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The questions defining the topic to be addressed in thentwession begin: "What is
salvation? How does one attain salvation?" Evangelicasrmmly use the word "salvation"
with the assumption that all understand it to meamtgto heaven after you die," or "being in
the conditiomowthat will enable you to go to heaven when you die." hmesumably what
the organizers of this symposium hope to see discussed sedsion — and | will do my best to
satisfy them. However, by first asking "What is salwa®" they recognize that we do not all
understand the term in the same way.
InWhat Does It Mean To Be Saveu®lume editor and Regent College professor John
Stackhouse points to an evangelical misunderstandire\@it®n that he sees as endemic and
worldwide:
In his gracious but penetrating response to the essé#yis volume, Oxford
professor John Webster wonders whether it is paatiguiNorth American
evangelicals who need to be reminded that the Bible misesalvation as offering
more than getting souls to heaven. My experienceaghirg soteriology for several
years at Regent College — an international graduate sch@bkistian studies whose
students come from thirty-five countries on every camtirexcept Antarctica — leads me
to think that evangelicals far and wide also need Hi@izons expanded. Over and over,
students have betrayed an understanding of salvatioartimainted to a sort of spiritual
individualism that is little better than Gnosticism.
In fact, we could make an important start simply acheng that salvation isot about
“Christians going to heaven.” Salvation is about Gatteging the whole
earth...Salvation is about heading for the New Jerusaletrheaven: a garden city on
earth, not the very abode of God and certainly notnatbof pink clouds inthe
sky...And salvation is not only about what is to come &d about what is ours to enjoy
and foster here and now.

According to Stackhouse and his colleagues, evangelicatdteoview salvation in negative

terms (what we are savéwm), and as forensic, individualistic, private and pietjsticd



spiritualized. The authors argue that salvation shouldaddte viewed primarily as positive,
transformative, communal, relational, cosmic, and etidab As Messianic Jews, we would also
consider salvation as dealing prominently with nationd,iaparticular with the nation of Israel.

That being said, the real question that arises am®tigne and again has nothing to do with
the meaning of the term "salvation." To formulate the gme$n a manner that avoids
confusion, | would put it this way: What qualifications mimstividual human beings possess to
inherit life in the world to come? Underlying this general tjoess a more specific one: Do we
have grounds for hope that some who do not explicitly @eletge Yeshua before death will be
among those who inherit life in the world to cof@#thin the Messianic Jewish movement the
driving concern is even more specific.: Do we have grofmdsope that some Jewish people
who do not explicitly acknowledge Yeshua in this lifelw# among the redeemed in the world
to come?

| call this the question of final destinies. In my vje¢le good news proclaimed and lived by
the apostles is primarily concerned with final destinytlie singular): the eschatological
consummation of covenant history and the created anddessiah Yeshua by God's Spirit.
However, that singular destiny is manifold and diverad,encompasses the destinies of unique
individuals. It is these eschatological destinies thktowcupy my attention in this paper.

A thorough and compelling response to this question ofdiestinies would include at least
four elements: (1) a study of the explicit biblical t@ag on the topic, which would focus on the
Apostolic Writings (since reward and judgment in the warldome is not a major theme in
Tanakh); (2) a consideration of broader theologicalds that have a bearing on the question;

(3) an examination of the practical implications of #hailable responséq4) a summary of the



various responses to the question that have beendff@ugh the centuries, especially among
those with greatest credibility among<us.

Given length restrictions, | will pursue here only fih& of these inquiries: a study of what the
Apostolic Writings have to say about final destinieseiizon this point | will need to limit
myself to the first two sub-questions: What qualificationsst individual human beings possess
to inherit life in the world to come? Do we have grouratshibpe that some who do not
explicitly acknowledge Yeshua before death will be antbiooge who inherit life in the world to
come? Our answers to these sub-questions will have atipins for the third sub-question (i.e.,
the case of Jewish people who lack explicit Yeshita)feout we will not examine this as a topic
in its own right.

Within the Apostolic Writings | find three distinct wagf approaching this topic. They
correspond roughly to three spheres of apostolic influemdeetivity: (1) the apostolic tradition
of Peter and James (as reflected especially in thepBgriéospels and the General Letters); (2)
the apostolic tradition of Paul (as displayed in #ttels which bear his name); and (3) the
apostolic tradition of John (as embodied in the GoapélLetters of Johf)I will begin with the

tradition of Peter and James, and then take up theitrealaf Paul and of John.

The Tradition of Peter and James

The tradition that derives from Peter and Jamesriuas to say on the topic of final destinies
— the reward and punishment of individuals in the world toecdt is usually overshadowed by
the traditions of Paul and John, and read only in thé di§their distinctive terminologies and
emphases. This is unfortunate, and constitutes an ohetka we as Messianic Jews (to whom

this tradition is especially addressed) are especialllysuébd to overcome. When studied on its



own terms and taken seriously in its own right, thdition of Peter and James challenges many
popular assumptions and raises important questions.

One of the primary themes in this tradition's appraadimal destinies is the warning against
presumption: the misplaced confidence thawill be rewarded at the end, whid¢hers(who do
not possess our qualifications) will be punished. The tbngzg words of John the Immerser,
with which the story of Yeshua's mission begins, apedy:

John said to the crowds that came out to be immersadryyYou brood of vipers!
Who warned you to flee from the wrath to come? Baatsfworthy of repentance. Do
not begin to say to yourselves, 'We have Abraham aarmastor'; for | tell you, God is
able from these stones to raise up children to AbraBamsm now the ax is lying at the
root of the trees; every tree therefore that doéd@ar good fruit is cut down and thrown
into the fire." (Luke 3:7-9; see Matthew 3:7-10)
Descent from Abraham — a Jewish genealogy — will n@tige automatic entry into the final
banquet. Similarly, Gentile descent will not ensure @atic exclusion:
"I tell you, many will come from east and west and @élt with Abraham and Isaac
and Jacob in the kingdom of heaven, while the heiteokingdom will be thrown into
the outer darkness, where there will be weeping and mgshteeth.” (Matthew 8:11-
12)
In Matthew's version of this saying, it is evident tlmatse who "come from east and west" are
Gentiles, since the words are uttered in responsestfaitfnfulness of a Gentile centurion
(Matthew 8:5-10). Accordingly, the "heirs of the kingdom® dews. Like the warning of John
the Immerser, this teaching serves as an admonition agagssimption based on Jewish
identity® Of course, it does not imply thall the "heirs of the kingdom" will be excluded, but
instead contrasts the final destinies of many Gentilds that of many Jews in order to
challenge the comfortable assurance and exclusivighegieople of the covenant.

