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PREFACE 

When trying to switch advisors on this work because my first advisor hindered 

my investigation,
1

 my next advisor, who was in the Old Testament department, directed 

me, an Old Testament Ph.D. candidate in second temple Jewish studies to “commit not to 

doing exegesis of the biblical material.”
2

 This would be equivalent to an advisor in the 

biology department directing a student not doing any biological investigation in getting a 

biology Ph.D. This was because my draft contained conclusions that the future temple as 

presented in Ezekiel, Haggai, Zechariah, and Trito-Isaiah affected the speed at which the 

new age would come. The Academic Dean of the Seminary also weighed in on the topic 

because I presented the data supporting this idea. This prompted a complaint about my 

methods (i.e., because I concluded that the future temple affected the new age somehow, 

my methods must be flawed because of my conclusion). Considering that my methods 

passed three Comprehensive examinations on 50 chapters (each) of the Hebrew Bible 

without a single comment on my methodology,
3

 any comment on my methods does 

appear to be quite vacuous. The Dean asserted that “[y]our decision to join our program 

indicated to us that you were willing to work and to pursue your studies within these 

                                                 

1

 In trying to switch to a committee that would help me, the director of the Ph.D. department 

threatened me that “this is the last change for you to bring your work to completion.” Tom Shepherd, 

Director, PhD in Religion and ThD Programs, to Eric Baker, 16 September 2011. This threat was to keep 

all money and time that I put into the program and leave me with nothing. It would be nice to have at least 

one good chance to conclude this work. 

2

 Roy Gane, “your committee regarding moving on,” February 24, 2011. 

3

 All Ph.D. classes within the program were completed with an A grade except for one A-. Thus 

my methods in my coursework did not indicate any problem with my exegetical methods. 
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Adventist limitations and parameters.”
1

 Regarding “Adventist limitations and 

parameters,” this is untrue as no limitations or parameters were ever placed before me at 

any time in the program. The Academic Dean in the position when I joined the program 

was interested in the academic freedom needed to pursue a degree, not limiting 

conclusions. 

An important experience that echoes my own experience on working on a future 

Jerusalem temple in Scripture is the experience John Randall Price had when he was 

working on his Ph.D. at Texas A&M. He noted what he observed about the topic of the 

temple and the church and his experience when writing a later book after he completed 

his degree. 

“For the past 2,000 years, Christendom has generally viewed the Old Testament 

prophecies concerning a future Temple as a symbolic prefigurement of the 

church, rejecting any idea of rebuilding a physical structure and restoring 

sacrifices as Judaistic and non-Christian. One reason for this is that from the 

earliest disputations between Christianity and Judaism a central tenet of the 

Christian argument has been that the Temple’s destruction proved not only Jesus’ 

status as a prophet (see Matthew 23:38; Luke 19:43-44), but also the superior 

status of Christianity. This gave rise to the belief that the church superceded or 

replaced Israel as the final fulfillment of God’s divine design, and that Christians 

rather than Jews were now the chosen people of God. Although these tenets were 

contested in Scripture (see Romans 11:11-12, 15, 25-32), they became so 

dogmatically established in many denominations that to challenge them in any 

part has invited the charge, even in this age of tolerance, of blasphemy or worse. 

This was brought home to me when I wrote my doctoral dissertation on the 

Temple in prophecy at a secular university under an Orthodox Jewish advisor. 

With genuine concern for my future in light of my defense of the Temple’s 

restoration, he cautioned me that I ‘would never get a job in a Christian 

institution!’”
2

 

 

                                                 

1

 Denis Fortin, “New dissertation committee,” October 19, 2010. 

2

 John Randall Price, The Coming Last Days Temple (Eugene: Harvest House, 1999), 10-11. 
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 My work on the future Jerusalem temple in second temple Jewish documents, 

canonical or otherwise, leads me to a similar experience as noted by John Price above. I 

would clearly and passionately advise any student thinking of investigating the future 

Jerusalem temple in any canonical writings to cease and desist from such an 

investigation. The bitterness that will be experienced will be severe and is not worth the 

end result of the work. If I had known ten years ago what I know now, I would not have 

pursued a Ph.D. in Religion at all. It is the bitterness of the experience of this work that I 

hope serves as a warning others to avoid such an endeavor completely.  
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CHAPTER 1 

INTRODUCTION 

Background: The Effects of the Loss of the  

Temple and the Exile on Israel 

“In the history of the Temple there are no coincidences, only narratives fraught 

with symbolic significance.”
1

 This research on the second temple Jewish writings 

investigates one aspect of the Jerusalem temple, the role that the Jerusalem temple may 

play in eschatological events. In this research, it is vital to start with the supreme 

importance that Judaism placed on the temple in the second temple period. In considering 

any issue regarding the Jerusalem temple, one risks erring on a matter that is at the heart 

of Judaism. Second temple Jewish writings lift up the temple as the key institution of 

Israel.
2

 Although many Jewish writings debate some issues, Jewish writings are united in 

their reverence for Israel’s holy place.
3

 

With all the political and cultural factors pressing in on Israel’s sacred covenant, 

one of the important ways in which second temple Judaism reacted to these outside 

influences was to focus on the correctness, purity, and structure of the Jerusalem temple. 

                                                 

1

Simon Goldhill, The Temple of Jerusalem (Cambridge, MA: Harvard University Press, 2005), 

122-123. 

2

“Les cantiques ultimes de la prophétie biblique mobilisent les énergies juives au service du 

Temple.” André Neher, L’Essence du Prophétisme (Paris: Universitaires de France, 1955), 300. 

3

While noting the different sects’ positions during the Hasmonean period, Levine notes that the 

temple and the temple mount were “revered as Judaism’s single holy site by an ever-growing population in 

Judaea (partly by natural increment, partly by forced conversions), the Temple was also the subject of 

much attention and debate among the newly established sects, each emphasizing, in its own way, the 

centrality of Jerusalem’s sacred site. For all their differences, no group ever denied the sanctity of this site, 

even though some might have been critical about the way in which the Temple was being run.” Lee I. 

Levine, Jerusalem: Portrait of the City in the Second Temple Period (538 B.C.E.-70 C.E.) (Philadelphia: 

JPS, 2002), 134. 



 

2 

The major political factor was foreign subjugation by Babylon, Persia, Greece, and 

Rome. The cultural influence can be seen in how the people “built a gymnasium in 

Jerusalem, according to the Gentile custom” (1 Macc 1:14). This is just one example of 

how the internal and external pressures were manifested under foreign subjugation. 

Throughout the Persian period, the Jerusalem temple itself was a central theme of 

prophecy.
4

 

After Alexander conquered Israel in 323 BCE, the Hellenistic culture began to 

further change the fabric of Judaism internally. The Hasmonean period, starting with 

Simon and ending with Roman subjugation under Pompey (ca. 140–63 BCE), was the 

only time when the land and people of Israel were not dominated by foreign powers 

between the destruction of the Jerusalem temple by the Neo-Babylonian Empire and the 

destruction of the second Jerusalem temple by the Roman Empire. There appeared to be 

the belief among scribes of the second temple Judaism period that after the Babylonian 

captivity, even though some had returned to the land, Israel was still in exile.
5

 

The political realities mentioned above influenced writings after the destruction of 

                                                 

4

Knowles presents a much firmer comment. “The assertion that the Jerusalem temple was central 

is itself a central tenant in much of biblical scholarship that is concerned with the Persian period.” Melody 

D. Knowles, Centrality Practiced: Jerusalem in the Religious Practice of Yehud and the Diaspora in the 

Persian Period (Atlanta: SBL, 2006), 10. 

5

Steck presents a Deuteronomistic picture of the prophetic writings in late Judaism showing the 

concept of exile when the people are in the land of Israel. Odil H. Steck, Israel und das Gewaltsame 

Geschick der Propheten: Untersuchungen zur Überlieferung des Deuteronomistischen Geschichtsbildes im 

Alten Testament, Spätjudentum und Urchristentum (Wageningen: Neukirchener Verlag, 1967), 110-193. 

