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            Introduction
 
          

          
            Jens Schröter 
            

            Tobias Nicklas 
            
 
          
 
          The contributions in this volume go back to a conference on “Dreams, Visions, Imaginations: Jewish, Christian and Gnostic Views of the World to Come.” The meeting which took place 9th – 11th May 2019 in Barcelona, Catalunya, was organized as a cooperation between the Ateneu Universitari Sant Pacià Barcelona, the Chair of New Testament and New Testament Apocrypha at Humboldt-Universität zu Berlin, Germany, and the Centre for Advanced Studies “Beyond Canon” at Universität Regensburg, Germany.
 
          The conference focused on the historical origins, religious provenance, and social function of ancient Jewish and Christian apocalyptic literature, including so-called ‘Gnostic’ writings. To facilitate emphasis on these thematic spectra, participants were issued the following prompt prior to the preparation of their contributions: Although it is disputed whether there was a genre of ‘apocalyptic literature,’ it is obvious that numerous texts from ancient Judaism, early Christianity, and other religious milieus share a specific view of history and the world to come. Many of these writings are presented in form of a heavenly (divine) revelation, mediated through an otherworldly figure (like an angel) to an elected human being who discloses this revelation to his recipients in written form. This description invokes John J. Collins’s influential definition of ‘apocalypse’ which was first formulated in Semeia 1979,1 which, despite contestation and debate, has come to be something like a standard definition of apocalypticism and apocalyptic literature. In his 2017 volume The Invention of Judaism, Collins has again outlined the fundamental importance of apocalyptic writings for Judaism in the Hellenistic-Roman period. He argued that it was only after the destruction of the Temple that the Torah became the scriptural benchmark for Rabbinic Judaism.2
 
          In different strands of ancient Christianity as well as in Gnosticism, Manichaeism, and Islam, apocalyptic writings played an important role from early on and were produced also in later centuries. One of the most characteristic features of these texts is their specific interpretation of history, based on the knowledge about the upper, divine realm and the world to come. In many of these writings history is viewed from a heavenly viewpoint, or from an end-time perspective. This implies that the seer or prophet is given the privileged position to look on the entire history from a divine point of view. Often associated with this view is a description of the final judgment with the separation between righteous and sinners and the advent of another, glorious world which will replace the current world. As has often been noted, apocalyptic views of history are related to certain political and social situations in ancient Judaism: several (although hardly all) of these apocalyptic writings are closely connected with the dispersion of the Jewish people after the Babylonian exile and the oppression by the Seleucids. However, apocalyptic writings should not strictly be regarded as reactions to certain historical circumstances and interpreted as ‘resistance literature.’ Such an approach cannot explain why ‘apocalyptic’ views of history were prominent and widespread also in various strands of ancient Christianity and emerged in other religious milieus as well.
 
          Against this general background the conference focused on the following questions in particular:
 
          
            	 
              Why were apocalyptic writings produced at all?
 

            	 
              Why did ‘apocalyptic’ interpretations of history originate in Second Temple Judaism, in early Christianity, and in ‘Gnostic’ writings, in addition to Greco-Roman religion, in Manichaeism, and early Islam?
 

            	 
              How can the view on history developed in these writings be described in more detail?
 

            	 
              Does the relationship between the upper world and the earthly realm as it is described in these writings point to a common worldview in different religious milieus?
 

            	 
              Has the ‘apocalyptic imagination’ remained attractive through today because it provides an idea about eternal reward and punishment and the final victory of divine justice?
 

            	 
              What does it mean for contemporary interpretation and usage of apocalyptic texts that a significant number of them contain violent or even brutal descriptions of the devastation of the contemporary world and the punishment of whoever does not obey the will of God?
 

          
 
          As far as we can see, the following main ideas and theses emerged from the meeting. While certainly not all of them were shared or even addressed by every speaker, they seem to be especially fruitful for future discussions of the topic:
 
          (1) While the roots of Jewish apocalypticism are often analyzed via the religious-historical background of the texts in question, such analysis also sets a special emphasis on the concrete historical contexts which influenced the development of worldview and related genre(s).
 
          (2) In order to properly understand the apocalyptic writings, we have to consider their specific concepts of time and history, concepts which often differ radically from our ideas of time.
 
          (3) While it is true that many apocalypses describe past events and seem to focus on the future – for example, the inevitable divine judgment – their main interest is to challenge ideas about the present times of their intended audience(s).
 
          (4) While confessional categories such as ‘Jewish,’ ‘Christian,’ ‘Islamic’ and the like often do not help to distinguish between different groups of apocalyptic writings, the analysis of certain recurring motifs or figures (as e.g., the figure of Ezra) may help to distinguish between streams and describe clusters of apocalyptic writings.
 
          (5) The fact that many apocalyptic writings are concerned with deeply relevant questions and/or employ impressive, memorable imagery may have contributed to the phenomenon that (clusters of) motifs related to apocalyptic writings survived far beyond the transmission of the original texts and in different medial forms (like image and ritual).
 
          (6) Apocalyptic worldviews are not restricted to writings which belong to the genre ‘apocalypse’ in a strict sense. Instead, the boundaries between the historical, chronographical, and apocalyptic genres may be more permeable than is often assumed. At the same time, not every text which is labelled as ‘apocalypse’ by its title shows an apocalyptic worldview.
 
          (7) While most of the Jewish apocalyptic writings of the Second Temple period may be described as resistance literature produced in circles that considered themselves marginalized, this is not necessarily the case for later periods.
 
          (8) Apocalyptic writings can be perceived as texts written, at least in part, by highly educated scholarly circles. This, however, does not exclude the possibility that at least in some cases they also try to describe specific religious experience(s).
 
          By way of conclusion, we wish to express our thanks to the many people who have made the conference and this volume possible. We are grateful for the generous financial support we received from the German Research Foundation (DFG) which finances the Centre of Advanced Studies “Beyond Canon” at Universität Regensburg. Many people made this meeting possible – first and foremost our young New Testament colleague at Barcelona, Marcus Aceituno Donoso, and the wonderful staff at the Ateneu Universitari Sant Pacià. We would like to thank Dr. Stephanie Hallinger and Ulrike Linder-Windbichler from the Regensburg Centre for their help in organizing the conference. We are grateful to Janina Skóra, Alexandra Priesterath, Konrad Schwarz and Sophie Rink who have prepared the manuscript for publication. Last but not least, we want to thank the editors of the renowned BZNW series and Alice Meroz from de Gruyter publishing house.
 
          Berlin, Regensburg and Barcelona, August 2020
 
          Jens Schröter, Tobias Nicklas and Armand Puig i Tarrèch
 
          
            Notes

            1 
              See J.J. Collins, “Introduction: Towards the Morphology of a Genre,” in: Apocalypse: the Morphology of a Genre, Semeia 14 (1979), 1 – 20. See also the slightly revised definition in idem, “The Genre Apocalypse Reconsidered,” ZAC 20 (2016), 21 – 40.
 
            
            2 
              Cf. J.J. Collins, The Invention of Judaism. Torah and Identity from Deuteronomy to Paul (Oakland, CA: University of California Press, 2017).
 
            
          
         
      
       
         
          
            Where Should We Look for the Roots of Jewish Apocalypticism?
 
          

          
            John J. Collins 
            
 
          

          
            Abstract

            Die Wurzeln der Apokalyptik können in verschiedener Weise verstanden werden. Wenn wir sie als Traditionen betrachten, die die Vorstellungskraft der Visionäre anregten, kann von vielfältigen Wurzeln gesprochen werden. Es zeigen sich starke Verbindungen zu israelitischen, insbesondere prophetischen Traditionen, aber ebenso zur mantischen Weisheit der Babylonier. Auch kann die Möglichkeit, dass apokalyptische Denkformen aus der persischen Tradition abgeleitet wurden, nicht ausgeschlossen werden. Ein weises, von dem Historiker Marc Bloch zitiertes arabisches Sprichwort besagt jedoch, dass die Menschen ihrer Zeit mehr ähneln als ihren Eltern. Die wichtigsten Wurzeln der Apokalyptik sollten deshalb nicht in erster Linie in den alten Traditionen gesucht werden, auf die sich die Autoren der Apokalypsen beziehen, sondern in dem hellenistischen Milieu, in dem das Phänomen Gestalt annahm.

          

          Keywords: apocalypticism, apocalypse, prophecy, mantic wisdom, Hellenistic
          
 
          
            1 The apocalyptic worldview
 
            By apocalypticism I mean the worldview reflected in such writings as the visions of Daniel, the books of Enoch and the Book of Revelation, which was widely but not universally shared in Judaism around the turn of the era. It takes its name from the word apokalypsis, revelation, as found in the opening verse of the Book of Revelation. Apocalypticism often finds expression in revelatory writings, known as apocalypses, but it is not simply a literary genre. It can also be reflected in other genres. The essential features of this worldview are that human life is shaped by the activity of superhuman agents, angels or demons, and that human destiny is ultimately decided by a judgment of the dead, which assigns people to beatitude or damnation. The activity of these superhuman powers is not obvious to all, and neither, of course, is the postmortem judgment. Hence there is need of revelation. There is in effect a hidden dimension of the world, or even another world beyond this one. It is assumed that some chosen human beings have (or have had in the past) access to this hidden, superhuman world, and can relay the necessary revelation. The ultimate fate of human beings lies in this hidden world. The present world is passing away.
 
