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Life after death according to the bible

It is not uncommon to run into statements suggesting that the Old Testament has almost nothing to say on the subject of life after death; and this little thing that it reports is usually rated in a rather negative sense. Not only do few writers give the real impression that for Hebrew the afterlife was intended as
a dull, touring stay, as there are none of these pleasures that make this present life enjoyable and fulfilled. It was only late after the exosterm period that immortality and resurrection became part of the Jewish rethinking of life after death. And yet, does this portrait make the right to the contents of the Old
Testament? Was this really the way the Hebrew patriarchs, prophets, priests and people understood their future? Did the grave represent them with nothing but an empty, joyless form of existence? Such searches quickly raise the basic question: What was the Old Testament's view of life after death? In
the beginning, however, we face another problem: Was there an old testament to life after death? Does the Hebrew Bible represent a single, unified picture? Should we look for different points of view that might reflect the different stages in the development of Hebrew concepts of life or, alternatively, the
distinction between official and popular views? The general trend in recent records has been a clear distinction between pre-and post-existen developments in the old covenant of the concept of life. In the pre-egyptian period, the belief prevails that death as a purely natural phenomenon marked the end of
life. Life, if we can call it so, was made up of a silent existence in Sheol, into the scoliest of the dead, where both the righteous and the wicked shared a common destiny, isolated for ever, from God and the living. After exile, the Hebrew view of life due to the influence of other ideas succumbed to various
transformations. According to Mr Jeremias, three important changes occurred:1 (a) the concept of resurrection led to the idea that the dead would not remain in Sheol forever; (b) Greek and Persian views of post-mortem vengeance have led to the division of the subterio world into different compartments
as just and evil; (c) the Greek notion of immortality led to the idea that the righteous went directly to heaven, and the wicked descended on Sheol, which was therefore seen as a place of punishment. Although it is now widely accepted that the concept of the Old Testament on life has evolved, in general,
in this direction, further thinking suggests that this position may need to be changed slightly. An Aboriginal view of death Central to any discussion of an Aboriginal view of life is a Hebrew understanding of death. How was death perceived? What exactly happened to an individual when he died? Did that
mean the end of existence? Was there anything out of death? At first, it is important that The Hebrew term for death, māwet, has different connotations in the Old Testament. According to W. Brueggemann,2 māwet is used in three different ways: (a) biologically, which marks the end of historical life (e.g.
Gn. 21:16); (b) mythologically as a power, agent or principle (e.g. Jb. 18:13; Is. 9:21);3 and (c) symbolically, as the loss of a rich, joyous existence by God's will (e.g. Dt. 30:15; Ps. 13:3–4). However, as these last two references reveal, it is not always possible to be entirely sure when death is used in
symbolic or metaphorical terms; in both cases, death could be understood in its purely biological sense, the end of historical life. The fourth option, which brueggemann does not discuss, is that death refers to the place of existence after biological discontinuation (e.g. Jb. 38:17; IS. 28:15.4 The fact that
māwet death can withstand different meanings creates real difficulties in interpreting certain passages. Not surprisingly, this is an important factor in trying to assess the old-fashioned perception of life. Good death or bad death In a recent monograph Death in the Literature of the Old Testament, L.R.
