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01 Chapter 1 

Verse 1
Revelation 1:1. δούλοις, in specific sense of Revelation 10:7, Revelation 11:18, after Daniel 9:6; Daniel 9:10; Zechariah 1:6, and Amos 3:7 ( ἀποκαλύψῃ παιδείαν πρὸς τοὺς δούλους αὐτοῦ τοὺς προφήτας). Jesus Christ is used only in Revelation 1:1-5 (Revelation 22:21?), Lord Jesus only in Revelation 22:20, Lord (i.e., Jesus) only in Revelation 11:8 and Revelation 14:13; elsewhere either ὁ χριστός (Revelation 20:4; Revelation 20:6) αὐτοῦ (Revelation 11:15, Revelation 12:10) or (as in Hebrews) the simple Jesus. ἃ δεῖ κ. τ. λ. (from Daniel 3:28-29), either object of δεῖξαι (Vit. ii. 229) or more probably in opposition to ἥν. ἐν τάχει = “soon” (as in Clem. Rom. 23:5 and the instructive logion of Luke 18:8). This is the hinge and staple of the book. When the advent of Jesus is hailed as a relief, it is no consolation to say that the relief will come suddenly; sudden or not, it must come soon (Revelation 10:7), if it is to be of any service. The keynote of the Apocalypse is the cheering assurance that upon God’s part there is no reluctance or delay; His people have not long to wait now. καὶ ἐσήμανεν (so of what is future and momentous, Ezekiel 33:3, Acts 11:26, etc.: Heracleitus on the Delphic oracle, οὔτε λέγει οὔτε κρύπτει ἀλλὰ σημαίνει) ἀποστείλας (from seventh heaven, in Asc. Isa. vi. 13), a loose Heb. idiom for “he (i.e., Jesus here and in xxii. 16, God in xxii. 6) sent and signified it”. διὰ (as in Asc. Isa. xi. 30, etc.) τοῦ ἀγγέλου αὐτοῦ (cf. Test. Jos. vi. 6). Jesus is the medium of all revelation, but ἀποκάλυψις is further conceived of as transmitted through the angelus interpres, a familiar and important figure in rabbinic (cf. E. J. i. 592, 593) and apocalyptic tradition (see reff, and on Acts 7:30), who stands here between Jesus and the prophet as a sort of double of the former. Like Hermas (Mand. xi. 9), the post-exilic tradition required the executive function of this angel, in order to (a) satisfy the yearning for some means of divine communication, and (b) at the same time to maintain reverence for the divine glory (Baldensperger, 48 f.). But John’s Christian consciousness here and elsewhere is too large for the traditional and artificial forms of its expression. Unless this angel is identified with that of Revelation 10:1 f., he plays only a scanty and tardy role (Revelation 17:1 f., Revelation 21:5 f.) in the series of visions; the prophet’s sense of direct experience (e.g., in Revelation 1:9 f.) bursts through the cumbrous category of an intermediate agent between himself and Christ. It is by a conventional form of religious symbolism prevalent in this genre of literature, that Jesus, like Yahweh in Ezekiel (cf. Ezekiel 10:1; Ezekiel 10:3, Ezekiel 44:2), is represented both as addressing the prophet directly and as instructing him indirectly. The latter mode of expression (cf. Milton’s Uriel and 4 Ezra 4:1) was due to a hypostatising tendency which was not confined to Judaism. As Plutarch points out (cf. below on Revelation 8:5 and Revelation 15:8), the daemons in Hellenic religion are a middle term between the divine and the human; they prevent the former from being disturbed or contaminated by direct intercourse with men, and they also act as interpreters who communicate the divine will to men (cf. De Iside 25; Oakesmith’s Religion of Plutarch, pp. 121 f., 163 f.). Wherever the reaction against materialism prevailed, especially in the popular religion of the empire, the belief in daemons or spirits as intermediate agents gave expression to the conviction that human weakness could not come into direct touch with the divine glory (cf. Friedländer, iii. 430 f.; Hatch’s Hibbert Lectures, 245 f.).

Verses 1-3
Revelation 1:1-3. The superscription. ἀπ. ἰωάννου is the ecclesiastical title (distinguishing it from the apocalypse of Peter, or of Paul, etc.) of what professes in reality to be an ἀπ. ἰησοῦ χριστοῦ (subjective genitive), i.e., a disclosure of the divine μυστήρια (Daniel 2:19; Daniel 2:22; Daniel 2:28, Theod.) in the immediate future ( ἃ δεῖ γ. ἐν τάχει) which has been communicated ( ἔδωκεν, cf. on Revelation 3:9) by God to Jesus (cf. Revelation 5:7) and which in turn is transmitted by Jesus (Galatians 1:12) to John as a member of the prophetic order.

Verse 2
Revelation 1:2. ἐμαρτ. (epistol. aor., cf. Philemon 1:19, cf. further Thuc. i. 1 ξυνέγραψε). λόγ. τ. θ., like דבר יהוה (LXX λόγος τοῦ θεοῦ, e.g., Jeremiah 1:2), a collective term for God’s disclosures to men ( τοὺς λόγους, 3), or as here for some specific revelation more exactly defined in ὅσα εἶδεν, all that was seen or even heard (Amos 1:1) in visions being described by this generic term. The double expression the word of God and the testimony borne by Jesus Christ (Revelation 22:16; Revelation 22:20; cf. Revelation 19:10) is an amplified phrase for the gospel. The subject upon which Jesus assures men of truth is the revelation of God’s mind and heart, and the gospel is that utterance of God—that expression of His purpose—which Jesus unfolds and attests. The book itself is the record of John’s evidence; he testifies to Christ, and Christ testifies of the future as a divine plan. For the revelation of God, in the specific form of prophecy, requires a further medium between Jesus and the ordinary Christian; hence the role of the prophets. On the prophetic commission to write, cf. Asc. Isa. i. 4–5 and i. 2, παρέδωκεν αὐτῷ τοὺς λόγους τῆς προφητείας οὓς αὐτὸς εἶδεν, κ. τ. λ. The primitive sense of μαρτ. (= oral confession and proclamation of Jesus by his adherents) thus expands into a literary sense (as here) and into the more sombre meaning of martyrdom (Revelation 2:13, John 18:37-39; John 19:19; cf. Lightfoot on Clem. Rom. v.). It is significant that the λόγος τ. θ. of Judaism was not adequate to the Christian consciousness without the μαρτυρία ἰησοῦ.

Verse 3
Revelation 1:3. The first of the seven beatitudes in the Apocalypse (Revelation 14:13, Revelation 16:15, Revelation 19:9, Revelation 20:6, Revelation 22:7; Revelation 22:14), endorsing the book as a whole. In the worship of the Christian communities one member read aloud, originally from the O.T. as in the synagogues, and afterwards from Christian literature as well (apostolic epistles, Colossians 4:16, and sub-apostolic epistles), while the rest of the audience listened (Eus. H. E. iv. 23). In its present form the Apocalypse was composed with this object in view. Cf. Justin’s description of the Christinn assemblies on Sunday, when, as the first business, τὰ ἀπομνημονεύματα τῶν ἀποστόλων ἢ τὰ συγγράμματα τῶν προφητῶν ἀναγινώσκεται (Apol. i. 67). The art of reading was not a general accomplishment in the circles from which the Christian societies were for the most part recruited, and this office of reader ( ἀναγνώστης), as distinct from that of the president, soon became one of the regular minor positions in the worship of the church. Here the reader’s function resembles that of Baruch (cf. Jeremiah 22:5-6). τηροῦντες τὰ, κ. τ. λ., carefully heeding the warnings of the book, observing its injunctions, and expecting the fulfilment of its predictions, instead of losing heart and faith (Luke 18:8). Cf. Hipp. De Antich. 2 and En. civ. 12, “books will be given to the righteous and the wise to become a cause of joy and uprightness and much wisdom”. The content of the Apocalypse is not merely prediction; moral counsel and religious instruction are the primary burden of its pages. The bliss of the obedient and attentive, however, is bound up with the certainty that the crisis at which the predictions of the book are to be realised is imminent; they have not to wait long for the fulfilment of their hopes. This, with the assurance of God’s interest and intervention, represented the ethical content of early Christian prediction, which would have been otherwise a mere satisfaction of curiosity; see on Revelation 1:19.

[Note on Revelation 1:1-3. If this inscription (absent from no MS.) is due to the author, it must have been added (so Bruston, Jülicher, Hirscht, Holtzm., Bs.), like the προοίμιον of Thucydides, after he had finished the book as a whole. But possibly it was inserted by the later hand of an editor or redactor (Völter, Erbes, Briggs, Hilg., Forbes, Wellhausen, J. Weiss, Simcox = elders of Ephesus, John 21:24) rather than of a copyist (Spitta, Sabatier, Schön), who reproduced the Johannine style of the Apocalypse proper. At the same time, the change from the third to the first person (Revelation 1:9) is not unexampled (cf. Jeremiah 1:1-4 f.; Ezekiel 1:1-4; Enoch repeatedly), and forms no sure proof of an original text overlaid with editorial touches; nor is a certain sententious objectivity (cf. Herod, Revelation 1:1, Revelation 2:23, etc.) unnatural at the commencement of a book, when the writer has occasion to introduce himself. The real introduction begins at Revelation 1:4 (cf. Revelation 22:21).]

Verse 4
Revelation 1:4. ταῖς ἑπτὰ ἐκκλ., seven being the sacred and complete number in apocalyptic symbolism (E. Bi. 3436). The ταῖς must refer proleptically to to Revelation 1:11; for other churches existed and flourished in proconsular Asia at this time, e.g., at Troas, Magnesia, Hierapolis and Colossae, with which the prophet must have been familiar. These seven are selected by him for some special reason which it is no longer possible to disinter (see above, Introd., § 2). ἀπὸ ὁ ὢν, κ. τ. λ., a quaint and deliberate violation of grammar (Win. § 10, IC.; Moult, Revelation 1:9) in order to preserve the immutability and absoluteness of the divine name from declension, though it falls under the rule that in N.T. and LXX parenthetic and accessory clauses tend to assume an independent construction. The divine title is a paraphrase probably suggested by rabbinic language (e.g., Targum Jonath. apud Deuteronomy 32:39, ego ille, qui est et qui fuit et qui erit); the idea would be quite familiar to Hellenic readers from similar expressions, e.g., in the song of doves at Dodona ( ζεὺς ἦν, ζεὺς ἔστιν, ζεὺς ἔσσεται) or in the titles of Asclepius and Athene. Simon Magus is said to have designated himself also as ὁ ἐστὼς, ὁ στὰς, ὁ στησόμενος, and the shrine of Minerva (= Isis) at Sais bore the inscription, I am all that hath been and is and shall be: my veil no mortal yet hath raised (Plut. de Iside, 9), the latter part eclipsed by the comforting Christian assurance here. ἦν, another deliberate anomaly (finite verb for participle) due to dogmatic reasons; no past participle of εἰμί existed, and γενόμενος was obviously misleading. ὁ ἐρχ., instead of ὁ ἐσόμενος, to correspond with the keynote of the book, struck loudly in Revelation 1:7. In and with his messiah, Jesus, God himself comes; ἐρχ. (the present) acquires, partly through the meaning of the verb, a future significance. For the emphasis and priority of ὤν in this description of God, see the famous passage in Aug. Confess, ix. 10. τ. ἑπτὰ πνευμάτων: a puzzling conception whose roots have been traced in various directions to (a) an erroneous but not unnatural interpretation of Isaiah 11:2-3, found in the Targ. Jonath. (as in En. lxi. 11, sevenfold spirit of virtues) and shared by Justin (Dial. 87, cf. Cohort, ad Grace, c. 32, ὥσπερ οἱ ἱεροὶ προφῆται τὸ ἓν καὶ τὸ αὐτὸ πνεῦμα εἰς ἑπτὰ πνεύματα μερίζεσθαί φασιν), or—more probably—to the later Jewish notion (b) of the seven holy angels (Tobit xii. 15; cf. Gfrörer, i. 360 f.) which reappears in early Christianity (cf. Clem. Al. Strom, vi. 685, ἑπτὰ μέν εἰσιν οἱ τοῦ μεγίστου δύναμιν ἔχοντες πρωτόγονοι ἀγγέλων ἄρχοντες). modified from (c) a still earlier Babylonian conception, behind (b), of the seven spirits of the sky—the sun, the moon, and the five planets. The latter is not unknown to Jewish literature before 100 A.D. (cf. Jub. ii. 2; Berachoth, 32, b), corresponding to the Persian Amshaspands (Yasht, xix. 19, 20, S. B. E. xxxi. 145) and reflected in “the seven first white ones” or angelic retinue of the Lord in Enoch xc. 21 f. (Cheyne, Orig. Ps. 281–2, 327 f., 334 f.; Stave, 216 f.; Lüken, 32 f.; R. J. 319). Whether the prophet and his readers were conscious of this derivation or not, the conception is stereotyped and designed to express in archaic terms the supreme majesty of God before whose throne (i.e., obedient and ready for any commission, cf. Revelation 5:6) these mighty beings live. They are not named or divided in the Apocalypse, but the objection to taking the expression in the sense of (a) denoting, as in Philo (where, e.g., ὁ κατὰ ἑβδομάδα ἅγιος or κινούμενος is a characteristic symbol of the divine Logos), the sevenfold and complete energy of the Spirit in semi-poetic fashion, is the obvious fact that this is out of line with the trinity of the apocalypse, which is allied to that of Luke 9:26; 1 Timothy 5:21; Just. Mart. Apol. i. 6. The Spirit in the Apocalypse, as in Jude, 2 Peter and the pastoral epistles, is wholly prophetic. It has not the content of the Spirit in Paul or in the Fourth Gospel. Since the writer intends to enlarge upon the person of Jesus, or because the seven spirits stood next to the deity in the traditional mise-en-scène, he makes them precede Christ in order.

Verses 4-8
Revelation 1:4-8. The prologue.

Verse 5
Revelation 1:5. ἀπὸ, κ. τ. λ., another grammatical anomaly; as usual the writer puts the second of two nouns in apposition, in the nominative.— ὁ μ. ὁ π. Jesus not merely the reliable witness to God but the loyal martyr: an aspect of his career which naturally came to the front in “the killing times”. ὁ πρωτότοκος (a Jewish messianic title by itself, Balden-sperger, 88) τ. ν., his resurrection is the pledge that death cannot separate the faithful from his company. The thought of this and of the following trait (cf. Matthew 4:8 f.) is taken fröm Ps. 88:28, κἀγὼ πρωτότοκον θήσομαι αὐτόν, ὑψηλὸν παρὰ τοῖς βασιλεῦσιν τῆς γῆς. On the two allied functions of ruling and witnessing (Isaiah 55:4) cf. the different view of John 18:37. At the inspiring thought of Christ’s lordship the prophet breaks into adoration— ἀγαπῶντι κ. τ. λ. The eternal love (cf. Revelation 3:19) which Christ bears to his people is proved by his death, as a revelation of (a) what he has done for them by his sacrifice, and (b) what he has made of them (so Ephesians 5:25-26 = Revelation 19:7-8). The negative deliverance from sins (cf. Psalms 129:8) at the cost of his own life ( ἐν instrumental) is a religious emancipation which issues in (6) a positive relationship of glorious religious privilege.— βασιλείαν, ἱερεῖς, a literal (cf. Charles on Jub. xvi. 18) and inaccurate rendering of ממלכת כחנים (Exodus 19:6) to emphasise the royal standing of the Christian community in connexion with their Christ as ἄρχων, κ. τ. λ., and also (Titus 2:3) their individual privilege of intimate access to God as the result of Christ’s sacrificial death. καὶ ἐποίησεν, the harsh anacolouthon breaks up the participial construction, ἡμᾶς, emphatic. “We Christians are now the chosen people. In us the Danielic prophecy of a reign of the saints is fulfilled and is to be fulfilled.” This is a characteristically anti-Jewish note. Persecution (cf. 1 Peter 2:5) deepened the sense of continuity in the early Christians, who felt driven back on the truth of election and divine protection; they were the true successors of all noble sufferers in Israel who had gone before (cf. the argument of Hebrews 11:32 to Hebrews 12:2). In the Apocalypse the Christian church is invariably the true Israel, including all who believe in Christ, irrespective of birth and nationality. God reigns over them, and they reign, or will reign, over the world. In fact, Christians now and here are what Israel hoped to become, viz., priest-princes of God, and this position has been won for them by a messiah whom the Jews had rejected, and whom all non-Christians will have to acknowledge as sovereign. According to rabbinic tradition, the messianic age would restore to Israel the priestly standing which it had lost by its worship of the golden calf; and by the first commandment (Mechilta on Exodus 20:2), “slaves became kings”. There may also be an implicit anti-Roman allusion. We Christians, harried and despised, are a community with a great history and a greater hope. Our connection with Christ makes us truly imperial. The adoration of Christ, which vibrates in this doxology (cf. Expos. ver. 302–307), is one of the most impressive features of the book. The prophet feels that the one hope for the loyalists of God in this period of trial is to be conscious that they owe everything to the redeeming love of Jesus. Faithfulness depends on faith, and faith is rallied by the grasp not of itself but of its object. Mysterious explanations of history follow, but it is passionate devotion to Jesus, and not any skill in exploring prophecy, which proves the source of moral heroism in the churches. Jesus sacrificed himself for us; αὐτῷ ἡ δόξα. From this inward trust and wonder, which leap up at the sight of Jesus and his grace, the loyalty of Christians flows.

This enthusiasm for Jesus naturally carries the prophet’s mind forward (Revelation 1:7-8) to the time when the Lord’s majesty will flash out on mankind. He resumes the line of thought interrupted by the doxology of 5b–6.

Verse 7
Revelation 1:7. A reminiscence and adaptation of Daniel 7:13 (Theod.) and Zechariah 12:10-14. The substitution of ἐξεκέντησαν (so John 19:37, Justin’s Apol. i. 52, Dial, xxxii., cf. 61., 118., adding εἰς) for κατωρχήσαντο (70 mistranslation in this passage, though not elsewhere, of דקרו)—shows that the original text was used (though Lücke and Ewald hold that ἐξ. was the LXX reading till Origen), and that it was interpreted in some (Johannine? Abbott, Diatessarica, 1259–1262, 2317) circles as a prophecy of the crucifixion. Only, the reference is no longer to repentance (Zech.), but, by a turn of characteristic severity, to remorse and judgment. There is a remarkable parallel in Matthew 24:30, where patristic tradition (cf. A. C. 233–36) early recognised in τὸ σημεῖον τ. ὑ. ἀ. the cross itself, made visible on the day of judgment. The first of the three signs preceding Christ’s advent in the clouds, acc. to Did. xvi. 6 (cf. Zechariah 2:13 LXX), is σημεῖον ἐκπετάσεως ἐν οὐρανῷ (Christ with outstretched arms, as crucified?); and, acce. to Barn, vii. 9, “they shall see him on that day wearing about his flesh τὸν ποδήρη κόκκινον”. Note (a) that the agreement with John 19:37 is mainly verbal; the latter alludes to the crucifixion, this passage to an eschatological crisis, (b) No such visible or victorious return of Christ is fulfilled in the Apocalypse, for visions like Revelation 14:14 f., Revelation 19:12 f., do not adequately correspond to Revelation 1:7, Revelation 22:12, etc. (c) No punishment of the Jews occurs at Christ’s return, for the vengeance of Revelation 19:13 f. falls on pagans, while Revelation 11:13 lies on another plane. καὶ, κ. τ. λ.: the monotonous collocation of clauses (Vit. i. 9–16) throughout the Apocalypse with καί, is not necessarily a Hebraism; the syntax of Aristotle (e.g., cf. Thumb, 129), betrays a similar usage. καὶ οἵτ. κ. τ. λ., selected as a special class ( καὶ τότε μετανοήσουσιν, ὅτε οὐδὲν ὠφελήσουσι, Justin). The responsibility of the Jews, as opposed to the Romans, for the judicial murder of Jesus is prominent in the Christian literature of the period (Luke–Acts, cf. von Dobschütz in Texte u. Unters. xi. 1, pp. 61, 62), though the Apoc. is superior to passages like 2 Clem. xvii. πᾶσαι κ. τ. λ.= the unbelieving pagans, who are still impenitent when surprised by the Lord’s descent ( ἐπὶ = “because of,” cf. Revelation 18:9 in diff. sense); a realistic statement of what is spiritually put in John 16:8-9.—This forms an original element in the early Christian apologetic. To the Jewish taunt, “Jesus is not messiah but a false claimant: he died,” the reply was, “He will return in visible messianic authority” (Mark 14:62 = Matthew 26:64, significant change in Luke 22:69). In several circles this future was conceived not as a return of Jesus, nor in connexion with his historical appearance, but as the first real manifestation of the true messianic character which he had gained at the resurrection (cf. Titius, 31, 32). See on Revelation 12:4 f. ναὶ, ἀμήν: a double (Gk. Heb.) ratification of the previous oracle.

Verse 8
Revelation 1:8. Only here and in Revelation 21:5 f. is God introduced as the speaker, in the Apocalypse. The advent of the Christ, which marks the end of the age, is brought about by God, who overrules ( παντοκράτωρ always of God in Apocalypse, otherwise the first part of the title might have suggested Christ) even the anomalies and contradictions of history for this providential climax. By the opening of the second century πατὴρ παντοκράτωρ had become the first title of God in the Roman creed; the Apocalypse, indifferent to the former epithet, reproduces the latter owing to its Hebraic sympathies, ἐγώ εἰμι: Coleridge used to declare that one chief defect in Spinoza was that the Jewish philosopher started with It is instead of with I am. τὸ ἄλφα καὶ τὸ ὦ: not the finality (Oesterley, Encycl. Relig. and Ethics, i. 1, 2), but the all-inclusive power of God, which comes fully into play in the new order of things inaugurated by the second advent. The symbolism which is here put in a Greek form had been developed in rabbinic speculation upon תא. With this and the following passage, cf. the papyrus of Ani (E. B. D. 12): “He leadeth in his train that which is and that which is not yet.… Homage to thee, King of kings, and Lord of lords, who from the womb of Nut hast ruled the world and Akert [the Egyptian Hades]. Thy body is of bright and shining metal, thy head is of azure blue, and the brilliance of the turquoise encircleth thee.” For the connexion of a presentiment of the end (Revelation 1:7-8) with an impulse to warn contemporaries (9 f.) see 4 Esd. 14:10 f., where the warning of the world’s near close is followed by an injunction to the prophet to “set thine house in order, reprove thy people, console the humble among them”; whereupon the commission to write under inspiration is given.

Revelation 1:9 to Revelation 3:22, an address to Asiatic Christendom (as represented by seven churches) which in high prophetic and oracular style rallies Christians to their genuine oracle of revelation in Jesus and his prophetic spirit. At a time when local oracles (for the famous one of Apollo near Miletus, see Friedlander, iii, 561 f.), besides those in Greece and Syria and Egypt, were eagerly frequented, it was of moment to lay stress on what had superseded all such media for the faithful. Cf. Minuc. Felix, Oct. 7, “pleni et mixti deo uates futura praecerpunt, dant cautelam periculis, morbis medelam, spem afflictis, operam miseris, solacium calamitatibus, laboribus leuamentum”.

Revelation 1:9-20, introductory vision.

Verse 9
Revelation 1:9. The personality of the seer is made prominent in apocalyptic literature, to locate or guarantee any visions which are to follow. Here the authority with which this prophet is to speak is conditioned by his kinship of Christian experience with the churches and his special revelation from God. ἀδελφός (cf. Revelation 6:11, Revelation 12:10): for its pagan use as = fellow-member of the same (religious) society, cf. C. B. P. i. 96 f., and Dittenberger’s Sylloge Inscr. Graec. 474, 10 ( ἀδελφοὶ οἶς κοινὰ τὰ πατρῷα). θλίψει, put first as the absorbing fact of their experience, and as a link of sympathy between writer and readers; καὶ βασιλείᾳ, the outcome of θλίψις in the messianic order: distress no end in itself; καὶ ὑπομονῇ, patient endurance the moral condition of participation in ἡ θλίψις and ἡ βασιλεία, by which one is nerved to endure the presence of the former without breaking down, and to bear the temporary delay of the latter without impatience. While μακροθυμία is the absence of resentment at wrong, ὑπομονή = not giving way under trials. See Barn, ii., “the aids of our faith are fear and patience, long-suffering and self-control are our allies”; also Tertullian’s famous aphorism, “ubi Deus, ibi et alumna eius, patientia scilicet”.— ἐν ἰησοῦ (a Pauline conception, only repeated in Apocalypse at Revelation 14:12), either with all three substantives or merely (cf. 2 Thessalonians 3:5) with ὑπομονή. In any case ὑπ. is closely linked to ἐν ἰ.; such patience, as exemplified in Jesus, and inspired by him, was the cardinal virtue of the Apocalypse and its age. In the early Christian literature of this period “we cannot name anything upon which blessedness is so frequently made to rest, as upon the exercise of patient endurance” (Titius, 142). ἐγενόμην ἐν (“I found myself in”: implying that when he wrote he was no longer there), not by flowing waters (as frequently, e.g., En. xiii. 7), but in the small, treeless, scantily populated island of Patmos, one of the Sporades, whither criminals were banished sometimes by the Roman authorities (Plin. Hist. Nat. iv. 12, 23). Relegatio to an island was not an infrequent form of punishment for better-class offenders or suspects under the black régime of Domitian, as under Diocletian for Christians (cf. Introd. § 6). No details are given, but probably it meant hard labour in the quarries, and was inflicted by the pro-consul of Asia Minor. Why John was only banished, we do not know. As “the word of God and the witness of Jesus” are not qualified by any phrase such as ὅσα εἶδεν (Revelation 1:2, and thereby identified with the present Apocalypse), the words indicate as elsewhere (cf. διὰ, κ. τ. λ., reff.) the occasion of his presence in Patmos, i.e., his loyalty to the gospel (cf. θλίψις), rather than the object of his visit. The latter could hardly be evangelising (Spitta), for Patmos was insignificant and desolate, nor, in face of the use of διὰ, can the phrase mean “for the purpose of receiving this revelation” (Bleek, Lücke, Düsterdieck, Hausrath, B. Weiss, Baljon, etc.). Either he had voluntarily withdrawn from the mainland to escape the stress of persecution (which scarcely harmonises with the context or the general temper of the book) or for solitary communion (cf. Ezekiel 1:1-3), or, as is more likely, his removal was a punishment (cf. Abbott, 114–16). The latter view is corroborated by tradition (cf. Zahn, § 64, note 7), which, although later and neither uniform nor wholly credible, is strong enough to be taken as independent evidence. It can hardly be explained away as a mere elaboration of the present passage (so, e.g., Reuss, Bleek, Bousset); the allusion to μαρτύριον is too slight to have been suggested by the darker sense of martyrdom, and it is far-fetched to argue that the tradition was due to a desire to glorify John with a martyrdom. Unless, therefore, the reference is a piece of literary fiction (in which case it would probably have been elaborated) it must be supposed to be vague simply because the matter was perfectly familiar to the circle for whom the book was written. It is to those exercised in prudence, temperance, and virtue that (according to Philo, de incorrupt, mundi, § 1, cf. Plutarch’s discussion in defect. orac. 38 f.) God vouchsafes visions, but John introduces his personal experience in order to establish relations between himself and his readers rather than to indicate the conditions of his theophany.

Verse 10
Revelation 1:10. Ecstasy or spiritual rapture, the supreme characteristic of prophets in Did. xi. 7 (where the unpardonable sin is to criticise a prophet λαλοῦντα ἐν πνεύματι), was not an uncommon experience in early Christianity, which was profoundly conscious of living in the long-looked for messianic age (Acts 2:17 f., cf. Ephesians 3:5), when such phenomena were to be a matter of course. Throughout the Apocalypse (Revelation 21:5, etc.) John first sees, then writes; the two are not simultaneous. While the Apocaiypse is thus the record of a vision ( ὅρασις, Revelation 9:17), the usual accompaniments of a vision—i.e., prayer and fasting—are significantly absent from the description of this inaugural scene, which is reticent and simple as compared, e.g., with a passage like Asc. Isa. iv. 10–16. It is possible, however, that the prophet was engaged in prayer when the trance or vision overtook him (like Peter, Acts 10:9-11, cf. Ign. ad Polyc. ii. 2, τὰ δὲ ἀόρατα αἴτει, ἵνα σοι φανερωθῇ), since the day of weekly Christian worship is specially mentioned on which, though separated from the churches (was there one at Patmos?), he probably was wrapt in meditations (on the resurrection of Christ) appropriate to the hour. The Imperial or Lord’s day, first mentioned here in early Christian literature (so Did. xiv., Gosp. Peter 11, etc.) contains an implicit allusion to the ethnic custom, prevalent in Asia Minor, of designating the first day of the month (or week?) as σεβαστή in honour of the emperor’s birthday (see Thieme’s Inschr. Maeander, 1906, 15, and Deissmann in E.Bi. 2813 f.). Christians, too, have their imperial day (cf. Introd. § 2), to celebrate the birthday of their heavenly king. With his mind absorbed in the thought of the exalted Jesus and stored with O.T. messianic conceptions from Daniel and Ezekiel, the prophet had the following ecstasy in which the thoughts of Jesus and of the church already present to his mind are fused into one vision. He recalls in spirit the usual church-service with its praises, prayers, sudden voices, and silences. (Compare Ign. Magn. ix. εἰ οὖν οἱ ἐν παλαιοῖς πράγμασιν ἀναστραφέντες εἰς καινότητα ἐλπίδος ἦλθον, μηκέτι σαββατίζοντες ἀλλὰ κατὰ κυριακὴν ζῶντες, ἐν ᾗ καὶ ἡ ζωὴ ἡμῶν ἀνέτειλεν διʼ αὐτοῦ καὶ τοῦ θανάτου αὐτοῦ … καὶ διὰ τοῦτο ὑπομένομεν.) John’s service of God (Revelation 1:2) involved suffering, instead of exempting him from the trials of ordinary Christians; the subsequent visions and utterances prove not merely that in his exile he had fallen back upon the O.T. prophets for consolation but that (cf. 2 Corinthians 11:28-29) he was anxiously brooding over the condition of his churches on the mainland. Cf. Dio Chrys. Orat. xiii. 422, where the philosopher dates the consciousness of his vocation from the period of his exile. Upon the other hand, the main criterion of a false prophet (Eus. H. E. Revelation 1:17; Revelation 1:2), apart from covetousness, was speech ἐν παρεκστάσει, i.e., the arrogant, ignorant, frenzied rapture affected by pagan Cagliostros, who were destitute of any unselfish religious concern for other people. ὀπίσω μου, the regular method of spiritualistic voices and appearances: σάλπιγγος, loud and clear, not an unusual expression for voices heard in a trance (cf. Martyr. Polyc. xxii. 2, Moscow MS). The following Christophany falls into rhythmical expression. As a revelation of the Lord (Revelation 1:1, cf. 2 Corinthians 12:1), with which we may contrast Emerson’s saying (“I conceive a man as always spoken to from behind and unable to turn his head and see the speaker”), it exhibits several of the leading functions discharged by Jesus in the Apocalypse, where he appears as (a) the revealer of secrets (Revelation 1:1 f., Revelation 5:5), (b) the guardian and champion of the saints (Revelation 1:2-3, etc.), (c) the medium, through sacrifice, of their relationship to God, (d) associated with God in rewarding them, and (e) in the preliminary overthrow of evil which accompanies the triumph of righteousness. Compare the main elements of the divine nature as conceived by the popular religion of contemporary Phrygia, viz., (a) prophetic power, (b) healing and purifying power, and (c) divine authority (symbolised by the axe): C. B. P., ii. 357.

Verse 11
Revelation 1:11, γράψον (cf. Herm. Vis. II. iv. 3); this emphasis put upon the commission to compose and circulate what he sees in the vision, is due to the author’s claim of canonical authority and reflects a time when a literary work of this nature still required some guarantee, although at an earlier date smaller oracles had been written and accepted (e.g., that which determined the flight of the early Christians to Pella, Eus. H. E., iii. 5, 3). John’s role, however, is passive in two senses of the term. He seldom acts or journeys in his vision, whereas Jewish apocalypses are full of the movements of their seers; nor does his vision lead to any practical course of action, for—unlike most of the O.T. prophet—he is not conscious of any commission to preach or to reform the world. The prophet is an author. His experience is to be no luxury but a diffused benefit; and as in Tobit 12:20 (“and now … write in a book all that has taken place”) and 4 Esd. 12:37 (“therefore write in a book all thou hast seen, and thou shalt teach,” etc.), the prophet is careful to explain that composition is no mere literary enterprise but due to a divine behest. The cities are enumerated from Ephesus northwards to Smyrna (forty miles) and Pergamos (fifty miles north of Smyrna), then across for forty miles S.E. to Thyatira, down to Sardis, Philadelphia (thirty miles S.E. of Sardis), and Laodicea (forty miles S.E. of Philadelphia). Cf. on Revelation 1:4 and Introd. § 2. Except Pergamos and Laodicea, the churches lay within Lydia (though the writer employs the imperial term for the larger province) which was at that period a by-word for voluptuous civilisation.

Verse 12
Revelation 1:12. The seven golden lamp-stands are cressets representing the seven churches (20), the sevenfold lamp-stand of the Jewish temple (cf. S. C. 295–99) having been for long used as a symbol (Zechariah 4:2; Zechariah 4:10). The function of the churches is to embody and express the light of the divine presence upon earth, so high is the prophet’s conception of the communities (cf. on Revelation 2:4-5); their duty is to keep the light burning and bright, otherwise the reason for their existence disappears (Revelation 2:5). Consequently the primary activity of Jesus in providence and revelation bears upon the purity of those societies through which his influence is to reach mankind, just as his connexion with them on the other hand assures them of One in heaven to whom out of difficulties here they can appeal with confidence.

Verse 13
Revelation 1:13. The churches are inseparable from their head and centre Jesus, who moves among the cressets of his temple with the dignity and authority of a high priest. The anarthrous ὑ. ἀ. is the human appearance of the celestial messiah, as in En. xlvi. 1–6 (where the Son of man accompanies God, who, as the Head of Days, had a head “white as wool”) and Asc. Isa. xi. 1. The difficult ὅμοιον is to be explained (with Vit. ii. 127, 223, 227) as = ὡς (Revelation 2:18, Revelation 6:14, Revelation 9:7-8; Revelation 9:11) or οἶον, “something like,” a loose reproduction of the Heb. (“un être semblable à nous, un homme”). The whole passage illustrates the writer’s habit of describing an object or person by heaping up qualities without strict regard to natural or grammatical collocation. ποδήρης (sc. χιτὼν or ἐσθής), a long robe reaching to the feet, was an oriental mark of dignity (cf. on Revelation 1:7, and Ezekiel 9:2; Ezekiel 9:11, LXX), denoting high rank or office such as that of Parthian kings or of the Jewish high priest who wore a purple one. High girding (with a belt?) was another mark of lofty position, usually reserved for Jewish priests, though the Iranians frequently appealed to their deities as “high-girt” (i.e., ready for action = cf. Yasht 15:54, 57, “Vaya of the golden girdle, high-up girded, swift moving, as powerful in sovereignty as any absolute sovereign in the world”). The golden buckle or πόρπη was part of the insignia of royalty and its φίλοι (1 Maccabees 10:8-9; 1 Maccabees 11:58). The author thus mixes royal and sacerdotal colours on his palette to heighten the majesty of Christ’s appearance. New, golden (as in Iranian eschatology), shining, white—are the usual adjectives which he employs throughout the book for the transcendent bliss of the life beyond and its heavenly tenants; “golden” had been used already in Greek as a synonym for precious, excellent, divine.

Verse 14
Revelation 1:14. ὡς χ.; another conventional simile for celestial beings. ἡ κ. κ. αἱ τ., a pleonastic expression; either = “his head, i.e. his hair,” or “his forehead and his hair”; scarcely a hendiadys for “the hair of the head” (Bengel). Jewish tradition rationalised the white hairs into a proof of God’s activity as a wise old teacher (Chag. 14, cf. Proverbs 20:27 f.), and the Daniel-vision might suggest the fine paradox between the divine energy and this apparent sign of weakness. But such traits are probably poetical, not allegorical, in John’s vision; they body forth his conception of Jesus as divine. In Egyptian theology a similar trait belongs to Ani after beatification. The whole conception of the messiah in the Apocalypse resembles that outlined in Enoch (Similitudes, xxxvii.–lxxi.), where he also possesses pre-existence as Son of man (xlviii) sits on his throne of glory (xlvii. 3) for judgment, rules all men (lxii. 6), and slays the wicked with the word of his mouth (xlii. 2); but this particular transference to the messiah (Revelation 1:14; Revelation 1:17-18, Revelation 2:8, Revelation 22:12-13), of what is in Daniel predicated of God as the world-judge, seems to form a specifically N.T. idea, unmediated even in Enoch (xlvi. 1), although the association of priestly and judicial attributes with those of royalty was easy for an Oriental (it is predicated of the messiah by Jonathan ben Usiel on Zechariah 4:12-13). ὡς φλὸξ πυρός, like Slav. En. i. 5, from Daniel 10:6; cf. Suet. August. 79, “oculos habuit claros et nitidos, quibus etiam existimari uoluit inesse quiddam diuini uigoris; gaudebat-que si quis sibi acrius contuenti quasi ad fulgorem solis uultum submitteret”. Divine beauty was generally manifested (Verg. Aen. ver. 647 f.) in glowing eyes (insight and indignation), the countenance and the voice; here also (Revelation 1:15) in feet to crush all opposition. The messiah is not crowned, however (cf. later, Revelation 19:12). χ. = some hard (as yet unidentified) metal which gleamed after smelting. The most probable meaning of this obscure hybrid term is that suggested by Suidas: χαλκοίβανον· εἶδος ἠλέκτρου τιμιώτερου χρυσοῦ, ἔστι δὲ τὸ ἤλεκτρον ἀλλότυπον χρυσίον μεμιγμένον ὑέλῳ καὶ λιθείᾳ ( ἤλ. actually occuring in LXX, Ezekiel 1:27). The reference then is to amber or to some composition like brass or (copper) bronze; only, it contains gold (cf. vulg. = aurichalcum, a valuable and gleaming metal). Abbott (201) sees a corruption of some phrase like χαλκὸν ἐν κλιβάνῳ, while others suggest χαλκός and לבן (i.e., glowing white brass). Haussleiter would upon inadequate grounds omit ὡς ἐκ. κ. πεπ. (219–24).

Verse 16
Revelation 1:16. The care and control exercised by Christ over the churches only come forward after the suggestions of majesty and authority (13–15) which followed the initial idea of Christ’s central position ( ἐν μέσῳ) among the churches. Cf. Revelation 5:6 ( ἐν μέσῳ) for another reference to Christ’s central authority— ἔχων, κ. τ. λ. For the astrological background of this figure, cf. Jeremiah 24 f. The traditional symbol, of which an interpretation is given later (Revelation 1:20), probably referred to the seven planets rather than to the Pleiades or any other constellation. If the description is to be visualised, the seven stars may be pictured as lying on Christ’s palm in the form of the stars in the constellation of Ursa Major— ῥομφαία, κ. τ. λ. By a vivid objectifying of the divine word (corresponding to that, e.g., in Isaiah 9:8 f., Revelation 9:4, and suggested by the tongue-shaped appearance of the short Roman sword or dagger), the figure of the sharp sword issuing from the mouth is applied (in Ps. Sol. 17:27, 39, as here) to the messiah, as in Jewish literature to God (Psalms 149:6, etc.) and to wisdom (Sap. 18:15), elsewhere to the λόγος τοῦ θεοῦ (Hebrews 4:12, cf. Revelation 19:13-15): Christ’s power of reproof and punishment is to be directed against the church (Revelation 2:12 f.) as well as against the world of heathen opposition (Revelation 19:21, where the trait is artistically more appropriate). As a nimbus or coronata radiata sometimes crowned the emperor (“image des rayons lumineux qu’il lance sur le monde,” Beurlier), so the face of Christ ( ὄψις as in John 11:44, cf. below, Revelation 10:1) is aptly termed, as in the usual description of angelic visitants (reff.), bright as sunshine unintercepted by mist or clouds. This is the climax of the delineation.

Verse 17
Revelation 1:17. ἔπεσα κ. τ. λ., the stereotyped behaviour (cf. Numbers 24:4) in such apocalyptic trances (Weinel, 129, 182, R. J. 375 f.; for the terror of spiritual experience cf. Schiller’s lines: “Schrecklich ist es Deiner Wahrheit | Sterbliches Gefäss zu seyn”); Jesus, however, does here what Michael (En. lxxi. 3) or some other friendly angel does in most Jewish apocalypses. There is no dialogue between the prophet and Christ, as there is afterwards between him and the celestial beings— μὴ φ. The triple reassurance is (1) that the mysterious, overwhelming Figure reveals his character, experience and authority, instead of proving an alien unearthly visitant; (2) the vision has a practical object (“write,” 19) bearing upon human life, and (3) consequently the mysteries are not left as baffling enigmas. All the early Christian revelations which are self-contained, presuppose the risen Christ as their source; the Apocalypse of Peter, being fragmentary, is hardly an exception to the rule. The present vision presents him as superhuman, messianic, militant and divine. But the writer is characteristically indifferent to the artistic error of making Christ’s right hand at once hold seven stars and be laid on the seer (Revelation 1:16-17). Cf. the fine application of the following passage by Milton in his “Remonstrant’s Defence”. The whole description answers to what is termed, in modern psychology, a “photism”.

Verse 18
Revelation 1:18. Not “it is I, the first and the last” (which would require ἐγώ εἰμι before μὴ φοβοῦ), but “I am, etc.” The eternal life of the exalted Christ is a comfort both in method and result; ἐγενόμην νεκρός (not ὡς; really dead), his experience assuring men of sympathy and understanding; καὶ ἰδοὺ, κ. τ. λ., his victory and authority over death = an assurance of his power to rescue his own people from the grim prison of the underworld (Hades, cf. 3 Maccabees 5:50, the intermediate abode of the dead, being as usual personified in connexion with death). A background for this conception lies in the primitive idea of Janus, originally an Italian sun-god, as the key-holder (cf. Ovid’s Fasti, i. 129, 130, Hor. Carm. Sec. 9, 10) who opens and closes the day (sun = deus clauiger), rather than in Mithraism which only knew keys of heaven, or in Mandæan religion (Cheyne’s Bible Problems, 102–106). The key was a natural Oriental symbol for authority and power (cf. in this book, Revelation 3:7, Revelation 9:1, Revelation 20:1). Jewish belief (see Gfrörer, i. 377–378) assigned three keys or four exclusively to God (“quos neque angelo neque seraphino committit”); these included, according to different views, “clauis sepulchorum,” “clavis uitae,” “clauis resurrectionis mortuorum”. To ascribe this divine prerogative to Jesus as the divine Hero who had mastered death is, therefore, another notable feature in the high Christology of this book. For the whole conception see E. B. D. ch. 64. (fifth century B.C.?): “I am Yesterday and To-day and To-morrow … I am the Lord of the men who are raised again; the Lord who cometh forth from out of the darkness.” It is based on the theophany of the Ancient of Days in Daniel 7:9 f. (yet cf. Revelation 10:5-6), who bestows on the ideal Israel ( ὡς υἱὸς ἀνθ.) dominion. John changes this into a Christophany, like the later Jewish tradition which saw in υἱὸς ἀ. a personal, divine messiah. When one remembers the actual position of affairs, the confident faith of such passages is seen to have been little short of magnificent. To this Christian prophet, spokesman of a mere ripple upon a single wave of dissent in the broad ocean of paganism, history and experience find unity and meaning nowhere but in the person of a blameless Galilean peasant who had perished as a criminal in Jerusalem. So would such early Christian expectations appear to an outsider. He would be staggered by the extraordinary claims advanced on behalf of its God by this diminutive sect, perhaps more than staggered by the prophecy that imperial authority over the visible and invisible worlds lay ultimately in the hands of this deity, whose power was not limited to his own adherents.—Christophanies were commissions either to practical service (Acts 10:19, etc.), or, as here, so composition.

Verse 19
Revelation 1:19. οὖν, at the command of him who has authority over the other world and the future (resuming Revelation 1:11. now that the paralysing fear of Revelation 1:17 has been removed). Like the author of 4th Esdras, this prophet is far more interested in history than in the chronological speculations which engrossed many of the older apocalyptists. The sense of γράψον κ. τ. λ. is not, write the vision already seen ( ἃ εἶδες, Revelation 1:10-18), the present ( ἃ εἰσὶν, Revelation 1:20 to Revelation 3:20, the state of the churches, mainly conceived as it exists now and here), and the future ( ἃ μέλλει γενέσθαι μετὰ ταῦτα, i.e., Revelation 4:1 f.), as though the words were a rough programme of the whole book; nor, as other editors (e.g., Spitta) unconvincingly suggest, is ἃ εἰσὶν = “what they mean,” epexegetic of ἃ εἶδες, or εἶδες (cf. Revelation 10:7, Revelation 15:1) in a future perfect sense (Selwyn). The following chapters cannot be regarded merely as interpretations of Revelation 1:10-18, and the juxtaposition of μέλλει γεν. (from LXX of Isaiah 48:6) fixes the temporal meaning of εἰσίν here, even although the other meaning occurs in a different context in Revelation 1:20. Besides, Revelation 1:10-18 is out of all proportion to the other two divisions, to which indeed it forms a brief prelude. The real sense is that the contents of the vision ( εἶδες, like βλέπεις in Revelation 1:11, being proleptic) consist of what is and what is to be, these divisions of present and future underlying the whole subsequent Apocalypse. The neut. plur. with a plural verb and a singular in the same sentence, indicates forcibly the indifference of the author to the niceties of Hellenistic grammar. For the whole see Daniel 2:29-30, also Barn. i.: “The Lord ( δεσπότης) hath disclosed to us by the prophets things past and present, giving us also a taste of the firstfruits of the future”; v.: “We ought, therefore, to be exceedingly thankful to the Lord for disclosing the past to us and making us wise in the present; yea as regards the future even we are not void of understanding”. Moral stimulus and discipline were the object of such visions: as Tertullian declares of the Mortanist seers: “uidunt uisiones et ponentes faciem deorsum etiam uoces audiunt manifestas tarn salutares quam occultas” (de exhort. cast. 10).