            The apocalypses, which are the primary literary expression of this worldview are of two types.1 One type typically provides an overview of history, often divided into periods (ten “weeks” of years, four kingdoms, etc.), presented in the guise of prophecy. It is possible to correlate these “prophecies” with known historical events down to a certain point, shortly before the predicted “end.” The implication is that history is nearing its end and the judgment will follow. Since the course of history was predicted already in ancient times, it appears to be determined in advance, although humans still determine their fate by their actions. The second type of apocalypse is oriented to space rather than time. The visionary (Enoch is the prototypical example) is taken on a tour of the ends of the earth by an angel, or ascends through a series of heavens to the divine throne. In the course of his tour he is shown many marvelous things, including the abodes of the dead and the places where they will be judged. Both kinds of apocalypse are typically mediated by an angel or superhuman being, suggesting that this knowledge is not accessible by unaided human inquiry. Both relate revelations allegedly given to famous figures from the past, such as Enoch or Daniel. (John of Patmos is an exception in this regard). The revelations then are, with few exceptions, pseudonymous, attributed to figures who did not actually write them. Both kinds of apocalypse have the effect of framing human life in the present and of influencing human decisions by the revealed understanding of the purpose of life and its outcome. While it may be possible to view these two kinds of apocalypses as different literary genres, as suggested by Martha Himmelfarb,2 they have many overlapping features. Think, for example of the throne visions in Dan 7 and 1 En. 14, which share common traditions about the mystical contemplation of the throne of God.3
 
            Some features of this worldview, such as the activity of superhuman figures or deities, were part of the common mythology of the ancient Near East, although that mythology is downplayed in some parts of the Hebrew Bible. What is novel is the degree to which human destiny is thought to be bound up with the heavenly world. Deuteronomy had assured the Israelites that God’s commandment “is not in heaven, that you should say, ‘Who will go up to heaven for us, and get it for us so that we may hear it and observe it?’” (Deut 30:12). The Enoch literature, in contrast, is based on the assumption that someone did need to go up to heaven to get the necessary revelation. To be sure, prophets had claimed to stand in the council of the Lord, and receive messages designed for specific occasions. The apocalyptic revelations, however, were different. These had ostensibly been given long ago and disclosed a comprehensive, totalizing view either of history or of the cosmos. Most fundamentally, none of the Hebrew prophets had promised reward or punishment for the individual after death. Neither had any of the prophets been given tours of the heavenly or infernal regions in the manner of Enoch.
 
           
          
            2 Apocalypticism and prophecy
 
            There has always been a school of thought that sees apocalypticism as an organic outgrowth of prophecy, or, as John Barton put it, that “the ‘transition from prophecy to apocalyptic’ is the title of a process that never occurred.”4 There are obvious points of continuity. Both prophets and the later apocalyptic writers couch their revelations in symbolic visions. Both anticipated divine interventions in history and an imminent day of judgment. It has been argued that the differences between Amos and Daniel are no greater than those between Amos and Nahum, or between Daniel and Enoch.5 There is certainly continuity between the symbolic visions of the prophets and those of the apocalypses, although the latter are more elaborate.6 In contrast, we seldom find direct inspired oracular speech in the later works.7 There is far less precedent in the prophets for the otherworldly journeys of Enoch. But the most fundamental difference is not a matter of literary form but worldview. The traditional Israelite hope both in Deuteronomy and in the Prophets was to live long in the land and see one’s children and one’s children’s children. The apocalyptic hope was for resurrection in a new creation, or for eternal life with the angels in heaven.8
 
            What one regards as essential features of apocalypticism will obviously determine where we should look for its roots. Those who look to prophecy rightly note that prophecy underwent a transformation in the aftermath of the destruction of Jerusalem. The later prophets envision a sharp break in the fabric of history, followed, in effect, by a new creation. The break is often associated with a battle of cosmic proportions. Think, for example of Ezekiel’s prophecy about Gog from the land of Magog (Ezek 38‒39), or Joel’s vision of judgment in the valley of Jehoshaphat in Joel chapter 4. These eschatological prophecies typically lack specific historical reference, in contrast to the older oracles of Amos or Jeremiah. The parade example of this phenomenon is found in Isa 24‒27, which envisions the earth breaking apart, and refers to the “city of chaos,” (24:10) but does not identify it. Scholars suspect that the reference may be to the destruction of Babylon by the Persians, but the lack of specific reference makes it possible to view the prophecy as one that relates to the whole world.9 Paul Hanson, writing in the 1970’s, saw this development as a retreat from history into the realm of myth: the later proto-apocalyptic literature ceased to translate the divine revelation into “terms of plain history, real politics, and human instrumentality,” due to an increasingly pessimistic view of reality.10 Similarly, for Stephen Cook, “apocalypticism relies heavily on the images and oppositions of mythology. One might justly call it ‘mythopoeic,’ since it insists on applying language of mythological proportions to a new work of God.”11 Other scholars have pointed out quite rightly that the prophets used mythological language too, and sometimes posit a very sharp break in the sequence of history.12 Think, for example, of the undoing of creation in Jer 4:23‒28.
 
            Hanson found “the dawn of apocalyptic” especially in the last chapters of the Book of Isaiah. Notable there is the theme of a new creation, a theme that does indeed recur frequently in the apocalypses. The prophet declares in Isa 65:17: “For I am about to create new heavens and a new earth; the former things shall not be remembered or come to mind.” But life in the new creation will have a surprisingly this-worldly look:
 
            
              No more shall there be in it an infant that lives but a few days
 
              Or an old person who does not live out a lifetime;
 
              For one who dies at a hundred years will be considered a youth,
 
              And one who falls short of a hundred will be considered accursed.
 
              (Isa 65:20).

            
 
            But they will still die. The focus here is on welfare of the community, without regard to the destiny of the individual. This is still a long way from the world of Daniel and Enoch.
 
            One of the attractions of the work of such scholars as Hanson and Cook, and before them Otto Plöger,13 is that they offered a sociological explanation for the new development. Hanson relied on deprivation theory. The proto-apocalyptic writers despaired of gaining power on earth, so they appealed to God to “rend the heavens and come down” (Isa 64:1). Cook’s view was more nuanced, since he regarded the later oracles of Ezekiel, and those of Haggai and Zechariah, as being just as apocalyptic as those of Isa 56‒66.14 But even while Zechariah and Haggai were close to the center of power in restoration era Judah, Judah itself was peripheral in the Persian empire, and so even figures who enjoyed local hegemony could still feel deprived in the broader, international, perspective. The attempt to explain apocalypticism in sociological terms rather than history of traditions was certainly an advance, but it needs to be reformulated when we realize that the apocalypticism of the Hellenistic period was a very different phenomenon from the supposed “proto-apocalypticism” of the Persian period.
 
           
          
            3 Mantic wisdom
 
            Continuity with the prophetic tradition is clearest in the Book of Daniel. Like the visions of the older prophets, Daniel’s visions were formulated in response to a specific historical crisis, the suppression of the traditional Jewish cult by the Syrian king Antiochus Epiphanes in 168‒164 BCE. The pragmatic message of the book is stated rather clearly in Dan 11:32‒35. The king, we are told,
 
            
              will seduce the violators of the covenant with flattery, but the people who know their God will stand firm and take action. The wise among the people will instruct the common people, but they will fall by sword and flame, and captivity and plunder for some days … Some of the wise will fall, to refine and purify and make them white, until the time of the end.15

            
 
            When the end comes:
 
            
              your people will be delivered, everyone who is found written in the book. Many of those who sleep in the land of dust will awake, some to everlasting life, and some to reproach and everlasting disgrace. The wise will shine like the splendor of the firmament, and those who lead the common to righteousness like the stars forever and ever. (Dan 12: 2‒3).

            
 
            In effect, those who are faithful refuse to comply with the cultic demands of Antiochus, even at the cost of their lives. They can afford to lose their lives because they are assured that they will be rewarded in the hereafter, and that the wise, at least, will shine like the stars, which is to say that they will become companions to the heavenly host.16
 
            Daniel, however, does not rely on direct exhortation to motivate his readers. Rather, he paints a comprehensive picture of the world so that they can understand what course of actions makes sense. The upheavals of the present are due to the irruptions of superhuman forces. In Dan 7, these irruptions are visualized as beasts coming up out of the sea, in effect undoing, or at least threatening to undo, the work of creation.17 Elsewhere in the book (Dan 8:9‒12; 11:36‒39) they are expressed as rebellion in heaven, by an upstart who tries to rise above the stars of God, in the manner of Helal ben Shachar in Isa 14. The angelic discourse that frames the revelation in chapter 11 explains that human conflicts are only reflections of conflicts between angelic powers, the “princes” of the various nations. Moreover, the tribulation of the present is set in the context of the long durée of history, at least from the time of the Babylonian exile. That history is schematized as four kingdoms in chapter 7, as seventy weeks of years in chapter 9, and as the progression of Hellenistic history in chapter 11. The details of the representation can vary from one vision to another. What is important is the knowledge that the course of history is following a pre-ordained course, and is now nearing its end. The imminence of the end lends urgency to the decisions facing the readers of the book in the Maccabean period.
 