Specifically, Steck claims that “[n]eben sie tritt das edliche Gericht, aber nun an den Feinden Israels, den 

Völkern, deren gegenwärtige Herrschaft über Israel Zeichen der Gerichtsandauer (D) ist.” Ibid., 123. Ezra 

9:8-9 affirms this exile. Here, Ezra and the people hope that the Lord will spare a remnant to build a temple 

even though they are in the land. Regarding this passage in Ezra, Evans notes how it shows the 

incompleteness of Israel’s restoration. Craig A. Evans, “Aspects of Exile and Restoration in the 

Proclamation of Jesus,” in Exile: Old Testament, Jewish, and Christian Conceptions, ed. James M. Scott 

(Leiden: Brill, 1997), 309. VanderKam notes, “The historical return, even if the apocalyptic authors 

mention it, is usually considered of little importance.” James C. VanderKam, “Exile in Jewish Apocalyptic 

Literature,” in Exile: Old Testament, Jewish, and Christian Conceptions, ed. James M. Scott (Leiden: Brill, 

1997), 109. The exile was a central theme in the Qumran literature and the faithful were to wait for a time 

when God would usher them into the Promised Land. Martin G. Abegg, Jr., “Exile and the Dead Sea 

Scrolls,” in Exile: Old Testament, Jewish, and Christian Conceptions, ed. James M. Scott (Leiden: Brill, 

1997), 125. 



 

3 

the first Jerusalem temple. This influence shows through in the profound impact it had on 

the nature and content of biblical prophecy, as can be seen when comparing the book of 

Amos (written before the destruction of the temple) to Ezekiel, Haggai, Zechariah, 

Malachi, and Tobit (written after the destruction of the first Jerusalem temple).
6

 There 

was a new kind of focus on the Jerusalem temple by some Jewish writings after the 

temple’s destruction. The Jewish writings became more concerned about salvation of the 

people and the nation, rather than judgment.
7

 Thus, the destruction of the temple became 

the demarcation line that separated prophecy into two different time periods.
8

 However, 

prophetic interest in the cult did not leave the content of biblical prophecy after the 

destruction of the first Jerusalem temple (e.g., Ezek 45-46, Hag 2:10-19, Zech 4, Tob 13-

14, and Jdt 8).
9

 Even with the theological change that had occurred, the necessity for the 

temple remained ingrained in the fabric of second temple Jewish writings. 

The exile had been more than a physical separation from the Promised Land; it 

was an exile from the presence of God as the temple was the heart of Israel. Talmon 

summarizes the change in Judaism by noting that it “came to be understood not only as a 

physical uprooting from the homeland, of the individual and of the collective, but also as 

entailing remoteness from God. Biblical faith locates the most prominent anchor point of 

                                                 

6

Barker notes that “[t]here is much evidence to suggest that there was a theological and literary 

revolution in between the first temple and the second.” Margaret Barker, Temple Theology: An Introduction 

(London: SPCK, 2004), 36. 

7

“This prophetic, materially unified, predictive event in the books ultimately encompasses the 

following primary metahistorical stages: from the preexilic period to the guilt and guilt status of the people 

in the exile, the judgment and judgment status of the people in the exile, the behavioral status of Israel after 

the exile, Israel’s salvific change in the world of the nations, and in many respects the realization of that 

salvation.” Odil H. Steck, The Prophetic Books and Their Theological Witness, trans. James D. Nogalski 

(St. Louis: Chalice, 2000), 143. 

8

“Le prophétisme biblique a connu, en réalité, deux grandes époques, très distinctes l’une de 

l’autre. La date de démarcation, c’est la chute du Temple de Jérusalem, en 586. Jusqu’à cette date, la 

prophétie était en face d’une religion comportant des rites. A partir de là, elle s’adressait à une religion sans 

rites. Cette différence est capitale pour l’orientation du prophétisme.” Neher, L’Essence, 300. 

9

Neher observes that after the destruction of the temple “avec la même ténacité et la même 

vigueur, le prophétisme revendique le rite.” Neher, L’Essence, 300. 
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YHWH in his temple in Jerusalem, the very heart of the Holy Land.”
10

 Therefore, it is 

crucial to the understanding of second temple Jewish writings, though perhaps not 

surprising, that hope for the return of the presence of God became an important theme in 

these writings. Many second temple Jewish writings gave prophetic promise of renewal 

and restoration with a full measure of divine presence and blessing. 

In the past, reconciliation with God and enjoyment of his presence and blessing 

had required functioning ritual systems. The altars prior to the tabernacle as well as the 

tabernacle itself and the Jerusalem temple had fostered a complex array of ideas within 

the Israelite community, and they were important to the identity of Israel and to Israel’s 

concept of the presence of God.
11

 Reconciliation was at the heart of these institutions. 

The primary role of the altars, tabernacle, and temple was to reconcile Israel with God 

and to bring atonement into the relationship between Israel and God. The primary agency 

in Israel’s relationship with and reconciliation to God was the tabernacle in the 

wilderness. This ministry of relationship and reconciliation was eventually transferred to 

the Jerusalem temple when Israel gained control of the key regions of the land. With the 

destruction of the Jerusalem temple in 586 BCE, the ministry was interrupted. It could be 

expected that a renewed ritual worship system at a rebuilt temple would be approved by 

God (including the new physical layout of the temple). It could also be expected that this 

renewed ritual worship at the divinely approved temple would be foundational to 

restoration of the divine covenant with the entire land of Israel in a new order. 

After 586 BCE, new prophetic trajectories arose in the area of reconciliation and 

restoration of relationship. One of the most crucial of these trajectories in second temple 

                                                 

10

Shemaryahu Talmon, “‘Exile’ and ‘Restoration’ in the Conceptual World of Ancient Judaism,” 

in Restoration: Old Testament, Jewish, and Christian Perspectives, ed. James M. Scott (Leiden: Brill, 

2001), 110. 

11

Wardle notes that “the temple was also a symbol, a physical embodiment of the relationship 

between Israel and its God.” Timothy Wardle, The Jerusalem Temple and Early Christian Identity 

(Tübingen: Mohr Siebeck, 2010), 45. 
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Jewish writings is the relationship between the people’s cultic holiness, which would 

include the hope for the restoration of the physical Jerusalem temple, and their 

self-determination, sometimes expressed in eschatological terms.
12

 For example, starting 

in the exilic or early post-exilic period, Ezekiel introduces a connection between cultic 

holiness and eschatological events.
13

 Ezekiel 36 depicts pure waters (Ezek 36:25), 

meaning pure in a cultic sense,
14

 with this purity of the people leading to the peaceful 

dwelling in the land of Israel (Ezek 36:28), often expressed in eschatological terms (e.g., 

Ezek 47:1-12). 

                                                 

12

The exilic time frame is when eschatology began to change in these second temple Jewish 

writings. Stanley B. Frost, “Eschatology and Myth,” Vetus Testamentum 2 (1952): 80. In an investigation 

of the Jerusalem temple in the second temple period and its role in Jewish eschatology, it is important to 

understand the eschatological developments in the time period that took place. Louis F. Hartman, 

“Eschatology,” Encyclopaedia Judaica, 2nd ed., ed. Fred Skolnik (Detroit: Macmillan Reference USA, 

2007), 6:493. Hartman goes on to note that this new idea “can be seen especially in the writings of Ezekiel, 

the so-called Deutero-Isaiah (Isa. 40:1-55:13), the so-called Trito-Isaiah (Isa. 56:1-66:24), Haggai, 

Zechariah, and Malachi, Joel, the so-called Apocalypse of Isaiah (Isa. 24:1-27:13), and finally in the Book 

of Daniel.” Ibid. “[W]ithin the Old Testament much eschatological hope was linked with the restoration of 

the temple.” James Bradley Chance, “Jerusalem and the Temple in Lucan Eschatology” (PhD dissertation, 

Duke University, 1984), 128. McKelvey also notes this important idea. “[T]he new temple is the central 

idea of Jewish eschatology from its very beginning.” R. J. McKelvey, The �ew Temple: The Church in the 

�ew Testament (Oxford: Oxford, 1969), 12. McKelvey concludes with a more encompassing assertion: 

“The new temple is a central idea of biblical eschatology from the earliest times and is found in the most 

diverse backgrounds.” Ibid., 179. Clements also addressed this concept. “From being the basis of a future 

hope, the belief in the divine presence has become an object of that hope itself. The promises of cult-

festivals have been transformed into an eschatology.” Ronald E. Clements, God and Temple (Oxford: Basil 

Blackwell, 1965), 106. 

