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Introduction 
The Apocalypse of John is a work of immense learning, 
astonishingly meticulous literary artistry, remarkable creative 
imagination, radical political critique, and profound theology. 
Yet, among the major works of early Christianity included in 
the New Testament, it remains the Cinderella. It has received 
only a fraction of the amount of scholarly attention which has 
been lavished on the Gospels and the major Pauline letters. 
The present volume is a contribution to remedying this neglect.' 

The essays in this volume are products of my own fascination 
with and study of the Apocalypse over a period of twenty years. 
Some have been published before, in various journals and 
volumes, and are here collected and re-published in revised (in 
most cases very thoroughly revised) form. About two-thirds of 
the contents of the volume have not been previously published. 
Each chapter can be read as a self-contained essay, but they are 
also interconnected (and cross-references help the reader to 
make the connexions). They belong to a single sustained 
enterprise of understanding both the form and the message of 
the Apocalypse in its literary and historical contexts. While 
writing the previously unpublished essays in this volume, over 
the past two years, I was also writing a shorter, systematic 
account of the theology of the Apocalypse.^ Many of the lines 
of interpretation advanced in the latter are explored and 
justified in much greater detail in the present volume. While 

'For surveys of recent research on Revelation, see Vanni (1980); Schussler 
Fiorenza (1985) chapter 1; Bocher (1988). 

''Bauckham (1993). 

IX 



X The Climax of Prophecy 

the other volume focuses on the theology of the Apocalypse, 
the present volume, though not neglecting theology, devotes 
more attention to the literary and historical questions which 
are in the end inseparable from the Apocalypse's theological 
message. Thus the two volumes are complementary. 

The approach to understanding the Apocalypse which unites 
the essays in this volume has at least four major aspects. In the 
first place, close attention to the literary composition of the 
work is essential. Revelation has been composed with such 
meticulous attention to the detail of language and structure 
that scarcely a word can have been chosen without deliberate 
reflection on its relationship to the work as an integrated, 
interconnected whole. The source-critics of the nineteenth 
and early twentieth centuries, who divided Revelation into a 
number of disparate sources incompetently combined by an 
editor, could do so only by crass failure to appreciate the 
specific literary integrity of the work as it stands. This has been 
widely recognized in more recent study, which has stressed the 
literary and ideological unity of the book. But there has still 
been littie enough investigation of the distinctive literary 
techniques by which Revelation conveys meaning. Here the 
insights of modern literary criticism are of limited use, since 
they have been developed with reference to very different 
kinds of literature. The literary features of Revelation are to 
some extent indebted to the techniques of contemporary 
Jewish exegesis and apocalyptic writing, to some extent the 
distinctive contribution of the author's own literary genius. 
Revelation demands literary appreciation in its own terms. 
Again and again in these essays we shall find that close attention 
to literary composition opens up a remarkable density of 
meaning in the text, which has been so crafted as to be capable 
of yielding its full meaning only to repeated reading and 
appropriate study. 

Secondly, Revelation's use of the Old Testament scriptures 
is an essential key to its understanding. The pattern of almost 
continuous allusion to the Old Testament throughout the 
book is not a haphazard use of Old Testament language by a 
writer so soaked in the Old Testament that he naturally uses its 
language, as some scholars have mistakenly thought. It is a 
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pattern of disciplined and deliberate allusion to specific Old 
Testament texts. Reference to and interpretation of these texts 
is an extremely important part of the meaning of the text of the 
Apocalypse. It is a book designed to be read in constant 
intertextual relationship with the Old Testament. John was 
writing what he understood to be a work of prophetic scripture, 
the climax of prophetic revelation, which gathered up the 
prophetic meaning of the Old Testament scriptures and 
disclosed the way in which it was being and was to be fulfilled 
in the last days. His work therefore presupposes and conveys an 
extensive interpretation of large parts of Old Testament 
prophecy. Allusions are meant to recall the Old Testament 
context, which thereby becomes part of the meaning the 
Apocalypse conveys, and to build up, sometimes by a network 
of allusion to the same Old Testament passage in various parts 
of the Apocalypse, an interpretation of whole passages of Old 
Testament prophecy. The interpretation is highly disciplined, 
employing contemporary methods ofjewish exegesis, especially 
the technique of gezerdsdwd, by which passages sharing common 
words or phrases are interpreted in relation to each other. 
Frequently in these essays we shall find that obscure passages 
in Revelation become clear and that passages regularly 
misunderstood by the commentators can be correctly 
understood when the Old Testament allusions are identified 
andjohn's interpretation of the Old Testament reconstructed 
in terms ofjewish exegetical practice. 

Thirdly, Revelation is an apocalypse, whose primary literary 
context is the tradition ofjewish and Christian apocalypses. 
Both in form and in content it is heavily indebted to this 
tradition. Its relation to the non-canonical apocalypses is 
different from its relation to the Old Testament. The latter 
forms a body of literature which John expects his readers to 
know and explicitiy to recall in detail while reading his own 
work. Frequent specific reference to it is integral to his literary 
strategy. In the case of the non-canonical apocalypses, on the 
other hand, the relationship is such that we cannot be sure that 
John knew any particular apocalypse or expected his readers to 
do so. The traditions he shares with many of them cannot be 
pinned down to specific texts to which he makes allusion. Yet 
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the tradition of apocalyptic literature is the living literary 
tradition to whose forms and content he is most indebted. This 
has, of course, long been recognized. But since the important 
work of scholars of a previous generadon, such as R. H. Charles 
and I. T. Beckwith, very little fresh work has been done by way 
of comparing and contrasting Revelation with the rest of the 
apocalyptic literature, or of tracing the specific literary 
conventions and apocalyptic traditions which occur both in 
Revelation and in other apocalypses. Despite the major advances 
in our knowledge and understanding of thejewish and Christian 
apocalypses during the last two decades, much scholarly writing 
on Revelation gives the impression that all the relevant parallels 
were pointed out long ago and that interpreters of Revelation 
have no need to engage in firsthand study of other apocalypses. 
In these essays we shall frequentiy draw on the results of 
firsthand study ofjewish and Christian apocalypses other than 
Revelation, and demonstrate that floods of fresh light can still 
be thrown on Revelation in this way. This is not at all to deny 
the individual distinctiveness of Revelation. On the contrary, 
precisely this method will show how John often uses common 
apocalyptic traditions in highly creative ways and develops the 
conventions of the literary genre for his own purposes and by 
means of his own literary genius. Similarly, for example, his 
non-Christian Jewish contemporary, the author of 4 Ezra, 
made his own use of the genre to create a very different kind 
of literary masterpiece. The creative individuality of such 
examples of the genre is often obscured by secondhand 
generalizations about apocalyptic literature not based on 
firsthand acquaintance with that literature. 

Fourthly, if Revelation's meaning is intertextual (in relation 
to the Old Testament) it is also contextual (in relation to its 
contemporary world). At this point, there is both a Scylla and 
a Charybdis to be avoided in the interpretation of the book. On 
the one hand, justice cannot be done to the Apocalypse by an 
interpretative approach which treats it as a self-contained 
aesthetic object, for the understanding of which the world in 
which John and his first readers lived is irrelevant. This would 
deprive the work of its true character: as a prophetic critique 
of the political idolatry and economic oppression intrinsic to 
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Roman power in the late first century, and as a call to its readers 
to bear witness to the truth and righteousness of God in the 
specific circumstances — religious, political, social and 
economic — in which they lived in the cities of the Roman 
province of Asia. The world created by the text is intended as 
an interpretation of the real world in which John and his 
readers lived, and so, despite its visionary form, makes frequent 
reference to quite specific features of that world. On the other 
hand. Revelation should not be reduced, by simplistic 
application of sociological theory, to a sociologically determined 
function .Justice must be done to its character as a sophisticated 
literary work of individual genius, embodying a highly reflective 
vision of the impact of the divine purpose on the contemporary 
world. Its social strategy — a call to radical dissociation from 
structural evil—is based on a perception of the Roman Empire 
as an oppressive system, characterized by political idolatry and 
economic exploitation. But, while it is John's prophetic 
theological vision of God's righteous rule which brings to light, 
by contrast, the evil of the Roman system, the latter is also 
conveyed, as we shall see in some of the essays in this book, by 
very precise and accurate reference to the political and 
economic realities of the late first century world. The political 
and economic history of Revelation'scontext becomes essential 
to its adequate interpretation. 

Chapter 1 of this book ('Structure and Composition') 
broaches in general some of the literary questions which recur 
throughout the book in relation to specific passages of 
Revelation. It analyses the literary structure of Revelation by 
identifying the structural markers which the book itself 
highlights, and it provides a preliminary account of two highly 
characteristic literary techniques which have been scarcely 
noticed in previous study of Revelation. Chapter 2 ('The Use 
of Apocalyptic Traditions') shows, by study of a series of 
specific examples of Revelation's indebtedness to traditions 
which also occur elsewhere in apocalyptic literature, that John 
did not borrow such traditions from other apocalypses, but 
knew them, as other apocalyptists must have done, in some 
form, probably oral, independently of their incorporation in 
actual apocalypses. An attempt to locate the social context in 
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'For a more comprehensive account of the christology of Revelation, see 
Bauckham (1993) chapter 3. 

^For the pneumatology of Revelation, see also Bauckham (1993) chapter 5. 

which such traditions were transmitted throws some light on 
John's membership of a circle of Christian prophets. The 
examples also show how tracing such tradidons in other 
literature can have significant results for the exegesis of 
Reveladon. Fromjohn's use of apocalyptic traditions common 
to Jewish and Christian apocalypticism, chapter 3 ('Synoptic 
Parousia Parables and the Apocalypse') turns to his use of 
Gospel traditions. Revelation's allusions to the parables of the 
Thief and the Watching Servants are placed in the context of 
the tradition of these and related parables, as seen in other 
early Christian literature, and conclusions are drawn with 
regard to the relationship of early Christian prophets to the 
Gospel tradition. 

In chapters 4 and 5 questions of literary composition and the 
use of apocalyptic traditions are pursued in relation to two 
major aspects of the theology of Revelation. Chapter 4 ('The 
Worship of Jesus') discusses a striking but relatively neglected 
feature of the christology of Revelation, showing how John 
combines the attribution of divine worship to Jesus Christ with 
a sensitivity to the question of the relationship of worship to 
monotheistic faith. He uses apocalyptic traditions and imagery 
to express one of the highest christologies in the New Testament, 
and shows how, within an entirely Jewish Christian world of 
ideas, belief in the divinity of Christ was integrated into 
deliberate loyalty to thejewish monotheistic tradition.* Chapter 
5 ('The Role of the Spirit') shows that Revelation has a more 
sophisticated and more extensive pneumatology than its rather 
few references to the Spirit might at first suggest.* 

Chapter 6 ('The Lion, the Lamb and the Dragon') and 
chapter? ('The Eschatological Earthquake') draw attention to 
another literary feature of Revelation, its profusion of visual 
imagery, and focus on some of the major images which recur 
through the visions and which function as bearers of 
concentrated symbolic meaning: the messianic images of the 
Lion and the Lamb, the portrayal of the devil as the Dragon, 
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and one of Revelation's dominant images of the end: the 
earthquake. Study of the range of association which these 
images would cany for John's first readers shows how they can 
be both intertextual and contextual, i.e. they both allude to the 
Old Testament and also resonate with aspects of contemporary 
culture and history in the environment of the seven churches. 
By comparison with apocalyptic traditions which provide more 
or less precedent for these images, John's development and 
use of diem are seen to be once again highly creative. 

Chapter 8 ('The Apocalypse as a Christian War Scroll') 
investigates Revelation's use and interpretation of another set 
of images drawn from apocalyptic tradition: those which relate 
to holy war and are applied in Revelation to the participation 
of Christians in God's eschatological victory over evil. Study of 
the holy war motif in Revelation has been previously largely 
limited to the idea of God's (and the Lamb's) war against and 
victory over evil. This chapter shows that John carefully takes 
up Jewish expectations of a messianic war in which God's 
people are to fight and to win a military victory over their 
enemies, and reinterprets them, substituting faithful witness to 
the point of martyrdom for armed violence as the means of 
victory. Though military means are repudiated, the imagery of 
holy war is employed in the interests of active participation by 
Christians in the divine conflict with evil, following up the 
decisive victory which their Messiah, the Lamb, has already 
won. 

This issue of the role which Revelation expects the church 
to play in God's purpose of establishing his rule on earth is 
taken further in chapter 9 ('The Conversion of the Nations'). 
Chapter 8 leaves unresolved the crucial question of the kind of 
result which the suffering witness to which Revelation calls its 
readers is expected to have. Will the church's witness to the 
nations lead, as most interpreters have supposed, only to the 
destructive judgment of the nations, or will it convert them to 
the worship of the true God, as afew interpreters have suggested? 
Will God's kingdom come by eliminating all who presendyjoin 
the dragon and the beast in opposing it, or will it come by 
winning them to and including them in God's rule? Chapter 9 
argues in detail that Revelation takes up from the Psalms and 
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the later Old Testament prophets the most universalistic form 
ofjewish eschatological hope: that all the nadons of the world 
will acknowledge the one true God and become his peoples. It 
also argues that the central message of the Apocalypse is its 
reveladon of the way in which this is expected, in the purpose 
of God, to occur: by the participation of the Lamb's followers 
in his faithful witness to the truth sustained to the point of 
death and subsequent vindication. This is, in essence, the 
content of the sealed book of the divine purpose which the 
Lamb opens so that John may make it known in his prophecy. 

This chapter 9 is much the longest because it is also probably 
the most important and original contribution made here to 
the understanding of the message of the Apocalypse. The tide 
of the present book is explained by this chapter. John, it is 
argued, understood his prophecy to be the climax of the 
tradition of Old Testament prophecy, because in the revelation 
made to him by Jesus Christ was disclosed the secret of the 
divine purpose for the final coming of the kingdom of God. 
Whereas the prophets had predicted the conversion of all the 
nations to the worship of the true God and obscurely foreseen 
the oppression of God's people by pagan power in the last days, 
John's prophecy reveals that the former is to be the consequence 
of the latter, and that the key to both is the task of faithful 
witness in the face of all opposition, to which the followers of 
the Lamb, his readers, are now called. The argument of this 
chapter hinges on Revelation's use of the Old Testament. The 
cumulative case is built up by detailed study of a whole series 
of key allusions to the Old Testament. John's central message 
has gone largely unrecognized because the way in which he 
conveys it, by subde and disciplined allusion to the Old 
Testament, has not been appreciated. 

The last two chapters, 10 and 11, turn to Revelation's 
portrayal and critique of the Roman system of oppression, 
against which it calls the churches to witness to the truth and 
righteousness of God. The system has two major aspects, which 
Revelation portrays as the harlot of Babylon, representing the 
city of Rome in her corrupting influence over and economic 
exploitation of the empire, and the beast from the sea, which 
represents the imperial power, in its military and political 
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dominance of the empire, supported by the polidcal religion 
which absolutizes power through idolatrous worship. Thus 
these two chapters focus on the con textuality of the Apocalypse's 
message in the Roman Empire as seen from the cities of Asia 
at the end of the first century. Chapter 10 ('The Economic 
Critique of Rome in Revelation 18') highlights, for the first 
time, not only the extent to which Revelation condemns Rome 
for its economic oppression, but also the accurate detail with 
which Revelation 18 depicts the economic relations between 
Rome and her empire. Chapter 11 ('Nero and the beast') 
argues that the figure of Nero (who is identified as the beast by 
its number 666) is a major key to understanding Revelation's 
portrayal of the imperial power as the beast. Although it has 
been widely recognized that Revelation alludes to the 
expectation of Nero's return, an accurate understanding of 
precisely how Revelation takes up and adapts this expectation 
has been lacking. Careful study of the forms this expectation 
took, in pagan, Jewish and Christian literature, in comparison 
with Revelation, shows that John has in fact made highly 
creative use of two different forms of the legend, creating out 
of them a history of the beast in parodic antithesis to the history 
of Jesus Christ. In his symbolic vision of the past, present and 
future of the Roman empire he brings together accurate 
references to the apparent contemporary realities of Roman 
power and prophetic perception of the hidden reality of divine 
power. 

Details of previous publication 

Part of section 3 of chapter 2 also appears in: 'Resurrection 
as Giving Back the Dead: A Traditional Image of Resurrection 
in the Pseudepigrapha and the Apocalypse of John,' in J. H. 
Charlesworth and C. A. Evans ed.. The Pseudepigrapha and the 
New Testament (JSPSS; Sheffield: JSOT Press, 1993). 

Chapter 3 was previously published as: 'Synoptic Parousia 
Parables and die Apocalypse,' NTS2S (1976-77) 162-176; and 
'Synoptic Parousia Parables Again,' NTS29 (1983) 129-134. 

Chapter 4 is a revised version of: 'The Worship of Jesus in 
Apocalyptic Christianity,' NTS 27 (1980-81) 322-341. 
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Chapter 5 is a revised version of: 'The Role of the Spirit in the 
Apocalypse,' £Q52 (1980) 6fr«3. 

Chapter 6 is a revised version of: 'The Figurae of John of 
Patmos,' in A. Williams ed.. Prophecy and MiUenarianism: Essays 
in Honour of Marjorie Reeves (London: Longman, 1980) 107-
125. 

Chapter 7 was previously published as: 'The Eschatological 
Earthquake in die Apocalypse ofJohn,'Aroi;T19 (1977) 224r233. 

Chapter 8 is a revised version of 'The Book of Revelation as 
a Christian War Scroll.' Neot 22 (1988) 17-40. 

Chapter 10 was previously published as: 'The Economic 
Critique of Rome in Revelation 18,' in L. Alexander ed.. Images 
of Empire (JSOTSS 122; Sheffield: JSOT Press, 1991) 47-90. 

I am grateful to these journals and publishers for permission 
to republish material. 



Structure and Composition 
The book of Revelation is an extraordinarily complex literary 
composition,' as not only this chapter but also other chapters 
in this volume will help to make clear. This complexity has 
rarely been fully appreciated. The major literary study of 
Revelation which will do justice to it has yet to be written. The 
present chapter has only modest purposes. In the first section 
an analysis of the literary structure of the book will be offered. 
In the second and third sections, two very distinctive literary 
techniques which permeate the composition of the whole 
book will be discussed. The extent and significance of the use 
of these techniques has not been previously recognized. The 
discussion of them here will therefore be pioneering and 
preliminary.^ 

Revelation was evidendy designed to convey its message to 
some significant degree on first hearing (cf 1:3), but also 
progressively to yield fuller meaning to closer acquaintance 
and assiduous study. It is important to realise that the essential 
structure of the book, without recognition of which it would be 

'The more Revelation is studied in detail, the more clear it becomes that it is 
not simply a literary unity, but actually one of the most unified v^orks in the New 
Testament. The evidence discussed in this chapter should be sufficient to refute 
theories which divide the book into disparate sources. Theories of this kind have 
largely been discredited, but are still sometimes advanced: e.g. Kraft (1974); Ford 
(1975). 

*One immensely significant feature of the composition of Revelation which is 
not discussed in this chapter is the use of the Old Testament. The most important 
work on this is now Jan Fekkes' unpublished dissertation: Fekkes (1988). See also 
Beale (1988) (with further bibliography) and chapter 9 below. 

1 
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1. Structure 

There have been many divergent attempts to discern the 
structure of Revelation by identifying its major divisions.* The 
difficulty that has been experienced in these attempts results 
partly from the fact, as Barr puts it, that 'whereas our concern 
is to divide the book, John's concern was to bind it together'.* 
As we shall see, John has taken considerable care to integrate 
the various parts of his work into a literary whole. But he has 
also indicated a clear structure of the kind that is necessary for 

'For further discussion of this kind of hidden meaning in Revelation, see 
chapter 11 section 1 below. 

^Significant discussions of the structure of Revelation include Farrer (1949) 
chapters 2-3; Vanni (1971); Yarbro Collins (1976) chapter 1; Strand (1976); 
Lambrecht (1980); Schussler Fiorenza (1985) chapter 6; Mazzaferri (1989) 330-
374. 

'Barr (1984) 43. 

incomprehensible, must have been intended to be perceptible 
in oral performance. In the first section of this chapter we are 
therefore primarily concerned with literary features which are 
relatively obvious. In the second section we turn to features 
which might or might not take part in the initial impact of the 
text in oral performance. They help to create that reservoir of 
meaning in the text which could certainly not be exhausted at 
first acquaintance but remains to be progressively tapped by 
attentive rereading and study. In the third section of the 
chapter we enter the sphere of hidden meaning which only 
assiduous study could be expected to uncover. Not that this is 
a question of an esoteric meaning distinct from the more 
accessible message of the book. The meaning concealed in the 
text by the literary technique discussed in this section is no 
different from, but reinforces the message that lies on the 
surface of the book.* Revelation is in no sense a sealed book 
(22:10), but its meticulous literary composition has given it an 
unusual depth and density of meaning which yields itself only 
to proper understanding of its literary character. 
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HDn the importance of this, see Barr (1986). 
' On the genre of Revelation, see Bauckham (1993) chapter 1. 
*On the phrase, see chapter 5 section 1 below. 
' W e should also notice that on all four occasions the phrase iv •meii\xan is in 

close proximity to the verb XaXiio (1:12; 4:1; 17:1; 21:9, 15). This seemingly 
ordinary word is reserved byjohn for special use with reference to reueiotoij speech 
(also used in 10:3,4 [twice], 8; and for the satanic parody revelation in 13:5,11, 
15),just as he reserves the verb SelKVU|u for visionary reveladon (1:1;4:1;17:1;21:9, 
10; 22:1,6,8). The uses of neither verb have structural agnificance as such (contra 
Mazzaferri [ 1989] 297-299), but the occurrences of XaX^u in close proximity to tv 
"mfinum reinforce the structural significance of the latter. 

hearers or readers to find their way through his vision. This 
structure is indmately connected with the meaning his work 
conveys, but we must expect it to be signalled by linguistic 
markers. John, it is important to remember, was writing in the 
first place for hearers (1:3), even though he must also have 
expected some readers who would study his work at leisure. In 
a text intended for oral performance* the structure must be 
indicated by clear linguistic markers. 

Major divisions of the book 
Revelation has a prologue (1:1-8) and an epilogue (22:6-21). 
The prologue contains an epistolary opening, marking 
Revelation as a letter (1:4-6),'' and the epilogue ends with an 
epistolary conclusion (22:21). Both also contain prophetic 
oracles. That the epilogue begins at 22:6 is probably indicated 
by the strong verbal echoes of 1:1-3 in 22:6-7. 

The whole of the book between prologue and epilogue is 
recounted as a single visionary experience which took place on 
Patmos on the Lord's Day (1:9). The technical phrase ̂ yewSiiTiv 
kv iTve<4LaTL (1:10)* indicates the beginning of this whole 
visionary experience. The words^i* •av€i)\ian recur three times 
later in the book (4:2; 17:3; 21:10), indicating three major 
transitions within the whole vision. At 4:2 there is the same 
phrase as in 1:10: ̂ yev6|ir|v iv Tiw^^aTi, while in both 17:3 and 
21:10 the phrase used is Kal [6 dTyeXocl diTT̂ veyK̂ v \ie kv 
•nveipoTiThe divisions thus indicated are as follows. At 1:9-l 0 
beginsjohn's inaugural vision of the risen Christ who gives the 
seven messages to the churches (2-3). At 4: l-2aJohn is taken up 
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into heaven for a kind of second beginning of his visionary 
experience: an inaugural vision of heaven (4-5), from which 
develops the whole sequence of judgments down to the end of 
chapter 16. In 17:3 and 21:10 the corresponding phrases we 
have noticed belong to a broader linguistic parallelism between 
17:1-3 and 21:9-10: 

(17) 'Kal f|X66v etc îc T&V kwrdi dyy^Xfov Ttov ^x*^*^^*^ 
TAC k-mh 4>idXac. KOI ̂ XidX-naev p^T' k\iab UyuDV. Agi&po. 
8€tga)CTa...^al &wf\veyKiv ]ie elc ipn\iovivm€i}\iari... 

(21) ^ a l fjXBcv etc JK TCJV kwrdi dyyihiiv T&V kx^vT(>iv 
Tdc kwra (fadXac T&V Y€JI6VT(OV Tdiv kwrdi -nX^y&v r&v 
âxoTdSv, Kal kMktYJev \I€T' k\ioi) Uyoiv. Aeipo. SelBoi 

got... '°Kal 6.Trf\veyKiv \i€ kv TfV€i[iari krrl 6poc \iiya Kal 
ixjniX6v ... 

These very clearly parallel openings of the two visions are 
matched by equally clearly parallel conclusions: 19:9b-10 and 
22:6-9: 

( 1 9 ) . . Kal Uyei. \ioi. Oih-oi ol Xdyot dXtiavd TOO OeoO 
eloiv. '"Kal Strega ^{nrpoaOev T&V "nod&v airroi) 
TrpooKwflaai airrcji. KOI Uyei not. "Opa M-T)'- <T{IV8OI)X6C 
aoO elm î ĝ  TcSt̂  dSeXtfxSv aov rdiv kx^vTbiv Ti]v 
jiapTUptav '171000- T 0 Secj) irpooKiLivriaov... 

(22) ̂ a l X^yei [xot. Otrroi ol X6YOI morol Kal dXQgivol... 
.̂..̂ -ireaa TrpoaKwfjaai k\i-nfxxsQev r&v tro&ay TOO 

dTY^Xoii ToO 8eiKvn6ovn-6c |ioi raOra. "KOI X^yet tioi."Opa 
\vf\- aiiv8ouX6c aoi) el\u. KOI T(SV dSeXjxav aov Tcilv 
Trpo<(»TiT(av Kal Twv TT^poinrruv Toix: A6Yot;S' TOG ^pxtou 
Toirrou- TĈ ) 6e^ •n-poaK{>i/r|aov>. 

These structural markers delimiting two parallel sections — 
17:1-19:10 and 21:9-22:9 — are so clear that it is astonishing 
that so many attempts to discern the structure of Revelation 
have ignored them. Moreover, the two sections are thematic 
parallels: they deal respectively with the two cities that John 
portrays as women. In 17:1-19:10 he sees the harlot of Babylon 
and her fall; in 21:9-22:9 he sees die bride of the Lamb, die New 
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' "On the structural and thematic parallels between the two sections, see 
especially Giblin (1974). 

" A notable exception is Giblin (1991) 214-217, though his explanation differs 
slightly from mine. 

"Yarbro Collins (1976) 15-16, following Farrer (1949) 57. 

Jerusalem, which comes down from heaven. Together these 
two sections form the climax towards which the whole book has 
aimed: the destruction of Babylon and her replacement by the 
New Jerusalem. The intimate connexion between the two 
parallel sections is further indicated by the announcement of 
the Lamb's marriage to his bride at the end of the rejoicing 
over die fall of Babylon (19:7-9a).'* 

That we have identified 22:6-9 both as the conclusion to the 
major section 21:9-22:9 and as the beginning of the epilogue 
is no problem. To insist on assigning these verses only to one 
or other of these sections, as most previous scholars have 
done," is to misunderstand John's literary methods, among 
which are the overlapping and interweaving of the sections of 
his work. John has skilfully formed this section as both the 
conclusion to the vision of the Newjerusalem and the beginning 
of the epilogue. Those parts of 22:6-9 which are not verbally 
parallel to 19:9b-10 are verbally parallel to 1:1-3. Into the 
repeated incident of John's attempt to worship the angel John 
has woven allusions to the beginning of his whole work. The 
result is that, whereas in 19:9b-l 0 the true words of God to which 
the angel refers are the immediately preceding beatitude (19:9a), 
in 22:6-9 they are the words of the prophecy of the whole book 
of Revelation, as in 1:3, and the angel himself is revealed as the 
angel to whom 1:1 referred. Whereas no reader could expect the 
conclusion to the vision of the fall of Babylon to be the end of the 
whole prophecy, the conclusion to the vision of the Newjerusalem 
must be also the conclusion to the whole prophecy. 

Between the two sections 17:1-19:10 and 21:9-22:9 comes a 
section which must be understood as a single section describing 
the transition ft-om one to the other. It describes the events 
which intervene between the fall of Babylon and the descent of 
the New Jerusalem. Yarbro Collins' attempt'* to divide this 
section into seven visions, each introduced by Kal el6ov, fails 
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because, although she explains the Kal.. .eiScv of 21:2 as not an 
instance of this introductory phrase, she completely ignores 
the Kal ei8ov of 20:12, yvhich clearly is such an instance. There 
are therefore, not counting 21:2, eight occurrences of this 
phrase in diis section (19:11,17,19; 20:1,4,11,12; 21:1), which 
would make eight, not seven, visions, if this phrase is intended 
to mark the division between distinct visions. In fact, these 
eight visions would be such an unsatisfactory way of dividing 
the section that it is not conceivable that John intended the 
formula Kal etSov as a structural marker. In any case, when 
John intends a numberoisections to have a structural significance 
he makes the enumeration explicit, as with the seven seals, the 
seven trumpets, the seven bowls, the three woes (8:13; 9:12; 
11:14) and the three angels flying in midheaven (14:6-11). In 
a text intended for oral performance he had to do so. 

So far we have identified as the major divisions of the book: 
(1) the inaugural vision of Christ, including the seven messages 
to the churches (1:9-3:22); (2) the inaugural vision of heaven 
(4-5) leading to the sequences of judgment (6-16); (3) Babylon 
the harlot (17:1-19:10); (4) the transition from Babylon to the 
Newjerusalem (19:11-21:8); (5) the Newjerusalem the Bride 
(21:9-22:9). We have noticed how die fifdi of these sections 
overlaps the epilogue (22:6-21). We should also notice how 
John has forged literary links between the other sections. In 4:1 
the voice which summons him to heaven is said to be the same 
voice he had heard at the outset of his whole visionary experience 
in 1:10-11, marking 4:1 as a transition within the single visionary 
experience introduced in 1:9-11. Another link between 1:9-
3:22 and the chapters which follow is made by 3:21: T o the one 
who conquers I will give a place with me on my throne, just as 
I myself conquered and sat down with my Father on his 
throne.' This is the last of seven promises made by Christ to ' the 
one who conquers' (cf. 2:7,11,17,28; 3:5,12), but whereas the 
others are framed in terms appropriate to the church addressed, 
this last promise seems to be placed last, not because of any 
special appropriateness to the church at Laodicea, but rather 
because it anticipates chapter 5. Christ's own 'conquest' and 
his consequent enthronement with his Father in heaven is 
what John sees announced znA celebrated in chapter 5. 
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The sequence of judgments in chapters 6-16 reaches its 
climax and completion in the series of seven bowls of God's 
wrath poured out on the earth by the seven angels in chapter 
16. It is one of these angels who is introduced as John's guide 
both at the beginning of the Babylon section (17:1) and at the 
beginning of the Newjerusalem section (21:9). In this way 
these two sections are tied into the sequence of judgments. 
They are the dual conclusion to which the whole process of 
judgment from chapter 6 onwards has been leading. But there 
is also another device which links these two sections with what 
precedes. The triumphant divine cry 'It is done!' {Viyovev 
r^Yomv) is heard twice in the book, a few verses before the 
beginning of each of these sections (16:17; 21:6). In the first 
case it refers to the accomplishment of the judgment of evil, 
completed in the fall of Babylon; in the second place, it refers 
to the new creation, completed in the descent of the New 
Jerusalem from heaven. This creates a parallelism between the 
end of the sequence of judgments (chapters 6-16), which 
briefly describes the fall of Babylon, and the end of the section 
on the transition firom Babylon to the Newjerusalem (19:11-
21:8), which briefly describes the descent of the Newjerusalem. 
The two parallel sections on Babylon and the Newjerusalem 
(17:1-19:10; 21:9-22:9) then appropriately follow diese two 
parallel conclusions. 

The series of sevens 
The section chapters 6-16 is the most structurally complex part 
of the book, but precisely for that reason John has made his 
structural markers prominent and emphatic. It is therefore 
important to base our understanding of the structure on these 
emphatic markers. Most obvious are the three series of sevens: 
the seven seal-openings, the seven trumpets, the seven bowls. 
(The seven thunders of 10:3-4 are a cancelled series of 

judgments*^ which do not therefore become a structural feature 
of the book.) Each series is explicidy numbered. Moreover, the 
seventh of each series is linked to the others and to the vision 
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"See chapter 7 section 2 below. 

of the throne of God in chapter 4 by a literary device which is 
discussed in detail elsewhere in this volume.** It consists of a 
formula which is expanded on each occurrence, thus: 

4:5: darpairal Kal (fxiival Kal Ppovrat 
8:5: 3poin-al Kal <^val Kal darpairal Kal aeian6c 
11:19 darpairal Kal ((xoval Kal Ppovral KOI aeia|ji6c KOI 

XdXofa tieydXn 
16:18-21: darpairal Kal <|xi)i/al Kal Ppovrai Kal aeiafidc... 

\iiyas Kal xdXa^a (jLcydXri 

The formula, whose core is an allusion to the Sinai theophany 
(Exod 19:16; cf.Jub 2:2; LAB 11:4), is expanded by die addition 
of an extra item in 8:5 and 11:19, while in 16:18-21 the 
earthquake and hail are described at some length. In 4:5 the 
formula describes a theophany confined to heaven, which in 
the later instances becomes a theophany resulting in judgment 
on earth. Thus the formula serves to anchor the divine 
judgments of chapters 6-16 in the initial vision of God's rule in 
heaven in chapter 4. It also creates a particular kind of 
relationship between the three series of seven judgments. The 
judgment of the seventh seal-opening, the climax of the first 
series, described by this formula in 8:5, encompasses the whole 
course of the judgments of the seven trumpets, and similarly 
the judgment of the seventh trumpet, described by this formula 
in 11:19b, encompasses the whole series of bowl judgments, 
climaxing in the final, fullest elaboration of the formula in 
16:18-21. Thus the formula indicates that it is the same final 
judgment which is reached in the seventh of each of the three 
series. With each of the first two seven ths we attain a preliminary 
glimpse of the final judgment, which the following series then 
approaches again from closer range, as it were. The expansion 
of the formula corresponds to the intensification of the 
judgments in each series. 

The precise way in which the three series of sevens are linked 
to each other differs. The seven seal-openings are linked to the 
seven trumpets by the technique of overlapping or 

file:///iiyas
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" O n this technique, which she calls 'interlocking', see Yarbro Collins (1976) 
16-18. SchusslerFiorenza'sdiscussionof'intercaiation' ( [1985] 172-173) confuses 
this technique, by which the end of one section is interlocked into the beginning 
of the next section, with the quite different technique of intercalation, in which 
a section is interrupted by the intercalation of a passage of dififerent character (e.g. 
the intercalation of chapter 7 into the series of seven sea]K>penings). 

'%ee chapter 2 section 4 below. 

interweaving." When the Lamb opens the seventh seal in 8:1 
there is silence for about half an hour. This is the silence in 
which God hears the prayers of the saints (8:3-4), to which his 
response is the judgment on the earth as described in 8:5.'* But 
between the reference to the silence and the offering of the 
prayers of the saints, John introduces the seven angels vnth 
their trumpets (8:2), in preparation for 8:6. 

In the case of the seven trumpets and the seven bowls, the 
seventh trumpet (11:15-19) is separated from the first 
appearance of the seven angels with the bowls (15:1) by 
chapters 12-14. The link is therefore forged by the fact that the 
first part of 11:19 ('God's temple in heaven was opened, and 
the ark of his covenant was seen within his temple') is echoed 
in 15:5-6 ('the temple of the tent of witness in heaven was 
opened, and out of the temple came the seven angels with the 
seven piques ' ) , which introduces the account of the seven 
bowls, while the second part of 11:19 is, as we have already seen, 
expanded in the account of the seventh bowl (16:17-21). Thus, 
despite the intervention of chapters 12-14, the whole sequence 
of bowls is clearly marked as a development of the seventh 
trumpet 

The three series of seven judgments are distinguished, by 
means of the structural markers John uses, firom the seven 
messages to the churches (chapters 2-3), The churches are not 
numbered in sequence, only named. It is important that they 
are seven (1:11, 20), but the order in which they occur is 
determined by geography (the route John's messenger would 
follow, starting from Ephesus). Since they do not form in any 
other sense a sequence, it is not important that the hearer be 
made aware of the numerical progression: first, second, third, 
etc. In the case of the three series of judgments, however, this 
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"For the internal structure of the seven messages, see Aune (1983) 275-278; 
(1990). 

"Farrer (1964) 70^3. 
"As Farrer (1964) 83^6; Sweet (1979) 44-45, do. 

is important, because these are sequences progressing towards 
the final judgment in the seventh of each series. Therefore not 
only is the number of each series stated before it begins, with 
an emphasis that increases with each of the three series (5:1,5; 
8:2, 6; 15:1, 6-16:1), but also the numerical sequence in each 
series is carefully stated by means of a standard formula for 
each series (seals: 6:1,3,5,7,9,12; 8:1; trumpets: 8:7,8,10,12; 
9:1, 13; 11:15; bowls: 16:2, 3, 4,8, 10,12, 17). 

Another difference between the seven messages as a group 
and the three series of seven judgments is that, whereas in all 
three series of seven judgments there is a 4 + 3 structure which 
we shall examine shordy, the series of seven messages to the 
churches has a 3 + 4 structure. The latter appears in the fact 
that at the conclusions to the messages, in the first three the 
refrain 'Let anyone who has an ear listen to what the Spirit is 
saying to the churches' (2:7a, 11a, 17a) precedes the promise 
to the one who conquers (2:7b, l i b , 17b), whereas in the last 
four die refrain (2:29; 3:6, 13, 22) follows die promise to die 
one who conquers (2:26-28; 3:5,12,21). "This clear structural 
difference between the first three and the last four messages is 
ignored by Farrer in his unconvincing attempt to find subder 
indications of a 4 + 3 structure in the seven messages.'* Since 
it is difficult to discern any reason within the mess^es for this 
distinction between the first three and the last four churches, 
it may be that the intention is simply to distinguish this series 
of seven as diffierent in kind from the three series of seven 
judgments. Consequendy, we should not attach any structural 
significance to the fact that there are four series of sevens in 
Revelation, or attempt to find correlations between the seven 
messj^es and the three series of seven judgments." The set of 
seven messages is in a different category from the three series 
of judgments. 

The three series of seven judgments have a 4 + 3 structure, 
but this is much more pronounced in the case of the first two 
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" I t is also linked to the fifth seal-opening by the themes of the number of the 
elect (6:11; 7:4-9), their white robes (6:11; 7:9, 13-14) and their death (6:9, 11; 
7:13). 

series (the seal-openings and the trumpets), which are also 
distinguished from the third (the bowls) in having an 
intercalated passage between the sixth and seventh judgments, 
so that their structure could be described as 4 + (2+intercalation 
+1). In the case of the seal-openings (6:1-8:5), a closely similar 
wording introduces each of the first four judgments, whose 
content is in each case a horse and its rider (6:1-8). No hearer 
would be in doubt that these four form a set, whereas the 
longer accounts of the fifth, sixth and seventh seal-openings 
have only a slighdy varying, much shorter introductory formula 
in common with the first four and with each other (6:9, 12; 
8:1). The intercalation between the sixth and seventh seal-
openings is chapter 7. Although it interrupts the series, it is 
closely linked to the sixth seal-opening, because it answers 
(especially in 7:9) the question at the end of 6:17, which thus 
proves not to be merely rhetorical.^ 

In the case of the trumpets (8:2,6-11:19), the first four do 
form an obvious group, but more emphasis is placed on the last 
three as a group. This is done by the introduction, between the 
fourth and fifth trumpets, of the vision of the eagle proclaiming 
a threefold 'Woe' on the inhabitants of the earth (8:13). 
Although it has occasionally been questioned whether the 
third woe is the seventh trumpet, 8:13 in fact leaves no doubt 
that the three woes are identical with the judgments that occur 
at the blast of the three last trumpets. The woes, with the 
emphatic formulae in 9:12 and 11:14 signalling their sequence, 
provide an additional method, alongside the numbering of 
the trumpets, of keeping the hearer aware of the sequence of 
the fifth, sixth and seventh trumpet judgments. One might 
wonder why such emphasis is necessary. The reason must be 
pardy that this sequence leading to the final judgment, as both 
the seventh trumpet and the third woe, is peculiarly important 
for John's purpose in these chapters (cf. 10:6-7). But the 
enumeration of the woes, by indicating the end of the second 
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woe (11:14), also helps to keep the long intercalation (10:1-
11:13) in its proper place in the sequence. It is to be connected 
with the sixth trumpet rather than the seventh, since its 
significance is to be understood in terms of its connexion with 
the passage it immediately follows (9:20-21), recording the 
failure of the judgment of the sixth trumpet to evoke 
repentance. The repentance which has not occurred in 9:20-
21 does occur, as a result of the events of the intercalation, in 
11:13.*' The formula signalling the sequence of the woes in 
11:14 then indicates that the period in which there is opportimity 
for repentance is rapidly coming to an end as the third and last 
woe, the final judgment, approaches 'soon'. The words^pxerai 
rayi) here clearly recall Christ's declaration of his imminent 
coming to judgment: ?pxo|iai raxi) (2:16; 3:11; 22:6,12, 20), 
which in 2:16 had been linked widi the need for repentance 
before he comes. 

The two intercalations between the sixth and seventh seal-
openings (7:1-17) and between the sixth and seventh tnunpets 
(10:1-11:13) have no literary links between them, but are 
clearly placed in parallel by the structure of the two series and 
the way in which each deals v«th the issue raised at the end of 
the account of the sixth judgment in each series (6:17; 9:20-
21). These lengthy interruptions in the sequence of judgments 
delay the final, seventh judgment, and such delay would be 
particularly felt in oral performance. They serve to incorporate 
the issue of the delay of judgment into the structure of the 
book. This is also why the first four judgments and the last three 
are sharply distinguished in the series of seals and the series of 
trumpets. In each case, the first four judgments follow each 
other rapidly and in a literary pattern which makes the sequence 
seem smooth and inevitable. Thereafter the sequence becomes 
more problematic. The fifth seal explicidy raises the issue of 
delay (6:10); the sbtth seal, with its imagery of final judgment 
and its assertion that the great day of God's wrath has come 
(6:17), seems to bring us to the very brink of the final judgment; 
but the sequence is then interrupted by a passage which 
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announces delay (7:3). In die trumpet series, the issue of delay 
is again explicidy raised within the intercalation (10:3-7). As 
well as symbolizing the delay of judgment, the two intercalations 
are distinguished from the series of jut^ments themselves in 
being concerned with the people of God. In the first 
intercalation (7:1-17),the delay is for the sake of protecting the 
people of God firom the judgments, so that they may triumph 
in heaven, while in the second intercalation (10:1-11:13) the 
delay is for the sake of the prophetic witness of the people of 
God. The relationship between the first two series of judgments 
and the two intercalations is the structural means by which 
John is able to relate the story of God's judgment on an 
unbelievingworld to thestoryof God'speople in an unbelieving 
world and their witness to that world. 

Before leaving the two intercalations, we should note that 
John creates literary links between each and the vision of the 
victorious Lamb in chapter 5.1 have argued elsewhere that the 
vision of the victory of the Lamb's followers in 7:4-14 is 
constructed deliberately in parallel to the vision of the victorious 
Lamb in 5:5-14.** In the case of the second intercalation, the 
literary link is more obvious: it is by comparison with the 
dTYf Xov laxvp6v of 5:2 that the angel of 10:1 isdXXov dyycXov 
laxup6v. The open scroll which he holds (10:2) must therefore 
have some connexion with the sealed scroll about whose 
opening the angel of 5:2 asks. Moreover, the passive in which 
John then eats die scroll (10:8-10) is modelled on Ezekiel 3:1-
2, the second part of an account, the first part of which (Ezek 
2:9-10) formed the Old Testament basis for the description of 
the scroll in 5:1. Although almost all commentators have 
thought the two scrolls different, it will be argued at length 
later in this volume that they are in fact the same.** The scroll 
which has been opened by the Lamb through the opening of 
the seven seals (6:1, 3, 5, 7, 9,12; 8:1) is then broi^ht down 
from heaven by the angel for John to consume, so that he may 
reveal its contents as prophecy (10:11). He does so initially in 
11:1-13, more fiilly from chapter 12 onwards. 
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' 'Tor further discussion of the structure and significance of 10:1-11:13, see 
chapter 9 sections 3-5 below. 

Thus John has very skilfully linked all parts of chapters 6-11 
into the vision of heaven in chapters 4-5. The two series of 
sevens — the seal-openings and the trumpets — develop 
sequendally out of the vision of the Lamb and the scroll in 
chapter 5: the Lamb opens each of the seven seals of that scroll, 
and the seventh seal-opening entails the following sequence of 
trumpet-blasts. Moreover, both series at their climactic 
conclusions (8:5; 11:19) are linked back to the vision of the 
divine throne in chapter 4 (4:5). But the two intercalations 
within the two series (7:1-17; 10:1-11:13) also have their own 
literary links with chapter 5. In particular, the second 
intercalation turns out to contain the event to which chapter 
5 looks forward: the revelation of the contents of the scroll.^* 

In the third series of judgments, the bowls, there is no 
intercalation. There is, it is true, a brief interruption within 
(not after) the account of the sixth bowl: a prophetic oracle in 
which Christ addresses his people (16:15). In being concerned 
with the people of God this has a somewhat comparable role to 
the intercalations in the first two series of judgments. But it 
does not signal a delay. Quite the opposite: it emphasizes the 
suddenness of the Lord's final coming tojudgment. It therefore 
points up the fact that there is not in this series of judgments the 
intercalation which the first two series might have led us to 
expect. This series moves with unimpeded rapidity to the 
seventh and final judgment. Humanity's failure to repent, 
which is noticed in connexion with the fourth and fifth bowls 
(16:9,11) as it was in connexion with the sixth trumpet (9:20-
21), now raises no question of delay. The time for repentance 
is past (cf. 10:6-7). The structural difference makes it clear that 
this third series of judgments is the final series. 

Without an intercalation, the 4 + 3 structure in this series 
becomes much less marked and important. But it can still be 
discerned, in that the first four judgments apply to the same 
four divisions of creation (earth, sea, fresh waters, heavens) as 
the first four trumpets did, whereas the last three bowls are 
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concerned widi the judgment specifically of the beast and his 
city. This fourfold division of creation (different from the 
fourfold division used in 5:13) is significant because it occurs 
also in 14:7. The angel there calls on all people to 'worship him 
who made heaven and earth, the sea and the springs of water.' 
In the judgments of the first four bowls, the worshippers of the 
beast are shown the evidence that God the Creator, not the 
beast, is God. Thus the 4 + 3 structure retains some significance 
in the series of seven bowls, but in order that it may not suggest 
a break in the continuous series of seven judgments precisely 
the fourth and fifth judgments are given a striking degree of 
literary parallelism (16:9, 11). 

Chapters 12-14 
Most attempts to discern the structure of Reveladon have 
found it particularly difficult to see how chapters 12-14 fit into 
the overall structure. The beginning of chapter 12 seems an 
uncharacteristically abrupt fresh start, devoid of literary links 
with anything that precedes. The formula used in 12:1 andl2:3 
(Kal atinetov [ikya (Jo<|)0r| kv rcji oi)pav(p...Kal (j0(f)9r| dXXo 
orî LeLOi/ kv rep oi)pav(p ... ) is a quite fresh introductory 
formula, unlike any John has used before, and the two 
protagonists it introduces, the woman and the dragon, have 
not been mentioned in the book hitherto. Chapter 12 cannot 
be read as a continuation of the account of the seventh trumpet 
(11:15-19) because we know that the imagery of 11:19b describes 
the final judgment and concluded the account of the seventh 
seal in 8:1-5. There are not even the kinds of literary links 
backwards to preceding sections of the book which John 
provides elsewhere at major transitions which might otherwise 
seem like entirely fresh beginnings (4:1; 17:1; 21:9). It seems 
we must accept that the abrupt transition is intentional. John 
has made it abrupt precisely in order to create the impression 
of a fresh start. 

The fresh start is required because the narrative of the 
woman and the dragon begins chronologically earlier than any 
previous part of his visionary narrative. It recalls the enmity 
between the woman and the serpent (Gen 3:15) and portrays 
the people of God (Israel) as mother of the Messiah. The story 
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of the conflict between the dragon and the woman leads into 
an account of the contemporary conflict between the people 
of God (the church) and the enemies of God. This account 
ends with the vision of the conquerors of the beast triumphant 
in heaven (15:2-4), which is the upshot of the confrontation 
between the beast (chapter 13) and the followers of the Lamb 
(14:1-5). But if John has not integrated this secdon into the rest 
of his book at the beginning of the section, he has done so at 
its end. He links it to the account of the seven bowls which 
follows by the same technique of overlapping or interweaving 
as he had used to link the series of seal judgments to the series 
of trumpet judgments. The vision of the people of God 
triumphant over the beast in heaven (15:2-4) is sandwiched 
between the introducdon of the seven angels with the seven 
last plagues (15:1) and the account of their preparation for 
pouring out the bowls on the earth (15:5-8). Moreover, the 
seven angels are introduced by a variation of the formula which 
has previously been used only to introduce the dragon and the 
woman at the beginning of chapter 12: Kal etSov dXXo ar)|ietov 
kv T(5) obpav<j^ jieya Kol 9au|i,aaT6v (15:1). This clearly makes 
the series of seven bowls a continuation of the narrative begun 
at the beginning of chapter 12. We have already noticed how 
15:5 echoes 11:19a and 16:17-20 expands 11:19b, making the 
seven bowls a fuller version of the seventh trumpet. This means 
that chapter 15 is the point where the narrative begun in 
chapter 12 with the dragon's threat to the pregnant woman 
converges mth the narrative begun in chapter 5 with the Lamb 
receiving the scroll in order to open it. Both narratives reach 
a provisional conclusion in the sequence of seven bowls 
(pending a further conclusion in 19:11-21:8). The convergence 
of the two narratives is shown by the fact that the seven bowls, 
a sequence of judgments which continues and completes the 
two previous sequences of seven judgments, refers, as the 
previous sequences had not, to the forces of opposition to God 
in the terms which have been introduced in chapters 12-14: 
those who had the mark of the beast and worshipped its image 
(16:2), the throne and the kingdom of the beast (16:10), the 
dragon, the beast and the false prophet (16:13), Babylon the 
great (16:19). 
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The main function of chapters 12-15 is to deal much more 
fully with the subject that was adumbrated in the two 
intercalations (7:1-17; 10:1-11:13): the people of God in their 
conflict with the forces opposed to God. The links with the two 
intercalations are thematic rather than structural, but it is 
worth noting the most important: the 144,000 (7:4) reappear 
in 14:1, the apocalyptic period of the church's suffering and 
witness (11:2-3) reappears in 12:6, 14; 13:5, the beast who 
appears very enigmatically in 11:7 is properly introduced in 
chapter 13, where he makes war on the saints and conquers 
them (13:7) as he had already in 11:7. 

As widi die passage 19:11-21:8, Yarbro Collins sees 12:1-15:4 
as an unnumbered series of seven visions,*^ but again this is not 
very satisfactory. She understands the terms a)(()0ri (12:1,3) and 
Kal etSov (13:1, 11, 14:1, 6, 14; 15:1, 2) as introductory 
indications of a new vision. This would appear to divide the 
section into nine visions, but she rightly observes that in 12:1, 
3 the repeated does not introduce two distinct visions, but 
two major figures in a single vision. She also discounts 15:1, as 
introducing, not a vision in this series, but the sequence of the 
seven bowls, with which this unnumbered series of visions is 
interlocked by the occurrence of its seventh vision (15:2-4) 
between the introduction to the seven bowls (15:1) and its 
continuation (15:5). She is correct, as we have already seen, in 
recognizing the overlap at this point, but she ignores the fact 
that 15:1 (Kal ei8ov dXXo arnxetov kv T($ oupavcj .̂̂ ya Kal 
0aii|iaaT6v) echoes the terminology of 12:1 (KUI otijielov \i.kya 
(Ix))6r| kv T(p oi)pav(p) and 12:3 (KOI (Ikf)6ri a\p.elov kv T& 
oupavip), thus integrating the bowls sequence into the series of 
visions begun in chapter 12. It seems unlikely that John is 
counting visions here, and even if he were, the number would 
notbe of major structural significance, since in oral performance 
hearers would not be counting a series of visions of this kind. 
By contrast, explicit numbering is used in 14:8, 9, to enable 
hearers to perceive the three angels (14:6-11) and their messages 
as a group. 
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What would probably be more significant in enabling hearers 
to perceive major transitions in the passage 12:1-15:4 would be 
not simply the use of Kal etSov, but the use of KQI ei8ov along 
with a reference to place. Thus the passage starts with two 
portents in heaven, introducing a narrative in which movement 
from heaven to earth and to the wilderness is very explicit 
(chapter 12). Then the occurrences of Kal etSov are combined 
with indications of place thus: from the sea (13:10), from the 
earth (13:1), on mount Zion (14:1), in mid-heaven (14:6),ona 
white cloud (14:4), in heaven (15:1), on the sea of glass (15:2). 

From the parousia to the new creation 
We need now to return to the passage 19:11-21:8, which we 
identified as demarcated by the parallel visions of Babylon 
(17:1-19:10) and die newjerusalem (21:9-22:9). We observed 
how the end of this passage, by its reference to the new 
Jerusalem (21:2) and the divine saying 'It is done!' (21:6), 
forms a parallel to the end of chapter 16, with its reference to 
Babylon (16:19) andthedivinesaying'Itisdone!' (16:17).This 
gives the end of the section 19:11-21:8 an important structural 
relation to what follows. But we have not yet accounted for the 
way the passage begins. 

At first sight it might seem that the beginning is as abrupt, 
as unconnected with anything that precedes, as the beginning 
of chapter 12. There may perhaps be an intended parallel with 
4:1: in 4:1 a door in heaven is open so that John may ascend; in 
19:11 heaven is open so that the divine Warrior may ride out to 
batde. The parallel would be apt, in that 19:11 marks the end 
of the visions and auditions of events in heaven which have 
been so prominent a part of the whole narrative from 4:1 to 
19:10. After 19:11 nothing is seen or heard of anything that 
happens in heaven. Henceforth all the action takes place on 
earth, as it did before 4:1. But this parallel would only mark 
19:11 as an abrupt transition, without as yet integrating the new 
section into anything that precedes, in theway that 4:1 continues 
by referring back to 1:10 and thereby establishing a link across 
the transition. 

In fact, the peculiarity of 19:11-21:8 is not that it begins 
completely afresh, as 12-15 does, but that it very quickly 
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' 'See chapter 9 section 6 below. 
"See chapter 2 section 1 below. 

acquires links not just to one but to several previous passages. 
Job n has skilfully placed his vision of the parousia so that it does 
not appear condnuous with the preceding narrative — it is the 
point at which the divine no longer acts from heaven but 
breaks into the world — but does appear as the climax toward 
which the whole of what precedes has pointed. To this end he 
has planted in the preceding chapters a series of pointers to 
which the vision of the parousia now refers back. The most 
important are: 

(a) 6:15: The list of those who hide from judgment because 
the great day of the wrath of God and the Lamb has come 
(6:17) is reproduced (with some variation characteristic of the 
way Revelation varies repeated phrases) as the list of those 
whose flesh the birds are to eat when they have been slain in the 
battle (19:18). The judgment they anticipate in 6:17 is at last 
described in 19:11-21. 

(b) 12:5: The child who is to rule all nations with a rod of iron 
(TToi^Latveiv TrdvTa rd ^9vr| kv pap8(»j ai8€p4) was snatched 
up to God. He returns to do just that (19:15: Troi(j.aLvet aOrouc 
[rd levnl pap&p aL8ep4). 

(c) 14:20: In the two parallel visions of the judgment as a 
corn harvest and a vintage (14:14-20), the harvest is carried out 
by 'one like a son of man' (14:14), who is certainly Christ (cf. 
1:13, and the allusion in both passages to Dan 7:13),^* but the 
vintage seems incongruously to be only the responsibility of 
angels. But this is because, whereas the gathering of the grapes 
into the wine press is carried out by an angel (14:18-19), the 
subject of the crucial action of the treading of the winepress is 
notstated (14:20). The passiveeiTaTf|&ri ('was trodden') serves 
as a divine passive, alluding to Isaiah 63:3, but also prepares for 
the revelation of the one who will tread the winepress in 19:15. 
Moreover, the horses of 14:20 — for the horses' bridles (rav 
XaXivcliv T(ov KiTtTuv) are not simply an abstract measure of 
height (NRSV wrongly: 'as high as a horse's bridle'), but the 
actual cavalry horses in a batde ('as high as the horses' bridles')^' 
— appear in 19:18. 
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(d) 16:14,16: The demonic spirits'gather [the kings] for the 
batde of the great day of God the Almighty' (16:14: awayayelv 
airroOc elc T6V Tr6Xep.ov rfjc fm^pac rfic [xeydXric TOO 9eoi) 
ToO Trai^OKpdTopoc; cf 16:16: avvi\yayev). The precise divine 
tide 'God the Almighty' occurs in Revelation only here and in 
19:15, while the gathering of the kings (which alludes to Ps 2:2) 
is clearly echoed in 19:19:awriy|j.eva tTOLfjaai T6V Tr6X£p.ov. 

(e) 17:14: The Lamb's title, as conqueror of the beast and 
the kings, reappears in 19:16 (with a verbal variation 
characteristic of Revelation) and his followers reappear as the 
armies of heaven in 19:14. 

All these passages have raised expectations which are met in 
the vision of the parousia. It is, incidentally, this kind of skilful 
crossreferencing between the various parts of the book (of 
which there are many other examples) that makes the literary 
unity of Revelation certain. We may also note that the 
description of Christ in 19:11-16 contains several allusions 
back to the vision of Christ in chapter 1 and the descriptions of 
him in the messages to the churches (faithful and true: 3:14; 
eyes like a flame of fire: 1:14; 2:18; sharp sword from his mouth: 
1:16; 2:12,16; to rule the nations with a rod of iron: 2:26-27). 

We may note two other ways in which the section 19:11-20: 
15 is integrated into the structure of the book. In the first place, 
the principal enemies of God and his people make their first 
appearance in the book in this order: 

Deadi and Hades (6:8) 
the dragon (12) 
the beast and the false prophet (13) 
Babylon (17) 

(The anticipatory reference to the beast in 11:7 can be discounted, 
as should probably also be the anticipatory references to Babylon 
in 14:8 and 16:9.) The order in which their destruction occurs 
is the reverse, creating a chiastic arrangement: 

Babylon (18) 
the beast and the false prophet (19:20) 
the dragon (20:1-10) 
Deadi and Hades (20:14). 
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^For an analysisof the structure of the section 17:1-19:10, see chapter 10 section 
1 below. Giblin (1991) gives a good deal of attention to the structure of specific 
sections of Revelation. See also n. 17 above. 

Secondly, the song of the twenty-four elders in 11:18 proclaims 
that with the blast of the seventh trumpet the dme has arrived 
'forjudging the dead, for rewarding your servants ..., and for 
destroying those who destroy the earth.' This programme is 
also carried out roughly in reverse order. The destruction of 
the destroyers of the earth begins in chapter 16 and is continued 
in 19:11-21; 20:7-10. The rewarding of the servants of God is the 
function of the millennium (20:4-6). The judgment of the 
dead takes place in 20:11-15. Thus thejudgmentannounced by 
the seventh trumpet actually extends to the end of chapter 20. 

Summary 
We have been concerned in this section only with the macro-
structure of Revelation. Of course, the various sections of the 
book which we have delineated also have their own internal 
structure, to which we have referred only when it has significance 
for the interrelation of these major sections.** 

The subdeties of the structure of Revelation, with its complex 
interlinking of the major sections of the book, make it virtually 
impossible adequately to represent the structure in a diagram. 
The following is no more than a simplified division of Revelation 
into the sections established by the preceding discussion: 

1:1-8 Prologue 

1:9-3:22 Inaugural vision of Christ and the churches 
including seven messages to the churches 

4:1-5:14 Inaugural vision of heaven leading to three series 
of sevens and two intercalations: 

6:1-8:1; 8:3-5 Seven seals, 
numbered 4 + 1 + (1 + intercalation) + 1 

8:2; 8:6-11:19 Seven trumpets, 
numbered 4 + 1 + (1 + intercalation) + 1 



22 The Climax of Prophecy 

^Speaking rather more generally (not just of this literary technique), Mealy 
(1989) 5, refers to 'the extensive network of cross-references and allusions which 
affect the interpretation of virtually every passage in Revelation." 

12:1-14:20; 15:2-4 The story ofGod's people in conflict with evil 

15:1; 15:5-16:21 Seven bowls, 

numbered (4+3) without intercaladon 

17:1-19:10 Babylon the harlot 

19:11-21:8 Transidon from Babylon to the Newjerusalem 

21:9-22:9 The Newjerusalem the bride 

22:6-21 Epilogue. 

2. Repetition and variation of phrases 

A remarkable feature of the composition of Revelation is the 
way in which very many phrases occur two or three times in the 
book, often in widely separated passages, and usually in slightly 
varying form. These repetitions create a complex network of 
textual cross-reference, which helps to create and expand the 
meaning of any one passage by giving it specific relationships 
to many other passages.** We are dealing here not with the 
writing habit of an author who saved effort by using phrases 
more than once, but with a skilfully deployed compositional 
device. One reason we can be sure of this is that such phrases 
almost never recur in precisely the same form. The author 
seems to have taken deliberate care to avoid the obviousness of 
precise repetition, while at the same time creating phrases 
which closely allude to each other. 

The phenomenon we are considering must be distinguished 
from cases of repetition (many of them noticed in section 1 
above) which serve as structural markers, highlighting 
sequential or parallel passages. For example, the formulaic 
introductions to each of the seven messages (2:1,8,12,18; 3:1, 
7, 14) are unvarying, as is the refrain which calls attention to 
what die Spirit says (2:7, 11, 17, 29; 3:6, 13, 22). (But it is 
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*'Note also the skilful balance of repetition and variation in the parallel 
accounts ofthe three groups ofmourners for Babylon: (1) 18:9-10; (2) 18:11, 15-
16; (3) 18:17b-19. 

noteworthy that when the first part of this refrain occurs again, 
without structural significance, m 13:9, its form varies.) In section 
1 we noted the precise verbal correspondence between 17:1 
and 21:9, marking clearly the beginnings of the two parallel 
visions of Babylon and the Newjerusalem. The sequence of 
each of the series of seven judgments (seal-openings, trumpets, 
bowls) is marked by formulae which show some variation but 
also much precise repetition. The precise verbal agreement 
between 1:1 and 22:6 (Set^aL rote SOUXOLC auToO & Set 
yeveaQai. iv rdxei) probably also has a structural significance, 
marking the beginnings of the prologue and the epilogue. For 
structural markers to be effective in oral performance they 
needed to employ such precise verbal repetition.'" 

However, such precise verbal repetition is virtually limited 
to structural markers. If we leave aside divine designations 
(such as KUpLOC 6 9e6c 6 TTavTOKparcop) and short phrases 
which recur often (such as ol PaaiXetc Tfjc yfic) there are 
exceedingly few phrases which recur without any variation 
whatever. Since it is difficult to find a special reason for the very 
few that do, they are probably accidental exceptions to John's 
deliberate practice of varying such phrases. Such exceptions are 

1:14-15: ol 6<j)0aX|jiol avrov uc <|)X6̂  TTup6c, Kal d iT68ec 
auroO 8|i,oioi xa^oXipdvu 

2:18: Tohe; 6({)0aX|j,ouc airroO (be 4>\6ya irupoc, Kai ol 
tT66ec airroO 6|j.oioi xof^oXiPdvcj) 

22:7 = 22:10 = 22:18: roue \6yo\K jf\Q TTpo<|)r|Teiac TOO 
PiPXiou ToirTou 

14:8 = 18:2: l-neaev ^treaev BaPuXcbv f) p-eydXri 

1:15 d)C 4x01^ {j8dTcuv TTOXXCOV 
14:2: d)C (jxoi/î v uSdruv iroXXwv 
19:6: coc (|>a)W)v liSdruv iroXXoiv 

file:///6yo/K
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"Cf. also 6:9. 
"Cf. also 17:3, 7. 

Even in these examples, the extremely formulaic nature of the 
words in 14:8; 18:2 (echoing Isa 21:9) may explain the precise 
repeddon. Although the quoted phrase in 1:15; 14:2; 19:6 is 
idendcal, it is notable that the latter two verses continue with 
a similar but not identical phrase: 

14:2: (JK ((HJJWIV î Sdruv TTOXXWV KQI OJC C|)COW)V Ppovrfic 
\i6yA\T\c: 

19:6: coc x̂uWiv OSdruv TTOXXOJV KQI COC <|XJOWIV Ppovruv 

It looks as though John concentrated on securing the variation 
between these two passages and neglected the parallel with 1:15. 

In any case, such precise repetitions are very rare, while 
repetition with variation is normal. In some cases, only the 
word order varies: 

2:14: (^yiiv elSojXdeura Kal rropveOaai 
2:20: tropveOaai Kal (fKiyelv elboAc^vra 

1:9: 8id T6V Xbyov TOO GeoO Kal 8id Ti\v p.apTuptav 

20:4: Sid Ti]V naprupiav 'ITICTOO KOI SLO T6y \6yov TOO 
OeoO '̂ 

4:8: Kal dvdiraiKJiv OUK ^XO ' ^ ' - ^ fiixepac Kal WKTOC 
14:11: Kol oi)K ^x^w-^ dvdiraixTiv f)|i.epac Kal WKT6C 

12:3: x̂̂ *̂ KecjxiXdc ^trrd KOI K^para S^KO 
13:1: ?xov K^para 8eKa KOI KecfxiXdc ^TTrd^ 

16:6: alp.a dytwv KOI •n-pcK|)riT(iiv 
18:24: atp.a •npo(i>r\ruiv KOI dyttov 

6:11: xP^^°v |iiKp6v 
20:3: |j,iKp6v xP^wv 

file:///i6yA/T/c
file:///6yov
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Sometimes one word differs: 

14:8: eK TOO OLVOU TOO QV[LOV rfjc iropvetac ainrj? 

18:3: TOO oivou TOO QV\I.OV Tf|c TTopveiac airrqc 
TT̂ TTUKav Trdvra xd IQvr] 

7:17: Kai e^aXeî feL 6 Gebc irdv SdKpuov CK TOV 
64)eaXji(I)v ahrwv 

21:4: Kal ^^aXftiĵ ei irdv SdKpuov ^K TWV 6(J)eaX|iuv 
airroiv 

But there are many other forms of variadon. For example: 

17:14: K t̂pioc Kuptcov earlv KOI paaiXeuc |3aCTLXecov 
19:16: PaaiXeuc PaaiX^cov KOI Kupioc Kuptuv 

12:9: 6 SpdKwv 6 M-eya?, 6 O<|)LC 6 dpxaloc, 6 
Ka\o{)^Levoc 8id|3oXoc KOI 6 Zaxamc 

20:2: T6V SpdKovra, 6 cxi)\.g 6 dpxaloc, oc ^ariv 
SidpoXoc Kol 6 Zaravdc 

2:9: ^K TWV XeydvTwv 'louSatoiK elvai ^airrolJC, Kal 
OUK elclv dXXd awayuyi^ TOU laravd 

3:9: ^K Tf|c awayuyfjc TOV Zaravd, TWV Xeyovrwv 
^auTouc 'louSatouc elvai KOL OUK elolv dXXd 
4fe08ov/Tai 

14:11: Kal 6 Kam-bc TOO |3aaaviCTjioO airrwv elc alwvac 
altivtav dvapaivei 

19:3: Kal 6 Ka-nv6c aimfic dvaPaivei elc rohc; alcovac 
TdJv aluvwv 

13:10: J)8e ^crnv fi inTop.oWi KOI TrtcTLc TUV dytcov 
14:12: (I)6e irrTO^ov^ TWV dytcov ^OTLV 

13:8: ol KaTOiKoOvrec ^trl Tf\c; yfjc, ot oi) yeypaiTTai 
T6 6vop.a airroO ev ^i^>l(^ TT|C C^flc TOO dpvtou 
ToO ko4>ay\ikvov &nb KaraPoXfjc Kciajiou 
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"A f ew manuscripts have a< <(>X6€, but our evidence ofjohn's stylistic technique 
of varying phrases strengthens the case for regarding this reading as assimilation 
to 1:15. 

"CX.also 2:12. 
"^hese passages are discussed in chapter 11 section 1 below. 

17:8: ol KaTOLKoOvn-ec em rfic yf]?, iiv oh yeypairrai 
TO 6vo|ia em T6 PipXIov rfjc Cwfic drrb KaraPoXfjc 
K6â Lou 

1:14: ol 6<()eaX|jLol airroO wc (j)X6^ irupoc 
2:18: TOUC 6<|)9aXfioi)c auToO coc 4>\6ya TTupoc 
19:15: ol 8e 64>0aXnol airroO (|)X6P TTup6c 

1:16: Kal ^K TOO CTTOfiaToc aOroO fxj^clxita 8[aTop.oc 
6^eta eKTTopeuop.evTi*' 

19:15: Kal eK TOO CTT6|i.aToc airroO eKiropeOeTaL po\i<paia 
6^eta 

3:12: rfjc iroXeuc TOO 9eoO \iov, Tf|c Kaii/fjc I epoi)caXri|i. 
f] KOTaPaivovaa ^K TOO oupavoO dtrb TOO 0eoO p.ou 

21:2: Ti\v irdXiv Tr]v dytav Iepoi)aaXr||i Kaii/fjv eiSov 
KOTaPatvoDaav ^K TOO oOpavoO d-rro TOO 6eoO 

21:10: xfiv iroXiv ii\v ayiav IepoDaaXr||j, KaraPatvoixrav 
^K ToO oiipavoO diTO TOO 0eoO 

13:18: a)6e f] ao<j)La eartv. 6 exwv voOv ... 
17:9: d)8e 6 voOc 6 Ix'^v oo^tav^ 

12:17: TWV TripoOvTwv rdc evToXdc TOO 0eoO KOL 
exovTwv Tr]V [iaprupiav 'IriaoO 

14:12: ol rripoOvTec rdc evToXdc TOO 0eoO KOI Tf]v 
TTtoTLV 'IriaoO 

1:6: Kal ^TTOLTiaev f)|J.dc paatXeiav, lepetc T U Qei^ Kal 
TroTpl auToO 

5:10: Kal eTToiTiaac auTOuc T(p Gew fjnajv PaaiXetav Kal 
lepetc 
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*See chapter 10 section 3 below. 

19:20: elc Ti\v Xi^vriv TOO TTup^c rfjc KaLO|j.ei/ric kv Getto 
20:10: elc Ti\v XI|jLvnriv TOO -nvpbc Kal eetou 
21:8: ev rri Xl^IV1] TQ Kaio^ievi;! TTupl Kal Qeiii^ 

14:11: ol irpoaKuvoOvTec T6 ©ripiov Kal Tf|V elK6va 
airroO, Kai ei TLC XanPdvei T6 xdpayiia TOO 
6v6naToc airroCi 

19:20: Toiic Xap6vTac T6 xapcynct TOU 0r|pLou Kal TOUC 
TTpOaKUVOUVTaC TTJ elKOVL aUTOU 

17:4: irepLPepXtip-evri TTop(|)upouv Kal K6KKLVOV, KOI 
KexpuCT(4i^ Xpw'-'P KOL XLOCJ) TiiiLcp Kal ixapyapLTaic 

18:16: TTepL|3e3\T)p.euri Puaaivov KOI TTop(|)upouv Kal 
K6KKLVOV, Kal KexpuCTcojiei/ri ev XP^^Ltp KOL XiSti) 
TL|J.L(I) Kol [iapyapLTT]* 

22:7 = 22 :10 = 22:18: TOUC Xoyouc rfic TTpo<j)TiTe[ac TOU 
PlPXtoU TOUTOU 

22:19: TWV X6ya)V TOU pipXiou Tfjc TTpo(|)TiTetac TOOTTIC 

1:13: TTepLeCoKJiievov irpbc Totc naoTotc Cwvtiv xpwdv 
15:6: TTepLeC(IIKJP.evoi ire pi TO a-ripc] C^vaQ XP^^^ 

Doubtiess many other examples could be found. Perhaps the 
most remarkable is the following phrase (which will be discussed 
in detail in chapter 9 secdon 10 below), which occurs seven 
dmes, never in the same form twice: 

5:10: (|)uXfjc Kal yXcoaoric Kal Xaou Kal IGvoix: 
7:9: ?9vouc Kal <f)uXwv KOI Xauv Kal yXoKTawv 
10:11: Xaotc Kal kOveaiv KOI yXuaaaic KUI PaaiXeuoiv 
11:9: XacSv Kal <t>vkhv Kal yXtuoawv Kal kQv&v 
13:7: (j)uXf)v KOI Xa6v Kal yXwacav Kol ^6voc 
14:6: e0voc Kal <i>vkf\v Kal yXwaoav Kal Xa6v 
17:15: Xaol KOI SX^OL eialv Kal iQvr\ Kal yXwaaai 
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" T h e variation is not arbitrary. 19:18 relates more closely to Ezek 39:18,20, to 
which its context also alludes. The two categories in 6:15 which are omitted in 
19:18 (ol neyiaxdvec, ol TrXo^aioi) may well be thought to belong more 
appropriately among the mourners for Babylon (see especially 18:3, 15, 19, 23) 
than in the armies of the beast in 19:18. 

We should also nodce the similar variation in lists. The list 
of eight types of sinners in 21:8 and the list of six types of sinners 
in 22:15 have four items in common, occurring in a different 
order, while each list concludes withadiflFerentway of describing 
the same category of sinners. The list of types of humanity in 
6:15 is varied to make a list of types of participant in batde in 
19:18." The qualities ascribed to God in doxologies occur in 
ever varied combinations, never the same for more than two 
items in succession (4:9, 11; 5:12, 13; 7:12; 19:2). 

14.11 is a striking example of the effect of the web of cross-
references which is created by this literary technique. In its 
immediate context there is an obvious contrast, which no 
doubt first-time hearers would notice, between the worshippers 
of the beast who 'have no rest' (oiiK Ix'^^^v dvdiraixjLv) and 
the Christian martyrs who 'will rest (dvaiTaT^aovTai)from their 
labours' (14:13). But for those who become more familiar with 
the book, there is a subtler parallel to be discovered, between 
the worshippers of the beast 'who have no rest day or night' 
(ouK Ix'^^^v dvdiraixjiv fi|xepac KOI VUKTOC) and the four 
living creatures, who are the central worshippers of God in 
heaven, who also 'have no rest day or night' (dvdiraiXTiv OUK 
Ixoixjiv fifiepac Kal VUKTOC) (4:8). This parallel continues the 
ironic parallel between the worship of God and the worship of 
the beast which has run through chapter 13. In 14:11 the irony 
is savage, for behind the formal parallel created by the identity 
of language lies a material contrast: between the unceasingjoy 
of the worshippers of God and the unceasing torment of the 
worshippers of the beast. There are further cross-references 
between 14:11 and 19:3 and between 14:10-11 and 20:10, 
which establish that the fate of the worshippers of the beast is 
the eventual fate of all evil: the devil, the beast, the false 
prophet and Babylon the great. Those who worship the beast 
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3. Numerical composition 

In section 1 we have discussed those numerical features, 
mainly the four series of seven (the seven messages to the 
churches and the three series of seven judgments), which are 
structural features of Revelation. But there are other examples 
of numerical composition which do not have any structural 
significance. They would not have been noticed by hearers of 
the book and are not noticed by the majority of careful readers 
of the book. One of these which has been frequently noticed 
is the series of seven beatitudes (1:3; 14:13; 16:15; 19:9; 20:6; 
22:7, 14). This is unlikely to be accidental, but it has no 
significance for the structure of the book. Each beatitude 
belongs in its place in the book for reasons unconnected with 
the fact that it is one of seven. But anyone who troubles to count 

"For the use of ga^d "sawd, in Revelation, see chapter 9 sections 7-9 below. 

throw in their lot with the forces and the insdtudons of evil, and 
must expect to share their fate. 

One way of understanding John's literary technique of 
repeating phrases is to relate it to thejewish exegetical technique 
of gezerd sdwd, which John, like many of his Jewish 
contemporaries, used to interpret the Old Testament 
Scriptures.^ This technique depended on observing verbal 
coincidences between scriptural texts. Texts containing the 
same words or phrases could be used to interpret each other. 
In effect, Scripture was treated as containing the same kind of 
network of internal cross-reference by repetition of phrases 
(often, of course, in somewhat varying form) as John has 
created in his own work. Since John certainly understood 
himself to be writing the same kind of inspired, prophetic work 
as the prophetic scriptures he studied, the parallel is surely not 
accidental. John wrote a work to which he expected the 
technique of gaxrd sdwd to be applied, a work which would 
yield much of its meaning only to the application of this 
exegetical technique. 
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"For seven as the number of completeness, see chapter 11 n. 34 below. 
"See chapter 2 section 5 below. 
^'Two has a rather limited significance, as the number of witness (11:3-13). For 

some other symbolic numbers in Revelation, see chapter 11 section 1 below. 

them finds that the number of beatitudes is the number 
symbolic of completeness, seven.'* Moreover, this discovery 
gives the beatitudes greater meaning. Together they spell out 
the adequate response to John's prophecy (reading/hearing 
and keeping: 1:3; 22:7; faithfulness as far as death: 14:13; 22:14; 
readiness for the Lord's coming: 16:15) and the fullness of 
divine blessing that attends that response (rest from labours: 
14:13; invitation to the Lamb's marriage supper: 19:9; 
participation in the first resurrection: 20:6; the tree of life and 
entry into the New Jerusalem: 22:14; but these are only 
representative of the complete blessing indicated by the number 
seven). The seven beatitudes comprise a kind of summary of 
Revelation's message. 

It is part ofjohn's meticulous literary artistry that he has 
worked into his work symbolic features which are not easily 
noticed. This is not surprising. He was writing a book which he 
intended to have a status comparable to the Old Testament 
prophetic books, and he could expect some readers to study it 
with the same intensity with which he himself studied Old 
Testament prophetic books. His work would convey sufficient 
meaning in oral performance in the worship meetings of the 
churches of Asia, but it would also have much more to offer 
those, such as his fellow prophets in the circle of prophets in 
those churches,'"' who pondered it with prayerful and 
scripturally learned attention. Moreover, the process of great 
literary creation does not necessarily calculate what readers 
will notice. 

The most significant numbers in Revelation are seven, four, 
three and twelve (and in some cases, multiples of these).*' 
Seven, as we have noted, is the number of completeness, a 
symbolic significance which suits all of its occurrences in 
Revelation. It means that a list of seven can be representative 
of all: the seven churches of Asia standfor all the churches. Also 
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' 'For the cancellation of the seven thunders, see chapter 9 section 3 below. 
"Note also that the threat of sevenfold punishment occurs four times in 

Leviticus 26 (w . 18, 21, 24, 28). 
"For the contents of the list, see chapter 10 section 3 below. 

quite clear in its symbolism is the number four, which is the 
number of the world. The earth has four corners (7:1; 20:8) 
and four winds (7:1). The created world can be categorized in 
four divisions. One such division is used in 5:13, where 'every 
creature in heaven and on earth and under the earth and in the 
sea' offers to God and the Lamb a fourfold doxology ('blessing 
and honour and glory and might'). (All other doxologies in 
Reveladon are either sevenfold [5:12; 7:12] or threefold [4:9, 
11; 19:2].) Reveladon makes greater use of an alternadve 
fourfold division of creation: earth, sea, (rivers and) springs, 
heaven (8:7-12; 14:7; 16:2-9). These four parts of creation are 
respectively the targets of the judgments of the first four 
trumpets (8:7-12) and the first four bowls (16:2-9). Such 
judgments, demonstratingGod'spower over his whole creation, 
should have brought sinners to repentant acknowledgement 
of their Creator (14:7), whereas in fact they admit his power 
but curse him (16:9). We can now see that the 4 + 3 pattern 
which characterizes all three series of seven judgments (seal-
openings, trumpets, bowls) is partly determined by the fact 
that in each case the first four judgments form a set of 
judgments on the earth or the world. We can also see the 
appropriateness of the four series of seven judgments which 
there would have been had the seven thunders not been 
rescinded (10:3-7).''* A complete set of judgments on the whole 
world would be appropriately: 4 x 7.'" 

It is certainly no accident that the list of cargoes which 
Babylon (Rome) imports from 'the merchants of the earth' 
(18:11-13) comprises twenty-eight (4 X 7) items. They are listed 
as representative of all the products of the whole world.** 

Since, as we shall see, the number of occurrences of divine 
tides in Revelation is usually significant, it is probably not 
insignificant that one of them occurs four times: 'the one who 
lives for ever and ever' (4:9,10; 10:6; 15:7). Four is appropriate 
because it designates God the eternal Creator who is sovereign 
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over his creation (cf. 4:11; 10:6). In connexion with one of the 
occurrences of this designation, howeverjohn uses, unusually, 
a threefold division of the created world: heaven, earth, sea 
(10:6). Probably he does so in order to anticipate and to make 
a connexion with his use of the same threefold division in 
chapters 12-13. It is used in those chapters (cf also 21:1) 
because the satanic trinity who there contest God's sovereignty 
over his creation originate respectively from these three divisions 
of creation: the dragon from heaven (12:3), the beast from the 
sea (13:1) and the second beast from the earth (13:11). But the 
Creator of heaven, sea and earth will bring a speedy end to 
their opposition (10:6-7; 15:7). 

Three seems to be a number without a consistent symbolic 
significance. It has a different kind of meaning in relation to 
one of Revelation's most important designations of God, 
John's original variation on the Old Testament divine name: 
'the one who was and who is and who is to come' (4:8)."** The 
God who thus exists and comes to his creation in three tenses 
is worshipped with the Trishagion (4:8: 'Holy, holy, holy') and 
threefold doxologies (4:9, 11; cf. 19:2). But the full set of 
occurrences of this divine designation and its variations is 
significant: 

1:4: the one who is and who was and who is to come 
1:8: the one who is and who was and who is to come 
4:8: the one who was and who is and who is to come 
11:17: the one who is and who was 
16:8: the one who is and who was. 

The shorter versions (11:17; 16:8) occur at points in the vision 
which anticipate the end, when God will have 'come' in his 
eschatological kingdom. The expectation of his coming is now 
fulfilled. But the significance for our purpose is that the 
threefold form of the formula occurs three times and the 
twofold form twice. The satanic parody, the beast 'that was and 
is not and is to come,' also occurs (in this and two varying 
forms) three times (17:8a, 8b, 11). 

' ' On this divine designation, see Baucl^ham (1993) chapter 2. 
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Other titles for God which are most characteristic of 
Revelation and most important for the theology of Revelation 
occur seven times each. Especially in the circumstances of 
ancient writing, this would not have been easy to achieve. It is 
further evidence of the meticulous composition of the book. 
In placing just seven occurrences of these divine tides within 
his work, John was not just playing a literary game. It was one 
of the ways in which he wrote theological meaning into the 
detail of the composition of his work. We could say that he 
buried in the literary composition of his work theological 
significance which few readers have subsequendy unearthed, 
though it may well be that, among his first readers, at least his 
fellow-prophets would know better than later readers what to 
look for. Just as the seven beatitudes scattered throughout the 
book express the fullness of divine blessing on those who obey 
the message of the prophecy, so the seven occurrences of a 
divine tide indicate the fullness of the divine being to which 
that tide points. 

The full titie 'the Lord God Almighty' (loupioc 6 6e6c 6 
TravTOKpdTtop), John's equivalent of the Old Testament's Yah 
web Sabaoth, occurs in that full form just seven times (1:8; 4:8; 
11:17; 15:3;16:7;19:6;21:22),while die shorter form6 Qebg 6 
TTavTOKpdTCdp occurs twice (16:14; 19:15). These two occurrences 
themselves perform a literary function, helping to link 16:12-
16 to 19:11-21, in which the batde the former passage presages 
takes place, but they also allow the number of occurrences of 
the full tide to be the number of completeness, seven. Another 
important designation for God which occurs seven times is' the 
one who sits on the throne' (6 Ka0/||ievoc ^trl TOU 9p6wu: 4:9; 
5:1, 7,13; 6:16; 7:15; 21:5).''^ Variations on this phrase are also 
found (4:2, 3; 7:10; 19:4; 20:11), but it looks as dioughjohn 
used these variations quite deliberately in order to keep the 
number of occurrences of the precise phrase to seven. 

The divine tide 'the Alpha and the Omega' (used in the only 
two speeches attributed direcdy to God: 1:8; 21:6) and its 
equivalents occur as self-designations by God and by Christ as 
follows: 

both these divine designations, see Bauckham (1993) chapter 2. 
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"See Bauckham (1993) chapters. 

God: I am die Alpha and the Omega (1:8) 
Christ: I am the first and the last (1:17) 
God: I am the Alpha and the Omega, the beginning and the 

end (21:6) 
Christ: 1 am the Alpha and the Omega, the first and the last, 

the beginning and the end (22:13) 

Not only is this pattern significant for John's Christology."" It 
also means that the dtle and its equivalents are used in all seven 
dmes in divine self-declaradons (excluding 'the first and the 
last' in 2:8, wrhere it is not a self-declaradon). 

The statistics of major christological tides are also significant. 
The word XpLaT6c (including occurrences of'IrjaoOc XpiaT6c) 
occurs seven times in the book, and the name '1 riaoOc fourteen 
times, seven of these in connexion with jiapTupta or ^lapTUpuv 
(1:2, 9; 12:17; 17:6; 19:10 [twice]; 20:4). (Revelation's 
characteristic association of'Jesus' with 'witness' might perhaps 
explain why 'I r|aouc occurs 7x2 times, since two is the number 
ofwitness [11:3-13].) The word ?pxo|J.ai, spoken by Christ as a 
promise or threat of his parousia, occurs seven times (2:5,16; 
3:11; 16:15; 22:6,12,20). But the most important of Revelation's 
christological terms is 'the Lamb'. This occurs twenty-eight (7 
X 4) times. Seven of these are in phrases coupling God and the 
Lamb together (5:13; 6:16; 7:10; 14:4; 21:22; 22:1, 3). Since it 
is through the Lamb's conquest that God's rule over his 
creation comes about, the 7 x 4 occurrences of 'Lamb' 
appropriately indicate the worldwide scope of his complete 
victory. Corresponding to the 7 x 4 occurrences of the Lamb, 
are the seven occurrences of the fourfold phrase by which 
Revelation designates the nations ofthe world ('peoples and 
tribes and languages and nations': the phrase varies each time 
it occurs but is always fourfold: 5:9; 7:9; 10:11; 11:9; 13:7; 14:6; 
17:15). It designates all the nations of the world, who, despite 
their present allegiance to Babylon and the beast, it is the 
object of the Lamb's conquest to bring into God's kingdom. 
The first occurrence ofthe fourfold phrase (5:9), following the 
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•"For a full study of the phrase, see chapter 9 section 10 below. 
"See further Bauckham (1993) chapter 5. 
""The word m-eOiia also occurs in 11:11; 22:6, which I judge not to be references 

to the divine Spirit, and in 13:15; 16:13, 14; 18:2, which clearly are not. 

first two o f the twenty-eight appearances ofthe Lamb (5:6, 8), 
establishes its close connexion with the Lamb's victory.''* 

References to the divine Spirit in Reveladon fall into two 
distinct categories: those which refer to 'the seven Spirits' and 
those which refer to 'the Spirit'. There are /our references to 
the seven Spirits (1:4; 3:1; 4:5; 5:6), because they represent the 
fullness of the divine power 'sent out into all the earth'. These 
four references to the seven Spirits correspond to the seven 
occurrences of the fourfold phrase for the nadons of the earth. 
It is as the power of the church's prophetic witness to all the 
nations that they are sent out into all the earth."" They also 
correspond to the 7x4 references to the Lamb, since the seven 
Spirits are very closely associated with the victorious Lamb 
(5:6). The four references to them indicate that the Lamb's 
victory is implemented throughout the world by the fullness of 
the divine power. (Condnuing the 7x4 pattern, we should also 
notice that there are four references to the seven churches [1:4, 
11,20 (twice) ] , suggesting that they represent all the churches 
of the world.) 

As well as these four references to the seven Spirits, there are 
also fourteen to 'the Spirit',^ perhaps (since 'the witness of 
Jesus is the Spirit of prophecy': 19:10) deliberately 
corresponding to the fourteen references to Jesus. Seven of 
these references to the Spirit occur in the refrain repeated in 
each of the seven messages to the churches (2:7,11,17,29; 3:6, 
13, 22). This leaves seven other references, four in the phrase 
ev TTveu^aTi (1:10; 4:2; 17:3; 21:10), two cidng words of the 
Spirit (14:13; 22:17), one in the phrase 'Spirit of prophecy' 
(19:10). It is worth nodcing that the word TTpoc()riTeLa also 
occurs seven dmes (1:3; 11:6; 19:10; 22:7, 10, 18, 19). 

There are far too many of these numerical patterns for them 
to be accidental. Of course, there are probably a few 
coincidences to be found. It is unlikely to be intendonal that 
the word dpuaaoc occurs seven dmes (9:1, 2, 11; 11:7; 17:8; 
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^'Giblin (1991) 203 and n. 145, achieves the same result by a slightly different 
calculation. 

20:1 , 3 ) , while it is hard to tell whether the seven references to 
the OiXTiacJTT̂ piov in heaven (6 :9 ; 8:3 [twice], 5; 9:13; 14:18; 
16:7, excluding the reference to the Gwiaan^pLOv on earth in 
11 :1 ) are significant. But it may very well be intentional that the 
word 8p^TTavov (sickle) occurs seven times (all in 14:14-19) . 
The completeness of the judgment of the world would be 
thereby signalled. Moreover, it is worth noticing that, whereas 
significant terms for God, Christ and the Spirit seem all to 
occur a symbolically significant number of dmes, no such 
pattern appears to apply to the powers of evil: SpdKuv occurs 
thirteen dmes, Saravdc eight dmes, 8idpo\oc five dmes, 6(j)ic 
four dmes (excluding 9:19),driptovthirty-eightdmes (excluding 
6:8) and BapOXwv six dmes. It seems as though the numbers 
seven and twelve are deliberately avoided,'yas\. as the two lists of 
types of sinners excluded from eschatological salvation (21 :8 ; 
22 :15 ) comprise respectively eight and six times, deliberately 
falling either side of seven. It seems that only when parodying 
the divine are the significant numbers three (16:13) and seven 
(12 :3 ; 13:1; 17:3, 7 , 9 - 1 1 ) attributed to the powers of evil. The 
list of categories of humanity who fear the wrath of God and the 
Lamb in 6:15 may be of seven items (unless Ttdc SoOXo? KQI 
eXeiiGepoc is regarded as a single item), representing all the 
classes of humanity. But when the list is adapted in 19:18 (cf 
Ezek 39:18, 2 0 ) to describe all those who make up the armies 
of the beast at the battle of Armageddon it is certainly no 
longer sevenfold (cf. also 13 :6 ) . 

Twelve is the number of die people of God (7:4-8; 12:1; 14:1; 
2 1 : 1 2 , 1 4 ) , squared for completeness, multiplied by a thousand 
to suggest vast numbers (7:4-8; 14:1; 21 :17 ) . So obviously 
important is the number twelve in the account of the New 
Jerusalem, that it is surely significant that the number can be 
found to occur twelve times in 21:9-22:5, if, as well as the ten 
occurrences of the word SciSeKa, one counts as two further 
occurrences the four threes of 21 :13 and the list of the ordinals 
up to the twelfth in 21:19-20.^' Perhaps it is also significant that 
the words 6e6c and dpnov each occur seven times within the 
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' 'Pointed out by Giblin (1991) 203-204. 
"Giblin (1964). 

same portion of text (ee6c: 21:10,11, 22, 23; 22:1, 3, 5; dpvtov: 
21:9, 14, 22, 23, 27; 22:1,3).** 

We do not yet know whether John was original in his 
technique of numerical composidon. Evidence of the technique 
in other apocalypdc wridngs has not yet been found and may 
be difficult to find, since the noncanonical apocalypses have in 
most cases not been preserved in their original languages and 
have been transmitted with far less concern to preserve their 
precise textual form unchanged. Giblin*' has shown that 
techniques of numerical composidon somewhat comparable 
to those used in Reveladon can be found in Joshua 24:1-25. It 
is not likely that John modelled his technique on this passage 
in particular. It would be consistent with our conclusion at the 
end of section 2 to suppose that, in this case also, John has 
reproduced a scriptural technique of literary composition in 
his own prophetic composition. But we should need evidence 
ofthe more widespread presence of numerical composition in 
other parts of the Old Testament before we could confidendy 
conclude this. 



The Use of Apocalyptic Traditions 
The relationship between the Apocalypse of John and the 
extracanonical Jewish apocalypses has been variously 
understood. At one extreme are those who see Reveladon as a 
typical Jewish apocalypse, whose admittedly Christian 
authorship makes litde significant difference,' while at the 
other extreme are those who distinguish sharply between 
prophecy and apocalyptic and minimize Revelation's 
resemblances to thejewish apocalypses in order to classify it as 
a Christian prophecy in continuity with Old Testament 
prophecy.* This discussion has often not sufficiently recognized 
the diversity of thejewish apocalypses, both in themes and in 
literary forms. Nor has it sufficiently distinguished the various 
dimensions of Revelation's possible relationship to them. 
Thus one could ask whether John is indebted to Jewish 
apocalyptic for the literary forms he uses, for theological ideas. 

'Ford (1975) offers one version of the view, which was more popular in a past 
era of source criticism, that Revelation in fact originated as a Jewish apocalypse 
(among the followers of John the Baptist, according to Ford), to which some 
Christian additions have been made. The rather common view that Revelation is 
'moreJewish than Christian' (cf. Bultmann's famous statement: 'The Christianity 
of Revelation has to be termed a weakly christianized Judaism': Bultmann [1955] 
175) rests on the untenable presupposition that early Christianity was something 
different from Judaism, whereas in fact first-century Christianity was a distinctive 
form of Judaism. 

'Most recently, Mazzaferri (1989). His case for Revelation's continuity with O T 
prophecy is excellent, but imfortunately his account ofjewish apocalyptic is a 
caricature. Schussler Fiorenza (1985) chapter 5, rightly refuses the alternative of 
prophecy or apMJcalyptic. 

38 
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'For some rarely noted differences between Revelation and the major Jewish 
apocalypses, see chapter 6 section 1 below. 

'E.g. Charles (1920) l.lxv, Ixxxii-lxxxiii; and for discussion, cf Mazzaferri 
(1989) 48-49. 

'Another important area of study would be of parallels between Revelation's 
interpretations of specific Old Testament texts and those in other apocalypses, in 
order to trace traditions of scriptural exegesis in apocalyptic circles. The traditions 
studied in the present chapter have been deliberately chosen as examples of 
traditions which are not interpretations of the Old Testament. 

for symbolic images, for the ways in which he interprets Old 
Testament scriptures. In each of these aspects he may be more 
or less distincdve while also being indebted to apocalypdc 
tradidon. His disdnctiveness may be comparable to that of one 
Jewish apocalypse in relation to others' or it may be due to his 
deliberately Chrisdan prophetic consciousness and message. 
We should probably reckon with both types of disdncdveness. 

One aspect of Revelation's relationship to the Jewish 
apocalypses which has been litde enough explored is Revelation's 
use of specific items of apocalyptic tradition which also appear 
in Jewish apocalypses and sometimes also in later Christian 
apocalypses. Where these have been noticed they have often 
been taken to show that John was actually borrowing from a 
particular Jewish apocalyptic work, such as 1 Enoch.'' Although 
it is a priori quite likely that John had read some of thejewish 
apocalypses which we know, it seems to me impossible to prove 
his specific literary dependence on any such work. The traditions 
in question usually turn out to be attested in a variety of works, 
Jewish and Christian, in such a way that a chain of literary 
dependence is very difficult to reconstruct and it seems more 
plausible to thinkof traditions which were known, independendy 
of their use in particular apocalypses, in circles, Jewish and 
Christian, which studied and produced apocalyptic literature. 

The detailed study of particular items of apocalyptic tradition 
as they appear in Revelation and in other Jewish and Christian 
writings is laborious — no doubt one reason why it has rarely 
been undertaken. But it is essential to the understanding of the 
background and composition of apocalyptic literature, and 
can yield significant exegetical results. In this chapter, we shall 
engage in four case studies.* (Other examples of Revelation's 
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1. Blood and horses (Revelation 14:20b) 

We begin with a collection of texts which are clearly related in 
some way: 

(A) Revelation 14:20b: 
Kal e^flXeev al|ia ^K TTIC Xr|voO dpxi TCJV x^^'^'^i^ ™ v 
LTTTTuv, diT6 OTaStcov x^Xlcov e^aKoalwv. 

...and the blood flowed from the winepress, up to the 
bridles of the horses, for 1600 stadia. 

(B) 1 Enoch 100:3: 
And the horse will walk up to its chest in the blood of 
sinners, and the chariot will sink up to its height.* 

(C) 4 Ezra (6 Ezra) 15:35-36: 
...et erit sanguis agladio usque ad ventrem equi etfemur hominis 
et suffraginem cameliP 

...and there shall be blood from the sword as high as a 
horse's belly and a man's thigh and a camel's hock. 

(D) Ginza: 
Then comes that king, lets his horse loose, and it walks 
over them [the kings] up to the saddle in blood, and the 
whirlpool of blood reaches up to its nostrils.* 

Translation from Knibb (1982) 234. 
T e x t from Bensly (1895) 75. 
Herman translation in Lidzbarski (1925) 417, from the Aramaic text in 

Petermann (1867) 390-391. 

use of U-aditions which can be found also in odier apocalypdc 
literature are studied elsewhere in this volume: see especially 
chapter 4; chapter 8; chapter 11 sections 2-3.) Following these 
case studies, we shall raise the question of the social context in 
which such traditions could have been transmitted. 
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'Seethe German translation of these three textsin Schafer (1981) 138-139,146, 
153, and the brief discussion of them on pp. 178-179. He describes them as 'a 
typically hyperbolic Aggadah', but fails to recognize that they employ a motif also 
found elsewhere. 

"Translation from Lewis (1950) 316; cf. also the translation in Buchanan 
(1978) 412. The passage has often been thought to refer to the events ofthe Third 
Crusade, in the thirteenth century, but Lewis argues that this part of the Prayer is 
a tenth-century apocalypse. His notes on chapter 9 (pp. 336-337) show that there 
are some problems with this date. 

"Translation from Lewis (1974) 199. This is obviously closely related to the 
passage in the Prayer of Rabbi Shimon ben Yohai, and has been included here for 
that reason. The poem has been dated at the beginning ofthe twelfth century, at 
the time of the First Crusade, but Lewis supports a seventh-century date. If there 
is a direct literary relationship between the poem and the Prayer of Rabbi Shimon 
ben Yohai, it must be the poem that is dependent on the Prayer, since only the 
latter retains the traditional motif that the blood will reach the thighs ofthe horses. 

(E)* y. Ta'an. 4:8: 
They killed among diem undl die horse sank up to the 
nostrils in blood. And the blood rolled along rocks of 40 
se'ah in weight, undl it reached four miles into the sea. 

Lam. R. 2:2:4: 
They killed among them undl the horse sank up to its 
nostrils in blood, and the blood rolled along stones of 40 
se'ah [in weight] and flowed four miles into the sea. 

b. Gitt. 57a: 
They slew in it [Bethar] men, women and children, undl 
their blood flowed and poured into the great Sea. 

(F) Prayer of Rabbi Shimon ben Yohai 9: 
.. .Legions will join them [the Edomites] from Edom, and 
they will come and make war [against the Ishmaelites] in 
the plain of Acre, undl the horse sinks to its thighs in 
blood.'" 

Poem 'On that Day': 
Edom and Ishmael will fight in the valley of Acre 
Till the horses sink in the blood and panic." 
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' T ex t and translation (slighUy altered) from Alexander (1967) 20, 28. 
"The first reference is according to the chapter and verse division in the 

translation by Zervos (1983); the second reference is according to the chapter and 
verse division in the text, German translation and full commentary by Berger 
(1976A). 

' T ex t from Berger (1976A) 13-14. Zervos (1983) 765, translates a slighdy 
differing text. 

' Tex t from Klostermann (1895) 123 line 22. 

(G) Greek Tiburtine Sybil 183-184: 
Kal yevTiaovrai al|iaToxwLai rroXXal oiore yevkaOai TO 
a V a elc T6 OTfiGos' TCJV LTTTTUV TOO airyKepacGfivai r^v 
edXaoaav. 

And there will be much shedding of blood, so that the 
blood will reach the chest of the horses as it is commingled 
with the sea.'* 

(H) Greek Apocalypse of Daniel 4:6-8 = 6:1-3:" 
Kal yevn^aeTaL iroXe^oc Kal al|j,aToxw(.a (i,eydXr|, ota ov 
yeyovev dirb KaTaPoXf^c Koofiou. CTDyKepaaOi^CTeTai ydp 
T6 a V a kv Tfj 9aXdaaxi oToStouc SoiSeKa. Kal kv Tate 
pi)|i,aLC Ttic iT6Xea)c '̂ TTTTOL (3a4)r|aovTaL T6 al|ia 
^miTviy6p.evoi.''' 

And there will be war and great bloodshed such as has not 
been since the foundation of the world. For the blood will 
be mixed in the sea for 12 stadia. And in the streets of the 
city horses will be submerged, drowning in the blood. 

(I ) Prophecy of Daniel about the island of Cyprus: 
Kol [iexpi oTTiOouc T&v 'LTTTTWV a V a peuaei-'* 

And blood will flow up to the chests of the horses. 

(J) Oracles of Leo the Wise 1:283-288: 
Kal TrXriGweL 8^ TO aljia 
Tuv eXGfciv Kal euoePciv Te, 
[KOI] Tf)v 9dXaaCTav Kepdaei 
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"Text from Legrand (1875) 42. 
'Translation from Berger's German in Berger (1976A) 75. 1 have not had 

access to the Greek text of this work. For the reference to the three-year-old cow, 
cf. GkApDan 4:3 = 5:15. For passages in other Byzantine apocalypses related to 
texts G - K, see Berger (1976A) 75; and Slavonic Vision of Daniel 4, translated in 
Alexander (1985) 68. 

" C f the parallel images of blood in SibOr 5:372, 472-473. 
"Cf. also Lactantius, Div. Inst. 7.19, which is probably a remnant of this 

tradition. 

araStoi;? TeTpaKoatouc" 
Kai TTViyi^aovrai Kal 'ITTTTOL, 
dvapdrai 8e avv TOUTOIC.'* 

And the blood o f Gendles and the blood of godly people 
will abound, and it will mingle with the sea for 400 stadia, 
and the horses will drown and the riders with them. 

(K) Prophecy of Themadon about Constandnople: 
There will be a massacre of men... so that all the hollows 
and all the land ofthe city will be fdled with blood, so that 
even a three-year-old cow will drown in the blood, and the 
blood will run into the sea about 18 stadia.'' 

This collection of texts, ranging in date from the second or first 
century B.C. (B) to the medieval period, fromjewish, Christian 
and (in one case) Mandean (D) works, clearly shows that 
Revelation 14:20 makes use of a <ô o5 which was widely used to 
indicate slaughter, in war, of exceptional proportions.'* In 
most cases it occurs in the context of apocalyptic prophecy. 
Most appropriately it is used with reference to the last batde of 
history, in which sinners will destroy each other on an 
unprecedented scale (so B), '* but in many of the later 
apocalypses it describes an earlier batde in the sequence of 
events which lead to the end of history. In some cases, the batde 
which, from the fictitious standpoint of the pseudepigraphal 
prophecy, is set in the future may be an event already in the past 
from the standpoint of the author and his readers (F?, H?): the 
process of redaction of early medieval apocalypses often results 
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»E.g. Myers (1974) 349-353; Erbetta (1981) 319; cf. Duensing (1965) 690. 
"Schrage (1964); Harnisch (1973) 72-74. 
''E.g. Mazzaferri (1989) 49. 

in the back-dating of material which originally referred to the 
final events of history. But the texts in E (three very closely 
related versions of the same tradidon, part of a complex of 
tradidons about the fall of Bethar) are the only case where the 
toposis used not in a prophecy but in an account of the past: the 
slaughter of the inhabitants of Bethar by the Romans at the end 
of the Bar Kokhba war (135 A.D.). This may be a case of 
borrowing a modf from apocalypdc tradidons to describe a 
historical event. Certainly the extreme hyperbole of the topos 
makes it most appropriate to the apocalypdc future. 

Only one of the texts (B) can be securely dated prior to 
Reveladon, and only one other (C) could possibly be dated 
prior to or as early as Revelation. The work from which this text 
comes (6 Ezra, i.e. the last two chapters of 4 Ezra in its Ladn 
version, which were not originally part of 4 Ezra) has been most 
often dated in the late third century A.D., on the basis of 
supposed references to the events of that period,^ but some 
scholars have suggested that it is a pre-Chrisdan Jewish work.^' 
The issue need not detain us, since the texts most relevant to 
Reveladon will turn out to be some of those which are 
unquestionably later in date than Revelation. This has not 
previously been noticed, because scholars are normally, of 
course, hesitant to interpret a text on the basis of evidence 
much later than it. Consequendy, not only has 1 Enoch 100:3 
often been regarded as the only relevant parallel to Revelation 
14:20, but also Revelation 14:20 has sometimes been regarded 
as actually dependent on 1 Enoch 100:3.^ This is certainly not 
the case, as consideration of some of the other texts in our 
collection, late though they be, will demonstrate. 

Revelation 14:20b makes two points about the blood: (i) it 
reaches to a remarkable height (up to the bridles of the 
horses), and (ii) it flows for a remarkable distance (1600 
stadia). Only the first of these points is paralleled in 1 Enoch 
100:3 (B), as also in texts C, D, F and I. But the second element 
also, as well as the first, is paralleled both in the texts about the 
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' 'Berger (1976A) 36-37; followed by Zervos (1983) 756. 
' 'Mango (1982) 310-313. 
"Alexander (1967) 7, 41-42. 

Berger (1976A) 4. 
' 'With the reference by the texts in F to the Ishmaelites, cf. the Third Greek 

Apocalypse of Daniel, quoted by Berger (1976A) 75: Ishmaelites and Romans. 

slaughter at Bethar (E) and in the group of Byzantine 
apocalypses (H, J, K) related to the Greek Tiburdne Sibyl (G) . 
The distance given in these texts varies and is always much 
shorter than in Revelation, but, just as in Revelation, a specific 
distance is given. Moreover, the rabbinic tests (E) and the 
Byzantine texts (G, H, J, K) share a further feature which is 
missing in Revelation: that the blood flows into the sea and the 
distance given is the distance for which the blood flows into the 
sea. This correspondence also enables us to see that texts G and 
H, whose verbal resemblances show them to be closely related, 
are each in some respect closer than the other to the tradition 
which must lie behind them: whereas only G states that the 
blood reaches the chest of the horses, only H states a distance 
for which the blood flows into the sea. Thus they must depend 
on a common source. The Greek Apocalypse of Daniel (H) was 
dated to the years 801-802 A.D. by its editor, Klaus Berger,^' but 
Mango^"* rejects Berger's argument for this date in favour of a 
date in the winter of 716-717 A.D. In any case, like all the 
Byzantine apocalypses, it was certainly composed on the basis 
of earlier material. The Greek Tiburtine Sibyl (G) is dated by 
its editor, Paul Alexander, as early as the fifth or sixth century 
A.D.^* If this is correct, then the tradition on which both 
depend must be earlier. However, these uncertain dates are 
not important for our argument. That these late texts preserve 
a very early apocalyptic motif can be demonstrated 
independently of their precise date. 

We cannot rule out the possibility of borrowing between 
Jewish and Christian traditions during the Christian centuries. 
The medieval Hebrew apocalypses, such as the Prayer of Rabbi 
Shimon ben Yoljai from which one ofthe texts in F comes, may 
sometimes have been influenced by Byzantine apocalypses,^* 
such as those from which texts G - Kcome.^ On the basis of the 
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texts in F alone, it would be hazardous to conclude that they 
must derive from a Jewish apocalypdc tradition which pre
dates Revelation. But it is highly improbable that the rabbinic 
tradition about the slaughter at Bethar (E) was influenced by 
or influenced Christian apocalyptic texts. Its resemblance to 
Revelation 14:20 cannot be due to dependence on Revelation. 
If this rabbinic tradition were not known, then perhaps the 
Byzantine texts (G - K) might be conjectured to be ultimately 
dependent on Revelation, though they show no verbal 
resemblance to Revelation beyond the unavoidable words 
Kirrrwv and ot^ia and betray no knowledge of the context of 
Revelation 14:20b. But the fact that they (G, H, J, K) share with 
the rabbinic tradition (E) the feature that the blood flows into 
the sea, which is not in Revelation, demonstrates that they must 
be dependent not on Revelation but on a very early tradition 
to which the rabbinic tradition about the slaughter at Bethar 
is also indebted. Thus the resemblance between Revelation 
14:20b and texts E, G, H,J, K, in specifying a distance for which 
the blood flows, must derive from ajewish tradition pre-dating 
Revelation, on which all these texts are ultimately dependent. 
Thus Revelation 14:20b is certainly dependent not on 1 Enoch 
100:3, but on a fuller form of the topos than appears in 1 Enoch 
100:3: a form in which reference was also made to the distance 
the blood flowed. Since in all the texts except Revelation this 
distance is obstinately connected with the idea that the blood 
flows into the sea, we must suppose that in all probability this 
connexion was always present in the topos when it specified a 
distance and has been deliberately omitted by the author of 
Revelation. The point of the reference to the sea is preserved 
most clearly in y. Ta'an 4:8 and Lam. R. 2:2:4 (E), with their 
additional mention of the great boulders rolled along by the 
blood until it reaches the sea. The idea is evidendy that so 
much blood has to form a river which flows down to the sea, 
and becomes so mighty a river that it flows a very long way out 
into the sea. 

In most versions of the /ô os which mention horses it is clear 
that they are the horses ofthe warriors in the great batde (text 
H may be an exception). This is also the case in Revelation 
14:20. The height of the blood is not measured by a purely 
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'«Corsini(1983) 271. 
"For four as the number of the earth, see chapter 1, section 3 above. 

theoretical standard (so, wrongly, NRSV: 'as high as a horse's 
bridle') but by the horses actually standing in it ('as high as the 
bridles ofthe horses'). They are the horses of 19:18, on which 
the armies of the beast and his allies ride to do batde against the 
King of kings at Armageddon. Thus the use of the topos in 
Reveladon 14:20 enables John to combine the image of a 
vintage (14:17-20) with that of a battle, andcipadng the more 
fully described batde-scene of 19:11-21. That blood flows from 
the winepress would indicate slaughter, but that it reaches the 
bridles of the horses indicates more precisely slaughter in a 
battle. 

That the horses drown in the blood (along with their riders, 
according to text J) is stated only in texts H and J (cf, K) . It 
should be regarded as a secondary development of the topos, 
disdncdve of these late Byzandne texts. It is not the point in 
Reveladon 14:20, and so it is a mistake to see in that verse an 
allusion to the Exodus, when the horses of the Egypdan army 
were submerged and drowned in the Red Sea (Exod 14:28; 
15:1),^* though this precedent might be in view in text J. In 
Reveladon the point is not the destruction of the horses, but 
the vastness of the slaughter of the humans in whose blood 
their surviving horses stand up to their bridles. 

John's image of the winepress, to which he attaches the topos, 
alludes to Joel 3[4]:13 (which explains why the winepress is 
'outside the city': 14:20, cf.Joel 3[4]: 12) and to Isaiah 63:1-6. 
It may have been with reference to Isaiah 63:6 ('I will pour out 
their lifeblood on the earth/land') that he felt the topos's 
reference to blood flowing into the sea inappropriate. But he 
followed the topos in specifying a distance (cf. texts E, H, J, K ) , 
as a second indication of the unprecedented scale of the 
slaughter. The symbolic appropriateness of the distance he 
specifies (much greater than in any other instance of the topos) 
may lie in its being a multiple often and four, numbers which 
relate to die kings (17:12-14) of die whole earth (16:14)2* who 
gather their armies for the batde. It is the blood of their armies 
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2. Completiiig the number of the martyrs (Revelation 6:9-11) 

(A) Revelation 6:9-11: 
When he opened the fifth seal, I saw under the altar the 
souls of those who had been slaughtered for the word of 
God and for the testimony they had given; '"they cried out 
with a loud voice, 'Sovereign Lord, holy and true, how 
long will it be before you judge and avenge our blood on 
the inhabitants of the earth?' "They were each given a 
white robe and told to rest a litde longer, until the 
number would be complete both of their fellow servants 
and of their brothers and sisters, who were soon to be 
killed as they themselves had been killed. 

(B) 1 Enoch 47:1-4: 
And in those days the prayer of the righteous and the 

"Charles (1920) 2.26. 
"Cf. Berger (1976B) 14-15. 

which flows over the whole length of the land of Israel, which 
might be calculated as 1600 stadia'" and whichjohn might have 
taken Isaiah 63:6 to indicate. 

This study is an interesdng case where the relevance of much 
later texts to the study of earlyjewish and Chrisdan apocalypses 
can be not merely suggested but actually demonstrated. Such 
relevance is possible because the apocalyptic tradidon in 
Judaism and Chrisdanity was a continuous and relatively 
conservative tradition over the course of many centuries, 
throughout which material in earlier texts was constandy 
being reused in later texts and a repertoire of traditional ideas 
and images was in continuous use." Of course, there were also 
innovations, and so great care is needed in arguing for the early 
origin of motifs in late texts. Moreover, much more detailed 
study ofthe later apocalypses is needed before their relationship 
to earlier apocalyptic tradition can be properly understood. 
The example we have studied suggests that biblical scholars 
should not underestimate the importance of such study. 
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'Translation from Knibb (1978) 132-133. 
'Translation from NRSV. 

blood ofthe righteous will have ascended from the earth 
before the Lord of Spirits. În those days the holy ones 
who dwell in the heavens above will unite with one voice, 
and supplicate, and pray, and praise, and give thanks, and 
bless in the name of the Lord of Spirits, because of the 
blood of the righteous which has been poured out, and 
(because of) the prayer of the righteous, that it may not 
cease before the Lord of Spirits, thatjusdce may be done 
to them, and (that) their padence may not have to last for 
ever. 'And in those days I saw the Head of Days sit down 
on the throne of his glory, and the books of the living were 
opened before him, and all his host, which (dwells) in the 
heavens above, and his council were standing before him. 
••And the hearts of the holy ones were full of joy that the 
number of righteousness had been reached, and the 
prayer ofthe righteous had been heard, and the blood of 
the righteous had been required before the Lord of 
Spirits.'* 

(C) 4 Ezra 4:35-37: 
Did not the souls of the righteous in their chambers ask 
about these matters, saying, 'How long are we to remain 
here? And when will the harvest of our reward come?' 
'*And the archangel Jeremiel answered and said, 'When 
the number of those like yourselves is completed; for he 
has weighed the age in the balance, "and measured the 
dmes by measure, and numbered the times by number; 
and he will not move or arouse them until that measure 
is fulfdled.'" 

(D) 2 Baruch 23:4-5a: 
For when Adam sinned and death was decreed against 
those who were to be bom, the multitude of those who 
would be born was numbered. And for that number a 
place was prepared where the living ones might live and 
where the dead might be preserved. *No creature will live 
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' 'Translation from Klijn (1983) 629. Further allusions to the idea of a 
predetermined number of the elect which must be completed are in 1 Clem 2:4; 
58:2; 59:2; Didascalia 21; Pistis Sophia 23; 26; 27; 45; 86; 96; 98; 125. The passages 
in the Pistis Sophia are studied by van Unnik (1963). O f special interest is Justin, 
/ Apol. 45:1: 'until the number of those who are foreknown by him as good and 
righteous is complete, on whose account he has delayed the consummation'. This 
relates the necessity of completing the number to the delay until the eschaton in 
the same way as our texts A, C and D do. It seems most likely to be an independent 
witness to the tradition, not dependent on these texts. 

T h e Parables of Enoch (1 Enoch 37-71) is the most difficult ofthe four works 
to date. In favour of a date in the late first century A.D., see Knibb (1980); Dunn 
(1980) 77; Charlesworth (1985A) 108; Schurer (1986) 256-259; but for proposals 
of a date earlier in the first century, see Schurer (1986) 259; Nickelsburg (1981) 
221-223; Collins (1984) 143. For the question ofthe relative dates ofthe other 
three apocalypses, see Bogaert (1980) 49. 

"^Cf Stone (1990) 39. 
"Bogaert (1980) 50, 67. 

again unless the number that has been appointed is 
completed.''' 

The relationship between these four texts is of special interest 
because they occur in four apocalypses (one Christian and 
three Jewish) which are roughly contemporaneous. (In the 
case of the passage from 1 Enoch, the apocalypse in question 
is the Parables of Enoch, i.e. chapters 37-71 of 1 Enoch.) All 
four probably date from the late first century," though their 
precise chronological order cannot be determined. Moreover, 
the four works, especially Revelation, 4 Ezra and 2 Baruch, 
share other resemblances and common traditions. That there 
are close links between 4 Ezra and 2 Baruch is well-known. All 
three possible relationships (dependence of 4 Ezra on 2 
Baruch, dependence of 2 Baruch on 4 Ezra, common tradition) 
have been proposed, but no finally decisive argument for any 
of them has been advanced.'* However, there are also some 
very striking links between 4 Ezra and Revelation, which have 
been much less discussed. Bogaert is correct to claim that the 
relationship between 2 Baruch and 4 Ezra should not be 
considered without consideration also of the relationships of 
both these Jewish works to the Christian apocalypse of John." 
In the case we are considering, the relationship between 4 Ezra 
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'^On the question of eschatological delay in 2 Baruch, see Bauckham (1980) 14-

and Reveladon is much closer than that between 4 Ezra and 2 
Baruch. 

What the four texts have in common is the idea of a 
'number' of people which will be 'completed' at the 
eschatological moment. It could also be said that in all four 
texts this idea is advanced as an answer to the quesdon (explicit 
or implicit), 'How long?' (i.e. how long will it be undl the 
eschatological intervention of God?). The question is explicidy 
asked in Revelation and 4 Ezra, but it could also be said to be 
implicit in 1 Enoch in the prayer of the righteous that 'their 
patience may not have to last for ever'. Moreover, the question, 
'how long?', though it does not occur in the text quoted from 
2 Baruch, does occur in the context (21:19). It is, in fact, the 
question by Baruch to which the quoted text (23:4-5a) is the 
central part of God's response. Similarly, in 4 Ezra, Ezra 
himself first asks the question, 'How long?' (4:33), and receives 
from the angel Uriel an answer of which the quoted text (4:35-
37) is the major part. The question, 'How long?' also occurs 
elsewhere in both 4 Ezra (6:59) and 2 Baruch (81:3).'* It had 
long been the question asked in the face of God's apparent 
non-intervention or delayed intervention on behalf of his 
people (Ps 6:3; 13:1-2; 74:10; 79:5; 80:4; 89:46; 90:13; 94:3;Jer 
12:4; Hab 1:2; cf. Isa 6:11), whence it became a question asked 
by apocalyptic writers about the time which must pass until the 
decisive, eschatological intervention of God (Dan 8:13; 12:6). 
It seems that our tradition, at least as known to the authors of 
Revelation, 4 Ezra and 2 Baruch, was associated with this 
question. It was known as a traditional answer to the traditional 
question, 'How long?' 

