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I would like to address apocalyptic continuity between Jesus and John the Baptist as a context for the time statement in Mark 1:15, “The time is fulfilled, and the kingdom of God is at hand. Repent and believe the Gospel.”
Johannes Weiss first claimed that Jesus was speaking eschatologically whenever he referred to the kingdom.[footnoteRef:1]  In 1906, Albert Schweitzer expanded[footnoteRef:2] Weiss’ views and coined the phrase, “thoroughgoing eschatology”[footnoteRef:3] to explain Jesus’ apocalyptic mission.  Rudolf Bultmann then reinforced Schweitzer saying that all hope for the coming kingdom of God is tied to “cosmic catastrophe”.[footnoteRef:4] Later, E.P. Sanders explained that Jesus was a follower of John the Baptist[footnoteRef:5] and that there was continuity[footnoteRef:6] between the two men, and that they must have shared an eschatological perspective.  More recently, Dale Allison extended Sanders’ continuity theory to emphasize the apocalyptic connection between the Baptist and the writers of the New Testament.[footnoteRef:7]  [1:  J. Weiss, Jesus’ Proclamation of the Kingdom of God (Philadelphia: Fortress Press, 1971, first published in 1882).]  [2:  J. J. Collins, The Apocalyptic Imagination (Grand Rapids: Eerdmans Publishing, 1984), pg. 322.]  [3:  A. Schweitzer, The Quest of the Historical Jesus (New York: Macmillan, 1968, first published in German in 1906).]  [4:  R. Bultmann, Theology of the New Testament (2 vols, New York: Scribners, 1951-1955), vol. 1, pg. 4.]  [5:  E.P. Sanders, Jesus and Judaism (Philadelphia: Fortress Press, 1985), loc 1411 of the Kindle Version.]  [6:  Ibid, pg. 323.]  [7:  D.C. Allison, Jesus of Nazareth, Millenarian Prophet (Minneapolis: Fortress Press, 1998).] 

After the discovery of the Dead Sea Scrolls and the Nag Hamadi library, a different group of scholars[footnoteRef:8] began to view Jesus as a wisdom teacher concerned primarily with the restoration of Israel.[footnoteRef:9]  Richard Horsley contended that the kingdom Jesus spoke of “was making possible the renewal of the people of Israel and the presence of the kingdom of God meant the termination of the old order.”[footnoteRef:10] John Dominic Crossan noted an element of primacy in the Lukan birth narratives of Jesus and John: “The story of the two births face two directions simultaneously: into the past assimilating John the Baptist into that of the ancient patriarchs, prophets and heroes of the Hebrew Scriptures; and into the future asserting the primacy of Jesus’ birth over that of the Baptist and thus over all those preceding figures with which the latter had been associated.”[footnoteRef:11]  [8:  M.J. Borg, Jesus, the Life Teachings and Relevance of a Religious Revolutionary (New York: Harper Collins Publishing, 1986); B.L. Mack, A Myth of Innocence, Mark and Christian Origins (Philadelphia: Fortress 1988); J.D. Crossan, The Historical Jesus (San Francisco: HarperSanFrancisco, 1991); J.S. Kloppenborg, Q the Earliest Gospel; (London: West Minster John Knox Press, 2008).]  [9:  Collins, Imagination, pg. 323.]  [10:  R.A. Horsley, Jesus and the Spiral of Violence (San Francisco: Harper and Row, 1987).]  [11:  J.D. Crossan, Jesus, A Revolutionary Biography (San Francisco: Harper Collins, 1994), pg. 6.] 

