would the view of a post-resurrection renewal of relationships influence 
(strengthen or weaken) their hope in the resurrection? How would it weaken or strengthen the 
argument of the Sadducees in Matt. 22:23-33? How would it compare with Jesus’ answer in 
Matt. 22:30? 

The question arises as to who will participate in this resurrection. Will it include both the 
righteous and the unrighteous in a general resurrection? Will it be limited only to the righteous 
who have earned this blessing, in a particular resurrection? Reference to the righteous’ obedience 
                                                

4 David F. Hinson, Theology of the Old Testament: Old Testament Introduction (London: Society for 
Promoting Christian Knowledge, 2001), 80, 89. 

5 Martin Hengel posits that the belief in soul immortality is borrowed from Greek thought during the 
Diaspora. Martin Hengel, “The Interpenetration of Judaism and Hellenism in the Pre-Maccabean Period,” in The 
Cambridge History of Judaism: The Hellenistic Age (vol. 2 eds. W. D. Davies and Louis Finkelstein; Cambridge: 
Cambridge University, 1989), 226-227. However, as Murray J. Harris counters, drawing from C. C. Cavallin, the 
concept of immortality is also prevalent in the literature of Palestinian Judaism, esp. Jubilees, Essenes, Testament of 
Moses, Testament of Abraham, Wisdom of Solomon, and Philo. Murray J. Harris, From Grave to Glory: 
Resurrection in the New Testament (Grand Rapids: Zondervan, 1990), 71-73. See also Wis. Sol. 5:15; cf. 5:16. 

6 D. S. Russell, The Method and Message of Jewish Apocalyptic (Philadelphia: Westminster, 1964), 375. 
7 deSilva, Introducing the Apocrypha, 277. 
8 Alan F. Segal, Life After Death: A History of the Afterlife in the Religions of the West (New York: 

Doubleday, 2004), 270. 



to “the laws” are repeated twice (2 Macc. 7:9, 23). Here we find two factors at play—the 
sacrifice of their lives or martyrdom and the motive of this sacrifice—obedience of the Mosaic 
laws. In the context of 2 Maccabees, those who qualify for the resurrection are Jews who obey 
the Law and seek to restore its practice, while offering themselves in battle against the Gentile 
infidels; and those who die as martyrs in the hands of their Gentile oppressors (2 Macc. 5:27; 
10:1-9; 12:38, 43-45). Conformity to the Law therefore is pivotal (2 Macc. 8:26; 15:1-4). 
Resurrection is “the splendid reward” to faithful obedience to the laws (2 Macc. 12:45). Because 
of their loyalty to the Law to the point of dying for it, the righteous who prove themselves 
worthy by martyrdom shall be raised back to life again (2 Macc. 7:29).  

However, though they consider it as an earned merit for the ultimate sacrifice of one’s 
life, they believe it still hinges on the mercy of the Creator of the world—a refrain which the 
writer repeats twice in this chapter (2 Macc. 7:23, 29). The mercy of God ensures the 
resurrection of those who suffer martyrdom as a way of vindicating them.9 It applies only to 
those who die as martyrs because they obey the Law diligently; but those who disobey it suffer 
the consequences (2 Macc. 4:10-17; 6:12-16). Conversely, that there will be no resurrection for 
the unrighteous persecutors of the Jews may indicate only one kind of resurrection for the 
righteous here (2 Macc. 7:14).10 The writer gives no trace on the fate of the unrighteous, except 
that they will receive “just punishment” for their evil deeds (2 Macc. 7:36). In a synergy of 
human sacrifice and divine purpose then, resurrection to a renewal of life in God’s kingdom is 
the result of God’s mercy and one’s obedience. While the resurrection body is a prize of the 
faithful, it can only be possessed by the mercy of God. 