            Daniel, then, places great emphasis on understanding. That is why the heroes of the book in chapter 11 are characterized as the “wise.” The emphasis on understanding, which we find in all apocalypses, led Gerhard von Rad to claim that the roots of apocalypticism lie in wisdom rather than in prophecy.18 But the wisdom of the apocalypses is very different from that of the biblical books of Proverbs and Qoheleth, or that of Daniel’s near contemporary, Ben Sira, all of which have a strong this-worldly focus, and are skeptical, at best, about any prospect of reward or punishment after death. If we must look for precursors of the apocalyptic view of the world in Dan 7‒12, the most obvious place to look for “roots” is in the stories of Daniel and his friends at the Babylonian and Persian courts, in Dan 1‒6. There we find that Daniel and his companions acquire expertise in the learning and wisdom of the Chaldeans, especially in dream interpretation and the decoding of mysterious signs. This is mantic wisdom, as we find it in Babylonian divination, although Daniel does not use the technical methods of the Chaldeans but relies on divine revelation.19 It is tempting then to see the genesis of Daniel’s apocalypticism in the conjunction of his interest in dreams and riddles with the new historical situation presented by the decrees of Antiochus Epiphanes.
 
           
          
            4 Babylonian roots?
 
            Daniel is sometimes referred to as a prophet, but the book is not included in the Prophets in the Hebrew Bible, although it is so classified in the Greek.20 The different classifications of the book in the Hebrew and Greek reflect the different character of the two halves of the book, and the ambiguity as to whether Daniel should be considered a wise man or a prophet. The affinities with prophecy are much less clear in the books of Enoch, although Enoch too is regarded as a prophet in the Ethiopian tradition. Here too there is a significant Babylonian connection. The figure of Enoch seems to be modelled, in part, on Enmeduranki, king of Sippar, seventh king in the Sumerian King List, founder of the baru guild of diviners, who was said to have been taken up to heaven and shown the heavenly tablets and the arts of divination.21 Enoch was conceived a Jewish counterpart to the legendary Mesopotamian hero, no less than him in antiquity, status and divine knowledge. (Enmeduranki was not necessarily the only model. Utnapishtim, the flood hero was taken away to live with the gods, as Enoch also is taken).22 This kind of “competitive historiography” was widespread in the Hellenistic period, illustrated, for example, by Berossus and Manetho stressed the antiquity of Babylonian and Egyptian heroes, respectively.23
 
            The oldest compositions in the Enochic collection are the Astronomical Book, which is based on outdated Babylonian astronomy,24 and the Book of the Watchers, which presents an elaborate cosmology that weaves together elements of Babylonian, Greek and Israelite lore.25 Even the historical overviews in the Apocalypse of Weeks and the Animal Apocalypse have significant precedents in Babylonian ex eventu prophecies. This is a small corpus of predictive texts, dating from the 12th century BCE (the Marduk Prophecy) to the Hellenistic period (The Dynastic Prophecy).26 These compositions typically describe a sequence of kings and events in the guise of prophecy, without specific names, in a manner similar to Dan 11. They are described as follows by A. K. Grayson:
 
            
              An Akkadian prophecy is a prose composition consisting in the main of a number of ‘predictions’ of past events. It then concludes either with a ‘prediction’ of phenomena in the writer’s day or with a genuine attempt to forecast future events. The author, in other words, uses vaticinia ex eventu to establish his credibility and then proceeds to his real purpose, which might be to justify a current idea or institution, or, as it appears in the Dynastic Prophecy, to forecast doom for a hated enemy.27

            
 
            When these texts first came to light in the course of the twentieth century, they were prematurely dubbed “Akkadian Apocalypses,”28 and hailed as “The Background of Jewish Apocalyptic.”29 More sober study has concluded that they are “neither prophecies nor apocalypses,” in the words of Martti Nissinen.30 They do, however, shed light on a literary convention that became one of the building blocks of apocalypses.
 
            Yet another Babylonian “root” of apocalypticism has been suggested by Helge Kvanvig.31 Kvanvig pointed especially to “The Vision of the Netherworld,” where a figure called Kummaya is brought before the god of the Netherworld in a dream.32 The Vision is not an apocalypse: Kummaya does not undergo, or witness, a judgment that determines his fate in the afterlife. But there is a significant analogy nonetheless.
 
            There are then some reasons to think that the books of Enoch and Daniel draw on traditions that originated in Mesopotamia, and that we should indeed look to Babylon for some of the roots of apocalypticism, if by roots we mean some of the traditions that fed the imaginations of the apocalyptic authors. This is not tantamount to saying that apocalypticism originated in Babylonia. Despite the Babylonian ex eventu prophecies, we do not find any good analogues to apocalyptic eschatology in Mesopotamia. The visions of Daniel and the apocalypses of Enoch appear to have been composed in the land of Israel.
 
           
          
            5 Persian traditions
 
            Much better analogues can be found in the Persian tradition, which involves the periodization of history but also the resurrection of the dead.33 In that case, however, the discussion is hindered by the difficulty of dating the Persian material. The primary witnesses to Persian apocalypticism, such as the Bahman Yasht and the Bundahishn are extant in Pahlavi and date from the early Middle Ages.34 They undoubtedly preserve older traditions, and there are some early witnesses to Persian traditions in classical sources.35 Yet the existence of full-blown Persian apocalypses such as the Bahman Yasht in the Achaemenid or early Hellenistic period remains hypothetical. There can be little doubt that there was some degree of Persian influence on Jewish apocalypticism. The dualism of light and darkness in the Dead Sea Scrolls is perhaps the strongest candidate, granted that it adapts the Persian tradition and does not reproduce it exactly.36 The dating of the Persian traditions is too uncertain and controversial to allow us to posit Iranian influence as the fountainhead of apocalyptic tradition.37 Nonetheless, it is likely that some roots of apocalypticism drew on Persian soil.
 
            Roots, in any case, are not trees, and do not look like that which emerges above ground. Moreover, the roots of a tree may reach out in different directions, and draw nourishment from different areas. To say that some of the roots of apocalypticism should be sought in Babylonian astronomy and divination, or in the Persian periodization of history, is not to say that the whole phenomenon can be explained from these sources.
 
           
          
            6 A Hellenistic phenomenon
 
            The attempt to derive apocalypticism from a single root, whether Israelite (prophecy or wisdom) or foreign (Persian or Babylonian) is in any case misguided. Apocalypticism is a product of the Hellenistic age, which was marked by the inter-mingling of traditions to an unprecedented degree. It is undeniable that the early apocalypses are steeped in Israelite traditions and borrow language and motifs from the older scriptures. They were not conspicuously bound by the Sinai covenant or Mosaic law.38 The idea of a covenant is not important at all in the earliest apocalypses, the Book of the Watchers or the Astronomical book of Enoch.39 Again, there is no explicit reference to the law of Moses in the court-tales of Dan 1‒6. The Hellenizers of the Maccabean era are dubbed “violators of the covenant” (Dan 11:32), but the whole premise of apocalyptic literature is that further revelation is needed in order to understand the nature of history and the purpose of life. Nonetheless, even novel revelations such as we get in the Book of the Watchers are replete with allusions to the prophets and the psalms.
 
            But allusions to older texts do not necessarily determine the structure or purpose of new compositions. The apocalyptic writers of the Hellenistic period were engaged in a work of bricolage, weaving together fragments of different traditions to create a new vision of the world. They were not engaged in a purely literary exercise, which might be explained by tracing the origin of motifs. We must also consider the cultural and historical context that led to their compositions.
 
           
          
            7 The generating situations
 
            The visions of Daniel respond specifically to the suppression of the traditional cult in Jerusalem by Antiochus Epiphanes.40 This was a situation that clearly cried out for higher revelation, and for assurances that the situation would not last. The promise of resurrection at the end of the book, a promise notably lacking at the time of the Babylonian exile, can be explained as a way of resolving cognitive dissonance – those who kept the Law were supposed to be rewarded with life, but in some cases were put to death for doing so. It is no surprise then, that Daniel is thought to reflect the paradigmatic apocalyptic situation, especially since the Book of Revelation also seems to presuppose some measure of persecution.
 