Yeshua's admonition against presumption extends beleraaims of Jewish identity. He

issues the same warning to his own disciples, and malaesticsd their confession of faith in



him as Lord, their public association with him, and etvesir mighty deeds done in his name
will be insufficient to ensure their final destiny:

"Not everyone who says to me, 'Lord, Lord," willeerthe kingdom of heaven, but only

the one who does the will of my Father in hea@mthat day many will say to me,

'‘Lord, Lord, did we not prophesy in your name, and cast oubkeim your name, and

do many deeds of power in your name?' Then | will dedathem, 'l never knew you,

go away from me, you evildoers." (Matthew 7:21-23)
This is an extremely significant text. It is not addeekto casual hearers of Yeshua, but to those
who speak and act publicly in his name — and do so effecdtivetyaddressed to leaders of the
Yeshua-movement — to us! Like the "heirs of the kingdom" megsd, we must guard against the
presumption that our participation and fruitful leadershifhe community of the (renewed)
covenant ensures our final destihy.

Just as hopeful passages regarding the final dest@gmifles stand side by side with stern
rebukes of Jewish presumption, so the tradition of Ret@James includes hopeful passages
regarding non-Yeshua-followers that contrast withaheve warning to his disciples. Of special
significance is the parable of the sheep and goats (Mat25:31-46). As Davies and Allison
note, the Gospel of Matthew highlights the importaricdie "word-picture of the Last
Judgment" by placing it at the conclusion of Yeshuals &fd final discours®.It is thus the
climax of Yeshua's public mission. The beginning of'therd-picture” describes the scene:
"When the Son of Man comes in his glory, and allahgels with him, then he will sit on the
throne of his glory. All the nations will be gathetsefore him, and he will separate people one
from another as a shepherd separates the sheep &quadts, and he will put the sheep at his

right hand and the goats at the left" (Matthew 25:31-33jo&Ver "all the nations" may be, they

certainly include multitudes that were not part of thehti@sbelieving community during their



lifetime. This is confirmed by the fact that they do rextognize Yeshua as the one they helped
(25:37) or failed to help (25:44). Yet, many among them inhezitith of the world to come.

The "word-picture" of the sheep and the goats dealsp&itple who have not consciously
known Yeshua during their lifetimes. In another sayinghdaseven opens up the possibility of a
happy ending for those who have opposed him:

Therefore | tell you, people will be forgiven for eyain and blasphemy, but

blasphemy against the Spirit will not be forgiven. \Ber speaks a word against the

Son of Man will be forgiven, but whoever speaks agadimestHoly Spirit will not be

forgiven, either in this age or in the age to cdméMatthew 12:31-32; see Luke 12:10)
Some Pharisees had asserted that Yeshua expelled demuoaars/of demonic power (i.e.,
magic). Yeshua sees this as an act of "speaking adaénisitoly Spirit,” that is, attributing deeds
that are manifestly good (and thus the work of God) tovduis@urce. It is to call good evil.
According to Yeshua, this constitutes a basic rejeafd®od. In contrast, merely to speak
against Yeshua is a less serious offense. It can berdorgithat is, some of those who do it may
inherit the life of the world to com@.

If being a Jew or a public follower of Yeshua is ffisient for inheriting the life of the world
to come, and if being a Gentile or one outside the Yebbkliaving community does not exclude
one from that life, what are the qualifications fdragppy final destiny? The teaching of the
tradition of Peter and James shows remarkable consysteanswering this question. Yeshua's
words in Matthew 7:21 are emblematic of this answer: #&Netyone who says to me, 'Lord,
Lord," will enter the kingdom of heaven, but only the a® does the will of my Father in
heaven." What counts are actions (i.e., words and ddeds)onform to the divine will.

Sometimes this tradition places particular emphasig@m@ction component:

"For the Son of Man is to come with his angels englory of his Father, and then
he will repay everyonfor what has been dorigMatthew 16:27)



"I tell you, on the day of judgment you will have to gareaccount for every careless
word you utter; for by your words you will be justifieethd by your words you will be
condemned." (Matthew 12:36-37)

If you invoke as Father the one who judges all peoplautighly according to their
deedslive in reverent fear during the time of your exile. P@ter 1:17)

And | saw the dead, great and small, standing befortatbee, and books were
opened. Also another book was opened, the book of lifé.tlhendead were judged
according to their worksas recorded in the books. And the sea gave up the ddad th
were in it, Death and Hades gave up the dead that wéternm and all were judged
according to what they had dan¢Revelation 20:12-13)

Sometimes the tradition emphasizes that the deedsedaqure those that conform to the will of
God as expressed in the commandments of the Torahighgeous deeds:

Then someone came to him and said, "Teacher, whatdgesatimust | do to have
eternal life?" And he said to him, "Why do you ask meualdhat is good? There
is only one who is goodf you wish to enter into life, keep the mitzVot
(Matthew 19:16-17)

"For | tell you, unless youighteousnesgxceeds that of the scribes and Pharisees, you
will never enter the kingdom of heaven." (Matthew 5:20)

The most important commandments that lead to lifelerge that summon us to love God and
neighbor:

Just then a lawyer stood up to test Yeshua. "Rabbidibde"svhat must | do to inherit
eternal life?" He said to him: "What is written irethorah? What do you read there?"
He answered, "You shall love the Lord your God witlyalir heart, and with all your
soul, and with all your strength, and with all your miadg your neighbor as yourself."
And he said to him, "You have given the right answerthis, and you will livé (Luke
10:25-28)

Blessed is anyone who endures temptation. Such a ois¢oloaksthe test and will receive
the crown of life that the Lord has promised to those who love (dames 1:12)

Has not God chosen the poor in the world to be ndhaith and to be heirs tiie
kingdom that he has promised to those who lov€@ higames 2:5)

You do well if you really fulfillthe Torah of the Kingdomccording to the scripture,
"You shall love your neighbor as your§elfSo speak and so act as those who are to be
judged bythe Torah of liberty (James 2:8, 12)



The love that fulfills the Torah is not a sentimdnit an action done in the context of a
relationship — a relationship with God, and a relationship ather human beings.