Whereas the prophets of Israel preached more against national sin, judgment, repentance, 
and restoration, and less on otherworldly concerns, the apocalyptic paradigm developed into an 
individual conviction of reward in the next life for righteousness in this life. Thus, three elements 
interact in the belief in the resurrection as the reward of the just, and retribution as punishment of 
the wicked in 2 Maccabees. The ancient belief of God’s blessing to those who obey him, and 
punishment to those who disobey, was refined by the individualizing application of the prophetic 
word, by a legal understanding of divine law, and by the idea of the mercy and justice of God. In 
this sense therefore, the favour of God became a form of reward and punishment.11 

Discussion. To what extent does obedience or disobedience to the Law affect one’s 
resurrection? How does the writer of 2 Maccabees strengthen the conviction that resurrection is 
only for those who die as martyrs for the Law; or as a reward for one’s obedience to the Law? 

Found only in 2 Maccabees is an interesting link between resurrection and atonement and 
prayers for the dead. When Judas Maccabeus and his men went to take the bodies of the Jews 
who fell in battle, he takes up a collection and sends it to Jerusalem for a sin-offering. Judas 
carries out an honourable, holy, and pious act, so Jason says, “taking account of the resurrection” 
(2 Macc. 12:43). The narrator depicts Judas as expecting the fallen to someday rise from the 
dead. Yet since the fallen wore under their tunics “sacred tokens of the idols of Jamnia, which 

                                                
9 Segal, Life After Death, 268. 
10 Jonathan A. Goldstein thinks otherwise, positing two resurrections here, on the assumption that the writer 

reflects Dan. 12:2 in the LXX. Jonathan A. Goldstein, II Maccabees: A New Translation with Introduction and 
Commentary (AB vol. 41A; Garden City: Doubleday, 1983), 305-306. However, the text mentions only the 
resurrection to life of the righteous. The writer elaborates but little on the penalty that the unrighteous deserve (2 
Macc. 7:36). 

11 Georg Foot Moore, Judaism in the First Centuries of the Christian Era: The Age of Tannaim (Peabody: 
Hendrickson, 1960), 292. 

 



the law forbids the Jew to wear” (2 Macc. 12:40), Judas and his men pray “that the sin . . . might 
be wholly blotted out” (2 Macc. 12:42), believing that they fell as a result of it. Clearly, the 
prayers and the sin offering were “for the dead, so that they might be delivered from their sin” (2 
Macc. 12:45). There seems to be a concern with how the sin of idolatry may affect the 
community of the living (2 Macc. 12:42);12 yet the writer consistently connects the atonement 
offering with the sins of the dead.13 However, Judas offers only a single sin offering (2 Macc. 
12:43), indicating a sin-offering for the living community. If he had in mind a sin-offering for 
every individual soldier who had fallen, he would have offered individual sin-offerings, as the 
Law would require (Lev. 4-5).14 Either way, the text still confirms the writer’s view of atonement 
as propitiation for the dead. 

If Judas did not believe in the resurrection, Jason says, “it would have been superfluous 
and foolish to pray for the dead” (2 Macc. 12:44). But since Judas expects the reward of 
resurrection “for those who fall asleep in godliness,” it is a pious act (2 Macc. 12:45). 
“Therefore,” the writer concludes, “he made atonement for the dead, so that they might be 
delivered from their sin” (2 Macc. 12:45). They prayed for the dead, and not to the dead I might 
add, asking God to forgive the sin of those who have died in battle. Here we see the connection 
between the hope of forgiveness of the sin of the already dead and their resurrection, while 
offering sin-offerings for their behalf. In other words, the prayers for forgiveness and the sin-
offerings were being offered, not to the living, but to the dead. 

Discussion. How does the writer connect the sin-offering for the dead with the 
resurrection? How does one’s sin qualify or disqualify him for the resurrection? 

Jason appears to agree with the acts of Judas and his men. It would be reasonable to 
conclude therefore that their concept of the resurrection includes all those who died in sin, so to 
speak, but who still have the chance to be redeemed from their sin through prayers and sin-
offerings for them. The fate of the dead then, who committed sin by carrying the forbidden 
tokens of idols in battle, is in the hands of the living, who could still offer prayers and sin-
offerings for them. Thus, add to the notion that resurrection is earned by the death of martyrs and 
received by the mercy of God, is the need for forgiveness of past sins that caused these martyrs 
to die in battle, by means of acts of prayers and atonement. Resurrection as a reward is thus 
unconditioned by the forgiveness of sins. One can still rise from the dead, according to this 
belief, even without any assurance of forgiveness of sins while still living. Equally, the dead 
could still be forgiven by the acts of the living. 