However, apart from these very basic resemblances between 
all four texts, there are also major differences. It is notable that 
the people whose number is to be completed are different in 
each case: in Revelation they are those who have been put to 
death for their witness to God, in 1 Enoch they are the 
righteous who have been killed by their powerful oppressors 

19. 
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T h e idea is also found in rabbinic literature, e.g. Gen. R. 24:4: 'The son of 
David will not come until all those souls which are destined to be born will be born'; 
cf. other references in Stone (1990) 97 n. 40. 

(cf. ch. 46), in 4 Ezra they are simply the righteous (however 
they might have died), and in 2 Baruch they are all people who 
have lived. In each case, the category relates to a concern of the 
whole work: to Revelation's concern with the faithful wdtness of 
Christians to the point of death, to the concern ofthe parables 
of Enoch with the suffering ofthe righteous at the hands of the 
rich and powerful, to 4 Ezra's specific concern with the fate of 
the small number of righteous Israelites, and to 2 Baruch's 
repeated reference to the divinely predetermined number of 
human beings (cf. 21:10; 48:6).'^ 

Turning to resemblances shared by some but not all of the 
four texts, we may note first of all that in Revelation, 1 Enoch 
and 4 Ezra, but not in 2 Baruch, the tradition takes the form of 
a scene in which a question is asked or a prayer offered by the 
righteous people who desire the eschatological intervention of 
God and some kind of answer is given, related to the idea of the 
completion of the number of people. In 2 Baruch the idea is 
not dramatized in this way, but simply asserted by God. 

Other resemblances link only two ofthe four texts. Perhaps 
most striking are those between Revelation and 4 Ezra: 

(a) In both texts a question in the form, 'How long...?', is 
asked. 

(b) In both texts it is asked by righteous dead people. 
(c) In both texts an answer is given to them, which is in 

effect: Until the number of those in the same category as 
yourselves is completed. (In each text the idea of people 
'in the same category as yourselves' is expressed in terms 
characteristic of the work as a whole: for 4 Ezra, cf. 8:51, 
62 [also 2 Bar 21:24]; for Revelation, cf. 11:18; 19:2,5,10; 
22:9). 

However, there are also striking resemblances between 
Revelation and 1 Enoch: 
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* W e could add that, although the answer to the prayer is postponed in the 
immediate context in Revelation, it occurs in response to the prayers of the saints 
in 8:3-5, following the completion of the number of the righteous in chapter 7, as 
it does in 1 Enoch 47:3-4. 

(a) Both texts concern people of God who have been put to 
death by the wicked. 

(b) In both cases these people address a prayer to God 
(whereas in 4 Ezra the quesdon of the righteous does not 
seem to be addressed to God). 

(c) The prayer is for God's jusdce in avenging their blood.* 

Resemblances between 4 Ezra and 2 Baruch are: 

(a) In both cases the text forms the answer (by God or his 
angel) to the quesdon, 'How long?' asked by the seer in 
die context (4 Ezra 4:33; 2 Bar 21:19). 

(b) In both cases the eschatological expectadon is not 
focussed on the avenging of the righteous (as in 
Reveladon and 1 Enoch), but on the resurrection and its 
accompanying reward for the righteous (though in 2 
Baruch the judgment of the wicked is also in view: 24:1). 

(c) In both cases the divine predetermination of the number 
of people is stressed, in accordance with the emphasis of 
both these works on the divine determination of the 
time of the end, whereas in Revelation and 1 Enoch it is 
assumed rather than stressed. 

There is one resemblance between 1 Enoch and 2 Baruch: 
in both cases the tradition is associated with a divine judgment 
scene in which 'the books' are 'opened' (in 2 Baruch, the scene 
follows the quoted text, in 24:1). Between 1 Enoch and 4 Ezra 
the only resemblance is that in both cases the people in 
question are called 'the righteous'. 

If we assume that the resemblances between 1 Enoch and 4 
Ezra and between 1 Enoch and 2 Baruch are not significant 
enough to need explanation, it would be possible to account 
for the pattern of other resemblances by a chain of literary 
dependence: Parables of Enoch Revelation ->• 4 Ezra 2 Baruch. 



54 The Climax of Prophecy 

"Bogaert (1980). In Bogaert (1969) 26-27, he argued for the dependence of 
4 Ezra on 2 Baruch. Although he does not make this clear in Bogaert (1980), he 
presumably continues to think that 4 Ezra is directly dependent on 2 Baruch as well 
as on Revelation. 

This particular set o f literary relationships between the four 
works is the only one which would account for the phenomena 
without posidng hypothetical common sources (oral or written). 
But it is rather improbable. Fully to assess it, it would be 
necessary to investigate other passages in which any o f the four 
works seem to share common traditions. Bogaert, investigating 
a series o f other common traditions in Revelation, 4 Ezra and 
2 Baruch has proposed the fol lowing chain o f interary 
dependence: 2 Baruch -> Revelation 4 Ezra. T h e rather 
extensive dependence o f 4 Ezra on Revelation which he posits 
he explains as a form o f polemical response by the author o f 4 
Ezra to the Christian apocalypse."" However, the position o f 2 
Baruch makes the relationship he proposes between the three 
works irreconcilable with the one required by the tradition we 
have studied. 

It seems best to conclude that the relationships between the 
four texts we have studied do not result from direct literary 
dependence between them, but on a common tradition which 
had already taken different forms in the sources used by each. 

John presumably knew the tradition in a form which already 
had the features which Revelation 6:9-11 shares with 1 Enoch 
47:1-4 and also those it shares with 4 Ezra 4:35-37. This means 
that the tradition already supplied the main shape o f the scene 
depicted in Revelation 6:9-11. It is probable that a litde o f the 
vocabulary, including ^wc Trdre (cf. 4 Ezra 4:35), 8€aiT6Tr|C 
(only here in Revelation; c f 4 Ezra 4:38), irXtipcoGwaiv (the verb 
is otherwise used in Revelation only in 3:2; c f 4 Ezra 4:36; 2 Bar 
23:5), comes from the tradition, but for the most part it is 
characteristic o f Revelation (e.g. 9wiaaTT|piou, cf. 8:3-5; 9:13; 
11:1; 14:18; 16:7; ka<^y\i.kvixiv, cf. 5:6,9,12; 6:4; 13:3, 8; 18:24; 
Sici T6V \6yov TOO 9eoO, c f 1:9; 20:4; Sid i^v [xaprupiav f\v 
etxov, cf. 1:9; 12:11; 19:10; 20:4; TUV KaTOiKOuvTCov etrl rfic 
yti?, cf. 3:10; 8:13; 11:10; 13:8,14; 17:8; aroXf) XeuKr|, cf. 7:9,13, 
14; dvairaiKTcovTai, cf. 14:13; xp6vov |i.LKp6v, cf. 20:3; OWSOUXOL ... 

file:///6yov
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«Cf. Bauckham (1980) 28-36. 
" O n Revelation 7, see below: chapter 8 section 3; chapter 9 section 3. 

d8eX4)o'L, cf. 19:10; 22:9). Many of these characteristic expressions 
are of more than stylistic significance. They forge links between 
this passage and the theme of martyrdom elsewhere in 
Revelation. Especially worth nodcing are the way the image of 
die altar (which we naturally take to be the altar of sacrifice, but 
for whichjohn uses the word he elsewhere uses for the altar of 
incense) serves to link this scene with the passages in which the 
martyrs' prayers for vengeance are seen to be fulfilled (8:3-5; 
9:13; 14:18; 16:7), and the image of the white robe links this 
scene with that in which the completed number of the martyrs 
are seen triumphant in heaven (7:9-17). John has therefore 
integrated the tradition into his own interpretation of the 
themes of martyrdom and judgment throughout his book. 

He has also brilliandy integrated the understanding of 
eschatological delay — the main point ofthe tradition — into 
the way in which he has used the whole series of seven seal-
openings to deal with this theme.^^ At the openings of the first 
four seals, traditional judgments represented by the four 
horsemen are executed upon the world. But they are notably 
moderate, affecting only a quarter of the earth. Hearers 
expecting the coming of God's rule over the earth, which 
chapter 4 has led them to expect, will fully understand the 
martyrs' cry 'How long?' With the opening of the sixth seal, 
expectation will mount again: the familiar apocalyptic imagery 
of 6:12-17 heralds the actual arrival of the day of judgment, 
when the blood of the martyrs will be avenged on their 
oppressors. But again John holds his hearers in suspense, 
inserting a long parenthesis (chapter 7) before the opening of 
the seventh seal.*' This parenthesis dramatizes precisely the 
delay which has been explained to the martyrs (6:11). The full 
number ofthe martyrs (144,000) is completed in this interval 
between the very approach of judgment (6:17) and the scene 
at the opening of the seventh seal, when all heaven is silent so 
that God may listen to the prayers of the saints and at last 
avenge their blood (8:1, 3-5: see section 4 below). Thus John 
has made use of the tradition about the completion of the 
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3. Giving up the dead (Revelation 20:13) 

(A) Revelation 20:13: 
Kal ?8(0Kev f) GdXaaaa TOUC veKpoi^c roue kv airrxj, 
Kol 6 edvaroc Kal 6 "AI8T|C ?8<jjKev roue veKpouc roue 

kv airrotc... 

And the sea gave up the dead which were in it. 
And Death and Hades gave up the dead which were in 

them... 

(B) 1 Enoch 51:1: 
And in those days the earth will return that which has 

been entrusted to it, 
and Sheol will return that which has been entrusted to it, 

that which it has received, 
and destruction [Abaddon] will return what it owes."** 

•"See chapter 9 below. 
Translation from Knibb (1978) 135. Isaac (1983) 36, prefers a form ofthe 

Ethiopic text with only two main clauses: 
In those days, Sheol will return all the deposits which she had received 
and hell [Abaddon] will give back all which it owes. 

Isaac discusses the textual variants in this verse in (1983A) 408, where he argues 
that the three-clause form of the text is a secondary scribal harmonization with 4 
Ezra 7:32 (our text C ) . However, the three<lause form of the text of 1 Enoch 51:1 

number of the martyrs and integrated it into the sequence of 
seven seal-openings in order to raise, for the first dme, a major 
theme of his prophecy: that the remaining interval before the 
coming of God's kingdom is the period in which God's faithful 
people must bear witness to the point of suffering and death. 
The tradidon John has used in 6:9-11 did not explain why this 
should be, other than to appeal to the predetermined plan of 
God. But in the rest of his work John goes on to share the 
prophedc reveladon which has been given to him as to the 
meaning of this delay. It is not just that there is an arbitrarily 
decreed quota of martyrs to be completed. It is so that the 
witness of the martyrs may play a key role in God's purpose of 
establishing his universal kingdom.^ 
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is closer to LAB 3:10 (our text D ) , with which it shares the same three terms for the 
place of the dead (the earth, Sheol, Abaddon) . Since LAB is not extant in Ethiopic, 
this correspondence cannot have originated within the Ethiopic textual tradition. 
Therefore most probably the three-clause form of the text of 1 Enoch 51:1 is 
original. 

"Translation from Klijn (1983) 628. 
•"Translation from Klijn (1983) 634. 

(C) 4 Ezra 7:32: 
Et terra reddet qui in earn dormiunt 
et pulvis qui in eo silentio habitant 
et promptuaria reddent quae eis commendatae sunt animae. 

And the earth shall give back those who sleep in it, 
and the dust those who dwell silendy in it, 
and the chambers shall give back the souls which have 

been committed to them. 

(D) Pseudo-Philo, LAB 3:10: 
.. .Et vivificabo mortuos, et erigam dormientes de terra. 
Et reddet infemus debitum suum 
et perditio restituet paratecen suam... 

.. .And I will give life to the dead, and raise from the earth 
those who sleep, 

and Sheol will give back what it owes, 
and Abaddon will restore what has been entrusted to it... 

(E) 2 Baruch 21:23: 
Therefore, reprove the angel of death, and let your glory 

appear, and let the greatness of your beauty be known, 
and let the realm of death [Sheol] be sealed so that it may 

not receive the dead from this dme, 
and let the treasuries of the souls restore those who are 

enclosed in them.** 

(F) 2 Baruch 42:8: 
And dust will be called, and told, 
'Give back that which does not belong to you 
and raise up all that you have kept until its own dme.'*' 
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Translation from Klijn (1983) 638. 
Translat ion by Julian Hills. This translation of the Ethiopic version of the 

Apocalypse of Peter, which 1 use by permission of the translator, will be published 
in A. Yarbro Collins and M. Himmelfarb ed.. New Testament Apocrypha, vol. 2 
(Sonoma, CA: Polebridge Press, 1993?). 

(G) 2 Baruch 50:2: 
For the earth will surely give back the dead at that dme; 
it receives them now in order to keep them, not changing 

anything in their form. 
But as it has received them so it will give them back. 
And as I have delivered them to it so it will raise them.* 

(H) 4 Ezra 4:41b-43a: 
In inferno promptuaria animarum matrici adsimilata sunt. 
Quemadmodum enim festinavit quaeparit effugere necessitatem 

partus, 
sic et haec festinat reddere ea quae commendata sunt ab initio. 

The chambers of the souls in Sheol are like the womb. 
For just as a woman in travail hastens to escape the pains 

of childbirth, 
so also do these places hasten to give back what has been 

entrusted to them from the beginning. 

(I ) Pseudo-Philo, LAB 33:3: 
... infemus accipiens sibi deposita non restituet nisi reposceturab 

eo qui deposuit ei... 

.. .Sheol which has received what has been entrusted to it 
will not restore it unless it is reclaimed by him who 
entrusted it to it... 

(J) Apocalypse of Peter 4:3-4: 
He will command Gehenna to open its gates of steel and 

to give back all who are in it. 
He will command the beasts and the birds to give back all 

the flesh that they have eaten, 
because he wills that (all) humankind appear...** 
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(K) Apocalypse of Peter 4:10-12: 
See and understand the seeds that are sown, dry and 
lifeless, upon the ground, and come to life and bear fruit. 
The earth gives back as it were the deposit with which it 
has been entrusted. That which dies is the seed that is 
sown upon the ground, and comes to life, and is given for 
the life of humankind. How much more, on the day of 
judgment, will God raise up those who believe in him, and 
his elect, for whose sake he made (the world) 

(L) Apocryphal quotation in TertuUian, De Res. 32.1: 
Et mandabo piscibus maris 
et eructuabunt ossa quae sunt comesta, 
et faciam compa^nem ad compa^nam et os ad os. 

And I will command the fish of the sea, 
and they shall vomit up the bones that were consumed, 
and I vfill bring joint to joint and bone to bone. 

(M) Midrash on Psalms 1:20: 
R. Berechiah taught: It was the wilderness which said, lam 
the rose of Sharon (Cant 2:1): 'I am the one beloved by the 
Holy One, blessed be He, for all the good things of the 
world are hidden within me, and God has bestowed his 
blessing upon me, for He said, / mil plant in the wilderness 
the cedar, the Shittah tree, and the myrtle, and the oil-tree; I unll 
set in the desert thefir-tree, and the pine, and the box-tree together 
(Isa 41:10). And when the Holy One, blessed be He, 
requires it of me, I shall return to God what He laid away 
with me, and I shall again blossom as the rose, and shall 
sing a song to Him, for it is said. The wilderness and the 
parched land shall be glad; and the desert shall rejoice, and 
blossom as the rose (Isa 35:1).' 

Translat ion by Julian Hills. The idea of the earth giving back the dead also 
occurs in the Ethiopic version of 4:13 ( 'On the day of Judgment the earth will give 
back all things...'), but has probably been introduced here by the Ethiopic 
translator. It does not occur in the original Greek of this verse which has survived 
in a quotation in MacariusMagnes,A/)ocrif>ca4.6.16(f) yt\ •napaarfiaei irdvxaif tiJ 
ee(p iv i]iiiix} Kptaeax:...). 
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"Translation from Braude (1959) 28-29. Braude's note explains the first 
paragraph as referring to the generation that died in the wilderness wanderings 
and were buried in the desert, but another possibility is suggested by 1 Enoch 61:5. 

Translation from Freedman and Simon (1939) 92. 

The Rabbis taught that it was the earth which said lam 
the rose of Sharon: 'I am the beloved one in whose shadows 
all the dead of the world are hidden. But when the Holy 
One, blessed be He, requires it of me, I shall return to 
Him what He laid away with me, as it is said. Thy dead shall 
live, my dead bodies shall arise—Awake and sing ye that dwell 
in the dust (Isa 26:19), and 1 will blossom as the rose, and 
sing a song to God, as it is said. From the uttermost part of the 
earth have we heard songs: "Glory to the Righteous" (Isa 
24:16).'*' 

(N) Midrash Rabbah on Candcles 2:1:2: 
R. Berekiah said: This verse (Cant 2:1) is spoken by the 
wilderness. Said the wilderness: T am the wilderness, and 
beloved am I, for all the good things of the world are 
hidden in me, as it says, I will plant in the uiildemess the cedar, 
the acacia tree (Isa 41:19); God has placed them in me for 
safe keeping, and when God requires them from me, I 
shall return to Him His deposit unimpaired. I also shall 
blossom with good deeds, and chant a song before Him, 
as it says. The wilderness and the parched land shall be glad (Isa 
35:1).' In the name of the Rabbis it was said: This verse is 
said by the land [of Israel]. It says: 'I am it, and I am 
beloved, since all the dead are hidden in me, as it says. Thy 
dead shall live, my dead bodies shall arise (Isa 26:19). When 
God shall require them from me I shall return them to 
Him, and I shall blossom forth with good deeds like a rose, 
and chant a new song before Him, as it says. From the 
uttermost parts of the earth have we heard songs (Isa 24:16).'** 

(O) Pirqe de R. Eliezer 34: 
Rabbi Ishmael said: All the bodies crumble into the dust 
of the earth, undl nothing remains of the body except a 
spoonful of earthy matter. In the future life, when the 
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(P) PesiqtaRabbad21:4: 
Another comment [on Ps 76:9]: R. Phinehas taught in the 
name of R. Johanan: If the earth is said to have feared, why 
stiW And ii still, why fearecR The explanation of the earth's 
fear is in what the earth said: 'It may be that the time ofthe 
resurrection of the dead has come and the Holy One, 
blessed be He, requires of me what He has deposited with 
me, as it is written. The earth also shall disclose her blood and 
shall no more cover her slain (Isa 26:21).' But then when she 
heard God say, /, she grew still.** 

I have discussed the tradition represented by these texts in 
greater detail elsewhere.** Here we shall focus on what is most 
relevant for the understanding of the place of Revelation 20:13 
within the tradition. It is noteworthy that, just as the texts 
discussed in the previous section probably all date from the late 
first century A,D., so most of the texts with which we are 
concerned in this section are roughly contemporary in date. 
With the exception of the rabbinic texts (M-P), in which the 
tradition survives at a later date, all the texts given (A-L) most 
probably date from the period 50-150 A.D.** But as with the 
texts in the previous section, so it seems clear that the recurrence 

Translat ion from Friedlander (1965) 258. 
"Translation from Braude (1968) 419. 
' 'Bauckham (1993A). 
'*For the date ofthe Parables of Enoch, see n. 35 above. For the date of the 

Apocalypse of Peter (during the Bar Kokhba war: 132-135 A.D. ) , see Bauckham 
(1985A); Bauckham (1993B) chapter 2. 

Holy One, blessed be He, calls to the earth to return all 
the bodies deposited with it, that which has become 
mixed with the dust of the earth, like the yeast which is 
mixed with the dough, improves and increases, and it 
raises up all the body. When the Holy One, blessed be He, 
calls to the earth to return all the bodies deposited with it, 
that which has become mixed with the dust of the earth, 
improves and increases and raises up all the body without 
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"Black (1985) 214, regards LAB 3:10 as 'a clear allusion' to 1 Enoch 51:1, but 
the full range of parallels makes common tradition at least as likely. 

T h e same legal metaphor is used differently in the idea that a person's soul 
is entrusted to him or her by God and must be returned at death: GkApEzra 6:3, 
17, 21; ApSedr 9:2; Hermas, Mand. 3:2. 

of the tradition with which we are now concerned in a variety 
of Jewish and Christian works from the first and second 
centuries A.D. cannot be explained purely by literary 
reladonships among these works.*' We must be dealing with a 
rather widespread traditional formula which all these writers 
probably knew independendy of its occurrence in any specific 
literary work. 

The tradition in all these texts makes use of one fundamental 
image of resurrection: the place of the dead will ̂ ve back the dead. 
In a large number of the texts (B, C, D, F, H, I, K, M, O, P ) , this 
basic image is further expressed by means of a legal metaphor: 
the place of the dead will return what has been entrusted to it.^^ 
Probably this legal metaphor belongs to the most original form 
of the tradition, and is implicit even where not explicitly 
expressed. The full legal terminology is clearest in text I (LAB 
33:3). The idea is that God has entrusted the dead to the place 
of the dead for safekeeping. The place of the dead does not 
therefore own them, but owes them to God and must return 
them when he reclaims them at the time of the resurrection. 
The point of the metaphor is that the place of the dead has no 
absolute right to the dead so that it may retain them for ever. 
It has only a temporary right, a kind of custodianship of the 
dead, granted it by God. The dead actually belong to God; he 
entrusts them to Sheol for safekeeping, but retains the right to 
reclaim them. The idea therefore represents a powerful step 
beyond the old Israelite idea that in death a person falls out of 
the sphere of God's sovereignty into the power of Sheol. The 
metaphor of God's entrusting the dead to Sheol for safekeeping 
is an assertion of God's sovereignty over the realm of the dead, 
and therefore of his power to demand that Sheol surrender the 
dead back to life. 

The image of resurrection which the tradition embodies is 
what we might call a unitary, rather than dualistic, image of 
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' 'Charles (1912) 99. 
*«temberger (1972) 46. In Asclsa 10:8, Abaddon is the lowest part of the 

underworld, below Sheol, but there is no indication that it contains a disdnct class 
of the dead. 

resurrection. It imagines the dead person returning from the 
place of the dead to life on earth. It makes no disdncdon 
between the dead person (as shade or spirit or soul) in Sheol 
or Hades and the dead body in the grave. More dualisdc images 
of bodily resurrection in thejewish and Chrisdan tradidon had 
to imagine the reunion of these two elements: the soul brought 
from Sheol is reunited with the body raised from the grave. But 
our tradidon originates from what was no doubt the earlier 
Jewish concept, in which there was no sharp disdncdon between 
Sheol and the grave or between the dead person and the dead 
body. Rather the bodily person who died is imagined as 
returning from the place of the dead to resume bodily life. 

That our tradidon expresses this unitary image of resurrecdon 
can be seen clearly in text B (1 Enoch 51:1), whose three lines 
repeat the same thought in synonymous parallelism. The three 
terms 'earth', 'Sheol', and 'Abaddon', are used synonymously 
for the place of the dead. The thought of the whole verse is 
simply that the place of the dead will give back the dead who 
have been entrusted to it. Some have interpreted this text (as 
well as other texts in our collection) according to the dualistic 
understanding of resurrection, according to which the body 
must be recovered from one place, the soul from another, in 
order to be reunited. The earth restores the body, Sheol and 
Abaddon the soul. But in that case one would have expected 
two lines rather than three. R. H. Charles thought that Sheol 
and Abaddon represent two different places from which the 
righteous and the wicked souls respectively come,** but there 
is no evidence of such a distinction between the terms Sheol 
and Abaddon in Jewish literature.*" In Old Testament texts 
they occur in synonymous parallelism as alternative terms for 
the place of the dead (Job 26:6; cf. Prov 15:11; 27:20; IQH 
3:19). It is best to interpret the whole verse in continuity with 
Old Testament thought, according to which the dead person is 
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' 'For the earth as synonymous with Sheol, see 1 Sam 28.13. 
«'lsa 38:10; Wisd 16:13; 3 Mace 5:51; PsSol 16:2; Matt 16:18; cf. Ps 107:16; 

OdesSol 17:10. 
"Cf. Buchholz (1988) 293. This is confirmed by SibOr 2:228-229, which is 

dependent on this verse of the Apocalypse of Peter and refers to 'the gates of 
Hades'. 

in the earth or Sheol or Abaddon.®' The personificadon of the 
place ofthe dead is also rooted in Old Testament usage (e.g. 
Job 24:19; 28:22; Isa 5:14). 

Comparison of text B (1 Enoch 51:1) with the other texts 
printed at the beginning of our collecdon (A, C - E) shows that 
there was a traditional formulation, whose basic structure is 
three lines of synonymous parallelism expressing the thought 
that the place of the dead will give back the dead. The 
persistence of the threefold form indicates that in none of 
these cases are we likely to be justified in distinguishing a place 
of the body and a place of the soul: the idea expressed in this 
form remains the simple one of the return of the dead. The 
various terms for the place of the dead which are used in these 
texts can be understood, largely from an Old Testament 
background, as synonyms for Sheol. 

As well as the three terms for the place of the dead in text B 
(1 Enoch 51:1) — the earth, Sheol, Abaddon — which recur 
exactly in text D and two of which recur individually in some 
other texts (earth: texts C, D, K, M, N, O, P; Sheol/Hades: texts: 
A, E, H ) , the following terms are also used in these texts to 
describe the place or the power which gives back the dead: the 
dust (texts C, F), the chambers or treasuries of the souls (texts 
C, E, H ) , the sea (text A ) , Death (text A ) , the angel of death 
(text E), and Gehenna (textj). The last is surprising, especially 
as the text refers to the iron gates which are elsewhere those of 
Sheol/Hades,** and must be understood as the Ethiopic 
translation's rendering of Hades in the original Greek of the 
Apocalypse of Peter.*' The references in texts F and H to 
animals which are commanded to give back the dead represent 
a special form of the tradition, designed to meet a concern 
about the fate of those who have died but were not buried — 
and so, according to the traditional notion which did not 
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"For this form ofthe tradition, see Bauckham (1993A) section IV; and for the 
concern, see Lieberman (1974) 527-529. 

T h i s is how the chambers (rajieta) Isa 26:19 are understood in 1 Clem 50:4, 
which gives a composite quotation of Isa 26:19 and Ezek 37:12. (On this quotation, 
seeDanielou [1964] 95;Danielou [1965] 221,225.) That the chambers oflsa 26:19 
are in Sheol could have been concluded by comparison with Prov 7:27, according 
to the midrashic technique of gaerd sdwd. 

sharply distinguish between Sheol and the grave, could not 
easily be located in Sheol vdth the rest of the dead (cf. also 1 
Enoch 61:5; SibOr 2:227-237)." 

Ofthe remaining terms for the place of the dead, 'the dust' 
(texts C, F) is used as in Isaiah 26:19 and Daniel 12:2, two key 
passages for thejewish concept of resurrecdon, as well as in 
other Old Testament passages (e.g. Job 17:16; 20:ll;Pss 22:29; 
30:10), for the place of the dead. 'The angel of death' in text 
E (2Bar21:23) may be Abaddon, who is'the angel ofthe abyss' 
in Reveladon 9:11. The personificadon of Abaddon in Job 
28:22 could have led to the idea that he is the angel in charge 
of the underworld and therefore the angelic power to whom 
God entrusts the dead. 

The term 'the chambers of the souls' (texts C, E, H ) occurs 
frequendy in 4 Ezra, twice in 2 Baruch (21:23; 30:2), once in 
Pseudo-Philo (LAB 23:13; cf. 21:9), and occasionally in die 
Rabbis, to designate the place where the righteous dead await 
the resurrection. (LAB 15:5 also speaks of the 'chambers of 
darkness' where the wicked are kept.) It may have originated 
as an interpretation of Isaiah 26:20.** Whether or not the 
original text of 4 Ezra 4:41 (text H) explicitly located the 
chambers of the souls in Sheol, there can be litde doubt that 
both 2 Baruch and 4 Ezra imply that the chambers are in Sheol. 
So the phrase 'the chambers ofthe souls' is another equivalent 
to Sheol, the place of the dead, at least with reference to the 
righteous dead. 

In this context 'souls' neerfmean no more than the dead in 
Sheol, the shades. It need not imply the distinction of body and 
soul in death and resurrecdon as the reunion of the two. 
Certainly, this dichotomous view of death and resurrection 
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* O n 4 Ezra's anthropology, see Stemberger (1972) 79-81. 
"Stemberger (1972) 75, 82. 
«»Stemberger (1972) 74. 
®For Sheol as a place of silence, cf. Pss 94:17; 115:17. 

seems not to be found in 2 Baruch, which can describe the 
resurrecdon either as the coming forth of the souls from the 
chambers (chapter 30) or as the restoration of the dead by the 
earth in the same bodily form in which they died (chapter 50). 
These are surely not two distinct aspects of resurrection, but 
alternative ways of describing the same event: the return of the 
dead to bodily life. 2 Baruch never speaks of death as the 
separation of soul and body or of resurrection as the reunion 
of the two. 

4 Ezra, however, does explicitly speak of death as the 
separation of soul and body (7:78, 88-89, 100).** Presumably, 
therefore, for this author resurrection must be the reunion of 
body and soul, and Stemberger argues that he actually describes 
it in those terms in 7:32 (our text C) , though his use of the 
traditional formulation hampers him in doing so. According 
to Stemberger, the first two lines of this text are intended to 
describe the return of the body from the earth, the third line 
the return ofthe soul from the chambers.*' He argues that the 
third line is set apart from the first two by the change from the 
simple pronoun {qui) 'to'the souls which' {animae quae) 

However, it remains more plausible to interpret all three 
lines as synonymous parallelism, as elsewhere in this tradition. 
In each line the author uses a traditional description of the 
dead which is appropriate to the place ofthe dead as specified 
in that line. Thus in the first line, the earth gives back those who 
sleep in it, because 'those who sleep in the earth' is a traditional 
description ofthe dead (Dan 12:2; 2 Bar 11:4; 21:24), while in 
the second line the dust gives back those who dwell silently in 
it, because 'those who dwell in the dust' is another traditional 
description ofthe dead (Isa 26:19; cf.Job 7:21; Dan 12:2; IQH 
6:34).® When in the third line the author uses 'souls' to 
describe the dead, this is not meant to distinguish this line from 
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the first two, but simply to correspond to the conventional 
phrase 'the chambers of the souls'. When 'the chambers' is 
used for the place of the dead, the appropriate term for the 
dead is 'souls', just as when 'the earth' is used for the place of 
the dead, the appropriate term for the dead is 'those who sleep 
in it'. Thus 4 Ezra has not broken the rule that the three lines 
of the traditional form are synonymous, and although the 
author himself probably understood resurrection as the reunion 
of soul and body, the language of the traditional form he uses 
in itself expresses no more than the simple idea of the return 
of the dead from the place of the dead. The only texts in our 
collection in which the tradition has been adapted to express 
a more dualistic image of resurrection are those few in which 
it is explicitly the bodies of the dead which will be returned 
(textsJ, K, O ) . In these few texts an apologetic concern with 
particular problems in the notion of bodily resurrection is 
clear and accounts for the shift from traditional language. 

In Revelation 20:13 the three places of the dead are the sea. 
Death and Hades. The third is not surprising, but the other two 
terms are unique in the tradition represented by our collection 
of texts. However, the personified Death may be compared 
with 'the angel of death' (text E), and may well be John's 
substitute for Abaddon, since he has used the latter name for 
the king of the demons (rather than the ruler of the dead) in 
9:11 (cf. also 4QBer* 2:7). Death and Hades are a standard pair 
in Revelation (1:18; 6:8; 20:13-14; cf also LAB 3:10b) and may 
represent the Old Testament pair Sheol and Abaddon, though 
there is also Old Testament precedent for the pair Death and 
Sheol (Hos 13:14). More problematic is the sea. It is not 
plausible to introduce a distinction between body and soul into 
this verse, so that sea is the place from which the bodies of those 
who have died at sea are recovered, while Death and Hades 
surrender their souls. In this case, the earth as the place where 
the bodies of other people are to be found would surely have 
to be mentioned too. But in any case, the object of both clauses 
is 'the dead' (TOUC veKpofc). The language is clearly not 
intended to distinguish soul and body, but simply to speak of 
the return of the dead. There seem then to be two possible 
explanations for the reference to the sea. It may be the place 
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'"Charles (1920) 2.195-196, thinks this is the meaning of the present text, 
though he considers the original text to have read ra Taneta rather than f) 
SdXaaaa. Danielou (1964) 24-25, suggests that according to the original text of 4 
(5) Ezra 2:31 God will bring the dead from the 'depths of the earth' and 'the depths 
of the sea': but this reconstruction ofthe original text is highly conjectural. 

"Cf. Swete (1907) 273; Kiddle (1940) 406; Caird (1966) 260. These writers 
depend on a passage in Achilles Tadus (fifth century A.D. ) , cited by Wetstein, to 
the effect that those who die at sea have no access to Hades. I do not know the basis 
for the claim by Ford (1975) 359, that 'there was a tradition that only those who 
died on dry land would rise from the dead'. 

for a special category ofthe dead: those who have died at sea.'" 
It is true that, like other categories of dead people who have not 
been buried, those who have died at sea are somedmes a 
special concern in texts about resurrection (within our tradition, 
see text L; cf. also 1 Enoch 61:5; SibOr 2:233). But if these 
people are in mind in Revelation 20:13, then the distinction 
must be between those who are buried in the earth, who are 
thought of as being in Sheol/Hades, and those who die at sea, 
who are thought of as being in the subterranean ocean. But 
there seems to be no other evidence for this distinction." So 
more probably, and in the light of several Old Testament 
passages which closely associate the subterranean ocean with 
Sheol (e.g. 2 Sam 22:5-6; Job 26:5; Ps 69:15; Jon 2), the sea is 
here simply another synonym for Sheol. This is the more 
probable because it brings Reveladon 20:13 into line with the 
rest of the tradition in which three terms for the place of the 
dead are used synonymously (texts B-E). Revelation 20:13 
preserves the synonymous parallelism exhibited by the tradition 
as found elsewhere. 

Texts A-E all preserve to some extent the threefold formula, 
using three synonymous terms for the place of the dead, which 
we must suppose to be original to the tradition. The other 
texts, though employing the same image of resurrection, use 
only one term for the place of the dead. However, even within 
the group of texts A-E, the threefold formula appears in its 
pure form only in texts B and C: three lines, each of which states 
that the place of the dead will give back the dead who were 
entrusted to it. Text A (Rev 20:13) has abbreviated the form: it 
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has three terms for the place of the dead, but couples the last 
two in one line. It has also dropped the legal metaphor, and 
with this omission the idea of giving back the dead has receded 
from prominence. Text D retains the legal metaphor and the 
same three terms for the place ofthe dead as are found in text 
B. However, the first line no longer speaks of the earth 
returning the dead but of God raising them. This change has 
probably been made in order to adapt the form to its context 
here in a divine speech and to emphasize the divine initiative 
in the act of resurrecdon. A similar motivation may account 
for the more drastic modification in text E, which is in the 
context of a prayer to God. Here the idea of the place of the 
dead restoring the dead is found only in the last clause, but 
the three terms (angel of death, Sheol, treasuries of the souls) 
may indicate that the threefold formula still lies behind this 
text. 

In conclusion we return to John's use of the tradition in 
Revelation 20:13. In the context of an account of the last 
judgment (20:12-13), the tradidon functions to evoke the 
resurrection of the dead for judgment. Since there is no 
interest here in the form of resurrection, the tradition, 
which asserted simply that the dead will return from death, 
served John's purpose well. The tradition's three lines of 
synonymous parallelism he has reduced to two, making 
'Death and Hades' the joint subject of the second verb, but 
the remaining repetition serves to emphasize the universality 
of resurrection so that all may be judged. It was perhaps 
because John always refers to 'Death and Hades' together 
(1:18; 6:8; 20:14) that he wished to keep them together in 
20:13, in parallel with 'the sea', but it may also be that he 
wanted to state the resurrection in two clauses in order to 
make the climactic third clause of the sentence the statement 
about the judgment. 

The use of the term 'the sea' for the place ofthe dead (or 
probably better understood, in parallel with 'Death and 
Hades', as the power which holds the dead in death) was 
probably not in the tradition as John knew it. It reflects his 
image of the sea as the primeval chaos from which opposition 
to God derives (13:1). By referring to it in 20:13 he prepares 
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4. Silence in heaven (8:1)'* 

The 'silence in heaven for about half an hour' which follows 
the opening of the seventh seal (8:1) has long puzzled the 
commentators. Suggesdons as to its significance include: a 
dramadc pause in the action," a temporary cessation of 
reveladon,'* the expectant awe of the heavenly hosts as they 
await the events of God's final judgment revealed by the 
opening of the seal,'* and an allusion to the primordial silence 
which preceded creation and which now precedes the new 
Creadon.'* It was R. H. Charles who, in 1913, adumbrated the 
correct interpretation." He made two observations. One was 
that V. 1 belongs closely with w. 3-4: the silence is that during 
which the angel burns the incense on the altar to accompany 
the prayers of the saints. Charles could only appreciate this 
connexion by regarding v. 2 as interpolated into the original 
sequence, but he failed to appreciate that v. 2 is an example of 
the characteristic 'interlocking' by whichjohn links the sections 
of his vision together:'* the seven angels with their trumpets are 
introduced in the midst of the account of the opening of the 
seventh seal in order to indicate that the account, which 
follows (8:6-11:19), ofthe seven trumpet blasts is in some sense 
included in the events that follow the opening of the seventh 
seal. 

"My discussion of rabbinic and Hekhalot texts in this section is very much 
indebted to Professor Philip S. Alexander. 

"Mounce (1977) 179. 
"Swete (1907) 106-107. 
"Beckwith (1919) 550. 
™Rissi (1966) 3-6, followed by Sweet (1979) 159. 
"Charles (1913) 153-155; cf. Charles (1920) 1.223-224. 
"See chapter 1 section 1 above. 

the way for the reference to it in 21:1. As Death and Hades are 
destroyed (20:14), so in the new creation there will be no 
more sea. Thus by varying the tradition's terms for the place 
of or power over the dead, John has integrated the tradition 
into his own work. 
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"Although b. 'Abod. Zar. 3b, cited by Caird (1966) 106, also cites Ps 42:8 to 
indicate that God listens to the praises of the hayyot by night, it does not draw the 
conclusion that they are silent by day. 

""See the comments in Grozinger (1982) 94. 
" I n relation to die worship of God, see Grozinger (1982) 86-98, 326-329. 
' 'Charles (1913) 153. 
"For the continuous praise of God in heaven, see also 1 Enoch 39:12; 41:7; 2 

Enoch 21:1 (J); TLevi 3:8; Ladjac 2:15; ApConst 7.35.3; 8.12.27; Hek. Rab. 26:2. 
Cf. Gruenwald (1988) 159-160. 

i^Two other versions of the tradition, one of which gives a much more elaborate 
accountof the worship of the angels, are given in translation in Grozinger (1982) 

Charles' second observation was that a key to the meaning 
lies in a rabbinic tradidon about the seven heavens, according 
to which the fifth heaven contains 'companies of Ministering 
Angels, who utter [divine] song by night, and are silent by day 
for the sake of Israel's glory, for it is said: By day the Lord doth 
command his lovingkindness, and in the night his iong- [i.e. the song 
ofthe angels] is with me [?s 42:9]' {h. Hag. 12b).'* The meaning 
is that the angels in heaven praise God throughout the night, 
but, out of his gracious love for Israel, God silences them 
during the day so that the prayers of Israel on earth may be 
heard by him in heaven.*" The angels give way to Israel for the 
sake of the honour of Israel (a frequent theme in rabbinic 
literature).*' Charles concluded that in Reveladon 8:1, 3-4, 
'The praises and thanksgivings of the heavenly hosts are 
hushed, in order that the prayers of the suffering saints on 
earth may be heard before the throne of God.'** Revelation, 
which portrays continuous praise of God*' by the living creatures 
and the elders in heaven (4:8-11), clearly does not share the 
notion of a daily cessation ofthe angelic singing, but uses the 
same general idea in order to indicate the special role which 
the prayers of the church for judgment are given in God's 
purpose. At the climax of history, heaven is silent so that the 
prayers of the saints can be heard, and the final judgment 
occurs in response to them (v. 5). 

It is important that the tradition in the Babylonian Talmud, 
attributed to the third-century Resh Laqish (Rabbi Shimon 
ben Laqish), is a tradition about the contents of the seven 
heavensi^ It therefore belongs to the apocalyptic tradition of 
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93-94. By contrast with b. Hag. 12b, they agree in saying that the angels worship 
throughout the day and are silent at night, apparendy adopting a different 
interpretation on Ps 42:9. 

Translation by P. S. Alexander from the Hebrew text in Schafer (1981 A ) § 173 
(MS Oxford 1531); cf the German translation in Schafer (1987) 112-113; and cf. 
Gruenwald (1980) 154-155. 

T h i s text is discussed in Halperin (1988) 137-140, but, because he does not 
recognize that the idea of silence in heaven so that God may hear the prayers of 
Israel has precedents in Rev 8:1 and TAdam 1:12 (see below), he supposes this to 
be the author's original interpretation of the silence he knew from Tg. Ezek 1:24-
25; b. I;lag. 12b. 

"For another version of this tradition in Midrash Tanljuma: see Grozinger 
(1982) 88. This makes explicit the point that the Itayy"' sing with their wings, so 
that the dropping ofthe wings indicates their silence (see below). 

speculation about the contents of the seven heavens, which is 
evidenced also by such apocalypses as 2 Enoch and 3 Baruch. 
But it is not the only place where such an idea is to be found in 
Jewish literature. Hekhalot Rabbad, one of the early medieval 
Merkabah texts which have important connexions with ancient 
apocalypdc, describes how every day at the approach of dawn 
God sits on his throne and blesses the hayyot (the 'living 
creatures' associated with the throne: Ezek 1:5-14; Rev 4:6-8). 
At the end of the blessing, he commands: 'Let the voice of my 
creatures, which I have created [i.e. the hayyot], be silent for 
me, and let me hear and give ear to the prayer of my sons [i.e. 
Israel].'** 

Also connected with the hayyot of Ezekiel is a tradidon in 
Midrash Rabbah on Genesis, to the effect that when Israel says 
the Shema', the angels are silent undl Israel's praise is completed 
(Gen. R. 65:21).** This is presented as an interpretation of 
Ezekiel 1:24: 'When they [the hayyot ] stood [cna:?3] [i.e. stood 
still, stopped], they dropped their wings.' There was a well-
established tradition that in heaven only God sits and all the 
angehc beings always stand (in the case of the hayyot this was 
thought to be implied by Ezekiel 1:7). Therefore, it is argued in 
the midrash, D"inr3 cannot really mean, 'when they stood', since 
they are always standing. Instead, using the exegetical technique 
of 'altiqre,Diaa2 is read asDilQB « g : ' [when] the people [of Israel] 
come, be silent'. In other words, when Israel comes to pray, God 
commands the hayyot to be silent.*' 
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»»b. Hag. 13b; 3 Enoch 22:15; Hek. Rab. 11:4; Hek. Zujarti (Halperin [1988] 
388-389); Pesiqta de Rab Kahana 9:3; Pirqe de Rabbi Eliezer 4 (end) ; Paris Magical 
Papyrus, line 3061 (Halperin [1988] 59 n. 20). Halperin (1988) 59, argues that the 
idea is already found in L X X Ezek 1:23-24; 3:23, but his argument is questionable. 

" Tg . Ezek 1:25 explains this silence as required for God's revelation to be 
spoken to the prophets. The same idea is found in b. Hag. 13b. Cf. also Halperin 
(1988) 404. 

Translat ion from Newsom (1985) 307. 
" O n the more general theme of the silent praise ofthe angels in 4QShirShabb, 

see Allison (1988). 
' ' O n 4Q405 20-21-22 as interpretation of Ezekiel, see Newsome (1987). 

Since the sound of the wings of the hayyot'is heard when they 
move and therefore they were usually thought to sing with 
their wings,** it is a natural interpretadon of Ezekiel 1:24 to 
suppose that the dropping of their wings when they stop 
indicates their silence. This is the interpretadon found in the 
Targum to Ezekiel 1:24-25 ('When they stood still,they silenced 
their wings')** and in 4QShirShabb (4Q405 20-21-22). The 
latter text, which belongs to a description of the praises ofthe 
angels in the heavenly temple before the throne of God, reads: 
'when they setde, they [stand] still. The sound of glad rejoicing 
falls silent, and there is a stillness of divine blessing in all the 
camps of the godlike beings, [and] the sound of praises' (lines 
12-13).*" The meaning seems to be that when the angels who 
cause the movement ofthe chariot throne stop still, the sound 
of glad rejoicing which they make while moving ceases, and 
then the praises of the angels in all their camps can be heard.*' 
Although there is no question here of human prayers, this text 
does show how Ezekiel 1:24 could easily give rise to the idea 
that at certain times the hayyot fall silent, so that the voices of 
others praising God may be heard.** 

The tradition in Genesis Rabbah which we have just discussed 
is one of three traditions cited in Genesis Rabbah 65:21 in 
order to prove that 'the voice of Jacob [i.e. ofthe people of 
Israel]... is the voice that silences both celestial and terrestrial 
beings.' The second of these traditions is also of interest for our 
purposes. It is an interpretation (also found in b. Hull 91b) of 
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"See Grozinger (1982) 87-88. 
Translat ion by P. S. Alexander from the Hebrew text in Schafer (1981 A ) §529. 
"Schafer (1981A) §§527-529; cf §§787-789, 807-809; Grozinger (1982) 328-

329. 

Job 38:7 ('when the morning stars sang together and all the 
sons of God shouted for joy ' ) . 'The morning stars' are taken to 
be Israel, and the text is understood to mean that only after 
Israel has given praise to God on earth do the angels give praise 
in heaven.*' Though the main point is that Israel takes 
precedence over the angels, it is presupposed that the angels 
must be silent if the prayers of Israel are to be heard in heaven. 
The theme is developed in some of the Hekhalot texts, which 
depict the angels wanting to say the liturgy but having to be 
silenced by God so that he may first listen to the prayers of 
Israel: 

Happy are Israel, since they are beloved before the 
Omnipresent more than the ministering angels! For in 
the hour when the ministering angels seek to say song and 
praise above, they surround the throne of glory like 
mountains upon mountains of fire, and like hills upon 
hills of flame. But the Holy One, blessed be he, says to 
them: 'Be silent every angel, every seraph, every living 
creature, and every wheel which I have created, till I hear 
and give ear first to all the songs, praises, and sweet psalms 
of Israel.'** 

In view of the role of the angel who conveys the prayers of the 
saints before the throne of God in Reveladon 8:3-4, it is worth 
noticing that the same texts refer to the role of the angel 
Shemu'el (or Shom'i'el) who stands at the windows of the 
lower heaven in order to hear the prayers of Israel and to 
convey them to the highest heaven. The angels in each of the 
heavens may begin to sing the Trishagion only when they have 
heard the praises of Israel ascending to God.*' 

A final passage from rabbinic literature uses the same idea 
of silence in heaven so that the prayer of God's people on earth 
may be heard in a rather different way. The Targum to the 
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*Tg . Cant 1:1: translation by P. S. Alexander. 
"Cf. Asclsa 4:18; 3 Bar fr8; 2 Enoch 11-12; TAdam 4:4; 3 Enoch 17:4-5. 

Song of Songs includes a catalogue of ten songs to which 
Scripture refers. The fifth is the song of Joshua (Josh 10:12): 

The fifth song was recited byjoshua the son of Nun, when 
he waged war against Gibeon and the sun and the moon 
stood still for him for thirty-six hours. They ceased recidng 
[their] song, and he opened his mouth and recited [his] 
song, as it is written. Then sangjoshua before the Lord' 
[Josh 10:12].** 

This interpretation of Joshua 10:12-14 depends on 
understanding DQl ('to be sdll') in w. 12, 13, not (as in the 
English versions) as 'to stand sdll', but in its more usual sense: 
'to be silent'. Thus Joshua's command is: 'Sun, be silent in 
Gibeon, and you moon in the valley of Aijalon'. The sun and 
the moon are understood as angelic beings*' who sing the 
praises of God in their movements through the heavens. It 
seems their movement itself creates their song, so that when 
they stop (Josh 12:13:10::, as in Ezek 1:24) they are silent. There 
is perhaps an echo of the idea of the music of the spheres, or 
perhaps the angels of the sun and the moon, like the hayyot, 
sing with their wings, so that when they drop their wings and 
stand sdll, they fall silent. 

The Targum distinguishes between the words of Joshua 
commanding the sun and the moon to be silent (Josh 10:12b) 
and the song of Joshua, which was addressed to God (10:12a). 
The latter was a prayer for God's help in the battle, which God 
heard and answered (10:14). The point is therefore that the 
sun and the moon must fall silent in order that Joshua's song 
may be heard by God in heaven. Thus the theme which in the 
other texts we have examined applies to the regular liturgical 
worship of God by Israel is here applied to a specific salvation-
historical event. There has to be a period of silence in heaven 
so that a prayer for God's vengeance on the enemies of his 
people (cf. Josh 10:13) can be heard by God. This makes an 
interesting parallel to Revelation 8:1-5, where the prayer of the 



76 The Climax of Prophecy 

saints is for God's eschatological vengeance on their oppressors 
(cf. 6:10), which occurs as a result (8:5). 

The parallel is instructive, but we cannot base too much on 
this specific tradition in this relatively late Targum. However, 
in the case of the general theme of the other texts we have 
examined, it is possible to be sure that it dates back to New 
Testament times. Although b. Hagigah 12b differs from the 
others in supposing that the worship of the angels ceases for 
the whole ofthe daytime, whereas in the other texts the angels 
are silent only for the time that it takes Israel to say the liturgical 
prayers, there is also agreement between b. Hagigah 12b, 
Hekhalot Rabbati and (since the Shema' was said at dawn [m. 
Ber. 1:2] as well as in the evening) Genesis Rabbah 65:21 in the 
idea that the worship of the angels ceases at dawn, when the 
praises of Israel begin. They seem to be variations on a traditional 
theme. Since all these texts date from after the destruction of 
the temple, it is not surprising that none of them applies this 
tradition specifically to Israel's worship in the temple, but 
another text which is clearly related to these enables us to take 
this tradition back to the time of the second temple. This is the 
first part of the Testament of Adam (known as the Horarium), 
which describes the diurnal cycle of the worship of God, by 
various parts of his creation, at each ofthe twelve hours of the 
night and the twelve hours of the day. 

The Testament of Adam exists in several versions, of which 
the most important are the Syriac (in three recensions), and 
(for the Horarium only) the Greek and the Armenian. The 
original language (Hebrew, Greek or Syriac) is debated. The 
most thorough recent examination of the issue by Robinson 
concluded that the extant Greek text is dependent on the third 
Syriac recension, and that the first Syriac recension provides 
the best text of the work.'* However, he was not able to take into 
account the Armenian version of the Horarium, now published 
by Stone.** The Armenian is closest to the Greek, but also has 

^'Robinson (1982) 102-104. 
*Stone (1982) 39-80. Robinson (1989), which purports to give an 'updated' 

account of scholarship on the Testament of Adam, in fact concludes with 
Robinson'sown work of 1982 andmakesno mention of Stone (1982) except in the 
bibliography. 
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' "Stone (1982) 52-54. 
'"'Stone (1982) 54-55. 
'"'Cf. Robinson (1982) 18, 141. 
'"'Cf. Ps 104:4. 
'"'Translation from Robinson (1982) 57; cf Robinson (1983) 993. 

agreements with the Syriac against the Greek.'"" Stone argues 
that, in the light of the Armenian version, neither the Syriac 
nor the Armenian-Greek form of the text of the Horarium can 
be regarded as primary, but that both are reworkings of 
common primary material. He also questions the evaluation of 
the first Syriac recension as the best form of the Syriac 
tradition.'"' In the light of this significant reopening of the 
question, it seems best to consider the texts of all three Syriac 
recensions and of the Greek and the Armenian on their merits. 
However, one significant overall difference between the Syriac, 
on the one hand, and the Greek and Armenian, on the other, 
should be borne in mind. Whereas the Syriac tradition is 
exclusively concerned with the praise of the various creatures 
of God at each hour of the day and the night, the Greek-
Armenian tradition gives the magical names of each hour and 
is interested in the spells and talismans appropriate to each. It 
is plausible that the former is the more original, and that the 
Greek-Armenian form of the text is an adaptation in the 
interests of Hellenistic magic.'"* 

The section in which we are interested is the account of the 
eleventh and twelfth hours of the night. The various versions 
in translation are as follows: 

Syriac I: 
The eleventh hour: joy in all the earth while the sun is 
rising from paradise, and shining forth upon creation. 
The twelfth hour: the awaiting of incense and the silence 
which is imposed upon all the ranks of fire and of wind'"' 
until all the priests burn incense to his divinity. And at that 
time all the powers of the heavenly (places) are 
dismissed.'"* 
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Syriac II: 
The eleventh hour: joy in all the earth while the sun is 
rising from the paradise of the living God, above his 
Creadon and shining forth upon all the earth. 
The twelfth hour: the waiting and silence imposed on all 
the orders of fire and spirit undl the priests burn incense 
to God. And at that time all the orders and powers of his 
heaven are dismissed.'"* 

Syriac III: 
The eleventh hour: the joy of all the earth while the sun 
is rising from the paradise of God and shining forth upon 
creation. 
The twelfth hour: the burning of incense and the silence 
imposed in heaven on all the seraphim and the fiery and 
spiritual (beings).'"® 

Greek: 
The eleventh hour is called glfw, in which the gates of 
heaven are opened and a man praying in contridon will 
be readily heard. In this (hour) the angels and cherubim 
and seraphim fly with noisy wings and (there) is joy in 
heaven and (on) earth; and the sun rises from Eden. The 
twelfth hour is called 'Isy, or 'Isyn, in which the fiery ranks 
rest (dvaTTatovTai).'"' 

Armenian: 
Concerning the eleventh hour which is called Alfadu. At 
that dme the gate of heaven is opened for prayers. He who 
makes an upright prayer to God and beseeches him, 
whatever forgiveness of sins you ask of God, at that dme 
God has mercy upon you. 
Concerning the twelfth watch which is called Sac'sami. At 
that time the angels of heaven rest. At that dme whatever 
talismans you conjoin, man cannot be released from it.'"* 

'"'Translation from Robinson (1982) 73. 
'"Translation from Robinson (1982) 95. 
'"'Translation from Robinson (1982) 125, 127. 
'""Translation from Stone (1982) 77. 
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"»Cf. ApPaul 7. 

The material which the Greek and Armenian have under the 
eleventh hour but which is missing from the Syriac recensions 
occurs in the latter under the tenth hour. However, the Greek 
also has the substance ofthe Syriac recensions' account ofthe 
eleventh hour, which is missing from the Armenian. We may be 
certain therefore that a description of the dawn was original to 
the account of the eleventh hour, and that the twelfth hour of 
the night is in fact to be understood as the first hour after 
dawn."« 

At the twelfth hour, the brief comment common to the 
Greek and the Armenian (that the fiery ranks/angels of 
heaven rest) is intelligible as a brief summary of the fuller 
account common to the Syriac recensions (dvairauovTaL should 
be translated 'cease', i.e. from worship). In two other places 
(seventh hour of the night, tenth hour of the day) the Greek 
and Armenian agree in omitting references to priests which 
are found in the Syriac. Since in these places the activity ofthe 
priests described is thaumaturgical, it was of interest to the 
Greek-Armenian tradition, and so is retained (in both cases by 
the Greek, in one by the Armenian), but is ascribed to anyone, 
not a priest. It is plausible that at the twelfth hour of the night, 
a desire in the Greek-Armenian tradition to omit all reference 
to the acdvity of priests simply eliminated the reference to the 
burning of incense altogether. Since this leaves the 'rest' ofthe 
angels without explanadon, whereas the Syriac recension 
explains it in a way consistent with the tradidons we have been 
examining earlier in this section, it is plausible that the Syriac 
form of the account of the twelfth hour of the night is the more 
original, and that the Armenian and the Greek represent a 
secondary abbreviation. This conclusion will be supported by 
the evidence we shall now adduce for regarding this account in 
the Syriac as of very early origin. 

The reference to an incense offering by the priests at dawn 
can only be to the early morning service in the temple in 
Jerusalem, in which the burning of incense on the altar of 
incense soon after dawn took place between the slaughter of 
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""Cf. Schurer (1979) 302-307. For the reliability ofthe account in m. Tamid, 
see Sanders (1992) 116, 507 n. 16. 

' ' 'There is no evidence for the liturgical use of incense by Chrisuans before the 
late fourth century (Fehrenbach [1922] 6-8; Atchley [1909] 81-96). In eastern 
Christian practice, which would be relevant to the Testament of Adam, incense was 
used, at least from the fifth century, during the eucharist (Fehrenbach [1922] 10-
11), but there is nothing to indicate that it had any peculiar importance, such as 
to account for the exclusive mention of this element ofthe worship in TAdam 1:12. 

' "According to Schurer (1979) 305 n. 49, it was the most solemn moment, but 
it is not at all clear that the evidence cited for this (Philo, Spec. Leg. 1.275-276) 
provides more than Philo's own rather rationalizing interpretation. 

'"Robinson (1982) 156. 
""Robinson (1982) 156-158; cf Robinson (1983) 990 ('may date from 

considerably before the third century A.D. ' ) . 

the sacrificial lamb and its offering as the daily morning burnt-
offering (Exod 30:7; Philo, Spec. Ug. 1.171, 276; m. Tam. 3:2; 
4-7; cf. m. Yom. 3:5)."" There was no such practice of burning 
incense at dawn in Christian churches"' and so the reference 
cannot be the work of the Christian editor who (in the Syriac 
version) combined the Horarium with the prophecy of Adam, 
which forms the second part of the Testament and is very 
largely, if not entirely, Christian. In the morning service in the 
temple, on the other hand, the offering of incense was a high 
point, perhaps thehigh point,"* ofthe ritual, preceded by the 
sound of an instrument that could be heard throughout 
Jerusalem (m. Tam. 5:6). While the priests were offering the 
incense, the congregation assembled in the temple were at 
prayer (Luke 1:10). (It was also the dme of prayer for Jews not 
present in the temple.) No doubt the ascending smoke of the 
incense was seen as symbolizing and assisting the ascent of 
prayers to God in heaven. It is entirely natural that it should be 
the incense offering which is mentioned as requiring the 
silence of the angels, so that the prayers of Israel might be 
heard. 

This passage must date from before A.D. 70. It is surprising 
that the relevance of this passage to the date and origin of the 
Horarium is not noticed by Robinson, who points out that the 
Horarium has no indubitably Christian features'" and 
concludes that it is an originally Jewish work,"* probably no 
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later than the third century A.D., perhaps earlier."* It is hard 
to see how the account of the twelfth hour of the night could 
have been composed by anyone other than a Jew before the 
destruction of the temple, and so probably the Horarium as a 
whole dates from the period ofthe second temple."* 

The relevance of this text for the understanding of Revelation 
8:1 goes further than attesting at an early date the idea that 
silence is required in heaven so that the prayers of God's 
people might be heard. The association of this idea with the 
incense offering in the temple also makes this materially the 
most relevant parallel to Revelation 8:1, 3-4. What happens in 
w. 3-4 is clearly the heavenly parallel, enacted by an angelic 
priest in the heavenly temple, to the offering of incense in the 
temple in Jerusalem. The latter no longer took place when 
Revelation was written. But Revelation portrays the heavenly 
reality which the earthly ceremony had symbolized. The incense 
in heaven accompanies the prayers of God's people and 
ensures that they reach the throne of God. The earlyjewish 
belief that the angels bring human beings' prayers to God 
(Tob 12:12,15; 1 Enoch47:1-2;99:3;"' [cf 104:1];3Bar 11-16; 
TLevi 3:7?) is here dramatized in terms of the liturgy of the 
heavenly temple."* 
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b. Men. 11 Oa; Aptowitzer (1989) 14-19. According to the Alphabet of Ben Sira 
(quoted in Aptowiuer [1989] 15), while the temple stood, when the high priest 
offered sacrifice and incense, so did Michael in heaven, but he does so no longer. 
The offering of incense by angels in ApMos 33:4 seems to take place on earth. 

"HQShirShabb (4Q405 20-21-22) associates Ezek 1:12-14 and 10:2, 6: see 
Newsom (1987) 25-26. 

""See chapter 7 section 2 below. 

In Revelation 8:5 the imagery of the incense offering in the 
heavenly temple is given an apparently original and ingenious 
development. To indicate that the prayers of the saints are 
answered by the eschatological judgment of God on the earth, 
the angel takes fire, symbolizingjudgment, from the altar and 
throws it on the earth. The image derives from Ezekiel 10:2,6, 
where an angel (the man clothed in linen) is commanded to 
take fire from under the divine chariot-throne, between the 
cherubim, and to throw it on the city, symbolizingjudgment. 
This follows the marking of the righteous on the forehead for 
protecdon (Ezek 9:4), just as the judgment in Revelation 8:5 
does (7:3). But it is also of interest that the fire which burns 
under the divine throne, between the cherubim, is more fully 
described in Ezekiel 1:12-13, where lightning is said to issue 
from the fire."* This is one source ofthe image in Reveladon 
4:5, where 'lightnings and voices and thunders' — the symbols 
of theophany—issue from the throne (cf. also Exod 19:16). In 
Reveladon 8:5, the throwing of fire on the earth is accompanied 
by an expanded version of this formula (the first of three: cf. 
11:19; 16:18-21): 'thunders and voices and lighmings and an 
earthquake'. By the addition ofthe earthquake, the theophany 
in heaven becomes also judgment on earth.'*" These echoes of 
Ezekiel's visions of the divine throne in 8:5 (and the related 
4:5) suggest that, although there is no explicit allusion to 
Ezekiel in Revelation's reference to silence in heaven (8:1), 
exegesis of Ezekiel 1:24, which we have seen to be the source 
of this idea in some Jewish traditions, may lie behind the idea 
as it appears in Revelation. 

Finally, we must consider the duration of the silence: wc 
f)|iLt6pLOV (8:1). Although the usual translation, 'for about half 
an hour',is what the phrase would normally mean, it is possible 
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that u)C is used as in 4:6; 5:6; 6:1; 8:8; 9:7; 13:3; 14:3 (v. 1.); 19:1, 
6, where it is virtually a technical idiom of visionary experience. 
In that case, we should translate: 'for what seemed like half an 
hour' or 'for, as it were, half an hour'. But the specification of 
half an hour is puzzling. The use of 'one hour' to symbolize a 
very short period of dme (17:10; 18:10, 17, 19; cf. 3:10) is 
understandable, as is the use of'hour' to indicate not a period, 
but a point of dme (3:3; 9:15; 11:13; 14:7), but it is not easy to 
relate the 'half an hour' of 8:1 to any of these occurrences of 
'hour' in Revelation. The suggestion that it is half the 
eschatological hour of God's judgment (3:3; 14:7)'*' 
misunderstands the latter as indicating a period rather than 
simply the time at which God's judgment occurs, and there 
seems no reason why the half hour of silence should be half of 
the 'hour of trial' (3:10, probably equivalent to the three-and-
a-half year period of 11:2, 3; 12:6, 14; 13:5) or the 'one hour' 
of 17:10; 18:10,17,19. Probably it is better to thinkof liturgical 
time, such as the context of worship in the heavenly temple 
suggests. It is plausible to suppose the offering of incense in the 
morning ritual in the temple at Jerusalem (as described in m. 
Tam. 6) took about half an hour. Revelation 8:1 refers to the 
heavenly equivalent. 

5. The context of the transmission of apocalyptic traditions 

Our four case studies of apocalypdc traditions in Revelation 
suggest that the author's use of such traditions is not to be 
explained by his dependence on Jewish apocalypses known to 
us. Probably he knew them as tradkions which in some form, 
oral or written, circulated independently of the apocalypses 
(and other works) in which we now have access to them. This 
confirms other indications that the writers of apocalypses, 
Jewish and Christian, customarily incorporated preexisting 
items or blocks of traditional material.'** Such tradidons might 
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be reproduced very conservatively (as in, for example, the 
Apocalypse of Peter) or they might be adapted in highly 
creative ways to the author's own purposes (as is usually the 
case in the Apocalypse of John). 

If such traditions circulated independently of the literary 
works in which we know them, whether as oral traditions or 
perhaps in the notebooks ofthe learned people who composed 
apocalypses, the question arises as to the sociological context 
in which the transmission of such traditions could have 
occurred. It is most natural to think of circles ofjewish and 
Chrisdan teachers who used such traditions in their oral 
teaching and to which the authors of the apocalypses belonged. 
But in the case of Revelation we can probably be more specific. 
It was most likely in the circle of Christian prophets of the seven 
churches and their area, of whichjohn was an eminent member 
(perhaps in some sense the leader), that such traditions 
circulated. 

In Revelation the Christian prophets are prominent members 
of the Christian community (referred to in 11:18; 16:6; 18:20, 
24; 22:6, 9,'** though in 10:7 the reference is to die Old 
Testament prophets,'** and the two prophets of 11:10 represent 
the faithful church as a whole).'** Faithful Christians are 
described generally as 'the prophets and the saints' (11:18), 
'saints and prophets' (16:6), 'the saints and the apostles and 
the prophets' (18:24), or 'prophets and saints' (18:24). 
Moreover, John is placed in a special relationship with other 
prophets in 22:9, where the angel calls himself'a fellow-servant 
with you and with your brothers and sisters the prophets and 
with those who keep the words of this book'. The parallel 
between this verse and 19:10, as well as the concluding words 
of 19:10, also show that in 19:10 John's 'brothers and sisters 
who hold the testimony of Jesus' are also the Christian 
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prophets. The fact that in 22:9 the prophets are coupled with 
'those who keep the words of this book' (cf 1:3; 22:7) shows 
that in both these passages the prophets in quesdon must 
belong to the churches of Asia to which Revelation is 
immediately addressed. 

Following Hill'** and others,'** David Aune has argued in 
some detail that the iifietc who are addressed in 22:16a ('IJesus 
have sent my angel to you [up-etc] with this testimony for the 
churches') are the circle of Christian prophets, who are 
envisaged as mediatingjohn's prophetic message to the seven 
churches."" In that case they may have functioned as the 
envoys who took copies of the book to the churches and as the 
readers who read it aloud to the churches (1:3)." ' Aune also 
argues that the 'servants' of God to whom 1:1 and 22:6 refer are 
the Christian prophets."* In that case, the chain of revelation 
set out in 1:1 (God —Jesus Christ — angel — God's servant 
John — God's servants) reaches only the prophets. Only then 
in 1:3 is it extended to reach all Christians who hear the book 
read by the prophets, so that in 1:4,9 John addresses the seven 
churches as 'you'. The chain of revelation then recurs in 
abbreviated form in 22:16a: Jesus — angel — you [prophets] 
— churches. Just as in 1:1 John includes himself among the 
prophets who mediate his prophecy to the churches by calling 
himself'God's servant' and the prophets 'God's servants', so in 
22:16a he includes himself with his brothers and sisters the 
prophets (22:9) in the 'you' addressed by Jesus. However, it 
remains very uncertain whether the servants of God to whom 
1:1 and 22:6 refer are the prophets rather than all Christians. 
The term can undoubtedly refer to all Christians (2:20; 7:3; 
19:5; 22:3; and almost certainly in 11:18, where the parallel 
with 19:5 shows that it is not the prophets alone who are called 
'your servants', but that 'the prophets and the saints' are 
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subdivisions of the general category 'your servants')."' It refers 
unambiguously to prophets only in 10:7, where the phrase 
'your servants the prophets' refers to the Old Testament 
prophets and deliberately alludes to Amos 3:7"'' (cf Moses as 
'the servant of God' [15:3], a deliberate echo of Exod 14:31). 
Thus we cannot be at all sure that the prophets are designated 
as the recipients of the reveladon in 1:1 and 22:6, but the 
possibility that they are addressed in 22:16a remains. 

If the prophets were intended to mediate John's prophecy 
to the churches, then we might expect that they would do more 
than read it aloud. They would also have explained and 
expounded it. The meticulous care wdth which John has 
composed his work, packing it with meaning that can only be 
uncovered by a process of exegesis similar to that which he and 
other Jewish exegetes applied to the Old Testament prophets, 
must mean that he intended it to be, not merely read, but 
studied. The prophets, who may have learned with him to 
interpret the Old Testament in the ways that lie behind much 
of the text of Reveladon and who were familiar with the same 
apocalypdc tradidons that he reinterprets in his work, would 
form the obvious group of students who could study and 
interpret in the Spirit what John had written in the Spirit. 

Reveladon refers to only one specific Chrisdan prophet 
other than John himself: the Thyadran woman whom he calls 
Jezebel and considers a false prophet (2:20). But of a circle of 
Christian prophets in the churches of Asia at this dme one 
other trace remains. We know from Papias"* and Polycrates"® 
that Philip the evangelist, whose four daughters were prophets 
(Acts 21:8-9), migrated to Asia, with at least three of the 
daughters. Two lived and died, like their father, at Hierapolis, 
another at Ephesus. Since these prophets, like their father 
(Acts 6:5), must have been originally members of thejerusalem 
church, they may well have broughtjewish andjewish Chrisdan 
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apocalyptic traditions from Palestine into the circle of Christian 
prophets in Asia. 

Another Christian apocalypse roughly contemporary with ^ 
Revelation may also be used cautiously as evidence for the way ^ 
in which early Christian prophets could form a prophetic 
circle in which prophedc traditions might be shared. This is 
the Ascension of Isaiah.'" It is of particular interest in this 
context since Revelation and the Ascension of Isaiah show 
major common dependence on some of the same apocalyptic 
traditions (discussed in chapter 4 and chapter 11 sections 2-3 
below). The Christian community from which the Ascension 
of Isaiah comes evidently valued Christian prophecy (3:19,27). 
They also seem to have understood it, as John also understood 
his own prophetic role (cf especially Rev 10:1-11, and chapter 
9 below), on the model of Old Testament prophecy. The 
accounts of Isaiah and the prophetic circle around him, in the 
Ascension of Isaiah, seem to bear some relation to the prophetic 
experience ofthe author's circle, even though he has certainly 
also thought himself back imaginatively into an Old Testament 
situation. 

In the Ascension of Isaiah's account of the reign of king 
Manasseh and Isaiah's confrontation with him and the false 
prophet Belkira, which results in Isaiah's martyrdom, there are 
a number of references to the group of prophets associated 
with him ('the prophets who were with him': 3:1, 6-7; 5:13). 
These include other named prophets—Micah,Joel, Habakkuk, 
theagedHananiah,andIsaiah'ssonJashub (3:9; cf 4:1; 6:7,17; 
7:1; 8:24; 11:16) — as well as a larger group (3:9-10), who in the 
time of Israel's apostasy under Manasseh lived an ascetic life 
together with Isaiah in the wilderness (3:8-11). However, in the 
happier reign of the godly king Hezekiah, a gathering of the 
prophets at court is described (chapter 6), in the context of 
which Isaiah's great vision of the coming of Christ was received 
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(chapters 7-11). When they heard that Isaiah was coming to 
Jerusalem, 'forty prophets and sons ofthe prophets' gathered 
there from neighbouring parts of the country to meet him 
(6:3). The disdncdon between 'prophets' and 'sons of the 
prophets' (the Old Testament term for a school of prophets 
gathered around a master prophet, known as their 'father': cf 
1 Sam 10:12; 1 Kings 20:35; 2 Kings 2:3,5,7,12,15; 4:1,38; 5:22; 
6:1; 9:1; Amos 7:14; and cf. Isa 8:16) is perhaps between the 
named prophets (6:7: Micah, Hananiah, Joel, Jashub) and 
their disciples. In that case, several groups of prophets, each 
with a leader, are here envisaged.'"* They gather in order to 
hear Isaiah's words of prophecy, but also so that he may lay 
hands on them and he may hear their prophecy (6:4-5). The 
picture is of a group experience of prophetic inspiration in 
which prophecies are exchanged. In response to a shared 
experience of heavenly revelation, the prophets worship 
together (6:8-9). In this context, while Isaiah is uttering inspired 
prophecy, he falls into a trance, in which he experiences the 
vision which he afterwards narrates to Hezekiah and the 
prophets (6:10-7:1; 11:36)."* 

We cannot simply transfer all details of the account from its 
imagined Old Testament context to the circle of early Christian 
prophets from which the Ascension of Isaiah comes. For 
example, the important role which king Hezekiah plays in the 
account cannot correspond to anything in the early Christian 
context. The fact that the court officials and the people, who 
are present at the prophesying session until Isaiah goes into 
trance, are removed from the room before he recounts his 
vision to the king and the prophets (6:17), belongs to the 
apocalyptic literary con vention of a secret revelation (contrasted 
with the canonical book of Isaiah which he ' prophesied openly': 
4:20). It has to be kept secret undl the last generation of world 
history, when at last people will read it (11:37-40). We should 
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not conclude that the Chrisdan prophets of the Ascension of 
Isaiah's community kept their own prophedc reveladons secret 
from the rest of the church. Their generadon was the last 
generadon of history. Their practice may well have been more 
like that at the beginning of the account of the prophedc 
gathering in chapter 6, where the people are present to witness 
the group of prophets exchanging prophecies. This 
corresponds roughly to the pracdce in the Corinthian church, 
where Paul expects a group of prophets to prophesy in turn for 
the benefit ofthe assembled church (1 Cor 14:29-33). 

With due allowance for historical imagination, the emphasis 
on corporate prophetic experience is so strong in the Ascension 
of Isaiah that it must reflect something about the Christian 
prophetic experience in the Ascension of Isaiah's community.'* 
We can see how prophets scattered about the churches might 
form a circle which would gather from time to time, perhaps 
around a leader such as John, to experience prophetic 
inspiration as a group and to exchange prophecies which 
might then be conveyed to their various churches. In such a 
context apocalyptic traditions, taken up in one prophet's 
prophecy, would be passed on to others and become part ofthe 
common stock of prophetic material. We should also notice 
the strong hint in the Ascension of Isaiah (4:19-22) that the 
Christian prophets engaged in interpreting the prophetic 
meaning of Old Testament Scripture. 

John's visionary experiences, we might suppose, would 
ordinarily have taken place in the context of a gathering of his 
fellow-prophets (probably also in the larger context of a 
church gathered for worship). He would relate the vision to 
them orally and they would later recount it to other churches. 
In the case of his written prophecy, which he has composed in 
isolation on Patmos in order to produce something much 
more elaborate and definitive, no doubt incorporating 
revelations received over a long period of prophetic ministry, 
conceived as equivalent to and surpassing the written works of 
the Old Testament prophets, he nevertheless follows the same 
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pattern of communication. He conveys the prophecy to his 
fellow-prophets for them to communicate to the churches 
(22:16a). 

For the social context in which apocalyptic traditions were 
transmitted in non-ChrisdanJewish circles the evidence is even 
more elusive. Were there circles ofjewish apocalypdsts which 
functioned in a similar way to the way we have argued circles of 
Chrisdan prophets did? Michael Stone has argued that the 
social context of 4 Ezra can be inferred to be rather similar to 
that portrayed in chapter 6 of the Ascension of Isaiah. Although 
Ezra is recognized as a prophet by the people (12:42), his 
apocalypdc revelations, contained in his book, are to be 
communicated only to 'the wise among your people, whose 
hearts you know are able to comprehend and keep these 
secrets' (12:37). Similarly, in chapter 14, Ezra receives a public 
reveladon, to be made known to all (i.e. the books of canonical 
Scripture) and a secret reveladon only for 'the wise among 
your people' (14:26,45-46). Stone also points out that a group 
of five scribes accompany Ezra when he receives these reveladons 
(14:24). He draws the parallel with the Ascension of Isaiah in 
that in both cases there are (a) the seer, recognized as a 
prophet by the people; (b) an inner group who accompany the 
seer and are to some extent privy to his experiences; (c) the 
people, who are set apart from (a) and (b) . In both cases, part 
of the seer's revelation is communicated to the people, part 
restricted to the inner circle.'*' However, the parallel is not 
wholly convincing. The five scribes in 4 Ezra are merely scribes: 
their role is to write down the revelation Ezra receives. Their 
equivalents in Ascension of Isaiah 6 are not the prophets, but 
perhaps the three secretaries (6:17), if their funcdon is to write 
down Isaiah's account of his vision. The 'wise' to whom Ezra's 
secret revelations are to be confined (cf. also 1 Enoch 82:2) do 
form a significant inner circle, but there is no suggestion that 
they do more than receive and understand the revelation 
communicated to them in Ezra's apocalypse. They suggest an 
esoteric group of students of apocalypses, but not of 
apocalyptists. Even less like the group of prophets in the 

'"'Stone (1991) 75-77. 



The Use of Apocalyptic Traditions 91 

Ascension of Isaiah are the group of leaders of the people to 
whom Baruch speaks in 2 Baruch 44-46. 

The groups in first-centuryjudaism in which at least some of 
the apocalypses circulated and were valued evidently thought 
of themselves as 'the wise' among the people (1 Enoch 82:2; 4 
Ezra 12:37; 14:46; cf Dan 11:33, 35; 12:3), a relatively disdnct 
group with reveladon known only to them. But such groups are 
the equivalents ofthe Christian churches, not of the circles of 
Christian prophets within the churches. We can only guess that 
within these groups there were teachers, some of whom were 
the visionaries who composed the apocalypses, and who formed 
schools of teachers in which apocalypdc traditions were 
transmitted. It would not be at all surprising if some of these 
apocalypdc teachers became Christian prophets and thereby 
facilitated the continuity of apocalyptic traditions between 
Jewish and Christian circles. 



Synoptic Parousia Parables 
and the Apocalypse 

In the discussion of the possible role of Chrisdan prophets in 
the formation ofthe tradition of the words of Jesus,' reference 
has quite often been made to the relevance or irrelevance of 
the words of the exalted Christ transmitted by the prophet 
John in the Apocalypse. They remain the only undisputed 
example from the first century of prophetic utterances made 
in the name of Christ in the first person, and for advocates of 
the creative activity ofthe Christian prophets they are therefore 
invaluable evidence that such utterances could be made.* 
Their use as evidence for the role of prophecy in the formation 
of Synoptic traditions involves, admittedly, additional 
assumptions not easily demonstrable. We must suppose that 
John's prophecy is typical of the content of early Christian 
prophecy in general, and also that this late first-century work 

'E.g. Boring (1972); Hill (1974). More recent literature includes Dunn (1978); 
Aune (1983) chapter 9; Boring (1983). Since the present chapter was first 
published (in 1976) a considerable literature has been published, both on this 
issue and on the parables discussed, which it has not been practical to take into 
account in the revision of the chapter. 

'E.g. Bultmann (1963) 127: 'We can see with complete clarity what the process 
of reformulation of such dominical sayings was like in sayings like Rev 16"... or like 
Rev 3'"...' Cf. Jeremias (1971) 2. 
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is faithfully representative of the earlier prophets whom alone 
we can suppose to have been responsible for originating logia 
which actually entered the Synoptic tradition. Some have 
maintained the uniqueness ofjohn's prophedc status vis-a-vis 
other prophets,' and it seems at least hazardous to infer 
otherwise unattested characteristics of Christian prophecy in 
general from the contents of the Apocalypse alone. In any case 
the Apocalypse is surely untypical in being a lengthy and 
closely integrated literary composition, with its own very 
distincdve stylistic traits. Partly for this reason the words of 
Christ reported in it* are for the most part quite unsuitable for 
transference to the lips of the Jesus of the Synoptic tradition, 
at least without substantial adaptation. They deal specifically 
with the situation ofthe churches (the greater part of the seven 
messages to the churches) or they are phrased in imagery 
peculiarly characteristic of the visions of the Apocalypse (e.g. 
22:14). But a small number of logia which are apparently 
detachable from their context may be found,* and it is upon a 
close examination of these that the weight must rest in any 
argument for citing the Apocalypse as evidence for the relation 
of Christian prophecy to the tradition of the words of Jesus. 
These 'detachable' lo^a fall into two categories: those which 
are closely modelled on Old Testament texts (1:7; 3:19a; 22:12, 
13),* and those which (as we hope to show) bear some 
relationship to Synoptic sayings (2:7a etc.; 3:3b, 20; 16:15).' 
Here we shall be content to note the existence and possible 
relevance of the first category, for certainly some Synoptic lo^a 
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II 

Most commentators on the Apocalypse have assumed that in 
the case of some or all of the four sayings in our second 
category John is dependent on existing traditions of the words 
of Jesus. The whole question of Revelation's relationship to 
Synoptic traditions is of considerable interest, not least because 
it seems almost certain that John knew these traditions in forms 
independent of our written Gospels.* As in the case of Paul' 
there is wide disagreement on the extent to which Revelation 
alludes to dominical sayings.'" We shall here be concerned 

T h i s is shown most clearly by the form of Rev 3:5c (cf Matt 10:32 // Luke 12:8) 
and the form of the formula 6 Ix'^'^ dKOuadTO (2:7): while the Synoptic 
versions of this are various, all have Srra rather than ols cf. Swete (1907) 29. The 
only systematic treatment of Revelation's relation to the Synoptic tradition is Vos 
(1965). But Vos hardly engages with the quesdon of the activity of prophets in 
forming the tradition (cf 223-224), and his general conclusion that Revelation 
demonstrates a 'fixed tradition' of the sayings of Jesus, while by no means wholly 
unjustified, is something of an overreaction to the idea of avery fluid tradition, and 
precludes him from considering how the modification of Synoptic togia in the 
Apocalypse might correspond to similar processes discernible in the Gospels. 

"Cf. Dungan (1971); Wenham (1981); Allison (1982); Tuckett (1983); Wenham 
(1985); Richardson and Gooch (1985). 

'"Passages which are probable allusions to the Synoptic tradition are Rev 3:5c 
(cf. Matt 10:32 / / Luke 12:8); Rev 3:21 (cf. Matt 19:28 // Luke 22:28-30); the 
sequence of woes in the seven seal-openings (cf the Synoptic apocalypse, especially 
in its Lukan form). Also perhaps Rev 1:3 (cf. Luke 11:28); Rev 1:7 (cf Matt 24:30); 
Rev 11:2 (cf Luke 21:24); Rev 13:10 (cf Matt 26:52); Rev 1:7 (cf. Matt 10:38 etc.); 
Rev 19:9 (cf Matt 22:1-14). The case for treating 19:9 as an allusion to a form of 
the parable of the Great Supper has some support from the observation that the 
comparison of believers with wedding guests is characteristic of Jesus' teaching. 

(notably in the Synoptic apocalypse) might seem to be 
classifiable with it. Its scope, however, would be severely limited 
and it cannot be treated as evidence for the freely creadve role 
ascribed to the Chrisdan prophets. Sayings in the second 
category (notably 3:20 and 16:15) have been so treated, and it 
is therefore with an examinadon of these sayings and their 
relationship to the Synoptic tradition that this chapter is 
concerned. 
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whereas elsewhere in early Christian teaching they are the bride: Jeremias (1972) 
174 n.2. For a longer list of possible Synoptic allusions in Reveladon, see Charles 
(1920) l.lxxxiv-lxxxvi (Charles thought Revelation dependent on Matthew and 
Luke); and Swete (1907) clvi-cvii, has a few other suggestions. All those which have 
any probability are discussed at length by Vos (1965). Boring (1972) 503 n.7, finds 
Synoptic sayings 'clearly reflected' only in 3:5 and 2:7 (etc.). But this insistence on 
explicit quotation ignores the generally allusive character of references to the 
sayings of Jesus at this period: cf. Dungan (1971) 149; Davids (1985) 68-69; 
Bauckham (1985B) 383. W e hope here to make a case for 3:3, 20; 16:15; a finally 
demonstrable case for the less obvious allusions is not possible, but they become 
more plausible in the light of a significant number of clearer allusions. 

"For the general scholarly consensus that this saying is related to the Synoptic 
saying, see references in Vos (1965) 86 n.l28. 

"Kasemann (1969) 77, 79, identifies specifically both this Synoptic saying and 
the promises to the conquerors as sentences of eschatological divine law of the type 
he is concerned to illustrate, but he makes no reference to Rev 3:5c in particular. 
Perrin (1967) 186, adduces Rev 3:5c (i.e. evidence of use by a Christian prophet) 
in support of treating the Synoptic saying as belonging in the tradition of 
pronouncements which Kasemann identified. 

"See Hill (1974) 271-273. 

almost exclusively with the four detachable logia, but the 
probability of more extensive allusion should be borne in 
mind as reinforcing the case for Revelation's dependence on 
Synopdc tradidons in these four instances. One of these other 
allusions must be briefly mendoned, for Reveladon 3:5c is a 
clause which, both in its Synopdc context (Matt. 10:32 // Luke 
12:8)" and in its context here of one of the promises to the 
conquerors, forms the apodosis of just such a sentence of 
eschatological divine law as Kasemann has identified as 
characterisdc of early Christian prophedc pronouncements.'* 
There is no doubt that the Apocalypse uses both the stylisdc 
form of these 'sentences of holy law', and also the idea of 
'eschatological JUS talionis' in purer forms than are found in the 
promises to the conquerors (e.g. Rev 11:18; 16:6; 22:18-19), 
though this in itself cannot prove that such pronouncements 
were peculiar to prophedc utterance in the early church." 
From Reveladon 3:5c itself, however, we may conclude only 
that John is dependent on earlier tradition. In adopting the 
clause into the context of one of his own 6 VLKUV sayings, he 
has destroyed the verbal correspondence of protasis and 
apodosis that characterized the Synoptic bgion, though it is 
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I l l 

The parables of the Watching Servants and the Thief are found 
in their Lukan versions together in Luke 12:35-40, where they 
form two of a group of three parousia parables (with the Servant 
in Authority: 12:42-48). All three are evidendy intended to 

'"Matt 11:15; 13:9, 43; Mark 4:9, 23; (7:16); Luke 8:8; 14:35. Only Matt 13:9; 
Mark 4:9; Luke 8:8 are in parallel passages. 

possible that he intended his readers to recall the original 
protasis. Whether the saying was known to John and his 
churches as prophedc pronouncement from the exalted Lord 
or as a word of the earthly Jesus cannot be determined from 
this context, but it is clear that John is dependent on a saying 
deeply rooted in the Synoptic tradition. His use of it has litde 
relevance to the quesdon of its authendcity. 

The same may be said of the first of our four detachable logia: 
6 kxijA> olic dKOixjdTW. This occurs in each of the seven 
messages to the churches (2:7 etc.) and again (in slighdy 
different form) at 13:9. There can be litde doubt that it echoes 
the saying which is scattered through the Synoptics (where it 
performs the same funcdon as a formula calling attention to 
what has been said).'* The additional clause rt T6 •nveO .̂a 
Xeyei rate ^KKXrictaic in the seven messages is designed to 
refer it unambiguously to the words of the exalted Lord 
through his Spirit. It is worth noticing that this adaptation, 
presupposing a difference between words of Jesus in the 
Gospel tradition and prophedc words of the exalted Christ, 
was thought necessary. 

The relation of Revelation 3.3, 20; 16:15 to the Synopdc 
tradition is somewhat less generally admitted and more 
problematic. We hope to show that these sayings are dependent 
on the Synoptic parables of the Thief and the Watching 
Servants, and in the next section will turn aside first to consider 
certain aspects of the tradition of those parables before 
returning to the Apocalypse. 
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"Jeremias (1972) 49, finds 'the application of the parable to the return of the 
Son of Man strange,' for the disaster of a burglary is hardly comparable with the 
Joyful event of the parousia; but Rev 3:3 is sufficient evidence that, even for 
Christians, the parousia may be regarded as threat. Whether this parable was a 
/>arou5ta parable on the lips ofjesus cannot be determined here, but it undoubtedly 
had this significance in the earliest traceable tradUion. The phraseology in 1 Thess 
5:2,4 and 2 Pet 3:10 may reflect reluctance to comparejesus himself with the thief, 
but the day ofthe Lord is not in those passages disdnct from the parousia (cf. Best 
[1972] 205). The versions in GThom 21b, 103, are not evidence for a tfadifion of 
the Thief which lacked Q's christological interpretation, as Jeremias thought. 
Probably the parousia has there disappeared because of Gnostic reinterpretation: 
cf Gartner (1961) 177-182; cf. Smitmans (1973) 53-54, 64. 

"For a full study of the use of this metaphor and related imagery, see Lovestam 
(1963). 

focus on the unexpectedness of the parousia, though in different 
ways. One form of unexpectedness is common to everyone: 
nabne knows when the Son of man will come: hence the 
exhortadon to live in a state of constant preparedness (12:40). 
For those who are not so living, however, there is a further, 
menacing form of unexpectedness (12:36). The Watching 
Servants focuses on the parousia as blessing to those who are 
found ready; the Thief focuses on the parousia as threat to the 
unprepared.'* The double aspect of the master's return as 
blessing or judgment is spelt out in the third parable. The 
application of the Watching Servants and the Thief is specifically 
to readiness (12:35-36, 40). Luke in this context includes no 
actual command to 'stay awake' (the common early Christian 
metaphor for preparedness in view of the parousia),though 
such a command may be inferred from 12:37. Nor is the Thief 
in Luke's version explicidy given a night setting. 

Comparison with Matthew24:43-44shows that Luke's version 
ofthe Thief must be nearly verbatim Q. Matthew's modifications 
are limited to providing the parable with an explicit night 
setting. He substitutes 4)uXaicfi for Luke's &pq. and adds 
•̂ypriY6pr|CTev, probably deriving these elements from Q's 

Watching Servants (Luke 12:38, 37), which he has omitted. A 
night setting is also given to the parable in 1 Thessalonians 5:2, 
4—independendy, we may assume. The association of burglars 
with night is obvious enough (and was also so in the ancient 
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world), and a desire to introduce into this parable the modf of 
staying awake at night is readily intelligible in view of the 
currency of this metaphor in early Chrisdan discourse. Matthew 
25:13 — an otherwise inappropriate conclusion to a parable in 
which wise as well as foolish virgins sleep—is a further example 
of the tendency to extend the use of this image, whose only 
original parabolic context was perhaps the Watching Servants. 

Luke's group of three parowsia parables was probably already 
collected as a group in the sayings source. Matthew extends the 
collection considerably but omits both the Watching Servants 
and the Markan parable of the Doorkeeper (Mark 13:33-37), 
which occurs in Mark at the point corresponding to the 
beginning of Matthew's collection o[parousia parables. Matthew 
24:42 is probably a relic of one of these. The Doorkeeper 
(whose relation to the Q parables has been variously 
understood) is perhaps best explained as a conflation of the 
Servant in Authority and the Watching Servants. The 
expectation (Mark 13:35-36) of the master's return at night is 
unexpected after 13:34a, where he is represented not as going 
out for the evening (as in Luke 12:36) but as making 
arrangements with the servants for a prolonged absence (as in 
Luke 12:42). The phrase dv0pa)Troc diT68Titioc (Mark 13:34) is 
a standard way of beginning a parable (Matt 25:14; Mark 12:1 
pars.), and is a natural enough beginning for the Servant in 
Authority, although not actually used in the Q version.'' But 
the motif of staying awake at night, which has no original place 
in the Servant in Authority, has been drawn into the story by its 
common association with the theme of preparedness for the 
parousia and with it have come details from the Watching 
Servants (Mark 13:35).'* Thus we may suppose that in the 

"It is quite unnecessary to treat it as introduced from the parable of the Talents, 
though it is often done: e.g. Dodd (1961) 122;Jeremias (1972) 54; Beasley-Murray 
(1957) 112. 

'That it is the doorkeeper alone who watches, rather than all the servants (as 
in Luke), is more true to life and may be more original, as Jeremias (1972) 54, 
argues. Lovestam (1963) 84-91, probably overinterprets the night symbolism in 
this parable, but it may be true that the attraction of the motif of staying awake at 
night involved the metaphorical significance of the night itself as well as of 
wakefulness. It was not only at night that doorkeepers might fall asleep (2 Sam 4:6 
LXX ) . 
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IV 

Besides the tendency to association, and in some cases 
conflation, the tradidon of these parables also shows a tendency 
which we shall call 'deparabolization'. Deparabolization occurs 
when the application of the parable breaks down the literary 
structure of the parable as story. Neither applications appended 
to parables nor allegorical features within parables produce a 
breakdown of narrative form;" this occurs rather when 
application intrudes into the parable in such a way as to replace 
narrative by metaphorical statements or commands dravm 
from the imagery of the story but in fact applied direcdy to the 
audience. Many short sayings are in 'deparabolized' form (e.g. 
Matt 7:6),*° but Luke's Watching Servants and Mark's 
Doorkeeper provide the only extensive examples of 
deparabolization within the Synoptic tradition. 

Mark's Doorkeeper has only one verse of narrative (Mark 
13:34), after which the parable breaks into direct address to the 
listeners (w. 35-36), not as an application additional to the 
narrative (which is also provided in w. 33 and 37) but actually 
in place of narrative. The listeners already become the 
doorkeepers before the story is told. Similarly Luke's Watching 

"Some of those features of the tradition of these parables which we shall 
identify as 'deparabolization' have been previously noticed as 'allegorization'. The 
partially allegorical nature of these parables (whether original or secondary) does 
facilitate but is nevertheless no more than a prerequisite for deparabolization. A 
wholly allegorical story may have perfect narrative structure. 

™The term is not of course intended to imply that such sayings may not 
originate in 'deparabolized' form. 

tradition behind Mark 13:33-37 as well as in the Q tradition 
parousia parables were closely associated through affinity of 
subject-matter. Further evidence of such association may be 
found in Gospel of Thomas 21b and 103, both of which 
conflate the Thief and the Watching Servants, and in Didache 
16:1 (to be discussed below). 
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^'Because of its form it is common to treat verse 35 as 'a piece of homiletic 
matter, not originally part of the parable' (Dodd [1961] 121), but the images are 
entirely appropriate to the story (see Lovestam [1963] 93-94). The lamps are not 
derived from the Wise and Foolish Virgins, where their funcdon is different. 

2«Bultmann (1963) 119,173-174; cf. Taylor (1966) 524: 'a homiletical echo of 
several parables'. 

'"Bulunann (1963) 118. 
T h i s is the burden of the argument in Jeremias (1972) 53-54; and cf. Dodd 

(1961) 120-121. 

Servants begins (Luke 12:35) writh metaphorical exhortation,*' 
moves into narrative in verse 36, but continues in the form of 
two beatitudes (w. 37-38). The beadtude form, temperately 
used, need not break up narradve structure (cf 12:43), but in 
this case the beadtudes certainly function in favour of direct 
application. Luke 12:37a might be lifted out of the parable and 
sdll remain intelligible merely in terms of the commonest of 
early Christian metaphors. The two beatitudes in the Watching 
Servants (12:37-38) and that in the Servant in Authority (Luke 
12:43 // Matt 24:46) are the only beatitudes to be found in the 
context of Synoptic parables. 

The literary phenomena which we have here identified as 
the result of deparabolization have been differently construed. 
ThatpartofMark'sDoorkeeperwhich has been 'deparabolized' 
is the part which corresponds to the Watching Servants, and 
some suspicion might arise as to whether there was ever such 
a parable. Bultmann indeed regarded Mark 13:33-37 as 'an 
unorganic composition'** and Luke 12:36-38 as 'some gathered 
fragments of the tradition which in their form and content are 
secondary and show themselves to be community 
formulations'.*' That the existing state of the parables derives 
from a breakdown of an original narrative structure rather 
than from a collection of fragments of extended metaphor and 
allegory is indicated by (a) the recognition that even the 
differences between the two versions are best explicable in 
terms of development from a common basis,** together with 
(b) the observation that although, on this view, both versions 
have been heavily deparabolized, the form of deparabolization 
is different in each case. 
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^'In GThom 21 this becomes 'the house of his kingdom'. 

The extensive deparabolization of this parable must be 
explained both by intensive use of it in the churches and by the 
peculiar suscepdbility of its contents to this treatment. Given a 
christological interpretadon, the major parts of the story fall 
readily into place as metaphors which were in any case in 
common Chrisdan use: servantswaitingforareturningmaster, 
keeping awake during the night, the dme ofthe lord's return 
unknown. The ease with which the parable might be dissolved 
into these metaphors could have resulted in its entire 
disappearance from the tradidon. Its survival in the Lukan and 
Markan versions was doubtless partially ensured by the 
additional features peculiar to these versions: in Mark the 
opening scene (Mark 13:34) which results from conflation 
with the Servant in Authority, in Luke the detail of the master's 
waiting on the servants at table after his return (Luke 12:37b). 
Even so, the story has not disappeared and minor elements 
survive which belong purely to the story: the banquet from 
which the master returns in Luke 12:36, the house which is 
clearly the scene of the action and which remains stubbornly 
non-allegorical until the Gospel of Thomas.** In particular, the 
door of the house, which Luke's servants open to their master 
when he knocks and at which Mark's Oupcopoc keeps watch, will 
later concern us. While exhortations drawn from the imagery 
of the parable seem to have had independent currency in the 
churches, the parable as story continued to be known, and 
such exhortations might be expected to gain imaginative force 
from their original parabolic setting. Thus the seemingly 
commonplace metaphor of a command to keep awake (1 Cor 
16:13; 1 Thes5:6; 1 Pet 5:8; Ignatius, Po/. 1:3) or to gird the loins 
(1 Pet 1:13; Polycarp, Phil. 2:1) might suggest a picture of 
servants waiting up for their master, lamps still burning and the 
servants ready to open as soon as he knocks. Matthew 24:42 
shows how deparabolization could be carried to the point of 
eliminating features peculiar to the story entirely: if it is based 
on Mark 13:25 Matthew has substituted 6 Kiipioc v\xu>v for 6 
KiipLOC Tf|c OIKLQC and irotcji fm p̂<!i for the time of night. Yet 
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Didache 16:1 Synoptic parallels 

YpriyopetTe vnrep Tf|c ypriyopelTe (Matt 24:42; 
Cwfi? u^wv cf Mark 13:35-36) 

ol \i)xvoi u|X(Jav ^OTOKjav v\i£iv al 6a((>lJ€c 

aPecrei^TOKjav, trepieCoxjp.evaL 
Kal al 6a(J>iiec Op-wv fif) Kal ol Xuxvot Kai6|ievoi 

kKkokoQiMav, (Luke 12:35) 
dXXA ytveaOe ^TOifioi- Kal {jjieic ytveoOe ^TOi[ioi 

(Matt 24:4//Luke 12:40) 
oij ydp otSare -rtiv fiipav on ofiK oiSare irotg ^ikpq. 

kv ^ 
b K{>poic v\i(hv Ipxerat. 6 Kiipioc {)\>jQiv Ipxerai. 

(Matt 24:42; cf. Mark 13:35; 
Matt 24:50//Luke 12:46) 

^Note that in the surrounding verses (24:37, 39, 44) Matthew speaks of the 
coming ofthe Son of man, and uses similar language of the coming of the Lord 
only in 24:46,50, where the reference is to the master in the Servant in Authority. 

"Doubts are (Mssible as to the relation of this phrase to the Qparable. Though 
they can hardly be independent, the possibility cannot be dismissed out of hand 
that the latter could have been expanded from the former: cf. Best (1972) 205. But 
a strong argument in favour of the priority ofthe Qversion is its surprising failure 
to employ the image of staying awake at night: ^Toijios' is used in the New 
Testament of readiness for the parousia only in Luke 12:40 // Matt 24:44. See also 
Jeremias (1972) 4&-50; Lovestam (1963) 96-97; Smiunans (1973) 54-55; Dodd 
(1959) 114-15. 

both here and in the parallel part of Didache 16:1 (see below) 
the language may remain reminiscent of the parable.** 

Deparabolizadon has not affected the Q version of the 
Thief, a parable which clearly offers less scope for such a 
treatment. Gospel of Thomas 103, however, recasts the Thief 
into beadtude form, while in 1 Thessalonians 5:2,4 and 2 Peter 
3:10 the simile (oc KXeinT|C {kv WKT'I) suffices to convey the 
message of the parable.*' Moreover the Q application of the 
Thief takes its place, detached from the parable, in the mosaic 
of sayings about wakefulness which is found in Didache 16:1. 
This passage may now be compared with the Synoptic traditions: 
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The preceding discussion has shown: 
(1) Parousia parables were widely used and familiar in the 

primitive church. The evidence for this in the cases of the 
Watching Servants and the Thief is remarkably good.** 

(2) Parousia parables were collected and associated from a 
very early stage. This again is especially well attested for the 
Watching Servants and the Thief, and to a lesser extent also for 
the Servant in Authority. Allusion to one of these two or three 
parables might be expected to suggest its well-known 
companion (s) also. 

(3) Owing both to extensive usage and to amenable subject-
matter, the Watching Servants and (to a lesser extent) the 
Thief suffered from deparabolization. Either as simile ('the 
day of the Lord will come like a thief) or as metaphorical 
exhortation ('Let notyour lamps be extinguished') the imagery 
of the parables was therefore absorbed into ordinary Christian 
discourse and could be used independendy of its parabolic 
context. 

^Audet (1958) 180-182; cf. Draper (1985) 280. 
^See also furdier evidence in the Additional Note at the end of this chapter. 

Whether the writer of Didache 16 had access to our Gospels is 
not very relevant to our purposes. As Audet pointed out, the 
process by which, working with the Gospels in front of him, he 
could have compiled this patchwork of sayings is incredible.** 
Nonetheless, in view of the close parallel with Matthew 24:42 it 
is unlikely that his tradition was wholly independent of the 
specifically Matthean redaction. The significant feature of the 
passage is the combination of detachable exhortations not 
only from Matthew 24:42 but also from Luke 12:35 (both 
already deparabolized parts of the Watching Servants) and 
from the application of the Thief The association of these 
exhortations in quotations from memory is most easily 
explicable by the writer's mental association of the parables 
from which they derived. 
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VI 

It is within this pattern of tradidon in the church that the 
references to these parables in Reveladon 3:3,20; 16:15 are to 
be understood. The content of Revelation 3:3b is close to the 
Qversion of the Thief (both parable and application), except 
thatjohn introduces the modf of staying awake at night, as Paul 
and Matthew had done. In keeping with the context in a 
speech of the Lord, deparabolization takes the form not only 
of the simile uc KX^TTTTIC but also of recasting the parable into 
an T saying. The reference of the image, faithful to the Q 
tradition, is to the parousia as judgment, the menacing 
unexpectedness of the Lord's coming for the unrepentant 
Christians at Sardis. Where the image recurs in 16:15 it is 
combined with a beatitude pronounced on the man who is 
prepared. Unfortunately the precise sense of this beatitude is 
not clear (and the commentators signally fall to elucidate it). 
The absurd image (adopted by the REB) of the man who 

»See Dodd (1959) 112-116, especially 115-116. 

(4) This independent usage would seem, however, to have 
coexisted with the condnued popularity of the parables as 
stories. The common metaphors of spiritual wakefulness and 
eschatological readiness we may suppose to have been 
frequendy reinforced by the popularity of parables which gave 
vivid narradve setdngs for such imagery. 

(5) We may add that the Sitz im I^eben ofthe tradidon of these 
parables in the churches is evidendy (as has often been nodced) 
the kind of 'eschatological paraenesis' of which the epistles 
provide abundant examples: Christian living in expectadon of 
the parousia, for which the metaphor 'keep awake' so frequendy 
recurs. Didache 16 provides an unquestionable example of 
precise reference to these parables in paraenetic material from 
probably late in the New Testament period, while 1 
Thessalonians 5 corresponds at the earliest point to which we 
have access.'" 
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"REB: 'Happy the man who stays awake, and keeps his clothes at hand so that 
he will not have to go naked and ashamed for all to see!'; cf . Farrer (1964) 178: 'The 
caretaker who undresses and sleeps may have his garments stolen, to his great 
disgrace when he runs out crying for help.' The suggestion (Hendrikson [1962] 
164; Vos [1965] 84) that Tr\p&v rd l(idTia means'keeps his garments unspotted' 
(cf 3:4) turns the beatitude into a string of intolerably mixed metaphors. The 
same consideration tells against the transposition of 16:15 into the message to 
Sardis (so Charles [1920] 2.49; Lohmeyer [1953] 136-137), for the danger there 
is of defiling clothes, not losing them. 

' 'Vos (1965) 84, unconvincingly suggests it may be a paraphrase of Luke 12:43. 
" So Bruce (1973) 341. 
""Riesenfeld (1972) 143. 

undresses but stays awake in order to guard his clothes from the 
possibility of theft is surely not to be allowed." The picture 
must be ofthe man who stays awake, fully clothed, contrasted 
with the man who sleeps and will therefore be caught naked 
when surprised in the night. This image has no connexion with 
that ofthe thief, for the hazards of a burglary are not principally 
those of being caught without one's clothes. Rather the image 
of the thief, having been used to suggest the sudden and 
unexpected nature of the parousia and the danger of the 
Christian's being caught unprepared, introduces the familiar 
metaphor of staying awake but is then forgotten as the beatitude 
develops a novel variation of that metaphor. 

The beatitude is possibly an expansion of that in Luke 12:37-
38'* and the image may be intended to recall Amos 2:16," 
which has some appropriateness in the context of the gathering 
of armies for the battle of the great day of God. Though we 
might otherwise be tempted to treat it as a simple non-
allegorical image of eschatological readiness, the case for 
allegory seems decided by TT\p&v rd l|jidTia, which cannot 
naturally mean 'keeps on his cloths' (NEB). If that is the 
meaning, then 'the verb is governed by the metaphor: the 
garment is equivalent to the state of salvation, which is to be 
maintained'.'''The beatitude is certainly a creative development 
from no more than the metaphor of staying awake in the 
Synoptic tradition, but in the light of its meaning—intimately 
linked with the allegory of 3:18 — it is doubtful whether it is 
quite such an easily detachable bgion as at first appeared. 
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A clear and intendonal allusion in Reveladon 3:20 to the 
parable of the Watching Servants has been only occasionally 
proposed, notably byj. Jeremias,'* though similarities of imagery 
have not infrequendy been nodced by the commentators 
(more often with Luke 12:36 than with Luke 12:37). Our 
suggestion that the verse be interpreted as an application of 
the parable presupposes (a) that the parable would have been 
sufficiently familiar in John's churches for readers to be 
expected to catch the allusion, and (b) an eschatological 
interpretation of the verse. For the first presupposition we 
would appeal to the conclusions in section V above, especially 
(1) and (2), together with the fact of John's use of the Thief in 
3:3. The imagery there is self-contained, in the sense that 
though greater force would doubtless be given by recollection 
ofthe parable, the verse would nevertheless be wholly intelligible 
without reference to the parable. The allusion to the Watching 
Servants in 3:20, if such it be, is somewhat more dependent on 
its ability to recall the parable itself, but it should be nodced 
that this is a type of allusion which is common in Revelation's 
use of the Old Testament. As an example from the seven 
messages to the churches, the language of 3:9 could not be fully 
appreciated by readers who failed to recognize and to recall 
the context of the allusion to Isaiah 60:14. A similarly allusive 
use of a dominical parable in 3:20 is wholly of a piece with 
John's literary techniques throughout the Apocalypse. 

On the quesdon ofthe eschatological reference of 3:20 the 
commentators are divided.*® Most of those who oppose it 
recognize an allusion to the messianic banquet, but by way of* 
analogy only: the joys of intimate communion with Christ in 
the next world are anticipated for the repentant Laodicean 
Christian in this." Similarly a direct, rather than analogical 
reference to the eucharist has been generally felt inappropriate 
because of the individualism of the verse.** These commentators 

"Jeremias (1972) 55; (1965) 178; also Vos (1965) 97-100; cf. Kiddle (1940) 60. 
' 'An eschatological reference is accepted by Bousset (1906) 233; Swete (1907) 

63; Lohmeyer (1953) 39; Lohse (1960) 32; Vos (1965) 95; Sweet (1979) 109. 
"E.g. Farrer (1964) 83; Bonsirven (1951) 126. Such a view need not be 

incompatible with recognizing an allusion to the Watching Servants in this verse. 
""Caird (1966) 58; but cf Minear (1968) 57-58; Alio (1921) 45. 
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"Including, unaccountably, Jeremias (1965) 178; cf. Beckwith (1922) 491: 
'Here the Messiah is represented as coming to the houses of his people." Beckwith 
finds no analogous image ofthe parousia other than John 14:23. 

"For a fuller discussion of this relationship, see Vos (1965) 1(X)-104, with 
references to previous literature. 

take the image of opening the door as representing the 
repentance commanded in verse 19, while the major image of 
the verse is found to be Christ as the guest in the house of the 
believer. Even those who refer the verse to the parousia adopt 
this latter interpretation,'* though such a setting for the 
messianic banquet or even the eucharist (both of which are the 
Lord's feast to which believers are invited) is remarkable. 

In favour of the eschatological interpretation of the verse in 
general and the reference to the parable of the Watching 
Servants in particular, we would argue: 

(1) A reference to the parousia is to be expected at this point 
in the message to the Laodicean church. In three previous 
messages — to Ephesus, Pergamum, and Sardis — the church 
is commanded to repent, and this command is in each case 
followed by an announcement of the imminent/>aroM5fa (2:5, 
16; 3:3; cf also 3:22-23); 3:20 occupies the analogous position 
in the message to Laodicea. Moreover, without the 
eschatological interpretation of 3:20 this one of the seven 
messages would be lacking in any reference to the impending 
eschatological crisis which pervades the rest of the seven and 
provides their major link with the rest of the Apocalypse. 
Revelation 16:15, which develops the imagery of 3:18, makes it 
clear that the Laodiceans' need for repentance has 
eschatological urgency: they must not be found naked at the 
parousia. The argument up to verse 20 leads one to expect a 
reference to eschatological readiness, and the introduction of 
imagery from the Watching Servants at that point is as natural 
as the introduction of imagery from the Thief at 3:8. 

(2) A further argument has been based on the sequence of 
3:20-21 compared with the probable basis for the image of 3:21 
in the Synoptic togron Luke 22:28-30 // Matthew 19:28.* In its 
Lukan version this includes reference to eating and drinking 
at the Lord's table in the coming kingdom, and while we would 
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•"In the door Vos sees an allusion to the saying in Mark 13:29; Matt 24:33; cf. Jas. 
5:9. But this is both inappropriate and unnecessary. 

" ^o r l8o6 and the vivid present, cf Rev 1:9; 2:22; 22:7, 12. 

regard die Watching Servants (Luke 12:37) as the primary 
source of this image in Reveladon 3:21, its recurrence in Luke 
22:30 may well have suggested the basis for Reveladon 3:21. 

(3) A reference to the parable eliminates the difficult image 
of Christ the guest. He is, on the contrary, pictured as the 
master whose servants are expected to be ready to open to him 
at his return. The house is his own in which he graciously and 
remarkably (cf. Luke 17:7-8) condescends to dine with his 
servants. There is no need to allegorize either the house or the 
door*' (so often expounded as the door of the believer's 
heart); they are non-allegorical features of the parable, the 
necessary setdng for this peculiarly vivid image of readiness for 
the Lord's return. In 3:19 the Lord commands repentance; 
3:20 opens with an announcement of his imminent coming;** 
the repentant Laodicean Chrisdan is then pictured as the 
servant ready to receive his returning master; the verse concludes 
with a promise of remarkable blessing on that servant (the 
master will share a meal with him). 

The note of individual application in the verse, which might 
be thought out of place in a reference to the parousia, is entirely 
in keeping with the tendency of parousia parables to focus on 
the individual's condition of preparedness or otherwise (Luke 
12:43; cf Rev 16:15), as also with the context of the promises 
to the conquerors, which are an individualized form of 
eschatological promise. John's use of the pair of parables, the 
Thief and the Watching Servants, corresponds precisely to the 
difference of emphasis which we noted in the Lukan versions. 
The parousia may come either as judgment or as blessing. The 
conditional clauses in 3:3 and 3:20 do not of course make the 
parousia itself conditional on the repentance or continued 
unrepentance of Christians; they do make its character as 
judgment or blessing conditional on the state in which 
Christians are then found. The change from threat (in 2:5,16; 
3:3) to promise (in 3:20) is unexpected, but also fitting. 
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vn 
To what extent has creative development occurred in the 
tradition of these parables as we have traced it in the Synoptics, 
1 Thessalonians, 2 Peter, Revelation and the Didache? 
Conflation of/>flroM5ia parables has occurred (Mark 13:33-37) 
and the motif of staying awake at night has found its way into 
die Thief (Matt 24:43; 1 Thes 5:4-7; Rev 3:3; 16:15) where itwas 
not originally explicit. Allegory is hardly present in the tradidon 
of the Thief, neither in the Qversion** nor in the episdes nor 
in the Apocalypse. In all its three versions the Watching 
Servants (Luke 12:35-38; Mark 13:33-37; Rev 3:20; and cf Matt 
24:42) is quite extensively (though not wholly) allegorical, and 
for this reason was heavily subjected to the kind of 
deparabolization we have observed. If the allegory is secondary 
it was at any rate present in the tradition prior to this process 
of deparabolization, which presupposes it, and no more 

"Note that the Q interpretation (Matt 24:44 // Luke 12:40) is not strict 
allegory. Whereas the householder would only have been ready for the thief had 
he known when the thief was coming, Chrisuans are to be ready becatisethey do not 
know when the Son of man is coming. 

Laodicea, unique among the churches in having no good word 
to be said about it, receives a sentence of severest judgment in 
3:16. The note of loving reproof in verse 19 is necessary to 
encourage the repentant, and verse 20 therefore appropriately 
continues with the promise of blessing rather than judgment 
at the Lord's coming for those who heed the call to repent. 

Deparabolization by means of an T saying is carried further 
in 3:20 than in 3:3 or 16:15. In 3:20 the Lord does not come uc 
Kupioc (!), but wholly assumes the role of the master in the 
parable. The difference corresponds to the extent of 
christological allegory in the parables as we already have them 
in Luke. The parousia is like a burglary for those who are 
unprepared, but the allegory cannot be pressed to any closer 
identification ofthe Son of man with the thief. In the Watching 
Servants the allegory is more thorough-going. 
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"Jeremias (1972) 53-54. This does not mean that the image itself cannot derive 
from Jesus' teaching. 

^Jeremias (1972) 54 n.l8. 
«See,e.g., Dodd (1961) 115-116. 

extensive development of the allegory is present in the later 
than in the earlier versions. There is some reason to regard 
Luke 12:37b as secondary to the parable;** itwas probably not 
in the version conflated in Mark 13:33-37 and perhaps not in 
the version for which Matthew may have subsdtuted Matthew 
24:42. But itwas probably a pre-Lukan addidon to the parable,** 
and the version ofthe parable known to John and the seven 
churches of Asia had at least something comparable. It is 
hardly possible to tell which form of the meal is the more 
original: John may have eliminated the modf of the serving 
Lord as having no other place in his eschatological imagery. 

Both in 1 Thessalonians 5:4 - 7 and in Reveladon 16:15 the 
parable of the Thief provided the starting-point for the 
development of further extended metaphors, but these have 
litde integral reladonship to the imagery of the parable. The 
symbolism of light and darkness in the one case and of clothes 
and nakedness in the other has been suggested by the metaphor 
of wakefulness and by favourite symbolic images of each writer. 
In the case of 1 Thessalonians 5 some influence on the 
Synopdc tradidon elsewhere may have been exerted by Paul's 
development of the metaphor, though the relation to Luke 
21:34-36 is debatable.*® Both passages (1 Thes 5:4-7 and Rev 
16:15) are suggesdve as to the treatment of the parables of 
Jesus in the teaching of the church, but from neither can we 
conclude that the tradidon of the parables themselves was 
affected by this treatment. Deparabolization, a process which 
affects only the formal literary structure of the parables, appears 
to have been the only process through which the tradidon of 
these parables was significantly affected by their use in the 
churches. 

Furthermore it should be noted that Revelation's use of the 
tradition is distinctive in no other way than its formulation of 
the sayings as T sayings in speeches of the exalted Lord.John's 
prophetic consciousness apparently allows him a no less 
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"Even the possible allusions suggested by Moule (1952) 76-78 (= Moule [ 1982] 
51-53), are somewhat tenuous with regard to parables. Cf. Brown (1963) 25: 
'Epistolary parallels to the parablessre relatively few.' 

conservative treatment of the existing tradition of Jesus' 
teaching than that by, say, Matthew or the author of Didache 
16. If the Apocalypse may be allowed to imply anything about 
the role of Chrisdan prophets in the formation of the Synoptic 
tradidon, then it must be that this role was not a distinctive one, 
no different in kind from that of teachers or preachers who did 
not speak direcdy in the name of the Lord. 

The process of deparabolization is the principal process by 
which the paraenesis of the church has affected the tradition 
of these parousia parables. The paraenetic material of the 
epistles is non-parabolic, and (left to their own devices) the 
teachers and the prophets of the early church apparently 
employed metaphorical exhortations rather than extended 
illustrative stories. The tradition of the parables ofjesus must 
have been used in the teaching of the church, but it has to be 
admitted that such a Sitz im I^ben (together with its alleged 
influence on the tradition) has usually remained a mere 
postulate. The parables of the Watching Servants and the Thief 
provide a concrete example of two-way interaction between 
the church's own paraenesis and its tradition of the remembered 
sayings of Jesus, with evidence available from both types of 
material. The effect of this interaction on the Synoptic tradition 
appears to have been formal modification rather than 
substantial formulation; the effect on the church's paraenesis 
was a somewhat meagre enrichment of metaphor rather than 
a stimulus to creative imitation. Naturally the conclusions to be 
drawn from this example are limited — certainly to parabolic 
material. No comparable evidence of interaction is available 
from both sides in the case of other parables,*' but this (to the 
extent that it is not merely accidental) may argue that others 
were actually less affected by their use in the churches. The 
attempt to reconstruct the history of the Synoptic tradition 
must at least be subject to the checks provided by such evidence 
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"Nos . 2, 3 and 4 are included in the parallels listed by Resch (1895) 333-338. 
No . 4 is briefly discussed by Smitmans (1973) 55 n. 55, 65 n. 102. 

"Translauon from Knibb (1985) 162. 
MAgainst Schneider (1975) 34-35. 
"Perhaps it might be suggested that Asclsa 4:16 preserves the original context 

ofthe saying, whence Luke has inserted it into the parable. To this I would reply: 
(a) The reference to 'watching' in Asclsa 4:16 comes from the parable, not from 
Luke 12:37b alone, (b ) In Asclsa 4:16the saying is hardly intelligible except as an 
allusion to material familiar from another context, (c) SibOr 2:177-183 (quoted 
below) similarly alludes to the parables of the Watching Servants in a context like 
that of Asclsa 4, but its allusions are to other parts of the parable. 

external to the Gospels as may be found. This may be thought 
unduly restrictive, but it was precisely out of a methodological 
need to find external evidence for the creadve role of the 
Christian prophets in the tradition that appeal to the evidence 
of the Apocalypse was made. That appeal cannot be upheld. 

Additional note 

The purpose of this note is to consider five further allusions to 
the parousia parables, which have scarcely been noticed in the 
literature on the parables.* They will confirm the arguments 
of this chapter about the process of deparabolization, and 
throw some valuable additional light on the tradition-history of 
these parables. 