Verse 20
Revelation 1:20. μυστ. (as in Daniel 2:27, LXX see below on Revelation 10:7) = “the secret symbol”. These two symbols, drawn from the lore of contemporary apocalyptic, are chosen for explanation, partly as an obscure and important element in the foregoing vision which had to be set in a new light, partly because they afford a clue to all that follows (especially the opening section, Revelation 2:1; Revelation 2:5). The seven-branched lamp-stand was a familiar symbol, frequently carved on the lintel of a synagogue. Along with the silver trumpets and other spoils of the temple it now lay in the temple of Peace at Rome. The fanciful symbolism, by which the cressets shining on earth are represented—in another aspect—as heavenly bodies, corresponds to Paul’s fine paradox about the Christian life of the saints lying hidden with Christ in God; even unsatisfactory churches, like those at Sardis and Laodicea, are not yet cast away. Note also that the light and presence of God now shine in the Christian churches, while the ancestral Jewish light is extinguished (4 Ezra 10:22): “The light of our lamp-stand is put out”). It is curious that in Assyrian representations the candelabrum is frequently indistinguishable from the sacred seven-branched tree crowned with a star (R. S. 488); Josephus expressly declares (Ant. iii. 6. 7, 7. 7) that the seven lamps on the stand signified the seven planets, and that the twelve loaves on the shew-bread table signified the signs of the zodiac (Bell. Revelation 1:5; Revelation 1:5), while Philo had already allegorised the lamp-stand (= seven planets) in quis haeres, § 45. This current association of the λύχνοι with the planets is bound up with the astral conception of the angels of the churches ( ἀγγ. = “angels” as elsewhere in Apocalypse), who are the heavenly representatives and counterparts or patron angels of the churches, each of the latter, like the elements (e.g., water Revelation 16:5, fire Revelation 14:18; see further in Baldensperger, 106, and Gfrörer, i. 368 f.), the wind (Revelation 7:1), and the nether abyss (Revelation 9:2), having its presiding heavenly spirit. The conception (E. J. i. 593. 594) reaches back to post-exilic speculation, in which Greece, Persia and Judæa had each an influential and responsible angelic prince (Daniel 10:13; Daniel 10:20-21; Daniel 12:1), and especially to the Iranian notion of fravashis or semi-ideal prototypes of an earthly personality (here, a community), associated with reminiscences of the Babylonian idea that certain stars were assigned to certain lands, whose folk and fortunes were bound up with their heavenly representatives (cf. Rawlinson’s Cuneif. Inscript. West. Asia Minor, ii. 49, iii. 54, 59, etc.). Afterwards (cf. Tobit) individuals were assigned a guardian spirit. This belief (Gfrörer, i. 374 f.) passed into early Christianity (Matthew 18:10, Acts 12:15, where see note), but naturally it never flourished, owing to Christ’s direct and spiritual revelation of God’s fatherly providence. The association of stars and angels is one of the earliest developments in Semitic folklore, and its poetic possibilities lent themselves effectively as here to further religious applications; e.g., Enoch (i. 18) had long ago represented seven stars, “like spirits,” in the place of fiery punishment for disobedience to God’s commands. As Dr. Kohler points out (E. F. i. 582–97), the determining factors of Jewish angelology were the ideas of “the celestial throne with its ministering angels, and the cosmos with its evil forces to be subdued by superior angelic forces,” which corresponds to the punitive and protective rôles of angels in the Johannine Apocalypse. But in the latter they are neither described at length nor exalted. They are simply commissioned by God to execute his orders or instruct the seer. The supreme concern of God is with the earth and man; angels are but the middle term of this relationship, at most the fellow-servants of the saints whose interests they promote (see below on Revelation 19:9-10, Revelation 22:8-9). Christians, unlike the Iranians (e.g. Bund. xxx. 23, etc.), offer no praises to them; they reserve their adoration for God and Christ. However graphic and weird, the delineation of demons and angels in this book is not grotesque and crude in the sense that most early Jewish and Christian descriptions may be said to deserve these epithets. Here the guardian spirit who is responsible for a church’s welfare, would, roughly speaking, be identified with itself; his oversight and its existence being correlative terms. Hence there is a sense in which the allied conception of ἀγγ. is true, namely, that the ἀγγ. is the personified spirit or genius or heavenly counterpart of the church, the church being regarded as an ideal individual (so Andr., Areth., Wetst., Bleek, Lücke, Erbes, Beyschlag, Swete, etc.) who possesses a sort of Egyptian Ka or double. By itself, however, this view lies open to the objection that it explains one symbol by another and hardly does justice to the naïve poetry of the conception. The notion of guardian angels was widespread in the early church (Hermas, Justin, Clem. Alex., Origen, etc.), independently of this passage. Statius (Silv. i. 241) says that Domitian “posuit sua sidera” (i.e., of his family) in the heaven, when he raised a temple to the Flavians—a contemporary parallel upon a lower level of feeling, but indicating a similar view of the heavenly counterpart (cf. Ramsay, Seven Letters, 68 f.) The Apocalypse, though presupposing the exercise of discipline and the practice of reading, prayer, and praise within the Christian communities, entirely ignores officials of any kind; and the following homilies are directly concerned with the churches (Revelation 2:7, ἐκκλησίαις, not the angels), their different members (cf. Revelation 2:24) and their respective situations. Hence the poetic idealism of the ἄγγελοι soon fades, when the writer’s practical sense is brought to bear. As the scene of revelation is ἐν πνεύματι and its author the heavenly Christ, the writer is instructed to address not τοῖς ἁγίοις (e.g., ἐν εφέσῳ), but their patron spirit or guardian angel. The point of the address is that the revelation of Jesus is directly conveyed through the spoken and written words of the prophets, as the latter are controlled by his Spirit.

02 Chapter 2 
Verse 1
Revelation 2:1. The political and commercial primacy of Ephesus, conjoined with its prestige as a centre for the Imperial cultus which flourished beside the local cult of Diana, lent it œcumenical importance in the Eastern Empire. Christianity had for about half a century already made it a sphere and centre, and its position was enormously enhanced after the crisis of 70 A.D. in Palestine, when Asia Minor became one of the foci of the new faith (cf. von Dobschutz, pp. 100 f.). The description of the speaker is carried on from Revelation 1:12; Revelation 1:16; Revelation 1:20, with κρατῶν for ἔχων (the church is neither to be plucked nor to be dropped from his hand) and the addition of περιπατῶν to ἐν μέσῳ (activity and universal watchfulness, cf. Abbott, pp. 196 f.), touches which make the sketch more definite, but which are too slight to be pressed into any significance, unless one supposes a subtle general contrast between the ideal of the churches—“a star shining by its own inherent light”—and their actual condition upon earth which, like the lamp, requires constant replenishing and care, if its light is not to flicker or fade.

Verse 2
Revelation 2:2. οἶδα: nothing escapes his notice, neither the good (Revelation 2:2-3; Revelation 2:6) nor the bad (Revelation 2:4-5) qualities. ἔργα = the general course and moral conduct of life, exemplified more especially in its active and passive sides, as exertion and endurance, by κόπος and ὑπομονή, which are knit together by the final σου as epexegetic of ἔργα. The κόπος, or hard work, is further specified in the text of Revelation 2:2 (the church’s vigorous dealing with impostors), while the ὑπομονή is developed in Revelation 2:3. For a parallel, verbal rather than real, see 1 Thessalonians 1:3. Here duty follows privilege (Revelation 2:1), and communion with Christ involves practical energy and enterprise on earth. The remarkable prominence of ἔργα in this book corresponds to its O.T. conception of the fear of God which, as a religious principle, manifests itself effectively in works. The phrase has nothing to do with the special sense in which Paul had employed it during a bygone controversy. Works here are the result of an inner relation to God (Revelation 12:11).—Patient endurance (Revelation 2:2-3; Revelation 2:7) wins everything and triumphs over opposition, as in the case of the Maccabean martyrs (4 Maccabees 1:11) who are lauded for their courage, καὶ τῇ ὑπομοντῇ … νικήσαντες τὸν τύραννον τῇ ὑπομονῇ.— βαστάσαι, the weak are a burden to be borne (Galatians 6:2): the false, an encumbrance to be thrown off. Patience towards the former is a note of strength: towards the latter, it is a sign of weakness. The prophet is thoroughly in sympathy (cf. 2 John 1:10-11) with the sharp scrutiny exercised at Ephesus over soi-disant missioners; he gladly recognises the moral vigour and shrewdness which made the local church impatient of itinerant evangelists whose character and methods would not stand scrutiny. Pretensions, greed and indolence were the chief sins of this class, but the prophet does not enter into details. He is content to welcome the fact that uncomplaining endurance of wrong and hardship has not evaporated the power of detecting impostors and of evincing moral antipathy to them, upon the principle that ὑπομονή, as Clem. Alex. finely explained (Strom, ii. 18), is the knowledge of what is to be endured and of what is not. The literature of this period (1 John, Didachê, etc.) is full of directions upon the moral and religious tests which a community should apply to these itinerant evangelists and teachers called “apostles”. The popularity and spread of Christianity rendered precautions necessary on the part of the faithful against unscrupulous members of this order, which had already attracted men of quite inferior character as well as of heretical beliefs. The evil men here includes these pseudo-apostles as well as the Nikolaitan libertines of Revelation 2:6 (cf. Revelation 2:15) with whom perhaps the “apostles” were in sympathy; ἐπείρ. and εὗρ. denote some definite and recent crisis, while μις. reflects the permanent obstacles of the local situation. This temper of the church is warmly commended by Ign. (ad Eph. ix.) at a later period; “I have learned that certain folk passed through you with wicked doctrine ( κακὴν διδαχήν), but you would not allow them to sow seed in you”. With equal loftiness and severity of tone, John like Ignatius might have added: τὰ δὲ ὀνόματα αὐτῶν, ὄντα ἄπιστα, οὐκ ἔδοξέν μοι ἐγγράψαι (Smyrn. v.).

Verse 3
Revelation 2:3. The tenses as in Revelation 2:2 denote a general attitude still existing, the outcome of some special stage of persecution for the sake of the Christian name. κεκοπίακες, cf. κόπον (Revelation 2:2), a slight play on words; “noui laborem tuum, nec tamen laboras, i.e., labore non frangeris” (Bengel). Tired in loyalty, not of it. The Ephesian church can bear anything except the presence of impostors in her membership.

Verse 4
Revelation 2:4. Brotherly love, an early and authentic proof of the faith; as in Revelation 2:19, 2 John 1:5-6, 3 John 1:6, and the striking parallel of Matthew 24:12 (see 10) where, as at Corinth (see also Did. xvi. 3) party-spirit and immorality threatened its existence. Jealous regard for moral or doctrinal purity, and unwavering loyalty in trial, so far from necessarily sustaining the spirit of charity, may exist side by side, as here, with censoriousness, suspicion, and quarrelling. Hence the neglect of brotherly love, which formed a cardinal fault in contemporary gnosticism (i.e., 1 John 2:9; 1 Timothy 1:5 f.), may penetrate the very opposition to such error. During any prolonged strain put upon human nature, especially in a small society driven jealously to maintain its purity, temper is prone to make inroads on affection and forbearance; it was inevitable also that opportunities for this should be given in early Christianity, where party-leaders tended to exaggerate either the liberal or the puritan element in the gospel. When Apollonius of Tyana visited Ephesus, one of the first topics he raised was the duty of unselfish charity (Vit. Apoll. iv. 3). The historical reference here is probably to the temporary decline of the Ephesian çhurch after Paul’s departure (see Acts 20:29 f., etc.) Its revival took place under the ministry of the Johannine circle, who—carrying on the spirit of Paulinism with independent vigour—made it the most prominent centre of Christianity in the East. With Revelation 2:2-4, compare Pliny, H. N. ii. 18: “deus est mortali iuuare mortalem, et haec ad aeter-nam gloriam uia”; also Pirke Aboth, ii. 15, where R. Jehoshua, a contemporary Jewish sage, says: “an evil eye [i.e., envy, niggardliness], and the evil nature, and hatred of mankind put a man out of the world” (cf. 1 John 3:15). This emphasis upon brotherly love as the dominant characteristic of the church and the supreme test of genuine faith, is early Christian, however, rather than specifically Johannine (see the account ol the young aristocratic martyr Vettius Epagathus, Ep. Lugd.). The purity which is not peaceable cannot be adequate to the demands of Jesus, and nowhere did this need reinforcement more than in the townships of Asia Minor, where factiousness and division constantly spoiled their guilds and mutual relations.

Verse 5
Revelation 2:5. πόθεν, from what a height. Contrast Cic. ad Attic. iv. 17: “non recordor unde ceciderim, sed unde resurrexerim”. To realise that a decline has taken place, or to admit a lapse, is the first step and stimulus to amendment (see the fine passage in Bunyan’s preface to Grace Abounding, and the “Hymn of the Soul,” 44, 45, in Acts of Thomas). Once this is brought home to the mind ( μνημόνευε, a prolonged effort), repentance quick and sharp ( μετανόησον, aor.) will follow, issuing in a return to the first level of excellence ( καὶ τὰ πρῶτα ἔργα ποίησον), i.e., to the initial charity (2 John 1:6; 2 John 1:8; love shown in deeds). The way to regain this warmth of affection is neither by working up spasmodic emotion nor by theorising about it (Arist. Eth. Nic. ii. 4), but by doing its duties. (“The two paracletes of man are repentance and good works,” Sanhed. 32). It is taken for granted that man possesses the power of turning and returning; the relation of Christ’s redeeming death to the forgiveness of sins throughout the Christian life, although implied, is never explicitly argued (as in Hebrews) by this writer. The present ( ἔρχ.) emphasises the nearness of the approach, while the future ( κιν.) denotes a result to follow from it. σοι either a dat. incommodi or (more probably) a local dat. (rare in classical literature, cf. Aesch. Pr. ver. 360) with “the sense of motion to a place,” (Simcox, Lang. N. T. 81), if not an incorrect reproduction of Heb. לָךְ (as Matthew 21:5, Blass). Cf. Journ. Theol. St. iii. 516. κινήσω κ. τ. λ., (“efficiam ut ecclesia esse desinas,” Areth.); not degradation but destruction is the threat, brotherly love being the articulus stantis aut cadentis ecclesiae. So, in a remarkable parallel from Paul (Philippians 2:14-16), quarrelsomeness forfeits the privileges of Christ’s care and service, since the function of being φωστῆρες ἐν κόσμῳ, λόγον ζωῆς ἐπέχοντες depends upon concord and charity in the church ( πάντα ποιεῖτε χωρὶς γογγυσμῶν καὶ διαλογισμῶν). A slackened sense of the obligation to mutual love formed the cardinal sin at Ephesus; to repent of this was the condition of continued existence as a church; utility or extinction is the alternative held out to her. The nature of the visitation is left unexplained; the threat is vague, but probably eschatological. The Apocalypse, however, knows nothing of the Jewish idea that Israel’s repentance would bring the advent of messiah (cf. Schürer’s Hist. II. ii. 163, 164), as though the transgressions of the people hindered his appearance.

Verse 6
Revelation 2:6. The message ends with a tardy echo of 2 b. The prophet admits that one redeeming feature in the church is the detestation of the N. Not all the spirit of animosity at Ephesus is amiss. When directed, as moral antipathy, against these detestable Nikolaitans (corresponding to the Greek quality of μισοπονηρία), it is a healthy feature of their Christian consciousness. The Nikolaitans have been identified by patristic tradition, from Irenæus downwards, with the followers of the proselyte Nikolaos (Acts 6:5, where see note), who is alleged, especially by Tertullian and Epiphanius, to have lapsed into antinomian license, as the result of an overstrained asceticism, and to have given his name to a sect which practised religious sensuality in the days before Cerinthus. The tenets of the latter are in fact declared by Irenæus to have been anticipated by the Nicolaitans, who represented the spirit of libertinism which, like the opposite extreme of legalism at an earlier period, threatened the church’s moral health. But if the comment of Vict. were reliable, that the N(899) principle was merely ut delibatum exorcizaretur et manducari posset et ut quicumque fornicatus esset octauo die pacem acciperet, the representation of John would become vigorously polemical rather than historically accurate. The tradition of the N(900)’s origin may of course be simply due to the play of later imagination upon the present narrative taken with the isolated reference to Nikolaos in Acts 6:6. On the other hand it was not in the interest of later tradition to propagate ideas derogatory to the character of an apostolic Christian; indeed, as early as Clem. Alex. (Strom. ii. 20, iii. 4; cf. Constit. Ap. vi. 8), a disposition (shared by Vict.) to clear his character is evident. Whatever was the precise relation of the sect to Nikolaos, whether some tenet of his was exploited immorally or whether he was himself a dangerously lax teacher, there is no reason to doubt the original connexion of the party with him. Its accommodating principles are luminously indicated by the comment of Hippolytus ( ἐδίδασκεν ἀδιαφορίαν βίου) and the phrase attributed to him by Clem. Alex, ( παραχρήσασθαι τῇ σαρκὶ δεῖ), a hint which is confirmed, if the Nikolaitans here and in Revelation 2:15 are identified with the Balaamites ( νικο- λαος, in popular etymology, a rough Greek equivalent for בלע עם, perdidit uel absorpsit populum). This symbolic interpretation has prevailed from the beginning of the eighteenth century (so Ewald, Hengstenberg, Düst., Schürer, Julicher, Bousset). The original party-name was probably interpreted by opponents in this derogatory sense. It was thus turned into a covert censure upon men who were either positively immoral or liberally indifferent to scruples (on food, clubs, marriage, and the like) which this puritan prophet regarded as vital to the preservation of genuine Christianity in a pagan city. A contemporary parallel of moral laxity is quoted by Derenbourg, Hist, de la Palestine (1867), p. 363. If Nikolaos was really an ascetic himself, the abuse of his principles is quite intelligible, as well as their popularity with people of inferior character. Pushed to an extreme, asceticism confines ethical perfection to the spirit. As the flesh has no part in the divine life, it may be regarded either as a foe to be constantly thwarted or as something morally indifferent. In the latter case, the practical inference of sensual indulgence is obvious, the argument being that the lofty spirit cannot be soiled by such indulgence any more than the sun is polluted by shining on a dunghill.

Verse 7
Revelation 2:7. A stringent demand for attention ( πίστις, ὦτα ψυχῆς: Clem. Alex.) to the utterances of prophets who were inspired by the Spirit (of prophecy, cf. on Revelation 19:10). These as usual are ejaculatory, positive and brief— ἐκκλ. scattered local communities, and not a Catholic organisation, being the conception of the Apocalypse, it is for use in their public worship that this book is written (Revelation 1:3). It is a subordinate and literary question whether the seer means in such phrases as this to designate himself (Weinel, 84 f.) liturgically as the speaker, or whether (as the synoptic parallels suggest) they form an integral part of the whole menage. In any case the prophet represents himself simply as the medium for receiving and recording (cf. Revelation 1:19) these oracles of the Spirit (cf. Revelation 14:13, Revelation 19:9, Rev 20:17). Unlike other writers such as Paul and the authors of Hebrew and 1 John, he occupies a passive rôle, throwing his personal rebuke and counsels into the form Thus saith the Spirit: but this really denotes the confidence felt by the prophet in his own inspiration and authority. The Spirit here, though less definitely than in Hermas, is identified with Jesus speaking through his prophets: it represents sudden counsels and semi-oracular utterances (cf. on Revelation 1:10), not a continuous power in the normal moral life of the saints in general. The seven promises denote security of immortal life (positively as here and Revelation 2:28 or negatively as Revelation 2:11), privilege (personal, Revelation 2:17, or official, Revelation 2:27), honour (Revelation 3:5; Revelation 3:21), or increased intimacy (Revelation 3:12). As usual, (cf. 1 Corinthians 2:9 f.), the higher Christian γνῶσις is connected with eschatology.

Observe the singling out for encouragement and praise of each soldier in the host of the loyal. The effect resembles that produced by Pericles in his panegyric over the Athenians who had fallen in the Peloponnesian war: “together they gave up their lives, yet individually they won this deathless praise” (Thuc. ii. 43, 2). νικῶν (a quasi-perfect), in Herm. Mand. Revelation 12:2; Revelation 12:4 f., Revelation 5:2; Revelation 5:4, Revelation 6:2; Revelation 6:4 (over sin and devil), might have its usual Johannine sense, the struggle being obedience in face of the seductions and hardships which beset people aiming to keep the divine commandments (cf. on John 16:33). For a special application of the term, see Revelation 15:2. But behind the general usage lies the combination of “to be pure or just” and “to conquer or triumph” in the Hebrew ṣédeḳ and the Syriac zedhâ. Furthermore, νικῶν throughout is equivalent to the Egyptian eschatological term “victorious,” applied to those who passed successfully through life’s temptations and the judgment after death. Its generic sense is illustrated by 4 Ezra 7 :(128): “here is the intent of the battle to be fought by man born upon earth: if he be overcome, he shall suffer as thou hast said; but if he conquer, he shall receive the thing of which I speak” (i.e., paradise and its glories). The Essenes according to Josephus (Ant. xviii. 1, 5), held the soul was immortal, περιμάχητον ἡγούμενοι τοῦ δικαίου τὴν πρόσοδον—eternal life the reward of an untiring, unsoiled fight against evil. The imagery of the metaphor is drawn from Jewish eschatology which anticipated the reversal of the doom incurred in Eden; cf. Test. Levi, 18, καὶ δώσει τοῖς ἁγίοις φαγεῖν ἐκ τοῦ ξύλου τῆς ζωῆς, also En. xxiv. 1–11, 25., xxxi. 1–3, etc., and (for Egyptian ideas) below on Revelation 3:21. The garden-park of God ( π. = a garden with fruit-trees, Wilcken’s Griech. Ostraka, i. 157) is one of the intermediate abodes, possibly (as in Slav. En. viii. 1, and Paul) the third heaven where the favoured saints live after death in seclusion and bliss, So Iren. ver 5. 1 (abode of translated) and ver 36, 1–2, where heaven is for the Christians of the hundredfold fruit, paradise for the sixty-fold, and the heavenly city for the thirty-fold (a very ancient Christian tradition). The tree of life blooms in most of the apocalypses (cf. on Revelation 22:2). Philo had already allegorised it into θεοσέβεια ὁ τῆς τελείας ἀρετῆς χαρακτήρ. But the allusion corresponds to the general eschatological principle (borrowed from Babylonia, where cosmological myths passed into eschatological) that the end was to be a transcendently fine renovation of the original state (Barn. vi. 8). μου a deliberate addition to the O.T. phrase; Christ’s relation to God guarantees his promise of such a privilege (Revelation 3:12). God’s gift (Romans 6:23) is Christ’s gift. He is no fair promiser like Antigonus II., whom men dubbed δώσων for his large and unfulfilled undertakings (Plut. Coriol. xi.).

Verse 8
Revelation 2:8. The title from Revelation 1:17-18, with special reference to Revelation 2:10 and its situation, also to the promise of Revelation 2:11. The Smyrniote Christians, in peril of death, are addressed and encouraged by One who himself has died—and risen to life. He is familiar [Revelation 2:9] with the rough brake and briars through which faith must struggle to win its crown, and this familiarity is as usual put forward as the first element of encouragement. The other notes of help are (i.) the unapproachable wealth of a devoted life, (ii.) the justice of their claim in spite of their opponents’ prestige and pretensions, (iii.) the providential limit assigned to their trial, and (iv.) its ample reward, besides the fact that Christ does not conceal from them the worst.— πτωχ. Contrast R. Jochanan’s aphorism: “Whosoever fulfils the Torah in poverty will at length fulfil it in wealth; and whosoever neglects the Torah in wealth, will at length neglect it in poverty” (Pirke Aboth, iv. 13). The subsequent allusion to Jews acquires fresh point from a comparison with (Chagigah, 9 b) another contemporary rabbi’s comment on Isaiah 48:10 : “this means that the Holy One sought for all good qualities to give to Israel, and found only poverty”.— ἰουδ. Does the prophet resent (see on this, von Dobschütz, Texte u. Unters. xi. 1. 35 f.) the Jewish claim to the title of God’s people, declaring in so many words (as Matthew 21:43), that Judaism, so far as it is genuine, is now inside the church, and that the Jewish nation has forfeited its privilege and is now a pseudo-church (Harnack, H. D. i. 177–179)? If the passage does not breathe this common antipathy, the calumnies may be supposed to have taken the form of taunts upon the Christian delusion of believing that a Palestinian peasant and criminal was messiah, or of slanders upon Christian morals and motives (reff.), or of malicious, anonymous accusations laid before the Roman authorities with reference to revolutionary designs on the part of the churches. “Les Orientaux prennent d’ordinaire la religion comme un prétexte de taquineries” (Renan). Judaism was strong at Smyrna, and its hostility to the Christians (see Otto’s notes on Just. Dial. xvi. 11, xxxv., etc.) would not be lessened by the accession of converts from the old faith to the new (Ign. ad Smyrn. i. 2, describes the saints and faithful folk of Christ εἴτε ἐν ἰουδαίοις εἴτε ἐν ἔθνεσιν); the reasons for such social animosity and interference are analysed in Jowett’s note on 1 Thessalonians 3:13, in E. G. Hardy’s Christianity and the Roman Government, pp. 45–53, and in Ramsay’s Seven Letters, 272 f. At the martyrdom of Polykarp in Smyrna, some years after the Apocalypse was written (as later still at the death of Pionius, 250 A.D.) the Jews made themselves conspicuous by denouncing him with the pagan mob before the Asiarch ( ἀκατασχέτῳ θυμῷ καὶ μεγάλῃ φωνῇ), eagerly assisting to heap faggots on his pile ( προθύμως, ὡς ἔθος αὐτοῖς), and helping to prevent the Christians from obtaining the martyr’s body ( ὑποβαλλόντων καὶ ἐνισχυόντων τῶν ἰουδαίων: Mart. Polyk. xii., xvii.). The name of “Jew,” ancient and honourable, is claimed ( καὶ οὐκ εἰσί) for believers in Jesus the messiah, who constitute the real people of God with a legitimate claim to the privileges and titles of the O.T. community. “Now by our faith we have become more than those who seemed to have God” (2 Clem. ii. 3).— συν. σατ. a bitter retort to the contemporary claims of Judaism with its σ. τοῦ κυρίου (cf. Numbers 16:3; Numbers 20:4, Ps. Sol. 17:18, σ. ὁσίων). The allusion here is to Jewish, in Revelation 2:13 (throne of S.) to pagan, and in Revelation 2:24 (depths of S.) to heretical, antagonism.

Verses 8-11
Revelation 2:8-11. The message (shortest of the seven) to the Christians in Smyrna, “one of the first stars in the brilliant belt of the cities of Asia Minor” (Mommsen), a wealthy and privileged seaport, and like Sardis a constant rival of Ephesus for the title of primacy which properly belonged to Pergamos, the real capital of the province. It is probably owing to the petty jealousies of these urban communities that the prophet refrains from speaking of one to the other (as Paul did, with his churches), by way of example.

Verse 10
Revelation 2:10. μη. φοβοῦ, κ. τ. λ. “Thou orderest us to endure, not to love, trials. A man may love to endure, but he does not love what he endures” (Aug. Conf. x. 28). Ill-treatment, as well as misrepresentation, is traced back to a diabolic source, in the common early Christian manner (Weinel, 13 f.). The Imperial authorities ( διάβολος as in 1 Peter 5:8), although often instigated by the Jews, had the sole power of inflicting imprisonment, in this case for a refusal to worship the emperor’s image; the prophet here predicts an imminent persecution of this kind (compare Acts 9:16, and above Introd. § 6) lasting for a short and limited time ( δέκα ἡμ. see reff., originally due to the rough Semitic division of a month into decades). The local intensity of feeling upon the Imperial cultus may be gathered from the fact that in 23 A.D. Smyrna had secured from Tiberius and the senate, after keen competition, the coveted distinction of possessing the second temple decreed by the province to the Imperial cultus. Hence the struggle anticipated here is desperate ( ἄχ. θ.); martyrdom is no remote contingency. Compare Ep. Lugd., where the martyr-crisis is taken as an anticipation of the final persecution (cf. Revelation 3:10; Revelation 13:7-15): “with all his might the adversary assailed us, giving us a hint of what his unbridled advent would be like at the end”; the martyrs “endured nobly all the assaults heaped on them by the mob. They were shouted at, struck, haled about, robbed, stoned, imprisoned; in fact they suffered all that an infuriated mob likes to inflict on enemies and opponents.”—Then follows a commandment with promise: γίνου (not ἴσθι), “show thyself” throughout all degrees of trial and in any emergency. It is more than doubtful if this is a subtle local allusion to the loyalty and local patriotism upon which Sardis prided herself and which she had urged as her plea to Tiberius (Tacit. Ann. iv. 56). On the honours subsequently paid to martyrs in Smyrna, cf. Mart. Polyk. xvii. τοῦτον μὲν γὰρ ὑιὸν ὄντα τοῦ θεοῦ προσκυνοῦμεν, τοὺς δὲ μάρτυρας ὡς μαθητὰς καὶ μιμητὰς τοῦ κυρίου ἀγαπῶμεν (also Euseb. H. E. iv. 15. 46, 47), with the contemporary cry of 4 Ezra 8:27 : “Look not at the deeds of the impious but at those who have kept Thy covenants amid affliction” (i.e., the martyrs), also the subsequent Christian honour paid by Hermas (Vis. iii. 1, 2), who reserves the right hand of God for the martyrs who have “suffered for the sake of the Name,” enduring “stripes, imprisonments, great afflictions, crosses, wild beasts”. For καὶ, with fut. after imperative, see Ephesians 5:14, James 4:7.— στέφ. ζ. Life, the reward assigned in Revelation 2:7 to the triumph of faith is here bestowed upon the loyalty of faith. To hold one’s ground is, under certain circumstances, as trying and creditable as it is under others to win positive successes. The metaphor of στέφ. with its royal, sacerdotal, and festal (Song of Solomon 3:11, Isaiah 28:1, Herm. Sim. viii. 2) associations, would call up civic and athletic honours to the local Christians, the latter owing to the famous games at Smyrna, the former from the fact that στ. frequently occurs also in inscriptions as = public honour for distinguished service (paid, e.g., to Demosthenes and Zeno), whilst the yearly appointment of a priest at Eumeneia to the temple of Zeno was termed παράληψις τοῦ στέφανου (C. B. P. ii. 358). Compare, with the ἄξιοι of Revelation 3:4, the sentence in Ep. Lugd. upon the martyrs: ἐχρῆν γοῦν τοὺς γενναίους ἀθλητὰς, ποικίλον ὑπομείναντας ἀγῶνα καὶ μεγάλως νικήσαντας, ἀπολαβεῖν τὸν μέγαν τῆς ἀφθαρσίας στέφανον, and the Greek phrase for noble deeds, ἄξια στεφάνων (Plut. Pericl. 28).

Verse 11
Revelation 2:11. οὐ μὴ (emphatic): no true Christian, much less one who dies a martyr’s death, need fear anything beyond the pang of the first death. The second death of condemnation in the lake of fire leaves the faithful scatheless, no matter how others may suffer from the terrors (cf. on Revelation 3:12) which haunted the ancient outlook (especially the Egyptian) upon the dark interval between death and heaven. Cf. the sketch of Ani, seated on his throne and robed in white, holding sceptre and staff, and crying: “I am not held to be a person of no account, and violence shall not be done me. I am thy son, O Great One, and I have seen the hidden things that belong to thee. I am crowned king of the gods, and shall not die a second time in the underworld” (E. B. D. 99). If a Christian keep himself loyal till death, the prophet here guarantees that Christ will keep him safe after death. After the promise of Revelation 2:10 however, this sounds like an anticlimax. The general tenor of the message indicates that John was rather more cordial and sympathetic to the Smyrniote church than to the Ephesian.

Verse 12
Revelation 2:12. The title is apt in view of Revelation 2:16.

Verses 12-17
Revelation 2:12-17. The message to Pergamos, the Benares or Lourdes of the province.

Verse 13
Revelation 2:13. Two features in the local situation menaced Christianity. Pergamos, besides forming a legal centre for the district (ad earn conueniunt Thyatireni aliaeque inhonorae ciuitates, Plin. ver 33), was an old centre of emperor-worship in Asia Minor; in 29 B.C. a temple had been erected to the divine Augustus and the goddess Roma, and a special priesthood had been formed ( ὑμνῳδοὶ θεοῦ σεβαστοῦ καὶ θεᾶς ῥώμης). Another feature, shocking to early Christian feeling, was the local cult of Aesculapius (cf. Zahn, § 73, note 2), whose favourite symbol (e.g., on coins) was a serpent (“the god of Pergamos, Mart. Revelation 9:17); so Pausan. Cor. 27, (3:402), κάθηται δὲ ἐπὶ θρόνου βακτηρίαν κρατῶν, τὴν δὲ ἑτέραν τῶν χειρῶν ὑπὲρ κεφαλῆ ἔχει τοῦ δράκοντος. In addition to these fashionable cults, a magnificent throne-like altar to Zeus Soter towered on the Acropolis (Paus. ii. 73, 75, iii. 556, 557) commemorating the defeat of the barbarian Gauls by Attalus two centuries earlier, and decorated by a famous frieze of the gods warring against the giants (the latter, a brood of vigorous opponents, having often human bodies and serpentine tails, cf. below, Revelation 9:19). No wonder Pergamos was called “a throne of Satan” by early Christians who revolted against the splendid and insidious paganism of a place where politics and religion were firm allies. Least of all at this cathedral centre of the Imperial cultus could dissent be tolerated. The Asiarch, e.g., who condemns Polykarp is the local high priest of the altar, and the animus against Cæsar-adoration which pervades the Apocalypse easily accounts for the last phrase ὁ θ. τ. σ., particularly as the symbol of the serpent in the Aesculapius cult would come vividly home to pious Jewish Christians in the church, as a reminder of Satan (e.g., Revelation 12:9 and passim). The priesthood of this cult, “a vast college, believed to be in possession of certain precious medical secrets,” came “nearest, perhaps, of all the institutions of the pagan world, to the Christian priesthood,” its rites being “administered in a full conviction of the religiousness, the refined and sacred happiness, of a life spent in the relieving of pain” (Pater, Marius the Epicurean, i. 30; see Usener’s Götternamen, 1896, pp. 147 f., 350, and Dill’s Roman Soc. from Nero to M. Aur. 459 f.). κρατεῖς, κ. τ. λ., “And the magistrate pressed him hard, saying, ‘Swear the oath [by the genius of Cæsar] and I will release thee; curse the Christ.’ But Polykarp replied, ‘For eighty-six years I have served him, and he has never injured me. How then can I blaspheme my King, who has saved me?’ ” (Mart. Polyc. ix. Jewish analogies in 2 Maccabees 8:4, Ass. Mos. viii. etc.). Some definite outburst of persecution at Pergamos is in the writer’s mind ( ἠρνήσω). To disown or abjure faith in Jesus, saying κύριος καῖσαρ, implies here as in the gospels the moral fault of cowardice, elsewhere (e.g. 1 John, Judges 1:4, 2 Peter 2:1) erroneous doctrine. The circumstances and surroundings of the local church are taken into account, as usual, in the prophet’s estimate; they either claim some allowance to be made, or reflect additional credit and lustre on the particular community. ὁ μάρτυς, κ. τ. λ. He is faithful who retains his faith. Antipas (= ἀντίπατρος, Jos. Ant. xiv. 1, 3; the name occurs in a third century inscription of Pergamos, Deissm. 187), is mentioned by Tertullian (adv. Gnost. scorp. 12); otherwise he is unknown. His Acts appear to have been read by Andreas and Arethas, and, according to Simon Metaphrastes, he was an old, intrepid bishop of Pergamos whose prestige drew upon him the honour of being burned to death in a brazen bull during Domitian’s reign. The sober truth is probably that he formed the first prominent victim in the local church, possibly in Asia Minor, to the demands of the Imperial cultus. Carpus, Papylus, and Agathonikê, the other martyrs of Pergamos named by Eusebius (H. E., iv. 15, 48), died at a later period. On the whole verse see Ep. Lugd., “then did the holy martyrs endure indescribable torture, Satan eagerly striving to make them utter τι τῶν βλασφήμων”. The textual variants arose from a failure to to see that αντίπας (or - α) was a genitive and that μάρτυς was in characteristic irregular apposition to it. The name is neither a personification nor typical.

Verse 14
Revelation 2:14. ὀλίγα, the errorists are a mere minority; they do not represent or affect the main body of the church, whose fault is not sympathy but indifference. This carelessness arose probably from contempt or fear rather than through ignorance.— ἐκεῖ (in the midst of loyalty and martyrdom). κρατ. (not τὸ ὄνομά μου, but) lax principles worthy of a Balaam, the note of a pupil of Balaam being (according to Pirke Aboth, Revelation 2:19), an evil eye, a proud spirit, and a sensual soul. Contemporary opponents of Gnostic tendencies evidently found it an effective weapon to employ O.T. analogies or identifications such as this or the similar ones in 2 Timothy 3:8, Judges 1:2. In the Hexateuch (JE = Numbers 25:1-5, (901)=Num. 25:6–18, 31; Numbers 8-16, Joshua 13:22) Balaam is represented as a magician who prompts the Moabite women to seduce the Israelites into foreign worship and its attendant sensualism; but in the subsequent Jewish Midrash (followed here) his advice is given to Balak (Joseph. Ant. iv. 6, 6; cf. iv. 6, 11 for Zimri, and Philo’s Vit. Mos. i. 48–55), and the sorcerer comes to be regarded as the prototype of all corrupt teachers and magicians (for this sombre reputation, see E.J. ii. 467), as of this party at Pergamos who held—to John’s indignation—that it was legitimate for a Christian to buy food in the open market, which had already been consecrated to an idol. This problem, which had occurred years before in a sharp form at Corinth, was certain to cause embarrassment and trouble in a city like Pergamos, or indeed in any pagan town, where entertainments had a tendency towards obscenity. It is a curious instance of how at certain periods a scruple may assume the rank of a principle, and of how the ethical inexpediency of some practices lies in their associations rather than in their essential elements. Such questions of religious conscience in the East were frequently connected with food; for the association of the latter with sexual vice, see the notes on Acts 15:20 (also 1 Corinthians 10:4; 1 Corinthians 10:8, in its context). The literal sense is preferable, although the usage of the Apocalypse makes the metaphorical sense of πορν. possible, as a general description of pagan religions viewed under the aspect of unfaithfulness to the true God (cf. John 8:41, Philo de migr Abr. § 12) For the connexion between certain forms of popular religion in Phrygia and prostitution, see C.B.P., i. 94 f. Such burning questions arose from the nature of the early Christian society, which never aspired to form a ghetto, and consequently, in a pagan township, had to face many nice problems with regard to the prudence and limits of conformity or the need of nonconformity (cf. 2 Corinthians 6:16-17). In social and trading pursuits the individual Christian met and mingled with fellow-citizens outside his own religious circle, and these relationships started serious points of ethical principle (Dobschütz, 26 f., 188 f.). The line was drawn, but not always at the same place; and naturally laxity lay on the borders of enlightenment.

Verse 15
Revelation 2:15. οὕτως κ. τ. λ. Are the N. put parallel to, or identified with, the Balaamites? The latter becomes more probable when the symbolical sense of N. and B(902) (see above, on Revelation 2:6, and Kalisch’s Bible Studies, i. 23) is adopted. In this event a single class of errorists is in view; they are instigating and seducing the local Christians much as Balaam managed (by means of Balak, in rabbinic tradition, cf. the slight play on βαλεῖν) to get the Israelites enticed to ruin (Sanh. 105 a). Josephus explains that Balaam showed Balak how to win a victory over the Israelites ( νίκην τινὰ … κατʼ αὐτῶν κερδᾶναι) by enticing them to lust, and such a symbolic allusion is quite in the manner of the Apocalypse. The Niko-laitans, who probably resembled Cerinthus or Carpokrates in their tenets, are no better than a Balaam. And the Jewish dictum was (Sanh. 106 b) that whenever one discovered anything bad in Balaam’s life, one should preach about it.

Verse 16
Revelation 2:16. The church as a whole must repent of her too tolerant attitude to these errorists, but the threatened visitation is directed against the errorists themselves in the shape of some physical malady or mortal sickness, according to the current belief in early Christianity (cf. on 1 Corinthians 5:4-5; 1 Corinthians 5:13; 1 Corinthians 11:30, Everling: die paul. Angelologie, etc., 20 f.). Grotius refers the threat to the prophetic order (“prophetas suscitabo in ecclesia”). But the ethnic conscience generally regarded pestilence or any physical calamity as a punishment inflicted by the god for some offence against his ritual or some breach of morals. In the Hexateuch, the sword opposes (Numbers 22:23; Numbers 22:31) and finally slays (Numbers 31:8) Balaam. The run of thought in the verse is that if the church does not repent, i.e., if she does not act on her own initiative and expel the wrongdoers (in the hope of them ultimately coming to a better mind, 1 Corinthians 5:4-5), she must submit to having them cut out of her, and thus being irretrievably lost by death. The church is responsible for her erring members, and the exercise of discipline is viewed as a duty to them as well as to herself and God. Weak laxity is false kindness, the prophet implies; it merely exposes offenders to an alternative far more dreadful than discipline itself. The sword, Viet, remarks on Revelation 1:16, is used to punish deserters as well as to win victory for the faithful. For instrumental ἐν in the pre-Christian vernacular, see Tebtunis Papyri vol. 1. (p. 86) ἐν μαχαίρῃ- αις.

Verse 17
Revelation 2:17. The reward for those who deny themselves pagan pleasures in this world is (as in Revelation 2:26) participation in the privileges (Pereq Meir 5), reserved for God’s people in the latter days (here = a victor’s banquet, Genesis 14:18), not as hitherto (Revelation 2:7; Revelation 2:11) simply participation in eternal life. The imagery is again rabbinic (2 Maccabees 2:4-6, Apoc. Bar. vi. 7–9). Previous to the destruction of Jerusalem, Isaiah or the prophet Jeremiah was supposed to have hidden the ark of the covenant (cf. on Revelation 11:19) with its sacred contents, including the pot of manna. At the appearance of the messiah, this was to be once more disclosed (cf. Mechilta on Exodus 16:25, etc.). It is significant how the writer as usual claims for his messiah, Jesus, the cherished privileges and rights to which contemporary Judaism clung as its monopoly, and further how he assumes that all the past glories of O.T. religion upon earth—as well as all the coming bliss, which in one sense meant the transcendent restoration of these glories—were secured in heaven for the followers of Jesus alone (Revelation 7:17, Revelation 21:2, etc.). See Apoc. Bar. xxix. 8, where “the treasury of manna will again descend from on high,” at the messianic period, that the saints may eat of it; the Fourth Gospel, on the other hand, follows Philo (quis rer. div. 39, leg. allegor. iii. 59, 61, etc.) in using manna as a type of the soul’s nourishment in the present age. There does not seem to be any allusion to the rabbinical legend underlying Sap. xvi. 20.—The strange association of manna and white stones, though possibly a reminiscence of the rabbinic notion preserved in Joma 8 (cadebant Israelitis una cum manna lapides pretiosi), cannot be explained apart from the popular superstitions regarding amulets which colour the metaphor. White stones represented variously to the ancient mind acquittal, admission to a feast (tessera hospitalis), good fortune, and the like. But the point here is their connexion with the new name. This alludes to the mysterious power attached in the ancient mind to amulets, stones (cf. E.J. i. 546–550, where vignettes are given; also Dieterich’s Mithras-Liturgie, 31 f.) marked with secret and divine names (Jeremias, 79–80, Pfleid. Early Christ. Conc, of Christ, 112 f.), the possession of which was supposed to enable the bearer to pass closed gates, foil evil spirits, and enter the presence of the deity. If the new name (cf. Heitmüller’s Im Namen Jesu, 128 f.), is thus regarded as that of Jesus—the irresistible, invincible name above every name—the promise then offers safe entrance through all perils into the inner bliss and feast of God; the true Christian has a charmed life. But when the new name is taken to apply to the individual, as seems more likely here, another line of interpretation is required, and the origin of the phrase (though tinged still with this amulet-conception of a stone, the more potent as it was hidden somewhere on the person, cf. Proverbs 17:8, etc.), is best approached from a passage like Epict.Revelation 1:19, where the philosopher is trying to dissuade a man from undertaking the duties of priesthood in the Imperial cultus at Nikopolis. What good will it do him after death, to have his name used to mark his year of office in public documents? “My name will remain,” replies the man. “Write it on a stone and it will remain,” is the retort of Epictetus—plainly a colloquial expression for permanence. This would fit in with the Apocalyptic saying excellently (see Schol. on Pind. Olymp. vii. 159). Still more apposite, however, is an ancient ceremony of initiation (as among the aborigines of New South Wales: Trumbull, Blood-Covenant, 1887, pp. 335–337), by which each person, on the close of his novitiate, received a new name from the tribe and at the same time a white stone or quartz crystal. The latter was considered to be a divine gift, and was held specially sacred, never to be surrendered or even shown. These boons formed part of the religious covenant which marked the entrance of a man into the closest relation with the deity of his tribe and also into the full enjoyment of manhood’s privileges. Hence, if we suppose some such popular rite behind the language here, the idea is apt: the victor’s reward is the enjoyment of mature and intimate life with his God (so Victor.). For the symbolism of a name as evidence of personal identity (and inferentially of a new name as proof of a renovated, enduring nature), see E.B.D. 75: “May my name be given to me in the Great House, and may I remember my name in the House of Fire.… If any god whatsoever should advance to me, let me be able to proclaim his name forthwith” (the latter clause illustrating Revelation 3:12). The significance attached by the Egyptian religion especially to the reu or name was due to the belief that its loss meant the extinction of a man’s existence. The idea in the prophet’s mind is little more than that developed, e.g., in Mrs. Browning’s sonnet, “Comfort”: “Speak low to me, my Saviour, low and sweet, From out the hallelujahs sweet and low, Lest I should fear and fall, and miss Thee,” etc. As the succeeding chapters are full of the state and splendour of heaven, with royal majesty predominating, the prophet finds place here for the more intimate and individual aspect of the future life, depicting God in touch with the single soul (cf. Revelation 14:1). In addition to this, he conveys the idea that outside the Christian experience no one can really know what God is or what He gives; the redeemed and victorious alone can understand what it means to belong to God and to be rewarded by him.—Wünsch has recently pointed out (Excav. in Palestine, 1898–1900, p. 186) that, as in Egypt the sacred paper ( χὰρτης ἱερατικὸς) was used for solemn appeals to the gods (Brit. Mus. Papyri, xlvi. 308), “in like manner, doubtless, in Palestine, limestone had some superstitious significance, but of what special kind we do not know. Perhaps it is in this connexion that in Revelation 2:17 “he that overcometh” is to receive “a white stone” inscribed with a “new” spell, evidently as an “amulet”. There may also be a further local allusion to the ψῆφοι and names which were supposed to be received by votaries of Asclepius as they lay in a trance or dream (Aristides, i. 352, 520). For the initiation-custom, cf. Spence and Gillen’s Native Tribes of Central Australia, pp. 139–140, where the secret, individual name is described as given only to those who are “capable of self-restraint” and above levity of conduct. Clem. Alex. (Strom, i. 23) preserves a Jewish tradition that Moses got three names—Joachim, Moses, and Melchi (i.e., king), the last-mentioned ἐν οὐρανῷ μετὰ τὴν ἀνάληψιν, ὡς φασὶν οἱ μύσται.