We may specify further the character of the loaeighbor commanded by Yeshua that
serves as a key criterion for the inheritance of lifeso doing, we come to the heart of the
teaching of Peter and James regarding final destinies. Whainhas been said thus far, one
might think that the tradition of Peter and James ptesemunattainable ideal of perfectionism
that fails to take account of human sinfulness and austaat need for divine mercy. In reality,
these texts demonstrate a vivid awareness of our dependergod's mercy, expressed
concretely in the forgiveness of sins. But the wayawail ourselves of this mercy is by showing
mercy ourselves:

"Blessed are the merciful, for they will receive me't (Matthew 5:7)
"And forgive us our debts, as we also have forgiven ouodeh .For if you forgive
others their trespasses, your heavenly Father wallfalgive you; but if you do not

forgive others, neither will your Father forgive ydrtespasses.” (Matthew 6:12-15)

"Do not judge, so that you may not be judged. For withutigment you make you will
be judged, and the measure you give will be the measure ybubfetithew 7:1-2)

For judgment will be without mercy to anyone who has sho@mercy; mercy
triumphs over judgment. (James 2'£3)

Yeshua also conveys this central teaching through the pavatile unforgiving servant
(Matthew 18:23-35). A king forgives an enormous debt owed hiwneyof his ministers, but
that same minister fails to forgive a tiny debt owed hinone of his slaves. The parable
concludes in this way:
"Then his lord summoned him and said to him, 'You wickadegdll forgave you all that
debt because you pleaded with me. Should you not havaérag on your fellow slave,
as | had mercy on you?' And in anger his lord handedkiento be tortured until he

would pay his entire debt. So my heavenly Father will dtsto every one of you, if you
do not forgive your brother or sister from your hearMaithew 18:32-35)



All of the above texts provide classic exampledheftraditional rabbinic principle of “measure
for measure” fhiddah keneged middalAccording to this principle, God will treat us in the
same way we have treated others. Yeshua takes up thiplerimzit he applies it to only one
feature of our conduct: if we want God to be generousvardiful toward us, we must be
generous and merciful to others. This reflects Yeshua&dat all human beings are in
desperate need for mercy. Strict justice will not produgeod result for anyone. This does not
lead him to emphasize faith rather than deeds, but insteadphasize one aspect of how we act
toward others — our generosity and readiness to fot§ive.

According to the tradition of Peter and James, Yastiso teaches that the final judgment
which determines final destinies takes account of the unigeuentstances, challenges, and
opportunities of each individual. The judge assessesmntptvhat the individual has done, but
also the relationship between what they have done anttiayawere given. This aspect of the
final judgment is especially prominent in the parable eftttents, found in Matthew (25:14-30)
immediately before the parable of the sheep and goatmaster entrusts property to three
servants: the first servant receives five taletis second receives two talents, and the third
receives one (a talent was worth more than fiftgsars' wages of a laborer). The first servant
goes into business, and produces an additional five tatarigsfmaster. The second servant
does the same, and likewise doubles the initial investrii@etresponse of the master in both
cases is the same: "Well done, good and trustworthg;sf@u have been trustworthy in a few
things, | will put you in charge of many things; enter itite joy of your master" (25:21, 23).
The third servant returns the deposit without addition,ienebuked for it. If he had produced

one additional talent — thus doubling the master's initialstmaent — he would have received the



same commendation as the other two servants. Thusiasier's pleasure is dependent not
simply on what each servant produces, but on whatitheg done with what they were given.
This principle of relative accountability is likewissflected in another saying of Yeshua
dealing with masters and slaves:
That slave who knew what his master wanted, but dighregtare himself or do what was
wanted, will receive a severe beating. But the onedithmot know and did what
deserved a beating will receive a light beating. (Luke 12:41j-48
The slave who did not know what was expected of himlidistd accountable — presumably
because he should have known! His ignorance is culpabierttheless, his punishment is light
in comparison to the slave who knew what his masgert&d, and did not do it. The principle of

justice illustrated by this example is then stated ei|yi

From everyone to whom much has been given, mucltbeitequired; and from the one
to whom much has been entrusted, even more will be ddghuke 12:48b).

Yeshua here teaches that the final judgment will takewataf what each of us knew and did
not know, of the resources each of us had or lackedpé@itect justice of God will be
administered in light of God's all-seeing eye.

While the tradition of Peter and James calls f@hfia Yeshua as God's elect servant, and
insists that the afflicted are healed when they trubim (e.g., Mark 2:5; 5:34, 36; 6:5-6; 10:52;
Matthew 8:10, 13; 15:28), nowhere does this tradition pres@ifici faith in Yeshua (or lack of
such faith) as a criterion of judgment in the last @ajthat then is Yeshua's role in the
determination of final destinies? In order to understaag#ispective of the tradition of Peter
and James on this question, we must attend to the elechedbexpectations displayed in this
tradition. John the Immerser had proclaimed an imminglgment on Israel as part of the birth
pangs of the Messianic age (Matthew 3:1-12). Yeshua camne@d¢w Israel's covenant (Luke

22:20) and to restore the twelve tribes (Matthew 19:28)finstithe had to take upon himself the

10



judgment that belonged to Israel so that Israel andatiens might receive divine forgiveness
(Matthew 20:28; 26:28). As his death involves the bearing aél'srjudgment, so his
resurrection anticipates and secures Israel's ultinsateatological resurrection (Matthew 27:52-
53).

Yeshua's redemptive work thus focuses first on Israalfsl the world's — final destiny. The
destinies of individuals receive their particular meaning amihin the framework of that
singular but multifarious national and cosmic destinye Thssion of Yeshua thus has a direct
bearing on the life and destiny of every individual. But dbedradition of Peter and James
provide any further insight into what this entails?

This tradition tells us three additional things aboeshlia and the final destinies of individuals
that are of great importance. First, Yeshua himselfbeilthe judge who determines each destiny
(Matthew 7:22-23; 10:33; 16:27; 25:31-33). His teaching and his exampld) pracide God's
definitive interpretation of the essential requiremeaftthe Torah, will serve as the standard of
judgment:® and his atoning sacrifice will make available God's fergéss. But every individual
will also encounter him face to face to receive his petsardict on their lives.

Second, those who hear his call to discipleship aneé lathto follow him, and remain faithful
to the end, will inherit the life of the world to comedtthew 19:21, 29; Mark 8:35). Following
Yeshua is the perfect observance of the Torah (Matf8et6-21), and thus qualifies one for
that inheritance. Those who live in a manner that acletyds before the world their
relationship to Yeshua, will have that relationship ackedged by Yeshua the judge before the
Father (Matthew 10:32). Even those who hear that t#iieaend of their lives, and respond
sincerely, will be with Yeshua in Paradise (Luke 23:39-48)weéler, if one becomes a disciple

and then, in a situation of stress, denies knowing Y e@ieaPeter in Matthew 26:69-75) and
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fails to repent (unlike Peter), then Yeshua the judgedeilly that person before the Father
(Matthew 10:33). This accords with the principle of accoifitg, "From everyone to whom
much has been given, much will be required” (Luke 12:48b).