(1) Ascension of Isaiah 4:16: 

The Lord... will serve those who have kept watch in this 
world.** 

This statement, which follows the depiction of the parousia in 
a lengthy passage of eschatological prophecy, is a striking 
allusion to the parable of the Watching Servants (Luke 12:37). 
It is most unlikely that the author knew Luke's Gospel, to which 
neither this section nor the rest of the Ascension of Isaiah 
seems to allude elsewhere. This verse therefore confirms the 
view, taken above,*" that Luke 12:37b belongs to the pre-Lukan 
text of the parable.*' 
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' T h e addition of 'in this world' recalls GThom 21b ('watch for the world ' ) , but 
the latter is a gnosdcizing interpretation; cf Schrage (1964A) 68. 

' T ex t in Geffcken (1902) 35-36. The work should be dated in the mid- or late 
second century. 

'Translation from Collins (1983) 349. 
"Cf. the paraphrase of Mark 13:17 (par.) in lines 190-193. 

The allusion is a deparabolized one: 'the Lord' is not the 
master in the parable but the Lord Jesus (already mentioned 
in the context), who serves, presumably at the messianic 
banquet, those who have kept awake, not in the master's house, 
but 'in this world'.** But presumably the allusion (like that at 
Rev 3:20) would sdll call the parable to mind; only if this 
remarkable image ofthe serving Lord were familiar to readers 
from the parable could it be so abrupdy introduced here. 

(2) SibyUine Oracle 2:177-183: 

iii|;LCTToc TtdvTcov TTaveTTiCTKOTToc ai9epL vatcav 
imvov ^IT ' dvOpt&TTOic OKeSdaei |3Xe(|)ap' dp,<J)iKaXiK|jac. 
u ^idKapec 9epdiTovTec, haovg eX9aJv dypinrvoOvTac 
eijpoL 6 8ecnT6Cwv TOI 8' eypriyopOav fiiravrec 
TTdvTOTe iTpoa6oKdovTec dKOL|i.r|TOLC ^Is.^pox.aiv. 
fi^ei 8' drpeKeojc KQI loaerai d)c dyopeiiw. *' 

The Most High, who oversees all, living in the sky, 
will spread sleep over men, having closed their eyes. 
O blessed servants, as many as the master, when he comes, 
finds awake; for they have all stayed awake 
all the dme looking expectantly with sleepless eyes. 
For he will come, at dawn, or evening, or midday. 
He will certainly come, and it will be as I say.** 

This passage, again in the context of a long eschatological 
prophecy, is probably dependent on Luke 12:37-38. The 
variadon of vocabulary is only to be expected in this kind of 
poedc paraphrase.** But, like Ascension of Isaiah 4:16, it is 
additional evidence of the remarkable popularity of the parable 
of the Watching Servants in the eschatological teaching of the 
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"Text from Bonwetsch (1917) 54-55. The work dates from the end of the 
second century. 

" T h e words 6id TOOTO Sjioioi ylveaeE di^puirois (cf. Luke 12:36: Kal iinet? 
Sjioioi dvepuuois) look as though they have been influenced by Matt 24:44: Sid 
TOCTO Kal J4iet9 ytt^oee ?Toi|ioi. 

early church. It is also striking confirmation of the remark 
made earlier in this chapter about the deparabolizing effect of 
the beadtude in Luke 12:37a: 'Luke 12:37a could be lifted out 
of the parable and still remain intelligible merely in terms of 
the commonest of early Chrisdan metaphors.' This is exactly 
what has happened in Sibylline Oracle 2:179-181. The 
adaptation of Luke 12:38 in line 182 is a further deparabolizing 
step: it is no longer a question of staying awake for the master's 
return during the night. 

(3) Methodius, Symposium 5:2: 

ol \vxvoi {jp.d)v \n\ o^wvoQiiXsav, KOI al 6a(|)i)ec ijp.(Jov ^f) 
XvkoQiiXsav. 8id TOOTO KOI i(p.eLC 5[IOLOL yiveaee dv6p(0TTOuc 
•rTpoa8€xo[i^voL? T6V Kiipiov airrwv, Tr6Te dvaXiiei eK TWV 
ydp.cov, tva ^X06VTL KOI KpoixiavTi aiiTu eOOecoc dvot^oxji 
eoTe, 8TL dvaKXivet undc KOI irapeXewv SiaKovfiaer Kdv Tfj 
SeuT^PQt, Kdv Tf\ Tptn;), ^aKaptot koTe.^ 

The most important aspect of this version of the parable of the 
Watching Servants is its opening sentence, which closely 
resembles, not Luke 12:35, but Didache 16:1: ol Xvxvoi Ofiuv 
[if] oPeaQ/iTOKjav, Kal al bo^vec v\iQiv eKXu^a6axjav. This 
agreement cannot be accidental, but it is hard to be sure how 
it should be explained. Methodius' text could be influenced by 
the Didache, or it may be independent testimony to the Same 
non-Lukan version ofthe saying which the Didache quotes. In 
that case it would confirm the Didache's independence of our 
Gospels at this point. 

The rest of the parable follows the Lukan version fairly 
closely," but it should be noticed how naturally the two 
beatitudes have been further deparabolized. No longer applied 
to the servants in the parable, they are now addressed direcdy 

file:///vxvoi
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T h i s is in effect also how Mark 13:35-36 is explained by Dupont (1970) 106, 
though he does not, of course, use the term 'deparabolization'. 

T e x t from Holl (1933) 191. The work was completed in 377. 
"Jude 4; 2 Pet. 2:1; Melito, PeriPascha9&-97; Martyrdom ofjustin (Rec. B) 5:6; 

Clement of Alexandria, Strom. 4:7; cf Julius Africanus, ap. Eusebius, Hist. Eccl. 
1.7.14 (the relatives ofjesus as ol beoTrdawoi). For the christological use of 
8€aTT6Tn?, see Bauckham (1990A) 282-284,303-307. The word is used in a Synoptic 
parable only in P " at Luke 13:25. 

to the hearers in the second person. When it is seen how easily 
deparabolizadon has affected the various parts of the parable 
in these later versions, the argument that it had already 
affected Luke 12:35 and Mark 13:35-36 in the tradidon before 
the Gospels** becomes irresisdble. 

(4) Epiphanius, Haer. 69:44:1: 

YLvea9e ^TOLJIOL, al 6o<i>vec;v[i.(2tv •n€pi€CMJ[i€vai., KOI al 
XanTTd6eciJ[iwv iv rate x^P'^l^' h\i(j!>v, KOI IceaSe cue KaXol 
8oi)Xoi, TTpoaSoKWVTec T6V LSLOV SeamTqv ydp XTIOTT^C 
ev VVKTI, oiiTcoc irapaytveTaL f) f^epa. ** 

This text may be only a quotation from memory of Luke 12:35-
40, which has been influenced by 1 Thessalonians 5:2. In the 
next sentence Epiphanius goes on to quote from 'the holy 
aposde' a somewhat loose version of 1 Thessalonians 5:4: OVK 
ioTe aK6ro\K rltcva, dXXd fifiepac, Iva f] fiM-epa {̂ |idc [if) coc 

KXeTTTTIC KOTaXd^T). 
On the other hand, the passage contains some variadons of 

vocabulary which might be translation variants: XajitrdSec 
(Luke 12:35: Xi)xvoL;cf Matt 25:1-8: Xap.TTd8ec);^v rale xepolv 
iijicov (cf Luke 12:36 Vulg.: in manibus vestris); TrpoaSoKuvTec 
(Luke 12:36:tTpoaSexo|J.evoLC; cf SibOr 2:181: trpoaSoKdoirrec); 
TOV Ihiov SeaTTorriv (Luke 12:36: TOV Kitpiov ^airrcov; cf SibOr 
2:180:6 SeatroCcov); XTIOTTIC (Luke 12:39: KX^TTTTIC). Of these 
the most interesdng are SeoTTOTriv and XTIOTTIC. The use of 
Kupioc in Luke 12:36-37 (cf Matt 24:42) is one o f the features 
of the parable which made it so easily deparabolized: it 
immediately suggests Christ. SeaiTOTric, however, is only very 
rarely used of Christ;®" to substitute it for Kupioc would be 
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contrary to the deparabolizing tendency. On the other hand, 
it may be simply Epiphanius' reminiscence of olKo8eaTT6TTic 
(Luke 12:39) in die parable ofthe Thief All the New Testament 
references to the parable of the Thief use KXeiTTric (Matt 24:43; 
Luke 12:39; 1 Thes 5:2; 2 Pet 3:10; Rev 3:3; 16:15), but Xtioiic 
is used in the Copdc of Gospel of Thomas 21b and 103.*' 

Whether this is sufficient evidence to claim this passage as an 
independent tradidon of the parables of the Watching Servants 
and the Thief, or to sustain Resch's argument that diis is the 
version of the Thief which Paul quotes in 1 Thessalonians 5:2** 
is doubtful. If it were an independent tradidon, it would be 
further evidence of the close association of the two parables 
throughout their transmission. In this case the association is 
such that the application of the Thief (yivecTOe ?T0Lp,0L) has 
become an introduction to both parables. 

(5) Epistie ofthe Aposdes 43:1-2: 

Ethiopic 
Be as the wise virgins who 
kindled the light and did not 
slumber and who went with 
their lamps to meet the lord, 
the bridegroom, and have 
gone in with him into the 
bridegroom's chamber. 
But the foolish ones who 
talked v«th them were 
not able to watch, but fell 
asleep. 

Coptic 
You will be like the wise virgins 
who watched and did not 
sleep, but [went] 
out to the lord 

into the 
bride-chamber. 
But [the foolish] 
were 
not able to watch, but fell 
asleep.*' 

"Also in the Greek translation of ActsThom 146 (see Smitmans [1973] 65 and 
n.l02) and presupposed in the Bohairic version of Matt 24:43 (see Schrage 
[1964A] 68n.6). 

"'Resch (1904) 405-406. His argument is rejected by Smitmans (1973) 55 n.55. 
•Translation from Hills (1990) 149. 
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"For a study ofthe whole passage, see Hills (1990) chapter 6. 
"'It is possible that Luke 13:25 is a more drastically deparabolized version of the 

Wise and Foolish Virgins, as Dodd (1961) 128-129, argued in effect. 

This early second-century version of the parable of the Wise 
and Foolish Virgins is followed by a detailed allegorical 
interpretadon." Its interest for our purposes, however, is 
twofold. First, its introductory formula (at least in the Ethiopic 
version) has become an exhortadon. This is the same mildly 
deparabolizing step as has already been taken in the Watching 
Servants in Luke 12:36.** Secondly, the story differs from that 
in Matthew 25:1-13. In the Matthean version, the contrast is not 
between wise virgins who stay awake and foolish virgins who 
sleep, but between those who have their oil ready and those 
who have not. They all fall asleep. The consequent 
inappropriateness ofthe exhortadon to watch in the applicadon 
of the parable (Matt 25:13) has often been nodced. In the 
Epistle of the Aposdes, however, we have aversion to which the 
Matthean applicadon would be wholly appropriate. What has 
happened is that the popularity of the image of watching in 
Christian eschatological teaching, which already affected the 
Matthean version by producing the applicadon (Matt 25:13), 
has here affected the story itself and transformed it into a story 
about staying awake. This confirms our previous idendficadon 
of a tendency to extend the use of the modf of watching to 
parables where it did not originally belong, including the 
Matthean version ofthe Thief (Matt 24:43). 



The Worship of Jesus 
In the development of Christology in the primitive church, the 
emergence of the worship ofjesus is a significant phenomenon. 
In the exclusive monotheism of thejewish religious tradidon, 
as disdnct from some other kinds of monotheism, it was 
worship which was the real test of monotheistic faith in religious 
pracdce. In the world-views of the early centuries A.D. the gap 
between God and humanity might be peopled by all kinds of 
intermediary beings — angels, exalted human beings, 
hypostatized divine attributes, the Logos — and the early 
church's attempt to understand the mediatorial role ofjesus 
naturally made use of these possibilities. In the last resort, 
however, Jewish monotheism could not tolerate a mere 
spectrum between God and humanity; somewhere a firm line 
had to be drawn between God and creatures, and in religious 
practice it was worship which signalled the distinction between 
God and every creature, however exalted. God must be 
worshipped; no creature may be worshipped.' For Jewish 
monotheism, this insistence on the one God's exclusive right 
to religious worship was far more important than metaphysical 
notions ofthe unity of the divine nature. Since the early church 
remained—or at least professed to remain—faithful to Jewish 
monotheism, the acknowledgement of Jesus as worthy of 

'Hayraan (1991), who questions the appropriateness of 'monotheism' as a 
description of early Judaism, nevertheless agrees essentially with this point: 'For 
most Jews, God is the sole object of worship, but he is not the only divine being' 
(15). O n Jewish monotheism, cf. Rainbow (1991) 79-81; Dunn (1991) 19-21; 
Sanders (1992) 242-247. 
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'For an account of the evidence for and significance ofthe worship ofjesus in 
early Christianity, see Bauckham (1992); cf also France (1982); Hurtado (1988) 
11-15 and chapter 5; and for a different view of some of this evidence: Dunn (1991) 
204-206. 

'C f Segal (1977). 
'The Ascension of Isaiah is widely admitted to be roughly contemporary with 

Revelation: see Charles (1900) xliv-xlv (late first century); Burkitt (1909) 60 (early 
2nd century); Danielou (1964) 12-13 (late first century); Knibb (1985) 149-150 
(late first-early second cenmry); Acerbi (1989) 281-282; Hall (1990) (early second 
century). Against the older source-critical theories (still perpetuated by Knibb 
[1985]), 1 agree with die Italian research team (cf Pesce [1983]; Norelli [1991]) 
that the Ascension of Isaiah is a unitary work of Christian origin. However, this 
issue is not important for the discussion in this chapter, which concerns only 
chapters 6-11. 

worship is a remarkable development.* Either it should have 
been rejected as idolatry — and a halt called to the upward 
trend of christological development — or else its acceptance 
may be seen with hindsight to have set the church already on 
the road to Nicene theology. 

Of course, it may be argued that early Chrisdanity developed 
from a kind of Judaism which was not as strictly monotheistic as 
later rabbinic Judaism. Early Christianity could with 
considerable plausibility be seen as a variety of the 'two powers 
in heaven' heresies against which the Rabbis later argued.' Or, 
again, it might be held that the worship ofjesus emerged in 
Gentile Christianity influenced by hellenistic syncretism, and 
therefore not in the context of a strict distinction between God 
who must be worshipped and creatures who may not be 
worshipped. 

Either of these explanations would make the worship of 
Jesus more readily explicable, but they do not fit the evidence. 
Some ofthe most interesdng evidence is that contained in two 
early Christian writings which are among the most explicit in 
their treatment ofjesus as worthy of divine worship, and yet at 
the same time seem to be alert to the dangers of infringing 
monotheism by worshipping creatures: the Apocalypse ofjohn 
and the Ascension of Isaiah.* These two works, despite some 
notable differences, seem to belong to broadly the same kind 
of Christianity, a Christianity which expressed its faith in terms 
drawn from the tradition ofjewish apocalyptic and Merkabah 
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'For the relationship between apocal)'ptic and Merkabah mysticism, see various 
comments in Scholem (1955) chapter 2; Scholem (1965) chapter 3; Rowland 
(1975) (including discussion of Rev 4); Gruenwald (1980); Rowland (1982) 
chapters 11-12; Alexander (1983) 235-236; Himmelfarb (1988); Morray-Jones 
(1991) 1-4. In using the term 'Merkabah mysticism' with reference to the first and 
second centuries A.D., 1 do not of course intend to imply that all features of the 
medieval Merkabah texts can be read back into that period. I use the term to 
identify the continuity which can be demonstrated between descriptions of ascent 
to the throne of God in earlier texts (among which the Ascension of Isaiah is 
prominent) and the literature of medieval Merkabah mysticism. 

The similarities between the Ascension of Isaiah and Gnostic literature, pointed 
out by Helmbold (1972), do not show the Ascension of Isaiah to be Gnostic, since 
these features are also to be found in Jewish apocalyptic; they show rather that 
Christian Gnosticism was indebted to the kind of Jewish and Jewish Christian 
apocalypticism that the Ascension of Isaiah represents. There are no distinctively 
Gnostic features in the Ascension of Isaiah. 

O n the Ascension of Isaiah as a work of Jewish Christian apocalyptic, see 
Danielou (1964) 12,173-6; Himmelfarb (1986); Acerbi (1989); on its relationship 
to Merkabah mysticism, see Gruenwald (1980) 57-62; Alexander (1983) 248-249; 
and below, section 3. 

mysticism.* Both works contain (a) a vision of the worship of 
Christ in heaven, and (b) a prohibidon of the worship of 
angels. Since there seems to be no direct literary dependence 
between the two works, it is likely that this combination was 
typical of the apocalyptic Christian circles which they represent. 
It is the purpose of this chapter to study this interesting 
combination of motifs. 

1. The angel refuses worship: an apocalyptic tradition 

The Apocalypse ofjohn relates, in almost identical terms, two 
episodes (Rev 19:10; 22:8-9) in which the seer prostrates 
himself before the interpreting angel to worship him; the 
angel interposes, 'You must not do that! I am a fellow-servant 
with you and with your brothers and sisters who hold the 
testimony ofjesus. Worship God!' (19:10; cf 22:9). A similar 
episode occurs in the Ascension of Isfah, where on reaching 
the second heaven Isaiah falls down to worship the heavenly 
being who occupies the throne in that heaven. His angelic 
guide forbids him: 'Worship neither throne nor angel from 
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the six heavens, from where I was sent to lead you, before I tell 
you in the seventh heaven. For above all the heavens and their 
angels is placed your throne, and also your robes and your 
crown which you are to see' (7:21-22) .* Later, when Isaiah calls 
his guide 'my Lord', the angel insists, 'I am not your Lord, but 
your fellow-servant' (8:5).' 

It is highly unlikely that the Ascension of Isaiah is dependent 
on the Apocalypse* or vice versa, but the coincidence of ideas is 
striking. Both forbid worship of angels on the grounds that 
only God (in the seventh heaven) may be worshipped and that 
angels are not the seer's superiors but his fellow-servants.* It 
looks as though both reflect a common tradidon in apocalyptic 
Chrisdanity, just as they elsewhere reflect common tradidons 
about Andchrist (Rev 11-13; Asclsa 4:2-14).'° To understand 
this tradidon we must first examine the standard pattern of 
response to angelophanies in apocalyptic and other Jewish 
literature. 

There seem to be two similar but distinguishable types of 
reaction to angelophanies. In both cases the glorious apparition 
of the heavenly being provokes fear and prostration. But in one 
case the fear is extreme and the prostration is involuntary: the 
visionary falls on the ground in a faint 'as one dead'. In the 
other case the fear is less extreme and the prostration voluntary: 
the visionary bows down before the angel in a gesture of awed 
reverence. A simple example ofthe first category occurs in the 
Testament of Abraham: when the archangel Michael appeared 
to Abraham, 'he fell upon his face on the ground as one dead' 

•Translation of the Ethiopic version (which is here to be preferred to the Ladn 
and Slavonic) from Knibb (1985) 167. 

'Forthis translation, see Charles (19(M)) 54-55, with notejustifying the translation 
'fellow-servant' rather than 'companion' (Knibb); the original Greek of the 
angel's reply is preserved in the Greek Legend 2:11: oiK iyiy Kdptoc, dXXd 
aui'8ouX6c aov el(i(. For the address 'lord' to an angel (in an account of ascent 
through the seven heavens of a kind similar to the Ascension of Isaiah), see 3 Bar 
5:1; 6:4, 9; 11:2, 3, 8; 12:2. 

T h e r e are few indications that Ascension of Isaiah is dependent on any New 
Testament writings. 

"For angels as 'fellow-servants' of the righteous, cf also Teachings of Silvanus 
(CGVI I , 4) 91:25-33. 

"See chapter 11 section 3 below. 
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"Translation from Alexander (1983) 256. Other examples: 4 Mace 4:10-11; Rev 
1:17; Hek. Rab. 24:2-3. Fainting is probably the sense in Dan 8:18; 10:8-9. In some 
accounts of angelophanies only fear is mentioned: TAbr 13:4 (Rec. B ) ; 2 Enoch 
20:1; cf Mark 16:5, 8; Luke 24:37. 

"Other examples: Num 22:31;Josh 5:14; Dan 8:17;JosAs 14:10-11. 
"E.g. Exod 20:5; 23:24; Deut 5:9; ApMos 27:5; 33:5; ApAbr 17:5; 2 Enoch 66:2, 

5 G); Matt 4:9-10. 
"Gen 17:3; Ezek 1:28; 3:23; 43:3; 44:4; 1 Enoch 71:11; 2 Enoch 22:4; LAE 26:1; 

28:l ;cf 1 Enoch 14:24. 1 Enoch 60:3;71:2 seem to be generalised reactions to the 
vision of the throne of God and its surrounding angels. 

"E.g .Gen 18:2; 19:1;23:7, 12;33:2, 1 Sam28:14; 1 Kings2:19; 2Kings2:15; Isa 
45:14; Rev 3:9; TIsaac 6:2. In Moses' vision in the £xag5gKof Ezekiel the Tragedian, 
the stars prostrate themselves before him (lines 79-80): for discussion, see Hurtado 
(1988) 57-59. For examples of irpoaidiiT|at<: as an acceptable gesture of respect by 
a human being to an angel, see LAB 18:9; TIsaac 2:3. In 3 Enoch 4:9; 14:5, die 
angels prostrate themselves before Metatron; and in 3 Enoch 18 there is elaborate 
descripuon ofhoweach rank ofangels shows respect for its superiors: 'they remove 
the crown of glory from their head and fall on their faces' (cf also Hek. Rab. 23:3). 
O n TTpoaiOLaniaLC and worship, see Greeven (1968); Moule (1977) 175-176; Mastin 
(1973). When Greeks objected to TTpoOKwriaic to a living man, it was not because 
it was blasphemous, but because it was servile: see Charlesworth (1935), especially 
16-20. 

(Rec. A: 9:1). A more graphic account occurs in 3 Enoch 1:7: 
when R. Ishmael entered the seventh heavenly Hall: 'As soon 
as the princes ofthe chariot (Merkabah) looked at me and the 
fiery seraphim fixed their gaze on me, I shrank back trembling 
and fell down, stunned by the radiant appearance of their eyes 
and the bright vision of their faces'." An example of the 
secondary category is 2 Enoch 1:7 (J): when two angels appeared 
to Enoch, 'I bowed down to them and was terrified; and the 
appearance of my face was changed because of fear'.'* Both 
types of reacdon occur in the resurrection narratives of the 
Gospels: 'for fear of him the guards trembled and became like 
dead men' (Matt 28:5); 'they were frightened and bowed their 
faces to the ground' (Luke 24:5). 

Of course neither reacdon need constitute worship and 
neither was originally regarded as reprehensible in apocalyptic 
literature. Prostration (trpoCTKUi/riaK;), though it could denote 
divine worship" and occurs as a response to theophanies, '* was 
also a normal gesture of respect, acceptably given to human 
superiors.'* The gesture in itself was not an indication of 
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"1 Enoch 60:3; 65:4; ApAbr 10:2; Ladjac 2:1; Matt 17:6. 
"Dan 5:6; 7:15, 28; 8:27; 1 Enoch 14:9, 13-14; 4 Ezra 10:30; cf. 3 Bar 7:5. 
' T h e earliest Jewish instance of a refusal to prostrate oneself is Est 3:2, which 

is interpreted as a monotheistic objection to irpoaKwr|m<; in the LXX Additions to 
Est 13:12-14 {'I will not bow down to anyone but you, who are my Lord ' ) , the 
Aramaic prayer of Mordecai ('for I feared thee, O God of Ages, and would not give 
the glory due to thee to any son of man made of flesh and blood' ) and the Second 
Targum to Est 3:3 ('I will not bow down, except to the living and true God ' ) : see 
the discussion (with these and other texu cited) in Paton (1908) 195-197; Moore 

(1977) 204-207. The question became acute in relation to those Roman Emperors 
who demanded explicit divine honours: cf Philo, Leg. Gai. 116. For the monotheistic 
rejection of irpcairfivriaic, see also Acts 10:25-26: for Cornelius, his action is the 
reverence due to a human messenger of God, but Peter regards it as inappropriately 
given to a mere man. 

'"If it is true that Jewish angelology is indebted to Zorastrianism, it is relevant 
to note that in Zoroastrianism both the Bounteous Immortals and the yazadsvere 
worshipped. Jewish angels certainly also had an older relationship to the gods of 
the Canaanite pantheon. 

' "On the relationship of apocalyptic to non-Jewish culture, see Bauckham 
(1978) 10-23. 

worship such as belongs to God alone. Terror and faindng 
commonly characterize the visionary's response to the vision 
or voice of God,'* but also to other kinds of visionary 
phenomena." 

Nevertheless in both reactions a potential danger of 
angelolatry might be seen to lurk. The gesture of prostradon 
came to be unacceptable to Jews in contexts which gave it 
idolatrous overtones, such as reverence for monarchs who 
claimed divinity. '* Arguably angelophanies were a comparable 
context, since polytheists worshipped similar beings," and 
apocalypdc always walked a somewhat dangerous tightrope in 
its relationship with oriental and hellenistic syncretism, 
borrowing so much and yet needing to disdnguish itself sharply 
from non-Jewish religion.*" It would not be surprising if the 
need for the apocalypdc tradidon to safeguard monotheism 
sometimes took the form of prohibidngirpooKlJi/riaLC to angels. 
Furthermore, the /rar which is a primary ingredient in both 
types of reacdon to angelophanies, and becomes uncontrollable 
terror in one, comes very close to the essentially religious 
response to the numinous. Accounts of angelophanies depict 
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"Otto (1923) chapter 4. 
Wi l l i ams (1909); Simon (1977); Hurtado (1988) 22-35,82-85 (but cf. also the 

criticism of Hurtado in Rainbow [1991] 83), discuss the main evidence alleged for 
Jewish angelolatry and righdy conclude that there was no cult of angels in Judaism, 
though prayer to angels may have been an occasional feature of popular piety, and 
invocation of angels ajewish contribution to hellenistic magic. 

' 'NRSV, translating the text in Sinaiticus. 

the angels radiant with the divine glory they share, and many 
ofthe accounts of the visionaries' reactions seem to exemplify 
precisely that mixture of terror and fascination which Rudolf 
Otto described as humanity's basic, primitive response to the 
numinous Other, which lies at the root of all religious worship.*' 
It is easy to see that the prominent role of angels in apocalyptic 
visions could come to require some safeguard against the 
danger to monotheism.** 

To provide such a safeguard was the purpose ofthe tradition 
in which an angel is represented as refusing worship. Several 
texts besides those already cited in the Apocalypse ofjohn and 
the Ascension of Isaiah are evidence of this tradition. The 
earliest and mildest version is in 

(a) Tobit 12:16-22. 
When the archangel Raphael revealed his identity, Tobit and 
Tobias 

were shaken; they fell face down, for they were afraid. But 
he said to them, 'Do notbe afraid; peace be with you. Bless 
God forevermore. As for me, when I was with you, I was 
not acting on my own will, but by the will of God. Bless him 
each and every day; sing his praises.... So now get up from 
the ground, and acknowledge God. See, I am ascending 
to him who sent me....' And he ascended. Then they 
stood up and could see him no more. They kept blessing 
God and singing his praises, and they acknowledged God 
for these marvellous deeds of his, when an angel of God 
had appeared to them.*' 

Here Raphael refuses obeisance ('get up from the ground'), 
making it clear that he is no more than a servant of God, and 
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T h i s passage is from the Akhmimic text, which has sometimes been known 
(following Steindorff [ 1899]) as the 'anonymous Apocalypse,' but is now commonly 
(as by Wintermute [ 1983]) identified as part of the Apocalypse of Zephaniah on 
the grounds of its close affinity with the Sahidic fragment of an Apocalypse of 
Zephaniah. I have expressed some doubts about this idendficadon (Bauckham 
[1986] 101-102), but the issue is not important in the present context. 

' 'Eremiel is die angel Jeremiel of 4 Ezra 4:36. 
Translation from Wintermute (1983) 513. 
"Wintermute (1983) 501, supports ajewish origin, Diebner (1993?) aChristian 

origin. Himmelfarb (1983) discusses the work in relation to thejewish and 
Christian tradition of tours of hell: its place in this tradition probably indicates a 
fairly early date. 

emphatically directs all attendon to God, to whom all praise is 
due. 

(b) Apocalypse of Zephaniah 6:11-15** 
The seer has encountered a hideous and terrifying angel (later 
idendfied as the accusing angel, Satan). He faints and prays to 
God to deliver him (6:8-10). Then 

I arose and stood, and I saw a great angel standing before 
me with his face shining like the rays of the sun in its glory 
since his face is like that which is perfected in its glory. 
And he was girded as if a golden girdle were upon his 
breast. His feet were like bronze which is melted in a fire. 
And when I saw him, I rejoiced, for I thought that the 
Lord Almighty had come to visit me. I fell upon my face, 
and I worshipped him. He said to me, 'Take heed. Don't 
worship me. I am not the Lord Almighty, but I am the 
great angel Eremiel,** who is over the abyss and Hades.. 

Whether the Apocalypse of Zephaniah is an originally Jewish 
or Chrisdan work is sdll debated,*' but it seems probable that 
it has received only minimal Chrisdan edidng, if any. In any 
case, it is unlikely that our passage is dependent on Reveladon. 
It is certainly striking that all three items in the description of 
the angel recur in the longer description of Christ in Rev 1:13-
16, but each of the three also occurs in other angelic 
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'"Face shining like the sun: 2 Enoch 1:5; 19:1; 4 Ezra 7:97; 3 Enoch 48C:6: Rev 
10:l;ApPaul 12;cf.TAbr7:3; 16:6 (Rec.A);JosAs 14:9; QuEzraA20; 1 Enoch 14:20; 
106:10; 2 Enoch 39:5 (J); ApPet 1:7; 15:2. 

Girded widi golden girdle: Dan 10:5; Rev. 15:6; ApPaul 12; cf. QuEzra A27. 
Feet like brass in the fire: Ezek 1:4, 7; Dan 10:6; JosAs 14:9. 
Translat ion from Burchard (1985) 227. 

descriptions.** A Christian author or editor is unlikely to have 
created a description of an angel modelled on one of Christ. 
Even if Revelation 1:13-16 were the source of the description 
here, the accountof the seer's worship and the angel's rejection 
of it is sufficiently different from that in Revelation 19:10; 22:8-
9 to be probably independent ofthe latter. Probably, therefore, 
this text is evidence of a more widespread common tradition 
on which both the Apocalypse ofjohn and the Ascension of 
Isaiah also depended. 

(c) Joseph and Aseneth 15:11-12 

And when the man had finished speaking these words, 
Aseneth rejoiced exceedingly with great joy about all 
these words and fell down at his feet and prostrated 
herself face down to the ground before him, and said to 
him, 'Blessed be the Lord your God the Most High who 
sent you out to rescue me from the darkness and to bring 
me up from the foundations of the abyss, and blessed be 
your name forever. What is your name. Lord; tell me in 
order that I may praise and glorify you for ever and ever.' 
And the man said to her, 'Why do you seek this, my name, 
Aseneth? My name is in the heavens in the book of the 
Most High, written by the finger of God in the beginning 
ofthe book before all (the others), because I am chief of 
the house ofthe Most High. And all names written in the 
book of the Most High are unspeakable, and man is not 
allowed to pronounce nor hear them in this world, 
because those names are exceedingly great and wonderful 
and laudable.'** 
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""Cf. also TLevi 5:5, but there Levi wants to know the angel's name so that he 
may call on his assistance when he needs it. 

" In 17:9 it is not clear whether Aseneth refers to him as 'a god' or as 'God, ' 
perhaps recognizing him as 'the angel of Yahweh' (cf Judg 13:21-22) who in the 
Old Testament is in some sense identified with Yahweh. However, post-biblical 
Jewish literature consistendy takes the Old Testament's 'angel of Yahweh' to be an 
angel who acts for God but is not to be identified with God or worshipped: cf LAB 
42:10 in relation to Judg 13:21-22. 

"'For such secret names, cf Asclsa 7:4; 8:7; 9:5; and Smith (1985) 701 n. 10. 
' 'Hurtado (1988) 81,84. 
"Translation from Budge (1915) 1078. 

Aseneth's request to know the name of the angel (who is the 
archangel Michael: cf 14:8) and his response are modelled on 
Judges 13:17-18, but it is surely significant that the terms of 
Manoah's request there ('What is your name, so that we may 
honour [LXX:8o|daonev] you when your words come true?')*" 
are heightened in Aseneth's ('in order that I may praise and 
glorify you for ever and ever'). It looks as though she is 
represented as wishing to offer divine worship to the angel," 
and that the angel's refusal to divulge his heavenly name, 
which cannot be known or uttered on earth,'* is an oblique way 
of refusing worship." In the course of his speech he makes 
clear that, though he is the chief of the house of the Most High, 
he is not the Most High. 

(d) Apocalypse of Paul (Copdc version) 

And companies of singers were singing and ascribing 
blessing to the Father, and tens of thousands of thousands 
of angels were standing before him, and thousands of 
thousands of angels were surrounding him, saying, 
'Honourable is thy name and splendid is thy glory, O 
Lord'; and the Cherubim and the Seraphim said, 'Amen'. 
And when I Paul saw them I quaked in all my members, 
and I fell dovm upon my face. And, behold, the angel who 
accompanied me came to me and raised me up, saying, 
'Fear thou not, O Paul, thou beloved of God; rise up now 
and follow me, and I will shew thee thy place'.** 
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Translation from Walker (1873) 21; Latin text in de Santos Otero (1988) 183. 
""For the archangel Sariel, see 1 Q M 9:14-15; 1 Enoch 9:1; 10:1; 20:6; Tg Neof 

Gen 32:25; ApPet7:10;9:1; 11:412:3 (cf Bauckham [1993B] chapter3secdon 8). 
Translat ion from Lunt (1985) 408. 

Although the context of this incident is somewhat obscure, its 
significance seems to be that Paul should not fear or prostrate 
himself before the angels in the third heaven because he is not 
inferior to them; his own throne, as he subsequently sees, is set 
up for him, with those of the prophets, the other apostles, and 
the martyrs, in paradise, where the angels honour them. This 
text therefore particularly resembles Ascension of Isaiah 7:21-
22. 

(e) Apocryphal Gospel of Matthew 3:3 

Thenjoachim adored the angel, and said to him: 'If I have 
found favour in thy sight, sit for a litde in my tent, and 
bless thy servant.' And the angel said to him: 'Do not say 
servant, but fellow-servant (conservum); for we are servants 
of one Master.'** 

This late Christian text, included for the sake of completeness, 
is likely to be dependent on Revelation 19:10; 22:8-9. 

This completes the evidence for the tradition in which an 
angel refuses worship. There are also, however, some other 
texts which counter the danger of angelolatry in somewhat 
different ways. These texts are additional evidence that the 
traditional forms of response to angelophanies were felt by 
some within the apocalyptic tradidon to run the risk of infringing 
strict monotheism. 

(f) Ladder of Jacob 3:3-5 

And SarieP the archangel came to me, and I saw (him), 
and his appearance was very beautiful and awesome. But 
I was not astonished by his appearance, for the vision 
which I had seen in my dream was more terrible than he. 
And I did not fear the vision of the angel." 
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**Lunt (1985) 404, is too cautious in speaking o f t h e possibly original Jewish 
document'. Moreover, Charlesworth (1983), (1985) is wrong to classify it among 
'Expansions of the "Old Testament" and Legends' (in Charlesworth [1985]) 
rather than among 'Apocalyptic Literature and Related Works' (in Charlesworth 
[1985]). It is generically an apocalypse. The interpretadon of Jacob's vision at 
Bethel as an apocalypdc reveladon of the future is of a piece with the common 
Jewish exegedcal pracdce of fmding apocalypdc reveladons in the accounts of 
visions in the Old Testament histories (cf also ApAbr ) . 

T h e face of God is 'as of a man, canned out of fire' (1:4), 'of fire, including the 
shoulders and arms, exceedingly terrifying' (1:6); cf. the descripdons of the face 
of God in 2 Enoch 22:1 ( I ) ; 39:3-4 (A ) , 5 (J). 

The Ladder of Jacob is certainly ajewish apocalypse** (with a 
Chrisdan addidon in chapter 7), whose aflfinides with the 
Apocalypse of Abraham suggest a date around 100 A.D. In our 
passage the possibility that the awe-inspiring appearance of the 
archangel should inspire in Jacob a fear akin to divine worship 
is negated by the fact that Jacob has already seen the far more 
terrifying face of God himself in his vision (1:4, 6).*' 

(g) 3 Enoch 16:1-5 

Rabbi Ishmael said: The angel Metatron, Prince of the 
Divine Presence, the glory of highest heaven said to me: 
At first I was sitdng on a great throne at the door of the 
seventh palace, and I Judged all the denizens of the 
heights, the familiaoithe Omnipresent, on the authority 
of the Holy One, blessed be he. I assigned greatness, 
royalty, rank, sovereignty, glory, praise, diadem, crown, 
and honour to all the Princes of Kingdoms, when I sat in 
the heavenly court. The Princes of Kingdoms stood beside 
me, to my right and to my left, by authority of the Holy 
One, blessed be he. But when Aher came to behold the 
vision ofthe Merkabah and set eyes on me, he was afraid 
and trembled before me. His soul was alarmed to the 
point of leaving him because of his fear, dread and terror 
of me, when he saw me seated upon a throne like a king, 
with ministering angels standing beside me like servants, 
and all the Princes of Kingdoms crowned with crowns 
surrounding me. Then he opened his mouth and said: 
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"Translation from Alexander (1987) 63-64. 
"This passage is discussed in Segal (1977) chapter 3; Alexander (1977) 177-

178; Rowland (1982) 334-339. In fact, the three differing texts of this passage 
represent two recensions of the story, as Alexander (1987) 54-63, argues. For the 
diree texts, with translations, see Alexander (1987) 54-55, 59-60, 61-62. 

"Alexander (1987) 62-63. 
"Morray-Jones (1991) 17-36, against Alexander (1987) 54-66 (who argued diat 

3 Enoch's version is a secondary development from b. litg. 15a). 
"Morray-Jones (1991) 34 admits diat the text of 3 Enoch 16:1-5 itself shows 

signs of dependence on the Talmud, but this dependence consists in additions to 
an originally independent tradition. 

'There are indeed two powers in heaven!' Immediately a 
heavenly voice came out from the presence of the Shekinah 
and said: 'Return, backsliding children — except Aher!' 
Then 'Anafi'el YHWH, the honoured, glorified, beloved, 
wonderful, terrible, and dreadful Prince came at the 
dispatch of the Holy One, blessed be he, and struck me 
with sixty lashes of fire and made me stand upon my feet.*" 

Another version of this story is in b. Hag. ISa,*' but the version 
in 3 Enoch is the more interesting for our purposes, because 
here the reason for Aher's heredcal conclusion that there are 
two powers (i.e. divinides) in heaven is the God-like splendour 
of Metatron, enthroned as the heavenly vicegerent of God (the 
'lesser YHWH': 12:5). Aher's terror should be noted, because 
it is in this response to Metatron's royal appearance — the 
traditional response to angelophanies — that Aher's 
apprehension of Metatron as a second divinity consists. The 
version in b. Hag. 15a omits both the God-like appearance of 
Metatron and Aher's terror, and represents Metatron as the 
heavenly scribe rather than the heavenly grand vizier. In one 
recension of b. Hag. 15a (probably the older)** the reason for 
Aher's conclusion that 'there are two powers' is obscure, while 
in the other it is because he sees Metatron seated, but in his role 
as scribe, not like a king, as in 3 Enoch. Probably, as Morray-
Jones has argued,** 3 Enoch preserves the more original, pre-
talmudic tradidon.** This version must derive from the early 
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«Odebe rg (1928) introduction: 85-86, believed 3 Enoch 16 to emanate from 
'early opponents to the Metatron-speculadons ofthe mysucs'; but by comparison 
with the version in b. ffag. 15a its demotion of Metatron is moderate. It is therefore 
better to see it as an attempt at self<orrecuon from within the Metatron tradidon. 

"Morray-Jones (1991) 30-32, 33. 
•"Translauon from Alexander (1983) 268 n.a., from the text published by 

Gruenwald (1969) 362-363. On 'the youth' resembling God, see also Halperin 
(1988) 405. 

Merkabah mystical circles themselves''* and served to counter 
the danger to monotheism which could be incurred by the 
extreme exaltation of the figure of Metatron or the lesser 
YHWH. The talmudic tradidon is a bowdlerized version from 
redactors who were much less sympathetic to the Metatron 
tradition, and anxious to suppress any reference to the 
speculation about Metatron as the lesser YHWH enthroned in 
heaven.''* 

(h) Cairo Genizah Hekhalot A/2, 13-18 

A youth [i.e. Metatron] comes out to meet you from 
behind the throne of glory. Do not bow down to him — 
for his crown is as the crown of his King, and the sandals 
on his feet are as the sandals of his King, and the robe 
upon him is as the robe of his King...; his eyes blaze like 
torches, his eyeballs burn like lamps; his brilliance is as 
the brilliance of his King, his glory is as the glory of his 
Maker — Zehobadyah is his name."" 

Here the Merkabah mystic is warned not to mistake Metatron 
for God, and therefore not to perform obeisance which in 
these circumstances would be worship. The mistake was no 
doubt peculiarly easy to make in the case of Metatron, but the 
glory of all angels to some extent resembles the glory of their 
Maker: this is why the danger of idolatry was always present in 
circles which devoted as much attention to angels as apocalyptic 
and Merkabah mysticism did. 

Since the role of Metatron in these Merkabah texts presents 
a closer parallel to the role of Christ in early Christianity than 
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"For some of the parallels, see Murtonen (1953) 409-411, though his view that 
the figure of Metatron has been influenced by the Chrisdan view of Jesus is 
improbable. Even less tenable is the view that 'Metatron is a rough draft of which 
Jesus is the marvellous finished product': Couchoud (1932) 65. 

"Were there Merkabah mystics who did worship Metatron? Presumably the 
warnings against the danger of this presuppose that the danger was sometimes 
realised, though perhaps those who did 'worship' Metatron would not have 
regarded it as worship. In b. Sanh. 38b (discussed in Urbach [ 1975] 138-139; Segal 
(1977) 68-71;Alexander [1977] 177; Hurtado [1988] 32) R.Idi disputes with a jnin 
who argues from Exod 24:1 that there is a second divine figure who should be 
worshipped. Since it is R. Idi who calls this figure Metatron we cannot be quite sure 
that the min is an adherent of the Melatron-Merkabah traditions. Urbach thinks 
it 'most likely that the reference is actually to a Christian sectarian' ([1975] 139), 
while Segal supposes that Metatron was the rabbinic name for a variety of 
mediating beings in heresies, and finds no convincing evidence that Merkabah 
mystics were ever called heretical ([1977] 200). On the other hand, the warnings 
against the worship of Metatron make it quite possible that some Merkabah mystics 
strayed into 'two powers' heresy. 

any other figure in Jewish religion,** it is interesting to notice 
how the worship of Metatron in heaven is here explicitly 
excluded,** whereas the worship of Christ in heaven is explicitly 
portrayed in the Apocalypse ofjohn and the Ascension of 
Isaiah. 

These texts, (g) and (h), from the Hekhalot literature are, 
of course, much later than the Apocalypse of John and the 
Ascension of Isaiah, but they belong to a tradidon which was in 
some respects condnuous with the older Jewish apocalypdc 
tradidon and with which, as we shall see, the Ascension of 
Isaiah has particular affinides. They illustrate again how the 
role of mediating heavenly beings could be felt to endanger 
monotheism, and how the tradition itself sought to safeguard 
monotheistic worship from such danger. 

In taking up the traditional motif of the angel who refuses 
worship, the authors of the Apocalypse of John and the 
Ascension of Isaiah showed themselves alert to this kind of 
danger and sensitive to the implications ofjewish monotheism 
in the sphere of worship. We must now examine the specific 
use they made of the tradition. 
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'"So, e.g., Bousset (1906) 493; Swete (1907) 249, 304; Kiddle (1940) 382, 449; 
Peake (1920) 355 n. 1; Morris (1969) 228; Preston and Hanson (1949) 120, 143-
144; Sweet (1979) 280. 

" So Caird (1966) 237. 
' T h e structure of these passages and its theological significance is studied in 

detail by Giblin (1974). The following two paragraphs are much indebted to his 
analysis. 

" O n the significance of the phrase iv irveunaxL, see chapter 5 below. 

2. The tradition in the Apocalypse of John 

The usual explanation for the inclusion and repetition ofthe 
incident in Revelation 19:10; 22:8-9 is thatjohn intended to 
counter a tendency to angel-worship in the Asiatic churches to 
which he addressed his work.*" In that case it is surprising that 
no reference to this aberration is made in the seven messages 
to the churches,*' but it is possible that the prophetess 'Jezebel' 
(2:20) justified her teaching by appeal to visionary revelations 
given by angels. 

A more adequate understanding of the function of the two 
passages will be reached by examining their role in the structure 
of the Apocalypse. A literary artist as skilful asjohn will not have 
duplicated this incident other than by careful design. In fact, 
the two parallel passages 19:9-10 and 22:6-9 form the parallel 
conclusions to two visions (17:1-19:10 and 21:9-22:9) which 
also have closely parallel openings (17:1-3; 21:9-l 0). It is clearly 
John's intention in this way to mark out these two visions as 
comparable and contrasting segments of his work: they portray 
the two cities Babylon the harlot and Jerusalem the bride, the 
judgment ofthe one and the subsequent establishment of the 
other.** 

The parallel openings and closings of the two visions raise 
and answer the question of the authority on which John 
receives and communicates these prophetic revelations. As so 
often in apocalyptic visions it is in each case an angel who shows 
John the vision (17:1-3; 21:9-10), though in both cases John 
also adds that this occurs while he is •m>€v\iaTi (17:3; 21:10; 
cf 1:10; 4:2), i.e. in a condition of visionary rapture attributed 
to the action of the divine Spirit.** It is as the giver of prophetic 
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"For the subjective genitive in iiaprupta 'I TiaoC, cf. 1:2; 22:20. In a subordinate 
sense both John (1:2) and the angel (22:16) bear witness to Jesus' witness. 

»Cf. in more detail, Giblin (1974) 496^98. 

revelation thatjohn is tempted to worship the angel (22:8), but in 
rejecdng worship the angel disclaims this status: he is not the 
transcendent giver of prophedc revelation, but a creaturely 
instrument through whom the revelation is given, and therefore 
a fellow-servant with John and the Christian prophets, who are 
similarly only instruments to pass on the revelation. 

Instead of the angel, John is directed to 'worship God' 
(19:10; 22:9) as the true transcendent source of revelation. In 
the first version ofthe incident, the angel's rejection of worship 
is further Justified by the explanation, 'For the witness ofjesus 
is the Spirit of prophecy' (19:10c). The divine Spirit who gives 
John the visionary experience in which he may receive revelation 
communicates not the teaching of an angel but the witness 
which Jesus bears." The second version of the incident (22:6-
9) lacks a precise verbal parallel to 19:10c, but a similar point 
is made in the verses which follow it. For this second version of 
the incident functions both as a conclusion to the vision of the 
Newjerusalem (21:9-22:9) and also as the beginning of the 
epilogue to the whole book (22:6-21). For this reason the 
question of the authority for revelation in 22:6-9 is no longer 
limited to the immediately preceding vision, but expands, as 
the language of those verses indicates, to include the revelation 
given in the whole book. For the same reason the angel is no 
longer merely the angel of 21:9 but the angel who 'showed' 
John the whole of his prophetic vision (cf 1:1; 22:6b). The 
angel's rejection of worship now functions, therefore, to claim 
for the whole book the authority, not of an angel, but of God 
himself (hence 22:18-19), to whom alone worship is therefore 
due. The equivalent of the reference to 'the wimess ofjesus' in 
19:10 is now found in the words of the epilogue, in which the 
angel disappears from view and Jesus testifies directly: 'IJesus 
have sent my angel to you with this testimony for the churches.... 
He who testifies to these things says, "Surely I am coming 
soon"' (22:16,20). The angel is mere intermediary, Jesus is the 
source of the revelation.** 
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"See chapter 10 section 2 below. 

Thus John has used the traditional modf of the angel who 
refuses worship in order to affirm the divine source of his 
prophecy and play down the role of the angelic intermediaries. 
What is interesdng from the point of view of Christology is that 
for John it seems that Jesus is the source, not the intermediary, 
of reveladon. It is true that Jesus is subordinate to God and 
receives the reveladon from God. The tide of the apocalypse 
(1:1) sets out a chain of communication of the reveladon: God, 

Jesus, angel, John, Christians. But when it comes to 
disdnguishing the giver of reveladon from the instrument of 
revelation it is clear that for John Jesus belongs with God as 
giver, while the angel belongs withjohn as instrument. Implicidy 
the nionotheisdc prohibidon of the worship of angels does not 
prohibit the worship ofjesus. 

John had chosen to make his point about the authority for 
his prophecy by using a tradidon about worship. There was 
good reason for this. In a sense the theme of his whole 
prophecy is the distinction between true worship and idolatry, 
a distinction for which Christians in the contemporary situation 
needed prophetic discernment. The 'eternal Gospel' is 
summarised in the words 'Fear God and give him glory... and 
worship him' (14:6), and the conflict between God and Satan 
takes historical form in the conflict of human allegiances 
manifest in worship. The Apocalypse divides mankind into the 
worshippers of the dragon and the beast (13:4,8,12,15; 14:9, 
11; 16:2; 19:20; 20:4; cf the emphasis on idolatry in 2;14, 20; 
9:20) and those who will worship God in the heavenlyjerusalem 
(7:15; 14:3; 15:3-4; 22:3; cf. 11:1). This contrast reaches its 
climax in the two visions of Babylon the harlot in 17:1-19:10 
(where the metaphor of harlotry probably has the overtone of 
false worship, even if this is not the primary meaning;** cf. also 
2:20-22), and Jerusalem the bride in 21:9-22:9, with its picture 
ofthe city in which God himselfdwells as its temple (21:22) and 
his servants do him priestly service (22:3). The message of 
these two visions is emphasised by their parallel conclusions 
(19:10; 22:8-9), which enable John to end bodi widi the 
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"Jorns (1971) 45-46, following Muller (1963). 

injunction 'Worship God!' The angel's refusal of worship 
reinforces the point: Do not worship the beast, do not even 
worship God's servants the angels, worship God! 

Such deliberate treatment of the quesdon of true and false 
worship implies that when John portrays the worship of Christ 
in heaven in chapter 5 he cannot be doing so in forgetfulness 
of the stringent claims of monotheism in the sphere of worship. 
In that chapter John — like many an apocalypdc seer and 
Merkabah mysdc — has been admitted to the heavenly throne-
room of God, not, as was perhaps somedmes the case in 
Merkabah mysdcism, for the sake of a merely private experience 
of heavenly worship, but rather, in the old prophedc tradidon 
condnued by the apocalypdsts, in order to be present at the 
heavenly council-meedng to learn God's plans for his acdon in 
history. The divine purpose of establishing his kingdom John 
sees entrusted to Christ, who has proved himself, by his 
redeeming death, to be the only one worthy to execute it. Since 
it is he who has achieved salvadon on the cross it is he who must 
bring it to completion in the final eschatological events by 
which evil is destroyed and the reign of God established. The 
question of the angel, 'Who is worthy...?' (5:2) — which 
follows an ancient pattern of procedure in the heavenly council 
(1 Kings 22:20-21; Isa 6:8)"—elicits the importantinformation, 
not only that the Lamb is worthy, but also that noone else is worthy 
(5:3). This establishes Christ's unique role in distinction from 
all angels who act as the instruments of God's purpose. Such 
angels appear frequendy in the visions in whichjohn portrays 
the Lamb's execution of his commission: at every point before 
the parousia itself (19:11-16) it is angels who actually implement 
the divine purposes in history. But this instrumental role of the 
angels — for which no special worthiness is required and no 
praise given — is distinguished sharply from the role of Christ 
as the divine agent of salvation and judgment, even though 
that role is the subordinate one of executing the Father's will. 
For his acceptance of that unique role Christ receives the 
worship ofthe heavenly host (5:8-12). 
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"Mention should be made ofthe argument of Rowland that injewish apocalypdc 
literature the principal angel, described in terms of dirine glory, is evidence of a 
kind of incipient binitarianism in thejewish doctrine of God, a 'bifurcation' of 
divinity, and that the description of Christ in Rev 1:13-16 identifies him with this 
angelic figure who was already, injewish thought, a kind of aspect of divinity: see 
Rowland (1980); (1982) 94-113; (1983); (1985). But against die idea of a Jewish 
'bifurcation' of divinity, see Hurtado (1988) 85-90 (also against the parallel 
arguments of Fossum); Dunn (1991) 215-219.1 would agree with these criticisms, 
and would also question whether the terms ofthe description of Christ in Rev 1:13-
16 are necessarily either divine or angelic. Such terms were used generally to 
describe glorious heavenly beings, whether God or angels or glorified humans, 
and there are many more parallels injewish and Christian apocalyptic and other 
literature than Rowland notices. In any case, as Hurtado (1988) 82-85, points out, 
in those Jewish works in which the exalted angelic figures to which Rowland draws 
attention appear, worship is stricdy reserved for God. 

«Cf. Kiddle (1940) 105 (on 5:11-12): 'Nowhere else in the New Testament is 
Christ adored on such absolutely equal terms with the Godhead'; Swete (1907) 127 
(on chapter 5) : 'This chapter is the most powerful statement of the divinity of 
Christ in the New Testament, and it receives its power from the praise of God the 
Creator which precedes it.' 

The distinction between Christ and the angels whichjohn 
establishes in chapter 5 with regard to the work of establishing 
God's reign is therefore stricdy parallel to the disdncdon we 
have observedjohn using with regard to the giving of reveladon. 
Just as the angels are only fellow-servants with the Christian 
prophets in the communicadon of revelation and may not be 
worshipped (19:10; 22:8-9), so the angels who implement the 
divine purpose in history are only fellow-servants with the 
prophets and martyrs who bear the witness of Jesus in the 
world. In both cases, however, Christ, although he receives the 
reveladon from God (1:1) and the scroll from God (5:7), is not 
classed with the servants who may not be worshipped but with 
God to whom worship is due.** 

There can be no doubt that in 5:8-12 John portrays explicit 
divine worship paid to Christ: the parallels between 4:9-11 and 
5:8-12 make this clear.** The setdng, it should be remembered, 
is the heavenly throne-room in which the apocalyptic and 
Merkabah traditions portrayed the ceaseless angelic worship 
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•"For the hymns sung in heaven, see ApAbr 17; 1 Enoch 39:12-13; 4QShirShab; 
2 Enoch 21:1; 3 Enoch 1:12; 19:7; 20:2; 39:2; 40:1-2; 48B:2. Also Odeberg (1928) 
introduction: 183-7; Scholem (1965) chapter 4. 

" T h e three hymns using the formula d^Loc... Xa^etv (4:11; 5:9, 12) have 
sometimes been called 'acclamauons'. It is not, however, likely that the formula 
derives, as Peterson argued, from Greek secular acclamauons: see the most recent 
discussions injorns (1971) 56-73; van Unnik (1970); Carnegie (1982) 255.J6rns 
prefers to see the three 'Axios-Strophes' as antiphonal responses. 

This is not to deny, however, that in view ofjohn's polemic against Emperor-
worship, a parallel and contrast with the acclamations of the Emperor may be 
intended: cf Carnegie (1982) 255-256. It is interesdng to compare Mekhilta de-
Rabbi Ishmael, Shirta 1, where doxological hymns to God are very explicidy 
compared with acclamations of human kings: see Goldin (1971) 80-81. 

*'Cf, e.g. Hek. Rab. 28:1; also the hymns in Mekhilta de-Rabbi Ishmael, Shirta 
1, with the attempt at reconstruction in Goldin (1971) 81. There is some discussion 
of the heavenly hymns in Jewish apocalyptic literature. Revelation and the 
Hekhalot literature in Gruenwald (1988). 

"Perhaps the closest parallels are 3 Enoch 22:1: "Above them (the Hayyot) 
there is one prince, noble, wonderful, strong, and praised with all kinds of praise. 
His name is Kerubiel..."; Hek. Rab. 23:2: 'Anaphiel-YHVH, Lord of Israel — a 
revered, awesome, terrifying, noble, glorified, powerful, mighty, and valiant 
prince whose name is mentioned before the Throne of Glor)' three times a day, in 
the heavens, from the day the world was created until now, in praise, because the 
signet ring of the heavens and of the earth is given into his power" (translation in 
Blumenthal [1978] 76). The prostration of angels before superior angels is 
described in 3 Enoch 4:9; 14:5; 18; Hek. Rab. 23:3. There is certainly also a 
tendency in the Hekhalot texts to dwell on the glory of the angels, in terms which 
almost become doxological (Hek. Rab. 23:2,4; 3 Enoch 17:1; 19:1;20:1;26:1;28:1) 
— precisely the tendency against which the texts in section 1 are aimed. But notice: 
(a) such passages are no doubt intended to enhance the glory of God by describing 
the glory of the creatures whose purpose is to glorify God; and (b ) even this 
tendency does not lead to doxologies addressed jointly to God and the angels, like 
the doxology of God and Christ in Rev 5:13. 

The Parables of Enoch mention several times the 'worship' ofthe Son of Man 
or Elect One (most clearly: 1 Enoch 48:5; 62:6,9), but always as the eschatological 
subjection of people to God's vicegerent, never as worship by angels in heaven 
(unless 61:7 refers to this). 

of God.*" The hymn of 5:12,"' in its accumuladon of doxological 
terms, resembles on a minor scale the more elaborate hymns 
of the Hekhalot texts."* Of course, never in thejewish texts are 
such angelic hymns sung to any except God."' 

At 15:13 the climax of the throne-vision is reached as the 
circle of worship expands to encompass the whole creation 
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"Beskow (1962) 140-141: but he exaggerates the subordination of Christ in 
Reveladon by ignoring 5:9-12. 

""Probably in 6:17 the reading word airroO should be preferred, since it is easier 
to understand correction of airroO or ain&M than vice versa. 

""20:6 is hardly in the same category, since airroO rather obviously refers to 
Christ (cf 20:4). 

"'Beasley-Murray (1974) 332 (on 22:3); cf 189 (on 11:15); Swete (1907) 142 
(on l l :15 ) ;Mounce (1977) 231 (on 11:15); Holtz (1962) 202-3. God and Christ 
take a singular verb in 1 Thes 3:11. 

""At5:14 (where the reading fwvTi. e k Toix; alcowv might conform to the usage 
just noticed, but is much too poorly attested to be original) John probably 
deliberately avoided specifying the object of worship, since 5:13 would require it 
to be plural (elsewhere when he uses the same terms, in 4:10; 7:11; 11:16; 19:4, the 
object of worship is specified as God; cf 5:8, of die Lamb) . Ho lu (1962) 202 
(following Lohmeyer), suggests that the repeated airroO in 1:1 is another example 
of a singular pronoun for both God and Christ. 

and the doxology is addressed to both God and the Lamb, 
uniting the praise of God (4:9-11) and the praise ofthe Lamb 
(5:9-12) in a single hymn which anticipates the goal ofGod's 
purpose through Christ, the universal worship in the new 
heaven and earth. The conjunction of God and the Lamb (cf 
7:10; 11:15; 14:4; 20:6; 21:22; 22:1) in this verse illustrates how 
John, while holding Christ worthy of worship, remains 
sensitive to the issue of monotheism in worship. Christ cannot 
be an alternative object of worship alongside God, but shares 
in the glory due to God. So the specific worship of Christ (5:9-
12) leads to the joint worship of God and Christ, in a formula 
in which God retains the primacy. Although elsewhere John 
represents Christ as sharing God's throne (3:21; 22:1,3), here 
God alone is called 'he who sits on the throne'.** 

Probably the same concern leads to a peculiar usage in other 
passages ofthe Apocalypse, where mention of God and Christ 
together is followed by a singular verb (11:15) or singular 
pronouns (6:17;** 22:3-4).** It is not clear whether the singular 
in these cases refers to God alone or to God and Christ together 
'as a unity'.*' John, who is very sensitive to the theological 
implications of language and even prepared to defy grammar 
for the sake of theology (cf 1:4), may well intend the latter. But 
in either case, he is evidently reluctant to speak of God and 
Christ together as a plurality.** He never makes them the 
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3. The tradition in the Ascension of Isaiah 

The Ascension of Isaiah is more closely related to the traditions 

•"Piper (1951) 10-22; Mowry (1952) 75-84; Shepherd (1960). O ' Rourke (1968) 
finds only fragments of pre-cxisdng hymns (and none in chapter. 5). 

™J6rns (1971) 178-84; Carnegie (1982) 243-247. 
"Schussler Fiorenza (1973) 577-479; Schussler Fiorenza (1976) 175. 
"Swete (1907) 84; cf Carnegie (1982) 247. 
"Schussler Fiorenza (1974) 22S-227, thinksjohn has turned a traditional confessional 

formula into a hymn of praise by adding the doxology; but cf Carnegie (1982) 249. 
"Doxologies addressed to Christ also appear in 2 Tim 4:18; 2 Pet 3:18; perhaps 

1 Pet 4:11; Heb 13:21; 1 Clem 20:12; 50:7. C f also Pliny's report that Christians 
'carmen Christo quasi deo dicere secum invicem' (£/>. 10.96). For doxologies to 
Christ in second-century literature, see Bauckham (1992) secdon 2. 

"For other aspects of the Christology of Reveladon which idenufy Christ with 
God, see Bauckham (1993) chapter 3. 

subjects of a plural verb or uses a plural pronoun to refer to them 
both. The reason is surely clear: he places Christ on the divine 
side of the disdncdon between God and creadon, but he wishes 
to avoid ways of speaking which sound to him polytheistic. The 
consistency of his usage shows that he has reflected carefully on 
the relation of Christology to monotheism. It is significant that 
one of the passages in question (22:3-4) again concerns worship. 

Arguments that the heavenly liturgy of the Apocalypse 
reflects an earthly liturgy practised in John's churches* can 
probably not be sustained.'"John's eschatological perspective 
is such that he reserves for the Newjerusalem the church's 
participation in the angelic liturgy in the face-to-face presence 
of God." But the worship of Christ in the Apocalypse is 
nevertheless 'highly suggestive of the devotional attitude ofthe 
Asiatic Church... towards the Person of Christ'.'* The doxology 
in 1:5-6, whether or not based on a traditional formula," is 
evidence enough thatjohn's churches offered praise to Christ 
comparable with that offered by the angels in heaven.'* 
Doxologies, with their confession that glory belongs exclusively 
to the One who is addressed, were ajewish form of praise to the 
one God. There could be no clearer way of ascribing to Jesus 
the worship due to God.'* 
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"The seven heavens in Asclsa resemble the seven halls of the later Hekhalot 
texts rather than the seven heavens of TLe\'i 2-3; 2 Enoch; 3 Baruch; or even Visions 
of Ezekiel. Cf. also the Af)ocalypse of Zephaniah quoted by Clement of Alexandria, 
S«r. 5.11.77. 

"Cf .3Enoch 18:3; Hek. Rab. 17; 19; 20:5-21:3; 22:2; 23; Hekhalot Zutard §§415-
416. According to the Ethiopic version of Asclsa, Christ 'gave the password' at each 
gate; but the Ladn has ostmdebat characterem (10:25) and dedii signum (10:29) 
(Slavonic in Bonwetsch's Ladn translation, has ostendebai signa and dedii signum). 
Evidendy the Greek had xapQKTi'ip, meaning the impress on a seal, corresponding 
to Hek. Rab. 19, where at each gate seals imprinted with the names of angels had 
to be shown. This motif is not otherwise known from the older apocalypses, but is 
found in the Naassene psalm quoted by Hippolytus, Ref. 5.10.2-8; and in Ophian 
teaching as reported by Origen, C. O k 6.31 (but cf Himmelfarb [1988] 83). C f 
also the gatekeepers (called 'toll collectors') of the heavens in ApPaul (CG V, 2) 
20:16, 20-23; lApJas (CG V,3) 33:7-15. 

™Cf 3 Enoch 2:2-4; 4:7-9; 6:2-3; Gruenwald (1980) 147. 
" C f 2 Enoch 22:10; 3 Enoch 15:1; 48C:6. On the transformation of the 

visionary in apocalyptic and the Hekhalot literature, see now Himmelfarb (1991). 
""Cf. 1 Enoch 39:9-10; 71:11; ApAbr 17; ApZeph 8:2-4; 3 Enoch 1:11-12; Hek. 

Rab. 5:3; 25. 
"Sometimes in the Hekhalot texts the angels cannot behold God but the mysdc 

can: Hek. Rab. 24:5; Lesser Hekhalot, as quoted by Scholem (1955) 63 ( 'God who 
is beyond the sight of his creatures and hidden to the angels who serve him, but 
who has revealed himself to Rabbi Akiba in the vision of the Merkabah'). O n 

of Merkabah mysticism than is the Apocalypse ofjohn. It shows 
a great many remarkable similarities to the later Hekhalot 
literature, including features not otherwise attested in the 
older Jewish and Christian apocalypses. It describes, for 
example, Isaiah's ascent through the seven heavens, each with 
its hosts of angels, in progressively increasing glory.'* From the 
vision of the descent of Christ through the heavens we learn 
that each heaven has its door-keepers who demand seals to be 
shown before permitting entry (10:24, 25, 27, 29): a striking 
correspondence with the Hekhalot literature." Isaiah's entry 
into the seventh heaven is challenged by an angel before he is 
admitted (9:1-5).'* In each heaven Isaiah is transformed into 
the glory of the angels of that heaven (7:25; 9 : 3 , 3 3 ) H e Joins 
the angels in their worship of God (8:17; 9:28,33) .**The angels 
in heaven cannot bear to see the glory of God (9:37) but the 
righteous behold the glory of God 'with great power' (9:38) 
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whether God may be seen, according to the Hekhalot literature, see Elior (1989) 
108-110. For a variety of views in earlier texts on whether God may be seen by angels 
or humans, see 1 Enoch 14:21; 2 Enoch 22; 4 Ezra 7:98; QuEzra A24-26; ApAbr 
16:3; TLevi 5:1; 3 Bar 16:4 (Slav.). The versions of Asclsa seem confused as to 
whether Isaiah himself was able to see God (9:37,39; 10:2; 11:32; cf 3:9): itseems 
that in the original he could only bear the sight momentarily. The confusion in the 
versions may be due to a doctrinal difference. 

For die idea of 'power' , cf 1 Enoch 71:11; 3 Enoch 1:10-12; Ma'aseh Merkabah 
§§557-558; Alexander (1987A) 59. 

»'Cf. also Scholem (1965) 30, 129; Alexander (1983) 248-249. 
""Such abbreviation is apparent from comparison of the versions, and the 

Greek l.egend, and perhaps also from the quotation of 9:35-36 preserved in 
Epiphanius, Haer. 67.3 (Charles [1900] 67): but on the latter, see Acerbi (1984) 
42-47, arguing that the differences in Epiphanius' text are largely due to theological 
reworking. The Greek Legend seems to show traces of a richer angelology: cf. the 
lists in 2:40: flvYe^oi.'ipxat.^fovxjtai., Kal irdaai, TiStv oiifXLvCsv al Sin^peic (the 
corresponding verse, Asclsa 10:15, has shorter lists in Latin and Slavonic), and 
2:22, quoted below. More suggestive of Merkabah mystical interest is the mention 
of uiToep6vi,a Caia in Greek Legend 2:20. 

""Michael is named at 3:16 ('the chief ofthe holy angels'), and, in Slavonic and 
Latin but not Ethiopic, at 9:23,29,42. O n Michael in the Asclsa, see Norelli (1980) 
340-343. 

""Apartfrom Michael and 'the angel of the church' (3:15), only Isaiah's guide 
(7:2 etc.), the angel who presides over the worship in the sixth heaven (9:4), and 
the angel of 9:21 (identified as Michael by Slavonic and Latin at 9:23). 

All these are features ofthe literature of ascent (or descent) to 
the Merkabah.** 

On the other hand, by comparison with the Merkabah texts, 
the angelology is restrained. This may be due in part to the 
abbreviation which all versions of the work seem to have 
suffered,** but it is sdll noteworthy that no angel except 
Michael is named,** few specific angels are singled out,** and 
there is relatively little mention ofthe various classes and ranks 
of angels. More definitely, there is a statement that the secret 
names of angels cannot be known by any human being before 
death (7:4-5; cf 8:7; 9:5, of the name of Christ): this must be a 
deliberate rejection of the techniques of Merkabah mysticism, 
in which itwas essential for the mystic to know the names of the 
angelic doorkeepers he must pass and to be able to invoke the 
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*Hek. Rab. 16:4-5; 17; cf. Scholem (1955) 50-51; Alexander (1977) 178. N o 
doubt this is why the technique of passing the gatekeepers is mentioned in Christ's 
descent (10:24, 25, 27, 29), not in Isaiah's ascent: presumably Isaiah's guiding 
angel deals with this for him. The difference is not an indicadon of disdnct sources, 
contra Himmelfarb (1988) 84. 

"Perhaps there is also some polemic against the Enoch traditions, though a 
moderate polemic, in view of 9:9. The author does not deny Enoch's translation, 
though he equates it with the post-mortem ascensions of the other righteous 
people ofthe Old Testament (9:7-9); he does seem to deny Enoch's visit to heaven 
before his translation. 

""In Asclsa the incident occurs in the second heaven, while in the sixth heaven 
occurs the exchange in which the angel refuses to be called 'Lord'. The Greek 
Legend has moved the latter back to the firmament below the first heaven (2:10-

names of other angels as protection during his ascent.*® Any 
suggestion that Isaiah's ascent could be an example of what a 
would-be mystic could accomplish on his own initiative by the 
theurgic use of angelological lore is thereby countered. Isaiah 
is able to ascend only because God himself has sent an angel 
from the seventh heaven to conduct him there as an exceptional 
privilege, so that he may receive the prophetic revelation of the 
descent of Christ into the world (6:13, 7:4-5, 8; 8:8-10; 11:34). 
For the righteous in general the ascent to heaven is possible 
only after death (7:23; 8:11; 11:34).*' 

The Ascension of Isaiah therefore seems to be deliberately 
rejecting a form of Merkabah mysticism (whether Jewish or 
Christian is not clear) in which angels were reverenced and 
invoked both as obstacles and as aids in the mystical ascent to 
heaven. The author saw this as a dangerous obsession with 
angels, bordering on idolatry, and in order to oppose it head-
on he also used the traditional motif, already developed as a 
safeguard for monotheism in apocalyptic and Merkabah 
mystical circles, in which the seer attempts to worship an angel 
and is forbidden. With the version of this in the Ethiopic (to 
which the Slavonic and Latin are similar) at 7:21-22, should be 
compared the rather different version preserved in the so-
called Greek Legend 2:21-22: 

And he took me up into the sixth heaven,** and I could no 
longer bear the splendour and the lights, and I was greatly 
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afraid and fell on my face. And the angel of God who was 
with me said: 'Listen, prophet Isaiah, son of Amos: do not 
worship (TTpooKUVT^aTic) angels or archangels nor 
dominions (KupL6TriTac) nor thrones, undl I tell you.' 
And seizing me by the hand, he strengthened the spirit 
which is in me.*^ 

In view of the abbreviadon which all versions of the Ascension 
of Isaiah have suffered, it may well be that the additional 
material here is original. Certainly, the dazzling, overwhelming 
effect of the angel's glory, the visionary's fear and trembling, 
and the angel's action to bring him to his feet and strengthen 
him, are all authentic parts of the response to angelophanies 
in the apocalyptic and Hekhalot literature."" The further 
incident in Ascension of Isaiah 8:6 (also in the Greek Legend 
2:10-11), where the angel refuses to be called Kupioc because he 
is Isaiah's fellow-servant (aw8ouXoc), makes a similar point to 
that made in Revelation 19:10; 22:8-9: the interpreting angel is 
not the source of the revelation given to Isaiah, but only a 
servant of God sent to guide him through the heavens. 

In the Ascension of Isaiah the prohibition of the worship of 
angels is more directly linked with the vision of the worship of 
God in heaven than it is in the Apocalypse ofjohn. Throughout 
his passage through the six lower heavens Isaiah's attention is 
directed upwards to the seventh (cf 7 : 2 7 ) T h e sole function 

11) and replaced it in the sixth heaven by the prohibition of angel-worship. It is 
perhaps possible that the original included two versions of the seer's attempt to 
worship angels and its prohibidon, one in the second and one in the sixth heaven. 

""Greek text in Charles (1900) 144. (The Greek Legend is a much abbreviated 
and rewritten version of Asclsa, but it frequendy preserves the original Greek of 
the latter.) 

""Dan 8:17-18; 10:10, 18; ApAbr 10:2; 3 Enoch 1:7-9; Hek. Rab. 24:2-3. 
"There isa very similar theme in 3 Baruch, where, on seeing the wonders of the 

lower heavens, Baruch is told by his angelic guide, 'Wait and you will see the glory 
of God ' (6:12; 7:2; 11:2; 16:4 [Slav.]; cf 5:3). In my view (cf Bauckham [1990] 371-
374) these statements anticipate a vision of God in the seventh heaven, which 
Baruch reached in the original form of this apocalypse, but which has been lost 
(except for the minimal summary in 16:4 [Slav.]) in the extant, abbreviated forms 
of the work. Dean-Otting (1984) 136-148, interprets this theme in 6:12; 7:2 as 
countering the danger of worship of Helios, the sun-god interpreted by Jews as the 
angel ofthe sun (cf the prayer to Helios in Sefer ha-Razim, quoted by Dean-Otting 
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of all the angels in the lower heavens is to praise God and his 
Beloved and the Holy Spirit (7:17;8:18) in the seventh heaven. 
Similarly Isaiah is not to worship the angels in these lower 
heavens, because his place is in the seventh heaven, pardcipadng 
in the worship of God there (7:21-22). The angel forbids Isaiah 
to worship 'before I tell you in the seventh heaven' (7:22), a 
clause which functions explicitly to link the prohibition in the 
second heaven with the angel's commands to worship, when 
Isaiah reaches the seventh heaven (9:31,36; cf 'Worship God' 
in Rev 19:10; 22:9). 

It is therefore the more remarkable that these commands to 
worship are commands to worship Christ (the pre-existent 
Christ, most often called 'the Beloved' in the Ascension of 
Isaiah) and 'the angel ofthe Holy Spirit'. The worship which 
is prohibited in the case of angels is commanded in the case of 
Christ and the Holy Spirit. The carefully structured form of the 
account of the trinitarian worship in the seventh heaven 
should be noticed. It is set out in the following pattern: 

A. Worship of Christ 
1. the righteous worship and Isaiah joins them (9:28) 
2. the angels worship (9:29) 
3. the guiding angel's command 'Worship this one' (9:31) 

and identification of the object of worship, 'This is...' 
(9:32). 

B. Worship of the Holy Spirit 
1. the righteous worship and Isaiah joins them (9:33) 
2. the angels worship (9:34) 
3. the guiding angel's command 'Worship him', 

and identification of the object of worship, 'This is...' 
(9:36). 

[1984] 146; and, for awareness of the danger of sun-worship, cf ApAbr 7:7-8; 
Ladjac 12:12). The recurrence of this theme in 11:2, in relation to Michael, 
suggests that the polemic against angelolatry is broader and includes a concern 
that the principal angel, Michael, should not be worshipped. The prominence of 
the theme of glory, in relation to the seven heavens and to God, in both 3 Bar and 
Asclsa shows that they share a common approach to the problem of angelolatry. 
On glory in Asclsa, see Pesce (1983) 67-68. 
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T h e need for a specific command to 'Worship God ' was perhaps redundant 
here, though it is not clear why Isaiah is not stated to have joined in the worship 
of God. 

*Cf. also Irenaeus, Demonstratio 10. 
T h e positions in 9:35-40 are clearer in the version in Epiphanius, Haer. 67.3; 

see Charles (1900) 67. 
' 'So Danielou (1964) 127-129, followed by Stead (1974) 514. Against Danielou's 

identification of die angel of die Holy Spirit with Gabriel, see Norelli (1983) 215-220. 
* S o Werner (1957) 132; cf Kretschmar (1956) 73,78; Acerbi (1989) 186-187. 

On Origen's identification, see Danielou (1964) 134-6; Kretschmar (1956) 64-8; 
and for a similar identification in Irenaeus, see Danielou (1964) 138. 

" O n the text of 3:15-16, and against the view that the Greek text originally 
named the angel of die Holy Spirit Gabriel, see Norelli (1980) 320-324; Verheyden 
(1989) 248-250. 

C. Worship of God 
1. Christ and the Holy Spirit worship (9:40) 
2. the righteous worship (9:41) 
3. the angels worship (9:42) 

and the praises ofthe six heavens ascend (10:1-5) 
4. the guiding angel's idendficadon of the object of worship, 

'This is...' (10:6)."* 

The fact that Christ and the Holy Spirit are here represented 
as worshipping God (9:40)"' is just as noteworthy as the fact 
that they are themselves worshipped. This subordinadon, 
though it takes a different form from the subordinadon in the 
Apocalypse ofjohn, manifests the same desire to ensure that all 
worship is ultimately directed to God the Father. Christ and the 
Holy Spirit share in this worship but are not rival objects of 
worship alongside the Father, and to express that they 
themselves worship him. 

The Ascension of Isaiah has commonly been held to embody 
an angel-Christology. The two figures of the Beloved and 'the 
angel of the Holy Spirit', on the right and left hand of God 
respectively (9:35-36; 11:32-33),"* have been identified either 
with Michael and Gabriel,"* or with the two Seraphim of Isaiah 
6:2-3, whom Origen identified as Christ and the Holy Spirit 
(Princ. 1.3.4)."® The former identification has very little to 
recommend it, for: (a) in spite of Danielou's argument, when 
Michael is named in 3:16"' he cannot be a name for Christ; (b) 
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T h e s e [joints (a) and (b ) are neglected by Pesce (1983) 68, who supposes that 
there is no reference to a principal angel in Asclsa, and therefore that the Beloved 
has been cast in diat role. On Michael in 9:23, 29, 42, see Norelli (1980) 342-343; 
Norelli (1983) 217-218. 

"For the probability that 11:2-22, though only in the Ethiopic version, belongs 
to the original text, see Charles (1900) xxii-xxiv; Vaillant (1963) 111-112. O n the 
angel of 11:4, see Norelli (1983) 211. 

""Knight (1991) relates the Christology ofthe Asclsa to other possible U-aces 
of angelomorphic Christology in the New Testament and early Chrisdan literature. 

" "On diis term, see Norelli (1980) 343-364; Norelli (1983). 
"Ta lbe r t (1976) 422-426. 
" » C f also Simonetd (1983) 185-193, 203; Acerbi (1989) 187-189 and chapter 

6, who in different ways both show that the Christology of the Asclsa transcends a 
mere angel-Christology. 

' "This is certainly the sense of 'glories' (Lat. ^oriarum) here: cf Jude 8; I Q H 
10:8; 2 Enoch 22:7, 10. 

the addition of Michael in the Slavonic and Ladn versions at 
9:23, 29, 42, may well be original;"* (c) 11:4 does not idendfy 
the 'angel of the Holy Spirit' with Gabriel, since the angel there 
is the angel of Matthew 1:20, not Gabriel of Luke's account, of 
which this section is ignorant;** (d) the evidence that Michael 
and Gabriel were represented as placed on either hand of God 
is inadequate (cf. 2 Enoch 24:1). The identificadon with the 
Seraphim cannot be refuted, but nor is there anything in the 
text to support it. 

This is not to say that there may not be elements of an angel-
Christology behind the Ascension of Isaiah.'"" Both 9:27 (cf 
9:21) and the description of the Holy Spirit as 'the angel ofthe 
Holy Spirit''"' suggest that Christ and the Holy Spirit are 
conceived as heavenly beings analogous to the angels. The 
theme of the descent and ascent of the Lord (10:7-11:32) 
probably has an angelological background.'"* But angelic 
features are thrust into the background'"' by the rigorous 
differentiation between Christ and the angels. Christ is 'the 
Lord of all the glories [i.e. angels]'"* which you have seen' 
(9:32), 'the Lord with me [God] of the seven heavens and of 
their angels' (10:11), worshipped by the angels of all the 
heavens (7:17; 8:18; 10:19; 11:26-32). The Christology ofthe 
Ascension of Isaiah is less apdy defined in terms of an angel-
Christology, than in terms of worship, the combination of the 
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4. Conclusion 

The worship ofjesus in early Christianity could neither be 
easily rejected, since it was a natural response to his role in the 
Christian religion, nor unreflectively permitted, since it raised 
the relationship of Christology to monotheism in its acutest 
form. No doubt the latter consideration, combined with the 
conservatism of the liturgy, which so largely followed Jewish 
models, accounts for its absence from the formal liturgies 
which have survived from the pre-Nicene period."* That it 
occurred at least in hymns and spontaneous worship, however, 
cannot be doubted,'"* and the Christological significance of 
this should not be underrated. That the highest Christology, 
including the direct ascription of the tide 'God' to Jesus, seems 
to have occurred earliest in contexts of worship, has often been 
noticed,'"' but sometimes with the impUcation that it should 
therefore be taken less seriously. In fact, on the contrary, if it 
is in worship that monotheism is tested in religious practice, 
the devotional attitude to Jesus in worship is the critical test of 
Christology. 

There may have been early Christian circles in which a 
general neglect of the limits of monotheism in worship 

'"'Jungmann (1965). It is important to notice that the liturgies are more 
conservative, in the area of prayer to and worship ofjesus, than the evidence of the 
New Testament suggests was true of Chrisdan worship towards the end of the first 
century: cf. the doxologies addressed to Christ cited in n. 74 above. The extent to 
which prayer is addressed to Jesus in the New Testament has been frequendy 
underestimated (Delay [1949]); note especially John 14:14, which lays down a 
general principle. 

'"SeeRawlinson (1926) 135-136; Martin (1964) 31;Jungmann (1965) chapter 
10; Hengel (1983); Bauckham (1992) section 3. 

""E.g. Segal (1977) 215. 

prohibition of tiie worship of angels witii tiie command to 
worship Christ. Finally, it should be noticed that here Christ's 
status as worthy of worship already belongs to him in his pre-
existence (9:27-32), though it is apparently his redemptive 
work which leads to his enthronement (11:32). 
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accompanied the emergence of the worship ofjesus. But the 
importance of the material studied in this chapter lies in its 
sensidvity to the issue of monotheism in worship. So far from 
endorsing a general tendency to reverence intermediary beings, 
these writers emphasised a traditional motif designed to rule 
out angelolatry. At the same time they depicted the worship of 
Jesus in the throne-room of heaven. This combination of 
motifs had the effect, probably more clearly than any other 
Christological theme available in their world of ideas, of 
placingjesus on the divine side of the line which monotheism 
must draw between God and creatures. 



The Role of the Spirit 

References to the Spirit of God in the Apocalypse can be 
divided into three categories: four occurrences of the phrase 
€v -nveuiiaTL (1:10; 4:2; 17:3; 21:10); ten other references to the 
Spirit (2:7,11,17,29; 3:6,13,22; 14:13; 19:10; 22:17); and four 
references to the seven Spirits (1:4; 3:1; 4:5; 5:6).' The first 
three sections of this chapter will consider these three categories 
in turn, while the fourth will discuss two passages which 
illuminate the way the activity of the prophetic Spirit gives the 
church its eschatological perspective. 

1. The Spirit of vision 

Under this heading we shall consider the four occurrences of 
the phrase'in the Spirit' {iv TTveu^aTi) (1:10; 4:2; 17:3; 21:10). 
Though in each case the reference is to John's experience as 
a prophetic visionary, we shall find that the precise meaning is 
not the same in each case. 

In early Christian literature the phrase ev •nwiviaTi commonly 
means 'in the Spirit's control,' with various connotations. 
Frequently it denotes temporary experience of the Spirit's 
power in prophetic speech or revelation,^ without specifying 

'On the numerical symbolism in the numbers of references to the Spirit, see 
chapter 1 section 3 above. 

^ a t t 22:43; Luke 1:7; 2:27; Acts 19:21; 1 Cor 12:3; Martyrdom of Paul 1; cf. also 
prayer in the Spirit (Eph 6:18;Jude 20); worship in the Spirit (John 4:23-24). The 
phrase can be used of the Christian's permanent experience of the indwelling 

150 
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Spirit: Rom 8:9. Note also the expression, 'to see in the Holy Spirit,' used in the 
Targums (McNamara [1972] 113) and rabbinic literature (e.g. Lev. R. 9:9; 21:8; 
37:3; other examples in Abelson [1912] 259,263,265-266; Davies [1948] 211,213), 
with reference to prophetic knowledge, supematurally given (apparently in 
mental perception rather than literal vision). Martyrdom of Paul 1 seems to be a 
Christian use of thisjevrish expression. 

'C f also 1 Enoch 71:1,5, where Enoch's spirit is translated into heaven, and 1 
Cor 5:3-4; Col 2:5 for metaphorical use ofthe idea that the spirit may be where the 
body is not. For examples of translation both in and out of the body, see Russell 
(1964) 166-168. Acts 12:7-11 recounts a visionary experience m/ti>v^aTi (cf 
12:11) which is no mere vision (12:9) but the medium of transportation in the 
body; cf also Acts 8:39. 

any particular mode o f the Spirit's operation. When Polycrates 
writes that one ofthe daughters of Philip (who were prophets) 
'lived entirely in the Holy Spirit' (ev dy((p irveOp.aTi 
TToXiTeixjaii^vri) and that Melito 'lived entirely in the Holy 
Spirit' (^v dyt(p •nveiip.aTL Trdvra TToXiTeixjd|ievov: ap. 
Eusebius, Hist. Eccl. 5.24.2, 5 ) he presumably means that they 
enjoyed a lifelong experience of prophetic inspiration. In 
Didache 11:7-9, however, the phrase ev •nve{ip.aTL would seem 
to be a theologically neutral term for ecstatic speech, for the 
prophet who speaks ev iTvei)p.aTL is assessed as true or false by 
other criteria than this. It may be that through indiscriminate 
use the phrase had lost the theological assessment originally 
implicit in it and become merely phenomenological in this 
context, or it may be that the prophet who speaks in ecstasy is 
considered inspired, but not by the Spirit of God (cf 1 John 4:1-
6 ) . In either case the primary reference is here not to the source 
of inspiration but to the phenomenon of ecstatic speech. 

It has sometimes been thought thatev TTveij^ari in Revelation 
refers to John's human spirit (cf. Rev 22 :6 ) : it would then 
indicate that this rapture into heaven ( 4 : 2 ) and transportation 
(17:3; 21 :10 ) were 'in the spirit' rather than 'in the body'. The 
phrase would be equivalent to Paul's eKT6c TOO acinaroc ( 2 
Cor 12:2) andjohn's experience similar to that in the Ascension 
of Isaiah (which will be discussed below).' But we shall see that 
this cannot be the sense in 17:3; 21:10, and reference to the 
divine Spirit in 1:10; 4:2 therefore makes John consistent both 
with his own and with early Christian usage. 
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In 1:10; 4:2, the expression yevea9aL kv •nvev\i.aT\., though 
not precisely attested elsewhere, is best understood as a technical 
term for the visionary's experience of'rapture' by the Spirit. It 
is probably to be taken as both phenomenological and 
theological, denodng both the visionary experience as such 
and the Spirit's authorship of it. For visionary experience Luke 
prefers the more strictly phenomenological yevkoQai kv 
eKCjTdaei (Acts 22:11; cf 10:10), with its opposite, yevkaOav kv 
eauT(p (Acts 12:11), although Luke certainly understands the 
Spirit to be the agent of visions (Acts 2:17; 7:55). When 
someone ceases to be ^auTc )̂ and becomes ev eKOTdaei.he 
loses his outward consciousness. Instead the Spirit takes control 
of his faculties: he becomes ev TTvei»|iaTL. Thus Josephus 
describes Balaam prophesying as one who was no longer ev 
kavT<^ but overruled by the divine Spirit (JC^ 9ei(}) •nveu|i,aTL 
veviKTmevoc: Ant. 4.118). Similarly, according to Pseudo-Philo, 
the Holy Spirit which came upon Kenaz and indwelt him 'took 
away his bodily sense {extulit sensum eius) and he began to 
prophesy' (LAB 28:6). Such language may suggest a kind of 
bodily possession more readily associated with those pagan 
prophets of andquity who became in a trance the wholly 
passive mouthpieces of the god. Perhaps this is what Josephus 
intends, but it need not be the meaning of Pseudo-Philo. 
Certainly itwas not John's experience. He remains a free agent 
throughout his visions. But the visionary experience is 
nonetheless necessarily a suspension of normal consciousness. 
John was ev TTveO îaTL in the sense that his normal sensory 
experience was replaced by visions and auditions given him by 
the Spirit. 

The experience of trance-like suspension of normal 
consciousness is vividly described in the Chrisdan apocalypse 
known as the Ascension of Isaiah, a work which may date from 
only shordy after Reveladon: 

And while he [Isaiah] was speaking with the Holy Spirit in 
the hearing of them all, he became silent, and his mind 
was taken up from him, and he did not see the men who 
were standing before him. His eyes indeed were open, but 
his mouth was silent, and the mind in his body was taken 
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Translation from Knibb (1985) 165. O n Asclsa 6, see chapter 2 section 5 above. 
M Enoch 71:1, 5; TLevi 2-6. Russell (1964) 167 n.l, understands 'Come up 

here!' (Rev 4:1) as indicating a translation of the spirit; but the same words in Rev 
11:12 refer to bodily translation. 

up from him. But his breath was (still) in him, for he was 
seeing a vision. And the angel who was sent to show him 
(the vision) was not of this firmament, nor was he from 
the angels of glory of this world, but he came from the 
seventh heaven. And the people who were standing by, 
apart from the circle of prophets, did [not] think that the 
holy Isaiah had been taken up. And the vision which he 
saw was not from this world, but from the world which is 
hidden from die flesh (6:10-15).'' 

This may be taken as an accurate phenomenological account 
of the kind of visionary experience John intends by the 
expression yeveaOai kv TTveu|iaTi. The Ascension of Isaiah 
goes on to interpret the prophet's experience as a real 
translation of his spirit out of his body through the seven 
heavens, thus opting for the latter of the two possibilities 
suggested by Paul in 2 Corinthians 12:2. But such an 
interpretation is presumably only possible of a vision which, 
like Isaiah's, can be understood as a realistic sight of the 
heavenly realms. In John's case, not only is he silent as to the 
bodily or spiritual nature of his translation to the heavenly 
court (chapter 4), but also his visions are clearly not intended 
to be realistic. They are symbolic representations of happenings 
present and future, heavenly and earthly. In many cultures 
trances, and also dreams, have been understood as the absence 
of the spirit from the body, and this interpretation of visionary 
rapture is to be found in other apocalyptic works besides the 
Ascension of Isaiah,* but there is no need to attribute it to John. 

The expression yevkaOai kv TTveOjiaTi is used in somewhat 
different ways in Revelation 1:10 and 4:2, and it is difficult to 
find a translation which fits both its occurrences. T fell into a 
trance' (Caird) is the sense of 1:10, though it misses the agency 
of the Spirit. But this cannot be the sense of 4:2. The technical 
terminology of vision in 4:1 shows that 4:2 cannot be the 
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"E.g. 1 Enoch 14:8; 39:3; TAbr A 10:1; ApAbr 15:2-4; 2 Enoch 3:1; 3 Bar 2:1-2. 
'Cf. also the Spirit inspiring dreams: TAbr A 4:8-9; LAB 9:10. 

beginning of a second trance: John is already kv •m>€i}\x.aT\.. The 
context requires that 4:2 refer to John's rapture to heaven. 
This is an experience which the apocalypdc seers commonly 
described in more elaborate terms,® and it may be significant 
that John prefers an expression which attributes it to the 
agency of the Spirit. 'I was caught up by the Spirit' (NEB) is 
perhaps the most adequate translation. The two remaining 
occurrences of -nveuiJiaTi (17:3; 21:10) are instances of 
transportation 'in the Spirit', and will be discussed further 
below. 

We must first enquire into the precedents injewish literature 
for John's understanding of the Spirit as the agent of visionary 
experience. His extensive use of Old Testament language and 
imagery and his writing within the genre ofjewish apocalyptic 
vision make such precedents particularly relevant. The idea of 
the Spirit of God as the agent of visionary experience is 
occasional in the Old Testament (Num 24:2; cf w 4, 16-17), 
though probably also implied in general references to ecstatic 
prophecy (Num 11:24-29; 1 Sam 10:6,10). More important are 
the prominence of the Spirit in Ezekiel's experiences of 
visionary rapture (3:12, 14; 8:3; 11:1, 24; 37:1; 43:5; cf also 
Elijah in 1 Kings 18:12; 2 Kings 2:16), and the specification of 
dreams and visions as the manifestation of the eschatological 
outpouring of the Spirit in Joel 2:28. In later Jewish literature, 
the Spirit inspires prophetic speech (e.g. 1 Enoch 91:1; Jub 
25:14; 31:12; Pseudo-Philo, LAB 18:11; 32:14; 4 Ezra 14:22) 
more commonly than visions (Sir 48:24).' This is despite the 
frequency of visions in thejewish apocalyptic works, but in line 
with the rarity of references to the Spirit in these works. But the 
apocalyptists do occasionally mention the Spirit as the agent of 
visionary transportation (2 Bar 6:3; Hebrew ApEl) and possibly 
once as the agent of translation into heaven (1 Enoch 70:2) — 
these are the ideas which recur in Revelation 4:2; 17:3; 21:10. 

John's translation into the heavenly court (4:3) was the 
common experience of apocalyptic visionaries, but in the 
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"Perhaps Jewish is the Apocalypse of Zephaniah of which only a fragment is 
extant, quoted by Clement of Alexandria, Sfr. 5.11.77. It begins: 'And a spirit took 
me and brought me up into the fifth heaven.' /"oaWintermute (1983) 500, itseems 
very unlikely that this quotation is from the same work as the much more extensive 
Coptic firagments of an Apocalypse of Zephaniah, and it is impossible to tell 
whether the work is ofjewish or Christian origin, though it certainly belongs to the 
Jewish and Christian apocalyptic genre of ascents through the seven heavens. 
Since the quotation goes on to refer to 'the Holy Spirit', the Tn^O|ia which 
transports the visionary to the fifth heaven seems not to be the divine Spirit (cf 2 
Bar 6:3; Hermas, Vis. 1:1:3; 2:1:1, quoted below). In a similar context in an 
apocalyptic tour of the heavens, is a passage in the Gnostic Apocalypse of Paul (CG 
V,2), presumably based on ajewish or Christian apocalypse: 'Then the Holy 
[Spirit] who was speaking with [him] caught him up on high to the third heaven' 
(19:20-24: translation from Robinson [ 1977] 240). This passage is evidendy closely 
related to Apocalypse of Paul 11: 'And after that I saw one of the spiritual beings 
beside me and he caught me up in the Holy Spirit and carried me up to the third 
part of Heaven, which is the third heaven' (translation from the Syriac in Duensing 
[1965A] 763). All three passages use the same kind of language of visionary 
transportation, derived from Ezekiel, as the passages quoted in the next paragraph 
below. 

Translation from Knibb (1978) 165. 
'"Whirlwind: 1 Enoch 39:3-4; 52:1; cf also 1 Enoch 14:8; ApAbr 15:4; and 

Widengren (1948) 108-110, with the passage there cited from the Gima: 'Winds, 
winds led away Shitil the son of Adam; storms, storms led him away, made him 
ascend...' 

extant, unquestionably Jewish literature* the only possible 
reference to the Spirit as the agent of such a translation is in 
reference to Enoch's final assumption: 'he was lifted on the 
chariots of the spirit, and his name vanished among them' (1 
Enoch 70:2)." It seems likely, however, that we should 
understand: 'chariots of the wind'. The terminology recalls 
Elijah's translation in a chariot of fire and a whirlwind (2 Kings 
2:11), and reflects the fact that on the basis of Elijah's experience 
the chariot of fire and the whirlwind had become the common 
means of translation to heaven in the post-biblical Jewish 
literature.^The two are probably identified in Sirach 48:9, and 
the chariot also became idendfied with the 'chariot of the 
cherubim'. It was on this chariot, God's own chariot, that 
Abraham (TAbr 9-10) and Adam (LAE 25:3) experienced 
temporary raptures to heaven, and on this chariot Job's soul 
was taken up to heaven after his death (TJob 52:9). Life of 
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' 'Cf. also 3 Enoch 24:2; ApMos 38:3. Chariot, cherubim, winds, clouds were all 
associated on the basis of such texts as Pss 18:10; 68:4; 104:3; Ezek 1. 

"Asclsa 7:23: Christians 'at their end' will ascend to heaven 'through the angel 
of the Holy Spirit'; OdesSol 36:1: 'I rested on the Spirit ofthe Lord, and she raised 
me up to heaven'; Gregory of Nyssa, In Cant. 10: 'Like Elijah, our mind is taken up 
in the chariot of fire and carried through the air to the glories of heaven — by fire 
we understand the Holy Spirit.' 

" L X X lacks the reference to the angel's TWt^ui. 
'Translation from Klijn (1983) 622. 

Adam and Eve 25:3 calls it 'a chariot like the wind'." These 
parallels make it probable that 1 Enoch 70:2 originally referred 
to 'chariots of the wind'. At the same dme the ambiguity of 
wind/Spirit and the association of Spirit and fire might well 
have suggested the agency of the Spirit in translation to 
heaven, as they did in some early Christian writers.'* It may 
therefore be only an accident of survival that we have no such 
Jewish parallels to Revelation 4:2. What is certainly clear is that 
most apocalyptists preferred more graphic descriptions. 

Parallels to transportation kv iTvei)|i,aTi (Rev. 17:3; 21:10) 
are somewhat easier to find. While Elijah's translation provided 
the model for descriptions of translation to heaven, Ezekiel's 
experiences were the principal model for accounts of visionary 
transportation from place to place. The language of 17:3; 21:10 
should be compared with the following passages from Jevrish 
and early Christian writings: 

1 Kings 18:12; 2 Kings 2:16. 

Ezekiel 3:12, 14; 8:3; 11:1, 24; 37:1; 43:5. 

Bel 36 (Theodotion): 'The angel of the Lord took 
(etreXdpexo) Habakkuk by the crown of his head, and 
carried (PaoTdoac) him by the hair of his head, and with 
the blast of his breath (ev TO) \K>VC^ TOO irveup-aroc airroO) 
set him down in Babylon above the pit.'" 

2 Baruch 6:3: 'And behold, suddenly a strong spirit lifted 
me and carried me above the wall of Jerusalem'.'* 
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" O n this passage, see Bauckham (1990) 362-364. 
' T h e Visions of Hennas are probably contemporary with Revelation: see 

Bauckham (1974) 28-29. 

Hebrew Apocalypse of Elijah: 'The Spirit of God took me 
up and brought me to the south ofthe world.... Again the 
Spirit took me up and brought me to the east of the 
world.... Again the Spirit took me up and brought me to 
the west of the world. 

Acts 8:39-40: 'The Spirit of the Lord snatched Philip away 
(f^piraaev); the eunuch saw him no more, and went on his 
way rejoicing. But Philip found himself at Azotus...." 

Gospel of the Hebrews (ap. Origen, InJoann. 2.12): IJesus 
said:] 'Even so did my mother, the Holy Spirit, take 
(?XaP€) me by oneofmy hairs andcanyme away {iad^yKe) 
onto the great mountain Tabor.' 

Hermas, Visions 1:1:3: 'And a spirit took me and carried 
me away (?XaP€v KQI dm'iveYKe) through a pathless 
region....' 

Hermas, Visions 2:1:1: 'And again a spirit took me (atpei) 
and carried me away (d-rrcxĵ peL) to the same place....''® 

Most of these pass^es copy the language of Ezekiel. It should 
be noticed that, while in some of them it is by no means clear 
whether it is <A« Spirit of God that is intended, in no case is the 
reference to the human spirit of the prophet. The closest 
parallels to these verses of Revelation are Ezekiel 37:1 and Bel 
36, and these suggest that kv •nveOp.an may be instrumental in 
Revelation 17:3; 21:10 (as it clearly is in Ezek 37:1 LXX: 
k^^ayk \Le kv TTveiip-aTi K{ipLoc).John'susageisseentobe 
conventional terminology for visionary transportation, though 
again it might be significant that in 21:10, obviously modelled 
on Ezekiel 40:2, he prefers kv •nveip.an to 'in visions of God', 
which is found in that verse of Ezekiel. His stress on the Spirit's 
agency in his visionary experience is a litde stronger than 
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"For details of the apocalypdsts' psychic experiences, see Russell (1964) 
chapter 6; Rowland (1982) chapter 9. For the character of John's visionary 
experience, it may be noteworthy that, again unlike many apocalypdsts, he does 
not speak of dreams or visions at night or waking from sleep (cf Dan 7:1-2; Zech 
1:8; 4:1; 2 Bar 53:1; 4 Ezra 3:1; 11:1; 12:3; 13:1,14; TLevi 2:5; 5:7; 1 Enoch 83:3,6; 
85:1; 86:1; 90:40). 

appears to have been normal in thejewish apocalyptists, but 
the terminology itself is stereotyped and unremarkable. It 
might even be thought that, by introducing the interpreting 
angel in 17:3; 21:10, he has permitted apocalyptic stylistic 
conventions to mar the more expressive image of the wind 
which caught up Ezekiel, the sudden gust of mysterious divine 
power sweeping the prophet off his feet. But John's language 
probably conveyed as much to his readers, as did Bel 36, which 
sounds almost comic today. John's language affirmed 
economically the divine source of his visions; but that this was 
more specifically the Spirit of Jesus appears not from the 
phrase TtveiiiiaTi alone, butfrom its context in the Apocalypse 
as a whole. 

John is much less interested than many other apocalyptists 
in describing psychologically his visionary experience." His 
purpose was not so much to describe how he received the 
revelation as to communicate it to his readers. Certainly that 
there are these particular four occurrences of kv TiveunaTi and 
no others has literary rather than psychological significance. 
The parallel formulae of 17:3 and 21:10, reminiscent of Ezekiel's 
vision of the new temple, are clearly intended to highlight the 
antithesis of Babylon and Jerusalem. They are strategically 
placed for literary effect and theological significance, rather 
than to show that the Spirit played a special role at these points 
and not others. For the purpose of passing on the revelation 
John needed only to indicate that the whole reveladon came to 
him ev iTveiijiaTi — which was a theological claim as much as 
a psychological statement. 

The claim must certainly be taken as indicating that real 
visionary experience underlies the Apocalypse, but should not 
be taken to mean that the book is a simple transcript of that 
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'"The attempt byjeske (1985) to reject any reference in the phrase 4v iTve6|xaTi 
to John's ecstatic condition and to find its primary significance to refer to John's 
shared experience of the Spirit in the churches 1 do not find at all convincing. I 
agree that the phrase highlights John's reception of his message, but not that this 
recepdon (indicated by tv •nvednari) is shared with his readers. The phrase 
highlights John's du/inrtiwe experience as a prophet who passes on the message to 
the churches. The Spirit in this phrase is community-related, not with regard to 
John's pardcipadon with others in the Spirit, but by inspiringjohn's recepdon, in 
the Spirit, of a prophedc message to be given to the others. 

" O n visionary experience in early Chrisdanity, see Dunn (1975) 177-179,213-
216. 

experience, as someone might recount their dreams on a 
psychiatrist's couch. That would take no account of the literary 
convendonsjohn employs or the complex literary composidon 
of his book. Out of his visionary experience John has produced 
awork which enables the reader, not to share the same experience 
at secondhand, but to receive its message transposed into a 
literary medium. For, in disdncdon from such purely personal 
experiences as that of Paul (2 Cor 12: M ) , who heard unutterable 
words in paradise, John's visions were prophetic experience. 
What he heard and saw was 'the reveladon ofjesus Christ which 
God gave him to show to his servants what must soon take place' 
(1:1). Experiences of rapture to heaven and visionary 
transportation were not uncommon in Jewish apocalyptic 
mysticism and pagan religious experience, and the authentication 
ofjohn's message therefore lies not in the experience as such 
but in the claim that it took place under the control of the Spirit 
and came to him through Jesus Christ from God.'* 

In primitive Christianity prophetic vision ev -nvei^ari was a 
manifestation of the outpouring of the Spirit in the last days 
(Joel 2:28): it is itself an aspect ofthe church's living in the age 
of eschatological fulfdment." But like all the Spirit's acdvity it 
is also eschatologically directed: it orientates the church's life 
towards the parousia. Purely personal experiences like Paul's 
rapture to heaven might do this on a personal level. John's 
visions were to do so for the seven churches of Asia in their 
specific historical circumstances in the reign of Domitian. 
They were to show the meaning in those circumstances of 
living towards the coming of Christ. 
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»See, e.g., Sjoberg (1968) 381-383; Hill (1967) 227-228. 
"For a fiiller treatment of the subject of this section, see Bauckham (1993) 

chapter 5. 

2. The Spirit of prophecy 

In post-biblical Judaism, as is well known, the Spirit is especially 
the Spirit of prophecy, the Spirit who speaks through the 
prophets.*" In Reveladon also the Spirit is almost exclusively 
the Spirit of prophecy. This observation, however, is not 
especially helpful without an understanding of the meaning of 
'prophecy' in Revelation. We shall see that it carries probably 
rather broader connotations than might at first f>e thought.*' 

Parts of the Apocalypse are explicidy said to be the words of 
the Spirit: the seven messages to the churches; 14:13b; and 
22:17a. The seven messages are 'what the Spirit says to the 
churches,' equated with the words of the exalted Christ. The 
significance of 14:13b would seem to be that the words ofthe 
Spirit are the Spirit's response, speaking through John, to the 
heavenly voice. As John obeys the command to write the 
beatitude, the Spirit inspiring him adds an emphatic 
endorsement of it. In 22:17a, "Epxou is certainly {pace the 
majority of commentators) addressed by the Spirit and the 
Bride not to the one who thirsts, but to Christ. It is the response 
to Christ's promise in 22:12, just as the same promise and 
response recur in 22:20. Again in all probability 'the Spirit' is 
equivalent to the inspired utterance of the Christian prophets, 
here in the form of Spirit-inspired prayer. 

Thus the Spirit of prophecy speaks through the Christian 
prophets bringing the word of the exalted Christ to his people 
on earth, endorsing on earth the words of heavenly revelations, 
and directing the prayers of the churches to their heavenly 
Lord. These are the special functions of the Christian prophets, 
whom Revelation distinguishes as a special group within the 
churches (11:18; 16:6; 18:20, 24; 22:9). The doctrine of die 
Spirit in the Apocalypse has sometimes been felt to be deficient 
in that the Spirit is only the Spirit of prophecy, rather than 
moral or life-giving power in Christian life. There is a real 
distinction here from some other New Testament writers 
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^ o r discussion, see Hill (1972) 411-414; Aune (1983) 206-208. 

(notably the Fourth Gospel and Paul), but it should be 
remarked that the Spirit of prophecy is envisaged as having 
life-giving and life-changing effects. For the Spirit brings to 
the churches the powerful word of Christ, rebuking, 
encouraging, promising and threatening, touching and 
drawing the hearts, minds and consciences of its hearers, 
directing the lives and the prayers of the Christian 
communities towards the coming of Christ. 

Is Spirit-inspired prophecy a function which the Apocalypse 
confines to the Chrisdan prophets or is there a sense in which 
the church as a whole has a prophedc vocadon?** One reason 
for suspecdng the latter is the reladonship between prophecy 
and the phrase 'the witaess of Jesus' (p.apTup(a 'I JICTOO) , which, 
along with some related expressions, is very frequent in the 
book. In this expression 'IrjaoO seems to be always a subjective, 
not an objective genitive, so that the phrase always means, in 
some sense, 'the witnessjesus bore'. Thus, when 19:10 says that 
'the witness ofjesus is the Spirit of prophecy', this difficult 
statement must mean that the witnessjesus bore is the content 
of Spirit-inspired prophecy. It is therefore also the content of 
John's own prophecy, the Apocalypse itself (1:2): the word of 
God whichjohn's prophecy communicates is attested primarily 
byjesus himself (22:20), as also by the angel who communicates 
it to John (22:16) and byjohn (1:2). In essence, this word of 
God is also that to which Jesus bore witoess in his earthly life 
(1:5) and to which his followers now bear witness in the world 
(1:9 etc.). Witness in Revelation is verbal (see especially 11:7; 
12:11), though it is linked with obedience to God's 
commandments (12:17; cf. 14:12) and its consequence, in the 
circumstances envisaged in Revelation, is expected to be 
martyrdom (2:13; 6:9; 17:6; 20:4). Those who bear die witness 
ofjesus are certainly not just the prophets (19:10) but Christians 
in general (12:17). Yet in 11:3, where the faithful church in its 
witness to the world is portrayed under the image of 'my two 
witnesses' who 'prophesy' (cf 11:10), prophecy and witness 
seem to be equated. The characterization of the Christian 
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3. The seven Spirits 

The third and last category of references to the Spirit in 
Revelation are those to the seven Spirits (1:4; 3:1; 4:5; 5:6). The 
identity of these seven Spirits, called in 1:4 'the seven Spirits 
who are before [God's] throne' (cf 4:5), is debated.** They 
have sometimes been identified, not as the divine Spirit, but as 
the seven principal angels who, injewish angelology, stand in 
the presence of God in heaven (cf Tob 12:15; 1 Enoch 20 
[Greek]; 4QShirShabb) ?* But Revelation itself refers to diese 
seven angels (8:1) in terms quite different from the way it refers 
to the seven Spirits. Moreover, although the term 'spirit' could 
certainly be used of angels (as frequently in the Dead Sea 
Scrolls), it very rarely has this meaning in early Christian 
literature and never in Revelation. 

The seven Spirits are a symbol for the divine Spirit, which 
John has chosen on the basis of his exegesis of Zechariah 4:1-
14, a passage which lies behind not only the four references to 

»D i x (1926);Jouon (1931); Skrinjar (1935); Bruce (1973). 
"Most recenUy by Giblin (1991) 71-72. 

community as 'those who bear the wimess of Jesus' seems 
therefore to attribute a prophetic role to the whole church. 

Probably a distinction is to be drawn between the special 
vocadon ofthe Chrisdan prophets to declare the word of God 
within the Chrisdan community, and the general vocadon of 
the Chrisdan community as a whole to declare the word of God 
in the world. The former will then subserve the latter. The 
Spirit speaks through the prophets to the churches and through 
the churches to the world. However, as far as specific references 
to the Spirit go, those we have so far examined concern 
exclusively the Spirit's inspiration of Christian prophecy 
addressed to the churches. For the Spirit's activity in the 
church's missionary role in the world, we must turn to a distinct 
category of references to the Spirit which we have not yet 
considered. 
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the seven Spirits but also the description of the two witnesses 
in 11:4. It seems to have been the key Old Testament passage 
for John's understanding ofthe role ofthe Spirit in the divine 
acdvity in the world. If we wonder why he should have attached 
such importance to this obscure vision of Zechariah, the 
answer no doubt lies in the word of the Lord which he would 
have understood as the central message of the vision: 'Not by 
might, nor by power, but by my Spirit, says the LORD of hosts' 
(Zech 4:6). The question to which the message of Revelation 
is the answer was: Given the apparently irresistible might and 
worldwide power of the beast, how is God going to establish this 
rule of earth? Zechariah 4:6 indicates that it will not be by 
worldly power like the beast's, but by the divine Spirit. 

In Zechariah's vision he is shown a golden lampstand on 
which are seven lamps. John could not have failed to connect 
this with the seven-branched lampstand that stood in the holy 
place in die temple (cf Exod 25:31-40; 40:4,24-25). Beside die 
lampstand are two olive trees (Zech 4:3). Asjohn no doubt 
understood the narrative, Zechariah asks first about the identity 
of the seven lamps (4:4-5) and then about the identity of the 
olive trees (4:11-13). His first question is not immediately 
answered direcdy. First he is given the oracle just quoted ('Not 
by might, nor by power, but by my Spirit': 4:6), followed by 
further words of the Lord which expand on this point (4:7-
10a), and then his question is directly answered: 'These seven 
are the eyes ofthe LORD, which range through the whole earth' 
(4:10b). John evidently took this sequence to mean that the 
seven lamps symbolize the seven eyes ofthe Yahweh, which are 
the divine Spirit. We postpone for the moment the question of 
the identity of the olive trees. 

In John's vision of heaven he sees seven lamps burning 
before the divine throne, which he identifies as the seven 
Spirits (Rev 4:5). Since the heavenly sanctuary was understood 
as the model on which the earthly sanctuary was constructed 
and in John's visions it therefore contains the most important 
contents ofthe earthly sanctuary (cf 8:3-5; 11:19; 15), these 
seven lamps correspond to the seven lamps which burned 
'before the LORD ' (Exod 40:25) in the earthly sanctuary. They 
are the lamps of Zechariah's vision. No doubt a lampstand is 
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«<:f. Bruce (1973) 334 n.6. 
»Fo r the horns ofthe Messiah, cf. also Deut 33:17; IQSb 5:26; 1 Enoch 91:38. 

presupposed, but it is probably significant thatjohn does not 
men don it: the lampstands he mentions are on earth (1:12-13, 
20; 2:1, 5; 11:4). As the seven lamps before the throne in 
heaven, the seven Spirits belong to the divine being. This is why 
the reference to them in the trinitarian blessing of 1:4-5a is also 
to 'the seven Spirits who are before his throne'. 

But if these references associate the seven Spirits with God, 
in 5:6 they are very closely associated with the Lamb, who is said 
to have 'seven horns and seven eyes, which are the seven Spirits 
of God sent out into all the earth'. The echo of Zechariah 4:1 Ob 
is clear. In Revelation the eyes of Yahweh are also the eyes ofthe 
Lamb. This has an exegetical basis in Zechariah 3:9, where 
John would have taken the 'stone with seven eyes' to refer to 
Christ and the seven eyes to be the same as those of Zechariah 
4:10b. 

Probably Revelation 5:6 identifies the seven Spirits with both 
the seven horns and the seven eyes ofthe Lamb.** It is important 
to realise that the eyes ofYahweh in the Old Testament indicate 
not only his ability to see what happens throughout the world, 
but also his ability to act powerfully wherever he chooses. The 
message of the prophet Hanani in 2 Chronicles 16:7-9, which 
makes verbal allusion to Zechariah 4:10b (16:9: 'the eyes ofthe 
LORD range throughout the entire earth'), clearly understands 
this verse, asjohn did, in connexion with Zechariah 4:6 ('Not 
by might, nor by power but by my Spirit'). Hanani rebukes King 
Asa for having relied on the power of an army instead of on 
Yahweh, whose eyes range throughout the world to help those 
who rely on him (cf the very similar passage Ps 33:13-19; cf also 
Ps 34:15; Sir 34:15-16). This connexion between God's all-
seeing eyes and his power John makes explicit by adding seven 
horns, the well-known symbol of strength, to the seven eyes. 
Probably he noticed that in Zechariah the power ofYahweh is 
opposeti to the power ofthe nations inimical to God's people, 
symbolized by four horns (Zech 1:18-21). Similarly, in 
Revelation, the seven horns of the Lamb*® are the divine power 
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set against the horns of the dragon and the beasts (Rev 12:3; 13:1, 
11; 17:12-13). The crucial question, however, is the nature of this 
divine power. 

The seven horns and the seven eyes belong to the description 
of the Lamb when he first appears in Revelation: as the 
slaughtered Lamb who has conquered (5:5-6). They represent 
the power of his victory. The seven Spirits are sent out into all 
the earth to make his victory effective throughout the world. 
How do they do so? The answer is best found in the implicit 
relationship that exists between the seven Spirits and the two 
witnesses of Revelation 11:3-13. The relationship depends 
again on allusions to Zechariah 4, whichjohn is continuing 
to interpret in 11:3-4. The two olive trees of Zechariah's vision 
are said to be 'the two anointed ones [literally: 'sons of oil '] 
who stand by the Lord of the whole earth' (Zech 4:14). 
Revelation's two witnesses are 'the two olive trees and the two 
lampstands that stand before the Lord of the earth' (11:4). If 
'the two olive trees' have a significance for John more than 
simply as a way of referring to Zechariah's vision, it is probably 
that the two are prophets (cf. 11:3,10), anointed with the oil 
of the Spirit. But in identifying them with two lampstands, he 
has modified the symbolism of Zechariah's vision. He must 
mean that they are lampstands bearing the lamps which are 
the seven Spirits, though since he has chosen to have only two 
witnesses, according to the biblical requirement for valid 
witness (Num 35:30; Deut 17:6; 19:15), and therefore only 
two lampstands, he cannot refer to the seven Spirits without 
confusing the imagery intolerably. Nevertheless, the 
implication is clear that the seven Spirits are the power of the 
church's prophetic witness to the world, symbolized by the 
ministry of the two witnesses. The universality of this witness 
is suggested by the phrase John borrows from Zechariah, that 
they 'stand before the Lord of the earth', which also relates 
their universal witness to God's or Christ's lordship of the 
world. It is therefore through their prophetic witness that the 
seven Spirits are sent out into all the earth. The horns and the 
eyes of the Lamb are the power and discernment of their 
prophedc witness, which is their faithfulness to the witness 
Jesus bore. Through this wimess of the church to the world 
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4. The Spirit and the eschatological perspective 

We have seen that the varied terminology of the Spirit's acdvity 
reflects the various aspects of 'prophecy' broadly understood. 
The Spirit mediates the acdvity of the exalted Christ in and 
through his church, declaring Christ's word to his people in 
vision and prophedc oracle, leading the prayers of his people, 
inspiring his people's missionary witness to the world. In all of 
this, the Spirit's role is eschatological, constituting the Christian 
churches the community of the age to come. As it is from the 
victory of Christ in his death and resurrection that this 
eschatological activity of the Spirit in the world derives (5:6), 
so it is towards the fulfilment of this victory in the eschatological 
future that the Spirit's activity in and through the churches is 
directed. 

This eschatological role of the Spirit in the Apocalypse is not 
simply that of predicting the events of the end. The purpose of 
John's prophecy was to enable the Christians of the seven 
churches to bear the witness ofjesus, and this could only be 
done by directing their sight and their lives toward the coming 

" N o doubt it is implied, through not stated, that the seven Spirits are sent out 
into the world as the lamps on the seven golden candlesticks. A reladonship 
between the seven churches and the seven Spirits is suggested in 3:1. 

the seven Spirits make the victory of the Lamb effective 
universally. 

If we now relate the two lampstands (11:4), which represent 
the churches in their faithful witness to the world, and the 
seven lampstands (1:12-13, 20),*' which represent the seven 
churches of Asia, to which John's prophetic message is 
addressed, we can see once again that the ministry of Christ by 
the Spirit in the churches ('walking among the seven golden 
lampstands': 2:1) is directed towards their effecdveness as 
those who bear his wimess in the world (11:3-4). The messages 
of the Spirit speaking through the Chrisdan prophets in the 
churches (e.g. chapters 2-3) are intended to give the churches 
themselves 'power to prophesy' (11:3). 
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of the Lord. The point was not so much to enable them to 
foresee the future as to enable them to see their present from 
the perspective ofthe future.** The implicadons of this may be 
illustrated from an examinadon of two passages in which the 
Spirit is specifically mendoned. 