Bailey suggests that within the Hebrew Bible, descriptions of biological death fall into two basic categories: an individual can experience either a good death or a bad death. In the account of Abraham's death in Genesis 25:8, there is a certain sense of comfort and soothingness: Then Abraham inhaled his
last and died at a good age, old man and full of age; and he gathered with the people of his (prim. Gn. 15:15). A similar fact assessment occurs in Elifaz Job's words about the fate of the righteous: You get to the grave at a ripe age, because the shock of grain comes to the ground in its season (Jb. 5:26,
RSV). Such descriptions, however, are starkly at odds with those relating to a bad death. Jacob, for example, finds no consolation in Joseph's death: At that time, Jacob stuffed his clothes, wore bags and mourned his son for many days. And all his sons and daughters came to comfort him, but he refused
to comfort him. No, he said, I'm going down to my son's grave in mourning. That's why my father cried for him. Jacob's consolation was comforted by the fact that Joseph had come to a bad death. Since the old Hebrew apparently separated between good and bad death, what factors separated these two
types of death? Bailey suggests three conditions typical of a bad death: (1) if it is premature (e.g. 2 Sa. 18:32–33; 38:1–12); (2) if violent (e.g. 1 Sa. 28:15-20; 1 Ki. 2:28-33); (3) If there is no surviving heir (e.g. Gn. 15:2-3; 2 Sa. 18:18).5 On the other hand, those who live at a good age with children in
order to be stranded cannot fear death (e.g. Gn. 25:8; 35:28–29). Although these factors certainly merit consideration, this the writer's belief that they do not in themselves explain why the Hebrews are different between good and bad death. The reasons for this distinction must be found elsewhere. The
first reason to suggest this is the fact that premature or violent deaths are not always seen as bad. In relation to the untimely death, in Isaiah 57:1-2 we read: Righteous death, and no one thinks in the heart of his; The devout are taken away, and no one understands that the righteous are taken away in
order to spare evil. Those who walk upright enter peace; find a rest when they lie in death. Here, premature death is apparently intended as a good, bringing extract from evil.6 The actual example of this is King Josiah, who experienced not only premature but also violent death (2 Ki. 23:29–30). Before he
died, he received the following divine assurance: I will gather you to see your fathers, and you will be buried in peace. Your eyes will not see all the catastrophe i will bring to this place (2 Ki. 22:20; prim.2 Ch. 35:24). While these passages may prove exceptional, they do suggest that the distinction
between good and bad death may be due to other factors, such as those suggested by Bailey. In order to fully appreciate Bailey's position, it is essential to take into account that two important spaces are based on his approach: (1) death in the Old Testament is regarded as a natural consequence of
human mortality; (2) a similar fate awaits both just and evil after death. Let's look at both assumptions. Death: a natural or punitive important transition to understanding Aboriginal perceptions of death is an account of its origin. Attention, of course, focuses on the early chapters of Genesis, where death is
first introduced in the Garden of Eden (Gn. 2:4–3:24). Here, the debates have questioned whether death is ordered to be natural, the result of human mortality or as a punitive consequence of the disobedience of man. On this issue, the modern scholarship seems almost equally divided.7 Bailey followed
Ms Nielsen8's suggestion in his work that there were two different notions of death, based on this account in Genesis 2-3: (i) a heavenly-oholic myth that sees death as a punishment for arrogance; (ii) the myth of creation, which treats death as a natural cessation of the life created. Importantly, the first of
these etiologies, in Bailey's words, did not affect the consequent literature of OT, although there is a related idea that human sin leads to premature death.9 However, the second etiology, which represents death as a natural, represents the basic perspective of OT literature.10 Since death was natural, it
should not be feared. Death... he was not an irrational, intrusive enemy, but part of an ordered, controlled, harmonious creation. Biological life and death are not separate phenomena, as if the latter interfered to prevent the creation of the Creator. they are bound together as part of an ingular divine desire
for his beings. Accepting one is to accept the other; ignore one is to ignore the other.11 This was death as a natural consequence of human existence; was unnatural only when it appeared too early. However, this suggestion that the Hebrews perceived death as natural is contrary to much evidence.