Finally, as noted above, some who were not cons@od explicit followers of Yeshua will be
welcomed at the end by Yeshua the judge with the words éCgou that are blessed by my
Father; inherit the kingdom prepared for you from the fotioadaf the world" (Matthew 25:34).
But, according to this crucial "word-picture of the Last Judgthé¢hese heirs of the kingdom
actually had a history of responding faithfully to the pead@all of Yeshua, and were inheriting
the kingdom because of that response. That call had tmough Yeshua's family members —
the hungry, the thirsty, the stranger, the naked, tie e imprisoned (Matthew 25:35-36, 40).
Apparently, what Yeshua had said of the apostles als@éeapplthe needy: "Whoever welcomes
you welcomes me" (Matthew 10:4t)Thus, even those who are never conscious of Yeshua's
presence or call (Matthew 25:37-38, 44), which comes to alilpeare judged by how they
respond to that call.

To summarize: the apostolic tradition of Peter amde} challenges the presumption of Jews
and Yeshua-believers regarding final destinies, and irtestshe final judgment will involve a
just and merciful assessment of everyone's deeds. Whiledgment will take account of the
particular circumstances, gifts, and limitations ofremclividual, it will also scrutinize the deeds
of all according to the Torah as definitively interpteby Yeshua. That definitive interpretation
places special emphasis on the requirement that eve stercy to others, giving and forgiving.
Yeshua himself will be the judge, and his assessment afemds will also reveal how we

related to him during our lives — explicitly or implicitly.
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The Tradition of Paul

It is enlightening to read Paul in light of the tramhtof Peter and James rather than the
reverse. We find that Paul employs his own distincteptual framework and addresses a
situation unlike that described in the Gospels (e.gisaiom outside the land of Israel, among
the Gentiles, which focuses on the establishment ofes¥é@shua-faith communities). However,
his message on the topic of final destinies departsfiitita that of the tradition of Peter and
James.

The tradition of Peter and James sets the quedtitie dinal destinies of individuals within
the broader context of the final destiny of Israel'hiastogically renewed national lif& The
tradition of Paul paints on an even vaster canvastiGreas a whole suffers in bondage to
decay, and longs for the cosmic liberation that valine when the "children of God" are
glorified (Romans 8:18-23). Paul recognizes that God's saving srugstects "all things," and
that God's self-offering teachwill be definitively bestowed when God rules oadir "When all
things are subjected to him [Yeshua], then the Son himsilbe subjected to him who put all
things under him, that God may be everything to every on€ofinthians 15:28). To expand
our vision beyond the horizons of our narrow individualeerns, God reveals to us the ultimate
goal of "all things": “For He has made known to us Imasdom and insight the mystery of his
will, according to his purpose which he set forth in Massis a plan for the fulness of time, to
unite all things in him, things in heaven and things on edBphesians 1:9-10). Our individual
destinies are wrapped up in the destiny of "all things."

But Paul does have much to say about those individstihies. Like the tradition of Peter and
James, he warns sternly against any form of presumiptitve face of divine judgment. Physical

descent from the patriarchs and matriarchs (Romans Be8¢ptvenantal sign of circumcision
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(Romans 2:25-29), and possession and knowledge of the Tarata(R 2:17-24) are all
privileges of enormous value (Romans 3:1-2; 9:4-5), but theyotayuarantee the inheritance of
the life of the world to come. Gentile Yeshua-belisvesive been grafted into Israel's tree, but
they must not boast arrogantly of their spiritual siguity over Jews, or God will cut their
branches from the trunk (Romans 11:17-22). They also musévet to their past Gentile life
of idolatry and sexual immorality, thinking that themmersion in the Messiah and their
participation in his covenant meal will ensure theirlfire@emption; such a return to paganism
would resemble the conduct of the generation of the exatdswould elicit the same judgment
as received by those wayward Israelites (1 Corinthians 10:1P48) makes clear that even he,
an apostle of the Messiah, cannot presume a favorable@rdgbut must persevere in
faithfulness to his calling (1 Corinthians 4:4-5; 9:24-27; Philipptathi-14).

Paul likewise suggests that we should avoid hasty usiocls about the final destiny of those
outside the community of God's manifest covenantabagcti Israel and in Yeshua. In Romans 2
Paul cites the example of virtuous Gentiles in ordeahasten the presumption of his fellow
Jews:

When Gentiles, who do not possess the Torah, dadhsely what the Torah requires,
these, though not having the Torah, are Torah to theesselhey show that what the
Torah requires is written on their hearts, to whigirtown conscience also bears
witness; and their conflicting thoughts will accuse ahpps excuse them on the day
when, according to my good news, God, through Yeshulsl¢ssiah, will judge the
secret thoughts of aff. (Romans 2:14-16)

So, if those who are uncircumcised keep the requirenétite Torah, will not their
uncircumcision be regarded as circumcision? Then thbseare physically
uncircumcised but keep the Torah will condemn you thad Has written text and
circumcision but break the Torah. (Romans 2:26-27)

Both of these texts seem to have the final judgmenew vas do previous verses in the chapter

(see Romans 2:5-13). Paul does not imply that such Geatdgserfect in their conformity to
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the law "written on their hearts," but only that theiplicit relationship with the God of Israel
will culminate at the end in an explicit acknowledgemef them as servants of the Most Hih.
For Paul, as for Peter and James, the needlbuhgts all bubbles of presumption is the sober

expectation that God will judge the deeds of every otleeaast day:
But by your hard and impenitent heart you are storing up oatjourself on the day of
wrath, when God's righteous judgment will be revedted.he will repay according to
each one's deeds: to those who by patiently doing goodaegkify and honor and
immortality, he will give eternal life; while for dse who are self-seeking and who obey
not the truth but wickedness, there will be wratth umy. There will be anguish and
distress for everyone who does evil, the Jew dinst also the Greek, but glory and honor
and peace for everyone who does good, the Jew fuisialao the Greek. For God shows
no partiality. (Romans 2:5-11)

Some see these words as hypothetical and rhetoricalefuse to take them at face value. Such

rejection of the plain sense of Paul's words finds supedtfier in the wider canonical witness

of the Apostolic Writings, nor in the remainder bétPauline corpus, where a final judgment of

our deeds is taken for granted:
Yes, we do have confidence, and we would rather be fraaythe body and at home
with the Lord. So whether we are at home or awaymake it our aim to please him. For
all of us must appear before the judgment seat of Klesso that each may receive
recompense for what he has done in the body, whgtlaet or evil. (2 Corinthians 5:8-
10; see Romans 14:10-12)

Paul's joyful expectation and hopeful confidence never adggaminto presumption, for he

knows that "all of us" will give an account for what have doné!