Verse 18
Revelation 2:18. χαλκολιβ. Some local allusion to the bronze-work for which Thyatira was famous. Son of God (cf. Kattenbusch ii. 563 f.) is practically an equivalent for messiah (Luke 4:41), or for the superhuman personality of Jesus as divinely commissioned (cf. Grill, pp. 76–77) to carry out God’s purpose for his people (cf. John 10:36). But the expression has pagan as well as Jewish colouring; and there is undoubtedly an apologetic allusion to the similar terminology of the Imperial cultus (cf. Introd. § 6).

Verses 18-29
Revelation 2:18-29. The longest message of the seven is to a church in the least important of the cities (judged from the historical standpoint) Thyatira, a township of Northern Lydia, the holy city of Apollo Tyrimnaios, adjacent to the high road between Perg. and Sardis. It soon became a centre of Montanism.

Verse 19
Revelation 2:19. Instead of being retrograde like Ephesus, Thyatira has steadily progressed in the works of Christianity. The sole flaw noted (see Ramsay’s discussions in D. B. iv. 758 f., Seven Letters, 338 f.) is an undue laxity shown to certain members (not, as at Pergamos, a mere minority) who, under the sway (cf. Zahn, § 73, n. 7) of an influential woman, refused to separate themselves from the ( ἐργασίαι) local guilds where moral interests, though not ostensibly defied, were often seriously compromised. The prophet takes up a puritan attitude, corroborated by that of the leading church of the district (Revelation 2:6); he demands in the name of Christ that such inconsistent members should withdraw—a severe and costly step to take, amid the social ties and interests of an Asiatic city, where social clubs were a recognised feature of civic life and appealed forcibly to several natural instincts, especially when backed by the approval of an oracular and impressive leader in the local church.

Verse 20
Revelation 2:20. Women (cf. Acts 21:9; 1 Corinthians 11:5, and the later Ammia in Philadelphia: Eus. H. E. ver 17. 2) occasionally prophesied in the early church, and false prophetesses were as likely to exist as false prophets. This “Jezebel of a woman, alleging herself to be a prophetess,” seems to have been some influential female (as the definite imagery of Revelation 2:21-23 indicates); her lax principles or tendencies made for a connexion with foreign and compromising associations which evidently exerted a dangerous charm upon some weaker Christians in the city. The moral issue corresponds to that produced by the Nikolaitan party at Pergamos ( εἰδ. φαγεῖν, πορνεῦσαι), but the serious nature of the heresy at Thyatira appears from the fact that it was not simply propagated within the church but also notorious (Revelation 2:23) and long-continued ( τέκνα), thanks to obstinacy among the Ahabs and adherents of this prominent woman (Revelation 2:21). They prided themselves on their enlightened liberalism (Revelation 2:24). The definiteness of her personality, the fact of her situation within a Christian church which had jurisdiction over her, and the association of her practices with those of the Nikolaitans, who were members of the church, render it impossible to identify this libertine influence of Jude with a foreign institution such as the famous shrine of the Chaldean Sibyl at Thyatira (Schürer: Theol. Abhandlungen, pp. 39 f., a theory suggested by Blakesley, in Smith’s DB), or with the wife of the local Asiarch (Selwyn, 123). Besides it was not the cults but the trade-guilds that formed the problem at Thyatira. Jastrow points out (p. 267) that for some occult reason female sorcerers were preferred to men among the Babylonians; “the witch appears more frequently than the male sorcerer”. Hillel (Pirke Aboth, ii. 8; see Dr. C. Taylor’s note) had already declared, “more women, more witchcraft”. For the connexion of women and sorcery cf. Blau’s Altjüd. Zauberwesen 18 f., 23 f.— ἡ λέγουσα κ. τ. λ., an irregular nomin. absolute, characteristic of the writer. This LXX peculiarity of a detached participle thrown into relief, which is not confined to the Apocalypse (cf. Philippians 3:16-19, etc.), renders the participle almost a relative (Vit. i., 202); but indeed any word or group of words, thus singled out as characteristic of some preceding noun, tends to become independent and to take its own construction (II. 8f). See Zephaniah 1:12 (LXX).

Verse 21
Revelation 2:21. The immorality was flagrant; more flagrant still was the obstinate persistence in it, despite admonitions and forbearance (cf. Ecclesiastes 8:11; Bar. Ap. xxi. 20; 2 Peter 3:9). This allusion to an abuse of God’s patience and to a warning given already (hardly in some writing like Jud. 2 Peter, Spitta) is left quite indefinite; it was probably familiar enough to the first readers of the book. Interests and old associations had proved hitherto too strong for this prophetic counsel to be followed. Membership of a trade-guild, although it necessarily involved the recognition of some pagan deity and often led to orgies, “was a most important matter for every tradesman or artisan; it aided his business, and brought, him many advantages socially” (Ramsay).

Verse 22
Revelation 2:22. κλίνην (bed, not a couch of revelry) aegritudinis non amoris; disease or sickness (cf. for the phrase, 1 Maccabees 1:5) the punishment of error, especially of error accompanied by licentiousness. The inscriptions from Asia Minor abound with instances of the popular belief that impurity, moral and even physical, was punished by disease or disaster to oneself, one’s property, one’s children. Sickness might even go the length of death (1 Corinthians 11:29-30). The prophet, however, seems to avoid calling Jesus or God σωτὴρ or σώζων, a term appropriated by the popular religions of Phrygia and lavished on many deities as healers and helpers (C. B. P. i. 262 f.).— μοιχ., men and women who imitate her licentiousness. θλ., physical distress, illness.— μετανοήσουσιν, the fut. indic., expresses rather more probability than subj. with ἐὰν μή (cf. Blass, § 65, 5). For tense of βάλλω see Zechariah 8:7, LXX, etc.

Verse 23
Revelation 2:23. τέκνα, literally, perhaps with an indirect allusion to the killing of Ahab’s seventy sons. ἀποκτ. θ. (Hebraism), “I will utterly slay”; see on Revelation 6:8. If any particular form of death is meant, it may be pestilence (the inscriptions often mention fever), which represented to an Oriental mind the punishment of God on man’s unfaithfulness. The curious difference between the treatment of the μοιχ. and the τέκνα is due to the fact that (cf. Daniel 6:24), a parent’s sin was visited upon his family, both in Jewish and in contemporary pagan belief (cf. the Phrygian inscription, cited by Mayor on James 5:12, κατηράμενος ἤτω αὐτὸς καὶ τὰ τέκνα αὐτοῦ). Yet even when both classes are allegorised into active coadjutors and deluded victims, the relative punishment looks unequal. John, unlike Ezekiel (Revelation 13:17-18), holds that the victims of the false prophetess are willing and responsible for their position.— πᾶσαι αἱ ἐκκλ., the judgment was to be as notorious as evidently the scandal had been. The idea recalls one of Ezekiel’s favourite conceptions.— ἐγώ κ. τ. λ. “I know the abysses,” and “discerner of hearts and searcher of the reins “were old Egyptian titles for divine beings. This intimate knowledge of man (cf. 16 c) pierces below superficial appearances, e.g., connexion with the church, prophetic zeal, and plausible excuses. As in Jeremiah 17:10; Jeremiah 20:12 (cf. Ps. Song of Solomon 8:8), the divine acquaintance with man’s real, secret life forms the basis of unerring and impartial judgment; while, as in Jeremiah 4:16-17 (cf. Acts 4:1 f., 1 Timothy 1:20, 1 Corinthians 5:4, etc.) the prophetic denunciation or imprecation has a direct effect upon the person denounced (cf. von Dobschütz, 270 f.). The former would be a fairly novel idea to most of those accustomed to the Roman religio, which was “one of observance, sacrifice, and outward act, that in no way searched the heart of the worshipper—a system of rules which covered the circumstances of Roman life” (H. O. Taylor, Ancient Ideals, i. 417, 418).

Verse 24
Revelation 2:24. To know “the depths” of the divine being and counsel was a characteristic claim of the Ophites and the later Gnostics; cf. Iren. adv. Haer. ii. 22, 1 (qui profunda bythi adinuenisse se dicunt; cf. 3), and Tertullian’s sarcastic description (adv. Vàlent. 1), “Eleusinia Ualentiniana fecerunt lenocinia. sancta silentio magno, sola taciturnitate coelestia. Si bona fide quaeris, concreto uultu, suspenso supercilio Altum est aiunt.” “The depth of knowledge” was a phrase of Herakleitus, the famous Ephesian philosopher, and in the creed of the Dukhobortsui, a sect in modern Russia, the Holy Spirit is Depth, the Father being Height and the Son Breadth. Since ὡς λέγουσιν refers to the errorists themselves, the quoted phrase about “knowing the depths of Satan” may (1.) contain an indignant and sarcastic retort; “depths of—Satan,” not “God,” as they boast ( τοῦς. being substituted for τοῦ θεοῦ); such teaching and principles are simply infernal. Or (2.) as is more probable the words may voice the actual claim of the errorists, who considered that some accommodation to pagan practices gave them a necessary acquaintance with the meaning of evil (so e.g., Spitta, Pfleiderer, Zahn, Jülicher, Bousset). Their higher standing gave them immunity from any risks. They could fathom securely what the immature orthodox called immorality. Devil-study, or even devil-worship (Revelation 13:4 is quite different) was not uncommon in some of the Gnostic sects throughout Asia Minor, e.g., the Cainites, the Naassenes, and the Ophites (the earliest Gnostics, φάσκοντες μόνοι τὰ βάθη γινώσκειν, Hipp. adv. Haer. Revelation 2:6). The idea was that as the principle of evil would ultimately be redeemed, it might be used meantime for the advantage of the initiated. Compare Mansel’s Gnostic Heresies, pp. 73, 96, 105. In En. lxv. 6 the unrighteous are punished for their acquaintance with “all the secrets of the angels and all the violence of the Satans and all their hidden power and all the power of those that practise sorcery, and the power of witchcraft.” The influence of a movement like Gnosticism, whose motto was eritis sicut deus scientes bonum et malum, gave wide opportunities to immorality, in its more popular applications. It produced the same sort of union between subtlety and sensualism which can sometimes be traced within Hinduism. In contrast to this unwholesome temper of speculation, the prophet substitutes for speculative flights the obedience of the normal Christian praxis (cf. Parad. Lost, viii. 170–197, xii. 561–589), with a plain allusion to the Jerusalem concordat of the early church which is recommended tacitly as a safe, wise rule of conduct. In the case of the βαθέα τοῦ σατανᾶ, ignorance is bliss. John is totally unsympathetic to the local liberals. He does not combat the theoretical principles at the root of their movement. Like the prophets who wrote Jude and 2 Peter, he attacks instead of arguing, quite content to judge it by its moral fruits of libertinism. He bitterly declares that such occasional results are the deliberate object of the party. The strange collocation of this error with the habit of partaking of sacrificial food is probably due to the prophet’s stern conviction that the latter, with its friendly and liberal attitude to pagan customs, fostered the former, in the case of people who took an ultra-spiritual view of Paul’s principle of Christian freedom.

Verse 26
Revelation 2:26. Triumph here consists in unflagging attention to the duties of a Christian vocation. The ἔργα are (Revelation 14:12, Revelation 19:8) the normal activities of this calling, viewed as the outcome of a personal relation to Jesus; they are “his,” as commanded by him and executed in his strength. The general idea of this and the following verse is that the only irresistible force is the force of a life which is able to resist seduction and compromise, because it holds to faith and purity. The promise of reward, preceding (as in Revelation 3:5; Revelation 3:12; Revelation 3:21) the appeal for attention, is couched in terms of messianic conquest (from Psalms 2:8-9). In a more or less figurative form, the rule of the saints, a cherished hope of Jewish eschatology, had its own attraction for some circles of early Christianity (see on Revelation 5:10 and 1 Corinthians 6:3; and for ῥάβδῳ, the well-known flail wielded by Horus, the Egyptian god of requital or warfare): evidently it appealed to their eagerness for a righting of present wrongs and a reversal of the immoral sway of captain ill over captive good. The ἐξουσία ἐπὶ τῶν ἐθνῶν (by which they are not governed but shivered in irreparable ruin; cf. Isaiah 30:14, Jeremiah 19:11) is defined with ferocious detail in 27; the whole description is modelled on a traditionally messianic application of (LXX) Psalms 2:8-9. For the shepherd’s staff as a royal sceptre see E. Bi. 4317. ὡς κἀγὼ κ. τ. λ., God, Christ, and the individual Christian as in Revelation 3:21 (John 17:16-22). “Illud ὡς aliquam similitudinem, non paritatem significat” (Rosenmüller). John 21:15-17 is not “a deliberate correction of this terrible sentence” (Selwyn, 195), but the mature expression of Christian solicitude in a different province, from which messianic incongruities have been wholly purged.

Verse 28
Revelation 2:28. To “grant the morningstar” (a characteristically loose usage of δίδωμι) means, not to invest him with its glory, nor to give him possession of Christ himself, but (so Bleek, after Victor.) to make the dawn of salvation or of life eternal shine on him after his dark afflictions. The victor shares in the divine life (with its punitive government) and honour above, or rather in the new messianic era of Jesus himself (see note on Revelation 22:16, where by a further application the metaphor is directly connected with Jesus). Staunch adherence to the truth on the part of leaders and confessors is similarly rewarded in Daniel 12:3, En. xiv. 2. Semitic folklore found some mystic connexion between the countless brilliant stars in heaven and the departed faithful, who became immortal (4 Ezra 7 :(97)), and the sense here might be that the loyal Christian was sure of shining like a star in immortality; cf. Ign. ad Romans 2:2, καλὸν τὸ δῦναι ἀπὸ κόσμου πρὸς θεὸν, ἵνα εἰς αὐτὸν ἀνατείλω (and passage cited on Revelation 1:10). But Revelation 22:16 (cf. Job 3:9) tells against this, as does Ign. ibid. vi. 2 (speaking of his martyrdom) ἄφετέ με καθαρὸν φῶς λαβεῖν· ἐκεῖ παραγενόμενος ἄνθρωπος ἔσομαι. The collocation of the morning star and the judicial authority over the nations may have been suggested to the prophet’s mind (cf. Revelation 2:14; Revelation 2:20) by the prophecy, read in a messianic sense, of Numbers 24:17. The sequence and the Christian spirit of the whole promise are certainly improved if we omit 27 a with Selwyn (194) and Jacoby (Neutest. Ethik, 1899, p. 446) and Wellhausen (with Revelation 2:23-28 a), since the doubled promise and the later use of the metaphor do not justify any suspicion of 28 as a gloss (so Könnecke, p. 34). But it is as likely that the author himself (cf. Revelation 17:14) added this co-operation with the vindictive messiah (cf. Revelation 12:5. Revelation 19:15), as that an early copyist was responsible for the insertion.

03 Chapter 3 
Verses 1-6
Revelation 3:1-6. The message to Sardis. The title of the speaker (drawn from Revelation 1:4; Revelation 1:16; Revelation 1:20), as general as in the similar letter to Ephesus, has no special bearing on the subsequent address, unless an antithesis be implied between the plenitude of the divine spirit and the deadness of a church which had the name or credit of being “alive”. The sweeping verdict of Revelation 3:1 upon the formalism of the local church—which had lapsed from its pristine vitality, just as the township of S. had by this time declined from its old historical prestige—is modified by the recognition of better elements not yet too far gone in decay to be recovered (2) and of a goodly nucleus of members. The metaphor is paralleled by a Jewish estimate of orthodoxy (Kidd. 71 b) which dubbed Mesene as “dead,” Media as “ill,” Elymais as “in extremis,” and the strict inhabitants of the Ghetto between the Tigris and the Euphrates as “healthy”.

Verse 2
Revelation 3:2. ἔμελλον, epistol. impf.— σου ἔργα, “any works of thine”. Judged from the Divine standpoint ( ἐνωπ. θ.), no matter how satisfactory is the verdict of outsiders upon her or of her own complacency, her condition is decadent.

Verse 3
Revelation 3:3. Memory again the lever for repentance (as at Revelation 2:5); εἴληφας aoristic pf. (cf. Revelation 5:7, Burton 88) rather than pf. of existing result (Weiss, Bs.); πῶς = our colloquial “how” (practically equivalent to “that”). The melancholy feature about contemporary indifference at S. was that it had a fine beginning behind it: yet this very circumstance afforded hopeful ground for an appeal. καὶ τήρει (the primitive deposit of the faith) καὶ (to secure this steadfast adherence) μετανόησον (aor., sharp and decisive act of repentance). As Revelation 3:4 (compared with Revelation 3:2) implies, positive stains were visible in the local church no less than sins of mere omission. Sardis and Laodicea, which apparently were the only members of this group untroubled by outside persecution or inward error, were the least satisfactory of all the seven, ἐὰν οὖν μὴ γρηγορήσῃς, although the need is so desperate (cf. below on Revelation 16:15). The sudden and signal visitation of punishment threatened in the following words (for ὥραν in acc. cf. Moult, i. 63, Abbott’s Diat. 2013) is left vaguely impressive. It may be that (as in Judges 1:4; Judges 1:18, and 2 Peter) local libertinism meant a slackening of belief in the second Advent.

Verse 4
Revelation 3:4. ὀλ. ὀν. “quasi paucos nominatos, i.e., bonos qui nominatione digni sunt” (cf. the use of πρίσωπα = persons or individuals, in Clem. Rom. and Ignat.). ἐμόλ. (cf. Fragment of Uncanonical Gospel, Oxyrhyn. 2 cent. A.D., line 16 μεμολυμμένος ἐπάτησας, κ. τ. λ.) the sullied garment an emblem of moral stains, including but not identical with that of πορνεύειν (Revelation 14:4, cf. Sirach 22:1-2). The language reflects that of the votive inscriptions in Asia Minor, where soiled clothes disqualified the worshipper and dishonoured the god. Moral purity qualifies for spiritual communion (note the dramatic contrast of this ἄξιοι [cf. on Revelation 2:16] with that of Revelation 16:6); the apocalyptic beatitude is: blessed are the pure in life, for they shall join God (see on Revelation 14:14, Revelation 19:8). Note here only in the seven messages an eschatological promise unintroduced by the phrase ὁ νικῶν, although Revelation 3:5 really repeats the same idea, οὕτως = “as being victor” (i.e., accordingly). The idea of heavenly raiment is distinctively Persian (Brandt, 575, 580; Lüken, 122), but permeates Jewish eschatology from Enoch (lxii. 15, 16, the elect clothed after the resurrection in eternal “garments of glory”) down to Slav. En. xxii. 8; 4 Ezra 2:39, 45 (cf. Herm. Sim. viii. 2) and Asc. Isa. iv. 16 (garments = spiritual bodies in which the saints are vested at the last day, stored up in seventh heaven; cf. 8:26, 9:24 f., uidi stolas multas et thronos et coronas jacentes). περιβαλεῖται κ. τ. λ., like Joshua (Zechariah 3:3 f.); or (as others suggest) like priests acquitted before the Sanhedrin, who were robed in white. In the Apoc., as in En. lxxxv.–xc., white is the colour of righteousness, associated with innocence (and joy? Ecclesiastes 9:8), just as black with evil. In Apoc. Pet. 5, the dwellers in Paradise are clothed in ἔνδυμα ἀγγέλων φωτινῶν, whilst the angels who (Revelation 3:6) chastise the wicked are robed in black. All such metaphors reflect the primitive notion that clothing somehow could form almost a part of a man’s personality, corresponding to his identity and character (E. Bi. 1140, 1141), rather than the Roman custom of assuming a white toga uirilis to mark entrance upon manhood’s privileges (“uitae liberioris iter,” Ovid).— τῆς βίβλου τῆς ζωῆς, this favourite symbol of the Apocalypse which goes back even to pre-exilic Judaism (Isaiah 4:3, cf. Exodus 32:32 f., etc.; for the Babylonian background, cf. Jeremias, 69 f.), had through the influence of Dan. (Revelation 12:1) a great vogue in apocalyptic dreams as an apt image no longer of a share in the temporal felicity of God’s reign but of personal salvation. For a name to be erased from the book of life (one’s deeds not corresponding, upon scrutiny, to one’s position; cf. Revelation 20:12, Jub. xxxvi. 10) meant condemnation, or exclusion from the heavenly kingdom. To have one’s name retained (“and never will I blot out,” etc.) on the list of heavenly citizens was by this time a current metaphor for eternal fellowship with God and his people, and (by a natural inference drawn in Revelation 13:8) for predestination, the belief in which formed then as always a vivid inspiration in distress and conflict. For the erasure of names from the civic register, consequent upon their owner’s condemnation, cf. Dio Chrys. xxxi. 336 c, ὅταν δημοσίᾳ τινὰ δέῃ τῶν πολιτῶν ἀποθανεῖν ἐπʼ ἀδικήματι, πρότερον τὸ ὄνομα αὐτοῦ ἐξαλείφεται; Xen. Hell. ii. 3, 51, and Arist. Pac. 1180. Also Dittenberger’s Sylloge inscript. Graec.2 43920 (iv. B.C.) ὃς δʼ ἂν δόξηι μὴ ὢν φράτηρ ἐσαχθῆναι, ἐξαλειψάτο τὸ ὄνομα αὐτο͂ ὁ ἱερεύς, and Orientis Græci Inscr. Sel. 218129 (iii. B.C.) ἐξαλείψαντας τὸ ὄνομα τὸ ἐκείνου. The special comfort of this verse is intelligible when one reads the prayer offered in contemporary Jewish worship (cf. Shmone-Esreh xii. Palest, recension): “for apostates let there be no hope, may the kingdom of the haughty quickly collapse in our days, and may the Nazarenes and the Minim suddenly perish, may they be blotted out of the book of Life and not enrolled along with the righteous”.

The message to Sardis, the most vehement of the seven, has some interesting resemblances to that addrtssed to Ephesus; cf. Revelation 2:1 = Revelation 3:1, Revelation 2:5 ( μνημ.) = Revelation 3:3, Revelation 2:5 (visitation) = Revelation 3:5, Revelation 2:6= Revelation 3:4. The hope described in Revelation 3:5 is burlesqued by Lucian (Peregr. xl.) who describes his pseudo-Christian hero as seen after death περιπατοῦντα ἐν λευκῇ ἐσθῆτι, φαιδρόν κοτίνῳ τε ἐστεμμένον. The metaphorical references to raiment gain point in view of the local trade in woollen goods and dyed stuffs.

Verse 7
Revelation 3:7. ἐν φ. Less than twenty years later an equally favourable account of the local church was given by Ignatius (ad Phil. 3, 5, 10). ἅγιος κ. τ. λ., Jesus is a messiah indeed, one deserving that honoured name and realising its meaning. The favourite Johannine term ἀληθινός (=“true,” in the wider sense of “genuine,” opposed to unreal rather than to untruthtul, cf. Justin’s Dial. xcvi., Athen. vi. 253 100: no pseudo-messiah, as local Jews asserted, cf. 8 c and 9) is here grouped with ἅγιος (i.e., not merely = legitimately messianic as in John 10:36, Clem. Rom. xxiii. 5, but freed from creaturely weakness and imperfection, his nature in intimate touch with the divine fulness, Issel: der Begriff der Heiligkeit im N.T., 1887, pp. 70, 110, R. J. 305), as in Revelation 3:14, Revelation 19:11, Revelation 21:5, Revelation 22:6 with πιστός, and in Revelation 15:3, Revelation 16:7, Revelation 19:2 with δίκαιος. Slightly otherwise, Apoc. Bar. lxvii. 7: “He is true, so that he shall do you good and not evil,” and below at Revelation 16:7 (though this sense might suit here also, as an amplification of ἅγιος). κλεῖν κ. τ. λ. (based on Isaiah 22:22) the messiah, as Davidic scion, possesses the absolute power of admission to and exclusion from the divine realm. This part of the title (cf. Job 12:14, ἐὰν κλείσῃ κατὰ ἀνθρώπων τίς ἀνοίξει;) alludes to what immediately follows as well as to the arrogant claim mentioned in Revelation 3:9. Christ alone, the heavenly κλειδοῦχος, has the right to excommunicate. Compare Savonarola’s brave reply to the bishop of Vasona who had pronounced his sentence of degradation (separo te ab ecclesia militante atque triumphante):—Militante, non triumphante: hoc enim tuum non est.

Verses 7-13
Revelation 3:7-13. The message to Philadelphia.

Verse 8
Revelation 3:8. οἶδά … ἔργα as in the case of Smyrna implying unqualified approval. The reward of this steadfastness (8 c, 10) is threefold: (a) security in their relation to God (8 b), through the love of Christ for them (9); (b) ultimate triumph over their foes (9), and (c) deliverance in the final crisis (10). The open door, here as in Paul (for the ethnic use of the term on sepulchres cf. C. B. P., ii. 395) is usually taken to denote facilities for preaching and advancing the faith among outsiders, in which case the sense would be that the extension of the gospel depends upon, as it forms a high reward of, open confession and a decided stand for Christ. But in view of a passage written by Ignatius to this very church (ad Philad. 3, where Christ himself is termed θύρα τοῦ πατρὸς, διʼ ἧς εἰσέρχονται the patriarchs, prophets, apostles, ͅ καὶ ἡ ἐκκλησία) and of Clem. Rom. xlviii. (where the gate of righteousness is described as open in Christ), the phrase is better connected with Christ himself, not with any good opening for Christian activity. He makes access to God through himself sure; despite trials and temptations (Revelation 3:8-10) his church’s standing is guaranteed by his authority (as in John 10:7; John 10:9, Christ ἡ θύρα τῶν προβάτων). θύρα here is the open heart of God for man; in Revelation 3:20, man’s open heart for God. Jesus, then, equipped with the O.T. attributes of divine authority, assures the church how futile are such excommunications as the Jews were levelling against them. The latter have nothing to do with the conditions of the kingdom. Faith in Jesus constitutes a relation to God which cannot either be impaired or rivalled. Only, the perseverance of the saints is needed; an assured position with God depends not merely on Christ’s will and power but on Christian loyalty as the coefficient of grace. The church at 2 Peter is not blamed for the slenderness of her equipment, which evidently is due to causes outside her control. She is praised for having made good use of the slight resources she possessed (cf. Mark 14:8). Otherwise, though less well, a full stop might be placed after αὐτήν, and ὅτι … τὸ ὄνομα μου taken as the reason for the promise ἰδοὺ … σε, just as in Revelation 3:10 ὅτι … μου is followed by κἀγὼ … γῆς.— αὐτήν, pleonastic use of pron. after relative, a Semitic idiom with Greek affinities (Vit. ii. 138, Thumb 128, Blass § 50, 4) confined to Apoc. (exc. cit. fr. LXX, Acts 15:17) in N.T. In Enoch (xxxviii. 2, and passim) to deny the Lord of Spirits is the capital crime,’ as opposed to “believing in his name’.

Verse 9
Revelation 3:9. διδῶ ἐκ (partit. gen., the construction being dropped and resumed in a rather harsh anacolouthon, ἵνα κ. τ. λ.). The absence of ἐκ before λεγ. does not prevent it from being interpreted as in apposition to συναγωγῆς rather than as directly dependent on διδῶ. On the forms of δίδωμι in Apocalypse see Jannaris’ Hist. Gk. Gramm. 996, 51; the wide usage of the verb is carried on through the LXX from the equally extended employment of the Hebrew equivalent in the later stages of O.T. literature. The Jewish synagogue is denounced as Satanic, owing to its persecuting habits (Satan being regarded as the final source of persecution as of error, cf. above Revelation 3:8 and on Revelation 2:9). Ignatius corroborates the malign activity of Jews at Philadelphia, who were in the habit of molesting the church (ad Philad. 6); he also refers them to the malicious cunning of Satan. Apparently Judaizing tendencies were rife among Christians of Gentile birth at Philadelphia. As in writing to Smyrna, the prophet thereforeclaimed the ancestral title “Jew” for the Christian church. Faith in Christ, not mere nationality, constituted true Judaism; the succession had passed to Christianity. The prominence assigned to this phase of polemic is characteristic of the eriod, though already presaged by Paul (in Romans 9:6-7; Romans 2:28-29). The supercilious contempt of these churchmen for all Christian dissenters from Judaism was to be changed one day into humble respect. The former would find out their grievous mistake when it was too late. καὶ προσκυνήσουσιν, κ. τ. λ., in the spirit and realistic language of post-exilic Judaism (see reff.), denoting abject submission and homage before the glory of the church in the future messianic reign (slightly otherwise in 1 Corinthians 14:25). What they fondly expected from the Gentiles, they were themselves to render to Christians—such would be the grim irony of providence. Compare with what follows, the earlier expectation of Jub. i. 25: “and they shall all be called children of the living God, and every angel and spirit will know, yea they will know that these are my children, and that I love them”. καὶ γμῶσιν, κ. τ. λ., still Isaianic in colouring (from Isaiah 43:4, Isaiah 49:23). Christ’s love to his church ( ἠγ. = “I have loved”) will be proved by her triumphant survival of perils. Her final position, when the conditions of earth are reversed, will throw light upon the divine affection which underlay her previous perseverance, and which meantime is a secret save to those who experience it. The promise of dominion over the Jews here corresponds to that of authority over the Gentiles in Revelation 2:26-27, except that the latter is definitely eschatological. The Jews tardily awaken to the privileges of the church as to the claims of Jesus (see on Revelation 1:7). Probably they scoffed at the claim of the Philadelphian Christians to be objects of the true God’s love. The answer is that faith in Jesus means a revelation of Divine love (the revelation of it), apart from which no Christian life can be accounted for.

Verse 10
Revelation 3:10. The position of μου shows that it belongs not to τὸν λόγον τῆς ὑπομονῆς as a whole, but to ὑπομονῆς (2 Thessalonians 3:5). The precise sense therefore is not “my word about patience” (i.e., my counsel of patience as the supreme virtue of these latter days, so Weiss, Bousset, etc.), but “the word, or the preaching, of that patience which refers to me” (i.e., the patient endurance with which, amid present trials, Christ is to be served; so Alford, Spitta, Holtzm.). See Psalms 38 (39), 8: καὶ νῦν τίς ἡ ὑπομονή μου; οὐχὶ ὁ κύριος; The second reason for praising the Philadelphian Christians is their loyal patience under persecution, as well as the loyal confession of Christ (Revelation 3:8) which had possibly brought on that persecution. κἀγὼ κ. τ. λ. (“I in turn”; cf. similar connection in John 17:6-8), a reproduction of the saying preserved in Luke 21:36. The imminent period τοῦ πειρασμοῦ refers to the broken days which, in eschatological schemes, were to herald messiah’s return. Later on, this period is specifically defined as a time of seduction to imperial worship (cf. Revelation 13:14-17, Revelation 7:2, with Daniel 7:1, LXX). The Philadelphian Christians will not only triumph over the contempt and intrigues of their Jewish foes but also over the wider pagan trial (which is also a temptation), inasmuch as their devotion, already manifested in face of Jewish malice, will serve to carry them through the storm of Roman persecution. The reward of loyalty is in fact fresh power to be loyal on a higher level: “the wages of going on, and ever to be”. This seems better than to take the world-wide trial as the final attempt (Revelation 8:13, Revelation 11:10, etc.) to induce repentance in men or to punish them, from which the P. Christians (cf. Revelation 7:1-8, and Ps. Sol. 13:4–10, 15:6, 7) would be exempt; but it is impossible from the grammar and difficult from the sense, to decide whether τηρεῖν ἐκ means successful endurance (pregnant sense as in John 17:15) or absolute immunity (cf. 2 Peter 2:9), safe emergence from the trial or escape from it entirely (thanks to the timely advent of Christ, Revelation 3:11). Note the fine double sense of τηρεῖν: unsparing devotion is spared at least some forms of distress and disturbance. It is like Luther’s paradox that when a man learns to say with Christ, “The cross, the cross,” there is no cross. Rabbinic piety (Sanh. 98 b) expected exemption from the tribulation of the latter days only for those who were absorbed in good works and in sacred studies.

Verse 11
Revelation 3:11. “You have not long to wait and suffer now”; a fresh motive for tenacity of purpose. Compare with what follows the tradition of R. Simon (in Tract. Shabb. bab. 88 a) that on the occasion of Exodus 24:7, the Israelites were each crowned with two crowns by 600,000 angels—one when they said we will do, the other when they said we will be obedient; but on the occasion of Exodus 33:6 these crowns were snatched off by 1,200,000 devils. In the last day, at the messianic age, God restores these crowns (according to Isaiah 35:10). The sense is not altered if ἵνα … σου (like Luke 12:20) is taken as a vivid form of the passive “lest thou be deprived of thy crown” (cf. Colossians 2:18 with 2 Timothy 4:8), forfeiting it through misconduct.

Verse 12
Revelation 3:12. The reward of steadfastness here is a stable relation to God and absolute (trebly verified) assurance of eternal life, permanence ἐν τῷ ναῷ (verbally inconsistent with Revelation 21:22) τοῦ θεοῦ μου (four times in this verse). From Strabo (xii. 868(905) ἥ τε φιλαδελφία … οὐδὲ τοὺς τοίχους ἔχει πιστούς, ἀλλὰ καθʼ ἡμέραν τρόπον τινὰ σαλεύονται καὶ διΐστανται: xiii. 936 B., πόλις φιλ. σεισμῶν πλήρής· οὐ γὰρ διαλείπουσιν οἱ τοῖχοι διϊστάμενοι, καὶ ἄλλοτʼ ἄλλο μέρος τῆς πόλεως κακοπαθῶν, κ. τ. λ.) we learn that the city was liable to frequent and severe earthquakes, one of which had produced such ruin a while ago (Tac Ann. ii. 47) that the citizens had to be exempted from Imperial taxation and assisted to repair their buildings. These local circumstances (cf. Juv. vi. 411; Dio Cass. lxviii. 25; Renan, 335) lend colour to this promise, which would also appeal to citizens of a city whose numerous festivals and temples are said to have won for it the sobriquet of “a miniature Athens” (E. Bi. 3692). The promise is alluded to in Ep. Lugd., where God’s grace is said to have “delivered the weak and set them up as στύλους ἑδραίους able by means of their patience to stand all angry onsets of the evil one,” and Attalus of Pergamos is termed a στύλον καὶ ἑδραίωμα of the local Christians. Permanent communion with God is further expressed in terms of the widespread ethnic belief that to be ignorant of a god’s name meant inability to worship him, whereas to know that name implied the power of entering into fellowship with him. “Just as writing a name on temple-walls puts the owner of the name in continual union with the deity of the temple, so for early man the knowledge, invocation and vain repetition of the deity’s name constitutes in itself an actual, if mystic, union with the deity named” (Jevons’ Introd. Hist. Religion, 1896, p. 245; cf. Jastrow, p. 173). καὶ γράψω, κ. τ. λ., inscriptions upon pillars being a common feature of Oriental architecture, cf. Cooke’s North Semitic Inscriptions, p. 266, names on pillars; also Reitzenstein’s Poimandres, 20. The provincial priest of the Imperial cultus erected his statue in the temple at the close of his year’s official reign, inscribing on it his own name and his father’s, his place of birth and year of office. Hence some of the mysterious imagery of this verse, applied to Christians as priests of God in the next world. This is more probable than to suspect an allusion to what was written on the high priest’s forehead (Exodus 28:36, cf. Revelation 7:3; Revelation 14:1; Revelation 17:5; Revelation 22:4). Pillars were also, of course, sculptured now and then in human shape. For the first (a) of the three names, cf. Baba Bathra, 75, 2: R. Samuel ait R. Jochanan dixisse tres appellari nomine Dei, justos (Isaiah 43:7), Messiam (Jeremiah 23:6), Hierosolyma (Ezekiel 48:35); also Targ. Jerus. on Exod. xxviii. 30, quisquis memorat illud nomen sanctum [i.e., τετραγράμματον] in hora necessitatis, eripitur, et occulta reteguntur. Where a name was equivalent in one sense to personality and character, to have a divine name conferred on one or revealed to one was equivalent to being endowed with divine power. The divine “hidden name” (Asc. Isa. i. 7 Jewish: “as the Lord liveth whose name has not been sent into this world,” cf. Revelation 8:7) was (according to En. lxix. 14f.) known to Michael, and had talismanic power over dæmons. Perhaps an allusion to this also underlies the apocalyptic promise, the talismanic metaphor implying that God grants to the victorious Christian inviolable safety against evil spirits (cf. Romans 8:38-39). The second (b) name denotes (cf. Isaiah 56:5, Ezekiel 48:35) that the bearer belongs not merely to God but to the heavenly city and society of God. Since rabbinic speculation was sure that Abraham had the privilege of knowing the mysterious new name for Jerusalem in the next world, John claims this for the average and honest Christian. On the connexion between the divine name and the temple, see 3 Maccabees 2:9; 3 Maccabees 2:14, Judith 9:8, etc. The third (c) “my own new name” (Revelation 19:12) is reflected in Asc. Isa. ix. 5 (the Son of God, et nomen eius non potes audire donec de carne exibis); it denotes some esoteric, incommunicable, pre-existent (LXX of Psalms 71:17, En. lxix. 26, cf. R. J. 249, 344) title, the knowledge of which meant power to invoke and obtain help from its bearer. The whole imagery (as in Revelation 2:17, Revelation 19:12) is drawn from the primitive superstition that God’s name. like a man’s name, must be kept secret, lest if known it might be used to the disadvantage of the bearer (Frazer’s Golden Bough, 2nd ed. i. 443 f.). The close tie between the name and the personality in ancient life lent the former a secret virtue. Especially in Egyptian and in Roman belief, to learn a god’s name meant to share his power, and often “the art of the magician consisted in obtaining from the gods a revelation of their sacred names”. The point made by the prophet here is that the Christian God bestows freely upon his people the privilege of invoking his aid successfully, and of entering into his secret nature; also, perhaps, of security in the mysterious future across death. See the famous ch. 125. of E. B. D. where the successive doors will not allow Nu to pass till he tells them their names (cf. chapters cxli. f.). Ignatius tells the Philadelphians (obviously referring to this passage, ad Phil. 6) that people unsound upon the truth of Jesus Christ are to him στῆλαι καὶ τάφοι νεκρῶν, ἐφʼ οἶς γέγραπται μόνον ὀνόματα ἀνθρώπων. The μόνον is emphatic. In the survival of 2 Peter during the later conquests which left the other six towns of the Apocalypse more or less ruined, Gibbon (ch. 64.) irrelevantly finds “a pleasing example that the paths of honour and safety may sometimes be the same”.

Verse 14
Revelation 3:14. Jesus is the Amen because he guarantees the truth of any statement, and the execution of any promise, made by himself. He is consequently the faithful and true witness, whose counsel and rebuke (Revelation 3:18-19) however surprising and unwelcome, are therefore to be laid to heart as authoritative. A faithful witness is one who can be trusted never to misrepresent his message, by exaggeration or suppression, ( ἀληθινός practically = ἀληθής as often, since a real witness is naturally a truthful and competent one) his veracity extending not only to his character but to the contents of his message. In point of sincerity and unerring insight (as opposed to “false” in both senses of the term), Jesus is the supreme moral critic; the church is the supreme object of his criticism. He is also absolutely trustworthy, and therefore his promises are to be believed (Revelation 3:20-21), or rather God’s promises are assured and realised to men through him (cf. π. καὶ ἀ. in 2 Maccabees 2:11). Compare the fine Assyrian hymn of Ishtar (Jastrow, p. 343): “Fear not the mind which speaks to thee comes with speech from me, withholding nothing.… Is there any utterance of mine that I addressed to thee, upon which thou couldst not rely?” (also, Eurip. Ion 1537). The resemblance of ἡ ἀρχή κ. τ. λ., to a passage in Colossians is noteworthy as occurring in an open letter to the neighbouring church of Laodicea (Philonic passages in Grill, pp. 106–110). Here the phrase denotes “the active source or principle of God’s universe or Creation” ( ἀρχή, as in Greek philosophy and Jewish wisdom-literature, = αἰτία origin), which is practically Paul’s idea and that of John 1:3 (“the Logos idea without the name Logos,” Beyschlag). This title of “incipient cause” implies a position of priority to everything created; he is the first in the sense that he is neither creator (a prerogative of God in the Apocalypse), nor created, but creative. It forms the most explicit allusion to the pre-existence of Jesus in the Apocalypse, where he is usually regarded as a divine being whose heavenly power and position are the outcome of his earthly suffering and resurrection: John ascribes to him here (not at Revelation 12:5, as Baldensperger, 85, thinks) that pre-existence which, in more or less vital forms, had been predicated of the messiah in Jewish apocalyptic (cf. En. xlviii.). This pre-existence of messiah is an extension of the principle of determinism; God foreordained the salvation itself as well as its historical hour. See the Egyptian hymn: “He is the primeval one, and existed when as yet nothing existed; whatever is, He made it after He was. He is the father of beginnings.… God is the truth, He lives by Truth, He lives upon Truth, He is the king of Truth.” The evidence for the pre-existence of messiah in Jewish Christian literature is examined by Dr. G. A. Barton, Journ. Bibl. Lit. 1902, pp. 78–91. Cf. Introd. § 6.

Verses 14-22
Revelation 3:14-22. The message for Laodicea, where a church existed by 60 A.D. (Colossians 4:16).

Verse 15
Revelation 3:15. The moral nausea roused by tepid religion. It is best to be warm, and energetic; but even a frank repudiation of religion is at least more promising from an ethical standpoint (Arist. Nik. Eth. vii. 2–10) than a half-and-half attachment, complacently oblivious of any shortcoming. The outsider may be convinced and won over; there is hope of him, for he is under no illusion as to his real relation to the faith. But what can be done with people who are nominal Christians, unable to recognise that they need repentance and that Jesus is really outside their lives (Revelation 3:20)? Cf. Dante’s Inferno, iii. 30 f. For such homely metaphors and their effectiveness, compare the criticism of Longinus in περὶ ὕψους (xxxi.): “Sometimes a plain expression like this tells more forcibly than elegant language; being drawn from common life, it is at once recognised, whilst its very familiarity renders it all the more convincing”. The spirit of the verse resembles that which pervaded Christ’s denunciation of the religious authorities in his day for their ὑπόκρισις, and his more hopeful expectations with regard to the harlots and taxgatherers (Ecce Homo, ch. xiii.); the former condition of religious life was to Jesus a sickening feature in the situation. Just as spiritual death, in the case of the Sardis Christians, meant a lost vitality, so in the case of Laodicea lukewarmness implies that a condition of religious warmth once existed. “He who was never fervent can never be lukewarm.” In his analysis of this state (Growth in Holiness, ch. xxv.), Faber points out not only that its correlative is a serene unconsciousness and unconcern (cf. Revelation 3:17 b), but that one symptom is a complacent attention to what has been achieved (cf. 17 a) rather than sensitiveness to what is left undone, with “a quiet intentional appreciation of other things over God” (cf. Revelation 3:20), which is all the more mischievous that it is not open wickedness.

Verse 16
Revelation 3:16. The divine disgust at lukewarm religion. Christ, says the prophet, is sick of the lukewarm: as the purpose ( μέλλω) of rejection does not exclude the possibility of a change upon the part of the church which shall render the execution of the purpose needless, advice to repent immediately follows upon the threat. The latter is unconditional only in form. Exclusion from God’s life forms one side of the penalty, humiliating exposure before men the other (18).

Verse 17
Revelation 3:17. Priding herself not merely on the fact but (as is implied) on the means by which it had been secured (viz., personal skill, merit) and finally on the independent self-reliant position thus attained: a profuse certificate of merit, selfassigned. To conceit and self-deception the prophet wrathfully ascribes the religious indifference at Laodicea. “No one,” says Philo (Fragm. p. 649, Mang.), “is enriched by secular things, even though he possessed all the mines in the world; the witless are all paupers.” The reference is to spiritual possessions and advantages. It is irrelevant to connect the saying with the material wealth and resources of Laodicea, as exemplified in the fact that it was rebuilt by its citizens after the earthquake in 60–61 A.D. without help from the imperial authorities (Tacit. Ann. xiv. 27). For one thing, the incident is too far back; for another, the Apocalypse is concerned not with the cities but with the Christian churches. Such an allusion may have been in the writer’s mind, especially if the church included in its membership prosperous and influential citizens, since complacency and self-satisfaction are fostered by material comfort. “If wealthily then happily,” in Laodicea as in Padua. Still, these weeds spring from other soils as well. An inefficient ministry (cf. Colossians 4:17) and absence of persecution or of special difficulties at Laodicea probably helped to account for the church’s languid state. As John suggests, the church which is truly rich in spiritual and moral qualities does not plume itself upon them (Revelation 2:9). οὐκ οἶδας, cf. the echo of this in Oxyrhynchite Logia, i. 3: τυφλοί εἰσιν τῇ καρδίᾳ αὐτῶν καὶ οὐ βλέπ[ ουσιν, πτωχοὶ καὶ οὐκ οἴδασιν τ] ὴν πτωχιαν (?), where blindness and poverty and unconsciousness of both occur. σύ, emphatic; ἐλεεινός, “needing pity” rather than (as Daniel 9:23; Daniel 10:11, LXX) “finding pity”; ταλ. (cf. with Revelation 3:19, Sap. iii. 11: σοφίαν γὰρ καὶ παιδείαν ὁ ἐξουθενῶν ταλαίπωρος), only here and Romans 7:24 in N. T., two passages representing the extremes of misery—unconscious and conscious. ὁ κ. τ. λ. = “the embodiment of”.