(a) Reveladon 22:17 
To understand this verse we must be carefiil about idendfying 

the Bride. The Bride is not the sum ofthe Chrisdan communities 
observable in the world at the end of the first century: the 
churches of Ephesus, Smyrna, Pergamum and the rest. The 
Bride is the Newjerusalem, which comes down out of heaven 
from God (21:2), the church at the consummation of history. 
The Bride is the church which the Lamb, when he comes, will 
find ready for his marriage, arrayed in the fine linen of 
righteous deeds (19:7-8). The Bride is the church seen from 
the perspective of the parousia. 

Very different were the seven churches addressed in the 
Apocalypse. The 'soiled clothes' of the Christians at Laodicea 
(3:17) contrast with the pure linen ofthe Bride. The general 
unpreparedness for the Lord's coming at Ephesus, Pergamum, 
Sardis (2:5,16; 3:3) contrasts with the Bride's ardent prayer for 
the Bridegroom's coming (22:17), The contrast is not really 
between the unfaithful and the faithful within the churches. It 
is not that those few at Sardis who had not 'soiled their clothes' 
constitute the Bride while the others do not. The contrast is 
rather between present and eschatological reality, between the 
churches as they are and the churches as they must become if 
they are to take their place at the eschatological nuptial 
banquet. Every hearer of the prophecy is 'invited to the 
marriage supper' (19:9); all the churches are summoned by 
the voice of prophecy to become the Bride. 

The church which prays for the Lord's coming in 22:17 is 
therefore the eschatological church, the church which will be 
at the parousia. In this prayer it is led by the voice of the Spirit 
speaking through the prophets, for the function of the Spirit 
is to direct the churches towards their eschatological reality, 

Schussler Fiorenza (1985) 46-51. 
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^Swete (1907) 310, speaks o f ' a remarkable change of reference'. But in any 
case, Didache 10:6 is good evidence ofthe early church's ability to set side by side 
a prayer for the parousia and an invitation to the believer to 'come'. 

Hearers of the prophecy are then invited to join in this prayer 
of the Spirit and the Bride, and as theyjoin their own voices to 
that ofthe Spirit the eschatological church is becoming present 
reality already — in the congregations at Ephesus, Smyrna or 
wherever. By eliciting this response the Spirit is making ready 
the Bride for the arrival of the Bridegroom. 

The prayer for the parousia is at the heart of Chrisdan living 
according to the Apocalypse. Christian life must be lived under 
the Spirit's direction towards the eschatological future out of 
which the Lord is coming. Commentators have great difficulty 
with 22:17, for if the 'Come' ofthe first two clauses is addressed 
to Christ, the transition to an invitation to the thirsty to come, 
in the third clause, is thought painfully abrupt. It is, in fact, a 
natural progression of thought.*" People who join the Spirit's 
prayer for the parousia are directing their lives in faith towards 
that promise. The invitation to the thirsty is also a call towards 
the eschatological future. For the promise of the water of life 
without price belongs to the new creation (21:6): the river of 
the water of life flows through the street ofthe Newjerusalem 
(22:1-2). There is no taking the water of life without a turning 
towards the eschatological future. 

There can be no quesdon that 22:17c really does mean that 
the water of life, the life of the new creation, is available to 
people in the present. But it is nonetheless the life of the new 
creation, coming to people from the future. Entry into the New 
Jerusalem is not a possibility with which people's past provides 
them; with their first taste of that city's water they are beginning 
to live out ofthe new possibilities of the future which the pure 
promise of God opens before them. The focus of that promise 
is the Lord's 'I am coming soon,' three times repeated in this 
epilogue to the Apocalypse (22:7, 12, 20), and the promise is 
also the Lord's invitation into the Newjerusalem. 

(b) Revelation 11:3-13 
The reference to the Spirit here is in 11:8, where-nveufiaTiKdic 
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* 'Rev l l :2 ,4 ;c f .Zech4 . 
"Rev 11:5-6,12; cf. 2 Kings 1:9-12; 2:1-11; and for die traditional diree and a half 

years of the drought (cf. Rev 11:3), see Luke 4:25; Jas 5:17. For the strong 
association between Elijah's ministry and the drought, see LAB 48:1. 

' 'Rev 11:6, 12; cf. Exod 7:14-25 (die first of die ten plagues); and for Moses' 
ascension, cf. Josephus, Ant. 4.326; Clement of Alexandria, Str. 6.15.2-3. 

"Rev 11:5; cf. Jer 5:14. For Jeremiah's martyrdom, see LivPro 2:1; 4 Bar 9:25-

does not mean 'allegorically' or 'figuradvely' but something 
more like 'prophedcally' (NRSV). It refers to Spirit-given 
perception. The great city is called Sodom and Egypt through 
the Spirit of prophecy, who thus makes plain its real character 
as a city ripe for judgment and a land from which God's people 
are redeemed. 

The story of the witnesses is to be read neither as simple 
prediction (history written in advance) nor as allegory (history 
or future history written in code symbols). Rather it is a story 
through which the churches are to perceive imaginatively, 
through the perspective granted them by the Spirit, their 
vocation and their destiny. Like 22:17, the story functions as a 
summons towards the eschatological future. It is not so much 
a story which predicts the future as a story which creates the 
future. 

The story makes wide-ranging reference to many Old 
Testament situations of prophetic witness and of conflict 
between God's witnesses and the world. The following figures 
have all contributed to the imagery: 

Joshua and Zerubbabel, standing for the hope of a new 
Jenisalem amid the ruins of the city which the Gentiles 
had trampled;*" 
Elijah, who procured three and a half years of drought 
and called down fire from heaven to consume his enemies, 
and whose prophetic ministry ended in assumption;*' 
Moses, who turned the Nile to blood and smote the earth 
with every plagfue, and, according to some in the first 
centuiy, was taken up to heaven in a cloud;** 
Jeremiah, in whose mouth God's word was a fire to devour 

32. 
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"Rev 11:8; cf. Asclsa 3:10; Isa 1:9-10. 
""Rev 11:11 alludes to Ezekiel's vision of resurrecdon: Ezek 37:10; cf also TAbr 

A 18:11. 

the people, and tradidonally a martyr;** 
Isaiah, martyred, according to tradidon, by his people 
because he 'calledJerusalem Sodom'.** 

The story therefore provides a paradigm of faithful prophedc 
witness. Echoing many an historical precedent, it portrays the 
power of the true prophet's message, his rejection and 
martyrdom, and his hope of eschatological vindication issuing 
both in judgment, and also, more prominendy, in salvation for 
the world which rejected and triumphed over him (11:13). This 
is the pattern for the churches, who are called to the prophedc 
ministry of the last days. Or perhaps we should express the 
message as an afortiori: how much morels this the pattern for those 
whose witness is a greater thing even than Moses' or Elijah's and 
against whom the beast musters greater forces than the wimesses 
of God had ever faced before? The story functions as a call to the 
churches to fulfil this pattern in their own wimess. It is not so 
much prediction as potential prediction, fulfilled to the extent 
that it secures the churches' identification with the wimesses of 
the story. It is primarily a summons and a promise, which belong 
inseparably together, a dramatized version of the Lord'sword to 
the church at Smyrna: 'Be faithful until death, and I will give you 
die crown of life' (2:10). 

The role of the Spirit in directing Christian life towards the 
parousia and the role of the Spirit in inspiring those who bear 
the witness ofjesus come together in this story which crystallizes 
one of the major messages of the prophecy. Bearing the witness 
ofjesus is a matter of sharing 'in Jesus the persecution and the 
kingdom and the patient endurance' (1:9): it leads to suffering, 
rejection and death. To a citizen of Pergamum who viewed 
aapKLKCJC the martyrdom of Antipas, this way was merely the 
way to death; and so, according to the beast's way of seeing the 
world, the death of the witnesses was his victory (11:7). But 
viewed weuixaTiKwc, from the perspective ofthe parousia, it is 
the way to life.** Faithful bearing of the wimess ofjesus depends 
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'"Cf. Rev 5:5-6 for a symbolic vision of Jesus' death. 
"Jesus and Andpas are the only post-Old Testament persons (apart, of course, 

from himself) to whom John refers by their personal names. 

on an outlook formed by the hope of the parousia, in the light 
of which martyrdom is called the martyr'svictory (12:11; 15:2). 
The eschatological perspective alone creates the paradox in 
which the invitation to new life is also, so it must have seemed 
in the churches of Asia in the 90s, a summons to death. 

There is also a further dimension to the story ofthe witnesses. 
It is clear that it follows not only precedents from Old Testament 
history but also rather more closely the history ofjesus, who 
shared the fate of the prophets before him. The wimesses' 
resurrection after three and a half days (an apocalyptic 
modification of 'on the third day') and their ascension in a 
cloud recall Jesus' resurrection and ascension. The phrase 
'where their Lord was crucified' (11:18) is a strikingly matter-
of-fact, historically specific statement, quite uncharacteristic of 
the visions of the Apocalypse.*® It resembles the equally specific 
reference to the martyr Antipas (2:13) Despite appearances, 
John's prophetic imagination does not really carry him away 
from the world of concrete human existence, or at least does 
so only to bring him back to it with new Spirit-given perception. 
The story of the wimesses is rooted in the specific historicity of 
Jesus' crucifixion and is intended to take root in the lives of 
those who bear the wimess ofjesus in the streets of the cities of 
Asia. 

In this way the story permits a vivid representation of the 
faithful wimess's identification with Jesus in his witness and 
death, and also in his vindication. The pivotal role which the 
history ofjesus plays in the Apocalypse does not detract from, 
but rather reinforces, the eschatological oudook of the book. 
The corollary of eschatological hope in the Apocalypse is 
certainly not the meaninglessness of present existence. The 
present takes its meaning from the redemption already 
accomplished (1:5-6; 5:9) which guarantees the future hope, 
defines its content (the coming Lord is Jesus who was crucified, 
who was dead and is alive for ever: cf 1:18) and also provides 
the model for positively living towards the parousia meantime. 
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T h e term is only very occasionally used of Jerusalem: SibOr 5:154, 226, 413; 
cf TAbr A 2:6 (of the heavenlyjerusalem); ApEl 4:13 (dependent on Rev 11:8). 
These instances cannot count against the force of Reveladon's own usage. 

'"In relation to this chapter, the point is well made by Minear (1966). 

The followers of the Lamb must follow his way through death 
to life (cf. 14:4), and in so doing they may know that it is the way 
through death to life primarily because it was so for him. In 
their knowledge of the risen and exalted Jesus they have a 
preview of the perspective from the parousia. 

Finally, we must ask about 'the great city' which the Spirit 
identifies as Sodom and Egypt (11:8). The phrase, 'where also 
their Lord was crucified,' seems to identify it as Jerusalem, but 
'the great city' is Revelation's otherwise consistent terminology 
for Babylon (Rome) (14:8; 17:18; 18:2,10,16,18-19,21).We 
need to realise that the Spirit's identifications are not simple 
allegories, but define present situations seen in eschatological 
perspective.*® In its rejection of Jesus, Jerusalem forfeited the 
role of holy city (11:2), which John therefore transfers to the 
Newjerusalem (21:2, 10). But as the pattern of Jesus' witness 
and death is extended across the empire in the person of his 
followers who bear his wimess, so the cities of the empire and 
especially Rome herself play Jerusalem's role — not her true 
vocation as the holy city, but her apostate role as the harlot city 
(Isa 1:21) and Sodom (Isa 1:9-10).Jerusalem, where the Lord 
was crucified, behaved in that action just as every other city in 
the world was to behave, became in a sense the model for the 
rest. So on Jerusalem, the murderer of prophets, came 'all the 
righteous blood shed on earth' (Matt 23:35), while in Babylon 
the great city 'was found the blood of prophets and of saints, 
and of all who have been slaughtered on earth' (Rev 18:24). 

The identification of the city therefore belongs to the 
pattern set out by the story of the witnesses. The story is set in 
Jerusalem because Jerusalem's treatment of the prophets and 
especially ofjesus is paradigmatic: this is what those who bear 
the witness ofjesus may expect from the world. Any and every 
city in whose streets the corpses of the witnesses lie is thereby 
identified, its character seen in the Spirit, as Sodom and Egypt. 
The value of this identification as part of the Spirit's message 
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*For further discussion of Rev 11:3-l 3, see chapter 9 secdon 5 below. 

to the churches is that it enables them to characterize simations 
of conflict in their true perspective, to distinguish appearances 
from underlying reality, to see through the apparent success of 
the hostile world and the apparent failure of faithful witness. 
This example of the function of one passage in Revelation* 
may serve to illustrate how the apocalyptic im^ery functions 
as a vehicle of the eschatological perception which the Spirit 
imparts through the prophets. 



The Lion, the Lamb and the Dragon 

1. The images of the Apocalypse 

Study of the images of the Apocalypse has often been impeded 
or even forestalled completely by too hasty acquiescence in the 
assumption that they are of a piece with the imagery of the 
apocalyptic writings in general. This assumption tends to carry 
with it such unexamined judgments as that apocalyptists always 
related visionary experiences full of 'grotesque' or 'bizarre' 
imagery, and that this was either a mannered literary convention 
or an elaborate code-language designed to dress up or to 
conceal the message. Judgments vary widely as to the visual 
effectiveness ofthe imagery. While D. H. Lawrence complained 
of the Apocalypse: 'If it is imagery, it is imagery which cannot 
be imagined,'' E. F. Scott was impressed thatjohn was 'able to 
turn everything into a picture, and the pictures are so vividly 
drawn that we seem often to be seeing the thing itself.* It is 
certainly not always easy to know how to read the apocalyptic 
images. When we read in John's opening vision of the risen 
Christ that his head and his hair were white as white wool and 
white as snow (Rev 1:14), are we to visualize this feature as part 
of an attempt to share John's visual impression of the 
resplendant figure? Or are we to treat it as a conventional item 

'Lawrence (1974) 7. 
'Scott (1941) 143. 
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The Lion, the Lamb and the Dragon 175 

'Scott (1941) 181. 

in literary descriptions of heavenly beings (cf. ApAbr 11:2; 1 
Enoch 71:1; 106:2;2Enoch l:5;Hermas, Ws. 4:2:1)? Or are we 
to recall that in Daniel 7:9 (cf 1 Enoch 71:10) this feature 
belongs not to the Son of man but to the Ancient of Days, and 
so conclude that the transference reflects John's high 
Christology? Or should the white hair be allegorized as a 
symbol of Christ's eternal preexistence? Such questions cannot 
be answered without rather careful and sensitive study both of 
the use of imagery in the apocalypses in general and of the use 
of imagery in the Apocalypse ofjohn in particular. 

It is correct to recognize that John's images need to be 
understood wdthin the context of the tradition of apocalyptic 
writings, but such a recognition does not of itself take us very 
far. The apocalyptic literature is a more diverse collection of 
material than is commonly recognized by the commentators 
on the Apocalypse. Symbolic visions are common within it, but 
are not consistently prominent and vary considerably in 
character. Sources of imagery and genres of visions need to be 
studied and distinguished. Unimaginative allegories in which 
the figures are merely conventional or quite arbitrary can be 
found as well as richly evocative symbols which defy any 
straightforward deciphering. The most cursory comparative 
study will reveal thatjohn selects certain apocalyptic genres 
and not others, revivifies forms which are almost unexampled 
since Old Testament prophecy, and creates and uses images in 
ways which one suspects to be entirely fresh. By comparison 
with many examples of ancient apocalyptic literature, most 
readers must be impressed by the vitality and profusion of 
John's images. There is much to be said for the view that he 
changed apocalyptic 'into a vehicle for great thoughts and 
imagination, much as Shakespeare took a dull old play and 
transformed it into Hamlet.'^ 

An obvious difference between the Apocalypse and most of 
the other apocalyptic works is the sheer qusmtity of the visionary 
matter. Most of the book recounts what John 'saw', though the 
visions are so recounted as to incorporate much in the way of 
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T h e only extended passages are 11:4-13; 20:7-10; cf. also 18:9-19. There are 
short comments of a non-visionary prophetic type: e.g. 9:6, 20-21; 21:24-27; 22:3-
5. Chapter 13 moves between vision and prophedc narradve in the style of Daniel 
8:3-14. 

'Only in 7:13-14; 17:6-18; cf 1:20. He frequendy adds explanatory clauses of his 
own: e.g. 4:5; 5:6, 8; 12:9; 13:6; 16:14; 19:18. 

Tawcett (1970) 32. 

hymns, speeches, authorial comments and allusive reference 
to Old Testament scripture. Injewish apocalypdc, visual images 
were by no means the only, or even always the primary, vehicle 
of revelation. Narrative prophecy, for example, held an 
important place, as in Daniel 9:24-27; 11:2-12:4, somedmes (as 
there) on the lips of an angel, often in more or less symbolic 
terms. John has comparatively little of this,* replacing it with 
visionary material. While the apocalyptists sometimes predict 
the plagues of the last days, for example (e.g. ApAbr 30:2-8), 
onlyjohn recounts visions of these plagues. Again, the symbolic 
visions of the apocalyptists are frequently the kind of allegory 
which requires interpretation: the apocalyptic seer is 
characteristically puzzled or disturbed by his vision until the 
interpreting angel explains it (e.g. Dan 7:15-16; 4 Ezra 10:27-
40), and such an explanation may be as long and quite as 
important as the vision. The genre often resembles that of the 
allegorical dream (Gen 40-41; Dan 2; IQGenApoc 19) or the 
prophetic parable (Ezek 17) .John uses it sparingly:* his images 
are usually meant to carry their own significance given the 
context of mental associations which he shared with his readers. 
They are commonly symbols which transcend allegorical 
significance. The shallow interpretation of the Apocalypse as 
mere code-language might be a fair judgment on some (not 
all) Jewish apocalyptic allegories, but it is a misunderstanding 
ofjohn's intention which cannot survive serious comparative 
study of the apocalyptic visions. John's visions were directed by 
a desire, not to mystify either the Christians or the imperial 
authorities, but to promote spiritual insight. They were to 
manifest that' most important characteristic of symbols, namely 
their power to direct our thinking and our orientation towards 
life.'* 
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T h e interpretations ofthe visions occupy a further 145 verses of 2 Baruch and 
72 verses of 4 Ezra. 

T h e exceptions are those apocalypses (e.g. 3 Baruch) which describe a 
visionary's tour of the other world, in which he views its contents. 

The richness ofjohn's visual imagination is all the more 
striking when the Apocalypse is compared with the two great 
Jewish apocalypses of the same period: 2 Baruch and 4 Ezra. 
These perhaps suggest that the visual imagination of the 
apocalyptic tradition was on the decline by the end of the first 
century A.D. Discourses rather than visions predominate as the 
means of revelation. Each of these two lengthy works has only 
three visions, occupying only 36 verses of the 693 verses of 2 
Baruch and only about 100 verses ofthe 718 verses of 4 Ezra.' 
In 2 Baruch especially, despite the book's outstanding literary 
quality in other respects, the symbolism of the visions is 
curiously lacking in vitality: the vision of the waters (chapter 
53) seems litde more than a peg on which to hang the long 
'interpretation' of it (56-74). After the first century both Jewish 
and Christian apocalyptists moved in a different direction, 
concentrating attention on narrations of journeys through the 
seven heavens. In such a context it seems best to eschew 
theories of literary sources incorporated in the Apocalypse: the 
uniqueness of its imaginative quality is more easily understood 
if it is all John's own. One last indication of the book's 
uniqueness may be noticed. By the standards of the apocalypdc 
tradition it is hard to know whether to classify the Apocalypse 
as one vision or a series of visions, for the typical apocalyptic 
vision is short and self-contained.* If an apocalypse contains a 
number of visions, the imagery does not normally overflow 
from one vision to another. As an integrated sequence of 
visionary material, architectonically planned, creating one 
world of images kaleidoscopically presented, the Apocalypse 
ofjohn is unique. 

One fruitful approach to the imagery ofthe Apocalypse is to 
concentrate on major disdnct images. Naturally this cannot be 
an exclusive method, forjohn's work is a continuous developing 
whole, but it will direct attendon to aspects neglected even in 
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"Farrer (1964) 24. Farrer's account of the way John uses the Old Testament is 
often very speculative and is insufficiendy based on comparison with other post-
biblical Jewish literature, but his introductory secdon on 'The Nature ofjohn's 
Visionary Experience' (23-29) is very perceptive. 

'"For a fine selection of illustrations ofthe Apocalypse, see Quispel (1979). 
"Beckwidi (1919) 247. Not all Bcckwith's examples ofthis are equally valid: e.g. 

'the second death,' introduced without explanation at 2:11, was a current Jewish 
term (known from the Targums). 

the approach of those scholars most sensitive to the imagery of 
the book. Austin Farrer's work, for example, directs attention 
primarily to John as an exegete of the Old Testament scriptures, 
comparing the Apocalypse to' a fresh and continuous scriptural 
meditation, conceived in the very words in which it is written 
down; as though, in fact, the author were thinking with his 
pen'." Certainly John was an exegete as well as a visionary, and 
it is true that the Apocalypse as he wrote it is a supremely 
literary achievement whose effect is by no means equivalent to 
a series of pictures: to Durer's woodcuts of the Apocalypse, for 
example, or to the great medieval Spanish manuscript 
illustrations to the Beatus Apocalypse.'" It is not a transcript of 
visionary experience as someone might tell a psychiatrist his 
dreams, but neither is it sufficient to treat the visions as literary 
convention. Though we cannot hope to penetrate very far into 
the nature ofjohn's inspiration, it is at least congruous with the 
impression the imagery makes on the reader to suppose that 
John's repeated use of the stereotyped formulae of apocalyptic 
vision, his repeated 'I saw' and 'behold', reflects experience of 
heightened visual imagination, in which images were 'given' to 
him out of which new avenues of spiritual insight opened. 
Perhaps John first envisioned them in the process of writing, 
but it is in some ways easier to suppose that some at least ofthe 
major images ofthe book existed in his mind prior to writing. 
This may explain what Beckwith noticed as a trait of his 
manner: 'the introduction of an object not previously 
mentioned, as if already familiar to the reader'." Its recognition 
will also enable us to catch the early anticipations of great 
themes which are fully introduced later: so that, for example, 
in the harlot queenjezebel (2:20) we can see a minor reflection, 
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"Dudley (1967) 38. 
"Swete (1907) 78. 
"Caird (1966) 75. 

the Thyatiran representative, of the image of the great harlot 
(chapter 17); or the rider on the white horse ofthe first seal-
opening (6:2) may be seen to stand in antithetical parallelism 
to the Rider of 19:11. 

The study of the images of the Apocalypse can usefully 
proceed only through reconstruction of their resonances in 
their historical context. Whatever truth there may be in the 
idea that they embody archetypal images, in Jung's sense,'* 
their full significance is not appreciable apart from the range 
of association they were capable of evoking in the seven 
churches of Asia in the late first century A.D. In the rest of this 
chapter we shall attempt to put suggestions into practice with 
reference to just two images: the Lamb and the Dragon. 

2. The Lamb 

The figure of the Lamb is introduced in Revelation 5:5-6. The 
manner of its introduction is very significant. The contrast of 
the Lion (v. 5) and the Lamb (v. 6) has usually been noticed by 
the commentators, but variously understood. H. B. Swete was 
certainly wrong to suggest 'the unique combination of majesty 
and meekness which characterized the life ofjesus Christ,'" 
for this mistakes the symbolic value of the animals. G. B. Caird 
is nearer the mark: 'It is almost as if John were saying to us ...: 
"Wherever the Old Testament says 'Lion' read 'Lamb'." 
Wherever the Old Testament speaks of the victory of the 
Messiah or the overthrow of the enemies of God, we are to 
remember that the gospel recognizes no other way of achieving 
these ends than the way of the Cross.''* 

The juxtaposition of more than one image with a single 
referent is a characteristic of John's visions. Two examples 
which closely resemble the technique in these verses are 7:4-9 
and 21:9-10. In 21:9 the angel promises to show John the bride 
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"Hermas, Vis. 4.2.1-2. 
" In 4 Ezra 9:38-10:54, Ezra sees Mother Zion as a mourning woman who 

changes into a city; but there the point is the contrast between Zion's present 
distressed condition and the future heavenly glory to which she is to be transformed. 

"See further chapter 8 section 3 below. 
" O n 22:16, see chapter 9 section 9 below. 

of the Lamb, but what he actually shows him is not a young 
woman (such as Hermas saw)," but the city of the New 
Jerusalem.'® In this case, however, though the literary technique 
is similar, the element of surprise is less than in 5:5-6, for the 
two images have already been associated in 21:2 and they do 
not contrast as do the Lion and the Lamb. In 7:4-8 John hears 
the number ofthe sealed, twelve thousand from each tribe of 
Israel, but what he sees (v. 9) is so unexpectedly contrasting 
that many commentators refuse to admit the identity ofthe two 
groups. The procedure, however, is doubly similar to 5:5-6, for 
it both juxtaposes contrasting images and does so as a means 
of expressin£john'sJewish Christian reinterpretation ofjewish 
hopes." 

The contrast of Lion and Lamb was certainly intentional on 
the part of a writer as attentive to his symbols asjohn, and is 
reinforced by remembering their natural enmity, by which the 
helpless lamb commonly falls prey to the hungry lion (1 Sam 
17:34-35;Jer 49:19-20; 50:17, 44-45; Amos 3:12). But it should 
not be stressed to the neglect of the third image in these verses: 
the Root of David. The mention of David recalls the situation 
of controversy with the non-Christian Jews in the letter to the 
church at Philadelphia (3:7). Both at Smyrna and at 
Philadelphia the Christian communities were the object of 
enmity from 'those who say they are Jews but are not,'Jews who 
asserted their privilege as the people of God by birth against 
the Christian claim to inherit the Old Testament promises 
through Jesus Christ. Polemic against these Jews was a concern 
ofjohn's as well as polemic against the imperial cult: he takes 
up the question of the true Messiah here (5:5-6) and again in 
22:16.'» 

The Lion ofjudah is from Genesis 49:9; the Root of David is 
from Isaiah 11:1,10. Both Old Testament texts were loci classici 
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"By contrast, the Targums and Gen. R. 98:7-8 refer Gen 49:9 to die tribe, and 
only verse 10 to the Messiah. 

ofjewish Messianic hopes in John's time. They were evidently 
favourites at Qumran, where the Messiah of Israel is described 
in terms of both Isaiah 11:1-5 and Genesis 49:8-10 in 4Q 
Patriarchal Blessings, and IQSb 5:20-29; and again as the 
Isaianic 'Branch of David' in 4QFlor 1:11-12; 4QpIsa' Frag. D. 
Both texts characterize the Messiah as the warrior prince who 
will conquer the enemies of Israel. In the Isaiah passage, 
attendon often focused on 11:4b, paraphrased in Psalms of 
Solomon 17:27 as: 'He shall destroy the godless nadons with 
the word of his mouth.' At Qumran the Branch of David was to 
'smite the peoples with the might of your hand and ravage the 
earth with your sceptre; may you bring death to the ungodly 
with the breath of your lips' (1 QSb 5:24). It is Isaiah 11:4 that 
John himself also applies to Christ in Reveladon 19:11, 15 
(there combined, as in PsSol 17:26-27, with a reference to Ps 
2:9). His reference to the Root of David is clearly a reference 
to the messianic conqueror of the nadons. 

The 'Lion of the tribe ofjudah' is not attested as a messianic 
dde in pre-rabbinic literature, but there are two significant 
instances of messianic applicadon of the lion image from 
Genesis 49:9.'" In IQSb 5:29 die Messiah is addressed: 'you 
shall be as a lion; and you shall not lie down undl you have 
devoured the prey which nought shall deliver... .' (Here the 
image is drawn from Numbers 23:24 and Micah 5:8 as well as 
from Genesis 49:9.) In thevision of4Ezra ll-12the great eagle, 
which represents the power of Rome, is reproved for its 
wickedness by a lion and consequently destroyed (11:37-l 2:3). 
The interpretadon explains that the lion is the Messiah 'from 
the seed of David', who will rebuke and destroy the rulers of the 
empire (12:31-33). Conquest by judicial sentence has now 
replaced conquest by military might, as was envisaged at 
Qumran, but clearly in both cases the figure of the lion is the 
symbol of destructive power. 

This is the principal force of the image of the lion as very 
frequendy employed in the Old Testament: whether of powerful 
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'"E.g. Pss 7:2; 10:9; 17:12; 22:13,21; 35:17; 57:4; 58:6; Isa 5:29;Jer 4:7; 5:6; 50:17. 
"E.g. Num 23:24; Deut 33:20; Mic 5:8; 2 Mace 11:11. 
"E-g. Isa 38:13; Jer 25:38; Lam 3:10-11; Hos 5:14; 13:7-8. 
' T h e fearlessness ofthe lion is the point in 2 Sam 17:10; Prov 28:1; Isa 31:4. In 

Hos 11:10 the comparison seems to be simply with the strength of the lion's roar. 
There is little evidence for the view that the lion symbolized royalty; though cf. Prov 
30:30-31; 1 Kings 10:19-20; 2 Chron 9:18-19; Goodenough (1952-1968) 7.80 n. 426. 
In ApEl 2:7, the king who 'will run upon the sea like a roaring lion,' may be 
compared with the lion for the sake of its messianic association, but more probably 
the image refers to the king's success in bloody batde (2:8). 

' T h e genre begins with the vision of Daniel 7, on which subsequent examples 
are based, sometimes very explicidy (4 Ezra 12:11-12; Rev 13:1-2). Examples are 2 
Bar 39-40; 4 Ezra 11-12; SibOr 4:49-101; and die unpublished fragment of an 
apocalypse of four trees firom Qumran (see Milik [1956] 411 n.2); cf. also TNapht 
5:fr«; Bogaert (1969A) 17; Stone (1968) 303. 

enemies,*" of Israel triumphant over her enemies,*' or of the 
destructive wrath of God.** The lion suggests ferocity, 
destrucdveness and irresisdble strength.*' 'The lion has roared; 
who will not fear?' (Amos 3:8). The lion is 'a hero among 
beasts, who will not turn tail for anyone' (Prov 30:30). Judas 
Maccabaeus was appropriately praised as 'like a lion' in his 
military prowess and success (1 Mace 3:4). When John 
appropriated a messianic symbol which was perhaps less than 
common in his time, he did so because it embodied concisely 
thejewish hope of a great conqueror ofthe enemies of God. 
It strongly reinforced the connotations of destructive power 
which the more familiar designation Root of David also carried, 
and it made possible the striking contrast of the Lion and the 
Lamb. Ifjohn was familiar with a tradition like that in 4 Ezra 11-
12, then the Lion has even greater appropriateness, for there 
its role is to conquer the eagle, the symbol of the fourth world-
empire. 4 Ezra 11-12 belongs to the traditional apocalyptic 
genre of the four world-empires vision, in which the kingdom 
of the Messiah and the saints succeeds the last great tyranny of 
the Gentiles,** and this is a genre whichjohn also adapted to 
his purpose, modelling his sea-beast (Rev 13:1-3) on the four 
beasts of Daniel 7. Like Ezra's eagle, the sea-beast embodies the 
oppressive power of Rome and is to be destroyed by the 
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'"Rev 13:10 might be taken to imply this, but in that case the silence ofthe seven 
messages to the churches is very surprising. 

"See further chapter 8 below. 

Messiah. At Revelation 5:5-6John is introducing the sea-beast's 
conqueror: the Lion ofjudah who appears as a Lamb. 

It is not likely thatjohn's readers were tempted to zealodsm, 
expecting God-given success for a military uprising against the 
Roman oppressor.*' Temptations seem to have been rather in 
the opposite direction: towards compromise with the imperial 
cult. Any polemic John intended against militaristic messianism 
would have been aimed in the direction of non-Christian Jews, 
perhaps especially the refugees from Palestine who poured 
into the cities of Asia after thejewish War .John writes about the 
victory ofthe Messiah and his people, often in the traditional 
militaristic imagery of the messianic war.*® But that the victory 
in question is not a military victory over the godless nations, nor 
even the destruction by judicial sentence that 4 Ezra expected, 
John establishes once and for all by representing the messianic 
conqueror as a sacrificial Lamb. 

The hopes embodied in the messianic tides of Revelation 
5:5 are not dismissed by the vision of the Lamb. Insofar as 
John'sjewish contemporaries were not merely nationalists but 
looked for the victory of God over all who opposed him, their 
aspirations were those of the Apocalypse too. In Revelation 
22:16 the Root of David is one of the titles Christ gives himself. 
But the notion of messianic conquest is reinterpreted. Jesus 
Christ is the Lion ofjudah and the Root of David, but John 
'sees' him as the Lamb. Precisely by juxtaposing these 
contrasting images, John forges a symbol of conquest by 
sacrificial death, which is essentially a new symbol. 

There is no substantial evidence that the Lamb was already 
established as a symbol of the messianic conqueror in pre-
Christian Judaism. The verse commonly cited from Testament 
ofjoseph 19:8 has so evidendy been rewritten — if not entirely 
composed — by a Christian editor, that it is no longer possible 
to tell whether the victorious lamb was already present in a 
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" I n any case, the same remarks apply to this lamb as to those in 1 Enoch 90:9, 
38 (see below): it belongs within a larger animal allegory, and it is not a sacrificial 
lamb. 

'"See Knibb (1978) 216; and a full discussion in Lindars (1976). 

Jewish version." It is true that horned lambs, probably 
representing the Maccabees, appear in 1 Enoch 90:9 and, if a 
widely accepted emendation ofthe text is correct, the Messiah 
appears as a lamb with 'big black horns' in 1 Enoch 90:30.** But 
these figures belong within the complicated animal allegory of 
1 Enoch 85-90, where David and Solomon also appear as lambs 
before they become rams on ascending the throne (89:45,48). 
In the terms of the allegory, the people of Israel are sheep, 
their leaders sheep or rams, and their young leaders therefore 
lambs. Any ofjohn's readers who happened to have read this 
Apocalypse of the Beasts might associatejohn's horned Lamb 
with the Enochic symbols of powerful leaders ofthe people of 
God, but they would still be entirely unfamiliar with the notion 
of a sacrificial lamb as a conqueror. 

^ a i n , from the Christian tradition the portrayal ofjesus as 
Lamb was undoubtedly already familiar (cf. John 1:29,36; Acts 
8:32; 1 Cor 5:7; 1 Pet 1:19), as was the understanding of his 
death as victory (Col 2:15). The noveltj' ofjohn's symbol lies in 
its representation of the sacrificial death of Christ as the 
fulfilment of Jewish hopes of the messianic conqueror. 
Doubtless the Lamb is intended to suggest primarily the 
passover lamb, for throughout the Apocalypse, and in a passage 
as close as 5:10, John represents the victory of the Lamb as a 
new Exodus, the victory which delivers the new Israel. It is to be 
noticed that he deals in symbols rather than explanations: how 
it was possible for the death of Christ to be such a victory is not 
explained. The vision of the Lamb therefore portrays the 
manner of Christ's victory: through death. A later vision, that 
of the Dragon, reveals the cosmic scope ofthe victory. 

Both the Lamb, and also, as will be seen, the Dragon, are 
characteristic of many ofjohn's visionary images in that they 
are visualized forms of metaphorical figures. Where Paul may 
speakof'Christ our passover lamb' (1 Cor 5:7), John 'sees' the 
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3, The Dragon 

John was concerned, in common with contemporary Jewish 
apocalypses, about the victory of God over the forces of evil as 
they manifested themselves in his contemporary world. The 
oppressive power of Rome, the imperial cult, the corrupt 
civilization of Rome are all portrayed, in a series of vivid 
images, as enemies who fall before the conquering Lamb and 
his people. The genre of the four world-empires vision served 
John well as a basis for this theme. He wished, however, to root 
his own version of the traditional theme in the deeper theme 
of Christ's conquest of all evil through his death. The conquest 
ofthe Beast of Rome must be through the blood of the Lamb 
because it was Christ's death which struck the decisive blow at 
the forces which inspire the Beast. To represent this in visual 
symbol John portrayed the fall of Satan himself, the 'great red 
dragon' (12:3). This was unprecedented injewish apocalyptic 
vision, though Jesus himself saw Satan fall 'like lightning' 
(Luke 10:18). Thejewish hope was certainly for the defeat of 
Satan, with and through the conquest of his earthly 
representatives ( IQM 18:1-3; TMos 10:1); but John, while 
sharing this hope for the future (Rev 20), placed the decisive 
encounter already in the past. The dragon, then, must first 

Lamb. Another good example is the harlot of 17:3-6, where the 
common prophedc metaphor of harlotry is translated into 
vision. Where Jeremiah, for example, spoke of Jerusalem 
dressed in scarlet and decking herself with ornaments of gold 
(Jer 4:30), John 'sees' Babylon as an ostentatiously dressed 
harlot. In 14:14-20 he 'sees' the metaphors ofjoel 3:13 enacted 
in two scenes representing the judgment of the world as 
harvest and vintage. Jeremiah's acted parable in Jeremiah 
51:63-64 is adapted to a visionary image of angelic action in 
Revelation 18:21. Such a list could easily be extended. The 
images of the Apocalypse are in many cases a form of sharply 
perceived metaphor, and their purpose is to sharpen the 
readers' perception of the object in view, enabling them in a 
peculiarly vivid way to share the visionary's perception of it. 
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»Koch (1972) 27; cf. Hanson (1975). 
"For the Canaanite origin of Leviathan, see Wakeman (1973) chapter 4; Day 

(1985) 4-7, 13-18; Uehlinger (1990). On the Canaanite myth, see also Binger 
(1992). Emerton (1982) proposes that the Ugaritic ftn be vocalized LTtan(u), 
rather than, as usually, hSCSn. It can now be regarded as established that the Old 
Testament dragon myth is of Canaanite, not Babylonian origin. 

appear in person and suffer defeat in fieaven, before marshalling 
his forces to do batde on earth. 

The defeat of the Dragon (12:7-9) is doubdess the same 
event as the victory of the Lamb (5:5-6), and both are to be 
historically located in the death and resurrecdon ofjesus 
Christ (condnued in the witness and martyrdom of his followers: 
12:11) .John's visions, however, are not historical narradve but 
vehicles of the cosmic significance of historical events, and for 
this reason they often resemble the images of myth, while 
retaining the historical reference that genuine myths lack. 
Earlyjewish apocalypdc has been characterized as a movement 
of're-mythologizing the long-since de-mythologized religion' 
of Old Testament Israel;*® for the imagery of ancient myths 
which had been suppressed or historicized beyond recognition 
revived in the apocalyptic visions, not as pure myth, but as 
means of pointing the theological significance of history and 
especially of representing the end of history. The mythical 
quality of John's vision of the Woman and the Dragon in 
Revelation 12 has for a long time provoked scholars to search 
out its mythical origins, and the recognition that apocalyptic 
imagery sometimes derived from very ancient Canaanite myth 
suggests the possibility thatjohn's Dragon is Leviathan, the 
seven-headed primeval sea-monster, the Ugaritic Lotan whom 
Baal or 'Anat conquered in a famous mythical battle.*" The 
problem about this identification is that of ascertaining to what 
extent this myth of God's battle with the sea-monster was still 
a living myth in the world of the first century A.D. 

In the Old Testament period there seems no doubt that the 
myth was a living one, and the dragon Leviathan therefore a 
powerful symbol of opposition to God. References to Leviathan 
or the dragon (j'^n) show close reladonships with the Ugaritic 
texts in which the Canaanite myths are known to us. Leviathan 
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" O n these passages see Pope (1965) 6(V61, 276-278; Wakeman (1973) 62-68; 
Day (1985) 43-44,62-87, 21-25. 

" O n these passages, referring to Rahab, see Wakeman (1973) 56-62; Day 
(1985) 38-39, 25-28. Raham is very probably another name for Leviathan (see 
especially Job 26:12-13, where 'Rahab' is parallel to 'the twisting serpent' = 
Leviathan [Isa 27:1]): see Wakeman (1973) 79; Day (1985) 6. 

" O n this passage, see Day (1985) 91-93. 
" O n these passages, see Day (1985) 89-90, 93-95,109. 
"LOtSn is called 'the twisting serpent... the crooked serpant' (CTA 5.1.1-2 = 

KTU 1.5.1.1-2) and 'die dragon [mn] ... the crooked serpent' (CTA 3.IIID.37-39 
= KTU 1.3.III.4042), quoted in Pope (1965) 276; Day (1985) 13-14,142. Compare 
Isaiah 27:1: 'Leviathan the twisting serpent. Leviathan the crooked serpent... the 
dragon that is in the sea' (for the translation, see Day [1985] 5 n.8). 

"Day (1985) 142-145. 
"a. Kaiser (1974) 223. 

and odier sea monsters represent the forces of chaos defeated 
by God in his primeval act of creadon (Job 7:12; 41:1-11; Ps 
74:13-14;=» cf Job 26:12-13; Ps 89:11) The myth could also be 
historicized and used to depict God's defeat of Egypt at the 
Exodus (Isa 51:9-10).'* So the chaos dragon could become an 
image of the God-opposing power of Israel's contemporary 
polidcal enemies: Egypt (Isa 30:7; Ezek 29:3-5; 32:2-8) or 
Babylon Qer 51:34). The image conveys the assurance of God's 
defeat of these powers who oppose him (Ezek 29:4-5; 32:3-8;Jer 
51:37,44; cf Isa 51:9-l 1) .** In Isaiah 27:1, where die description 
of Leviathan is a verbally exact reflection ofthe references to 
Lotan in the Ugaritic texts,** the creation myth has been 
transformed into an eschatological myth. It symbolizes the 
eschatological victory of God ('on that day') over the forces 
that oppose him. Commentators generally suppose that (as in 
Jer 51:34; Ezek 29:3-5; 32:2-8) die dragon must here be a 
symbol of whatever political power was oppressing Israel in the 
prophet's time (the very uncertain date ofthe passage makes 
identification debatable).*® But in this 'proto-apocalyptic' 
passage, which envisages the defeat of heavenly as well as 
earthly powers (24:21-23) and the resurrection of the dead 
(24:19), it seems quite possible that the potent mythological 
symbol of the chaos dragon represents the ultimate forces of 
evil behind all political manifestations of opposition to God.*' 
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" C T A 3.IIID.39 = KTU 1.3.42; CTA 5.1.3 = KTU 1.5.1.3, quoted in Day (1985) 
13-14. Note also the depicdon of seven-headed monsters on Mesopotamian seal 
cylinders (Fontenrose [1980] 154),including one of godsattackingamonsterwith 
seven heads (illustrated in Fontenrose [1980], opposite 148; the capdon to the 
partial illustradon of this seal, in Ford [1975] opposite 169, very misleadingly 
identifies the figure as 'the seven-headed Egypdan dragon' ) , and the plaque of 
unknown origin described in Pope (1965) 277. 

"But in Job 41 Leviathan seems to have only one head. 
"For the dragon's red colour (Rev 12:3) a specific mythological source is 

unlikely. The Greek Python and the Egypdan Typhon were muldcoloured 
(Fontenrose [1980] 185); the Egypdan Set (whether or not in dragon form) was 
red (Fontenrose [1980] 185). But blood-red seems to have been widely regarded 
as a suitable colour for dangerous mythological dragons: see Homer, 72ia<j 2:308 
(6a( ( )oii^) ; Virgil, Aenad 2:207 {sanguiiiis). Reveladon's dragon may be red from 
the blood of the martyrs. 

•"Cf. also the Mandean Ginza: in Foerster (1974) 223-224. 
«See, e.g., Fontenrose (1980) 80-82 (100 heads), 209 n. 52 (3 heads), 243 (50 

heads), 356 (9 heads), 500 (8 heads). 

In any case, the text is open to such an interpretation by later 
readers. 

Whether the myth of God's victory over the chaos dragon 
remained alive independently of these scriptural texts is very 
uncertain. The one clear indicadon that at any rate some 
knowledge ofthe myth survived independendy is the fact that 
the dragon was known to have seven heads. Lotan had seven 
heads,** but the Old Testament alludes only to several heads of 
Leviathan, not specifying the number (Ps 74:14).*® Yet the 
dragon of Reveladon 12:3, like his deputy the sea monster 
(13:1), both of whom, as we shall see, bear some relation to 
Leviathan, has seven heads,** as has the dragon defeated by 
Christ according to Odes of Solomon 22:5. A few other texts, 
Jewish and Gnosdc (b. Kidd. 29b; Pisds Sophia 66; 67; Apocrjn 
[CG 2, 2] 11:30-31; cf. TAbr A 17:14; 19:5, 7),*' though not 
referring to //i«dragon, retain the image of a serpent with seven 
heads. Although mythological dragons commonly have more 
than one head,** the figure seven is characterisdc ofjewish 
tradidon and works indebted to it. Of course, itwas the symbolic 
number injewish tradition. The many-headed Leviathan (Ps 
74:14) could easily have been assumed to have seven heads, 
even if the fact that he originally did have seven were not 
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« S o Day (1985) 24. 
"Milik (1967) 299; cf. 320. References to Leviathan on Aramaic incantaUon 

bowls (Milik [ 1976] 320,338; Wakeman [ 1973] 67) speakof'the curse, the decree, 
and the ban which I brought down upon Mount Hermon and upon the dragon 
Leviathan and upon Sodom and Gomorrah': the reference to Mount Hermon (cf 
1 Enoch 6:6) shows that probably Leviathan is here known from the Enoch 
traditions. 

" O n diese passages, see Caquot (1975); Delcor (1977) 159-167, 170-172. 
"Ginzberg (1913-1938) 1.27-28; 5.43-46; Caquot (1975) 115 nn.1-3, 119 nn.l -

2;Jacobs (1977); Stone (1990) 187 nn.3940. 

known. But probably we should conclude that some extra-
biblical informadon about Leviathan survived from the old 
mydi.« 

However, there is litde else to indicate that the myth survived 
as a living myth independendy of exegesis ofthe Old Testament 
texts. Virtually everything about Leviathan in post-biblical 
Jewish literature can be understood as interpretation of those 
texts. A possible exception is the appearance of Leviathan in 
the lost Book of Giants, which once formed part of the Enoch 
literature. It seems that here Leviathan was associated with the 
giants (the sons ofthe angelic Watchers who descended from 
heaven before the Flood and mated with women) and so 
connected with the Enoch literature's primary myth of the 
origin of evil (the fall of the Watchers). The Book of Giants 
apparendy depicted a great batde between one of the giants 
and Leviathan, in which both were at length destroyed by the 
archangel Raphael."" The association of Leviathan with a myth 
of primeval evil is suggesdve in relation to Revelation 12, but in 
the Book of Giants Leviathan is certainly very far from being 
the principal supernatural opponent of God, as the dragon is 
in Revelation 12. 

Other appearances of Leviathan or the dragon in post-
biblical Jewish literature fall into two categories. First, there is 
the legend of the two monsters Leviathan and Behemoth, 
which appears in thejewish apocalypses (1 Enoch 60:7-10,24; 
2 Bar 29:4; 4 Ezra 6:49-52; cf ApAbr 21:4)« and survived in later 
rabbinic literature.*® The two monsters were the first animals 
to be created by God, on the fifth day of creation. Leviathan was 



190 The Climax of Prophecy 

•"This interpretation is also in Tg. Ps.-Jon. Gen 1:21 ('the great sea monsters, 
Leviathan and his mate'), and presupposed in Jub 1:11 (which, while not naming 
Leviathan or Behemoth, echoes Job 40:19). 

••"Cf. Theododon's rendering: rqi Xa(S TcJ iaxdTti). 
•"See also the passage from Midrash Alpha Bethoth, given in translation in 

Jacobs (1977) 8. In anodier form of the tradition (Pesiqta de Rab Kahana 29), 
clearly influenced by the fights between wild animal staged in the Roman 
amphitheatres. Leviathan and Behemoth fight and slaughter each other: Jacobs 
(1977) 

"Jacobs (1977). 
"This view is essentially found already in the Old Testament: Gen 1:21; Ps 

104:26; cf Job 40:15, 19. 

given the sea to live in, Behemoth part of the land. God has 
preserved them in order to feed them to his people at the end-
dme. This legend can be understood almost endrely in terms 
of exegesis of Old Testament texts. Behemoth and Leviathan 
(Job 40:15-41:34) are the sea-monsters (orin) who were the 
first animals created on the fifth day (Gen 1:21)."" According 
to 4 Ezra 6:49-50, Behemoth was originally a sea monster, later 
transferred to the land, because according to Job 40:19 
Behemoth was the' first ofthe works of God' and therefore one 
of the nr̂n of Genesis 1:21. Behemoth's domain has a 
thousand mountains (4 Ezra 6:51): an interpretation of Psalm 
50:1 Ob (cf Job 40:20). The slaughter ofthe two to provide food 
for the eschatological people of God is based on Psalm 74:14.*" 
Later rabbinic tradidon depicts the hunt for Leviathan, in 
which the monster is captured by Gabriel and slaughtered by 
God himself (b. B. B. 74b-75a) but this seems to be the result 
of interpretadon of Job 40:19; 41:1-2; Isaiah 27:1, rather than 
(as has been suggested)*" an independent survival of the old 
creadon myth. 

The significant point, for our purposes, about this 
interpretadon of Leviathan is that (along with Behemoth) he 
is understood as the mightiest and fiercest of the animal 
creation.*' He is not a supernatural power of evil. To essentially 
the same tradition of interpretation belong the references to 
Leviathan in the Apocalypse of Abraham, where Leviathan is 
the great monster of the deep (21:4), restrained from doing 
too much damage by the archangeljaoel, 'because [saysjaoel] 
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''Cf. perhaps the role of Gabriel in 1 Enoch 20:7. 
' ' On this passage, see Efron (1987) 246-260. 
'^Cf also CD 8:10; SibOr 5:29 (Nero ) ; 6 Ezra 15:29, 31. The dragon seems to 

be used as a symbol of political power in Mordecai's dream in the Additions to 
Esther (11:6). The interpretadon of the two dragons as Haman and Mordecai 
(10:7) seems inappropriate, and so it may well be that the dream preexisted this 
interpretation. They may originally have been two Gentile political powers, who 
fight each other and over whom Israel, as God's people, prevails. See Moore 
(1973) 388-390; (1977) 176,180-181,248-249. Buthiscomment ([1977] 176) that 
in 'apocalyptic literature a drakon is a major figure and is symbolic of evil rather 
than good, ' is scarcely justified (his references to 2 Bar 29:3-8; 4 Ezra 6:52 do not 
support it). 

"Translation from Lunt (1985) 410. 
»Lunt (1985) 404. 

through me is subjugated the attack and menace of every 
repdle' (10:10; cf.Job 7:12).** 

Secondly, there are a few texts which condnue the tradidon 
of Jeremiah and Ezekiel, in which the dragon represents a 
great polidcal power or ruler opposed to God. In Psalms of 
Solomon 2:25-29, the arrogant dragon who aspires to divine 
lordship, is probably the Roman general Pompey, who 
conquered Jerusalem.*' In the Apocalypse of Elijah 3:33, it is 
the last political enemy of God and his people, the Andchrist, 
who 'will perish like a serpent'.** Probably also, though not 
immediately so clearly, a reference to God's judgment ofthe 
last great human political opponent of his will is Ladder of 
Jacob 6:13: 

And the Lord will pour out his wrath against Leviathan 
the sea-dragon; he will kill the lawless Falkon with the 
sword, because he will raise the wrath ofthe God of gods 
by his pride.** 

This is clearly based on Isaiah 27:1. The puzzling name Falkon, 
evidendy used as another name for Leviathan, is explained by 
Luntasacorrupdon of the rare Hebrewword ]Tbps ('crooked'), 
which is used in Isaiah 27:1, was understood as a name and so 
transliterated in the Greek original ofthe Ladder of Jacob and 
corrupted to Falkon in Slavonic.*® Another possibility is that it 
is a corrupdon ofSpoKCOV (rendering I'ln in Isa. 27:1). Leviathan/ 
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"Kiessling (1970) 171-173. Note especially Ps89(88): 11 LXX, Vulg.;Job 26:12 
Vulg.; Isa. 30:7 Vulg.; Isa. 51:9 Vulg. The interpretation (perhaps correctly: so Day 
[ 1985] 6) relates the name a m to the Hebrew root m , 'to act arrogantly'. 

""Revelation 12:4 may show that a similar connexion between Leviathan and 
Daniel 8:10 lies behind Reveladon's image of the dragon. 

""See Lunt (1985) 404, 409 note m. 
""Against the suggestion that this be read as singular (Wakeman [1973] 68 n. 

5), see Day (1985) 24-25. 
"•Cf Delcor (1977) 168-169. 
" 'Cf Cyril of Jerusalem, Cateck 3:2, quoted in Danielou (1964) 225: 'Since, 

therefore, it was necessary to break the heads ofthe dragon in pieces, he wen t down 
and bound the strong one in the waters.' For several other patristic and liturgical 
texts applying Ps 74:13b to the baptism of Christ, see Harris and Mingana (1920) 
327-328, and note that in most cases there is a singular dragon, as in TAsher 7:3. 

Falkon's pride may derive from Job 41:34 (cf 40:12; PsSol 
2:25), diough it is also worth nodcing that Rahab, the other 
Old Testament name for the sea monster, was often understood 
to mean 'pride'.*' However, the reference to 'the God of gods' 
makes an allusion also to the God-defying arrogance of the 
king in Daniel 11:36 certain.** This shows that Leviathan is here 
understood as the last human polidcal ruler who will oppose 
God and oppress God's people, the last ruler of Rome ('the 
kingdom of Edom': 6:15; cf 5:12), who is described in 6:1, 3, 
and probably already in the obscure passage 5:14-15, where the 
name Falkon seems to occur again in an unintelligible context 
(5:15).*® 

Finally, it is possible that Testament of Asher 7:3 ('crushing 
the head of the dragon in the water'), which gives an 
eschatological interpretadon of Psalm 74:13, belongs in this 
category. The dragon (the plural • ' m of Ps 74:13** reduced to 
one) may be the Gendle oppressor of the people of Israel.*' 
But, on the other hand, it is very uncertain whether this phrase 
should really be isolated, as a Jewish substratum, from the 
patendy Chrisdan references to the incamadon which surround 
it. As a Christian text, it can only refer to Jesus' conquest of 
Satan at his bapdsm.** 

Both these Jewish traditions of interpreting Old Testament 
texts about Leviathan made some contribution to Revelation, 
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"Cf. Wallace (1948). 

but the contribution they made was to the portrayal of the two 
beasts of chapter 13,®* not to the image of the Dragon in 
chapter 12. The first beast, the sea monster (13:1-2), derives 
immediately from Daniel 7:2-7, where the four beasts, whose 
characteristics John combines in the picture of his beast, 
represent the world empires. Coming out of the chaotic sea 
(Dan 7:2-3), they are in some sense sea monsters, and John 
must have recognized their affinity to Leviathan used as a 
symbol of the final God-defying political power destined to be 
overthrown with the coming of God's kingdom. Accordingly, 
hegives his seamonster (13:1-2) a corresponding earth monster 
(13:11), a Behemoth to accompany Leviathan. So, in chapter 
13, he gives the legend of the two great monsters a political-
eschatological interpretation, using them to represent the 
Roman power and the imperial cult of his time. 

The figure of the Dragon, however, though he inspires the 
beasts (12:18-13:4; 13:11), transcends the political sphere. He 
represents the primeval and ultimate power of supernatural 
evil: 'that ancient serpent, who is called the Devil and Satan, 
die deceiver of die whole world' (12:9; cf 20:2). We have found 
no Jewish precedent for this representation of ultimate evil, 
the devil, as 'the great dragon' (12:9). As 12:9 shows, this image 
of the devil as the Dragon has been made possible by the 
identification of Leviathan, the dragon who is destined to 
eschatological defeat by God, with the serpent of Genesis 3. 
The latter is recalled explicidy in 12:9, but also by the enmity 
between the Dragon and the Woman (12:1-4, 13-16) and the 
enmity between the Dragon and her children (12:4, 17), 
alluding to the curse on the serpent in Genesis 3:15. The 
serpen t of Genesis 3 was certainly already associated or identified 
with the devil injewish interpretation (Wisd 2:23-24; 1 Enoch 
69:6; ApAbr 23:7, 11), but for any hint, outside Revelation, of 
an identification of this serpent with Leviathan we have only 
two Christian texts. Romans 16:20 assures Paul's readers that 
' the God of peace will shordy crush Satan under your feet'. The 
use of'crush' ((n)VTpfi|>ei) suggests that behind this text may lie 
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"Translation from Charlesworth (1985) 754. 
"Harris and Mingana (1920) 329-330. 
"Cf.Rissi (1966) 36-37;Court (1979) 112. Whereas Isa 27:1 calls Leviadian 'die 

d r ^ o n that is in the sea', the dragon in Revelation falls from heaven to earth, and 
is certainly not a sea monster. However, the reference to the sea is omitted in Isa 
27:1 LXX, and although John is normally dependent on the Hebrew text ofthe 
Old Testament, not the LXX, it is p>ossible that the L X X here follows a variant 
Hebrew text which omitted ffa tim. The association of Leviathan with heaven 
could result in part from the influence oflsa 24:21. Mealy (1989) chapter 5, a i ^ e s 
for die influence oflsa 24:20-23 on Rev 12:4,7-9; 19:19-20:3. Note also Job 26:13. 

an association of Psalm 74:13-14 ('... you broke [mae); LXX 
(JW^Tpi4»ac] tiie heads of die dragons in die water; you crushed 
[m^n; LXX cn;v^Tpi{|Kic] the heads of Leviathan ...') with 
Genesis 3:15, perhaps in connexion also with Psalm 91:14. In 
a later text. Odes of Solomon 22:5, Christ is represented as 
saying: 

He who overthrew by my hands the dragon with seven 
heads, 
and placed me at his roots that I might destroy his seed." 

The first line refers to Leviathan, the second to the serpent's 
seed in Genesis 3:15.®* Thus it may be that Revelation 12 stands 
in some kind of exegetical tradition, but its exegetical basis for 
identifying Leviathan and the serpent of Genesis 3 is probably 
Isaiah 27:1, where Leviathan is described both as Bin3 (LXX: 
6<j)ic) and as I'Sl (LXX: SpdKWv). That Isaiah 27:1 lies behind 
Revelation 12 is confirmed by the proximity of the image of 
Israel as a woman in the throes of childbirth (Isa 26:17-18; cf. 
Rev 12:2).®® But characteristically, John does not rest content 
with exegesis. He does what noone had done before: he brings 
the Old Testament text to imaginative life in the visionary 
figure of a great red dragon. 

If Leviathan had largely, by the first century A.D., lost his 
ancient mythological role as the primeval opponent of God, 
the identification of him with the serpent in the garden of 
Eden largely restores it. Probably, however, this does not 
exhaust the range of reference in the symbol. Much of the 
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"With reference to Rev 2-3 in particular, the importance of local associations 
in the imagery has been demonstrated by Hemer (1986). 

" T h e serpents of Asklepios appeared very frequently on coins of the area, 
especially Pergamum: Wrodi (1892) 127-131, 136-137, 141; but cf also, for 
Laodicea, Head (1906) 302; for Thyadra, Head (1901) cxxix; for Philadelphia, 
Head (1901) 202,205,207. 

" T h e serpents of Dionysos regularly appeared on the cistophori, the coins ofthe 
Attalids of Pergamum: for examples from Pergamum, Laodicea and Sardis, see 
Wrodi (1892) 123-126; Head (1906) 278-282; Head (1901) 236-238. 

significance of the Dragon's role depends on the reader's 
recognidon, from the moment of his first appearance in the 
heavens (12:3), that the Dragon is doomed to defeat at the 
hands of the divine Dragon-slayer. The story of this defeat is 
given unexpected twists and is not finally achieved undl 20:10, 
but the reader's expectation of the final victory is an aid both 
to the structure ofthe book and also to the intelligibility ofthe 
story. The defeat of the Dragon may be expected once he is 
recognized as the dragon of Isaiah 27:1, and once the enmity 
between the Dragon and the Woman is seen to reflect the curse 
of Genesis 3:15. It may also be expected on the more general 
ground that it is the common lot of mythological dragons to be 
slain, especially dragons who attack divine heroes. For this 
aspect we must turn to the quesdon of pagan mythological 
allusions. 

For the readers ofthe Apocalypse some symbols would have 
not only scriptural associations but also various pagan mythical 
associations. In attempting to trace these it is important to 
keep as close as the evidence allows to the local forms of cult 
and myth in the area of the seven churches of Asia, an area 
where indigenous religious traditions were strong and often 
distinctive.®' Common to the whole hellenistic world, but 
strikingly evident from the coinage and other evidence of this 
area in particular, was the association of serpents with divinity. 
The serpent was the symbol of the cult of Asklepios, perhaps 
once a divine snake himself, and represented by a real snake in 
the healing rites.®* Snakes were also used to represent the god 
in the Dionysiac mysteries®" and the rites of the Phrygian 
Sabazios: they symbolized sexual and mystical union with the 
god. Serpents were associated with the cult of Isis, whether or 
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not actually used in her mysteries,™ and with the cult of the 
local goddess (Cybele) at Sardis" and at Hierapolis, where the 
IXLSVQ was a dominant force in religious life.'* Pergamum, 
where the serpent was associated with all three major cults, of 
Asklepios, Dionysos and Zeus, has been said to be 'obsessed 
with the symbol of the serpent.''* 

These associations cannot be easily dismissed as irrelevant, 
for in the image of the snake John appears to have selected 
precisely the most pervasive image of pagan divinity in the area 
of his churches and he cannot have been unaware of the fact. 
K. H. Rengstorf saw in Reveladon 12 a reflection of Christian 
opposition to the Asklepios cult,'* but it is unlikely that, 
prominent though Asklepios was in Asia, John would have 
represented the arch-enemy of God in so particular a form. 
However, that he intends a broader polemic against the pagan 
cults of the seven cities seems quite possible.'* The serpent 
symbol of pagan divinity therefore adds significant local 
dimensions to the Dragon. 

There was, however, a certain ambiguity about the serpent 
symbol in pagan religion, an ambiguity whichjohn exploits. 
The serpent featured not only as the cultic symbol of the god 
but also in well known myths as the opponent of the god or the 
hero who slays it. In these cases the serpent represented, if not 
evil, at least hostility to the god.'* The stories most likely to 

'"Witt (1971) 83; cf. a coin from Uod icea (reign of Augustus) in Head (1906) 
288 no. 61. 

"Hemer (1986) 139. 
''Ramsay (1895) 87, 94. 
"Blaiklock (1965) 105; cf Hemer (1986) 85, 104. 
'Rengstorf (1953) 24-27. 
"Hedrick (1971) 173, objects to Rengstorfs dieory on die grounds diat for John 

the arch-enemy of the church was not Asklepios but the Roman Empire. But the 
imperial cult was not the only form in which pagan religion affected the seven 
chiu-ches: the problem at Thyadra was evidendy one of compromise with the ordinary 
socio-religious life of the city trade guilds. John was fighdng on several fronts, and in 
chapter 12 required a symbol of evil more fiindamental than the imperial culL 

" T h e serpent as symbol of evil is rare in the hellenisdc world. O f the many 
examples of snake symbolism to be found in Goodenough (1952-1968), only the 
Jewish magical amulets discussed in 2.228-232, use the serpent as a symbol of evil. 
These are perhaps to be connected with the victory of Horus over Typhon: cf 
Griflidis (1960) 113-115. 
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"Hemer (1986) 138-139. 
™Hedrick (1971) 112; Ramsay (1895) 90; Wroth (1892) 11 no. 21. 
"Hedrick (1971) chapter 4, shows that the two myths of Ajjollo's birth and his 

defeat of the Python were originally disdnct, and only in the combined myth was 
the Python associated with Apollo's birth. (This is version D, in the classification 
ofthe Apollo-Python myths by Fontenrose [1980] 21;cf. 18.) The combined myth, 
first found in Lucian and H)^inus in the second century A.D., was probably known 
in Asia in John's time: Hedrick (1971) 110-114. 

T h e Leto-ApoUo-Python myth was first suggested as a source of Revelation 12 
by Dieterich (1891), and the suggestion is supported by Saffrey (1975) 416-417; 
Yarbro CoUins (1976) 63-67; Giblin (1991) 127; cf Fontenrose (1980) 210. The 
case for Revelation's dependence on this myth is well argued by Hedrick (1971), 
but his negative evaluation of all other suggestions is marred by his assumption that 
John must be reproducing a complete myth, rather than creatively exploiting 
existingsymbolism. The relevance of Babylonian myth (MardukandTiamat) and 
Zoroastrian myth (Atar and Azhi Dahaka) is really put in doubt primarily by the 
lack of evidence that these were available to John and his readers. (Appeal to 
hellenistic syncretism or an elusive 'international myth' — as by Beasley-Murray 
[ 1974] 192—is no substitute for such evidence.) The Egyptian myth of Horus and 
Typhon (Set) is perhaps more relevant: as early as Herodotus (2:156-157) it was 
assimilated to the story of Apollo and Python, and it may have been known in Asia 
through the Isis cult, though it was certainly not prominent in the cult. If it was 
known, we cannot be sure in which of its various forms, some of which are closer 
to Revelation 12 than others. 

come to the minds of John's readers are Heracles and the 
Hydra, Apollo and the Python, perhaps also Horus and Typhon. 
Heracles was a favourite figure at Sardis," Apollo was well 
known throughout the cides of Asia, and the popularity of the 
story of Apollo's birth and his defeat of the Python is well 
attested by coins ofthe area.'* In a form ofthis story which was 
current by John's dme,'" the dragon threatens and pursues 
Apollo's mother Leto at the dme of his birth and is later slain 
by the god. Because of the dragon's connexion with Apollo's 
birth, the case for supposing that Revelation 12:1-4 was 
deliberately intended to recall this story seems a good one, the 
best of many suggesdons of specific myths supposed to underlie 
this chapter.*" The allusion is then pardy an ardsdc device, 
idendfying the Dragon as the enemy whom the divine Child 
will eventually slay. Having set out in 12:1-4 an approximation 
to the opening ofthe Apollo story, John is free to diverge from 
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"Caird (1966) 147; cf. StaufiFer (1955) 139,151-153,177. 

it as far as his purposes dictate, while keeping up the expectadon 
of the proper end of the story, the final defeat ofthe Dragon. 
The allusion may also be to the significance of the pagan story, 
though that significance in this period is not easy to recover. 
Was it by this dme no more than a story, or (as in Hyginus' 
version) an aedological myth ofthe origin of Apollo's oracle at 
Delphi? Or did it suggest the triumph of the sun-god over the 
forces of darkness, a myth revitalized in the first century by the 
Emperor's assumption of the role of Apollo? The evidence is 
slight,*' but it may be that in the myth of the defeat of the 
Python John encountered a living local equivalent of the old 
Semitic myth of the victory over Leviathan. Just as in 5:5-6 he 
showed the crucified Christ as the unexpected fulfilment of 
Jewish hopes of a messianic conqueror, so he was ready to take 
up also whatever pagan symbol might embody an aspiration for 
divine triumph over evil and show the crucified Christ as the 
Dragon-slayer. There is no contradiction here with his 
simultaneous use of the serpent symbol to brand the pagan 
cults as satanic. Similarly Jews who oppose Christ and his 
followers can be called 'the synagogue of Satan' (2:9; 3:9). 

The Dragon is a symbol whose power derives from a variety 
of associations. He is the ancient serpent who initiated 
humanity's estrangement from God with die bait of becoming 
like gods. He is the symbol of the false gods of Asian paganism, 
who made the same promise to their worshippers in the 
mysteries while actually making them as unlike gods as 
themselves. He is the dragon who lies in wait for the birth of the 
divine hero who will return to slay him. He is the twisting 
serpent Leviathan whom the sword of God will destroy at the 
final elimination of evil. He derives not so much from a single 
living myth on which John depended, as from a fresh 
combination of associations creating a new symbol. The Dragon 
is a fine example ofjohn's capacity to envision the figures of 
Old Testament texts and to raise them to new imaginative life 
by exploiting the vital symbolism of his readers' environment. 



The Eschatological Earthquake 

The earthquake is one of the major images of the End in the 
Apocalypse, far too often passed over as a conventional 
apocalyptic image of no great interest. Astudy of its background 
and use will show that, like other symbols in the Apocalypse, it 
is intended to exploit a range of conceptual associations and to 
play a distinctive role in the structure of the book. 

In very many Old Testament and later Jewish texts an 
earthquake accompanies a theophany. Very frequentiy this 
earthquake is part of a cosmic quake: the whole universe, 
firmament, heavenly bodies, earth, sea and the foundations of 
the world tremble at the coming of God (Sir 16:18-19; Judith 
16:15; TLevi 3:9). Frequendy the creation shakes before the 
coming of God as warrior, leading his hosts to batde against his 
enemies (Judg 5:4-5;Joel 2:10; Mic 1:4; Ps 78:7-8), before die 
coming of God to reign over the nations (Pss 97:5; 99:1), before 
die coming of God to judge the wicked (Isa 13:13; 24:18-20; 
34:4; Jer 51:29; Ezek 38:20; Nah 1:5). These aspects are all 
found together in the apocalyptic descriptions of the great 
cosmic quake which will accompany the eschatological 
dieophany (1 Enoch 1:3-9; 102:1-2; TMos 10:1-7; 2 Bar 32:1). 

Among the Old Testament accounts the Sinai theophany is 
of particular interest. In Exodus 19-20 the quaking of the 
mountain (19:18) is not especially prominent. It is entirely 
absent from the account in Deuteronomy 6. But in the Old 
Testament poetic descriptions it has a larger place, and there 
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the theophany imagery of thunderstorm and earthquake is 
extended to cover the whole Exodus event from the Red Sea to 
die Jordan (Pss 68:8; 77:17-18; 114; Isa 64:3; Hab 3). By 4 Ezra 
3:18, which describes God's descent from heaven to Sinai, the 
Sinai earthquake has become a cosmic quake: 'You bent down 
the heavens [cf. Ps 18:9; LAB 23:10] and shook the eardi, and 
moved the world, and caused the depths to tremble, and 
troubled the dmes [or, better: "universe"].' Similarly, the 
account of the Sinai theophany in the Biblical Antiquides of 
Pseudo-Philo, having quoted Exodus 19:16-17 (LAB 11:4), 
continues: 'And behold the mountains burned with fire, and 
the earth quaked, and the hills were disturbed, and the 
mountains were rolled about, and the abysses boiled, and every 
habitable place was shaken, and the heavens were folded up, 
and the clouds drew up water, and flames of fire burned, and 
thunderings and lighmings were many, and winds and storms 
roared, the stars gathered together, and angels ran on ahead, 
until God should establish the law of his eternal covenant' 
(LAB 11:5). 

Alongside the Exodus traditions, the Old Testament uses 
very similar language in other descriptions of divine intervention 
— eidier in die past (Judg 5:4-5; 2 Sam 22:8-16 = Ps 18:7-15; cf. 
LAB 32:7-8) or at die day ofthe Lord Qoel 2:1-2, 10; Mic 1:3-
4; Nah 1:3-6). In this latter context especially the notion of the 
cosmic quake which shakes both heaven and earth becomes 
explicit (Isa 13:13; 24:18-23; 34:4; Joel 2:10). 

In apocalyptic writings the eschatological theophany, the 
day of the Lord, is clearly portrayed as a new Sinai theophany. 
The expectation of a new act of divine intervention on the 
pattern of the Exodus deliverance and including the image of 
the great earthquake is already to be found in Habakkuk 3 and 
Isaiah 64. The clearest examples of this development are in 1 
Enoch 1:3-9 and Testament of Moses 10:1-7. Lars Hartman has 
shown the underlying Old Testament bases for these passages: 
in 1 Enoch the most important include Exodus 19:11-18 and 
Deuteronomy 33:2 as well as Micah 1:3-4; Habakkuk 3:3-4; 
Daniel 7:10. But Hartman is wrong to suggest that the 
Pentateuchal allusions and the explicit mention of Sinai (1 
Enoch 1:4) have been influenced solely 'via identity of key-
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'Hartman (1966) 114. 
'Betz (1967) 91. 
'Harrington (1973) 56-68. 
"This is amply proved by Hartman (1966) 91-94. 
'Cf. also Isa 29:6; Amos 9:1, for earthquakes as an instrument of divine justice. 

The concept is rare in the Old Testament. 

words and similarity of motif.'' The idendficadons of the 
eschatological theophany as a new Sinai theophany belongs 
to the apocalyptists' understanding of salvation-history, 
whereby God's redempdve acts in the future are portrayed on 
the model of his past acts. It may also be true, as Otto Betz 
argues, that 1 Enoch and the Qumran community read 
Deuteronomy 33:2-5 as eschatological prophecy.* Though 
there is no clear allusion to Deuteronomy 33:2 in Testament 
of Moses 10, it may nevertheless be behind the passage, since 
the Testament of Moses is based on the common 
understanding of Deuteronomy 31-34 as a prophecy of the 
future history of Israel,' and Deuteronomy 33:29 is 
undoubtedly echoed in 10:8. 

In these passages the earthquake accompanies the expected 
coming of God as King andjudge. But the earthquake may also 
itself form part of the final judgment on the enemies of God's 
people, as in Sibylline Oracle 3:675-693. This passage is an 
expanded poedc paraphrase of Ezekiel 38:19-23;'' but whereas 
in Ezekiel the earthquake seems to retain its traditional function 
of merely heralding God's coming (with the actual judgments 
on Gog described subsequendy in 38:21-22), in the Sibylline 
Oracle the earthquake becomes part of the judgment.* A 
different development of the function of the great earthquake 
is in texts where its main purpose seems to be the destruction 
of the old cosmos to make way for the new (4 Ezra 6:11-16; 1 
Enoch 83:3-5; cf Heb 12:27). Finally, from diese traditions of 
the last great earthquake we should distinguish sharply another 
role which earthquakes play in apocalyptic literature. We find 
them included, simply as one among many other natural and 
human-made disasters, in catalogues of'signs' of the End or in 
series of preliminary judgments which lead up to the End 
(Matt 24:7; Mark 13:8; Luke 21:11; 2 Bar 27:7; 70:8; 4 Ezra 9:3; 



202 The Climax of Prophecy 

n 
Earthquakes in the Apocalypse of John play no part in the 
preliminary judgments. Their role, as we shall see, is the more 
traditional Old Testament one of heralding the coming of God 
in judgment. In three cases (8:5; 11:19; 16:18) there is clear 
allusion to the Sinai theophany, as in the tenth plague of 
Apocalypse of Abraham 30:8. This has been commonly noticed, 
but John's characterisdc creation of a progressive series of 
references to Exodus 19 has oddly gone unnoticed. The 
deliberate stylistic device is obvious once the following four 
texts are compared: 

4:5: doTpaiTaL Kai (fxovaL Kai Ppovral 
8:5: Ppovral Kol (^val Kal doTpairai Kal aeLa^6c 
11:19: daTpairal KOI cjxoval Kal ppovTal Kal aeiap.6c 

Kal x<i^Ca iieYdXri 
16:18-21: darpairal Kal cjxoval Kal Ppovpal Kal ae\.a\ibc: 

... (ieyac... Kal xdXa^a iieydXri 

In 8:5 and again in 11:19 the formula is simply expanded by the 
addition of an extra item; in 16:18-21 the earthquake and the 
hail are described at some length. Clearly the earlier references 
are intended to point forward to this full description, which is 
the seventh ofthe seven last plagues of Revelation 16. 

In 4:5 the language brings together the Sinai theophany 
(Exod 19:16; cf. LAB 11:4) and the chariot vision of Ezekiel 
(Ezek 1:13). The threefold expression 'voices and thunders 
and lighmings' occurs in Jubilees 2:2 (in an account of the 

ApAbr 30:6). The earthquake in these contexts has no special 
role as accompaniment of the eschatological theophany. The 
two roles seem to be both present in the series of ten last 
plagues in Apocalypse of Abraham 30, where an earthquake 
is included in the fifth plague (30:6), and the last plague, 
reminiscent of the Sinai theophany and of Reveladon 16:18, 
consists of 'thunder, voices and destroying earthquakes' 
(30:8). 
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T h e Hebrewtextin4QJub"(4Q216) appears to have only'voices' (nV7ipn):for 
the text and discussion, see VanderKam and Milik (1991) 257-260. 

'Cf. Vanhoye (1962); Trudinger (1963). 

creation of the angels)* and would seem a stereotyped phrase: 
the voices are phenomena of the thunderstorm. The seven 
torches (Xa^iirdSec) of fire in the latter part of 4:5 should 
perhaps also recall not only Ezekiel 1:13 but also the Xap-irdSec 
which were visible on Sinai according to Exodus 20:18 LXX. 
The theophany is confined to heaven, judgment on earth is not 
yet in view, and so the earthquake would be inappropriate. But 
the later references back to 4:5 serve to anchor the expectadon 
of God's coming to judge and rule the world in this inidal 
vision of his rule in heaven. 

In 8:5, Ezekiel (10:2) and Exodus (19:16, 18) are again 
combined. Fire from heaven is cast in judgment on the earth 
in response to the prayers of the saints, and 8:5b should be 
taken as a summary statement of the whole course of the 
judgments of the seven trumpets which follow. The seventh 
trumpet, the final achievement of God's kingdom on earth 
(11:15), is similarly described in 11:19. We should probably 
recall that the voice of the trumpet accompanied the thunder 
and lightning on Sinai (Exod 19:13, 16, 19; 20:18). The 
earthquake (Exod 19:18) is not in the Septuagint version of 
Exodus, butjohn's allusions to the Old Testament are normally 
to the Hebrew text,' and in any case we have seen that the 
earthquake was widely treated as a major feature of the 
phenomena at Sinai (cf. also Heb 12:26). 

In 11:19 the signs ofthe theophany follow the opening of the 
heavenly sanctuary. Later, in 15:5, it becomes clear that the 
opening of the temple is so that the power and glory of God 
might be manifested on earth in the final judgment of the 
nadons. In 11:19 itself the immediate purpose is apparendy so 
that the ark of the covenant may be seen, establishing another 
connexion between the judgments and the Sinai covenant. 
The ark in the heavenly sanctuary must be the throne of God 
which chapter 4 describes, but its description here as the ark of 
the covenant makes possible an explicit allusion to the Sinai 
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m 

In the description ofthe last plague and the fall of Babylon in 
Revelation 16:17-21 a number of Old Testament allusions 
converge. The series of seven plagues in chapter 16 are fairly 
closely modelled on the ten last plagues of Egypt. The fact that 
Apocalypse of Abraham 30 has a series of ten last plagues on 
the Gentiles and ends with an allusion to the Sinai theophany 
like Revelation 16:18 may be evidence that there was already, 
before John wrote, an apocalyptic tradition of paralleling the 
last plagues with the plagues of Egypt, in accordance with the 
well-established treatment of the End as a new Exodus. The 
new Exodus symbolism appears in Revelation in many forms,* 

'E.g. cf. 15:3 with the eschatological interpreution of Exod 15:17-18, attested 
in 4QFlor. 

covenant, prefacing the formula which recalls the Sinai 
theophany. 

Just as the theophany formula in 8:5 encompasses the whole 
series of trumpet judgments up to its recurrence in 11:19, so a 
comparison of 15:5 and 16:17-21 with 11:19 suggests that the 
whole series ofthe seven last plagues is summed up in 11:19. At 
each point John uses the allusion to Sinai to suggest that the 
End has been reached, though not yet exhaustively described. 
The progressive expansion of the formula accords with the 
increasing severity of each series of judgments, as the visions 
focus more closely on the End itself and the limited warning 
judgments of the trumpets give place to the seven last plagues 
of God's wrath on the finally unrepentant. 

The inclusion of a 'great hail' in the formula at 11:19 
suggests thatjohn's mind is now moving towards a fusion ofthe 
Sinai references with other Old Testament allusions. Hail is an 
expected intensification of the descripuon of a great 
thunderstorm (cf Isa 30:30; Ps 18:12-13), but an examinadon 
of 16:18-21 will indicate thatjohn has in mind especially the 
hailstorms of Exodus 9:8-24; Ezekiel 38:22 and perhaps also 
Joshua 10:11. 
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andjohn's allusions bodi to the Egypdan plagues and to Sinai 
are of a piece with this. But the order ofthe plagues in chapter 
16 bears no reladon to Exodus, where the Egypdan plague of 
hail is the seventh of the ten, and the plague of darkness, which 
becomes John's fifth, is the ninth of the ten. Why should John 
have selected the hail as his last? 

The primary reason is surely that he required his last 
plague to be characterized by the allusion to Sinai and in 
particular to include the great earthquake. He found the 
earthquake which accompanies God's final judgment on the 
nations already linked to a plague of hail in Ezekiel's 
description of the judgment on Gog (Ezek 38:19-22). Like 
the author of the third Sibylline Oracle, he made the 
earthquake itself part of the judgment, but the association 
with Sinai and the language of 16:20 ensure that it remains 
also the sign of a theophany. The creation trembles and flees 
from the presence of God coming in wrath tojudgment (cf. 
also 6:14; 20:11; Ps 97:1-5 etc.). 

Peculiar to John among the apocalyptists is the effect of his 
earthquake in causing the fall of cities. This is primarily 
because he has summed up his picture of human wickedness 
in the image ofthe great city Babylon. To his account of the fall 
of Babylon many Old Testament nations and cities have 
contributed: Egypt, Babylon, Tyre, Edom, the cities of Plain. 
But when in 16:19 (and also in 11:13) he described the fall of 
Babylon in an earthquake, he could have had none of these 
precedents in mind. If he had an Old Testament precedent it 
could only have been Jericho. There is some reason to suppose 
that the fall ofjericho may have played a part in his composition, 
though there are no verbal allusions. The sevenfold circuit of 
Jericho, the seven trumpets and the multiplication of the 
seventh circuit by seven, the ark accompanying the march (cf. 
Rev 11:19; 16:17), all suggest parallels withjohn's trumpet and 
bowl visions. Perhaps also his thought ran ahead from the fall 
ofjericho to the rain of great hailstones on the Amorites (Josh 
10:11). Like the psalmists he thought of the whole Exodus 
event from the plagues of Egypt to the conquest of Canaan as 
one great manifestation ofGod's power to judge the nations 
and to deliver his people. 
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'Hemer (1986) 144,150,156-157,166,175. 'Its impact [at Sardis] was evidently 
such that it seemed an event of almost apocalypdc scale. The literary allusions 
suggest that something unusually catastrophic happened at Sardis' (134). 

'"For a description of the erupdon of Vesuvius designed to bring out its 
'apocalypdc' qualities, see Stauffer (1955) 147-148. 

"Besides the references in the rest ofthis paragraph, see SibOr 3:401-413,449, 
457, 459; 4:99-100; 5:128-129. See also Hemer (1986) 193-194. 

It may be that we should also at this point attend more closely 
to Reveladon's temporal and geographical context. The Greco-
Roman world took earthquakes seriously as signs of divine 
displeasure, and the first<entury world, Asia Minor in particular, 
experienced devastating earthquakes in which great cities, 
including some of the seven of Revelation, suffered severely. 
Sardis was catastrophically hit by the great earthquake of A.D. 
17, which called forth imperial aid for the twelve Asian cities 
affected, including also Philadelphia.® Laodicea suffered a 
ruinous earthquake in A.D. 60. Further afield there were 
notable earthquakes in Cyprus in 76, and the eruption of 
Vesuvius which destroyed Pompeii in 79 would have included 
both earthquake and a hail of stones quite adequate to the 
description in Revelation 16:21.'" Both the Roman world's 
attitude to and its experience of destructive earthquakes are 
reflected in thejewish Sibylline Oracles, in which earthquakes 
are a standard form of God's judgment on cities." Sibylline 
Oracle 5:438 even predicts that Babylon (not here a cipher for 
Rome) will be levelled by an earthquake. Probably in die early 
second century. Sibylline Oracle 5:286-297 foretold the fall of 
the cities of Asia in terms which must have seemed wholly 
credible after the experience of the previous century. The 
fourth Sibylline, written about a decade before Revelation, in 
the aftermath of Vesuvius and in expectation of Nero's return 
(lines 130-139), contained post eventum prophecies of the 
recent earthquakes in Cyprus and Asia Minor (lines 107-113, 
128-129). 

Set in its first-century Asian context Revelation's image of 
the fall of the great city in an earthquake had greater power 
than the Old Testament alone could have given it. H. B. Swete's 
comment on the words oloc OVK eyevero d(()' oli ai/OpcoTToc 
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IV 

Evidendy to be compared with 16:19 is the earthquake of 
11:13. The parallelism of these verses and the otherwise 
consistent symbolism of Revelation are good reason for 
regarding this earthquake too as heralding the End. If the 
great city of chapter 11 has some of the characteristics of 
Jerusalem, it also has those of Babylon: John's purpose here is 

"Swete (1907) 210. 
"Other Old Testament examples ofthis kind of language are Deut 4:32; 2 Kings 

18:5; 23:25; Jer 30:7. Cf. also Josephus, 5/1.12. 

iyevero eirl rqc yfic... (16:18) is entirelyjustified: 'Writing in 
a century remarkable for the number and severity of its 
earthquakes, and to men whose coun try was specially subject to 
them, St John is careful to distinguish this final shock from 
even the greatest hitherto known.''* This expression in 16:18 
was something of an apocalyptic technical term, derived from 
Daniel 12:1 (which is echoed in TMos 8:1; IQM 1:11; Matt 
24:21;Mark 13:19; cf also 1 Mace 9:25) .John will certainly also 
have noticed the similar terminology used with reference to 
the Egyptian plagues of hail and locusts (Exod 9:18,24; 10:6), 
the great cry at the death of the firstborn (Exod 11:6), Joel's 
locust plague (Joel 2:2) and the great day of the slaughter of 
the Amorites (Josh 10:14). But the technical apocalyptic 
formula, describing the End events as the unprecedented 
climax of all previous history of divine judgments, corresponded 
to a more everyday hyperbole, the natural tendency to describe 
a remarkable event as unprecedented." Josephus described 
the earthquake in Judaea in 31 B.C. as 'such as had not 
happened at any other time' (Ant. 15.121), and Pliny called the 
earthquake in Asia in A.D. 17 the greatest in human memory 
(N.H. 2.86). Revelation 16:18 both alludes to whatever its 
readers were accustomed to recall as the greatest earthquake 
ever, and projects that experience into the apocalypdc future 
which will surpass any known disaster. 
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to merge rather than to distinguish the two c ides. In this case 
the contrasts of 11:13 and 16:19-21 are instructive. The 
earthquake of 11:13 accompanies the resurrection and 
ascension of the two witnesses, whose careers are modelled on 
those of Moses and Elijah and also Jesus Christ. The shaking of 
the heavens at the assumption of Moses (2 Bar 59:3) and the 
record of Elijah's assumption ev awaeia\iC^ (LXX 4 Kingdoms 
2:11) may be rather remote parallels. Nor can we be sure that 
the tradition of the earthquake at the resurrection ofjesus 
(Matt 28:2) was known in the seven churches of Asia at this 
date. But clearly the divine intervention which the earthquake 
signals is here described not purely in terms of judgment, but 
also in terms of the vindication of the people of God. Those 
whose eyes are opened to this aspect of the eschatological 
events repent and glorify God, by contrast with the people in 
16:21 who, seeing nothing but the wrath of God, curse him. 
The contrast is no contradiction for John is not concerned to 
forecast the proportions of the converted and the finally 
unrepentant; he simply moves the focus of attention from one 
to the other. 

Two passages remain to be considered. Both 6:12-17 and 
20:11 are explicitly passages in which the earthquake 
accompanies the theophany of God the Judge. Moreover in 
these two cases John employs the tradition of the cosmic 
quake, in which the heavens as well as the earth flee from God's 
presence. The first passage echoes several Old Testament 
descriptions of the Day of the Lord. The second seems to 
include the notion of the destruction of the old cosmos to be 
replaced by the new (cf. 21:1). The first passage refers, and is 
the first reference in Revelation, to the same final earthquake 
to which 8:5; 11:13, 19; 16:18 also refer. In the case of 20:11, 
however, the earthquake is located on the far side of the 
millennium. It has often been noticed thatjohn uses some of 
the same images twice, on either side of the millennium: the 
bride adorned for the eschatological marriage, the gathering 
of the nations to batde, with allusions to Ezekiel's vision of God 
in both 19:17-18 and 20:8. It may be that the duplication of 

"Cf. Minear (1966) 89-105. 
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The eschatological earthquake in the Apocalypse is not the 
dred apocalypdc cliche so many commentators have thought 
it to be. It is rich in Old Testament and contemporary allusion, 
and carries considerable theological weight. With the author 
of Hebrews John shares the expectation that the God whose 
voice shook Sinai will once again shake heaven and earth (Heb 
12:25-29), and to the unrepentant his coming can only be 
fearful. Revelation'simages are flexible, theologically significant 
and not intended to be pieced together into a single literal 
picture of what will happen at the End. Besides the great 
earthquake, there are many other images of the End: the 
harvest, the vintage, the last great batde, the Lamb's wedding 
banquet. Only the insensidvely literalisdc will be puzzled that 
John can describe the fall of Babylon first in the great earthquake 
and then at the hands of the armies of the beast, or that in the 
last of the seven plagues we find an earthquake instead of the 
batde of Armageddon which the penultimate plague had led 
us to expect. As one image among many, the earthquake will 
not of course tell us everything John has to say about the End. 
In particular it does not reveal that the coming of God which 
it heralds is to be a Christophany, the manifestation to the 
world ofthe Lamb who conquered on the cross (1:7; 19:11-16). 

cosmic quakes should be seen as part of the same pattern. Or 
it may be that the whole sequence 19:11-20:15 should be seen 
as another instance ofjohn's method of expanding earlier 
images in later visions. Just as the seven last plagues are 
summed up in 11:19, so perhaps 19:11-20:15 does not take us 
on beyond the earlier images of the End but expands them. 
The clearest indicadon of this would be the echo in 20:11 of 
earlier earthquake descriptions in 6:14 and 16:20. The vision 
of the sixth seal may then be intended already to point forward 
as far as the Last Judgment. 
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The Apocalypse as a Christian War 
Scroll 

1. Introduction 

Injewish eschatological expectation the theme of the holy war 
plays a prominent role.' The future will bring the final victory 
of the divine Warrior over his people's and his own enemies. 
But the tradition of an eschatological or messianic holy war 
can be divided into two forms, in one of which the victory is won 
by God alone or by God and his heavenly armies and in the 
other of which his people play an active part in physical warfare 
against their enemies. The former tradition has a kind of 
precedent in the Old Testament holy war traditions, since the 
paradigm of a divine victory over the enemies of Israel could be 
taken to be the Exodus, in which God alone overthrew the 
Egyptians while Israel looked on (Exod 14:13-14). The 
deliverance of Jerusalem from the armies of Sennacherib (2 
Kings 19:32-35; Isa 37:33-36; cf. Ezek 39:2-4; Zech 14:12) set 
another precedent, and the account of the great victory in the 
reign ofjehoshaphat (2 Chron 20, especially w. 15-17; with w. 
22-24, cf. Ezek 38:21; Hag 2:22; Zech 14:13; 1 Enoch 56) 
embodies this ideal kind of holy war in which the divine 
Warrior requires no human assistance. In the proto-apocalyptic 

'In general, see Leivestad (1954) 3-18; Collins (1975), (1977); Yarbro Collins 
(1977); Brownlee (1983); Heard (1986). 

210 
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passages of the Old Testament it is this kind of holy war which 
seems to emerge as the expectadon for the future: God fights 
alone (Isa 59:16; 63:3) or with his heavenly army (Joel 3:11b; 
Zech 14:5b). In apocalypdc proper this tradidon predominates. 
In Daniel and the Testament of Moses the conflict becomes a 
dualisdc one between supernatural forces of both good and 
evil, and the real victory is achieved by Israel's angelic patron 
Michael in the supernatural sphere. Gk)d's earthly people play 
no military role (although the funcdon of martyrdom will have 
to concern us later). In the later apocalypses of 2 Baruch, 4 Ezra 
and the Parables of Enoch the victory of the Messiah over the 
pagan oppressors of Israel is prominent, but the idea of a 
victory by judicial sentence takes precedence over military 
language (2 Bar 40:1; 1 Enoch 62:2-3; and especially 4 Ezra 
12:31-33; 13:9-11,37-38). 

In most cases where the idea of a military Messiah occurs in 
the early post-biblical Jewish literature, his army is not 
mendoned, even if it may somedmes be implied (cf. PsSol 
17:22-24; 2 Bar 72:6; SibOr 3:654, 689; 5:418-419). This is 
surprising since the dominant Old Testament tradidon ofthe 
holy war in which God's people certainly fight, though the 
heavenly armies may fight with them and the victory is 
undoubtedly due to God, is prominent in the Maccabean 
literature and must have inspired the Jewish resistance 
movements against Rome in the first and second centuries 
A.D. In the later Hebrew apocalypses of the medieval period 
the expectadon of a Messiah who would lead the troops of 
Israel in a holy war against her enemies is common, but in the 
Jewish apocalypses of the earlier period almost absent (cf 1 
Enoch 90:19). It is possible that in this respect the extant 
ancient apocalypses are not endrely typical of the apocalypdc 
literature of the period. It must be remembered that most of 
the ancient Jewish apocalypses have been preserved only by 
Christians, who in the early centuries largely repudiated 
apocalypdc militancy. If there were apocalypses which inspired 
the Zealots or the Bar Kokhba revolt, it is perhaps not surprising 
that they have not survived. 

The one work — not preserved by Chrisdans—which does 
give us detailed evidence of ideas about an eschatological holy 



212 The Climax of Prophecy 

'Black (1984) 293. 
»See especially Yarbro Collins (1976); Ford (1975); and now Giblin (1991). 
*An exception U Leivestad (1954) 212-38. 
'For surveys of views, see Dimant (1984) 516-517; Duhaime (1984) 68-70. 
"Rowland (1982) 39-i2; especially Duhaime (1984); Duhaime (1988). 

war in which Israelite armies will fight is the War Scroll firom 
Qumran ( IQM) . When Matthew Black suggested, rather 
incidentally, that the book of Reveladon could be described 'as 
a kind of "War Scroll" of Chrisdanity,' the feamre ofthe book 
of Reveladon he had in mind was the idea of a holy war waged 
by Christ with 'the sword of his mouth'.* 1 wish to take up the 
suggestion in a different way, to draw attention to the emphasis 
on human participation in the eschatological holy war as the 
book of Revelation presents it. As many scholars have noticed, 
holy war imagery permeates the book,' but it is usually only to 
the war against the forces of evil as waged by God and Christ 
that these scholars draw attention .* The more distinctive feamre, 
by comparison with other extant apocalypses of the period, is 
the participation of Christians in the war. I hope to show that 
John shows detailed knowledge of a kind of military messianism 
which must have been common in some Jewish circles of his 
time, of which we have only hints, for the most part, but for 
which IQM provides our best evidence. Questions of the 
source criticism and date of 1 QM* need not greatiy concern us, 
since it is for the kind of holy war traditions found in it rather 
than for its specific history within the Qumran community that 
we shall make reference to it. 

My suggestion that the book of Revelation be considered — 
from one point of view, at least — as a 'Christian War Scroll' is 
not, of course, intended to suggest any similarity of genre 
between Revelation and IQM. But the question of genre may 
highlight an important aspect of the comparison. IQM is not, 
in literary form, an apocalypse, even though its contents have 
some affinities with apocalyptic literature.® In its present form 
at least it is a 'rule', which, in the context of a description ofthe 
eschatological war, provides instructions on the conduct ofthe 
war. It is orientated to human participation in the war, providing 
its readers with religious encouragement, as well as practical 
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2. The conquering Messiah (5:5-6) 

This passage introduces, in a programmatic way, the notion of 

military rules and plans, as they prepare to engage in the war. 
The book of Reveladon is an apocalypse in form, but it also has 
a formal peculiarity in that it combines the genres of apocalypse 
and letter (see especially 1:4-5). As a letter, direcdy addressed to 
a group of churches, it incorporates, as introducdon to the 
apocalypse proper, seven individual messages from Christ to 
the seven churches, which give the whole work a more explicidy 
exhortatory funcdon than is usual in apocalypses. At the end 
of each of the seven messages the promises to 'the one who 
conquers' (2:7,11,17,26; 3:5,12,21) link these messages with 
the vision ofthe newjerusalem which ends the Apocalypse (cf. 
21:7). They funcdon to invite the readers to participate in the 
eschatological war which is described in the central part ofthe 
book, where the vocabulary of conquest (viKdv) is frequent, 
and so gain their place in the newjerusalem. The visions of 
God's conflict with the forces of evil do not represent events of 
which the readers are to be mere spectators: they represent a 
struggle for which, as the seven messages reveal, many of the 
readers may be unprepared or which they may be inclined to 
evade, but in which they are called to participate. Since, as we 
shall see, John reinterprets the holy war traditions and makes 
the warfare metaphorical rather than literal, there is not the 
concern with practical military matters which we find in IQM. 
But in religious function there is a certain parallel between the 
two works. 

Since our aim is to show, not simply thatjohn uses the 
metaphor of warfare in a general way for Christian witness and 
martyrdom, but that he takes up and reinterprets specific 
traditions about the messianic war, detailed exegesis is necessary. 
In a full treatment examination of all the passages in which 
Christians are represented as participating in the holy war 
would be necessary, but within the present limits of space we 
shall confine ourselves to the three passages (5:5-6; 7:2-14; 
14:1-5) on which the main weight of the case must rest. 
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'Bauckham (1980) 112-116. 
»Cf. Caird (1966) 75. 
Transladon from Vermes (1987) 237. 
"Transladon from Vermes (1987) 273. 

the Messiah as military victor and John's distinctive 
reinterpretadon of that idea. Since I have discussed the passage 
in detail elsewhere' and since our primary interest is now not 
in the passage for its own sake, so much as its significance as 
background forjohn's understanding of the messianic army, 
the treatment here will be brief The key point to be noticed is that, 
in the contrast between what is said to John (5:5) and whathe sees 
(5:6), he first evokes the idea of the Messiah as the Jewish 
nationalistic military conqueror and then reinterprets it by means 
of the notion of sacrificial death for the redemption of people 
fi-om all nations (cf 5:9-10). The juxtaposition of the contrasting 
images of the Lion and the Lamb expressesjohn 'sjewish Christian 
reinterpretation of current Jewish eschatological hopes.* 

Revelation 5:5 draws two tides (the Lion ofjudah and the 
Root of David) for the Davidic Messiah from Genesis 49:9 and 
Isaiah 11:1-5, both classic texts for Jewish messianic hopes in 
the first century (for both passages combined, see 4QPBless; 
IQSb 5:20-29; 4 Ezra 12:31-32; for die Shoot of David, see 
4QFlor 1:11-12; 4QpIsa" Frag. A; PsSol 17:24, 35-37; 4 Ezra 
13:10; 1 Enoch 49:3; 62:2; TJud 24:4-6). Current interpretation 
of both focussed on the Messiah as conqueror of the nations, 
destroying the enemies of God's people. Both passages were 
evidendy favourites at Qumran, and the interpretation given 
in the Qumran literature is strongly militaristic: 

'May you smite the peoples with the might of your hand 
and ravage the earth with your sceptre; may you bring 
death to the ungodly with the breath of your lips' (IQSb 
5:24,® alluding to Isa 11:4); 
' [God] shall strengthen you with his holy name, and you 
shall be as a lion; and you will not lie down until you have 
devoured the prey which nought shall deliver' (IQSb 
5:29,'" alluding not only to Gen 49:9, but also the 'lion of 
Jacob' passages in Num 23:4; Mic 5:8). 
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3. The messianic army (7:2-14) 

The vision of the 144,000 and the innumerable multitude in 
chapter 7 forms a parallel to that of the Lion and the Lamb in 
chapter 5.Just as in 5:5-6,John heardthat the Lion ofjudah and 
the Root of David had conquered, but saw the slaughtered 
Lamb, so in chapter 7 he hears the number of the sealed (7:4) 
but sees an innumerable multitude (7:9). It seems likely, 
therefore, that the relation between the 144,000 and the 

"Ctomblin (1965) 22-31. 

There seems little doubt that Reveladon 5:5 strongly and 
deliberately evokes the image of the Messiah as a new David 
who wins a military victory over the enemies of Israel. 

The vision of the slaughtered Lamb (5:6) recalls other Old 
Testament modfs: the lamb led to the slaughter in Isaiah 53:7, 
and, in view of Revelation 5:9-10 and the new Exodus theme 
which runs right through Revelation, the passover lamb." The 
portrayal of Jesus' death in these terms was already familiar in 
Christian tradition, but by placing the image of the sacrificial 
victim alongside those of the military conqueror, John forges 
a new symbol of conquest by sacrificial death. Insofar as 5:5 
expresses Jewish hopes for messianic conquest by military 
violence, 5:6 replaces those hopes; and insofar as 5:5 evokes 
narrowly nationalistic expectations ofjewish triumph over the 
Gentile nations, 5:6 replaces those expectations. But insofar as 
thejewish hopes, rooted in Old Testament scriptures, were for 
the victory of God over evil, 5:6 draws on other Old Testament 
scriptures to show how they have been fulfilled in Jesus. Jesus 
the Messiah has already defeated evil by sacrificial death. He was 
won a victory, but by sacrifice, not military conflict, and he has 
delivered God's people, but they are firom all nations, not only 
Jews. The continuing and ultimate victory of God over evil which 
the rest of John's prophecy describes is the outworking of his 
decisive victory won on the cross. Our interest now is in the part 
which Revelation gives the Lamb's followers in this continuing holy 
war. 
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innumerable multitude is intended to be the same as that 
between the Lion and the Lamb.'* Moreover, there are specific 
links between the Lion and the 144,000 and between the Lamb 
and the innumerable multitude. To the Lion of the tribe ofjudah 
(eK Tfjc <|)uXf)c 'I oiiSa: 5:5) corresponds a list o f the sealed of 
the tribes of Israel, headed by those ofthe tribe ofjudah {kK ^v\f\c: 

'loOSa: 7:5). To the Lamb standing (5:6), who has ransomed 
people from every tribe, tongue, people and nation (5:9), 
corresponds the multitude from all nations, tribes, peoples 
and tongues, standing before the Lamb (7:9) . The 
correspondences imply that the 144,000 are the Israelite army 
of the military Messiah of David, while the international 
multitude are the followers of the slaughtered Lamb. Having 
rejected nationalistic militarism from his picture ofthe Messiah 
in 5:5-6, John is now equally rejecting it from his picture of the 
Messiah's followers, whose victory must be ofthe same kind as 
that of their leader. 

Commentators have usually, correcdy, identified the 144,000 
as those who are sealed for protection against the impending 
eschatological plagues (7:1-3; cf 9:4). The echo of Ezekiel 9:4r 
6 (to which PsSol 15:6 alludes and which CD [MS B] 19:12 
quotes in a similar way, with reference to the eschatological 
visitation) is clear." But the sealing has a doMft&significance: it 
is a mark of protection because it is also a mark of God's 
ownership (as becomes even clearer in 14:1). Unlike the angel 
of Ezekiel 9:2-4, who makes a mark (arnietov: 9:4,6; PsSol 15:6) 
with a pen,John's angel has the seal (oi^^paytc) of the living God 
(7:2) with which to brand {a^payiC^w. 7:4-5, 8) his slaves 
(8o{i\ouc: 7:3) .'* They are protected in order to serve him. The 

"So Caird (1966) 96; Sweet (1979) 150-151, diough I do not ^ e e widi die 
precise way in which they relate the 144,000 to the innumerable multitude. Other 
commentators are divided as to whether the two groups are disdnct groups or the 
same group (the whole church) seen from different perspectives. In favour ofthe 
latter view, see Beckwith (1919) 534-536. 

"In view of the new exodus theme which runs through Revelation, there may 
well be a remoter echo of the sign of protection on the night ofthe passover (Exod 
12:13, 22-23). Melito, Peri Pascha 15-17, uses a<l>fxiylCfiv in this connexion (no 
doubt under the influence of a typological reference to baptism). 

"For the practice of branding slaves, see Betz (1971) 659. The practice of 
branding recruits to the Roman army seems to have begun at a later date (ibid.). 
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"TJob 5:2 is a very interesting parallel to Rev 7:2-8, but one whose significance 
is hard to evaluate. Job is sealed (a^>f)ayiaQf\vai) by an angel as a mark of divine 
protecdon in his struggle with Satan, which is described in terms both of a wresding 
match and of a batde (4:4,10; 27:1-5). It seems likely that ideas of holy war are in 
the background. Note that Job's victory comes through his endimmce {imo\i£v& 
5:1; cf. 1:5; 4:6); cf. Rev 13:10; 14:12. 

"At first sight, Exod 30:11-16 might seem to be an excepdon: a census for the 
purpose of taxadon. But the age of eligibility (30:14) is the miUtary ̂ e , and 30:12 
is probably to be understood as a reference to the military census of Num 1. The 
censtis is not for the sake ofthe tax; rather, the tax is an atonement in view of the 
association of divine wrath with a census (cf 2 Sam 24). 

"Hence the conclusion Caird (1966) 96, draws from the formula of Rev 7 — 
that the 144,000 represent only part of the church (the martyrs) — is unjustified. 

form of service may not be immediately apparent, but it is 
worth nodcing that the faithful Israelites to whom Ezekiel 9:4 
is applied in CD [MS B] 19:12 are the members of the 
community which, according to 1 QM, expected not only to be 
spared in the eschatological wrath, but to be its instruments as 
members ofthe messianic army.'* 

That the 144,000 Israelites are those called to serve God in 
batde is clear from the form of 7:4-8: a census of the tribes of 
Israel. In the Old Testament a census is always a coundng up 
of the military strength of the nadon.'* Hence those counted 
are males of military age: twenty years and over (Num 1:3,18, 
20 etc.; 26:2,4; 1 Chron 27:23; cf. 1 Sam 24:9; 1 Chron 21:5). 
Accordingly, it later becomes apparent from Reveladon 14:4 
that the 144,000 are adult male Israelites: those eligible for 
military service. The only divinely commanded censuses of the 
people in the Old Testament were those in the wilderness 
(Num 1; 26), and the first of these in particular is most likely 
to provide a model for an eschatological census. It looks as 
though the repeated formula of Revelation 7:5-8 (^K 
(J>iiXfic...8c66€Ka xi-^fiSec) is indeed modelled on that of 
Numbers (1:21, 23 etc.: ̂ ic Tfjc 4)uXflc...)." This link with die 
census of Numbers 1 is of particular interest, since the account 
of the organization of the military camp of Israel in the 
wilderness which this census introduces has considerably 
influenced IQM. Israel organized in the wilderness for the 
conquest of the promised land was readily treated as a model 
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for the eschatological Israel who would come from the 
wilderness (1 QM 1:2-3) to reconquer the promised land in the 
messianic war.'* 

The number ofthe Israelite army in Reveladon 7 — 12,000 
from each of the twelve tribes — is, of course, a symbolic 
number, a 'square number'" of perfection, like the perfect 
dimensions of the newjerusalem (Rev 21:16). But we should 
not too readily suppose that a first-century reader need have 
taken the number to be purely symbolic. It would be quite 
natural to think of an army of all Israel, assembled for the 
messianic war, as composed of twelve equal tribal contingents. 
The small force which Moses sent against Midian was 12,000, 
composed of 1,000 from each of the tribes (Num 31:4-6; cf. 
Philo, Mos. 1.306). In 1 Chronicles 27:1-15, Israel is divided 
into twelve equal military divisions (though not tribal divisions) 
of 24,000 each, each division serving in David's army for a 
month at a time. The numbers of the army in IQM (28,000 
heavy infantry; 7,000 skirmishers; 6,000 cavalry: but the 
calculations are obscure and these figures uncertain)*" are 
those ofthe army in the field at any time: a much larger figure 
for the total military strength of all the tribes of Israel ( IQM 
2:7-8) is presupposed. Certainly, 144,000 is quite a modest 
number by comparison with Old Testament texts which envisage 
an assembly of all the fighting men of Israel (Num 1:46; 26:51; 
Judg 20:2; 1 Sam 11:8; 15:4; cf 2 Chron 14:8; 17:13-19; 25:5-6; 
26:12-13). It is even possible that, in view of the common use 
of the term 'thousand' in the Old Testament and later texts (1 
Macc3:55;Josephus,fiy2.20.7),includinglQM (4:2,16;5:3),*' 
for a military division,** we should take Revelation 7:4-8 to 

"For the influence of Num 1-3,10, on IQM, see Davies (1977) 28,30-31; Yadin 
(1962) 39,42-48,54-56; van der Ploeg (1959) 27-28. According to Davies' analysis 
of the sources of IQM, it is the document consisting of cols. 2-9 which bases its 
account of the army on Numbers. 

"Farrer (1964) 106. 
=»See Davies (1977) 48-52. 
" T h e Qumran community was also permanendy organized in units of this size: 

IQS 2:21-22; IQSa 1:14-15, 29; CD 13:1-2. 
' ' I 'TK , as a term for a military unit, may originally have referred to a contingent 

numbering far fewer than a thousand, but by the time of Revelation was certainly 
understood to be a unit of a thousand men. 
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^Ci. Geyser (1982) 392: 'Expectation ofthe ingathering of the tribes was the 
atmosphere which every pious Jew breathed during the major part of the first 
century B.C. and up to 70.' I would add that it condnued to be so long after 70. 

"Cf. Yadin (1962) 79-83. I Q M 1:2-3 may indicate diat die first six years of die 
war (in which the land of Israel is liberated) will be fought by the three tribes of 
Levi, Judah and Benjamin, who will then be joined by the lost tribes for the 
remainder of die forty years' war: so Davies (1977) 66, 114-115. 

mean that each tribe supplies twelve battalions of a thousand 
men each. 

The nodon of a messianic army composed of all twelve tribes 
of Israel is not at all surprising. Not only was the return of the 
ten tribes and the reunion of all Israel a traditional element in 
die eschatological hope (Isa 11:11-12,15-16; 27:12-13; Jer 31:7-
9; Ezek 37:15-23; Sir 36:11; Tob 13:13; 2 Bar 78:5-7; TJos 19:4; 
cf. Matt 19:28; m. Sanh. 10:3; j . Sanh. 10:6),** but there is also 
evidence for the expectation that the ten tribes would return 
specifically in order to take part in the messianic war: 

(1) Such an expectation could well have been suggested by 
Isaiah 11:14 in its context (1:11-16). This point is of special 
relevance in view of the connexion of this passage with 'the 
Root of Jesse' (Isa 11:10), whichjohn used as a tide for the 
military Messiah of David in Reveladon 5:5. 

(2) The army in IQM, modelled on Numbers 1-2, is organized 
according to the traditional division into twelve tribes (2:2-3,7; 
3:13-14; 14:16; 5:1-2; 6:10).*" 

(3) Sibylline Oracle 2:170-76, which certainly belongs to the 
Jewish stratum of this book, mentions the return of the ten 
tribes in a way which implies, rather obscurely, that they will be 
responsible for reversing the Gentile domination of Israel. 

(4) 4 Ezra 13 refers to the return of the lost tribes in the 
context of a vision of the final military assault ofthe nations on 
the Messiah and his destruction of them. The author is clearly 
concerned to deny that the destruction of the nations will take 
place by military means (13:9-11, 37-38). His emphatic 
description of the returning tribes as 'peacable' (pacificam 
13:12,39, cf 47) should therefore be seen not only as contrasting 
this peaceable multitude with the warlike multitude of the 
nations (13:5, 8, 11), but also as part of a polemic against 
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'"Latin text in Commodian (1960). Also derived from this tradidon is a passage 
in die Ediiopic Acts o/Motrtno (Budge [1935] 94-95), but diis does not refer to the 
return of the tribes. Note, however, its curious reference to the 144,000, idendfied 
with the innocents massacred by Herod. 

' "No doubt there was a written source, but whether it was a work otherwise 
known (such as the Apocryphon of Ezekiel, or as James suggested, the Book of 
Eldad and Modad) there is no way of knowing: cf James (1893) 90-94; James 
(1920) 103-106; Schmidt (1967) (diough l am not convinced by his identificadon 
of an Essene source); Danielou (1977) 116-119 (who oddly misunderstands 
Commodian as referring to the two and a half tribes in Babylon); Charlesworth 
(1981) 147-149.295. 

" C f 4 Ezra 13:4347, widi Instr. 1.42.30; Carmen apol. 940-944, 959-960. Note 
also the contacts between Carmen apol. 962-972 and the medieval Hebrew Signs of 
the Messiah (tr. Buchanan [1978] 504); but the common factor is the application 
of lsa 49:9-13 to the returning tribes, an applicadon also attested in y. Sanh. 10:6 
and in other later Jewish literature. 

T h e tradition is probably based onDanll :44rl2: l ;8:25,withthe' tidings from 
the east and the north' of 11:44 interpreted as the news of the coming of the lost 
tribes. 

'"Note also 'the kings ofthe north' {Carmen apoL 981), as in I Q M 1:4. 

apocalyptic militarism. It presupposes a tradition in which the 
lost tribes arrived, not peaceably after the destruction of the 
nations, but in time to assist in the military defeat of the 
nations. 

(5) Such a tradition is preserved by the Christian Latin poet 
Commodian {Instr. 1.42; Carm^fl/>oi 941-86)** in a form which 
must derive from ajewish source,*® and which has sufficient 
links with 4 Ezra 13 to identify it as the tradition known to and 
countered by the author of that chapter.*' Here the lost tribes 
are led back to Palestine by divine guidance and form an all-
conquering army, irresistible because God is with them, coming 
to rescue Jerusalem from the Antichrist. The latter gathers his 
forces against them, but is finally defeated through the 
intervention of angels.** One is reminded of the final defeat of 
the Kittim by divine intervention in IQM (18:1-3).*® The whole 
account is couched in the language and concepts of holy war. 

The list of the twelve tribes in Revelation 7 has several 
peculiarities which require comment: 

(1) The order of the list corresponds to no other extant list 
of the tribes. Most significant is the fact that Judah heads the 
list. This is true of Old Testament lists in which the tribes are 
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" D a n and Naphtali are accidentally omitted in the text of 25:4, but can be 
restored in the correct place from the parallel lists in 8:11-14; 25:9-13. The same 
order (not found in any Old Testament text) is followed by Jub 34:30 and by the 
Testaments of the Twelve Patriarchs, where it is represented as the order of the 
birth of the patriarchs. In fact, it is not quite the order of birth (according to Gen 
29-30), but the order of birth modified so as to keep all the Leah tribes together. 
Theorder is also given, in two of die Targums (Fragm.Tg. Exod 28:17-20; Tg. Neo f 
Exod 28:17-20; 39:10-13) and in Midrash Rabbah (Exod. R. 38:8-9; Num. R. 2:7), 
as the order in which the names of the tribes appeared on the high priest's 
breastplate, which was believed to be the order of birth of the patriarchs (Josephus, 
An(. 3.169). 

"There is some reason to think that Psuedo-Philo sees Kenaz, a great military 
hero, as a type ofthe Davidic Messiah. 

" I n that case, Reuben, Issachar, Zebulon, Joseph and Benjamin are correcdy 
placed, while the two pairs Gad and Asher, Simeon and Levi are correcdy paired, 
but incorrecdy placed. A more detailed attempt to explain the order of the list, by 
comparison with other extant lists of the tribes, is in Bauckham (1991), which also 
responds to alternative attempts by Winkle (1989) and Smith (1990). 

" T h e only explanadon offered by the commentators is that Mai^ocn) is an 
abbreviadon of Aav (missing from the list as it stands) via the abbreviation Mav. 

arranged geographically, moving from south to north (Num 
34:19; Josh 21:4; Judg 1:2; 1 Chron 12:24), but die list in 
Reveladon 7 bears no other resemblance to the geographical 
list. The only other Old Testament list of tribes which puts 
Judah first is diat of Numbers 2:3 (followed by 7:12; 10:14),i.e. 
the tribes in their military order in the camp. But, again, the 
rest of the order of the tribes in Revelation 7 bears no 
resemblance to the list in Numbers 2. The best parallel is 
perhaps to be found in Pseudo-Philo, LAB 25:4: a list of the 
tribes in a conventional order,*" but with Judah (properly 
fourth in this order) moved into first place. This is because 
Judah was the tribe of Cenez (Kenaz), Israel's military leader 
at the time (cf. 25:2,9) Similarly, in Revelation 7judah takes 
precedence as the tribe of Israel's military leader, the Lion of 
Judah (5:5). The rest of the order is probably best explained as 
in part an unsuccessful attempt to reproduce from memory the 
order of the birth of the patriarchs** and in part the result of 
random rearrangement in transmission. 

(2) The inclusion of 6o/A Joseph and Manasseh (Rev 7:6, 8) 
(rather than either Joseph alone or Ephraim and Manasseh) is 
unparalleled and has never been explained.** A possibility is 
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that the author had in mind Ezekiel 37:15-23, the classic Old 
Testament prophecy of the reunion of the twelve tribes in the 
messianic kingdom. In the extant text of 37:16, 19, the name 
ofjoseph has been glossed with phrases referring to Ephraim, 
in such a way that the reader could think that 'Joseph' is here 
being used as a name for the infe of Ephraim. 'Joseph' might 
therefore seem a suitable name for Ephraim in a list of the 
tribes of the eschatological, reunited Israel. Alternadvely, the 
solution may again lie in the census of Numbers 1, on which we 
have argued that Revelation 7:4-8 is pardy modelled. The 
repeated formula which introduces the number of each tribe 
in that chapter is varied once. Whereas, for every other tribe, 
itbegins: 'for the sons of Reuben...,' 'forthesonsofSimeon...,' 
etc., in the case of Ephraim, it begins: 'for the sons ofjoseph, 
for the sons of Ephraim...' (Num 1:32). The rubric, 'for the 
sons ofjoseph,' should really be understood as covering both 
the reference to the sons of Ephraim which immediately 
follows and the reference to the sons of Manasseh in verse 34, 
butjohn or his source might have taken it as warrant for calling 
the tribe of Ephraim Joseph in a military census. 

(3) The tribe of Levi (Rev 7:7) might seem out of place in a 
military census. It was excluded from the two Mosaic censuses 
(Num 1:49; 2:33; 26:1-51; cf 1 Chron 21:6), but numbered 
separately according to a dififerent, non-military principle 
(Num 3:15; 26:62). However, in IQM, although the priests and 
Levites do not fight with weapons, they play an essential part in 
the conduct of war, conducting prayers before, during and 
after batde, and blowing the trumpets which both direct the 
troops and call divine attention to the batde. Without them the 
war could not be a holy war. Consequendy, the tribe of Levi is 
organized on the same military pattern as the other tribes 
(1 QM 4:1-8), and can even be said to fight (1:2). Moreover, in 
view of the patriarch Levi's and the archetypal 'zealot' 
Phinehas's activities in executing divine vengeance (TLevi 5:3; 
Num 25:6-13), as well as the military precedents set by the 
Maccabees, the tribe of Levi cannot be excluded from violent 
prosecution of a holy war, such as Testament of Simeon 5:5 
explicitly predicts. 

(5) The omission of Dan from the list must probably be 



The Apocalypse as a Christian War Scroll 223 

"Contra Bousset (1896) 171-174. 
T D a n 5:4-6 predicts the a|X>stasy of Dan, but 5:9-13 envisages the tribe's 

restoration and participation in the eschatological salvation of Israel. The idea that 
Antichrist will be a Danite may have originated as an anti-Jewish interpretation of 
the common expectation of an Antichrist figure from the East, beyond the 
Euphrates, which was where the ten tribes were believed to be, combined with the 
influence ofjer 8:16 and the omission of Dan from Rev 7. Note that Yalqut Shimoni 
(on Gen 49:9) draws from Deut 33:22 the quite opposite conclusion: that the 
mother of the Messiah of David will be a Danite (quoted in Myers [1974] 302). 