Noticeable is the place of the belief of the resurrection in the oppressive conditions of the 
time, when the Jews struggled to maintain the purity of the Temple in Jerusalem against the 
desecration of Seleucus IV, the abrasive Hellenistic influences of corrupt Jewish leaders such as 
Jason and Menelaus, and the plundering, persecution, and prohibitive policies of Antiochus IV 
Epiphanes.15 In this context, their conviction in the resurrection is therefore a response to the 
suffering and oppression of the times.16 If the righteousness of the just is unrewarded in this life, 

                                                
12 Lev. 4:13-21 would not apply here, for the intent of the sin-offering there is for the living. 
13 Contra Goldstein, who argues that it was “not the individual sin of the dead but rather the corporate guilt 

in which they had involved the still-living community.” Goldstein, II Maccabees, 449. 
14 Goldstein, II Maccabees, 449-450. 
15 Kaiser, The Old Testament Apocrypha, 18-19. 
16 This would confirm Walter Brueggemann’s view that Second Temple Judaism was “an ongoing, living 

tradition of faith that responded to the circumstance in which it found itself.” Walter Brueggemann, Theology of the 
Old Testament (Minneapolis: Fortress, 1997), 104. 



God will himself reward them in the next life.17 Through the resurrection then, the righteous are 
vindicated by God for their righteous conduct with regards to the law that occasioned their death 
in the hands of their oppressors. Conversely, the blessing that they deserved in life for their 
righteous obedience to the laws shall be remunerated to them at the resurrection. The justice of 
God requires that those who suffered martyrdom shall be given the chance to join in the 
eschatological victory of God’s people at the establishment of the kingdom by means of the 
resurrection.18 In this sense, resurrection is a form of affirmation of the justice of God in an 
unjust world.19 

Discussion. To what extent did the Jewish martyrs of 2 Maccabees expect God’s justice 
while they were still living vis-à-vis after they die?  

It must be noted also that 2 Maccabees relates the story of the idolatry and corruption of 
the Jewish nation which invited divine discipline. The distress of the Jews is portrayed as a result 
of their own sins, but also as God’s way of reconciling his chosen people back to him (2 Macc. 
5:19-20). God is described as showing great kindness in disciplining his people, instead of letting 
them reach the full measure of their sins and then punish them (2 Macc. 6:13-16). The writer 
reminds the Jewish reader that the purpose of their suffering is to discipline them in mercy, 
rather than destroy them (2 Macc. 6:17). In the midst of this suffering, what gives them courage 
and perseverance then is their belief in a merciful God, who as powerful Creator of humankind, 
shall certainly raise them up from the dead (2 Macc. 7:9; 7:11; 14:46).20 It is this fervent hope of 
a future resurrection that fuels their courage to face any incalculable torment. 

Testaments of the Twelve Patriarchs 
Testament of Simeon, the Second Son of Jacob and Leah 

 In this highly apocalyptic writing, the resurrection is set against the expectation of the 
coming of two messiahs—Judah as anointed king and Levi as anointed priest. God will intervene 
in the end-time, revealing himself to all the nations, establishing his kingdom, and dwelling in 
the midst of Israel (T. Lev. 4:4; 5:2; 18:1-11; T. Jud. 1:6; 22:2). 
 This leads us to the question of the nature of the resurrection body to the Jewish mind. 
Other than the immortality of the soul with the degradation of the body, a significant element is 
the belief in an eschatological kingdom (2 Macc. 7:9, 14, 23; 1 En. 62:15; 108:11). The character 
of the resurrection body corresponds to the character of the kingdom. In that the everlasting 
kingdom shall be an earthly kingdom, the resurrection body is envisioned also as a physical 
body; and in a heavenly kingdom, a heavenly body (1 En. 45:4-5).21  

“Then I shall arise in gladness and I shall bless the Most High for his marvels” (T. Sim., 
6:7).22 Reflecting the imagery of the Old Testament (Isa. 35:1; Song 2:1; Hos. 14:5-7), the writer 
quotes the words of Simeon, foretelling of the seed of Canaan that will be destroyed, including 
the traditional enemies of Israel—the Amalekites, Cappadocians, and the Hittites; and 