Like the tradition of Peter and James, Paul imghasthe final judgment will take account of
the particular circumstances of each individual. Orleb&ijudged according to what one has
done with what one was given. Paul sees this prinaip¥eork in the differentiated judgment of

Jews and Gentiles:

All who have sinned apart from the Torah will also gle@part from the Torah, and all
who have sinned within the framework of the Torah walljidged by the Torah. For it is
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not the hearers of the Torah who are righteousoid'$Ssight, but the doers of the Torah
who will be justified. (Romans 2:12-13)

Paul then proceeds to speak about Gentiles who "do ingélycivhat the Torah requires” and
who show thereby that "what the Torah requires ig@&rion their hearts" (Romans 2:14-15). In
verses 12-13 "Torah" includes the detailed ordinances addrgesafically to Israel and the
commandments that presume an explicit knowledgeeoGibd of Israel; in contrast, "what the
Torah requires"” in verses 14-15 consists only of basi@alihamd religious teaching such as that
later codified under the Noachide laws. Those who haga estructed and formed in the
Mosaic Torah will be judged in the light of that ingttion, whereas those whose knowledge of
God and God's requirements is more general will be judgighinof that general knowledge.

The tradition of Peter and James stresses thatvaivee of the Torah prepares one for the life
of the world to come, and that the two love commandsemtstitute the core of that
observance. The apostle Paul acknowledges the cesleglayed by love of neighbor in the
Torah as a universal and enduring guide to life in the Meé&alatians 5:14; 6:2 Romans 13:8-
10), and he sees the fulfillment of this commandmeiinasnticipation of the life of the world to
come (1 Corinthians 13:8, 13). As an essential expres$ithis love, the Pauline tradition
echoes that of Peter and James in its teaching abgutdoess (Colossians 3:12-14; Ephesians
4:1-3, 31-32; 5:1-2). Paul focuses on the way such forgiveasgemnds to, participates in, and
replicates the forgiving love of God in Messiah, but -kenihe tradition of Peter and James —
he does not teach about the granting of forgiveneascaadition for receiving forgiveness.

The most distinctive feature of the Pauline teachimfinal destinies, in comparison to the
tradition of Peter and James, is the role of faitbn@ns 1:16; 1 Corinthians 1:21; 15:1-2). The

good news of Messiah Yeshua's obedient life, sa@ifitgath, and victorious resurrection brings
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God's salvation to Israel, the nations, and all creaiad the saving power of this good news is

effective among those who respond with faith:
"The word is near you, on your lips and in your hede&yteronomy 30:14] (that is, the
word of faith that we proclaim); because if you cosfegth your lips that Yeshua is Lord
and believe in your heart that God raised him frondéed, you will be saved. For one
believes with the heart and so is justified, and oméesses with the mouth and so is
saved. The scripture says, "No one who believes innlinbe put to shame." For there
Is no distinction between Jew and Greek; the same isdrord of all and is generous to
all who call on him. For, "Everyone who calls oe tieme of the Lord shall be saved."
(Romans 10:8-13)

We must pay close attention to what Paul says andriessly here. Many bring to the text

assumptions about what Paul means by "faith" that aepported by his actual woréfs.

First of all, faith in Paul involves belief in ¢ain key truths. In Romans 10, the key truths
concern the resurrection of Yeshua and his enthrortemsdrord® In Romans 4, Paul pictures
God's giving a son to the aged Abraham and Sarah as a kiesuafection (4:17, 19), and
explicitly compares Abraham's faith in God's promisthwur belief that God raised "Yeshua
our Lord" from the dead (4:24). Why this focus on Yeshua's resiomeand Lordship?
According to Paul, Yeshua rises from the dead as "t$ieffuits of those who have fallen
asleep” (1 Corinthians 15:20). His resurrection is thenggg of the resurrection of the
righteous, and his glorified humanity becomes the agdhiedife-giving transformation of all
who belong to him (1 Corinthians 15:21-22, 45, 48-49). In thisectio believe that God raised
Yeshua from the dead is to believe that God will adésgerus from the dead in him, with him,
and through him.

Second, while this faith involves belief in a set of k&iths, it is far more than the intellectual
affirmation of a set of propositions. Romans 4 presAbhtaham as the model of faith, and his

belief in God's promise of a son took the form of hemist over many years (4:19-21). His

faith (pistis) was thus expressed as faithfulness (another meanpigtisf, and could also be
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characterized as obedience (Romans 1:5; 16:26). Elsewdersg@aks about "faith working
through love" (Galatians 5:6). Thus, "Paul does not regaitd ih purely passive terms: rather, it
has very definite moral aspects which determine hovbetiever should live 'by faith' or 'by the
Spirit."%

Third, faith in Paul is often associated with watemersion (Galatians 3:25-27; Ephesians
4:5). In fact, scholars commonly view the confessiofabh referred to in Romans 10 as an
integral part of the ritual of immersion in the eaYlgshua-community> This is significant
because it implies that Pauline "faith" is enactedenramunal context. It is not merely a
private, individual, and subjective experience, but amacealized in a corporate setting.

Finally, this association with immersion also lrap that "faith" is one of Paul's ways of
speaking about union with the Messf8Hust as Paul connects "faith" and "salvation," so Paul
connects union with Yeshua in the Spirit and the fiestiny of life in the world to come:

If we have been united with him in a death like his, wéaeiltainly be united with him
in a resurrection like his...if we have died with Maksiwe believe that we will also live
with him. (Romans 6:5, 8)
If the Spirit of him who raised Yeshua from the deadltb#e you, he who raised
Messiah from the dead will give life to your mortabtliEs also through his Spirit that
dwells in you. (Romans 8:11)
The importance of belief in the resurrection of Yesheaomes evident in this context. In the
ritual act of immersion, and in suffering afflictioorfMessiah's sake (Romans 8:17), the
follower of Yeshua participates in his death. We do dmje that this participation will
culminate for us in the resurrection life and gloryt thashua now possesses as "Lord."
Paul's concept of "faith" thus has enormous depth ameb stitacannot be equated with the

acknowledgment of Yeshua as Lord condemned in Matthew 7:24H&3; is compatible with