13

The whole book of Ezekiel appears to introduce this problem, which is then developed by later 

writings. For the spark provided by Ezekiel, see Jon D. Levenson, Theology of the Program of Restoration 

of Ezekiel 40–48 (Missoula, MT: Scholars Press, 1976). From the NRSV, Ezek 36:25-28 has “I will 

sprinkle clean water upon you, and you shall be clean from all your uncleannesses, and from all your idols I 

will cleanse you. A new heart I will give you, and a new spirit I will put within you; and I will remove from 

your body the heart of stone and give you a heart of flesh. I will put my spirit within you, and make you 

follow my statutes and be careful to observe my ordinances. Then you shall live in the land that I gave to 

your ancestors; and you shall be my people, and I will be your God” (NRSV). Block notes this “description 

mixes priestly cleansing rituals and blood sprinkling ceremonies.” Daniel I. Block, The Book of Ezekiel 

(Grand Rapids, MI: Eerdmans, 1998), 2:354. Gaines notes this foundational aspect of Ezekiel as well. 

“Only at the dawn of the new age will the diaspora be gathered from the far corners of the earth and the 

prophetic vision of the eschatological Jerusalem realized for all generations.” Elizabeth A. Gaines, “The 

Eschatological Jerusalem: The Function of the Image in the Literature of the Biblical Period” (PhD 

dissertation, Princeton Theological Seminary, 1988), 344. 

14

Clements compares this cleansing and sprinkling to the former temple cultic service. Ronald E. 

Clements, Ezekiel (Louisville, KY: Westminster John Knox Press, 1996), 163. Also, see Block’s comment 

in the previous note. Cultic rituals are different from forgiveness, but this does not exclude the possibility 

of forgiveness going on before or after, although forgiveness terminology is lacking. 



 

6 

The lack of self-determination (i.e., not having control over the festivals, people, 

or land) sparked many different approaches to solving the problem of foreign 

subjugation, leading to a completely new world order, or even a new cosmic order. One 

approach to resolving the crisis in faith (or cognitive dissonance) caused by foreign 

subjugation was that some second temple Jewish authors interpreted this oppression by 

foreign powers as a theological exile, even when the Judeans occupied the land. 

This interpretation resolved the crisis by putting God in charge of the oppression, 

not the foreign power. For example, in assessing what it means for God to have Abraham 

abandon his land, Philo offers his insights about Israel’s banishment. Philo believed that 

the exile was a condition even below death, since death ends misery but exile 

demonstrates that the misery is in its inception.
15

 Tobit (the book in general, but Tob 13-

14 specifically) looks beyond the second temple to a new time, even though the book was 

written while Judeans occupied the land and at a time when the second Jerusalem temple 

operated. 

The desire for self-determination on Israel’s part led to broad speculation, 

numerous striking prophecies of far-reaching scope, and much anticipation about what 

God desired of Israel in order to bring an end to the divinely enforced exile or foreign 

subjugation. Many second temple Jewish writings struggled with what God desired of 

Israel so that this foreign subjugation would end. Some of the second temple Jewish 

writings turned to cultic holiness as one answer to this struggle (e.g., Ezek 40–48, 

Jubilees, and 2 Macc 2). 

Purpose of the Research 

This research aims to investigate the role or roles of the physical Jerusalem 

temple within the second temple Jewish writings in terms of whether the physical temple  

                                                 

15

Philo, De Abrahamo, 14.64. 



 

7 

has any role to play in relation to the pivot point in eschatology. The pivot point or 

fulcrum in time refers to the end of the exile and perhaps the beginning of the eschaton. 

The exile may be theological, but many second temple Jewish texts address the physical 

gathering of the children of Israel to the land of Israel (i.e., from physical exile, even if 

the text also addresses a theological exile), thus, making the return a complete 

ingathering of the children of Israel. 

There may be no direct link between the end of the exile (theological or physical) 

and the beginning of the eschaton, but unless they are identical (highly improbable and 

unlikely,
16

 though one might attempt to argue this point) there is a period of time between 

these two events that can be investigated in the second temple Jewish writings. If any 

eschatological role is indicated, this research will attempt to ascertain what role is 

expected within the writing or writings. The goal of this work is to add to the 

understanding of the Jerusalem temple in the second temple period and to illuminate 

possible eschatological expectations present within those writings. 

Justification for the Research 

Analyses of second temple Judaism have not focused on the role of the temple in 

relation to the pivot point in eschatology. The cultic rituals and how they act as a vehicle 

to bring reconciliation between God and Israel have been studied. However, possible 

eschatological expectations regarding the Jerusalem temple structure have been neglected 

in second temple Jewish studies.
17

 

                                                 

16

No second temple Jewish text has the return of the exiles, as a completely different people, to a 

completely changed Promise Land, but have the exiles return followed by further events (e.g., judgment of 

Israel or the nations, the coming of the Lord to the temple, or the cleansing of the land or people). 

17

By using the word “structure,” the research emphasizes the physical building but includes the 

furniture, physical layout of the temple, and holy nature affecting the physical world around the temple. 

Either the neglect of the eschatological role or the assertion that the passages do not contain eschatological 

material can be seen in works of many commentators such as Block’s analysis of Ezekiel, Smith’s analysis 

of Haggai, Whybray’s analysis of Isa 56–66, Nickelsburg’s analysis of 1 Enoch, Harrington’s analysis of 

Pseudo-Philo, and Wise’s analysis of the Temple Scroll for just a sample. Block, Ezekiel; Ralph L. Smith, 

Micah-Malachi (Waco: Word, 1984); Roger N. Whybray, Isaiah 40-66 (London: Oliphants, 1975); George 
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Contemporary scholars have differing opinions regarding aspects of the temple 

prophecies of the second temple period. For instance, a variety of theories have been 

presented regarding when or whether the temple in Ezek 40–48 will be established.
18

 

However, past investigations have not adequately addressed the possibility that an 

eschatological role of the Jerusalem temple exists. 

When it comes to exploration of the nature of the eschatological role that such a 

temple could fulfill, if such a role exists, there has not been any investigation at all, even 

on a cursory level. One could expect dozens of investigations in this area, considering the 

number of studies on matters that are of less importance to Christian or Jewish theology. 

Yet, there has not been any investigation, whether in-depth or even as a survey. The 

present study is the first in the field and hopefully it will open up the area for other 

researchers. 

The chosen of God, Jerusalem and the temple, are of crucial importance to 

Judaism and Christianity. Any role of the physical Jerusalem temple that is found where 

the temple performs any function in relation to the events surrounding the beginning of 

the new age, or the eschaton, would be quite significant to the understanding of second 

temple Jewish writings. Analysis of the Jerusalem temple’s role in the eschatology of the 

second temple period would greatly add to the knowledge and understanding of that 

period. 

                                                 

W. E. Nickelsburg, A Commentary on the Book of 1 Enoch, Chapters 1-36; 81-108 (Minneapolis, MN: 

Fortress Press, 2001); Daniel J. Harrington, “Pseudo-Philo: A New Translation and Introduction,” Old 

Testament Pseudepigrapha, ed. James H. Charlesworth (New York: Doubleday, 1983); Michael O. Wise, A 

Critical Study of the Temple Scroll from Qumran Cave 11 (Chicago: Oriental Institute of the University of 

Chicago, 1990). 

18

Tuell posits that Ezek 40–48 was accomplished, after a fashion, in the Persian period. Steven S. 

Tuell, “Ezekiel 40-42 as a Verbal Icon,” Catholic Biblical Quarterly 58 (1996): 649-664. Stevenson 

presents the idea that Ezek 40–48 is rhetoric, not a temple meant to be built. Kalinda R. Stevenson, The 

Vision of Transformation: The Territorial Rhetoric of Ezekiel 40–48 (Atlanta: Scholars Press, 1996). 