                                                
17 Holder, The Intertestamental Period, 125. 
18 Russell, Method, 367-368. 
19 Jacob Neusner and William Scott Green, eds., Dictionary of Judaism in the Biblical Period: 450 B.C.E. 

to 600 C. E. (Peabody: Hendrickson Publishers, 1999), 425. 
20 H. W. Attridge, “Historiography,” in Jewish Writings of the Second Temple Period: Apocrypha, 

Pseudepigrapha, Qumran Sectarian Writings, Philo, Josephus (ed. Michael E. Stone; Philadelphia: Fortress, 1984), 
180-181. 

21 Russell,  Method, 376. See also Harris, From Grave, 77. 
22 All quotations of the The Testaments of the Twelve Patriarchs are translated by H. C. Kee, “Testaments 

of the Twelve Patriarchs,” The Old Testament Pseudepigrapha (ed. James H. Charlesworth; Garden City: 
Doubleday, 1983), 775. 



prophesying rest from war for the whole earth (T. Sim., 6:3-4). Then he portends the 
glorification of Shem or Seth, because of the manifestation of God “as a man,” saving Adam, 
trampling the spirits of error underfoot, as a prelude to Simeon’s rising from the dead in gladness 
(T. Sim., 6:5-6).23 In this context, the righteous is in view here vis-à-vis their enemies. The writer 
speaks of an eschatological resurrection of the righteous at the end of the age.24 

The expectation of peace in the land and the resurrection of the righteous are borne in the 
midst of conflict with the unrighteous enemies of Israel. It anticipates that day when the God of 
Israel will restore the posterity and prosperity of Israel—a kind of reversal of fortunes in the 
midst of oppression. So long as Israel will divest herself of envy and hardness of heart, Simeon 
can then say that his bones will flourish as a rose in Israel and his flesh as a lily in Jacob, 
smelling like the odor of Lebanon (T. Sim. 6:2). Resurrection then is part of the transformation 
of the oppressed conditions into the conditions of release, righteousness, and rich blessings in the 
afterlife for the believing and repenting Israelites. 

Discussion. How do the writers of 2 Maccabees and Testament of Simeon see the role of 
God and the resurrection in their concept of reversal of fortunes? 
Testament of Judah, the Fourth Son of Jacob and Leah 
 “And after this Abraham, Isaac, and Jacob will be resurrected to life and I and my 
brothers will be chiefs (wielding) our scepter in Israel: Levi, the first; I, second; Joseph, third; 
Benjamin, fourth; Simeon, fifth” (T. Jud. 25:1-2). This apocalyptic picture of the messianic age 
looks forward to the coming “Sun of righteousness”—the anointed king from Judah (Isa. 11:2).25 
He shall bring “gentleness and righteousness, and in him will be found no sin, and the coming of 
the messenger of good news, as well as the pouring of the spirit of grace on Israel (T. Jud. 24:1-
2, 3). It is “after this” messianic coming that Judah foretells the resurrection to life of the 
patriarchs themselves together with “those who died on account of the Lord” (T. Jud. 25:4). This 
will usher in the eventual rule of the twelve patriarchs in Israel. In this age, the resurrection is 
projected as bringing joy to those who died in sorrow; riches to those who died in poverty; and 
life for those who died for the Lord’s sake (T. Jud. 25:4). Evidently, it appears to be a distinct 
resurrection of the upright at the rise of the Shoot of God. The writer gives little clue whether it 
is a physical or spiritual resurrection. The former is most likely, given the physical recognition of 
the patriarchs by their sons and the eventual leadership they shall exercise in all the tribes of 
Israel (T. Ben. 10:6). 
 Again, two conditions interplay before the resurrection could happen—divine retribution 
against Israel for her disobedience, idolatry, and “revolting gentile affairs,” until her return to the 
Lord in integrity of heart (T. Jud. 23:1-5). By then, the mercy of the Lord will bring them 
freedom from the captivity of their enemies and the Branch of God will come. Thus, the 
framework of the resurrection in this light is the eschatological judgment of God against the 
disobedience of Israel, the expected mercy of God, the coming of the Shoot of the Lord, ‘the rod 
of righteousness for the nations” (T. Jud. 24:6), and resurrection as a reward for those who have 
turned from their idolatrous ways with the Gentiles. 