            But few apocalypses can be traced to a situation of persecution as clearly as Daniel can. The earliest apocalypses attributed to Enoch were written before Daniel, in circumstances that were less than clear. The Book of the Watchers is set in pre-diluvian times, with no clear allusions to the time of its composition. It does describe a generating situation, in the story of the Fallen Angels, or Watchers. This story has a clear jumping off point in Gen 6, but the details of the story go far beyond the biblical account. Two stories are intertwined, one featuring Asael and the other Shemihazah. Asael, we are told
 
            
              taught men to make swords of iron and weapons and shields and breastplates and every instrument of war. He showed them metals of the earth and how they should work gold to fashion it suitably, and concerning silver, to fashion it for bracelets and ornaments for women. And he showed them concerning antimony and eye paint and all manner of precious stones and dyes.41

            
 
            Shemihazah taught spells and the cutting of roots. Other Watchers taught sorcery and astronomy.42 The upshot of these revelations was “much godlessness on the earth.”43
 
            There have been various attempts to read this episode as an allegory for the situation in which the Book of the Watchers was written. The fallen angels have been thought to represent fallen priests,44 or perhaps the Diadochi, the successors of Alexander.45 It seems to me, however, to be more plausible to see the allegory on a more general level. The revelations of the Watchers bring new knowledge, especially in matters of technology. This leads to violence, but also to the corruption of sexual mores. Without pressing allegorical interpretation of details, the Watchers bring about a change of culture, analogous to that brought about by the spread of Hellenism, with its superior technology and knowledge and sexual mores that were shocking to the traditional societies of the Near East.46 Faced with this situation, Enoch appeals to heaven. The response he receives paints a sharp contrast between “holy ones and spirits” living forever, who do not need to procreate with women, and those who are defiled by flesh and blood, who die and perish (1 En. 15). The solution to the threat and disturbance posed by the Watchers is to retreat to heaven, as Enoch did, and consort with the angels.
 
            I submit, then, that the primary root of apocalypticism was culture shock.47 Active persecution such as is reflected in Daniel is culture shock written large. Even without persecution, Hellenism brought about cultural changes that rendered the world unacceptable to some people in Judea, who were especially concerned with purity. Their response was to imagine another dimension of the world, where God was fully in control. The visionaries fill out this world in elaborate detail. Relying on the primacy of this higher world, Enoch can dismiss the revelations of the Watchers as a worthless mystery, and continue to affirm the outdated astronomy that we find in the Astronomical Book.48 Like modern fundamentalists, the apocalyptists placed their trust in a revelation that was unverifiable and therefore irrefutable, rather than in new scientific and philosophical developments. Apocalypticism, then, entailed a reaction against the disruption of traditional values by the impact of Hellenistic culture, and a retreat into an imagined world where order and purity prevailed.
 
           
          
            8 A new view of history
 
            The imagined world of apocalypticism has many features that might be shed light on its roots. I will conclude by considering two of them.
 
            One distinctive feature of the “historical” kind of apocalypse might be described as a totalizing view of history. There is an attempt to grasp history in its totality, while dividing it into periods, each of which has a totality of its own. Obvious examples include Daniel’s four-kingdom schemata, or the division of history into “weeks” in the Apocalypse of Weeks or Dan 9. The supposed unity of history is especially well visualized in the statue of Nebuchadnezzar’s dream in Dan 2, where the different parts of the statue are made of metals of declining value, starting with the head of gold and ending with feet of iron mixed with clay.49 They are interpreted as a series of kingdoms of declining power. Eventually the statue is demolished by a stone that becomes a mountain, symbolizing the kingdom of God. The sequence of metals recalls Hesiod’s Opera et dies 1.109‒201, which speaks of ages rather than kingdoms. A very similar schema is found in the Persian Bahman Yasht, which envisions a tree rather than a statue, but has a similar sequence of metals (gold, silver, steel), ending, like Nebuchadnezzar’s statue with mixed iron.50 In the Yasht, the period of mixed iron is that of “the ‘divs’ having disheveled hair.” S.K. Eddy ingeniously saw here a reference to the Greeks, who are depicted as wild-haired in mosaics and paintings, in contrast to the neatly depicted hair-styles of the Persians.51 The original Yasht would then have been written after the conquests of Alexander, and would have predicted the passing of the Greek, more specifically the Seleucid, kingdom, at the end of the millennium. It would have been updated later, in the post-Sassanian period. The Persian text is problematic, since its date and redaction are uncertain, but it lends some support to the view that Daniel was relying on an historical schema that was used more widely in the Seleucid empire. This kind of overview of history, dividing all or large portions of it into orderly periods, was unknown in the biblical tradition prior to Daniel.
 
            The sequence of four kingdoms and a fifth became popular among Roman historians around the turn of the era, but its origin is disputed.52 In an influential essay published in 1940, Joseph Swain argued that the extension of the schema to include Greece must have developed in the context of anti-Hellenistic resistance. Aemilius Sura, quoted above, considered the Second Punic War (218‒201 BCE) as the time of the overthrow of Carthage, so Swain reasoned that he must have written before the Third Punic War (149‒146 CE). Because he considered Philip, who died in 179 BCE, to mark the end of Macedonia, he must have written before the third Macedonian war (171‒168). If this is correct, then the four kingdom schema was known before the book of Daniel was written. Swain supposed that the sequence of world kingdoms including Media became known in Rome in the context of anti-Seleucid propaganda, around the time of the Battle of Magnesia, in 190 BCE, when Rome defeated Antiochus III (the Great).53
 
            Paul Kosmin has recently argued that such totalizing views of history are a reaction to the adoption of the Seleucid era as a method of dating, in contrast to the dating by the regnal years of individual kings, which had been normal in the ancient world.54 The continuous Seleucid era allowed the perception of large periods of history as wholes. This perception was harnessed to imperial ideology. The use of Seleucid chronology acknowledged the definitive character of Seleucid hegemony, just as the later adoption of Christian chronology in the western world acknowledged the hegemony of Christianity. The apocalyptic schematization of history, then, presented an alternative, which mimicked the Seleucid era in good post-colonial fashion, but rejected it in favor of a broader horizon. The qualified determinism of the apocalypses “undoes the most fundamental assumption of empire: that the king, as the limit-subject of action, makes history. In its place, it opens a representation of providential time, of history as revelation.”55 Kosmin recognizes that there were precedents for apocalyptic periodization, such as Hesiod’s world ages and ideas of successive world kingdoms in Herodotus and Ktesias,56 but he insists that “schematic historical periodization, while drawing on deep and important roots, took on a new prominence, systemized clarity, urgency, plausibility, and explanatory efficiency within the core regions of the Seleucid empire and on account of this Seleucid imperial context.”57
 
            Whether apocalyptic periodization is so specifically a response to the introduction of the Seleucid era, may, I think, be questioned. None of our Jewish sources for the period make an issue of the Seleucid era. Indeed, the books of Maccabees follow the Seleucid system of dating. Nonetheless, it is undeniable that such periodization, Persian as well as Jewish, appears primarily in the Seleucid realm. Kosmin grants that
 
            
              the hermeneutic of ‘resistance’, whether political or epistemic, is inadequate to these works. In addition to their targeting of the Seleucid world-view, they also answered to what F. A. Hayek termed ‘the craving for intelligibility.’ All history writing, to a greater or lesser degree, is an attempt to disclose meaning in, or attribute meaning to ‘the formless infinity’ of past data; but the eschatological total histories, composed by the Seleucids’ subjects mark the extreme of articulation in this regard. They should be understood as a particular kind of response to a crisis of historical meaning generated by imperial regime.58

            
 
            The attempt to conceive of universal history was not necessarily anti-Seleucid. The second-century BCE historian Polybius complained that none of his contemporaries had undertaken to write a universal history or “attempted to inquire critically when and whence the general and comprehensive scheme of events originated and how it led up to the end.”59 The desire to grasp history as a whole may have been prompted by the expansion of horizons in the Hellenistic period, of which the introduction of the Seleucid era was a symptom rather than a cause.
 
           
          
            9 The rise of belief in the judgment of the dead
 
            The second topic on which I wish to comment is the rise of belief in resurrection, or in the judgment of the dead.
 
            As we have seen, the affirmation of resurrection and judgment in Dan 12 answered to the cognitive dissonance of the Maccabean era, where people were put to death for keeping the Law. But already in the Book of the Watchers Enoch, saw hollow places inside a mountain where “the spirits of the souls of the dead” awaited judgment.60 The belief in the judgment of the dead had evidently entered Judaism before the Maccabean crisis.
 