Verse 18
Revelation 3:18. The counsel is conveyed in the dialect of the local situation. ἀγοράσαι in the poor man’s market (Isaiah 55:1, cf. Matthew 6:19-20), significant words as addressed to the financial centre of the district. “From me,” is emphatic; the real life is due to man’s relation with Christ, not to independent efforts upon his own part. Local Christians needed to be made sensitive to their need of Christ; in Laodicea evidently, as in Bunyan’s Mansoul, Mr. Desires-awake dwelt in a very mean cottage. “Refined” = genuine and fresh, as opposed to counterfeit and traditional (cf. Plato, Rep. iii. 413 e, 416 e). For παιδεία wrought upon the people of God by a divine Davidic king whose words are πεπυρωμένα ὑπὲρ χρυσίον τίμιον, see Ps. Sol. 17:47, 48.— ἱμάτια. Laodicea was a famous manufacturing centre, whose trade largely consisted of tunics and cloth for garments. The allusion is (cf. below, on Revelation 3:20 and Revelation 16:15) to careless Christians caught off their guard by the suddenness of the second advent. κολλούριον or κολλύριον (cf. the account of a blind soldier’s cure by a god [Aesculapius?] who bade him κολλύριον συντρῖψαι, Dittenberger’s Sylloge Inscript. Graec. 807, 15 f.), an eye-salve for tender eyes: an allusion to the “Phrygian powder” used by oculists of the famous medical school at Laodicea (C. B. P. i. 52). To the Christian Jesus supplies that enlightenment which the Jews found in the law (Psalms 19:8); “uerba legis corona sunt capitis, collyrium oculis” (Tract. Siphra fol. 143, 2); “uerba legis corona sunt capitis, torques collo, collyrium oculis” (Vajikra R., fol. 156, 1). True self-knowledge can be gained only by the help of Christ, i.e., in the present case mediated by Christian prophecy. Like Victor., Lightfoot (Colossians, p. 44) interprets this allusion by the light of Ephesians 1:8, Colossians 1:27, as a rebuke to the vaunted intellectual resources of the Church; but there is no need thus to narrow the reference. It is to be observed that John does not threaten Laodicea with the loss of material wealth (cf. Pirke Aboth, cited above on Revelation 2:9) in order to have her spiritual life revived.

Verse 19
Revelation 3:19. The prophet now relents a little; the church has still a chance of righting herself. Such a reproof as he has given in Christ’s name, and the discipline it involves ( παιδεύω, wider than ἐλ.) are really evidence of affection, not of antipathy or rejection. This is the method of God at least ( ἐγώ, emphatic; “whatever others do”), with whom censure does not mean hostility. φιλῶ, the substitution of this synonym (contrast Hebrews 12:6) for the LXX ἀγαπᾷ is remarkable in view of the latter term’s usage in the Apocalypse; the other variation ἐλέγχω καὶ παιδεύω ( ἐλ. (907), παιδ. (908) (909), LXX) is probably ornate rather than a duplicate. The love of Christ for his people is mentioned in the Apocalypse only here (with a reminiscence if not a quotation of O.T.), in Revelation 1:5, and in Revelation 3:9 (incidentally). In the latter passage, the divine love sustains and safeguards those who are loyal; here it inflicts painful wounds upon the unworthy, to regain their loyalty. ζήλευε (pres.) = a habit, μετανόησον (aor.) = a definite change once for all. The connexion ( οὖν) seems to be: let the foregoing rebuke open your eyes at once to the need of repentance, and also to the fact that it is really love on my part which prompts me thus to expose and to chastise you; such a sense of my loving concern, as well as of your own plight, should kindle an eager heat of indignation (2 Corinthians 8:11, ἀλλα ζῆλον) gathering into a flame of repentance that will burn up indifference and inconsistency (cf. Weinel, 188 f.). The urgent need of immediate repentance rests not only on the special character of the temptation to which the local Christians were succumbing (“It is a great grace to find out that we are lukewarm, but we are lost if we do not act with vigour. It is like going to sleep in the snow, almost a pleasant, tingling feeling at the first, and then—lost forever,” Faber), but on the fact that this warning was their last chance.

Verse 20
Revelation 3:20. The language recalls Song of Solomon 5:2 ( φωνὴ ἀδελφιδοῦ μου κρούει ἐπὶ τὴν θύραν· ἄνοιξον μοι, for contemporary evidence of the allegorical use of Canticles see Gunkel’s note on 4 Esdras. 5:20 f. and Bacher’s Agada d. Tannaiten, i. 109, 285 f. 425, etc.) interpreted in the eschatological sense ( γινώσκετε ὅτι ἐγγύς ἐστιν ἐπὶ θύραις Mark 13:29 = Matthew 24:33) of the logion in Luke 12:35-38 upon the servants watching for their Lord, ἵνα ἐλθόντος καὶ κρούσαντος εὐθέως ἀνοίξωσιν αὐτῷ (whereupon, as here, he grants them intimate fellowship with himself and takes the lead in the matter). To eat with a person meant, for an Oriental, close confidence and affection. Hence future bliss (cf. En. lxii. 14) was regularly conceived to be a feast (cf. Dalman i. § 1, (910). 4 a and Volz 331), or, as in Luke 22:29-30 and here (cf. Revelation 3:21), feasting and authority. This tells against the otherwise attractive hypothesis that the words merely refer to a present repentance on the part of the church or of some individuals in it (so e.g. de Wette, Alf., Weiss, Simcox, Scott), as if Christ sought to be no longer an outsider but a welcome inmate of the heart (cf. Ruskin’s Sesame and Lilies, § 95). The context (cf. 18 and 21), a comparison of Revelation 16:15 (which may even have originally lain close to Revelation 3:20), and the words of James 5:9 ( ἰδοὺ ὁ κριτὴς πρὸ τῶν θυρῶν ἕστηκεν) corroborate the eschatological interpretation (so e.g. Düsterdieck, Pfleid., Bousset, Forbes, Baljon, Swete, Holtzmann), which makes this the last call of Christ to the church when he arrives on the last day, though here Christ stands at the door not as a judge but as a friend. Hence no reference is made to the fate of those who will not attend to him. In Revelation 2:5; Revelation 2:16, ἔρχομαι σοι need not perhaps be eschatological, since the coming is conditional and special, but ἔρχομαι by itself (Revelation 3:11) and ἥξω (Revelation 2:25) must be, while Revelation 3:3 probably is also, in view of the context and the thief-simile. The imminent threat of Revelation 3:16 is thus balanced by the urgency of Revelation 3:20. For the eschatological ἰδού cf. Revelation 1:7, Revelation 16:15, Revelation 21:3, Revelation 22:7; Revelation 22:12. φωνῆς, implying that the voice is well-known. To pay attention to it, in spite of self-engrossment and distraction, is one proof of the moral alertness ( ζήλευε) which means repentance. For the metaphorical contrast (reflecting the eternal paradox of grace) between the enthroned Christ of 21 and the appealing Christ of 20, cf. the remarkable passage in Sap. 9:4; 9:6 f., 10 f., where wisdom shares God’s throne and descends to toil among men; also Seneca’s Epp. lxi. (quemadmodum radii solis contingunt quidem terram, sed ibi sunt unde mittuntur; sic animus magnus et sacer conüersatur quidem nobiscum, sed haeret origini suae [Revelation 5:6]: illinc pendet, illuc spectat ac nititur, nostris tanquam melior interest). By self-restraint, moderation, and patience, with regard to possessions, a man will be some day a worthy partner of the divine feast, says Epictetus (Enchir. xv.): “but if you touch none of the dishes set before you and actually scorn them, τότε οὐ μόνον ἔσει συμπότης θεῶν ἀλλὰ καὶ συνάρχων.

Verse 21
Revelation 3:21. δώσω κ. τ. λ., To share Christ’s royal power and judicial dignity it a reward proffered in the gospels, but Jesus there (cf. Mark 10:40) disclaimed this prerogative. God’s throne is Christ’s, as in Revelation 22:1. νικῶν = the moral purity and sensitiveness (cf. Revelation 3:18 and on Revelation 2:7) which succeeds in responding to the divine appeal. The schema of God, Christ, and the individual Christian (cf. on Revelation 2:27) is characteristically Johannine (f. John 15:9 f., John 17:19 f., John 20:21), though here as in Revelation 3:20 (contrast John 14:23) the eschatological emphasis makes the parallel one of diction rather than of thought.

The scope and warmth of the promises to Laodicea seem rather out of place in view of the church’s poor religion, but here as elsewhere the prophet is writing as much for the churches in general as for the particular community. He speaks ταῖς ἐκκλησίαις. This consideration, together with the close sequence of thought in Revelation 3:19-21 forbids any attempt to delete Revelation 3:20-21 as a later editorial addition (Wellhausen) or to regard Revelation 3:20 (Revelation 3:21) as an epilogue to the seven letters (Vitringa, Alford, Ramsay) rather than as an integral part of the Laodicean epistle. Such a detachment would be a gratuitous breach of symmetry. But, while these closing sentences are not a sort of climax which gathers up the menaces of 2–3., Revelation 3:21 (with its throne-reference) anticipates the following visions (Revelation 3:4-5.). To the prophet the real value and significance of Christ’s life were focussed in his sacrificial death and in the rights and privileges which he secured thereby for those on whose behalf he had suffered and triumphed. This idea, already suggested in Revelation 1:5-6; Revelation 1:17-18, forms the central theme of the next oracle.

The ἐκκλησίαι now pass out of sight till the visions are over. During the latter it is the ἅγιοι who are usually in evidence, until the collective term πόλις is employed in the final vision (cf. Revelation 3:12). John knows nothing of any catholic ἐκκλησία. To him the ἐκκλησίαι are so many local communities who share a common faith and expect a common destiny; they are, as Kattenbusch observes, colonies of heaven, and heaven is their mother-country. Partly owing to O.T. associations, partly perhaps on account of the feeling that an ἐκκλησία (in the popular Greek sense of the term) implied a city, John eschews this term. He also ignores the authority of any officials; the religious situation depends upon the prophets, who are in direct touch with God and through whom the Spirit of God controls and guides the saints. Their words are God’s words; they can speak and write with an authority which enables them to say, Thus saith the Spirit. Only, while in the contemporary literature of Christianity the prophetic outlook embraces either the need of organisation in order to meet the case of churches which are scattered over a wide area and exposed to the vagaries of unauthorised leaders (Pastoral Epistles and Ignatius), or contention among the office-bearers themselves (a sure sign of the end, Asc. Isa. iii. 20f.), John’s apocalypse stands severely apart from either interest.

NOTE on Revelation 1:9 to Revelation 3:22. We have no data to show whether the seven letters or addresses ever existed in separate form, or whether they were written before or after the rest of the visions. All evidence for such hypotheses consists of quasi-reasons or precarious hypotheses based on some a priori theory of the book’s composition. The great probability is that they never had any rôle of their own apart from this book, but were written for their present position. As the Roman emperors addressed letters to the Asiatic cities or corporations (the inscriptions mention at least six to Ephesus, seven to Pergamos, three to Smyrna, etc.), so Jesus, the true Lord of the Asiatic churches, is represented as sending communications to them (cf. Deissmann’s Licht vom Osten, pp. 274 f.). The dicit or λέγει with which the Imperial messages open corresponds to the more biblical τάδε λέγει of Revelation 2:1, etc. Each of the apocalyptic communications follows a fairly general scheme, although in the latter four the appeal for attention follows (instead of preceding) the mystic promise, while the imperative repent occurs only in the first, third, fifth, and seventh, the other churches receiving praise rather than censure. This artificial or symmetrical arrangement, which may be traced in or read into other details, is as characteristic of the whole apocalypse as is the style which—when the difference of topic is taken into account—cannot be said to exhibit peculiarities of diction, syntax, or vocabulary sufficient to justify the relegation of the seven letters to a separate source. Even if written by another hand or originally composed as a separate piece, they must have been worked over so thoroughly by the final editor and fitted so aptly into the general scheme of the whole Apocalypse (cf. e.g. Revelation 2:7 = Revelation 22:2; Revelation 22:14; Revelation 22:19; Revelation 2:11 = Revelation 20:6; Revelation 2:17 = Revelation 19:12; Revelation 2:26 = Revelation 20:4; Revelation 2:28 = Revelation 22:16; Revelation 3:5 = Revelation 7:9; Revelation 7:13; Revelation 3:5 = Revelation 13:8, Revelation 20:15; Revelation 3:12 = Revelation 21:10, Revelation 22:14; Revelation 3:21 = Revelation 4:4; Revelation 3:20 = Revelation 19:9; etc.), that it is no longer possible to disentangle them (or their nucleus). The special traits in the conception of Christ are mainly due to the fact that the writer is dealing here almost exclusively with the inner relation of Jesus to the churches. They are seldom, if ever, more realistic or closer to the messianic categories of the age than is elsewhere the case throughout the apocalypse; and if the marjoram of Judaism or (as we might more correctly say) of human nature is not wholly transmuted into the honey of Christian charity—which is scarcely surprising under the circumstances—yet the moral and mental stature of the writer appears when he is set beside so powerful a counsellor in some respects as the later Ignatius. Here John is at his full height. He combines moral discipline and moral enthusiasm in his injunctions. He sees the central things and urges them upon the churches, with a singular power of tenderness and sarcasm, insight and foresight, vehemence and reproach, undaunted faithfulness in rebuke and a generous readiness to mark what he thinks are the merits as well as the failings and perils of the communities. The needs of the latter appear to have been twofold. One, of which they were fully conscious, was outward. The other, to which they were not entirely alive, was inward. The former is met by an assurance that the stress of persecution in the present and in the immediate future was under God’s control, unavoidable and yet endurable. The latter is met by the answer of discipline and careful correction; the demand for purity and loyalty in view of secret errors and vices is reiterated with a keen sagacity. In every case, the motives of fear, shame, noblesse oblige, and the like, are crowned by an appeal to spiritual ambition and longing, the closing note of each epistle thus striking the keynote of what follows throughout the whole Apocalypse. In form, as well as in content, the seven letters are the most definitely Christian part of the book.

The scene now changes. Christ in authority over his churches, and the churches with their angels, pass away; a fresh and ampler tableau of the vision opens (cf. on Revelation 1:19), ushering in the future (Revelation 6:1 to Revelation 22:5), which—as disclosed by God through Christ (Revelation 1:1)—is prefaced by a solemn exhibition of God’s supremacy and Christ’s indispensable position in revelation. In Apoc. Bar. xxiv. 2 the seer is told that on the day of judgment he and his companions are to see “the long-suffering of the Most High which has been throughout all generations, who has been long-suffering towards all those born that sin and are righteous.” He then seeks an answer to the question, “But what will happen to our enemies I know not, and when Thou wilt visit Thy works (i.e., for judgment)”? This is precisely the course of thought (first inner mercies and then outward judgments) in Revelation 2-3, 4 f.; although in the former John sees in this life already God’s great patience towards his people, The prophet is now admitted to the heavenly conclave where (by an adaptation of the rabbinic notion) God reveals, or at least prepares, his purposes before executing them. Chapter 4 and chapter 5 are counterparts; in the former God the Creator, with his praise from heavenly beings, is the central figure: in the latter the interest is focussed upon Christ the redeemer, with his praise from the human and natural creation as well. Chapter 5 further leads over into the first series of events (the seven seals, 6–8) which herald the dénouement. Henceforth Jesus is represented as the Lamb, acting but never speaking, until in the epilogue (Revelation 22:6-21) the author reverts to the Christological standpoint of 1–3. Neither this nor any other feature, however, is sufficient to prove that 4–5 represent a Jewish source edited by a Christian; the whole piece is Christian and homogeneous (Sabatier, Schön, Bousset, Pfleiderer, Wellhausen). Chapter 4 is a preliminary description of the heavenly court: God’s ruddy throne with a green nimbus being surrounded by a senate of πρεσβύτεροι and mysterious ζῷα. Seven torches burn before the throne, beside a crystal ocean, while from it issue flashes and peals accompanied by a ceaseless liturgy of adoration from the πρεσβύτεροι and the ζῷα, who worship with a rhythmic emotion of awe.

04 Chapter 4 
Verse 1
Revelation 4:1. μετὰ … ἰδού introducing as usual in an independent clause (instead of a simple accus., Vit. ii. 8 f., 31, 173, 174, to which he reverts in Revelation 4:4) some fresh and weighty revelation; lesser phases are heralded by the simpler καὶ εἶδον. The phrase indicates a pause, which of course may have covered days as well as hours in the original experience of the seer, if we assume that his visions came in the order in which they are recorded. He is no longer in the island but up at the gates of heaven. In his trance, a heavenly voice comes after he has seen—not heaven opened (the usual apocalyptic and ecstatic symbol, e.g. Acts 10:11 = a vision, Revelation 11:5, Ezekiel 1:1, Matthew 3:16, Ap. Bar. xxii. 1) but—a door set open (ready, opened) in the vault of the mysterious upper world which formed God’s house. Then follows the rapture (which in Revelation 1:9 precedes the voice). The whole vision is composed by a man familiar with O.T. prophecy, in Semitic style: short clauses linked by the monotonous καί, with little or no attempt made at elaboration of any kind. Traits from the theophany of God as a monarch, surrounded by a triple circle (cf. the triple circle surrounding Ahuramazda), are blended with traits drawn from the theophany in nature. The ordinary Jewish conception (Gfrŏrer, i. 365 f.) tended to regard God as the royal priest, to whom angels rendered ceaseless levitical praise and service (cf. Revelation 4-5), or as a glorified rabbi whose angels act as interpreters of the heavenly mysteries for man (cf. Revelation 10 and apocalyptic literature in general with its angelic cicerones). In the seven heavens of Chagiga, 12b, the third is the place where “the millstones grind manna for the righteous” (Psalms 78:23-24, cf. Revelation 2:17), whilst in the fourth are the heavenly Jerusalem (cf. Revelation 21:10) and the temple (Revelation 15:5 f.) and the altar (Revelation 8:3 f.) where the great prince Michael offers an offering, but in the fifth the ministering angels, who sing God’s praise by night, are silent by day to let Israel’s adoration rise to the Most High (see on Revelation 4:8). ἀνάβα ὧδε (cf. the common phrase, ἀναβαίνειν εἰς τὸν οὐρανόν, of penetration into heavenly mysteries), from Exodus 19:16; Exodus 19:24, φωνὴ τῆς σάλπιγγος ἤχει μέγα … εἶπεν δὲ αὐτῷ κύριος … ἀνάβηθι. As in the O.T. the revelation is vouchsafed spontaneously, whereas in Iranian theology (e.g., in the Vendidàd) “it is the wish of man, not the will of God, that is the first cause of the revelation” (Darmesteter, S. B. E. iv. p. lxxxv.). The seer does not enter the door till he is called; to know the divine will is the outcome of revelation, not of inquiry or speculative curiosity (similar idea in 1 Corinthians 2:9 f.). Enoch (xiv. 9 f.) also does not enter the palace of God with its fire-encircled walls, but sees through the open portals “a high throne, καὶ τὸ εἶδος αὐτοῦ ὡσεὶ κρυστάλλινον … καὶ ὄρος χερουβίν … and from underneath the great throne came streams of flaming fire so that I could not look thereon. And the great Glory sat thereon and his raiment shone more brightly than the sun and was whiter than any snow.” He is finally called by God to approach but not to enter. Cf. Ap. Bar. li. 11, Test. Levi. v., “and the angel opened unto me the gates of heaven, and I saw the holy One, the Most High, seated on the throne”.

Verse 2
Revelation 4:2. A fresh wave of ecstasy catches up the seer. εὐθέως … πνεύματι, repeating Revelation 1:10, not because the author had forgotten his previous statement, and still less because a new source begins here (Vischer), but simply because every successive phase of this Spirit-consciousness, every new access of ecstasy, was considered to be the result of a fresh inspiration; so the O.T. prophets (e.g., Ezekiel 11:1 καὶ ἀνέλαβέν με πνεῦμα κ. τ. λ., followed by Ezekiel 11:5 καὶ ἔπεσεν ἐπʼ ἐμὲ πνεῦμα, Ezekiel 2:2 and Ezekiel 3:24; cf. Enoch xiv. 9 καὶ ἄνεμοι ἐν τῇ ὁράσει μου … εἰσήνεγκάν με εἰς τὸν οὐρανόν followed by ver 14 ἐθεώρουν ἐν τ. ὁ. μ. καὶ ἰδοὺ κ. τ. λ., lxxi. 1 and 5, etc.). The primitive Christian conception of the Spirit was that of a sudden and repeated transport rather than a continuous experience (Acts 4:8; Acts 4:31, etc.), particularly in the region of ecstasy. The royal presence is depicted in this theophany by means of similes and metaphors (partly rabbinic) which originally were suggested in part by the marvellous atmospheric colouring of an Eastern sky during storm or sunset; several had been for long traditional and fanciful modes of expressing the divine transcendence (e.g., En. xiv. 18 f. the divine glory like crystal, etc.) which dominates the Apocalypse. God is a silent, enthroned (cf. 1 Kings 22:19 etc.), eternal Figure, hidden by the very excess of light, keeping ward and watch over his people, but never directly interfering in their affairs till the judgment, when mankind appears before his throne for doom and recompense. This reluctance to name or describe God, so characteristic of the later Judaism, was allied to the feeling which mediated his action upon the world through angels or through his Christ (see on Revelation 1:1 and Revelation 15:8). For the tendency to describe God and heaven in priestly terms, cf. Gfrörer, i. 276 f. The whole of the present passage is illustrated by Pirke Elieser, iv.: “majestas sancti benedicti est in medio quattuor classium angelicarum. Ipse insidet throno excelso eleuatus, atque solium eius sublime suspensum est sursum in aere, figura autem gloriae eius est sicut color Chasonal, juxta uerba prophetiae (Ezekiel 1:27) … atque oculi per totum orbem discurrunt. Sagittae eius sunt ignis et grando; a dextra eius uita est, a sinistramors, sceptrum ignitum in manu eius. Expansum est ante eum uelum, et septem angeli qui prius creati sunt, famulantur ei ante uelum … infra thronum gloriae eius est sicuti lapis sapphiri.”

Verse 3
Revelation 4:3. The sources of the general conception lie far back in passages like Isaiah 6:1 f., Ezekiel 1:26 f., Daniel 7:9 f., Enoch xxxix., xl., xlvi., mediated by rabbinical interpretations. But it should be noted that in the palace-temple of Hatra, the Parthian capital, one well-known frieze contained a row of figures including the griffin, the eagle, the human face, the head of an ox, and an emblem on the cornice apparently representing the sun. With a sublime restraint, the author leaves the royal presence undefined, though he is more definite and explicit on the whole than (say) Ezekiel. The latter’s advance in this respect upon his predecessors was explained by the rabbis (cf. Streane’s Chagiga, p. 73) as a needful counteractive to the Jewish belief that visions were impossible outside Canaan, and as a help to men of the captivity who needed “special details to support them in their trials” (cf. above, Revelation 1:9 f.). The σάρδιον, a flesh-coloures, semi-transparent, often golden or ruddy gem, answers to our red jasper or cornelian, so-called perhaps from Sardis, whence the stone was originally exported, ὅμοιος, adj. only here with two terminations. “The striking simile ὅμ. ὁρ. λ. ἰ. κ. σ. recalls the portrait statues of Roman emperors and others, in which the raiment is worked out in hard-coloures stones—a fashion introduced in the last years of the republic from Ptolemaic Egypt” (Myres, E. Bi., 4812).— ἶρις. The nimbus or halo round the throne is green, σμ. (cf. Deissm. 267) being malachite or more probably an emerald (Revelation 21:19), to which the ancients attributed a talismanic power of warding off evil spirits. “Thou hast made heaven and earth bright with thy rays of pure emerald light” (hymn to Ra, E. B. D. 8). The. rabbis (Chagiga, 16 a) discouraged any study of the rainbow, as it symbolised the glory of God. As the symbol of God’s covenant, it may be here a foil to the forbidding awe of Revelation 4:5 a (which develops 3 a, as 5 b develops 3b–4); “Deus in judiciis semper meminit foederis sui” (Grotius.) But, like the parabolic details of Jesus, these traits are mainly descriptive. The association of jasper, sardius, and emerald is a genuinely Hellenic touch: cf. Phaedo, 110, where Plato describes the real earth under the heavens of paradise as a place where in perfection lie such things as exist here but in fragmentary beauty—for example, the pebbles esteemed here, σάρδιά τε καὶ ἰάσπιδας καὶ σμαράγδους. Flinders Petrie, taking σμ. as rock-crystal, argues that the rainbow here is of the prismatic colour which a hexagonal prism of that colourless stone would throw (Hastings, D. B. iv. 620).

Verse 4
Revelation 4:4. This verse breaks the continuous description of 3 and 5; it is evidently an original touch of the writer introduced into the more or less traditional scenery of the eternal court where “all the sanctities of heaven stood thick as stars” (cf. Revelation 5:11). The conception of twenty-four πρεσβύτεροι royally (Revelation 1:6) enthroned as divine assessors, with all the insignia of state, reaches back in part to a post-exilic apocalypse (Isaiah 24:23, βασιλεύσει κύριος ἐν σιὼν καὶ εἰς ἱερουσαλὴμ καὶ ἐνώπιον τῶν πρεσβυτέρων δοξασθήσεται), in part to the historic gerousia. But their attire (golden crowns, white robes) and functions are royal rather than judicial or sacerdotal. They are heavenly beings, angelic figures corresponding to the θρόνοι of Colossians 1:16 (cf. Isaiah 63:9 οὐ πρεσβὺς οὐδὲ ἄγγελος). The significance of the doubled 12 has been found in the twelve patriarchs or tribes + the twelve apostles (Andr., Areth., Vict., Alford, Weiss, etc.), in Jewish and Gentile Christianity (Bleek, de Wette, Weizsäcker, Swete), or in the twenty-four classes of the post-exilic priests with their “elders” (Schürer, H. J. P. i. 216 f., so from Vitringa to Ewald, Hilg., Renan, Spitta, Wellh., Erbes, Briggs). But the notion of the church as a fusion or combination of the old and the new covenants is alien to primitive Christianity, and the “elders’ are not the ideal or celestial representatives of the church at all. They pertain to the heavenly court, as in the traditional mise-en-scène of the later Judaism, which had appropriated this and other imaginative suggestions of the heavenly court (Schrader,3 pp. 454 f.), or, judicial council from the Babylonian, astro-theology, where μετὰ τὸν ζῳδιακὸν κύκλον were ranged four-and-twenty stars, half to the north, and half to the south, of which the visible are reckoned as belonging to the living, the invisible to the dead, οὓς δικαστὰς τῶν ὅλων προσαγορεύουσιν (Diod. Sic. 2:31, quoted by Gunkel in S. C. 302–308, who rightly finds in the same soil roots of other symbols in this passage, such as the four ζῷα and the seven λαμπάδες). In Slav. En. iv. 1. immediately after “the very great sea” in the first heaven is mentioned (cf. Revelation 4:6), Enoch is shown “the elders and the rulers of the orders of the stars;” so in Judicium Petri, εἴκοσι γὰρ καὶ τέσσαρές εἰσι πρεσβύτεροι, twelve on the right hand of God and twelve on the left, as in Acta Perpet. The twenty-four star-deities of the Babylonian heaven had thus become adoring and subordinate angelic beings (cf. ἡμῶν, Revelation 4:11) in the apocalyptic world of the later Judaism, and our author retains this Oriental trait, together with the seven torches, the halo, etc., in order to body forth poetically his conception of the divine majesty (so, after Gunkel, Jeremias, and Bousset, Bruston, J. Weiss, Scott, Forbes, Porter). A partial anticipation of this feature, as well as of some others, in the Apocalypse occurs not only in the “sacred council” of Doushara, the Nabatean deity (cf. Cook’s North Semit. Inscr., pp. 221 f., 443 f.), but in Egyptian mythology, as, e.g., in the following inscription from the tomb of Unas (5th dynasty, 3500 B.C.) “His place is at the side of God, in the most holy place; he himself becomes divine (neter), and an angel of God; he himself is triumphant. He sits on the great throne by the side of God [Revelation 3:21]. He is clothed with the finest raiment of those who sit on the throne of living right and truth. He hungers not, nor thirsts, nor is sad, for he eats daily the bread of Ra, and drinks what He drinks daily, and his bread also is that which is spoken of by Seb, and that which comes forth from the mouth of the gods [Revelation 7:16-17; Revelation 21:4]. Not only does he eat and drink of their food, but he wears the apparel they wear—the white linen and sandals, and he is clothed in white … and these great and never-failing gods give unto him of the Tree of Life [Revelation 2:7] of which they themselves do eat, that he likewise may live.”

Verse 5
Revelation 4:5. The impression of awe is heightened by traits from the primitive Semitic theophany which, especially in judgment, was commonly associated with a thunderstorm ( φωναί = the shrieks and roaring blasts of the storm). Thunder in the Apocalypse is either a sort of chorus in praise of God (as here) or punitive (e.g., Revelation 16:18); in Enoch lix. 1 the seer beholds the secrets of the thunder, “how it ministers unto well-being and blessing, or serves for a curse before the Lord of Spirits”. For the “torches of fire” (seven being a sacred number = collective and manifold power, Jastrow 265, Trench 62–70) cf. Ezekiel 1:13 ὡς ὄψις λαμπάδων συστρεφομένων ἀναμέσον τῶν ζῴων καὶ φέγγος τοῦ πυρὸς καὶ ἐκ τοῦ πυρὸς ἐξεπορεύετο ἀστραπή, and Apoc. Bar. xxi. 6, where “holy living creatures, without number, of flame and fire” surround the throne. Fulness, intensity, energy, are implied in the figure, which reflects the traditional association (in the primitive mind) of fire and flame with the divinity, and especially with the divine purity or holiness of which they were regarded as an outward expression. There may be an allusion to the ignes aeterni or sempiterni of Roman mythology, an equivalent for the heavenly bodies; but Jewish eschatology had for over two centuries been familiar with the seven watchers of the heavenly court and their counterparts in Persian and Babylonian mythology. The combination of fire and crystal (Revelation 4:6, see also Revelation 15:2) goes back originally to Exodus 24:9-10; Exodus 24:17, and Ezekiel 1:22; Ezekiel 1:27, mediated by passages like En. xiv. 9, 17 f. , 21–23; while the groundwork of the symbol answers to the seven Persian councillors (Ezra 7:14, Esther 1:14) who formed the immediate circle of the monarch, a counterpart of the divine Amshaspands, as well as to the sacred fire of Ormuzd, which (on Zoroastrian principles) was to be kept constantly burning. Seven burning altars, evidently representing a planetary symbolism, also occur in the cult of Mithra, while in the imageless temple of Melcarth at Gades fires always burned upon the altar, tended by whiterobed priests.—5 c reads like an editorial comment or a liturgical gloss; the πρεσβύτεροι, e.g., are undefined.

Verse 6
Revelation 4:6. For a sea in heaven, cf. above (on Revelation 4:4). In Test. Patr. Levi. 2 the sea lies within the second (first) heaven ὕδωρ κρεμάμενον ἀνάμεσον τούτου κἀκείνου, and in the Egyptian paradise the triumphant soul goes to “the great lake in the Fields of Peace,” where the gods dwell. The description, “a sea of glass, like crystal” (i.e., transparent, ancient glass being coarse and often semi-opaque, and ὕαλος being primarily = transparent, not vitreous) borrowed partly from archaic tradition (coloured by Egyptian and Assyrian ideas), is intended to portray the ether, clear and calm, shimmering and motionless. Rabbinic fancy compared the shining floor of the temple to crystal, and the hot eastern sky is likened (in Job 37:18) to a molten mirror, dry and burnished. Heaven is a sort of glorified temple (1 Kings 7:23, the sea in the Solomonic temple being copied from the oblong or round tank which represented the ocean at every Babylonian temple, while the earth was symbolised by the adjoining zikkurat), and the crystal firmament is a sort of sea. In Slav. En. iii. 1–3 the seer observes, in the first heaven, the ether, and then “a very great sea, greater than the earthly sea”. καὶ ἐν μέσῳ, κ. τ. λ.: “and in the middle (of each side) of the throne and (consequently) round about the throne,” the four חַיּוֹת of Ezekiel 1:5; Ezekiel 1:18 (cf. Apoc. Bar. li. 11). γέμοντα κ. τ. λ., a bizarre but archaic symbol for completeness of life and intelligence rather than for Argus-like vigilance. The four angels of the presence in En. xl. 2 move out, like Milton’s seven (Par. Lost, 3:647 f.), on various errands (lxxi. 9, cf. lxxxviii. 2, 3). The ζῷα of John are stationary, except in Revelation 15:7, where the context (cf. Revelation 6:6) might suggest that the seer took them to represent creation or the forces of the natural world (cf. the rabbinic dictum: quattuor sunt qui principatum in hoc mundo tenent, inter creaturas homo, inter aues aquilo, inter pecora bos, inter bestias leo). Note also that when they worship (Revelation 4:9), the πρεσβύτεροι acknowledge God’s creative glory (Revelation 4:11), and that the O.T. cherubim are associated with the phenomena of the storm-cloud. The seer does not define them, however, and they may be, like the πρεσβύτεροι, a traditional and poetical trait of the heavenly court.— τέσσερα, cf. Slav. En. xxx. 13, 14. The posture of the ζῷα may be visualised from a comparison of the Alhambra Court of the Lions.

Verse 7
Revelation 4:7. μόσχῳ, “an ox or steer” (as LXX). The four animals are freely compounded out of the classical figures of Ezekiel’s cherubim and the seraphim in Isaiah 6; the latter supply the six wings apiece. This function of ceaseless praise (Revelation 4:8-9) is taken from Enoch lxi. 10 f., where the cherubim and seraphim are also associated but not identified with the angelic host (though in 40. the cherubim are equivalent to the four archangels); for a possible Babylonian astral background, cf. Zimmern in Schrader,3 626–632, and Clemen’s Religionsgeschichtliche Erklärung des N. T. (1909), pp. 74 f. Behind them lie the signs of the zodiac (the bull, the archer, the lion and the eagle, as a constellation of the North; so, e.g., Gunkel, Bruston, etc.). The analogous figures of the four funerary genii before the Egyptian throne represent the four points of the compass.

Verse 8
Revelation 4:8. A description of the sounds and songs of heaven follows the picture of its sights.— γέμουσιν, either with τὰ τ. ζ. ( ἔχων for once a real participle) or an asyndeton (if ἔχων here, as elsewhere in the Apocalypse, must be supplied with a copula). κυκλ. κ. ἐ. = “round their bodies and on the inside” (i.e., underneath their wings). For the ceaseless praise, which resembles that of Nin-ib, the Assyrian deity, cf. on Revelation 4:7 and Revelation 4:11, also Enoch xxxix. 12 (the trisagion sung by the sleepless ones, i.e., angels), Slav, En. 17, and Test. Levi 3 (where endless praise is the function of denizens in the fourth heaven). The first line of the hymn is Isaianic, the second ( ὁ ἦν κ. τ. λ.) is characteristic of the Apocalypse. In En. xli. 7 the sun and moon in their orbits “give thanks and praise and rest not; for to them their thanksgiving is rest”. In the Apocalypse, however, the phenomena of nature are generally the objects or the scourges of the divine wrath. The precedence of ὁ ἦν over ὁ ὤν may be due to the emphasis of the context upon (Revelation 4:11) the definite creative action of God. Since the πρεσβύτεροι worship God as the eternal (Revelation 4:10), while the ζῷα acknowledge him as the ἅγιος, the latter epithet probably retains its O.T. sense, i.e., absolute life and majestic power (Revelation 16:5). The trisagion occurs in the Babylonian recension (Revelation 4:3.) of the Shmone-Esreh, among the daily prayers of the Jewish community. See further Encycl. Rel. and Ethics, i. 117, 118.

Verse 9
Revelation 4:9. The frequentative meaning of δώσουσι comes from the sense rather than from the grammar of the passage. “Whenever,” etc. (i.e., throughout the course of this book, Revelation 5:8 f., Revelation 11:16 f., Revelation 19:4) is “a sort of stage-direction” (Simcox). It would be harsh to take the words as a proleptic allusion to the single occurrence at Revelation 11:15 f. (J. Weiss). To give or ascribe δόξα to God is reverently to acknowledge his supreme authority, either spontaneously and gladly (as here and Revelation 19:7, where “honour” becomes almost “praise”) or under stress of punishment (Revelation 11:13, Revelation 14:7, Revelation 16:9) and fear of judgment. The addition of τιμή in doxologies amplifies the idea, by slightly emphasising the expression of that veneration and awe felt inwardly by those who recognise his δόξα. To fear God or to be his servants is thus equivalent upon the part of men to an attitude of pious submission and homage. To “give thanks” is hardly co-ordinate with δ. κ. τ., but follows from it as a corollary (cf. Psalms 96-98). Such worship is the due of the living God (Revelation 7:2, Revelation 10:6, Revelation 15:7), whereas to eat “meat sacrificed to idols is to worship dead gods” (Did. vi. 3, cf. Revelation 2:14; Revelation 2:20). The Apocalypse, however, never dwells on the danger of idolatry within the Christian church; its attention is almost absorbed by the supreme idolatry of the Emperor, which is silently contrasted in this and in other passages with the genuine Imperial worship of the Christian church. “He who sits on the throne” (a title of Osiris in E. B. D.) is the only true recipient of worship. Cf. the hymn to “Ra when he riseth”: “Those who are in thy following sing unto thee with joy and bow down their foreheads to the earth when they meet thee, thou lord of heaven and earth, thou king of Right and Truth, thou creator of eternity”.

Verse 10
Revelation 4:10. To cast a crown before the throne was a token that the wearer disclaimed independence; an Oriental (Parthian) token of respect for royalty (reff.). Cf. Spenser’s Hymne of Heavenly Beautie (141–154) and the pretty fancy in Slav. En. xiv. 2 where the sun’s crown is taken from him as he passes through the fourth heaven (before God) and given to God.

Verse 11
Revelation 4:11. An implicit refutation of the dualistic idea, developed by Cerinthus, the traditional opponent of John in Asia Minor, that creation was the work of some angel or power separate from God (Iren. i. 26, iv. 32, Hippol. Haer. vii. 33, x. 1). The enthusiastic assent of the πρεσβύτεροι to the adoration of the Creator is expressed in word as well as in action. σύ emphatic = the usual apocalyptic (R.J., 295, 296) emphasis on creation as a proof of God’s power in providence and claims on mankind (e.g. 4 Ezra 3:4, “thou didst fashion the earth, and that thyself alone”). That God the redeemer is God the creator, forms one of the O.T. ideas which acquire special weight in the Apocalypse. Despite the contradictions of experience and the apparent triumph of Satan, the apocalypses of the age never gave way to dualism. Their firm hope was that the world, ideally God’s, would become actually his when messiah’s work was done; hence, as here, the assertion of his complete power over nature and nations. “Because thou didst will it ( σύ, σου, emphatic) they existed and were created” (act and process of creation). As an answer to polytheism this cardinal belief in God the creator came presently to the front in the second century creeds and apologies. But the idea here is different alike from contemporary Jewish and from subsequent Christian speculation, the former holding that creation was for the sake of Israel (cf. 4 Esd. 6:55, 7:11, 9:13, Apoc. Bar. xiv. 18, 19, xv. 7, Ass. Mos. i. 12, etc., a favourite rabbinic belief), the latter convinced that it was for the sake of the Christian church (cf. Herm. Vis. ii. 4). Nor is there any evident trace of the finer idea (En. iii–v., Clem. Rom. xx., etc.) which contrasted the irregularities and impiety of men with the order and obedience of the universe. The conception of the holy ones rendering ceaseless praise in heaven would be familiar to early Christians in touch with Hellenic ideas and associations; e.g., Hekataeus of Abdera, in his sketch of the ideal pious folk, compares them to the priests of Apollo, διὰ τὸ τὸν θεὸν τοῦτον καθʼ ἡμέραν ὑπʼ αὐτῶν ὑμνεῖσθαι μετʼ ᾠδῆς συνεχῶς (Dieterich 36 f., cf. Apoc. Pet. 19–20). Test. Levi 3 ἐν δὲ τῷ μετʼ αὐτόν εἰσι θρόνοι κ. ἐξουσίαι ἐν ᾧ ὕμνοι ἀεὶ τῷ θεῷ προσφέρονται.

05 Chapter 5 

Verse 1
Revelation 5:1. The central idea of this sealed roll or doomsday book lying open on the divine hand (cf. Blau, Studien zur alt-heb. Buchwesen, 36 f., E. J. Goodspeed, Journ. Bibl. Lit. 1903, 70–74) is reproduced from Ezekiel (Revelation 2:9 f.) but independently developed in order to depict the truth that even these magnificent angelic figures of the divine court are unequal to the task of revelation. Jesus is needed. For God, a motionless, silent, majestic figure, does not come directly into touch with men either in revelation or in providence. He operates through his messiah, whose vicarious sacrifice throws all angels into the shade (cf. the thought of Philippians 2:5-11). For the ancient association of a many-horned Lamb with divination, cf. the fragmentary Egyptian text edited by Krall (Vom Kömg Bokhoris, Innsbrück, 1898) and the reference to Suidas (cited in my Hist. New Testament,2 p. 687). βιβλίον, which here (as in Revelation 1:11, Revelation 12:7-17) might mean “letter” or “epistle” (cf. Birt’s Ant. Buchwesen, 20, 21), apparently represents the book of doom or destiny as a papyrus-roll (i.e. an ὀπισθόγραφον, cf. Judges 1:6) which is so full of matter that the writing has flowed from the inside over to the exterior, as is evident when the sheet is rolled up. Here as elsewhere the pictorial details are not to be pressed; but we may visualise the conception by supposing that all the seals along the outer edge must be broken before the content of the roll can be unfolded, and that each heralds some penultimate disaster (Song of Solomon 4 Ezra 6:20). There is no proof that each seal meant a progressive disclosure of the contents, in which case we should have to imagine not a roll but a codex in book form, each seal securing one or two of the leaves (Spitta). Zahn (followed by Nestle, J. Weiss, and Bruston) improves upon this theory by taking ὄπ. with κατεσφρ. and thus eliminating any idea of the βιβλίον being ὀπισθόγραφον: it simply rests on ( ἐπὶ) the right hand, as a book does, instead of being held ἐν the right hand, as a roll would be. But ἐπὶ τ. δ. is a characteristic irregularity of grammar; to describe a sealed book as “written within” is tautological; ἀνοῖξαι could be used of a roll as well as of a codex; and ἔσωθεν would probably have preceded γεγρ. had it been intended by itself to quality the participle. A Roman will, when written, had to be sealed seven times in order to anthenticate it, and some have argued (e.g. Hicks, Greek Philosophy and Roman Law in the N. T. 157, 158, Zahn, Selwyn, Kohler, J. Weiss) that this explains the symbolism here: the βιβλίον is the testament assuring the inheritance reserved by God for the saints. The coincidence is interesting. But the sacred number in this connexion does not require any extra-Semitic explanation and the horrors of the seal-visions are more appropriate to a book of Doom. Besides, the Apoc. offers no support otherwise to this interpretation, for the sole allusion to κληρονομεῖν is quite incidental (cf. on Revelation 21:7). The sealing is really a Danielic touch, added to denote the mystery and obscurity of the future (not of the past, En. lxxxix–xc). On the writer’s further use of the symbol of the book of Doom, cf. below on ch. 10, Revelation 11:16-19. The silence following the opening of the last seal certainly does not represent the contents of the book (= the promised Sabbath-rest, Zahn). This would be a jejune anti-climax. Possibly the cosmic tragedies that follow that seal are intended to be taken as the writing in question. The βιβλίον is therefore the divine course and counsel of providence in the latter days ( ἡ πάνσοφος τοῦ θεοῦ καὶ ἀνεπίληπτος μνήμη, Areth.). Only, while an angel read all the divine policy to Daniel (Daniel 10:21), the Christian prophet feels that Jesus alone is the true interpreter and authority, and that the divine purpose can only be revealed or realised through his perfect spiritual equipment (Revelation 3:1, Revelation 5:6, cf. Revelation 1:5, Revelation 2:27, Revelation 3:21; Revelation 3:17; Revelation 3:14, etc.)

Verse 2
Revelation 5:2. The καὶ after ἀνοῖξαι is either epexegetic or the mark of a hysteron proteron (cf. the awkward οὔτε βλέπειν of 3–4, unless look here means to look into the contents). The cry is a challenge rather than an appeal.

Verse 3
Revelation 5:3. ὑποκάτω, the under-world of departed spirits or of daemons. Not even angels ἐν τῷ οὐρανῷ (cf. Mark 13:32) can discharge this function; their rôle in the Apocalypse is prominent but limited. Gunkel prefers to think of a magical background to the whole symbolism; the book defies the necromancy of the universe, but yields to the superior power of “the new god, the lord of the book”. For the mythological basis of the idea of an opened heavenly book cf. Winckler (Alt-orient. Forsch. ii. 386) and Brandis (Hermes, 1867, 283). The triple division of the universe was originally Babylonian but it had long ago become a popular religious idea, (cf. Philippians 2:10).

Verse 4
Revelation 5:4. A naïve expression of disappointment, the expectation of Revelation 4:1 being apparently thwarted. The sense of consolation and triumph is so strong in this book that no tears are shed in self-pity. The prophet only weeps at the apparent check to revelation.