                                                
23 The Testaments highlight the dualistic concept of the seven “spirits of error” as opposed to the seven 

“spirits of truth.” (T. Jud. 20:1-3). The spirits of error possess man—and through the instigation of the angels of 
Beliar, in opposition to the angels of the Lord—lead him to sin through his sexual urges (T. Reu. 4:11; 6:3; 7:2). H. 
C. Kee, “Testaments,” 779. 

24 Kee, “Testaments,” 787. 
25 Kee, “Testaments,” 801. 



 Discussion. Does the writer of the Testaments of Judah and Simeon see the resurrection 
as contingent to or conditioned by Israel’s obedience to the Law and repentance, as the narrator 
of 2 Maccabees may also imply? Why or why not?  

Testament of Zebulon, the Sixth Son of Jacob and Leah 
 “And now, my children, do not grieve because I am dying, nor be depressed because I am 
leaving you. I shall rise again in your midst as a leader among your sons” (T. Zeb. 10:1-2). 
Consistent with the prophetic hope of his brothers Simeon and Judah, Zebulon reinforces the 
imagery of Judah’s testament, in that he will also rise with the patriarchs together with his 
brothers. Clearly, Zebulon’s hope jibes with that of his brothers, who foresee a particular 
resurrection of the just at the coming golden messianic age of ruling the nations of the earth. He 
predicts that he shall rise again in the midst of Israel and regain his leadership among his tribe.  

Interestingly, the writer adds Zebulon’s prophecy on the judgment of the Lord “on the 
impious”—those who fail to “keep the Law of the Lord and the commandments of Zebulon, their 
father,” thus earning the destruction of the Lord “to all generations” (T. Zeb. 10:3-4). Zebulon 
foretells the defection of his children from the Lord, the division of Israel into two kingdoms, 
eventual idolatry and captivity, and repression by their enemies. Yet Israel “will remember the 
Lord and repent, and he will turn you around because he is merciful and compassionate (T. Zeb. 
9:7).” This act of national repentance will be followed with the coming of the Lord himself. He 
shall bring healing and compassion, liberating the captive, and turning the nations to him. Then 
Israel “shall see [God in a human form], he whom the Lord will choose” (T. Zeb. 9:8). Thus, the 
thematic strand of sin-exile-return motif—Israel’s rejection of the Law, divine judgment in her 
exile, her return to Yahweh, as well as the coming of the messiah—appear to tie all mention of 
the resurrection of the righteous in the Testaments. 

Discussion. To what extent does the writer of the Testaments connect the coming messiah 
with the resurrection? 

Testament of Benjamin, the twelfth son of Jacob and Rachel 
 “And then you will see Enoch and Seth and Abraham and Isaac and Jacob being raised up 
at the right hand of great joy. Then shall we also be raised, each of us over our tribe, and we shall 
prostrate ourselves before the heavenly king” (T. Ben. 10:6-7). Benjamin’s testament echoes that 
of Simeon, mentioning also their forefathers, and indicating a bodily resurrection by virtue of 
their physical identification (T. Jud. 25:1-2). Its eschatological timeline is right after the twelve 
tribes and all the nations gather at the temple of God. The Lord shall send forth his salvation 
through the unique prophet of the end-time, and reveal “his salvation to all the nations” (T. Ben. 
9:2-3; cf. 10:5). A general resurrection is in view here, resonating Daniel 12:2, with a new 
element unmentioned in other testaments—that of the resurrection of both the faithful and 
unfaithful Jews in the last day. “Then all shall be changed, some destined for glory, others for 
dishonor, for the Lord first judges Israel . . . and then he shall do the same for all the nations” (T. 
Ben. 10:8-9). The route of this general resurrection leads to divine judgment, when the Lord shall 
judge Israel and the nations for their sins. Thus, a general resurrection here is the means by 
which God metes out rewards and punishment on the day of judgment.26  

What is significant is the sharp distinction between the struggle of the forces of good 
against the forces of evil and between the present age and the ages to come—the pattern of 