Levenson argues that Ezek 40–48 is a restoration prophecy that has not been fulfilled. J. D. Levenson, 

Theology. 
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Scope and Delimitations 

This research deals only with the interplay between two issues, eschatology and 

the Jerusalem temple,
19

 in second temple period writings (including the exilic period), 

that is, between the destruction of the two Jerusalem temples. The concern with 

eschatology will be limited to initiation of the eschaton or the transition from this age to 

the next, not the eschaton itself.
20

 While this research covers writings spanning many 

centuries, it is meant to explore the problem detailed above, not to trace any diachronic 

development of the interplay between eschatology and the Jerusalem temple. Such 

developmental issues are left for other studies and are delimited as outside the scope of 

this research. 

The delimitation to the writings composed between the destruction of the first 

temple in 586 BCE and that of the second temple in 70 CE sets up issues at the 

boundaries of this span of time because there is disagreement on the dating of writings.
21

 

The principle of selection was that the documents to be investigated must be second 

temple Jewish writings, that is, written between the destruction of the first temple and the 

destruction of the second temple, and for dating issues, according to widely held 

scholarly opinion as represented by standard scholarship.
22

 For example, Watts cites 

some who still date the whole book of Isaiah to pre-exilic times;
23

 yet, for chaps. 40–66 

                                                 

19

See below under the definition of terms for further clarification on each of these two terms. 

20

For a semantic exploration of the eschaton and eschatology, see below under procedural 

methodology. 

21

There are passages mentioning the temple in an eschatological context after 70 CE. However, 

this must be a separate analysis. As one can clearly see from Revelation, 4 Ezra, and 2 Baruch (among 

others), the role has been radically changed because of the earth-shaking destruction of the physical 

Jerusalem temple. 

22

Standard scholarship is seen in commentary series such as Anchor, Word, Hermeneia, New 

International Commentary, Interpretation, etc. 

23

John D. W. Watts, Isaiah 34-66 (Waco, TX: Word, 1987), 70. 
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“the arguments for a 6
th

-century date have proved decisive for most interpreters,”
24

 and 

many assign the portion commonly called Trito-Isaiah, the last eleven chapters of the 

book to the post-exilic period.
25

 Therefore, this section of Isaiah is included in the scope 

of the present research. 

The issue of whether some might argue with these dates is inconsequential to the 

outcomes of this research because in this present study there is no combining of 

theologies of different texts. Therefore, there is no impact on this present analysis besides 

the obvious disregarding of the disputed material based upon a different assumed date of 

the ancient writing. The analysis of Ezekiel is not dependent on the analysis of Isa 56–66. 

Analysis of Jubilees is not dependent on the analysis of 1 Enoch. Analysis of Sirach is 

not dependent on the analysis of Tobit. Going beyond proto-canonical, deutero-canonical, 

or pseudepigraphical categories, the analysis of the Temple Scroll is not dependent on the 

analysis of Ezekiel or any other text, showing that whether within or across categories, no 

textual analysis is dependent on another. 

Because the texts are treated separately and the theology of one text is not 

affected by another, if one disagrees that the pericope in Isa 2 and Mic 4 is from the time 

of Cyrus, then one could exclude that from consideration of the second temple theme 

examined here. Any exclusion would not affect any analyses of the other texts, and the 

lack of subsequent effects of an exclusion makes this date delimitation quite undisruptive 

to the analysis as a whole. This research is not intended to develop one theology of the 

period; thus, the loss of any particular writing from the selected corpus will affect no 

conclusion other than that regarding the disputed material.
26

 

                                                 

24

Ibid. 

25

For example, Anderson dates Isa 56–66 to 520–500. Bernhard W. Anderson, Understanding the 

Old Testament, 4th ed. (Englewood Cliffs, NJ: Prentice Hall, 1986), 504. 

26

It is quite possible that even the analysis or conclusion will not be affected in any way, as 

perhaps the disagreement over the date of composition may not affect the analysis of the text. 
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Although this work presents only detailed analyses of passages where the physical 

Jerusalem temple is included in an eschatological context, an earlier stage of research did 

explore all second temple Jewish writings to locate instances of the intersection between 

these elements.
27

 These documents were the proto-canonical,
28

 deutero-canonical, 

Qumran, Pseudepigrapha, and the writings of Philo written within the second temple 

period.
29

 The overlap between the Jerusalem temple and an eschatological setting 

narrows the number of second temple Jewish writings down to a small number of texts. 

The relevant ancient sources have been preserved in different languages. Most of 

them (with the exception of the Christian Scriptures) were originally written in Hebrew 

and will be investigated in that language, if a Hebrew manuscript exists. There are extant 

Hebrew manuscripts of the proto-canonical writings and now with the texts of Qumran in 

hand, we know that texts such as Jubilees, Tobit, as well as the Temple Scroll and 4Q174 

                                                 

27

Joel is dated to many different centuries and is, therefore, left out of this research as it fails to 

solidly fall in the time after the destruction of the first temple. However, some would put the book in the 

post-exilic time frame. Allen favors the positions of Ahlström and Meyers in his review of the dating of the 

book of Joel, which implies a 520–515 BCE date. Leslie C. Allen, The Books of Joel, Obadiah, Jonah and 

Micah (Grand Rapids, MI: Eerdmans, 1976), 24. Joel addresses eschatology in connection with the 

Jerusalem temple at different points. The coming of the Lord into the temple and linking it with the day of 

the Lord, which brings about the new age, are important points made in Joel. The day of the Lord is coming 

(Joel 1:15 and 2:1), events happen before that day (Joel 3:4 and 4:1-12), and events happen after the Lord 

comes (Joel 4:17-20). The important event that happens before the coming of the Lord is the ingathering of 

the exiles. The events subsequent to the coming of the Lord are described in Joel 4:17-20: no aliens going 

through Jerusalem, the mountains dripping with wine, the hills flowing with milk, abundant water in the 

dry areas of Judah, as well as the end result for Egypt and Edom. These are all eschatological in nature and 

they happen only after the Lord comes to Zion. The Lord comes to dwell in the temple, using the Hebrew 

root Nk#$, and this dwelling critiques the existing temple, whether that was the first or the second Jerusalem 

temple, at the same time that it presents the eschatology in connection with the Jerusalem temple. There is 

no further call to build the temple, as it already exists for Joel. Joel is willing to let whatever temple of his 

time period stand, but the coming of the Lord is the day when the eschaton starts. 

28

The proto-canonical writings include the Hebrew Scriptures and the Christian Scriptures.  

Furthermore, as the parting of the ways between second temple Jewish and Christian authors did not occur 

before 70 CE, Christian writings before 70 CE would obviously be considered as a part of second temple 

Jewish writings. For further exploration on this topic, see Dunn’s work. James D. G. Dunn, Jews and 

Christians: The Parting of the Ways A. D. 70 to 135 (Grand Rapids, MI: Eerdmans, 1999). 

29

The writings of Josephus are excluded summarily because they were written after the rebellion 

and destruction in 70 CE. This groups his writings chronologically in a different category than the second 

temple Jewish writings. The group of post-second temple writings exhibits a different understanding 

regarding the Jerusalem temple since it has been visibly destroyed, as can be seen in 2 Baruch and 4 Ezra. 
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were originally written in Hebrew,
30

 even though not all of these are fully preserved in 

that language. Even Liber antiquitatum biblicarum was probably composed in Hebrew.
31

 

The prologue of Sirach in the Septuagint also indicates that Hebrew was the original 

language of that writing. 

Some analysis must be carried out on texts such as 1 Enoch, Jubilees, and Liber 

antiquitatum biblicarum, which are preserved in Ethiopic and Latin. Those texts, without 

an extant Hebrew manuscript, are studied primarily in English translation. The Christian 

Scriptures that are examined here in this current research are examined in the Greek 

language where necessary.
32

 

Definition of Terms 

Second temple Jewish writings use many appellations to refer to the Jerusalem 

temple. The most prevalent are #Od@fq;mi (sanctuary or hallowed ground), ty,Ib@a (house or 

temple), lkfyh' (palace or temple), and NwOy,ci (Zion). This last appellation, Zion, refers to 

the temple mount, the specific location of the temple. References to yti(fb;g%i (my hill), yrahfi 

(my mountains), y#Oid;qf-rha (my holy mountain or the mountain of my holiness), as well 

                                                 

30

1 Enoch was composed in Aramaic. 

31

Eleazar ben Asher ha-Levi, Jeraḥmeel ben Solomon, and Pseudo-Philo, The Hebrew Fragments 

of Pseudo-Philo's Liber Antiquitatum Biblicarum Preserved in the Chronicles of Jeraḥmeel (Missoula, MT: 

SBL, 1974). Many second temple Jewish writings are in the Greek language such as Philo, the Wisdom of 

Solomon, and Ps 151, but perhaps 2 Maccabees and 2 Thessalonians are the only texts analyzed in this 

work that were written in a language other than Hebrew. 