Though scholars generally fall into one of two camps regarding Jesus’ apocalyptic orientation[footnoteRef:12] they tend to agree on continuity.[footnoteRef:13] Where John obtained his apocalyptic views is less clear. Joan Taylor has explored the three primary Jewish sects at the time; Pharisees, Sadducees and Essenes, as described by Josephus.[footnoteRef:14] John seems to best align with the Essenes in lifestyle and viewpoint though direct evidence for this is missing and other possibilities for his views exist, as she points out.  It is troubling that Josephus referred to the Essenes and to John the Baptist but did not confirm that John was in fact an Essene.[footnoteRef:15] Add to this the sticky problem of the Essenes not appearing in the Bible at all, though Taylor has shown that the Essenes may have been referred to under a different name, possibly as Herodians.[footnoteRef:16] Compelling circumstantial evidence of John’s Essenic roots, including his association with Elijah, wilderness ministry, emphasis on baptism and proximity to Qumran have been exhaustively treated by a plethora of skilled scholars including: W.H. Brownlee,[footnoteRef:17] H. Shanks,[footnoteRef:18] F. M. Cross,[footnoteRef:19] and G. Vermes.[footnoteRef:20]  [12:  Some of the influential scholars of the apocalyptic perspective include: J. Weiss, A. Schweitzer, J. Jeremias, E.P. Sanders, R. Bultmann, D.C. Allison and B.D. Ehrman and of the non-apocalyptic viewpoint there are J.D. Crossan, M. Borg, S. Patterson and J.S. Kloppenborg among others. ]  [13:  E.P. Sanders, Judaism, pg. 323-324, R.L. Webb, John the Baptizer and Prophet (Sheffield: JSOT, 1999); J.E. Taylor, the Immerser, John the Baptist within Second Temple Judaism (Grand Rapids: Eerdmans, 1997); J.J. Collins, Imagination, pg. 325-326. ]  [14:  J.E. Taylor, The Essenes, the Scrolls and the Dead Sea (Oxford: Oxford University Press, 2012), Ch. 3.; F. Josephus, The Complete Works of Flavius Josephus, Antiquities of the Jews (Grand Rapids: Kregel, 1981).]  [15:  Taylor, Essenes, Ch. 4.]  [16:  Ibid. ]  [17:  W.H. Brownlee, John the Baptist in the New Light of the Ancient Scrolls, K. Stendahl, eds., The Scrolls and the New Testament (New York: Harper and Brothers Publishers, 1957), pg. 33-53.]  [18:  H. Shanks, The Mystery and Meaning of the Dead Sea Scrolls (New York: Random House, 1998) and Understanding the Dead Sea Scrolls (New York, Random House 1992).  ]  [19:  F.M. Cross, The Ancient Library of Qumran, 3rd Edition (Sheffield: Sheffield Press, 1995).]  [20:  G. Vermes, The Complete Dead Sea Scrolls in English, Revised Edition (London: Penguin Books, 2004).] 

John J. Collins has demonstrated that the messianic model of Isaiah 61[footnoteRef:21] may support the type of shared expectation (kingdom at hand) intimated in Mark 1:15 and 4Q246 may tie directly to Luke 1:31-35.[footnoteRef:22]  The time period mentioned may be a reference to the book of Daniel as it relates to restoration prophecy (finishing the transgression) in the seventy heptads.[footnoteRef:23] According to Collins, the “the Qumran community followed the precedent of Daniel in attempting to calculate the date of the end”.[footnoteRef:24] The Essenes highly revered Daniel,[footnoteRef:25] as eight copies of the book were found at Qumran with references to the heptads in other works found there.[footnoteRef:26]  [21:  J.J. Collins, Apocalypticism in the Dead Sea Scrolls (London: Routledge, 1997), pg. 73.]  [22:  Collins, Apocalypticism, pg. 157.]  [23:  Dan 9:24.]  [24:  See J.J. Collins, Daniel with an Introduction to Apocalyptic Literature (Grand Rapids: Eerdmans, 1984), pg. 94, and J.J. Collins, Daniel: A Commentary on the Book of Daniel (Minneapolis: Augsburg Fortress, 1993) pg. 353 for his comments on the seventy weeks of years and finishing the transgression, as a time period, and also see J.J. Collins, Apocalypticism, pg. 152 regarding the Qumran Community using Daniel to calculate the end time.]  [25:  Collins, Apocalypticism, pg. 150.]  [26:  Collins, Daniel Introduction, pg. 92.] 

Some scholars have explored the possibility that John and Jesus may have agreed on the specific time when the messiah(s) would come but may have disagreed about the nature of the kingdom and the specific apocalyptic events that would accompany it. The Essenes looked for two messiah’s and the return of their Teacher of Righteousness.[footnoteRef:27]  Both Collins and Crossan have contemplated the reasons for John’s question in Q (Matt. 11:2-5, Luke 7:22), asking Jesus if he is the one they should be expecting, with Jesus replying back from the 4Q521.[footnoteRef:28] Crossan in particular has explored the idea that John and Jesus may have parted ways after John was no longer on the scene,[footnoteRef:29] and has questioned why Jesus delayed the start his ministry until after John was imprisoned.[footnoteRef:30] [27:  Collins, Apocalypticism, pg. 131.]  [28:  Collins, Apocalypticism, pg. 158.]  [29:  Crossan, Historical, pg. 238.]  [30:  Crossan, Revolutionary, pg. 53.] 