                                                
26 Harris, From Grave, 78. If the Testaments are dated at around the Maccabean period (so Kee, 

“Testaments,” 778); if T. Benjamin 10:8-9 alludes to Dan. 12:2; and if the latter is dated at around the rule of 
Antiochus IV Epiphanes (second century B.C.; so Holder, Intertestamental, 75-76), then the context of suffering and 
loyalty to the law under tyranny is most likely a historical backdrop here. 



apocalyptic dualism that is found in both 1 Enoch and the Testaments.27 In this setting is the 
hope of the resurrection of the righteous, which includes believing Jews and Gentiles, as an 
eschatological reward to those who turn to God in the present world, as well as an aspect in the 
ultimate triumph of God and his holy ones in the coming age (T. Levi 18:10-14). 

Discussion. It appears that the Testaments and 1 Enoch present the belief in the 
resurrection against a larger backdrop of divine judgment of the nations and the messianic age, 
which is absent in 2 Maccabees. What other parallels or disjunctives can you see between the 
view of the resurrection in 2 Maccabees and the Testaments? 

1 (Ethiopic Apocalypse of) Enoch 
 The reverberating resurrection motif of 1 Enoch would be similar to the Testaments, in 
that the Similitudes (parables of chapters 37-71) are dated by critical scholars at around 105-64 
BC,28 putting it a little later than the Testaments, which was written during the Maccabean reign 
of John Hyrcanus at around 137-107 BC.29 Nonetheless, the text shows it to be so. 
 The writer looks forward to a bodily resurrection of the righteous (1 En. 62:15-16; 
91:10). “The righteous and elect ones shall rise from the earth and  . . . shall wear the garments of 
glory,” or “the garments of life from the Lord” (1 En. 62:15-16). In that the righteous dead shall 
rise from the earth and go into paradise, a resurrection of the spirit only appears to be in view. 
“The spirits of those who died in righteousness shall live and rejoice; their spirits shall not 
perish” but “shine like the lights of heaven,” and “rejoicing like the angels of heaven” (1 En. 
103:4; 104:2, 4). However, the righteous shall also “eat and rest and rise with that Son of Man 
forever and ever” (1 En. 62:15), indicating a resurrected body that can consume food and rest 
like the physical body, yet unlike the earthly, corruptible physical body as we know it.  

Since there shall be a new heaven and new earth, the righteous dead thus wear the 
garments of glory. A new spiritual body is now required for this heavenly abode.30 God shall 
“change those who are born in darkness” and “bring them out into the bright light . . . 
resplendent for ages” (1 En. 108:11-13). There is little hint in 1 Enoch as to the nature of this 
spiritual body, except that it will be transformed from its former physical property, having the 
capacity to eat and rest and rise, while living in shining light with the angelic beings in heaven 
for eternity.31   

The kind and recipients of the resurrection body lead us to the question of the projected 
timeline and motivation for the Enochic hope of the resurrection. “In those days, Sheol will 
return all the deposits which she had received and hell will give back all that which it owes. And 
he shall choose the righteous and the holy ones from among (the risen dead)” (1 En. 51:1-2).32 In 
this apocalyptic vision, a second parable is told about the fate of unbelievers and the new heaven 
and the new earth. They shall neither go to heaven nor reach the ground (1 En. 45:1-2). It is “in 
those days” that the Son of Man will come and remove the mighty ones from their thrones and 
crush the teeth of sinners (1 En. 46:5-6; 48:8-10). At this point, Sheol will give up its dead, 
including the good and bad souls, for the judgment of the Lord and the renewal of life on the 
earth. The wicked who remained unpunished in their lifetimes will await final judgment. Yet the 
                                                

27 E. Isaac, “1 (Ethiopic Apocalypse of) Enoch,” in The Old Testament Pseudepigrapha (ed. James H. 
Charlesworth; Garden City: Doubleday, 1993), 10. 