"Even if the 144,000 are actually only counted by God or an angel, the figfure 
is not large enough to be considered uncountable by a human being. 

"Consequendy, the 144,000 and the innumerable multitude are not, as Caird 
(1966) 96, suggests, related as 'Scriptural image' and 'historic fact'. 

» S o Mounce (1977) 171; Sweet (1979) 150; Ford (1975) 126. O n the 
interpretation of the promises to the patriarchs in early Christian literature, see 
NoreUi (1982). 

regarded as arbitrary: one tribe was frequendy omitted in 
order to achieve a list of twelve. The tradidon that Andchrist 
was to come from the tribe of Dan (first found in Irenaeus, Adv. 
Haer. 5.30.2; Hippolytus, DeAntichristo 14) is unlikely to be pre-
Chrisdan,** since the Andchrist figures ofjewish apocalypdc 
are invariably Gendle and pagan. In any case, even this would 
scarcely account for the exclusion of the whole tribe from the 
eschatological Israel.** 

The vision of Reveladon 7:9a contrasts with the audidon of 
7:4-8 in two significant ways: whereas the 144,000 are counted, 
the great multitude cannot be counted,*® and whereas the 
144,000 are Israelites, the innumerable multitude are from all 
nations. The innumerability of the multitude can scarcely be 
an empirical observation of the Christian church at the time 
when Revelation was written.*'Rather, it echoes God's promise 
to the patriarchs that their descendants would be innumerable 
(Gen 13:16; 15:5; 32:12; Hos 1:10; Jub 13:20; 14:4-5; Heb 11:12; 
cf. Gen 22:17; 26:4; 28:14; Jub 18:15; 25:16; 27:23; Ladjac 
1:10).** Two aspects ofjewish reflection on this promise should 
be noticed. The first is that the contrast between this promise 
and the numbering of the people in a census had been noticed: 
see 1 Chronicles 27:33; Pseudo-Philo, LAB 14:2 (where die 
relation between the Mosaic census and 1 Kings 3:8 is in view); 
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and, for later reflection, Exod. R. 39:1; Num. R. 2:14, 18. The 
second is that some seem to have thought the promise would 
be fulfilled through the growth of the ten tribes to vast numbers 
in the lands of their exile. Thusjosephus {Ant. 11.133) reports 
that the ten tribes beyond the Euphrates are 'coundess myriads 
whose number cannot be ascertained' — surely an echo ofthe 
promise to the patriarchs — while according to Commodian, 
Instr. 1.42.24 the tribes have grown to 'so many thousands', and 
the now hopelessly corrupt text of Testament of Moses 4:9 
probably had some similar reference to the growth of the 
numbers of the tribes in exile.*® In 4 Ezra 13 it is the hostile 
nations of the Gentiles who are repeatedly called an 
'innumerable multitude' (13:5,11,34; cf 3:7; 7:140), while die 
ten tribes are called 'another multitude' (13:12, 39, cf 47). 
The implication is that they replace the innumerable multitude 
of the nations, but probably the author hesitated to call them 
innumerable because of his emphasis on the fewness of the 
saved (7:140-8:3) and their determined number (4:36). 

By contrast with these non-Christian Jewish reflections, 
Revelation 7:9 sees the promise fulfilled in the great multimde 
which exceeds the possibility of a census because it is 
international This is a distinctively Christian understanding of 
the promise in which probably it is being interpreted by 
reference to its other form in Genesis: the promise of a 
multitude of nations (Gen 17:4-6; 35:11; 48:19; cf Rom 4:16-
18; Justin, Dial. 119-120) For this reason, the order in which 
John's standard four-part expression (Jt%vr\ Kal (|>uXal Kol Xaot 
Kal yXiSoaai)*' here occurs may not be arbitrary (cf the 
different orders in 5:9; 11:9; 13:7; 14:6; and variations ofthe list 

""For medieval Jewish examples of die dieme, see Buchanan (1978) 106,504, 
512. The 'sons of Moses' in die latter two texts are the mythical nadon supposed 
(on the basis of Exod 32:10) to be with the ten tribes in exile. 

*Also behind Rev 7:9, though verbal echoes are lacking, may be Isa 11:10-16: 
note the connexions in this pass^e between the messianic 'Root ofjesse' (cf. Rev. 
5:5; 22:16), the gathering of the nadons ( i ^ ) who trust in him, the return of the 
ten tribes, and a war of reunited Israel against her enemies. Nodce also that 
another element in the promises to the patriarchs — the promise of the land — 
is taken up in Rev 21:7. 

*'The expression derives from Daniel, especially 7:14. See fiirther chapter 9 
secdon 10 below. 
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« T D N T 5.583. 
"Other references in Swete (1907) 101-102. 

in 10:11; 17:15). The placing of ^evouc first, together with the 
grammatical awkwardness (not paralleled in other instances o f 
the expression in Reveladon) which setsiTavT6c lOuouc apart 
from the other three (plural) members, enables 7:9 (6x^oc 
TToXiic... •n-avn-6c ?0voiic) to echo the promise to the 
patriarchs (Gen 17:4 LXX: irXriGoiic ^Gvwv), while 4>v>J^v in 
second place echoes the repeated kK ^vXf\c o f 7:4-8, suggesting 
perhaps that the tribes o f Israel are not excluded, but included 
in the greater, international multitude o f Abraham's and 
Jacob's 'descendants'. Or perhaps it would be better to say that 
the redeemed o f all nations have been included with them 
among the 'descendants' ofjacob. Both forms o f the patriarchal 
promise (innumerable descendants, a multitude o f nations) 
were given not only to Abraham but also to Jacob (Gen 32:12; 
35:11). So the international multitude o f 7:9 are all 'sons o f 
Israel' (7:4), though not all are o f the twelve tribes. Thus 7:9 as 
a reinterpretation o f 7:4-8 indicates not so much the 
replacement o f the national people o f God as the abolition o f 
its national limits. This is consistent with the picture o f the new 
Jerusalem in chapter 21, where gates inscribed with' the names 
o f the twelve tribes o f the sons o f Israel' (21:12) stand open to 
die nations (21:24-26). 

If 7:9a contrasts the great multitude as innumerable and 
international with the 144,000 Israelites, there is as yet no 
reinterpretation o f the military theme as such. Indeed, 6xXoc 
could correcdy be translated 'army,"** and verses 9b-10 can 
readily be understood as continuing the military theme by 
depicting the army victorious after batde. The white robes are 
the festal garments o f the victory celebration (cf TertuUian, 
Scorpiace 12; 2 Mace 11:8), and the palm branches may be 
compared with those which the holy warriors o f Simon 
Maccabee's army waved in celebration o f their recapture o f the 
citadel o f Jerusalem (1 Mace 13:51; cf TNapht 5:4).« In 7:10 
the victorious army, according to a standard motif o f the holy 
war tradition, ascribe their victory to God: 'Victory to our 
God...' (f| CTUTTipta T(i) 0eĉ  fifiwv, which is hebraizing Greek 
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"Cf. Caird (1966) 100-101. 
"See Bauckham (1974) 35. 
«See von der Osten-Sacken (1969) 33, 97. 
" S o Carmignac (1958) 201. Some scholars argue diat, since it would then be less 

strict than the law of Moses, which prescribes seven days of purificadon, the 
reference cannot be to ritual, but merely to ordinary washing: Van der Ploeg (1959) 
156; Jongeling (1962) 308. But the liturgical context and the explicit reference to 
the blood of the slain makes the idea of ritual purificadon hard to exclude, even if 
further purificadon would still be required to fiilfil the Mosaic commandment 

for naitiTi I3''n'7«'7 [cf Ps 3:8], where naiB'' means 'deliverance, 
victory,' as frequendy in the Old Testament and in IQM).** In 
IQM, one of the banners which are to be carried by the army on 
their return from a victorious batde is inscribed, 'Victories of God' 
(4:13), while the prayers before and after batde repeatedly stress 
that it is God alone who gives the victory (10:4; 11:4-5; 14:4-5; 18:7-
13; cf also Deut 20:4; 1 Mace 3:22; 2 Mace 8:18; 13:15). 

However, the ascription of victory not only to God but also to 
the Lamb (7:10) prepares for the revelation that it is a victory of 
the same hind as the Lamb's (cf 5:6): those whom the Lamb's 
sacrificial death has ransomed from all nations (5:9) share in his 
victory through martyrdom. Against most of the commentators, 
this must be the meaning of 7:14, but it is a meaning which 
emerges only gradually in the course of a verse which at first sight 
seems simply to continue the theme of holy war. 

The 'great tribulation' had become a technical term for the 
eschatological 'time of trouble' of Daniel 12:1.''* In view of the 
interpretation ofthis Danielle expression in IQM as the time 
ofthe battie against the Kittim (1:11-12; 15:1; cf also the role 
of Michael in 17:5-8),''* 'those who come out of the great 
tribulation' (Rev 7:14) could be taken to mean 'those who 
emerge victorious from the eschatological war'. The following 
clause ('and they have washed their robes') then also fits 
naturally into a description of victory in a holy war, since the 
washing of garments was part of the ritual purification required 
after shedding blood (Num 31:19-20,24; cf 19:19) and before 
participation in worship. Probably IQM 14:2-3, in which the 
army, die morning after victory, is to 'launder their garments' 
before taking part in prayers of thanksgiving, refers to such 
ritual purification.'" But in contrast to IQM's statement that 
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•^The meaning 'be tested' in both 11:33 and 11:35, suggested by Hartman and 
Di Leila (1978) 271, is unlikely to have been seen by the author of Reveladon. LXX 
has iTpoaK6i|jouai ('will stumble') in 11:33. 

•"Cf. also the combination of two of these metaphors, including the one John 
uses, in Mai 3:2. Note also Rev 3:18, which may be an attempt to illustrate all three 
of die verbs in Dan 11:35; 12:10. 

" So the medieval Hebrew Signs of the Messiah, interpreting Dan 12:10 in 
conjunction with Zech 13:9; Ezek 20:38: Buchanan (1978) 498-499. 

they 'shall wash themselves of the blood of the guilty cadavers' 
(14:2-3), Reveladon's further explanadon, 'they have made 
[their robes] white with the blood of the Lamb,' achieves, by its 
startling paradox, a decisive reinterpretation of the holy war 
modf. 

The key to this final clause of 7:14 is to recognize that, in the 
context of allusion to Daniel 12:1, it must contain a reference 
to Daniel 11:36; 12:10. With reference to the 'wise' (•''̂ 'DtoD) 
who 'fall** by sword and flame, by capdvity and plunder' (11:33, 
35), it is said that this is 'in order to refine them, and to purify 
them, and to make them white' (11:35). The same three verbs 
recur in a different order in 12:10, where the hithpael form of 
the first two allows them to be taken in a reflexive sense: 'Many 
shall purify themselves and make themselves white and be 
refined. 'John has correcdy seen here a reference to martyrdom, 
interpreted as a tesdng and purifying process. Of the three 
metaphors used to describe this process,*® he selects that of 
whitening (washing or bleaching) clothes because of its link 
with his favourite image of the white clothes of the conquerors 
in heaven (Rev2:4-5,18; 6:11; 7:9; 19:8,14) and takes advantage 
of the possible reflexive sense in Daniel 12:10 to make the 
washing an acdvity of the conquerors themselves. The stress is 
therefore on martyrdom as a voluntary act. 

One way to understand the purifying effect to which Daniel 
11:35; 12:10 refer would be that Israel is purged of her wicked 
members, either because they apostatize, for fear of 
martyrdom,*" or else because it is they who 'fall' and are thus 
purged from Israel. Though a difficult interpretadon, the 
latter seems to be how IQM understands these texts, in line 
with its understanding of Daniel 12:1 as the dme of the 
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"Cf. Yadin (1962) 221; Bauckham (1974) 39. I Q M makes no verbal allusion to 
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"Pace, e.g., Swete (1907) 103. 
«See especially Schussler Fiorenza (1985) 68^1. 

eschatological victory in battle. The wicked among the army of 
the sons of light fail the 'test' of batde (the 'crucible' [«Tisa], 
IQM 17:1, 9; cf ^ins in Dan 11:35; 12:10) and are slain, like 
NadabandAbihu ( IQM 16:9,13; 17:1-3; cf 2Macc 12:39-45)." 

John, however, seems to take the purificadon to be the 
martyrs' purificadon of themselves through martyrdom, and 
so takes die great tribuladon of Daniel 12:1 to be the dme of 
persecution in which the people of God triumph not through 
fighting but through martyrdom.** Hence also, whereas 
Michael's role in Daniel 12:1 is taken in IQM to be his 
intervention in the final stage of the batde against the Kittim 
( I Q M 17:5-8), in Revelation Michael's heavenly victory 
corresponds to the victory of the martyrs on earth (Rev 12:7-
11). This interpretation of 7:14 as referring to martyrdom is 
not contradicted by the final phrase 'in (or: with) the blood of 
the Lamb,' since the meaning ofthis need not** be controlled 
by 1:5b; 5:9. These latter texts use Passover-Exodus imagery to 
refer to the redemption of Christians by the death of Christ:*" 
Christians are here purely passive recipients of redemption. 
But the proper comparison is with 12:11, which refers to the 
participation of Christians in the death of Christ through 
faithful wimess to the point of martyrdom: here it is a question 
of an activity by Christians, as in 7:14.12:11 helps to clarify the 
sense in which the martyrs share in the Lamb's victory by means 
of a sacrificial death like his. The victory does not consist in 
their mere death as such, but in their faithful witness to the 



The Apocalypse as a Christian War Scroll 229 

4. The Lamb and his army (14:1-5) 

This passage belongs to a section (12:1-14:5) in whichjohn 
portrays the combatants in the eschatological war. The satanic 
trinity of dragon, sea-monster and land-monster are portrayed 
as successfully prosecuting war against the people of God 
(12:17; 13:7). But in 14:1 the Lamb and his followers stand to 
oppose them on Mount Zion. The fact that the latter are here 
called the 144,000 may seem surprising after their 
reinterpretation as the innumerable host in 7:9. But the usage 
is parallel to John's continued use of 'Root of David' as a 
messianic title for Jesus in 22:16, even after its reinterpretation 

""It also shows the whole vision of chapter 7, with its play on the idea of 
numbering (7:4, 9 ) , to be the fulfilment of the promise to the martyrs in 6:11. 

point of death (cf. 2:13; 11:7), maintaining the witness of Jesus 
(12:7; 19:10), following in the path ofjesus whom Reveladon 
1:5 calls 'the faithful wimess'. The value of their witness is 
derivative from his, it is maintaining his wimess, and so the 
victory of their faithful wimess as far as death is derivative from 
his victory. They 'have conquered through the blood of the 
Lamb' (12:11). In 7:14 John has fused this thought of victory 
(the white robes of 7:9) vrith that of purification (they have 
washed their robes white; cf also 19:8). Probably the latter idea 
is not that their deaths atone for their sins, but that the moral 
probity of their lives as faithful wimesses is sealed in their 
martyrdom and is their active participation in the redemption 
won for them by Christ (1:5b). The holiness of the martyrs we 
shall see further expounded, again in connexion with holy war 
imagery, in 14:4-5. 

Thus it is the last clause of 7:14 which finally transmutes the 
meaning of the holy war imagery of the rest ofthe chapter and 
brings it into line with the vision of the Lamb in 5:6-10. The 
messianic army is an army of martyrs who triumph through 
their martyrdom, because they are followers of the Lamb who 
participate in his victory by following his path to death.** 
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"Cf. Farrer (1964) 57-58,137-41,160. 
"See the survey of views in Lindijer (1970). 

by the vision of the Lamb in 5:5-6. By reinterpreting the 
militant Messiah and his armyjohn does not mean simply to set 
aside Israel's hopes for eschatological triumph: in the Lamb 
and his followers these hopes are both fulfilled and transformed. 
The Lamb really does conquer, though not by force of arms, 
and his followers really do share his victory, though not by 
violence. The combinadon of the Lamb and the 144,000 
conveys the sense that there is a holy war to be fought, but to 
be fought and won by sacrificial death. 

The reference to Mount Zion is an allusion to Psalm 2 (v. 5) , 
one of Reveladon's key Old Testament texts (cf Rev 2:26-27; 
6:15; 11:15,18; 12:5; 19:15) since it depicts the triumph of the 
messianic king over the hosdle nadons.*® For the same reason, 
it is on Mount Zion that the Messiah in 4 Ezra 13 takes his stand 
against the nations gathered to fight him, and destroys them. 
The shift from vision (Rev 14:1) to audition (14:2) effects a 
move from earth to heaven in order to portray immediately the 
triumph, which is always in Revelation in heaven, until the 
opening of heaven at the parousia (19:11). The account ofthe 
heavenly song recalls the earlier accounts of the Lamb's triumph 
(5:6-14) and his followers' triumph (7:9-12), and, especially 
with reference to 5:8-9 (harps, new song, ransomed), represents 
the 144,000 participating in the victory of the Redeemer and 
so singing his victory song. For comparable accounts of 
celebration after victory in holy war, see 2 Chronicles 20:28; 
Psalm 144:9-10; 1 Maccabees 13:51; IQM 4:4-5. The term 'new 
song' is holy war terminology for a hymn in praise of a fresh 
victory of the divine Warrior over his foes (Pss 98:1-3; 144:9; Isa 
42:10-13; Jdt 16:2-3). 

In the standard form for explaining a vision (cf, e.g., 7:14; 
11:4), verse 4 contains three idendfying statements. The first 
has caused the greatest difficulty," but is readily explicable 
when we remember that the 144,000 are an army fighting the 
Lord's batde. It is for this reason that they are all adult men 
(whereas the martyrs whom they symbolize of course include 
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T h e expression 'to defile themselves with women' is used regularly of the 
Watchers in 1 Enoch (7:1; 9:8; 10:11; 15:3, 4; 69:5: where extant, die Greek uses 
Hiatveoeai): for the overtones of culdc impurity in this usage, see Suter (1979). 

""Whether the danger in view is of homosexual relations (Yadin [1962] 71) or 
simply of the inconvenience of having boys in the camp (Van der Ploeg [1959] 112; 
Jongeling [1962] 194) is uncertain. 

"Marx (1971). 
"'Conmi Yarbro Collins (1984) 130-131, who sees the connexion with holy war, 

but fails to see that if the fighting is not literal the celibacy need not be. 

women and children), and it is for this reason that they keep 
themselves free of the culdc defilement incurred through 
sexual intercourse (for \i6kOveiv of ritual defilement, see, e.g., 
Isa 65:4 LXX).** The reference is to the ancient demand for 
ritual purity in the Lord's army (cf Deut 23:9-14), which 
required David's troops to abstain from all sexual relations 
while on campaign (1 Sam 21:5; 2 Sam 11:9-13). Similarly 1 QM 
forbids women and boys*® to enter the camp during the whole 
period ofthe campaign (7:3-4), while a man who is accidentally 
impure on the day of batde may not join in the fighting, 'for 
holy angels are in communion with their hosts' (7:6). 

It might be objected that the language of Revelation 14:4a 
suggests, not temporary abstention during a military campaign, 
but lifelong celibacy. But (i) the Essenes' preference for 
lifelong celibacy has been plausibly connected not only with a 
wish to be in constant readiness for the physical warfare 
described in IQM, but also with their present engagement in 
a spiritual and ethical war against the forces of evil;*" (ii) John 
no doubt similarly views the Christian calling as such to involve 
readiness for and engagement in the Lamb's holy war. This 
does not mean that he expects Christians to be literally celibate, 
like Essenes,*' but that he uses lifelong celibacy for the sake of 
ritual purity as a metaphor (or a characteristic of Christian life. 

The first identifying statement establishes a qualification of 
the 144,000 for the second and third identifying statements. 
That they follow the Lamb wherever he goes implies their 
faithfulness as far as death, since the Lamb was led to the 
slaughter (Isa 53:7; Rev 5:6). Consequendy, they are offered as 
sacrifices to God. The three statements of verse 4 therefore 

file:///i6kOveiv
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5. Conclusion 

Ajewish apocalypse nearly contemporary with Revelation — 4 
Ezra—carefully repudiates all trace of apocalyptic militarism, 
no doubt in reaction against the failure of thejewish revolt. 
Not only is there no element of human participation in the 

move from holy war imagery to sacrificial imagery, just as 
John's original statement about the Lamb's victory (5:5-6) did. 

The additional statement in verse 5 defdy ties all three 
statements of verse 4 together. The cultic purity ofthe messianic 
army (v. 4a) is reinterpreted in thewayin which earlyChristianity 
consistendy reinterpreted ritual purity: as moral purity. But 
the particular form of moral purity is specified in verse 6a in a 
clause ('no lie was found in their mouth') which echoes Isaiah 
53:9. There it describes the suffering Servant who was put to 
death like a sacrificial lamb. Thus following the Lamb wherever 
he goes means imitating both his truthfulness, as the 'faithful 
wimess' (1:5; contrast the deceit which is characteristic of the 
forces of evil: 2:20; 12:9; 13:14; 18:23; 19:20; 20:3, 8,10; 21:27; 
22:15) and the sacrificial death to which this led. 

The final phrase (fijico^oi elaiv) describes moral probity 
under a metaphor which could apply either to holy warriors or 
to sacrificial victims. 1 QM excludes from the army anyone with 
a physical defect (7:4), and draws its list of such people from 
Leviticus 21:17-21, where it refers to defects which disqualify 
Levites from serving in the priesthood. 1 QM is thus demanding 
for soldiers in the holy war the same ceremonial physical 
perfection as was required for priests. The word used for 
'bodily defect' or 'blemish' in IQM 7:4 and Leviticus 21:17-18 
is nva, translated in the Septuagint of Leviticus 21 as p.(Jjp,oc. 
Thus fijiwuoL ('without physical defect') in Revelation 14:5 
could specify the qualification for fighting in the Lamb's army. 
But it could equally well, of course, refer to the physical 
perfection required in sacrificial animals (e.g. Exod 29:38; Lev 
1:3; 3:1; Heb 9:14; 1 Pet 1:19). In a description ofthe Lamb's 
soldiers who win their victory through sacrificial death, the 
ambiguity is surely intended. 
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Messiah's triumph over the Roman Empire and the Gendle 
nadons which gather to make war against him, but military 
language is avoided in the account of his destruction of them, 
which takes place by judicial sentence, not weapons of war (4 
Ezra 11-13). By comparison. Revelation makes lavish use of 
holy war languagev/h'Ae transferring its meaningto non-military 
means of triumph over evil. Even the vision of the parousia, 
while sharing with 4 Ezra 13 the concept of the Messiah's 
victory by his umd ('the sword that issues from his mouth': Rev 
19:15, 21; cf 1:16; 2:12, 16: die common source is Isa 11:4), 
nevertheless depictsrhe parousia in military terms as a theophany 
of the divine Warrior (19:11-16). As we have seen, human 
participation in the eschatological war is not rejected in 
Revelation, but emphasized and, again, depicted'm terms drawn 
from traditions of holy war, which are then carefully 
reinterpreted in terms of faithful witness to the point of death. 
The distinctive feature of Revelation seems to be, not its 
repudiation of apocalyptic militarism, but its lavish use of 
militaristic language in a non-militaristic sense. In the 
eschatological destruction of evil in Revelation there is no 
place for real armed violence, but there is ample space of the 
imagery of armed violence. 

No doubt in the Jewish circles with which John and his 
churches had contact — including Jewish refugees from 
Palestine who joined the great Jewish communities in the cities 
ofAsiaMinorafter the fall of Jerusalem—ideas of eschatological 
holy war against Rome, such as the Qumran community had 
entertained and the Zealots espoused, were well known. Some 
Jews disillusioned with such expectations after the fall of 
Jerusalem may have joined the Christian churches to which 
John wrote. John's interaction with apocalyptic militancy will 
therefore have been part of his churches' debate with 'the 
synagogue of Satan who say they are Jews but are not' (3:9). He 
is not concerned simply to repudiate apocalyptic militancy, 
since he shares much of its general oudook: a strong critique 
of Roman power as antithetical to the rule of God, a perception 
of religio-political issues within an eschatological and dualistic 
framework in which God and his people are in conflict with the 
satanic power and destined in the end to triumph, and a 
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conviction of the need for God's people to engage in the 
conflict with evil by acdve resistance to the religio-polidcal 
claims of Rome and pagan society.** Therefore, instead of 
simply repudiating apocalyptic militancy, he reinterprets it in a 
Christian sense, taking up its reading of Old Testament 
prophecy into a specifically Christian reading of the Old 
Testament. He aims to show that the decisive battle in God's 
eschatological holy war against all evil, including the power of 
Rome, has already been won — by the faithful wimess and 
sacrificial death ofjesus. Christians are called to participate in 
his war and his victory — but by the same means as he 
employed: bearing the witness of Jesus to the point of 
martyrdom. It is misleading to describe this as 'passive 
resistance': for John it is as active as any physical warfare and his 
use of holy war imagery conveys this need for active 
engagement in the Lamb's war. 

The seven messages offer no hint that any ofjohn's readers 
were tempted to take up arms against the Roman authorities, 
though Revelation 13:10 could be interpreted in the sense of 
a warning against this. At any rate the principal danger 
(represented by the Nicolatains and the prophetess 'Jezebel') 
seems to have been a different one: that of compromise with 
and assimilation to pagan society. Part of the aim of the book 
is to alert the readers to the fact that what is going on around 
them, in the social and political life of their own cities, is part 
of a conflict of cosmic proportions, the eschatological war of 
good and evil, the conflict of sovereignty between God and the 
devil, in which they are called to take sides, to take a firm stand, 
and by faithful witness to the truth to play their part in resisting 
the pagan state and pagan society. The message is not, 'Do not 
resist!', so much as, 'Resist — but by witness and suffering, not 
by violence'. The active metaphor of warfare serves this purpose 
better than language of passive resistance. 

John's apocalyptic imagery achieves 'a symbolic 
transformation of the world',** i.e. it changes his readers' 
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perception of the situation in which they live and so enables 
them to behave differently in response to it. The imagery of 
holy war provides a most effecdve vehicle for this purpose 
because it highlights the issue: when the beast puts the martyrs 
to death, who is the real victor? The answer, in Reveladon, 
depends on whether one sees the matter from an earthly or a 
heavenly perspective. From the earthly perspective it is obvious 
that the beast has defeated the martyrs (11:7; 13:7). To'those 
who dwell on earth' — people who see things from an earthly 
perspective — the power of the beast seems supreme and 
irresistible, and this is why they worship him. 'Who is like the 
beast, and who can fight against it?' (13:4), they cry, in a 
deliberate parody of what Jews said about the divine Warrior 
(Exod 15:11; Pss 35:10; 71:19; 89:6; IQH 7:28; IQM 10:8-9; 
13:13), as well as of the name of Israel's champion Michael 
(which means, 'Who is like God?'). The sheer political and 
military power of the beast seems divine, and this earthly view 
of the power-situation was surely one which Christians 
themselves were tempted to share. They were a tiny minority of 
powerless people confronted with the apparendy irresistible 
might of the Roman state and the overwhelming pressure of 
pagan society. To refuse to compromise was simply to become 
even more helpless victims. 

The apocalyptic visions, however, reveal that from a heavenly 
perspective things look quite different. From this perspective 
the martyrs are the real victors. To be faithful in bearing the 
wimess ofjesus even to the point of death is not to become a 
helpless victim of the beast, but to take the field against him 
and win. John can depict the triumph of the martyrs only in 
scenes set in heaven, because it requires the heavenly perspective 
— established when the slaughtered Lamb is first seen 
triumphant before the throne of God (5:6) — to make their 
triumph apparent, but the heavenly perspective is destined to 
prevail on earth at the parousia (19:11-21). Thus the heavenly 
and eschatological dimensions which apocalyptic gives to a 
perception of the current situation enable John to present a 
different assessment of it from that which his readers might 
otherwise be inclined to share with their non-Christian 
neighbours. It is a different assessment of the same empirical 
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fact— the suffering of faithful Christians at the hands of pagan 
power — and by taking advantage of the availability of military 
imagery for both assessments — the beast is victorious, the 
followers of the Lamb are victorious —John is able to pose 
most effectively the issue of how one sees things. Is the world 
a place in which political and military might carries all before 
it, or is it one in which suffering wimess to the truth prevails in 
the end? 

It remains, finally, to relate John's understanding to those 
Jewish traditions which gave martyrdom a place in the holy war. 
The concept of martyrdom as a form of active resistance is 
already to be found in a group of writings — both 
historiographical and apocalyptic — concerned (originally) 
with the martyrs of the Antiochan persecution: 2 Maccabees, 4 
Maccabees, Daniel and the Testament of Moses. In these 
works, to a greater or lesser extent, non-violent resistance to 
the point of martyrdom takes precedence over the military 
resistance of the Maccabees." Military action is (a) accepted, 
but its efficacy linked with the martyrdoms (2 Maccabees); (b) 
ignored, though assumed (4 Maccabees); (c) reduced to 
insignificance (Daniel); or (d) apparendy rejected completely 
(Testament of Moses). On the other hand, martyrdom as a 
result of faithfulness to the Torah is presented as a form of 
resistance (cf. Dan 11:32), which, at least in 2 Maccabees, 4 
Maccabees and the Testament of Moses (the case of Daniel is 
less clear), is a kind of human participation in the divine war 
against the enemies of Israel. The deaths of the martyrs divert 
the wrath of God from the rest of the nation, which has been 
suffering for its sins, and call it down in vengeance on their 
persecutors, who have now spilled innocent blood. However, 
it is only in 4 Maccabees that the suffering and death of the 
martyrs is actually described in military language as the waging 
of holy war. In their faithfulness to Clod's law to the point of 
death, the mother and her seven sons fight and conquer 
Antiochus (e.g. 1:11; 9:24, 30; 16:14). Admittedly, this theme 
in 4 Maccabees is permeated by the hellenistic concept of the 
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triumph of virtuous reason over the passions, in which the 
martyrs, enduring pain for the sake of righteousness, show 
themselves superior to the tyrant (e.g. 11:20-21,24-25,27; 13:4; 
14:1; 16:2), and, characterisdcally, the military metaphor is 
combined with that of victory in athledc contests (e.g. 17:11-
16). But behind this hellenisdc moral philosophy, we must 
postulate a tradition which had already interpreted the 
sufferings and deaths of the martyrs as their pardcipadon in 
God's holy war against his enemies. 

The evidence therefore suggests that in his martyrological 
reinterpretadon of the holy war John was not endrely innovative. 
The possibility was available to him in thejewish traditions he 
knew; he has taken it up and developed it because it was the 
only understanding of messianic war consistent with his 
Christian faith in the crucified Messiah. But is his understanding 
of the victory of the martyrs therefore the same as that of the 
Maccabean literature and the Testament of Moses? Do they 
defeat the beast by calling down divine wrath to avenge their 
innocent blood? Undoubtedly, something ofthis idea is present 
in Revelation (cf. 6:9-11; 18:24; 19:2) But it is not die whole 
story. The martyrs conquer not by their suffering and death as 
such, but by their faithful xvitness to the point of death (cf. 
12:11). Their witness to the truth prevails over the lies and 
deceit of the devil and the beast. For those who reject this 
wimess, it becomes legal testimony againstthem, securing their 
condemnation. This negative function of witness is present in 
Revelation. But it entails also a positive possibility: that people 
may be won from illusion to truth. The extent to which diis 
positive possibility is explicidy envisaged in Revelation is a 
question we shall take up in the next chapter. 



The Conversion of the Nations 
Whether Revelation envisages the conversion ofthe nations of 
the world to the worship of the one true God is a quesdon on 
which commentators disagree. This in itself is rather surprising. 
We might have expected that at least on so significant a 
quesdon about the eschatological future Reveladon would be 
clear. A major part of the explanation for the misunderstandings 
and confusion of interpreters of Revelation, not only but 
especially on this issue, lies in a persistent failure to appreciate 
the precision and subdety ofjohn's Old Testament allusions.' 
In this chapter we shall demonstrate that the question of the 
conversion ofthe nations — not only whether it will take place 
but also how it will take place—is at the centre of the prophetic 
message of Revelation. We shall do so primarily by detailed 
study of the Old Testament allusions in the relevant passages 
of Revelation, and in this way we shall also demonstrate how 
one ofthe principal ways in which Revelation conveys meaning 
is by very precise reference to the Old Testament. 

'Among recent commentators, Caird (1966) and Sweet (1979) (see also Sweet 
[1981]), take seriously the indications thatjohn expects the conversion of the 
nations and are alert to his use of the Old Testament. However, their study of the 
latter is handicapped by the constraints of relatively brief commentaries on the 
English text. The present chapter adopts in a general way their approach, but 
attempts greater methodological rigour in the study of the O ld Testament 
allusions, and as a result frequendy differs from their exegesis as well as frequendy 
agreeing with it 

238 



The Conversion of the Nations 239 

1. Universal terminology 

Revelation is full of universalistic language, referring to the 
whole world and its inhabitants. A consideration of some of this 
language will serve to introduce us to the issue with which this 
chapter is concerned. There is, for example, the phrase 'the 
inhabitants of the earth,' which occurs ten times (d KaxoiKoOvTec 
M TfV: yf^:3:10;6:10;8:13; 11:10 [twice]; 13:8,14 [twice]; 17:8; 
ol KaTOiKoOvrec TX\V yf\v: 17:2). The variation in 17:2 is probably 
merely stylistic, but there are two other related phrases where 
the variation probably is significant, as we shall see: 'the earth 
and those who inhabit it' (13:12: Tfjv yf\v Kal Toix; kv ain-Q 
KaTOLKoOirac), and 'those who sit on the earth' (14:6: TOW; 
KaOrm^WK ^Trl rfjv yfjc). The phrase 'the inhabitants of the 
earth' is also common in other apocalypses which are roughly 
contemporary with Revelation and with which Revelation shows 
significant affinities in other ways: the Parables of Enoch (1 
Enoch 37:2,5; 40:6, 7; 48:5; 54:6,9; 55:1, 2; 60:5; 62:1; 65:6,10, 
12; 66:1; 67:7,8; 70:1), 2 Baruch (25:1; 48:32,40; 54:1; 55:2; 70:2, 
10) and 4 Ezra (3:34, 35; 4:21, 39; 5:1, 6; 6:18, 24, 26; 7:72, 74; 
10:59; 11:5, 32, 34; 12:24; 13:29, 30; 14:17). In view of die 
concern of the apocalypses with universal eschatology, it was 
natural for the phrase to become a standard apocalyptic usage 
(cf also Isa 24:1, 5-6; 26:9; Dan 4:1, 35; 6:25). But whereas in 
other apocalypses the phrase by no means necessarily carries a 
negative overtone, in Revelation it seems consistendy to do so. 
The inhabitants of the earth are guilty of the blood ofthe martyrs 
(6:10), come under God'sjudgments (8:13), are the enemies of 
the two wimesses (11:10), are deceived by the second beast and 
worship the beast (13:8,14; 17:8), and are drunk with Babylon's 
wine (17:2). They are distinguished from God's people (3:10) 
and above all they are those whose names are not written in the 
Lamb's book of life (13:8; 17:8). Especially significant is 13:8, 
which alone refers explicidy to 'allxhe inhabitants ofthe earth,' 
in order to say both diat they worship the beast and that their 
names are not written in the Lamb's book of life. Evidendy 
equivalent to 'the inhabitants of the earth' is 'the whole world' (f] 
olKOi4i^vri 5XTI:3:10; 12:9; 16:14), which Satan deceives (12:9),and 
'die whole earth' (bXt) f) yfl: 13:3), which follows the beast. 
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'Charles (1920) 1.336. 
'It is also possible that, whereas his general use of ol KaToiKoOvrec iirl Tf)<: Tfjc 

has no particular Old Testament source, but follows general apocalypdc usage, in 
14:6 he is alluding specifically to Ps 98:7. In secdon 6 below, we shall see that 14:6-
7 is based on Ps 96, which forms the first ofthe closely related group of psalms to 
which Ps 98 also belongs. 

The exceptional phrase in 13:12 (Tf|V yf\v Kal TOUC kv aixrq 
KaroLKofjvTac) does not betray a different author, as Charles 
thought,* but is framed in deliberate parallel to 12:12 (oipavol 
Kal ol kv airrotc OKTivoOvTec). As always, the evidence which 
the source cridcs took to indicate a variety of sources turns out 
to be evidence of John's medculous and subde use of language. 
Throughout chapters 12 and 13, the three regions of the 
heavens, the earth and the sea are in view. Satan is cast out of 
heaven, but turns his attendon to the earth and the sea (12:12). 
The first beast rises out ofthe sea, the second out of the earth. 
Those who are deceived by the second beast and worship the 
first beast are 'the inhabitants of the earth,' while God's people 
are symbolized as God's 'dwelling-place, that is, those who 
dwell in heaven' (13:6: Tf)v aKr\v^v airroO, TOUC kv T(I) oupavqi 
OKTivoOvrac). Both here and in 12:12 the contrast with the 
earth-dwellers is heightened by the use of the theologically 
resonant verb crKr|v6co instead of KaroLK^o), which is reserved for 
the earth-dwellers. It is worth nodcing that the same opposition 
between earth and sea, on the one hand, and heaven, on the 
other, is found in chapter 18, where those who mourn for 
Babylon are 'the kings ofthe earth' (18:9), 'the merchants of 
the earth' (18:11) and 'all whose trade is on the sea' (18:17), 
while those who rejoice over her fall, the 'saints and aposdes 
and prophets,' are addressed as 'heaven' (18:20; cf 19:1-8). 

The phrase 'the inhabitants ofthe earth' is thus clearly used 
to indicate the universal worship of the beast and the universal 
corruption of the earth by Babylon (cf 19:2). This explains 
why, in 14:6, the idiom is varied: 'those who sit on the earth' 
(14:6: TOUC KaSf\\\i.kvo\K em rfjc ync). Linguistically, this is no 
more than an alternative translation of the Old Testament 
Hebrew phrase p«n 'Dti', since ner means both 'to dwell' and 
' to sit'. Butjohn will have exploited the possibility of a different 
ti-anslation in order to make a distinction.* The inhabitants of 
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the earth are viewed in 14:6 not merely as worshippers of the 
beast, but as hearers ofthe eternal Gospel which calls them to 
repent and to worship God. They are the same people as those 
to whom 13:8refers,butviewed positively rather than negatively. 
The phrase which also describes them in 13:7 ('every tribe and 
people and language and nation') recurs, with variation only 
of order, in 14:6 ('every nation and tribe and language and 
people'). As we shall see (in section 10 below), this phrase does 
not in John's usage carry a negative overtone, but refers 
precisely to the potential for the beast's subjects to become 
God's. 

If 'the inhabitants of the earth' has a consistendy negative 
sense, other universalistic terms are more ambiguous. 'The 
nations' (rd iOvx]) occurs fifteen times (2:26; 11:2,18; 16:19; 
19:15; 20:3, 8; 21:24, 26; 22:2; and 'all the nations': 12:5; 14:8; 
15:4; 18:3, 23), as well as seven times in the fourfold formula 
just mentioned ('every tribe and language and people and 
nation,' and variations: 5:9; 7:9; 10:11; 11:9; 13:7; 14:6; 17:16). 
This formula, of which John makes especially subde and 
deliberate use, will be reserved for full discussion in the last 
section of this chapter. Other references to the nations 
frequendy align them mth the powers of evil: they have all 
drunk Babylon's wine (14:8; 18:3), they have all been deceived 
by Babylon's sorcery (18:23) and by Satan (20:3), they trample 
the holy city (11:2) and rage against God (11:18), and so, 
mustered in the beast's final resistance to God's rule, they 
become the object of destructive judgment by Christ at his 
parousia (12:5; 19:15; cf 2:26). But it is also said diat all the 
nations will worship God (15:4), and in the vision of the New 
Jerusalem this prophecy is seen realised (21:24, 26; 22:2). To 
some extent Old Testament usage lies behind the different 
roles in which the nations appear. A series of references to 
diem (2:26; 11:18; 12:5; 19:15) are dependent on Psalm 2:1-9, 
in which the rebellion of the nations against the rule of God 
and his Messiah is violendy crushed. The worship of the 
nations (15:4) and their relation to the Newjerusalem (21:24, 
26) reflect odier Old Testament texts (Ps 86:9; Isa 60:3,5,11). 
But the references to the nations still leave us with the question: 
Does Revelation expect the nations to be won from satanic 
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deception and converted to the worship of God, or does it 
expect them to persist in rebellion until they perish under 
God's final judgment? In which of these ways does 'the 
kingdom of the world' become 'the kingdom of our Lord and 
his Messiah' (11:15)? The evidence seems to point both ways 
and commentators seem unable to give equal weight to all of 
it. 

Equally ambiguous are 'the kings of the earth' (1:5; 6:15; 
17:2, 18; 18:3, 9; 19:19; 21:24; cf. 'the kings o f the whole 
world': 16:14), Revelation's term for all rulers. (Since they 
are subject to Rome [17:18], they are not only Rome's client 
kings, but all the local ruling classes ofthe Roman Empire.) 
The term derives primarily from Psalm 2:2, which explains 
its predominantly negative usage, of the rulers of the world 
as they are subject to Babylon (17:18), allied with her (17:2; 
18:3) andwith the beast (19:19) againstGod and his kingdom. 
But the first reference to them (1:5) designates Jesus Christ 
'ruler of the kings of the earth' (cf. 17:14; 19:16), a status 
which we might suppose takes effect only in crushing their 
rebellion and destroying them (19:19-21), were it not for 
the last reference to them (21:24), which depicts them 
offering their glory to God's glory in the Newjerusalem. 
Here John has deliberately assimilated the underlying Old 
Testament references to 'kings' (Isa 60:3, 10-11, 16) to the 
same term he has used throughout his prophecy for the 
rebellious kings. 

Other universalisdc terminology could be mendoned (see 
especially 1:7; 6:15; 11:4; 19:18; 21:3), but most will come up for 
discussion at points in the rest of this chapter. The key terms 
we have already discussed illustrate the problem with which 
this chapter is concerned. Reveladon's theme is the transfer of 
the sovereignty of the whole world from the dragon and the 
beast, who presently dominate it, to God, whose universal 
kingdom is to come on earth. How is this to occur? Does 
Reveladon share the perspective of some of the apocalypses, 
often thought to be the typically apocalyptic expectation that 
only a faithfiil minority wdll be spared the final judgment that 
is inexorably coming on the sin Ail mass of humanity? Or does 
it share the much more universalistic hope for the conversion 
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2. The scroll 

A major key to the correct interpretadon of Reveladon has 
been missed by almost all scholars. It is that the scroll which 
John sees, sealed v«th seven seals, in the hand of God in 5:1 is 
the same as the scroll which he sees open in the hands of an 
angel in 10:2. It is a considerable merit of Mazzaferri's recent 
work on Reveladon that he establishes this point conclusively.* 

Most scholars have been misled by the fact that in 5:1-9 the 
word used for the scroll is PipXtov, whereas in 10:2, 9-10 it is 
Pi|3Xapt8iov (which the English versions translate as 'litde 
scroll'). The textual evidence in chapter 10 is confused:® there 
is some manuscript evidence for PipXtov, 3ipXi8dpiov and 
PiPXdpLOV, as well as PipXaptSiov, in verses 1 and 9, and for 
Pi^Xtov, PipXiSiov and pipXdpLOV, as well as 3i|3Xap[6i.ov, in verse 
10, though PipXaptSiov seems to have the strongest manuscript 
support in these verses and so appears in the text of printed 
edidons of the Greek New Testament. In verse 8, however, the 
strongest attestation is for PipXIov, which therefore appears in 
the text of printed editions, but there is also evidence for 
PipXaptSiov, PipXiSdpLOV and PipXdpiov. It is likely thatjohn 
called the scroll of chapter 10 PipXIov (10:8) as well as 
(JipXaptSiov (10:2,9-10). This in itself strongly suggests that too 
much importance should not be attached to the distinction 
between PipXtov in 5:1-9 and pipXap[8iov in 10:2, 9-10. 

|3ipXapi8iov, like 3i|3Xi8iov, Pi3Xi8dpLOV and PipXdpiov, is in 
form a diminutive of PipXtov, but in the Greek of this period 

<E.g. 1 Enoch 10:20-21; SibOr 3:710-723, 767-775. See Jeremias (1958) 55-62; 
Russell (1964) 297-303; Donaldson (1990). 

'Mazzaferri (1989) 265-279; cf also Farrer (1964) 93, 124-125, but he dien 
retreats from identifying the two scrolls (127), as does Sweet (1979) 176-177. 
Bergmeier (1985) spoils his real insights by a misguided preoccupation with 
source-criticism. 

'Details in Mazzaferri (1989) 267. 

of the nations to the worship of the true God, which is typical 
of late Old Testament prophecy and to be found also in some 
later apocalypdc literature?'' 
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'Mazzaferri (1989) 268-269. 
T h e only textual variants are in MS. A, whose scribe evidently avoided both 

PtpXaptStoi' and PipXISiov. Instead, it has PipXt8dpiov in 2:1:3, PipXiSdpioi) in 2:1:4, 
PtPXtoi- in 2:4:1, and piPXiSdpia in 2:4:3. See die text and apparatus in Whittaker 
(1956). 

words which are diminudve in form frequendy no longer carry 
diminudve meaning. None of the diminudve forms in 
Revelation seem to be intended to be diminutive in meaning.' 
Notably, 9r|ptov, though formally a diminutive of Qî p, certainly 
does not mean 'litde beast', and dpvtov, though formally a 
diminutive of dpî v, certainly does not mean 'litde lamb'. 
Moreover, it so happens that theonly other known occurrences 
of PipXaptSiov in Greek literature are in the ShepherdoiHermas, 
another Christian prophet, probably roughly contemporary 
withjohn, who clearly uses PipXaptSiov interchangeably with 
both PipXtSiov and PipXtov. The context is most interesting. 
The woman who appears in Hermas's VisionsanA gives him his 
prophetic revelations is reading a Pi|3Xapt8iov, whose content 
she wishes Hermas to communicate to the church. Since its 
contents are too considerable for him to remember, she gives 
him the book, now called a PipXiSiov, for him to copy (Vis. 
2:1:3). As he describes how he copied it out and it is then 
removed from him, it is again twice called a PipX[6iov (2:1:4). 
Later a man appears to him in a dream and asks him about the 
identity of the woman from whom he received the pipXiSiov 
(2:4:1). She herself then appears and asks Hermas whether he 
has yet given the book (pL|3Xlov) to the elders of the church 
(2:4:2). She is referring to the copy which Hermas had made 
from the pipXapiSiov or PipXlSiov he borrowed from her. There 
seems no reason why the latter should be smaller than the copy, 
which Hermas is at pains to state was an exact copy (2:1:4). The 
woman is pleased to hear that Hermas has not in factyet passed 
on the book to the elders, because she wishes to add more 
words to it. When she has done so, he is to write two more 
copies to give to Clement and Grapte: these are again described 
as PipXaptSia (2:4:3).» 

Hermas's usage not only shows that PipXaptSiov, PipXiSiov 
and PipXtov can be used as synonymous. It is also significant 
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'Cf. also 1 Enoch 81:1-2; 93:1-3, which use the idea of reading die heavenly 
books and dien communicadng their content as prophecy. 

that he uses them to describe the prophedc reveladon which 
he is given by a heavenly figure so that he may include it in his 
ovm prophedc wridng. (Since his Visions includes the narradve 
of how he received the visions, he cannot mean that his own 
book is simply a copy of the heavenly book: it must incorporate 
the contents of the latter. He also suggests, in 2:2:1, that the 
wridng in the heavenly book needed some kind of transladon 
into the words of his own prophecy.) His use of the image of the 
book containing a prophedc reveladon is closely parallel to 
John's image in Reveladon 10, where John eats the book so that 
he may assimilate its content and it may then become the 
content of his prophecy.® If Hermas is not dependent on 
Reveladon (forwhich there is no evidence) then their common 
use of the rare PipXaptSiov may indicate that this form was used 
in Chrisdan prophedc circles for books containing prophetic 
revelation. This might explain why it is in chapter 10 of 
Revelation, where the scroll is to be given to John as a prophetic 
revelation, that he uses the word |3iPXapt6iov for it. But this is 
conjectural. Hermas's usage certainly shows that there is no 
difficulty in supposing thatjohn calls the same scroll both 
PipXtov and pipXapiSiov. 

This does not show that the scroll of chapter 5 must be the 
same as the scroll of chapter 10, but it removes the obstacle 
which has prevented the vast majority of scholars from even 
considering this possibility. There are several reasons why the 
two scrolls should be considered identical. In the first place, 
John creates a very clear literary link between 10:1 and 5:2, 
indicating that the account which follows in chapter 10 should 
be read in close connexion with the context of 5:2: the question 
of the opening of the sealed scroll. The openingwords of 10:1, 
'And I saw another mighty angel...' (KOI elSov dXXov fiyyeXoi/ 
laxup6v), echo 5:2: 'And I saw a mighty angel...' (Kal el8ov 
dyyeXov laxup6v). The mighty angel of 5:2 is the only one that 
has been previously mentioned. In itself, this close literary 
connexion between 5:2 and 10:1 could be taken to indicate 
only a parallel between the two scrolls, rather than their 
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identity. But it supports the following reasons for concluding 
their idendty. 

Secondly, we should take full account of the Old Testament 
source both for the scroll in chapter 5 and for the scroll in 
chapter 10. In many parts ofthis book we have seen thatjohn's 
use of the Old Testament is not a matter of plucking phrases 
at random out of contexts, but consists in careful and deliberate 
exegesis of whole passages. He found reference to a scroll 
(Ezek 2:8-3:3) within the context of Ezekiel's inaugural vision 
(1:1-3:11), in which the prophet was both granted a vision of 
God on his throne and given by God the prophetic reveladon 
which it was his prophedc commission to communicate to the 
people. In Reveladon 4, John's account of his vision of God is 
considerably indebted to Ezekiel's vision of the divine throne 
(Ezek 1). Like Ezekiel's vision, this is intended to prepare for 
the communicadon of a prophedc message to the prophet. 
Reveladon 5:1 is closely modelled on Ezekiel 2:9-10: 

Ezekiel 2:9-10:1 looked, and a hand was stretched out to 
me, and a written scroll was in it. He spread it before me; 
it had wridng on the front and on the back, and written 
on it were words of lamentation and mourning and woe. 

Revelation 5:1: Then I saw in the right hand of the one 
seated on the throne a scroll written on the inside and on 
the back,'" sealed with seven seals. 

The difference is that, whereas in Ezekiel the scroll is notsealed 
and is opened by God himself, in Revelation it is sealed and can 
only be opened, it turns out, by the Lamb (5:2-9). But what 
follows immediately in Ezekiel is paralleled in Revelation 10. 
God tells Ezekiel to eat the scroll and gives it to him. When he 
does so it is sweet as honey in his mouth (3:1-3). Similarly John 
is told (byavoice from heaven) to take and eat the scroll. When 
he does so, it is sweet as honey in his mouth (10:8-10). At first 
sight, there might seem to be a difference, in thatjohn adds 
that it made his stomach bitter (10:10). But even this additional 

"The reading ftinaeev is certainly to be preferred to ?f(i)6ev. 
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detail turns out to be inspired by Ezekiel, for Ezekiel is told to 
digest the scroll in his stomach (3:2) and the content of the 
scroll in Ezekiel is said to be 'words of lamentadon and 
mourning and woe' (2:10, quoted above; cf also Ezek 3:14). It 
is no doubt for this reason that it is not only, as the word of God, 
sweet in John's mouth, but also bitter in his stomach, when the 
message is digested. It is very important to nodce that, when he 
closely echoes Ezekiel 3:1-3 in Reveladon 10:8-10, John clearly 
sdll has in mind the descripuon of the scroll in Ezekiel 2:10, 
which he echoed in Reveladon 5:1. This strongly suggests that 
he means to refer to the same scroll in both places: he sees it 
in God's hand in 5:1, but does not receive it to assimilate as the 
content of his prophecy undl 10:8-10. 

The fact that much intervenes between 5:1 and 8:8-10 largely 
reflects the major difference between Ezekiel's scroll and 
Reveladon's. The scroll in Ezekiel is not sealed, is opened by 
God and is given direcdy by God to the prophet. The scroll in 
Reveladon is sealed with seven seals which only the Lamb can 
open. Therefore there is a longer process by which it reaches 
the prophet. It is first taken from the hand of God by the Lamb 
(5:7), who then opens its seven seals (6:1, 3, 5, 7, 9, 12; 8:1). 
Only when it has been opened by the Lamb in heaven can it be 
taken from heaven to earth by a mighty angel (10:1-2), who 
gives it to John to eat (10:8-10). We shall return to the question 
of the seals and the opening of the scroll. The point here is that 
the pattern of allusion to Ezekiel's prophetic commissioning 
in Ezekiel 2:8-3:3 shows thatjohn intends Revelation 5 and 10 
to tell a single story of his own reception of a prophetic 
revelation which is symbolized by the scroll. 

Recognition ofjohn's debt to Ezekiel 2:9-3:3 suggests another 
possible reason why John used the word PipXapt8iov in 10:2 for 
the scroll which he called PipXtov throughout 5:1-9. In Ezekiel, 
the scroll, when first seen in the hand of God, is called TE»"rf7Ja 
(2:9) and r6a3 subsequendy (3:1-3). The Greek translators of 
the Old Testament seem to have had difficulty finding a 
suitable translation for rhxi on its rare occurrences in the Old 
Testament. Various Greek words are used. It is possible that 
John used PipXtov for Ezekiel's -fflO-rf73a and pipXaptSiov for 
Ezekiel's rf^aa. 
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"For some suggestions, see Beasley-Murray (1974) 120-123; Yarbro Collins 
(1976) 22-23. 

"Beasley-Murray (1974) 121-123. 
"Ford (1975) 93,165-166. 

Thirdly, recognizing that the scroll of chapter 10 is the scroll 
of chapter 5 solves the otherwise insoluble problem of the 
nature and content ofthe scroll of chapter 5. It is obvious from 
5:1-5 that this is a document whose contents cannot be known 
undl the seals are broken and the scroll unrolled, and whose 
contents are very important, so thatjohn is distraught to realise 
that noone can open the scroll to reveal them (5:4). Since the 
opening is not in order to interpret the contents of the scroll, 
but simply so that they may be seen (5:4), it is obvious that the 
scroll cannot represent the Torah or the Old Testament, 
whose contents were perfecdy well known. Nor is there any 
indicadon that the scroll is a legal document. Seals were, of 
course, used on legal documents, but they were also used 
simply to keep the contents of a document secret for the dme 
being (Isa 29:11; 1 Esd 3:8). The latter is the only purpose 
indicated here. If the seals were those of witnesses, as some 
suggest, then we should expect the wimesses to feature in the 
account. (In Roman law, for example, six wimesses had to sign 
a will and the will could be opened only when each of the six 
broke his own seal.) Moreover, it remains quite obscure what 
kind of legal document the scroll could be." The most attractive 
suggestion is that it is the Lamb's own last will and testament:'* 
its contents would then be, so to speak, the (soteriological or 
judgmental) effects of his death. But then it is odd that it is the 
hand of the One who sits on the throne that holds it and that 
the testator himself should be the only one who can open it. If, 
as has been suggested, the scroll were a marriage contract or a 
bill of divorce," there is nothing to indicate this. It is not 
plausible that the reader should be left to guess the character 
of a document which is clearly intended to be of key significance 
in John's visionary narrative. 

In fact, once we realise thatjohn's Old Testament allusions 
are not merely decorative but carry precise meaning, the 
nature of the scroll is made perfecdy clear by the obvious 



The Conversion of the Nations 249 

allusion to Ezekiel 2:9-10 in Revelation 5:1. It must contain 
some aspect of the divine purpose, hitherto secret, which will 
be revealed when the scroll is opened. The analogy with 
Ezekiel leads us to expect that it is to be revealed to John 
himself, as a prophet, so that it may become the content of his 
prophecy. This is why John himself weeps bitterly when he 
supposes that the scroll's contents are, after all, to remain 
unrevealed (5:4). Furthermore, chapter 4 already enables us 
to understand, in a general sense, what the scroll's content 
must be. Chapter 4 is primarily a reveladon of God's sovereignty, 
as it is manifest and acknowledged in heaven. Only a litde 
acquaintance with prophedc-apocalypdc literature is required 
for a reader to infer that this vision prepares for the 
implementation of God's sovereignty on earth, where it is 
presendy hidden and contested by the powers of evil. In other 
words, the kingdom of God is to come on earth, as it already 
exists in heaven. This is in fact strongly implied in Revelation's 
version of the song of the living creatures (4:8), who instead of 
proclaiming, like Isaiah's seraphim (Isa 6:4), that the earth is 
already full of God's glory, proclaim God as the One 'who was 
and who is and who is to come' — i.e. to the world to establish 
his kingdom. It is a reasonable conclusion, then, that the scroll 
which the One who sits on the throne holds in his right hand 
(5:1) is his secret purpose for establishing his kingdom on 
earth. From chapter 4 we know that God's kingdom must 
come: the scroll will reveal how it is to come. This also explains 
why the Lamb alone is worthy to open it. He is the one who has 
'conquered' (5:5) and now shares God's throne (5:6; cf. 7:17). 
In other words, he has already, through his sacrificial death, 
won the comprehensive victory for God against all evil. The 
coming of God's kingdom will be the outworking of his victory. 

Chapter 5 therefore leads us to expect that the revelation of 
the content of the scroll will be of major importance to John's 
prophecy. It would be intolerable ifjohn left it unclear what 
the content of the scroll is. But commentators are at a loss to 
identify the contents convincingly. Most think that the contents 
are progressively revealed as the Lamb opens the seven seals 
(6:1-8:1). But it would be a very odd scroll to which this could 
happen. Normally all the seals would have to be broken before 
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the scroll could be opened. Even the fact that Reveladon's 
scroll is an opisthograph, written on both sides, makes no 
difference to this: no more of the wridng would be exposed 
after the opening of any less than seven of the seals. It is in fact 
hard to imagine the way in which seals could be used such that 
part of a scroll could be revealed by the breaking of each. Ford 
seems to be the only scholar who has a serious suggestion based 
on the character of ancient documents. She suggests that the 
scroll is a kind of legal document to which there are some 
references in rabbinic literature (m. B. B. 10:1-2; m. Gitt. 8:10; 
b. B. B. 160b; b. Gitt. 81b) and which was apparendy folded 
after every few lines and at each point signed by witnesses on 
the back.'* However, in these references there is no indication 
that each folded section was sealed, so that it could only be read 
by breaking its own particular seal. The wimesses may have 
used seals to authenticate their witness, but there is no reason 
why the seals should have functioned to keep the folds closed. 

Ancient readers familiar with sealed scrolls would not suppose 
that the events which occur when the Lamb opens each of the 
seals are intended to represent the contents of the scroll. These 
events simply accompany the opening of the scroll. The 
progressive opening of the scroll is a literary device whichjohn 
has created in order to narrate material which prepares us for 
and is presupposed by the content of the scroll itself The same 
must be said of what immediately follows the opening of the 
last seal (8:1). The silence in heaven (8:1) allows the prayers of 
the saints to be heard (8:4), to which the divine response is the 
judgment indicated in 8:5, and spelled out in detail in the 
judgments of the trumpet-blasts, as is indicated by the 
interlocking device which introduces the angels with their 
trumpets already in 8:2 and by the expanded repetition of the 
imagery of 8:5 at the blast of the seventh trumpet (11:19). 
There is nothing here to indicate that the trumpets are the 
content of the scroll. On the contrary, it should now be obvious 
that the scroll whose last seal is broken at 8:1 then appears 
opened {i\v€(^yv\\i,kvov) at 10:2. As with Ezekiel's scroll, its 
contents cannot be revealed until ingested by the prophetjohn. 

"Ford (1975) 92-93. 



The Conversion of the Nations 251 

Fourthly, there is reason to suppose that for the notion of a 
sealed scroll, containing God's purpose for establishing his 
kingdom, John was indebted to his interpretadon of Daniel, 
and that this debt to Daniel also links chapters 5 and 10, 
indicating the identity ofthe scroll described in each chapter. 
The idea of closing up (ono) and sealing (Dm) a scroll occurs 
several times in Daniel with reference to his visions or his book 
(8:26; 12:4,9; cf 9:24; and for the sealing of scrolls containing 
prophetic oracles, see also Isa 8:16; 29:11). Modem readers take 
all these references to mean that the contents of Daniel's visions 
are to be kept secret until the last days whose events they predict 
This is clearly howjohn read Daniel 8:26 and probably 12:4, as his 
allusion in Revelation 22:10, which is certainly to Daniel 8:26 and 
may also be to 12:4, shows: 

Daniel 8:26: As for you, close up the vision, for it refers to 
distant days. 

Daniel 12:4: But you, Daniel, close up these words and 
seal the book until the time of the end. 

Revelation 22:10: Do not seal up the words ofthe prophecy 
of this book, for the time is near. 

Evidendy John uses the verba((>pay(Cw. in this context, to cover 
the two actions forwhich Daniel uses Dno and Dm, i.e. rolling up 
the scroll and then sealing it. Whereas Daniel wrote for an 
eschatological future which was far distant from him, that same 
eschatological future now impinged direcdy on John and his 
readers. Therefore while Daniel's visions were to be kept secret 
until the time to which they applied, John's were to be made 
public at once. 

However, it need not have been obvious to John that Daniel 
12:9 has the same significance as Daniel 8:26; 12:4. In 12:5-7, 
Daniel witnesses a conversation between two angelic figures 
about the period until the end of history. According to 12:8, 
Daniel 'heard, but did not understand,'" and so enquires 

"Contrast Dan 10:1, which would suggest that it was only this final part (12:7) 
of his vision in chapters 10-12 that remained mysterious to Daniel. 



252 The Climax of Prophecy 

himself, 'What shall be the end [or: outcome] of these things?' 
It is to this enquiry that he receives the reply, 'Go your way, 
Daniel, for the words are closed up and sealed undl the dme of 
the end' (12:9). This is not, like the earlier references to 
closing up and sealing (8:26; 12:4), a command to Daniel. In 
its context, it could easily be taken to mean, not that what 
Daniel has written is to be kept secret, but that the meaning oi 
what he has written—what he himself has failed to understand 
—will not be revealed undl the dme of the end. In this case, the 
scroll to which 12:9 implicidy refers would not be the book of 
Daniel itself, but a heavenly scroll containing the divine purpose 
as it has not yet been revealed even to Daniel. 

Reveladon 10:5-7 clearly alludes to Daniel 12:7, in a way 
which we shall consider in more detail later. The angel in 
Reveladon 10 announces that at last the period which leads 
immediately to the end of history has arrived, i.e. the period 
predicted in the book of Daniel as 'a dme, dmes, and half a 
dme' (Daniel 12:7). Consequendy this dme-period appears in 
Revelation (in several forms: 11:2-3; 12:6, 14; 13:5) only after 
chapter 10, when John has ingested the scroll and begins to 
divulge its contents as prophecy. Significandy, it first appears 
immediately after John has eaten the scroll and been 
commanded to prophesy (11:2-3). This means that the contents 
of the scroll are a fuller revelation about the apocalyptic period 
at the end of history which was predicted in Daniel. The scroll 
reveals what Daniel himself could not understand (Daniel 
12:8). It is therefore the scroll containing God's purpose 
which, according to Daniel 12:9, was to remain sealed until the 
time of the end. Thus, the relationship between Revelation 10 
and Daniel 12:6-9 shows thatjohn diought of the scroll of 
Revelation 10 as a scroll which had been sealed, but has now 
been opened. It follows that the scroll of Revelation 5:1 is 
sealed because it is this same scroll. In that verse, John follows 
Ezekiel's description of a scroll (Ezek 2:9-10), but then identifies 
his scroll as that of Daniel 12:9 by adding: KaTea<J>paYLC7tî vov 
a^payiow ^irrd. The combination of Ezekiel and Daniel 
enables John to characterize the scroll both as a prophetic 
revelation of the divine purpose, given to him to communicate 
in prophecy, and also as, more specifically, a revelation of 



The Conversion of the Nations 253 

"This description is clearly not, as Beasley-Murray (1974) 170, thinks, based on 
Dan 10:5-6, as can be seen from comparison with Rev 1:3-16, which is based on Dan 
10:5-6. 

"The only common feature is that the faces of both shine like the sun, but even 
here a disdncdon is made: Christ's 'face was like the sun shining with full strength' 
(loc 6 fjXioc (jxilvei, kv TO Sui^pci airrou: 1:16), while the angel's'face was like 
the sun' ((ic 6 •fjXioc: 10:1). In any case, this is very often said of heavenly beings: 
e.g. Matt 13:43; 17:2; 2 Enoch 1:5; 19:1; 4 Ezra 7:97; ApZeph 6:11; TAbr A 7:3; 12:5; 
16:6; QuEzra A20; 3 Enoch 48C:6; ApPet 1:7; ApPaul 12. 

"See last note. 

God's purpose for die final period of world history, in which 
God will establish his kingdom on earth, a reveladon which 
supplements and clarifies what remained obscure in the 
prophecies of the last days by earlier prophets, especially 
Daniel. 

Fifthly and finally, we must consider the angel who brings 
the scroll from heaven and gives it to John in Reveladon 10. 
The descripuon of him (10:1-3)" is far more elaborate than 
that of any other angels in Revelation (cf 15:6; 18:1), though 
far less elaborate than, and quite distinct from, the description 
of Christ (1:13-16)." This suggests that, as angels go, he is 
uniquely important in Revelation. The terms in which he is 
described do not parallel other descriptions of angels to any 
great extent. With the rainbow on his head (10:1), one might 
compare the description of the angel Yahoel (ApAbr 11:3). 
The face shining hke the sun is a common feature of descriptions 
of heavenly beings. But other features are unparalleled. They 
serve to give him a cosmic stature, towering into the sky as his 
legs bestride land and sea. In particular, he is associated with 
all three divisions of created reality, as listed in 10:6: heaven 
from which he comes (10:1) and the sea and the land on which 
he stands (10:2). This point is emphasized by the fact that the 
three divisions ofthe world appear in 10:5 (sea, land, heaven) 
and then in reverse order in 10:6 (heaven, land, sea). We shall 
return to this threefold division later. But here we should 
notice that the angel's association with the whole cosmos 
derives from the fact that he brings a message from the Creator 
of the whole cosmos (10:6). Just as the phrase describing God 
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"Farrer (1964) 123-124, thinks the description of die angel also alludes to the 
Sinai covenant, but this seems more dubious. 

™It is worth nodng a possible linguisdc link between John's use of dlTOKdXm|)i-C. 
for the reveladon that Jesus Christ discloses to him by opening the scroll, and Dan 
12:9, which, we have argfued, is the basis for his image of the sealed scroll. DTiO, which 
in Dan 12:9 (cf 8:26; 12:4) refers to the 'closing up ' of die scroll, could be 
translated by KaToXinrru) (as in Dan 12:9 LXX ) or KoXdnra) (as in Dan 12:4 LXX ) . 
To these Greek words, meaning 'to veil, to cover, to conceal," the opposite is 
diroKoXinrra), 'to uncover, to reveal'. 

as Creator at the beginning of 10:6 relates back to 4:9-10, so the 
rainbow on the head of the angel recalls the rainbow around 
the divine throne (4:3). It is from God who reigns in heaven, 
who created the whole world, and who bound himself to his 
whole creadon in the Noahic covenant, symbolized by the 
rainbow,'® that the angel brings the scroll which reveals this 
God's purpose of establishing his kingdom throughout his 
creadon, over land and sea as well as in heaven. 

Once we have recognized that the scroll the angel brings to 
John is the scroll thatjohn saw in heaven in 5:1-9, we can see 
that this angel is the angel to whom 1:1 and 22:16 refer. The 
scroll contains the central and principal content ofjohn's 
prophedc reveladon. It is given to John by an angel (10:1-10), 
who received it from the Lamb, who opened it after receiving 
it from the hand of the One who sits on the throne (5:6-7). This 
chain of reveladon, by which the scroll comes from God to 
John, corresponds exacdy to the openingwords of Reveladon, 
which funcdon as its dde: 'The reveladon ofjesus Christ, which 
God gave him to show his servants what must soon take place; 
and he made it known by sending his angel to his servantjohn' 
(1:1). It is important to notice here that the properly revelatory 
acdvity is that ofjesus Christ. God gave him the reveladon so 
that he should show (8et^ai) it to God's servants. But Jesus 
Christ made it known (ecn^navev), and so it is his reveladon 
(diTOKdXuijJic) The angel is merely the messenger who 
communicatesjesus Christ's reveladon to John. These roles of 
God, Christ and the angel correspond exacdy to the roles they 
play in reladon to the scroll in chapters 5-10. God gives the 
scroll to the Lamb, but it is the Lamb who opens it and thereby 
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reveals its contents. This is the properly revelatory activity, as 
the importance attached to the opening of the scroll in 5:1-9 
shows. Finally, the angel merely brings the scroll, already 
opened (10:2, 8), from heaven to give to John. Thus it is only 
the recognidon of the idendty ofthe scroll of chapter 5 with the 
scroll of chapter 10 that enables us to understand the way John 
describes his own book in 1:1 and the way that description 
relates to the content of this book. It is of the greatest importance 
to recognize thatjohn regards the revelation his prophecy is 
intended to communicate as that contained in the scroll and 
that therefore its real content must follow chapter 10. Everything 
which precedes John's consumption of the scroll is preparatory 
to the real message of his prophecy. 

Only now does it become explicable that, despite the role in 
communicating the revelation to John which is attributed to 
Jesus' angel in 1:1 and 22:16, no angel appears as mediating 
revelation to John until chapter 10. It also becomes clear why 
the angel of chapter 10 is described in such majestic terms, 
distinguishing him from all other angels in the book. What 
remains unclear is whether he appears again, after chapter 10. 
His mediation of the revelation is complete when he gives the 
scroll to John (10:10), and there would be no reason to think 
that he should appear again, if it were not for 22:6-9. 

The angel who addresses John in 22:6 is clearly the angel 
who has shown John the vision ofthe Newjerusalem (21:9-
22:5) and who is described in 21:9 as 'one of the seven angels 
who had the seven bowls full of the last seven plagues.' This 
parallels the description of the angel who showed John the 
vision of Babylon: 'one of the seven angels who had the seven 
bowls' (17:1). Whether both verses refer to the same angel or 
to two of the seven angels who had the seven bowls is not made 
clear. It is immaterial to John's purpose, which is to provide 
parallel literary introductions to the two visions of Babylon and 
the Newjerusalem and to tie both closely to the account of the 
seven bowls in chapter 16, which end with the fall of Babylon. 
The two visions respectively describe the Babylon which God's 
final judgment will destroy and the Newjerusalem which will 
replace her. Not only are the introductions to the two visions 
(17:1-3;21:9-10) closely parallel, but so also are the conclusions. 



256 The Climax of Prophecy 

"See chapter 1 section 1 above. 

in which again the angel who shows John each vision features 
(19:9-10; 22:6-9). However, as we noticed in a previous chapter,*' 
22:6-9 functions not only as the conclusion to the vision of the 
Newjerusalem, but also as the beginning of the epilogue to the 
whole book. This accounts for the clear echo of 1:1 in 22:6 (' the 
Lord, the God of the spirits of the prophets, has sent his angel 
to show his servants what must soon take place'), as well as the 
echo of 1:3 in 22:7. But consequendy, in 22:8, 'these things' 
whichjohn saw are not simply the vision of the Newjerusalem, 
but the revelation which is the central content of the whole 
book, and 'the angel who showed them to me' cannot be 
merely the angel who showed John the vision of the New 
Jerusalem, even if he were also the angel who showed him the 
vision of Babylon. The angel of 22:8 must surely be the angel 
of 1:1, and therefore also the angel of chapter 10. But it is 
difficult to identify the angel of chapter 10 with one of the 
seven angels who poured out the seven bowls, described in 15:6 
quite differendy from the angel of 10:1-2. We must therefore 
conclude that, despite the parallel with 19:9-10, the angel of 
22:8-9 is not the angel who showed John the vision of the New 
Jerusalem and who addresses John in 22:6. In creating a 
parallel to 19:9-10, John has deliberately reshaped the material 
in order to make it a conclusion to the whole of his prophetic 
revelation. So in 22:6 the angel who has shown John the New 
Jerusalem speaks of an angel other than himself, the angel of 
chapter 10. He concludes the vision of the Newjerusalem in 
terms which also conclude the whole revelation. The 
'trustworthy and true' words are those of the whole scroll 
which had been given to John in chapter 10. By inserting the 
oracle in which Christ speaks, with its beatitude referring to the 
whole book (22:7), and then referring to his own reception of 
the whole revelation (22:8a) ,John shifts the attention from the 
angel who speaks in 22:6 to the angel who is spoken of in 22:6. 
It is this angel, the angel of chapter 10, whom John, having 
absorbed the whole content of the scroll he received from him, 
nowworships (22:8b), and who now speaks to John (22:9).This 
reappearance of the angel of chapter 10 in 22:8-9 is very 
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3. Eating die scroll (Chapter 10) 

Chapter 10, in which the scroll is delivered to John, is carefully 
placed in the structure of Revelation so that what precedes 
chapter 10 prepares us to understand the significance of the 
content ofthe scroll. We may briefly summarize in four points 
the way that chapters 4-9 prepare for the contents of the scroll: 
(1) From the revelation of God's sovereignty in heaven in 
chapter 4, we know that the scroll will concern the establishment 
of his kingdom on earth. (2) The Lamb's conquest, which 
qualifies him to open the scroll, has had the initial result of 
constituting the Christian church, as a people drawn from all 
the nations, to be 'a kingdom and priests' (5:9-10). Since the 
content of the scroll must be the further outworking of the 
Lamb's conquest, in establishing the kingdom of God, we may 
guess that the church, as already God's kingdom in a world 
which contests God's rule, will have some significance for the 
coming of the kingdom universally. (3) We learn more about 
the church in chapter 7, which is the interlude that intervenes 
between the events at the opening of the sixth seal and the 
opening of the seventh seal. Here the church is depicted, again 
as drawn from all nations (7:9), but now sharing in the victory 
of the Lamb through martyrdom.** The impression given by 
chapter 7 is that the church, spiritually preserved from the 
judgments on the evil world (7:1-3), is delivered from the world 
through martyrdom. Since chapter 7 is placed at the same 
point in the series of seal judgments as the section 10:1-11:13 
occupies in the series of trumpet judgments, we may expect 
that there is some relationship between the two passages. The 
scroll, we may expect, will reveal more fully the significance of 
the martyrdom to which the church is called. (4) The opening 
of the scroll is accompanied by two series of judgments on the 

' 'See chapter 8 above. 

important because it enables us to be sure that the contents of 
the scroll he gives to John in chapter 10 extend a far as 22:5. 
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whole world: die judgments ofthe seals and the trumpets. Both 
are strictly limited judgments. Those of the seals affect a 
quarter ofthe world (6:9), while those of the trumpets affect a 
third of the world (8:7-12; 9:18). These limited judgments are 
intended to bring sinful humanity to repentance. This becomes 
clear in 9:20-21, which indicates that they have failed in this 
purpose. It is of considerable significance that 9:20-21 
immediately precedes the account of the descent of the angel 
with the opened scroll. That 10:1-11:13, as the interlude 
between the sixth and seventh trumpets, is to be understood in 
close connexion with 9:20-21 is indicated by the markers in 
9:12 and 11:14, which would be especially important for oral 
performance of Reveladon and serve to bracket the secdon 
10:1-11:13 widi 9:13-21, radier dian widi 11:15-19. The point is 
that, whereas judgments alone have failed to bring the world 
to repentance and faith in God, the scroll is to reveal a more 
effecdve strategy. 

It may be helpful to anticipate what we shall discover in 
chapters 10-11, as it relates to these four preparatory themes. 
The church was not redeemed from all nadons merely for its 
own sake, but to wimess to all nadons. Martyrdom is not simply 
the church's deliverance from the world, but the culmination 
of the church's witness to the world. Where judgments alone 
have failed to bring the nadons to repentance, the church's 
suffering wimess, alongwith judgments, will be effecdve to this 
end. Thus God's kingdom will come, not simply by the 
deliverance of the church and the judgment of the nadons, but 
primarily by the repentance of the nadons as a result of the 
church's wimess. The Lamb's conquest, which had the inidal 
effect of redeeming the church from all the nadons, has the 
aim of bringing all the nadons to repentance and the worship 
of God. It achieves this aim as the followers of the Lamb 
participate in his victory by their suffering wimess. This is what 
the scroll reveals. 

However, before the scroll is given to John to eat, its 
significance is further clarified by 10:3-7. The angel 'gave a 
great shout, like a lion roaring. And when he shouted, the 
seven thunders sounded' (10:3). Just as the cries of the four 
living creatures call forth the riders of the first four seal-
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' 'For discussion of various views of die seven thunders, see Beckwith (1919) 
574-575, 577-578. 

"Kiddle (1940) 169-170; Beasley-Murray (1974) 172. According to Exod. R. 
28:6, the voice of God on Mount Sinai was heard as seven thunders (cf Exod. R. 
5:9; b. Shabb. 88b): diis may reflect exegesis of Ps 29, which Exod. R. 15:28 
understands as referring to seven voices spoken on Sinai. 

' 'See Day (1979); Day (1985) 57-60. 
"Farrer (1964) 125. 
"Cf. alsoHos 11:10; Amos 1:2;Joel 3:16, which would confirm the idendficadon 

of the lion's roar as the voice of the Lord. 

openings (6:1-8), so, it seems, the roar of the angel calls forth 
the seven thunders. They are most naturally understood as a 
further series of judgments, following those of the seven seal-
openings and the seven trumpets.*' Most probably the idea was 
suggested by Psalm 29,*'' in which the voice of the Lord, 
depicted as thunder, is mendoned seven dmes.** The psalm, 
concerned with God's rule from his throne forever (29:10), is 
appropriate to Reveladon's theme of the establishment of 
God's kingdom on earth. It is probable that the seven thunders 
represent a further series of limited, warning judgments, 
which are revoked. After the judgments of the seal-openings, 
affecdng a quarter of the world, and those of the trumpets, 
affecting a third of the world, we might expect a series of 
judgments of even greater severity, affecdng half the world.*® 
But warning judgments have proved ineffective (9:20-21). 
There are to be no more series of limited judgments. The next 
and final series of seven judgments which Revelation depicts 
are those of the seven bowls (15:1,5-16:21), which are unlimited 
in their effect and lead immediately to the final destruction of 
evil. 

John takes the thunders to be a revelation which he should 
write down as prophecy (10:4). That he does so may be related 
to the information that the angel's shout was 'like a lion 
roaring' (10:3). Since there is an undoubted allusion to Amos 
3:7 in 10:7, it is likely that this phrase is an allusion to Amos 3:8: 

The lion has roared, who will not fear? 
The Lord GOD has spoken, who can but prophesy?*' 
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The angel's shout is equivalent to the divine voice of reveladon 
to which the prophet must respond by communicadng its 
message in prophecy. It is important thatjohn responds to the 
thunders as to a reveladon he must write, because this helps to 
set up a contrast between the seven thunders and the content 
of the scroll. The seven thunders are not the prophetic revelation 
given to him to communicate, whereas the content of the scroll 
is. This contrast is reinforced by the way in which the voice from 
heaven forbidsjohn to write down the seven thunders: 'Seal up 
what the seven thunders have said, and do not write it down' 
(10:4). The idea of sealing is not strictly appropriate here. It 
should mean that something which has been written is to be 
kept secret, but instead is used to mean that something should 
be kept secret by not being written. But the image is used 
because it makes a contrast between the thunders, which are 
sealed and so do not become John's prophetic revelation, and 
the scroll, which has been unsealed so that it may become the 
content ofjohn's prophecy. The point of the incident of the 
thunders is to make clear that there are to be no more warning 
judgments, but instead there is to be what the scroll will reveal. 

The revocation of the seven thunders is explained by the 
angel's solemn declaration in 10:5-7. Here we need carefully to 
observe the allusions both to Daniel 12:6-7 and to Amos 3:7. 
(Italics indicate allusions to Daniel; underlining indicates 
allusions to Amos.) 

Revelation 10:5-7: Then the angel whom I saw standing on 
the sea and the land raised his right hand to heaven and swore 
by him who lives forever and ever, who created heaven and 
what is in it, the land and what is in it, and the sea and what 
is in it: 'There will be no more delay, but in the days of the 
sound of the seventh angel, when he is about to blow his 
trumpet,** the mystery of God will be accomplished, as he 
announced to his servants the prophets. 

T h i s literal translation of the Greek (kv rate V^paic rfic ((xdi/fjc TOO ^P&VOU 
d77^Xou, fnav (x̂ XXxi aakniCtw) shows thatjohn avoids saying that there will be 
no more delay before the seventh angel blows his trumpet. If he had meant that 
he could have said it more straightforwardly. He leaves room for a period (Daniel's 
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three and a half years) which is closely associated with the seventh trumpet, 
because it is the last period of world history, which leads immediately to the coming 
of God's kingdom, announced by the seventh trumpet (11:15). 

T h i s can be used injewish Greek to render both TC and n, although the LXX 
does not use it for the former: see Bockmuehl (1990) 102. 

"Usually translated by diroKaXfrnTiu. 

Daniel 12:6: One of them said to the man clothed in linen, 
who was upstream, 'How long shall it be undl the end of 
these wonders?' The man clothed in linen, who was 
upstream, raised his right hand and his left hand toward 
heaven. And I heard him swear by the one who lives forever that 
it would be for a dme, dmes and half a time, and that when 
the shattering of the power ofthe holy people comes to an 
end, all these things would be accomplished. 

Amos 3:7: Surely the Lord GOD does nothing, without 
revealing his secret (1110) to his servants the prophets. 

The reason why there are to be no more warning judgments is 
that there is now to be no more delay before the final period 
of history, Daniel's period of 'a time, times and a half time,' in 
which the secret purpose (p.ixTTT^piov) ̂  of God for the coming 
of his kingdom is to be accomplished. This is the secret 
purpose which God announced to Daniel and to other prophets 
of the Old Testament period. But to them it remained 
mysterious. Daniel did not understand the words of the man 
clothed in linen (Daniel 12:8) and was told that they were to 
remain sealed until the time of the end (Daniel 12:9). The full 
meaning of what Daniel and the other prophets foresaw with 
regard to the last days of history before the end remained 
mysterious to them. Only now to John will the scroll of God's 
purpose for the coming of his kingdom, now unsealed, be 
given. 

Unlike Amos, Revelation does not say that God revealed 
(n'73)* his secret to his servants the prophets, but that he 
announced (einriyyeXiaev) it. This makes it clear that to the 
prophets themselves it remained a secret, while also suggesting 
its character as the good news of the coming of God's kingdom. 



262 The Climax of Prophecy 

"Translation from Vermes (1987) 286. See Bockmuehl (1990) 47. for the 
concepts of mystery and revelation in this passage. 

" I n other respects.John's relation to the O ld Testament prophets is not unlike 
that ofthe Teacher of Righteousness. This is denied by Schiissler Fiorenza (1985) 
136, because she entirely misunderstands and misrepresents Reveladon's use of 
the O ld Testament. Certainly .John sees himself as a prophet in the Old Testament 
tradidon of prophecy and receives a revelation given to him as a prophet. But just 

This is the significance of 103 (translated by eiraYyeXtCo^Lai in 
Jewish Greek) in its theologically significant Old Testament 
occurrences (Isa 40:9; 41:27; 52:7; 61:1; cf also Ps 40:9 [10]; 
68:11; and especially Ps 96:2-3). It is the significance which 
e{)aYyeXICo|j.aL has in Revelation's only other use of the verb 
(14:6). 

It is quite instructive to compare a passage in the Qumran 
Habakkuk pesher, commenting on the command to Habakkuk 
to write down the vision he saw (Hab 2:2): 

God told Habakkuk to write down that which would 
happen to the final generation, but he did not make 
known to him when the time would come to an end. And 
as for that which he said. That he who reads may read it 
speedily [Hab 2:2]: interpreted this concerns the Teacher 
of Righteousness, to whom God made known all the 
mysteries (Ti ) of the words of his servants the prophets. 
For there shall be yet another vision concerning the appointed 
time. It shall tell of the end and shall not lie [Hab 2:3a]. 
Interpreted, this means that the final age shall be 
prolonged, and shall exceed all that the prophets have 
said; for the mysteries of God are astounding (IQpHab 
7:1-8).*' 

Here there is the idea of something which was hidden from the 
prophets about the way in which their prophecies would be 
fulfilled and which has now been revealed to the Teacher of 
Righteousness (cf also IQpHab 2:5-10). Unlike Revelation, 
however, the secret seems (at least in the immediate context) 
only to concern the time of the end, which has been delayed 
longer than the prophets foresaw.** Certainly there is a concern 
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as late Old Testament prophecy already takes up, interprets and develops the 
authoritative oracles of its predecessors, so John's prophecy gathers up and 
interprets all the prophecies ofthe Old Testament prophets which he regarded as 
relating to the eschatological coming of God'skingdom. Because the Old Testament 
prophecies are authoritative for him, his fresh revelation cannot be discontinuous 
with them, but must be closely related to interpretation of them, thereby providing 
the culmination ofthe whole prophetic tradidon. 

"See furdier Bauckham (1980) 29-36. 
"Caird (1966) 128-129. 
"Anyone who doubts that all the rime-periods in Revelation are symbolic 

should consider 2:10 and 17:12. 

with eschatological delay in Revelation 10.**Just as Daniel 12:7 
answers the quesdon, 'How long?' (12:6), so the angel in 
Reveladon implicidy responds to the quesdon 'How long?' 
which has been in the reader's mind since it was raised by the 
martyrs in 6:10. The answer is that there is now to be no more 
delay before the final period which will bring in the kingdom, 
the Danielle 'dme, dmes and half a dme'. Probably, in chapter 
10 we are at John's and his first readers' present:** the final 
period is about to begin in the immediate future. Thus the 
content of the scroll is 'what must soon take place' (1:1; 22:6). 
But the scroll will give no more informadon about the length 
of the final period than was already given by Daniel. John 
clearly uses the period of three and a half years indicated by 
Daniel as a symbolic, not literal, expression for the final 
period.** What the scroll reveals is not further reveladon about 
the dme of the end, but further reveladon about the nature of 
the Danielle period, the way in which the events which remained 
so mysterious in the prophecies of Daniel and the other 
prophets will contribute to the coming of God's kingdom. 

Having digested the scroll, John is given his prophedc 
commission: 'You must again prophesy about [or: to] many 
peoples and nadons and languages and kings' (10:11). In the 
first place, this continues the parallel with Ezekiel. After eating 
the scroll (Ezek 3:3), Ezekiel was given his prophetic commission 
in these words: 

Son of man, go to the house of Israel and speak my very 
words to them. For you are not sent to a people of obscure 
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"LXX: TTpo<)>nTeiKo kvi. 

speech and difFicuk language, but to the house of Israel 
— not to many peoples {W2-\ was) of obscure speech and 
difficult languages, whose words you cannot understand. 
Surely, if I sentyou to them, they would listen to you (Ezek 
3:4-6). 

Unlike Ezekiel, John's prophecy is 'to many peoples' — with 
the implicadon, therefore, that they will listen. In fact, of 
course, Ezekiel was later commanded quite frequendy to 
prophesy to various nadons (25:2-3; 27:2-3; 28:21-22; 29:2-3; 
35:2-3) and dieir kings (28:2;29:2-3;31:2;32:2).Thecommand 
to John (Set ae. . . TTpO(j)r|TeOaaL eirt...) may well reflect the 
frequent formula in Ezekiel: br) NAN*® (which is somedmes 
translated 'prophesy against', but cannot consistently be given 
this meaning, so that it must mean basically: 'prophesy to,' as 
in Ezek 37:4). But the allusion to Ezekiel is combined with one 
to Daniel, continuing the combination of Ezekiel and Daniel 
that has characterized the whole account of the scroll. Ezekiel's 
reference to'many peoples' (DMO 'Dfl ) is expanded by allusion 
to Daniel 7:14: 'peoples, nations and languages' (Aramaic: 
VC7±iy R'n« K'DDJJ ta), to whichjohn adds 'kings'. 

The result is a fourfold phrase, one variation of the fourfold 
formula he uses seven times in Revelation to refer to all the 
nations (5:9; 7:9; 10:11; 11:9; 13:7; 14:6; 17:15). We shall study 
the use and variations of this formula in detail in section 10 
below. For the moment we note a number of important points 
about its form and occurrence in 10:11. In the first place, this 
is the only variation of the phrase which uses 'many' (iroXXotc). 
This must be explained from the allusion to Ezekiel 3:6 
(whereas Daniel 7:14 has 'all', as also in Dan 3:7,31 [4:1]; 5:19; 
6:25 [26]; Rev 5:9; 7:9; 13:6; 14:6). But 'many' should not be 
opposed to 'AIR here: John no doubt uses it in the Semitic 
manner which contrasts with 'few' rather than with 'all'. 
Secondly, this is the only variation of the phrase which uses 
'kings' in place of another term (usually (J)UXT'|) for the nations 
as such. This is explicable on the assumption that in using the 
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fourfold formula here, widi allusion to Daniel 7:14, John 
intends to characterize the subject-matter of his prophecy — 
the contents of the scroll — as that of Daniel 7. Daniel 7 
contains the first reference in Daniel to the period of 'a dme, 
dmes and half a dme' (7:25), and puts it in die context of the 
theme of the coming of God's kingdom (described as the kingdom 
both of the 'one like a son of man' and ofthe saints of the Most 
High). The theme of Daniel 7 is the transfer of sovereignty over 
'all peoples, nadons and languages' from the world empires, 
represented as the beasts, to the 'one like a son of man' and the 
people of the Most High. It is in this way that the phrase is used in 
Daniel 7:14, which says of the 'one like a son of man' that 

To him was given dominion and glory and kingship, 
that all peoples, nadons, and languages should serve him. 

Thus John's prophecy — the further explanation of Daniel's 
prophecy provided by the scroll — is to concern the way this 
transfer of sovereignty is to occur. 

Thirdly, it is important to notice that before 10:11, the 
fourfold formula had been used to refer, not to the nations 
themselves for their own sakes, but to the church as drawn from 
all the nations (5:9; 7:9). 10:11 marks an important transition 
in the use of the formula. Here and in all its subsequent 
occurrences (11:9; 13:6; 14:6; 17:15) it refers not to the church, 
but to the nations themselves. This is not because the church 
drops out of view as the contents of the scroll are revealed, but 
because the scroll reveals the role which the church's suffering 
witness to the nations is to play in the coming of God's universal 
kingdom. The reason why the church was drawn from all 
nations (5:9; 7:9) will now be seen to be so that it can bear 
wimess to all nations. 

In chapter 11 it will become clear that the role of prophesying 
to the nations, which 10:11 gives to John, belongs also to the 
whole church, whose suffering witness to the world is 
characterized in chapter 11 as prophetic. This makes it difficult 
- and probably unnecessary - to decide whether iTpo<|>riTeOaaL 
^Trt in 10:11 should be translated 'prophesy to' or 'prophesy 
about.'John's prophecies from chapter 11 do not take the 
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4. Measuring the sanctuary (11:1-2) 

11:1-13 contains the revelation of the scroll in nuce. Later 
chapters of Revelation will greatiy expand on it, but the central 
and essential message of the scroll is given most clearly here. 
This accounts for its formal distinctiveness, marking it out 
from the rest ofjohn's visions. The first of its two parts (11:1-
2) is highly distinctive in that only here, in the whole book,*' is 
John commanded to perform a symbolic prophetic action.** 
This shows thatjohn's fulfilment of his prophetic commission, 
given in 10:11, now begins. The pattern is again given by 

"With the exception of 10:10. 
" It is surprising that Aune (1983) does not discuss this passage (merely 

mendoned: 429 n.96), even though he discusses reports of symbolic actions in the 
Old Testament propheU (100-101), the Gospels (161-163) .Acts (263-264) and Rev 
18:21, where the symbolic act (based on Jer 51:63-64) is performed by an angel 
(284-285). Because he is preoccupied with rather narrowly defined formal features 
of prophetic speech, he also fails to discuss Rev 11:3-13 as a prophecy. 

form of addressing nadons and kings direcdy, as Ezekiel's do 
(25:2-3 etc.) Thus, 'prophesy about' might be more appropriate. 
But they concern and serve the church's prophedc wimess 
direcdy to the nadons. John's prophedc commission in 10:11 
could be regarded as paradigmatic of the church's. 

Finally, the use of'again' (irdXiv) in 10:1 requires explanadon. 
John has not previously been commanded to prophesy, in so 
many words, but the command to write the messages to the 
seven churches (1:19) was implicidy such a command, for the 
seven messages are certainly prophedc oracles in which the 
risen Christ speaks through the prophedc Spirit. Thus it is with 
John's previous prophedc acdvity in chapters 2-3 that his 
prophedc acdvity from 10:11 onwards is compared. The former 
was to and about the churches, preparing them for the role 
they are to play in the last days, as the scroll will reveal. The new 
feature from 10:11 onwards is the concern with the nadons and 
the church's prophedc wimess to them. 
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T h e r e f o r e it is in correct to treat 11:1-2 as providing the setdng for 11:3-13, 
as, e.g.. Court (1979) 87, does. 

"Ford (1975) 170, recognizes Dan 8:13-14 as the text most influential on Rev 
11:2, but she does not develop this in detail and she does not recognize the allusion 
to Dan 8:11. 

Ezekiel, whose prophetic commission (Ezek 3) was followed by 
the first of the symbolic acdons in which he acted out his 
prophedc message (Ezek 4). By following this pattern, John 
indicates that in 11:1-2 he begins to divulge the contents of the 
scroll as prophecy. The passage which follows (11:3-l 3) is also 
very distincdve, within the whole book, in that it is not a vision 
or even an interpretadon of a vision (as in 17:7-18), but a 
narradve prophecy (comparable in form with, e.g., Daniel 11). 
The two passages (11:1-2 and 11:3-13) are linked purely by the 
dme-period, given in different forms in 11:2 and 11:3. This 
shows that they are both elaborations of the Danielle prophecy 
of this final period of world history, but they are different, 
parallel interpretations of it. The time-period links them, but 
also, by occurring the two different forms, distinguishes them, 
as also does the quite different imagery used in each.*® 

In 11:1-2 John begins his revelation of the events and 
significance of the three-and-a-half year period before the end 
by using symbolism which remains close to the prophecy of 
Daniel. This passage has never been fully understood because 
its character as an interpretation of Daniel has not been 
recognized.*'John's starting point is the passage to which 10:7 
alludes: the answer of the man clothed in linen to the question, 
'How long?': 'that it would be for a time, times and half a time, 
and that when the shattering of the power of the holy people 
comes to an end, all these things would be accomplished' (Dan 
12:7). In order to interpret this, he turns, following common 
Jewish exegetical practice, to a closely related passage: Daniel 
8:13-14. Here again there is a conversation between two human 
or angelic figures, one of whom asks, 'How long?' and the 
other of whom replies by giving another version of the standard 
Danielle time-period (2300 evenings and mornings, i.e. 1150 
days). But whereas in Daniel 12:7 the events of the period are 
described as 'the shattering of the power of the holy people,' 
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«See especially Montgomery (1929) 335-338; Charles (1929) 1.204-211; Hartman 
and Di Leila (1978) 222,225-227;Jeansonne (1988) 87. See also Lacocque (1979) 
159, 163-164; Goldingay (1989) 197, who largely accept die MT. 

«E.g. Swete (1907) 132-133; Beckwidi (1919) 599; Charles (1920) 1.277-278; 
Beasley-Murray (1974) 182. 

in 8:13b they are described, in rather obscure language, as 
'concerning the regular burnt offering, the transgression that 
makes desolate, and the giving over of the holy place and host 
to be trampled' (NRSV). It is this verse, along with the clearly 
closely related 8:11-12, thatjohn has interpreted in Reveladon 
11:1-2. Unformnately, Daniel 8:11-12 are probably the most 
difficult verses in the book of Daniel, and many attempts have 
been made to correct the Massoredc text,*' somedmes on the 
basis of the Greek versions which have significant differences 
from the extant Hebrew text both in 8:11-12 and in 8:13b. 
Whether the Greek versions knew a different Hebrew text is 
debatable, but as far as it is possible to tell the MT represents 
the text used byjohn. 

John, having been given a measuring rod, is told. 

Rise and measure the sanctuary (yabv) of God and the 
altar and those who worship in it {kv aint^); but throw 
outside (̂ KPaXe ?^(o6ev) the court which is outside the 
sanctuary {Ti\v ai)Xf)v T^V l^uOev TOO vaoO) and do not 
measure it, for it is given over (^866e) to the nations, and 
they will trample the holy city for forty-two months 
(11:1-2). 

The sanctuary (vaoc) must be the temple building, containing 
the holy place and the holy of holies. The word was not 
normally used to include the courts outside the temple building. 
Therefore 'the court which is outside the sanctuary' (not 'the 
outer court') does not, as most commentators think,** refer to 
the outermost court of Herod's temple (which is called the 
court of the Gentiles in modern literature, but was not so called 
in New Testament dmes). Nor is it the outer of the two courts 
of the biblical (Solomon's and Ezekiel's) temples. It must be 
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«Beckwith (1919) 598. 
"Beckwith (1919) 597; Charles (1920) 1.277. 
* O n this point, see Charles (1920) 1.226-231, against some interpreters who 

think Revelation refers to two altars in heaven. The heavenly temple has no court 
outside the sanctuary, where an altar of burnt-offering could be located, and no 
bloody sacrifices are offered in it. 

T h a t the measuring here symbolizes protection is nearly unanimously ^ r e e d 
(one dissenter is Carrington [1931] 182,185-186).John is most likely dependent 
on Zech 2:1-2 for the image. Though the measuring there does not stricdy signify 
protecdon, the idea of protecdon is prominent in the passage (2:5). Cf. also 1 
Enoch 61:1-5. John carefully disdnguishes his measuring (11:1) from the angel's 
measuring of the Newjerusalem (21:15, alluding to Ezek 40:3) by giving himself 
and the angel different kinds of measuring rod. 

the court immediately outside the temple building, the 
innermost of the two courts of the biblical temples or of the 
several courts of Herod's temple. This court, called in new 
Testament dmes the court of the priests, contained the altar of 
burnt-offering. Therefore the altar to which Reveladon 11:1 
refers must be the altar of incense, located within the holy 
place. This is confirmed by the reference to 'those who worship 
in it,' where tv aim^ could perhaps mean 'at the altar,'** but 
most naturally means 'in the sanctuary'. In that case, the altar 
mendoned between the sanctuary and those who worship in it 
must be the altar of incense in the holy place. It is true that T6 
0uaLacrn*|pLov, when used without qualificadon, generally refers 
to the altar of burnt-offering,** but it could be said thatjohn has 
in fact qualified the term by locating it within the sanctuary. 
Moreover, he himself usesT6 0i)aiacm^pLOV without qualification 
(6:9; 8:3a, 5; 9:13; 14:18; 16:7), as well as with qualification 
(8:3b; 9:13), to refer to the one altar in the heavenly sanctuary, 
which corresponds to the altar of incense.** Those who worship 
in the sanctuary must be the priests, who alone could enter the 
holy place and offer incense on the altar of incense. 

Thus it is the sanctuary building, containing the altar of 
incense and the priests who worshipped there, which John 
measures, evidently symbolizing its preservation from 
defilement or destruction by the nations,*® while the court 
containing the altar of burnt-offering is given to the nations, 
who also trample over the whole city of Jerusalem. The most 
difficult part of the account is the odd expression: KAI Tfjv 
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avX^v Tt\v ̂ 5a)0ev TOO vaoO ^K^aXe l̂ toOev. This curious use 
of ̂ K^aXe has never been explained, because its source in Daniel 
has not been recognized. The whole phrase is John's transladon 
of the last three words of Daniel 8:11: wipa ]'OD I'̂ AJM (literally: 
'and the place of his sanctuary was cast down/out'). John has 
taken the unique phrase TEhpo ]130, which uses the rare (lion), 
to mean the court belonging to (i.e. outside) the temple 
building. "['TEJ would mean 'to cast down, to overthrow' if it 
referred to the temple itself, but can hardly mean this if, as 
John supposes, it refers to the court of the temple. However, 'to 
cast out' (̂ KpdXXoj) is an appropriate translation, because John 
assumes that the reason it has been 'cast out' is that the pagan 
nations have defded it. They have removed the burnt offering 
(Dan 8:11; 11:31; 12:11) and erected the idolatrous 
'transgression thatmakes desolate' (8:13) or'the abomination 
that makes desolate' (11:31; 12:11),presumablyin place ofthe 
altar of burnt-offering. In this sense, idolatrous abominations 
(fiptf, as in Dan. 11:31; 12:11) are to be cast away ("TPE): Ezek 
20:7-8), and in this sense the Lord casts out ("Tpti) sinners from 
his presence (2 Kings 13:23; 17:20; 24:20; Jer 7:15; 52:3; Ps 
51:13). 

Thus John finds no indicadon in Daniel that the temple 
building itself is to be given to the Gentiles, but since the daily 
sacrifices on the altar of burnt-offering are to be abolished 
(Dan. 8:11; 11:31; 12:11) the court outside the sanctuary must 
fall into their hands. It is, he says, 'given over' (^869€) to them. 
The word is an allusion to Daniel 8:13, which speaks of 'the 
giving over of both the holy [place] and the host to be 
trampled' (aro TTHPI nn; cf. also 8:12: ]nn «32£L). John also 
picks up the word 'trampling' (DD"1D) from this verse, when he 
goes on to say that the nations will trample the holy city (cf. Dan 
9:24) for the Danielle period of forty-two months (equivalent 
to the period in Dan 8:14). Perhaps itwas the reference to 'the 
host' {iKXi) that caused him to extend the trampling from the 
temple precincts to the whole city. But certainly also we should 
see the influence of Zechariah 12:3, which refers to all the 
nations coming against Jerusalem in the last days. According to 
the Massoredc text, God 'will make Jerusalem a stone of 
burden (psaSD p») for all the peoples; all who carry it (rroDjrtD) 
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"Perhaps cf. also Luke 21:24a with Theodotion's version of Dan 8:1 la. 
T h e lengthy discussion ofthe reladon of Rev 11:1-2 to Luke 21:24 by Vos 

(1965) 120-125, is badly marred its failure to recognize the dependence of either 
passage on Dan 8:13, while Zech 12:3 is quoted (122) only in its MT form. 

will hurt themselves'. But the Septuagint has: 'I will make 
Jerusalem a stone trampled (Xi0ov KaTairaToOfievov) by all the 
nadons; everyone who tramples it (irdc 6 KaraiTaTOV airrf|v) 
will utterly mock it.' Clearly, this translates a Hebrew text which 
had OD-n instead of noana (MT) and rroDi-bD instead of rroM-bo 
(MT) . The occurrence of DDTa in bodi Daniel 8:13 and Zechariah 
12:3, in a similar context of eschatological assault onjerusalem 
by pagan powers, would readily associate the two passages in 
the kind ofjewish exegedcal pracdce thatjohn follows. 

The same association of the two pfissages underlies Luke 
21:24: Jerusalem will be trampled by the nations, until the 
times of the nations are fulfilled.' This probably alludes to 
Daniel 8:13, because of the reference to an allotted time-
period (cf Dan 8:14; 12:7),*'but it agrees with Revelation 11:2 
in referring to 'the nations' (?9i^), who are not explicidy the 
subjects of the trampling in Daniel 8:13, and in making 
Jerusalem the object of the trampling. These features come 
from Zechariah 12:3. Whether John knew Luke 21:24 (orJesus 
tradition on which it is dependent) is uncertain, but he must 
certainly have used Daniel 8:13 independendy and so it is 
probable that both passages are indebted to a common 
exegetical tradition.** It is less clear whether 1 Maccabees 3:43, 
51; 4:60, which refer only to the trampling ofthe sanctuary by 
the nations (though in connexion with the desolation of 
Jerusalem), are evidence of such a tradition, or only of 
dependence on Daniel 8:13 (perhaps in connexion with Ps 
79:1; Isa 63:18). Psalms of Solomon 2:2,19; 17:22 (which refer 
to the trampling ofthe sanctuary andjerusalem by the nations) 
seem to be dependent only on Isaiah 63:18 and Zechariah 12:3, 
not on Daniel 8:13. 

Thus Revelation 11:1-2 results from a quite precise 
interpretation of Daniel 8:11-14, in connexion with Zechariah 
12:3. It is therefore quite unnecessary to suppose, as has often 
been done, that this passage reproduces an older Jewish 
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«E.g. Peake (1920) 291-292; Charles (1920) 1.270-271, 273-278; Beasley-
Murray (1974) 176-177; Court (1979) 85-87. Against this view, see Caird (1966) 
131. 

" I f john had meant to disdnguish the faithful people of God from an apostate 
part of the people of God, which is rejected, or from the unbelieving world, he 
would surely not have used the term 'holy city', which is used elsewhere in 
Revelation only to refer to the Newjerusalem. 

"Caird (1966) 132; Mounce (1977) 219-221. 

prophecy, from before A.D. 70, which had not been fulfdled 
(since in A.D. 70 the sanctuary itself was destroyed by the 
nadons) but whichjohn takes up and uses in a new sense.*® He 
may indeed be following an exisdngjewish exegetical tradidon 
of interpretadon of Daniel 8:11-14, but he himself is here 
interpredng Daniel 8:11-14. He does so in order to introduce 
the contents of the scroll, since the scroll is to give further light 
on what had remained mysterious to Daniel about the events 
ofthe period to which Daniel 8:11-14 refers. 

It is highly unlikely that in Reveladon 11:1-2John intends to 
speak literally of the temple which had been destroyed in A.D. 
70 and the earthly Jerusalem, in which he nowhere else shows 
any interest. He understands the temple and the city as symbols 
of the people of God. This was a possible interpretadon of 
Daniel, for John takes Daniel 8:11-13 to refer symbolically to 
the same events that Daniel 12:7 calls 'the shattering of the 
power ofthe holy people' (cf also Dan. 7:25). This shattering, 
which is therefore also the trampling of the holy place (Dan 
8:13) and city, John, of course, understands as the great 
persecution of Christians, which chapter 7 has already foreseen. 
But his interpretation of Daniel 8:11-13 stresses what is no 
more than implicit in his reading of Daniel: that the sanctuary, 
wdth its altar and the priests who worship in it, is preserved from 
defilement and trampling by the nations. He is distinguishing 
the inner, hidden reality ofthe church as a kingdom of priests 
(cf. 5:10) who worship God in his presence from the outward 
experience of the church as it is exposed to persecution by the 
kingdom of the nations.*" The church will be kept safe in its 
hidden spiritual reality, while suffering persecution and 
martyrdom.*' This is partially a parallel, using different imagery. 
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5. The two witnesses (11:3-13) 

The story ofthe two wimesses (11:3-13) is a kind of parable. 
Two individual prophets represent the prophedc wimess to 
which the whole church is called in the final period of world 
history, the 1260 days (11:3). That they represent the church 
is shown by the idendficadon of them as 'the two lampstands 
that stand before the Lord of the earth'** (11:4; cf Zech 4:1-
14).** Zechariah' s seven-branched lampstand is reduced to two 
lampstands, but we are at the same dme reminded of the seven 

"Chapters 12-13 also portray essentially the same point in different imagery 
when they show the heavenly woman, kept safe in the wilderness for three and a 
half years (12:6,14),while 'her children' (12:16) are attacked and defeated by die 
beast (13:7). 

"For this expression, see not only Zech 4:14, but also Ps 97:5, where it is 
associated with God's universal kingdom. W e shall see below that the group of 
psalms 96-100 was important forjohn's hope of the conversion of the nadons. 

" I t is very often supposed that the allusion to Zech 4 idendfies the two 
witnesses, in some sense, with Joshua and Zerubbabel, thus giving them a priestly 
and a royal role: e.g. Farrer (1964) 133; Caird (1966) 134; Beasley-Murray (1974) 
184;Ford (1975) 178; Court (1979) 92-93; Sweet (1979) 185. But diis is to presume 
thatjohn read Zech 4 in the way modem historical exegesis reads it. It is more 
probable thatjohn did not recognize the two olive trees in Zechariah asjoshua and 
Zerubbabel, but took the image as purely prophedc of the eschatological future. 

to the vision of chapter 7, where the servants of God are kept 
safe by the seal on their foreheads, but suffer martyrdom.** 

The funcdon of 11:1-2 is not to take us far into the newly 
revealed significance of the events foreseen by Daniel, but 
more to provide a link between the Danielle prophecy and the 
passage which follows (11:3-13). This too can be seen, from the 
dme-period (11:3), to be an interpretadon of what happens in 
the three-and-a-half year period predicted by Daniel, but it 
employs far less Danielle imagery (only 11:7, alluding to Daniel 
7:21). This is because it is designed to convey the disdncdve 
new message of the scroll: the divine intendon that 'the 
shattering of the power of the holy people' (Dan. 12:7) will 
prove salvific for the nadons. 
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"Against Caird (1966) 134. 
"For the excepdon of Jonah, see n. 65 below. 

lampstands which represent the seven churches (1:12,20;2:1), 
which in retrospect can be seen to be also derived from 
Zechariah 4. John is nothing if not consistent in his very precise 
use of imagery. If the seven lampstands are churches, so must 
be the two lampstands. But it would be better to say that, if the 
seven lampstands are representative of the whole church, since 
seven is the number of completeness, the two lampstands stand 
for the church in its role of wimess, according to the well-
known biblical requirement that evidence be acceptable only 
on the testimony of two wimesses (Num 35:30; Deut 17:6; 
19:15; cf. Matt 18:16;John 5:31; 8:17; 15:26-27; Acts 5:32; 2 Cor 
13:1; Heb 10:28; 1 Tim 5:19). They are not part of die church,** 
but the whole church insofar as it fulfils its role as faithful 
wimess. 

The church's role of witness is appropriately portrayed by a 
story about two prophets. Just as it would be a mistake to take 
the story literally, so it would also be a mistake to take it in too 
stricdy allegorical a way, as though, for example, the sequence 
of events in the career of the two witnesses were intended to 
correspond to a sequence of events in the history of the church. 
The story is more like a parable, which dramatizes the nature 
and result of the church's prophetic witness to the nations. 
Because it is a parable, it can be taken less as a straightforward 
prediction than as a call to the churches to play the role which 
God intends for them. 

The story serves to show how it is that the prophetic witness 
of the church in the final period before the end can achieve a 
result which the prophecy of the past has not achieved: the 
conversion of the nations to the worship of the one true God. 
Old Testament prophets had foreseen that all the nations will 
finally acknowledge God's rule and worship him (allusions to 
some such prophecies will be made in later parts of Revelation). 
But their own prophecy had not brought the nations to faith,*® 
nor had they foreseen how this would come about: it is the 
function of the scroll to reveal how it will. Consequendy, the 
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" T h e notion that Moses and Elijah represent the law and the prophets has no 
basis in the text. It is valid only insofar as Moses, as the lawgiver, was the first and 
greatest of the prophets. It is as a prophet that he sets a precedent for the two 
witnesses. 

two prophets in the story are represented both as significandy 
condnuous with the tradidon of Old Testament prophecy and 
as surpassing it in a way that leads to the conversion of the 
nadons. The story provides the reveladon of the scroll in nuce. 

In 11:5-6 it is clear that the Old Testament models for the two 
prophets are Elijah and Moses.*' Elijah is the precedent for the 
first two supernatural powers attributed to the witnesses (11:5-
6a). It was Elijah who was well-known for his power to call down 
fire from heaven to consume his enemies (2 Kings 1:10-14; Sir 
48:3; Luke 9:54). The image is changed in 11:5 to indicate that 
the power is that of the prophets' wordof prophedc witness (cf. 
Sir 48:1; Jer 5:14; 4 Ezra 13:10; Rev 1:16; 2:16; 19:15). It was 
Elijah who prevented rain from falling (1 Kings 17:1). According 
to 1 Kings 18:1 the drought lasted less than three years, but 
Jewish tradidon put the duradon at three years (LivPro 21:5) 
or three and a half years (Luke 4:25; Jas 5:17). The latter figure 
may well be influenced by the Danielle apocalypdc period of 'a 
dme, dmes and half a dme'. Certainly, John has it in mind, 
when he says that the two wimesses can prevent rain from 
falling 'during the days of their prophesying' (11:6), i.e. 
during the 1260 days (11:3) or three and a half years of their 
prophedc ministry. The remaining two powers of the two 
wimesses are modelled on those of Moses, who mmed the 
waters into blood (Exod 7:14-24) and 'struck the Egyptians 
with every sort of plague' (1 Sam 4:8). The turning of water in to 
blood was the first ofthe ten plagues of Egypt, and is no doubt 
mentioned as representative, while the general expression 
which follows sums up the other plagues. (In passing, we may 
also note that the plagues of 11:6 are so selected and described 
as to affect the world in the same threefold division as was used 
in 10:1-6: heaven, waters, earth. The plagues testify to the 
Creator: cf. 10:6.) 

This does not mean that the two witnesses are Elijah and 
Moses. The contrary is indicated by the fact that the powers of 
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"Minear (1965) 96-97; Giblin (1984) 442. 
" 4 Ezra 6:26 (cf. 7:28; 13:52) refers to the appearance of a larger group of all 

those who had been assumed to heaven without dying, including Ezra himself 
(14:9) and others to whom Jewish tradidon attributed this privilege. Moses may be 
included, but it is impossible to be sure, since the tradidon that Moses did not die 
does not seem to have been very widely accepted. 

"1 demonstrated this point in Bauckham (1976). For further discussion, see 
also Better (1976); Seron (1979); Black (1978); Bauckham (1985). LAB 48:1, 
which refers to the death of Elijah (here identified with Phinehas), Enoch and 
perhaps others, at their eschatological return to earth, is not a reference to 
martyrdom (contra Zeron) , but to the death which all who are living at the end must 
die (4 Ezra 7:29). 

each of the Old Testament prophets are attributed to both of 
the two wimesses, not divided between them (11:5-6) It has 
very commonly been thought that Reveladon 11 takes up a 
Jewish expectadon of the eschatological return of two great 
prophets of the biblical past. John will certainly have known of 
the expectadon that Elijah would return before the end to 
preach repentance (Mai 4:5-6; Sir 48:10), as the two wimesses 
do. But there is no evidence of a tradidon of the return of Elijah 
and Moses together.*® The evidence there is suggests that the 
return of Enoch and Elijah, as prophets who would expose the 
deceits of Andchrist in the last days, was somedmes expected. 
Ifjohn does allude to this tradidon, he has transformed it, not 
only by subsdmdng Moses for Enoch, but also by not interpredng 
it literally. Of course, the latter would be of a piece with the way 
he has treated Daniel's predictions about the temple in 11:1-
2. One more point about possible tradition behind 11:3-13 is 
important. There is no good evidence of traditions from 
before the time of Revelation in which returning prophets 
were expected to suffer martyrdom. Later apocalyptic traditions 
which portray Enoch and Elijah returning to earth, preaching 
against Antichrist and suffering martyrdom at his hands, all 
show the influence of Revelation 11:3-13.*** 

John's choice of Moses and Elijah as the Old Testament 
models for his two witnesses is readily intelligible in terms of his 
own work, whatever apocalyptic traditions about eschatological 
prophets he may or may not have known. Both were great 
prophets (often regarded as the greatest of the prophets) who 



The Conversion of the Nations 277 

" T h e miracles ofthe two witnesses in 11:5-6 are implicitly imitated by the false 
prophet's miracle in 13:3. 

confronted pagan rulers and pagan religion. In Moses' case, he 
confronted Pharaoh and Pharaoh's magicians, who were able 
to imitate some of his miracles, and later Balak and Balaam (cf. 
2:14). (It may be significant that the plague which is specified 
in 11:6 was one of the two plagues of Egypt which Pharaoh's 
magicians were able to imitate.®') In Elijah's case, he confronted 
Jezebel (cf 2:20) and the prophets of Baal. Moses' contest with 
Pharaoh and his magicians and Elijah's with Jezebel and the 
prophets of Baal were the two great Old Testament contests 
between the prophets ofYahweh and pagan power and religion, 
in which Yahweh's power and authority were vindicated against 
the claims of pagan gods and rulers. The same is to be true of 
the great eschatological contest between the two wimesses and 
the beast, though the vindication will take a different form and 
have greater consequences. The allusions to Moses have the 
further importance of integrating the story into the theme of 
the new Exodus which runs through Revelation. The great city 
is called Egypt, after the nation which oppressed the Israelites 
at the time of the Exodus and suffered divine judgment, as it 
is also called Sodom, after the city renowned for its evil from 
which righteous Lot escaped when it was judged (11:8). Its fate, 
however, is to be notably different from that of either Egypt or 
Sodom (11:13). This is one of the deliberate twists in the story 
where it takes a different turn from its Old Testament 
precedents. 

The power of the two wimesses to call down fire to consume 
their enemies (11:5) indicates their immunity from attack for 
as long as — but no longer than — they need to complete their 
testimony (11:7). The powers of plague (11:6) are their ability 
to give signs of divine judgment, commensurate with their 
preaching of repentance, symbolized by the sackcloth they 
wear (11:3; cf Jon 3:4-10; Matt 11:21; Luke 4:13). The reader 
ofRevelationknowsverywellbynow (cf 9:20-21) thatjudgments 
alone do not lead to the repentance. The wimess of the two 
wimesses does lead to repentance, though not independendy 
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of judgments, but in conjunction with them. The point is not 
simply thatjudgments are only intelligible as the judgments of 
God when accompanied by verbal wimess to the true God and 
his righteousness. It is also thatjudgments alone do not convey 
God's gracious willingness to forgive those who repent. Precisely 
the character of judgments as warnings to call sinners to 
repentance cannot be known from the judgments diemselves. 
Severe as the prophedc ministry of the two wimesses seems to 
be, it is not essentially a message of judgment, but a call to 
repentance. As a call to repentance it proves effective, where 
judgments alone failed. 

However, it does so only as a result of the martyrdom and 
vindication of the witnesses. Their perseverance in wimess 
even at the cost of their lives gives power to their wimess, 
though not immediately. At first, the inhabitants of the world 
can suppose their message to have been refuted by their death 
and can rejoice at being relieved of the torment of an 
uncomfortable call to repent (11:9-10). Only when theirwimess 
is seen to be vindicated as the truth (11:11-13), do all who 
recognize this repent. 

There should be no doubt that the end of 11:13 (ol XOITTOI 
?p.(J)oPoi ^Y^vovTO Kal ^SwKav 86^av TI^ Qe(^ TOO o{)pavoO) 
refers to genuine repentance and worship of God by the pagan 
world which is symbolized by the great city.®* The expression 
corresponds closely to the positive response that is invited by 
the angel in 14:7 (4K)Pî &r|TE T6V 9e6v Kal 86re a(rr({I 86^av), 
to the response to God which characterizes the worship of all 
the nations in 15:4 (rtc ov (|)oPTiGt|... Kal So^daei T6 6vo|j.a 
aou) , and to the response which the unrepentant fail to give in 
16:9 (oi) [i€T€v6T\aav SoOvai airri^ 86Bav). Moreover: (1) In 
Revelation, 'fear' frequendy has the positive significance of the 
Old Testament's 'fear of the Lord,' meaning the proper 
attitude of worshipful reverence towards God (11:18; 14:7; 
15:4; 19:5; but otherwise in 1:17; 2:10; 18:10, 15). When it is 
linked, as here, with giving glory to God, it must have this 
positive meaning. (2) 'To give glory to God'always in Revelation 
refers positively to giving God the worship which is due to him 

" O n this point, see especially Trites (1977) 169-170; Sweet (1981) 106-109. 