            There were many precedents for a judgment of the dead in the Hellenistic age. Such traditions were known in Egypt from ancient times.61 The idea of an immortal soul in Greek traditions goes back to the Orphics and Pythagoreans, and was popularized by Plato. Resurrection is attested, though not widely, in Zoroastrian tradition.62 In Jewish tradition, some of the earliest formulations (Dan 12:3; 1 En. 104:2) associate the resurrected with the stars. Belief in astral immortality is attested in Greece in the fifth century BCE by Aristophanes (Pax 832‒834: “what people say, that when we die we straightaway turn to stars”), and in epitaphs from the Hellenistic period.63 But the idea of afterlife and judgment after death cannot be understood just as a borrowing. Here again we must ask why it gains acceptance at this particular time, when it was also becoming widespread in neighboring cultures? The answer would seem to lie in a cultural shift, that accorded greater importance and freedom to individual choice and was no longer satisfied to conceive of destiny only in communal terms.64 This shift was surely facilitated by the cultural mobility of the Hellenistic age, where people were no longer so tightly bound to their ancestral homes. The shift, of course, was not instantaneous or complete. The Book of Daniel hopes for the rule of “the people of the holy ones,” presumably Israel in some form (Dan 7:27) as well as for the resurrection of the righteous. But the individualized hope for resurrection and judgment was novel in Judaism the Hellenistic age, and must be attributed in some part to the Hellenistic Zeitgeist.
 
           
          
            10 Conclusion
 
            The roots of apocalypticism, then, can be conceived in various ways. If we think of roots as the traditions that nurtured the imaginations of the visionaries, these were diverse. There were strong links to Israelite, especially prophetic, traditions, but equally strong connections with the mantic wisdom of the Babylonians, and the possibility that models were derived from Persian tradition cannot be discounted. But there is wisdom in the Arabic proverb quoted by the historian Marc Bloch, that people resemble their times more than their parents.65 The most meaningful roots of apocalypticism should be sought not in the old traditions on which the apocalyptic writers drew, but in the Hellenistic milieu in which the phenomenon took shape.66
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            1 Apocalyptic and Apocalypticism as Theological Concepts
 
            It is well known that the term ‘apocalyptic’ primarily appears to define a certain type of Jewish and Christian literature in a theological perspective, especially for the necessity of creating a literary and/or ideological platform upon which the intrinsic superiority of the canonical Revelation (of John) could stand.1 A specific path taken by exegetes between the eighteenth and nineteenth centuries was the creation (or the invention) of an apocalyptic formal construction belonging to a ‘late’ Jewish context, antecedent or co-terminus with the last work included in the New Testament canon. In this framework, it was assumed that such a literary construction was later ideologically reformulated in light of a pre-supposed Christian proprium.2
 
            Another path taken by both Protestant and Catholic exegetes was to distance between prophetic (i. e., canonical) and apocalyptic (i. e., non-canonical) texts. Clearly this separation, according to which the former constituted a degeneration of the latter, was instrumental in including the last text of the Christian Bible within the prophetic line of the so-called Old Testament. According to such a construal, Revelation was nothing more than a prophetic text (not apocalyptic, or only apparently an apocalyptic text!), unveiling the real meaning of earlier biblical prophecies in a Christian perspective.3
 
            Strictly connected to such a debate was the creation of ‘apocalypticism’ as a representative ideological framework native to the so-called ‘Late Judaism.’ The existence of apocalyptic Judaism – i. e., a Judaism that used especially, but not exclusively, apocalyptic literary forms – was emphasized in order to demonstrate the roots and emergence of early Christianity. In this very heated discussion, apocalypticism partly overlapped with eschatology, a concept that was variously balanced in illustrating the “parting of the ways”4 between Judaism and Christianity.
 
            An illuminating synthesis of a theological approach that made claims to be historical is that carried out by Wilhelm Bousset (1865‒1920).5 In Bousset’s description of ‘Late’ Judaism, there is a Jewish church, complete with the synagogue, scribes, canon, and national Messianic expectations. In this picture, apocalypticism pervades Jewish texts (especially apocalypses, but others too) of the so-called ‘intertestamental’ period.
 
            In Bousset’s view, apocalypticism poured into Judaism from neighboring cultures. The late Jewish religion had been subjected to specific influences, especially Iranian religion, and Bousset referred to this process as apocalypticism.
 
            
              This was an apocalyptic world-view that included ideas about the roots of Evil, saw the future of the world in terms of different aeons, had a new dualistic dimension and believed in the devil and demons, as well as in the spectacular judgment and destruction of the world.6

            
 
            According to Bousset, apocalypticism appears as a break, “being no natural development of the religion of the Prophets and Psalms:”
 
            
              In his mind, three or four religions have made an inroad into Judaism: in addition to the “iranisch-zarathustrischen Religion” (Iranian-Zoroastian religion) already mentioned, they were the Assyrian-Babylonian, the Hellenic and in part the Egyptian religion. Bousset sees a movement into spiritualization of faith in God, transcendence and individualisation, regarding this as a general development, found in several religions.7

            
 
            Bousset’s picture of Late Judaism as a more syncretistic religion distances Judaism from his own religious ideals. Judaism’s encounter with these other religions stands out as a religion fraught with contradiction (national and particularistic, limited ideas of the ‘canonical’ religion vs. bizarre and grotesque forms of intertestamental Judaism).
 
            Beyond the various perspectives proffered in order to explain apocalyptic literature and apocalypticism in European theological debates between eighteenth and twentieth centuries, the efforts of biblical exegetes, philologists, philosophers, theologians, and historians of religion(s) have converged to understand the origins of Christianity in light of or in contrast with a Jewish apocalyptic ‘platform.’ Following especially Enlightenment scholars, religious studies have deepen what Kocku von Stuckrad defines as a process of ‘scientification’ of early Christian dynamics in the context of both ancient Hellenistic (and Roman) religions and first century Judaism.8 In such a framework, academic debates variously addressing the apocalyptic ‘platform’ were not exclusively prompted by scientific/historical aims, but also by religious agendas.
 
            If apocalyptic literature and/or apocalypticism, as outcomes of a process of ‘scientification,’ have voiced discourses of theological self-definition, they have also opened up the scope of scientific constructions to incorporate Protestant and/or Catholic approaches to New Testament and early Christianity. Apocalyptic literature and/or apocalypticism became a vital element to outline a dialectical ‘historical’ (i. e., theological) development according to which Late Judaism emerged as an immobile scenario in light of which the development of Christianity as a distinct religious phenomenon was traceable.
 
           
          
            2 Apocalypse and/or Apocalypticism in their Genre Dimension
 
            In 1979 an attempt to define and outline the strictly formal dimension of apocalyptic genre was published in the journal Semeia. The genre definition proposed in John J. Collins’s introduction has become almost ‘canonical,’ particularly for its extreme clarity:
 
            
              ‘Apocalypse’ is a genre of revelatory literature with a narrative framework, in which a revelation is mediated by an otherworldly being to a human recipient, disclosing a transcendent reality which is both temporal, insofar as it envisages eschatological salvation, and spatial insofar as it involves another, supernatural world.9

            
 
            Collins has specified also as follows:
 
            
              This definition marks the boundaries of the genre and enables us to identify it. It is not intended as a complete or adequate description of the constituent works. No individual apocalypse can be adequately understood without reference to some other elements of the paradigm. The fuller paradigm permits us to see the variety within the genre and distinguish different types of apocalypses. In the light of this definition it is immediately possible to distinguish apocalypses from other closely related categories. While oracles, testaments and revelatory dialogues all frequently contain eschatological material analogous to that found in apocalypses, they all lack some aspect of the apocalyptic manner of revelation. Oracles are not mediated at all, but are uttered directly, testaments are mediated by a human figure, and revelatory dialogues lack the narrative framework which describes the process of revelation. On the other hand, dreams and visions which lack the eschatology or otherworldly dimension of the apocalypses are also excluded from the genre. In this way the term ‘apocalypse’ can be applied to a specific and limited number of texts from the period under consideration.10

            
 
            Collins has emphasized that this classification is a modern one, noting that ancient manuscript titles (“Apocalypse of…”) are not a reliable guide for the identification of the genre. Another underlying aspect concerns a distinction between apocalyptic genre and apocalypticism. In Collins’s view, the literary-formal study of apocalypses shows that the history and social functions of the genre is consequent to the purely formal description and identification. Although Collins has restricted his analysis to the literary-formal classification, he clearly stated that the genre interpretation does not presuppose that all the works identified as ‘apocalypses’ have a common social milieu. If the use to which a genre is finalized may vary widely, it is also evident that a specific work may be reinterpreted in various contexts or employed for different scopes. It is also important to underline that a given sociological setting may find expression in several different genres. In adopting this genetic classification, Collins has established order in what was previously, and more or less still remains, a theological wasteland.
 