28 Isaac, “1 (Ethiopic Apocalypse of) Enoch,” 7. 
29 Kee, “Testaments,” 778. 
30 Russell, Method, 377. 
31 There are interesting parallels of the nature of the glorified resurrection body in Christian belief with that 

found in apocryphal literature (e.g. Bar. 50:4; 51:2-16; 1 Cor. 15:42). 
32 All quotations of 1 Enoch are taken from the translation of Isaac, “1 (Ethiopic Apocalypse of) Enoch,” 5. 



wicked who were punished already in their earthly existence would no longer participate in the 
final judgment. Neither would they take part in the resurrection of the just (1 En. 22:10-13). 
Theirs is judgment already after death.33 

Thus, the themes of sin, death, resurrection, the coming of a messianic figure, and divine 
judgment, and eternal life in the eternal presence of God echo that of the Testaments as well (1 
En. 22:9-14). Like the Testaments of Judah and Levi, the resurrection succeeds the appearance of 
the messianic figure and the destruction of the wicked ones, while preceding the triumph of the 
righteous ones (T. Levi 18; Jud. 25). It is interesting to note that in the dream vision of Enoch, 
the righteous ones will include the faithful Jews, but also the repentant and converted Gentiles, 
who will join them in the resurrection (1 En. 89-90).34  

Discussion. How would you compare the attitude of the writers of 2 Maccabees, 
Testaments, and 1 Enoch to the Gentiles? How are Gentile influences viewed as a threat to the 
very foundations of the Judaic faith? 

The literary context points to the prayers of the righteous that ascended into heaven, 
including also “the blood of the righteous” which “reached the Lord” (1 En. 47:1). Their prayers 
will not cease until judgment is executed in their behalf (1 En. 47:2). Prominent in 1 Enoch is the 
resounding depiction of sinners as economic exploiters, powerful political tyrants, and socially 
unjust oppressors of the present world. There is the resentful mood of the Jews, not only against 
corrosive Hellenistic influences, but also against the corrupt Jewish ruling classes of the day (1 
En. 91-105).35 In that divine judgment is the expected answer to the prayers and blood of the 
righteous in the hands of their political, economic, and social tormentors, belief in the 
resurrection then is the consequence of the suffering of the just in an unjust world. The book 
closes with a reference to “those whose bodies were not recompensed with honor as they 
deserved for their faithfulness” (1 En. 108:12). Thus, the motive behind the hope of the 
resurrection in 1 Enoch is the reward of the righteous after death, as a kind of honor that they 
should have received in life for their faithfulness. 

Hence, resurrection is borne out of a question of theodicy. As with the martyrs in 2 
Maccabees, these devout Jews have died because they chose to obey the Law. Conversely, the 
corrupt Jewish classes and the rest of the impious lived comfortably by disobeying the Law. It 
posed a theological problem of divine justice—the just died for obeying the Law while the unjust 
lived for disobeying it.36 The resurrection of the righteous then is seen as the divine reward in 
itself for their devotion unto death; while the resurrection of the unrighteous is viewed as divine 
punishment for their apostasy. 

Discussion. How would the view of the resurrection in 2 Maccabees differ with that of 1 
Enoch, in relation to the corrupt Jewish ruling classes of their day? To what extent is their 
presentation of the resurrection related to oppression in a larger scale? 

Psalms of Solomon 
 Congruent to the theme of conflict in the face of foreign idolatrous influences that 
corrode the very foundations of Judaic religion and culture, the Psalms of Solomon is aptly 
                                                

33 Rainer Albertz, A History of Israelite Religion in the Old Testament Period: From the Exile to the 
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34 Isaac, “1 (Ethiopic Apocalypse of) Enoch,” 9. Contra Russell, who does not see any resurrection of the 
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36 George W. E. Nickelsburg, Resurrection, Immortality, and Eternal Life in Intertestamental Judaism and 

Early Christianity (Cambridge: Harvard University, 2006), 32.  



called a “literature of crisis.” It is the agonized response of a group of devout Jews to the 
captivity of Jerusalem by the Romans in the first century BC, highlighting the author’s anguish 
over the trampling of the very covenant that they deemed inviolable—until the crisis.37 In this 
dualistic milieu of good and evil, sin and salvation, and slavery and release is the desire of a 
future bodily resurrection.  