Verse 5
Revelation 5:5. ἀνοῖξαι … σφραγῖδας, cf. Dittenberger’s Sylloge Inscr. Graec. 79047 (first century) τὰς σφ. ἀνοιξάτω. Christ’s success is due to his legitimate messianic authority as a Davidic scion ( ῥίζα = shoot or sprout on main stem, cf. Sibyll. iii. 396); the Davidic descent of Jesus was a tenet of certain circles in primitive Christianity (Dalman i. § 12). Possibly there is an allusion to the original bearing of the O.T. passage:—Jesus irresistible and courageous, yet in origin humble. In 4 Esdr. 12:31, 32 the messiah’s rebuke to the Roman empire is thus described: leonem quem uidisti de silva euigilantem mugientem et loquentem ad aquilam et arguentem eam iniquitatis … hic est unctus, quern reseruauit altissimus in finem [dierum, qui dicitur ex semine David]. ῥάβδος, in sense of “shoot” occurs with ῥίζα in Isaiah 11:1 (cf. 10; Ezekiel 19:11-12; Ezekiel 19:14); hence the combination with the idea of “sceptre” ( ἐνίκησεν, cf. Revelation 2:27) in a messianic connotation (cf. on Revelation 22:16). The enigma of the world’s history lies with Christ, to be solved and to be controlled. Jewish eschatology (En. xlvi. 3, xlix. 1) had already proclaimed the revealing power of messiah, who is “mighty in all the secrets of righteousness … and who reveals all the treasures of that which is hidden”. John claims that Jesus is the legitimate messiah, whose power to unfold God’s redeeming purpose rests upon his victorious inauguration of that purpose. The victory of Christ in Revelation 5:5 f. follows dramatically upon the allusion in Revelation 3:21, but it is to press the sequence too far when this scene is taken to represent his arrival in heaven “just after the accomplishment of his victory” (Briggs).

Verse 6
Revelation 5:6. Christ, crucified and risen, is in the centre. To him all things bow and sing. It is prosaic to attempt any local definition, as though the author had some architectural plan in his mind ( ἐν μ. = “half-way up the throne,” or by repetition = “between,” cf. Genesis 1:7), or to wonder how so prominent a figure had hitherto escaped his notice. Plainly the ἀρνίον did not originally belong to the mise-en-scène of iv., though the symbol may have none the less had an astral origin (= Ram, in Persian zodiac). The prophet brilliantly suggests, what was a commonplace of early Christianity, that the royal authority of Jesus was due to his suffering for men, but the framework of the sketch is drawn from messianic dogmas which tended to make Christ here a figure rather than a personality.— ἀρνίον (like θηρίον, diminutive only in form) is not aries (so variously Havet and Selwyn, 204–208), nor substituted (Vischer, Rauch) for the “lion” of the original Jewish source, but probably applied (cf. Hort on 1 Peter 1:19) to Jesus from the messianic interpretation of Isaiah 16:1 or Isaiah 53:7, though the allusions elsewhere to the Exodus (Exodus 15:2 f.) and the Johannine predilection for the paschal Lamb suggest that the latter was also in the prophet’s mind. The collocation of lion and lamb is not harder than that of lion and root (Revelation 5:5), and such an editor as Vischer and others postulate would not have left “lion” in Revelation 5:5 unchanged. Christ is erect and living (cf. Revelation 14:1 and Abbott’s Joh. Vocabulary, 1725), ὡς ἐσφαγμένον (as could be seen from the wound on the throat), yet endowed with complete power ( κέρατα, Oriental symbol of force, cf. reff. and the rams’ horns of the Egyptian sun-god) and knowledge. For ἀρνίον and ἀμνός, cf. Abbott, 210 f. In Enoch lxxxix. 44 f. (Gk.) David is ἄρνα prior to his coronation and Solomon “a little sheep” (i.e., a lamb).— ὀφθαλμοὺς κ. τ. λ., the function ascribed by Plutarch (de defectu orac. 13) to daemons as the spies and scouts of God on earth. The naïve symbolism is borrowed from the organisation of an ancient realm, whose ruler had to secure constant and accurate information regarding the various provinces under his control. News (as the Tel-el-Amarna correspondence vividly shows) was essential to an Oriental monarch. The representation of Osiris in Egyptian mythology consisted of an eye and a sceptre (cf. Revelation 2:27), denoting foresight and force (Plut. de Iside, 51), while the “eyes” and “ears” of a Parthian monarch were officials or officers who kept him informed of all that transpired throughout the country. Elsewhere the seven spirits are identified with seven torches, but John is more concerned to express from time to time his religious ideas than to preserve any homogeneity of symbolism (seven eyes similarly varied in Zech. cf. reff.). The inconsistency cannot, in a writing of this nature, be taken as evidence of interpolation or of divergent sources, though it may be an editorial gloss. An analogous idea underlies Plutarch’s explanation of the “travelling” power of Isis (Iside, 60), for which he adduces the old Greek etymology (= knowledge and movement, θεὸς from θέειν “to run”); and this etymology in turn (cf. Otto on Theoph. ad Autolyc. i. 4) reaches back to a star cultus.—N.B. In the Apoc. ἀρνίον, which is opposed to θηρίον and is always (except Revelation 13:11 f.) used of Jesus, denotes not only the atoning sacrificial aspect of Christ (Revelation 5:6; Revelation 5:9 f., 12, Revelation 12:11) but his triumphant power (horned) over outsiders (Revelation 17:14) and his own people (Revelation 7:16 f.). Neither the diminutive (cf. below, on Revelation 12:17) nor the associations of innocence and gentleness are to be pressed (cf. Spitta, Streitfragen der Gesch. Jesu, 1907, 173 f.). The term becomes almost semi-technical in the Apocalypse. As a pre-Christian symbol, it is quite obscure. The text and origin of the striking passage in Test. Ios. xix. do not permit much more than the inference that the leader there (a μόσχος) becomes an ἀμνός, who, supported by Judah the lion, ἐνίκησεν πάντα τὰ θηρία. The virginbirth is probably a Christian interpolation. No sure root for the symbolism has yet been found in astro-theology (Jeremiah 15 f.). For attempts to trace back the idea to Babylonian soil, cf. Hommel in Exp. Times, 14:106 f., Havet, 324 f., and Zimmern in Schrader, 597 f. One Babylonian text does mention the blood of the lamb as a sacrificial substitute for man, which is all the more significant as the texts of the cultus are almost wholly destitute of any allusion to the significance of the blood in sacrifice. But no influence of this on pre-Christian messianism, or of contemporary cults on this element of Christian symbolism, can be made out from the extant evidence. In any case, it would merely supply the form for expressing a reality of the Christian experience.

Verse 7
Revelation 5:7. A realistic symbol of the idea conveyed in John 3:35; John 12:49, etc.

Verse 8
Revelation 5:8. A thrill of satisfaction over Christ’s ability. “It is the manner of God thus to endear mercies to us, as he endeared a wife to Adam. He first brought all creatures to him, that he might first see that there was not a helpmeet for him among them” (Goodwin). John lays dramatic emphasis on Jesus only. ἐνωπ. τ. ἀ. (as before God himself, Revelation 19:4).— γ. θ., cf. Soph. Oed. Tyr. 4, πόλις δʼ ὁμοῦ μὲν θυμιαμάτων γέμει. An essential feature in the rites of Roman sacrifice was music played on tibicines; the patera, a shallow saucer or ladle with a long handle attached, was also employed to pour wine on the altar. Harps held by living creatures who had no hands but only wings, and the collocation of a harp played by a person who is at the same time holding a bowl, are traits which warn us against prosaically visualising such visions. Hirscht compares the adoration of Rameses II. before the sun-god, the monarch’s left hand holding his offering, his right grasping a sceptre and scourge. The fragrant smoke of incense rising from the hand of a worshipper or from an altar in the primitive cultus (cf. Ezekiel 8:2) to lose itself in upper air, became a natural symbol for prayer breathed from earth to heaven; see Philo’s τὸ καθαρώτατον τοῦ θύοντος, πνεῦμα λογικόν.— αἱ … ἁγίων, probably an editorial gloss like Revelation 19:8 b, suggested by the verbal parallel in Revelation 8:3 (so, e.g., Spitta, Völter, Briggs, Julicher, J. Weiss, Wellhausen, etc.). Contrast with this verse (and Revelation 5:4) the description of the enthusiastic seamen and passengers who “candidati, coronatique, et tura libantes,” praised and blessed Augustus in the bay of Puteoli as “He by whom we live, and sail secure, and enjoy our freedom and fortunes” (Suet. Vit. Aug. 98.)

The scene or stage of the apocalyptical drama is occupied by an angelic and heavenly chorus, who upon this solemn and glad occasion give their plaudite or acclamation of glory to the Lord, The future which God rules is revealed by him through Christ; and this moves enthusiastic gratitude, till the universe rings from side to side with praise.

Verse 9
Revelation 5:9. ᾠδὴν κ. followed (14) by ἀμήν, as in the worship of the church on earth (Colossians 3:16, 1 Corinthians 14:15-16). ᾄδουσιν (historic present) no longer to God as creator (Revelation 4:11) but to the Lamb as redeemer, for the cost and scope and issue of his redemption. This unique and remarkable passage in early Christian literature marks the growing sense and value attaching to Jesus as being far more than a mere national messiah, in fact as the one assurance of God possessed by men, as their pledge of bliss and privilege and pardon. And this is due to his redeeming function, upon which the relationship of men to God depends. It is a further stage of the Christian development when, as in Asc. Isa. ix. 27–32, the vision and praise of Jesus is followed by that of the Holy Spirit (ver 35, 36) and of God himself (ver 37–42). The prophet John’s “theology” is less advanced. Universal allegiance and homage paid not, as in the contemporary sense of the οἰκουμένη, to a Cæsar’s proud pretensions, but to the sacrifice of a Christ (see G. A. Smith, Hist. Geogr. 478, 479) is a new thing in the world. An undivided church, gathered from the divisions of humanity, is also a new and unexpected development, to which a foil is presented by the exclusiveness voiced at the annual Jewish paschal rite, and in the daily Shema-prayer (“For Thou hast chosen us from amongst all nations and tongues.… Blessed be the Lord that chose in love his people Israel”). For ἀγοράζειν (cf. note on Revelation 1:5) = the buying of slaves, cf. Dittenberger’s Orientis Gr. Inscript. Selectae, 33823.

Verse 10
Revelation 5:10. An allusion not so much to the idea of Revelation 20:4, where the literal sway of the saints (= life eternal, in substance) is confined to a certain section of them, or to Revelation 22:5 (on the new earth, cf. Revelation 21:1), as to Revelation 2:26. Compare the primitive patristic notion, reflected, e.g., by Viet, on Revelation 1:15 : adorabimus in loco ubi steterunt pedes eius, quoniam ubi illi primum steterunt et ecclesiam confirmauerunt, i.e., in Judæa, ibi omnes sancti conuenturi sunt et dominum suum adoraturi. The whole verse sets aside implicitly such a Jewish pretension as of Philo, who (de Abrah. 19) hails Israel as the people ὅ μοι δοκεῖ τὴν ὑπὲρ παντὸς ἀνθρώπων γένους ἱερωσύνην καὶ προφητείαν λαχεῖν.

Verse 11
Revelation 5:11. This outer circle of myriads (the following χιλιάδες is an anti-climax) of angelic retainers—a favourite trait in the later Jewish pageants of heaven—does not address praise directly to the Lamb.

Verse 12
Revelation 5:12. For similar arrangements in Jewish doxologies, see Gfrörer, ii. 146–8; and, for ἰσχ. τιμ. δόξ. see Daniel 2:37 (LXX). τήν groups together the seven words of the panegyric; honour and glory and praise are due to one whose victorious death has won him the power of bestowing incalculable riches on his people and of unriddling the future, against all opposition (Weiss). The refrain of δύν. is heard in Revelation 11:17, and δόξα had been already associated with “wealth” and “power” (Ephesians 1:18 f.) or “wisdom” (2 Corinthians 3:7 f., Revelation 4:4, etc.) in Christ (contrast Isaiah 53:2 LXX). The act of taking the book (Revelation 5:7) suggests the general authority and prestige of the Lamb, which is acknowledged in this doxology. The order in 12, 13 is the same as in Psalms 103:20-22, where the angels are followed by creation in the worship. When God’s creatures and servants magnify, praise, and bless him, yielding themselves to his dominion, and acknowledging that to him all the strength and wealth and wisdom of life rightly belong, God is honoured. Christ was glorified by God (cf. Acts 3:13, Romans 6:4, John 17:1) at the resurrection, when God’s power raised him to eternal life; he is glorified by men in their homage and submission to him as the sole medium of redemption and revelation.

Verse 13
Revelation 5:13. From the whole creation a third doxology rises, catching up the last word ( εὐλογίᾳ) of the preceding, and addressed—as in the primitive and distinctive confessions of early Christianity (e.g., John 17:3, 1 Timothy 2:5) to God and Jesus alike (Revelation 7:10). In this chorus of praise (Revelation 1:6), by a sweep of the poet’s imagination, even departed spirits and sea-monsters ( ἐπὶ τ. θαλ., rather than seafaring men) join—“even all that is in” earth and sea and heaven (cf. the title of the sun in the Rosetta inscription of 196 B.C.’ μέγας βασιλεὺς τῶν τε ἄνω κ. τ. κάτω χωρῶν). Sacrifice is on the throne of the universe; by dying for men, Jesus has won the heart and confidence of the world. Thus the praise of God the creator (ch. 4) and the praise of Jesus the redeemer (ch. 5) blend in one final song, whose closing words indicate that the latter’s prestige was not confined to a passing phase of history. The crime for which the messiah dethrones the rulers (in Enoch xlvi.) is just “because they do not praise and extol him, nor thankfully acknowledge whence the kingdom was bestowed upon them, … because they do not extol the name of the Lord of Spirits”. In the papyrus of Ani (E. B. D. 3) Râ is worshipped by the gods “who dwell in the heights and who dwell in the depths”; whilst Isis and Osiris, as possessing supreme power, received honour “in the regions under the earth and in those above ground” (Plut. de Iside, 27). Compare the fine rabbinic saying of Rabbi Pinchas and R. Jochanan on Psalms 100:2 : “though all offerings cease in the future, the offering of praise alone shall not cease; though all prayers cease, thanksgiving alone shall not cease”.

Verse 14
Revelation 5:14. The prologue is brought to a splendid close by “amen” from the four ζῷα, who have the last as they had the first word (Revelation 4:8), followed by silent adoration from the πρεσβύτεροι. As in the liturgical practice of early Christian assemblies, so in the celestial court, the solemn chant of praise to God is succeeded by the “amen” (“ad similitudinem tonitrui … amen reboat,” Jerome); (911), Areth., etc. Alf., bring this out by reading here τὸ ἀμήν. By prefacing the struggle on earth (Revelation 5:6 f.) with a vision of the brilliant authority and awe of heaven (Revelation 5:4-5), the prophet suggests that all the movements of men on earth, as well as the physical catastrophes which overtake them, are first fore-shadowed in heaven (the underlying principle of astrology, cf. Jeremias, 84 f.) and consequently have a providential meaning. In 4., 5. the writer takes his readers behind the scenes; the whole succeeding tide of events is shown to flow from the will of God as creator of the universe, whose executive authority is delegated to Jesus the redeemer of his people. This tide breaks in two cycles of seven waves, the seventh (Revelation 8:1) of the first series (Revelation 6:1 to Revelation 7:17) issuing in a fresh cycle (Revelation 8:2 to Revelation 11:19) instead of forming itself (as we should expect) the climax of these preliminary catastrophes in nature and humanity, disasters which were interpreted (R. J. 237–239) as the premonitory outbursts of an angry deity ready to visit the earth with final punishment. Observe that throughout the Apocalypse wind and fire are among God’s scourges handled by angels in order to punish the earth and the waters, according to the conception preserved in Apol. Arist. 2: “Moreover, the wind is obedient to God, and fire to the angels; the waters also to the daemons, and earth to the sons of men” (Ante-Nicene Library, ix. 257 f.). The visitation is divinely complete, sevenfold like Ezekiel’s oracles against the nations (ver 25–32). Revelation 6-9 has, for its staple, little more than a poetic elaboration of Mark 13:8 (Mark 13:24-25), international complications due to the scuffling and strife of peoples, and physical disasters as a fit setting for them.

The vision of the seven seals opened (Revelation 6:1 to Revelation 8:2): Revelation 6:1-2, a Parthian invasion.

06 Chapter 6 

Verse 1
Revelation 6:1. The command or invitation ἔρχου is not addressed to Christ (as Revelation 22:17; Revelation 22:20). If addressed to the seer, it is abbreviated from the ordinary rabbinic phrase (ueni et uide) used to excite attention and introduce the explanation of any mystery. The immediate sequel (omitted only in Revelation 6:4), καὶ εἶδον, does not, however, forbid the reference of ἔρχου to the mounted figures; hearing the summons, John looked to see its meaning and result. The panorama of these four dragoons (“ad significandum iter properum cum potentia”) is partly sketched from Semitic folk-lore, where apparitions of horsemen (cf. 2 Maccabees 3:25, etc.: “the Beduins always granted me that none living had seen the angel visions … the meleika are seen in the air like horsemen, tilting to and fro,” Doughty, Arab. Deserta, i. 449) have been a frequent omen of the end (cf. Jos. Bell. vi. 5; Sib. Or. iii. 796), partly reproduced from (Persian elements in) Zechariah 1:7 f., Revelation 6:1-8, in order to bring out the disasters (cf. Jeremiah 14:12; Jeremiah 21:7) prior to the last day. The direct sources of 6. and 9. lie in Leviticus 26:19-26; Ezekiel 33:27; Ezekiel 34:28 f., and Sirach 39:29-30 (“fire and hail and famine and θάνατος, all these are created for vengeance; teeth of wild beasts and scorpions and serpents and a sword taking vengeance on the impious to destroy them”). An astral background, in connection with the seven tables of destiny in Babylonian mythology, each of which was dedicated to a planet of a special colour, has been conjectured by Renan (472); cf. Chwolson’s Die Ssabier, iii. 658, 671, 676 f. For other efforts to associate these horsemen with the winds or the planets, see Jeremias (pp. 24 f.) and M.W. Müller in Zeitr. f. d. neutest. Wiss. (1907), 290–316. But the proofs are fanciful and vague, though they converge upon the view that the colours of the steeds at least had originally some planetary significance. The series, as usual, is divided into the first four and the second three members. The general contents of Revelation 6:1-8 denote various but not successive phases of woe (only too familiar to inhabitants of the Eastern provinces) which were to befall the empire and the East during the military convulsions of the final strife between Rome and Parthia. The “primum omen,” for John as for Vergil, is a white horse, ridden by an archer.

Verse 2
Revelation 6:2. White = royal and victorious colour, cf. the white horse of the Persian kings (Philostr. Vit. Ap. i.). The triumphant figure of the mounted bowman is by no means to be identified with that of the Christian messiah or of the gospel. It would be extremely harsh and confusing to represent the messiah as at once the Lamb opening the seal and a figure independently at work. The initial period of the gospel was not one of irresistible triumph, and matters have become too acute for John to share the belief voiced in Mark 13:10. Besides, the messiah could hardly be described as preceding the signs of his own advent, nor would he be on the same plane as the following figures. The vision is a tacit antithesis, not an anticipation, of Revelation 19:11 f.; the triumph of the world which opens the drama is rounded off by an infinitely grander triumph won by Christ.— νικῶν κ. κ. τ. λ. John was too open-eyed to ignore the fact that other forces, besides the Christian gospel, had a success of their own on earth. What is this force? Not the Roman Empire, as if the four steeds represented the first four emperors (so, variously, Renan, Spitta, Weizsäcker), but a raid of the Parthians (so most edd. from Vitringa to Erbes, Völter, Holtzm., Bousset, Bruston, Ramsay, Scott), which represented war in its most dreaded form for inhabitants of the Eastern provinces. There is no need to find any definite reference to the raid of Vonones (Wetstein) or of Vologesus who invaded Syria in 61–63 A.D. The simple point of the vision is that the Parthians would be commissioned to make a successful foray, carrying all before them. The bow was the famous and dreaded weapon of these oriental cavalry; νικήτωρ was a title of Seleucus, and νικητής of the Persian satrap. One plausible hypothesis (developed by Erbes) refers the basis of the seal-visions to (a) the triumphs of Augustus and Tiberius, (b) the bloody feuds in Palestine under Caligula, (c) the famine in Syria under Claudius (Acts 11), (d) the subsequent pestilence, (e) the Neronic martyrs, and (f) the agitations of the empire under Galba, etc. (for portents cf. Plin. Ep. vi. 16, 20; Tacit. Hist. i. 4). But a similar collocation of portents is found in the reign of Titus; and apart from the misinterpretation of the first seal, it is arbitrary and jejune to suppose that this prophet’s splendid, free reading of providence was laboriously spelt out from details of more or less recent history.

Verse 3-4
Revelation 6:3-4. The second seal opened: A swordsman representing (red = martial colour) war and bloodshed, “is permitted to make men slay one another”. The allusion to the merciless weapon (Plut. de Iside, 11) of the sword as Rome’s national arm thus places the Parthian and Roman empires side by side ( τῆς γῆς generally, not Judaea in particular), but the vision of war is also connected directly with the two following visions of famine (Revelation 6:5-6) and mortality (from pestilence, 7, 8). The seven punishments drawn up by rabbinic theology (Pirke Aboth, Revelation 6:11 f.) were: three kinds of famine, pestilence, noisome beasts, and captivity or exile.

Verse 5
Revelation 6:5. The spectral figure of Hunger holds a balance or pair of scales ( ζ. literally = the beam, see reff.) for measuring bread by weight, to personify (Revelation 6:6) bad times, when provisions became cruelly expensive. One χοῖνιξ of wheat, the usual rations of a working man for a day, is to cost twelve times its normal price, while the labourer’s daily pay will not command more than an eighth of the ordinary twenty-four measures of the coarser barley. Grain is not to disappear entirely from the earth, otherwise there would be no famine. But food-stuffs are to be extremely scanty and therefore dear (cf. Leviticus 26:26; Ezekiel 4:16). These hard times are aggravated ( καὶ adversative) by the immunity of oil and wine, which are, comparatively speaking, luxuries. One exasperating feature of the age would be the sight of wine and oil flowing, while grain trickled slowly into the grasp of the famishing. The best explanation of this realistic exception is to regard it as a water-mark of the Domitianic date (for details see the present writer’s study in Expos. Oct. 1908, 359–369). In 92 A.D. Domitian had made a futile attempt to injure the cultivation of the vine in the provinces, which led to widespread agitation throughout Ionia. His edict had soon to be withdrawn, but not till it had roused fear and anger. Hence the words hurt not the wine have the force of a local allusion to what was fresh in his readers’ minds. The point of the saying lies in the recent events which had stirred Smyrna and the surrounding townships, and which provided the seer with a bit of colour for his palette as he painted the final terrors. It is as if he grimly said: “Have no fears for your vines! There will be no Domitian to hurt them. Comfort yourselves with that. Only, it will be small comfort to have your liquid luxuries spared and your grain reduced almost to starvation point.” Or, the prophet’s meaning might be that the exemption of the vine would only pander to drunkenness and its attendant ills. The addition of τὸ ἔλαιον is probably an artistic embodiment, introduced in order to fill out the sketch. The cultivation of the olive accompanied that of the vine, and the olive meant smooth times. It is no era of peace; far from that, the prophet implies. But the olive, “the darling of Peace” (as Vergil calls it), flourishes unchecked, so mocking and awry are the latter days. For ἀδικεῖν = “injure” (a country), see reff., Revelation 7:2, and Dittenberger’s Sylloge Inscr. Graec. 557. This Domitianic reference of Revelation 6:6 was first worked out by S. Reinach (Revue Archéolog. 1901, 350 f.) and has been accepted by Harnack, Heinrici, Bousset, J. Weiss, Abbott, Holtzmann, Baljon, and others. There is no allusion to Jos. Bell. Revelation 6:13; Revelation 6:6, or to the sparing of gardens during the siege of Jerusalem (S. Krauss, in Preuschen’s Zeitschrift, 1909, 81–89).

Verse 5-6
Revelation 6:5-6. The third seal opened = famine.

Verse 7-8
Revelation 6:7-8. The fourth seal opened pestilence and mortality.

Verse 8
Revelation 6:8. χλωρός, pale or livid as a corpse.— ἐπάνω αὐτοῦ, for the ordinary ἐπʼ αὐτόν, a grammatical variation which has no special significance. In this Dureresque vignette the spectre of Hades, bracketed here as elsewhere with Death, accompanies the latter to secure his booty of victims. So Nergal, the Babylonian Pluto, is not content with ruling the regions of the dead but appears as an active personification of violent destruction, especially pestilence and war, inflicting his wounds on large masses rather than on individuals (Jastrow, 66, 67). A similar duality of conception, local and personal, obtained in Semitic and Hellenic mythology (cf e.g., Revelation 9:11); only, Death is not here personified as an angel (with Jewish theology, cf. Eisenmenger’s Eindecktes Jud. i. 854 f., 862 f.). As the chief partner in this grim league, he is given destructive power over a certain quarter of the earth ( τὸ τέτ. colloquially); his agents are the usual apocalyptic scourges (cf. Ezekiel 14:21, Ps. Sol. 13:2 f., with Plut. Iside, 47 for the Iranian expectation of λοιμὸς καὶ λιμός as inflictions of Ahriman) against which the Jewish evening prayer was directed (“keep far from us the enemy, the pestilence, the sword, famine and affliction”). War, followed by famine which bred pestilence, was familiar in Palestine (Jos. Antiq. xv. 9) during the first century A.D. Indeed throughout the ancient world war and pestilence were closely associated, while wild beasts multiplied and preyed on human life, as the land was left untilled. In Test. Naphth. 8, etc., Beliar is the captain of wild beasts. Note that the prophet sees only the commissions, not the actual deeds, of these four dragoons: not until Revelation 6:12 f. does anything happen. The first four seals are simply arranged on the rabbinic principle (Sohar Gen. fol. 91), “quodcunque in terra est, id etiam in coelo est, et nulla res tarn exigua est in mundo quae non ab alia simili quae in coelo est dependeat”. The four plagues (a Babylonian idea) are adapted from Ezekiel 14:12 f. Contemporary disasters which may have lent vividness to the sketch are collected by Renan (pp. 323 f.).

Verse 9
Revelation 6:9. The scene changes from earth to heaven, which appears as a replica of the earthly temple with its altar of burnt offering. As the blood of sacrifices flowed at the base of the altar (Revelation 16:7), the blood representing the life, the symbolism is obvious. It was mediated by rabbinic ideas of the souls of the just (e.g., of Moses) resting under the divine throne of glory; cf. R. Akiba’s saying, “quicumque sepelitur in terra Israel, perinde est ac si sepeliretur sub altari: quicumque autem sepelitur sub altari, perinde est ac si sepeliretur sub throno gloriae” (Pirke Aboth, 26). The omission of ἰησοῦ after μ. may suggest that the phrase is intended to include not so much the heroic Jews who fell in the defence of their temple against Rome (Weyland) as pre-Christian Jewish martyrs (cf. Hebrews 11:39-40) who are raised to the level of the Christian church, and also those Jews who had been martyred for refusing to worship the emperor (cf. Revelation 7:9, Revelation 17:6, and Jos. B. J. vii. 10, 1). But the primary thought of the Christian prophet is for Rome’s latest victims in the Neronic persecution and the recent enforcement of the cultus under Domitian. The general idea is derived from Zechariah 1:12, Psalms 79:10, and En. xxii. 5 (“and I saw the spirits of the children of men who were dead, and their voice penetrated to the heaven and complained,” from the first division of Sheol).

Verses 9-11
Revelation 6:9-11. The fifth seal opened.

Verse 10
Revelation 6:10. Like Clem. Rom., John is fond of δεσπότης as implying the divine might and majesty (3 Maccabees 3:29; 3 Maccabees 5:28). This severe and awe-inspiring conception (cf. Philo, quis rer. div. haer. 6) means that God will vindicate his holiness, which had been outraged by the murder of the δοῦλοι for whom he is responsible. In contemporary pagan religions throughout Asia Minor, the punishment of wrong-doing is often conceived in the same way, viz., as the answer to the sufferer’s appeal (cf. Introd. § 2), not simply as a spontaneous act of divine retribution. “How long wilt thou refrain from charging and avenging our blood upon ( ἐκ as in 1 Samuel 24:13, Psalms 42:1) those who dwell on the earth” (i.e., pagans)? The bleeding heart of primitive Christendom stands up and cries, “I have suffered”. For ἐκδικεῖν αἷμα cf. Dittenberger’s Sylloge Inscript. Graec. 816 (1 cent. A.D.) ἵνα ἐγδικήσῃς τὸ αἷμα τὸ ἀναίτιον, etc.; for ἐκδ. ἐκ (= מן) of vengeance, cf. Luke 18:3-8 ( ἀπὸ), a close parallel in thought, though this pathetic, impatient thirst for blood-revenge, which has “the full drift of Psalms 94 below it” (Selwyn) is inferior not only to 1 Peter 2:23 but to the synoptic wail. The Jewish atmosphere is unmistakable (cf. 2 Maccabees 7:36; also Deissmann’s Licht vom Osten, 312 f.), but this does not mean that the passage was necessarily written by a Jew. In that case we should have expected some allusion to the vicarious, atoning power of the martyrs’ death (R. J. 181). The prophet evidently anticipated further persecution, since he wrote on the verge of the end precipitated by the Domitianic policy (cf. on Revelation 2:13). Such persecution follows natural disturbances, as in the synoptic apocalypse (Matthew 24:6-7; Matthew 24:21 f.), but the outline of the fifth seal is taken from Enoch, where (xlvii.) the prayer and blood of the martyred saints “rise from the earth before the Lord of Spirits,” while the angels rejoice that such blood has not been shed in vain. In En. xcvii. 3–5 the prayer of the righteous for vengeance overtakes their persecutors on the day of judgment with woeful issues (xxix. 3, 16). “Persist in your cry for judgment, and it shall appear unto you; for all your tribulation will be visited on the rulers, and on all their helpers, and on those who plundered you” (civ. 3, cf. xxii. 6, 7, where Abel’s pirit complains of Cain).— κατ. κ. τ. λ. always in Apocalypse opposed to the saints, almost as “the world” to “the pious” in modern phraseology. This usage is largely paralleled by that of the Noachic interpolations in Enoch (see Charles on xxxvii. 5), where the phrase has either unfavourable or neutral associations. ἅγιος here (as John 17:11 = Did. x. 3, πανάγιος Clem. Rom. xxxv. 3, lviii. 1) applied by a comparatively rare usage (1 Peter 1:15 and Revelation 4:8 being dependent on O.T.) to God, whose intense holiness must be in antagonism to the evil and contradictions of the world (Titius, 9–11).

Verse 11
Revelation 6:11. The white robe assigned each (Blass, § 32, 4) of these martyr-spirits as a pledge of future and final glory (Revelation 7:9) and a consoling proof that no judgment awaited them (Revelation 20:4-6), is a favourite gift in the Jewish heaven (cf. Enoch lxii. 15 f., and Asc. Isa. ix. 24 f.). The intermediate state was a much debated question in apocalyptic literature, and early Christian thought fluctuates between the idea of a provisional degree of bliss (as here and, e.g., Clem. Rom. i. 3, “those who by God’s grace have been perfected in love possess the place of the pious, and they shall be manifested at the visitation of God’s kingdom”) and a direct, full entrance into heavenly privileges—especially, though neither uniformly nor exclusively, reserved for martyrs (Clem. Rom. v, Polyk. ad Phil. ix. 2, Hebrews 12:23, etc.); cf. Titius, 44–46. A cognate idea is reproduced in Asc. Isaiah 9:6 f., where in the seventh heaven Abel, Enoch and the Jewish saints appear all clothed “in the garments of the upper world” (i.e., in their resurrection-bodies) but not yet in full possession of their privileges, not yet seated on their thrones or wearing their crowns of glory. These are not theirs, till Christ descends to earth and ascends to heaven again.—“And they were told to rest (or wait quietly) for a little while yet,” as they had been doing till the successive shocks of providence stirred them to an outburst of eager and reproachful anticipation. To rest implies to cease crying for vengeance (cf. Revelation 4:8). Gfrörer (2:50) cites a rabbinic tradition that the messiah would not come until all souls in גוּף (an intermediate resting-place of the departed?) were clothed with bodies. ἕως κ. τ. λ., this is closely and curiously reproduced, not so much from ideas preserved in the contemporary Apoc. Bar. xxiii. 4, 5 (where the end of the world comes when the predestined number of human beings is completed) as from the religious tradition also used in Clem. Rom. ii, lix, Justin (Apol. 1:45), and the contemporary 4th Esdras (4:36 f., quoniam in statera ponderauit saecula et mensura mensurauit tempora et non commouit nec excitauit, usquedum impleatur praedicta mensura … quando impletus fuerit numerus similium uobis) which thinks not of mankind but of the righteous (cf. Apoc. Bar. xxx. 2, and Hebrews 11:40). The atmosphere of this belief goes back to the first century B.C., as in Enoch (xlvii, cf. 9:22.) “and the hearts of the holy were filled with joy that the number of righteousness had drawn nigh, and the prayer of the righteous was heard, and the blood of the righteous required, before the Lord of Spirits” (cf. below, ch. Revelation 11:15 f.). The thought is repeated in Ep. Lugd. from this passage (“day by day those who were worthy were seized, filling up their number, so that all the zealous people and those through whom our affairs here had been especially established, were collected out of both churches”). It had been already developed otherwise in 4th Esdras 4:35 f., where the seer’s impatience for the end is rebuked and God’s greater eagerness asserted. “Did not the souls of the righteous question thus in their chambers, saying, ‘How long are we still to stay here? et quando ueniet fructus areae mercedis nostrae?’ And the archangel Jeremiel answered them and said, ‘When the number of your fellows is complete’.” Substituting martyrs for the righteous, the author of our Apocalypse has exploited the idea thus familiar to him as a devout Jew; his first four visions come mainly through Zechariah; for the next he adapts this later post-exilic notion. The Neronic victims and their fellows occupied in his mind the place filled by the early Jewish saints in the reverent regard of contemporary Jews. As Renan notices (317 f.), this thirst for vengeance was in the air after Nero’s death, shared even by Romans; one legend (Suet. Nero, xlviii., Dio Cass. lxiii. 28) told how, as Nero fled to his last retreat, during a thunderpeal the souls of his victims burst from the earth and flung themselves upon him.—As the safety of the physical universe rested on the safety of the righteous, according to the Jewish notion, so any massacres of the latter at once affected the stability of the world. Hence the sequence of Revelation 6:11-12 f. There is no hint that these physical aberrations were temporary. Yet the following catastrophes (7 f.) plainly presuppose a universe in its original and normal condition. It depends upon the theory adopted of the book whether this points merely to such discrepancies as are not unfamiliar in literature (especially imaginative literature), or to recapitulation, or to the presence of different sources.

Verses 12-14
Revelation 6:12-14. The earthquake (reff.), darkening of sun by atmospheric disturbances, (Verg. Georg. i. 463 f., Lucan i. 75 f. 522 f., Compare Ass. Mos. Revelation 10:4 f.: et tremebit terra. Usque ad fines suas concutietur … sol non dab it lumen et in tenebras conuertet se, etc.; for Babylonian background cf. Schrader,3 392 f.), reddening of the full moon as in a total eclipse (cf. reff.), the dropping of stars, the removal of the sky, and the displacement of mountain and island (En. i. 6, see below on Revelation 14:20) are all more or less stereotyped features of the physical situation in apocalyptic eschatology, where naturally (cf. Jos. Bell. iv. 4, 5) agonies and distortions of the universe precede some divine punishment of men (Verg. Georg. i. 365 f.).

Verses 12-17
Revelation 6:12-17. The sixth seal opened (cf. Crashaw’s To the Name of Jesus, 220–234).

Verses 15-17
Revelation 6:15-17. Note the sevenfold description of the effect produced on humanity (Revelation 19:18, cf. Revelation 13:16), the Roman χιλίαρχοι (= tribuni), the riches and rank of men ( ἰσχ. a dramatic touch = defiant authority, like Mrs. Browning’s Lucifer: “strength to behold him and not worship him, Strength to be in the universe and yet Neither God nor God’s servant”; see especially Ps. Sol. 15:3, 4), the distinction of slaves and free as a pagan, never as an internal Christian, division; also the painting of the panic from O.T. models (reff.). Those who are now the objects of dread, cower and fly to the crags and caves—a common sanctuary in Syria (cf. Introd. § 8). Mr. Doughty describes a meteoric shock in Arabia thus: “a thunder-din resounded marvellously through the waste mountain above us; it seemed as if this world went to wrack.… The most in the mejlis were of opinion that a ‘star’ had fallen” (Ar. Des. i. 462, 463). The Hosean citation (cf. Jeremiah 8:3) here, as in Luke, gives powerful expression to the dread felt by an evil conscience; even the swift agony of being crushed to death is preferable to being left face to face with the indignation of an outraged God. To stand (cf. Luke 21:36) is to face quietly the judgment of God (1 John 2:28), which is impossible except after a life which has resolutely stood its ground (Ephesians 6:13) amid reaction and served God (Revelation 6:10-11). The panic of kings, etc., is taken from the description of the judgment in Enoch 62–63, where before the throne of messiah “the mighty and the kings” in despairing terror seek repentance in vain; “and one portion of them will look on the other, and they will be terrified, and their countenance will fall, and pain will seize them,” at the sight of messiah. In Apoc. Bar. xxv. also the approach of the end is heralded by stupor of heart and despair among the inhabitants of the earth, while a similar stress falls (in Sap. 6:1-9) on kings, etc., and (in En. xxxvii.–lxxi. generally) on the earth’s rulers. There is no need to suspect καὶ … ἀρνίου (16) as an editorial gloss (Vischer, Spitta, Weyland, de Faye, Völter, Pfleiderer, von Soden, Rauch, J. Weiss, Briggs); it may be a characteristic touch designed to point the O.T. citation (for αὐτοῦ in 17 or in Revelation 22:3 cf. 1 Thessalonians 3:11, 2 Thessalonians 2:16-17), rather than a scribal or editorial insertion in what was originally a Jewish source.

The great day of God’s wrath has come, but the action is interrupted by an entre-acte in 7, where as in Revelation 10:1 to Revelation 11:13, the author introduces an intermezzo between the sixth and the seventh members of the series. A change comes over the spirit of his dream. But although this oracle is isolated by form and content from its context, it is a consoling rhapsody or rapture designed to relieve the tension by lifting the eyes of the faithful over the foam and rocks of the rapids on which they were tossing to the calm, sunlit pool of bliss which awaited them beyond. They get this glimpse before the seventh seal is opened with its fresh cycle of horrors. The parenthesis consists of two heterogeneous visions, one (Revelation 6:1-8) on earth and one (Revelation 6:9-17) in heaven. The former (and indeed the whole section, cf. the ἑστῶτες of 9) is an implicit answer to the query of Revelation 6:17, τίς δύναται σταθῆναι; it is an enigmatic fragment of apocalyptic tradition, which originally predicted (cf. Ezekiel 9:1 f.) God’s safeguarding of a certain number of Jews, prior to some catastrophe of judgment (“Cry havoc, and let slip the winds of war!”) upon the wicked. The chapter is not a literary unit with editorial touches (Weyland, Erbes, Bruston, Rauch), nor is 9–17 a continuation of 6. (Spitta). Revelation 6:1-8 are a Jewish fragment incorporated ay the author, who writes 9–17 himself (so, e.g., Vischer, Pfleiderer, Schmidt, Porter, Bousset, von Soden, Scott, Wellhausen). The fact that a selection, and not the whole, of the Jews are preserved, does not (in view of 4 Esdras) prove that a Jewish Christian (Völter, J. Weiss) must have written it. The scenery is not organic to John’s proper outlook. After Revelation 6:8 he shows no further interest in it. The winds are never loosed. The sealing itself is not described. The sealed are not seen. An apparent allusion to this remnant does occur (Revelation 16:1), but it is remote; John makes nothing of it; and the detached, special character of Revelation 7:1-8 becomes plainer the further we go into the other visions. The sealed are exempted merely from the plague of the winds, not from martyrdom or persecution (of which there is no word here); one plague indeed has power to wound, though not to kill, them (Revelation 9:4-5). The collocation of the fragment with what precedes is probably due in part to certain similarities like the allusions to the wind (Revelation 6:13), numbering (Revelation 6:11), and the seals (Revelation 6:1 f.). The real problem is, how far did John take this passage literally? This raises the question of the relationship between 1–8 and 9–17; either (a) both are different forms of the same belief, or (b) two different classes of people are meant. In the former event (a) John applies the Jewish oracle of 1–8 to the real Jews, i.e., the Christians, who as a pious remnant are to be kept secure amid the cosmic whirl and crash of the latter days (Revelation 6:12-17, cf. Revelation 3:10 and the connexion of Nahum 1:5-7). The terror passes and lo the saints are seen safe on the other side (Revelation 6:9-17). This interpretation of Christians as the real Israel or twelve tribes is favoured not only by early Christian thought (cf. 1 Peter 1:1, James 1:1, Herm. Sim. ix. 17), but by the practice of John himself (e.g., Revelation 18:4). Here as elsewhere he takes the particularist language of his source in a free symbolic fashion; only, while the archaic scenery of 1–8 suffices for a description of the safeguarded on earth, he depicts their beatified state (Revelation 6:9-17) in ampler terms. The deeper Christian content of his vision implies not deliverance from death but deliverance through death. His saints are not survivors but martyrs. Hence the contrast between 1–8 and 9–17 is one of language rather than of temper, and the innumerable multitude of the latter, instead being a supplement to the 144,000, are the latter viewed after their martyr-death under a definitely Christian light. The O.T. imagery of 1–8 mainly brings out the fact that the true Israel (Galatians 6:16) is known and numbered by God; not one is lost. The alternative theory (b) holds that in taking over this fragment and adding another vision John meant Jewish Christians by the 144,000. The latter identification (so, e.g., Prim., Vict., Hausrath, Vischer, Spitta, Hirscht, Forbes, Bousset) is less probable, however, in view of the general tenor of the Apocalypse (cf. Introd. § 6), for the usual passages cited as proof (cf. notes on Revelation 14:1 f., Revelation 21:12; Revelation 21:24) are irrelevant, and while John prized the martyrs it is incredible that 9–17 was meant to prove that martyrdom was required to admit Gentile Christians even to a second grade among the elect (Weizsäcker, Pfleiderer). A Jewish Christian prophet might indeed, out of patriotic pride, regard the nucleus of God’s kingdom as composed of faithful Jews, without being particularist in his sympathies. Paul himself once held this nationalist view (Romans 9-11.), but it is doubtful if it represented his final position, and in any case the general conception of the Apocalypse (where Christians are the true Jews, and where particularist language is used metaphorically, just because literally it was obsolete) tells on the whole in favour of the view that 9–17 represents 1–8 read in the light of Revelation 5:9 (so, e.g., de Wette, Bruston, Porter, Wellhausen, and Hoennicke: das Judenchristentum, 194 f.). Only, the general description of redeemed Christians in Revelation 5:9 is specifically applied in Revelation 7:14 to the candidatus martyrum exercitus. Here as elsewhere John apparently conceives the final trial to be so searching and extensive that Christians will all be martyrs or confessors. The wonderful beauty of 9–17, whose truth rises above its original setting, requires no comment. It moved Renan (479, 480), after criticising “le contour mesquin” of the Apocalypse in general, to rejoice in the book’s “symbolical expression of the cardinal principle that God is, but above all that He shall be. No doubt Paul put it better when he summed up the final goal of the universe in these words, that God may be all in all. But lor a long while yet men will require a God who dwells with them, sympathises with their trials, is mindful of their struggles, and wipes away every tear from their eyes.”

07 Chapter 7 

Verse 1
Revelation 7:1. As on the synoptic scheme (Matthew 25:31), physical convulsions and human terrors are followed by a pause during which the saints are secured. It is impossible and irrelevant to determine whether the winds’ blast and the sealing were already conjoined in the fragment or oral traditions which lay before this editor, or whether their combination is due to himself. They reflect the tradition underlying the synoptic apocalypse (Mark 13:24-27, etc., cf. Revelation 6:12 to Revelation 7:3), but here the safeguarding of the elect comes before, instead of alter, the advent, and the four winds are agents of destruction instead of mere geographical points; besides, the role of messiah is omitted altogether. It is assumed not merely that these angels are the spirits of the four winds (Zechariah 6:5, and repeatedly in Enoch, e.g., lxix. 22, “the spirits of the waters and of the winds and of all zephyrs”), but that some onset of the winds is imminent (Revelation 7:2, cf. En. xviii. 22), as part of the horrors of the last catastrophe (for punitive winds, see Sirach 39:28). Stray hints proving the existence of such a tradition (cf. Daniel 7:2) have been collected (cf S. C. 323 f.; A.C. 246, 247) e.g., from Sibyll. viii. 203 f., etc., where a hurricane is to sweep the earth previous to the resurrection of the dead (trees being here singled out as most exposed to a storm’s ravages). If such allusions are not mere echoes of the present passage, they would appear to indicate a runlet of eschatological tradition flowing behind more important ideas. Or are the saints like trees of God (Ps. Sol. 14:2, 3) never to be uprooted by a wind or onset of foes (ibid. viii. 6)? It is no longer possible to be sure. In En. Revelation 18:1 f. by a semi-Babylonian touch, the four winds are identified with the four pillars of the heaven and the foundations of the earth; in Apoc. Bar. vi. 4, 5, four angels with lamps are restrained by another angel from lighting them (cf. also E. Bi. 5303). There seems to be no allusion to the notion of a blast (from the sea) as a form of mortal fate (e.g., Oed. Col. 1659, 1660; Iliad, vi. 345 f.); on the contrary, the idea goes back to Zechariah 6:8 (LXX), whence the prophet had already developed Revelation 6:1-8. As Revelation 14:1 f. roughly answers to Revelation 7:9 f., so the appearance of wild beasts out of the agitated sea of the nations (in Daniel 7:1-8) corresponds to the sequence of Revelation 7:1-4; Revelation 13:1 f.