32

No denial of oral traditions or sayings, preserved from earlier times, is intended by excluding 

writings such as the Gospel of Mark; yet, the composition of the writings such as this Gospel is a product of 

its time period (the revolt and the temple destruction), which this research is avoiding by investigating 

writings of the time period between the destructions of the two Jerusalem temples and clearly the Jewish 

revolt would also effect the understanding of the temple as well. “It is usually dated to the period of the 

First Jewish Revolt against Rome (66-73 C. E.) or shortly thereafter.” The Eerdmans Dictionary of Early 

Judaism, eds. John J. Collins and Daniel C. Harlow (Grand Rapids, MI: Eerdmans, 2010), s.v. “Mark, 

Gospel of.” Furthermore, this work envisions little work within the Pauline epistles since the Pauline 

corpus does not engage the Jerusalem temple as Witherington explains, “Paul shows little or no interest in 

either the future of cultic religion in Jerusalem or Jewish territorial theology.” Ben Witherington III, 1 and 

2 Thessalonians: A Socio-Rhetorical Commentary (Grand Rapids, MI: Eerdmans, 2006), 51. The Pauline, 

or as many would claim, Deutero-Pauline, writing 2 Thessalonians is the only writing of the Christian 

Scriptures included in this analysis. 
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as l)'rf#o;yI MwOrm; rha  (mountain at the height of Israel) indirectly refer to Zion or the 

temple. Several terms indicate God’s presence at the Jerusalem temple: the verb Nka#Of (to 

dwell) or the verbs #Odaqf (be consecrated or be made holy) and dbakf (to be glorified or to 

appear in glory) in the �ipʿal stem. Other important implicit references to the temple 

would include the use of cultic verbs hrazF (to sprinkle) and rp'k@i (to cleanse or to atone) as 

well as the phrase xAxoynI xAyr' (soothing aroma), which denote cultic ministries. 

Eschatological language is understood to indicate not only an end to the present 

order of things; it clearly implies a start of a new order of things. Eschatology, the study 

of last things, clearly cannot be limited to what comes last, as most ancient texts do not 

present an end to creation, but present a last act that leads to a new age, which then 

continues on into the future.
33

 

Petersen defines eschatology in how “[i]t refers to a time in the future when the 

course of history will be changed to such an extent that one can speak of an entirely new 

state of reality.”
34

 Nickelsburg depicts eschatology as “a decisive end to the present order 

and the beginning of a totally new order.”
35

 This can be seen in the temporal phrasing of 

Ezek 45:1, Mkel;yp%ihab;w% (“when you allot”), and the ramifications of these new borders.
36

 

                                                 

33

Humanity, the earth (land and sea), and the cosmos are a part of creation and are not ended as 

part of a new order without humanity, earth, and cosmos. None of the second temple Jewish writings 

declare an absolute end to all creation as the last days. All eschatological passages have creation, which 

includes land, sea, humanity, and the cosmos. 

34

David L. Petersen, “Eschatology (OT),” Anchor Bible Dictionary (ABD), ed. David Noel 

Freedman (New York: Doubleday, 1992), 2:575. 

35

George W. E. Nickelsburg, “Eschatology (Early Jewish),” ABD, 2:580. 

36

Block opens his analysis on this section by noting that “[t]his section opens with a temporal 

clause, anticipating the apportionment of the land of Israel among its residents.” Block, Ezekiel, 2:651. This 

example of Ezek 45:1 is meant to show that the land is, at that time, being divided anew and a new order is 

beginning in this passage. This new order is quite visibly different in Ezek 45 as the portions assigned to 

the Lord and priests are strikingly different from the old order. This can be seen by comparing the boundary 

list from this casting of lots (given in Ezek 47:15-20) and the tribal inheritance of the old order given in the 

second half of Joshua. Howard’s map shows the old tribal lands from the old order. David M. Howard, Jr., 

Joshua (Nashville: Broadman and Holman, 1998), 296. Block’s map shows the new order of tribal 

inheritance. Block, Ezekiel, 2:711. Notice that Issachar and Zebulun move from the north to the south of the 

Promised Land. Notice that the tribes of the concubines of Jacob move farther away from the Jerusalem 

temple. The priestly cities from the old order have been replaced by priestly land in the new order. The 
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The new state or new order transforms the entire cosmos as the “existing world 

will soon be overthrown.”
37

 The reference to new heavens and new earth in Isa 66:22 

shows this transformation of the cosmos. It has been noted that there are two principles to 

eschatology: It is cosmic in scope and it involves terrifying images of upheaval of the old 

order.
38

 Haggai 2:22 describes the terrifying image of a complete upheaval, a physical 

overturning of kingdoms and armies. 

The ancient Near East’s perception of history was modified by the ancient 

Hebrews. Rather than simply a cyclical renewal or a simple linear view of history, the 

new age becomes an end (a modified linear view of history), or perhaps more 

appropriately denoted as an aspiration, as “special divine revelation led the Hebrew to see 

history as moving towards a future goal.”
39

 This future goal is posited as a restoration of 

creation, including the land and people of Israel. Many texts, after the exile of Judah, 

show how “the eschatological expectation of Second Temple Judaism is restorative; it is 

concerned with the restoration of Israel to an idealized form of its former state.”
40

 

To summarize thus far, eschatological language implies the coming of a new age, 

state, or order that displays a new orientation compared to the past and is cosmic in 

scope.
41

 Additionally, in second temple Jewish texts, eschatological language displays 

                                                 

Torah of Moses asserts that in the Jubilee year, each man can return to the tribal inheritance (Lev 25:10). 

However, in the Torah of the Temple in this new order, the tribal lands have been changed, superseding the 

Torah of Moses. 

37

David E. Aune, “Eschatology (Early Christian),” ABD, 2:594. 

38

Dictionary of Biblical Imagery, ed. Leland Ryken et al. (Downers Grove, IL: InterVarsity Press, 

1998), s.v. “End Times.” 

39

S. H. Travis, “Eschatology,” �ew Dictionary of Theology, ed. Sinclair B. Ferguson, David F. 

Wright, and J. I. Packer (Downers Grove, IL: InterVarsity Press, 1988), 228. 

40

John J. Collins, “Eschatology,” Eerdmans Dictionary of Early Judaism (Grand Rapids, MI: 

Eerdmans, 2010), 595. First and foremost, the restorative text that should be mentioned is Ezekiel. 

However, Malachi, Ezra-Nehemiah, and Tobit would also show this new focus. 

41

See the list of themes below to display the different ways (e.g., covenant, life, nation) in which 

this new age, state, or order is depicted. 
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some restoration of the past glory, yet going beyond the former glory to an ideal, new 

future existence, a protological event. 

Description of the new age in the language of second temple Jewish writings is 

highly nuanced and quite implicit. Many will cite expressions of Mymiy,Fha tyrixj)ab;@ (“in the 

end of days” or “in latter days”) as indicative of an eschatological passage.
42

 Yet, this 

phrase is quite unreliable for indicating whether the passage is eschatological or not. This 

phrase is used in Gen 49:1, Num 24:14, Deut 4:30, and 31:29 in ways that may lack 

eschatological implications.
43

 Regarding Gen 49:1, most versions translate this phrase as 

“the days to come.”
44

 The usage in Gen 49:1 depicts what will happen after Jacob dies, 

which is not an eschatological period, but the period after the Egyptian slavery. Wenham 

notes regarding this phrase, “In some passages it has a clearly eschatological sense (e.g., 

Isa 2:2; cf. NT ‘last days’), but elsewhere it seems to have a less technical sense, ‘in the 

distant future,’ after certain other things, which the prophet has just described or hinted 

at, have happened (cf. Num 24:14; Deut 4:30; 31:29; cf. TDOT 1:210-12).”
45

 

                                                 

42

Ryken, Biblical Imagery, s.v. “End Times.” 