disobedience to God and alienation from the Mes#iathso cannot be equated with the purely
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intellectual assent condemned in James 2:14-26, which endgigsandent of any appropriate
deeds. In fact, its closest correlate in the traditibReter and James is faithful discipleship. As
noted above, that tradition proclaims that all whéofelYeshua as his disciples, and remain
faithful to the end, will inherit the life of the wortd come (Matthew 19:21, 29; Mark 8:35). Just
as an intimate and loyal relationship with Yeshuatihenant Master provides assurance of a
happy final destiny, so union with the crucified and riserdL-ein "faith" — offers the same
assurance.
If "faith" — signifying a bond of union with the Messiaheads to a happy final destiny, what
leads to a tragic ending? Several Pauline texts addiesguiestion:
Do you not know that wrongdoers will not inherit the kingdof God? Do not be
deceived! Fornicators, idolaters, adulterers, male putest, sodomites, thieves, the
greedy, drunkards, revilers, robbers — none of theseénwélit the kingdom of God.
(1 Corinthians 6:9-10)
Now the works of the flesh are obvious: fornicationpurity, licentiousness,
idolatry, sorcery, enmities, strife, jealousy, ange@rrels, dissensions, factions, envy,
drunkenness, carousing, and things like these. | am warninggd warned you before:
those who do such things will not inherit the kingdonGofl. (Galatians 5:19-21)
Put to death, therefore, whatever in you is eartbini€ation, impurity, passion, evil
desire, and greed (which is idolatry). On account of thesevrath of God is coming on
those who are disobedient. (Colossians 3:5-6)
Be sure of this, that no fornicator or impure person, eneaimo is greedy (that is, an
idolater), has any inheritance in the kingdom of Mesarahof God. Let no one deceive
you with empty words, for because of these things tiaghwof God comes on those who
are disobedient. (Ephesians 5:5-6)
Paul stresses the link between Yeshua-faith and thete&fieal inheritance of God's kingdom.
However, when speaking about those who are excluded fratnmtieritance, Paul lists types of
behavior that are in fundamental violation of the ursaly applicable norms of the Torah (in

Rabbinic terms, the Noachide commandments). He doasahade in the list “unbelief” (i.e.,

lack of explicit Yeshua-faith). As we inferred earlisym our reading of Romans 2, Paul does
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not divide the world neatly between Yeshua-believers (arled'saved") and those who lack
explicit faith in Yeshua (who are "damned"). Judgmentfbwill be according to deeds rather
than beliefs or experiences, though beliefs and expmrgeshape deeds. Just as the deeds of the
"righteous Gentiles" of Romans 2 demonstrate an imglarah inscribed on their hearts, so the
deeds of some outside the visible walls of the ekklesaybear witness to their implicit faith in
the crucified and risen Messiah.

In conclusion, Paul addresses a different audierscettie tradition of Peter and James, and
develops a new concept of "faith." Nevertheless, laisthiag regarding final destinies bears a

close resemblance to that of his fellow apostles.

The Tradition of John

Like the apostolic tradition of Paul, the traditmidohn emphasizes "faith" as the proper
response to the person and message of Yeshua. Jomhigiteospel with a clear and single
purpose, and he conveys that purpose unambiguously at the twedoobk: “But these [signs]
are written so that you may come to believe that Yeghtlee Messiah, the Son of God, and that
through believing you may have life in his name” (John 20X8&4)at does John mean by
"believe"? And what does he mean by "have life in his Hame

As in Paul, faith involves the affirmation of cart truths. In John faith focuses less on
particular eschatological events enacted in Yeshea Kis death and resurrection), and more on
Yeshua's personal identityFaith affirms that Yeshua is the Messiah (John 11:2B120: John
5:1), the Son of God (John 11:27; 20:31; 1 John 5:5), who caomsaid is sent by God (John
16:27; 17:8, 21). But faith sees Yeshua as more than mefatyhful servant, entrusted with a
unique redemptive mission: he is the Holy One of God (806®), who dwells in the Father and

in whom the Father dwells (John 10:38; 14:10-11). He is thevboneshares the Divine Name

20



and nature (John 17:11-12), and faith in Yeshua acknowledgdsethghtly proclaims, "I Am"
(John 8:24; 13:19; see 8:58-59, 18:5-6). In contemporary idionspwid say that for John the
central truth affirmed by faith is the deity of Yeshua

However, John shows no more interest than Pguliiely intellectual assent to propositional
truths. One does not "have life" through affirming credaoliahulas. Believing that Yeshua is the
way, the truth, and the life (John 14:6) necessarilyreganswering an invitation to enter and
nurture a relationship. It is the proper human responag&rsonal encounter with the One who
embodies the self-revelation of Israel's God. It imesl“coming to” Yeshua (6:35), “loving”
Yeshua (16:27), and “obeying” Yeshua (14:21; 15:10; 3:36; 8:51; 12:47-48).Psaiinso in
John faith serves an equivalent role to that played domeship in the tradition of Peter and
James?

What is the "life in his name" received by those Wwhabeve in Yeshua? In the apostolic
tradition of Peter and James, “life” refers to a gédstowed in the future, in the world to come
(Matthew 7:14; 18:8-9; 19:16-17, 29; 25:46). Therefore, we mighbnaddy think that John's
primary concern is to assure those who believe imYa®f their future destinies. However,
close attention to John's usage makes clear that thos tkencase. In John “eternal life” is
received now, inhisworld. It is a present possession, not one merelyipated in the futuré’

Whoever believes in the Son has eternal life... (B86)

"Very truly, | tell you, anyone who hears my word amdidves him who sent me has
eternal life, and does not come under judgment, but lsse@gdrom death to life." (John
5:24)

"Very truly, I tell you, whoever believes has eterifal” (John 6:47)

"Those who eat my flesh and drink my blood have etdifed! (John 6:54)
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The present possession of eternal life gives confidepe for the future world (John 6:40, 54;
11:25-26). However, John focuses not on that future hopenhiie life that those who believe
receivenow.

Yeshua gives eternal life to those who believieinm (John 5:21; 10:26; 17:2). Moreover, the
life he gives remains his own after he gives it avi@ayijt is not a "thing" external to his person.
Yeshua gives life by giving himself.

"For just as the Father has life in himself, sdh&e granted the Son also to have life in
himself..." (John 5:26)

"I am the bread of life. Whoever comes to me willerelye hungry, whoever believes in
me will never be thirsty." (John 6:35; see 6:53-58)

"l am the resurrection and the life." (John 11:25)

"l am the way, and the truth, and the life." (Johr6)14:
Eternal life is not merely Yeshua's gift to us — his presence among us and within us. This is
why we need to “believe in” Yeshua in order to have tifetd since “believing” means coming
to him, loving him, remaining with him. When we draw near &shua, we are drawing near to
life. It is like the light or heat given off by a fireone cannot have the light and heat without the
fire, and one cannot have the fire apart from the kgtd heat.