The earth is a rectangular plane or disc on which John looks down from heaven’s dome resting on it, to observe (Revelation 7:2) a fifth angel “ascending” from the sun-rising (the east as the source of light, cf. on Revelation 16:20, the site of paradise, the sphere of divine activity?). ζῶντος, here (as in Revelation 15:7; cf. Hebrews 10:31) in O.T. sense (cf Deuteronomy 32:39 f.; Ezekiel 20:33; Jeremiah 10:10, etc.) of vitality to succour and to punish, God’s “life” being manifested in his effective preservation of the saints and chastisement of their enemies or of the world in general. He lives and keeps alive. Here, as in the parent passage, Ezekiel 9:4-6 (cf. Exodus 12:13 f. and the “Egyptian” character of the plagues in chap, 8.), the true δοῦλοι of God are distinguished by a mark denoting God’s ownership. Before the crisis good and evil must be discriminated (Spitta, 80 f.). Cf. Ps. Sol. 15:6 f. on the immunity of the righteous, ὅτι τὸ σημεῖον τοῦ θεοῦ ἐπὶ δικαίους εἰς σωτηρίαν, λιμὸς καὶ ῥομφαία καὶ θάνατος μακρὰν ἀπὸ δικαίων: where as these plagues hunt down the wicked, τὸ γὰρ σημεῖον τῆς ἀπωλείας ἐπὶ τοῦ μετώπου αὐτῶν. This royal, sacred sign, which in Ezekiel is the cross or Tau as the symbol of life and is here probably ליהוה authenticates the bearers as God’s property (cf. Herod, ii. 113, vii. 233) and places them beyond risk of loss. It identifies them with his worship and also (cf. on Revelation 2:17) serves to protect them as an amulet against harm (see Deissm. 351, 352 on φυλακτήρια as protective marks and amulets). In Test. Sol. (tr. Conybeare, Jew. Quart. Rev. 1898, p. 34) an evil spirit declares he will be destroyed by the Saviour “whose number ( στοιχεῖον), if anyone shall write it on his forehead, he will defeat me”. Mr. Doughty also describes (Ar. Des. i. 171) a false Christ in Syria who declared he had God’s name sculptured between his eyebrows; i.e. the wrinkles resembled the Arabic hieroglyph for Allah. For the religious significance of such tattooing as a mark of divine ownership see R. S. 316; and, for the connection of Revelation 6:12 f. and Revelation 7:1 f., the basal passage in Daniel 11:40; Daniel 11:44; Daniel 12:1. The parallel device of Antichrist later on (Revelation 13:16, etc.) shows that this sealing is something special, baptism or the possession of the Spirit (as in Paul) is the guarantee of destined bliss. A contemporary expression of the idea occurs in Clem. Rom. lix., lx.: “We will ask that the Creator of all things preserve intact to the end the appointed number of his elect throughout all the world, etc”. As Revelation 6:1-8; Revelation 6:12 f. are free reproductions, with a special application, of the ideas underlying Mark 13:7-8; Mark 13:24-25, so Revelation 7:1 f. is an imaginative sketch on the lines of Mark 13:27. The Apocalypse, however, has no room for the false messiahs of Mark 13:6; Mark 13:22, etc. (cf. on Revelation 13:11 f.) as a peril. See further 4 Ezra 6:5, “Ere they were sealed who laid up the treasure of faith,” and Melito (Otto ix. 432, 476) the apologist, who preserves a dual tradition of the end, including wind as well as fire = et selecti homines occisi sunt aquilone uehementi, et relicti sunt iusti ad demonstrationem ueritatis, (whilst at the deluge of fire) seruati sunt iusti in area lignea iussu dei. But the Apocalypse like Philo, stands severely apart from the current Stoic notion, adopted in Sib. iv. 172 f.; 2 Peter, etc., of a destruction of the world by means of a final conflagration.

Verse 4
Revelation 7:4. After a pause, in which the sealing is supposed to have taken place, the writer hears that the number of the sealed is the stereotyped 144,000, twelve thousand from each of the twelve tribes of Israel (a “thousand” being the primitive subdivision of a clan or tribe, like the English shire into “hundreds”). The enumeration of these tribes (Revelation 7:5-8) contains two peculiarities, (a) the substitution of Joseph for Ephraim, a variation to which we have no clue, and (b) the omission of Dan. The latter reflects the growing disrepute into which Dan fell; it either stands last (e.g. in (912).; Joshua 19:40 f.; Judges 1:34) or drops out entirely, while it is curiously connected in the Talmud as already in Test. XII. Patr. (Daniel 5)’ with Beliar, and in Irenæus (5:30, 32) as in Hippolytus (de Antichr. 5, 6) with the origin of Antichrist. This sinister reputation (cf. A.C. 171–174, Selwyn 200–204, Erbes 77 f.), current long before Irenæus’ day, rested on the haggadic interpretation of passages like Genesis 49:17; Deuteronomy 33:22; and Jeremiah 8:16. Andreas, commenting on Revelation 16:12, thinks that Antichrist will probably come from Persia, ἔνθα ἡ φυλὴ τοῦ δάν.

Verse 9
Revelation 7:9. ἔθν. κ. φ. curious and irregular change from singular to plural. ἑστῶτες = erect, confident, triumphant. For the white robes, see on Revelation 6:2 (the number of the martyrs being now completed). Certain religious processions in Asia Minor consisted of boys robed in white and bearing crowns of leafy boughs (Deissm. 368 f.); and in some Asiatic inscriptions νίκη is associated with the palm branch, which in one case is placed alongside of the meta or goal (C. B. P. ii. 496). The carrying of palm-branches was a sign of festal joy in the Greek and Roman (= victory at the games Liv. x. 47, Verg. Aen. ver 109), as well as in the Jewish world (1 Maccabees 13:51; 2 Maccabees 10:7), accompanied by the wearing of wreaths of green leaves. For the robes, see Liv. xxiv. 10: “Hadriae aram in coelo, speciesque hominum circum earn cum candida ueste visas esse”. Here = “scilicet de antichristo triumphales” (Tertullian). For the numberless multitude, see Enoch xxxix. 6, where “the righteous and the elect shall be for ever and ever without number before” the messiah, in the mansions of bliss; white raiment and crowns of palm in Herm. Sim. viii. 2–4.

Verse 10
Revelation 7:10. “Salvation” (or, if ἡ be pressed, the salvation we enjoy) be ascribed “to our God and to the Lamb”. The subordinate nature of the seven spirits (Revelation 1:4, Revelation 4:5) is shown by the fact that no praise is offered to them throughout the Apocalypse, although in Iranian theology (Bund. xxx. 23): “all men become of one voice and praise aloud Aûharmazd and the archangels in the renovated universe”.

Verse 11-12
Revelation 7:11-12. The angels standing around once again adore God, catching up the previous praise with “Amen,” and uttering a sevenfold ascription of praise upon their own behalf, closed with another “Amen”. The article is repeated before each substitute, as in Revelation 5:13. The divine “wisdom” is shown in the means devised by the divine power to redeem (Revelation 5:12) and deliver (Revelation 7:14) men, in straits where no human prudence could prevail. See Clem. Rom. 60. and Ps. Sol. 17:25.

Verse 13
Revelation 7:13. “And one of the elders addressed me, saying”; for similar openings of a dialogue, see Jeremiah 1:11, Zechariah 4:2. Perhaps, like Dante (Parad. iv. 10–12), John although silent showed desire painted on his face. The form of inquiry resembles Homer’s τίς πόθεν εἶς ἀνδρῶν; πόθι τοι πόλις or Vergil’s qui genus? unde domo?, more closely still the similar sentences which recur in Hermas. See throughout, Zechariah 4:1; Zechariah 4:6, and Asc. Isa. ix. 25, 26 (and I said to the angel “For whom are these robes and thrones and crowns reserved?” And he said to me: “They shall be missed by many who believe the words of him of whom I told thee [i.e., Antichrist]”; also 11:40, uos autem uigilate in sancto spiritu ut recipiatis stolam uestram et thronos et coronas gloriae in caelo iacentes). It is the origin and character, not the number, of the company which interests the prophet.

Verse 14
Revelation 7:14. κύριέ μου (“Sir”) the respectful address of an inferior to his superior in age or station, the πρεσβύτεροι being conceived as angelic beings (as in Daniel 10:17; Daniel 10:19; Daniel 10:4 Ezra 4:3, etc.)—“Thou knowest” (and I fain would know also). The great distress is plainly the period of persecution and martyrdom (Revelation 6:11) predicted (e.g., Matthew 24:21, from Daniel 12:1) to herald the final catastrophe. It is still expected by Hermas (Vis. ii. 2. 7, iv. 2. 5, 3. 6); but he less religiously attributes the white garments (i.e., purity of soul) to the virtues. As the crisis with its outcome ol faith and loyalty in all nations (Revelation 7:9) is to be world-wide, this passage seems to imply, altnougn in a characteristically vague and incidental fashion (cf. Revelation 5:9, Revelation 14:6, etc.), the idea of Mark 8:10. But the situation of the Apocalypse is so acute, that mission operations are at a standstill. Instead of the gospel invading and pervading the pagan world, the latter has closed in upon the churches with threatening power, and in the brief interval before the end practically nothing can be looked for except the preservation of the faithful. Those who come out of the great distress” are further described as having washed their robes and made them white in the blood of the Lamb; which portrays their character and conduct and at the same time explains the secret of their triumphant endurance. “Mehr gedacht als geschaut ist das Bild” (J. Weiss). The great thing is not to emerge from trial, but to emerge from it with unstained faith and conscience. And this is possible, not to man’s unaided efforts, but to the sacrificial power of Christ, the experience of which forms the last line of defence in the struggle. The confessors and martyrs owed their moral purity to what they obtained through the sacrifice of Jesus. But moral purity became in this case something more intense (as the context and the emphatic language of this verse imply) than the normal Christian experience of forgiveness and holiness. By a turn of thought which is developed later by Ignatius and Tertullian (Scorp. xii. sordes quidem baptismate abluuntur, maculae uero martyrio candidantur), it is suggested that in their martyrdom (cf. Daniel 12:10) these saints were able to make the redeeming power of Jesus peculiarly their own; the nature of their cruel sufferings identified them especially with their Lord. It is noticeable that the mystic union of the individual Christian with Christ mainly comes forward ward in the Apocalypse (cf. Revelation 14:13) when the martyrs and confessors are mentioned, as if the writer held that such an experience alone could yield the deepest consciousness of communion with One who was conceived essentially as a Lamb who had been slain, a faithful witness, etc. (cf. Titius, 216, 217). On the high respect for martyrs, of which this forms an early trace, see Weinel, 142–144. At the same time it is to the blood of the Lamb, not to their own blood, that they owe their bliss and triumph; redemption, not martyrdom, is the essential basis of their deliverance. People might be redeemed without becoming martyrs; as, for example, either recreant Christians or those who happened to die a natural death. But no one could be a martyr without having the strength of redemption behind him.

Verse 15
Revelation 7:15. Ritual as well as pastoral traits from the O.T. fill out the conception of this final bliss with its favoured position ( ἐνώπ. θρόν.). Note the singular tenderness of the oxymoron—he that sitteth on the throne (the majestic almighty God) shall overshadow them with a presence of brooding, intimate, care; followed by ποιμανεῖ here (as opposed to Revelation 2:27) in its literal sense of tender shepherding on the part of Jesus. The messiah as shepherd was an ancient and familiar conception. This verse is partly adapted from Enoch 45:4–6. Unlike John 1:14, it reflects a Christian fulfilment of the Jewish anticipation (cf. Revelation 13:6, Revelation 21:3; Zechariah 2:10 f.; Sirach 24:8 f.) that the Shekinah would return in the era of final bliss.

Verse 16
Revelation 7:16. οὐ μή with both fut. indicative and subjunctive (= Revelation 2:11), in emphatic assertions. For the absence of scorching as a trait of the Hellenic Utopia, cf. Dieterich, 31–33. If καῦμα corresponds here to the sense of the Isaianic equivalent καύσων, the reference is to the scorching sirocco. So the Egyptian dead yearned for a cooling breeze in the next world—“Let me be placed by the edge of the water with my face to the north, that the breeze may caress me, and my heart be refreshed from its sorrows” (see Maspero, Dawn of Civil, p. 113).

Verse 17
Revelation 7:17. ζωῆς goes with ὑδάτων (“living waters”) though prefixed for emphasis, like σαρκὸς in 1 Peter 3:21 (cf. Revelation 16:3 πᾶσα ψυχὴ ζωῆς); a favourite Johannine idea. In Enoch xlii, xlviii, the fountains contain wisdom which is drunk by all the thirsty, though in the centre there is also “a fountain of righteousness which was inexhaustible”; elsewhere in the division of Sheol assigned to the spirits of the righteous there is “a bright spring of the water of life” (Revelation 22:9) in accordance with the Pythagorean belief that the dead suffered from thirst in the underworld (Luke 16:24, cf. Dieterich, 97 f.). In the familiar vignette of ancient Egyptian eschatology, the deceased kneels before Osiris who pours out to him the water of life (the motto being that the soul may live); cf. Renouf’s “Hibb. Lect.,” p. 141, and for “living” waters as divine, R. S. 127. In the ideal realm of the good Shepherd-King Yima, Iranian belief saw neither hunger nor thirst for the faithful, and found no place for death (cf. Revelation 21:4) or falsehood (Revelation 21:8) of any kind (passages and parallels in Böklen, 133 f.).— ὁδηγήσει, a touch of local colour for Asiatic Christians, since sheep and shepherds were a common feature in the Lycos valley (C. B. P. i. 40–42); but the heaven of the Apocalypse is, in Semitic fashion, pastoral or civic, with touches of Babylonian splendour, unlike some later apocalypses, e.g., that of Peter (15 f.) where the Hellenic conception of Gods garden in the next world predominates (Dieterich, 19 f.).—Briggs explains the variants σκηνώσει ἐπʼ αὐτούς (Revelation 7:15) and σκ. μετʼ αὐτῶν (Revelation 21:3), ἀπὸ τῶν ὀφθ. (Revelation 21:4) and ἐκ τῶν ὀφθ. (Revelation 7:17) as variant translations of בקרבם ישׁכן and מציניהם; but, like ἐπὶ τὸ μέτωπον (Revelation 13:16), ἐπὶ τῶν μετώπ. (Revelation 7:3, etc.), these are probably nothing more than rhetorical variations. Unlike the synoptic tradition (e.g., Matthew 2:6) and the fourth Gospel (John 10:1; John 10:18), the Apocalypse confines Christ’s shepherding to the future life (see also Revelation 2:26-27). In Isaiah 53:6-7, the wayward roving habits of sheep express the temper of God’s people, whilst the patient submissiveness of a lamb for sacrifice denotes the function of God’s servant; in the Apocalypse, the latter (not the former) occurs. The saints are God’s flock in heaven, not on earth (contrast 1 Peter 2:25; 1 Peter 5:2 f.).

Whatever elements have been employed in the following series (Revelation 7:8-11.) of trumpet-visions, no adequate data exist to prove that John has edited a Jewish or Jewish-Christian source here any more than in 6. The vision, which forms the result of the breaking of the seventh seal (Revelation 8:1-2), opens, after a prelude (Revelation 7:2-5), in Revelation 8:6 and does not close till Revelation 11:19 (cf. Revelation 8:5).

08 Chapter 8 

Verse 1
Revelation 8:1. The opening of the seventh seal is followed by half an hour’s silence in heaven: “he opened” looks back to Revelation 6:12, the absence of subject showing that 7 is a parenthesis foreign to the seal-series in its original shape. Probably this series, like each of the others, was originally a separate oracle upon the latter days. When woven by the author into his large work, they suffered a literary treatment which has interrupted but not altogether obliterated their original form and sequence. The book of destiny is now open; what follows (Revelation 8:6 f.) is the course of the future, which naturally corresponds at some points to the predictions already sketched proleptically in chap. 6. A brief interval, not of exhaustion but of expectation, of breathless suspense (a pause in the ecstasy, LXX of Daniel 4:16), ushers in a preliminary series of judicial plagues heralded by seven trumpet-blasts (Revelation 8:2 to Revelation 11:19). Half an hour ( ἡμ., cf., Win. § 5, 22 a for form) may have been an ominous period; Josephus (B. J. vi. 5, § 3) describes a portent at the siege of Jerusalem which consisted of a bright light shining at twilight for half an hour, and the collocation of silence with reverence is illustrated by the LXX version ( εὐλαβείσθω πᾶσα σάρξ) of Zechariah 12:13 and Zephaniah 1:7 f. The following trumpet-series has been woven into the frame of the work by the device of making it take the place of the climax which (after Revelation 6:17, Revelation 7:1-2) one would naturally expect to occur at this point. When the dénouement should take place, nothing happens; the judgment is adjourned.

Verse 2
Revelation 8:2. “The seven angels who stand before God” are introduced as familiar figures (cf. Lueken 36 f., R.J. 319 f.); they belonged to pre-Christian Judaism (Tobit 12:15, “I am Raphael, one of the seven holy angels, which present the prayers of the saints, and go in before the glory of the Holy One”), and are associated with trumpets (1 Thessalonians 4:16). According to the Targ. on 2 Chronicles 33:13 when Manasseh prayed, all the angels who superintend the entrance of prayers went and closed every approach, to prevent his petition reaching heaven; in Chag. 13 b the prayers of the righteous are offered by Sandalphon (cf. Longfellow’s Sandalphon, and contrast Hebrews 7:25). This septet of distinguished angels belongs to the circle of ideas behind Revelation 1:4, Revelation 4:5, Revelation 5:6; but the author as usual prefers vividness and variety to homogeneity. He uses them for minatory purposes, assigning to “another angel” their characteristic function (Revelation 8:3) in Jewish tradition. The alteration of figure at this point is deliberate. The certainty of divine decrees is suggested by the figure of seals; but now that the prophet is describing the promulgation of the actual events presaged in the book of Doom, he, like the author of 4 Esdras (? cf. Lat. of Revelation 5:4), employs the figure of angels with trumpets of hostile summons and shattering alarm. The final series (ver 15–16.) in which these decrees are executed, is aptly described under the figure of bowls or vials drenching the earth with their bitter contents (cf. Bovon, Nouv. Test. Théol. ii. 503). The trumpet, as a signal for war, is naturally associated with scenes of judgment (reff.). “Power, whether spiritual or physical, is the meaning of the trumpet, and so, well used by Handel in his approaches to the Deity” (E. Fitzgerald’s Letters, i. 92). Trumpet to lip, the angels now stand ready. They are set in motion by a significant interlude (Revelation 8:3-5).

Verse 3
Revelation 8:3. Between royalty and ritual the scenery of the Apocalypse fluctuates. It is assumed (as at Revelation 6:9), after Revelation 7:15 perhaps, that heaven is a temple, although this is not expressly stated till Revelation 11:19; nor is it homogeneous with the throne-description in chap. 4. λιβανωτόν (“incense,” ἅπ. λεγ. N.T.) is used by mistake for the classical λιβανωτρίν (LXX, πυρ[ ε] ιον or θυίσκη) = “censer,” as already in an inscription of the second century B.C. (Dittenberger’s Sylloge Inscript. Grace. 588156) λιβανωτίς is employed by confusion for “frankincense”. Golden censers (1 Maccabees 1:22) and golden bowls ( φιάλαι) were among the furniture of the temple (1 Esdras 2:13). On prayers as an offering, see Acts 10:4. The symbolism is borrowed from the temple-ritual; when the saucer of incense had been emptied over the burning coals placed on the altar of incense, the people bowed in prayer, as the fragrant cloud of smoke rose up. Wellhausen’s deletion of 3 b, 4 as a gloss is therefore unnecessary. John is consoling the church (cf. on Revelation 6:10) by the assurance that their prayers for the coming of the kingdom are not breathed in vain.

Verse 4
Revelation 8:4. As an agent of God, the angel is commissioned to ratify with Divine approval the petitions of the saints for the end; this involves retribution on the impenitent and hostile world. The prophet is sure such aspirations are in harmony with God’s will.

Verse 5
Revelation 8:5. The censer, having offered incense to heaven, is now used to hurl fire upon the earth (adopted from Ezekiel 10:2-7; cf. Leviticus 16:12). As at the close of the trumpets (Revelation 11:19) and the bowls (Revelation 16:18), physical disturbances here accompany the manifestation of God’s wrath and judgment. In answer to the prayers and longings of the saints (Renan, 393), God at last visits the impenitent pagan world with a series of catastrophes (Revelation 8:8-9., cf. Revelation 9:4), which herald the end and also give (though in vain, Revelation 9:20-21) an opportunity for repentance.

Note on Revelation 8:3-5. This episode (in dumb show) of angel and incense, though apparently isolated, is an overture for the series of judgments, of which the successive trumpet-blasts are precursors. The prayers of all the saints, which, like those of the martyrs in Revelation 6:10, crave punishment upon God’s enemies throughout the earth, are supported and reinforced by the ministry of this angel, and answered at once by the succession of incidents beginning with Revelation 8:5. This object of Christian prayers, i.e., the final crisis, when Christ returns to crush his enemies and inaugurate his reign, pervaded early Christianity as a whole. At special periods of intolerable persecution, it assumed under the stress of antagonism as here a more sensuous and plastic form than the ordinary consciousness of the church would have been usually disposed to cherish; yet the common prayer of the church in any case was for the speedy end of the world ( ἐλθέτω χάρις καὶ παρελθέτω ὁ κόσμος οὗτος Did. x.). In Apoc. Mos. (tr. Conybeare, Jewish Quart. Rev., 1895, 216–235) 33, when the angels intercede for Adam at his ascension to heaven, they take golden censers and offer incense; whereupon smoke overshadows the very firmament. The intercession of angels on behalf of the saints, a result of their function as guardians, goes back to post-exilic Judaism with its inarticulated conception of the angels as helpful to mankind (Job 5:1; Job 33:23; Zechariah 1:12); subsequently the idea developed into a belief that the prayers of the pious won special efficacy as they were presented to God by angels such as Gabriel, Raphael, Michael, or the seven archangels (cf. Tobit, loc. cit.; Slav. En. vii. 5; En. ix. 2–11, xv. 2, xl. 6, xlvii. 2, xcix. 3, 16, civ. 1). In Christianity this rôle was naturally absorbed by Christ, who alone ratified and inspired his people’s supplications. But the old belief evidently lingered in pious circles of Jewish Christianity (cf. Test. Leviticus 3, 5), side by side with a complete acceptance of Christ’s heavenly function. The latter did not immediately or universally wither up such survivals of the older faith; popular religion tended then as now to be wider at several points than its theoretical principles (as in Origen, Cels. Revelation 8:4; and Tertull. de Orat. xii.). Plato, in Sympos. 202 E., makes the δαίμονες present men’s prayers and offerings to the gods, and mediate the latter’s commands and recompence to men (cf. Philo, de Somniis, i. 22, and on i. 1). See further Revelation 17:1, Revelation 21:9, for a similar state of matters in primitive Christianity with regard to the corresponding function of Jewish angels as intermediaries of revelation.

Verse 6
Revelation 8:6 In the scheme of the trumpet-visions, as of the seal-visions, the first four are differentiated from the next three; the fifth and sixth in both cases stand by themselves and are separated by a considerable interlude from the closing seventh. It is remarkable that even the final trumpet of Revelation 11:15 f. does not correspond to the loud trumpet-blast which according to Jewish and early Christian tradition, was to awaken the dead to resurrection or to rally the saints (Matthew 24:31) at the close of the world. The Apocalypse knows nothing of this feature, nor of the tradition (preserved by R. Akiba) that the process of the resurrection would be accompanied by seven trumpet-peals from God. The first four trumpets set in motion forces of ruin that fall on natural objects; in Sap. 5:17–23 (Revelation 16:17-21) the world of nature is used directly by God to punish men. The closing three concern human life, i.e., the godless inhabitants of the earth. The general idea is that of the Jewish tradition (see on Revelation 15:2) which prefaced the second great redemption by disasters analogous to those preceding the first: cf. e.g., Sohar Exodus 4 b, tempore quo se reuelabit rex Messias, faciet Deus omnia ista miracula, prodigia et divinae uirtutis opera coram Israele, quae fecit olim in Aegypto, quemadmodum scriptum est Micah 7:15; also Jalkut Sim. i. 56 b, Targ. Jon. on Zechariah 10:11, etc. The disasters remind one now and then of the Egyptian plagues (cf. Jos. Ant. ii. 14–15; also Amos 4:4 f., Isaiah 9:7 f.). The first four visit earth, sea, waters, and the sky. Hail-showers were a traditional scourge and weapon of the divine armoury; on their association with thunderstorms see G. A. Smith’s Hist. Geog. 64, 65.

Verses 6-12
Revelation 8:6-12. The first four trumpets.

Verse 7
Revelation 8:7. Hail and fire, as in the fourth Egyptian plague, but with the added O.T. horror (see reff.) of a shower of blood instead of rain (see Chag. 12 b, where the sixth heaven is the storehouse of hail, storm, and noxious vapours, enclosed within gates of fire; and specially Sibyll. ver 377, πῦρ γὰρ ἀπʼ οὐρανῶν … βρέξει … πῦρ καὶ αἷμα). For similar atmospheric phenomena, see on Revelation 6:8; Revelation 6:12. Portents of this abnormal nature are recorded for the seventh decade of the first century by Roman historians, but there is no need to see specific historical allusions in prophecy upon this grand scale. The sight of atmospheric fire always signified to the ancients the approach of various disasters, especially when stars fell. Wetstein cites Bara Mezia, 59, 1; dixit R. Eliezer, percussus est mundus, tertia nempe pars olearum, tertia pars tritici, et tertia hordei. The third is a primitive Semitic (Babylonian: Jastrow, 107 f.) division, which has its roots also in Iranian religion (Yasht, xiii. 3, Yasna, xi. 7, etc.), where the tripartite division of earth, derived originally from the threefold division of earth, atmosphere, and universe, is older than the sevenfold.— δένδρων, see Schol. ( τὰ δένδρα δηλονότι) on Thuc. ii. 19 καθεζόμενοι ἔτεμνον … τὸ πεδίον. Pausan. ii. 365 (cf. iv. 166 f.) mentions among the phenomena attending earthquakes heavy rain or prolonged drought, the discolouring of the sun’s disc, etc.; “springs mostly dry up. Sudden gusts sometimes sweep over the country, blowing the trees down. At times, too, the sky is shot with sheets of flame. Stars are seen of an aspect never known before, and strike consternation into all beholders.”

Verse 8-9
Revelation 8:8-9. A fiery mass, huge as a mountain, is flung into the sea—a description which would recall the fiery volcanic bombs familiar to inhabitants of the Egean. The catastrophe includes, as in the first Egyptian plague, the turning of water into blood and the destruction of marine animals (4 Ezra 5:7, Verg. Georg. iii. 541 f.), besides havoc among the shipping. Volcanic phenomena (cf. Introd.§ 8) in the Egean archipelago (e.g., at Thera) are in the background of this description, and of others throughout the book; features such as the disturbance of islands and the mainland, showers of stones, earthquakes, the sun obscured by a black mist of ashes, and the moon reddened by volcanic dust, were the natural consequences of eruption in some submarine volcano, and Thera—adjoining Patmos—was in a state of more or less severe eruption during the first century. All this suggested the hideous colours in which the final catastrophe was painted by the imagination of pious contemporaries. In the eruption of 1573, the sea round Thera was tinted for twenty miles round, and even when the submarine volcano is quiescent, “the sea in the immediate vicinity of the cone is of a brilliant orange colour, from the action of oxide of iron”. In 1707 a large rock suddenly appeared in the sea, during the eruption, and owing to noxious vapours “all fish in the harbour died”.

Verse 10-11
Revelation 8:10-11. The third part of all drinking waters is poisoned by a huge, noxious, torch-like meteor shooting down from the sky (Vergil’s “de coelo lapsa per umbras Stella facem ducens multa cum luce concurrit,” Aen. ii. 693, 694). Wormwood, a bitter drug typical of divine punishment, was apparently supposed to be a mortal poison; thus Pliny (H. N. ii. 232) ascribes the bitterness of Lake Sannaus (Anava) in the Lycos valley to the circa nascente apsinthio. But this feature of the vision is taken from Iranian or Mandaean eschatology (Brandt, 584 f.), where among the signs of the end are famine, wars, a star falling from heaven and making the sea red [cf. Revelation 16:3], and a cyclone with a dust-storm. Cf. 4 Ezra 5:9, et in dulcibus aquis salae inueniuntur. Rivers and fountains were associated in the ethnic mind (cf. Nehemiah 2:13) with supernatural spirits and curative properties; hence upon them this stern prophet of monotheism sees the doom of God falling. ἐγένετο … εἰς, a Hebraistic constr., common in Apocalypse and in quotations from O.T., but “decidedly rare elsewhere” in N.T. (Simcox). Springs (like those, e.g., near Smyrna) and fountains naturally appeared to the ancient mind somewhat mysterious and separate; their lack of visible connexion with rivers or lakes suggested the idea that they sprang from the subterranean abyss or that they were connected with daemons. Hence their role in the final convulsions of nature (4 Esd. 6:24 uenae fontium stabunt, Ass. Mos. x. 8 et fontes aquarum deficient). Cf. Rohrbach’s Im Lande Jahwehs und Jesu (1901), 30 f.; for their connexion with dragons, R. S., 157, 161 f., and for their bubbling as a mark of sacred energy, ibid. 154 f.

Verse 12
Revelation 8:12. “So as to darken a third part of them, and (i.e.) to prevent a third of the day from shining ( φάνῃ, or φάνῃ Win.) and of the night likewise”. Daylight is shortened by a third, and the brightness of an Eastern night correspondingly lessened (cf. the Egyptian plague of darkness). The writer either forgets or ignores the fact that he has already cleared the heaven of stars (Revelation 6:13).

Verse 13
Revelation 8:13. An ominous introduction to the last three trumpets. An eagle, here as in Apoc. Bar. lxxvii. 17–22, lxxxvii. 1 (cf. Rest of Words of Bar. 7.) a messenger and herald of catastrophe (its associations are punitive and bodeful, Deuteronomy 28:49, Hosea 8:1, Habakkuk 1:8, Eurip. Rhes. 528–536) flies in the zenith, i.e., swooping exactly over the heads of men. For the eagle (Simurgh in Zoroastrianism) as the servant of Deity in ancient (Syrian) mythology, see E. Bi. “Cherub,” § 8, and Acts of Thomas (Hymn of Soul, 51).—“Woe … for the rest of the trumpet voices.” The first woe finishes at Revelation 9:12, the second (after the interlude of Revelation 10:1 to Revelation 11:13) at Revelation 11:14, the third apparently at Revelation 12:12—though as usual one series of phenomena melts irregularly at the close into another.

09 Chapter 9 

Verse 1
Revelation 9:1. Stars (as σώματα ἐπουράνια) drop from heaven in the form of beasts (Enoch lxxxvi. 1 f.) and men (ibid. lxxxviii.) throughout Jewish apocalyptic (cf. ibid, xviii. 16, xxi. 1, 6, xl. 21, 24); even earlier (Judges 5:20, Job 38:7) they had been personified. On falling stars, associated as evil portents with death or divine displeasure, see Frazer’s Golden Bough (2nd ed.), Revelation 2:18 f. From what follows, it is possible that this angelic being who had fallen is conceived as an evil agent (reff.), permitted ( ἐδόθη) to exercise malicious power on earth in furtherance of divine judgment. “The pit of the abyss” is the abode of the devil and daemons (reff. cf. Aen. vii. 583 f., viii. 243 f.), a subterranean chasm or waste underworld, located sometimes in the middle of the earth (Slav. En. xxviii. 3), and represented here (cf.Rev 20:1) as covered by a lid or great stone. To judge from Revelation 13:1, this abyss seems to contain, as in O.T., the flow of waters formerly upon the earth, and now confined (according to Jewish folk-lore) by God’s decree and the magical potency of His name (cf. on Revelation 20:4 and Revelation 2:17 also Prayer of Manasseh, “O Lord Almighty … Who hast shut up the deep, τὴν ἄ βυσσον and sealed it by thy terrible and glorious name”.) A fearsome cavity (“ditis spiraculum”) emitting poisonous exhalations once existed near Hierapolis (Pliny, H. N. ii. 95). Such chasms (throughout Italy, Greece and Asia) seemed, to the superstitious, local inlets into Hades and outlets for infernal air in the shape of mephitic vapours. In Phrygia itself springs of hot vapour and smoke are a feature of the Lycos valley (C. B. P. i. 2, 3), and the volcanic cone in the harbour of Thera was believed to be such an aperture of hell. Fire belching from this subterranean furnace was a sure portent of the final catastrophe (4 Ezra 5:8); cf. Renan, 330 f., 396, R. S. 127, and Jeremias, 116 f.

Verses 1-12
Revelation 9:1-12 : The fifth trumpet.

Verse 2
Revelation 9:2. For the following description of this destructive horde of weird locusts, see Joel 2. with Driver’s notes and excursus (C. B.) to which add the famous description of a locust-plague in Newman’s Callista (ch. 15). Naturally the sketch is far more idealised than that given by Joel; it often recalls the monstrous associates created by Tiamat out of the primeval abyss (Jastrow, pp. 419 f.); i.e., strong warriors, “great serpents, merciless in attack, sharp of tooth. With poison instead of blood she filled their bodies. Furious vipers she clothed with terror, made them high of stature.”

Verse 3-4
Revelation 9:3-4. The dense smoke resolves itself into a swarm of infernal demons in the form of locusts but rendered more formidable by their additional power of stinging like scorpions. Instead of preying on their natural food (Exodus 10:15), already plagued (Revelation 8:7) they are let loose upon men unmarked by the Divine seal (though the expected blast of winds is dropped), the idea being similar to that reproduced in Ps. Sol. 13:1–3, 4, 5, 15:1, 9 (see above, on Revelation 8:3). The nations under command of Holofernes (Judges 2:20) are also likened by the Jewish romancer to a swarm of innumerable locusts; and from the mouth of the beast in Hermas issue ἀκρίσες πύριναι to persecute the virgin church. Josephus, too, compares the army of Simeon to locusts (B. J. iv. 9 7). Why are trees (Revelation 7:1) exempted? For the reason suggested in Ps. Sol. 11:6, 7?

Verse 5
Revelation 9:5. παίσῃ here, like ἐπάταξεν James 4:7, represents LXX, tr. of נכה in sense of reptile’s bite; the scorpion with its long-fanged tail stings the prey which it has already gripped with its claws (cf. Sen. Hercul. 1218). Scorpions were a natural symbol for vicious and dangerous opponents (cf. Ezekiel 2:6, Luke 10:9), whose attacks were always painful and might be mortal. “The sting is not perilous.… The wounded part throbs with numbness and aching till the third day, there is not much swelling” (Doughty, Ar. Des. i. 328). But the effects were not always so mild (Arist. H. N. ix. 29).

Verse 6
Revelation 9:6. The withholding of death, instead of being an alleviation, is really a refinement of torture; so infernal is the pain, that the sufferers crave, but crave in vain, for death (Sibyll. iii. 208: καὶ καλέσουσι καλόν τὸ θανεῖν καὶ φεύξετʼ ἀπʼ αὐτῶν). It is singular that suicide is never contemplated, although it was widely prevalent at this period in certain circles of the Empire (see Merivale’s Romans under the Empire, ch. 64; Lecky’s Europ. Morals, i. 212 f.). For its un-Jewish character see Jos. Bell. iii. 8.5.

Verse 7
Revelation 9:7. Arabian poets compare locusts in head to the horse, in breast to the lion, in feet to the camel, in body to the snake, in antennæ to a girl’s long, waving hair. The resemblance of the head in locusts and in horses has been often noticed (Cavalleta, Italian), and their hard scales resemble plates of equine armour. The rest of the description is partly fanciful (“crowns gleaming like gold,” human faces; yet cf. Pl. H. N. vi. 28, Arabes mitrati degunt, aut intonsa crine), partly (Revelation 9:8-9) true to nature (woman’s hair [i.e., abundant and flowing, a well-known trait of the Parthians and Persians], and lion-like teeth, scaly plates on the thorax, and rustling or whirring noises), partly (Revelation 9:10) recapitulatory (= Revelation 9:5; note ὁμοίας σκορπίοις, an abbreviated comparison like Homer’s κόμαι χαρίτεσσιν ὁμοῖαι), partly (Revelation 9:11) imaginative (cf. Proverbs 30:27). The leader of these demons is the angel of the inferno from which they issue. His name is Abaddon (cf. Exp. Times, xx. 234 f.), a Heb. equivalent for שׁאול personified like death and Hades. The final syllable of the name is taken to represent as in Greek, a personal ending. Hence the LXX rendering ἀπώλεια probably suggested the synonym ἀπολλύων, containing a (sarcastic?) gibe at Apollo with whom the locust was associated (“uelut proprium nomen Caesaribus,” Suet. Oct. 29); cf. Schol. on Aesch. Agam. 1085 and Plato’s Cratylus, 404, 405. Both Caligula and Nero aped the deity of Apollo, among their other follies of this kind, as Antiochus Epiphanes had already done.

Verse 12
Revelation 9:12. A parenthetical remark of the author. ἔρχεται with plur. subj. following is not an irregularity due to Greek neut. as equiv. to Heb. fern. (Viteau, ii. 98–100), but an instance of the so-called “Pindaric” anacoluthon (cf. Moult, i. 58).

Verse 13
Revelation 9:13. The golden altar of incense stands before God, as in the original tabernacle and temple; the specially solemn invocation of the angel shows that the Parthian-like invasion constitutes the climax of this series of disasters. φωνήν as Revelation 1:10, Revelation 10:4, etc., the “bath qol” (Gfrörer, i. 253 f., Dalman, viii. 1).

Verses 13-21
Revelation 9:13-21. The sixth trumpet blast.

Verse 14
Revelation 9:14. The sixth angel takes part in the action. The Euphrates had been the ideal Eastern boundary of Israel’s territory: it now formed the frontier between Rome and her dreaded neighbour, the Parthian Empire (Philo, leg. ad C(913) § ii.; Verg. Georg. i. 509; Tac. Hist. iv. 51).

Verse 15
Revelation 9:15. This quartette of angels (= complete ruin, Zechariah 1:18 f.) has been kept in readiness, or reserved for this occasion, though they are not to be connected (as by Spitta) with the four moments of time—hour, day, month, and year. Like the use of δεῖ, μέλλει, and ἐδόθη, this touch of predestined action brings out the strong providential belief running through the Apocalypse. On the rôle of destructive angels in Jewish eschatology cf. Charles on Slav. En. x. 3 and for the astrological basis (En. lxxvi. 10 f.) of this tradition see Fries in Jahrb f. d. klass. Alterth. (1902) 705 f. Probably the author means that the angels set in motion the hordes of cavalry (two hundred million) described in the semi-mythical, semi-historical pageant of the next passage. But he does not directly connect the two, and it is evident that here as at Revelation 7:1 f., we have “dream-like inconsequences” (Simcox), or else two fragments of apocalyptic tradition, originally heterogeneous, which are pieced together (at Revelation 9:16). The four angels here do not correspond in function or locality to the four unfettered angels of Revelation 7:1; they rather represent some variation of that archaic tradition in which four angels (perhaps angel-princes of the pagan hordes) were represented as bound (like winds?) at the Euphrates—a geographical touch due to the history of contemporary warfare, in which the Parthians played a rôle similar to that of the Huns, the Vikings, or the Moors in later ages. Since the first century B.C. a Parthian invasion of some kind had formed part of the apocalyptic apparatus so that there is no particular need to allegorise the Euphrates into the Tiber or to find the four angels in Psalms 78:49 (LXX). The bloody and disastrous Parthian campaign of 58–62 (cf. on Revelation 6:2) may account for the heightened colour of the scene, whether the fragment was composed at that period, or (as is most probable) written with it in retrospect. But the entire vision is one powerful imaginative development of a tradition preserved in a Syriac Apocalypse of Ezra (published by Baethgen) which may be based on old Jewish materials: “and a voice was heard, Let those four kings be loosed, who are bound at the great river Euphrates, who are to destroy a third part of men. And they were loosed, and there was a mighty uproar.” Could this be reckoned as proof of an independent tradition it would help to illumine the application of the idea in John’s Apocalypse, especially if one could accept with Köhler the attractive conjecture of Iselin that ἀγγέλους represents a confusion (or variety of reading, cf. 2 Samuel 11:1, 1 Chronicles 20:1) between מלאכים (= ἄγγ.) and מלכים in a Hebrew original of Revelation 9:15 (Zeits. aus der Schweis, 1887, 64). The conjecture (Spitta, de Faye, J. Weiss) ἀγέλαι (= hosts, as in 2 Maccabees 3:18, etc.) is less likely, and in ἐπὶ cannot be taken with λῦσον (Bruston). Cavalry formed a standing feature of the final terror for the Jewish imagination ever since the Parthians loomed on the political horizon (Ass. Mos. iii. 1). The whole passage was one of those denounced by the Alogi as fantastic and ridiculous (cf. Epiph, Haer. li. 34). Gaius also criticised it as inconsistent with Matthew 24:7.

Verse 16
Revelation 9:16. The second woe is an irruption of fiendish cavalry.

Verse 17
Revelation 9:17. Here only the writer refers to his “vision”. ἔχοντας (horse and rider regarded as one figure: in the Persian heavy cavalry horses as well as men were clad in bright plate) κ. τ. λ., “they wore coats of mail, the colour of fire and jacinth and brimstone,” i.e., gleaming red, dark blue, and yellow, unless ὑακ. (a favourite Oriental military colour) is meant to denote the colour of dull smoke. Plutarch, in his life of Sulla, describes the Medes and Scythians with their πυροειδῆ καὶ φοβερὰν ὄψιν (cf. Sirach 48:9).— πῦρ, κ. τ. λ., like Job’s leviathan, Ovid’s bulls (Metam. vii. 104), or Diomede’s horses (Lucret. ver 29, cf. Aen. vii. 281). They are also as destructive as Joel’s locusts. The description is a blend of observation and fantastic popular beliefs. Brimstone was a. traditional trait of divine wrath among people who “associated the ozonic smell which often bo perceptibly accompanies lightning discharges with the presence of sulphur”(E. Bi. 611). The symbolism is coloured by actual Parthian invasions (cf. Revelation 6:1 f.) and by passages like Sap. 11:18 where God punishes men by sending “unknown, newly-created wild beasts full of rage, breathing out a fiery blast or snorting out noisome smoke or flashing dread sparkles from their eyes.” Mr. Bent recalls the curious superstition of the modern Therans, who during the eruptions of last century saw “in the pillars of smoke issuing from their volcano, giants and horsemen and terrible beasts”.

Verse 19
Revelation 9:19. Heads attached to their serpentine tails are an allusion not only to the well-known tactics of the Parthians (cf. Parad. Regained, iii. 323 f.) but to a trait of ancient Greek mythology; on the altar of Zeus at Pergamos (cf. note on Revelation 2:12) the giants who war against the gods are equipped with snakes (instead of limbs) that brandish open jaws. The amphisbaena of ancient mythology was often described as possessing a headed tail (“tanquam parum esset uno ore fundi uenena,” Pliny: H. N. viii. 35).

Verse 20-21
Revelation 9:20-21. The impenitence of the surviving two-thirds of men, who persist in worshipping daemons and idols (Weinel, 3, 4). Hellenic superstition (Plut. de defectu orac. 14) attributed to malignant daemons these very plagues of pestilence, war, and famine. Plutarch is always protesting against the excessive deference paid to such powers, and on the other hand against the rationalists and Christians who abjured them entirely.

δαιμ., either the gods of paganism (LXX) or the evil spirits of contemporary superstition. In Enoch 19:1, the spirits of the fallen angels “assuming many forms defile men and shall lead them astray to offer sacrifices to demons as to gods”; cf. Enoch 46:7 (of the kings and rulers) “their power rests on their riches, and their faith is in the gods which they have made with their hands”. (See Clem. Strom, vi. ver 39, 4)— ἀργυρᾶ, contracted form, as in 2 Timothy 2:20 (Helbing, pp. 34 f.).— φαρμ., here in special sense of magic spells inciting to illicit lust (Artemid. ver 73), a prevalent Asiatic vice (cf. Greg. Naz. Orat. iv. 31). But in the imprecatory (c. 100 B.C.) inscription of Rheneia (Dittenberger, Syll. Inscript. Graec. pp. 676 f.), punishment is invoked from tov τὸν κύριον τῶν πνευμάτων (cf. Revelation 22:6) upon τοὺς δόλωι φονεύσαντας ἢ φαρμακεύσαντας the hapless girl. The three vices of the decalogue occur here (as in Matt.) in the Hebrew order, not in that of the LXX (Romans 13:9; Mark 10:19; Luke 18:20). cf. on Revelation 21:8, and, for the connexion of polytheism and vice, Harnack’s Mission and Exp. of Christianity, i. (1908), pp. 290 f. Repentance here (as in Revelation 16:9; Revelation 16:11) is primarily a change of religion, but the prophet has evidently little hope of the pagan world. There is no polemic against the Egyptian worship of animals, and, in spite of the Jewish outlook upon the dolores Messiae, the Apocalypse ignores family disturbances and false messiahs as harbingers of the end.—Once more (cf. Revelation 7:1 f.) between the sixth (Revelation 9:13-21) and the seventh (Revelation 11:15-19) members of the series, a passage (this time of some length) is intercalated (Revelation 10:1 to Revelation 11:13), in which the personality of the seer now re-emerges (on earth, instead of in heaven). The object of Revelation 10:1-11 is to mark at once a change of literary method and a transition from one topic to another. The passage, which certainly comes from the prophet’s own pen (so Sabatier, Schon, and others), looks backward and forward. Now that the preliminaries are over, all is ready for the introduction of the two protagonists (Revelation 9:11-13.) whose conflict forms the closing act of the world’s history (Revelation 15:1 to Revelation 20:10). One of these is Jesus, the divine messiah, who has hitherto (Revelation 9:5-9.) been depicted as the medium of revelation. Since his rôle is now to be more active, the prophet expressly alters the literary setting of his visions. The subsequent oracles are not represented as the contents of the book of Doom (which is now open, with the breaking of its last seal). Dropping that figure (contrast Revelation 5:2 and Revelation 10:1) the writer describes himself absorbing another roll of prophecy received from an angel. Evidently he intends to mark a new departure, and to introduce what follows as a fresh start. This new procedure is accompanied by an explicit assurance—intended to whet the reader’s interest—that the Apocalypse has now reached the verge of the final catastrophe; the prophet apparently makes this eagerness to reach the goal the reason for omitting a seven-thunders vision (or source) which otherwise he might have been expected to include either at this point or subsequently. It is quite in keeping with the wider outlook and rather more historical atmosphere of 11 f., that a freer and less numerical method pervades these oracles. In short, Revelation 10:1-11 is a digression only in form. It serves to introduce not simply the Jewish fragment (Revelation 11:1-13)—whose strange contents probably required some express ratification—but the rest of the oracles (13 f.), which are thus awkwardly but definitely connected with the foregoing design (through the closing trumpet-vision: Revelation 10:7 = Revelation 11:15 f.).