43

Even if one were to argue that this phrase must be eschatological in nature, this would not imply 

that every eschatological passage must contain this phrase. This phrase does not show up in many passages 

so that it could be called quite unreliable as an eschatological indicator. The phrase shows up only 13 times 

in all of the Hebrew Scriptures. Therefore, the following methodology is still necessary. 

44

This includes NRSV, NJPS, NLT, NIV, NAS, NAB, ESV, and CSB. The NET translates the 

phrase with the general phrase “the future.” Sailhamer translates this phrase in three of the four uses in the 

Torah (page 434 shows he skips over the use in Deut 4:30 that does not fit his theory) “in the last days.” 

John H. Sailhamer, The Pentateuch as �arrative: A Biblical-Theological Commentary (Grand Rapids. MI: 

Zondervan, 1992), 233. Perhaps middle ground between these ideas might better describe this phrase. 

Davidson posits: “I recognize that this expression can refer to open-ended future time, but like Sailhamer I 

find that the ‘last days’ also includes a glimpse of the ultimate eschatological fulfillment in salvation 

history.” Richard M. Davidson, “The Eschatological Literary Structure of the Old Testament,” in Creation, 

Life, and Hope: Essays in Honor of Jacques B. Doukhan, ed. Jiři Moskala (Berrien Springs, MI: Andrews 

University, 2000), 353. This middle ground translation and interpretation allows it to refer to future events, 

yet it may hint at an eschatological outcome. 

45

Gordon Wenham, Genesis 16-50 (Dallas, TX: Word, 1994), 471. Wenham notes that the use in 

Gen 49:1 falls into this latter idea that is non-eschatological. “Such a sense here would explain why Jacob 

looks beyond the period of Egyptian slavery and exodus to the era of settlement in Canaan.” Ibid. The 

phrase “last days” in the Christian Scriptures, to which Wenham refers in this quote, occurs in Acts 2:17; 2 

Tim 3:1; Heb 1:2; Jas 5:3; and 2 Pet 3:3. Rashi notes that this end of days refers to the end of Israel’s exile. 

Abraham Ben Isaiah and Benjamin Sharfman, The Pentateuch and Rashi’s Commentary: A Linear 

Translation into English (Brooklyn, NY: SS&R, 1976), 483. Walton translates this phrase in Gen 49:1 as 
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Not one definitive linguistic indicator exists that a passage is eschatological in 

nature. However, many literary themes, when used in conjunction and not in a stand-

alone fashion, can indicate that the nature of the passage may be eschatological. On the 

other hand, a passage containing different indicators does not necessitate that the passage 

is eschatological, only that it must be examined to ascertain whether or not it is in fact 

eschatological (i.e., contains indications of the coming of a new age, state, or order that 

displays a new orientation compared to the past and that is cosmic in scope). 

The list of these themes is long and at a minimum would include: (1) a gathering 

or return of the house of Israel to the land, (2) covenantal language (including possibly a 

renewed covenant or using phrases such as MlfwO( tyrib; or MwOl#Of tyrib;), (3) judgment or 

separating the peoples for judgment, (4) the fact that the people or the nations or both 

would know God, (5) inclusive and universal language (e.g., all the nations, all the days, 

all flesh, or all offerings), (6) purification of the land or people, (7) consecration of God 

before the people or the consecration of God before the nations through the people, (8) 

walking in the statutes of God and abolishing or banishing evil ways, (9) the people 

enjoying the fruit of the land (possibly with increased yield), (10) dwelling securely, (11) 

long life, (12) giving of a new order or a new Torah, (13) shaking or renewing the earth 

and sky (all creation), (14) overturning the current order, (15) the nations coming to Israel 

to worship God (to Zion where salvation comes from), (16) eternal peace or having the 

gates of Jerusalem open eternally or other proclamations with the idea of lasting forever, 

(17) abundant prosperity, (18) an opulent description of Jerusalem, and (18) the return of 

                                                 

“in the days to come.” John H. Walton, Genesis: From Biblical Text . . . to Contemporary Life, NIV 

Application Commentary (Grand Rapids, MI: Zondervan, 2001), 705. Towner and Maher also translate this 

phrase as Walton does. W. Sibley Towner, Genesis (Louisville, KY: Westminster John Knox Press, 2001), 

279. Michael Maher, Genesis (Wilmington, DE: Glazier, 1982), 264. Plaut notes about the phrase “in the 

days to come” that this is not a reference to messianic days. W. Gunther Plaut, The Torah: A Modern 

Commentary (New York: Union of American Hebrew Congregations, 1981), 308. Sarna notes that this 

phrase, as in the Akkadian, “means simply ‘in the future,’ without precise definition. In the Torah the 

phrase is used in a context of historical time.” Nahum M. Sarna, Genesis: The Traditional Hebrew Text 

with the �ew JPS Translation (Philadelphia: JPS, 1989), 332. 
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the inheritance to Israel.
46

 There are also a few crucial words that are often part of the 

expression of these themes such as MlfwO( or MlfwO( d(aw: “forever” or “forever and ever,” 

MwOy,ha, hz@eha MwOy,ha, )w%hha MwOy,ha, “the/this/that day,” as well as d('wOm “appointed time.” 

Methodology 

A wide variance in second temple literature methodologies surfaces when 

analyzing, comparing, and contrasting texts of the time period. Historical studies 

covering large periods exist.
47

 Studies that focus on the intra-Jewish dialogue of the time 

characterize much of the analysis of the Qumran materials.
48

 However, more specialized 

studies use texts from the second temple period. Schiffman presents a systematic study on 

the Jewish cultic system.
49

 Gowan presents “a study of the theology of the eschatological 

traditions of Israel.”
50

 Gowan’s study is more a thematic investigation based upon the 

                                                 

46

This partial list is my creation from primary sources of the second temple period. This list is 

empirical, that is, it has been compiled from observation of primary sources, not from theory or from a 

synthesis of secondary sources. However, Collins notes that eschatology in the second temple period 

contains: judgment of the nations, restoration (this description would include most of the list given here), 

far-reaching and definitive changes, cosmic (new heaven and new earth), and long life. Collins, 

“Eschatology,” 595. Hoffman points out the problem this list is trying to address when noting “how can 

eschatology in the Hebrew Bible be examined and its essence and development studied, when there is no 

common criterion for selecting the relevant passages?” Yair Hoffman, “Eschatology in the Book of 

Jeremiah,” in Eschatology in the Bible and in Jewish and Christian Tradition, ed. Henning G. Reventlow 

(Sheffield: Sheffield Academic Press, 1997), 77. Hoffman’s list of criteria is much shorter, containing: a 

future perspective, universal overview, and miraculous, supernatural elements. Ibid. Yet, even here 

Hoffman notes how the Talmud has in b. Ber. 34b (Shabbat, 63a) Shemuel’s opinion that “[t]here is no 

difference between this world and the days of the messiah except for the Bondage of Kingdoms.” Ibid., 78. 

Hoffman is correct in commenting that there is no set list of criteria that allows one to deduce that a 

passage is eschatological. 

47

Paolo Sacchi, The History of the Second Temple Period (Sheffield: Sheffield Academic Press, 

2000); James C. VanderKam, An Introduction to Early Judaism (Grand Rapids, MI: Eerdmans, 2001). 

48

Gabriele Boccaccini, Beyond the Essene Hypothesis: The Parting of the Ways between Qumran 

and Enochic Judaism (Grand Rapids, MI: Eerdmans, 1998). This text examines the Jewish sect Boccaccini 

would call “Enochic Jews” and focuses in on their split and distinction from the other sects of Judaism. 

John J. Collins, Between Athens and Jerusalem, 2nd ed. (Grand Rapids, MI: Eerdmans, 2000). Collins 

examines the texts to investigate the differences between the diaspora Jews and those of the land of Israel. 

49

Lawrence Schiffman, “The Sacrificial System of the Temple Scroll and the Book of Jubilees,” 

SBLSP 24 (1985): 217-233. 