Bailey himself admits that the account in genesis 2-3 can be read as a continuous story and not as a combination of two previous and contradictory folk accounts,12 and, How Nielsen smio acknowledges, these two accounts are combined with the result that death is uneducated depicting u sentences for
disobedience to people, or i for its arrogance.13 If, as Bailey says, the basic perspective of OT literature was seen as a death as natural , wouldn't you expect these prospects to prevail over the final form of the genesis narrative 2-3? Thus, although a significant number of writers seem to see death
naturally here, it seems that there is a strong case here, especially u bright 2:17 i 3:3-4, for it to be true that death is displayed u divine punishment.14 Support for the opinion that all deaths werestood as unnatural can be deduced from various regulations in Leviticus and Numbers. In figures from 19:16,
we read: ' Anyone who touches in the open touches someone who has been killed by a sword or someone who has died a natural death, or who touches a human bone or grave, will be unclear for seven days. ' Both corpses and objects closely related to death are ous off the individual. This fact is
underscored by previous verses of the same chapter: 11-13 describes the purification procedures required after touching the body, and verses 14-15 indicate that one is defilativ only by entering a tent containing a corpse.15 Stricter rules restricting contact with corpses apply to priests (Lv. 21:2–3, 10-11) i
Nazirite (Nu. 6:6–12; vs. Jdg. 14:8–9).16 At the end of the day , Chapter 11 Leviticus reveals that unless they were ritually slaughtered, the corpses of the swiving impurity.17 That death is the decisive factor proves that Hebrews with impunity live impurity (e.g. camels, pigs) would become temporarily
imprity so that the lying lenses of the same living (vv. 8, 11, 24-28) would be temporarily impeded. In similar fashionable household items or accessories, they were in the carcasses of some small animals (vv. 29-38). In all these cases, death is presented in a negative sense: death as sin, defiant and
polluting. If the Hebrew was perceived as entirely natural, isn't it odd that it should be linked to ritual defilement and inaubriance? Such a link hardly supports the suggestion that death was part of an orderly, controlled, coherent creation. Thus, Bailey's suggestion that death in old age represented And that
only premature death was unnatural, he's wrong. On the contrary, the weight of evidence certainly supports the view that the Hebrew did indeed perceive death as a punishment for man-against-God rebellion. Shew's hebrew perception The second main premise based on Bailey's point of view is that all
men, regardless of moral character, share a similar fate after death: they all go to Sheol.18 As a result, any attempt to separate between good and bad must be based on events before death rather than death. Thus, Bailey focuses on the circumstances of her death: whether she is premature, violent or
childless. However, the assumption that the righteous and the wicked share the same destiny in life rests on a special understanding of Sheol Sheol: (a) that after death, after death, everyone descends into another world without exception, and (b) that in Sheol it is not clear between the righteous and the
wicked. However, as we will now notice, this presentation of Sheol reflects only one of many possibilities. Before we consider these alternatives, we must find that efforts to determine the precise meaning of sheol by calling for extra-flashing phenomena or etymology have so far proved to be a failure.
Since the term Sheol appears 65 times in the Old Testament, it is found only once in extrabiblical material, in the Arameian papisiu of the Jewish inhabitants of Slonatina in Egypt in the fifth century,19, and in addition to clearly referring to the place of the dead, little else can be heard from this particular
reference. As regards the etymology of Sheol, various proposals have been made to explain its origin. Almost a century ago, Mr Delitzsch suggested that he had evolved from the word shu'alû, which he took into meaning not the other world. Recently, many scientists have followed the view that it stems
from the Akkad verb (ask or query; compare Hebrew s'l); Sheol initially was a test of the screening, but over time it meant no other world. Unfortunately, these proposed etymology are not without its problems and cannot be relied on with complete certainty.20 Since its precise meaning cannot be known
either from an extra-biblical reference or from etymology, we have no choice but to find out from every context of the Old Testament what Sheol should mean. There are several possibilities. Segregation within Sheol One view with a long history and which has sometimes enjoyed broad support is the idea
that all those who die actually descend into Sheol when they are righteous and evil divided into different compartments. This idea, for example, is in The Hebrew and English lexicon Brown, Driver and Briggs, where the Hebrew text is destroyed, bôr caves and šā-at corruption or cave are taken to mark the
place of destruction in The or destroyed dead.21 However, it can be traced back to the intertestamental book 1 Enoch, where it is now generally thought to reflect the subsequent development of Jewish thinking about life. In one 22:1–14 Sheol is divided into four sections: (1) for fair – v. 9b; (2) for villains
who have not been punished in this life – vv. 10f.; (3) for a martyr who is just– v. 12, cf.vv. 5–7; (4) for villains who have been punished in this life – in. 13'.22 It has even been suggested that such belief surfaces in many new-binding passages (e.g. Ef. 4:9; 1 Pet. 3:19).23 While it is tempting to suggest,
especially in light of the later Jewish thought that in the old covenies Of Sheol was perceived as composed of different regions, biblical texts themselves do not support such an option. As many scholars have clearly stated, the terms čbaddôn, bôr and šā-at are merely unnoony to Sheol and should not be
marked as a separate lower region within an unseen world.24 We can also reject all the proposals put forward by some New Testament passages to a reworked untied world. In close examination it is quite obvious that they do not assume such a concept of Sheol.25 Sheol and the tomb recently is a
rather different approach suggested by R. L. Harris.26 He argues that Sheol refers without exception to the grave, a place where the physical body is resting. It is important that this proposal is motivated by a desire to avoid the problems that arise if one comes to terms with the fact that the souls of all
men co-circle in Sheol: Does OT, unlike the NT, teach that all people after death go to a dark and ruthless place where the dead know nothing and are cut off from God?. 27 However, this theological problem disappears if sheoldenotes only the grave, the resting body, not the soul. For the ultimate fate of
male souls, we must look elsewhere in the Bible (e.g. from 3:6; 12:32 p.m. However, there are several factors against this proposal. First, although Sheol comes 65 times in the Old Testament, he never takes a specific article that suggests that it may have been used as a proper name, which means an
unbound world. Secondly, although Harris rightly pointed out that some descriptions of Sheolin's close Palestinian tomb (e.g. Ezk. 32:26-27), this may stem from the fact that the Hebrews saw Sheol as an extension of the tomb. As O. Keel commented: As a land from which no one has ever returned (prim.