This identification of Yeshua with “life” in John imked to the book’s emphasis on Yeshua’s
deity. God is the only one who has life “in himself.”ty&od has granted that Yeshua likewise
have life “in himself,” so that all would honor him @vas they honor God. To draw near to
Yeshua is to draw near to God, and to draw near to Gochigve life: "And this is eternal life,
that they may know you, the only true God, and Yeshud#ssiah whom you have sent" (John

17:3).
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Just as John focuses on eternal life as a presaityrso he envisions judgment as occurring

now and not merely in the world to come:
For God so loved the world that he gave his only Son,adeetleryone who believes in
him may not perish but may have eternal life. Indeexti @d not send the Son into the
world to condemn the world, but in order that the wamlght be saved through him.
Those who believe in him are not condemned; but thiwsedo not believe are
condemned already, because they have not believed mathe of the only Son of God.
And this is the judgment, that the light has come théoworld, and people loved
darkness rather than light because their deeds werd&ewill who do evil hate the light
and do not come to the light, so that their deeds roaparexposed. But those who do
what is true come to the light, so that it may bartjeseen that their deeds have been
done in God. (John 3:16-21)
Yeshua'’s comes as light that reveals what we hame dad who we really are. Those who flee
from the light are those who prefer the darknessirjinggment is not a future verdict, but a
present reality — for in fleeing from the one who s light and the life, they condemn
themselves to darkness (the absence of light) and dbathi{sence of life’

While believing in Yeshua is the way one receives($ifiece, as noted above, is¢he life, and
believing means "coming to him"), the reason why people &tmthe light” is “that it may be
clearly seen that their deeds have been done in Gbd.tdnverse is also true: those who
disbelieve run away from the light in order that “treieds may not be exposetlecause their
deeds are evil.” One’s response to Yeshua reveals whiyuyes: if we reject the one who is
truth, we show that we are false; if we rejectahe who is goodness itself, we show that we
are evil. Thus, John dismisses neither the significahdeeds (in supposed contrast to "faith")
nor the significance of the way one has libedorebelieving in Yeshud! In this text, judgment
is still according to deeds, and belief or disbelief issmomuch the basis of judgment as ihis
judgment itself, rendered by the one being jutiged

In the apostolic tradition of Peter and Jamesxmicit connection is made between "faith in

Yeshua" and final destinies. In the tradition of Paul,ht@asfaith is linked to "salvation," but

23



judgment is rendered according to deeds that violate thehitetacommandments (with no
reference to the absence of Yeshua-faith). In tehtton of John, as seen above, faith in Yeshua
leads to "eternal life," and disbelief in Yeshua bringademnation — but both outcomes are
viewed primarily as present realized conditions rathen future destinies (though they have
definite implications for the world to come). Nond#ss, the novel linkage between "disbelief"
and judgment deserves comment.

Those who believe in him are not condemned; but thirsedo not believe are

condemned already, because they have not believed mathe of the only Son of God.

(John 3:18)

Whoever believes in the Son has eternal life; whoeisobeys the Son will not see
life, but must endure God's wrath. (John 3:36)

Who are those who "do not believe in the name obtilg Son of God"? Does this refer to every
person in the world who is not explicitly a believetis name? The second passage above
would imply that more than this is meant by "do not beljéas it is the one who "disobeys the
Son" who endures "God's wrath," and disobedience redunmsledge of a command and a
Commander.

This inference draws support from other texts in Jahdohn 6:36, Yeshua says, “But | said
to you thatyou have seen nand yet do not believe." In the verses that follove& contrasts
these disbelievers with those who believe: “every whosees the Soand believes in him has
eternal life” (John 6:40). Just as belief in Yeshua isguted by an encounter with him in which
the person "sees the Son," so disbelief is precededibylarsencounter. Elsewhere John
describes this personal encounter with auditory ratlaer diptical imagery:

“l do not judge anyone whigears my wordand does not keep them, for | came not
to judge the world, but to save the world. The one wjezt®me and does not receive

my words has a judge; on the last day the word thatd spwken will serve as judge.”
(John 12:47-48)

24



The disbeliever hears the words of Yeshua, and reyadlsua and his words. Once again, this
contrasts with the believer in Yeshua: “Truly, trdlgay to you, he whbears my worénd
believes him who sent me, has eternal life” (Jol24b:

Thus, the Gospel of John says little abmartbelievers, but much abodis-believers# It
deals harshly with those who see the light, recoghias light, and then turn their backs and run
away from the light. It speaks of the conditionluige who have encounterédshua and
rejected him- not of those who have never encountered him at akt\tes this mean for our
day? To hear and see Yeshua is not just to read a booklabgp hear a preacher speak about
him on TV, watch a movie about his life, or receiveazttand a memorized speech from a
missionary on the street. What we actually perceiva&ich contacts is shaped by our communal
commitments and our personal and family history. To sshiya, in the Johannine sense, is to
seethe light,and to recognize its brightness. Such an encounteyusred for genuine beliedr
disbelief to occur.

What does this mean for Jewish people who do noweeleYeshua? Whatever was the case
with his own generation who clearly “saw him” and “helant,” and said an emphatic “no” to
him, we cannot assume that all future generations of Wéw lack explicit belief in him have
encountered him and given that same negative responseGOdican distinguish between a
disbeliever and a non-believer; however, even if thigndison were evident to human eyes, the
extraordinary circumstances of Jewish history wouldnecbne to extreme caution in assessing
the destinies of individual Jews.

What does the tradition of John have to contribaiten inquiry into the future destiny of non-
believers in Yeshua? Its assumptions appear to be similhose discerned above in the

traditions of Peter and James and of Paul. Just asdheed judgment enacted in this world
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through an encounter with Yeshua leads to life or com@g¢ion depending on the previous
deeds of the person who sees Messiah's light, so thguflganent will be based on deeds:
“Do not be astonished at this; for the hour is comihgmall who are in their graves will
hear his voice and will come out — those who have done, gotitke resurrection of life,
and those who have done evil, to the resurrection ofesandtion.” (John 5:28-29)
The prologue to the Gospel of John also states thitiradis were made through the Word who
becomes incarnate in Yeshua (John 1:13, 9, 14). In hine igélthat is the light of all people
(John 1:4-5, 9). Many writers in the early Church understbisdo mean that the Son of God
had acted in a revelatory and salvific manner outsidéittery of the people of Isra&l.t is
evident that the tradition of John itself assumed ti&aSon of God had acted similarly in Israel's
own history (John 12:41). In this perspective, all human beingsuaiter Yeshua's light in some
measure, and all will be held accountable for how tleepand to the light they receive.

In conclusion, we find that the tradition of John less explicit teaching about final destinies
than the traditions of Peter and James or of Pasthdks much about "eternal life" and
"condemnation," but these are seen primarily as presalted conditions rather than
anticipated future recompense. Belief and disbelief ishda are not so much qualifications for
future destinies as they are the judgments which individaalier on themselves in the present
by turning towards or away from the light that is revéatethem.