50

Donald E. Gowan, Eschatology in the Old Testament (Edinburgh: T. & T. Clark, 1986), 1. 
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Hebrew Scriptures. Nickelsburg also examines the theological underpinnings of the 

eschatological texts; he examines both those within the Hebrew Scriptures and later 

second temple Jewish writings.
51

 Examining many of the same texts regarding the 

physical Jerusalem temple, Fujita asserts that “[b]ecause of this aim, this study is of a 

literary and theological nature.”
52

 

This present study is a literary-theological investigation of second temple Jewish 

writings to ascertain their ideas regarding a possible thematic connection between the 

Jerusalem temple and eschatology. More specifically, this work will concentrate on the 

function of the Jerusalem temple in the transition from the end of the exile to the 

beginning of the eschaton. Therefore, the methodology for the present research resembles 

the literary-theological approaches of Fujita, Gowan, and Nickelsburg, with some 

exegesis of the texts required in order to clarify their meanings on relevant points.
53

 

When the physical Jerusalem temple is found in an eschatological context in a 

source text, an assessment is made on whether or not the temple in the given context is 

expected to perform any eschatological role. This assessment is made on a case-by-case 

basis through a literary analysis of the content of the passage, informed by its larger 

context, consisting of the temple theology of the entire composition. 
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Transformation (Minneapolis, MN: Fortress Press, 2003), 120-134. 
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Shozo Fujita, “The Temple Theology of the Qumran Sect and the Book of Ezekiel: Their 
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Seminary, 1970), 1. 
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In order to perform literary-theological analysis, textual analysis and exegesis must be 
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This literary analysis entails examination of the theme, tone, and climax(es) of the 

text and involves assessment of any relevant aspects of the grammar, syntax, 

lexicography, and overall structure of the passage. Thus, the analysis investigates the 

manner of presentation, including word choices (and semantic ranges of those word 

choices) and the flow of elements. However, the primary focus of the study is on the 

realities reflected or envisioned by the text, particularly as indicated by unobtrusive 

aspects of the imagery and what elements are presented. All of this literary analysis is 

done to search for the physical Jerusalem temple in the passage, the eschatological 

context of the passage, and what, if any, eschatological role the physical Jerusalem 

temple performs in the passage. 

Internal consistency is vital to this analysis. Specifically, when an assessment is 

made whether or not the temple in the given context is expected to perform any 

eschatological role, it may be the case that internal consistency brings to light information 

on a textual ambiguity. The internal consistency, as well as the larger context, may 

present a solution as to how a vague reference meshes within the text as a whole.
54

 

This investigation will examine each text individually on its own terms. In an 

attempt to determine what eschatological role, if any, was expected of the future physical 

Jerusalem temple, this investigation will identify passages in the second temple period 

Jewish writings, including the exilic period, where a future Jerusalem temple explicitly or 

implicitly appears in explicit or implicit eschatological contexts. A summary of the 

individual eschatological roles of the second temple Jewish writings shows whether or 

not any common theme of an eschatological role for the Jerusalem temple in the second 

temple Jewish writings exists. Beyond this concluding summary (which will merely 

group roles for comparison and will not develop one theology in different writings), this 
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study will not develop one theology of the different second temple Jewish writings, 

combining assertions or conclusions from different texts, nor will it attempt to trace the 

chronological development of any theme. 

With the exception of this section and the epilogue, all sections are written to 

stand alone and can be reviewed in any order. The following sections are arranged with 

an introduction to the topic followed by a literature review of the topic, textual analysis 

sections, and an epilogue. The sections of textual analysis are arranged roughly on a 

chronological timeline with a section on the Hebrew Bible followed by a section on the 

Greek Bible, a section on the Temple Scroll, a section on the Old Testament 

Pseudepigrapha and other Qumran writings, and a section on the Christian Scriptures.
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CHAPTER 2 

THE ORIGINS OF THE RELATIONSHIP BETWEEN ESCHATOLOGY 

AND THE JERUSALEM TEMPLE 

The Relationship between Creation and the Jerusalem Temple 

As a first step in exploring any possible relationship between eschatology and the 

Jerusalem temple, it is necessary to evaluate and to understand the relationship between 

the Jerusalem temple and creation. Eschatology is the study of a new order, the last order, 

which will follow this present order. In order to understand any eschatological role of the 

temple, it is necessary to start with the relationship of the temple to the start of the present 

order, its creation. 

The Garden of Eden, the tabernacle, the first Jerusalem temple, the second 

Jerusalem temple, and Ezekiel’s temple vision (Ezek 40–48) are depicted as places for 

God to dwell. The Garden of Eden is the garden of God and the place where human and 

divine first coexisted (at least for a time). This original coexistence has been interpreted 

as the original dwelling of God.
1

 Later places have important allusions and connections to 

Eden within their design. As many of the correspondences between the temple/tabernacle 

and Eden are in the physical design features, the layout or ground plan of the temple is a 

vital attribute that some second temple Jewish writings expect will enable the temple to 

perform an important function and is, therefore, a crucial aspect of any investigation into 

the Jerusalem temple.
2

 Barker explains, “The temple (and the tabernacle, which for the 

                                                 

1
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2
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most part shared its symbolism) represented the creation.”
3

 

The ideas that the Jerusalem temple is linked to creation and that creation is 

symbolically expressed in temple architecture have precedence in Egyptian temple 

theology.
4

 The ancient Near Eastern background of Egyptian temples illuminates the 

theological milieu of the Jerusalem temple and shows key insights, which aid the 

investigation into the Jerusalem temple.
5

 Egyptian temples were believed to have been 

built on the ben-ben, the first land created from the waters of chaos.
6

 This “identity of the 

temples with the Primeval Hill amounts to a sharing of essential quality and is expressed 

in their names and in their architectural arrangements by means of ramps or steps.”
7

 

Egyptian temples were representations of creation, both the act of first creation 
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and the world of creation,
8

 establishing the temple as the bridge between the world of the 

gods and the world of humanity.
9

 The Egyptian temple was a microcosm of creation.
10

 

The first Jerusalem temple and the temple vision of Ezek 40–48 contain many symbols of 

creation.
11

 The capitals on the pillars at the temple are symbolic of the Garden of Eden,
12

 

as well as the date palms engraved on the paneling (Ezek 41:18).
13

 The cherubim in the 
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Holy of Holies connect the most holy place to Eden.
14

 It has been suggested that the 

tripartite layout of the court, holy place, and holy of holies also reflects creation.
15

 In 

biblical texts, the Jerusalem temple is depicted as a dwelling place of God equivalent to 

Eden.
16

 The five uses of My@Fha (the sea) in 1 Kgs 7 tie the first Jerusalem temple to the sea 

of creation.
17

 The tree of life is symbolized by the sanctuary menorah of the temple.
18

 

The life-giving river in Ezek 47 evokes remembrances of the rivers of Eden.
19

 The fruit 

trees, which are fed by this river, yield their fruit all year long turning the desert into a 
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paradise just like Eden. Just as Eden was a temple for Adam,
20

 the temple of Ezekiel is to 

become Eden again.
21

 

Not only does the temple building echo creation, the temple rituals as well have 

symbolic connections to creation.
22

 The priests’ kindling the lights of the temple (Exod 

30:8, 1 Sam 3:3, and 2 Chr 13:11) alludes to the first light (Gen 1:3) showing “[t]he 

significance of the light of creation and the light in the tabernacle (Ex 25:31-40; 37:17-

24) is retained in the temple (2 Chr 13:11).”
23

 The lights were kept in the morning and the 

evening (Lev 24:3) as Gen 1 reiterates rhythmically (Gen 1:5, 8, 13, 19, 23, 31). The 

tamid offering was also accomplished every morning and evening.
24

 The bread of the 

presence was to be placed in the temple every Sabbath (Lev 24:8), keeping the seven-day 

rhythm of creation in the temple service. 
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The history of the Jerusalem temple is mirrored in the basic thread of the Genesis 

narrative. God created all things in seven days and there was perfection (Gen 1:31-2:2). 

This was followed by humanity degrading the nature of creation (Gen 6:5). Creation 

became common and corrupt; creation was no longer holy to God (Gen 6:11). God 

brought the flood in order to destroy (most of) creation and almost all life in creation 

(Gen 7:23). After this devastation and destruction, a remnant of humanity began to 

rebuild with a promise of eternity from God (Gen 9:12). 