The Conversion of the Nations 279 

"For some later instances ofthe association of this expression with repentance 
and conversion, see Haas (1989) 141. 

"Against, e.g., Beckwidi (1919) 604. 

(4:9; 14:7; 16:9; 19:7). It is used in the Old Testament in diis 
sense, and can be used in connexion with repentance (Josh 
7:19; Jer 13:16; 1 Esd 9:8; cf. 1 Sam 6:5, of die Philisdnes' 
worship of the God of Israel; Dan 4:34 LXX, of 
Nebuchadnezzar)®* and in contexts which anticipate the 
universal worship of God (Ps 96:7-8; Isa 24:15-16; 42:12). (3) 
'The God of heaven,' used in Revelation only here and in the 
contrasting context of 16:11, is peculiarly appropriate with 
reference to the acknowledgement by pagans of the one true 
God the Creator. In the Old Testament it occurs almost 
exclusively in non-Israelite contexts (Gen 24:7; Ps 136:26 are 
the only exceptions). It is used by Jews speaking to non-Jews or 
when they are among nonjews at a pagan court, or it is used by 
non-Jews acknowledging the God oflsrael as the universal God 
(2 Chron 36:23; Ezra 1:2; 5:11-12; 6:9-10; 7:12,21,23; Neh 1:4-
5; 2:4; Dan 2:18-19,37,44;Jonl:9).This special appropriateness 
of the term to a nonjewish context is clear also in later Jewish 
literature (Judidi 5:8; 6:19; 11:17; Jub 12:4; SibOr 3:174, 286; 
4:135). Revelation's very restricted use of the term (11:13; 
16:11) accords with this usage, and should make it quite clear 
that the city of 11:13 is not Jerusalem, and those who are 
brought to worship the true God are not Jews but pagans." 

In 11:13 we see that what judgments alone failed to effect 
(9:20-21), the wimess ofthe two witnesses does effect. There is 
a deliberate contrast. After thejudgments of the trumpets, 'the 
rest' (ol XoLTTot) do not repent (9:20); after the earthquake 
which accompanies the vindication ofthe wimesses, 'the rest' 
(ol XoiiTOi) do repent (11:13). But this remarkable result ofthe 
wimess of the two wimesses also transcends their Old Testament 
models. Here it is important to notice that it is with their 
martyrdom (11:7) that the two wimesses move beyond the 
prophetic precedents set by Moses and Elijah. Although Jewish 
tradition had tended increasingly to see the prophets in 
general as martyrs, this was never the case with Moses or Elijah. 
Elijah had not even died, and some Jewish traditions affirmed 
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" T h e closest Old Testament prophecy comes to this effect is in the book of 
Jonah, where Jonah's preaching secures the repentance of the whole of the 'great 
city' of Nineveh. Ifjohn considered this parallel, he might have seen it as prophedc 
of the ministry of the witnesses, in the sense that Jonah's three days and nights in 
the belly of the fish prefigure their death and resurrection after three and a half 
days, but there are no allusions to Jonah in Rev 11:3-13. 

this also of Moses. Thus it would not have been possible to 
choose Old Testament prophets who more emphadcally failed 
to provide a precedent for 11:7-10. But at the point where 
Moses and Elijah fail to provide the pattern for the story of the 
two wimesses, another precedent is introduced: the crucifixion 
ofjesus (11:8). The parallel continues with the resurrection 
and ascension ofthe wimesses after three and a half days (11:9, 
11) .John has converted the 'third day' ofthe Gospel tradition 
into 'three and a half days,' just as the tradition he followed 
with regard to Elijah's drought converted the 'third year' of 1 
Kings 18:1 into 'three and a half years'. The fate ofthe wdtnesses 
is given an apocalyptic period appropriate to the allusion to 
Daniel 7:21 in 11:*?, but the Danielle allusion is interpreted by 
reference to the history ofjesus which provides the model for 
his faithful followers. The other important respects in which 
11:7-12 differs from the model provided by the death and 
resurrection ofjesus are those which characterize the death 
and resurrection of the witnesses as public events, wimessed by 
all the nations of the world (note the emphasis on the events 
being seen: 11:7, 9, 12). This is because the function of the 
church's prophetic ministry to the world is to bring into 
universal effect what Jesus achieved in his own prophetic 
witness, death and resurrection. 

Thus the reason why the prophetic ministry of the two 
wimesses has an effect unparalleled by their Old Testament 
precedents lies in their participation in the victory of the 
Lamb.** Jesus himself is the faithful witness (1:5; 3:14) because 
he maintained his wimess even to the point of death, beyond 
which it was vindicated as true wimess in his resurrection. In 
this way, he won a victory over all evil, which, in 5:6-14, was 
already depicted as leading to the universal worship of God 
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" T h e martyrdom, resurrecdon and ascension of the two witnesses take place 
at the end of the three-and-a-half year period in which they bear their testimony. 
But it is most unlikely thatjohn meant that the church, which they represent, 
would be immune from persecution for the whole final period of world history and 
suffer martyrdom only at the very end ofthis period. The three and a half years are 
the period ofthe beast's rule, during which Christians continually suffer martyrdom 
(cf 13:5-7). But if witness and martyrdom characterize the whole period, so may 
the vindication of the martyrs and the conversion of the nations. 

"'Ahasuerus' empire, in Esther, is treated as virtually world-wide, as are the 
empires of Nebuchadnezzar and Darius in Daniel and the empire of the beast in 
Revelation. 

and die Lamb. But the way in which his victory takes effect in 
bringing the nadons to repentance and faith is through his 
followers' pardcipadon in his victory. When they too maintain 
their wimess even to death and are seen to be vindicated as true 
witnesses, then their wimess participates in the power of his 
witness to convert the nations. The symbolic narrative of 11:11-
12 need not mean that the nations have to see the literal 
resurrection ofthe Christian martyrs before they are convinced 
of the truth of their wimess.*® It does mean that they have to 
perceive the martyrs' participation in Christ's triumph over 
death. 

Not only does their following of the precedent of their 
crucified Lord take the wimesses beyond the precedent of 
Moses and Elijah, there are also deliberate indications that 
from the point of their death onwards a kind of reversal of Old 
Testament precedent occurs. In the first place, the statement 
that, after the death ofthe wimesses, 'all the inhabitants of the 
earth rejoice over them and make merry and send gifts to each 
other' (11:10) could hardly fail, for Jewish Christians well 
acquainted with the celebration of Purim, to recall Esther 9:19, 
22. But the reversal of application is striking. In Esther, the 
people of God, threatened with genocide by the nations of the 
world,*' are delivered and kill all those who would have killed 
them. They celebrate this victory with rejoicing and exchange 
of gifts. In Revelation 11, the wimesses, representing the 
people of God, are slaughtered by the beast, and the nations of 
the world rejoice and exchange gifts. In Esther, the victory of 
the people of God involves the slaughter of their enemies. In 
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Revelation, the slaughter of the people of God leads to the 
conversion of their enemies. It may be that this parallel with 
Esther is condnued in 11:11, in the statement that when the 
two prophets were raised to life, 'great fear fell on all who saw 
them'. This Semidc expression (cf Luke 1:12; Acts 19:17) is 
relatively common in the Old Testament, but is used especially 
of the fear (whether described as fear of God or fear of God's 
people) which was inspired in the pagan nations by God in 
order to protect his people (Gen 35:5; Deut 11:25; Josh 2:9; 
2 Chron 17:10; Judith 14:3). In this sense, it is especially 
notable in connexion with the Exodus (Exod 15:16; Ps 105:38) 
and the slaughter of their enemies by the Jews in Esther (8:17; 
9:2-3). In Revelation, this fear does not intervene to protect the 
witnesses from slaughter, but is consequent upon their 
martyrdom and vindication, and thereby proves salvific for 
their enemies (11:13). 

The second, even more notable reversal of an Old Testament 
motif occurs in the symbolic arithmetic of 11:13. Almost all 
commentators have been able to make nothing of these figures 
except a misleading attempt to relate them to the supposed 
population of Jerusalem at the time.** Only Giblin has 
recognized their true significance,*® which is an allusion to the 
'remnant' imagery of Old Testament prophecies of judgment. 
In such prophecies a small faithful remnant of the people was 
often expected to be spared judgment and to survive when 
God'sjudgment fell on the impenitent majority. Such a remnant 
is sometimes described as a tenth part (Amos 5:3; cf Isa 6:13, 
where in its present context the tenth part is the righteous 
remnant). The figure of seven thousand alludes more 
specifically to Elijah's prophetic commission to bring about 
thejudgmentof all except the seven thousand faithful Israelites 
who had not bowed the knee to Baal (1 Kings 19:14-18; cf Rom 
11:2-5) These allusions explain why Revelation rather oddly 

"E.g. Charles (1920) 1.291. The population ofjerusalem may well have been 
somewhat more than 70,000 before A.D. 70: cf Hengel (1989) 67 n. 38. But it is 
relevant to ask how likely it is, in any case, thatjohn could have made an accurate 
estimate. 

"Gibl in (1984) 445-446. 
'"Caird (1966) 140, recognizes the allusion, but misunderstands its point 
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6. From first fruits to harvest (Chapter 14) 

The story of the wimesses (11:3-13), which occurs roughly at 

gives the figures for those who die in the earthquake, rather 
than for those who survive and are converted (11:13). In a 
characterisdcally subde use of these Old Testament allusions, 
Reveladon reverses the arithmedc. Only a tenth, only seven 
thousand suffer the judgment, while the remnant (ol Xoiirof) 
who are spared are the nine-tenths. Not the faithful minority, 
but the faithless majority are spared, so that they may come to 
repentance and faith. Thanks to the wimess of the wimesses, the 
judgment is acmally salvific. In this way, Reveladon indicates the 
novelty of the witness of the two wimesses over against the Old 
Testament prophets. The contrast, of course, is made in symbolic 
terms, so that it would be quite inappropriate to wonder why the 
seven thousand could not also have been converted. 

Thus, in a story leading to this remarkable climax in 11:13, 
the essential message of the scroll is explained. Daniel's 
prophecies o f the shattering of the power of the holy people' 
(12:7), the giving over of the holy place to be trampled (8:13; 
cf. Rev 11:2), and the defeat of the saints by the beast (Dan 7:21; 
cf. Rev 11:7) are understood as indicating the way in which 
other Old Testament prophecies of the conversion of all the 
nations to the worship of the true God are to be fulfilled. The 
reason why, in the final period of world history, God will not 
deliver his faithful people by the slaughter of their enemies, as 
he did in the days of Moses, Elijah and Esther, but instead will 
allow them to be slaughtered by their enemies, is that this is the 
way in which the nations will be brought to repentance and 
faith, and the sovereignty over them transferred from the beast 
to the kingdom of God. But this is intelligible only as the way 
in which the followers of the Lamb participate in his victory, 
won by his faithful witness, death and vindication, and so give 
that victory universal effect. Therefore this revelation of the 
role which the church's suffering wimess is to play in the 
conversion of the nations is the content of the scroll which the 
Lamb's victory qualified him to open. 
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the centre of the whole book and is marked out from the rest 
of the book by its form as a predicdon, not a vision, contains the 
central statement of the message of the unsealed scroll: the way 
the church's prophetic wimess to the point of death is to lead 
to the conversion of the nations. The rest of Revelation expands 
on this theme of the church's wimess, setting it in a broader 
context and elaborating on its results. 

Chapters 12-14 form a series of visions reaching from the 
birth ofjesus Christ (12:1-5), or even from the garden of Eden 
(12:9) in which the conflict between the woman and the 
serpent began, to the parousia and the judgment (14:14-20). 
These chapters have important links with 10:1-11:13, which 
show they are a more elaborate exploration ofthe message of 
the scroll. As we have noticed, there is the Danielle time-
period, which occurs, in different forms, in 11:2, 3; 12:6, 14; 
13:5, indicating that the same events are portrayed from 
differentpointsofview. Another important link is the threefold 
division ofthe world (heaven, earth, sea), which, as we have 
observed, is prominent in 10:1-6 and 11:6. This threefold 
division of the world differs from the fourfold division used for 
the first four trumpetjudgments (8:7-12): earth, sea, rivers and 
springs, heaven. The latter recurs in the first four bowl 
judgments (16:2-9). But the threefold division characteristic of 
chapters 10-11 forms the structure of chapters 12-13, where the 
dragon confronts the woman in heaven (12:1-4), but is thrown 
down to earth (12:7-9). His fall calls forth the proclamation: 
'Rejoice then, you heavens... But woe to the earth and the sea, 
for the devil has come down to you...' (12:12). This threefold 
division is maintained as the devil, fallen from heaven, is 
assisted by the beast that rises out of the sea (13:1) and the beast 
that rises out of the earth (13:11). This 'satanic trinity' therefore 
represents the forces of opposition to God which contest his 
rule as Creator of heaven, earth and sea (10:6) and oppose his 
wimesses, with their God-given authority over heaven, earth 
andsea (11:6).In 14:7 the fourfold division of 8:7-12 reappears 
in anticipation of its use in 16:2-9: this is an example of the 
literary interlocking by which the sections of the book are 
bound together. The use of the threefold division of the world 
in chapters 12-13 links the section comprising chapters 12-14 
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back to 10:1-11:13, while the use of the fourfold division in 14:7 
links the secdon forwards to chapters 15-16. But the threefold 
division recurs in the vision of the fall of Babylon (17:1-19:10: 
as in 12:12, heaven rejoices [18:20] while the people of earth 
[18:9,11] andsea [18:17] mourn), in which the theme of the 
confrontadon between the forces of evil and the wimesses of 
Jesus recurs. 

We can begin to see that what chapters 12-14 add to the 
account in 11:3-13 is primarily a much fuller exposidon of the 
conflict between the forces of evil and the wimessing church, 
to which 11:7 briefly alludes (cf the echoes of 11:7 in 13:1, 7, 
indicadng that 13:1-10 amounts to a fuller explanadon of 
11:7). The church's witness is given a context in the great 
cosmic conflict for the sovereignty of the world between God 
and the forces of evil, a conflict which began in the garden of 
Eden (12:7) and reaches to the parousia and the judgment 
(14:14-20). The inidally rather enigmatic verse 11:7 is placed 
in the story of the wimesses in order to anticipate the much 
fuller development of this theme in chapters 12-14. Thus, in 
11:3-13, the church's role in the final period of world history is 
portrayed primarily by means of the image of prophetic witness, 
with just a hint of an alternative image: that of warfare (11:7). 
In 11:3-13, the role of the church is that of faithful wimess, 
foUowingJesus Christ the faithful wimess. But in chapters 12-
14 the church's role is portrayed primarily by means of the 
image of warfare with the forces of evil. The church is the army 
of the Lamb, the messianic conqueror of evil (14:1-5). This 
allows a much fiiller treatment ofthe world under the dominion 
of evil within which and against which the church is called to 
bear witness. It makes it possible to portray the ambiguity of 
martyrdom as apparendy victory for the beast, but actually 
victory for the martyrs. We have explored this theme of messianic 
conquest by martyrdom in some detail in our previous chapter, 
in which we noted that the church is portrayed in 14:1-5 
primarily as the messianic army of the Lamb, triumphant over 
the beast through martyrdom, but that the end of this section 
fuses the image of an army with those of faithful wimess ('in 
their mouth no lie was found') and sacrifice ('they are without 
blemish': 14:5). 



286 The Climax of Prophecy 

Our purpose in the present section is to observe how, just as 
in 11:3-13 the prophetic witness of the church leads to the 
conversion of the nadons, so in chapters 12-14 the victory of the 
Lamb's army over the beast leads to the conversion of the 
nadons. Since the dominant image in these chapters is that of 
warfare, the church cannot in these chapters be portrayed as 
preaching repentance to the nadons, as the wimesses do in 
11:3-13. Instead, when the forces of evil (chapters 12-13) have 
been portrayed on one side and, on the other side, the Lamb 
and his army have been seen, standing to resist and to triumph 
on mount Zion (14:1-5), the effect ofthis confrontadon on the 
nadons of the world is symbolized by the messages of the three 
angels (14:6-11) flying in mid-heaven. This means that they fly 
between heaven, which since the devil's fall is now the 
uncontested sphere of God's kingdom, and the earth and the 
sea, where the devil and the beasts rule. The first angel's 
message (14:7) is a positive invitadon to repentance and 
worship ofthe one true God, put in terms which recall 11:13. 
The other two angels reinforce this message by proclaiming 
the doom of Babylon (14:8) and therefore the judgment of the 
unrepentant who condnue to drink Babylon's wine and worship 
the beast (14:9-11). The second angel's message concerns the 
inevitable fall of that system of human evil that opposes God's 
kingdom; the third angel's message concerns the judgment of 
individuals who continue to adhere to the system. Together 
they constitute the negative warning which underlines the 
positive invitation ofthe first angel. The three angels together 
parallel the preaching of the two wimesses, with their call to 
repentance (11:3), reinforced by warning judgments (11:5). 

What has gone unnoticed in all discussion of this passage is a 
significant Old Testament allusion in 14:6-7. The first angel has 
'an eternal gospel to proclaim' (etayy^Xiov dwviov eiayyeXicrai). 
This is notable for the use of the 'gosf>er terminology which 
Revelation elsewhere uses only at 10:7, but the unique phrase 
eixiyyih.ov alciviov has never been satisfactorily explained. 
Unusual and difficult phrases in Revelation frequendy turn out 
to be Old Testament allusions (as we have noticed already in diis 
chapter in one case: 11:2).The phrase we are considering in 14:6 
is an allusion to Psalm 96:2b: 
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Proclaim his salvation from day to day! 

( L X X : Ps 95:2b: eiiaryeXiCeaGe fiixepav f^epac T6 
aurfipLov abrov) 

The verb "ita ('to proclaim good news') is the verb normally 
translated by emyyeXi.Cop.aL. The phrase Dv'r'nrn ('from day to 
day') John has taken to mean 'at all dmes', i.e. eternally. This 
could be justified by the occurrences of the equivalent phrase 
DV nv in Psalm 61:9(8) and Proverbs 8:30, where it is used in 
parallel with expressions which mean 'for ever' or 'always' 
(respectively i:/? and rur^sn). Thus John has translated the 
whole phrase DT^-Drm-ito3 as eiiayy^Xiov altiviov eiKiYyeXiaai. 

That Psalm 96 is the source of the phrase in Revelation 14:6 
is confirmed when we consider the whole psalm. The words 
quoted from 96:2b are followed by: 

Declare his glory among the nations, 
his marvellous works among all peoples. 

We recall that the fourfold formula designating all nations, 
which varies every time it is used in Revelation, occurs in 14:6 
in the form: 'every nation and tribe and language and people'. 
The terms used in Psalm 96:3 ('nations'and'peoples') are thus 
placed first and last to include the others ('tribes' is also used 
in the Psalm: 96:7). Moreover, the content of the angel's 
proclamation of the gospel in 14:7 can be found entirely in 
Psalm 96. There is the call to all nations to fear God, to give him 
glory, and to worship him: 

Ascribe to the LORD, O families of the peoples. 
Ascribe to the LORD glory and strength. 
Give the LORD the glory due to his name... 
Worship the LORD in holy splendour; 
Tremble before him, all the earth (Ps 96:7-8a, 9). 

There is the contrast between the idols ofthe nations (cf Rev 
14:9) and the Creator God: 
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For all the gods of the peoples are idols, 
but the LORD made the heavens (Ps 9 6 : 5 ) . 

There is the announcement of his coming judgment: 

He will judge the peoples with equity... 
... for he is coming, 
he is coming to judge the earth. 
He will judge the world with righteousness, 
and the peoples with his truth (Ps 96:10, 1 3 ) . 

Moreover, although the theme of God's kingdom is not explicit 
in Reveladon 14:6-7, it is, as the dominant theme of Reveladon, 
certainly implicit: it is God's universal rule that all the nadons 
are called to acknowledge in worship. Therefore it is significant 
that the message Psalm 96 calls on its hearers to proclaim to all 
the nadons is summed up in the words, 'The LORD is king!' 
( 9 6 : 1 0 ) . 

The eternal gospel is therefore the call which Psalm 9 6 itself 
contains, the call to all nations to worship the one true God 
who is coming to judge the world and to establish his universal 
rule. The theology and language of the psalm is closely akin to 
the universalisdc prophecies of Deutero-lsaiah, which, as we 
shall see later in diis chapter, were also important to John's 
hope ofthe conversion of the nations. The early Chrisdan use 
of eirayy^Xiov andeirayTf XtCop-ai, for the Chrisdan message of 
the coming of God's kingdom through Jesus Christ, is usually 
thought to have been based primarily on Deutero-Isaiah's use 
of "im. But it is significant that, whereas in Deutero- (and 
Trito-) Isaiah's use of the term, the announcement of the good 
news of Yahweh's reign is made to Jerusalem and Judah (Isa 
40:9; 41:27; 52:7; 61 :1 ; cf. 6 0 : 6 ) , it is Psalm 9 6 which uses it of 
the proclamation ofYahweh's rule to all the nations. Therefore 
it is Psalm 9 6 whichjohn has used as the source of his account 
of the gospel as the church is called to proclaim it to all nations 
in the final period of world history. 

Both Psalm 9 6 and the very closely related Psalm 9 8 begin: 
'O sing to the LORD a new song'. Presumably therefore it is the 
message of these psalms — God's victory or salvation (n̂ nzJ') 
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which is to be proclaimed to all nadons — which forms the 
content of the new song which the Lamb's army sings in heaven 
(14:3). This takes us back also to the new song sung in heaven 
in celebradon of the Lamb's conquest (5:9) and to the victory 
or salvadon of the martyrs which they ascribe to God and the 
Lamb when they celebrate it in heaven (7:10). God's great 
victory, in Reveladon, is that won by the Lamb in order to 
establish God's universal kingdom. The Lamb's followers 
participate in his victory by following him in faithful wimess 
and sacrificial death. His victory, continued in theirs, is 
celebrated in the new song of Psalms 96 and 98. It is the basis 
on which God's reign is proclaimed to the nations in the 
eternal gospel, calling them to acknowledge his rule in 
worshipping him. Thus, whereas in 5:13 universal worship is 
anticipated as the direct consequence of the victory of the 
Lamb, by chapter 14, when the contents of the sealed scroll 
have been revealed, we know that it is to come about through 
the participation of the Lamb's followers in his faithful wimess 
as far as death, which was the means of his victory. Hence the 
new song is now connected with the martyrs'victory (14:3) and 
the call to universal worship (14:6-7) is consequent on their 
victory. 

Finally, we should note that Psalm 96 is the first of a group 
of psalms (96-100) which are closely related in language and 
themes. They all celebrate Yahweh's universal lordship and his 
coming to judge the world, and they all call on the whole world 
to worship him. By basing his account of the gospel in 14:6-7 on 
the first of these psalms, John no doubt intended to allude to 
the whole group. The eternal gospel to which Psalm 96:2 refers 
is expounded by this whole group of psalms, which repeat the 
same themes as Psalm 96. In this way, we can see thatjohn's 
expectation of the conversion ofthe nations has one of its Old 
Testament roots in the remarkably universalistic theology of 
these psalms. (We shall later notice another allusion to them 
in Rev 15:4). 

As an mwtotionto the nations to worship God, 14:6-7 parallels 
the wimess of the two wimesses, but it does not provide a 
parallel to the actual effect of the wimesses' wimess and 
vindication in 11:13: the conversion of the nations. For that we 
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"For the possible influence of Gospel traditions on Rev 14:14-19, see Vos 
(1965) 144-152. 

must consider another image in chapter 14: the vision of the 
harvest (14:14-16). 

The harvest was a traditional image of the eschatological 
consummation, butjohn uniquely presents it in two forms: the 
grain harvest, called 'the harvest ofthe earth' (14:14-16) and 
the grape harvest, called 'the vintage of the earth' (14:7-20). 
The two images are based on Joel 3:13 (Heb 4:13): 

Put in the sickle, for the harvest (TZip) is ripe. 
Go in, tread, for the wine press is full. 
The vats overflow, for their wickedness is great. 

To modern scholars it seems clear that this whole verse refers 
to the grape harvest, which Joel uses as an image of judgment 
on the wicked nations (cf. 3:11-12). Butjohn found two images 
in it: the grain harvest in the first line, the grape harvest in the 
second. This was no doubt because the word "I'sp is normally 
used of the grain harvest (while "I'sa is the vintage). He was not 
the first reader of Joel in New Testament times to find a 
reference to the grain harvest in these words, as the allusion to 
them in Mark 4:29 shows." The question which arises, however, 
is whether, in developing two different images of eschatological 
harvest from Joel 3:13, John intended them to be alternative 
images ofthe same reality, or images of two different aspects of 
the eschatological consummation. Interpreters of Revelation 
seem to have found no firm basis for answering this question. 
But they have neglected important evidence which will decide 
the matter without difficulty. 

The image of treading the grapes in the winepress is a 
natural image of judgment, and the end ofjoel 3:13 makes 
quite clear thatjudgment on sinners is in view. We should need 
good evidence thatjohn intended this image in another sense. 
Moreover, 14:19 refers to 'the great wine press of the wrath of 
God,' thereby alluding also to Isaiah 63:1-6 (cf also Rev 19:15), 
which depicts God's wrathful judgment of the nations as the 
treading of a winepress. But it is also worth noticing that the 
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' 'In arguing that Babylon's wine and the wine of God's wrath are also the blood 
of die martyrs (cf 17:6), Caird (1966) 192-193, muddles John's metaphors. 

image of the winepress in 14:19 has a relationship with an 
image used earlier in this same chapter, so that the readers of 
chapter 14 are already prepared to recognize 14:17-20 as a 
negative image of God'sjudgment on the unrepentant nadons. 
The 'greatvdne press ofthe wrath of God' (14:19) echoes both 
'the wine ofthe wrath of her fornicadon' (TOU olvou TOU 0u|iou 
Tfjc TTopvetac: 14:8),which Babylon has made all nadons drink, 
and also 'the cup of the wine of the wrath of God (TOO oivou TOO 
9u(ioO TOU 9eo0) poured undiluted into the cup of his anger' 
(14:10), which God makes all who worship the beast drink. 
(Gu[i6c, translated 'wrath' in both these phrases, may mean 
primarily 'passion' in the first [cf. also 18:3], but is clearly 
meant to link the two phrases.) Babylon's wine is the corrupting 
way of life which she offered to the nations and thereby enticed 
them to worship the beast. God's wine is the judgment this 
inevitably incurs.'* In the light of these images, the treading of 
the winepress can only be the act of God'sjudgment on the 
nations. 

What has gone largely unnoticed is that, if the image of the 
vintage has an antecedent image earlier in chapter 14, so does 
the image of the grain harvest. Of the 144,000 (the church in 
its victory through martyrdom) it is said that 'they have been 
ransomed from humanity as first fruits (drrapXT'l) for God and 
the Lamb' (14:4). The phrase recalls 5:9, addressed to the 
Lamb: 'by your blood you ransomed for God [people] from 
every tribe and language and people and nation'. But now we 
learn that the followers of the Lamb, ransomed by his sacrifice, 
are to be themselves a sacrifice. Moreover, they are a specific 
kind of sacrifice: first fruits. The first fruits were the first sheaf 
which was taken from the harvest before the rest was reaped, 
and which was then offered to God as a sacrifice (Lev 23:9-14). 
The connection between the first fruits of 14:4 and the reaping 
of the whole harvest in 14:14-16 would be obvious to any Jew, 
who was unlikely to be able to use the image of the first fruits 
without implying a full harvest of which the first fruits are the 
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token and pledge (cf. Rom 8:23; 11:16; 16:5; 1 Cor 15:20, 23; 
16:15).'* Thus the martyrs, redeemed from all the nadons, are 
offered to God as the first fruits ofthe harvest ofA\ the nadons, 
whose reaping is depicted in 14:14-16.'* This must mean that 
the image ofthe grain harvest is not an image of judgment, but 
an image of the gathering of the converted nadons into the 
kingdom of God. It is the posidve image which complements 
the negadve image of the vintage. 

It is true that firstfruits of grapes were offered (Exod 22:29), 
as well as of grain, but it would hardly be possible to see the 
martyrs as the first fruits of the judgment of the nadons, which 
the vintage symbolizes. But this implication may in any case be 
avoided by an allusion to Leviticus 23:10 in the vision of the 
grain harvest. That verse, clearly referring to the grain harvest, 
commands the Israelites: 

When you enter the land (ptci) that I am giving you and 
you reap its harvest (rn'ripTm Dmspi), you shall bring the 
sheaf of the first fruits of your harvest to the priest. 

The reference to reaping 'its [i.e. the land's] harvest' seems to 
be picked up and given a new sense in Revelation 14:15: 
'reap... because the harvest of the earth (6 eepLap,6c rfjc yfjc) 
is fully ripe'. Ifjohn had in mind in this chapter specifically the 
law of the offering ofthe first fruits in Leviticus 23:9-14, then 
it may not be without significance that the first fruits were to be 
accompanied by the offering of a lamb without blemish (Lev 
23:12; cf Rev 14:4-5). 

"For arguments to the contrary, see Beckwith (1919) 649; Charles (1920) 2.6; 
Prigent (1981) 222. It is true that the firstfruits can signify the holy portion (given 
to God) of a whole, without implying that the rest will also be given to God (e.g. 
Jer 2:3), but the full harvest as such is nevertheless implied by this use of the 
metaphor. Therefore the firstfruits ransomed from the earth (14:3-4) are naturally 
related to the harvest ofthe earth (14:15-16). It is also true that in the LXXdirapxi^ 
by no means always translates nw i , and can frequendy mean no more than 
'sacrificial offering'. However, all the New Testament instances show that in 
metaphorical use of dirapxî  its meaning is not merely 'offering', but 'firstfruits'. 

'*rhis is seen by Caird (1966) 180-181, 190-192, who makes the mistake, 
however, of equating the grain harvest and the vintage. (Cf. also, more hesitandy. 
Sweet [1979] 230.) 
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The connexion between the martyrs as first fruits and the 
harvest as the gathering of the nadons into the kingdom of 
God establishes that it is the faithful wimess of the church, 
maintained as far as death, which leads to the conversion of the 
nadons. But the interpretadon of the image of the grain harvest 
not merely in a positive sense, as the eschatological ingathering 
of the elect,'* but in a universal sense, as the gathering of the 
nations of the earth into the kingdom of God, is confirmed by 
two features ofthe account of the harvest itself (14:14-16). 

In the first place, although the descriptions of the harvest 
(14:14-16) and the vintage (14:17-20) are in many respects 
parallel, there is a major difference between them.'* The grain 
harvest takes place in only one action: reaping. The vintage 
comprises two actions: gathering the grapes into the winepress 
and treading the winepress. These two actions, we learn later 
in Revelation, correspond to the gathering of the kings of the 
earth and their armies to Armageddon (16:12-14) and the 
judgment of the nations at the parousia (19:15, which echoes 
14:19 and reveals the identity of the one who treads the 
winepress, left enigmatic in 14:20). The account ofthe grain 
harvest could have been extended in parallel to the vintage, for 
reaping was followed by threshing (usually performed by 
animals trampling the grain) and winnowing (in which the 
good grain was separated from the chaff, which blew away or 
was burned). Just as treading the winepress is a natural image 
of judgment, so are threshing and winnowing. But reaping is 
not. When the harvest is used as an image of judgment, either 
threshing is the aspect specified (Jer 51:33; Mic 4:12-13; Hab 
3:12; Matt 3:12; Luke 3:17; cf Rev 11:2)" or the wicked are 

' 'So, e.g., Prigent (1981) 233-234. 
'"It has sometimes been argued that the grain harvest is reaped by Christ ( 'one 

like a son of man' ) , while the vintage is conducted by mere angels: e.g. Milligan 
(1906) 257-258. But this is a mistake. The angel's gathering of the grapes merely 
prepares for the treading ofthe winepress. 14:20 leaves the idendty of the one who 
treads the winepress enigmatic (and with patent allusion to Isa 63:1-6, which also 
leaves the identity of the one who treads the winepress unexpressed), in order to 
prepare for the reveladon of Christ as the warrior andjudge in 19:11-16, where he 
is identified as the one who treads the winepress (19:15). 

" 4 Ezra 4:30, 32, 39, seem to use 'threshing-floor' as an image both of the 
punishment of evil and ofthe reward of goodness. 
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™2 Bar 70:2 uses the general image of the harvesting of the products of good 
and evil seeds. 

™Hos. 6:11 LXX has Tpiry^v, presumably translating a text which had Tsa 
instead of Tsp ( M T ) . This means that Caird (1966) can correcdy say that the L X X 
never uses 6epiop6c or Septfa) as an image for destructive judgment. But the 
Hebrew text of the Old Testament is more relevant to John's usage. 

T h e use of dXXoc dyyeXoc in 14:15 does not mean that the 'one like a son 
of man' is also an angel: it refers back to the three angels of 14:6-9 (so van Schaik 
[1980]). 

compared widi die chaff blown away by die wind or burned 
(Pss 1:4; 35:5; Isa 17:13; 29:5; Dan 2:35; Hos 13:3; Matt 3:12; 
Luke 3:17). Discriminatory judgment could be symbolized by 
the gathering of the grain into the barns, while the weeds 
(removed before reaping) or the chaff are burned (Matt 3:12; 
13:30; Luke 3:17).'* Hardly ever is the harvest as such, which 
would mean primarily the reaping, a negadve image ofjudgment 
(Hosea 6:11 is perhaps the only biblical instance)." With 
reference to the eschatological consummation, reaping is 
always a positive image of bringing people into the kingdom 
(Mark 4:29; John 4:35-38). Modern urban readers, not used to 
thinking about unmechanized agricultural processes, do not 
naturally bother to discriminate among biblical harvest images. 
But ancient readers differed sharply from us in this respect. 
The actions depicted were very familiar to them. They would 
immediately notice that Revelation's picture of the grain 
harvest does not proceed to the processes which symbolized 
judgment, while diat of the vintage does. 

Secondly, the single action in the grain harvest is performed 
by 'one like a son of man' (Sjioiov \kbv dvOpoi-rrou) seated on 
a cloud and wearing a crown (14:14), whereas the two actions 
of the vintage are performed respectively by an angel (14:19) 
and one whose identity is not revealed until 19:11-16 depicts 
him as the divine warrior andjudge. The figure who reaps the 
grain harvest is certainly Jesus Christ (cf 1:13: S^oiov \kbv 
dv0p(iiTOu)*° and so is the one who treads the winepress, but the 
two images of Christ are deliberately different. The description 
of the figure on the cloud is a precise allusion to Daniel 7:13-
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"Casey (1979) 148-149 denies this and regards the figure as an angel, while on 
pp. 144-145 he also denies that Rev 1:13 alludes to Dan 7:13, preferring, if 
anything, an allusion to Dan 10:16, 18. But this is to disregard the precision of 
John's allusions to the O ld Testament text, as well as various contextual factors that 
point to dependence on Dan 7:13 in Rev 14:14. It may well be that, since most of 
the description of Christ in 1:13-15 derives from Dan 10:5-6, John associated 
crw 'J3 moTS (Dan 10:16) andcm n>noD (Dan 10:18) with t» T33 (Dan 7:13), but 
it is the last phrase of which he gives a precise literal translation in Rev 1:13; 14:14. 

"Perhaps cf. Ps 21:3. In a depiction of the parousia pardy dependent on Dan 
7:13, ApPet 6:2 says that God will place a crown on Christ's head. But here the 
thought is more ofjudgment than of rule. 

14,*' the only verses in Daniel which refer to 'one like a son of 
man' (im N3D). They depict him coming on clouds to God 
(compare the reladon of the cloud to the heavenly temple in 
Reveladon 14:14-15) to receive 'dominion and glory and 
kingship overall peoples, nadons and languages' (7:14; compare 
the golden crown, symbolizing kingship, which the figure in 
Reveladon 14:14 wears) Daniel 7 does not depict this figure 
as a judge or as concerned in the destruction ofthe beast. He 
simply receives his universal kingdom. This is also what he does 
in Revelation 14:14-16. He receives into his kingdom the 
nations which have been won from the beast's dominion for 
Christ's by the martyrs' conquest of the beast. Unlike the 
Gospel traditions in which Jesus is called 'the Son of Man' (6 
ul6c ToO DVEPCITTOU), John carefully uses the exact phrase from 
Daniel, 'one like a son of man' (S^LOLOV ul6v dvSpcoirou), and 
uses it only here and in 1:13. He does not associate Daniel 7:14-
15 with Christ's parousia as judge, as some early Christian 
writers do, but restricts the christological reference of the 
passage to what it acmally says, which closely related to his own 
interest in Christ's rule over all the nations. In 1:13 Christ is 
depicted as the one who has authority already over the churches, 
but as we now know he constituted the churches a kingdom for 
God only so that they, by their wimess in the world, could 
participate in bringing all the nations into the kingdom of God 
and his Christ (11:15). He is 'one like a son of man' precisely 
in relation to the churches as lampstands (1:12-13), bearing 
light for the nations. In 14:14-16 we see Christ's kingdom 
extended from the church to the nations. 
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7. The song of Moses (15:2-4) 

In 11:3-13 the conversion of the nations, as a result of the 
church's wimess, was portrayed under the image of the two 
prophets. In chapter 14 it was portrayed under the image of the 
harvest. In 15:2-4 it is the image of the new exodus, one of the 
dominant symbolic motifs of Revelation, which is used. In 15:2 
the martyrs are seen to have come triumphandy out of their 
conflict with the beast.** Their passage through martyrdom to 
heaven is compared with the passage ofthe Israelites through 
the Red Sea, for the sea of glass in heaven (cf. 4:6) is now 
mingled with the fire of divine judgment (15:2). When they are 
said to be standing eirl rfjv OdXacaav (15:2), there may be a 
deliberate ambiguity." Since the sea of glass is the floor of 

"This seems to be the sense ofthe difficult expression: Toix; nKflvrac tK TOO 

enptoi). Cf. Beckwidi (1919) 674; Charles (1920) 2.33; Caird (1966) 198. 
"Mealy (1989) 99. 

So in 14:14-20 John depicts the outcome of history in two 
contrasting images—the positive 'harvest of the earth' and the 
negadve 'vintage of the earth'. This is rather different from 
11:13, where the story of the church's witness ends with the 
conversion of all who survive the warning judgments. The 
difference corresponds to the fact that in chapters 13-14 the 
power and deception of the beast have been presented and the 
ambiguity of the conflict between the beast and the martyrs 
highlighted. It is an open question whether the nations will 
accept the wimess of the martyrs and perceive their death as 
victory over the beast or whether they will persist in delusion 
and continue to worship the beast who appears to triumph 
over the martyrs. The double conclusion to chapter 14 
corresponds to the two possibilities opened by the proclamation 
of the angels (14:6-11). We shall return to this issue after 
considering the third and final passage in which Revelation 
depicts the effect of the wimess ofthe martyrs in converting the 
nations (15:2-4). 
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"E.g. Beckwith (1919) 677; Ford (1975) 247. 
"Schussler Fiorenza (1985) 135. 
"Schussler Fiorenza (1985) 135. 

heaven, they stand on it. But the phrase also alludes to the 
Israelites who, having passed unharmed through the Red Sea, 
stood beside it and sang the song in which they celebrated 
Yahweh'sgreat act of deliverance (Exod 15). Like the Israelites, 
the martyrs in heaven sing 'the song of Moses' (15:3), but it is 
also' the song ofthe Lamb,' because the new exodus is a victory 
they have won by the blood of the new passover Lamb (cf. 7:14; 
12:11). 

However, the reference to the song of Moses has caused 
some difficulty and perplexity, since the words of the martyrs' 
song are not those ofthe song sung by Moses and the Israelites 
in Exodus 15:1-18. Some commentators therefore suggest that 
the song intended is not that of Exodus 15, but the song of 
Moses recorded in Deuteronomy 31:30-32:43.** But the 
proposed links with this song of Moses are very tenuous 
indeed, and cannot count against the allusions to the exodus 
and the Red Sea, which make it clear that it is the song in 
Exodus 15 that is intended. Thus, Schussler Fiorenza sums up 
the consensus when she writes: 'the song which follows [in Rev 
15:3-4] is not connected in any literary way with the song of 
Moses in Exodus 15 and Deuteronomy 32, but is an amalgam 
of various OT themes'.** But this, as we shall see, is a mistaken 
verdict. It leaps from the correct observation that none ofthe 
words of the song in Revelation 15:3-4 derive from Exodus 
15:1-18, to the claim that therefore there is no literary connexion 
between the two passages. The literary connexion, as we shall 
see, is made, as itwere, beneath the surface of the text byjohn's 
expert and subde use of current Jewish exegetical method. 
Schussler Fiorenza is typical of many scholars who, instead of 
studying John's allusions to the Old Testament in the light of 
the way the Old Testament was read and used in the learned 
Jewish exegesis of his time, assume thatjohn 'does not interpret 
the OT but [merely] uses its words, images, phrases, and 
patterns as a language arsenal in order to make his own 
theological statement or express his own prophetic vision.'*' 
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" T h e version of the song of Hannah in LAB 51:3-6 is also a new version of the 
song, interpreting it as a prophecy of the ministry of Samuel, but it contains many 
allusions to the song of Hannah in 1 Sam 2. 

Nothing could be further from the truth. This failure to 
recognize thatjohn conveys meaning by means of very precise 
allusions to the Old Testament is the root of a great deal of 
contemporary scholarly misunderstanding of his book. Even 
when it does not lead to misinterpretadon, it leads to a shallow 
form of interpretadon, which ignores the remarkable wealth 
of meaning John has packed into his dense text. 

We may first of all observe that the nodon of referring to a 
psalm or hymn to be found in the historical books of the Old 
Testament and then giving, not the words ofthe Old Testament 
text, but a new composidon, is not unknown in the Jewish 
literature of the New Testament period. There is a major 
example in chapter 32 of the Biblical Andquides of Pseudo-
Philo. The opening words ofthe chapter reproduce the words 
which, in Judges 5:1, introduce the song of Deborah, but what 
follows is not the song of Deborah as given in Judges 5:2-31. It 
makes only very occasional and brief contact with the words of 
Judges 5:2-31. It is, in effect, the author's own, new version of 
the biblical song of Deborah, by which he expresses his own 
interpretadon of the great deliverance of the Israelites from 
the army of Sisera. Like the biblical version of the song of 
Deborah, it celebrates that deliverance, but as a new version of 
the song of Deborah it can provide a fresh interpretadon of the 
significance of that deliverance. Among other things, it presents 
the deliverance from Sisera as a kind of parallel to the 
deliverance from Pharaoh at the Red Sea. This makes it an 
interesdng parallel to the way Reveladon gives a new version of 
the song of Moses. The intendon is rather similar: John writes 
a new version of the song of Moses in order to provide an 
interpretation of the deliverance at the Red Sea and its 
eschatological andtype. But, as we shall see, his version of the 
song of Moses is in fact much more closely linked to the text of 
its biblical precedent, than is Pseudo-Philo's version of the 
song of Deborah.** 
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An even more pertinent parallel, whichjohn certainly 
knew well, is in Isaiah 12. The new salvation event of the future, 
foreseen in the latter part of the chapter 11, is represented 
there as a new exodus, explicidy compared with the exodus 
from Egypt (11:15-16). Therefore, on that great day of 
eschatological salvadon, the Israelites will again sing the song 
they had sung at the Red Sea.*" But the words of the song (or 
rather two songs) given in Isaiah 12:1-2,4-6, are a new version 
ofthe song of Exodus 15:1-18. The two opening verses of the 
song in Exodus 15:1-2 are echoed in Isaiah 12:2b, 5a. But 
otherwise the words of the two songs of the new exodus are not 
those of Exodus 15:1-18. However, it should also be nodced 
that the opening of the second of the two songs (Isa 12:4) 
correspond verbatim to the first verse of Psalm 105. Moreover, 
there are further allusions to the psalm in 12:5 (nor: cf Ps 
105:2; pi»rrtDn: cf Ps 105:7) and probably in 12:3 (]-m2: cf Ps 
105:43). 

The reason for the use of Psalm 105 in Isaiah 12 is no doubt 
pardy because it is a psalm that celebrates the exodus, and so 
can be understood as appropriate to a celebration of the new 
exodus, along with Exodus 15. But it also has itself verbal links 
with Exodus 15:1-18, in verses 2 and 5: 

Sing to him (l̂ PITBi), sing praises to him; 
tell of all his wonderful works (mnbartDa).... 
Remember the wonderful works he has done 

(ntojr-ieJH rrrw'TEa). 

The words given in Hebrew correspond to phrases in Exodus 
15:1 (m.T'? m'B^) and 15:11 (vbs nto:?). Jewish exegesis made 
much use of the principle that passages in which the same 
words and phrases occur can be used to interpret each other 
(roughly the principle known in later rabbinic exegetical 
terminology as gezerd sdwd) .""Such verbal links between Exodus 
15 and Psalm 105 can be understood to mean that the latter 
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celebrates the same event of salvation as the former. Therefore, 
the new version ofthe Song at the Sea in Isaiah draws on Psalm 
105 as well as Exodus 15. It should be nodced that the verbal 
links between Exodus 15 and Psalm 105 are not visible in the 
text of Isaiah 12: they occur in parts of the text of Exodus 15 and 
of Psalm 105 which are not quoted in Isaiah 12. This is a kind 
of implicit gezsrd saa/fl which is not uncommon injewish and 
Jewish Chrisdan literature."' 

The fact that Isaiah 12 draws on Psalm 105 as well as Exodus 
15 has an important effect which is significant for comparison 
with Reveladon 15:3-4. Exodus 15:14-16 says that the news of 
Yahweh's great act at the Red Sea came to the neighbouring 
peoples and speaks of its effect on them. This feature of the 
Song is paralleled in Isaiah 12 by language dependent on 
Psalm 105: 'make known his deeds among the peoples... let 
this be known in all die eardi' (Isa 12:4-5; cf. Ps 105:1, 7). The 
result is that the song in Isaiah 12:4-6 is more universalisdc in 
tone and expression than Exodus 15:14-16. God's great act of 
eschatological salvadon for his people is to be made knovm to 
all the nadons. 

Isaiah 12 attests an eschatological interpretadon of Exodus 
15 which is condnued in later Jewish literature."* The most 
notable instance is the interpretadon of Exodus 15:17-18 in 
4QFlorilegium 1:2-7, where the sanctuary is understood as the 
eschatological temple to be established in connexion with the 
eschatological reign of God. A similar eschatological 
interpretadon of Exodus 15:18 may be presupposed by Psalm 
of Solomon 17:1,3,46. The echo of Exodus 15:11 in IQM 10:8-
9 ('O God oflsrael, who is like thee in heaven or on earth?') 
has in view the great eschatological victory of Israel over her 
enemies, which will be like that at the Red Sea (cf. also 1 QM 
13:13). That Reveladon 15:3-4 belongs to this tradidon of 
reladng the song in Exodus 15 to the new exodus ofthe future 
is clear. It is probably significant, in this respect, that the song 
is there called 'the song of Moses, the servant of God' (15:3). 
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This alludes to the verse in Exodus immediately preceding the 
song (15:30: 'the people... believed in the LORD and in his 
servant Moses'), but it also indicates that Moses was one of 
God's 'servants the prophets' to whom he announced the 
mystery of the coming of his kingdom (Rev 10:7). 

In John's reading ofthe song in Exodus 15, the following 
points are likely to have been of significance: 

(1) God's mighty act ofjudgment on his enemies, which was 
also the deliverance of his people (Exod 15:1-10, 12). 

(2) God's mighty act of judgment demonstrated his 
incomparable superiority to the pagan gods: 

Who is like you, O LORD, among the gods? 
Who is like you, majesdc in holiness, 
awesome in splendour, doing wonders? (Exod 15:11). 

(3) God's mighty act ofjudgment filled the pagan nadons 
widi fear (Exod 15:14-16). 

(4) It brought his people into his temple (Exod 15:13, 17). 
(5) The song concludes: 'The LORD shall reign forever and 

ever' (Exod 15:18). 
The words with which the song ends (5) clearly connect with 

Reveladon's overall theme of the establishment of God's 
eschatological kingdom, and so they have already been quoted 
at 11:15. The significance of the new exodus for John is 
ultimately that it leads to God's eternal kingdom. Point (1) is 
reflected in the references to God's deeds, ways andjudgments 
in the song of the martyrs (Rev 15:3-4), and point (4) is fulfilled 
in the presence ofthe martyrs in the heavenly sanctuary (15:2: 
implied by the sea of glass, which is before the divine throne, 
according to 4:6). But it is notable that the deliverance of God's 
people, though presupposed, is not mentioned in Revelation's 
version of the song. 

Point (2) is plainly relevant to Revelation's concern with 
demonstrating the incomparability of the one true God 
against the idolatrous pretensions of the beast. Therefore the 
words with which the whole world worships the beast in 13:4 
are in fact a parody of these words from the song of Moses: 
'Who is like the beast, and who can fight against it?'John 
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understands the new exodus as God's demonstration of his 
incomparable deity to the nations, refuting the beast's claim 
to deity.'* Therefore also point (4) falls into place: God 
demonstrates his deity so that the nadons 'fear God and give 
him glory' (14:7). This has become in fact the main point of 
the interpretation ofthe song given by the version in Revelation 
15:3-4. In Exodus 15, God's mighty act ofjudgment and 
deliverance inspires terror in the pagan nations. This is 
indeed, in the context, a recognition of his incomparable 
deity, but its significance remains rather negative. John has 
not only given this theme an emphatically universalistic 
sense, as in Isaiah 12:4-5. He has also interpreted it in a 
strongly positive sense, as referring to the repentance of all 
the nations and their acknowledgement and worship of the 
one true God. 

The way in which he has arrived at this interpretation is by 
skilled use of gezerdsdwd. We have seen that the version of the 
song of Moses in Isaiah 12 draws extensively on the words 
both of Exodus 15 and also of a passage which could be 
associated with Exodus 15 by gezerd sdwd and so used to 
interpret it. John's version of the song of Moses uses hardly 
any of the words of Exodus 15 itself, but instead is composed 
of allusions to three other Old Testament passages which 
are connected with Exodus 15 by gezerd "sdwd. 

These passages are connected especially with Exodus 15:11, 
evidendy a key verse in the song both for John and for other 
Jewish exegetes: 

Who is like you, O LORD, among the gods? 
(mn' zh/a n3aD"'D) 
Who is like you, majestic in holiness, 
awesome in splendour, doing wonders (vbs ntofl)? 
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With this verse John has associated the following two passages 
(in which the italics indicate the parallels with Exod 15:11, 
while the underlining indicates the allusions in Rev 15:3-4): 

There is none like you, O LORD (mT jiOD ] ' » « ) ; 

you are great, and your name is great in might. 
Who would not fear you. O King of the nadons? 

For that is your due (Jer 10:6-7a). 

There is none like you among the gods, O Lord, 
('n« n-nbta "iios-in̂ ) 

nor are there any works like yours. 
All the nadons you have made shall come. 

and bow down before you. O Lord, 
and shall glorify your name. 

For you are great and do wondrous things (Tmbsa ntoJJi); 
you alone are God (Ps 86:8-10). 

Not only the passage quoted from Jeremiah 10, but its whole 
context, makes it peculiarly appropriate to John's allusion to it. 
The context concerns the vindication of Yahweh as the one 
true, incomparable God, against the idols of the nadons, 
which, unlike Yahweh, did not make the heavens and the earth 
(10:11-12). John's allusions to both passages in Reveladon 
15:3-4 are verbatim, with the exception of the last words of Psalm 
86:10 ('you alone are God') which appear in Reveladon 15:4 as 
'you alone are holy' (p.6voc Saioc) The reason is that, since 
the psalm has just said that Yahweh is incomparable 'among 
the gods' (86:8: DTT^a ) , it is odd to say that he alone is 'God' 
(86:10: n'rh»). Therefore, the Septuagint translator rendered 
the end of86 (87): 10: ou el 6 0e6c p.6voc 6 ii^yac. John solves 
the problem by translating DTî K here by 8aioc. He evidendy 
uses this word (here and in 16:5) in an unusual way, to refer to 
the uniquely divine holiness, the quality that characterizes God 
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as the only true God, whereas fiyioc refers to a quality that can 
be shared by God's creatures. 

The concluding words ofjohn 's version of the song of Moses 
allude to Psalm 98:2, of which the context is: 

O sing to the LORD {rvrrb ITD ) a new song, 
for he has done wondrous things (ntoB PIK'̂ En). 

His right hand and his holy arm 
have gotten him victory. 

The LORD has made known his victory; 
he has revealed his righteous acts (inp'K) in the sight of the 

nations (Ps 98:1-2). 

The Massoredc pointing (injjis) gives rp^Vi the meaning 'his 
righteousness' (or 'his vindication') but john has read it as 
inpi"K ('his righteous acts') and translated: rd SiKaLcijiard aov 
(15:4). The points of contact between these verses of Psalm 98 
and Exodus 15 are the Hebrew phrases given above in the first 
two lines (cf. Exod 15:1, 11) and the reference to Yahweh's 
right hand in the third line (cf. Exod 15:6, 12). As with the 
other two passages John has linked with Exodus 15, the links 
are especially with the key verse 15:11 and its immediate 
context (15:12). These points of con tact would have identified 
Psalm 98, for John, as the 'new song' which celebrates the great 
salvation event of the new exodus, connecting it therefore with 
the 'new song' to which he refers in Revelation 5:9; 14:3, and 
to the important allusions to Psalm 96 (which begins with the 
same words) which, as we have seen in the last section, he 
makes in 14:6-7. 

We have accounted for every word in Revelation's version of 
the song from 6 PaaiXeiic xwi/ tOv&v onwards. The address to 
God which is in parallel with this phrase is KVpie 6 0e6c 6 
TravTOKpdTwp, which is Revelation's characteristic term for God 
in his sovereignty, used seven times (1:8; 4:8; 11:17; 15:3; 16:7; 
19:6; 21:22; cf. 16:14; 19:15) and especially in hymnic 
celebrations ofthe coming of God's kingdom (4:8; 11:17; 15:3; 
16:7; 19:6). Its use here shows that the kingdom of God comes 
just as much through the worship ofthe nadons as through the 
judgment of evil. This leaves the two parallel clauses in 15:3: 
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MeydXa KQI eaujiaard rd kpya aou... StKaioi Kal dXr|9ival 
al 68ol aoD... The first is probably John's paraphrase of the 
expression vfTS nto:; (Exod 15:11) ornw'HM rvDS (Ps 86:10; 98:1; 
105:5) ."*In this case, the openingwords of Reveladon's version 
of the song come close to being an actual allusion to Exodus 
15:11. The second clause is probably John 's own composidon 
as a parallel to the first, with no specific Old Testament 
source.*® 8tKaiOL Kol dXriSival is typical of his usage (cf 16:7; 
19:2). 

Thus John's version of the song takes as its stardng point the 
key verse Exodus 15:11, which is taken for granted, without 
being quoted, because it is the common denominator which 
links the passages to which allusion is made (Jer 10:6-7; Ps 86:8-
10; Ps 98:1-2). The controlling modf ofthis version of the song 
is therefore the incomparability of God ('Who is like you, O 
LORD, among the gods?') shown in his wondrous acts of 
deliverance ('doing wonders': Exod 15:11). By the use of other 
Old Testament passages which take up these themes, the 
victory of God, celebrated in the song of Moses, is presented as 
one which, by demonstradng God to be the one true God, 
brings all the nadons to worship him. Remembering that this 
version of the song of Moses is sung by the martyrs in their 
triumph over the beast and that it is also called 'the song of the 
Lamb,' we can now understand more fully its reladon to 
Reveladon 13:4, which parodies the same verse ofthe song of 
Moses (Exod 15:11): 'Who is like the beast, and who can fight 
against it?' In 13:3-4, the worship ofthe beast, expressed in this 
acclamation, is the result of the impression made on the 
inhabitants ofthe world by the beast's recovery from its mortal 
wound. This is taken to demonstrate the beast's invincibility. In 
15:2-4 we see how this proof of the beast's deity is refuted by the 
demonstration ofthe unique deity of the only true God. Just as 
the mortal wound and recovery o f the beast are taken to 
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demonstrate his deity, so the death and resurrecdon of the 
Lamb, wimessed by the martyrdom and vindicadon of his 
followers, demonstrates the deity of the true God. The 
vindicadon of the martyrs is the victory of God celebrated in 
the song of the Lamb, corresponding to the wondrous deeds 
done by Yahweh at the Red Sea. Just as the latter led to the awed 
recognidon of his deity by the nadons who heard of them 
(Exod 15:14-16), so the former leads to the repentance and 
worship of all the nadons (Rev 15:4). The meaning of 15:2-4 
therefore corresponds closely to that of 11:11-13. 

Revelation's version of the song of Moses is not, as has 
usually been thought, a medley of Old Testament phrases with 
no relation to the song of Moses in Exodus 15. On die contrary, 
it is a careful interpretation of the song, achieved by skilful use 
of recognized exegetical methods. The effect is to interpret the 
song in line with the most universalistic strain in Old Testament 
hope: the expectation that all the nations will come to 
acknowledge the God of Israel and worship him. This has a 
most important bearing on the significance of the whole ofthe 
new exodus symbolism which is so prominent throughout 
Revelation. It shifts the emphasis in the significance of the new 
exodus, from an event by which God delivers his people by 
judging their enemies, to an event which brings the nations to 
acknowledge the true God. In 15:2-4 the martyrs celebrate the 
victory God has won through their death and vindication, not 
by praising him for their own deliverance, but by celebrating 
its effect on the nations, in bringing them to worship God. This 
gives a fresh significance to the earlier use of new exodus 
imagery with reference to the Lamb's victory, in which by his 
death he ransomed a people from all the nations to be a 
kingdom and priests for God (5:9-10). We now see that this 
redemption of a special people from all the peoples is not an 
end in itself, but has a further purpose: to bring all the peoples 
to acknowledge and worship God. The immediate effect ofthe 
Lamb's own victory was that his bloody sacrifice redeemed a 
people for God. But the intended ultimate effect is that this 
people's participation in his sacrifice, through martyrdom, 
wins all the peoples for God. This is how God's universal 
kingdom comes and the concluding verse of the song of Moses 
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is fulfilled: 'The LORD will reign forever and ever' (Exod 15 :18 ) . 

8. The Newjerusalem 

The secdon we have just studied, in which the martyrs in 
heaven sing the song of Moses (15 :2-4 ) , is framed by the 
account ofthe preparation of the seven angels to pour out the 
seven last plagues, which complete the wrath of God on the 
sinful world ( 15 :1 , 5-8) . The section also has verbal links with 
this account (15 :3 : p.eydXa Kal 0aup.aaTd; cf 15:1: jieya Kal 
eaujJiaaTOv) and also with the account of the seven plagues 
themselves (15:3 : SLKaiai Kal dXriGivat; cf 16:7: dXri6ivat Kal 
StKaiai). Moreover, the seven plagues are modelled on the 
plagues of Egypt, which relates them to the same new exodus 
motif that 15:2-4 employs. This poses the difficult question of 
the relationship between the song of Moses (15:3-4) and the 
seven plagues ofGod's wrath. Are the plagues the 'great and 
amazing deeds' ( 15 :3 ) and the 'judgments' of God (15 :4 ) to 
which the song refers? They certainly do not lead to the 
worship of God by all the nations which the song proclaims. 

This problem cannot be solved by regarding the response of 
the nations in 15:4 as merely craven fear and enforced worship, 
an unwilling but unavoidable acknowledgment of God's 
sovereignty, to which they are reduced by God's fmaljudgments. 
This would be to ignore the similarity between 15:4 and 11:13; 
14:7 in the language used for the nations' response to God. 
Furthermore, the response of unrepentant sinners to the 
seven plagues is not craven fear and enforced worship."' On 
the con trary, they curse God. The description of their response 
in 16:9, 11, 2 1 , is as deliberately antithetical to 15:3, as 11:13; 
14:6 are parallel. In the subsequent account of the fall of 
Babylon, the parousia and the batde of Armageddon (chapters 
18-19) there is never any suggestion that those who suffer final 
judgment finally acknowledge God's rule in enforced worship. 
Revelation seems to offer only two possibilities for the nations: 
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repentance, fear of God, genuine worship of God (11:13; 14:6; 
15:4) or persistence in worshipping the beast, refusal to repent, 
refusal to worship, cursing of God, final opposition to God's 
rule, leading to final judgment (14:9-11; 16:9, 11, 21; 17:14; 
19:17-21). 

These two possibilities, it should be noticed, only emerge 
with the revelation of the content of the scroll. According to 
9:20-21, as a result of the judgments of the seal-openings and 
the trumpets, the wicked fail to repent. The reaction of the 
unrepentant to the seven last plagues goes much further than 
this: they curse God (16:9,11,21) and gather for a determined 
last act of opposition to him (16:13-16; 17:14; 19:19). But die 
repentant nations worship him (11:13; 15:4). Those who curse 
God recognize who he is. As the parallel between the description 
of the Creator (14:7) and the first four of the seven plagues 
(16:2-11) indicates, the plagues themselves show him to be the 
Creator and the unrepentant cannot avoid recognizing this. 
But instead of responding to the invitation to worship the 
Creator (14:7), they curse him. Moreover, the tide 'God of 
heaven', used only in 11:13 and 16:11, indicates the parallel 
and contrast between the two verses. In both cases there is 
recognition of God as the one true God, but whereas in 11:13 
this leads to worship, in chapter 16 it leads to cusing. 

These are two reactions to the same events: thejudgments 
of God which accompany the church's wimess to God and his 
call to repentance. The judgments of God, if recognized as 
vindications of the witness of the martyrs, lead to repentance 
and worship, but those who still refuse to heed this wimess take 
up a position of stubborn opposition to God from which they 
cannot be converted. Therefore the samejudgments, modelled 
on the plagues of Egypt and culminating in an earthquake, 
characterize the wimess and vindication of the two witnesses 
(11:6,13) and the seven last plagues (16:2-21). In the first case, 
they lead to the worship of God, in the second the response is 
cursing of God. To highlight this contrast (both to 11:3-13 and 
to 15:2-4) in people's response to the samejudgments is the 
main purpose of chapter 16. This is why noone is said to die 
from the plagues of chapter 16, even though it is hard to see 
how, if we took them literally, some of these plagues would not 
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result in death. The point is the response of those who finally 
harden themselves against all wimess to the truth of God. The 
result of this hardening is their final assault against God's 
kingdom, in which they are destroyed so that God's kingdom 
may come. 

The reladonship of 15:2-4 to the rest of chapters 15-16 must 
be the same as that between the two images of the grain harvest 
(14:14-16) and die vintage (14:17-20). 15:2-4 portrays die 
conversion of the nadons; chapter 16, further elaborated in 
chapters 17-19, portrays the judgment of the finally 
unrepentant. Both are portrayed in universal terms. According 
to the song of the martyrs, 'All nadons shall come and worship 
before you' (15:4), while the birds invited to the great feast at 
Armageddon are offered 'the flesh of kings, the flesh of 
captains, the flesh of the mighty, the flesh of horses and their 
riders — flesh of all, both free and slave, both small and great' 
(19:18; cf. 6:15; Ezek 39:18,20; Isa 66:16). This parallels the way 
the 'harvest ofthe earth' (14:15) and the 'vintage of the earth' 
(14:19) are juxtaposed. We do not take the images seriously if 
we allow either to qualify the other. The picture of universal 
judgment does not mean that the picture of the universal 
worship of God is not to be taken fully seriously, nor does the 
picture of the universal worship of God mean that the picture 
of universaljudgment is not to be taken fully seriously. Because 
Reveladon deals in images, it does not make the kind of 
statements which have to be logically compatible in order to be 
valid. Each picture portrays a valid aspect of the truth. The two 
pictures correspond to the choice presented to the nations by 
the three messages of the angels, which symbolize the effect of 
the martyrs' wimess, in 14:6-11. It is no part of the purpose of 
John's prophecy to preempt this choice by predicting the 
degree of success the witness of the martyrs will have. One 
thing is certain: God's kingdom will come. 

It might be thought that 15:5-19:21, which contains no hint 
ofthe conversion of the nations, cannot belong to the revelation 
ofthe scroll, whose essential message was summarized in 11:3-
13. However, these chapters do portray the consequence of the 
church's wimess. They could not have been written as they are 
immediately after 9:21. They show how the refusal to heed the 
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church's wimess hardens the world's opposition to God into a 
final climactic attempt to oppose the coming of God's kingdom. 
They also show how wimess to the truth becomes evidence 
against those who reject it, the evidence which judges them. 
This is why the martyrs form the Lamb's army (17:14; 19:14) 
when he wages war with sword of his mouth (19:15), i.e. the 
evidence of his own faithful wimess, continued by his followers, 
becomes his word ofjudgment on those who finally reject it. 

However, 11:3-13, with its unqualified positive conclusion, 
gives the positive result of the wimess of the martyrs the 
priority, in God's intention for the coming of his kingdom, 
over the negative. The theme ofthe conversion of the nations 
falls out of view after 15:4, while the visions of final judgment 
take their course, but it returns to prove its theological priority 
—and therefore eschatological ultimacy—in the vision of the 
Newjerusalem. The first part of the words of the heavenly voice 
(21:3-4), which explains die meaning of the descent ofthe New 

Jerusalem to earth in the new creation, is: 

'18ou f) OKTiW) ToO GeoO [leTh TWV dvOpoiTrcdv, 
Kal OKTivioaei ^ e r ' ain&v, 
Kal airrol Xaol airrov faovrai, 
Kal a(rr6c 6 Qebs [ler' ain&v lorai. 

Behold, the dwelling of God is with humanity, 
and he will dwell with them; 
and they will be his peoples, 
and God himself will be with them (21:3). 

The text given is the most probably original form of the text. 
The major variant readings (Xa6c for Xaot and the addition of 
9e6c airrwv after ^arai) are explicable as attempts to conform 
the text to the standard Old Testament covenant declarations: 
'They shall be my people, and I will be their God' (e.g. Ezek 
37:23; Zech 8:8). 

In a characterisdc use of the Old Testament, Revelation 21:3 
combines two sources: 

My dwelling place ( 'D t iD ) shall be with them [Israel]; 
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and I will be their God, and they shall be my people. 
Then the nadons shall know that I the LORD sancdfy Israel, 
when my sanctuary is among them forevermore (Ezek 

37:27-28). 

Sing and rejoice, O daughter of Zion! 
For lo, I will come and dwell (TDDtil) in your midst, says the 

LORD. 

Many nadons shall join themselves to the LORD on that 
day, 

and shall be my people; 
andlwill dwell (-nneri) in your midst (Zech2:10-lla [Heb 

14-15a]). 

Once again, Reveladon takes up the most universalistic form of 
the hope of the Old Testament. It will not be Israel alone that 
will be God's people with whom he dwells. It will not even be 
the eschatological Israel, redeemed from every nation. Rather, 
as a result of the witness of the church called from every nation, 
all nations will be God's peoples. In his statement of this hope, 
John goes further even than Zechariah, who expects many 
nations to join the elect people, Israel, as proselytes, thus 
becoming 'my people'."* In Revelation 21:3, all humanity {j&v 
dvepwTTWv) becomes God's peoples (Xaol airroO). Other Old 
Testament texts could also have influenced this formulation 
(Isa 19:25; 25:6; 56:7; Amos 5:12; Ps 47:8-9; cf Tob 14:6-7). We 
should take TUV dvGpciircov to mean, not just (some) human 
beings as opposed to angels or animals, but the human race. It 
has the universalistic sense which it commonly has in 
Revelation's usage (8:11; 9:6,10,15,18,20; 13:13; 14:4; 16:8-9, 
21;cf 9:4; 11:13; 16:2). 

Thus 21:3 declares all the nations to be God's covenant 
peoples. In its combination ofthe language of God's commitment 
to his covenant people with the most universalistic reference to ail 
humanity, this verse is programmatic for the whole account of the 
Newjerusalem thatfollows. Two strands oflanguage and symbolism 
— referring respectively to the covenant people and to the 

'"Compare the probable allusion to Zech 2:15 LXX inJosAs 15:7. 
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nations—run through the whole account In the first place, the 
history of both Israel and the church comes to ftilfilment in the 
Newjerusalem. The names of the twelve tribes oflsrael are on its 
gates (21:12), as in Ezekiel's vision (Ezek 48:30-34), while die 
names ofthe twelve aposdes are on its foundations (21:14). The 
structures and dimensions of the city are composed of the 
numbers symbolic ofthe people of God: twelve (21:12-14,16,19-
21; cf 22:2) and 144 (21:17; cf 7:4; 14:1). It is, after aU, die New 
Jerusalem. On the other hand, the nations walk by the city's light 
(21:24), the glory and honour of the nations are brought into it 
(21:26), and the kings of the earth bring their glory into it (21:24). 
These references to the relationship of nations and kings to the 
Newjerusalem are based on Isaiah's vision of the Newjerusalem 
ruling die world (Isa 60:3,5,11). 

The combination of particularism (reference to the covenant 
people) and universalism (reference to the nations) in the 
account of the Newjerusalem could be explained in three 
ways. In the first place, it has been argued that throughoutjohn 
intends to refer only to the covenant people redeemed from all 
the nations (5:9-10). When the rebellious nations have been 
judged, the covenant people inherit the earth and become the 
nations and kings of the earth in place of those who once 
served Babylon and the beast.* This explanation fails to take 
seriously 21:3, in which the overall meaning of the whole 
account is stated at the outset, as well as the evidence we have 
studied earlier in Reveladon which indicates that the wimess of 
the church is intended to bring about the conversion of the 
nations. Secondly, it might be thought that the covenant 
people are the inhabitants ofthe Newjerusalem itself (22:3b-
5), while the nations and their kings live outside it and visit it 
(21:24-26). On this view, the eschatological blessings are shared 
with the nations, but the covenant people retain a special 
privilege. But this view also fails to take seriously the implication 
of 21:3, which declares all the nations to be covenant peoples. 
If the nations and the kings of the earth have to enter the city 
by its gates (21:24-26), so do die Christian martyrs (22:14).The 
image conveys the full inclusion of the nations in the blessings 

"Gundry (1987). 
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' T h i s does not, of course, mean that Reveladon expects the salvadon of each 
and every human being. From 21:8, 27; 22:15, it is quite clear that unrepentant 
sinners have no place in the New Jerusalem. Attempts to see Reveladon as 
predicting universal salvation (e.g. Maurice [1861] 400-405; Rissi [1972]) strain 
the text intolerably. 

of the covenant, not their partial exclusion. The third 
explanadon is the most probable: that the deliberate mixing of 
particular and universal imagery throughout the account is a 
way of maintaining the perspective given in 21:3. It brings 
together the Old Testament promises for the destiny of God's 
own people and the universal hope, also to be found in the Old 
Testament, that all the nations will become God's people. The 
history of the covenant people—both of the one nation Israel 
and of the church which is redeemed from all the nations — 
will find its eschatological fulfdment in the full inclusion of all 
the nations in its own covenant privileges and promises.'"" 

Having established this general perspective, we now pay 
closer attention to some ofjohn's Old Testament allusions in 
21:24-22:3. 21:24 is a key verse for connecting the universal 
character ofthe Newjerusalem with the hope for the conversion 
of the nations earlier in Revelation. It is closely modelled on 
Isaiah 60:3: 

Nations shall come to your light (Jiw'? rra ID"?!!)), 

kings to the brighmess of your dawn. 

In Revelation, this becomes: 

Kal irepLTTa-n^CTowLV rd lQvx\ 8id TOO 4>WT6C airrfjc, 
Kal ol PaaiXflc Tfj? Qipovaw Tfjv 86^av ain&v elc a.\rd\v. 

The nations will walk by its light, 
and the kings of the earth will bring their glory into it. 

All the changes John has made to the text of Isaiah here are 
significant. In the first place, the indefinite 'nations' and 
'kings' of Isaiah have become 'the nations' and 'the kings of 
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the earth'."" These are the terms John has used throughout 
Reveladon to refer to all the nadons and all the rulers of the 
world, depicted as united under the rule of Babylon and in 
alliance with the beast in opposition to God. Depicted as 
belonging to the beast's final resistance to the rule of God, 
both are destroyed at the parousia (12:5; 19:15, 21). In these 
references to them as opposing God's rule and therefore 
perishing under the judgment of his Messiah, allusions to 
Psalm 2 are dominant (cf Ps 2:1-2,9). But, even with reference 
to this psalm, we should not be too surprised that Revelation 
can also depict a positive destiny for the nations and even their 
rulers, converted to the fear and worship of God. Psalm 2:10-
12 warns the rulers to submit to God's rule and so avoid 

judgment, while 2:8 promises the Messiah the nations as his 
inheritance. Thus John need not have seen this favourite 
psalm and his allusions to it as inconsistent with the hope that 
all the nadons will worship God (Ps 86:9; Rev 15:4) and even 
the kings of the earth acknowledge his rule (Isa 49:7, 23; 60:3, 
10-11,16) and diat of his Messiah (Ps 89:27; Rev 1:5). The close 
association of both terms with Babylon in chapters 17-18 
(nations: 17:15; 18:3, 23; cf 14:8; kings ofthe earth: 17:2, 18; 
18:3, 9) is also significant. Babylon's universal dominion is 
here transferred to the Newjerusalem. This is one of a whole 
series of parallels and contrasts between the depiction of 
Babylon and that of the Newjerusalem.'"* 

In Revelation's version of the first Une of Isaiah 60:3, John 
seems to have translated "[•nwblD'̂ m by irepiTTaTfiaoixTLV Sid TOO 
C|)WT6C airrfjc. This would be a reasonable transladon of 
•ywa D'?m, but not of -ywb ID'̂ m. But John has not simply 
arbitrarily altered his source. He has employed, as often, gezerd 
sdwd. He has connected this phrase in Isaiah 60:3 with Isaiah 
2:5: 'O house ofjacob, come, let us walk in the light of the LORD 
(mrr l i w rxdin ID"?) .' Although these words are addressed to the 
house ofjacob, they conclude the vision of the eschatological 
pilgrimage of all the nations to the house of the Lord on the 
high mountain (cf. Rev 21:10). The exhortation to the house 
ofjacob in 2:5 parallels that to the nations in 2:3: 

""Fekkes (1988) 282. 
"»See especially Deutsch (1987). 
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'™86^a cannot translate "TTI, which refers to the wealth of the nations in Isa 60:5, 
11, but the wealth ofthe nations can also be called theirTias (Isa 60:13; 61:6; 66:12). 

Come, let us go up (n^OT "D"?) to the mountain of the 
LORD, to the house of the God ofjacob; 
that he may teach us his ways 

and that we may walk (nD*?:!) in his paths. 

The parallel enables John to apply 2:5 to the nridons and to 
connect it with Isaiah 60:3. The connexion is the easier because 
he has already idendfied the New Jerusalem's light with the 
glory of God (21:23; cf Isa 60:1). But the result of this exegedcal 
procedure is significant. It means thatjohn is able to portray 
the reladon between the nadons and the Newjerusalem in a 
more religiously significant way than a literal reading of Isaiah 
60:3 would suggest. The glory of God as the light of the New 
Jerusalem is not just a beacon that attracts the nadons to it. It 
is the Hght by which they live. The allusion to the image of the 
New Jerusalem's glory in Isaiah 60:1-3 is combined with an 
evocadon of the theme of Isaiah 2:2-4 (cf also Isa 51:4): that in 
the last days not only Israel, but also all the nadons will be 
instructed in the will ofYahweh and live according to it. 

John eschews the redundancy of synonymous parallelism. 
What he says of the kings is drawn from the general sense of 
what follows in Isaiah 60, but that chapter does not specifically ; 
refer to anything brought into Jerusalem by the Idngs. The 
reference to the 'glory' ofthe kings which they bring connects 
with the pervasive theme of glory in the whole of the vision of 
die Newjerusalem (cf 21:11, 23, 26). The kings of die earth 
offer their own glory to God's glory. In place of their old idolatrous 
allegiance to the beast, they now give glory to God (cf 11:13; 14:7; 
15:4). When John goes on to say that' the glory and honour ofthe 
nadons' are brought into the Newjerusalem (21:26), echoing 
Isaiah 60:5, 11, he has again deliberately interpreted Isaiah in a,^ 
doxological sense.'"* The nations no longer claim glory and 
honour independendy for themselves, in idolatrous rejection of 
the divine rule, but acknowledge that they come from and should 
be given back in worship to God, to whom all glory and honour 
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' "So , e.g., Beckwith (1919) 766. 

belong. These two terms regularly appear in the doxologies of 
Revelation (4:11; 5:11,13; 7:12; cf 19:1). 

John's interpretadon of Old Testament prophecy in line 
with its most universalistic hopes for the inclusion of all the 
nations in the kingdom of God is further illustrated by the way 
that, in Revelation 22:2, he has adapted a prophecy which 
makes no reference to the nations in order to apply it to the 
nations. The description of the tree of life in 22:2 is based on 
Ezekiel 47:12, but whereas in Ezekiel the trees bear fruit every 
month, John has taken this to mean that they bear twelve kinds 
of fruit, and whereas in Ezekiel the leaves of the trees are simply 
said to be for healing (cf. also 4 Ezra 7:123) ,John specifies 'the 
healing of the nations'. Thus, in line with his purpose in the 
whole description of the New Jerusalem, he combines an 
allusion to the covenant people (the number twelve) with 
reference to the nations. 

Finally, the statement which immediately follows in 
Revelation 22:3 should be closely connected with this healing 
of the nations by the leaves of the tree of life: 'and there shall 
no longer be any ban of destruction' (KQI irdv KaTd0ep.a OUK 
Icsrai I T I ) . KaTd6ep.a here does not refer to the thing which is 
cursed (placed under the ban), as most translations have 
assumed. This would make the statement merely a repetition 
of the thought of the beginning of 21:27 and hardly appropriate 
at this point. KurdOe^a is the curse itself,'" the Old Testament 
mn in the sense of the sacred ban placed by Yahweh on enemies 
of his rule, requiring that they be utterly destroyed. This is the 
meaning of cnn in Zechariah 14:11, of four words of which 
John's Greek is a literal translation: TiB-rpn' vh mm ('there shall 
never again be a ban of destruction'). In the context in 
Zechariah, the reference is to Jerusalem in the eschatological 
age: 

And they shall dwell in it [Jerusalem], and there shall 
never again be a ban of destruction, andjerusalem shall 
dwell in security (Zech 14:11). 
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""According to Fekkes (1988) 296, it is one of four Isaianic passages which are 
especially prominent in Reveladon's allusions to Isaiah. 

John has taken this to mean that the nations who dwell in the 
Newjerusalem, where they are healed of their idolatry and 
other sins by the leaves of the tree of life, will never again be 
subject to the destruction which God decrees for those nations 
who oppose his rule. This meaning of Revelation 22:3a also 
provides a good transition to the rest of the verse and the 
following verses. In the New Jerusalem, the nations will no 
longer resist God's rule and so there will never again be a ban 
of destruction. On the contrary, God's throne will be there and 
they will worship him in his presence and reign with him. 

The fact thatjohn has picked this statement out of Zechariah 
14:11 as significant enough to include in his account of the 
Newjerusalem is probably to be explained by its connection 
with other prophetic passages which John used in his 
composition. In particular, there is a significant occurrence of 
•in in Isaiah 34:1-2: 

Draw near, O nations, to hear; 
O peoples, give heed! 

Let the earth hear, and all that fills it; 
the world, and all that comes from it. 

For the LORD is enraged against all the nations. 
and furious against all their hordes; 

he has doomed them (DDnm), has given them over for 
slaughter. 

This passage, unique in its reference to a ban imposed on all 
the nadons, is followed in 34:5 by a reference to Edom as the 
people Yahweh has doomed ( ' D T i ) tojudgment. Isaiah 34 is a 
passage to which Revelation makes quite frequent allusion.""* 
The imagery with which the day of the Lord is evoked in 
Revelation 6:13-14a comes from Isaiah 34:4. The oracle against 
Edom in Isaiah 34:8-17 is a major source forjohn's oracle 
against Babylon (Rev 18:2b: Isa. 34:11, 13b-14; Rev 19:3b: Isa 
34:9-1 Oa) and also supplies the imagery of the judgment of the 
worshippers of the beast (Rev 14:10b-lla: Isa 34:9-10a). 
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9. Testimonia (1:7; 22:16b) 

We have seen how prominent the theme of the conversion of 
the nations is in Revelation, emerging first in chapter 11 and 
reaching its culmination in the Newjerusalem. But the theme 
also appears in a particular way in both the prologue (1:1-8) 
and the epilogue (22:6-21) to the book. In both casesjohn cites 
Old Testament prophecies from the testimonia tradition which 
would already have been familiar to his readers. The purpose 
is to indicate that the conversion of the nations is already part 
of the church's hope founded on the scriptures. Whereas the 

Moreover, there are obvious connexions between Isaiah 34:5-
7 and the prophecies in Isaiah 63:1-6 and Ezekiel 39:17-20, 
which supply important imagery to the picture of the judgment 
of the nadons in Reveladon 19:15-18. Clearly John read Isaiah 
34 as a key prophecy of the eschatological judgment of all the 
nadons, led in their opposition to God's kingdom by Rome 
(Edom). He would certainly have noticed the use of Din in 
Isaiah 34:2. We should also notice that reference to a ban of 
destruction decreed by Yahweh against Babylon occurs in the 
oracle against Babylon in Jeremiah 50-51 (see 50:21,26; 51:3), 
which was an even more important source ofjohn's account of 
the fall of Babylon (Rev 17:l:Jer 51:13; Rev 17:4: Jer 51:7; Rev 
18:4: Jer 51:45; Rev 18:5: Jer 51:9; Rev 18:6: Jer 50:15, 29; Rev 
18:8: Jer 50:34; Rev 18:20: Jer 51:48; Rev 18:21: Jer 51:63-64). In 
Revelation 18:2, John depicts (in images from Isa 13:21;34:11, 
13-14; cf Jer 50:39) the total destruction of Babylon which is 
the effect of the ban on her. 

Thus Revelation 22:3a recalls the judgment of the nations 
that worshipped the beast and opposed God's kingdom, but 
declares that, with the coming of God's kingdom, the nations 
which have been converted to the worship of God and the 
acknowledgement of his rule need never again fear his 
judgment. In this way the vision of the Newjerusalem supersedes 
all the visions ofjudgment and brings to fulfdment the theme 
of the conversion of the nations which was set out in 11:13; 
14:14-16; 15:4. 
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"*See the discussions in Undars (1961) 122-127; Vos (1965) 60-71; Wilcox 
(1988) 201-202. 

' "This feature of die texts is oddly neglected by Undars (1961) 123. 

revelation of the way this hope is to be realised is novel — the 
content of the hitherto sealed scroll — the hope itself is not 
novel. 

The traditional testimoniumin the prologue is 1:7. Comparison 
with Matthew 24:30 shows this to be traditional: 

'ISoh ipx^rai \i.€Ta TUV ve<|>eXwv, 
ical 6i|»eTai ain-6v irdc 6<|)9aXfi6c Kal oi r i ve? ain-6v 

k^€KevTr]aav, 
Kal KOiffovrai eir' auT6v Trdoai a l t̂ uXal rfic yf̂ c 
(Rev 1:7). 

Kal Tore Kd^fovrai irdcrai a l (|)uXal Tfjc yfjc 
Kal S</;ovTai T6V D16V TOU dvGpwTrou 
epx6M.evov eirl TUV ve^h2iv roi) ovpavoi) (jterd Suvdiiews" 

Kol 866ic TTOXXT̂ C (Matt 24:30) 

These two passages'"® both conflate Daniel 7:13 and Zechariah 
12:10,12, although they do so in different orders, and although 
Revelation quotes more of Zechariah than Matthew does, 
while Matthew quotes more of Daniel than Revelation does. 
Comparison with Zechariah 12:10, 12 LXX, will enable us to 
see that the agreement between Revelation and Matthew is not 
coincidental: 

...Kal ^mpX^4jovTaL trp^c di^' Siv KaTwpxT^aavro-
Kal Kdifsovrai ITT' avrbv KOTrerov... 
Kal K6i|/eTai f) yfj Kard (f)u\dc (j)uXdc... 

Revelation and Matthew agree against the Septuagint in the 
following respects: (1) intranslatinglO'3mas6iJ^eTai / SijJOVTai, 
whileLXXhas^mpX^ij/ovrai; (2) in the phrase irdoai al <̂ uXal 
Tfic yfic.'"' The latter in particular shows that either Revelation 
must be dependent on Matthew or both must be dependent on 
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'"ifcK^VTTiaav is used in Aquila's and Theododon's versions of Zech 12:10. 
'"Lindars (1961) 124, quite plausibly reconstructs a text of Zech 12:10 lying 

behind Matt 24:30; John 19:37; and Rev 1:7: 
Kal 6<jK)vTaL elc 8v iUKtvrrpav 
Kal K6i|iovTai iir' ainbv trdaai al <t)iiXal rfjc yfjc. 

Both Matthew and Reveladon knew this associated with Daniel 7:13. 

a. common tradition o f the text. Two considerations make the 
latter much more probable: (1) Revelation quotes more of 
Zechariah 12:10 (ot Tivec abrbv ^^eK^vrriaav... ^ir' aixrbv) 
than does Matthew. If John referred independendy to the 
Hebrew text of Zechariah, it is hard to see why he should have 
followed Matthew at all. (2) Revelation is also in striking 
agreement (against the LXX) with the form of the quotation 
from Zechariah 12:10 in John 19:37 (6i|>ovTaL e l? 6v 
^^eK^vrrioav) This indicates that a Greek version of Zechariah 
12:10,notdependentonthe LXX, was curren t in early Christian 
tradition."*" Since the conflated quotation from Daniel and 
Zechariah in Revelation 1:7 is a selfcontained unit, whereas in 
Matthew the material is integrated into its context, it is a 
reasonable conclusion that the testimonia tradition included a 
conflated quotation in a form very similar to that in Revelation 
1:7, whereas the quotation has been adapted by Matthew. 

The most interesting aspect ofthis traditional tesiimoniumis 
the concluding clause: Kal KdjjJOVTai ^TT' auT6v irdaai al <j)uXal 
Tfjc yfjc. This has resulted, in the first place, from combining 
rbs llEJOl ('they shall mourn for him': Zech 12:10) with 
mnEiBTD mnsBto p «n maoi ('the land shall mourn, family by 
family': Zech 12:12). The eschatological context in both 
Revelation and Matthew makes it clear that pKTl was taken to 
mean, not the land oflsrael, but the earth, so that the families 
or tribes of Zechariah 12:12a are all the tribes ofthe earth. This 
need not mean that the meaning of the text was intentionally 
changed or that it was taken out of context, ignoring the rest 
of verses 12-13, with their references to Israelite families. Early 
Christian exegetes could have understood verse 12 to begin by 
referring to all the tribes of the earth, including those oflsrael, 
and then to continue by referring specifically to Israelite 
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families as examples. What has gone largely unnoticed"" in 
discussion o f the early Chrisdan use o f this text is that the 
phrase TTdoai al <j)uXal rfjc yfjc is more than just a free 
transladon o f part o f Zechariah 12:12. It is also an allusion to 
the promise to Abraham in Genesis 12:3, that 'in you all the 
tribes o f the earth (pici rrsaa ta) shall be blessed' (repeated 
in Gen 28:14). The two texts have been associated by gezerd 
sdwd: since ninSEta p « n occurs in both, the promise to Abraham 
can be used to interpret the prophecy o f Zechariah. 

This interpretative intrusion of the phrase irdaaL al <j)uXal 
Tfjc yfjc into the text o f a quotation from Zechariah has an 
interesting parallel in the Septuagint o f Psalm 71 (72): 17b. The 
Hebrew text says o f the king who is the subject o f the psalm: 

In him all nations will be blessed, 
and they will call him blessed. 

The Sepuagint has: 

Kal eOXoyridi^aovraL kv ain(^ irdaai al (()uXal Tfjc yfjc 
irdvra rd I9VT| p.aKapLoOaiv airr6v. 

Here the words Ulrts n D-an'l (Ps 72:17) have been associated 
with p«n ETU l^-ia •D-anm (Gen 22:18; 26:4) in a messianic 
interpretation o f the psalm, identifying the king in the psalm 
with the offspring o f Abraham to whom the promises referred. 
Therefore a reference to the more familiar form ofthe patriarchal 
promise which referred to ptCl nnSEta 'TO (irdaai al <j>iiXal Tfjc 
yf|c: Gen 12:3; 28:14) has been added to the psalm. It is worth 
noticing that Justin (Dial. 121.1-2) interpreted the psalm 
messianically and related this verse (in the Septu^nt version) 
both to the patriarchal promise and to Zechariah 12:12. He is 
likely to be following an exegetical tradition, since his own usual 
interpretation o f Zechariah 12:10,12 applied it to the Jews in the 
sense of their repentance when it will be too late, at the parousia 
{1 Apol. 52.12; Dial 14.8; 32.2; 64.7; 118.1; 126.1)."' 

" »An exception is VTilcox (1988) 202. 
' " O n these passages, see Skarsaune (1987) 76-78,154,280-282 (he thinks the 

repentance of the Jews is sincere and probably salvific: 281). 
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"'Cf. Sweet (1981) 111-112, who suggests a positive sense, but concludes: 
'There is no proof that this is howjohn read Zechariah.' 

Since the phrase TTdaai al c|)i(Xal rfjc yfic occurs in both 
Matthew and Reveladon, it was clearly part of the traditional 
form of the conflated quotation from Daniel and Zechariah. 
Since it alludes to the promise to Abraham that through him 
and his offspring all the nations ofthe world would be blessed, 
it follows that in early Christian use ofthis testimonium K6jj;ovTaL 
must have been understood in a positive sense, referring to 
genuine repentance and faith in the crucified Christ. This 
must setde the debate over whether ic6ijJ0VTaL, in Revelation's 
use of the quotation, has a positive sense and expects the 
salvation of the nations."* John could take for granted his 
readers' familiarity with this positive sense of the quotation, 
and so could use the quotation to indicate, already in his 
prologue, the central theme of his prophecy. 

The conflation of Zechariah 12:10,12 with Daniel 7:13 also 
makes the conflated quotation peculiarly apposite to John's 
central theme in Revelation. Daniel 7:13-14 portrays not simply 
the parousia, but (as we noticed in section 6 with reference to 
the allusion in Rev 14:14) the transfer of sovereignty over the 
nations of the world to Jesus, the 'one like a son of man,' as the 
one who exercises God's rule. The conflated quotation suggests 
that the kingdom of God will come, not so much by the 
destruction of the nations, as by their repentant 
acknowledgement ofGod's rule over them. 

The corresponding indication of this theme in the epilogue 
is 22:16b: ̂ Y(6 el|ii f) f)tCa Kal 6 y^voc AaueiS, 6 dcrrfip 6 
Xâ LTTp6c 6 •iTpa)Lv6c. This statement is notable for two reasons. 
It is a declaration of his identity by Jesus Christ himself, 
comparable only with 1:17-18 and 22:13. It also follows 
immediately a statement in which Jesus declares himself to be 
the source of the revelation which has been given to John for 
the churches (22:16a), in terms which closely relate to those of 
the book's title (1:1-2). This would lead us to expect 22:16b to 
describe Christ in terms peculiarly appropriate to the central 
message of John's prophecy. But commentators do not seem to 
have been able to explain the significance of the two 
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2:26-28 Ps2:9 + Num 24:17 
5:5 Gen 49:9 + Isa 11:10 
19:15 Ps2:9 + Isa 11:4 
22:16 Isa 11:10 + Num 24:17 

These four Old Testament passages (counting Isa 11:4 and 
11:10 as belonging to the same passage: 11:1-10) are all linked 
by the catchword D3ti ('sceptre': Gen 49:10; Num 24:17; Ps 2:9; 
Isa 11:4), as well as being commonly associated in Jewish 
messianic expectation."* All make reference to destructive 
judgment on the nations (Gen 49:9;"* Num 24:17b-19; Ps 2:9; 

" '"Cf. PsSol 17:24-27; 4QPBless; IQSb 5:20-29; TJud 24:1-6. 
"••The image of die lion, especially when associated widi other biblical references 

to lions (as in 1 QSb 5:29), gives this verse a warlike character: see chapter 6 above. 

designations for Christ in 22:16b in a way which explains the 
importance that seems to be attached to them in the context. 

Both designations have occurred in shorter forms elsewhere 
in Revelation: f) ^i^a AaueiS (5:5), T6V iarepa T6V irpwivov 
(2:28). The first alludes to Isaiah 11:10. f)iCa is used, not to 
translate m or BhiD in Isaiah 11:1, but to translate 2hO in Isaiah 
11:10. In other words, it is not the root from which the shoot 
grows, but the root — more appropriately, the shoot — that 
comes from David. This is made clear by the addition of 6 yevoc 
in Revelation 22:16. Thus, although the allusion could well be 
taken to refer to the whole of Isaiah 11:1-10, it is made in such 
a way as to allude specifically to Isaiah 11:10. This is the more 
striking, in view of the fact that the closest parallel to the term 
'Root of David' is the term 'Branch of David' used in the 
Qumran literature (TH nan: 4QFlor 1:11; 4QPBless 3; 4QpIsa^ 
7-10:3:22; cf Isa 4:2;Jer 23:5; 33:15; Zech 3:8; 6:12). 

The morning star (da-n^p 6 iTpoJiv6c) is generally taken, in 
both 2:28 and 22:16, to be an allusion to Numbers 24:17, where 
the star that comes out ofjacob was widely interpreted as a 
reference to the Davidic Messiah. In that case. Revelation 
displays an interesting pattern of combined allusions to pairs 
of prophecies of the Davidic Messiah: 
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Isa 11:4b), and it is for the sake of this theme of messianic 
victory over the nadons by war or judgment that allusions to 
diem are made in Reveladon 2:26-28; 5:5; 19:15. In 22:16, 
however, the intendon is different. 

In the case of the Isaianic allusion, the expanded form ofthe 
allusion in 22:16 (by comparison with 5:5) calls attendon to 
Isaiah 11:10 as the verse that is especially in mind: 'On that day 
the root of Jesse shall stand as a signal to the peoples; the 
nadons shall inquire of [or: seek] him, and his dwelling shall 
be glorious.' In this verse, the Davidic Messiah acquires a 
posidve significance for the nadons. Romans 15:12 shows that 
it was already, before Reveladon, used in early Christianity with 
reference to the salvation of the Gentiles byjesus Christ."*John 
could expect his allusion to it in 22:16 to carry this implication. 
By calling Jesus fi {)LCa Kal 6 y^voc AauetS, he designates him 
the Messiah to whom the nations will rally, the Davidic king who 
will include all the nations in the kingdom of God. 

Can the same significance attach to 6 darfip 6 Xa|jnTp6s' 
TrpoiLvdc? Certainly, it is hard to see a positive hope for the 
nations in Balaam's prophecy (Num 24:17-19). But Numbers 
24:17 cannot account for the description of the star as 6 
Xa^Lirpbc TTp(jaiv6c. There is other evidence that early Christians 
identified the messianic star of Numbers 24:17 with the morning 
star (Venus). 2 Peter 1:19 refers to the dawning of the 
eschatological age and the parousia ofjesus Christ, thus: 'until 
the day dawns and the morning star rises' (̂ coc oS f^^pa 
Siairydoi;) Kal ^xjXS^pcK dvaTeiXin). The first clause here may 
allude to Song of Songs 2:17; the second probably alludes to 
Numbers 24:17 ( L X X : dvareXet dorpov 'laxtop)."® Astar 
whose rising accompanies the dawn (the light of the 
eschatological age succeeding the darkness of this) would be 
naturally identified as the morning star. But there is probably 
also a connexion with Isaiah 60:1-3: 

Arise, shine; for your light has come, 
and the glory of the LORD has risen (mr; L X X 
dvareraXKev) upon you. 

'"a. Undars (1961) 202. 
' "Bauckham (1983) 225-226. 
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' "Note that'yyn, the term used for the morning star in Isa 14:12, seems to mean 
'«hining one' (from 'T'SI ). There the morning star is called 'son of the dawn' 
(ine-p). 

'"This makes unnecessary the rather speculative suggestion of Moore (1982), 
who finds in Rev 22:16 an allusion to pagan worship of Venus. 

For darkness shall cover die eardi, 
and diick darkness the peoples; 

but the LORD will arise (mr; L X X (jxii/i^aeTaL) upon 
you, and his glory will appear over you. 

Nadons shall come to your light, 
and kings to the brighmess of your dawn (imr nxb; 
LXXXa^Trp6TTiTt) (Isa 60:1-3). 

mt is commonly used ofthe rising of the sun, and so the image 
ofYahweh in his glory rising over Jerusalem is that of the dawn. 
But a reference to the morning star could be found in the last 
phrase ("imt if it were read as referring not to the 
brighmess of the sun's rising, but to the brighmess of a star that 
accompanies the sun's rising, na can be used of the brighmess 
of stars (Joel 2:10; 4[3]: 15) and so could designate the morning 
star as the brightest of the stars."' Moreover, in the Aramaic of 
die Targums (Tg Isa 14:12: «nM aSTD; Tg II Est 2:7: osr)) and 
in rabbinic Hebrew it is used (with 2D"D expressed or understood) 
for Venus, the morning star. It seems quite probable that 
Reveladon 22:16, alluding to Isaiah 60:3, shows that this usage 
was already current in New Testament dmes. 

In calling Jesus 6 dcmfjp 6 Xa|x-nrp6c 6 irpoiivdcjohn in 
Reveladon 22:16b makes clear that the allusion is principally to 
Isaiah 60:3."* It is worth nodcing that the last two words of 
Isaiah 60:3, which are paraphrased by this designation ofjesus, 
are precisely those which were omitted fromjohn's adaptation 
of Isaiah 60:3 in Revelation 21:24. He has saved them for this 
designation ofjesus as the one who draws the nations into the 
New Jerusalem. 

Thus Revelation 22:16b alludes to two prophedc texts (Isaiah 
11:10; 60:3) which, applied to Jesus, portray him as the one to 
whom the nations come for salvation. This accounts for the 
prominence given to these allusions, as self-designations of 
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10. The fourfold formula for the nations 

There is one very special way in whichjohn makes reference to 
all the nations of the world. This is the fourfold phrase which 
occurs seven times in varying forms: 

irdcTTic <i>v\f\c; Kal yXwooric KOI XaoO Kal lOvouc ( 5 : 9 ) 
^K TTOvrdc ^QvoDC Kal (^vkxiv Kal Xawv Kal yXaiaatov ( 7 : 9 ) 
^TTI Xaotc Kal iQveaiv KUI yXuaaaic Kal PaaiXeOoiv 

TToXXotc ( 1 0 : 1 1 ) 
^K T(Sv Xawv Kal ^vXlSiv Kal yXoxjauv eGvwv ( 11 :9 ) 
^TTI TTdaav (^vki\v Kal Xa6v Kal yXukiaav Kal ?0vov (13 :7 ) 
^TTI irdv ?6voc Kal (f)uXf|V Kal yXakraav Kal Xa6v (14 :6 ) 
Xaol Kal 6xXoi elalv Kal ̂ 6vr| KOI yXaxraai ( 17 :15 ) 

These passages are a remarkable example of the way John's 
subde compositional techniques create a store of meaning 
hidden within his text for the discerning reader to discover. 
This is no ordinary case ofjohn's tendency to repeat the same 
phrase in varying forms. Every detail of this formula's use and 
variation seems to be deliberately designed for a purpose. A 
detailed smdy ofthis formula will reveal howjohn has embodied 
his central prophetic conviction about the conversion of the 
nations in the most meticulous detail of his literary composition. 

In a previous chapter"" we noted these seven passages as an 
example ofjohn's numerical composition. In Revelation, four 
is the number of the world, seven is the number of completeness. 
The sevenfold use of this fourfold phrase indicates that 
reference is being made to all the nations of the world. In the 
symbolic world of Revelation, there could hardly be a more 
emphatic indication of universalism. 

""Chapter 1 section 3 above. 

Jesus, in close connexion with his attesting the revelation to 
John. As the Saviour of the nations, he has revealed to John the 
way in which his church in the last days is called to participate 
in his witness to the nations. 
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But there is much more to these passages. We should note 
inidally that the same four nouns {(t>vX-f\, yXaxraa, Xa6c, IGvoc) 
are used in all cases except 10:11 and 17:15, where <l>vk^ is 
replaced by PaaiXeuc and 6xX(K respectively. But the order of 
the four nouns is never the same, nor is the order in any 
instance ever the reverse of another, nor is yXakroa ever placed 
first of the four, irdc is used only in the four cases where the list 
begins with <t)vki\ or ^Ovoc, not in the three cases where the list 
begins with Xa6c. These facts may already indicate that the 
order of the list is not varied haphazardly, as though all that 
mattered was that it should never be the same, but is varied 
according to certain principles of order. 

We shall begin to understand the variation of order if we first 
consider the Old Testament sources of the list, which are two: 
Genesis 10 and Daniel. In Revelation 5:9-10, where the list first 
occurs in Revelation, John is interpreting Exodus 19:5-6, the 
well-known statement ofthe Sinai covenant constituting Israel 
God's chosen people. In Revelation this statement is applied to 
the church as the eschatological people of God, the people of 
the new Exodus, who have been redeemed by the blood of 
Christ, the eschatological Passover Lamb. The reference to 
Exodus 19:6 ('you shall be for me a priesdy kingdom') in 
Revelation 5:10 ('you have made them a kingdom and priests 
to our God') is clear. Less often noticed is that 5:9 alludes to 
Exodus 19:5: 'you shall be my treasured possession out of all 
the peoples'. Instead of taking' out of all the peoples' (ffDirrtsn) 
to mean that God has chosen one of the peoples, John has 
taken it to mean that members have been drawn from all 
nations to constitute the church: 'by your blood you have 
purchased for God [people] from (eK) every tribe and language 
and people and nation'. This is a grammatically quite legitimate 
interpretation of Exodus 19:5, whichjohn must have thought 
now yielded its full meaning for the first time in the light of the 
international character of the New Testament people of God. 

The Old Testament provides a definitive list of all of the 
nations of the world in the table of the nations in Genesis 10. 
The seventy nations listed as descendants of the three sons of 
Noah represent all the nations of the world, asjohn, with his 
penchant for number symbolism, would have been the first to 
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""4 Ezra 3:7 uses a fourfold phrase to describe the descendants of Adam before 
the Flood: 'nadons and tribes, peoples and clans' (gmtes et tribus et popuU et 

cognationes) (cf also 3:12). This list may be based onGenlO:5,20,31,butit includes 
neither 'languages' nor 'lands'. 

"'Judith 3:8 (referring to the worship of Nebuchadnezzar by all nations, 
languages and tribes: trdin-a TA I9VTI KOI irdaai a l yX^toaai Kal ndaai al ifiuXat) 
echoes this Danielle phrase, though it changes the order. 

appreciate. After the list of the descendants of each of Noah's 
sons occurs a refrain (10:5,20,31), which in the latter two cases 
uses the same four nouns in the same order: 'by their families, 
their languages, their lands, and their nadons' (10:31: •ITIEXDD'? 
rsryb Dnn«3 onxoV? : LXX: kv rale <|)uXatc ainrwv, Kard 
yXwaaac airrwv, kv rate xi^^pavQ ain&v, Kal kv rote kOveavv 
aixr&v). This is in fact, the only fourfold phrase used in the Old 
Testament to describe the nadons of the world.'*" John has 
used it to expand the phrase in Exodus 19:5: 'out of all the 
peoples'. He has combined the two phrases by subsdtudng 
Exodus's 'peoples' (rendering DiJ appropriately by Xa6c) for 
Genesis's 'lands,' which must have seemed less appropriate 
than the other terms for describing the nadons as such. The 
result is John's fourfold phrase in the order in which it is used 
in Reveladon 5:9: ̂ K Trdoric ĉ uXflc Kal yXaxTCTTic Kal XaoO Kal 
?0vouc. 

However, there is a very similar threefold phrase which the 
book of Daniel uses six dmes to describe all die nadons of the 
world: 'all peoples, nadons and languages' (Dan 3:4, 7, 31 
[4:11 ] ; 5:19; 6:25 [26]; 7:14; cf. also 3:29). '*' This is always in the 
same form (Aramaic: VC'Xh\ K'DK vcu^s ^Z)), except that 3:4 lacks 
'air. The Septuagint transladon of Daniel expands this phrase, 
on its first occurrence at 3:4, into a fourfold phrase by adding 
Xaipai (?9i/r) Kal x^PC"-. ^ o l Kal yXckrcrai), thereby producing 
a list of the same four nouns that are used in the Septuagint of 
Genesis 10:20, 31. Probably the translator had associated the 
Danielle phrase with the refrain in Genesis 10. Although it is 
unlikely thatjohn used the Septuagint of Daniel, he is likely to 
have made the same association, for the Jewish exegetical 
technique of relating scriptural passages which contain the 
same phrases is one which he uses quite frequently. Moreover, 
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'«a. Beale (1984) 234-238. 

not only is Daniel one ofjohn's major Old Testament sources, 
but Daniel 7 in particular is foundational for his work. He 
alludes to almost every part of that chapter at some point in 
Revelation, demonstrating that a consistent and complete 
exegesis of Daniel 7 lies behind his work. The threefold list 
occurs at the climactic point of the vision in Daniel 7:1-14 
(before the explanation of the vision in the rest ofthe chapter). 
When the human-hke figure ('one like a son of man') is 
presented before the Ancient of Days: 

To him was given dominion and glory and kingship, 
that all peoples, nations and languages should serve him 
(7:14a). 

John alludes to Daniel 7:13 at Revelation 1:7, 13; 14:14, and 
probably to Daniel 7:14b at Revelation 11:15 (cf. also 1:6 with 
Daniel 7:14a). He must have related his fourfold phrase for the 
nations to Daniel 7:14a.'** Moreover, the threefold phrase in 
Daniel is used to refer to the transfer of sovereignty over the 
world from the beasts, representing the succession of world 
empires, to 'one like a son of man,' representing the people of 
God. Accordingly, in its earlier occurrences in Daniel it describes 
the dominion of kings Nebuchadnezzar and Darius, who are 
represented (in a conventional hyperbole) as ruling the whole 
world. In chapter 3 it is associated with Nebuchadnezzar's 
attempt to impose the idolatrous worship of the great golden 
image on all his subject, an episode which must have seemed to 
John to prefigure the universal worship ofthe image ofthe beast. 

It is this Danielle usage which most adequately explains the 
use of the fourfold phrase in Revelation from 10:11 onwards, 
though the association with Genesis 10 does not thereby become 
redundant. In the two earlier occurrences (5:9; 7:9) the nations 
themselves are not direcdy in view. The reference is rather to the 
church which is composed of people from all the nations. But 
from 10:11 onwards the phrase refers to the nations themselves, 
subject to the universal rule of the beast (13:7) and Babylon 
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"'Cf. perhaps also Isa 66:18:' I am coming to gather all nations and languages.' 
This verse is quoted in 2 Clem 17:4 in a way that assimilates it to the Danielle 
threefold phrase for the nadons:''Epxotiai cwayayflv irdvra rd I9i/ti, <t)uXd<: Kal 
•yXiSaaac. 

(17:15). Thus it closely relates, in Revelation as in Daniel, to the 
issue of the coming of God's kingdom, which will occur when 
' the kingdom ofthe world,' now ruled by the beast, becomes' the 
kingdom of our Lord and his Messiah' (11:15). There is a sense, 
in Reveladon as in Daniel, in which this is the kingdom also of 
God's people (Rev 5:10; 20:4,6), butjohn takes the human-like 
figure of Daniel 7:14 to be Jesus Christ himself (Rev 1:13; 14:14). 
Thus his use of the fourfold phrase, recalling Daniel 7:14, 
implicidy indicates the expectadon that all the nadons, who 
currendy worship the beast, are to serve Jesus Christ. It should 
be noted thatjohn cannot have thought Daniel 7:14 fiilfiUed in 
the redemption of people from all nations in the church (5:9), 
for in his exegesis of Daniel these are 'the holy ones' whom the 
horn (Revelation's beast) fights and conquers (Daniel 7:21, to 
which Revelation 13:7a alludes), while still ruling the nations 
(13:7b). This persecution is that from which the people drawn 
firom all nations emerge victorious in 7:9. But reading Daniel 
7:14 asjohn must have read it, we are led to expect something 
more: the transfer of dominion over the nations themselves 
from the beast to Jesus Christ.'** 

The threefold Danielle phrase explains the precise form 
which John's fourfold phrase takes in Revelation 10:11: ̂ trl 
Xaotc Kal kOveaw KOI yXciaaaLC KOI PaaiXeOaiv iroXXotc. The 
first three nouns here are John's translation of the three 
Aramaic terms in the same order as they occur in the Danielle 
phrase. (The Greek translations of Daniel differ in their 
translations ofthis phrase: Theodotion uses Xa6c, <^vk{\, y\ljxjaa 
in all cases, LXX varies between ^6voc, <f)uXî , yXuaaa and 
kOvoQ, yXwaca, x^pa. ButXa6c, ^Gvoc, yXriSaaa would be good 
equivalents of the Aramaic words.) In 10:11 John is told the 
subject of the rest of his prophecy. Hitherto he has not referred 
to the nations ofthe world as such, only to the church as drawn 
from them. From now on the church's witness to the nations 
and its conflict with the beast who rules the nations become the 
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subject ofjohn's visions. Therefore it is appropriate that at 
10:11 the phrase should be used in its Danielle form. Moreover, 
since the issue is really that of sovereignty over the nadons, 
John's prophecy is to concern not only the nadons, described 
by the three terms from Daniel, but also 'kings', which form 
part of the fourfold phrase only in Reveladon 10:11. These 
'kings', symbolized by the beasts and the horns, feature 
prominendy in Daniel 7 (explicidy at 7:17,24). 'Many peoples 
and nadons and languages and kings' is a good summary of 
one aspect of Daniel 7: the universal empires which are to be 
taken from their tyrannical, pagan rulers and transferred to 
the dominion of the 'one like a son of man' and the holy ones 
of the Most High.John's prophecy from 10:11 onwards concerns 
the way this transfer of sovereignty — the coming of the 
kingdom of God — is to happen. 

The form ofthe fourfold formula in 10:11 not only coincides 
with the Danielle form. As we showed in secdon 3 of this 
chapter, it also alludes to Ezekiel 3:6: the 'many peoples' to 
whom Ezekiel was not sent but John is. This explains the 
unique occurrence of 'many' (-rroXXotc) in this version of the 
formula. 

It is worth nodcing that 'the kings of the earth,' who feature 
prominendy in the vision of Babylon and her fall (17:2, 18; 
18:3,9), and die ten kings (17:12-13, 16-17), who derive from 
Daniel 7:24, are closely associated with the fourfold phrase 
when it occurs in 17:15. But on this occasion another term, 
6xXoc, is subsdtuted for the usual ^v\i\: Xaol Kol 6xXoi elalv 
Kal lQvv\ Kal yXtoaaai. Here the first two terms are set apart 
from the latter two. Elsewhere in the vision of Babylon, ?0voc 
is used for the nadons over which she rules (18:3, 23; cf. 14:8; 
16:19), but Xa6c and 6xXoc are used for the people of God: 'my 
people' (6 Xa6c jiou), who are called to come out of Babylon 
(18:4), and the 'great multitude' (6xXoc TTOXUC), who are the 
martyred Christians in heaven rejoicing over Babylon's fall 
(19:1, 6; cf. 7:9). Moreover, when the voice of the great 
multitude is said to be 'like the sound of many waters' (19:6; cf 
14:2), we are reminded that the fourfold phrase is used in 17:15 
to explain the meaning of the 'many waters' (17:2) on which 
Babylon sits. Thus by placing Xa6c first in the fourfold formula 
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5:9 irdcrnc 1 2 3 4 
7:9 4 1 3 2 
10:11 km 3 4 2 X 
11:9 kK 3 1 2 4 
13:7 k-ni TTdcjav 1 3 2 4 
14:6 eirl irdv 4 1 2 3 
17:15 3 Y 4 2 

The four occurrences ofthe formula which include irdc can 
now be seen to form a carefully structured set of two pairs: 

5:9 irdmic 12 3 4 
13:7 km TTdaav 12 3 4-

and uniquely including 6xXoc, John has highlighted, in this 
form of the fourfold phrase, the contrast between the nadons 
who serve Babylon and the people of God who suffer at her 
hands (17:6; 18:20, 24). 

Just as in 10:11, allusion to the Danielle phrase is combined 
with allusion to Ezekiel 3:6, condnuing the reference to Ezekiel's 
prophedc commissioning throughout chapter 10, so in 14:6 
allusion to the Danielle formula is combined with allusion to 
Psalm 96:3. As we showed in secdon 6 of this chapter, 14:6-7 are 
based on this psalm, which in verse 3 speaks of declaring God's 
glory and saving activity among 'the nations' {cr\i) and 'all the 
peoples' (D'QjrrtD). The order of the fourfold formula in 14:6 
may be so designed as to place these two terms first and last, 
thus including the others within those mentioned in this verse 
of the psalm. (There is also a reference to 'the tribes of the 
peoples' [D'DB mrBEto] in Psalm 96:7.) 

So far we have explained the order in which the terms in the 
fourfold formula occur in 5.9 and 10:11, and partially in 17:15 
and 14:6. To understand the rationale for the variation in 
order between all seven of the occurrences of the phrase, we 
need to compare the order in all seven. If we take the order in 
5:9 as normative and therefore number the four nouns in the 
order in which they occur there (1 = (j)uXi*|, 2=yXuaaa, 3 = Xa6<;, 
4 = ?0voc), we find the following pattern (X and Y stand for 
paoLXeiic andSxXoc in 10:11 and 17:15 respectively): 
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7:9 T TavT6c 4 13 2 

14:6 €T\l TTdv 4 12 3 

Each pair consists of, firstly, a group drawn from (^K) all the 
nadons (5:9; 7:9), and, secondly, all the nadons themselves. In 
each pair the fourfold phrase begins with the same noun (5:9; 
13:7:4>v\i\; 7:9; 14:6: IQVCK) . Moreover, in each pair the order 
of the four nouns diverges only by the reversal of two adjacent 
nouns (the second and third in 5:9; 13:7, the third and fourth 
in 7:9; 14:6). This pattern relates the two members of each pair 
closely together. But there is also a correlation between the two 
pairs, because the order in 7:9 differs from that of 5:9 in the 
same way that the order of 14:6 differs from that of 13:7. 

The close relationship between 5:9 and 13:7 is part of a 
deliberate pattern of ironic parallels between the Lamb's 
conquest and the beast's.John sees the Lamb 'as if slaughtered' 
(5:6: coc ea^y\iivov) and one of the beast's heads 'as if 
slaughtered' (13:3: d)C k(j4>ay[ikvr\v). The Lamb has conquered 
(5:5); the beast was allowed to conquer the saints (13:7). The 
Lamb's conquest by his death leads to the worship of God and 
the Lamb by every creature (5:13); the beast's recovery from its 
mortal wound leads to the worship of the dragon and the beast 
by the whole world (13:3-4,8). The Lamb has ransomed people 
from every tribe and language and people and nation, to make 
them a kingdom (5:9-10); the beast is allowed to rule over every 
tribe and people and language and nation (13:7). The ironic 
parallel between the Lamb and the beast is especially sharp in 
13:7, where the saints whom the beast is allowed to conquer 
(13:7a) are, of course, precisely those whom the Lamb's 
conquest had won from every tribe and language and people 
and nation (5:9), and the beast's conquest of them is closely 
linked to the authority he is allowed to exercise over every tribe 
and people and language and nation (13:7b). 

In 7:9 those whom the Lamb's conquest had won from all 
the nations are seen celebrating in heaven, as martyrs, the 
victory they in turn have won by participation in his victory (cf 
7:14). The link between 5:9 and 7:9 is clear enough: the Lamb's 
victory is continued by his people. The argument of the rest of 
this chapter explains the link between 7:9 and 14:6. The 
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church's faithfulness in witness even as far as death is the way 
in which the nadons are to be won from the worship of the 
beast to the worship of the true God. The message ofthe angel 
to every nadon and tribe and language and people (14:6-7) 
dramatizes the effect of the victory of the martyrs on the 
nations: it calls them to repudiate the beast's rule (13:7) and 
worship God. Thus, whereas in 13:7 the beast's apparent 
victory over the saints (putting them to death) appears to 
consolidate his universal rule, in 14:6-7 it becomes clear that it 
is actually the means for the saints, by their suffering wimess, 
to challenge his universal rule and to call the nations into the 
kingdom of God. 

The remaining three occurrences of the formula have this 
pattern: 

10:11 M 3 4 2 X 
11:9 3 124 
17:15 3 Y 4 2 

All three begin the list of four nouns with Xa6c, but it is 11:9 and 
17:15 which make a pair comparable with the two pairs we have 
just discussed. In these cases, as in 5:9; 13:7 and 7:9; 14:6, the 
order of the four nouns diverges only by the reversal of two 
adjacent nouns (the third and fourth), though the substimtion 
of 6xXoc in 17:15 for <^vkl] in 11:9 creates a further divergence. 
Moreover, as in 5:9; 13:7and7:9; 14:6, the pair consists of, firsdy, 
a group drawn from (EK) the nations (11:9), and, secondly, the 
nations themselves (17:15). So we should probably regard 11:9 
and 17:15 as a pair, and 10:11 as set apart from the three pairs 
into which the other six occurrences of the fourfold phrase fall. 
This is appropriate, since 10:11 has a special importance, as 
John's commission to give the prophetic revelation which is the 
central message of his book. The relationship between 11:9 and 
17:15 is not hard to see. Both concern the nations as subjects of 
the great city, which is responsible for the murder of the 
prophetic wimesses of Jesus (cf 17:6; 18:24). 

It is not insignificant that only three of the four nouns which 
usually compose the fourfold phrase (<|>uXf|, Xa6c, l6voc) are 
placed first in order, while yXwaaa never occurs first. This 
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1:7 TTdoai al <|)uXat 
5:9 irdoric <j>uXfic... 
13:7 eirl trdoav (|)uXf|v.. 