Ps. 88:10; Jb. 7:9-10; 10:21; The real territory of the dead is a speculative entity. Its concrete characteristics stem from the empirical observation of the tomb. Besides, we can say very little about the world of the dead. For this reason, it seems like a prototype of a grave raised to enormous proportions.28
So though Harris proves to some Sheol looks like an ordinary grave, these same descriptions can be equally appropriate for the other world. The second world and the wicked Third Approach is Mr Heidel's approach, which suggests that the term Sheol proves a wide range of meanings. whereas on
occasions clearly means the world of underground spirits (e.g. Nu. 16:30-33; Dt. 32:22), elsewhere may refer to the tomb (e.g. Is. 14:11; Ehr. 32:26-27), or even used as a speech figure to avoid extreme disaster, manifestly ineducible death, the brink of death or the like (Pss. 30:4; 86:13; 88:4; Jonah 2:3
[= 2:2 in English translation]).29 However, as well as hinting that Sheol has a wide range of connotations, Heidel makes another observation of particular importance to our current debate: Regarding She'ol ... we have evidence that, in the sign of the underground spirits, only the souls of the wicked are
considered to be the residence of the wicked.30 In that this Heidel clearly makes a clear line between the fate of the righteous and the wicked in life; Because the souls of the non-god go to Sheol, the souls of the devout go to heaven. Although Heihl's thesis has the advantage of avoiding all theological
problems created by coexism of the righteous and evil in the non-world, it can be argued that the biblical evidence is interpreted somewhat arbitrarily. If the passage refers to the death of a right-being, Sheol is always taken into the meaning of a grave (e.g. Gn. 37:35; 42:38; IS. 38:10); But when the
wicked are mentioned, Sheol usually means no to the world (e.g. Nu. 16:30; From. 14:13–15), although Heidel allows him to be able to merely indicate the grave on occasions (e.g. Ezk. 32:26–27). Then the question arises, to what extent is Heitol's view of the fate of the righteous people after death
dependent on his reading of Sheol as a grave? Is his conclusion still edible if Sheol understands that it just means no other world? Unfortunately, the space does not allow us to discuss in detail every phenomenon of Sheol. We must therefore confine ourselves to a number of summaries. First, except for
a few references that are inseparable (e.g. Poem 8:6), Sheol always conveys negative chesenings: for example, there is somewhere fear and should be avoided (e.g. 2 Sa. 22:6; Ps. 16:10; 16:10; 16:10; 30:3; 86:13); this is the antithesis of heaven (e.g. Jb. 11:8; Ps. 139:8; Am. 9:2). Secondly, in a
significant proportion of Sheol's passages he is undoubtedly connected to villains (e.g.Nu. 16:30, 33; 1 Ki. 2:6, 9; Jb. 24:19; Ps. 9:17; 10:17 a.m. 31:17; 49:14; PR. 5:5; 7:27; 9:18; 17:14, 14:9, 11, 15; Ehr. 31:15–17; 32:21, 27). Taken together, these comments suggest that Sheol actually marks the final
stay of only the wicked. There are, however, some of sheol's phenomena, which are generally thought to mean that the righteous in the non-nether world must also be found. In mourning The death of my Joseph's son, Jacob, weeps: In mourning, I go to the grave with my son( Gn. 37:35). Similar
comments come in Genesis 42:38 and 44:29, 31, this time motivated by Jacob's fear that even his youngest son Benjamin will die. While Heidel takes Sheol to mean the grave at 37:35, Jacob's unfee if she comforts himself after joseph's apparent killing with a wild animal, she might suggest that Joseph
has been divinely punished, and thus by the villains in the world. This understanding of Sheol would surely add weight to the expression of Jacob's grief for his Joseph's son. A similar interpretation would mean the use of Sheol in 42:38 and 44:29, 31. The second passage, which apparently means that
the righteous descent to Sheol is Chapter 38 Isaiah. When the Prophet Isaiah announces that King Ezeki will suffer an early death, the King demands that God remember him. As a result, he is granted a further fifteen years of life (vv. 1-8). In this description of his feelings, Hezeki writes: I said, in the
teens of my life, I have to go through the door of [Sheol's] death and be robbed for the rest of my ?... I have suffered such suffering for my own benefit. In your love, you held me from the cave of destruction; You put all my sins behind you. Because the grave cannot praise you, death cannot be the path of
your praise; those who go into the cave cannot hope for your loyalty (vv. 10, 17-18). These comments are usually interpreted as immediately looking at Hezekiah as if he were going to Sheol. However, in light of Isaiah's prediction against him (v. 1) and the knowledge of his own sins (v. 17), Ezeki may
have every reason to believe that he was fatal to join the wicked in the nether world. So it is possible that both Ezeki and Jacob understood Sheol in order to bypass the final stay of the wicked. Of the alternatives described above for understanding Sheol, we can now dismiss as an amazing (i) once