This narrative parallels the account of the temple. God created the temple in seven 

years (1 Kgs 6:38). “The foundation of the temple thus becomes a protological event, 

going back to the beginnings of time and established by God not by either David or 

Solomon (see Ps 78:69-70).”
25

 Humanity degraded the nature and abused the role of the 

temple (Jer 7). The temple became profane and no longer holy to God (Ezek 8). God 

brought the Babylonians in order to destroy the temple and to exile the children of Israel 

(2 Chr 36:17-21). After this devastation and destruction, a remnant of humanity will 

rebuild the temple with a promise of eternity with God (Ezek 43:1-7). 

The temple, with its obvious and subtle references to creation,
26

 is depicted as a 

miniature creation that acts toward God on behalf of creation and toward creation on 

behalf of God.
27

 Just as Egyptian theology understood a temple as a microcosm as noted 

above, the Jerusalem temple was a microcosm of creation.
28

 Just as Egyptian theological 
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notes that Juan Bautista Villalpando viewed the Jerusalem temple as a microcosm of God’s creation. René 
 



 

27 

understanding of the holy of holies has the original land and the sky above, the temple as 

a dwelling of God combines the two.
29

 Schiffman comments that the temple was a 

microcosm of the land of Israel;
30

 yet, this fails to show the universal impact that the 

Jerusalem temple performs in the world.
31

 “Collectively, the function of these 

correspondences is to underscore the depiction of the sanctuary as a world, that is, an 

ordered, supportive, and obedient environment, and the depiction of the world as a 

sanctuary, that is, a place in which the reign of God is visible and unchallenged, and his 

holiness is palpable, unthreatened, and pervasive.”
32

 

The Relationship between Protology and Eschatology 

As a second step in exploring the relationship between eschatology and the 

Jerusalem temple, it is necessary to understand the relationship between protology and 

eschatology, the creation and the eschaton.
33

 Protology and eschatology show congruence 
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in many different areas,
34

 six of which are briefly explored below. 

First, protology and eschatology show congruity in the fact that both are a 

beginning or an origin, with similar language used to describe each of them.
35

 The 

eschaton is the last origin as opposed to the original origin.
36

 Brueggemann defines 

eschatology as the Lord’s “capacity to move in and through and beyond the end of 

history, to reinitiate the life-giving processes of history.”
37

 The idea of reinitiating all of 

life in history is truly a new start. Eschatology is viewed as both envisioning the final 

destiny of humanity or each individual person as well as envisioning the end of one 

period in history followed by a very different period in history.
38

 Yet, both of these ends 

are actually beginnings. Eschatology is about the hope for an end to present 
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circumstances, whether those are the culmination of history, the earth, or this age, but this 

end of circumstances begins new circumstances.
39

 

Kelly writes about this hope and how eschatology brings dialogue between people 

about the future state of affairs as well as bringing hope for the future.
40

 The future, as 

described by eschatological texts, is not about an end, so much as it is about a new life in 

a new age or in the last age or state of affairs of creation. 

Eschatology refers to the “concept of the eschata, the last things. For these early 

human beings it was clear that the eschata are not simply things that occur at the end, but 

in a decisive way they influence present people and their well-being. Eschatology, 

therefore, is a comprehensive concept extending to this life and beyond.”
41

  

Eschatological texts shift their expectation to the final time, a time of great peace, 

justice, and prosperity.
42

 Another example of the fact protology and eschatology use 

similar language is shown in how the eschatological water in the desert hearkens back to 

the water of Eden.
43

 In order to study the eschaton, one must study creation, because the 

eschaton is creation, not just a part of creation.
44
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The eschaton is not only creation anew; it is presenting a new order over the old 

as an improved creation. Therefore, in order to understand the new features of this new 

order, one must completely understand the old order. By definition, eschatology is the 

study of the last things, or times. Yet, the language of Isa 11:11, regarding the remnant 

that the Lord will reach out to save, hearkens back not only to the Exodus from Egypt, 

but to the remnant of Noah and his family. 

Just as creation had deteriorated from its pristine state and experienced a 

cataclysmic event and a renewal,
45

 eschatology is a study of an upcoming cataclysmic 

event as well as a renewal of creation. Haggai 2:6 depicts the eschatological events in the 

language of creation.
46

 Isaiah and Ezekiel present eschatological events with descriptions 

of a new unspoiled creation. Psalm 95 shows a similar prophetic declaration with a call 

for renewal, as people are called to prostrate before God at the temple.
47

 

Second, both the past work of creation and the future work of the eschaton stem 

from the sovereignty of the Lord.
48

 It is only the Lord who owns these events on the 

horizons of time.
49

 “Creation is an ‘eschatological concept’ in that it teaches that, since 
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the beginning has been the fact of God, the end belongs to him.”
50

 Protology and 

eschatology are congruent in composition in that these events flow freely from the 

sovereign God. It is the sovereignty of the Lord, demonstrated in Gen 1, which provides 

the understanding of the eschaton.
51

 The direct intervention into history in such an 

unambiguous and significant manner shows not only the capability of the Lord, but the 

intervention shows that the source of creation is from the Lord.
52

 “Thus eschatology in 

the broad sense has to do with the realization of the expected kingdom of God.”
53

 

Third, eschatology has to do with “creation,”
54

 which is cosmic in scope.
55

 The 

mountains, trees, and animals will be radically changed. Protology is the study of creation 

and its origin. Eschatology is the study about what happens to creation at a new 

beginning or origin. The creation narrative describes the pristine environment of the 

animals, trees, and of all creation. Eden is where the origin begins.
56

 All in Eden 

                                                 

50

Jacques B. Doukhan, “The Literary Structure of the Genesis Creation Story” (ThD dissertation, 

Andrews University, 1978), 231. 

51

Pannenberg argues that “we can derive the expectation of a saving consummation of creation 

only from God’s eschatological work.” Wolfhart Pannenberg, Systematic Theology, trans. Geoffrey W. 

Bromiley (Grand Rapids, MI: Eerdmans, 1998), 3:593. 

52

Both the events of creation and the events of the eschaton show God’s direct actions. 

Westermann strongly states his case on the correlation between the beginning and the end. “This shows 

clearly and unequivocally that primal history and the history of the end correspond to each other in that 

both portray a direct confrontation between God and man such as is found nowhere else in the Bible.” 

Westermann, Beginning, 22. 

53

John R. Stephenson, Eschatology, vol. 13 of Confessional Lutheran Dogmatics (Fort Wayne, IN: 

Luther Academy, 1993), 24. 

54

Jones notes that “eschatology is about the destiny of humans and creation. . . . But eschatology is 

not just about humans; it is also about the destiny of the whole creation.” Joe R. Jones, A Grammar of 

Christian Faith: Systematic Explorations in Christian Life and Doctrine (Lanham, MD: Rowman and 

Littlefield, 2002), 2:690. Eschatology is “the doctrine of the last things, that is the ultimate destiny both of 

the individual soul and the whole created order.” Oxford Dictionary of the Christian Church (1997), s.v. 

“eschatology.” 

55

“The word ‘eschatology’ comes from the Greek word eschatos, which means ‘last.’ Eschatology 

is thus the study of the final end of things, the ultimate resolution of the entire creation. So considered, 

eschatology is obviously cosmic in scope.” Jerry L. Walls, The Oxford Handbook of Eschatology (New 

York: Oxford University Press, 2008), 4. 

56

Levenson notes that the eschaton for Ezekiel is explicitly depicted as Eden. Levenson, Program 

of Restoration, 34. 



 

32 

peacefully coexist as Adam names and interacts with the animals, although none of the 

animal kingdom is his counterpart.
57

 

A change develops within the creation narrative going from the peaceful 

interaction of Adam and the animals to a state of fear and animosity between humanity 

and the wild animals. However, the relationship between the animal kingdom and 

humanity in the eschaton will resemble that of Eden (Isa 11:6-9).
58

 It is clear that all 

creation anticipates the restoration of Eden.
59

 Ezekiel 47 shows the extent that nature will 

be changed.
60

 The desert, which is the opposite of Eden in many ways, will become like 

Eden (Isa 51:3).
61

 Creation will be restored and the grandeur of the creation narrative can 

then begin anew. It is this return to the creation’s origin that is the eschatological hope of 

some of the prophets.
62
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