10 Chapter 10 

Verse 1
Revelation 10:1. ἄλλον, referring to Revelation 10:2, where another strong angel was mentioned, also in connexion with a book. The position of the seer is implied (since Revelation 8:2?) to be no longer in heaven (cf. Revelation 10:4; Revelation 10:8), but on earth, as the gigantic angel of light descends to him. The face and feet are described in stereotyped fashion. In Ezekiel’s description of God (Ezekiel 1:28) the appearance of a rainbow surrounds the divine throne, as an element of the theophany in nature. Here also it is an æsthetic detail. Suetonius describes (Vit. Aug. 95) Augustus seeing suddenly “in a clear and bright sky a circle, like a rainbow in heaven, surrounding the sun’s disc”.

Verse 2
Revelation 10:2. “And in his (left? cf. Revelation 10:5) hand a small booklet open” (in contrast to the larger closed book of Revelation 10:1), after Ezekiel 2:9. This colossal figure, like an Arabian jin, bestrides earth and sea. His message is for the broad world.

Verse 3
Revelation 10:3. ὥσπερ λέων (of God in O.T. reff.; of the messiah 4 Esd. 11:37, 12:31) μυκᾶται Theokr. Id. xxvi. 21, μύκημα λεαίνης, properly of cattle =“to bellow”. ἐλάλησαν κ. τ. λ. = “uttered what they had to say” (i.e., spoke articulately). αἱ (the well-known or familiar) βρονταί “of the apocalyptic machinery” (Alford), or a popular piece of apocalyptic prophecy (see below). Cf. the sevenfold voice of the Lord in thunder, Psalms 29. The seven thunders here may be conceived loosely as the echoes of the angel’s voice reverberating through the universe (Spitta, Weiss), thunder, throughout the ancient world, being especially venerated as a divine voice or warning.

Verse 4
Revelation 10:4. To seal or shut up a vision is to keep it secret from mankind, i.e., in the present case (by a sequence of thought which is scarcely logical) to leave it unwritten. In a similar passage (Apoc. Bar. xx. 3) “seal” means to lay up fast in one’s memory (because the realisation is not immediate); but this meaning is suggested by the context, although it might suit the present passage. The seer describes himself as prohibited by a heavenly voice (which reverence leaves as usual undefined, 4 Ezra 6:17 : Dalman viii. 1) from obeying his impulse. No reason is assigned; but the plain sense of the passage is that the author wishes (Weizs., Schön, Bs., Holtzm., Pfleid.) to justify his omission of a seven-thunder source or set of visions circulating in contemporary circles of prophecy (Revelation 10:7). In view oi the authoritative character of such fragments or traditions John justifies his procedure by the explanation that he felt inspired to do so, and also to substitute other oracles. Thus in the middle, as at the opening and end of his book, he reiterates his prophetic authority. The episode may further indicate that the written contents of the Apocalypse represents merely a part of the author’s actual vision (cf. John 21:25), or it may serve to heighten the effect of what is now to be introduced, or it may suggest that while the seer is to write (Revelation 1:11), he is to write only what is revealed through the medium of angels. In Slav. En. xxiii. 3, 6 the seer spends thirty days in writing the remarks of his angel-instructor. To hear ἄρρητα ῥήματα, ἃ οὐκ ἐξὸν ἀνθρώπῳ λαλῆσαι was not incompatible, however, with an ἀποκάλυψις κυρίου (2 Corinthians 12:1-4), cf. Weinel, 162 f. There was an inspiration of restraint as well as an inspiration of impulse. Thus Hermas (Vis. i. 3) listens with wonder to glories of God which he could not remember, “for all the words were awful, such as man cannot bear. The last words, however, I did remember; they were fit for us and mild”. Possibly the seven-thunders source was of a severely punitive character (Revelation 8:5), traversing ground which had been already (6-9) and was to be again (15–16.) covered.

Verse 5-6
Revelation 10:5-6. Modelling from Daniel 12:7, the writer describes the angel’s oath (by the living God, as usual in O.T.; cf. Matthew 26:63), with its native gesture (cf. Trumbull’s Threshold-Covenant, 78 f.) and contents. In the ancient world oaths were usually taken in the open-air (Usener, Götternamen, 181), before the all-seeing deities of the upper light. But here, as at Revelation 14:7, the eschatological and the creative acts of God (the latter an outcome of His living might, as Sirach 18:1, En. Revelation 10:1, Acts 16:15, etc.) are deliberately conjoined; God’s activity in creation and providence would culminate in judgment. “There shall be no further delay,” or time lost. The interval of Revelation 6:11 (Daniel 12:7) is over: all is ripe now for the end, ἡ συντέλεια καιροῦ. The parallels in Slav. En. xxxiii. 2, 65:7, upon the abolition of seasons and periods of time are merely verbal. What engages the writer here is the usual point of importance in apocalyptic literature, viz., “Is it long to the end? Is the future longer than the past” (4 Esd. 4:44–50)?

Verse 7
Revelation 10:7. Vav consec. with the Heb, pf. (LXX= καὶ and fut. indic.) here by an awkward solecism (cf. on Revelation 3:20) = “Then is (i.e., shall be) fnished the secret of God.” The final consummation (inaugurated by the advent of messiah, 12.) is to take place not later than the period of the seventh angel’s trumpet-blast, which ex hypothesi is imminent. The μυστήριον is plainly, as the context implies, full of solace and relief to God’s people.— εὐηγγ. The total (exc. Revelation 16:6) omission of εὐαγγέλιον and the restricted use of its verb in the Apocalypse may have been due to the fact that such terms had been soiled by ignoble usage in the local Ionian cult of εὐάγγελος (e.g., at Ephesus), with its oracular revelations and fellowship of Euangelidae. The Asiatic calendar of Smyrna contained a month called εὐαγγέλιος.—The connexion between μυστήριον = “secret purpose or counsel” (as here) and μ. = “symbol, or symbolic representation” (Revelation 1:20, Revelation 17:7) is due to the fact that in the primitive world the former was enigmatically conveyed by means of symbolic-representations in word, picture, or deed. As “every written word was once a μυστήριον,” it was natural that the word used for the sign came to be employed for the thing signified (Hatch, Essays in Bibl. Greek, 61). The near approach of the end had been for years a matter of confidence and joy to the Christian prophets—for it is they and not their predecessors who are specially in view. The special and solemn contribution of John’s Apocalypse is to identify certain events in the immediate future with the throes out of which the final bliss was to be born. These throes include the downfall of the dragon from heaven, the subsequent climax of the Beast’s influence on earth, and the assertion of God’s authority over his own and against his foe’s adherents (Revelation 12:1 to Revelation 14:20). The great and glad revelation is God seen in action, with his forces deployed for the final campaign which, with its issues of deliverance and triumph (Revelation 15-22.), forms the climax of this book. The apotheosis of the Cæsars in their life-time—above all, of Domitian—marked the pitch of human depravity; divine intervention was inevitable.

Up to the end of Revelation 9, the Apocalypse is fairly regular and intelligible; thereafter, criticism enters upon an intricate country, of which hardly any survey has yet succeeded in rendering a satisfactory account. The problem begins with Revelation 10. Although Revelation 10:1-7 complete the preceding oracles by introducing their finale (7 = Revelation 11:14 f.), while Revelation 10:8-11 connect more immediately with Revelation 11, this forms no reason for suspecting that the oracle is composite. Spitta takes Revelation 10:1 a, Revelation 10:2-7 (except Revelation 10:4) as the continuation of Revelation 9., followed by Revelation 11:15; Revelation 11:19, while the rest is substantially a prelude to Revelation 11:1-13; Briggs similarly views Revelation 10:1 a, Revelation 10:3-7 as the original transition between Revelation 9. and Revelation 11:14-15 a, Revelation 11:19, while Revelation 10:1-2; Rev_10:8-11 (a vision of messiah) introduces the new source of Revelation 11:1-13, Revelation 12:17; and Rauch regards Revelation 10:1 b, Revelation 10:2 a, Revelation 10:5-7; Rev_10:4; Rev_10:9-11 as the opening of Revelation 11:1-13, Revelation 12:1-17, with Revelation 10:1-4 a (substantially) as the preface to Revelation 12:17-17., Revelation 16:13-16. These analyses are unconvincing. The alleged signs of a Hebrew original (e.g., Revelation 10:7, also λέγουσί μοι and λέγειμοι in Revelation 10:9; Revelation 10:11 = variant versions of ואמר לי) are not decisive.

Verse 8
Revelation 10:8. ἡ φωνὴ (cf. Revelation 10:4) left ungrammatically without a predicate, the two participles being irregularly attracted into the case of ἥν (cf. Revelation 1:1, Revelation 4:11).

Verse 9-10
Revelation 10:9-10. The prophet absorbs the word of God; in our phrase, he makes it his own or identifies himself with it (Jeremiah 15:16). To assimilate this revelation of the divine purpose seems to promise a delightful experience, but the bliss and security of the saints, he soon realises, involve severe trials (cf. Revelation 11:2, Revelation 12:13 f., etc.) for them as well as catastrophes for the world. Hence the feeling of disrelish with which he views his new vocation as a seer. The distasteful experience is put first, in Revelation 10:9, as being the unexpected element in the situation. (The omission of bitterness in LXX of Ezekiel 3:14 renders it unlikely that this additional trait of unpleasant taste is due, as Spitta thinks, to an erroneous combination of Ezekiel 3:2; Ezekiel 3:14). The natural order occurs in Revelation 10:10. The only analogous passage in early Christian literature is in the “Martyrdom of Perpetua” (4. cf. Weinel, 196, 197). Wetstein cites from Theophrastus the description of an Indian shrub οὗ ὁ καρπὸς … ἐσθιόμενος γλυκὺς. οὗτος ἐν τῇ κοιλίᾳ δηγμὸν ποιεῖ καὶ δυσεντερίαν. Before the happy consummation (Revelation 10:7), a bitter prelude is to come, which is the subject of national and political prophecies. In order to underline his divine commission for this task of punitive prediction, he recalls his inspiration.

Verse 11
Revelation 10:11. λέγ. μοι, an oblique, reverential way of describing the divine impulse, due to Aramaic idiom and common in later Biblical Hebrew (cf. Dalman, i., viii. 11). The series of oracles, thus elaborately inaugurated, is concerned increasingly (“again,” in view of Rev 4:4, 15, Revelation 7:4; Revelation 7:9, Revelation 8:13, Revelation 9:6; Revelation 9:16 f.) with those international movements (“kings” = φυλαί, or those in Revelation 17:10; Revelation 17:12) which a prophet related to the course of the divine kingdom. Strictly speaking, the revelation assimilated in Revelation 10:10-11 opens in 12., but the intervening passage is linked to both (see below). The first part of this passage (Revelation 11:1-13) evidently forms part of the βιβλαρίδιον (cf. Introd. § 2). Its enigmatic contents, interrupting the trumpet-visions with edges which do not fit into the context or the rest of the Apocalypse, point to the incorporation of a special and disparate source. Any analysis is more or less hypothetical, but the writer is evidently not moving with absolute freedom. He has his own end in view, but he reaches it, here as elsewhere (cf. Revelation 7:1 f.) by means of stepping-stones which originally lay in different surroundings. This is widely recognised by critics and editors, who commonly take 1–2 and 3–13 as separate oracles. Each indeed might be the torso of a larger source. But, in spite of the different descriptions of Jerusalem, the hypothesis of their original unity has much in its favour. How could so tiny a scrap of papyrus as that required for 1, 2 be preserved? Besides Revelation 10:3 goes with Revelation 10:2 (the prophetic mission as a counterpart to the punishment), the two periods are alike, the strange δίδωμι-construction occurs in both (here only in Apoc.), and the inversion of object and verb is common to both (Revelation 10:2; Revelation 10:5-6; Revelation 10:9-10). To discover an oracle of the Zealots in 1, 2 (Wellhausen, Bousset, Baljon, J. Weiss) is precarious, for even if we could suppose that these passionate citizens took time to write oracles, they had not a monopoly of belief in the temple’s inviolability. The latter belief conflicts with Mark 13:1-2 (Acts 6:14); but, while this makes it extremely unlikely that the passage was adopted, or at least composed, by one of the Twelve, it does not necessarily disprove a Jewish Christian origin for the fly-leaf. Patriotism must have often swayed hope, even in face of authoritative logia. Still, a Jewish origin is more probable (so from Vischer and Sabatier to Baljon, Forbes, von Soden, Wellhausen and J. Weiss), in which case 8 c ( ὅπου … ἐσταυρώθη), with possibly 9 a and 12 b, must be Christianising touches by the editor. As 8 c is the only place in the Apocalypse where Jesus is thus designated (contrast 4), and as the unexampled αἱ … ἑστῶτες occurs in 4, the editor may be using a previous translation of the fly-leat. Otherwise, the repeated traces of Hebraistic idiom suggest that he translated it from an Aramaic or Hebrew original (so especially Weyland, Briggs, and Bruston) which was a Jewish (or Jewish Christian) oracle, composed towards the end of the siege in 70 A.D. between May and August (cf. Joseph. Bell, ver 12, 3) by a prophet who anticipated (cf. S. C., 219, 220) that the temple and a nucleus of the God-fearing would be kept inviolate during the last times of the Gentiles, at the end of which anti-Christ or the pseudo-messiah would blasphemously re-assert himself in the temple (hence its preservation, 1, 2), according to one cycle of tradition (2 Thessalonians 2:3, etc., cf. A. C. 160 f.), after murdering the two heralds of messiah. The motives and further career of the beast are omitted, if not in the source, at least by the editor. He resumes the subject afterwards (cf. Revelation 13:6), when the eschatological monster is specially identified with the imperial power. Here his main concern is with the fate of the two witnesses. Probably it was this feature of the oracle which primarily led him to adopt and adapt it, as showing how the beast or anti-christ was foiled in his attack on messiah’s forerunners, just as (in 12) the dragon is foiled in his attack on messiah himself. The other details are left standing; in their present setting they have much the same pictorial and dramatic interest as the minutiæ of the parables, and it is perhaps doubtful whether the editor linked any symbolic or allegorical meaning to them, although such can easily be attached in a variety of ways, e.g., to the language of 1, 2 in the light of Barn. iv. 11, Ign. ad Magn. 7, etc. (so Weiss, Simcox, Swete, and others). Even the two witnesses are not to be identified with any historical figures of contemporary life, much less taken as allegorical or as typifying aspects of the church’s testimony. “The vision … is of the nature of a superimposed photograph showing traces of many pasts” (Abbott). The original Jewish tradition which lay behind the source expected only Elijah, who should preach repentance to the pagan world, but he was occasionally furnished with a companion in Moses (on the basis of Deuteronomy 18:15; cf. Malachi 4:4-5, the transfiguration-story, and possibly the two radiant saints of Apoc. Pet. 6 f.). The only other serious rival is Enoch, a grand figure in Jewish and early Christian eschatological tradition (for the curious Sirach 44:16, cf. E. Bi. 1295). Later tradition, indeed, thinking mainly of Elijah and Enoch (Gfrörer ii. 261 f.; A. C. 203, 211), whom antichrist in wrath slays for their witness against him, and whom God (or Michael and Gabriel) resuscitates, suggests a fairly apposite cycle of belief which may reproduce the earlier Jewish expectation out of which the materials of this fragmentary oracle have been drawn. The unique character of this expectation is illustrated, not so much by Anu and Nudimmut, Marduk’s predecessors in the fight against Tiamât, as by the Zoroastrian belief that the temporary triumph of the evil spirit would be followed by the appearance of two reformers or prophets, Hushêdar and Hushêdaarmâh (S. B. E. xxiii. 195; cf. Hübschmann, 227), who would act each for a millenium on earth as the precursors and heralds of their Lord, the Persian messiah. This belief is much older than the sources in which it occurs, and like several other Zoroastrian traits, it may have fused with the Jewish expectation in question, though the Zoroastrian heralds do not appear simultaneously (cf. Encycl. Relig. and Ethics, i. 207). Here at any rate the appearance of the two anonymous and mysterious witnesses precedes the final outburst of evil (Revelation 11:7; Revelation 11:12 f.) and the manifestation of messiah (Revelation 11:15 f., Revelation 14:14 f.)—an idea for which no exact basis can be found in the strictly Jewish eschatology of the period. It may have grown up under the influence of this kindred trait in the adjoining province of Zoroastrian belief, unless the doubling of the witnesses was simply due to the side-influence of the Zechariah-trait (in Revelation 10:4). Wellhausen argues from the singular πτῶμα (Revelation 10:8-9) that the two witnesses were a duplication of the original single witness, i.e., Elijah; but the singular is collective, and there is no trace of any conflation with Jonah.

11 Chapter 11 

Verse 1-2
Revelation 11:1-2. “And I was given a rod ( קְנֵה הַמִּדָּה) like a staff, with the words” ( λέγων by a harsh attraction, cf. LXX of 1 Kings 20:9, Joshua 2:2, is left in apposition to the subject implied in ἐδόθη), “Up (or come = קוּמ) and measure the temple of God and the altar (of burnt-offering, which stood outside the inner shrine) and (sc. number) those who worship there” (i.e., in the inner courts, Revelation 13:6; for constr. cf. 2 Samuel 8:3). The outer court (Ezekiel 10:5) is to be left out of account ( ἐκβ. = “omit” or exclude as unworthy of attention), “for it has been abandoned (or, assigned in the divine counsel) to the heathen, and (indeed) they shall trample on the holy city itself (emphatic by position, = Jerusalem) for two and forty months.” In Asc. Isa. iv. 12 antichrist’s sway lasts for three years, seven months, and twenty-seven days, but three and a half years is the conventional period for the godless persecutor to get the upper hand (cf. Revelation 13:5, after Daniel’s “time, and times, and the dividing of time,” i.e., three and a half years, Daniel 7:25, Daniel 12:7). Originally this broken seven as the period of oppression reflected the Babylonian three and a half winter months (S. C. 309 f.; Cheyne’s Bible Problems, 111 f.), preceding the festival of Marduk in the vernal equinox, a solstice during which Tiamat reigned supreme. Here it is the stereotyped period of the καιροὶ τῶν ἐθνῶν (Luke 21:24), extending to the second advent.— μετρήσῃς. To measure is here not a prelude to ruin but a guarantee of preservation and restoration (Zechariah 2:1 f.). Failure to satisfy God’s standard or test means calamity for men. but when he surveys their capacities and needs in peril, it implies protection. As the context implies, this is the idea of the present measuring. It is not to be identified prosaically with “orders given to the Roman soldiers, who were encamped in Jerusalem after its destruction, not to set foot in what had been the Holy of Holies” (Mommsen).

Verse 3
Revelation 11:3. σάκκους, the simple, archaic garb of prophets, especially appropriate to humiliation (reff.). The faithful prophets who withdraw from the local apostacy to the desert in company with Isaiah (Asc. Isa. ii. 9 f.) are also clothed in this black hair-cloth. The voice of the divine speaker here “melts imperceptibly into the narrative of the vision” (Alford, cf. Revelation 11:12). Contemporary Jewish belief (4 Esd. 6:26) made these “witnesses” (men “who have not tasted death from their birth,” i.e., Enoch, Elijah) appear before the final judgment and preach successfully, but the only trace of any analogous feature in rabbinical prophecy seems to be the appearance of Moses and Messiah during the course of the Gog and Magog campaign. The reproduction of this oracle, long after its original period in 70 A.D., would be facilitated by the fact that the visions of Ezekiel and Zechariah, upon which it was modelled, both presupposed the fall of the city and temple in ancient Jerusalem (Abbott, pp. 84–88).

Verse 4
Revelation 11:4. They are further described in the terms applied by Zechariah to the two most prominent religious figures of his day, except that they are compared to two lampstands, not to one which is septiform. The idea is that their authority and influence are derived from God. As in Revelation 11:7, the function of the two witnesses (cf. Deuteronomy 17:6; Deuteronomy 19:15) is defined as “prophecy,” but no details are given.

Verse 5-6
Revelation 11:5-6. In this description, borrowed from traditional features of Moses and Elijah (whose drought lasted for three and a half years, according to Luke 4:25; James 5:17), the metaphorical expressions of passages like Jeremiah 5:14 and Sirach 48:1 are translated into grim reality (see reff.), as in Slav. En. i. 5 and the thaumaturgic practices chronicled by Athen. iv. 129 D and Lucian (Philopseud. 12). These are no meek apostles of the Christian faith. To stop rain was equivalent to a punishment for iniquity (Ps. Sol. 17:20–22, En. c. 11, etc.)

Verse 7
Revelation 11:7. The influence of Hebraic idiom helps to explain (cf. Revelation 20:7-9) the translator’s “transition from futures through presents to preterites” here (Simcox). τελέσωσι (Burton, 203) indicates no uncertainty. When their work is done, they are massacred—not till then; like their Lord (Luke 13:31 f.), they are insured by loyalty to their task. The best comment upon this and the following verses, a description coloured by the famous passage in Sap. 2:12–3, 9, is Bunyan’s description of the jury in Vanity Fair and their verdict. This beast “from the abyss” is introduced as a familiar figure—an editorial and proleptic reference to the beast “from the abyss” in Revelation 17:8 or from “the sea” (Revelation 13:1; the abyss and the sea in Romans 10:7 = Deuteronomy 30:13) which was (cf. Encycl. Rel. and Ethics, i. 53 f.) the haunt and home of daemons (Luke 8:31, etc.), unless he is identified with the supernatural fiend and foe of Revelation 9:2; Revelation 9:11. (Bruston heroically gets over the difficulty of the beast’s sudden introduction by transferring Revelation 11:1-13 to a place after Revelation 19:1-3). The beast wars with the witnesses (here, as in Revelation 9:9 and Revelation 12:17, Field, on Luke 14:31, prefers to take πόλεμον = μάχην, a single combat or battle, as occasionally in LXX [e.g., 3 Kings 22:34] and Lucian), and vanquishes them, yet it is the city (Revelation 11:13) and not he who is punished. The fragmentary character of the source is evident from the fact that we are not told why or how this conflict took place. John presupposed in his readers an acquaintance with the cycle of antichrist traditions according to which the witnesses of God were murdered by the false messiah who, as the abomination of desolation or man of sin, was at feud with all who opposed his worship or disputed his authority.

Verse 8
Revelation 11:8. God’s servants rejected and cast aside, as so much refuse! See Sam. Agonistes, 667–704. The “great city” is Jerusalem, an identification favoured by (a) incidental O.T. comparisons of the Jews to Sodom (Isaiah 11:9; Jeremiah 23:14; so Asc. Isaiah 3:10), (b) the Christian editor’s note ὅπου καὶ ὁ κύριος αὐτῶν ἐσταυρώθη, (c) a passage like Luke 13:33, (d) the reference in Revelation 16:19, and (e) passages in Appian (Syr. 50 μεγίστη πόλις ἱ.), Pliny (H. N. xiv. 70), Josephus (Apion, i. 22), and Sib. Or. (ver 154, 226, 413, written before 80 A.D.), all of which confirm this title (cf. the variant addition μεγάλην in Revelation 21:10): it is indeed put beyond doubt by the peculiar antichristtradition upon which the Jewish original was based (A. C. 19 f., 134 f., E. Bi. i. 179, 180). The obscurity and isolated character of this eschatology, “an exotic growth upon the soil of Judaism” and much more in early Christianity, may be accounted for perhaps by the historical changes in the later situation, which concentrated the antichrist in anti-Roman rather than in anti-Jewish hostility. As yet, however, the seduction of the Jews by a false messiah (cf. John 5:43 and its patristic interpretation) was quite a reasonable expectation: see the evidence gathered in A. C. 166 f. Victorinus, following the Apocalypse literally (Revelation 11:7 = Revelation 17:11), makes Nero redivivus beguile the Jews. The alternative to this theory has won considerable support (especially from Spitta and Wellhausen) upon various grounds; it regards the great city as Rome, where the two prophets are supposed to preach repentance to the heathen world and eventually to be killed. But although this suits some portions of the language well (e.g., Revelation 11:13, conversion to God of heaven), it is not exegetically necessary; it introduces Rome abruptly (8 c being of course taken as a gloss) and irregularly: nor does it explain the general contour of the oracle as happily as that advocated above. Bruston’s ingenious attempt to take τ. μεγάλης with πλατείας (= Jewish justice) is quite untenable, and the great city is not likely to be a translator’s error (Weyland), גרולה for קדושׁה.— πνευματικῶς (cf. Galatians 4:24 f.) as opposed to σαρκικῶς (“literally,” Just. Mart. Dial. xiv. 231 d) is “allegorically, or mystically.”— καὶ αἴγυπτος, not as the home of magic (cf. Blzu’s Altjüd. Zauber-wesen, 39 f.) but as a classical foe of God’s people (and Moses of old?). The connexion with the water-dragon of Revelation 12:15 (cf. Ezekiel 29:3; Ezekiel 32:2) is obvious. Philo allegorises E(914) usually as a type of the corporeal and material.— ὅπου κ. τ. λ., no wonder if Christians suffer, after what their Lord had to suffer (cf. Matthew 10:22-25; Matthew 10:28 f.) at the hands of impious men. There is none of the modern’s surprise or indignation at the thought of “Christian blood shed where Christ bled for men”.

Verse 9
Revelation 11:9. Cf. 2 Chronicles 24:19 f., Matthew 23:34 f., Job 1:12.— ἀφίουσιν, for other N.T. assimilations of irreg. to reg. verb (Win. § Revelation 14:16; Blass, § 23:7), cf. Mark 1:34, Luke 11:4. In Ep. Lugd. the climax of pagan malice is the refusal to let the bodies of the martyrs be buried by their friends. ὑπὸ γὰρ ἀγρίου θηρὸς ἄγρια καὶ βάρβαρα φῦλα παραχθέντα δυσπαύστως εἶχε. The rendering of burial honours to the dead was a matter of great moment in the ancient world; to be denied pious burial meant ignominy in the memory of this world and penalties in the next. The two witnesses are treated as the murdered high priests, Ananus and Jesus, were handled by the Jewish mob in the seventh decade (Jos. Bell. iv. 5, 2).— βλέπουσιν, the onlookers, who evidently sympathise with anti-christ (cf. on Revelation 16:12), include pagans as well as Jews (Andr.).— ἡμέρας, κ. τ. λ., three and a half as the broken seven (cf. on Revelation 11:2) here in days. This trait (cf. on Revelation 11:12) shows that their fate was not originally modelled on that of Jesus.

Verse 10
Revelation 11:10. So far from laying it to heart that the godly perish, men are hyperbolically represented as congratulating one another on getting rid of these obnoxious prophets with their vexatious words (3) and works (6), which hitherto had baffled opposition (Revelation 11:4-5). Another naive Oriental touch is that their victims exchange presents in order to celebrate the festive occasion.

Verse 12
Revelation 11:12. After being resuscitated, they ascend in a cloud (like Enoch and Jesus) before the eyes of their enemies (unlike Jesus).

Verse 13
Revelation 11:13. On earthquakes as a punishment for sin, cf. Jos. Ant. ix. 10, 4 = Zechariah 14:5, and (for Sodom) Amos 4:11. The beast, as in 2 Thessalonians 2:9-12, gets off scatheless in the meantime, though his tools are punished or terrified into reverence (Jonah 3:5-10).— ὀνόματα ἀ. Briggs ingeniously conjectures that this is a clumsy version of אנשׁי שׁמות = men of name or fame (cf. 1 Chronicles 5:24, Numbers 16:2). From this point till Revelation 16:19 and Revelation 20:9 Jerusalem seems to be ignored among the wider political oracles, except incidentally at Revelation 14:20 (see note), where another erratic block from the same or a similar cycle of eschatological tradition breaks the surrounding strata of prediction.

The ample and proleptic style of the next passage shows that the author has left his source in order to resume matters with (Revelation 11:14-18) the seventh trumpet-blast or third woe, which ushers in the final stage (1 Corinthians 15:52) of the divine purpose (10:7 = 12–20). But what immediately follows is, by anticipation, a celestial reflex of the last judgment which is characteristically deferred till “the various underplots of God’s providence” (Alford) are worked out. The announcement of it starts an exultant song of praise in heaven.

Verse 15
Revelation 11:15. The rout of Satan (Revelation 12:10 and Revelation 20:4-10) means the absolute messianic ( ὁ χ. only in these sections = “messiah” in the eschatological sense) authority of God, as the destruction or submission of paganism (cf. Revelation 11:13) means the true coming of the eschatological βασιλεία (cf. Revelation 19:1-6, after Rome’s downfall). The apocalyptic motto is not so much “The Lord reigns,” as “The Lord is to reign”. Meanwhile he overrules, and every preliminary judgment shoots the pious mind forward to anticipate the final triumph. Linguistically τοῦ χριστοῦ might mean here as in Habakkuk 3:13 God’s chosen people, but the usage of the Apocalypse puts this out of the question. There is no need to delete the words here as a gloss (so, e.g., Baljon, von Soden, Rauch) or the similar phrase in En. 48:10 (with Dalman).

Verse 17
Revelation 11:17. ὁ ἐρχόμενος is naturally omitted from this paean; God has already come! The variation of order in Revelation 1:4 and Revelation 1:8 has no occult significance. The phrase Lord God is considered by Philo (on Genesis 7:5) specially applicable to seasons of judgment; Lord precedes God, since the former signifies not beneficence but “royal and destructive power”.

Verse 18
Revelation 11:18. ὠργ. = defiant rage (cf. Revelation 16:11), not the mere terror of Revelation 6:17, at the messianic ὀργή. The prophets are as usual the most prominent of the ἅγιοι. If the καὶ after ἁγίοις is retained, it is epexegetic (as in Genesis 4:4, Galatians 6:16), not a subtle mark of division between Jewish and Gentile Christians (Vólter) or (in a Jewish source) saints and proselytes. The same interpretation (for φοβ. cf. Introd. § 6) must be chosen, if καὶ is omitted (as, e.g., by Bousset and Baljon), but the evidence is far too slight to justify the deletion.— διαφθ. “When Nero perished by the justest doom/Which ever the destroyer yet destroyed” (Byron). Contrast the exultant tone of this retrospective thanksgiving with the strain of foreboding which is sounded in Revelation 12:12 before the actual conflict.

Verse 19
Revelation 11:19 introduces Revelation 12:1-17; all that the prophet can speak of, from his own experience (cf. Revelation 13:1; Revelation 13:11, εἶδον), are the two θηρία on earth, but their activity in these latter days is not intelligible except as the result of mysterious movements in heaven. The latter he now outlines (cf. ὤφθη Revelation 11:19, Revelation 12:1; Revelation 12:3. By whom?) in order to comfort Christians by the assurance that the divine conqueror of these θηρία was in readiness to intervene. The celestial (contrast Revelation 11:1) ναός, presupposed in the scenery of 4–6, is now mentioned for the first time; its opening reveals the long lost κιβωτὸς τῆς διαθήκης, and is accompanied by the usual storm-theophany, marking a decisive moment. Jewish tradition had for long cherished the belief (cf. on Revelation 2:17) that the restoration of the people (gathered by God, cf. Revelation 14:1 f.) in the last days would be accompanied by the disclosure of the sacred box or ark (in a cloud; cf. here the lightning and thunder) which, together with the tabernacle and the altar of incense, had been safely concealed in Mount Nebo. So, e.g., Abarbanel (on 1 Samuel 4:4 : haec est area quam abscondit ante uastationem templi nostri et haec area futuro termpore adueniente messia nostro manifestabitur). Epiphanius repeats the same rabbinical tradition ( καὶ ἐν ἀναστὰσει πρῶτου ἡ κιβωτὸς ἀναστήσεται). The underlying idea was that the disappearance of the ark from the holy of holies (Jeremiah 3:16; Jeremiah 4 Ezra 10:22; Jos. Bell.ver 5. 5) was a temporary drawback which had to be righted before the final bliss could be consummated. This legend explains the symbolism of the Jewish Christian prophet. The messianic crisis is really at handl The dawn may be cold and stormy, but it is the dawn of the last day! The spirit and content of the passage are transcendental; it is prosaic to delete ἐν τ. ὀ. (Spitta, and Cheyne in E. Bi. i. 309) and refer the vision to the earthly temple in Jerusalem. Like the author of Hebrews, this writer views heaven under the old ritual categories; besides, the originals of the sacred things were supposed to exist in the heaven of God (Hebrews 8:5).

This overture leads up to two sagas (12 and 13) which explain that the present trouble of Christians was simply a final phase of the long antagonism which had begun in heaven and was soon to be ended on earth. It is the writer’s task “not only to announce the future but also (Revelation 1:19) to convey a right understanding of that present on which the future depends” (Weiss). Hence the digression or retrospect in Revelation 12:1 f. is only apparent. Hitherto only hints of persecution have been given; now the course, methods, and issues of the campaign are unfolded. The messianic position of Jesus is really the clue to the position of affairs, and it is of the utmost ( μέγα, Revelation 11:1 = weighty and decisive) moment to have all events focussed in the light of the new situation which that position has created. So much is plain. But that the source (or tradition) with its goddess-mother, persecuting dragon, celestial conflict, and menaced child, did not emanate from the prophet himself is evident alike from its style and contents; these show that while it could be domiciled on Jewish Christian soil it was not autochthonous (cf. Vischer, 19 f.; Gunkel, S. C. 173 f.). The imagery is not native to messianism. It bears traces of adaptation from mythology. Thus, where it would have been apposite to bring in the messiah (Revelation 11:7), Michael’s rôle is retained, even by the Christian editor, while the general oriental features of the mother’s divine connexion and her flight, the dragon’s hostility and temporary rout, and the water-flood, are visible through the Jewish transformation of the myth into a sort of allegory of messiah, persecuted by the evil power which he was destined to conquer. “In reality it is the old story of the conflict between light and darkness, order and disorder, transferred to the latter days, and adapted by spiritualisation … to the wants of faithful Jews” (Cheyne, Bible Problems, 80). While the vision represents the messianic adaptation of a sun-myth, it is uncertain what the particular myth was, and whether the vision represents a Jewish source worked over by the prophet. In the latter case, the Christian redactor’s hand is visible perhaps in 4 a and 5 ( πρὸς τ. θ. αὐτοῦ, cf. Revelation 5:6), certainly in 11 (which, even apart from the Lamb, interrupts the sequence) and 17 c, if not also in the whole of 10–12. If, in addition to this, the source was originally written in Hebrew, traces of the translator are to be found (so Gunkel, Kohler, and Wellhausen, after Ewald, Bruston, Briggs, and Schmidt) in 2 ( βας. τεκεῖν, cf. 1 Samuel 4:19 חרה ללדת), 5 ( υἱὸν ἄ. = בן זכר), 6 ( ὅπου … ἐκεῖ = אשׁר שׁם), 8 ( κ. οὐκ ἴ. = וְלא ̇ יכל cf. 14 and on Revelation 3:8), 9 (the old serpent = הקרמוני or הכחשׁ הראשׁון), possibly 10 ( κατήγωρ = קטיגור), and 12 ( κατέβη, cf. ἐβλήθη of 10 = ירד). But whether the source was written or not, whether (if written) it was in Greek or not, and whether it was Jewish or Jewish-Christian, the clue to the vision lies in the sphere of comparative religion rather than of literary criticism. Its atmosphere has been tinged by the international myth of a new god challenging and deposing an older, or rather of a divine hero or child menaced at birth—a myth which at once reflected the dangers run by the seed sown in the dark earth and also the victory of light (or the god of light) over darkness, or of light in the springtide over the dead winter. The Babylonian myth of Marduk, which lacks any analogous tale of Marduk’s birth, does not correspond so aptly to this vision (cf. Introd. § 4 b), as does the well-known crude Egyptian myth (Bousset); Isis is a closer parallel than Ishtar, and still closer perhaps at one point is the κουροτρόφος of Hellenic mythology, who was often represented as uirgo coelestis. But, if any local phase of the myth is to be assumed as having coloured the messianic tradition used by John, that of Leto would be particularly intelligible to Asiatic readers (cf., e.g., Pfleiderer, Early Christ. Conception of Christ, 56 f., after Dieterich’s Abraxas, 117 f.; Maas, Orpheus, 251 f.). The dragon Python vainly persecuted her before the birth of Apollo; but she was caught away to a place of refuge, and her divine child, three days later, returned to slay the monster at Parnassus. This myth of the pregnant and threatened goddess-mother was familiar not only in Delos but throughout the districts, e.g., of Miletus and Magnesia, where the fugitive goddess was honoured on the local coinage. Coins of Hadrian’s reign associate the myth with Ephesus ( φεϹιων λητω). At Hierapolis, “the story of the life of these divine personages formed the ritual of the Phrygian religion” (C. B. P. i. 91 f.); the birth of a god is associated with Laodicea, one coin representing an infant god in the arms of a woman (Persephone); while in the legend of Rhea, as Ramsay points out (C. B. P. i. 34), Crete and Phrygia are closely allied (cf. also Sib. Orac. ver. 130 f.). All this points decisively to the Hellenic form of the myth as the immediate source of the symbolic tradition (so, e.g., J. Weiss, Abbott, 99), though here as elsewhere in the Apocalypse the obscurity which surrounds the relations between Jewish or early Christian eschatology and the ethnic environment renders it difficult to determine the process of the latter’s undoubted influence on the former. Fortunately, this is a matter of subordinate importance. The essential thing is to ascertain not the soil on which such messianic conceptions grew, but the practical religious object to which the Christian prophet, as editor, has freely and naively applied them. His design is to show that the power of Satan on earth is doomed. Experience indeed witnesses (Revelation 11:12-17) to his malice and mischief, but the present outburst of persecution is only the last campaign of a foe whose efforts have been already baffled and are soon to be crushed in the inexorable providence of God. The prophet dramatically uses his source or tradition to introduce Satan as a baffled opponent of the messiah (cf. on Revelation 11:7), who is simply making the most of his time (Revelation 11:12). Moriturus mordet. Once this cardinal aim of the piece is grasped—and the proofs of it are overflowing—the accessory details fall into their proper place, just as in the interpretation of the parables. In all such products of the poetical and religious imagination, picturesque items, which were necessary to the completeness and impressiveness of the sketch, are not to be invested with primary significance. Besides, in the case of an old story or tradition which had passed through successive phases, it was inevitable that certain traits should lose much if not all of their meaning. “These ancient traits, fragments of an earlier whole, which lack their proper connexion in the present account, and indeed are scarcely intelligible, as they have been wrested from the thought-sequence of the original writer, reveal to the expert the presence of an earlier form of the story” (S. C. p. 6.)

12 Chapter 12 

Verse 1-2
Revelation 12:1-2. ἐν τ. οὐ. almost = “in the sky” (cf. Revelation 12:4.). A Greek touch: cf. Hom. Iliad, ii. 308, ἔνθʼ ἐφάνη μέγα σῆμα· δράκων ἐπὶ νῶτα δαφοινός (i.e. fiery-red). Here as elsewhere mythological traits of the original source are left as impressive and decorative details. The nearest analogy is the Babylonian Damkina, mother of the young god Marduk and “queen of the heavenly tiara” (i.e., the stars, cf. Schrader, pp. 360, 361). For Hebrew applications of the symbolism cf. Genesis 37:9-10 and Test. Naph. v. ( καὶ ἰούδας ἦν λαμπρὸς ὡς ἡσελήνη καὶ ὑπὸ τοὺς πόδας αὐτοῦ ἦσαν ιβʹ ἀκτῖνες). The Egyptian Osiris was also wrapt in a flame-coloured robe—the sun being the “body” of deity (Plut. de Iside. 51). The original figure was that of Israel personified as a pregnant goddess-mother, but it probably represented to the prophet the true Israel or Zion of God (Wernle, 276–288) in which his Christ had been born (cf. John 16:21, with John 14:30, also En. xc. 37). The idealisation was favoured by the current conceptions of Zion as pre-existent in heaven (cf. Revelation 19:8, Revelation 21:8, and Apoc. Bar. iv. = widow) and as a mother (4 Esd. 9:38–10:59). The prophet views the national history of Israel as a long preparation for the anguish and woe out of which the messiah was to come. “Tantae molis erat Christianam condere gentem” (Grotius). The idea is echoed in Ep. Lugd., where the church is “the virgin mother”. The virgin-birth falls into the background here as in the Fourth Gospel, though for different reasons. The messiah of Revelation 12 is not the son of Mary but simply born in the messianic community, and the description is no more than a transcendental version of what Paul notes in Romans 9:4-5. The editor’s interest lies not in the birth of messiah so much as in the consequences of it in heaven and earth. At the same time the analogies discovered between Cerinthus and this passage (by Völter and others) are wholly imaginary (Kohlhofer, 53 f.).

Verse 3
Revelation 12:3. πυρρός, Vergil’s serpents which attack Laokoon have blood-red crests, and Homer’s dragon has a blood-red back, but here the trait (cf. above) is reproduced from the red colour of Typhon, the Egyptian dragon who persecuted Osiris (Plut. de Iside, 30–33). The seven heads are taken from the seven-headed hydra or mušmaḥḥu of Babylonian mythology. The devil’s deputy in Revelation 13:1 (= the composite mušruššu of Babylonia) has the same equipment of horns and heads, but the diadems adorn his horns. Here, to John’s mind at any rate (cf. Revelation 12:9), the dragon is not equivalent to any contemporary pagan power like Pompey (Ps. Sol. 2:29) or the king of Babylon.

Verse 4
Revelation 12:4. The symbolism is a reminiscence of an ætiological myth in astrology (cf. the cauda of the constellation Scorpio) and of the primitive view which regarded the dark cloud as a snake enfolding the luminaries of heaven in its hostile coils (Job 3:8; Job 26:13, with A. B. Davidson’s notes). Thus the Iranians (S. B. E. iv. p. lxxiii., Darmesteter) described the fiend as a serpent or dragon not on the score of craftiness but “because the storm fiend envelops the goddess of light with the coils of the cloud as with a snake’s fold”. The same play of imagination would interpret eclipses and falling stars, and, when the pious were compared to stars (as in Egyptian theology, Plut. de Iside, 21), it was but a step to the idea of Daniel 8. (cf. Sib. Or. ver. 512 f., the battle of the stars), where Antiochus Epiphanes does violence to some devout Israelites who are characterised as stars flung rudely down to earth (i.e., martyred, 1 Maccabees 1.) Originally, this description of the dragon lashing his tail angrily and sweeping down a third of the stars probably referred to the seduction of angels from their heavenly rank (so 8–9) to serve his will (Weiss). But John, in recasting the tradition, may have thought of the Danielic application, i.e., of the devil succeeding in crushing by martyrdom a certain number of God’s people. In this event, they would include at least, if they are not to be identified with, the pre-Christian martyrs of Judaism (cf. Hebrews 11:32 f. Matthew 23:35).— ἕστηκεν, a conventional posture of the ancient dragon cf. e.g., Pliny, H. N. viii. 3, “nec flexu multiplici ut reliquae serpentes corpus impellit, sed celsus et erectus in medio incedens”; ibid. viii. 14, for serpents devouring children. The mother of Zoroaster had also a vision of wild beasts waiting to devour her child at its birth. This international myth of the divine child menaced at birth readily lent itself to moralisation, or afforded terms for historical applications, e.g., the abortive attack on Moses, the prototype of messiah (Baldensperger, 141, 142) at his birth (Acts 7:20 f.) and the vain efforts of Herod against the messiah. The animosity of Pytho for Leto was due to a prophecy that the latter’s son would vanquish him.

Verse 5
Revelation 12:5. In accordance with the rabbinic notion which withdrew messiah for a time, the infant, like a second Moses, is caught up out of harm’s way. He has no career on earth at all. This is intelligible enough in a Jewish tradition; but while no Christian prophet could have spontaneously depicted his messiah in such terms, even under the exigencies of apocalyptic fantasy, the further problem is to understand how he could have adopted so incongruous and inadequate an idea except as a pictorial detail. The clue lies in the popular messianic interpretation of passages like Psalms 2. where messiah’s birth is really his inauguration and enthronement. The early application of this to Jesus, though not antagonistic to an interest in his historic personality, tallied with the widespread feeling (cf. note on Revelation 1:7) that his final value lay in his return as messiah. Natiuitas quaedam eius ascensio: “The heavens must receive him” (Acts 3:21) till the divine purpose was ripe enough for his second advent. This tendency of primitive Jewish Christianity serves to explain how John could refer in passing to his messiah in terms which described a messiah, as Sabatier remarks, sans la croix et sans la mort, and which even represented his ascension as an escape rather than a triumph. The absence of any allusion to the Father is not due so much to any reluctance on the prophet’s part to call Jesus by the name of Son of God (cf. Revelation 2:18), which pagan usage had profaned not only in such mythical connexion but in the vocabulary of the Imperial cultus, as to the fact that the mythical substratum always gave special prominence to the mother; the goddess-mother almost invariably displaced the father in popular interest, and indeed bulked more largely than even the child.

Verse 6
Revelation 12:6. ἀπὸ κ. τ. λ., = ὑπό of agent (so Acts 2:22; Acts 4:36, etc., Ps. Sol. 15:6, and a contemporary inscription in Dittenberger’s Sylloge Inscr. 6558 συντετηρημένα ἀπὸ βασιλέων καὶ σεβαστῶν) only here in Apocalypse. On the flight of the faithful to the wilderness, a stereotyped feature of the antichrist period, cf. A. C. 211 f. Apocalyptic visions, particularly in the form of edited sources or adapted traditions, were not concerned to preserve strict coherency in details or consistency in situation. Thus it is not clear whether the ἔρημος was conceived to exist in heaven, or whether heaven is the background rather than the scene of what transpires. What follows in 7–12 is the description (from the popular religious version of the source) of what John puts from a definitely Christian standpoint in Revelation 3:21, Revelation 5:5, where (as in Asc. Isa. Gk. ii. 9–11 the downfall of Satan is ascribed to Jesus himself.