popular view that Sheol is made up of different compartments, and (ii) R. L. Harris's suggestion that it means only grave. When choosing between the other two options, we have to decide whether the Hebrews believed that all men had come to another world, or just evil. As far as our investigation into the
concept of Sheol is concerned, it is difficult to reach a decisive conclusion, although the weight of the evidence may be in heidel's view that only the helpless people have come to that place. In addition, there are a number of passages that point in the same general direction. First, the accounts of the
translations of Enoh and Elijah show that not all men descend into Sheol (Gn. 5:24; 2 Ki. 2:1–18). As the reference to Enoha is brief, it is clearly stated in elijah's case that God took him to heaven (2 Ki. 2.1). In both cases, it is suggested that God has the power to take with him those who enjoy an



intimable relationship (p.m. ps. 73:24). Secondly, the author of Psalma 49, caused by the prosperity and success of the wicked, finds solace in the fact that any current imbalance between the richness of God and the unholy will be put into the afterlife.31 The Psalmist apparently believes in various
rewards in the coming life. These two ideas: (a) continuity, which transcends the death of an intimous relationship with God, and (b) the resolution of the continuation of inadequate time rewards and punishments, clearly reflects Hebrew thinking about life. Unfortunately, there are many scholars who have
relied on the importance of these, and others, excerpts, whether you've tuded it in a way that's been a reference to future life.32 In this way, it seems that the excerpts are the premise that the concept of behest i vasknuca bio delayed the development of the Jewish religion, but not the detailed
examination of Biblical songwriting in the light of other old flashes of document.33 The deludion that Sheol bio is the ultimate stay of the wicked is in keeping with the idea , addressed above, that Hebrews perceive death as punitive rather than natural. Because mankind was regarded as a divine
condemnation, it was the normal consequence of a dying prison in a dark, dark region from which no one could escape. To go to Sheol was to suffer a bad death. Fair in life, although the wicked encountered a bad death, the righteous, on the contrary, were perceived as a good death. But the question
arises: What happened to the rightely after death? Surprisingly, the Old Testament does not contain detailed information about the fate of the righteous immediately after death. As a result, the best you can do is to compose different pieces of information in the hope of clearing the picture. However, one of
the factors that is particularly important in this regard is the concept of resurrection. As we have already mentioned, many contemporary writers believe that the concept of resurrection is a relatively late development of Jewish thought of polife.34 Two main arguments are put forward in support of this
position. Firstly, those passages expressly relating to the resurrection of the dead may be all dates after the outflow period (i.e. 26:19; Secondly, the Jewish concept of resurrection seems to have been influenced by the Persian religion of Zoroastrianism, and this probably happened in the early period after
exile, when the Jews and Persians were in close contact. In a recent study, However, L.J. Greenspoon challenged the view that the belief of resurrection is an existential development.36 Refusing to influence both previous Mesopotha and Canaanitian myths and rituals related to the dying and rising gods,
A kasnija zoroastrjska u-look reconstitution of the tela, he speaks that the old covenants evolved religiously religiously. associated with YHWH as a divine warrior. In this role, the LORD is perceived to have the power to overcome death and release those who are in control of his own. In addition, the
survey concludes that the concept of tela vasknuca of the dead is expressed in biblical material, a prostire u u date composition from nine to second ever b.C.'37 Although it is unlikely that Greenspoon's arguments would not overw but not overw but the current consensus u benefit of the withdrawal of the
concept of jewish thinking on after-life , there is a valid reason for believing that the idea of resurrection can be traced back to the pre-exorcism period. An important implication of the doctrine of resurrection is that the righteous remains in the sea of the dead until it rises divinely into life again.38 This
suggests that there must be some form of intermediate state between the time of death and resurrection. If, as many writers claim, all people, regardless of their moral character, descend on Sheol, then we must see the righteous as a resurrection from there. But if it is understood that Sheol is just a
creature of evil, then there must have been a righteous place before he was revived. Unfortunately, the Old Testament reveals little about the accuracy of the interim stay of the righteous people. One of the few references to what has become fair after death is the term to be gathered to the people (Gn.