7:9 eic TTavT6c kOvoxK. 
14:6 eirl TTav ̂ Qvoc... 
15:4 •n&vra ra kQw] 

11:9 €K Tcov Xaoiv... 
17:15 Xaot... 
21:3 Xaot 

That this pattern is not accidental seems clear from the further 
observation that each of the passages which do not use the 
fourfold phrase is in this way related to the occurrence of the 
fourfold phrase which is placed closest to it in the composition 
of die book (1:7 to 5:9; 15:4 to 14:6; 21:3 to 17:15). Furdiermore, 
each of these three groups of passages has a thematic unity. 
The first group (1:7; 5:9; 13:7) is linked by reference to the 
sacrificial death of Christ. The second group (7:9; 14:6; 15:4) 

corresponds to the fact that these three nouns are each used, 
outside the fourfold phrase, to refer to all the nations of the 
world, while yXwoaa is not (outside the fourfold phrase it 
occurs only in its literal sense in 16:10). Moreover, the fact that 
irdc is used with the fourfold phrase only in the four cases 
where ^v\-f\ or eOvoc head the phrase, not in the three cases 
where Xa6c heads the phrase, corresponds to the fact that, 
outside thefourfold phrase,trdvTa is used with ?Gi/T] (12:5; 14:8; 
15:4; 18:3,23) andTrdam with(j)uXaL (1:7), but Ttdc is not used 
with Xa6c or Ttdurec with Xaoi (cf. 18:4; 21:3). This helps to 
show that the fourfold phrase is intended to be related to other 
references to the nadons of the world which employ only one 
of the four nouns. Moreover, it gives the fourfolti phrase a 
special reladonship to three passages (1:7; 15:4; 21:3) which 
refer, as we have argued in secdons 8 and 9 of this chapter, to 
the conversion and salvadon ofthe nadons. With occurrences 
of the fourfold phrase grouped in the three pairs we have 
disdnguished they make the following pattern: 
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is linked by die theme of worship. The third group (11:9; 17:15; 
21:3) is linked by the theme of the city: Babylon in 11:9 and 
17:15, the Newjerusalem which replaces Babylon in 21:3. The 
pattern therefore indicates that (1) the Lamb by his sacrifice 
will win the allegiance of the nadons which are now impressed 
by the bogus sacrifice of the beast; (2) the nadons which now 
worship the beast will be won, through the wimess of the 
martyrs, to the worship of God; (3) the nadons which now serve 
Babylon will become, through the wimess of the martyrs, God's 
peoples with whom he will be present in the Newjerusalem. 
Thus it becomes clear that, although the fourfold phrase is not 
itself used to describe the nadons as converted and included in 
the kingdom of God, it is always used with this transfer of the 
nadons from the beast's rule to God's in view. This is also 
impUcit in the reladonship of the phrase to the key verse Daniel 
7:14. 

Finally, we return to the numerical symbolism ofthe sevenfold 
use of the fourfold phrase. We have observed that this number 
28 (7 for completeness x 4 for the world) indicates that the 
phrase refers to all the nations ofthe whole world. On its first 
occurrence (5:9) the phrase is closely linked to the Lamb and 
his conquest. It is certainly not accidental that the word 'Lamb' 
(dpvtov) is used of Christ 28 times in Revelation. Thus John 
indicates that the ultimate purpose of the Lamb's conquest is 
to win all the nations of the world, designated by the fourfold 
phrase, for his kingdom, as Daniel 7:14 predicts. Moreover, in 
the same passage in which the Lamb is first introduced, in 
relation to the fourfold phrase (5:6-10), we are told that the 
Lamb's seven horns and seven eyes are the seven Spirits of God 
sent out into all the earth (5:6). There are four references to 
the seven Spirits in Revelation (1:4; 3:1; 4:5; 5:6), matching the 
seven occurrences of the fourfold description ofthe nations. It 
is to all the nations of the world that the seven Spirits are sent 
out, in order, through the prophetic wimess of the church, to 
win the nations to the worship of the true God. Thus the 
fourfold phrase we have been studying is tied into a pattern of 
numerical symbolism which encapsulates what we have seen to 
be John's central prophetic conviction about the coming of 
God's kingdom on earth: that the sacrificial death of the Lamb 
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and the prophedc witness of his followers are God's strategy for 
winning all the nadons of the world from the dominion of the 
beast to his own kingdom. 



10 

The Economic Critique of Rome in 
Revelation 18 

The Book of Revelation is one of the fiercest attacks on Rome 
and one of the most effective pieces of political resistance 
literature from the period of the early empire. Its thorough
going criticism of the whole system of Roman power includes 
an importantelementof economic critique. This condemnation 
of Rome's economic exploitation of her empire is the most 
unusual aspect of the opposition to Rome in Revelation, by 
comparison with otherjewish and Christian apocalyptic attacks 
on Rome, and it has also received the least attention in modern 
study of the book. Though we shall have to refer briefly to other 
aspects of Revelation's critique of Rome, this chapter will focus 
on the economic aspect. In particular, a detailed study of the 
passage 18:9-19 will be offered. Finally, some comparable 
material in thejewish Sibylline Oracles will be noticed. 

1. The literary structure of the account of the fall of 
Babylon 

The broad structure of the last seven chapters of Revelation' is 
as follows: 

16:1-21 The seven last plagues leading to the fall of 
Babylon 

'For this structure, see especially Giblin (1974). 

338 
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17:1-19:10 Babylon and her fall 
19:11-21:8 Transition from the fall of Babylon to the arrival 

of the Newjerusalem 
21:9-22:9 The New Jerusalem 
22:10-21 Epilogue to the book 

The key to this structure is found in the clear parallelism 
between the major sections 17:1-19:10 and 21:9-22:9, which 
describe the two contrasting cities: Babylon the harlot and 
the Newjerusalem the bride of the Lamb. The introductions 
to each of these two sections, describing how the interpreting 
angel takes John to see in a vision each of the two women 
who represent the two cities (17:1-3; 21:9-10), are closely 
parallel. So are the conclusions to each of these two sections, 
again featuring the same in terpreting angel with which each 
section began (19:9-10; 22:6-9). Between these parallel 
introductions and conclusions, however, these two major 
sections are rather different. In the second section (21:9-
22:9) John merely describes his vision of the Newjerusalem. 
The first section (17:1-19:10) is more complex in structure. 
The vision of the harlot (17:1-6) is followed by a lengthy 
explanation of the vision by the interpreting angel (17:7-8). 
Then a further series of visions and auditions (18:1-19:8) 
serve to describe the fall of Babylon and its significance. 
This series of visions and auditions ends with a reference to 
the Newjerusalem (19:7-8) which serves to connect the two 
major sections on Babylon and the New Jerusalem. It 
indicates the relation between the two: that Babylon the 
harlot must fall in order to make way for the arrival of the 
Newjerusalem. That connexion having been established, 
the events which intervene between the fall of Babylon and 
the arrival of the New Jerusalem are described in the 
transitional secdon (19:11-21:8). 

The passage with which we are here primarily concerned is 
the series of visions and auditions in 18:1-19:8 (though we shall 
also have to refer to the initial vision of Babylon in chapter 17). 
The structure of this passage 18:1-19:8 has been frequendy 
misunderstood, but is important to grasp. Itfalls into four main 
parts: 
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rrhis is a mistalie made by Strand (1982) and Shea (1982) (both following 
Farrer [1964] 189), who propose a chiasdc structure for Reveladon 18. They 
correctly recognize the parallelism between 18:1-3 and 18:21-24, but they miss the 
parallelism between 18:4-20 and 19:1-8. Moreover, their analysis of 18:4-20, which 
treats 4-8 as a unit, cannot be upheld (see below for my alternative analysis). 

"Yarbro Collins (1980) 198-199. 
T h e following analysis largely agrees widi Yarbro Collins (1980) 193-196. 
^So Yarbro Collins (1980) 193; Yarbro Collins (1984) 117. 

A 18:1-3 An angel pronounces judgment on Babylon 
B 18:4-20 A voice from heaven predicts the fall of 

Babylon 
A' 18:21-24 An angel pronounces judgment on Babylon 
B' 19:1-8 Voices in heaven praise God for the fall of 

Babylon 

Although chapter 18 has often been treated as a unit in itself,* 
it should be clear that the scene of rejoicing in heaven in 19:1-
8 is part of the depiction of the fall of Babylon and is needed 
to complete the unit. Moreover, just as there are links between 
the passages here labelled A and A ' s o there are also between 
B and B', which show that the latter is the fourth part of a four-
part unit. B depicts the mourning for Babylon by the kings of 
the earth, the merchants and the sailors (18:9-19) and ends by 
calling on the inhabitants of heaven to rejoice over Babylon's 
fall. This call is taken up in B', where the rejoicing in heaven 
over Babylon's doom contrasts with the mourning on earth 
in B. 

But section B (18:4-20), which contains the material most 
relevant to our theme, needs to be further analyzed." It is 
important to realise that the whole of this section is the words 
of die voice from heaven to which 18:4 refers.* Most interpreters 
and translations have supposed that the words of the voice 
from heaven end with verse 8, but there is no reason to suppose 
this. Rather, the prediction of Babylon's fall which begins in 
verses 7b-8 continues with the prediction of how the kings, the 
merchants and the sailors will mourn for her (w. 9-19). John 
is not describing the mourning on his own account, but 
continuing to report the words of the heavenly voice. (The 
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"Cf. also Fekkes (1988) 221 n. 53. 

future tenses in w. 9-10,15 make clear that the account of the 
mourners is prediction; the vividness of the scene accounts for 
the present and past tenses in w. 11,14,17-19; for the variadon 
of tenses, cf 11:7-13.*) Recognizing this removes the problems 
otherwise caused by verses 14 and 20. In verse 14 the account 
of the mourning of the merchants is interrupted by a comment 
addressed to Babylon, but the speaker does not change. Verse 
20 is not part of the lament of the sailors (v. 19): it would be 
quite incongruous for the sailors who are lamenting the loss of 
their own livelihood through the fall of Babylon to continue by 
calling on the inhabitants of heaven to rejoice because of it. But 
on the other hand, there is no need to supply for verse 20 a new 
speaker not indicated in the text. Rather the heavenly voice, 
after quoting the sailors' lament in verse 19, turns to address 
the inhabitants of heaven in verse 20. The key to analysing the 
whole section B is to recognize the various addressees of 
various passages and to distinguish the passages addressed to 
various addressees from those which are predictions addressed 
to no specified hearers. The section can then be divided as 
follows: 

4a Introduction 
4b-5 A call to the people of God to come out of Babylon 
6-7a A call to the agents of divine justice to execute 

vengeance on Babylon 
7b-8 Prophecy of the fall of Babylon 
9-10 Prophecy of the mourning for Babylon: First group 

of mourners 
11-13 Prophecy of the mourning for Babylon: Second 

group of mourners (a) 
14 Interjection addressed to Babylon 
15-17a Prophecy of the mourning for Babylon: Second 

group of mourners (b) 
17b-19 Prophecy of the mourning for Babylon: Third 

group of mourners 
20 Call to the inhabitants of heaven to rejoice over the 

fall of Babylon 
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These are unidentified, but are probably heavenly beings: Yarbro Collins 
(1980) 193. 

"Vanhoye (1962): Yarbro Collins (1980) 199. 

In these divisions there is a logical progression. First, the 
people of God are warned to leave doomed Babylon lest they 
share her punishment. Then, the ministers of vengeance' are 
commanded to do their work. Then, the execution of 
vengeance, the fall of Babylon, is foreseen. Then, as Babylon 
bums, three groups of mourners are depicted lamenting her 
fall. Finally, heaven is called on to rejoice that God'sjudgment 
on Babylon has taken place. 

The whole of chapter 18 is closely related to Old Testament 
prophecies of the fall of Babylon and the fall of Tyre, from 
which it borrows phrases, images, and ideas. But out of these 
deliberate echoes of the Old Testament John has created a 
fresh prophecy of considerable literary skill, which appears 
especially in the vivid portrayal ofthe three groups of mourners 
for Babylon (w. 9-19). This is inspired by and borrows phrases 
from Ezekiel's prophecies of the fall of Tyre, which include 
dirges sung for Tyre by two different groups of mourners 
(26:15-18; 27:29-36) and also a catalogue of the merchandise 
from various lands in which Tyre traded (27:12-24). But with 
this inspiration from Ezekiel, John has produced a highly 
effective description of his own, in which the terms of the 
description are both repeated and varied in each of the three 
cases, creating parallelism while avoiding monotony.* The 
function of this description of the mourners will be discussed 
later, but it is appropriate to note here how the stmcture of the 
passage gives a special prominence to the merchandise which 
the merchants import to Rome. The two shorter accounts of 
the kings (w. 9-10) and the sailors (w. I7b-19) frame the 
longer account of the merchants (w. 11-17a), which is broken 
in two by the interjection addressed to Babylon (v. 14). The 
merchandise is listed at length in the first part of the account 
of the merchants (w. 12-13), is the topic of the interjection 
addressed to Babylon (v. 14), is mentioned again when the 
account of the merchants is resumed after the interjection 
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2. Rome as the harlot city 

The book of Reveladon uses two major, complementary images 
ofthe evil power of Rome. One is the sea-monster ('the beast'), 
introduced in chapter 13. It represents the imperial power, the 
Roman Emperors as a poHdcal institution, and in particular 
their military might, on which the Roman empire was founded. 
The other image is of the great city Babylon, first named in 
14:8, and then portrayed as a woman, 'the great harlot,' in 
chapter 17. Babylon is the city of Rome (built on seven hills: 
17:9) and in particular the city of Rome as a corrupting influence 
on the peoples ofthe empire. Chapter 17 brings the two images 
together: die harlot is enthroned on the seven heads of the 
beast (17:3, 9-10). In other words, Roman civilization, as a 
corrupting influence, rides on the back of Roman military 
power. The city of Rome grew great through military conquest, 
which brought wealth and power to the city, and its economic 
and cultural influence spread through the world in the wake of 
the imperial armies. John never forgets that Rome's power is 
founded on war and conquest, but he also recognizes that it 
cannot be reduced to this. As well as the irresisdble military 
might of the beast, there are the deceptive wiles of the great 
harlot. 

For John, the satanic, antichristian nature of Roman power, 
as exercised in his time, was demonstrated most obviously by 
the Roman state religion in which the power of the state was 
deified. It may be thatjohn's use of the two distinct images of 
Roman power—the beast and the harlot-city—was assisted by 
a feamre ofthis state reUgion. It included not only the worship 
ofthe divinized Emperors but also the worship ofthe goddess 

(v. 15) and is also portrayed symbolically, as the adornments 
of Babylon imagined as a woman, in the merchants' lament 
(v. 16), which ends by lamenting the destruction of so much 
wealth (v. 17a). We would be justified in supposing that in 
his account ofthe fall of Babylon John wished particularly to 
highlight the imported wealth which will perish with the 
city. 
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'*Yarbro Collins (1980) 201. 

Roma," who was a kind of personificadon of the city of Rome.'" 
It may be that in the woman of Reveladon 17 John's readers 
would have recognized the goddess Roma," revealed by the 
vision in her true character: a Roman prosdtute, wearing her 
name on a headband on her forehead (17:5) as prosdtutes did 
in the streets of Rome.'* 

John describes the impulse to the imperial cult in 13:14: 
people 'worshipped the beast saying, "Who is like the beast, 
and who can fight against it?'" The irresisdble military might of 
Rome seems divine and attracts worship. The verse has a kind 
of parallel in 18:18, with reference to Babylon. Those who 
there lament her downfall cry, 'What city was like the great 
city?' Here the wealth and splendour of the city of Rome evoke 
admiradon, just as her military might evoked spontaneous, if 
somewhat craven, worship. The point should not be pressed 
too far. If the picture of the great harlot owes something to the 
goddess Roma, John does not actually portray her as an object 
of worship, as he does the beast. His point is more that, through 
her corrupting influence, she promotes the idolatrous religion 
of Rome. But Babylon comes close to self-deificadon in her 
proud boast, 'A queen I sit, I am no widow, mourning I shall 
never see' (18:7), which echoes not only ancient Babylon's 
boast (Isa47:7-8) "butalsocontemporary Rome'sself-promoted 
reputation as the eternal city.'* It was the city which believed, 
as an article of faith, that she could never fall, whose fall is 
announced in Revelation 18. 

In order to understand why John portrays the city of Rome 
both as the city of Babylon and as a harlot, we must briefly 
consider his Old Testament sources. John is very conscious of 
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writing in a long tradition of prophedc oracles'* and so is 
constantly echoing and reapplying the oracles of his 
predecessors. His portrayal ofthe fall of Babylon is a remarkable 
patchwork of skilful allusions to Old Testament prophecies of 
the fall of Babylon and the fall of Tyre.'® There are two major 
sources: Jeremiah's great oracle against Babylon (Jer 50-51) 
and Ezekiel's great oracle against Tyre (Ezek 26-28). But 
allusion is also made to all of the shorter oracles against 
Babylon and Tyre to be found in the Old Testament prophets 
(Babylon: Isa 13:1-14:23; 21:1-10; 47; Jer 25:12-38; Tyre: Isa 
23) . " It seems thatjohn has quite deliberately fashioned a 
prophetic oracle against Rome which gathers up all that his 
prophetic predecessors had pronounced against the two cities 
of Babylon and Tyre. For John these oracles are more than a 
literary source. They are oracles which, because they applied to 
Rome's predecessors in evil, apply also to Rome. He sees Rome 
as the culmination of all the evil empires of history. Just as the 
beast, as portrayed in Revelation 13:1-2, combines in itself the 
features of all the beasts which in Daniel's vision symbolized 
the evil empires before Rome (Dan 7:3-8), so the Babylon of 
Revelation 17-18 combines in itself the evils of the two great evil 
cities of the Old Testament prophetic oracles: Babylon and 
Tyre.'» 

Of the two, Babylon is the city whose name John uses as a 
cipher for Rome. No Old Testament city could more truly be 
c^led, like Rome, 'the great city which has dominion over the 
kings of the earth' (Rev 17:18). Rome resembled Old Testament 
Babylon in being a proud, idolatrous, oppressive empire, and 
especially in being the power which conquered and oppressed 
the people of God. Rome declared itself the heir of Babylon by 
setting itself against God in its political and religious policies. 
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"So Fekkes (1988) 219-220, who thinks Revelation 17:3b; 18:3b, 9a allude to 
Isaiah 23:17b. 

But it is important to notice that Ezekiel's oracle against Tyre 
contributes as much to John's account of the fall of Babylon as 
Jeremiah's and Isaiah's oracles against Babylon do. If Rome 
was the heir of Babylon in polidcal and religious acdvity, she 
was also the heir of Tyre in economic acdvity. For Tyre was the 
greatest trading centre of the Old Testament period, notable 
not, like Babylon, for her polidcal empire, but for her economic 
empire. So it is to focus his indictment of Rome for her economic 
exploitadon and his pronouncement of judgment on Rome 
for aspect of her evil, thatjohn reapplies to Rome Ezekiel's 
oracle against Tyre. The Old Testament background therefore 
helps us to see how central the economic theme is to the 
condemnadon of Rome in Revelation. 

If Babylon gave Rome its name injohn's oracle, it is probably 
Tyre that supplied the image ofthe harlot for Rome.'* The Old 
Testament prophets do not portray Babylon as a harlot, but 
Isaiah 23:15-18 uses the image of the harlot for Tyre. The 
reference there is obviously to the vast trading acdvity through 
which the city of Tyre had grown rich. Tyre's commercial 
enterprise is compared with prostitution because it is association 
with other nations for the sake of profit. Thus we should expect 
the primary significance ofjohn's portrayal of Rome as the 
great harlot to be economic. But since the way in which Tyre 
profited from her purely commercial empire was significandy 
different from the way in which Rome benefited economically 
from her political empire, John develops the image of the 
harlot to suit its specific reference to Rome. The significance 
he gives to it requires some careful unpacking. 

The image of the harlot is so fundamental to John's 
understanding of Rome that even when he is speaking primarily 
ofthe city, as in chapter 18, he does not forget that the city is 
a harlot. Hence the terms of the description in 17:1-6 are 
echoed in 18:3, 9 (cf 17:2) and 18:16 (cf 17:4), while die 
image ofthe harlot recurs explicidy in 19:2. The basic notion, 
of course, is that those who associate with a harlot pay her for 
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the privilege. And Rome is no ordinary harlot: she is a rich 
courtesan, whose expensive clothes andjewelry (17:4) indicate 
the luxurious lifestyle she maintains at her lovers' expense. 
The meaning of the picture is unpacked for us when the 
harlot's clothing and jewels are described again, in the same 
terms, in 18:16. Here they are plainly a metaphor for the wealth 
of the city of Rome, for all the luxury goods listed in 18:12-13, 
brought to Rome by the great network of trade throughout her 
empire. In other words, Rome is a harlot because her 
associations with the peoples of her empire are for her own 
economic benefit. To those who associate with her she offers 
the supposed benefits of the PaxRomana, much lauded in the 
Roman propaganda of this period. Rome offered the 
Mediterranean world unity, security, stability, the conditions 
of prosperity. But injohn's view these benefits are not what 
they seem: they are the favours of a prostitute, purchased at a 
high price. The Pax Romana is really a system of economic 
exploitation of the empire. Rome's subjects give far more to 
her than she gives to them. 

There are, of course, those who have a vested interest in the 
power and the economic dominance of Rome: the kings, the 
merchants and the mariners (18:9-19). To these people, who 
share in Rome's profit, we shall return later. But many of 
Rome's subjects are in fact exploited by her, yet fail to see it. 
They are taken in by Roman propaganda. They are dazzled by 
Rome's glory and seduced by the promised benefits of the Pax 
Romana. This delusion John portrays by means of two additional 
metaphors, which extend the harlot image. When he refers to 
the harlot's influence, not on the ruling classes of the empire, 
but over the peoples ofthe empire, he says that she intoxicates 
them with the wine of her fornication (14:8; 17:2; 18:3) or that 
she deceives them with her sorceries (18:23). The latter probably 
refers to the magic arts used by a prostitute to entice her cHents 
(as in Nah 3:4) or may simply portray Rome in another guise: 
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as a witch (cf. Isa 47:12). In any case, it is clear what John means. 
When Rome's subjects, the ordinary people of the empire, 
welcome her rule, it is because she has endced and seduced 
them. They are taken in by the prostitute's wiles and the tricks 
of her trade. 

We have seen, then, that the primary meaning of the harlot 
image in Revelation 17-18 is economic. Butjohn was no doubt 
also aware of a much more common Old Testament use of 
harlotry as a metaphor.*' In this usage, idolatrous religion is 
described as harlotry, because the people of God, when they 
adopted pagan religious practices, were being unfaithful to 
their husband, God, and 'played the harlot' with other gods 
(e.g. Jeremiah 3). This Old Testament sense of harlotry could 
stricdy be applied only to the people of God, but it is very likely 
that John takes advantage of the traditional association of 
harlotry with idolatrous religion, when he refers to the corrupting 
influence ofthe harlot city (19:2). When the intoxicating draft 
from her golden cup is otherwise described as 'abominations 
and the impurities of her fornication' (17:4), and when she is 
described as 'the mother [i.e. the mother-city, the metropolis] 
of harlots and of the abominations of the earth' (17:5), the 
reference, following a familiar Old Testament use of the term 
'abominations', is to idolatrous religion. iJcfigioiacorruption is 
offered in the cup whose golden exterior symbolizes the 
attraction of Rome's wealth and splendour .John will be thinking 
primarily of the imperial cult. Part of the delusion of the Pax 
Romana— the intoxicating wine from the harlot's cup — was 
the people's sense of gratitude to the Emperor, who was 
worshipped as a divine Saviour for the blessings he had brought 
to his subjects. From John's Jewish Christian perspective, the 
political religion of Rome was the worst kind of false religion, 
since it absolutized Rome's claim on her subjects and cloaked 
her exploitation of them in the garb of religious loyalty. Thus, 
for John, Rome's economic exploitation and the corrupting 
influence of her state religion go hand in hand. 
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Finally, the portrait of the harlot in Revelation 17:1-6 ends 
with a fresh and even more sinister use of the image of 
drunkenness: she who made the earth drunk with her seducdve 
wiles is herself 'drunk with the blood of the saints and the 
blood of the witnesses of Jesus' (17:6). The accusation recurs, 
this time with a judicial image, in 18:24: 'in her was found the 
blood of prophets and of saints, and of all who have been slain 
on earth'. Here the prophets and saints are the Christian 
martyrs, and many commentators understand 'all who have 
been slain on earth' also as Christian martyrs, but this is not the 
natural sense, and it robs the verse of its climax. Rome is 
indicted not only for the martyrdom of Christians, but also for 
the slaughter of all the innocent victims of its murderous 
policies.** The verse expresses a sense of solidarity between the 
Christian martyrs and all whose lives were the price of Rome's 
acquisition and maintenance of power. John has not forgotten 
that Babylon rides on the beast with its bear's hug and its Uon's 
teeth (13:2). He knows that the Pax Romana v/as, in Tacitus's 
phrase, 'peace with bloodshed,'** established by violent 
conquest, maintained by continual war on the frontiers, and 
requiring repression of dissent.** Like every society which 
absolutizes its own power and prosperity, the Roman empire 
could not exist without victims. Thus John sees a connexion 
between Rome's economic affluence, Rome's idolatrous self-
deification, and Rome's military and political brutality. The 
power of his critique of Rome — perhaps the most thorough
going critique from the period ofthe early empire—lies in the 
connexion it portrays between these various facets of Rome's 
evil. 

Thus it is a serious mistake to suppose thatjohn opposes 
Rome only because ofthe imperial cult and the persecution of 
Christians. Rather this issue serves to bring to the surface evils 
which were deeply rooted in the whole system of Roman 
power. Injohn's perspective, the evils of Rome came to a head 

T h e fact that the verb cjcfidCu) is used of the Lamb in 5:6, 9, 12; 13:8 and of 
Chrisdan martyrs in 6:9, is no proof to the contrary, for it is also used of general 
slaughter in 6:4. 

Tac i tus , Ann. 1.10.4. 
«Cf. Wengst (1987) 11-19. 
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3. The list of cai^oes (18:12-13) 

John's list of twenty-eight items of merchandise imported by 
sea to the city of Rome has not received the attendon it 
deserves. Although, of course, it lists no more than a small 
selection of Rome's imports in this period, it is, to my knowledge, 
much the longest extant list of Roman imports to be found in 
the literature of the early empire. This rather remarkable fact 
suggests that we pay rather careful attention to the significance 
of this list for Revelation's polemic against Rome. 

Some commentators have been content to remark that the 
list is modelled on Ezekiel's list of forty foreign products in 
which the city of Tyre traded (27:12-24), as though John's list 
were sufficiently explained by this source.** No doubt it was 
Ezekiel's list which suggested the idea of a list of cargoes. It is 
true that a number of items of merchandise are common to 
both lists, but no more than would be practically inevitable in 
any two lengthy lists of items traded in the ancient world. Each 
list also has a significant number of items which do not occur 
in the other. But the feature ofthe lists which shows thatjohn's 

"Charles (1920) 2.103; Beckwith (1919) 715. 

in her persecution of Christians, because here Rome's self-
deification clashed with the lordship ofthe Lamb to which the 
Chrisdan martyrs bore wimess and so what was implicit in all of 
Rome's imperial policies here became explicit. Hence 
Reveladon most often portrays the fall of Rome as vengeance 
for the death of the Chrisdan martyrs (16:6; 18:24; 19:2; cf. 
18:6). But this is certainly not the whole story: God'sjudgment 
of Rome is also attributed to her slaughter ofthe innocent in 
general (18:24; cf 18:6), her idolatrous arrogance (18:8), and 
her self-indulgent luxury at the expense of her empire (18:7). 
The economic element in this cridque is probably the one 
which has received the least attendon in previous scholarship, 
but as we have nodced it is very prominent in chapter 18, and 
to the detail of it we now turn. 
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'"Barclay (1960) 220-212. 
"Swete (1907) 232-235. 
' 'Later commentators, such as Charles (1920) 2.103-105, and Beckwith (1919) 

716-717, do no more than select informadon from that collected by Swete and, 
long before him, Wetstein. Mounce (1977) 329-331, gives more detail than most 
recent commentators, by following Barclay as well as Swete, 

"Cf. Georgi (1986) 121-126, especially 123: 'John's work is anything but the 
product of an esoteric quiedst piety. Here a prophedc consciousness which has a 
hold on historical reality expresses itself.' 

was formulated largely independendy of Ezekiel's is that the 
principle by which each list is arranged is different. Ezekiel lists 
the products with which each named country traded with Tyre: 
the arrangement is geographical. John does not indicate the 
sources of the merchandise, but arranges his list according to 
types of cargo. Closer study ofjohn's list will reveal that what 
he has done is to substitute for Ezekiel's, which is an accurate 
account of Tyre's trade in the sixth century B.C., a list which is 
just as accurate in representing the imports of the city of Rome 
in the first century A.D. 

With the exception ofWUiam Barclay's popular commentary 
on Revelation,** H. B. Swete in his commentary of 1906*' was 
the last New Testament scholar who made any attempt to 
gather information about individual items in the list and to 
comment on their significance as Roman imports.** No doubt 
this lack of interest in the concrete detail which John so 
deliberately provides, reflects, not only the average exegete's 
preference for theology over concrete history, but also a failure 
fully to recognize the thoroughly contextualized nature of 
John's prophetic message. For all its visionary symbolic form, 
John's attack on Rome is aimed at the concrete political and 
economic realities ofthe empire in his time.** The symbolism 
is not a way of abstracting from these realities but a means of 
prophetic comment on their significance. By neglecting the 
list of cargoes, interpreters of Revelation have neglected one of 
the best pieces of evidence forjohn's engagement with the 
realities of Roman power as experienced by his contemporaries. 

In order to redress the balance, though still in a rather 
provisional way, we offer here some comment on each item in 
the list. Of particular importance will be evidence that the 
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" T . Frank in Frank (1940) 292. 
"Ibid.;J.J. van Nostrand in Frank (1937) 150-151,158. 

merchandise in quesdon was generally seen as a feamre ofthe 
newly conspicuous wealth and extravagance of the rich families 
of Rome in the period of the early empire. 

gold: Rome imported gold especially from Spain,*" where 
most of the mines had become state property during the first 
century (Strabo 3.2.10), somedmes by highly dubious means 
of confiscadon (Tacitus, Ann. 6.19). The use of gold was one of 
the commonly nodced features of the growth of extravagant 
luxury among the wealthy families of Rome in the first century 
(e.g. Tacitus, Ann. 3.53; Pliny, N.H. 33.39-40; Martial 10.49; 
11.95), and in one of the periodic attempts to curb this, in 
16 A.D., a law prohibiting the use of solid gold plate at private 
dinner parties was passed (Tacitus, Ann. 2.33). Pliny complains 
that now the ceilings of private houses are commonly covered 
in gold (N.H. 33.57), that today even slaves use gold for 
ornament (N.H. 33.23), and reports that since even plebeian 
women now wear shoe-buckles of gold, they are thought old-
fashioned and silver ones are preferred by the aristocracy 
(N.H. 33.152). Widi the place of gold at the head ofjohn's list, 
it is worth comparing the fact that it is the first object of Roman 
greed mentioned in Eumolpus' account of the insatiable 
desire for wealth and luxury which motivated Roman imperial 
expansion: 'if there were... any land that promised a yield of 
yellow gold, that place was Rome's enemy, fate stood ready for 
the sorrows of war, and the quest for wealth went on' (Petronius, 
Sat. 119). Pliny (N.H. 36.6) considered the private use of ivory, 
gold and precious stones the evidence ofthe luxury (luxuria) 
he so regularly condemns as moral degeneration in the Rome 
of his day. 

silver:The case of silver, also imported mosdy from Spain,*' 
was similar to that of gold (cf, e.g., Tacitus, Ann. 3.53). Pliny 
strongly associates silver with the luxury of the Roman rich in 
his time, remarking on the fashions for silver-plated couches 
and baths made of silver, the common use of silver for serving 
food (cf. Martial 11.97), the rage not only for vast quantities of 
silver plate but also for silver art objects by particular artists 
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"Warmington (1974) Part 2, ch. 3. 
"Warmington (1974) 40,90. 
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(Pliny, N.H. 33.145-153). In the use of gold and silver, as widi 
so many of these imported luxuries, Nero and Poppaea provide 
examples ofthe currentextravagance taken to absurd extremes 
(Pliny, N.H. 33.54, 140; Suetonius, Afero30.3). 

precious stones: Most came from India, as part of the eastern 
trade in luxuries which flourished from the reign of Augustus 
onwards.** Indian jewels were widely used in Rome throughout 
the first century.** That they came from beyond the bounds of 
the empire explains why the emperor Tiberius, in his letter to 
the Senate about Roman extravagance in 22 A.D., referred to 
'that special feature of Roman extravagance, the transfer of 
Roman currency to foreign, often hosdle nadons, for the 
purchase of jewelry' (Tacitus, Ann. 3.53). But, of course, Rome 
owed it to her empire that she could afford these expensive 
imports from beyond the empire. Pliny, who thought that the 
fashion for the extravagant use of precious stones in Rome 
dated from Pompey's triumphs, in which fabulous jewels were 
exhibited (N.H. 37.11-13, 17), thought the human love of 
them had grown into a violent passion in his dme (N.H. 37.2). 
They were not only worn by women in large quanddes (cf. 
Pliny, N.H. 9.117-118 for an extreme example), but also set in 
rings for men (Pliny, N.H. 33.22; Mardal5.11) and frequendy 
used to inlay expensive drinking vessels (Pliny, N.H. 33.5; 
37.17;Juvenal 5.37-45; Mardal 14.109, 110). 

pearls: Inferior pearls came from the Red Sea, the finest 
quality from the Persian Gulf, the most abundant supplies 
from India. Pearls were one ofthe imports from India and the 
east which were increasing considerably in the later first 
century, and they may have made up the largest part of the 
oriental trade. Romans valued the pearl after the diamond, but 
for the largest and best would pay more than for any other 
piece of jewelry.** Pliny calls pearls the most cosdy product of 
the sea (N.H. 37.204). Nero, who scattered pearls among the 
people of Rome (Suetonius, Nero 11.2), exemplifies the Roman 
obsession widi pearls (Pliny, N.H. 37.17), including die pracdce 
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of swallowing them, dissolved in vinegar, at banquets for the 
sake of the thrill of consuming such vast expense at a single 
gulp (cf. Pliny, N.H. 9.121-122). During die first century it 
became common for wealthy Roman women to wear pearls in 
great quanddes, to the fury, once again, of those who blamed 
feminine extravagance for the outflow of Roman currency 
from the empire (e.g. Pliny, N.H. 12.84). PHny constandy treats 
pearls as the epitome of extravagant luxury (N.H. 9.105, 112-
114, 117-122; 37.14-17; cf Petronius, Sat. 55). 

fine linen (Pixjcrtvou): During the first century linen was 
tending to replace wool as clothing in Rome.John refers to the 
expensive linen worn by the wealthy, imported mosdy from 
Egypt, but also from Spain and Asia Minor.** 

purple: The list of four texdles (fine linen, purple, silk, 
scarlet) is made up alternately of types of cloth (fine linen, silk) 
and cloths characterized by their dyes (purple, scarlet). Silk, 
linen and woollen cloths (in order of expense) were all died 
wdth purple, the expensive dye obtained from shell-fish which 
were fished in various places around the Mediterranean and 
which was much prized in the ancient world. Reinhold calls it 
'the most enduring status symbol of the ancient world'.** 
Because of the vast number of tiny shell-fish needed to make 
small quanddes of the purple dye, the dye was much more 
expensive than any of the materials which itwas used to dye and 
accounts for the exorbitant price of purple cloth.*' Because of 
its price, itwas used not only as a mark of official status, polidcal 
or culdc, but also by private individuals as a deliberate, 
conspicuous display of affluence. From the late Republic 
onwards, it was increasingly in evidence in Rome for this 
purpose, and regularly appears as a symbol of extravagance in 
writers of the first century B.C. and first century A.D.** From 
Julius Caesar to Nero, attempts were made to limit the use of 
purple, but after the death of Nero apparendy no restrictions 
were in force.*® According to Pliny, first-century Rome 

"Frank in Frank (1940) 156; T. R. S. Broughton in Frank (1938) 822. 
"Reinhold (1970) 71. 
»'For die price, see Raschke (1978) 624, 725 n. 305. 
"Reinhold (1970) 41-44, 51-52, 72. 
"Reinhold (1970) 45-47, 49-50. 
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"For the price of silk, see Raschke (1978) 624-625. 
«Warmington (1974) 175. 
^Warmington (1974) 177. 
"Raschke (1978) 623. 

developed an insane craze for purple clothing (purpurae insania: 
N.H. 9.127; cf. 8:197; 9.137), which, he says, 'the same modier. 
Luxury, has made almost as cosdy as pearls' (N.H. 9.124). 
Because both pearls and purple dyes derive from shell-fish, he 
calls shell-fish the greatest single source of moral corrupdon 
and luxury (N.H. 9.104). From at least the dme of Nero, there 
was an imperial monopoly in the purple dye,''" and an inscripdon 
from Miletus indicates that those involved in the purple trade 
were freedmen of the familia Caesaris*^ This connection with 
the Emperors gives an extra significance to the appearance of 
purple in the list in Revelation. Moreover, in view of the 
geographical area to which the book of Revelation is addressed, 
it is worth noting that some of Rome's purple cloth would 
probably have come from the clothing and dyeing industries of 
Miletus, Thyadra, Laodicea and Hierapolis.''* 

silk: Silk,''* imported at great expense'" from China, some by 
the overland route through Parthia, most via the ports of 
northwest India, was used in Rome to any extent only from the 
reign of Augustus.** Romans, who thought silk grew on trees, 
considered nard and silk the most expensive things derived 
from trees.''* The sumptuary laws of 16 A.D. prohibited, as an 
effeminate custom, the wearing of silk by men (Tacitus, Ann. 
2.33), but the extent to which silk became common for both 
male and female dress (though clothing was not usually made 
wholly of silk'") is indicated by Josephus' account of Roman 
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"See Pliny, N .H. 16.32; 9.141; Broughton in Frank (1938) 617. 
Tr imalchio , a freedman who has made a fortune from sea-borne commerce, 

apes the ostentatious symbols of wealth ofthe Roman upper classes. O n locating 
Trimalchio in his social and economic context, see D'Arms (1981) 97-120. 

» S o Swete (1907) 233; Beckwidi (1919) 716. 
" O n Roman use ofcitrus wood, see especially Meiggs (1980) 185-186; Meiggs 

(1982) 286-292. 

soldiers dressed in silk at the triumphs of Vespasian and Titus 
(5/7.126). 

scarlet (KOKKIVOU) : Since the scarlet dye was obtained especially 
from the kermes oaks (from the 'berry' [K6KKOC] — in fact an 
insect parasite) in various parts of Asia Minor (the best was said 
to come from Galada''*) John may be thinking especially of the 
clothing industries of his own province of Asia. Petronius's 
Trimalchio, who represents the excesses of the first-century 
Roman rich taken to ludicrous absurdity,'** had cushions with 
crimson (conchyliatum: a variety of the purple dyes derived 
firom shellfish) or scarlet (coccineum) stuffing (Sat. 38). Typically, 
it is Nero who nearly matched this ficdonal absurdity in fact: 
the cords of his golden fishing net were of purple and scarlet 
thread (Suetonius, Nero 30.3). 

all kinds of citrus wood (irdv ^vXov Qdivov): The phrase may 
mean 'all ardcles made of citrus wood', or, since different 
specimens of the wood were valued for their various colours 
and the various patterns created by the veining (resembling 
the eyes of the peacock's tail, the spots of the panther or the 
stripes of die tiger: Pliny, N.H. 13.96-97; Martial 14.85), 'all 
kinds of citrus wood'.*" The wood*' came from the citrus tree 
(Callitris quadrivalvis), which grew along the whole north 
African coast from Cyrenaica westward, but had been much 
depleted so that by Pliny's time the best quality trees were 
largely confined to Morocco. Tables made from the wood 
became one of the most expensive fashions of early imperial 
Rome, indispensable at the banquets of the wealthy, so that 
largely with reference to these tables, Pliny could say that 'few 
things which supply the apparatus of a more luxurious life 
{nitidioris) rank with' the citrus tree (Pliny, N.H. 13.100). 
Seneca, contrary to his own principles, possessed five hundred 
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of them, with ivory legs (Dio 61.10.3). Because trees large 
enough to provide a table top in one piece took a very long dme 
to reach that size and were rare, these tables were vasdy 
expensive. Even Cicero paid 500,000 sesterces for his, which 
was said to have been the first recorded citrus wood table in 
Rome (Pliny,N.H. 13.102),while Petronius's Eumolpus writes 
of' tables of citrus wood dug out of the soil of Africa and set up, 
the spots on them resembling gold which is cheaper than they, 
their polish reflecting hordes of slaves and purple clothes, to 
lure the senses' (Petronius, Sat. 119; cf Mardal 14.89: a table 
worth more than gold). Certainly, the record price which Pliny 
quotes for one table would have been enough to buy a large 
estate (Pliny, N.H. 13.95). These tables were therefore standard 
in references to first-century Roman excess. According to 
Pliny, when Roman women were accused of extravagance in 
pearls, they pointed out the equally extravagant mania of men 
for citrus wood tables (PHny, N.H. 13.91). But the wood was 
also used on a smaller scale in furniture and works of art, 
doorposts (Stadus, Si/uoe 1.3.35) orevenwridng-tablets (Mardal 
14.3). 

all articles of ivory :T\ie Roman consumption of ivory was one 
of the earliest stages of the process which now so notoriously 
threatens the survival of the elephant. In the first century A.D. 
the Syrian elephant (once one ofthe three species) was already 
well on the way to extinction (Juvenal 11.126-127 refers to 
Nabataean elephants as a source of ivory). When Pliny wrote 
(N.H. 8.7), the extravagant Roman use of ivory had led to the 
severe depletion of elephants within the accessible areas of 
north Africa, and the shortage of African ivory was made up by 
the increasing trade in Indian ivory throughout the first 
century.** As examples of its use found in ancient literature, 
Warmington lists statues, chairs, beds, sceptres, hilts, scabbards, 
chariots, carriages, tablets, bookcovers, table-legs, doors, flutes, 
lyres, combs, brooches, pins, scrapers, boxes, bird-cj^es, floors:*' 
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a list to which it would be easy to add (e.g. Juvenal 11.131-134: 
dice, draughts, knife-handles; Suetonius, Nero31.2: ceilings). 
For Pliny, it was a striking indicadon of modern luxury that 
ivory had replaced wood for making images of the gods and 
table-legs (Pliny, N.H. 12.5; cf. 36.6), while Juvenal complains 
that nowadays a rich man cannot enjoy his dinner unless the 
table is supported by a leopard carved in solid ivory (11.120-
124). In their race for conspicuous luxury, the Roman rich of 
the early imperial period had whole ardcles of furniture 
covered in ivory. The increased use of ivory is reflected in the 
increased literary references to ivory in the late first century.** 
Lucian on one occasion regards gold, clothing, slaves and ivory 
as the constituents of wealth {Dial. Meretr. 9.2). 

all articles of costly wood: Expensive woods might include 
ebony, from Africa and India, but there is hardly any evidence 
for its use in Rome.** The best maple wood, used for furniture, 
could be very expensive.** Cedar and cypress were used for 
furniture, boxes, sarcophagi, doors and sculpture.*' The 
expensive woods were also used for veneering,** a practice 
Pliny regards as a new-fangled extravagance (N.H. 16.232; 
33.146). 

[all articles of] bronze: The reference will be especially to 
expensive works of art made from Corinthian bronze and 
perhaps also Spanish bronze .*' Petronius' Eumolpus gave as an 
example of the way Romans acquired a decadent taste for 
luxuries from overseas: 'the soldier out at sea would praise the 
bronze of Corinth' (Petronius, Sat. 119). Pliny speaks of a 
mania for Corinthian bronze, which he claims is more valuable 
than silver, almost more valuable than gold (N.H. 34.1). The 
frequendy mendoned 'Corinthian bronzes' were statuettes, 
which seem to have been a Roman fashion throughout the first 
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century and vasdy expensive (Pliny, N.H. 34.6-8, 36; 36.115; 
37.49; Mardal 9.59.11; 14.172, 177; Suetonius, Aug. 70.2; 
Petronius, Sat. 50). When Tiberius set price limits for household 
furnishings, his particular complaint was that the price of 
Corinthian bronze vessels had risen to an immense figure 
(Suetonius, Tiberius 34). Vasdy expensive bronze lamp-stands 
(not of Corinthian bronze) were also popular, as were such 
items of furniture in bronze as banquetting couches (Pliny, 
N.H. 34.10-14). 

[all articles of] iron: Articles of iron and steel would be, for 
example, cutiery, swords and other armaments, ornamental 
vessels, imported especially from Spain*** and Pontus. The 
Seric iron mentioned by Pliny has often been thought to be 
high quality Indian steel, but Raschke thinks it more likely to 
be cast iron from China or central Asia.*' 

[all articles of] marble: Rome imported marble mainly from 
Africa,** Egypt** and Greece.** Augustus' famous boast that he 
found Rome brick and left it marble (Suetonius, Aug. 28.3) was 
relativelyjustified,** and heralded the beginning of a period of 
lavish use of fine marble in Rome, not only for public buildings 
but also for the ostentatious palaces of the rich (cf Pliny, N.H. 
17.6). The major marble quarries of the empire were annexed 
to imperial ownership in the early first century so that they 
might more efficiendy supply the needs of Rome.** Of course, 
marble was used not only for building but also for such things 
as statuary, sarcophagi and baths (Martial 9.75). John's 
reference to articles of marble presumably refers to such 
articles, as well as, for example, to columns already cut and 
shaped in standard lengths before shipment to Rome.*' Pliny 
treats the private use of marble as an absurd and indefensible 
luxury (N.H. 36.2-8, 48-51, 110, 125). 
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cinnamon: The term most likely refers both to cassia (the 
wood of the plant), which was often called cinnamon and 
formed the bulk of the trade in cinnamon, and also to cinnamon 
proper (the tender shoots and delicate bark), which was 
extremely expensive.** The common modern view is that they 
came from somewhere in south Asia (India, Ceylon, Indonesia 
or south China), but that the merchants of south Arabia, the 
middlemen in the trade, succeeded in keeping the Romans 
ignorant ofthe true source in order to keep the trade in their 
own hands, with the result that the Romans condnued to 
believe that cinnamon came from Arabia or east Africa.*" 
Raschke, however, maintains that ancient cassia and cinnamon 
were not the same spices as are known by those names today 
and that they probably did in fact come from east Africa 
(Somalia).™ In any case, cinnamon was valued as incense, 
medicine, perfume and a condiment in wines. In common 
with the rest of the eastern trade, the trade in cinnamon 
probably increased considerably in the later first century A.D." 

amomum (dficofiov): This was another aromadc spice, certainly 
from south India, though the Romans thought it came from 
various places along its trade routes.'* 

incense: Incense, made in various parts of the east from a 
combinadon of ingredients, often very expensive, was not only 
used in religious rites, but also valued for perfuming the rooms 
and the funerals ofthe rich. 

sweet-smellingointment:Despite many translations, |iOpov refers 
generally to aromatic ointment, not exclusively to that made 
from myrrh (a^iipva). Myrrh, imported from die Yemen and 
Somalia at great expense,'* was certainly one of the most prized 
of such perfumes (Pliny,N.H. 13.17), and was also an ingredient, 
as were cinnamon and amomum, in perfumes, some vasdy 
expensive (Pliny, N.H. 13.15), made from a variety of 
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ingredients. Such unguents were considered typical features 
of the good life in imperial Rome,'* and therefore Pliny treats 
them as one ofthe expensive feminine — or, if used by men, 
effeminate — indulgences which were ruining the society of 
his dme (N.H. 13.20-22; cf. 12.83-84). 

frankincense: Frankincense from the Sabaeans (of southern 
Arabia) is one ofVirgil's examples of the imports to Rome from 
distant parts of the world (Georg ĉs 1.57). Like other aromadcs, 
it was used as perfume. Frankincense and myrrh'* are the 
prime examples of the perfumes of Arabia (Pliny, N.H. 12.51), 
on which PUny blames in part the drain of Roman currency to 
die east (N.H. 12.82-84). They are also die kind of perfumes 
which were consumed in vast quanddes at the funerals of the 
rich, illustradng for Pliny the luxuria of mankind even in the 
hour of death: 'the perfumes such as are given to the gods a 
grain at a dme... are piled up in heaps to the honour of dead 
bodies'. As so often, Nero supplies the most outrageous 
example: Pliny thinks he must have used at the funeral of 
Poppaea more perfumes than Arabia produces in a whole year 
(N.H. 12.82-83). According to Warmington, 'So great was the 
use of aromadcs at funerals that the death of any living thing 
tended to call forth from the poets reference to Indian and 
Arabian perfumes.''* 

wine: Rome imported wine especially from Sicily" and 
Spain.'* Trimalchio's first business enterprise was to send five 
ships loaded with wine from Asia to Rome: he lost thirty million 
sesterces when they were wrecked (Petronius, Sat. 76). However 
exaggerated the sum, it indicates that the wine trade with 
Rome could be considered highly profitable.'* It seems that by 
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the end of the first century A.D., the Empire had a serious 
problem of a surplus of wine and a shortage of grain (cf. 
Reveladon 6:5-6). With the extension of the large estates 
(latifundia) owned by wealthy Romans in the provinces, vines 
were cultivated at the expense of corn, because the wine trade 
was the more profitable. An edict of Domitian therefore 
attempted to reduce by half the cultivation of vines in the 
provinces, but it was apparently quite ineffective in the face of 
commercial considerations.*" 

OJ7; Africa and Spain were at this time taking over from Italy 
as the major suppliers of olive oil to Rome.*' Vast quantities 
were imported.** 

fineflour: Although the other three items of food (wine, oil, 
wheat) grouped together in the list were staples for all 
inhabitants of Rome, it is noteworthy that the list's general 
emphasis on luxury is maintained by this reference to fine flour 
imported for the wealthy. According to Pliny, the Egyptian 
product was not as good as the Italian (N.H. 18.82), but the 
most esteemed fine flour was imported from Africa (N.H. 
18.89). 

wheat: The sheer size of first-century Rome's population 
(estimated at 800,000 to one million)** made its corn supply a 
vast economic operation. Under the early empire, Sardinia 
and Sicily declined in significance as suppliers of grain to 
Rome, while Africa and Egypt supplied the bulk of Rome's 
needs (cf Josephus, B/̂  2.283, 386). Thousands of ships must 
have been involved in shipping the grain across the 
Mediterranean .** As Tiberius put it,' the very life of the Roman 
people is daily at the hazard of wind and wave' (Tacitus, Ann. 
3.54). The immense importance of the corn supply meant that 
the state increasingly supervised the system, but private 
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merchants and shippers condnued to run it.** It was financed 
not only by the sale of grain to consumers but also by the 
government which bought supplies to distribute as the free 
corn dole, though much of the latter was also made up of the 
supplies of corn which came from the provinces as tax in kind. 
This makes the inclusion of wheat injohn's list significant, as 
well as inevitable. Whereas many other items in the list illustrate 
how the wealth which rich cidzens of Rome gained from the 
empire was spent on conspicuous luxuries, this item shows how 
the general population of Rome survived only at the expense 
of the rest of the empire. A city of a million people—the largest 
city in the western world before eighteenth-century London — 
could not have grown and survived without the resources of the 
whole empire to support it.** This was one respect in which the 
harlot (the city of Rome) rode on the beast (the imperial 
power). There is some evidence of bread riots in the cides of 
Asia Minor around the dme when Reveladon was written and 
since Rome had first claim on Egypdan wheat, before the other 
cides of the empire,** resentment could well have been directed 
by the poor against the system of com supply to Rome. The 
economic background to Reveladon is in this respect vividly 
portrayed in Reveladon 6:5-6: shortage of the most basic 
foodstuffs (wheat and barley), but a surplus of wine and oil.** 

cattle: The import of animals to Rome by sea might at first 
sight seem surprising, but in fact methods of transpordng 
livestock on ships must have been well developed in the 
imperial period, when large numbers of wild animals of all 
kinds were transported to Rome for the entertainments in the 
amphitheatres.** Wild bulls and wild sheep were among such 
animals,*' but the references to cattle and sheep in the 
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Revelation are unlikely to be to these, since if the supply of 
animals to the amphitheatres were in mind, more obvious 
species such as elephants or lions would surely have been 
referred to. Nor is the import of catde likely to have been for 
food:** beef was not a very important item even in the banquets 
of the rich.** Catde were kept primarily as working animals and 
for milk. But one breed of cattle not nadve to Italy, the Epirote, 
was highly regarded by Roman farmers (Varro, Res rust. 2.5.10; 
PUny, N.H. 8.45)** and catde of this breed were imported from 
Greece to Italy for breeding purposes, to improve local breeds 
(Strabo 7.7.5, 12). The first century was the period in which 
Roman aristocracy had acquired large sheep and catde ranches 
{latifundia) both in Italy and, by conquest and confiscadon, in 
the provinces.** Catde were also imported to Italy from Sicily 
(Strabo 6.2.7). 

sheep: Since the reference is to the animals, it can hardly be 
the wool trade that is in mind.** Some sheep may have been 
shipped from Sicily to Rome for meat for the rich,*' but the 
reference is probably again to the import of sheep for breeding 
purposes. Roman estate-owners were no doubt anxious to 
improve the amount and quality of the wool produced by their 
flocks and would import good foreign breeds for this purpose.** 
Although his meaning is not quite clear, Strabo (3.2.6) probably 
refers to the transport of rams from southwest Spain to Italy for 
breeding.** John's first readers might well have been familiar 
with the transport of sheep to Rome, since the Romans rated 
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Milesian sheep as the third best in the world (Pliny, N.H. 
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horses: Race horses for chariot racing in the circuses were 
imported from Africa, Spain, Sicily, Cappadocia and parts of 
Greece famous for their horses (Laconia, Thessalia, Aetolia). 
There were imperial stud farms in Spain and Cappadocia for 
the supply of such horses. Since Italy was short of the high 
quality pasture needed for breeding racing horses and the 
demand for them was considerable, there must have been a 
sizeable overseas trade.'"* 

chariots {\>ebQiV = Ladn raeda or reda, apparendy the same as 
the carruca: see Mardal 3.47): These were the four-wheeled, 
horse-drawn, private chariots used by the rich for travel in 
Rome and to their country estates. Presumably the chariots 
themselves, like the word raeda (Quindlian 1.5.57), were 
imported from Gaul. In order to sadsfy the taste for ostentatious 
extravagance, there were silver-plated (Pliny, N.H. 33.140) 
and gilt (Martial 3.62) chariots of this kind. 

slaves: The significance of the way John refers to slaves and 
their place at the end of the list will be discussed below. 
Increasing numbers of slaves in Rome were a feature of the 
growing prosperity of the rich and the increasing size of the 
city.'"* The demand was by no means met by the offspring of 
existing slaves. The enslavement of prisoners taken in war, 
which had been the normal source of slaves under the Republic, 
continued to be important in the first century A.D., when wars 
on the frontiers continued and thejewish war alone produced 
70,000 slaves (Josephus, BJ6A20), but it cannot have been as 
productive a source as it had been during the period of 
continuous foreign wars. Harris argues that of the other 
sources (foundlings, children sold by their parents, adults 
selling themselves into slavery, slavery through debt, victims of 
kidnapping, some criminals), much the most important source. 
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because of the common practice of exposing children, must 
have been foundlings.'"'' In any case, slave trading wras a 
profitable business, and Asia Minor was evidently the most 
important source of those slaves who were not taken in war.'"* 
Ephesus, one of the seven cides of Revelation, must have 
played a major role in exporting slaves from Asia Minor to 
Rome.'"* It should be noted that, whereas slaves as such were 
certainly not regarded as a luxury, the vast numbers of slaves 
acquired by the Roman rich and the huge prices paid for slaves 
of particular beauty or skill were considered extravagances 
(e.g. Tacitus, Ann. 3.53; Juvenal 5.56-60; Martial 11.70). 

These detailed notes on the merchandise enable us to draw 
some general conclusions about the list. In the first place, most 
ofthe items were among the most expensive of Rome's imports. 
At the end of his Natural History (37.204), Pliny has a list of the 
most cosdy products of nature in various categories. It has 
twenty-seven items in all, or twenty-nine if gold and silver, 
which he mentions as an afterthought, are included. Including 
gold and silver, thirteen of the twenty-eight cargoes in Revelation 
occur in this list of PUny's (gold, silver, precious stones, pearls, 
purple, silk, scarlet, citrus wood, ivory, cinnamon, amomum, 
aromatic ointment, frankincense), and these in fact account 
for eighteen of the items in Pliny's list. These cargoes were 
expensive in themselves. Others in the list in Revelation (oil, 
wheat) were not expensive as such, but were imported in such 
vast quantities that in total they must have cost a very great deal. 
Thus the list is very representative of Rome's more expensive 
imports. 

./^ain, while the list includes some items (wine, oil, wheat) 
which illustrate how the survival of the whole city depended on 
such imports, it features especially the luxury items which fed 
the vulgarly extravagant tastes of the rich. In this respect, 
perhaps the most surprising omission is a reference to the 
exotic foodstuffs imported from all over the empire for the 
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banquets of the rich, which are regularly the special target of 
Roman writers' complaints or satires on the excesses of first-
century Roman indulgence (e.g. Petronius, Sat. 38; 55; 119; 
Juvenal, 5.80-119; 11.138-144; Seneca, AdHelviam 10:2-11; De 
vita beataWA; Ep. 60.2; 89.22; Pliny, N.H. 12.4; 15.105). But it 
may be that no single item of this kind was important enough 
to belong in a list like this. However, the import of many of the 
luxury items which are listed had very considerably increased 
during the period since Augustus. It is not surprising that 
several of the items belong wholly or pardy to the eastern trade 
with Arabia, east Africa, India and beyond (jewels, pearls, silk, 
ivory, iron, cinnamon, amomum, incense, aromadc ointment, 
frankincense), which flourished especially under the early 
empire.'"' Imports from the east are regularly prominent 
among the luxury goods mentioned by Roman writers critical 
of the conspicuous extravagance of die Roman rich in that 
period. It is true that Tacitus claims (Ann. 3.55) that the 
fashion for expensive excess gave way to simpler tastes again 
from the time of Vespasian, but neither the literary nor other 
evidence (e.g. in 92 Domitian constructed warehouses for 
oriental spices in Rome) '"* bears this out, at least with regard 
to the kind of items included in the list in Revelation.'"" As a 
critique of Roman wezilth, John's list will still have accurately 
made its point in the reign of Domitian (if we accept this 
traditional and most widely accepted date for Revelation)."" 

As the notes on each cargo have shown, many of the items 
in the list are specifically mentioned as prime examples of 
luxury and extravagance by Roman writers critical of the 
decadence, as they saw it, ofthe wealthy families of Rome in the 
early imperial period (gold, silver, jewels, pearls, purple, silk, 
scarlet, citrus wood, bronze, marble, cinnamon, amomum, 
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aromatic ointment, frankincense, slaves). This same verdict is 
effectively expressed in the comment on the list which is made 
by the voice from heaven in Revelation 18:14: 

The ripe fruit (6Trc6pa) which your soul craves has gone 
from you, 

and all your luxuries (Xiirapd) and your glittering prizes 
(Xap.Trpd) are lost to you, never to be found again 
(my translation). 

The first line evokes Rome's addiction to consumption, while 
the two words chosen for the merchandise in the second line 
suggest both the self-indulgent opulence (Xiirapd) and the 
ostentatious display (Xa^nrpd) of Roman extravagance. 

This is not to say thatjohn's objections to Roman luxury are 
necessarily the same as those of Roman moralists. The list in 
Revelation is part of a thorough-going, comprehensive critique 
of the Roman empire as such. Many of the Roman writers we 
have mentioned were primarily concerned with the way wealth 
has corrupted the upper classes of Rome. They are nostalgic 
for the traditional austerity and simplicity of the old Roman 
aristocratic lifestyle. This is not likely to be John's perspective. 
Nor will he have shared the anxieties of Pliny and die emperor 
Tiberius about the empire's disadvantageous balance of trade 
with the lands to the east. But occasionally the Roman sources 
indicate moral sensitivity to the fact that the wealth of the 
Roman rich derived from the conquest and plunder of the 
empire and that the economic exploitation of the empire was 
by no means always to the advantage of the people of the 
empire (e.g. Petronius, Sat. 119). Lucan, for example, clearly 
recognizes that it was not the ordinary people of Mauretania 
who benefitted from the high price of the tables made from the 
citrus trees they themselves had valued only as shade from the 
sun (9.426-430). Seneca inveighs against 'the wretches whose 
luxury overleaps the bounds of an empire that already stirs too 
much envy' {Ep. 10.2), and rather similarly suggests the danger 
to Rome from greed for the spoils of conquered nations: 
'whatever one people has snatched away from all the rest may 
still more easily be snatched by all avray from one' {Ep. 87.41). 
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Thatjohn saw Rome's wealth as her profit ft-om her empire, 
enjoyed at the expense of the peoples of the empire, is left in 
no doubt by the literary connexion between the list of cargoes 
and his portrait ofthe harlot Babylon. In 17:4 he had described 
the harlot as 

TTepLpepXTmevT) iropc^upow Kal K6KKIVOV, KUI Kexpuaw^evri 
Xpwtcp Kal Xt9ci) TL^ttp Kol i iapyaplraic. 

In 18:16 the merchants, in their lament for the great city, 
describe her (implicidy as a woman who is) 

TrepL3e|3XT||jLeur| Puaaivov Kal TTop4)i;poOv Kal K6KKIVOV, Kal 
Kexpwwj i^ kv xpwi-V Kal Xl0(p TLp,t(}) Kal jiapyaptiTi. 

The description is practically identical in each case except for 
the addition of Puaaivov (fine linen) in 18:6. The addition of 
^ixjaiVQV serves to link the description in 18:16 more closely 
with the list of Roman imports in 18:12-13. All the six items of 
finery mentioned in 18:16 occur among the first eight items in 
the list of cargoes (18:12). (The addidon of pOaaivov also 
serves to link 18:16 with 19:8: just as Babylon, the harlot, is 
clothed in fine linen, so is the Newjerusalem, the bride of the 
Lamb, but the varying significance of the fine linen highlights 
the contrast between the two cities.) 

Clearly the expensive adornments of the harlot (17:4; 18:16) 
represent symbolically the imports listed in 18:12-13, the wealth 
of Rome (18:17a). The luxuries Rome imports are like the 
extravagant lifestyle which a rich courtesan maintains at the 
expense of her clients. They are the price which the kings of 
the earth have paid for the favours ofthe harlot (17:2; 18:3). 
But we must assume that while it is the kings who associate with 
the harlot — bringing their lands under her dominion and 
ruling in collaboration with her — the price is actually paid by 
their peoples. In the case of some of the items of merchandise, 
the trade was probably perceived by most provincials who, like 
John, did not benefit from it as direcdy exploitative, drawing 
resources to Rome which were needed in the provinces (such 
as wheat and slaves) or using local labour to extract expensive 
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products at litde benefit to local people (for example, marble). 
We shall later find evidence that and-Roman sentiment in Asia 
Minor perceived the slave trade in that way (SibOr 3:353-355, 
discussed in section 5 below). But the trade with the east 
cannot have been seen as part of Rome's exploitation of the 
empire in that way. Rather the point will be that the wealth 
Rome squanders on luxuries from all over the world was 
obtained by conquest, plunder and taxation ofthe provinces. 
Rome lives well at her subjects' expense. Of course, John 
recognizes that some of her subjects also benefitted from the 
vast network of trade which fed the huge appetite and expensive 
tastes of the capital. To those beneficiaries we shall shortly 
turn. 

The way in which the list of cargoes ends still requires 
comment. The last cargo, slaves, is described thus: cja)|idTcav, 
Kal ijjuxdc di/OpwiTcov. CTc6p.aTa was in common use with the 
meaning 'slaves', and John has taken i|;uxdc dvOpcoTTtov from 
Ezekiel 27:13 (MT: niK iz)sn LXX: kv t^vxaU dv0pwiTa)v),"' 
where it also refers to slaves. It is just possible thatjohn intends 
two categories of cargo ('slaves and human lives') and that 
whereas the former refers to the regular slave trade, the latter 
refers to those slaves who, alongwith some prisoners of war and 
certain criminals, were destined to die fighting for their lives in 
the amphitheatres of Rome. This would make a telling climax, 
but more probably, as most commentators and translations 
agree, the Kat is epexegetical: 'slaves, that is, human persons.' 
This gives considerable emphasis to the reference to slaves at 
the end of the list. Thatjohn gives both the common term for 
slaves in the slave markets ( a u i i a r a ) and a scriptural description 
of slaves (4'vxcl dvOpuTTCov) must mean that he intends a 
comment on the slave trade. He is pointing out that slaves are 
not mere animal carcasses to be bought and sold as property, 
but are human beings. But in this emphatic position at the end 
of the list, this is more than just a comment on the slave trade. 
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It is a comment on the whole list of cargoes."* It suggests the 
inhuman brutality, the contempt for human life, on which the 
whole of Rome's prosperity and luxury rests. 

4. The mourners (18:9-19) 

Some commentators on Revelation suppose that in 18:9-19 
John betrays some admiradon for the opulence of Rome and 
some regret at its destruction: 'it is with infinite pathos that 
John surveys the loss of so much wealth' (Caird)." ' That this is 
a misunderstanding is already made likely by our study of the 
list of cargoes. It becomes quite certain when we observe that 
John attributes the laments for Rome's destrucdon to three 
very definite classes of people: the kings of the earth (v. 9), the 
merchants ofthe earth (v. 11), and the mariners (v. 17). These 
are precisely the people who themselves benefitted from 
Rome's economic exploitadon of her empire. What they 
lament is the destrucdon of the source of their own wealth. 

'The kings of the earth' — whom John brands as having 
'committed fornicadon with' the harlot (17:2; 18:3, 9) — is a 
stock phrase in Revelation (1:5; 6:15; 17:2, 18; 18:3, 9; 19:19; 
21:24; cf. 16:14), with whichjohn probably intends an allusion 
to Psalm 2:2. Psalm 2, with its account of the victory of God's 
Messiah over the nations who set themselves against God and 
his Messiah, is one of the Old Testament texts which John 
made fundamental to his work and to which he alludes 
throughoutit(cf. 2:26-27; 11:15,18; 12:5; 14:1; 19:15). He may 
also have nodced the occurrence of the same phrase in Ezekiel's 
oracle against Tyre (27:33: 'with your abundant wealth and 
merchandise you enriched the kings of the earth'; cf also Isa 
24:21). Thus the phrase itself is determined by its scriptural 
sources; the class of people John uses it to designate need not 
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be literally kings."* It will refer not just to the client kings who 
put their kingdoms under the umbrella ofthe Roman empire, 
but more generally to the local ruling classes whom throughout 
the empire Rome coopted to a share in her rule.John's readers 
in the province of Asia Minor will have thought most obviously 
of the local aristocracy who sat on the councils of their cities. 
For such people Roman authority served to prop up their own 
dominant position in society. Naturally, therefore, it is the 
destruction of Rome's powerXhaX they lament (v. 10), whereas 
the other two laments mention her wealth (w. 17, 19). 

However, the power they shared with Rome certainly had 
economic advantages,"* to whichjohn alludes in verse 9: ol 
p.eT' aimfic rropvelkravTec Kal arptivLdaairTec ('committed 
fornication and indulged themselves with her' ) . As part of the 
metaphor, alongwith Tropveuaavrec, OTpTividaavrec may here 
refer to the sensual indulgence of the harlot's clients, but it will 
also suggest the luxury of material wealth. This is the sense of 
earprividaev in verse 7, where it refers to Babylon's own 
indulgence in luxury, while in verse 3 oxpfivoc is used of 
Babylon's luxury which has enriched the merchants of the 
earth (rfic 8wdne(oc TOO arpi'ivouc aimrjc: 'her excessive 
luxury'). Thus in verse 9 the meaning must be that the kings' 
association with Roman power brings them a share in Rome's 
luxury. It may be worth remembering here that the aristocracies 
of the cities of the empire, while they did not engage direcdy 
in commerce like the merchants of verse 11, often invested in 
and profited from trading enterprises."* So they too had a 
direct stake in the vast trade with Rome which is described in 
connection with the second group of mourners, the merchants. 
Roman rule increased the prosperity ofthe cities of the eastern 
Empire, but itwas only the ruling classes who benefited and the 
gap between rich and poor widened." ' 
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The 'merchants o f the earth' (18:3,11) are also described as 
'your [i.e. Babylon's] merchants' (18:23). This does not mean 
that they were Romans, but simply that they did business with 
the city of Rome. Most of the merchants engaged in the trade 
with Rome, even those resident in Puteoli, Osda and Rome, 
were provincials, cidzens of the exporting cities from which the 
merchandise came"* (though some of these would be Roman 
citizens"*). Thus citizens of the cities where John's readers 
lived, especially Ephesus, will be included. It is also relevant to 
note that even the eastern trade, which is prominent in the list 
of imports, was largely in the hands of Roman subjects.'** 
John's term for the merchants (?^.TTopoi) no doubt includes 
both the negotiatores and the navicularii (va{iK\T|poi), i.e. the 
independent shipowners who bought and sold their cargoes at 
the ports. (Thus the shipowners are not included among the 
seafarers of verse 17, who are all their employees.) According 
to verse 23, Babylon's merchants were 'the great men 
[jieYiaTdvec] of the earth.' The phrase is drawn from Isaiah's 
oracle against Tyre (23:8: 'whose merchants were princes, 
whose traders were the honoured of the earth'),'*' butjohn 
must have selected it as corresponding to the reality of the 
Roman empire. Although merchants were not of high social 
status,'**John refers accurately to their wealth, which put many 
of them among the richest men of their time, and to their 
considerable economic power, as banded together in the 
trading companies and associations.'** 

The third group of mourners are so described as to include 
all who were employed in the maritime transport industry (v. 
17). When they refer in their lament to the fact that 'all who 
had ships at sea grew rich by her wealth' they are probably 
referring to the shipowners who employed them. They 
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"••Cf. Aelius Aristides, Oratio 26.11-13, quoted below. Wengst's comments 
( [ 1987] 130) on the Mediterranean sea as a negadve image in Revelation are worth 
considering in this connexion. 

"T rank in Frank (1940) 236-241. 
owe this reference to Dr Samuel Barnish. 

themselves made a living, but presumably not a fortune, from 
the trade with Rome. Of course, pardy for obvious geographical 
reasons and pardy because transport by land was much more 
expensive than transport by sea, all the imports listed in verses 
12-13 reached Rome by sea,'** injohn's dme mosdy through 
the port of Ostia whose harbour had been constructed by 
Claudius.'** The mariners' sense of indebtedness to Rome for 
their livelihood, expressed in their lament, finds an interesdng 
parallel in a story Suetonius tells about the emperor Augustus 
shordy before his death. He happened to sail into the gulf of 
Puteoli just as a ship from Alexandria was docking. The 
passengers and the crew honoured him with festal dress, 
incense and the highest praise, 'saying that it was through him 
that they lived, through him that they sailed the seas, and 
through him that they enjoyed liberty and their fortunes 
(JortunisY (Aug-. 98.2) .'** 

Thus verses 9-19 allow us to see the fall of Rome from a very 
definite perspective which was certainly not John's: the 
perspective of those who depended for power and wealth or 
simply for a living on their involvement with Rome and her 
economic system. For such people, of course, Rome's downfall 
is also their own, and their lamentation is only to be expected. 
The perspective John shares is not that of these people of the 
earth and die ira (w. 9,11,17), but that of heaven (18:20; 19:1), 
where Rome's victims the martyrs rejoice in the triumph of 
God's justice over Rome's exploitation ofthe earth. 

In the last section, we cited evidence from Roman writers 
who shared something, if not all, ofjohn's condemnation of 
Rome's luxury imports. But admiration for the wealth and 
luxury which Rome drew from all over the known world, such 
is expressed in the laments John attributes to provincials who 
benefited from it, can also be paralleled, significandy in writers 
from the provinces. For example, Plutarch refers to 
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' "Behr (1981) 373. 
" *On this expression (a rhetorical topos), see Klein (1983) 71. 

all the things which the earth contributes, and the earth 
and the sea and islands, continents, rivers, trees, living 
creatures, mountains, mines, the first-fruits of everything, 
vying for beauty in the aspect and grace that adorns this 
place {Mor. 325e). 

It is worth quoting at some length from Aelius Aristides the 
orator, who came from Smyrna, one of the cities of Revelation. 
In a speech (Oratio 26) delivered before the imperial court in 
Rome, probably in 155 A.D.,'*' his admiration for the city of 
Rome was naturally unbounded. But he is especially impressed 
by the visual evidence of its character as 'the common trading 
center of mankind and the common market of the produce of 
the earth' (26.7), a description which rather obscures the fact 
that Rome was the consumer of all the goods which arrived at 
Ostia and the exporter of rather few. But Aristides continues: 

Here is brought from every land and sea all the crops of 
the seasons and the produce of each land, river, lake, as 
well as ofthe arts of the Greeks and barbarians, so that if 
someone should wish to view all these things, he must 
either see them by travelling over the whole world or be 
in this city.... So many merchants' ships arrive here, 
conveying every kind of goods from every people every 
hour and every day, so that the city is like a factory 
common to the whole earth.'** It is possible to see so many 
cargoes from India and even from Arabia Felix, if you 
wish, that one imagines that for the future the trees are 
left bare for the people there and that they must come 
here to beg for their own produce if they need anything. 
Again there can be seen clothing from Babylon and 
ornaments from the barbarian world beyond, which arrive 
in much larger quantity and more easily than if 
merchantmen bringing goods from Naxus or Cythnus 
had only put into Athens. Your farmlands are Egypt, Syria, 
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' » i .e. of Ostia. 
'Translation from Behr (1981) 74-76. 

and all of Africa which is culdvated. The arrivals and 
departures of the ships never stop, so that one would 
express admiradon not only for the harbor,'** but even 
for the sea. Hesiod said about the limits ofthe Ocean, that 
it is a place where everything has been channeled into one 
beginning and end. So everything comes together here, 
trade, seafaring, farming, the scourings of the mines, all 
the crafts that exist or have existed, all that is produced or 
grown. Whatever one does not see here, is not a thing 
which has existed or exists, so that it is not easy to decide 
which has the greater superiority, the city in regard to 
present day cides, or the empire in regard to the empires 
which have gone before (26.11-13)."*' 

This is, as it were. Revelation's list of imports to Rome seen 
from the perspective of the kings and the merchants. 

Why then does John give us the perspective of Rome's 
collaborators in evil: the ruling classes, the mercantile magnates, 
the shipping industry? Part ofthe reason may be that, although 
the perspective was certainly not John's, it could rather easily 
be that of some of his readers. If it is not likely that many were 
among the ruling classes, it is not unlikely thatjohn's readers 
would include merchants and others whose business or 
livelihood was closely involved with the Roman political and 
economic system. For such readers John has set a kind of 
hermeneutical trap. Any reader who finds himself sharing the 
perspective of Rome's mourners—viewing the prospect of the 
fall of Rome with dismay — should thereby discover, with a 
shock, where he stands, and the peril in which he stands. And 
for such readers, it is of the utmost significance that, prior to 
the picture of the mourners, comes the command: 

Come out of her my people, 
lest you take part in her sins, 
lest you share in her plagues (18:4). 
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" 'Note that the reference to Babylon's « juhere is not injohn's Old Testament 
sources but has been deliberately added by him: cf. Kiddle (1940) 363. 

" 'See especially Hemer (1986). 
" 'Hemer (1986) 87-94,117-123. 

The command, whose language is borrowed from Jeremiah 
51:45 (cf. 50:8; 51:6, 9; Isa 48:20), is not meant in die literal 
geographical sense it had in Jeremiah. None ofjohn's first 
readers lived in the city of Rome. The command is for the 
readers to dissociate themselves from Rome's evil,'*' lest they 
share her guilt and her judgment. It is a command not to be in 
the company of those who are then depicted mourning for 
Babylon. 

Reveladon's first readers, as we know from the seven messages 
to the churches in chapters 2-3, were by no means all poor and 
persecuted, like the Chrisdans at Smyrna. Many were affluent, 
self-sadsfied and compromising, and for them John intended an 
urgent reveladon of the requirements and the peril of their 
situation. Most ofthe seven cities were prosperous communities 
with significant stakes, as ports or as commercial, administrative 
and religious centres, in Roman rule and Roman commerce.'** 
But in order to participate in the business and social life of 
these cities, and so in the prosperity of their wealthier citizens. 
Christians had to participate also in idolatrous religion, 
including the Roman state religion. The Nicolaitans, apparendy 
active in several of the churches (2:6, 15), and the prophetess 
Jezebel in Thyadra, were evidently advocating that such 
compromise was quite permissible (2:14, 20).'** 

We should note, as the Christians at Thyatira would certainly 
have noticed, the resemblance between Jezebel, asjohn portrays 
her in the message to Thyatira, and the harlot Babylon, as he 
portrays her in chapters 17-18. Of course, Jezebel is John's 
symbolic name for the prophetess, just as Babylon is his 
symbolic name for Rome. It serves to compare her with the Old 
Testament queen who seduced Israel into idolatry in the time 
of Elijah. Once reminded of Old Testamentjezebel's 'harlotries 
and sorceries' (2 Kings 9:22) and her slaughter ofthe prophets 
of the Lord (1 Kings 18:13), we can see that the harlot of 
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5. Additional note on the economic critique of Rome in the 
Jewish Sib)dline Oracles 

Jewish apocalypses roughly contemporary with Revelation, 
which also predict the fall of Rome, criticize Rome for her 

' " I t may also be relevant to remember Jezebel's connexion with Tyre (1 Kings 
16:31: daughter of the king of Sidon), the Old Testament city which Reveladon 
takes as typical of Rome's economic evil. 

'"Cf. Ramsay (1909) 316-353; Hemer (1986) 120-123. 
' " O n e could also link the complacent, arrogant affluence of the church at 

Laodicea (Rev 3:17) with that of Babylon (18:7): cf Yarbro Collins (1980) 202. 

Babylon is also in part modelled on Jezebel (cf. 18:7,23,24) 
Thus it appears that the Thyadran prophetess, who was 
encouraging her followers to participate without qualms of 
conscience in the thriving commercial life of the city,'** was, so 
to speak, the local representative of the harlot of Babylon 
within the church at Thyatira. Through her the seductive 
power of Rome's alliance of commerce and idolatrous religion 
was penetrating the church. Some of her followers—who have 
'committed adultery with' her (2:22) — might therefore find 
themselves, with a salutary shock of recognition, among 'the 
merchants of the earth [who] have grown rich with the wealth 
of [Babylon's] wantonness' (18:3).'** Thus John's prophecy 
against Rome could also become a painful and demanding 
challenge to some of his Chrisdan readers, who needed to 
'come out of her'. 

John's critique of Rome therefore did more than voice the 
protest of groups exploited, oppressed and persecuted by 
Rome. It also required those who could share in her profits to 
side with her victims and become victims themselves. But those 
who from the perspective of the earth and the sea were Rome's 
victims John saw from the perspective of heaven to be the real 
victors. Hence his account of the fall of Babylon climaxes not 
in the laments of the kings, the merchants and the mariners, 
but in the joyful praises of the servants of God in heaven (19: 
1-8). 
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"'Translation from Collins (1983) 370. 

violence, oppression and pride (4 Ezra 11:40-46; 2 Bar 36:8; 
39:5), but not for her wealth (though cf 4 Ezra 3:2). For any 
parallels at all, in prophedc oracles, tojohn's economic cridque 
of Rome we must turn to the Sibylline Oracles. 

The most important passage is Sibylline Oracle 3:350-380, of 
which it will be sufficient here to quote lines 350-368: 

However much wealth Rome received fro.n tribute-bearing 
Asia, 

Asia will receive three dmes that much again 
from Rome and will repay her deadly arrogance to her. 
Whatever number from Asia served the house of Italians, 
twenty dmes that number of Italians shall be serfs 
in Asia, in poverty, and they will be liable to pay ten-

thousandifold. 
O luxurious golden offspring of Ladum, Rome, 
virgin, often drunken with your weddings with many 

suitors, 
as a slave will you be wed, without decorum. 
Often the mistress will cut your delicate hair 
and, dispensing jusdce, will cast you from heaven to earth, 
but from earth will again raise you up to heaven, 
because mortals are involved in a wretched and unjust 

life. 
Samos will be sand, and Delos will become inconspicuous, 
Rome will be a street. All the oracles will be fulfdled. 
Smyrna will perish and there will be no mendon of it. 

There will be an avenger, 
but for the bad counsels and the wickedness of its leaders... 
Serene peace will return to the Asian land, 
and Europe will then be blessed.'*' 

With the excepdon of Nikiprowetzky, all scholars regard this as 
an independent oracle, inserted into the third book of the 
Sibylline Oracles along with other independent oracles (381-
488) which did not belong originally with the bulk of the 
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material in this book.'** The latter is a product of Egypdan 
Judaism, probably of the second century B.C.'*® The oracle in 
lines 350-380 has been assigned to two specific geographical 
and historical contexts, both in the first century B.C. Collins 
argues for a context in Cleopatra VII's campaign against 
Rome,'* but there seems no sufficient evidence for this view. 
The ' mistress' of line 359 need not be Cleopatra idendfied with 
Isis,'*' but can be understood as either Asia or Fortune.'** The 
former is the most obvious reading of the passage: line 359 
depicts a reversal ofthe situation in which Rome is the mistress 
and Asia the slave. Moreover, although Collins does produce 
evidence that the conflict between Cleopatra and Octavian was 
perceived in terms of the traditional theme of the conflict 
between East and West, Asia and Europe,'** and so is able to 
explain the use of the name Asia in lines 350-355 as a reference 
to the East led by Cleopatra,'** he ignores the placenames in 
lines 363, 365, which make a reference to Asia Minor much 
more plausible. Even if the oracle in lines 363-364, with its 
wordplay on the three names Samos, Delos and Rome (Zdjioc 
dfi^oc... AfjXoc dSriXoc... PWHT) f)0|ir|), was already known in 
the Sibylline literature (it recurs in 8:165-166) and was inserted 
here for the sake of its reference to Rome, the specific mention 
of Smyrna in line 365 would be strange in an oracle originating 
in Egypt. Moreover, the oracle in lines 400-488, with its many 
references to places in Asia Minor, can be located with some 
confidence in Asia Minor and probably assigned to the 
Erythrean Sibyl.'** It would not be difficult to suppose that 350-
380 comes from the same geographical area. 

The alternative proposal locates the oracle in Asia Minor in 
the context of the campaign of Mithridates VI against Rome.'** 

' "See Collins (1974) 21-24, 27-28. 
'"Collins (1974) 28-33. 
'"Collins (1974) 57-64; followed by Yarbro Collins (1984) 91. 
'^'Collins (1974) 61-62. 
'"Nikiprowetzky (1970) 342. 
' « O n diis theme in die Jewish Sibyllines, see Kocsis (1982). 
""Collins (1974) 59-60. 
'"Collins (1974) 27-28. 
' «McGing (1986) 102,105; followed by Parke (1988) 136-137,148 n. l .Cf.also 

Fuchs (1964) 36. 
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' "Collins does not advance this argument against the Mithridadc origin ofthe 
passage in (1974) 60^1, but does in (1983) 358. 

' " C f also Antisthenes" story ofthe Roman consul's prophecy after the Roman 
victory over Antiochus III at Thermopylae (191 B.C.), predicting that a great army 
from Asia would defeat Rome, devastate Italy, and take women, children and 
wealdi as booty to Asia: Fuchs (1964) 6-7; Yarbro Collins (1984) 89. 

•«Parke (1988) 13, 132-133. The fall of Rome was predicted even in Sibylline 
oracles which circulated in first-century Rome: Parke (1988) 142-143. 

""Other parallels suggested by NikiproweUky (1970) 342, are even less close. 
For Isaiah 14:12 applied to Rome, cf Sibylline Oracles 5:177-178; 8:101. 

The strength ofthis proposal is that lines 350-355 do resemble 
a theme of Mithridates' and-Roman propaganda: the depicdon 
of the Romans as latrones gentium, driven in their imperial 
conquests by not only the love of power but also greed for 
material gain. The predicdon of peace and reconciliadon for 
Asia and Europe beyond the conflict (367-368) would also fit 
Mithridates' campaign against Rome, in which he stressed his 
role as a unifier of East and West. However, it is perhaps, as 
Collins points out, more difficult to place the predicdon of 
Rome's restoration after destruction (361) in the context of 
Mithridates' campaign.'"" 

The association of the oracle with Mithridates' campaign is 
probably too specific. The oracle makes no reference to a king. 
There is no reason to connect it with any specific historical 
occasion. But the parallel with Mithridates' propaganda is 
illuminating. Both Mithridates and the oracle no doubt take 
up popular resentment in Asia Minor against Roman plunder 
and taxation.'** In view of the large numbers of slaves which 
Asia Minor supplied the Roman slave trade. Hues 353-355 
would be particularly appropriate in an anti-Roman oracle 
from Asia Minor. It is not entirely clear whether the oracle is 
pagan or Jewish in origin. Thejewish Sibylline Oracles were 
deliberately written within the same literary tradition as pagan 
Sibylline Oracles, and some fragments of the latter have very 
probably been incorporated into the extantjewish Sibyllines. '*" 
However, lines 357-360 do seem to contain echoes of Old 
Testament prophecies of the fall of Babylon (Isa 47:1; Jer 51:7; 
Isa 14:12; Isa 47:5, 7).'** None of these can be regarded as 
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"'Translation from Collins (1983) 387-388. 
"'Collins (1983) 382. 
'"Collins (1983) 416. 
"Translation from Collins (1983) 419. 

certain allusions which definitely establish the oracle as Jewish, 
but in combinadon they make it likely. 

As happens not infrequently in the Sibylline Oracles, this 
oracle is echoed or imitated in later books, especially in A:\45-
148: 

Great wealth will come to Asia, which Rome itself 
once plundered and deposited in her house of many 

possessions. 
She will then pay back twice as much and more 
to Asia, and then there will be a surfeit of war.'*' 

In its present form at least, the fourth Sibylline Oracle is a 
Jewish work of the late first century A.D., more or less 
contemporary with Reveladon.'** If this passage is dependent 
on 3:350-365, it shows that the latter was knovm injewish circles 
by the dme John wrote. It is also of interest that the fourth 
Sibylline Oracle uses, in close connexion with the passage just 
quoted, the legend ofthe return of Nero (4:137-139), which is 
also connected with the fall of Rome in Reveladon (16:12-14; 
17:11-13, 16-17). 

A Sibylline passage later than Reveladon (8:68-72, which 
probably refers to and should be dated in the reign of Marcus 
Aurelius) '** predicts that the wealth Rome has taken from Asia 
will be restored to her by the returning Nero: 

One, an old man, will control dominions far and wide, 
a most piteous king, who will shut up and guard all the 

wealth 
of the world in his home, so that when the blazing 
matricidal exile returns from the ends of the earth 
he will give these things to all and award great wealth to 

Asia.'*" 

file://A:/45-
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'"Cf. also 4 (6) Ezra 15:44. 
Some of the material in this chapter was published in a more popular form as 

chapter 6 of Bauckham (1989). 
' "This confirms the verdict of Georgi (1986) 125: 'The recognidon of Rome 

as a world trade center in the Book of Reveladon is a new idea in early Chrisdan 
literature and has no parallels injewish apocalypses.' 

Another fragmentary passage in the same eighth bookevidently 
referred to Rome's sumptuousness (8:123-124) and predicts 
that, when destroyed, Rome will have to repay all she has taken 
(129). Sibylline Oracles 2:18-19 and 8:40 merely predict diat, 
in Rome's coming destruction by fire, her great wealth will 
perish. We may further note that the adjecdve x^iSai^ 
(luxurious), applied to Rome in both 3:356 and 8:50, appears 
to be part of the Sibylline tradidon of criticism of Rome's 
luxury. Finally, the picture of the people of Rome foreseeing 
her imminent fall and mourning for her with dirges by the 
banks of the Tiber (8:60-64) is reminiscent of Reveladon 18:9-
19, but contains no reference to Rome's wealth (and might be 
dependent on Revelation 18).'** 

Some contact between Revelation and thejewish Sibylline 
tradition of criticism of Rome's economic oppression of Asia is 
therefore possible, but no parallel exists in the latter for 
Revelation's focus on trade with Rome.'** 
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Nero and the Beast 
Although the emperor Nero is not named in Reveladon, his 
name plays a key role in it. For Nero Caesar is the name of the 
beast (13:17; 15:2). To justify this statement we must unravel 
the numerology of the beast, which will involve not only the 
number 666 (13:18) but all the numbers associated with the 
figure of the beast in Reveladon (secdon 1). Insight into 
Revelation's numerology will highlight the importance of 
Nero for John's portrayal of the beast, but will not in itself 
explain why or in what sense John identified the beast with 
Nero. To understand that we must first trace the origin and 
forms of the pagan and Jewish expectation of the return of 
Nero (section 2) and then examine precisely howjohn has 
taken up and transformed the Nero legend. As Revelation 
13:18 indicates, the history and legend of Nero vfill illuminate 
much that is otherwise enigmatic about the apocalyptic beast. 
But the real key to Revelation's accounts of the beast will be 
found to be not Nero alone, but the parallel and contrast, the 
historical and eschatological confrontation between Nero 
Caesar and Jesus Christ. 

1. The nimibers of the beast 

The majority of modern scholars find a reference to Nero in 
Revelation 13:18, where the number of the beast is said to be 
666. Since this number is also called 'the number of his name' 
(13:17; 15:2) ,John has usually and rightly been supposed to be 
employing the ancient practice of gematria, whereby any word 
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'Dornseiff(1922) 91-113. 
'Compare the phrase f) i/rfj(()oc ToO 61/61x0x1 ('the reckoning ofthe name') used 

in TSol 15:11 (cf 6:8; 11:6) and 13:6 (MS. P) to indicate die numerical value, by 
gematria, of the names Emmanuel and Raphael. 

'Deissmann (1910) 276. 

could be given a numerical value. Since the letters of both the 
Greek and the Hebrew alphabets were all used as numbers, it 
is possible to add up the numerical value of each letter of any 
Greek or Hebrewword and obtain the 'number' of the word. 
This, it is generally supposed, is what it would be to 'calculate 
(4JTi<|>iadTw) the number of the beast' (13:18): John is inviting 
the reader 'who has intelligence' (6 ^x'^'^ vow) to reckon the 
numerical value of the beast's name and find it to be 666. 

The pracdce of gematria is well attested in both Jewish and 
pagan circles in the ancient world.' It was used in various ways. 
Most relevant, because of Reveladon's specific phrase 'the 
number of his name', are cases where a name is given a 
numerical value.* Somedmes, the number functions as a code 
to conceal the name or to pose a riddle for the reader to solve. 
A graffito found in Pompeii reads: 'I love the girl whose 
number is 545' (4)iXa) fjc dpLep.6c (J)|ie).* Presumably the 
beloved herself is expected to recognize the numerical value of 
her name, but few others would take the trouble to work out 
which name was this numerical value (as most probably several 
Greek feminine names have). Thejewish and Christian Sibylline 
Oracles use gematria in order to provide a degree of mystery 
or obscurity of reference appropriate in a prophetic text. For 
example, a prophecy of all the Roman Emperors from Julius 
Caesar to Hadrian gives none of their names but provides the 
numerical value of the first letter of each of their names (SibOr 
5:12-51; cf. also 11:256, 266; 12:16-271). A riddle concealinga 
name of God by gematria (SibOr 1:141-145) remains still 
unsolved. The name of the incarnate Son of God is said to be 
888 (1:324-330), the sum ofthe Greek letters of die name Jesus 
(i = 10-i-Ti = 8-i-CT = 200 + 0 = 70-i-u = 400-1-0 = 200). Anyone 
familiar with the Christian claim about Jesus would not find 
this difficult to solve. But in another instance in the Sibylline 
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This example is missed by Yarbro Collins (1984) 1270-1271, who, relying only 
on SibOr 1-2 and 5, explains the use of gematria in the Sibylline Oracles only for 
cryptograms. 

^Domseiff(1922) 96-97. 
'For the dadng of these lampoons, see Townend (1960) 104, who thinks they 

must date from the very last years of Nero's reign, and Bradley (1978) 239, who 
thinks, to the contrary, that the references to Agrippina's murder must have 
appeared soon after the event. 

'Cf .Bucheler(1906). 

Oracles gematria is used rather differendy.* The numerical 
value ofthe name Rome (948) is taken to indicate the number 
of years the city of Rome will last from its foundadon to its 
destrucdon at the hands of Nero returning in the future 
(8:148-149). Here the point is not mystery and the number is 
notacode: Rome isopenlynamed (8:145). Rather the 'number' 
of Rome is taken to reveal something significant about the city. 

We should also note the method (known as isopsephism) of 
establishing a connexion between two different words by 
showing that their numerical values are the same (the two 
words are then said to be lo6i\rr\4>a) .* It is interesdng to observe 
that this method is employed in one of the Greek verses 
lampooning Nero which Suetonius {Nero 39) says circulated 
during his reign:* 

Ne6<|ni(()ov N^pcov I8fav p.TiT^pa direKTeive" 
A new calculation: Nero killed his own mother. 

The word ve6i|ni(J>ov (not otherwise known') must invite the 
reader to discover that the numerical value of the name Nero 
(1005) is the same as that of 'killed his own mother'. Thus the 
popular rumour, following the death of Agrippina, that Nero 
had been responsible for her murder is confirmed by 
isopsephism. 

Isopsephism was also used injewish exegesis. One rabbinic 
tradition about the name of the Messiah maintained that 
the Messiah would be called Menahem ('comforter': cf Lam 
1:16) because this name (nnm) has the same numerical value 
(138) asthewordnn:i ('branch') which is the tide of the Davidic 
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*If, as has frequently been suggested, the tradition of the name Menahem ben 
Hezekiah for the Messiah originated from the name ofthe Zealot leader Menahem, 
die grandson of Hezekiah (cf Hengel [1989A] 293-297), dien it is/wsijWe that diis 
example of isopsephism originated at the rime of the first Jewish revolt, as a way of 
demonstradng Menahem to be the Messiah. 

•>Abot de Rabbi Natan, quoted and discussed in Goldin (1988) 326-329. 
'"It was apparendy suggested independendy by four German scholars in 1831 

(O . F. Fritsche), 1836 (F. Benary) and 1837 (F. Hitzig, E. Reuss): see Peake (1920) 
323; Brady (1983) 292. 

"For die mostimportantofthese, see Peake (1920) 319-324; Beckwidi (1919) 
404405. Many older suggesdons are recounted and discussed in Brady (1983); cf 
also Sanders (1918). Among other modern suggesdons, note also Couchoud 
(1932) 140 ( 'ATTCI ) ; Giet (1957) 76-79 (sum ofthe inidals ofthe emperor's names 
from Julius Caesar to Vespasian); Stauffer (1947) (abbreviation ofthe full imperial 
tide of Domitian). 

"Beckwidi (1919) 403. 
"Charles (1920) 1:367; Ruble (1964) 463; Yarbro Collins (1976) 175. 

Alternatively, 616 may represent a different solution: Gains Caesar (i.e. Caligula) 
in Greek (Y = 3 + a = l + i = 10 + o = 70 + o = 200 + K = 20 + a = l + i = 10 + a = 200 
+ a = l + p = 1 0 0 ) (Swete [1907] 176). Some early copyist, unable to make sense of 
666, substituted this rather plausible identification of the beast as the emperor 
Caligula. 

Messiah in Zechariah 3:8; 6:12 (y. Ber. 5a; Lam. R. 1:16).* 
Another tradition found a reference to the angel Gabriel in 
Ezekiel 43:2, because the phrase 'many waters' (•'•m wti) has 
the same numerical value (342) as the phrase 'the angel 
Gabriel' CTRn̂ J 

The soludon to the riddle of666 which has been most widely 
accepted since it was first suggested in 1831'° is that 666 is the 
sum of the letters of Nero Caesar written in Hebrew characters 
as nop J)n3 (3 = 50 +1 = 200 +1 = 6 +1 = 50 + p = 100 + 0 = 60 + 
n = 200). Few of the many other solutions by gematria which 
have been proposed" offer a name, which the phrase 'the 
number of his name' (Rev 13:17; 15:2) requires,'* and of those 
few which do this seems eminendy the most preferable. It has 
also been suggested that the variant reading 616 can be 
explained by the same proposal, since if the Latin form Nero, 
radier than the Greekform Nepwv, is transliterated into Hebrew, 
so that the final ] is omitted from ]TT3, the numerical value 
becomes 616.'* 
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'*It was already rejected (before anyone else proposed it) on these grounds by 
Ewald in 1828: Peake (1920) 323. Odiers pointed out diat the defective spelling 
is attested in rabbinic literature: Beckwith (1919) 406. 

"Peake (1920) 326. 
"Mur 18 line 1: Benoit, Milik & de Vaux (1961) 101. This was pointed out by 

Hillers (1963). 
"Farrer (1964) 158. 

There have been two major objections to the suggestion that 
666 = "lop -[TU. One is that the spelling "lOp (instead of icp) is 
defecdve.'* As Peake pointed out,'* the abnormal spelling 
could be accepted if we assume thatjohn had some o<ACT-reason 
for wandng the sum to come to 666. We shall shordy discover 
that he did have at least one reason for wandng precisely this 
number to be Nero's. But, in fact, that the defective spelling 
was used for Nero himself has now been shown by a papyrus 
document in Aramaic from Murabba'at, which is dated in the 
second year of Nero Caesar ("lOp \'nb) .'* The second objection 
is that John, writing in Greek for Greek-speaking readers 
(hearers) in the cities of Asia, would not have done his 
gematria in Hebrew." To this it may be replied that he could 
count on having at least some readers (hearers) who knew 
some Hebrew in each of the churches, and that ifjohn found 
special significance in the numerical value of a name he may 
well, as ajewish Christian, have expected this significance to 
inhere in Hebrew rather than Greek letters. Moreover, we shall 
later suggest thatjohn probably inherited the number 666, as 
equivalent to TOp pT3, fromjewish Christian apocalyptic tradition. 

While nop ]1"a is probably part of the solution to John's 
riddle, it is not the whole solution. We may suspect thatjohn 
intends not merely to cloak a reference to Nero in mystery, but 
to point out that the numerical value of Nero's name has 
significance. The parallel with the verse about Nero quoted by 
Suetonius suggests thatjohn may be employing isopsephism, 
and, once alerted to that possibility, we can see that in fact he 
says as much: 'let him who has intelligence calculate the 
number of the beast (TOO Qriptou), for it is the number of a man' 



Nero and The Beast 389 

"Corssen (1902), followed by Peake (1920) 325-326, recognized this but was 
not able to explain satisfactorily how 666 is the number of the beast. He supposed 
it was an ancient apocalyptic number handed down by tradition (cf Beckwith 
[1919] 406), and referred to Gunkel's view that it designated the primeval chaos 
monster (irjimp Dim, 'primal chaos' = 666). 

"Ruble (1964) 463. For die spelling i m , as a plausible transliteration, rather 
than yrm, see Rosun (1963) 65. 

"Bohak (1990) 119-120. 

(13:18). The number of the beast is also the number of a man. '* 
If 'the number of a man' is the numerical value of Nero Caesar 
("lop ] T D ) , what is 'the number of the beast'? It so happens that 
the Greek word 9rip[ov (beast), when transliterated into Hebrew 
as ]m, has the numerical value 666 (n = 400 + "i = 200 + ' = 10 
+ 1 = 6 + 1 = 50) . " 

This way of pracdsing gematria—by calculating the value of 
a Greek word written in Hebrew letters — is also found in the 
Greek Apocalypse of Baruch (3 Baruch), which may well be 
roughly contemporary with or somewhat later than Revelation 
and, like Revelation, was written in Greek. In 3 Baruch 4:3-7, 
Baruch is shown a snake (SpdKcov) which drinks one cubit of 
water a day from the sea, but he is told that the sea is never 
diminished because it is replenished by 360 rivers. The figure 
is probably derived from the fact that the numerical value of 
SpdKwv written in Hebrew characters is 360 (T = 4 + n = 200 + p 
= 100 + 1 = 6 + 1 = 50). In 4:10 the number of the giants who 
perished in the Flood (KaTaK\ixr|jL6c) is said to have been 
409,000, corresponding, no doubt, to the fact that the numerical 
value of KaTaKXua|j.6c written in Hebrew characters is 409 (p = 
100 + D = 9 + p = 100 + '7 = 30 + ' = 10 + D = 60 + D = 40 + o = 60).*" 
The use of gematria in 3 Baruch is rather less subde than in 
Revelation, but shows thatjohn must be following a method of 
doing gematria which was accepted in the circles which 
produced thejewish andjewish Christian apocalypses. 

Thusjohn is saying that the number of the word beast {ym) 
is also the number of a man (nop ym). The gematria does not 
merely assert that Nero is the beast: it demonstrates that he is. 
Nero's very name idendfies him by its numerical value as the 
apocalyptic beast of Daniel's prophecy (just as rabbinic tradition 
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"Oberweis (1986) 236. 
'Van den Bergh van Eysinga (1912). His further conclusion that therefore 666 

represents the Gnosdc figure of Sophia is implausible. 
' T h e r e is no satisfactory translation of ̂ TepO(ii^iaiC. It describes a rectangular 

figure of which one side is precisely one unit longer than the other, and so the 
terms 'rectangular' and 'oblong' are not really sufficiendy specific. D'Ooge's 
translation of Nichomachus (D 'Ooge [1926]) uses 'heteromecic'. For convenience 
I follow Menken (1985) 27-28, in referring to 'rectangular numbers'. 

"See D 'Ooge (1926) 39. 

used isopsephism to demonsU-ate that Menahem is the name 
of the messianic 'branch' of Zechariah's prophecy). 
Surprisingly, the variant reading 616 can also yield the same 
informadon. If the number 616 is simply written in Hebrew 
letters, it is rin (600 = in, 10 = 6 = l ) , which transliterates 
Qriptou, the genidve form which appears in the phrase T6V 
dpi0p.6v ToO Orjptou in Reveladon 13:18.*'The variant reading 
seems to represent a genuine alternadve tradidon about the 
number of the beast, which also yields the identification of 
Nero with the apocalyptic beast. 

If, as the manuscript evidence strongly suggests,John himself 
preferred the number 666, this was probably because there are 
further mysteries hidden in this number. Unlike 616, 666 has 
pecuhar mathematical characteristics. It is a doubly triangular 
number, though it seems that itwas not until 1912 that this was 
first recognized.** Ancient mathematics inherited from the 
Pythagorean tradition an interest in numbers conceived as 
corresponding to geometrical figures. Those corresponding 
to two-dimensional figures are known as plane numbers. These 
can be divided into two types: those corresponding to figures 
with equal sides (triangular, square, pentagonal, hexagonal 
etc.) and those corresponding to figures with unequal sides, of 
which the most important are the rectangular numbers. Of all 
these plane numbers, much the most important were the 
triangular numbers (rpi y w v o i ) , the square numbers 
(TeTpdywvoi) and the rectangular numbers (trepoiJiT^Keic) .** 
These three types of numbers are closely related to each other 
and were frequendy discussed in relation to each other, as, for 
example, in the mathematical works of Theon of Smyrna** and 
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Each triangle is formed by the series of numbers to be added, 
and the side of each triangle is equal to the last number in the 

^Introduaion to Anthmelic2.\%\A; 2.17.2-3; 2.19.1-2.20.3. The Introduction to 
Arithmetic is translated with introducdon and notes in D 'Ooge (1926); Bertier 
(1978). O n Nichomachus, see also Dillon (1977) 352-361; O'Meara (1989) 14-23. 

' T o r Nichomachus' date, see Berder (1978) 7; for Theon, see D 'Ooge (1926) 
36, 72. 

" D ' O o g e (1926) 31-32; Menken (1985) 27-28; cf Collins (1984) 1257. 
T h e only notable excepdon is Colson (1915); but cf Farrer (1964) 159, 

followed by Sweet (1979) 219 (triangle and square). 
T h e informadon which follows is set out as simply as possible for the benefit 

of readers who (like the author) have no mathematical inclinadons. 

Nicomachus of Gerasa.** Although these mathematicians were 
writing in the second century A.D.,** many of their ideas about 
plane numbers were known to Philo of Alexandria and so can 
be presumed to have been commonly known to educated 
people in the late first century A.D." Discussions ofjohn's use 
of the number 666 which recognize it as a triangular number 
have usually treated triangular numbers in isolation.** We shall 
appreciate the significance of 666 better if we recognize the 
relationships between triangular, square and rectangular 
numbers. 

Pythagorean arithmetic represented numbers by figures 
made with pebbles (4rfj(|)OL: hence the verb jKl(f)iCa) in the sense 
of 'to count up, to calculate,' as used in Rev 13:18). The three 
types of numbers—triangular, square, and rectangular—are 
conceived as triangular, square and rectangular shapes.** A 
triangular number is the sum of successive numbers (1 + 2 + 3 
+...). Thus ten is the 'triangle' of 4, i.e. it is the sum of all the 
numbers up to 4 (1 + 2 + 3 + 4 = 10). The first four triangular 
numbers (1,3,6,10) can be represented as equilateral triangles 
thus: 

a a a a 
a a a a a a 

a a a a a a 
a a a a 
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series. The number of units in each case is the triangular 
number. 

A square number is the sum of successive odd numbers (1 
+ 3 + 5 +...). Thus 16 is the sum of all the odd numbers up 
to 7 ( 1 + 3 + 5 + 7=16 ) . Such a number is represented as a 
square, so that the first four square numbers (1,4,9,16) can 
be represented thus: 

a a a a a a a a a a 
a a a a a a a a a 

a a a a a a a 
a a a a 

Each number added (after 1) forms two sides of the square. 
So in this case the side of each square is not the last number 
in the series, but what we call the square root. 16 is the sum 
of the odd numbers up to 7, but it is the square of 4. 

A rectangular number is the sum of successive even 
numbers (2 + 4 + 6 + . . . ) . Thus 20 is the sum of all the even 
numbers up to 8 (2 + 4 + 6 + 8 = 20). Such numbers can be 
represented as rectangles in which one side is one unit 
longer than the other, so that the first four (2,6,12, 20) can 
be represented thus: 

a a a a a a a a a a a a a a 
a a a a a a a a a a a a 

a a a a a a a a a 
aaaaa 

Hence a rectangular number can be thought of as the product 
of two successive numbers (2 x 3 = 6, 3 x 4 = 12, 4 x 5 = 20). 

Not only did these three classes of numbers represent an 
obvious group (the sum of successive numbers, the sum of 
successive odd numbers, the sum of successive even 
numbers), but also they were thought of in corresponding 
numbered series (e.g. the 3rd triangular number 
corresponding to the 3rd square number and the 3rd 
rectangular number). The first 36 numbers in the three 
series are as follows: 
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Ist*" 2nd 3rd 4di 5dj 6di 7di Sdi 9di 
triangles 1 3 6 10 15 21 28 36 45 
squares 1 4 9 16 25 36 49 64 81 
rectangulars 2 6 12 20 30 42 56 72 90 

10th lldi 12th 13di 14di 15di 16th 17di ISdi 
triangles 55 66 78 91 105 120 136 153 171 
squares 100 121 144 169 196 225 256 289 324 
rectangulars 110 132 156 182 210 240 272 306 342 

19th 20di 21st 22nd 23rd 24di 25di 26th 27di 
triangles 190 210 231 253 276 300 325 351 378 
squares 361 400 441 484 529 576 625 676 729 
rectangulars 380 420 462 506 552 600 650 702 756 

28th 29th 30di 31st 32nd 33rd 34th 35th 36th 
triangles 406 435 465 496 528 561 595 630 666 
squares 784 841 900 961 1024 1089 1156 1225 1296 
rectangulars 812 870 930 992 1056 1122 1190 1260 1332 

The relationships between these series make it quite easy to 
calculate the corresponding triangular, square and rectangular 
numbers. Thus, every rectangular number is double its 
corresponding triangle: e.g., 1332, the 36th rectangular, is 
twice 666, the 36th triangle. A square added to the number of 
its place in the series (which is the same as its square root) 
makes the corresponding rectangular: e.g. 1296 + 36 = 1332. 
Two consecutive triangular numbers make the square 
corresponding to the second of them: e.g. 630 + 666 = 1296. It 
is important to realise that a quite elementary acquaintance 
with these principles would make these numbers and their 
relationships easily accessible. 

For this way of understanding arithmetic, 666 is a remarkable 
number. In the first place, it is a doubly triangular number. In 
odier words, itis die 'mangle' of36 (1 + 2 + 3... + 36 = 666), and 

"Nichomachus, Intwduction 2.8.2-3; 2.9.2-3, calls one 'potentially' the first 
triangular number and 'potendally' the first square. 
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36 is also a triangular number, the 'triangle' of 8 (1 + 2 + 3... 
+ 8 = 36). Such doubly triangular numbers are rare: the series 
runs 1, 6, 21, 55, 120, 231, 406, 666, 1035, 1540.... It seems 
rather unlikely that the number of the beast should be one of 
these numbers purely accidentally. Moreover, uniquely among 
these doubly triangular numbers, 666 looks like a doubly 
triangular number. (The Greek number written as C would 
not make the impression of our three repeated digits, but 
written or said as e^aK6aL0L ^^f|KovTa the repeddon of 
would be apparent.) Two triangles have six sides! But thirdly, 
666 is the 'triangle' of a number (36) which is not only 
triangular but also square (6x6 = 36). Numbers which are both 
triangular and square are even rarer than doubly triangular 
numbers: die first three are 1, 36, 1225. That 666 is the 
' triangle' of such a number makes it a very remarkable number 
indeed. The next such number is 750925 (the 'triangle' of 
1225)! 

These peculiarides of 666 would be of no importance to us 
if we could not show that John was aware of them and has 
exploited them. In fact, he has given some clues to the 
significance they had for him in the literary connexions between 
13:18 and other passages of his work. Firsdy, there is a connexion 
between 13:18 and 17:9. In 13:18 the number of the beast is 
introduced thus:(I)8e f] ao^la ^aTiv.6 ^X''̂ ^ '̂ oOv 4iri(|)LadTa)... 
('Here is wisdom. Let him who has intelUgence calculate...'). 
A similar introducdon is given in 17:9 to the interpretadon of 
the seven heads of the beast: J)8€ 6 voOc 6 kx'^v oty^lav ('Here 
[is] the intelligence which has wisdom'). The resemblance 
between the two passages is clearly deliberate, and the variation 
between them typical of John's stylisdc habit of varying the 
precise form of expressions he repeats. By omitdng koTW and 
exchanging the synonyms voOc and ao<j)[a, the first seven words 
of 13:18 become the first six words of 17:9. John must have 
intended the formula to make a link between the two passages, 
which are in any case closely related. Chapter 13, which the 
riddle ofthe number ofthe beast (13:18) concludes, introduces 
the figure of the beast from the sea (assisted in the latter part 
of the chapter by the beast from the land). But two features of 
the description of the beast remain unexplained in chapter 13: 



Nero and The Beast 395 

his seven heads and ten horns (13:1). Even though the mortal 
wound received by one of the heads (13:3) is a key event in 
chapter 13, the reader is not told what the heads represent or 
which of them is wounded. Explanadon of the heads and the 
horns ofthe beast is reserved from 17:7-17, which is the second 
major passage about the beast in Reveladon. The explanadon 
of the heads and the horns of the beast is introduced at this 
point because it is necessary for explaining the judgment of the 
harlot who rides on the beast. This will occur when the beast 
(more precisely the beast which is 'the eighth and of the seven' 
heads: 17:11) and his allies the ten horns turn against the 
harlot and destroy her (17:16-17). 

Thus the repeated formula in 13:18; 17:9 links the two 
major, complementary passages about the beast and in each 
case introduces an explanadon which involves numerical 
calculation. In 17:9 the seven heads of the beast are explained 
as seven hills on which the woman sits. Just as in 13:18 the 
formula may at first seem to introduce a riddle which conceals 
the identification of the beast as Nero, so in 17:9 it may at first 
seem to introduce a riddle which conceals the identification of 
the harlot as the city of Rome, built on seven hills. But, as in 
13:18 so in 17:9, we soon see that mystery is not the real point. 
That Rome was built on seven hills was extremely well-known. 
So the indication of the harlot's identity required no great 
intelligence. By referring to its seven hills John was not 
concealing Babylon's identity as Rome but making it obvious. 
But, just as when we look more closely at 13:18 we see that more 
than a riddling reference to Nero is involved, so 17:9 leads on in 
17:10-11 to a ftirther identification of the seven heads of the 
beast as seven kings and the beast himself as an eighth which 
also belongs to the seven. This is the pointatwhich intelligence 
is really required and at which the link between the two 
passages (13:18 and 17:9) becomes important. As we have 
noticed, the number 666 is the 'double triangle' of 8 (i.e. 666 
is the 'triangle' of 36, which is the 'triangle' of 8). Or to put the 
same point in a perhaps more relevant way, 666 is the eighth 
'doubly triangular' number (in the series: 1,6,21,55,120,231, 
406, 666). We have noted that numbers of this kind were 
thought of in a numbered series and according to their place 
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" a . Bauckham (1983) 250. 

in that series. Thus Nero's number 666 not only reveals by 
isopsephism that he is the beast; it also, as the eighth 'doubly 
triangular' number, reveals that he is 'the eighth' and thus 
related to the seven heads of the beast as an eighth. Perhaps — 
though it is impossible to be sure of this —John also nodced 
that one of the first seven 'doubly triangular' numbers is 6, so 
that in this sense it could be said that the eighth number (666) 
is also one of the first seven, as the beast is an eighth and also 
'ofthe seven' (17:11). But the main point ofthe numerological 
connection between 666 and 8 must be to demonstrate Nero's 
relationship to the seven heads as an eighth. 

Of course, as we shall see later in more detail,John is making 
use of the legend ofthe return of Nero: Nero, one ofthe seven 
emperors of Rome, will return as the final Antichrist, the 
eighth. But we shall also see later that in his use of this legend 
in chapter 17, John is especially interested in presenting the 
return of Nero as a parody of the parousia ofjesus Christ. The 
beast who 'was and is not and is to come' (17:8, cf. 11) is the 
demonic parody of God as he 'who was and is and is to come' 
in the parousia of his Christ (4:8; cf. 11:17; 16:5). This makes 
it not improbable thatjohn attached to the number eight the 
eschatological significance which it certainly already had in 
John's time. Eight represented the eighth day of new creation 
following the seven days of the old creation's history (2 Enoch 
33:1-2; Barn. 15:9). The fact that Noah could be called 'the 
eighth' (along with his seven relatives in the ark)*' was seen as 
significant for this reason: emerging from the ark into the new 
postdiluvian world, he was a type of the new creation after the 
lastjudgment (SibOr 1:280-281; cf. 2 Pet 2:5). Early Christians 
associated the eschatological symbolism of the eighth with 
Sunday as 'the eighth day' (Barn. 15:9; Justin, Dial 24:1; 41:4; 
138:1). Revelation's use not simply of the number eight but of 
the idea of an eighth which follows seven makes an allusion to 
the sabbatical eschatology of an eighth day of creation after the 
seven quite plausible. It is tempting to see in the eighth which 
is one of the seven a parallel to the Christian eighth day. 
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Sunday, which is also (as die first day of the week) one of the 
seven, but since John had other reasons for making his eighth 
one ofthe seven heads we cannot be sure that he intended this 
parallel. The nature of numerological symbohsm means that 
we can attempt to idendfy the principal significance which 
John saw in his numbers, but we cannot set a limit to the chain 
of further significance which the numbers could have 
generated. John was setting his readers thinking. Given the 
ancient attitude to the significance of numbers, he would 
probably not have denied dimensions of significance to his 
numbers which he himself had not discovered but which his 
readers might discover. 

This uncertainty about how far John himself pursued the 
significance of his numbers must apply to a further aspect of 
the number eight. Very probably, it designates the beast (Nero 
returning) as the demonic rival to Christ in his eschatological 
coming tojudgment. But at this point we are reminded ofthe 
curious circumstance that the numerical value of the name 
Jesus in Greek is 888 (i = 10 + T| = 8 + a = 200 + o = 70 + u = 400 
+ cr = 200). Knowledge and use of this example of gematria is 
attested, some time after Revelation, in Sibylline Oracle 1:323-
331, but Christians interested in gematria would surely have 
worked out the numerical value of the name Jesus at an early 
date. Of course, 666 is the value of Nero Caesar in Hebrew, 
whereas 888 is the value ofjesus in Greek. John may not have 
practised or valued gematria in Greek. So it must remain quite 
uncertain whether he noticed or saw significance in the 
correspondence between 666 as the number of the beast and 
888 as the number ofjesus. But if he did, the significance would 
probably be connected with the fact that 666 reduces to the 
eschatological number 8. 

We may return to more solid ground by observing a second 
Uterary connexion between 13:18 and another part of the 
book. In 13:18 the one who has intelUgence is invited to 
'calculate the number of the beast, for it is the number of a 
human being' (t^^ia&nn T6V dpiep.6v TOO Oriptou- dpi0M.6c 
ydp dv̂ pwTTOU kariv), and the figure 666 is then given as the 
beast's number. In 21:17 we are told that the angel who showed 
John the newjerusalem 'measured its wall, 144 cubits by the 
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"Bohak (1990) 121. Topham (1989) offers an alternative explanation: 144 is 
the numerical value of 'son of God' , written in Hebrew as untm p . But Bohak's 
explanation coheres with the fact that in 13:18 the gematria depends on wridng 
a Greek word in Hebrew letters. Moreover, since 'son of God ' is a christological 
dde in Reveladon (2:18), John is unlikely to have used it as a term for an angel, 
while a reference to Christ by gematria in 21:17 is not appropriate. Reveladon does 
not portray Christ as the builder of the New Jerusalem, and so the suggested 
parallel with an inscripdon of Sargon II of Assyria (c. 712 B.C.), which points out 
that the numerical value of Sargon's name is the number of cubits in the length 
ofacitywall he has built (Simon [1909] 99-100), seems less relevant than Topham 
claims. 

Friesenhahn (1935) 245, gives dyta 'l£poa6Xuna (cf Rev 21:1, 10) die 
numerical value of 144, but he does this (as in most of the calculations in his book) 

measure of a human being, that is, of an angel' (^(i.eTpT|aev T6 
Telxoc aimfic ^Karbv TeaaepdKOVTa reaadpuv nrixcov, (i^Tpov 
dvepcoTTOu, 8 ^CTTiv dyyeXou). There is uot Only the parallel 
between the phrases dpi9[i6c dî pcoTTOU and iierpov di/0p(6iTOU, 
but also the contrast between the idendficadon of the first with 
the number of the beast and that of the second with the 
measure of an angel. In the first text the beast's number is said 
to be that of a human being, in the second the measure of a 
human being is said to be that of an angel. The parallel and 
contrast surely suggest that whereas the beast is humanity 
debased, the newjerusalem represents humanity exalted to 
the posidon of the angels. Of course, 21:17 is inspired by 
Ezekiel 40:5, which refers to the angel as a man and explains 
that the kind of cubits his measuring rod measures are the long 
rather than the common cubit. But unlike Ezekiel's explanation, 
John's does not enable us to calculate the Uteral width — or is 
it the height? — of the wall. By telling us that the cubits are 
according to the measure of a man, that is an angel, John 
intends something less prosaic: an indication that the 
calculation is in some sense the obverse o f that in 13:18. 

The parallel and contrast between 13:18 and 21:17 invite us 
to relate the numbers^wen in the two texts: 666 and 144. Just as 
666 is the numerical value o f Oriptov (' beast') written in Hebrew 
characters, so 144 is the numerical value o f dyy^Xoc ('angel') 
written in Hebrew characters ( « = 1+ 3 = 50+ 3 = 3 + '? = 30 + 0= 
60) Thus the contrast we have already discerned — between 
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only by using a system of numbering the letters of the Greek alphabet which is 
different from the usual one. For this system, in which the letters are simply 
numbered consecutively 1-24 and ^irtcrripa are not used (so a = 1, (O = 24), he claims 
some evidence that it was an earlier one than the usual system (p. 84), but gives no 
evidence for its use in gematria or in the first century A.D. 

the bestial and the angelic — is confirmed and reinforced by 
the gematria indicated in the two texts. But there is also an 
obvious arithmedcal contrast between the two numbers: 666 is 
triangular, 144 is square. In fact, 144 is the twelfth square 
number, that is, it is the square of 12. As such, it is the number 
which best represents the newjerusalem. In the first half of 
21:16 John carefully indicates that the newjerusalem is square, 
before going on in the second half of the verse to show that it 
is also a cube. The number 12 is reiterated throughout the 
account of the newjerusalem (21:12-22:2). Thus whereas 
humanity debased to the level of the beast bears the triangular 
number 666, humanity raised to the level of the angels in the 
newjerusalem is surrounded by the square of 12. 