            In spite of its clarity, the Semeia classification has also received some criticisms. Carol Newsom, for example, has characterized this approach as typical of genre studies of the time in which it was formulated, raising her objections from a perspective that empathizes the appreciation of the individuality of every text.11 Other scholars have countered this classification, noting that it is founded upon a list of characteristics that appear as simply a list of things that happen to be found in apocalypses. It is not by chance that others have proposed different formal definitions. For example, Jean Carmignac has included apocalypses in a “genre littéraire qui décrit des revelations célestes à travers des symboles,”12 arguing, on the basis of such a definition, that prophetic visions (for example, like those we find in Amos) are definable as actual apocalypses. Similarly, Christopher Rowland has emphasized that “to speak of apocalyptic […] is to concentrate on the theme of the direct communication of the heavenly mysteries in all their diversity.”13 It is also possible to emphasize, following Martha Himmelfarb,14 that heavenly journeys only emerge as a specific genre if we compare it to apocalypses in which historical visions are reported, implicitly countering Collins’s all-encompassing view that both celestial and historical apocalypses represent different sub-genres in the apocalyptic macro-genre.
 
            In reviewing such reactions, John Collins reassessed the Semeia definition many years later in a conference held in Berlin in 2015 and published in 2016.15 He attempts to address some of the problems that have arisen starting from prototype theory developed in cognitive psychology.16 Collins observes that prototypical exemplars of a genre are not necessarily historical archetypes. Following Newsom’s criticisms, Collins recognizes that the analysis of apocalyptic genre in Semeia “has much in common with the prototype model”17:
 
            
              It (i. e. Semeia classification) started from a list of apocalypses that were regarded as prototypical, and distinguished between central and peripheral characteristics. The main difference is that prototype theory would refuse to establish a strict boundary between texts that are members of the genre and those are not. It rather distinguishes between texts that are highly typical and those that are less typical. And this, I think, is an improvement that might have saved us some agonizing about boundary cases.18

            
 
            In his more recent approach, Collins underlines that literary forms are adaptable. Regarding the question of the function of the apocalyptic genre,19 for example, he emphasizes that if many Jewish and Christian apocalypses are revolutionary and subversive, it is also possible to recognize some of them as expression of an ‘imperial apocalypticism.’20 Collins does not intend to deny that genres may have shared functions at some level of abstraction, but that level may be considerably higher than what most scholars think about when they talk about function. Another element that clearly emerges in Collins’s analysis is that definitions are by nature synchronic and static, in contrast to genres, which evolve and are constantly changing. In such a view, genre definitions are somewhat like ideal types in sociology, “models that indicate what is typical but do not correspond exactly to any historical exemplar.”21
 
            Concerning the historical development of the apocalyptic genre, Collins explicitly states that this kind of approach is not adumbrated in the Semeia classification, but it is clear that “diachronic and synchronic analyses must be seen as complementary rather than as mutually exclusive.”22 A comprehensive assessment on the function of particular texts in their historical context is that carried out by Collins in his book The Apocalyptic Imagination,23 in which he goes beyond the strictly formal approach carried out in 1979.
 
           
          
            3 The Experiential Approach: Apocalypses as Revelatory Accounts
 
            Already in his 1979 essay, Collins stressed that “‘Apocalypse’ is a genre of revelatory literature with a narrative framework.”24 This assumption presupposes the existence of a kind of revelatory ‘macro-genre’ that includes Jewish and early Christian apocalypses. But what does a ‘revelatory genre’ actually mean? In other words, why were revelatory accounts ever written? This question goes beyond the Semeia literary classification; it implies a cultural-anthropological evaluation of how a ‘literary work’ is perceived in specific times and spaces as well as the cultural meanings that are connected to literary production. In summary, what we call a literary work is not only a merely ‘technical’ choice between other possible choices, but it is also, if not above all, a medium of communication.
 
            According to Adela Yarbro Collins, apocalypses are “intended to interpret present, earthly circumstances in light of the supernatural world of the future, and to influence both the understanding and the behaviour of the audience by means of divine authority.”25 Michael E. Vines has also underscored that “[t]he purpose of apocalypse would therefore seem to be to gain a God’s-eye view on human history and activity.”26 The substantial connections between apocalyptic narratives and specific Jewish religious self-definitions clearly emerges, i. e., a religious self-definition manifesting itself in a well-defined formal construction.
 
            According to recent scholarship, ‘religion’ is a very debated term,27 and it is impossible to take up here all the issues concerning this topic. I need only mention that ancient religions are not only definable in their speculative or theological dimensions; ancient religions are, above all, experiential guides of individual and/or collective orientation in the world, cultural instruments through which people give meaning to their own actions, especially when these are put in the perspective of an invisible world that weakens the very essence of personal and/or group life. In such a perspective, what we call ‘Jewish religion’ appears to be a flexible cognitive-cultural product capable of further and new implementations as well as of contextual reinterpretations or reinventions. In other words, what an apocalypse describes, or what an apocalypse shows, is a consequence of various imaginative possibilities, a re-elaboration of both cognitive and cultural elements which are already active in that mental and cultural universe. More precisely, with Jewish and early Christian apocalypses we are in a position to look at the encounter between consolidated cultural elements and individual reinventions of them. From such a vantage point, every apocalypse stands as a contextual re-invention of religious (i. e., Jewish) experiences.
 
            On the one hand, new approaches to religious experience benefit from the renewal that has occurred in studies that are concentrated on cultural (and/or social-collective) practices; on the other hand, they take advantage of cognitivism-related studies of contacts with what is perceived as supernatural and of selective memories allowing this kind of narrative. Concerning the ancient world (and, in this context, Hellenistic-Roman Judaism), the aim of these approaches is to counter scholarly traditions that continue to underestimate that various ancient texts are grounded on specific personal and/or cultic experiences. Although it is clear that the ancient Mediterranean world was frequently visited by gods appearing in the visions and dreams of human beings, who also left signs on steles and various written materials, bodies, and natural phenomena, the canonical dimension of many of Jewish and early Christian narratives has prevented scholars from approaching them as actual first-person—or, as it emerges in many cases, as actual third-person—accounts deriving from experiences of contact with the otherworld. As Coleen Shantz pointed out in an essay published some years ago,28 the experience—in the religious sense of the term—of the people who stand behind (or beyond) these texts was often believed to be a kind of ‘black box:’ authors’ contexts and the texts produced by them could be described, whereas a description of the processes by which contexts were assumed and transformed by texts could not be given.
 
            If it is often very hard to date a specific form of an apocalyptic text precisely—because we read them in their Christian and late antique permutations and also according to stratified versions and implemented translations—it is necessary to assume, and this in some cases is more or less verifiable thanks to Qumran and other manuscript discoveries, that apocalyptic texts, at least in a specific form, cast light on various contextual Jewish self-definitions at the turn of the Hellenistic-Roman period.29 In this sense, experiential approaches can be further measured in light of socio-anthropological studies about authority and the dialectics between groups and visionary individualities with respect to his/her authoritative discourse. This implies the underestimation of a mechanistic or of a merely theological interpretation: the problem is not about how a culture (that is always a dialectic concept, never fully definable in an abstract sense) affects the experience of one of its participants but, following Pierre Bourdieu, it is about paying attention to the interplay that exists between a culture and its own participants.30
 
            As before remarked, a very intriguing aspect deriving from experiential approaches concerns the function of selective memory and metaphors in the forms of textualization of any experience interpreted as a vis-à-vis contact with the otherworld. Concerning this aspect, cognitivist perspectives have proven to be even more useful. Since the 1980s, cognitive studies on religion have highlighted the ways in which human beings think and behave regarding religious activities. Though the adaptive role of religiosity is still very much discussed, cognitivist approaches have shown that the computational mechanisms involved in religious and non-religious thinking are the same.31 Such approaches have also thoroughly investigated the role of memory in the elaboration, retention, transmission, textualization, and/or modification of (religious and non-religious) experiences.32 In the specific case of selective memory, and especially in contexts permeated by orality and dominated by knowledge automatically absorbed as a frame-constraining burden, the authoritative tradition of a specific context represents the main area to explore in order to make any account of everyday experience thinkable and communicable.33
 
            The aforementioned question could be supported by more engagement with emotions and emotional memories. As T.W. Buchanan has remarked,
 
            
              information is first encoded and then consolidated and stored in long-term memory. Within this ‘modal model’ of information processing, information that receives attention and elaboration is more likely to be subsequently available for retrieval.34

            
 
            Cognitivist approaches to memory and religious experiences allow us to draw attention to a question upon which intertextual methods, when applied to the analysis of Jewish and Early Christian apocalyptic texts as ‘finished textual products,’ has run aground: the nature of the ‘biblical’ materials employed by apocalyptic writers in their re-formulations of experiences of contact with the otherworld as texts. In light of cognitive studies, it becomes clear that considering the question as a mere ‘prearranged’ recovery of earlier rigid texts would inevitably backdate a much later context to the period in which apocalypses were presumably composed. In fact, in Judaism of the Hellenistic and Roman periods, what we now define as ‘Bible’ was a living tradition; this fluid corpus was connected to practices concerning transmission of memories and thus, in this sense, a means of production of new discourses and various written materials.35
 