25:8, 17; 35:29; 49:33; 49:33; 49:33; 35:29; 49:33; 49:33; 10:33; 10:33; 10:33; 35:29; 49:33; Nu. 27:13; 31:2; Dt. 32:50) or be collected by one father (Jdg. 2:10; 2 Ki. 22:20; 2 Ch. 34:28). That these speech numbers do not refer to interment in the tomb of fathers or on the tomb of the ancestor, as it was
preserved, is clear from the fact that Abraham, Aron and Moses were not united with their fathers in the grave. They also do not refer to burial in general, as it is explicitly added in the stories of abraham and Isaac's collecting that they were buried (Gn. 25:8–9; 35:29); In addition, Jacob was gathered with
his people (Gn. 49:33) a few months before his body was brought to the ground (50:1–13). 39 It is important that, when using the term to be collected by one father (or people), biblical writers express a sense of optimism about death (prim. Gn. 15:15). Although death can separate an individual from their
family and relative in this life, the righteous are once again disposed of by those members of their families who have already died. That death is sometimes described as falling asleep (e.g. Ps. 13:3; Dn. 12:2) and resurrection as re-awake40 (e.g. 2 Ki. 4:31; Jb. 14:12; IS. 26:19; Dn. 12:2) possibly suggests
that an interim state of justice is one of comparative serenity and peace. Still, they're still perceived as being in the grip of the dead. Perhaps for this reason, the Old Testament does not focus attention on the interim situation of fair, but rather their final resurrection. Taking these factors into account, we
may now be in a better position to appreciate the somewhat ambivalent attitude that has been mentioned above by the old ary writers towards Sheola. Although all the men there may have initially descended on death, the fact that the righteous would then stand up and leave behind the villains might
explain why Sheol is generally presented in a rather negative sense. Because the righteous would eventually enter god's presence, the wicked continued to roam the depths of Sheolo. Thus, despite his temporary residence there, Sheol represented the Hebrew final and lasting residence of those
excluded from the divine presence. Conclusion Although some of the evidence is unambiguous and the questions need to be answered, we may now be in a position to clear up some fundamental questions relating to the Old Testament's perception of life. Firstly, we can reject the current popular belief
that Hebrews in pre-icing deaths were judged as a natural legacy of human mortality and that there was little interest in the afterlife as a result. Secondly, it seems likely that the term Sheol is often, if not always, labeling no other world, and that as such represented a permanent stay of the godless.
Thirdly, since the bad guys were supposed to remain in the dark, quiet area of Sheol, the righteous lived in the hope that God would pull them out of the power of death and take them to him (prim. Ps. 49:15). 1 J. Jeremias, had, Theological Dictionary of the New Testament (Grand Rapids: Eerdmans), vol.
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Encyclopaedia Judaica, vol. 12, p. 1356. 19 A. Cowley, of Arameian Papyri from the fifth century b.C. (Oxford: Clarendon, 1923), lxxi. 15. 20 Prim. R. Martin-Achard, From Death to Life: Study of the Evolution of the Doctrine of the Resurrection in the Old Testament (Edinburgh: Oliver and Boyd, 1960), p.
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