While John differs from the traditions of Peter dadhes and of Paul in the singularity of its
focus on faith in Yeshua as the One in whom God dweliguely, and in its predominantly

realized eschatological horizon, it offers no teachimgubure destinies that conflicts with the

other apostolic traditions we have examined.

Mark 16:9-16
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The final text to consider, Mark 16:9-16, cannot be assigo any particular stream of
apostolic tradition. While attached to the ending ofGlespel of Mark, a scholarly consensus
recognizes that it does not belong to the original cortipast Its canonical value has been
disputed, but we will not here enter that debate.

Mark 16:15-16 offers the only example in the Apostalictings of a passage which explicitly
connects final condemnation to lack of faith in the goeds: "And he said to them, "Go into all
the world and proclaim the good news to the whole creafio@.one who believes and is
immersed will be saved; but the one who does notumeisll be condemned.”

Does this text teach that all those who do naetelin Yeshua in this life are destined for final
destruction? In context, it is evident that the poirthefpassage is far more limited. The
previous verses tell us what is meant by “not believingridvh of Migdol sees the risen
Yeshua, and goes to tell his followers of her encouitesugh they had been with him for three
years, had loved and served him, and had heard him speak oftigyadeath and resurrection,
“they would not believe” (Mark 16:11). Two more comeherh with the same report, and still
“they did not believe” (Mark 16:13). Finally, Yeshua appégarhem himself and admonishes
them for their “lack of faith” (Mark 16:14). He then corands them to "proclaim the good news
to the whole creation" (Mark 16:15). In this context, iev&dent that "the one who does not
believe" is one who hears the good news, encountersgh it a compelling testimony to the
risen Lord, and nevertheless stubbornly and persistesftlges to become a disciple (i.e., be
immersed and enter the community of those who loveesebey, and trust him).

The teaching on belief and disbelief in Mark 16:9-16 rédesnwhat we have found in the
tradition of John. Condemnation awaits those who wiijifdisbelieve, that is, reject the light

that has dawned upon them. These words do not refer towiaskack genuine knowledge or

27



experience of Yeshua, but to those who, like the disgjdnow him — see the light — and then
refuse to accept what he has done for them. Mark 16:16ndbesitegorize the whole world into
the two groups of “believer” and “non-believer,” and dagnghe latter to eternal perdition. It

instead describes the two responses offered by peopleavibayknuinely encountered Yeshua.

Conclusion

At the beginning of this paper | stated that a thoroughcampelling response to the question
of final destinies would include at least four elemems, that | would here be dealing with only
the first of those elements. Therefore, any conchss@rawn at this point must be provisional, to
be tested and refined by further theological, practical, Fastorical reflection. Nevertheless, our
study of the explicit biblical teaching on the topic provideswith a preliminary hypothesis that
deserves serious consideration.

According to this hypothesis, the apostolic teachingviaessed especially by the traditions
of Peter and James and of Paul) begins by warning us agessmption regarding our own
"salvation" and the damnation of others. It is stigkiow often the apostolic instruction has
been understood by evangelicals in exactly the opplosite as assuring our salvation and the
salvation of others like us (in opinions, experiencespommunity affiliations), and the
damnation of those unlike us. | think that Soren Kierketyass on the right track in his
meditation on "fear and trembling™:

| have never been so far in my life, and am neketjito get farther than to the point of
‘fear and trembling," where 1 find it literally quite cémtéhat every other person will
easily be blessed — only | will not. To say to the athgou are eternally lost — that |

cannot do. For me, the situation remains constantlydhige others will be blessed,
that is certain enough — only with me may there bécdiffes>°
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Kierkegaard is not here making a doctrinal statementtahetsalvation of "the others." Instead,
he seeks to exemplify the attitude that the good news tairavoke through its warnings
concerning final destinies.

The sharp needle that bursts the bubble of presumptiba isiversal apostolic teaching that
all will be judged according to their deeds. We find thishe® in every strand of apostolic
tradition that we have examined. What counts at theientde final analysis, is not our lineage,
ethnicity, religious affiliation, religious experiences religious opinions, but how we lived our
life. Did we obey the divine commandments? Did we do Geil3 Did we realize God's
purpose for our life?

God's justice in this final judgment is expressed id'§bolding each accountable only for
what he or she has received. We are responsible tavtadenve know and what we are given,
and to make something of it. Each must respond to the lightelation that she or he has been
given. This should sober us, who have beheld Yeshualg glad likewise temper our
assessment of the destinies of others.

God's redemptive purpose for Israel, the nations, lhanceation is realized through the person
and work of Messiah Yeshua and the gift of the Sg@iitice the destinies of individuals receive
their character from the wider corporate and cosnstirein which they share, no one may
attain a blessed end apart from the saving work of Ye&Htimately, the happiness of the
world to come will consist of an eternal community'af things" with the Father through the
Son in the Spirit. In anticipation of that day, Goteos us the opportunity to enter into that
eternal relationship now. This is what the tradition ete? and James knows as discipleship, and

what the traditions of Paul and John mean by "faithiashua.” The judgment of our actions will
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determine whether we have already begun living in thisx@teelationship, implicitly or
explicitly, and whether we have continued do so, or hdretve have sought the way of escape.
For those without explicit faith in Yeshua, thelgment of their works will reveal how they
have responded to the light — or, better lilgt — they have been given. All creatures are
created and sustained by God through the Divine Word in thi¢, 8giether they know it or not.
All creatures — and all human beings in particular — enesubd through the Word in the
Spirit every day, every hour, every moment. Yeshua tsimttie person of the needy; he stands
beside everyone who has been wronged, and who must ddwdeewto bear a grudge or let it
go; he speaks to each through the Torah "written on . h#ost significantly, Yeshua
reveals himself explicitly through the proclamationted good news, through the transmission
of his teaching, and through the embodiment of his redemptis®ion in the life of the
community that bears witness to his name. How haveeg@onded to Yeshua, the living Torah,
in all our actions? At the end, he will ask this questibeveryone.
What C. S. Lewis says about Yeshua's teaching orabglies equally well to the entire
apostolic teaching on final destinies:
The Dominical utterances about Hell, like all Domadisayings, are addressed to the
conscience and the will, not to our intellectual asity. When they have roused us into
action by convincing us of a terrible possibility, they hdoae, probably, all they were
intended to dd®
Likewise, the teaching of Yeshua and the apostles onitimgethe life of the world to come
"rouses us into action," not by alerting us to "a té&rgossibility" but by setting before us a
glorious hope.

May each of us respond to the Light that has ilhediour lives, and may he welcome each of

us with the words, "Well done, good and trustworthy senerter into the joy of your Master."
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