            It is well known that apocalyptic texts typically claim as their author a hero from ancient Israel’s past.36 The originally independent compositions that comprise the book of 1 En. provide extensive material to explore the apocalyptic modalities of re-modulating previous authoritative streams of transmission. Many scholars have focused on the introduction to the entire Book of Watchers (1‒5).37 More precisely, this portion of the text opens with some biographical data on Enoch, which is framed by scriptural language drawn from two other famous ancient prophets: Moses and Balaam. The incipit of this portion, “The words of the blessing with which Enoch blessed the righteous chosen who will be present on the day of tribulation, to remove all enemies” (1 En.  1:1; 4Q201 1 i 1),38 echoes a common superscription for prophetic books (e. g., Jer 1:1; Amos 1:1), and its presence in 1 En. 1:1 frames the content that follows as based on revelation and the literary collection as a whole, continuing the legacy of previous Jewish prophets.39
 
            More specifically, following the literary fiction of Enochic authorship, it becomes one of the oldest written records of revelation. But as noted by many other scholars, the superscription draws from the blessing of Moses in Deut 33:1.40 This allusion appears to be clearly modified for a new literary setting, and the objects of Enoch’s blessing are the “chosen” rather than the more universal “children of Israel.” In the case of the introduction to the Book of Watchers, memorial frames deriving from authoritative prophetic traditions allude not to Moses the lawgiver, but rather to Moses the prophet.41 In so doing, the author of the section intends to re-activate in his audience specific considerations about Enoch as the ‘first’ prophet. Moreover, Deut 33 is remembered and understood as Moses’s testament to the people of Israel before his death, interpreting the ‘biblical’ passage as Moses’s predictions for the future of Israel. In such a way, biblical memories are reactivated as the model for Enoch’s testament, and further allusion to Deut 33:1‒2 in 1 En. 1:1‒5, 9 reinforce such an association.
 
            The use of authoritative traditions as memorial frames in re-assembling new experiences of contact with the otherworld raises further questions. The introduction to the Book of Watchers seeks “to prioritize Enoch’s revelation over that of Moses.”42 However, the Book of Watchers adopts traditional voices to lend strong authority to a religious experience that is reinterpreted as a vis-à-vis contact with the otherworld. This compositional strategy has the result of reactivating traditional memorial frames in order to offer a traditional ‘platform’ for a self-definition that is declared to come from a direct experience of contact with the otherworld.
 
            The same applies to the connections between Enoch and Balaam. In particular, Enoch is described as “taking up his discourse” in the introduction to the Book of Watchers mentioned above (1 En. 1:2‒3). This particular formula is frequent in Balaam’s oracles (Num 23:7, 18; 24:3, 15, 20, 21, 23).43 According to Nickelsburg, the twofold use of this expression at the beginning and end of 1 En. 1:2‒3 bookends a range of allusive language in these verses drawn from Num 24:15‒17.44 Jassen has also observed that this formulaic language “frames the description of the nature of Enoch’s receipt of heavenly knowledge and its content.”45 In spite of everything, going beyond a conscious ‘line by line’ rewriting of previous crystallised texts (certainly possible but not absolutely certain), the seer who hides himself under the Enochic mask re-proposes authoritative fluid frames of transmission as instruments of Jewish self-definition. Such a re-propositioning has to be read as a selection of memories, and thus as an attempt to re-propose flexible ‘living traditions’ so as to confer authority to an experience that is considered as a vis-à-vis contact with the otherworld, especially when it is re-proposed in the guise of the apocalyptic formal construction.
 
           
          
            4 From Experiences to Apocalyptic Texts
 
            Concerning ancient texts narrating a direct contact between human beings and the otherworld (both those obtained via what we call “altered states of consciousness” and terror rituals),46 it emerges that these experiences are not only frequent or considered to be reliable in specific contexts, but that they very often constitute a means of establishing authority within, and for specific groups. Because these experiences seem to be related to traditional frames activated through analogical connections, some ancients seem to be aware of different levels of reality, and they do not always (at least not systematically!) assign value to experiences of direct contact with the otherworld according to the polarization truth/falseness derived from our modern and post-modern scientific worldviews.
 
            In the case of Jewish and early Christian apocalyptic texts, we are looking at texts (therefore, cognitive-cultural products) that explicitly represent themselves as accounts originating from a direct experience of contact with the otherworld. In spite of the actual presence of a title explicitly related to the word ‘apocalypse,’ these texts refer to a kind of revelatory dynamic clearly enough, explicitly stressing the process of transmission from which the writing claims to be originated.
 
            A very instructive example is Rev 1:1‒3, 10‒11. If in 1:1‒2 there is a certain insistence upon the word and the testimony (clearly oral), this does not necessarily eclipse another element that is present in the transmission dynamics of John’s account: both in 1:3 (even if less explicitly) and in 1:10‒11 (more clearly), the protagonist of the experience declares that the act of writing is an essential component of the whole visionary experience. John first stresses that the one who reads, as well as those who listen to the prophecy’s words and keep the things written in it are blessed (1:3). Later, explaining in detail while he relates the circumstances of his contact experience, he reminds his readers about how the great voice that he heard behind him commanded that he write what he saw in a scroll and send it—just as if it were a letter—to the seven ekklesiai.
 
            István Czachesz has suggested that experience, beliefs, practices, memory, and social factors form interconnected constraints, the study of which leads to a better understanding of apocalypses.47 An example for this is that of 4 Ezra, at text, according to Czachesz, that reflects actual practices and experiences in the group that created and used this visionary text.48 Czachesz’s analysis of religious practices mentioned in 4 Ezra reveal several correspondences with the reported experiences. He founds that the content of the first vision (3:1‒5:19) could be shaped my mourning, (text-centred) meditation, and sleep-related experiences. He concludes also that the narration of the second vision (5:20‒6:34) corresponds to the effects of fasting and starvation, suggesting that drinking wine shapes the third vision reported in the text (6:35‒9:25). Furthermore, in the fourth vision (9:26‒10:59) hallucinogenic plants seem to play a role, and consuming enhanced wine or a wine-based draught possibly concludes the visionary practices reported in the seventh and final vision (14:1‒48). In Czachesz’s analysis there is also a clear dynamic of both connection and distinction between experiences and beliefs (which are stimulated through neuro-anatomy and cognitive inputs), memories of experience and their further materialization in an apocalyptic text.49
 
            Concerning the social setting of the seer as reflected in the fifth (11:1‒12:51) and sixth (13:1‒58) visions of 4 Ezra, Czachesz concludes that s/he was a religious specialist embedded in and supported by a group rather than a lonely prophet. Czachesz’s analysis demonstrates that in this text, as a product of religious specialists, formal and theological sophistication and visionary practices “are not orthogonal.”50 The seer, as a dedicated scholar of wisdom, is engaged in scribal practices, but s/he is also a religious agent who relies on a variety of techniques to seek a vis-à-vis contact with the otherworld.
 
            That the visionary-written dynamic of Jewish and early Christian apocalypses confronts us with a direct-contact experience with the otherworld that is strongly characterized on a double level, a ritual and a literary one, clearly emerges from various ancient descriptions. Generally speaking, according to such texts, visions of the otherworld follow institutionalized procedures according to which the staging of the experience seems structured and divided into two phases. In the first, the prevailing characteristic is the description of the material and physical effects of the visionary experience; in the second, the act of writing reinforces what the seer him/herself seems to have actually experienced.
 
            In particular, an account dedicated to a female prophetess as it emerges in Tertullian’s De anima seems to be the narrative we need. In describing the religious experience of a Montanist “sister,” Tertullian states as follows:
 
            
              We have now among us a sister whose lot it has been to be favoured with sundry gifts of revelation, which she experiences in the Spirit by ecstatic vision amidst the sacred rites of the Lord’s day in the church: she converses with angels, and sometimes even with the Lord; she both sees and hears mysterious communications; some men’s hearts she understands, and to them who are in need she distributes remedies. Whether it be in the reading of Scriptures, or in the chanting of psalms, or in the preaching of sermons, or in the offering up of prayers, in all these religious services matter and opportunity are afforded to her of seeing visions. It may possibly have happened to us, while this sister of ours was rapt in the Spirit, that we had discoursed in some ineffable way about the soul. After the people are dismissed at the conclusion of the sacred services, she is in the regular habit of reporting to us whatever things she may have seen in vision (for all her communications are examined with the most scrupulous care, in order that their truth may be probed).51

            
 
            While this text highlights connections between Jewish and early Christian practices, we have to keep in mind the blurred boundaries between Judaism and Christianity in Late Antiquity, which is even more important in the pre-Constantinian era from which Tertullian’s description comes. Experience of first-person contact with the otherworld belongs to the shared heritage of ancient religions (and this emerges in various forms according to the different cultural contexts in which it is attested), and Tertullian’s account casts light on the different levels called into question by first-person experiences and their subsequent written forms in early Christianity. Religious experience occurs in the context of culture and cognition. The prophetess’s previous knowledge shapes the experience from the beginning, probably even before it reaches her consciousness. After the experience, this is available to both the prophetess and her audience only as it is filtered through her memory. Finally, we have access to description of religious experience only through a chain of textual transmission, i. e., the apocalypse in its longue durée existence.
 