That the righteous have suffered in the hands of their oppressors is evident (See Pss. Sol. 
2:34-35; cf. 8:11-13; 12; 15:8-13; 17:5-25). The psalmist exudes a confidence that the king over 
the heavens shall raise the righteous up to glory, “but putting to sleep the arrogant of eternal 
destruction in dishonor, because they did not know him” (Pss. Sol. 2:31).38 In this light, 
resurrection then may be seen as compensation for both the suffering of the just in the midst of 
oppression as well as their devotion to the Lord.39  

Elsewhere, the psalmist asserts that the “destruction of the sinner is 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” (Pss. Sol. 3:11-12). This passage may refer either to the rising up from the grave 
or a rising up to eternal life. Yet a physical resurrection may be in view if taken literally, in that 
the life of the righteous “goes on forever,” not as a discarnated soul, but as living in the kingdom 
after the “day of mercy” (Pss. Sol. 13:11; 14:9). The psalmist refers to the soul as doing “right 
and wrong in the works of our hands” (Pss. Sol. 9:4). The soul thus corresponds to the totality of 
the person in Hebraic thought—capable of intellect and will and responsible for the deeds of the 
body. Hence, there appears to be no body and soul dualism in the psalms. In this regard, the 
resurrection shall raise transformed, incarnated bodies.  
 Sinners on the other hand “shall be taken away to destruction, and no memory of them 
will ever be found” (Pss. Sol. 13:11). There is no sketch of the resurrection of the sinners in the 
psalms, indicating that it shall be a limited resurrection of the devout. Rather, the inheritance of 
the wicked is “Hades, darkness, and destruction” (Pss. Sol. 14:9). The eschatological hour of 
their destruction will occur on the day of God’s intervention in Israel’s history, when “the sinners 
shall perish forever in the day of the Lord’s judgment” (Pss. Sol. 15:12). Most probably, theirs 
shall be the annihilation of the soul or personality. Clearly, there is no resurrection of the sinners 
in the judgment (Pss. Sol. 3:9-12; 14:9). 
 Discussion. How similar or dissimilar is the Psalmist’s view of the resurrection of the 
righteous and annihilation of the wicked with the narrator of 2 Maccabees and 1 Enoch? 

Conclusion 
 We gleaned from the selected literature indicators that resonates the hope of bodily 
resurrection as the reward of the righteous for their obedience to the laws, which incurred 
immense suffering and martyrdom in the hands of their persecutors. Resurrection is taken to be 
God’s vindication of the righteous for their affliction in life—a kind of divine compensation for 
their faithfulness that they should have received in life, yet only after death. It is also the means 
by which the righteous can participate in the eschatological victory of God and his people in the 
coming kingdom at the end of the age. 
 The nature of apocalyptic events thus far demonstrates that the apocalyptic faith, hope, 
dreams, and visions are historically conditioned by the sociological, political, and economic 
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Garden City: Doubleday, 1993), 639, 643. 
38 All quotations of Psalms of Solomon are taken from the translation of Wright, “Psalms of Solomon,” 639. 
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circumstances of the day.40 The corruptive influence of Hellenism, apostasy of the Jewish 
aristocracy, and the Jews’ agony under the hegemony of the Seleucids largely stimulated the 
resurrection motif in 2 Maccabees. The destruction of the temple in judgment, the idolatry of the 
Israelites, and the need to uphold the virtues of good against evil in the present age in view of the 
coming age, occasioned the expectation of resurrection for righteous Israelites in the Testaments. 
The radical disposition of the Jews against the moral corruption of the Jewish ruling class and 
their steadfast resistance to Greek and Roman domination informed deeply the anticipation of 
resurrection as the just reward of the oppressed in 1 Enoch. Finally, along with the unimaginable 
captivity of the Davidic Zion was also the crushing of the Jewish hope in the covenant, 
producing despair and helplessness in the devout apocalyptic community in the face of a far 
stronger enemy in Rome, as the Psalms paint it. It altogether forced them to look outside their 
oppressive conditions and towards the relief that the hope of the resurrection brings them. Thus, 
while looking at their present vulnerability, the suffering but faithful apocalyptic community 
remembers the past divine promises and looks forward to the realization of present and ancient 
hopes, in order to recover the vitality of a once-vibrant theology. In this locus is found the hope 
of the resurrection as the recompense of the righteous.  
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