The authenticity of the statement in Mark 1:15 has been debated. Though Mark was written in Greek no sooner than 70AD, Maurice Casey found evidence of Aramaic sources, that he believed were as old as 40AD.[footnoteRef:31] The reference to time fulfillment, when separated from the second and third parts of the statement, shows up in Galatians 4, where Paul refers to the “fulness of time” in terms of restoration.  The phrase has the ring of oral transmission and taken alone, may trace back to Jesus and John.  Casey complained[footnoteRef:32] that not enough work has been done to uncover the underlying sources of Mark.[footnoteRef:33]  The scholars of the Jesus Seminar, including Borg and Crossan translated the Greek (peplerotai o kairos) as “times up”[footnoteRef:34] claiming that Jesus did not make apocalyptic statements, so Mark 1:15 cannot possibly have originated with him.[footnoteRef:35]  Others have noted an element of fulfillment in the root of the verb there.[footnoteRef:36] The fulfillment aspect may point to Jewish restoration more in line with Paul’s use of the phrase.   [31:  Maurice Casey, Aramaic Sources of Mark’s Gospel (Cambridge: Cambridge University Press, 1998).]  [32:  Ibid.]  [33:  Ibid.]  [34:  R.W. Funk, R.W. Hoover and the Jesus Seminar, The Five Gospels (New York: Macmillan Publishing, 1993). ]  [35:  Ibid.]  [36:  J. Strong, Strong’s Exhaustive Concordance of the Bible (Nashville: Thomas Nelson Publishers, 2001) lists the root pleres for the verb peplerotai (4137) as to make full or to complete and kairos as a primary word, meaning a time or a season.] 

A weakness in the literature may be that apocalyptic assumptions have influenced the interpretation of scholars in much the way Schweitzer and Weiss warned.[footnoteRef:37] The danger of failing to empty ourselves of modern theories, as Weiss put it, distorts our view.[footnoteRef:38]  If Jesus didn’t speak apocalyptically, the analysis often flows, and speaking of the coming kingdom and repentance is an apocalyptic construct, then Jesus did not utter Mark 1:15 at all. Conversely, the proponents of an apocalyptic Jesus will accept the statement as one consistent whole without feeling any need to parse it.  [37:  Schweitzer, Historical Quest.]  [38:  Weiss, Proclamation.] 

The discovery of the Dead Sea Scrolls and Book of Thomas at Nag Hamadi has provided scholars additional texts, potential raw sayings of Jesus and information about how the Community at Qumran viewed the coming messianic age. Despite all this additional data, a determination of what Jesus or Mark may have meant by “the time is fulfilled” has generally eluded critical scholars. Collins seems very much on the right track with his work to define messianic terminology[footnoteRef:39], Son of Man and God references[footnoteRef:40] and expectations of the Jews at the time of Jesus, including deeper insights into the Essenes.  Collins combines his expertise in Daniel with his expanding portrait of Jewish apocalypticism to shine a light on the background of the subject verse without completely solving it. The work of Joan Taylor on the Essenes and John the Baptist is extremely helpful in further illuminating the Essenes as influential in Jerusalem and dedicated to training the youth, which may have included John.[footnoteRef:41]   [39:  Collins, Apocalypticism, Ch. 5.]  [40:  Ibid.]  [41:  Taylor, Essenes.] 

The Sanders-Allison continuity theory begs scholars to delve more deeply into the relationship between John and Jesus and to explore how they may have shared ideas of Jewish restoration and messianic expectation and possibly disagreed over certain aspects of prophetical fulfillment, particularly as it related to their perceived roles in it. 
A return to the underlying Aramaic sources of Mark, as Maurice Casey called for seems overdue and the structures of Galilean oral transmission that Marcel Jousse outlined should be considered in terms of peasant memory and parsing the three components of the statement.[footnoteRef:42] Until additional research is undertaken, the origin and meaning of Mark 1:15 will remain an enigma.   [42:  M. Jousse, E. Seinaert, ed., Memory, Memorization, and Memorizers, The Galilean Oral-Style Tradition and Its Traditionalists, Volume 15 of the Biblical Performance Criticism Series (Eugene: Cascade Books, 2018) pg. 37.
] 
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