           
          
            5 Apocalyptic Texts as ‘Heterotopic Portals’
 
            Finally, I would like to highlight one further aspect. Apocalyptic texts have been mostly transmitted through Christian groups and churches.52 A very stratified transmission clearly emerges in different languages and/or versions in which apocalypses have been preserved (Greek, Latin, Ethiopic, Syrian, Slavonic, Georgian, Arabic, etc.). Alongside this, we are also able to reiterate that new texts and/or expansions of a previous text have regularly been produced from apocalypses. Furthermore, in many cases the manuscript transmission shows textual associations and/or aggregations of more than a single text as a new literary creation. Apocalyptic literature has exercised an enormous influence on European thought, extending beyond Antiquity and the Middle Ages into modernity. Such an influence is clearly shown by the ‘textual magma’ by which most of apocalypses have survived.
 
            This paragraph aims at reading this apocalyptic textual production as the mirror that I have defined as a visionary habitus in another essay.53 This allows us to consider the circulation of apocalyptic and/or visionary accounts in different social-cultural contexts. The visionary habitus emerges as a process of “re-actualization” of visionary texts by specific readers, who perceive themselves as emotionally reenacted in particular texts. This is why visionary texts have become objects of various re-appropriations, rearrangements, transpositions, translations, and, more generally, of re-adaptations.
 
            In a very intriguing paper, Angela K. Harkins has argued that
 
            
              The rhetorical use of embodiment language, through the construction of spatial realms and the generation of subjectivity (including phenomenal bodies and affect), can create a religious experience for the reader who seeks to re-enact the text.54

            
 
            Harkins refers to the critical classification of spatiality articulated into ‘first, second and third’ spaces.55 These are understood as elaborate ways in which language about space and physical experience can facilitate a reader’s re-enactment of a text. According to Harkins’s reading, while ‘first space’ refers to the bodily experience of space as it is perceived empirically, ‘second space’ hints at the religiously ‘fabricated’ geography, like that found in prayers and authoritative narrations. ‘Third space’ is the realm “where transformation is possible and power is reconfigured.”56 This refers not only to a site of resistance, where alternative realities are produced, but also to a locus of simultaneity—a kind of counteraction to the position occupied by a reflected figure, like in mirror images. ‘Third space’ as heterotopia, in Foucaultian terminology,57 renders the space occupied by a person at the same time real and unreal. In this sense, ‘third space’ experiences are liminal spaces “that are real world experiences and so have real world consequences, but they allow for full participation in other worlds.”58
 
            Such a critical theory has important consequences for the study of the Nachleben of apocalyptic accounts. This necessarily considers the ongoing re-uses and re-formulations of these narrations by groups and/or individuals that transmit them in and for new experiences of re-visualization. In Foucaltian heterotopic terms, visionary texts function as “a physical portal to a world constructed by the religious imagination,” producing heterotopic experiences of re-enacting that have the potential “to transform a reader into a full participant in the religious event.”59
 
            This process is already represented in some ancient texts connected with visionary experiences, and two examples can be given to illustrate it. 1 En. 104:10‒11, according to Nickelsburg’s interpretation,60 speaks about people who “copy,” or simply attach their own names to a pre-existent literary composition, probably alluding to authors who claim a pseudepigraphal authority for a specific writing. This text offers a glimpse of the impact of textualization on the transmission of a particular visionary experience based on ‘Enochic’ streams of transmission. The visionary, in this case, seems to counter possible uncontrolled forms of textualization of his account, but, in so doing, s/he61 casts light on the mechanisms connected to this process, possibly alluding to ongoing re-uses and re-formulations by groups and/or individuals that transmit these narrations in and for new contexts.
 
            Also, the conclusion of Revelation highlights the importance of writing itself as an element capable of defining a main aspect of a visionary account. John is the one who saw and listened to the otherworld; at the end of the experience, he wants to bow down to the feet of the angel who has shown him everything, but the angel does not allow him. Instead, the celestial mediator says: “I am a fellow servant of yours and of your brothers the prophets, and of those who keep (syndoulos) the words of this scroll (bibliou)” (Rev 22:9).62 The angel also recommends not to “seal closed the words of the prophecy in this scroll, for the moment is near” (22:10).63 In these last exchanges, the angel reminds the prophet of the fact that he can witness the words of the account himself (called more often ‘prophecy,’ but also ‘revelation,’ evidently intended as synonyms: see Rev 1:1‒3): “if someone adds to these things, God will add to him the plagues, those written in this scroll” (22:18).64 Equally, he goes on: “if someone takes away from the words of the scroll of this prophecy, God will take away his share from the wood/tree of life and from the holy city, that is, the things written in this scroll” (22:19).65 Despite the prohibition and the associated anathema, the reference to the possible modification of the content of Revelation alludes to a mechanism that may have been quite frequent for this type of textual material. The text also informs us that John intends to contrast the practice of modifying and/or re-adapting the experience of contact of the mediator with the otherworld.
 
            Both the mentioned texts can be interpreted in light of processes of re-reading and re-functionalization as evident characteristics of visionary writings. They convey apocalypses and contribute to the definition of the processes of textual transmission linked to actual ‘living scriptures.’
 
           
          
            6 Concluding Remarks
 
            I would like to conclude this paper66 by discussing the idea that the transmission of visionary texts could represent the legacy of the longue durée of the visionary habitus, as I have just previously mentioned. The concept grows out of Bourdieu’s attempt to answer the question: “how is human action regulated?” – or more precisely,
 
            
              how does human action follow regular statistical patterns without being the product of obedience to some external structure, such as income or cultural norms, or to some subjective, conscious intention, such as rational calculation?67

            
 
            According to Bourdieu, a habitus consists of deeply internalized dispositions, schemas, and forms of know-how and competence, both of mental and corporeal nature, acquired by the individual through early childhood socialization. At a first glance, the concept of habitus seems to endorse a sociological view of the visionary habitus in Antiquity and Late Antiquity. Like a real habitus, visionary experiences generate perceptions, expectations, and practices that correspond to the structuring properties of earlier socialization. In this sense, in ancient religious practices, a visionary disposition is an active trace of an individual activity that functions to shape personal perception, thought and bodily comportment. Nevertheless, many other questions remain unresolved. If the idea of disposition suggests that past socialization ‘predisposes’ individuals to act out what they have internalized from past experiences and traditions, it remains unclear whether dispositions of habitus shape and orient or really determine human action.
 
            For a long time, scholars have considered apocalyptic texts as a monolithic platform for anti-Jewish considerations on the parting of the ways between Judaism and early Christianity. The creation of an ‘apocalyptic monolith,’ as a real Second Temple unitary ‘group’ among others, has functioned as an inferior instrument of ‘apologetic’ separation (see supra, par. 1).
 
            At the current state of art, a genre definition of apocalyptic/apocalypticism seems to be tenable in its literary dimension, in spite of criticisms questioning the indiscriminate use of the problematic concept of ‘literary genre,’ especially if rigidly applied to ancient cultures. On the basis of Jewish (and early Christian) apocalyptic texts, it emerges that visionary patterns and experiences were commonly used and conceived by different social groups and individuals, also raising polemics and social dynamics of acceptation and/or refusal by other Jewish (and non-Jewish) religious agents. Thus, if we want to conserve the Bourdieusian concept of habtius in its analytical function, we should envision, as Bernard Lahire has methodologically remarked,68 that various religious agents developed a broad array of visionary dispositions, each of which owes its availability, composition, and force to the socialization process in which it was acquired.
 
            As a further avenue to develop this field, it is important to remember that apocalyptic texts are texts, i. e., products of scribal activity.69 Such an element implies that apocalyptic texts emerge, in various ways, as products of various textual manipulations in which religious experience (as it is re-narrated in a specific text) stands at the core of the debate. It is important to encourage in-depth analysis of apocalyptic Jewish and early Christian texts within the larger context of ancient and late-antique scribal practices and discourses, assessing both similarities and differences not in relation to a singular imagined whole, but rather in comparison with actual intellectual activities and agencies. In this regard, textual practices documented in transmitted manuscripts, as well as their dissemination in various religious circles, confirm the idea that the visionary habitus, as a pre-existing and traditionally grounded (at least for some individuals and groups in late-antiquity) ‘structuring structure,’ is re-adapted and reformulated according to various intellectual group- and individual characteristics. Ancient and late-antique apocalyptic texts have travelled and circulated, being disseminated and diffused through the medium of writing. They are uncompromisingly bound to scribal movements along a diachronic transmission over time. The transmitter and the receptor do not always share a common social-cultural setting. Simultaneously, they move along a synchronic transmission in which the transmitter is distanced from the ‘original’ (or presupposed original) setting; for this reason s/he attempts to make sense of the text through exegesis, interpretation, translation, adaptation, re-writing, or other forms of scribal ‘re-appropriation.’
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