The measurements of the city and its wall — 12,000 stadia 
(21:16), 144 cubits (21:17)—certainly also relate to the people 
of God who are reckoned by the symbolic number of 144,000 
in 7:4-8 (where the 12,000 from each of the twelve tribes is 
formulaically declared) and 14:1. These are the people who 
will find their home in the newjerusalem, with its dimensions 
of 12,000 stadia and its wall of 144 cubits. Moreover, the 
reference to the 144,000 in 14:1 certainly relates closely to the 
account of the beast which climaxes by giving his number at the 
end of chapter 13. Chapter 13 describes how the beast, the 
agent of the dragon, is victorious over the saints. In 14:1 we see 
the Lamb with his army of saints, the 144,000, standing to 
oppose the beast on mount Zion. Whereas all who worship the 
beast have its name or the number of its name marked on the 
right hand or die forehead (13:16-17), die 144,000 have die 
Lamb's name and that of his Father written on their foreheads 
(14:1; cf 7:3). There is a clear parallel, but it is unlikely that 

John intends to suggest that the saints have 888, the number of 
Jesus, written on their foreheads, as the worshippers of the 
beast have 666. He does not suggest that the name of the Lamb 
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"Skehan (1948) suggests thatjust as the number of the name of the beast is 666, 
sothenumberof the name of the beast's conqueror, given in Rev 19:16 (cf. 18:14) 
as 'king of kings and lord of lords,' is 777. The calculation is done by omitting the 
'and', and translating the two tides into Aramaic (]nD mo p ' * -(xi), in which their 
combined niunerical value is 777. It is conceivable that this name could be 
regarded as not only the Lamb's name but also his Father's (cf. Dan 2:47). But 
whether John intended this gematria must be very uncertain. 

has a number, and insists that the 144,000 have the names of 
both the Lamb and his Father on their foreheads.** (It is 
possible that the name of the Lamb and the name of his Father 
are the same name: the divine name of God borne also by 
Christ; cf 22:4.) Instead, he allows 666 to stand in contrast to 
144,000. The latter is not, of course, a square number, but it is 
the square of 12 muldplied by a thousand. Here and in 7:4-8 
John needed a number large enough to suggest a large army, 
but by making it an obvious multiple of the square of 12, he 
allows the square of the people of God to stand in contrast to 
the triangle of the beast. However, the relation between 666 in 
13:18 and 144,000 in 14:1 is clear only in the light of the 
relation between 13:18 and 21:17, the only place where John 
uses the square number 144 itself 

Our argument thatjohn is playing a serious game vrith 
triangular and square numbers — the triangular representing 
the beast, the square the people of God — is strengthened by 
the observation that he also uses the third, related class of 
numbers, the rectangular numbers, for a specific purpose. The 
numbers 42 and 1260, which he uses to designate the apocalyptic 
period ofthe end-time as forty-two months or 1260 days (11:2, 
3; 12:6; 13:5), are rectangular numbers. This is the period of 
the reign of the beast, in which he persecutes the saints (13:5-
7). It is the period in which the woman (who represents the 
heavenly reality of the people of God) is protected by God in 
the wilderness (12:6,14): that is, the church is kepi, spiritually 
safe while outwardly persecuted. The image of 11:1-2 — the 
Gentiles trample the holy city for forty-two months but the 
sanctuary is protected — has the same meaning: the forces of 
evil persecute the church but her true spiritual reality with God 
is unharmed. Finally, the same period is that in which the two 
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witnesses prophesy (11:3), that is, the church bears prophetic 
witness to the world against the powers of evil. Thus the period 
in quesdon belongs in a sense both to the beast and to the 
people of God. It is the period of the beast's reign and of the 
church's witness. It is the period of his victory over the saints 
(13:7) and of their victory over him (15:2). If a triangular 
number represents the beast and a square number the saints, 
then it may seem appropriate for the third class of number, the 
rectangular, to designate this ambiguous period in which the 
beast and the saints oppose each other. Moreover, since 12 and 
30 (the numbers which divide the year into months and the 
months into days, and by whichjohn is able to make three and 
a half years equivalent to 42 months or 1260 days) are also 
rectangular numbers, rectangular numbers may have seemed 
the appropriate kind of numbers for periods of time. 

The period itself is borrowed from Daniel, whose phrase 'a 
time, times, and half a time' (Dan 7:25; 12:7), John uses, to 
make the connexion with Daniel clear, in 12:14. But the 
alternative specifications of the same period to be found in 
Daniel are 1290 days (12:11) and 1335 days (12:12). It has 
never been satisfactorily explained why John ignored these 
numbers — which had scriptural authority — and chose 
instead to convert the period of three and a half years into both 
42 months and 1260 days. The calculation, after all, is artificial, 
in that it requires years of just 12 months of just 30 days each, 
allowing neither some longer months nor intercalated months. 
The reason, we have suggested, is that John preferred 
rectangular numbers. But furthermore he must surely have 
noticed that these are not just any rectangular numbers but 
rather special ones. Here are their places in the series and their 
corresponding square numbers: 

6th 35th 
square 36 1225 
rectangular 42 1260 

As a rectangular number 42 is 6 x 7, and the sum of the even 
numbers up to 12, while 1260 is 35 x 36 and the sum of the even 
numbers up to 70. 12 and 70 are both special numbers for 
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Jewish thought. But even more significant are the square 
numbers to which these rectangular numbers correspond. 36 
is the triangular root of the beast's number 666, and we have 
already nodced its peculiarity in being both a square and a 
triangular number. It is the first such number after 1, and the 
next such number after it is 1225, the square which corresponds 
to the rectangular 1260. 1225 itself is the triangle of 49, the 
'jubilee' number of 7 x 7, again a special number in Jewish 
thought. 

The two numbers 42 and 1260 thus prove so numerologically 
suggestive it is difficult to be sure what symbolic significance 
John may particularly have seen in them. As with 666, he was 
probably aware of using numerologically rather extraordinary 
numbers whose significance his readers could explore but 
which he need not have thought he had himself exhausted. 
But the link between 42 and 36 is surely very significant. We 
should note that when John uses the figure 42 months he 
designates the apocalyptic period as the beast's time — for 
trampling and rule (11:2; 13:5), whereas when he uses the 
figure 1260 days he designates it as the church's time — for 
prophesying and protection (11:3; 12:6). This may be because 
42 is the sixth rectangular number and corresponds to 36, the 
triangular root of 666, and so is more closely associated with 
the beast, whereas both 1260 and its corresponding square 
1225 relate to the number of the people of God, 12 (though 
this is not so obvious injohn's Greek). But both numbers have 
some ambiguity in this respect, appropriate to the ambiguity of 
this period of confrontation between the beast and the saints: 
42 is the sum of the even numbers up to 12, whereas 1260 ends 
with 60, part of the beast's number 666. Even more significant, 
however, is the fact that the two squares (36 and 1225) are 
remarkable precisely as squares which are also triangles: thus 
they symbolize the confrontation between the triangle of the 
beast and the square ofthe people of God. The rectangles which 
correspond to them are the appropriate numbers to designate 
the period in which the beast and the saints are in conflict. 

The Danielle apocalyptic period of three and a half years 
also appears in a passage in the Ascension of Isaiah (4:2-14) 
which, as we shall see in the next section, reproduces Christian 
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*'Bosse (1909) 321. The period given in 4:12 can be calculated as 1335 days if 
three months of 31 days are included, as in the Julian calendar they would be. 
Dillmann (1877) 69, and Charles (1900) 33, therefore correct die text of 4:14 to 
1335, agreeing with this calculation and with the Danielle number of 1335 days 
(Dan 12:12). George Cedrenus, Histmiamm compendium ( PC 121:152C, quoted in 
Tisserant [1909] 121;Charles [1900] 29), quotes the period in Asclsa 4:12 as only 
three years and seven months, which he then calculates (3 years of 360 days + 7 
months of30 days) as 1290 days. Presumably this is an attempt to bring the textinto 
line with Dan 12:11. Cedrenus doubdess knew the text of Asclsa 4:12 only 
indirecdy through earlier chronographers: Acerbi (1984) 64. 

»Bosse (1909) 322-323. Reicke (1972) 188, suggests that die doubled 666 
indicates that it is a quesdon of the eschatological return of Nero. 

apocalypdc tradidon about the Andchrist as the returning 
Nero similar to the traditional material whichjohn must have 
used. Here it is said that the Antichrist will reign for 3 years, 7 
months and 27 days (4:12). Later the period is specified, in the 
extant Ethiopic text, as 332 days (4:14). The figure must 
originally have been 1332 days, which is equivalent to 3 years, 
7 months, 27 days (3 years of 365 days + 7 months of 30 days + 
27 days)." 1332 seems to be a variation of die figure of 1335 
days in Daniel (12:12), just as 1260 in Revelation isavariation 
ofthe figure of 1290 days in Daniel (12:11), and for a similar 
reason. 1332 is the next rectangular number after 1260, and if 
we correlate it this time with its corresponding triangular 
number the reason for its use in Ascension of Isaiah 4:14 
becomes very clear: 

36di 
triangular 666 
rectangular 1332 

A rectangular number is always double its corresponding 
triangular, but in view of Revelation's use of rectangular 
numbers for the Danielle period it is likely that 1332 is used in 
the Ascension of Isaiah because it is the rectangular number 
related to 666, not simply because it is double 666.** The 
number of the beast itself does not appear in the Ascension of 
Isaiah, but the conclusion that it lies behind the text is surely 
necessary. Evidendy, numerological speculation relating Nero's 
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"So , rightly. Reicke (1972) 188-189, followed by Robinson (1976) 240 n. 98. 
"Fairer (1964) 152. 

number 666 to the traditional apocalypdc period for the rule 
of Andchrist lies behind both Reveladon and the Ascension of 
Isaiah in the Christian apocalyptic tradition on which they 
depend.** The respective authors have chosen different, though 
related, possibilities. John could have chosen the rectangular 
number direcdy related to 666 (and for such numerological 
thinking the relationship is so simple and obvious he could 
hardly have missed this possibility). His preference for the 
numbers 42 and 1260 must have been because of their greater 
symboUc value. 

In order to complete our discussion of numbers associated 
with the beast, two numbers remain to be considered: seven 
and ten. These are the numbers ofthe heads and the horns of 
the beast (13:1; 17:3). Thatjohn's beast has seven heads and 
ten horns results from the fact that it combines the 
characteristics of all four beasts of Daniel's vision (Dan 7:3-7; 
cf. Rev 13:2).*' It sums up and surpasses the evil empires of 
history in itself. Daniel's four beasts have seven heads between 
them, since the fourth has four (Dan 7:6), while none has 
horns except the fourth, which has ten (Dan 7:7). Nevertheless, 
John would not have given his beast seven heads and ten horns 
purely for this reason. He uses the im^ery he takes over from 
Daniel fairly freely. He does not, for example, take over the 
four wings of Daniel's fourth beast (Dan 7:6), for which he 
evidendy had no symbolic use. Whereas Daniel's individual 
'Antichrist' figure is one ofthe ten horns (Dan 7:8, 20-21), 
John's is one of the heads of the beast. 

The seven heads and the ten crowned horns link the beast 
with its master and source of power, the dragon (12:3). We 
have already noted the equation ofthe seven heads of the beast 
with the seven hills of Rome (17:9) and with seven kings of 
which one is also an eighth (17:9-11). Here the number seven 
is linked to the number eight, whose relationship to 666 and 
eschatological symbolism we have explored. But there is a litde 
more to be said about this use ofthe number seven in connexion 
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" So Corsini (1983) 42-44. Yarbro Collins (1984) 1276-1279, argues that seven 
is a principle of order rather than totality, but the Old Testament evidence of seven 
as the number of fullness or totality is strong: see Schmitz (1976) 690. 

"See Towner (1973) & « . 
*'But according to Roth (1965) 6, the second number is the one intended. 
"'Notable recent discussions include Strobel (1963-64); Reicke (1972); Court 

(1979) 125-138; Yarbro Collins (1981); Ulrichsen (1985). 

with eight. Seven is the number of totality. It is sometimes said 
to be the number of perfecdon, but if this is meant to indicate 
value, rather than simply quantity, it is misleading and would 
make it puzzling thatjohn gives evil powers, the dragon and 
the beast, seven heads. Seven is better understood as the 
number of totality.** The seven heads, interpreted as seven 
kings, represent the complete series of evil, antichristian rulers 
of Rome. How then can there be an eighth? Perhaps because 
he is one of the seven recurring as a kind of final excess of evil. 
In him completeness becomes excess. But injohn's use here of 
the numbers seven and eight there may also be a reflection of 
the Hebrew idiom, the 'graded numerical saying,' which uses 
two consecutive numbers in parallel.*' In some cases this idiom 
indicates that the enumeration is illustrative rather than 
exhaustive (Prov 6:16; 30:15, 18, 21, 29),'"' but when the 
numbers seven and eight are used in this way, they seem to 
indicate an indefinite but adequate number (Eccl 11:2; Mic 
5:4[5]). The latter text which speaks specifically of rulers 
('seven shepherds and eight installed as rulers') is especially 
relevant. This usage may confirm what we would be justified in 
suspecting in any case: thatjohn's numbers seven and eight are 
not to be taken literally, as defining how many Roman emperors 
there will actually be before the parousia, but as symbolizing all 
the evil, antichristian emperors there can be before their 
excess of evil brings its own destruction. 

Of course, it cannot be denied that 17:9-11 provides in some 
sense a numbered sequence of emperors and locates the time 
of writing within this sequence. Consequendy a great deal of 
inconclusive discussion has attempted to determine from this 
passage which emperor was reigning when Revelation was 
written.*' Such attempts have been inconclusive because it 
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"'Cf . 4 Ezra 11:12-17 (the second wing has to be Augustus and so the first isjulius 
Caesar); SibOr 5:12-13; Suetonius, Vit. Caes. 

" T h e idea that Revelation is backdated to the reign of the emperor before the 
actually reigning one is implausible precisely because the readers are given no 
indicadon of how to count the sequence of seven from the beginning. They have 
no means of knowing that the sbcth head is other than the emperor presendy 
reigning. O n the thesis of backdating, see also Schiissler Fiorenza (1985) 41-42. 

""Cf. Beckwidi (1919) 708. 

seems impossible to be sure with which emperor the sequence 
should begin or whether all emperors should be counted. The 
only obvious procedure would be to begin wdth Julius Caesar, 
with whom contemporary reckonings ofthe emperors begin,** 
and count all reigning emperors. But this would make the sixth 
head, the emperor now reigning (17:10), Nero. This cannot be 
correct, because, as we shall see later, Reveladon certainly 
presupposes the death of Nero as an event of the past. Nero, 
who is also the eighth (17:11), has to be one of the five who have 
fallen (17:10). But if the obvious vray of idendfying the heads 
is thus excluded, there seem to be no conclusive arguments for 
any particular alternative reckoning. 

In fact, we should not have expected to be able to use this 
text to identify the emperor in whose reign Revelation was 
written. Itwas never designed to be so used. Revelation's first 
readers knew perfecdy well who the sixth head, the reigning 
emperor, was, and did not need to work it out.** They did not 
need to know where to start counting the sequence of seven 
from the beginning and would hardly be interested in doing 
so. Even John did not need to discover that there were to be 
seven emperors by counting them: he knew there had to be 
seven, because that is the number of completeness. Whether 
he actually did count six emperors up to and including the 
present one, by beginning from an emperor later than JuUus 
Caesar and/or by omitting some emperors, it is impossible to 
be sure. All that 17:10 is intended to tell his readers is how far 
they are from the end of the sequence of seven, that is, of the 
full sequence of emperors of Rome. It tells them there is only 
one short reign to go before the end of Roman imperial 
dominance of the world.** It tells them, as Revelation frequendy 
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2. The legend of Nero's return 

We have seen that the number 666 in some sense identifies the 
beast with Nero. This identification, as has long been recognized 
by scholars, undoubtedly has something to do with the legend 
of Nero's return,** which was current in more than one form 
when John wrote his Apocalypse. In order to understand the 

«Cf. Brun (1927) 150. 
" O n this, see Charles (1900) Ivii-lxxiii; Beckwith (1919) 400403; Charles 

(1920) 2.76-87; Prigent (1974) 229-232; Collins (1974) 80-87; Yarbro Collins 
(1976) 176-183; Kreiteer (1988); Bodinger (1989). 

does, that the end is near. But it distances the end by the 
convendonal period of apocalypdc imminence: 'a litde while' 
(cf G: ! ! ) . * * In much the same way, the vision of the Roman 
eagle (4 Ezra 11-12) in the near-contemporaryjewish apocalypse 
of 4 Ezra, after forcing the sequence of Roman emperors up to 
and including Domitian into the pattern of twelve wings and 
three heads, indicates that following Domidan the empire will 
endure a litde longer before its destrucdon by the Messiah: 
'the two wings... arose and set themselves up to reign, and their 
reign was brief and full of tumult' (4 Ezra 12:2, cf 39). 

Finally, the ten horns symbolize the ten kings which are to 
be the beast's allies in making war on the Lamb and destroying 
Babylon (17:12-14,16-17) .John may well have noticed that ten 
is a triangular number and so an appropriate number for the 
allies of the beast. It is the triangle of four. Since this is the 
number of the earth with its four comers (7:1), it might 
idendfy the ten kings with 'the kings of the earth' to which 
Revelation frequendy refers (with allusion to Ps 2:2). However, 
it is more likely that the ten kings are 'the kings of the east' 
(16:12), who must cross the Euphrates because, as we shall see 
in the two following sections, according to the legend of Nero's 
remm, they accompany the returning Nero on his return from 
Parthia (cf. SibOr 5:109). In that case there may be a Unk with 
the four angels bound at the river Euphrates (9:14). 
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"E.g. Philostratus, Vit. Apoll. 4.32; SibOr 5:363; 8:71. 
" O n Nero's phiihellenism, see Griffin (1984) 208-220. 
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origin and various interpretadons of diis legend, it is important, 
first, to appreciate the ambiguity of the historical Nero's 
reputation after his death. The image of a vicious and murderous 
tyrant, which later Jewish and Christian sources, as well as the 
extant Roman historians, present, was part of this reputation 
but itwas not the whole story. It had a lurid enough basis in the 
long series of political murders in which Nero indulged and of 
which the most shocking, the murder of his mother Agrippina, 
became one of the most notorious of all crimes. To evoke the 
image of the bloodthirsty, unnatural, hated tyrant it was 
sufficient to call Nero the matricide.'" Nero's strong and 
increasing tendency to absolutism, no doubt connected with 
his self-indulgent personality, provoked the opposition of the 
Roman senatorial aristocracy, which led to his downfall, and it 
was historians, notably Tacitus, with Roman republican 
sympathies who continued this opposition in the form of the 
historiographical tradition. On the other hand, Nero was 
popular with the populace of Rome. More important, his 
philhellenism,** which showed itself in his passion for and 
personal dedication to music and the games, alienated the 
Roman aristocracy, whose traditional mores it offended, but 
endeared him to the hellenistic East. Attempts to show that 
Nero tried to develop his position as emperor in the direction 
of oriental divine monarchy*" have probably been much 
exaggerated,*" but that he was seen in this light in the eastern 
provinces of the empire, where he was worshipped as a living 
god in the imperial cult, is not to be doubted.*' His tour of 
Greece in 66-67,** not long before his death, evidendy sealed 
his popularity in Greece. He took part in the various games, 
inaugurated the work on the canal through the isthmus of 
Corinth, and also at Corinth proclaimed the freedom of 
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"Hence the strong association of Nero with Corinth in SibOr 5:214-219. 
"Quoted Griffin (1984) 210. 
"Cf. also Philostratus, Vit. ApoU. 5.41. 
"Quoted Henderson (1903) 419. 

Greece.** On this last occasion the priest of the imperial cult 
responded by calHng him 'the mighdest emperor, philhellene, 
Nero Zeus god of freedom.'** Finally, Nero was evidendy held 
in considerable respect by the Parthians, with whom he 
concluded a peace over Armenia. At a splendid ceremony in 
Rome, Nero crowned the Parthian prince Tiridates king of 
Armenia and Tiridates worshipped Nero as the god Mithras. 
After his death the Parthian king requested the Senate to 
honour his memory. 

Nero 's popularity in the East is as important for 
understanding Revelation as is the memory of his murderous 
cruelty. A nice illustration of the ambiguity of the memory of 
Nero is provided by Plutarch, who judged Nero a criminal and 
a tyrant who almost ruined the empire. In his account of the 
visit of Thespesius to Hades, Thespesius sees the soul of Nero 
being tortured for his crimes. He was to be reincarnated, as 
further punishment, in the form of an animal. But instead of 
the proposal that he become a viper that will eat its way out of 
its mother's womb, a divine voice decrees that he must now be 
treated mercifully, since 'he had paid the penalty for his 
crimes, and a piece of kindness too was owing him from the 
gods, since to the nation which among his subjects was noblest 
and most beloved of heaven [i.e. the Greeks] he had granted 
freedom.' So he would become a frog, singing in the marshes 
and ponds {De sera 32) .** 

It is worth noticing that in the tradition which remembered 
Nero as a monster of vice, he could be called a beast, quite 
independendy of thejewish apocalyptic tradition of apocalyptic 
symbolism. According to the emperor Marcus Aurelius, 'To be 
violendy drawn and moved by the lusts of the soul is proper to 
wild beasts and monsters, such as Phalaris and Nero were.'** 
Philostratus, in his life of the first-century philosopher 
Apollonius of Tyana, represents Apollonius of Tyana arriving 
in Rome during the reign of Nero and speaking of the emperor 
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"Philostratus, Vit. Apoll. 4.38, quoted from J. S. Phillimore's transladon in 
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" C f Scott (1936) 132. 

in terms astonishingly reminiscent of Daniel 7:3-7 and 
Reveladon 13:2: 

In my travels, which have been wider than ever man yet 
accomplished, I have seen many, many wild beasts of 
Arabia and India; but this beast (Onptov), that is commonly 
called a tyrant, I know not how many heads it has, nor if 
it be crooked of claw, and armed with horrible fangs. 
However, they say it is a civil beast, and inhabits the midst 
of cities; but to this extent it is more savage than the beasts 
of mountain and forest, that whereas lions and panthers 
can sometimes by flattery be tamed and change their 
disposition, stroking and petting this beast does but 
instigate it to surpass itself in ferocity and devour at large. 
And of wild beasts you cannot say that they were ever 
known to eat their own mothers, but Nero has gorged 
himself on this diet.*' 

The reference to Nero (on his return) as'the great beast' (Ofjpa 
\i.iyav) in Sibylline Oracle 8:157 may be influenced by 
apocalyptic symbolism, but it may also belong to this more 
ordinary tradition,** as does the younger Pliny's description of 
Domitian, who was often considered a second Nero*" on 
account of his cruel tyranny, as 'the most monstrous beast' 
{immanissima belua: Panegyricus 48.3) 

The Jewish war broke out in Nero's reign and he sent 
Vespasian to quell it. Thusjews could hold him responsible for 
the destruction of the temple andjerusalem (SibOr 5:150-
151). But it was mainly Vespasian and Titus who were the 
objects ofjewish hatred on this account, and it is probable that 
Nero only assumed special significance for Jews in the light of 
the legend of his return, as we shall see. For 'Ilhristians, 
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however, it was a very different matter. Nero was the first 
emperor to persecute the church.*' His persecution, though 
confined to the city of Rome, was a traumatic experience for 
the whole church, it seems, not least because Peter and Paul 
were martyred during it. Itwas most likely understood by many 
as the final Antichrist's onslaught against the people of God, 
and the civil wars which threatened the very survival of the 
empire at the time of and following Nero 's death 
(contemporaneously with thejewish war) may well have seemed 
the final internecine strife in which, according to some 
apocalyptic expectations, the enemies of God's people were to 
slaughter each other immediately before the end (e.g. Zech 
14:13; 1 Enoch 56:7; 100:1-4). A Christian apocalyptic tradition 
which had identified Nero as the Antichrist would be able to 
maintain this identification after his death by taking up the 
later expectation of Nero's return. 

Two Christian apocalyptic passages from the early second 
century refer to Nero's historical persecution of the church in 
the context of the expectation of his eschatological remm as 
the final Antichrist and probably still contain an echo of the 
way the historical Nero was perceived by Christians at the time 
of his persecution ofthe church. One, from a passage we shall 
later have occasion to consider in detail, is Ascension of Isaiah 
4:2-3, where Nero is identified as 'a lawless king, a matricide... 
who will persecute the plant which the twelve aposdes of the 
Beloved have planted [i.e. the church], and one of the twelve 
[i.e. Peter] will be delivered into his hands.' In Apocalypse of 
Peter 14:11 (according to the Greek text in the Rainer fragment) 
the risen Christ instmcts Peter: 'Go to the city which mles the 
west and drink the cup which I have promised you at the hands 
of the son of one who is in Hades so that his disappearance 
(d<})dveia) may receive a beginning.' Here Nero seems to be 
described as the son ofthe devil, though it is unusual to locate 
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the devil in Hades at this date.** Although d(j)dveia could be 
translated 'destrucdon', as in the Ethiopic version, it probably 
contains an allusion to the idea that Nero did not die but 
disappeared to some place of hiding pending his return.** 
Peter's martyrdom is seen as instrumental in Nero's downfall, 
according to the apocalypdc nodon that martyrdom brings 
down judgment on the persecutor. 

Reveladon says nothing explicitly about the historical Nero, 
but it probably alludes to the Neronian persecution (Rev 17:6; 
18:24; 19:2; cf. 6:9-10). We can well imagine diat John would 
have seen the historical Nero as the figure in whom the 
imperial power had so far shown most clearly its antichristian 
tendency: as self-deifying absolutism which sets itself against 
God and murders his wimesses (cf 11:7; 13:5-7). The impending 
confrontation between the beast and the followers ofthe Lamb 
would appear to John as an apocalyptic extension and 
intensification of the Neronian persecution. 

Given Nero's popularity in some quarters, the rather 
mysterious circumstances of Nero's death could easily have 
given rise to the rumour that he was still alive. Suetonius says 
that when he realised he must flee from Rome, he thought, 
among other possibilities, of fleeing to the Parthians {Nero47). 
When he did flee, he may well have intended to try to escape 
to the East, where he would find support, but in fact he got no 
further than the suburban villa of his freedman Phaon, where, 
on hearing the news that the Senate had declared him a public 
enemy and that troops were on their way to take him captive, 
he killed himself with a dagger in the throat (Suetonius, Nero 
49; Josephus, BJ 4.493). Although Suetonius says that his 
funeral was expensive, it was presumably not permitted to be 
a public event, and he was buried privately in the family tomb 
of the Domitii, not in the mausoleum of Augusms {Nero 50). 
These evidences of his death could easily have been dismissed 
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" O n the felse Neros, see Pappano (1937); Walter (1957) 257-258; Bastomsky 
(1969); Gallivan (1973); MacMiUlen (1966) 143-145. The sources, for the three 
pretenders are: 

(1) Tacitus, Hist. 2.8-9; Dio Cassias (epitome) 63.9.3; Zonaras 11.15; 
(2) Dio Cassius 66.19.3; Zonaras 11:18; John of Antioch, fr. 104 (ed. MueUer); 
(3)Suetonius, JV«n)57.2; Tacitus, Hist. 1.2.1. 
"This report (Tacitus, Hist. 2.8.1) may have influenced SibOr 4:119,123, which 

represents Nero fleeing like a runaway slave firom Italy to Parthia. 

as the pretences of his enemies, if the rumour-mongers needed 
to counter them, but in the East, where the rumours of his 
survival flourished, they may not even have been known (cf 
Tacitus, Hist. 2.8). Much later, it seems, it was supposed that 
Nero had no grave at all (Lactandus, De Mart. Pers. 2.7). 

The first of the imposters claiming to be Nero " appeared 
only about a year after his death (c. July 69), during the period 
of conflict and confusion in which it must have seemed possible 
for a reappearing Nero to win the allegiance of the eastern 
provinces. The imposter, whom some said was a runaway slave®* 
from Pontus, others a fireedman from Italy, had the advantages 
not only of looking remarkably like Nero, but also of being able 
to sing and to play the lyre. He appeared in Greece, where he 
mustered some support, set sail for Syria, but was forced by a 
storm to put in at the island of Cythnos in the Cyclades, where 
he was captured and killed. His dead body was taken to Rome 
via Asia (Tacitus, Hist. 2.9). 

The second 'false Nero', who appeared in 80 A.D. and whose 
real name was Terendus Maximus, also apparendy resembled 
Nero. He claimed that he had been living in concealment (̂ v 
d<J)avel) somewhere up to that dme (John of Antioch fr. 104). 
He appeared in the province of Asia, where he acquired a few 
followers, but gained far more followers as he marched east 
towards the Euphrates. There he won the support of Artapanus 
IV, a pretender to the Parthian throne who supported him 
gainst the emperor Titus presumably because of the latter's 
refusal to back his own claim. It is not known how the matter 
ended. 
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" T h e view that Suetonius, Nero 57.2, refers to a third pretender in 88/89, not 
to the second pretender of 80, is convincingly defended by Gallivan (1973) 365. 
Tacitus, Hist. 2.8.1, referring to 'others' between the pretender of 69 and the death 
of Domidan, may even imply that there were more than three false Neros in all. 

"Gallivan (1973) 365. 
" T h e reference by Kreitzer (1988) 97, to Dio Chrysostom as a Chrisdan writer 

who associates the Nero myth with the figure of Belial is, of course, quite mistaken. 
Presumably he has confused him withjohn Chrysostom. 

"Cf. also Lucian, Adv. indoct. 20. 
'"Collins (1974) 80-87, also disdnguishes these three forms, but 1 disagree with 

his view of them as three consecutive stages of development. 

At least one more pretender appeared, in the reign of 
Domidan, c. 88/89 A.D.** This one apparently gained the 
support of the Parthian king Pacorus II and posed a serious 
threat to the empire.*' On the most probable dadng of 
Reveladon, these events would have been fresh in the memory 
ofjohn and his first readers. The association of both the latter 
two pretenders with the Parthians is noteworthy because it is a 
prominent feature also in the Jewish literary tradition of the 
return of Nero, as we shall see. The last we hear of pagan 
expectations of Nero's return is a remark by Dio Chrysostom,** 
writing in Asia Minor probably at the end of the first century: 
'even now everyone wishes he were alive, and most believe that 
he is' {Oral. 21.10).*" No doubt this is rhetorical exaggeration, 
but it nevertheless testifies to the continuing popularity both 
of Nero himself and of the expectation of his return. So far 
from discrediting the legend, the pretenders seem to have 
helped keep it alive. 

The legend of Nero's return acquired literary form first in 
the Jewish Sibylline Oracles. It is noteworthy that there is 
nowhere any trace of it in the Jewish apocalypses. It was the 
diaspora Jewish authors of the Sibyllines, engaged in Jewish 
propaganda for the hellenistic world, who took up this popular 
pagan idea and adapted it to Jewish eschatological purposes. 
We need to distinguish three forms in which it appears in the 
Sibyllines.'* 

The earliest, in the fourth Sibylline Oracle, is closest to the 
pagan legend, but it is also closely integrated into ajewish view 
of the Jewish war and the Roman destruction of Jerusalem. 
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Following a prophecy of the beginning of the Jewish war, 
Nero's supposed flight to the east in 68 is thus described (lines 
119-124): 

Then a great king will flee from Italy like a runaway slave 
unseen and unheard over the channel of the Euphrates, 
when he dares to incur a maternal curse for repulsive 

murder 
and many other things, confidently, with wicked 

hand. 
When he runs away, beyond the Parthian land, 
many will bloody the ground for the throne of Rome." 

Following this allusion to the year of the four emperors (69 
A.D.), Titus' destrucdon ofjerusalem is predicted (I'nes 125-
127). The erupdon of Vesuvius (79 A.D.) is prophesied as a 
signal of divine vengeance against the people of Italy for their 
treatment of thejewish people (lines 130-136). Nero's return 
is then portrayed as retribudon for Rome (lines 137-139): 

Then the strife of war being aroused will come to the west, 
and the fugidve from Rome will also come, brandishing a 

great spear, 
having crossed the Euphrates with many myriads. 

His warUke progress west will destroy Andoch and Cyprus en 
route (lines 140-144), and his sack of Rome is implied in the 
reference to its result (lines 145-148): 

Great wealth will come to Asia, which Rome itself 
once plundered and deposited in her house of many 

possessions. 
She will then pay back twice as much and more 
to Asia, and then there will be a surfeit of war. 

These last lines evoke the standard theme of the conflict of east 
and west, and the hope for a reversal of Rome's dominadon of 

"This and all fiirther transladons fix)m die Sibylline Oracles are by Collins (1983). 
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"For this theme, also with reference to the wealth Rome gained from Asia, see 
SibOr 3:350-355. SibOr 8:70-73, which prophesies the retum of Nero in the time 
of Marcus Aurelius, also uses this theme: it echoes SibOr 5:363-364 and 4:145. 

Collins (1983) 382. 
'"Gallivan (1973) 364n.7. 

the east by a triumph of Asia over Rome.'* Possibly a pagan 
Sibylline oracle is here being used by thejewish writer. At any 
rate, it looks as though he has here preserved the terms in 
which pagans in the eastern empire embraced the hope of 
Nero's remm as a kind of saviour figure to wreak the revenge 
ofthe east on the west. Thejewish author has taken over this 
theme and made it his own, by understanding the revenge as 
Gk)d's retribudon on Rome for the sack of Jerasalem. But this 
has meant that Nero no longer appears in the good light in 
which presumably he was remembered in the pagan expectation 
of his remm. His crimes, evoked especially by the reference to 
the matricide, are emphasized. Nero the monster of evil has 
become a bogey with which to threaten Rome. 

This passage (and the final redaction of the fourth SibyUine) 
must date from soon after 79 A.D., since the eraption of 
Vesuvius is the last historical event which is prophesied.'* 
Gallivan thought the prophecy of Nero's remm acmally refers 
to the false Nero (Terendus Maximus) of 80 A.D.'* In that case, 
the Oracle would have to be dated at the brief moment when 
this pretender looked as though he might succeed. But the 
Oracle's expectation of Nero's retum from beyond the 
Euphrates with a vast army does not fit what we know of this 
historical false Nero, who appeared in the province of Asia and 
then marched to the Euphrates. Probably, therefore, the 
Oracle reflects the expectation of Nero's retum around the 
same time as Terentius Maximus attempted to exploit that 
expectation, but does not specifically refer to him. 

In the fifth Sibylline oracle, which contains five pass^es 
about Nero (lines 28-34, 93-110, 137-154, 214-227, 361-380), 
we find the second Jewish form of the Nero legend. The same 
idea of Nero's secret flight from Italy to the east is found (lines 
143,216,364), and his taking reftxge with 'the Medes and the 
kings of the Persians' is explained by his good relations with 



Nero and The Beast 417 

"Perhaps SibOr 5:369 ('he will set fire to all men as no one else ever did') 
reflects the burning of the people ofjerusalem (5:150),the fire ofRome (though 
this never appears in references to Nero in the Sibylline Oracles), or Nero's use of 
Chrisdans as human torches (Tacitus, Ann. 15.44). 

them during his reign (Hue 147). There is considerable 
emphasis on the characteristics and deeds of the historical 
Nero (lines 29-32,138-151, 217-218, 363), and to some extent 
Nero's future behaviour at his return is modelled on his 
historical behaviour during his reign. As he was destructive 
then (lines 30,142, 145), so he vnll be when he returns (lines 
33, 94, 97, 102, 107, 219, 365, 368). As he opposed the Jews 
during his reign (lines 150-151), so he will when he returns 
(line 107). As he cut the canal through the isthmus at Corinth, 
so he will appear there and destroy Corinth (lines 214-219) 

Nero is now so identified with Parthia and the traditional 
threat to the empire from the Parthians that he is called 'the 
Persian' (line 93) and 'the one who has obtained the land of 
the Persians' (line 101), though he is also said to return 'from 
the ends of the earth' (line 363). As in the fourth Sibylline, his 
return will bring about the destructive war (line 365) which will 
be divine vengeance on the empire, especially for the 
destruction ofjerusalem (lines 225-227). The Oracle seems to 
envisage him first capturing Rome (line 367), though Rome's 
destruction is ascribed to supernatural agency (lines 155-161), 
and then coming from the West with a vast army (lines 97,104, 
371-373) to destroy Egypt and generally wreak destruction 
(lines 93-105, 214-221, 365-374). Finally, having conquered 
the whole empire, he will attack Jerusalem, but God will send 
the messianic king against him and the final judgment will take 
place (Hues 106-110, cf. 374-380). 

What distinguishes the account of Nero's return in the fifth 
Sibylline from that in the fourth is that features ofjewish 
apocalyptic expectation have been added to the former. In 
particular, Nero has been assimilated to the eschatological 
adversary of the people of God, the tradition about whom was 
modelled on the prophecies in Daniel which originally 
portrayed Antiochus Epiphanes. This accounts for the returning 
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">Cf. Bam. 4:4-5. 
"S ibOr 5:155 ('after the fourth year') may allude to the Danielic a[>ocalypdc 

rime-period of three and a half years, but how this is connected with Nero is 
obscure. 

™The prophecies of die retum of Nero in SibOr 8:70-72, 140-159, which date 
from the reign of Marcus Aurelius (see lines 68-72 and 148-150), are probably 
dependent on die fourth and fifth Sibylline Oracles (cf 8:70-71 widi 5:365-364; 
and 8:72 widi 4:145; and 8:155 with 5:138, 217-218). But diey fall, like die fourdi 
Sibylline, into the first of our three categories, rather than, Uke the fifth Sibylline, 
into our second category. Their overwhelming concern with the destrucdon of 
Rome by Nero has excluded any features of the eschatological adversary. 

"Cf. Collins (1983) 390. 

Nero's attempt to 'destroy the city of the blessed ones' (line 107) 
which precipitates the coming of the messianic king and the final 
judgment It also explains lines 33-34: 'he will remm declaring 
himself equal to God. But he [God] will prove that he is not' (cf 
also line 139). This claim to equality with God is not connected 
with the imperial cult of the historical Nero, but is a traditional 
feamre of the eschatological adversary (cf Dan 7:25; 8:11-12; 
11:36-37; 2 Thes 2:4; Did 16:4). Odier apocalyptic feamres are diat 
the retuming Nero will kill two-thirds of humanity (lines 102-103; 
cf Zech 13:8; Rev 9:15,18), probably the strong emphasis on his 
destrucdveness (cf Dan 8:24-25), and his unsurpassed cunning 
(line 363, 366; cf Dan 8:25). Whatever the meaning of the 
obscure description of his 'cutting off the roots fi"om three heads' 
(lines 222-224), it certainly alludes to Daniel 7:8.™ The retuming 
Nero's destmction of Egypt (lines 93-98) may well be based on 
Daniel 11:42." Thus the account of Nero in die fifth Sibylline is 
the result of combining the existing legend of his remm with the 
apocalyptic tradition about an eschatological adversary of the 
people of God.™ 

The final redaction of the fifth Sibylline Oracle must have 
taken place in the reign of Marcus Aurelius, to whom line 51 
refers. But this line is very probably a later addition to the 
sequence of Roman emperors in lines 12-51. In that case, the 
collection of oracles dates from the reign of Hadrian (lines 46-
48), before thejewish revolt of 132 A.D., since the reference to 
Hadrian is extremely favourable.™ The oracles about Nero 
may themselves be earlier. 
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"Collins (1974) 86. 

The third Jewish form of the legend of Nero's return is 
found in Sibylline Oracle 3:63-74: 

Then Beliar will come from the Sebastenoi 
and he will raise up the mountains, he will raise up the sea, 
the great fiery sun and shining moon, 
and he will raise up the dead, and perform many signs 
for men. But they will not be effective in him. 
But he will, indeed, also lead men astray, and he will lead 

astray 
many faithful, chosen Hebrews, and also other lawless 

men 
who have not yet listened to the word of God. 
But whenever the threat of the great God draws nigh 
and a burning power comes through the sea to land 
it will also burn Beliar and all overbearing men, 
as many as put faith in him. 

The crypdc phrase 6̂  Ze|3acrr/|vuv, though it could mean 
'from the inhabitants of Sebaste (Samaria)', should almost 
certainly be understood to mean 'from the line of Augustus,'*" 
and so to idendfy Beliar with Nero, the last emperor of the line 
of Augustus. A future figure from the line of Augustus would 
have to be the returning Nero. But although this passage thus 
idendfies the eschatological adversary, understood as the evil 
spirit Beliar in human form, with the returning Nero, it draws 
on the legend of the returning Nero in no other way. It reflects 
no features of the historical Nero and his reputation and 
makes no reference to any of the disdncdve features of the 
legend of his return. Its account draws exclusively on the 
apocalyptic tradidon of the eschatological adversary, who will 
perform miracles to deceive people so that they believe in him 
(cf. Matt 24:11, 24; Mark 13:22; 2 Thes 2:9-12; Did 16:4; SibOr 
2:167-168; ApPet 2:12; ApEl 3:7). The depicdon, in fact, is of 
the false prophet (cf Deut 13:1-5; LAB 34), rather than the 
conquering king. Thus, in this form of the legend, the 
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apocalyptic expectation has simply been attached to the idea 
of Nero's remm, without drawing at all on the content of the 
legend of Nero's retum. 

The date ofthe third Sibylline as a whole and ofthis passage 
in particular cannot be determined with any assurance. This 
passage itself could date from any time after 69 A.D. There is 
no need to see this third Jewish form of the Nero expectation 
as a further development subsequent to the second form, 
going further in the direction of apocalyptic mythicization of 
the legend. The second and third forms of the expectation are 
simply alternative Jewish appropriations of the legend, both of 
which could have occurred at any time once the pagan legend 
itself was current. In one, features of the legend have been 
amalgamated with features of the apocalyptic tradition of the 
eschatological adversary; in the other, the apocalyptic tradition 
(in one form) has been reproduced along with the merest 
indication that the expected figure will be Nero. 

That Sibylline Oracle 3:63 does allude to the legend of 
Nero's retum is confirmed by the Christian apocalyptic passage 
in Ascension of Isaiah 4:2-14. Here too the reference is to Beliar 
coming in human form (4:2-4). The identification with Nero 
is fuller and more expUcit (4:2-3: Beliar will come 'in the form 
of a man, a lawless king, a matricide... who persecuted the 
plant which the twelve aposdes of the Beloved had planted and 
one of the twelve was delivered into his hand'). But the account 
of the remming Nero then draws exclusively on the apocalyptic 
tradition of the eschatological adversary, and makes no use at 
all of the features distinctive to the Nero legend. It is a 
somewhat fuller version of the same tradition as is found in the 
third Sibylline. Beliar in the form of Nero performs nature 
miracles similar to those of Sibylline Oracle 3:64-65 (Asclsa 4:5, 
10), by which he will deceive the world and even some erstwhile 
Christian believers (4:7,9). He will claim to be God and will be 
worshipped as such (4:6, 8). He will mle for the apocalyptic 
period of 1332 days (4:12,14; cf Dan 7:25; 12:12) and be cast 
into Gehenna by Christ at his coming (4:14). One feature 
seems influenced by the imperial cult: 'he will set up his image 
before him in every city' (4:11). But this is nowhere associated 
with the Nero legend as such. It is simply an elaboration, from 
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"Yarbro Collins (1976) 181. 

the contemporary ruler cult in the Roman east, of the tradition 
that the eschatological adversary would claim divinity. Thus 
the account ofthe returning Nero in the Ascension of Isaiah is 
a Chrisdan form ofthe third Jewish form of the Nero legend. 

Before considering the use of such tradidons in Revelation, 
a final issue with regard to the Nero legend must be addressed. 
Scholars have frequendy referred to the legend of Nero's 
return as the Nero redivivus myth. This term is misleading, 
since it implies a belief that Nero had died and would return 
from death. The sources we have examined attest that the 
belief, up to at least the end ofthe first century, was that Nero 
had not died but was still alive, in hiding somewhere in the east, 
and would return across the Euphrates. The theme of Nero's 
disappearance and secret flight deliberately takes the place of 
any reference to his death. There is only one passage which 
might suggest otherwise: in Sibylline Oracle 5:363-367: 

A man who is a matricide will come from the ends of the 
earth 

in flight and devising penetrating schemes in his mind... 
He will immediately seize the one because of whom he 

himself perished. 

Lines 363-364 here allude to the common notion that Nero did 
not die but fled to the far east (cf, e.g., 4:119-123; and for the 
persistent description, in the tradition about Nero's return, of 
Nero as a fugitive, cf SibOr 4:138; 5:153, 215; 8:71; 12:93; 
Commodian, Carmen de duobus populis 869). But line 367 ( f )C 
Xdpiv (oXexo T ' a{jT6c, eXei Tairrr\v irapaxpfikLa), which must 
refer to the city of Rome, appears to say that he will seize the city 
on account of which he died (dSXexo). This is so anomalous that 
Yarbro Collins argues thatwXero must here mean 'was ruined' 
rather than 'was destroyed' in the sense of 'died'.*' However, 
this argument is rather difficult to accept, since 6XXu|ii used of 
people normally refers to violent death and is frequendy used 
in this sense in the fifth SibyUine Oracle (Unes 30,94,109,116, 
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' 'E.g. Charles (1920) 2.85; Beasley-Murray (1974) 210-211. 

132, 145, 153, 174, 380, 467, 509). Indeed Nero's own final 
destrucdon is called oXeOpov in line 374, while wXero describes 
Titus' death in line 411. The most that is conceivable is that in 
line 367 it is deliberately ambiguous, alluding to the view that 
Nero did die in 68 A.D. but allowing the interpretadon that he 
merely fell from power. Alternadvely, we must suppose that 
this line is inconsistent with the rest of this Oracle's account of 
Nero. 

If this line does suggest that Nero is to return from the dead, 
it is an isolated and wholly uncharacterisdc suggestion. It is 
quite mistaken to suppose, as has often been done,** that with 
the passage of time the expectation that Nero would return was 
bound to change from the belief that he never died to the 
belief that he would return from the dead. In world folklore 
figures of this kind are frequendy envisaged to be hidden 
somewhere, without dying, for periods much longer than a 
natural lifetime. This is what in fact happened in the case of 
Nero. Lactantius, reporting the views of Christians in the early 
fourth cenmry who believed in Nero's retum, does not mention 
the idea of his resurrection, but only the view that he had not 
died but had been 'borne away and kept alive' {translatum ac 
vivum reservatum), drawing a parallel with Enoch and Elijah (De 
Mort. Pers. 2.7-9). Commodian reflects the same tradition: he 
does say that Nero will return from the underworld (probably 
under the influence of Rev 17:8), but this does not mean that 
he died, since Commodian immediately adds that Nero will 
retum from secret places where he has been preserved for a 
long time in his original body {Carmen de duobus populis 825-
830). Early in the fifth century Augustine reports that some do 
expect Nero to rise from the dead, but others think he is still 
living at the same age at which he was supposed to have died {De 
Civ. Da 20.19). The view that he would rise from the dead 
probably derives simply from exegesis of Revelation 13:3, 12, 
14 as referring to Nero, as is patentiy the case in Sulpicius 
Sevems (Chron. 2.29). In view of these passages in Revelation, 
the striking fact about the later tradition is that belief in Nero's 
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3. The returning Nero tradidons in Revelation 

A major key to understandingjohn's use of the legend of the 
return of Nero, hitherto unrecognized, is to see that he uses 
two distinct forms of the legend. In chapter 13 he uses what we 
have described as the third Jewish form of the tradition (also 
found in the Ascension of Isaiah), while in chapter 17 he uses 
the secondjewish form of the tradition (as in the fifth Sibylline 
Oracle). Chapter 16 forms a bridge between the two. 

In order to appreciate John's use of the tradition in chapter 
13, we must first of all recognize that the context into which he 
has here incorporated it is unique. Nowhere else is the 
expectation of the retum of Nero connected with a visionary 
interpretation of the fourth beast of Daniel 7.** But John's 
vision of the beast (13:1-2) is paralleled injewish apocalypses 
contemporary with Revelation. Both 4 Ezra 11-12 and 2 Baruch 
36-40 reflect Daniel 7 and interpret Daniel's fourth beast as the 
contemporary Roman Empire, which is shordy to be destroyed 
by the Davidic Messiah.** In 4 Ezra the reference to Daniel is 
quite expUcit (11:39-40; 12:11), but what Ezra sees is a different 
symboUc vision of the same reality (the Roman Empire) as 
Daniel had seen in the form of his fourth beast. Ezra's vision is 
of an eagle with twelve wings and three heads. The eagle is an 
obviously appropriate symbol for the Roman Empire. The 

"Yarbro Collins (1976) 183, is very unusual in recognizing this point. 
"Reicke (1972) 186, comparing Bam. 4:4-6 (which quotes Dan 7:7-*, 24) with 

SibOr 5:220-227, thinks it refers to the overthrow of the three Flavian emperors by 
the returning Nero. But this is very conjectural. 

"For the dependence of djese passages on Daniel 7, see Beale (1984) 112-129, 
144-153. 

resurrection was not the form the tradition generally took. 
Thus there is even less ground for supposing that at the time 
when John wrote the Apocalypse the legend of Nero's return 
was current in a form which envisaged Nero's death and 
resurrection.*' This is a most important conclusion for 
understandingjohn's use of the legend. 
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"Beale (1984) 154-267, though he does not discuss allusions to Daniel 7 
outside chapters 1, 4-5,13 and 17 of Reveladon. Cf. also Fekkes (1988) 78-82,98-
99. 

"Beale (1984) 229-244 lists allusions to Daniel in Reveladon 13 in three 
categories: 'clear allusion,' 'probably allusion' and 'possible allusion or echo.' My 
estimate of allusions to Daniel 7 differs somewhat from his, but most of those 1 list 
occur in his first and second categories. 

wings and the heads represent Roman emperors, and are given 
a very elaborate (and in part impenetrably obscure) 
interpretation. In its attempt to represent the succession of the 
Caesars from Julius Caesar undl the dme of wridng (c. 100 
A.D.) and a litde way into the future, up to the imminent end, 
this vision is much more elaborate than John's, but provides a 
parallel to John's interpretation of the seven heads of his beast 
as representing Roman emperors (Rev 17:9-14). Butitcontains 
no hint of the legend of the return of Nero. 

Daniel 7 is one of the key Old Testament texts on which 
Revelation is based and to which it frequently alludes.** It 
depicts in vivid visionary form one of the key eschatological 
expectations of Revelation: that 'the kingdom of the world' will 
become 'the kingdom of our Lord and of his Christ' (Rev 
11:15). In chapter 13John naturally turns to it for an account 
of the great anti-God power of his day, the Roman Empire. But 
like Ezra's, John's vision of the beast (13:1-2) is a new vision, 
inspired by but not identical with Daniel's. It is composed of 
features of all four of Daniel's beasts (cf. Dan 7.3-6), indicating 
that the Roman imperial power is the culmination of all the evil 
empires of history. John's account of the beast continues to 
allude to Daniel 7 down to verse 7 of chapter 13. In doing so, 
it draws on Daniel's account of the 'litde horn,' which appears 
on the head of the fourth beast and represents the king who is 
the final adversary of God and his people. The major allusions 
are as follows:*' 

Revelation 13:1 Daniel 7:2-3, 7 
13:2 7:3-6 
13:4 7:6, 12 
13:5a 7:8,25 
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"Beale (1984) 241, claims that'beginning with v. 11a there is a renewed focus 
on Daniel 7'. But this is misleading. He himself lists no clear allusions to Daniel 7 
after v. 7. For v. 11 he lists as probable allusions Daniel 7:17 and 8:3. But John's 
second beast is not a king (as in Dan 7:17), and the phrase dvaPatvov rtf: yf^c 
in 13:11 is probably formed by analogy and contrast with 13:1, rather than by 
influence from Daniel 7:17. 

" T h e original Greek of this passage is extant only for w . 2b-4a. I give my own 
transladon of the Greek. The rest of the passage is given in Knibb's transladon of 
the Ediiopic: Knibb (1985) 161-162. 

13:5b 7:25 (cf. 12:7, 11-12) 
13:6 7:25 (cf 8:10-11; 11:36) 
13:7a 7:21 
13:7b cf 7:14 

At 13:7 allusions to Daniel 7 run out.** The rest ofjohn's 
vision of the beast in this chapter derives from a different 
source: an apocalypdc tradition, which also appears in Ascension 
of Isaiah 4:2-14, about the eschatological adversary, identified 
with the retuming Nero. Since the apocalyptic tradition of the 
eschatological adversary derived in part from Daniel's depiction 
ofthe litde horn, it was entirely appropriate for John to use it 
to fill out and develop the picture derived from Daniel 7. The 
two sources in fact overlapped andjohn has closely integrated 
them in creating his own account of the beast. 

The extent to whichjohn is indebted to the same tradition 
as appears in Ascension of Isaiah 4:2-14 can best be seen by 
indicating the parallels to the latter in Revelation 13 (with 
some also in Rev 12): 

Ascension of Isaiah 4:2-14** Revelation 

(2). . . Beliar will descend, the great angel 
[mler], the king of this world, which he has 
mled ever since it existed. He will descend 
from his firmament in the form of a man, a 
lawless king, a matricide, who himself, this 
king, (3) will persecute the plant which the 
twelve aposdes of the Beloved have planted. 
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The following points will elucidate the reladonship between 
Ascension of Isaiah 4:2-14 and Reveladon 13. (1) Ascension of 
Isaiah 4:2-14 and Daniel 7 agree on two points which are also 
found in Reveladon: the blasphemies of the eschatological 

""Words in the Ethiopic text which are very probably a gloss are omitted here. 

and one of the twelve will be delivered into his 
hands — (4) this ruler will come in the form of 
that king, and with him will come all the powers 
of this world, and they will obey him in every 
wish. (5) By his word he will cause the sun to 
rise by night, and the moon also he will make 13:13 
to appear at the sixth hour. (6) And he will do 
everything he wishes in the world; he vnW act 
and speak Uke the Beloved, and will say, 'I am 
the Lord, and before me there was no one.' (7) 13:5a, 6 
And all men in the world will believe in him. (8) 13:3b 
They will sacrifice to him and will serve him, 13:4, 8 
saying, 'This is the Lord, and besides him there 
is no other.' (9) And the majority of those who 
have associated together to receive the Beloved 13:13 
he wiU turn aside after him. (10) And the power 
of his miracles will be in every city and district. 
(11) and he will set up his image before him 13:14-15 
in every city. (12) And he will rule for three 13:5b 
years and seven months and twenty-seven days, (cf 13:18) 
(13) And many faithful and saints, when they 
saw him for whom they were hoping, who was 
crucified, Jesus the Lord Christ...**' and who 
believed in him, of these few will be left in those 
days as his servants, fleeing from desert to desert 12:6, 14 
as they await his coming. (14) And after [one 
thousand] three hundred and thirty-two days 12:6, 14 
the Lord will come with his angels and with 17:14; 
the host of the saints from the seventh heaven, 19:11-14 
with the glory of the seventh heaven, and will 
drag Beliar, with his hosts also, into Gehenna. 19:20 
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" I n Revelation 13:13-14 the miracles are performed not by the eschatological 
adversary himself (as in Asclsa 4:11) but by the second beast. Similarly in 
Revelation 13:14-15 it is the second beast who procures the setting up ofthe image 
of the first beast, whereas in Ascension of Isaiah 4:11 the adversary sets up his own 
image himself. These differences will be discussed below. 

adversary (Asclsa 4:6; Dan 7:25; Rev 13:5-6) and the dme 
period, which both the Ascension of Isaiah and Reveladon 
have adapted from Daniel (Asclsa 4:12, 14; Dan 7:25; Rev 
13:5). But Ascension of Isaiah 4:2-14 and Reveladon share 
features not found in Daniel: the whole earth worships the 
adversary (Asclsa 4:7-8; Rev 13:4,8); the miracles (Asclsa 4:11; 
Rev 13:13-14); his image (Asclsa 4:11; Rev 13:14-15)Moreover, 
both Ascension of Isaiah 4 and Reveladon 13 represent the 
adversary as imitadng Christ, though, as we shall see, they 
develop this theme differently. Thus the two passages clearly 
share common tradition which goes beyond the common 
dependence on Daniel. 

(2) Other texts reflecting the apocalyptic tradition about 
the eschatological adversary (notably SibOr 2:167-168; 3:63-
74; 2 Thes 2:3-12; Did 16:4) evidence many of die themes 
common to Ascension of Isaiah 4:2-14 and Revelation 13. But 
only these two texts speak of the setting up of the image of the 
adversary. Moreover, only these two texts share the tradition 
about the number 666, which, though not explicidy mentioned 
in Ascension of Isaiah 4, lies behind the figure of 1332 days for 
the adversary's reign. As we saw in section 1, both Revelation 
and the Ascension of Isaiah have adapted the Danielic dme-
period under the influence of the number 666, which both 
must have known as the gematrial number of Nero. Thus the 
tradition common to both was not only very close in its account 
ofthe eschatological adversary, but it had also already identified 
the eschatological adversary with the returning Nero. 

(3) The relationship between the two passages is not one of 
direct literary dependence but of use of common tradition. 
This can be shown from the fact that in two cases a common 
idea has been developed in two distinct ways: (a) As we have 
already noticed, both texts have adapted the apocalyptic time-
period of Daniel (three and a half years or 1290 days or 1335 
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' 'For the relation of these numbers to 666, see section 1 above. 
" I t is not necessary to discuss here the quesdon of sources incorporated in the 

Ascension of Isaiah. My own view is that the work was composed as a unity. But the 
more common division of the work into disdnct sources, of which the present work 
is merely a compilation, usually treats the secdon 3:13-4:22 as a unity. 

""For the date of the Ascension of Isaiah or this section of it, see Charles (1900) 
xliv (late 1st century); Knibb (1985) 147 (late 1st century); Hall (1990) (early 2nd 
century). 

' T o r the importance of images in the imperial cult, see Price (1984) 170-206; 
Bodia (1986) 94-96. Ascension of Isaiah 4:8 also refers to sacrifices to Belial/Nero. 
Sacrifices were made to the emperor in the imperial cult, though sacrifices to the 
gods on behalf ofthe emperor were more common: Price (1984) 207-222. 

days) in such a way as to relate it to the number 666. But they 
have done so in different ways: 1332 days in the Ascension of 
Isaiah, 42 months or 1260 days in Reveladon.** (b) Both have 
the idea of the adversary as imitadng Christ. In the Ascension 
of Isaiah this is developed as a parallel between Belial's 
incarnation as the retuming Nero and the Beloved's incamadon 
as Jesus. Ascension of Isaiah 4:2 (Beliar will descend from his 
firmament in the form of a man [kv etSei dv^pwTTOu]) echoes 
3:13 (the Beloved will descend from the seventh heaven in the 
form of a man [kv eiSei dvOputrou]) Then the adversary's 
divine claim and his miracles parallel those of Christ (Asclsa 
4:6). In Reveladon 13 the parallels between the beast and 
Christ are, as we shall see, quite different. 

Thus it seems that in Ascension of Isaiah 4:2-14 we are 
fortunate to have a passage which is roughly contemporary 
with Revelation** and which is closely dependent on the same 
apocalyptic tradition thatjohn used in Revelation 13. The 
tradition was one in which the eschatological adversary retained 
his traditional features (to be seen in other passages such as 2 
Thes 2:3-12; SibOr 3:63-74). Though he remained a figure of 
the future, some influence from the contemporary imperial 
cult can be detected in the way his claim to divinity is depicted: 
he sets up his image in every city (Asclsa 4:11).** Finally, he had 
been identified with the returning Nero and related to the 
number 666, but the portrayal of him has not been otherwise 
affected by the legend of Nero's return. 
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The result ofjohn's use of this form of the Nero legend 
in chapter 13, along with the fact that he has used it to 
develop an account of Roman imperial power inspired by 
Daniel 7, is that the beast in Reveladon 13 differs very 
significandy from the figure of the returning Nero as it 
appeared in the pagan legend and in the first and second 
Jewish forms of the legend. In the pagan legend Nero is a 
threat to the Empire, returning to wreak vengeance on the 
city of Rome that had brought about his downfall. He 
embodies the hopes of the east for reversing the supremacy 
of west over east. In the Jewish forms of the legend, this 
picture is condnued and Nero is seen as instrument of 
divine vengeance on Rome, destroying the city of Rome and 
conquering the empire. In Reveladon 13 it is quite the 
contrary: the beast's recovery from its mortal wound is not 
the overturning of the beast's power but the restoration and 
enhancement of the beast's power. The implication of the 
identification of the eschatological adversary with Nero is 
not here to idendfy the eschatological adversary with the 
threat to Rome but to idendfy the eschatological adversary 
with the imperial power of Rome. The chapter is not 
concerned with the dovmfall ofthe Roman Empire, butwith 
its apparent ability to oppose God and to persecute his 
people with impunity. In this respect, chapter 17 is quite 
different. Here John is primarily concerned with the fall of 
Babylon (the city of Rome) and also, byway of andcipadon 
of 19:11-21, with the destruction of the beast at the parousia. 
The form of the Nero legend which is echoed in 17:7-18 is 
therefore, appropriately, one which portrays the returning 
Nero and his allies from the east as hadng and destroying 
the city of Rome. 

The form of the legend thatjohn uses in chapter 17 is the 
one found in the fifth Sibylline Oracle. The ten kings, who 
'yield their power and authority to' the retuming Nero (17:13), 
are no doubt 'the kings of the east,' for whose march from 
Parthia into the Roman Empire the river Euphrates was dried 
up (16:12). We are reminded that in the fifth SibyUine, not only 
did Nero flee 'to the Medes and to the kings of the Persians' 
(line 147), but also he retums as mler of the Persian empire 
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"Note also 1 Enoch 56:5, which is not connected with the Nero legend, but, in 
referring to an invasion by 'the Parthians and Medes,' speaks of 'the kings'. 

'T*Jote diat SibOr 5:143, 149, calls Rome Babylon, as in Reveladon. In the 
burning of Rome in Revelation 17:16 there may be a reminiscence of the great fire 
of Rome, for which Nero was popularly held responsible. 

(line 101): the princes, the satraps and the client kings of 
Parthia have put themselves under his authority."® In Reveladon 
17, we are presumably to envisage them conquering the Roman 
Empire as the returning Nero's allies and in this sense receiving 
'authority as kings... together with the beast' (17:12). Though 
already rulers of the east, it is only when they conquer the 
Roman Empire that they become the ten horns of the beast, i.e. 
participate in the imperial power of Rome that the beast 
symbolizes. The seventh head of the beast, returning as an 
eighth, conquers the empire and rules it along with the ten 
horns for a very short period (17:12: 'one hour'). The principal 
act of their conquest ofthe empire is the sacking ofthe city of 
Rome (17 :16 )A l l this might be indebted simply to the pagan 
legend or to its Jewish adaptation in the fourth Sibylline. What 
aligns Revelation 17 with the form of the legend found in the 
fifth Sibylline is that the destrucdon of Rome and the conquest 
ofthe empire are not the returning Nero's ultimate objective. 
His final purpose is to assemble the forces of the whole world 
— east and west — for battle against God and his Messiah 
(16:13-14,16; 17:14; 19:19). This is why his rule over the empire 
is so short, for it ends in his destruction at the parousia (17:12-
14; 19:20-21; cf SibOr 5:106-110). 

Thus, whereas, as we saw in section 1, it is Nero in the form 
of his number 666 who links the 'eighth' beast of chapter 17 to 
the beast that recovers from its mortal wound in chapter 13, 
John has taken up two different forms of the Nero legend for 
two different purposes in the two chapters. In chapter 13 he 
has used one form of the legend to portray the power and 
success ofthe Roman Empire in its opposition to God and his 
people; in chapter 17 he has used another form to portray the 
ultimate downfall of the empire. These two disdnct uses of the 
Nero legend need to be investigated further in the next two 
sections. The bridge between them is formed by chapter 16. In 
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4. Christological parody 

We have yet to take account of one extremely important way in 
which both chapters 13 and 17 of Revelation differ from the 
Nero legend as elsewhere attested in the late first century A.D. 
In the legend Nero did not die; he merely disappeared. He fled 
secredy from Italy to Parthia, whence he wall return. Chapters 
13 and 17 of Revelation speak quite differendy from the legend 
about the disappearance and reappearance of the beast. But it 
is equally important to notice that the way chapter 13 speaks of 
this is quite dififerent from the way chapter 17 speaks of it. This 
is anodier important difference between John's use of the 
Nero legend in the two chapters. 

In chapter 13 the expressions used are: 
'One of its [the beast's] heads seemed to have received a 

death-blow (d)C ^a<j)aY|î uriv e k Gdvarov), but its [the ^ 
beast's] mortal wound (f) TTXtiyf) TOO OavdroO afjToO) 
had been healed' (13:3); 

'the first beast, whose mortal wound had been healed' 
(13:12); 

'the beast that had been wounded by the sword and had 
come to life {lx^\. r^v -nX^y^v jff. p-axatpric Kal 
Kt\0€v) (13:14). 

In chapter 17 the expressions used are: 
'The beast that you saw was, and is not, and is going to 

ascend from the abyss and goes to destruction' (17:8a); 
'it was and is not and is to come' (17:8b); 

verse 2 it is those who have received the mark of the beast and 
worshipped its image (cf. 13:15-16; 14:9-11) who are judged. 
In verse 13, the 'satanic trinity' ofthe dragon, the beast and 
the false prophet (the second beast) reappear for the first 
dme after chapters 12-13, but they do so in the context of a 
passage (16:12-16) which prepares for and points forward to 
17:7-18 and 19:11-21. In this way John has integrated the two 
traditions with each other and into the overall structure of his 
work. 
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" I t is extraordinary that Beckwith (1919) 696, can say: 'The language is similar'. 
"Charles (1920) 141,349. 

'The beast that was, and is not, is also an eighth but it 
belongs to the seven, and it goes to destruction '(17:11). 

In each case essentially the same expression occurs three 
times in somewhat different forms, but the expression used in 
one chapter has nothing in common with diat used in the 
other.** We may defer for the moment the question whether 
both are intended to refer to the same events in the history of 
the Roman Empire, and focus on the significance of each 
expression. Each is formed by analogy with expressions John 
elsewhere uses of Christ or God. Each embodies the idea that 
the beast is an imitation or satanic parody of Christ. 

In 13:3 the phrase d)C la(\>ay[i.evr\v echoes 5:6, where the 
same phrase is used of the Lamb on his first appearance in 
Revelation. It is clearly intended to create a parallel between 
Christ's death and resurrection, on the one hand, and the 
beast's mortal wound and its healing, on the other. Since the 
use of (jjc in 5:6 certainly does not imply that the Lamb only 
seemed to have died but had not really, its use in the same 
phrase in 13:3 cannot mean that the beast's head only appeared 
to be mortally wounded. The use of (be is a feature ofjohn's 
visionary style (though not elsewhere used wdth a participle: cf 
4:6; 8:8; 9:7; 15:2; 19:6) which may here indicate that neither 
the Lamb nor the beast is actually dead when John sees it in his 
vision, because it has already come to life again.** If 13:3 
stresses, by the allusion to 5:6, the beast's parallel to Christ's 
death, 13:14 stresses, by the use of^Cw^v, the beast's parallel 
to Christ's resurrection. It echoes 2:8, where Christ is 'the first 
and the last, who was dead and came to life (^CTI^ev)' (cf 1:18). 
There is an interesting complementarity between 13:3 and 
13:14. In 13:3 the beast's death is described in terms which 
allude to the Lamb's (luc ka(i>ay\iivr\v elc edmrov), but his 
'resurrection' is described in terms which distinguish it from 
the Lamb's ('his mortal wound was healed'). In 13:14 the 
beast's 'resurrection' is described in terms which allude to 
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'°"Cf. Minear (1968) 253. A number of scholars also see an allusion to Genesis 
3:15 (the woman's offspring will 'strike' [some MSS of LXX: TtXi^ei] the serpent's 
head): see Farrer (1949) 289; Farrer (1964) 153; Minear (1968) 259; Sweet (1979) 
207,210. Again, the allusions to this verse in Reveladon 12 (the dragon, the woman 
andheroffspring:cf especially 12:9, 17: and cf Gollinger [1971] 137) make this 
quite probable. 

'°'lt is possible that the mortal wound of the beast coincides with the dragon's 
fall from heaven (12:9-12), since the dragon was conquered by the witness ofthe 
martyrs, presumably under Nero (12:10-11),andhis subsequent determinadon to 
make war on the saints (12:17) seems to be carried out by the beast after its recovery 
from the mortal wound (13:7). 

Christ's {kCrpev), but his death is described in terms which 
disdnguish it from the Christ's ('had been wounded by the 
sword'). By this means John is able to suggest that the beast's 
death and resurrecdon are and are not like Christ's. In other 
words, they are deceitful imitadon. 

Given the reference to Nero which we know from the 
number 666 there must be, the sword (13:14) must allude to 
Nero's suicide with a dagger (Suetonius, Nero 49). But it is by 
no means improbable that it also suggests the sword of divine 
judgment (cf especially Isa 27:1, in view ofthe verse's reladon 
to Rev 12) which is the judicial word of God issuing from 
Christ's mouth (Rev 1:16; 2:12,16; 19:15,21). The hint that the 
beast's mortal wound is an act of divine judgment seems 
confirmed by the use ofthe word tTXriyî  (13:3,12,14).Though 
this is a quite natural usage for a fatal wound inflicted by a 
sword, the word is elsewhere used in Revelation in the sense of 
a blow of divine judgment, a'plague' (9:18,20; 11:6; 15:1,6,8; 
16:9,21; 18:4,8; 21:9; 2 2 : 1 8 ) T h u s Nero's downfall is a divine 
judgment from which the beast appears to recover. The beast's 
own claim to divinity seems validated by this recovery. Just as 
Jesus, crucified by Roman power, was vindicated by his 
resurrecdon, as Christians saw it, so the beast, struck down by 
divine judgment, was vindicated by his recovery, as the world in 
general saw it (13:3-4)."' 

Thus John's divergence from the Nero legend as it was 
current in his time, referring to Nero's mortal wound and 
recovery instead of his escape from death, serves his purpose 
of portraying the beast's claim to divinity as a parody of Christ's 
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""No doubt the idea of the two beasts was suggested by the myth of Leviathan 
and Behemoth, as monsters respectively of sea and land: cf Yarbro Collins (1976) 
164-165. But this accounts for the portrayal of the false prophet as a beast from the 
land, corresponding to the beast from the sea, not for the introducdon of the 
figure at all. 

""The parallel between the second beast and the two witnesses of Reveladon 
11:3-13 is well brought out by Kiddle (1940) 252-256. 

death and resurrecdon. This is the central parallel between 
Christ and the beast in chapter 13, but other parallels follow 
from it. The universal worship of the beast (13:4,8), following 
the portrayal ofhis head as (be ka^y\ikvx\v (13:3), parallels the 
universal worship of the Lamb (5:8-14), following his portrayal 
as (I)C eoclxiYn î/riv (5:6). That the dragon gives the beast his 
power, throne and authority (13:2) parallels the Father's gift of 
authority and a place on his throne to Christ (2:28; 3:21). 

The introducdon of the second beast (13:11)"** is at least 
partly intelligible through the theme of christological parody. 
Whereas in Ascension of Isaiah 4, the adversary himself performs 
miracles to induce belief in him and sets up his own image, in 
Revelation these things are performed on behalf of the beast 
by the second beast. In fact, the adversary in the Ascension of 
Isaiah is an amalgam of the self-deifying king and the false 
prophet. John has separated these functions, portraying the 
beast as the king who claims divinity and the second beast as his 
prophet (cf. 16:13; 19:20) who proclaims the first beast's 
divinity and organizes his worship. John may well have made 
this distinction on the basis of tradition. He may have known 
the Synoptic apocalyptic tradition which predicted 'false Christs' 
and 'false prophets' (Matt 24:24; Mark 13:22). But the 
distinction also enables him to create a satanic trinity: the 
dragon from heaven, the beast from the sea and the beast from 
the earth. The dragon relates to the first beast as God the 
Father to Christ. The second beast relates to the first beast not 
as the Holy Spirit to Christ, but as the Christian prophets, 
inspired by the Spirit, relate to Christ."*' The second beast acts 
on behalf of (^v(6mov) thefirst beast (13:12,14) as the prophets 
stand before {kvumiov) the true Lord of the earth (11:4)- It 
testifies to the beast's divinity with signs (13:3-4), as the prophets 
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""For this parallel, see especially Cruz (1973) 86-90, 92-96. 
' "This has, of course, been noticed—e.g. by Farrer (1964) 184; Yarbro Collins 

(1976) 185; Sweet (1979) 255, 258 — but has not been fully explored. 
'"Cf. Comblin (1965) 50-54. 

accompany their testimony to Christ with miracles (11:6). 
Finally, the mysterious mark of the beast, his name or his 
number on the right hand or the forehead of those who 
worship him (13:16-17) is parallel to the seal (7:3; 9:4) or the 
name (14:1; 22:4) on the foreheads of the followers of the 
Lamb.'"* 

In chapter 17, the christological parody is again focused on 
the theme of the beast's disappearance and reappearance, but 
just as the way the latter is expressed is quite different from 
chapter 13, so the christological parody is quite different. That 
the beast'was and is not and is to come' (17:8:^)1/ Kal oiwi laJiv 
Kal irap^aTai) clearly parodies one of Revelation's key 
designadons for God: 'he who was and who is and who is to 
come' (4:8:6 fjv Kal 6 &v Kal 6 ^px6|ievoc;cf 1:4,8)."'*Itmay 
even be deliberate that, just as this threefold designation of 
God occurs, with variation, three times in Revelation, so the 
corresponding threefold designation of the beast occurs, with 
variation, three times (17:8a, 8b, 11). The divine designation 
uses, instead of a mere future tense of the verb to be, a 
reference to God's 'coming', which is his coming to the world 
in judgment and salvation, to bring in his kingdom, at the end. 
This divine coming is nothing other than the 'coming' ofjesus 
Christ (cf 1:7: Ipxop.ai),"'* who in Revelation declares seven 
times'I am coming' (^pxcjiai: 2:5,16; 3:11; 16:15; 22:6,12,22; 
cf also 3:3). Thus, although the beast's designation parodies a 
divine designation, it is no less a christological parody: it makes 
the retum of the beast a parody of the eschatological coming 
ofjesus Christ. 

The threefold formula as used of the beast differs, of course, 
significandy from the divine designation. In the first place, the 
middle term, which refers to the present, is negative {ohK 
l a T L V ) . Unlike God, the beast is not eternal. Therefore whereas 
the future coming of the eternal God will bring his etemal 
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' " a . Yarbro Collins (1976) 165-166,170-171. Revelation 13:1 refers to the sea, 
rather than the abyss, because it alludes to Daniel 7:3 and because it fits into the 
scheme of heaven, earth and sea (12:12) which is used in Revelation 12-13: the 
dr<^on from heaven, the beast from the sea, the second beast from the earth. But 
because the abyss and the sea are identical, 11:7, where the beast is first introduced 
as 'the beast that ascends from the abyss,' need not refer to the beast's 'second 
coming' (17:8) but can refer to the beast's origin from the abyss (13:1). 

kingdom, diis cannot be expected ofthe future coming of the 
Ijeast. He has perished once already. His coming in the future 
is not likely to estabUsh his sovereignty. It should be observed 
how differently the theme of the disappearance and 
reappearance of the be£ist fiincdons in chapters 13 and 17. In 
chapter 13 the fact that the beast dies and recovers parallels the 
death and resurrecdon of Christ, but in chapter 17 the beast's 
temporary non-existence contrasts with the eternity of God. 
Both contradict the Nero legend's belief in Nero's condnuing 
to live without dying, but they assert a break in the beast's life 
in quite different ways and for quite different purposes. 

The third term in the threefold designation of the beast also 
varies from the corresponding term in the divine designation. 
It seems that the verb ?pxop.ai, despite its ordinariness, was in 
such a context in Revelation christologically charged. This 
verb is avoided in the beast's case, to distinguish his coming 
from the eschatological coming of Christ. Thus the simplest 
version of the formula has: Kal irapecrrai (17:8b). (The word 
Trapotxrta, from this verb trdpeLixi, was widely used of the 
coming of Christ, but not in Revelation.) The first occurrence 
of the formula ends: 'and is going to ascend from the abyss and 
goes to destruction' (17:8a). Here the eschatological coming 
of the beast, as an ascent from the abyss, contrasts with the 
eschatological coming of Christ, who descends from heaven 
(19:11). The reference to the abyss is probably not to the place 
of the dead (which in Revelation is Hades), but rather to the 
place of the demonic, from which all evil arises (9:1-2,11; 20:1). 
It is in fact the same as the sea — the primeval chaos — from 
which the beast rises in 13:1.'°' Therefore the point in 17:8 is 
not really that the dead Nero returns to life, but rather that the 
beast rises again from the abyss from which the dn^on originally 
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called it (13:1). Once again the language is controlled not by 
the Nero legend but by the needs ofthe christological parody: 
to represent Nero's retum as the evil counterpart of Christ's 
coming. That the beast 'goes to destruction' suffices as the 
third term in the third occurrence of the formula (17:11). The 
beast's destiny is not to reign (cf. 11:17) but to perish. 

Thus whereas in chapter 13 the Nero legend is adapted to 
give the beast a parodic counterpart to the death and 
resurrection of Christ, in chapter 17 another form of the Nero 
legend is adapted to give the beast a parodic counterpart ofthe 
flimre coming of Christ. With this contrast is connected another 
striking contrast between the two chapters: in chapter 13 the 
beast makes war on the saints and conquers them (13:7), 
whereas in chapter 17 the beast makes war on the Lamb and is 
conquered by him (17:14). Chapter 13 portrays the beast's 
success. Struck down by divine judgment, he miraculously 
recovers, vindicating his claim to divinity. He pursues his 
opposition to God by making war on the followers of Christ and 
wins! All who will not worship the beast die. Of course, it is only 
from the perspective of the beast and his worshippers that this 
is victory. Elsewhere,John refers to the same occurrence—the 
saints' faithful wimess to death at the hands of the beast — as 
their victory over him (15:2). But in chapter 13 he portrays the 
beast's public and publicly acclaimed success in advancing his 
own divinity against that of the tme God and his Christ. In 
chapter 17 he portrays the beast's inevitable, ultimate failure. 
Unlike his resurrection, his eschatological coming fails to 
vindicate his divinity. He comes only to go to destmction. He 
cannot establish his kingdom eternally. Public victory now 
belongs to Christ, whose witnesses, the victims of the beast, are 
also now publicly vindicated with Christ at his coming (17:14). 
This pattern of success for the beast in chapter 13 and failure 
in chapter 17 also corresponds to the fact that in the parallel 
with Christ the emphasis in chapter 13 is on the similarity 
between the beast's 'death' and 'resurrection' and Christ's, 
while in chapter 17 the emphasis is on the difference between 
the beast's 'parousia' and Christ's. 

The theme of christological parody indicates thatjohn has 
constructed a history for the beast which parallels that of Christ. 



438 The Climax of Prophecy 

™Cf., e.g., Yarbro Collins (1976) 185-186. On p. 185 she recognizes that the 
'second coming' of Nero in 17:8 parodies the parousia of Christ, but immediately 
on p. 186 she assimilates 17:8 to 13:3 and regards both as parodies of the 
resurrection of Christ. This is because, despite her recognidon of the theme of 
christological parody, she allows the Nero legend a controlling influence on 
interpretadon even against the evidence of the text itself. 

The beast, Uke Christ, has his death, his resurrecdon and his 
parousia. This has not hitherto been recognized,"* because 
exegetes who recognize the influence of the Nero legend on 
chapters 13 and 17 have supposed that the healing of the 
beast's mortal wound in chapter 13 must be the same event as 
the beast's coming up from the abyss in chapter 17. They have 
supposed this because they have assumed that the Nero legend 
controls John's thinking. The Nero legend envisages only one 
event of Nero's retum, not two disdnct events: resurrecdon 
and parousia. But we have found plenty of evidence that it is 
John's creadve thinking that controls his use of the Nero 
legend. He has used two quite different forms of it in chapters 
13 and 17 in order to develop two quite different aspects of his 
understanding of the beast. Moreover, in both cases he has 
significandy reformulated the Nero legend. This supplied him 
neither with the idea of the beast's miraculous recovery from 
a mortal wound nor with the idea of the beast's reemergence 
from the abyss. Consequendy there is no need to suppose that 
he intended these two ideas to refer to the same event. He has 
not reproduced the Nero legend, but has drawn on it in order 
to constmct his own vision of the beast's history. 

The view that the healing of the beast's mortal wound in 
chapter 13 is the same event as the beast's reemergence from 
the abyss in chapter 17 has, in any case, grave difficuldes of its 
own. It would mean that Nero, recovered from his mortal 
wound or returning from the abyss, wiU mle the Roman 
Empire for the three-and-a-half year apocalyptic period (13:5) 
prior to the coming ofthe kings of the east across the Euphrates 
(16:12) and the 'one hour' (17:13) in which they mle die 
Roman Empire together with Nero (17:12) and sack the city of 
Rome (17:16). This sequence would be necessary, because 
16:2 indicates that the setting up of the image of the beast and 
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the marking of those who worship it, events which follow the 
beast's recovery from his mortal wound (13:14-17), precede 
the arrival ofthe kings ofthe east from beyond the Euphrates 
(16:12). Moreover, even though the 'one hour' of 17:12 can 
scarcely be taken literally, it must indicate that the period in 
which the beast rules together vdth the ten kings is very much 
shorter than the forty-two months of his rule to which 13:5 
refers. Therefore the returning Nero would not return across 
the Euphrates with the kings of the east, as in the Nero legend, 
but would already have ruled the empire from Rome for some 
dme before the Parthian invasion which supports him. Since 
Revelation does not explicitly say that the beast comes from the 
east with the ten kings, this is a possible interpretation, but one 
which requires thatjohn has considerably reformulated the 
Nero legend. Thus the idea that the Nero legend controb]6hn's 
thinking and that therefore strict conformity with the Nero 
legend must be an exegetical principle for interpreting 
Revelation 13 and 17 must be abandoned by this line of 
interpretation too. On any showing it is clear thatjohn has 
reworked the Nero legend freely for his own purposes. 

However, the reconstruction just suggested, which postulates 
one future eventof Nero's resurrection/retum from the abyss, 
is incoherent because it portrays Nero redivivus, already secure 
in his totalitarian mle over the empire (chapter 13), then 
subsequendy allied with the invading Parthians in conquering 
the empire and destroying the city of Rome (chapter 17). In 
other words, it fails to recognize a cmcial distinction between 
chapters 13 and 17: that in chapter 13 the beast's recovery from 
his mortal wound consolidates the imperial power of Rome, 
whereas in chapter 17 the beast's return from the abyss is a 
threat to the empire which leads to the destruction of its 
capital. Rather than imagining—with no help from the text— 
a Nero redivivus who unaccountably follows his own successful 
mle of the empire by turning against it in alliance with the 
Parthians, it would be better to recognize that the healing of 
the beast's mortal wound in chapter 13 is a different event, 
prior to the beast's return from the abyss in chapter 17. This 
involves recognizing also that the beast which recovers from its 
mortal wound and the beast which returns from the abyss 
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'"Beckwith (1919) 695-696. 

cannot both be literally Nero redivivus, though both are the 
imperial power whose full potential for opposing God and his 
people first appeared in the historical Nero. 

Apart from the supposedly controlling influence of the 
Nero legend, there is one textual feature ofjohn's accounts of 
the healing of the beast's mortal wound and of the return of 
the beast from the abyss which has somedmes been supposed 
to indicate that these events are idendcal.'"* The world's 
immediate reacdon to the healing of the beast's mortal wound 
is described in 13:3: 'the whole earth followed the beast in 
amazement' (̂ eaup.daOn 8Xti f) yn 6iTtau TOO Or|plou).In 17:8 
the same reacdon greets the reappearance of the beast from 
the abyss: 'the inhabitants ofthe earth, whose names have not 
been written in the book of life from the foundation of the 
world [cf 13:8], will be amazed when they see the beast 
(9au|jiaa0r|CTOvTai... pXeiT6vTa)v T6 Oriptov), because it was and 
is not and is to come.' Certainly, 17:8 is intended to recall 13:3 
and 13:8, but it need not describe the same event. Rather it may 
indicate the continuity in the beast's blasphemous pretensions 
to divinity and its success in persuading the world to believe 
them. The 'resurrection' and the 'parousia' of the beast are 
both attempts to vindicate and establish his rule as divine. Just 
as the resurrection and the parousia of Christ both vindicate 
him as divine victor and ruler, despite his apparent defeat on 
the cross (cf 1:5,7), so the 'resurrection' and the 'parousia' of 
the beast are both seen by the world as proving him the 
invincible divine ruler of the world, despite his previous 
downfall. 

Thus, the way in whichjohn has adapted the two forms of the 
Nero legend in the interests of the theme of christological 
parody strongly indicates that he understands the' resurrection' 
of the beast in chapter 13 as a distinct event from his 'parousia' 
in chapter 17. But John's account of the beast is not just an 
imaginative creation. It is a theological reading of the history 
and future of the Roman Empire of his day. He was not simply 
projecting the theme of christological parody onto the empire. 
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5. Historical reference 

If the healing of the beast's mortal wound represents the 
personal return of Nero, a future event from the perspective of 
Revelation, then everything Revelation says about the beast 
from 13:3 onwards belongs to the future. There should then be 
no question of identifying the second beast, the false prophet, 
with a reality contemporary withjohn, such as the Asiarchs or 
the imperial priesthood, for the second beast appears only in 
connection with the beast whose mortal wound has been 
healed (13:12), i.e. on this view the Nero redivivusoithe future. 
The imperial cult as it existed injohn's time should not, on this 
view, be what he depicts in 13:12-15, though he could have 
modelled the future cult of Nero redivivus on the imperial cult 
as he knew it. The beast's persecution of Christians (13:7) can, 
on this view, refer neither to persecution taking place injohn's 
time nor to persecution immediately impending, but only to 
what will happen when the present emperor's successor is 
succeeded by Nero redivivus (17:9-11). Commentators are by 
no means always consistent in following through these 
implications of the view that 13:3 refers literally to the future 
return of Nero from the grave,"" but they are clearly necessary. 

Thus the interpretation of the beast's' resurrection' is closely 
connected with the question whether 13:3-17 refers to the 
present, the near future, the rather more distant future, or 
some combination of present and future. It also involves the 
question of the relation between the beast and its heads. In 

""E.g. Cliarles (1920) 1.348-364; Beasley-Murray (1974) 206-219. Beckwith 
(1919), while carrying through the future interpretation of chapter 13 as referring 
to Nero redivivus fairly consistently, still identifies the second beast with the 
imperial priesdiood (409, 639-640). 

He saw certain definite features of the empire as constituting 
a divine and messianic claim that rivalled Christ's. So in order 
to confirm and to complete our interpretation ofjohn's use of 
the Nero legend we must turn to the question ofthe historical 
reference he intended his images to have. 
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' "Charles (1920) 1.349, strangely insists that airroO shows the text 'to refer to 
the healing of the wounded head and not to the healing of the Beast itself with 
seven heads'. He seems to have influenced not a few subsequent interpretadons 
of this verse. 

"^Cf. Yarbro Collins (1976) 171-172. 

13:3 it is one of the beast's seven heads that is wounded to 
death, but the head itself is never again referred to in this 
chapter. Immediately within the same verse the mortal wound 
is said to be the beast's: 'its [airroO] mortal wound was healed,' 
whereauToO must refer to6ripiov, notKecJKiXT .̂'" Inotherwords, 
although it is one ofthe heads that receives the mortal wound, 
it is not said that the head recovers, but that the beast recovers 
from what was a mortal wound to the beast itself Subsequent 
references are to the beast's wound and recovery: 'the first 
beast, whose mortal wound had been healed' (13:12), 'the 
beast that had been wounded by the sword and came to life 
again' (13:14). If the head is Nero, as it most likely is, and if the 
recovery is also Nero's, then we must suppose that from 13:3 
onwards 'the beast' designates Nero redivivus. Such a usage 
could certainly be supported from chapter 17,"* where the 
seventh head of the beast who returns as the eighth is consistendy 
described as 'the beast that was and is not and...' (17:8a, 8b, 
11). The reason for this is probably not simply that each 
emperor (head) in a sense is the imperial power (the beast) 
during his reign. The reason is rather that, for John, Nero (the 
head that will return as the eighth) was the emperor who 
incarnated and demonstrated most fully the demonic nature 
of the beast in its opposition to God and his people. 

Yet, if chapter 13 is read in its own terms and if we are not 
already convinced that the healing ofthe mortal wound must 
represent Nero's own resurrection, the most natural way to 
read 13:3, 12, 14 is to understand that the mortal wound 
sustained by Nero (the head) was also a mortal wound to the 
imperial power as such (the beast) and that itwas the imperial 
power, not Nero himself, which recovered. Such an 
interpretation can give the image an obvious historical 
reference. Nero's suicide, which was also the end of thejulio-
Claudian dynasty, was a death-blow to the imperial power. 
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eavedvToc (Lanchester, cited Collins [1983] 396). But the context demands a 

because it coincided with the beginning of the period of chaos, 
the so-called 'year of the four emperors,' in which more than 
one claimant was contesting the imperial dde, in which various 
provinces hoped to be able to throw off Roman rule, and in 
which the survival of the empire was put in very serious 
question. "'Jews and Christians alike must have hoped that this 
near-disintegration of the empire was the divine judgment 
from which Rome would never recover. But the imperial power 
in fact fully recovered under Vespasian, the Jews in Judaea and 
other movements of revolt were utterly quashed, and the 
subjects ofthe Empire were impressed even more than before 
with its apparent invincibility: 'Who is hke the beast, and who 
can fight against it?' (13:4). 

The year 69 threatened the survival of the empire and 
ruptiu-ed the empire's history in a way which made a deep 
impression on those who lived through it and which fully 
justifies a description of it as a mortal wound from which the 
imperial power miraculously recovered. As Josephus put it, in 
the context of Vespasian's acclamation as emperor in 
Alexandria, 'the Roman state [was] saved beyond expectation' 
{BJ4.657). In the interpretation of Ezra's vision ofthe Roman 
eagle, which is comparable in significant ways with John's 
vision of the beast, he is told: 'In the midst of the time of that 
kingdom great struggles shall arise, and it shall be in danger of 
falUng; nevertheless it shall not fall then, but shall regain its 
former power' (4 Ezra 12:18). The Sibyllines refer to the events 
of the year 69 as following Nero's 'disappearance': 

When he runs away, beyond the Parthian land, 
many will bloody the ground for the throne of Rome 
(SibOr 4:123-124). 

Foronhis [Nero's] [dis] appearance"* the whole creation 
was shaken and kings perished... (SibOr 5:152-153). 
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reference neither to Nero's appearance nor to his death (for according to SibOr 
5:143 Nero did not die, but fled), but to his disappearance. 1 suggest therefore that 
pi^ should be supplied before (jxn-^iTOC. 

' "Minear (1968). 
' "Yarbro Collins (1976) 174, has a different objection to this interpretation: 

'The force of the [christological] parody requires an individual who not only died 
but also rose from the dead.' But this is not a cogent objection, since it is precisely 
not an individual, but the imperial power exercised by a succession of emperors, 
thatjohn sees as usurping the divine rule of Christ. 

Minear objects that the civil unrest was not the consequence 
of Nero's death, but preceded it (since it was revolt in the 
provinces and the Senate's declaring him a public enemy 
which precipitated his suicide). Moreover, 'his death did not 
jeopardize the power of the empire, because he died as a 
fugidve and enemy of the state. Imperial authority was not 
threatened by his death; rather, his death demonstrated the 
superior power of the state.'"* But the latter is a Roman 
legalistic view ofthe matter not likely to be taken by provincials 
in the east. To all appearances it was Nero's downfall, ending 
the only dynasty that had ruled as Roman emperors, which 
opened the way for revolt and civil war. Stricdy speaking, one 
might say that the civil unrest that began before Nero's death 
was the consequence of his loss of imperial authority. His death 
itself was only the final point of his downfall, though as that it 
certainly contributed to the disorder that followed. But it is 
entirely understandable thatjohn should find in Nero's suicide 
an appropriate symbol for the mortal blow to the empire that 
occurred at the end of his reign, especially as the image of a 
fatal wound with a sword could also hint at an act of divine 
judgment."* 

If this interpretation is correct, it follows that in chapter 13 
John has historicized the apocalyptic tradition of the 
eschatological adversary identified with the retuming Nero. 
He sees it already being fulfilled in the Flavian dynasty which 
reestablished the imperial power. The forms of the Nero 
legend which are found in the Sibylline Oracles (Nero remming 
with the Parthians to conquer the empire and destroy Rome) 
could not have been so historicized. But this is why it is not 
those forms of the legend whichjohn uses in chapter 13, but 
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the form which is found in Ascension of Isaiah 4. This tradidon 
also provided him with the nodon that the eschatological 
adversary imitates Christ, which no doubt served as the hint 
from which he was able to interpret Nero's death and the 
subsequent recovery of the imperial power as a parody of 
Christ's death and resurrecdon. 

Since in chapter 13 John is interpredng already exisdng 
apocalypdc tradidon as fulfilled in the history of the Roman 
Empire in the first century, we should not expect it to read like 
an allegory composed to correspond precisely to the events it 
symbolizes. But we can see that in various ways John has 
modified the tradition in the interests of presenting a more 
realistic picture of the imperial cult as he knew it under the 
Flavians: 

(1) 13:4: 'They worshipped the dragon, for he had given his 
authority to the beast, and they worshipped the beast...' This 
does not just mean that by worshipping the emperor people 
were implicidy worshipping Satan."' Rather, John recognizes 
that in the imperial cult the emperor was worshipped in 
association with the traditional pagan gods.' '* Though sacrifices 
were offered to the emperor, they were more often offered for 
the emperor to the gods, expressing gratitude to the gods for 
the benefits of the emperor's rule."® 

(2) 13:4:'... they worshipped the beast, saying, "Who is like 
the beast, and who can fight against it? "'John knows that in the 
Greek east the imperial cult was not imposed from above, but 
organized by the cities and provinces themselves,'*" though the 
establishment of the cult had always to be negotiated with 
Rome.'*' Above all, John knows that the imperial cult was a 
reaction to power. The Roman empire as a power external to 
the Greek cities, to which they were subject, was represented 
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within the hfe ofthe cities by assimilation to the gods.'** The 
temples, altars, images, festivals and rituals of the imperial cult 
represented at the heart of their civic life the cities' willing 
acceptance of subjection to Rome. The imperial power was 
treated as godlike to the extent that it appeared as godlike in 
its power, requiring subjection, and in the benefits of its rule, 
requiring gratitude. Thus, if the threatened collapse of the 
empire in 69 might have discredited its pretensions to godlike 
power, its recovery under the Flavians reestablished its claims 
to be worshipped. The iconography of the imperial cult under 
the Flavians frequendy features symbols of military power and 
victory.'** 

(3) The second beast (13:11-17) should probably not be 
individualized as the high priest of the imperial cult in the 
province of Asia'** or limited to the provincial assembly. It most 
appropriately represents the imperial priesthood generally, 
composed also of prominent members of the elite of the 
cities.'** 

John has transferred to the second beast functions which in 
the tradition, as represented by Ascension of Isaiah 4:5, 11, 
were performed by the eschatological adversary himself: 
miraculous signs attesting his divinity and the setting up of his 
image. John correcdy sees these as functions of those who 
instigated, encouraged and officiated at the imperial cult at 
the local level. Imperial images were very rarely erected by 
Roman officials; they were most commonly erected by the city 
itself,'** and no doubt the imperial priests on the city assembly 
would take the lead in proposing such matters (cf. 13:14). As 
Scherrer has shown, the signs performed by the second beast 
(13:13-14), as well as his giving voice to the image of the beast 
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(13:15), are credible as references to the imperial cult.'*' In 
Ascension of Isaiah 4:5 the signs ofthe Antichrist are his ability 
to affect the movements of the sun and the moon (and cf. 
SibOr 3:64-65, which confirms that stupendous nature miracles 
of this kind belonged to the tradition). Ifjohn has deliberately 
substituted the sign of fire from heaven (13:14), this may not 
only be to make the second beast the satanic counterpart of the 
prophet Elijah (1 Kgs 18:38; 2 K^s 1:10-14; Luke 9:54), but also 
to approximate the sign to the kind of miracle actually 
engineered in the imperial cult.'** 

(4) The universal enforcement of worship of the beast, on 
pain of death, together with the mark of the beast, however 
that is to be interpreted (13:15-17), are probably not intended 
to represent contemporary reality. The seven messages to the 
churches do not indicate that persecution of Christians who 
refused to participate in the imperial cult had been anything 
more than sporadic. In these verses John foresees the way 
things are going. But they correcdy represent the pressure as 
occurring at the local level,'** not on the orders of the beast 
from Rome, but at the instigation ofthe second beast, his local 
propagandists. Pressure on Christians and animosity against 
them for their refusal to join in the corporate expression of 
religio-political loyalty would come at such times as the city's 
celebration of festivals dedicated to the imperial cult,'*" at 
which all were expected, by public opinion if nothing else, to 
turn out ' " and Christians who did not would be easily 
conspicuous to their neighbours by their absence. Price argues 
that large numbers of small altars dedicated to the emperor, 
found, for example, at Pergamum, indicate a city decree 
instructing all citizens to provide their own altars for sacrificing 
outside their houses as the festival procession passed.'** Itwas 
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by such local actions that things might move, for John's 
readers, in the direction envisaged by 13:15-17. At any rate, 
John shows an accurate sense of the dynamics of local pressure 
on Christians to participate in the imperial cult. 

The account of the beast's rule in 13:3-17 is, of course, a 
mythic heightening of contemporary reality, intended to 
highlight its true nature asjohn die prophet perceives it, and 
in part at least an apocalyptic heightening of contemporary 
resdity, pointing the direction in which things are to develop as 
the conflict between God and his demonic opponents comes 
to a head. It is for these purposes thatjohn develops apocalyptic 
traditions instead of offering a prosaic description of 
contemporary reality. But he has developed apocalyptic 
traditions in a way which reflects the real historical situation in 
which he lived. It is plausible to say that in this chapter he has 
historicized apocalyptic traditions, relating them in such away 
as to indicate their fulfdment in the Roman Empire since 
Nero. 

The way in whichjohn has historicized the tradition about 
the eschatological adversary identified with the returning 
Nero has an interesting parallel in chapter 11. In the story of 
the two wimesses (11:3-13) John is undoubtedly dependent on 
an apocalyptic tradition about the two prophets of the last days, 
who were expected to be Moses and Elijah returning to 
earth.'** The story of the two witnesses, asjohn tells it, clearly 
alludes to the Old Testament accounts of Moses and Elijah, 
while also reflecting the story ofjesus himself. Butjohn has 
historicized the tradition. The two wimesses are not two 
individual prophets of the future, still less Moses and Elijah in 
person. They are the churches in their prophetic and suffering 
wimess during the period of conflict with the beast. The story 
models symbolically the vocation to which John's readers are 
called,'** in the last days in which they already live, and the fate 
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they must expect if they prove faithful wimesses, in the coming 
crisis of conflict with the imperial cult. This parallel to John's 
historicization ofthe expectation of Nero's return is of special 
interest because, as the apocalyptic time period (11:2-3; cf. 
13:5) indicates, chapter 11 tells from a different point of view 
the same story as chapter 13 tells. The story of the wimesses 
whom the beast conquers (11:7) is the obverse, as itwere, of the 
story of the beastwho conquers the saints (13:7). The imperial 
power of the Flavians is Nero reditus in the same sense as the 
church under the Flavians is Moses and Elijah rediti}^^ It follows 
that the time period of the beast's reign and the witnesses' 
testimony cannot be taken literally. But since the 'one hour' of 
the reign of the ten kings with the beast (17:12) could not 
conceivably be intended literally, we should not expect any of 
the time periods in Revelation to be literal. 

If in chapter 13 John historicizes the Nero legend, it is 
otherwise in chapter 17, where his concern is exclusively with 
the future. By contrast with his depiction of the empire's 
apparendy miraculous recovery and apparendy divine success 
in chapter 13, in chapter 17 John must show how the empire 
had only temporarily escaped the divine judgment which 
Nero's death had symbolized and only temporarily recovered 
its strength under the Flavians. So in 17:7-18 the contemporary 
realities reflected are not events but expectations. On the one 
hand, there was the religious faith, propagated and expressed 
in the imperial cult, that Rome's godUke rule would be eternal. 
A graffito found in a private house in Ephesus expresses it well: 
'Rome, ruler of all, your power will never die.''** John must 
confront this expectation with the Christian eschatological 
hope that the kingdom of Christ, the true ruler of all, is 
coming. But on the other hand, there was also the popular 
pagan expectation of the return of Nero. For much of the 
population of the eastern provinces of the empire, it seems 
(especially from Dio Chrysostom's comment, quoted in section 
2 above) that Nero's return was not merely an object of 
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6. The hermeneutical question 

It makes litde sense to ask whether in chapter l7john took the 
future return of Nero literally. Prophecy can only depict the 
fumre in terms which make sense to its present. It clothes the 
purpose of God in the hopes and fears of its contemporaries. 
The legend of Nero's return proved useful tojohn because he 
could adapt it to the needs of his prophetic vision of the 
triumph of the kingdom of God over the Roman Empire's 

expectation but an object of eager hope. The philhellene 
emperor, friendly to the Parthians, had acquired the mythic 
image of a messianic saviour figure, who would wreak the 
vengeance of the east on the west and reestablish the rule of the 
east. This expectation John must confront with the Christian 
eschatological hope for the coming of the true Messiah, Jesus 
Christ. 

John's prophecy exploits the contradiction between these 
two pagan expectations: the admiring belief in Rome's eternal 
destiny to rule theworldandthe rebellious hope of a conqueror 
from the east who would destroy Rome. It also exploits the fact 
that, because the latter was expected to be Nero, both 
expectations were attached to the Roman imperial succession. 
Thus the pagan messiah appears as one of the seven heads of 
the beast retuming as an anomalous, supemumerary eighth, 
leading the enemies of Rome against it. The prophecy plays off 
the two pagan expectations against each other and both 
against the Christian hope of the coming of Christ. The 
parousia of the beast, the retuming Nero, is seen as the last and 
most far-reaching attempt by the beast to establish his kingdom 
over all. In this attempt he destroys the etemal city itself, 
contiradicting the idolatrous faith in the eternity of Roman 
mle. But the remming Nero's attempt to establish, on the 
mins of Rome, a tmly universal empire in opposition to the 
mle of God and his Messiah is doomed to failure. For he is the 
emperor who has already perished under the judgment of 
God. His parousia must prove a fraud, the last gasp of the 
demonic will to godlike power which is already doomed. 
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pretensions to divine rule. He uses it to expose the inherent 
instability of the latter and to portray its ultimate failure as it 
clashes with the truly eternal kingdom of Christ. Like all 
prophets, John perceives the future in the images he uses to 
depict it. It is only as the historical relativity of the images 
becomes apparent to later generations that the impulse to state 
what the images essentially express arises. Late twentieth-
century readers who are serious in their attempt to understand 
John's prophecy inevitably feel that impulse. But we need to 
direct it, not into an attempt to replace the images by a 
supposedly more permanent message, but into an attempt to 
make the images accessible to ourselves once more. This, after 
all, is what John himself did with the images of the ancient 
prophecies of the Old Testament which he was constandy 
reappropriating for his contemporaries. 

The images of the beast will probably become most easily 
accessible to us as we realise that it was primarily in developing 
the theme of christological parody thatjohn found the Nero 
legend useful. It enabled him to construct a history ofthe beast 
as paralleling the death, the resurrection and the parousia of 
Jesus Christ. Some interpretation of Revelation has made the 
theme of christological parody seem a mere creative fantasy 
whichjohn projects onto the Roman Empire, which of course 
had no intention of aping the Christian story ofjesus. In fact, 
as we have seen, the christological parody corresponds to real 
features of the history of the empire, to the character of the 
imperial cult, and to contemporary expectations of the future 
ofthe empire. It is a profound prophetic interpretation ofthe 
contemporary religio-political image of the empire, both in 
Rome's own propaganda and in its subjects' profoundest 
responses to Roman rule. This religio-political ideology, which 
John sees as a parody of the Christian claims about Christ, was 
no mere cover for the hard political realities: it entered deeply 
into the contemporary dynamics of power as they affected the 
lives ofjohn's contemporaries. He sees it as a deification of 
power. The empire's success is founded on military might and 
people's adulation of military might. By these standards Christ 
and the martyrs are the unsuccessful victims of the empire. 
Instead of worshipping the risen Christ who has won his victory 
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by suffering witness to the truth, the world worships the beast 
whose 'resurrecdon' is the proof that this military might is 
invincible. The parallel between the 'death' and 'resurrecdon' 
of the beast and the death and resurrection of Jesus Christ 
poses the issue of what is truly divine. Is it the beast's apparent 
success which is worthy of religious trust and worship? Or is the 
apparent failure of Christ and the martyrs the true wimess to 
the God who can be ultimately trusted and may alone be 
worshipped? 

The ambiguity of the period of the beast's reign, in which to 
earthly appearances the beast's 'resurrection' has established 
his etemal kingdom, while those who acknowledge God's mle 
are slaughtered by the beast, cannot be permanent. God's 
kingdom must come. The parallel between the beast's 'parousia' 
and Christ's poses the issue of what will turn out ultimately to 
be divine, whose kingdom will prevail in the end. The cult of 
military power contains its own contradiction: the city which 
lived by military conquest will fall by military conquest. But 
beyond that, military power which aims only at its own absolute 
supremacy must prove a false messiah. It overreaches itself 
because it is the merely human grasping for what is tmly only 
divine. It is only the parousia of Christ that can establish an 
eternal kingdom, because it is tmly the coming of the eternal 
God who alone can be tmsted with absolute supremacy. 

The riddle of the number ofthe beast pointed specifically to 
Nero as the figure whose history and legend displayed, to those 
who had wisdom, the nature of the Roman Empire's attempt 
to rival God. Any contemporary reappropriation of Revelation's 
images that aims to expose the dynamics of power in the 
contemporary world in the light of the Gospel would also have 
to be specific. 
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Abbreviations for ancient Jewish and Christian literature 

ActsThom Acts of Thomas 
ApConst Apostolic Constitutions 
ApAbr Apocalypse of Abraham 
ApEl Apocalypse of Elijah 
lApJas First Apocalypse of James (CG V,3) 
ApMos Apocalypse of Moses 
Apocrjn Apocryphon ofjohn 
ApPaul Apocalypse of Paul 
ApPet Apocalypse of Peter 
ApSedr Apocalypse of Sedrach 
ApZeph Apocalypse of Zephaniah 
Asclsa Ascension of Isaiah 

b. 'Abod. Zar. Babylonism Talmud tractate' Abodah Zarah 
2 Bar Syriac Apocalypse of Baruch 
3 Bar Greek/Slavonic Apocalypse of Baruch 
4 Bar 4 Baruch (or Paralipomena ofjeremiah) 
Barn. Epistie of Barnabas 
b. B. B. Babylonian Talmud tractate Baba Batra 
Bel Bel and the Dragon (LXX Additions to 

Daniel) 
b. Gitt. Babylonian Talmud tractate Gittin 
b.Hag. Babylonian Talmud tractate Hagigah 
b. Hull. Babylonian Talmud tractate Hullin 
b. Kidd. Babylonian Talmud tractate Kiddushin 
b. Men. Babylonain Talmud tractate Menahot 
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b. Shabb. Babylonian Talmud tractate Shabbat 
b. Sanh. Babylonain Talmud tractate Sanhedrin 

Cant Candcles (Song of Songs) 
CD Damascus Rule 
CG Nag Hammadi codices 
1 Chron 1 Chronicles 
2 Chron 2 Chronicles 
1 Clem 1 Clement 
2 Clem 2 Clement 
Col Colossians 
1 Cor 1 Corinthians 
2 Cor 2 Corinthians 

Dan Daniel 
Deut Deuteronomy 
Did Didache 

Eccl Ecclesiastes (Qohelet) 
2 Enoch (A, J) Slavonic Apocalypse of Enoch (MSS A 

[shorter recension] and J [ longer 
recension]) 

Eph Ephesians 
1 Esd 1 Esdras (LXX) 
Est Esther 
Exod Exodus 
Exod. R. Midrash Rabbah on Exodus 
Ezek Ezekiel 
4 Ezra Apocalypse of Ezra (2 Esdras) 
5 Ezra Chapters 1-2 of 4 Ezra 
6 Ezra Chapters 15-16 of 4 Ezra 

Fragm. Tg. Fragment Targum 

Gen Genesis 
Gen. R. Midrash Rabbah on Genesis 
GkApDan Greek Apocalypse of Daniel 
GkApEzra Greek Apocalypse of Ezra 
GThom Gospel of Thomas (CG 11,2) 
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Hab Habakkuk 
Hag Haggai 
Heb Hebrews 
Hek. Rab. Hekhalot Rabbati 
Hek. Zutarti Hekhalot Zutarti 
Hos Hosea 

Isa Isaiah 

Jas James 
Jdt Judith 
Jer Jeremiah 
Jon Jonah 
JosAs Joseph and Aseneth 
Josh Joshua 
j . Sanh. Palestinian Talmud tractate Sanhedrin 
Jub Jubilees 

Judg Judges 

IKgs 1 Kings 
2 Kgs 2 Kings 

LAB Pseudo-Philo, Liber Antiquitatu; 
Biblicarum 

LAE Life of Adam and Eve 
Ladjac Ladder ofjacob 
Lam Lamentations 
Lam. R. Midrash Rabbah on Lamentations 
Lev Leviticus 
Lev.R. Midrash Rabbah on Leviticus 
LivPro Lives of the Prophets 
LXX Septuagint 

1 Mace 1 Maccabees 
2 Mace 2 Maccabees 
3 Mace 3 Maccabees 
4 Mace 4 Maccabees 
m. B. B. Mishnah tractate Baba Batra 
m. Ber. Mishnah tractate Berakot 
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m. Gitt. Mishnah tractate Gitdn 
Mic Micah 
m. Sanh. Mishnah tractate Sanhedrin 
MT Massoredc text of the Hebrew Bible 
m. Tam. Mishnah tractate Tamid 
Mur Muraba'at texts 
m. Yom. Mishnah tractate Yoma 

Nah Nahum 
Neh Nehemiah 
Num Numbers 
Num. R. Midrash Rabbah on Numbers 

OdesSol Odes of Solomon 

1 Pet 1 Peter 
2 Pet 2 Peter 
Prov Proverbs 
Ps, Pss Psalms 
PsSol Psalms of Solomon 

4QBer^ Benedictions from Qumran Cave 4 
4QFlor Florilegium from Qumran Cave 4 
IQGenApoc Genesis Apocryphon from Qumran 

Cave 1 
IQH Hodayot (Thanksgiving Hymns) from 

Qumran Cave 1 
4QJub" Jubilees MS from Qumran Cave 4 
IQM Milhamah (War Scroll) from Qumran 

Cave 1 
4QPBless Blessings ofjacob (Patriarchal Blessings) 

from Qumran Cave 4 
4QShirShabb Songs of the Sabbath Sacrifice from 

Qumran Cave 4 
IQpHab Pesher on Habakkuk from Qumran Cave 1 
4QpIsa" Pesher on Isaiah from Qumran Cave 4 
IQSa Messianic Rule from Qumran Cave 1 
IQSb Blessings from Qumran Cave 1 
QuEzra Questions of Ezra 



Abbreviations 457 

Rev Reveladon 
Rom Romans 

1 Sam 1 Samuel 
2 Sam 2 Samuel 
SibOr Sibylline Oracles 
Sir Ben Sira (Ecclesiasticus) 

TAbr (A, B) Testament of Abraham (Recensions A 
and B) 

TAdam Testament of Adam 
TAsher Testament of Asher 
TDan Testament of Dan 
Tg. Targum 
Tg. Neof. Targum Neofiti 
Tg. Ps-Jon. Targum of Pseudojonathan 
IThes 1 Thessalonians 
2 Thes 2 Thessalonians 
1 Tim 1 Timothy 
2 Tim 2 Timothy 
TIsaac Testament of Isaac 
TJob Testament of Job 
TJos Testament ofjoseph 
TJud Testament ofjudah 
TLevi Testament of Levi 
TMos Testament of Moses 
TNapht Testament of Naphtali 
Tob Tobit 
TSol Testament of Solomon 

Wisd Wisdom of Solomon 

y. Ber. Palestinian Talmud tractate Berakot 
y. Sanh. Palestinian Talmud tractate Sanhedrin 
y. Ta'an. Palestinian Talmud tractate Ta'anit 

Zech Zechariah 
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AARSR American Academy of Religion Studies 
in Religion 

AB Anchor Bible 
AGJU Arbeiten zur Geschichte des antiken 

Judentums und des Urchristentums 
AnBib Analecta Biblica 
ANCL Ante-Nicene Chrisdan Library 
Aug Augustinianum 
AUSS Andrews University Seminary Studies 

BA Biblical Archaeolo^st 
BASOR Bulletin of the American Schools of Oriental 

Research 
BEATAJ Beitrage zur Erforschung des Alten 

Testaments und des Andken Judentums 
BETL Bibliotheca ephemeridum theologicarum 

Lovaniensium 
BGBE Beitrage zur Geschichte der biblischen 

Exegese 
BHT Beitrage zur historischen Theologie 
Bib Biblica 
BibOr Biblica et Orientalia 
BNTC Black's New Testament Commentaries 
BR Biblical Research 
BZNW Beihefte zur ZNW 

CBQ Catholic Biblical Quarterly 
CBQMS Catholic Biblical Quarterly Monograph 

Series 
CChrSL Corpus Chrisdanorum: Series Ladna 
CH Church History 
cj ClassicalJournal 
CNT Commentaire du Nouveau Testament 
ConB(NT) ConiectaneaBiblica (NewTestamentSeries) 
ConNt Coniectanea neotestamentica 
CRHPR Cahiers de la Revue d 'histoireet de philosophic 

religieuse 

Abbreviations for serial publications 
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DJD 
DOS 

EQ 
EtJ 
EvT 
ExpT 

FRALNT 

GCS 
GNS 

HDR 
Hist 
HNT 
HSM 
HSS 
HTR 
HUCA 

ICC 
Int 

JAOS 
JBL 
US 
JQR 
JRS 
JSJ 

JSNT 
JSNTSS 
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Cristianesimo neUa Storia 

Discoveries in the Judaean Desert 
Dumbarton Oaks Studies 

Evangelical Quarterly 
Etudes juives 
Evangelische Theologie 
Expository Times 

Forschungen zur Religion und Literatur 
des Alten und Neuen Testament 

Griechische chrisdiche Schriftsteller 
Good News Studies 

Harvard Dissertations in Religion 
Historia 
Handbuch zum Neuen Testament 
Harvard Semitic Monographs 
Harvard Semitic Studies 
Harvard Theological Review 
Hebrew Union CoUege Annual 

International Critical Commentary 
Interpretation 

Journal of the American Oriental Society 
Journal of Biblical Literature 
Journal of Jewish Studies 
Jewish (^arterly Review 
Journal of Roman Studies 
Journalfor the Study of Judaism in the Persian, 
Hellenistic and Roman Period 
Journal for the Study of the New Testament 
Journal for the Study of the New Testament 
Supplement Series 
Journal for the Study of the Old Testament 
Supplement Series 

JSOTSS 
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JSP Journal for the Study of the Pseudepigrapha 
JSPSS Journal for the Study of the Pseudepigrapha 

Supplement Series 
JSS Journal of Semitic Studies 
JTS Journal of Theological Studies 
JU Judentum und Umwelt 

Lat Latomus 
LD Lecdo Divina 
LUA Lunds universitets arsskrift 

MNTC Moffat's New Testament Commentary 

NCB New Century Bible 
Neot Neotestamentica 
NICNT New Internadonal Commentary on the 

New Testament 
NovT Novum Testamentum 
NovTSup Supplements to Novum Testamentum 
NTS New Testament Studies 

OCP Orientalia Christiana Periodica 
OTL Old Testament Library 

RB Revue biblique 
RechSR Recherches de science religieuse 
REAug Revue des etudes augustinennes 
RESl Revue des etudes slaves 
Revd Revue de Qumran 
RHPR Revue d'histoire et de philosophic religieuse 
RHR Revue de I'histoire des religions 
RMP Rheinisches Museum fur Philologie 
RSBS Rivista di Studi Bizantini e Slavi 
RSR Revue des sciences reli^euses 
RTP Revue de theologie et de philosophic 

SBLDS SBL Dissertation Series 
SBLSCS SBL Septuagint and Cognate Studies 
SBM Stuttgarter biblische Monographien 
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SBS 
SET 
SC 
ScEs 
Sem 
Semit 
SHR 
SJLA 
SJOT 
SNTSMS 

SPB 
SSN 
ST 
STDJ 

StNT 
SUNT 
SVTP 

Stut^;arter Bibelstudien 
Studies in Biblical Theology 
Sources chredennes 
Science et Esprit 
Semeia 
Semitica 
Studies in the History of Religions 
Studies in Judaism in Late Antiquity 
Scandinavian Journal of the Old Testament 
Society for New Testament Studies 
Monograph Series 
Studia Postbiblica 
Smdia Semitica Neerlandica 
Studia Theologica 
Studies on the Texts of the Desert of 
Judah 
Studien zum Neuen Testament 
Smdien zur Umwelt des Neuen Testament 
Studia in Veteri Testamenti 
Pseudepigrapha 

TC 
TextsS 
Them 
Theol 
TDNT 

TNTC 
TSAJ 
TU 
TynB 

Torch Commentaries 
Texts and Studies 
Themelios 
Theology 
G. Kittel and G. Friedrich ed., Theological 
Dictionary of the New Testament, 10 vols. (tr. 
G. W. Bromiley; Grand Rapids: Eerdmans, 
1964-1976) 
Tyndale New Testament Commentaries 
Texte und Studien zum antikenjudentum 
Texte und Untersuchungen 
Tyndale Bulletin 

UCOP 

UUA 

VP 

University of Cambridge Oriental 
Publications 

Uppsala Universitetsarsskrift 

Vetus Testamentum 
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VTSup Supplements to Vetus Testamentum 

WBC Word Biblical Commentary 
WUNT Wissenschafdiche Untersuchungen zum 

Neuen Testament 

YfS Yale Judaica Series 

ZAW ZeitschrififurdiealttestamentlicheWissenschaft 
ZBK Ziircher Bibelkommentar 
ZNW Zeitschrift fur die neutestamentliche 

Wissenschaft 
ZTK Zeitschrift fur Theologie und Kirche 
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