Verse 7
Revelation 12:7. ἐγένετο … τοῦ π. (= ותהי מלחמה בשׂמים לִהלחם), the nomin. makes this rare use of the genit. infin. even more clumsy and irregular than the similar constr. with accus. in Acts 10:25 (where see note). The sense is plain, and it is better to put the constr. down to syntactical laxity than to conjecture subtle reasons for the blunder or to suggest emendations such as the addition of ἐγένετο to πόλεμους (Vit. i. 168), or of ἦσαν or ἐγένετο before ὁ ΄. κ. οἱ ἄγ. αὐτοῦ (Ws., Bousset), the latter being an irregular nomin., or the alteration of πολ. to ἐπολέμησαν (Düst.) or the simple omission of πόλεμος … οὐρανῷ. For πολ. μετὰ cf. Thumb 125 (a Copticism?). In the present form of the oracle, the rapture of messiah seems to have stimulated the devil to fresh efforts, unless we are meant to understand that the initiative came from Michael and his allies. The devil, as the opponent of mankind had access to the Semitic heaven, but his role here recalls the primitive mythological conception of the dragon storming heaven (A. C. 146–150). Michael had been for over two centuries the patron-angel or princely champion of Israel ( ὁ εἷς τῶν ἁγίων ἀγγέλων ὂς ἐπὶ τῶν τοῦ λαοῦ ἀγαθῶν τέτακται, En. Revelation 20:5; cf. A. C. 227 f.; Lueken 15 f.; Volz 195; R. J. 320 f., and Dieterich’s Abraxas, 122 f.). As the protector of Israel’s interests he was assigned a prominent rôle by Jewish and even Christian eschatology in the final conflict (cf. Ass. Mos. x. 2). For the theory that he was the prince-angel, like a son of man (Daniel 7:13) who subdued the world-powers, cf. Grill 55 and Cheyne 215 f. More generally, a celestial battle, as the prelude of messiah’s triumph on earth, forms an independent Jewish tradition which can be traced to the second century B.C. (cf. Sibyll. iii. 795–807, 2 Maccabees 5:2-4; Jos. Bell. vi. 5, 3).— καὶ οἱ ἄγγελοι αὐτοῦ The only allusion in the Apocalypse (cf. even Revelation 20:11 with Matthew 25:41) to the double hierarchy of angels, which post-exilic Judaism took over from Persia (Bund, iii. 11). In the Leto-myth, Pytho returns to Parnassus after being baffled in his pursuit of the pregnant Leto.

Verse 9
Revelation 12:9. δράκων and ὄφις are in the LXX interchangeable terms for the leviathan or sea-monster of mythology, who is here defined as the old serpent (a rabbinical expression, cf. Gfrörer, i. 386–389); so Tiâmat, the primaeval rebel, as dragon and serpent (cf. Rohde’s Psyche, 371) had been identified in JE’s paradise-story with the malicious and envious devil (Sap. 2:24; En. xx. 7; Test. Reub. 5). The opponent of God was the adversary of man (cf. Oesterley’s (917) vol. of Mess. Idea, 176 f.). Two characteristic traits of Satan are blended here: (a) cunning exercised on men to lure them into ruin ( πλανῶν, κ. τ. λ., cf. 2 Corinthians 2:11; 2 Corinthians 11:3), and (b) eagerness to thwart and slander them before God (Revelation 12:10, cf. En. xl. 7; Zechariah 3:1 f.). The second is naive and archaic, of course, in a Christian apocalypse.

Verse 10
Revelation 12:10. κατήγωρ ( קטיגוִר) is the counterpart to the rabbinic (Lueken 22) title of συνήγορος given to Michael as a sort of Greatheart or advocate and protector of men (En. lx. 9). The Aramaic derivation of the word (Win. § 8. 13) is not absolutely necessary, as the papyri show that it might have sprung up on Greek soil (cf. Thumb, 126; Rademacher, Rhein. Mus. lvii. 148). On the accuser’s rôle cf. Sohar Levit. fol. 43 (ille semper stat tanquam delator coram rege Israelis) and the prayer of Jub. Revelation 1:20 : “let not the spirit of Beliar rule over them to accuse them before thee and to turn them deceitfully from all the paths of righteousness” (where both traits are combined, cf. above on 9).

Verse 11
Revelation 12:11. This sentence, like Revelation 12:7, suggests that earth’s history is the reflex and outcome of transactions in heaven, on the common principle of Jalkut Rub. (on Exodus 14:7): “there was war above in heaven) and war below (on earth), and sore was the war in heaven”. Satan’s dislodgment from heaven is another (cf. on Revelation 11:19) sign of messiah’s approaching victory (cf. Yasna xxx. 8). What Jesus had already seen in his own victory over daemons (Matthew 12:24 f.; cf. J. Weiss, Predigt Jesu, 28 f., 89 f.), John hails from another standpoint, as inaugurating the messianic age. Vexilla regis prodeunt. How readily the mythological trait could be moralised is evident from a passage like Romans 8:33 f., of which Revelation 12:11 is a realistic variant. In the background lie conceptions like that of En. xl. 7 where the fourth angel of the Presence is heard “fending all the Satans and forbidding them to appear before the Lord of Spirits to accuse men” Revelation 12:11 chronologically follows Revelation 12:17, but the author, by a characteristic and dramatic prolepsis, anticipates the triumph of the martyrs and confessors, who refute Satan’s calumnies and resist his wiles. In opposition to the contemporary Jewish tradition (Ap. Bar. ii. 2, xiv. 12; 4 Esd. 7:77, etc.), it is not reliance on works but the consciousness of redemption which enables them to bear witness and to bear the consequences of their witness. This victory on earth depends on Christ’s previous defeat of evil in the upper world (Colossians 2:15; cf. above on Revelation 2:10, also Revelation 21:8) which formed its headquarters.

Verse 12
Revelation 12:12. εὐφραίνεσθε, cf. the Egyptian hymn in honour of Râ, the sun-god: “Râ hath quelled his impious foes, heaven rejoices, earth is delighted”.— οὐαὶ κ. τ. λ. This desperate and last effort of Satan is a common apocalyptic feature (cf. e.g., 4 Esd. 13:16 f.; Ap. Bar. xxviii. 3, xli. 1, lxxv. 5; Mark 13:21; Did. xvi.), which John identifies later with the Imperial cultus.

The dragon’s pursuit of the woman (Revelation 12:13-17) resumes and expands the hint of Revelation 12:6.

Verse 14
Revelation 12:14. “The two wings of a huge griffon-vulture” ( τοῦ either generic article, or a Hebraism, or more likely an allusion to the mythological basis). In traditional mythology the eagle opposed and thwarted the serpent at all points (cf. reff.). In the Egyptian myth the vulture is the sacred bird of Isis (Hathor). Any allusion to Israel’s deliverance (as in Exodus 19:4; Deuteronomy 32:11) is at best secondary.

Verse 15
Revelation 12:15. Another mythological metaphor for persecution or persecutors, like “torrents of Belial” (Psalms 18:4). As the primaeval dragon was frequently a sea-monster, from Tiâmat onwards, his connexion with water (cf. on Revelation 8:10) was a natural development in ancient (cf. Pausan. ver 43 f.) and even Semitic (e.g., Psalms 74:4; Ezekiel 29, 32.) literature. The serpent in the river was, for Zoroastrians, a creation of the evil spirit (Vend. i. 3).

Verse 16
Revelation 12:16. The dragon is unexpectedly baffled by the earth, as the woman’s ally, which swallows the persecutors like Korah, Dathan, and Abiram (Numbers 16:30-32). This enigmatic detail has not yet been paralleled from Jewish or early Christian literature, for Protev. Jacobi, 22 (cited by Selwyn, 7–9) is even more remote than 4 Esd. 13:44. Probably it was retained from the astrological setting of the original myth: Cetos, the aquatic dragon of the southern heavens, which astrologically is a watery region, casts forth the river of Êridanos, which is swallowed up in the zodiac as it flows down the heavens into the underworld.

Verse 17
Revelation 12:17. The baffled adversary now widens his sphere of operations.— τ. λ. an apocalyptic term = the derelicti or relicti of 4 Esdras (cf. Volz, 319). These represent to the Christian editor the scattered Christians in the Empire; by adding this verse (or at least καὶ ἐχ.… ἰησοῦ) to the source, he paves the way for the following saga of 13. which depicts the trying situation of Christians exposed to the attack of the devil’s deputies. The devil keeps himself in the background. He works subtly through the Roman power. This onset on the faith and faithfulness of Christians by the enforcement of the Imperial cultus is vividly delineated in Ep. Lugd. which incidentally mentions the experience of Biblias who, like Cranmer, repented of a recantation. “The devil, thinking he had already swallowed up (918)., one of those who had denied Christ, desired to condemn her further by means of blasphemy, and brought her to the torture [i.e., in order to force false accusations from her lips].… But she, reminded by her present anguish of the eternal punishment in Gehenna [cf. Revelation 14:9 f.], contradicted the blasphemous slanderers, confessed herself a Christian, and was added to the order of the martyrs.” Blandina, the heroic slave-girl, survived several conflicts ἵνα νικήσασα τῷ μὲν σκολιῷ ὄφει ἀπαραίτητον ποιήσῃ τὴν καταδίκην.

The keynote of the situation hinted in Revelation 12:17 f. is struck in Revelation 13:2. The dragon has given his authority to the beast; what God’s people have now to contend with is no longer the O.T. Satan merely (Revelation 12:9-10) but his powerful and seductive delegate on earth. In the Imperial cultus the Christian prophet could see nothing except a supreme and diabolically subtle manœuvre of Satan himself (cf. on Revelation 13:1; Revelation 13:5). The Danielic prophecy was at last on he verge of fulfilment! Mythological and cosmological elements (S. C. 360 f.) were already present in the Danielic tradition, but the prophet (or the source which he edits) readapted them to the historical situation created by the expectation of Nero’s return from the under world and the enforcement of the Imperial cultus. For the hypothesis of a Caligula-source in this chapter, cf. Introd § 6.

Revelation 12:17 to Revelation 13:18 : the saga of the woman and the red dragon (a war in heaven) is followed by the saga of the two monsters from sea and land (a war on earth), who, with the dragon, form a triumvirate of evil. First (Revelation 12:17 to Revelation 13:10) the monster from the sea, i.e., the Roman Empire.

Rev 12:18. The scene is the sea-shore, ex hypothesi, of the Mediterranean (Phœdo, 109 b, 111 a, etc.), i.e., the West, the whole passage being modelled on Daniel 7:2-3; Daniel 7:7-8; Daniel 7:19-27, where the stormy sea from which the monsters emerge is the world of nations (cf. 4 Esd. 11:1: ecce ascendebat de mari aquila, also 4 Esd. 13:1)

13 Chapter 13 

Verse 1
Revelation 13:1. His ten horns first become visible. The prophet has shifted the diadems from the heads to the horns (thereby altering their number, of necessity), since he wishes to stamp the heads (i.e., the Roman emperors, cf. Sib. Or. iii. 176; Tac. Ann. xv. 47) with the blasphemous names. Hence the ten horns (successive monarchs in the Danielic oracle) are superfluous here, except as an archaic, pictorial detail in the sketch of this polycephalous brute. Such grotesque, composite monsters were familiar figures in Persian and Babylonian mythology. The blasphemous title of divus, assumed by the emperors since Octavian (Augustus = σεβαστός) as a semi-sacred title, implied superhuman claims which shocked the pious feelings of Jews and Christians alike. So did θεός and θεοῦ υἱός which, as the inscriptions prove, were freely applied to the emperors, from Augustus onwards. The imperial system, especially with its demand for imperial worship, appeared the embodiment of irreverence and profane infatuation (Revelation 13:6). This calm usurpation of divine honours was inexplicable except on the supposition (Revelation 13:2) that the empire was a tool or agent of the devil himself. Much had happened since Paul wrote Romans 13:1-6, and even since Asiatic Christians had received the counsel of 1 Peter 2:13 f.

Verse 2
Revelation 13:2. The empire gathered up all the obnoxious qualities of Israel’s former oppressors: craft, lust of blood, and vicious energy. Hence the combination of traits from Daniel’s four beasts: general appearance that of a fierce panther, feet like a bear’s (i.e., plantigrade), jaws like a lion’s (of devouring strength)—a Palestinian (Hosea 13:7-8) picture of a perfect beast of prey, raging and ravening, before whom the church, like Dryden’s milk-white Hind, “was often forced to fly, And doom’d to death, though fated not to die”.— καὶ ἔδωκεν κ. τ. λ., connecting the empire with the dragon of 12 and stamping it as Satanic (cf. Lueken, 22 f.; Weinel, 11–12), as a weird and wild messiah of the devil on earth.

Verse 3
Revelation 13:3. The prophet sees in the empire an extraordinary vitality which adds to its fascination. Disasters which would suffice to ruin an ordinary state, leave Rome as strong as ever, thanks to her marvellous recuperative power. The allusion is not to the murder of Cæsar (so e.g., Bruston, Gunkel, Porter), nor to the illness of Caligula (Spitta), but (so Düsterdieck, O. Holtzmann, B. Weiss, etc.) to the terrible convulsions which in 69 A.D. shook the empire to its foundations (Tac. Hist. i. 11). Nero’s death, with the bloody interregnum after it, was a wound to the State, from which it only recovered under Vespasian. It fulfilled the tradition of the wounded head (Daniel 8:8). Song of Solomon 4 Esd. 12:18 (where the same crisis is noted) “post tempus regni illius [i.e., Nero’s] nascentur contentiones non modicae et periclitabitur ut cadat et non cadet tunc, sed iterum constituetur in suum initium”; also Suet. Vesp. 1 and Joseph. Bell. iv. 11, 5, Revelation 7:4; Revelation 7:2 (Rome unexpectedly rescued from ruin by Vespasian’s accession). The vitality of the pagan empire, shown in this power of righting itself after the revolution, only added to its prestige. The infatuation of loyalty, expressing itself in the worship of the emperor as the personal embodiment of the empire, grew worse and worse. A comparison of 3 a with 12 (cf. Revelation 13:18) shows, however, a further allusion, viz., to the Nero redivivus belief (cf. Introd. § 5). This is not developed until 17, but already the beast is evidently identified in a sense with one of its heads, who is a travesty (3 a = Revelation 5:6) of the Lamb, i.e., an antichrist. The context would certainly read quite naturally without 3 a, but it is implied in 12 (and 18), and none of the numerous attempts to analyse the chapter into source and revision is of any weight, in view of the general style and characteristics. These indicate the author’s own hand. Even the translation-hypothesis (e.g., Bruston, Gunkel) leads to arbitrary handling. See Introd. § 6.

Verse 4
Revelation 13:4. All that had transpired—Nero’s own death heralding a return, and the collapse of his dynasty proving no fatal blow to the empire—had simply aggrandised the influence of Rome. The Caesar-cult which characterised it is dubbed a worship of Satan by the indignant prophet. The hymn to the incomparable and invincible beast is a parody of O.T. hymns to God. In the following description (Revelation 13:5-8) two traits are blended: insolent blasphemy towards God and almost irresistible powers of seduction over men. Both are adapted from the classical sketch of Antiochus Epiphanes (in Daniel 7:8; Daniel 7:20; Daniel 7:25; Daniel 12:7), the prototype of that anti-divine force whose climax had been reached, as the prophet believed, in the divine pretensions of the Caesars.

Verse 5
Revelation 13:5. “Big and blasphemous (or abusive; 2 Peter 2:11) words.” So Apoc. Bar. lxvii. 7: “surget rex Babylonis qui destruxit nunc Sionem et gloriabitur super populo et loquetur magna in corde suo coram Altissimo”.

Verse 6
Revelation 13:6. The days of Antiochus (Daniel 8:10-12) have returned. On the claims of the emperor, see Introd. § 6, and Sib. Or. ver 33, 34 (Nero ἰσάζων θεῷ αὐτόν), Asc. Isa. iv. 6–8, x. 13, etc.— τοὺς … σκηνοῦντας, an exegetic gloss defining σκήνη (cf. Revelation 12:7; Revelation 12:12). The temple in Jerusalem is no longer the scene and object of the beast’s blasphemy.

Verse 7
Revelation 13:7. In Enoch xlvi. 7 the rulers and kings “make themselves masters of the stars of heaven [i.e., the righteous], and raise their hands against the Most High”. The beast’s world-wide authority goes back to the dragon’s commission (2) but ultimately to divine permission (so in 5). There is a providence higher even than the beast.

Verse 8
Revelation 13:8. Standing on the verge of this crisis (note the change to the future tense), the prophet anticipates the almost universal success of the Cæsar-cult (cf. Revelation 3:10). Only the elect will be able to resist its appeal (cf. Matthew 24:25). As in the O.T., the consciousness of predestination is made a moral lever (cf. Revelation 17:8). The rest of mankind who succumb to the cult are plainly not on the celestial burgessroll or register. cf. the instructive second-century gloss on Acts 5:39. As a rule the faithless in life are deceived (2 Thessalonians 2:2-10; Asc. Isa. iv. 7, 8), but here the Imperial cultus occupies the place of the false prophet in Mark 13:12, etc,— τοῦ ἀ. τοῦ ἐσφαγμένου, which transfers to Christ the possession of the divine register of citizens in the heavenly state, is usually taken as a scribe s gloss (after Revelation 21:27 where the position of ἀρνίου is less difficult). Elsewhere the book of life appears by itself. In any case, ἀπὸ κ. κ. goes with γέγραπται, not ἐσφαγμένου.

Verse 9
Revelation 13:9. The prophet’s nota bene introduces (Revelation 13:10) what is either (a) a demand for patience and non-resistance, or (b) an encouragement to it. (a) “Be patient. If captivity is your destiny from God, accept it. If any one is (destined) for captivity, to captivity he goes (in God’s order, ὑπάγει in a future sense). Show your patient faith in God by abstaining from the use of force” (cf. Matthew 26:52). This interpretation (rejecting συνάγει or ἀπάγει in 10a) is preferable to (b) that which reads (or even understands; with B. Weiss) συνάγει, ἀπάγει, or ὑπάγει (so some cursives and versions) in 10a, and thus finds in the words a promise of requital rather than an appeal for endurance. The fate inflicted on Christians will recoil on their persecutors (cf. Revelation 14:12). Imprisonment or captivity and death were the normal fates of the age for criminals who refused to invoke the emperor’s genius (cf. Jos. Bell. iii. 10. 10, vi. 8. 2, Philo: de Flacc. 11, leg. ad Gaium, 32). A variation of this meaning would be: use force, and you (Christians) will suffer for it. The whole stanza is written for saints who, like Sigurd, are not born for blenching.— ὧδε κ. τ. λ. Josephus (Bell. iii. 5. 8, etc.) had just given, from prudential motives, a similar warning to Jews against participating in any anti-Roman movement. It was always hard to disabuse the Oriental mind of the idea that religious faith must be bound up with fate and fighting. cf. Introd. § 6.

Verse 11
Revelation 13:11. ἐκ τῆς γῆς—the mythological trait is applied geographically to Asia Minor (i.e., the East). Here again the cosmological antithesis has been transformed into a political application. The marine monster cannot exercise dominion over the land except through an intermediary ἐκ τῆς γῆς. Cf. Apoc. Bar. xxix. 4, where the two beasts, leviathan and behemoth, rise from the sea and the land, as in the ancient Semitic and Babylonian mythology the dry land and the deep were the habitations of the two primeval monsters (En. lx. 7f. , 4 Esd. 6:49 f.), who represented the chaos-opponent of heaven. The mild appearance of the beast ( ὁμ. ἀρν. does not mean that he deceived men with the name of the Lamb) is accompanied by a plausible appeal (cf. Weinel, 21 f.). The allusion (Revelation 13:12), borrowed from the older dragonmyth, is to the seductive inducements held out by the Beast to Christians, such as considerations of loyalty, patriotism, self-interest, and the like. These are backed by (Revelation 13:13) miracles, which together with magic are also connected with Nero redivivus in Asc. Isa. iv. 9–11 (cf. A. C. 175 f.). The deceptive influence of miracles was a sure sign of the end, in early Christian literature (cf. the lines of the πρεσβύτης cited by Irenæus, Revelation 1:15; Revelation 1:6). Most Oriental cults practised such tricks lavishly, and constant warnings against them were heard (cf. Weinel 9; Friedlander, iii. 458 f., 521 f.).

Verses 11-18
Revelation 13:11-18 : the Imperial alter ego or the second beast, a monster from the land (identified afterwards with the traditional “false prophet,” Revelation 16:13, Revelation 19:20, Revelation 20:10). This mythological figure is not any individual like Simon Magus or Alexander of Abonoteichos or Apollonius of Tyana or Balaam redivivus, but a personification of some order or institution devoted to the interests of the empire on its religious side, i.e., the priests of the Cæsar-cult in the provinces and especially (cf. Introd. § 6) in Asia Minor, where the local dignitaries acted through the Diet of Asia in order to superintend and popularise the cult (so Holtzm., Pfleid., Charles, Bartlet, Porter, Bousset, Forbes, Swete). The following description brings out the cunning, suavity, and arrogance of this sacerdotal power.

Verse 14
Revelation 13:14. As Beliar sets up “his image before him in every city” (Asc. Isa. iv. 11, after 10 = “and there will be the power of his miracles in every city and region”), so here the εἰκών or bust of the emperor as the Neronic antichrist representing the empire (cf. the hint repeated from Revelation 13:12 c) is brought forward along with the statues of the gods to receive offerings of wine and incense from the citizens. For the naîve identification of such images with the deities they represented see Friedländer, iii. 500 f.— λέγων = κελεύων (Blass § 72, 5).

Verse 15
Revelation 13:15. The statue is made to speak, in order to work on the credulity and awe of the worshippers. The trick was well within the reach of contemporary magic (cf. Valer. Maxim, i. 8. 3–5), and later tradition attributed it to Simon Magus (Clem. Recogn. iii. 47, cf. Clem. Hom. ii. 32), while similar ventriloquism was practised by Apollonius of Tyana and Egyptian sorcerers at Caligula’s court. cf. Lucian’s αὐτόφωνοι χρησμοὶ (Alex. 26).— ἀποκτανθῶσιν, cf. the scutcheon of Captain Pope in Bunyan’s Holy War—“the stake, the flame, and the good man in it”.

Verse 16-17
Revelation 13:16-17. Detection was inevitable, for the very coins were stamped (Matthew 22:19) with the head of the Cæsar, the gods, or Rome itself, and the prophet apparently expected that genuine Christians would refuse to sanction idolatry and condone blasphemy by handling such emblems of profanity (cf. Ign. ad Magn. 5, δύο νομίσματα, ὃ μὲν θεοῦ, ὃ δὲ κόσμου). Only abject, servile devotees of the cultus will stoop to that! Irenæus has a similar allusion (iv. 30. 2) to those who carried money “cum inscriptione et imagine Cæsaris”.— μέτωπον. This highly figurative allusion is to the habit of marking soldiers and slaves with a conspicuous tattoo or brand (cf. Lucian, Dea Syra; 3 Maccabees 2:29, where the Alexandrian Jews are branded with the mark of Dionysius; also on Galatians 6:17); or, better still, to the religious custom of wearing a god’s name as a talisman (cf. Deissmann, 349 f.). The general sense of the prediction is that the faithful will be shut up to the alternative of starving or of coming forward to avow their prohibited faith, so subtly and diabolically does the cultus of the emperor pervade all social life. Another solution is to think of the χάραγμα or red stamp, which was essential to all documents of exchange (Deissmann, 240 f.); it consisted of a red seal with tho emperor’s name or effigy. Ramsay (Seven Letters, pp. 106 f.) takes the whole description as a symbolic and rather sarcastic way of referring to a boycotting demand that every Asiatic Christian should somehow “stamp himself overtly and visibly as loyal, or be disqualified from participation in ordinary social life and trading”. Probably the passage is a figurative and unqualified expression for conspicuous loyalty to the Imperial cult. In Ep. Lugd. the devil is said to work against Christ by “excluding us from houses, baths, and markets, and also by forbidding any one of us to appear anywhere”.

Verse 18
Revelation 13:18. “Now for wisdom”—skill to penetrate the secret of the cryptogram which would reveal the features of the dread opponent. This cryptic method was a favourite apocalyptic device, due partly to prudential reasons, partly to the desire for impressiveness; Orientals loved symbolic and enigmatic modes of expression in religion (cf. Apoc. Bar. xxviii. 1, 2; Sib. Or. i. 141 f.; Barn. ix. 8, burlesqued by Lucian in Alex. 11). The prophet here drops the rôle of seer for that of hierophant or cabbalist. He invites his readers to count the name or number of the Beast, i.e., to calculate a name whose letters, numerically valued on the fanciful principles of Gematria, would amount to 666. For John and his readers the Beast was primarily the foreign power which opposed the divine kingdom, i.e., in this case, the Roman empire. But the drift of the present oracle is the further identification of the empire with the emperor, or rather (Revelation 13:3) with one emperor in particular. Hence the prophet throws out the hint which will solve his riddle: the number of τοῦ θηρίου is ἀριθμὸς ἀνθρώπου, i.e., of a historic personality. ἀνθρώπου does not require τινός or ἑνός before it to bring this out. The only intelligible sense of the words is “a human number,” i.e., not a number which is intelligible (for no other kind of number would be worth mentioning) but one which answered to an individual. Hence it is a matter of comparative indifference what the number of the Beast originally meant— τειταν (so recently Abbott 80 f. = Titus, Teitous), η λατεινη ( ιταλη) βαϹιλεια (Clemen), λατεινοϹ, קיסר רום (= 616), קיסר רומים (= 666), Nimrod ( נמרד בו כש, Bruston), or any other (cf. Cheyne’s Traditions and Beliefs of Anc. Israel, p. 248). This generic number is expressly identified or equalised by John with the number of an individual, viz., Nero Cæsar ( קסר נרון), the Greek letters of which yield 666. The defective writing of קסר (without the yod) is not unexampled. Besides, the abbreviated form would gain, at a very slight expense, this telling and symettrical cipher. Furthermore, when the last letter of Neron is dropped, this Latinised spelling brings the total value of the name to 616, the very variant which puzzled Irenæus. Gunkel’s proposal תהום קדמוניה (primal chaos = Tiâmat) suffers from several flaws; it omits the article, it employs a feminine ending which is not used in adjectives of this type, and “primal” is not a conventional epithet of mystery (cf. G. F. Moore in Journ. Amer. Oriental Society, 1906, 315 f.). Besides, as Gunkel admits, there are no Babylonian parallels to Revelation 13:11-17. Thus, while the application of the term is obvious, its origin is obscure. The basis of such contrivances (which became popular in Gnostic circles) was twofold: (a) gematria, which, using Greek and Hebrew letters to denote numbers, could often turn a name into a suggestive cipher; (b) isopsephia, which put two words together of the same numerical value (cf. for instances of ἰσόψηφα, Farrar 468 f. and Corssen). Probably the number of the Beast belonged to tradition. John plays upon it in order to disclose the shuddering climax of his oracle, that the final foe of the saints was Nero redivivus. The particular number 666 was specially apt as a symbol for this anti-divine power, since it formed a vain parody of the sacred number seven (Gfrörer notes further the ominous usage of 18 = 6 + 6 + 6 in Judges 3:14; Judges 10:8; Jeremiah 32:1; Jeremiah 52:29; Luke 13:1, etc.), always falling short of it. In Sib. Or. i. 324 f. 888 represents Christ, and Origen (on Ezekiel 4:9) remarks, apropos of the present passage, ἐστὶν ὁ ἀριθμὸς οὗτος πάθους σύμβολον καὶ κακώσεως τοῦ σωτῆρος τῇ ἕκτῃ ἠμέρᾳ πεπον· θότος. Irenæus explains the suitability of the number as “in recapitulationem uniuersae apostasiae eius, quae facta est in sex millibus annorum” (adv. Haer. ver. 28, 2). Thus the very number 666 by itself, may have been significant of the anti-divine power. The Neronic application would intensify and concentrate its meaning for John’s readers who were initiated. And such calculations, as the Pompeii graffiti prove, were familiar even to Greek-speaking inhabitants of the empire. The Pergamos-inscriptions furnish analogous instances.

14 Chapter 14 

Verse 1
Revelation 14:1. Instead of the beast, the Lamb; instead of the beast’s followers and their mark, the Lamb’s followers with the divine name; instead of the pagan earth, mount Zion. The vision is based on an old Jewish apocalyptic tradition, copied by the Christian editor of 4 Esdras (2:42) but already present in the Jewish original (13:35: ipse [i.e., Messias] stabit super cacumen montis Sion, 39 et quoniam uidisti eum colligentem ad se aliam multitudinem pacificam, hae sunt decem tribus), which apparently described (cf. Joel 2:32) a further cycle of the tradition underlying Revelation 7:1-8. The appearance of this manlike messiah on mount Zion was accompanied by the manifestation of the celestial Zion (postponed here till 21.). Thus, Revelation 14:1-5 is, in some respects, a companion panel to Revelation 7:9 f., though the retinue of messiah are painted in more definitely Jewish colours. They are distinguished for their testimony borne against the Imperial cultus and the contaminations of the pagan world.

Verses 1-5
Revelation 14:1-5, introduced as a foil to what precedes and as an anticipation of 21–22, is “a sort of Te Deum” (Wellhausen), a vision of the Lamb no longer as slain but triumphant (militant on the mount of Olives, Zechariah 14:3 f., against the nations = Revelation 11:8; Revelation 11:18), attended by the élite of the redeemed who had worshipped him, not the Emperor, during their life-time. The Jewish tradition underlying this oracle seems to have been cognate to that of En. Revelation 1:4 f. (Greek), reflected already in Revelation 7:1-8; it showed the rallying of the faithful remnant at mount Zion (Joel 2:32; Isaiah 11:9-12) after the throes of the latter days (cf. on Revelation 11:19). In terms of this John pictures the Christians who appear with Jesus their messiah upon earth (cf. Revelation 5:10, Revelation 20:4-6). Revelation 14:1-5 thus hint faintly and fragmentarily at the belief that, before the general judgment and recompense of the saints (Revelation 11:18, Revelation 20:11 f.), the vanguard who had borne the brunt of the struggle would enjoy a special bliss of their own. The prophet does not stop to elaborate this independent anticipation of Revelation 20:4-6, but hurries on (6 f.) to depict the negative side, viz., the downfall of the enemy. When Caligula first attempted to enforce his worship on the Jews, the pious flung themselves on the ground, “stretching out their throats” in their readiness to die sooner than let their God be profaned (Jos. Bell. ii. 10, 4; Ant. xviii. 8, 3). John desiderates an equally dauntless temper in Christians, though they could not hope to avert, as the Jews had done, the imperial propaganda of the false prophet (Revelation 13:16 f.; cf. 2 Thessalonians 2.). Martyrdom (Revelation 14:13, cf. Revelation 13:15) was all that the majority could expect. But loyalty would bring them ultimate triumph. The passage is not simply Christian but from the hand of the prophet himself.

Verse 3
Revelation 14:3. Who sing the new song? angels or the redeemed? In Revelation 5:9 it is chanted not before the living creatures and elders but by them; here it is not originally sung by the redeemed (as in Revelation 15:3-4 Ezra 2:42) but is intelligible to them and to them alone. Their experience enabled them to enter into its meaning. This privilege is due to (Revelation 14:4-5) their previous character and conduct, This inner circle are ascetics, παρθένοι. i.e., not merely unmarried or free from sexual vice but celibates (cf. Cheyne, Orig. Psalter, 446; Hoennicke, das Judenchristentum, 1908, 130 f.; Balden-sperger, 109; von Dobschütz, 39 f., 228, 261); cf. 1 Corinthians 7:32. The prevailing Jewish respect for marriage did not check a tendency to celibacy which was by no means confined to the Essenes or Therapeutae. Even Methodius, who allegorises the seven heads of Revelation 12:3 into the seven deadly sins and the stars of Revelation 12:2 into heretics, takes this phrase literally, in the sense of virginity not simply of purity (so Epiph. Hær. xxx. 2); and, although the touch is too incidental to bear pressing, it is unmistakable (cf. Introd. § 6). In the popular religion of Phrygia there was a feeling (expressed in the eunuchism, e.g., of the priests at Hierapolis) that one came nearer to the divine life by annihilating the distinction of sex, while in the votive inscriptions of Asia Minor (C. B. P. i. 137) marriage is not recognised as part of the divine or religious life. This atmosphere of local feeling, together with the lax moral conscience of the popular religion, would foster the religious tendency to regard celibates as pre-eminently near to God.— ἀκολουθοῦντες: either a historic present to secure vividness ( ἀκολουθήσαντες, syr. S), in which case the allusion is to their earthly loyalty (reff.), or, more probably (in view of ὑπάγει, pres.), a description of their heavenly privilege and position (cf. Revelation 7:17), borrowed from Egyptian religion where the “followers of Horus,” the divine and victorious son of Osiris, were a series of celestial kings who were supposed to have reigned during the earlier dynasties. To be among the “followers of Horus” was an equivalent for immortal life. Cf. E. B. D. 101: “Let me rise up among those who follow the great God; I am the son of Maûti, and that which he abominateth is the spirit of falsehood [cf. Revelation 14:5]. I am in triumph!”— ἀπό in 3, 4 is equivalent to the partitive ἐκ (cf. Revelation 5:9).— ἀπαρχή: they form the firstfruits of mankind for God; others are to follow, but these are the élite, they have a prestige all their own. The idea of priority shades into that of superiority, though in a very different way from that of Romans 11:16. Dr. Rendel Harris (in Present Day Papers, May, 1901) describes the interest and excitement at Jerusalem during the early days of summer when “the first ripe figs were in the market. When one’s soul desires the vintage or the fruitage of the summer … the trees that are a fortnight to the fore are the talk and delight of the town.”— καὶ τ. ἀ., usually taken as a scribe’s gloss. Elsewhere the saints are redeemed by, not for, the Lamb (Revelation 5:9).

Verse 5
Revelation 14:5. ἄμωμοι, “unblemished” (a ritual term), possibly contains a sacrificial tinge, like ἀπαρχή in some of the inscriptions (= gift to deity), cf. Thieme’s Inschriften von Magnesia, 26. These adherents are redeemed. But in another aspect their qualities of purity and guilelessness form a sweet sacrifice to God. A Christian not only may be redeemed but may sacrifice himself in the interests of the Redeemer.— ψεῦδος. In view of Revelation 21:8; Revelation 21:27, Revelation 22:15 it is superfluous to think of prophets or teachers specially (Weinel, 146–148) in this connexion, although the gifts of utterance and prophecy were particularly associated with asceticism (En. lxxxiii., cviii., etc.) in the early church of the first century; e.g., “the whole yoke of the Lord” in Did. vi. may refer to celibacy (in which case τέλειος would be equivalent to ἄμωμος here). Cf. the discussion of reasons, in a Babylonian incantation (Zimmern, die Beschwörungstafeln Shurpu, 5, 6), why the sufferer was punished. “Has he for ‘no’ said ‘yes’, | For ‘yes’ said ‘no’?… Was he frank in speaking | but false in heart? | Wasit ‘yes’ with his mouth | but ‘no’ in his heart?” The Assyrian idiom for loyalty is “true speech in the mouth of the people,” neither rebellious nor seditious talk.

Verse 6
Revelation 14:6. πετόμενον: angels begin to fly in the Jewish heaven about the beginning of the first century B.C. (En. lxi. 1).

Verses 6-20
Revelation 14:6-20 : the fearful doom of the impenitent pagans is announced in a triple vision of angels (Revelation 14:6-13), whereupon a proleptic summary of the final judgment on the world follows (Revelation 14:14-20). In 6–13, 12–13 and καὶ ἐν τ. ἀ. (10) are the only specifically Christian touches; but the latter need not even be a scribal gloss, and 6–11 is intelligible as the outburst of a vehement Jewish Christian apocalyptist. The stylistic data do not justify any hypothesis of an edited source. The first angel (Revelation 14:6-7) announces ( εὐαγγελίσαι here, and perhaps also in Revelation 10:7, in neutral sense of LXX., 2 Samuel 18:19-20; Dio Cass. lxi. 13) to the universe the news that the divine purpose is now to be consummated, but that there is still (cf. Revelation 11:3) a chance to repent (implicit, cf. Mark 1:15). The sterner tone of Revelation 8:13 to Revelation 9:21 is due to the fact that men were there accounted as strictly responsible for their idolatry and immorality. Here the nations are regarded in the first instance as having been seduced by Rome into the Imperial cultus (Revelation 14:8-9); hence they get a warning and a last opportunity of transferring their allegiance to its rightful object. The near doom of the empire, of which the prophet is convinced even in the hour of her aggrandisement (Revelation 13:8), is made a motive for urging her beguiled adherents to repent in time and her Christian victims to endure (Revelation 14:12). The substance of this proclamation is not much of a gospel, and the prophet evidently does not look for much result, if any. Its “pure, natural theism” (Simcox) is paralleled by that of Romans 2:5 f.

Verse 7
Revelation 14:7. ποιήσαντι κ. τ. λ. Since he who has created has the right to judge his creatures, as well as to receive their worship (cf. Revelation 4:11 f., etc.).— ὥρα = the fixed (cf. Revelation 14:15), καιρός the fit, moment for action. Contrast with this summons Lucan’s fulsome appeal to Nero (1:57 f.): “librati pondera cœli Orbe tene medio,” etc. The second angel of the trio announces the faults and fall of (Revelation 14:8) Rome as a second Babylon. The prophet quotes from the postexilic oracle appended to Jeremiah (Jeremiah 51:7-8).— θυμός has probably the double sense carried by the English term “passion”. As history proves, the Cæssar cult fairly intoxicated people, especially in the East. In Asia Minor it became a perfect passion with many communities. They will find it a different kind of passion, the prophet grimly writes, drawing on a powerful O.T. figure; the passion of God’s hot indignation will be forced down their throats, like a bitter draught (Revelation 14:10). θυμός, however, besides translating a Hebrew equivalent for “fury” (Isaiah 51:17 f.), is occasionally a LXX rendering for the analogous idea of “venom” or “poison” ( חֵמָה or ראשׁ, cf. Job 20:16), and this would yield a good sense here.

Verses 9-11
Revelation 14:9-11. The third angel proclaims that the deliberate adherents of the Imperial cultus are to be held responsible for their actions, and punished accordingly. The object is that these votaries may be “scared into faith by warning of sin’s pains”. The plea of force (Revelation 13:12) is no excuse (cf Matthew 10:28).

Verse 10
Revelation 14:10. κεκερασμένου here as in Revelation 18:6 by oxymoron = “poured out,” the original meaning of “mixed” (with water) being dropped. The torture (depicted from Isaiah 34:9-10) is inflicted before the holy angels (who evidently sit as assessors at the judgment, En. Isaiah 48:9), ἁγίων being either an epitheton ornans or an allusion to Revelation 12:8-9. Normally the prophet refrains from introducing such spectators of doom (Revelation 19:20, Revelation 20:10-14). “Fire is the divine cruelty of the Semitic religions” (Doughty), but the torment which Judaism designed for fallen angels and apostates is assigned here to the worshippers of the Cæsars. The Apocalypse is silent upon agents of torture; they are not the angels, much less the devil (who is himself punished, Revelation 20:10). But, like 4 Ezra 7 [ver. 36] (“the furnace of Gehenna shall be disclosed and over against it the paradise of delight”), John locates the place of torment over against the place of rest. For such grim popular fancies Enoch (xxvii. 2, 3, xlviii. 9, xc. 26, 27) is mainly responsible; there (as in Clem. Hom, xvii.) the tortures proceed under the eyes of the righteous, though (especially in the later fragments, as in John’s Apoc.) the moralisation of the idea has advanced, until Gehenna vanishes from the scene of bliss. “It is impossible for us to understand how such a sight could be compatible with heavenly happiness” (Stanton, Jewish and Christian Messiah, p. 344; cf. Lecky’s European Morals, ii. 225 f.), but the psychological basis of the ghastly expectation can be verified in the cruder types of primitive and modern religion. Most critics delete καὶ ἐνώπιον τοῦ ἀρνίου as another gloss (cf. on Revelation 14:4); the position of Jesus after the angels is not unexampled (cf. Revelation 1:4-5), even if before the holy angels were not taken (Bs., Baljon) as a periphrasis for the divine presence (Luke 12:8-9; Luke 15:10).

Verse 12
Revelation 14:12. The prospect of this fearful and imminent retaliation is not only a warning to weak-minded Christians but a consolation to the loyal. To be a saint is to obey God and to believe in Jesus at all costs. Contemporary Jews took a similar encouragement: “if ye endure and persevere in his fear, and do not forget him, the times will change over you for good, and ye will see the consolation of Zion” (Apoc. Bar. xliv. 7). John’s words τηρ. τ. ἐντολὰς τ. θ. are an answer to the complaint and claim that God’s commandments were being neglected by every one except the Jews (cf. the plaintive cry of 4 Esd. 3:33: “I have gone hither and thither through the nations and seen their abundance, though they remember not thy commandments”; 32, “Is there any other nation that knoweth thee save Israel? yet their reward appeareth not, and their labour hath no fruit”).

Verse 13
Revelation 14:13. The approaching climax of retribution upon pagan Rome affects the dead as well as the living. The latter are encouraged to hold on in hope; the former are brought nearer their reward (cf. Revelation 6:11, Revelation 11:18). ἀπάρτι goes with μακάριοι (note here and in Clem. Rom. 47. the first application of μ. to the dead saints) rather than with ἀποθνήσκοντες, and οἱ ἐν κ. ἀποθ. (which is timeless, like προσκ. τ. θ. in Revelation 14:11) denotes all who die in the faith, loyal to their Lord, i.e., primarily martyrs and confessors (cf. Revelation 13:8; Revelation 13:15). They die “in His fellowship, as it were in His arms” (Beyschlag). Like Paul (in 1 Thessalonians 4:15), though on different grounds, the writer is controverting a fear (cf. 4 Esd. 13:24) that at the advent of messiah those who survived on earth would have some advantage over those who had already died. “Yea, saith the Spirit”—ratifying what has been said—“happy to rest from their labours” (i.e., their Christian activities, not the special form of their death for the faith). So far as the sense is concerned, it matters little whether ἵνα κ. τ. λ. depends on μακάριοι or ἀποθνήσκοντες. Both constructions are grammatically legitimate, though the former is perhaps closer. The point of the passage (note πνεῦμα and γράψον, as in 1–3., Revelation 22:6 f.) is that the bliss of death for a Christian consists not in mere rest from labour but in a rest which brings the reward of labour. While death brings the rest, the reward cannot be given till the final judgment. Consequently the near prospect of the latter is welcome, among other reasons, because it means the long-deferred recompense (Revelation 11:18) for the faithful dead. So far from being forgotten (Revelation 2:2 f., 19, 23, etc.), their ἔργα accompany them to judgment and—it is implied—receive their proper reward there (cf. Milton’s fourteenth sonnet). The bliss of the departed therefore depends upon two grounds: their ἔργα are not to be overlooked, and the interval of waiting is now ( ἀπάρτι) brief. The fourth degree of bliss in 4 Ezra 7 :(95) is that the departed spirits of the just understand “the rest which, gathered in their chambers [cf. Revelation 6:9-11] they can enjoy now with deep quietness, guarded by angels, as well as the glory which still awaits them in the latter days”. John does not share the current pessimistic belief (cf. Apoc. Bar. xi.–xii. 4, Verg. Aen. i. 94, with Isaiah 57:1 f.) that death was preferable to life, in view of the overwhelming miseries of the age. His thought is not that death is happier than life under the circumstances, but that if death came in the line of religious duty it involved no deprivation. The language reflects Genesis 2:2 (with κόπων put for ἔργων), but while it is true enough, it is hardly apposite, to think of the dead as resting from works (Hebrews 4:9), no more being needed. The root of the passage lies not in the Iranian belief (Brandt, 423 f., Böklen, 41) that the soul was escorted by its good deeds to bliss in another world (cf. Maas, Orpheus, 217 f.), but in the closer soil of Jewish hope (cf. Bacher’s Agada d. Tannaiten,2 i. 399 f.; Volz 103) as in En. ciii. 2, 3, Apoc. Bar. xiv. 12, 13, and Pirke Aboth vi. 9 (hora discessus hominis non comitantur eum argentum aut aurum aut lapides pretiosi aut margaritae, sed lex et opera bona). In 4 Esd. 7:35 (where, at the resurrection of the dead, “the work shall follow and the reward be disclosed”) opus may be a Hebraism for “recompense” (Psalms 109:20 ἔργον, cf. 1 Timothy 5:25). Contemporary Jewish eschatology also took a despairing view of the world (cf. 4 Esd. 4:26–33). But while the dead are pronounced “blessed,” e.g., in Apoc. Bar. xi. 7, it is because they have not lived to see the ruins of Jerusalem and the downfall of Israel. Better death than that experience! Death is a blessing compared with the life which falls upon times so out of joint (Revelation 10:6 f.). The living may well envy the dead. In John’s Apocalypse, on the other hand, the dead are felicitated because they miss nothing by their martyrdom. Yet life is a boon. No plaintive, weary cry of Weltschmerz rises from the pages of this Apocalypse.— ἀναπαύω in the papyri means relief from public duties or the “resting” of land in agriculture (cf. U. Wilcken’s Archiv f. Papyrusforschung, i. pp. 157 f.).

Verse 14
Revelation 14:14. This royal, judicial figure is evidently the messiah (drawn from Daniel 7:13, which had been already inter preted thus in En. xxxvii.–lxxi. and 4 Esd. 13.). The crown (omitted in Revelation 1:13 f.) was a familiar appurtenance of deity in Phrygia (e.g., of Apollo); for the cloud as the seat of deity, cf. Verg. Aen. ix. 638–640, etc.

Verses 14-20
Revelation 14:14-20, in their present position, are a proleptic and realistic summary of the final judgment, representing as a divine catastrophe what 16–17. delineate as the outcome of semi-political movements (cf. 18. after 17). The strange picture of messiah (14 f., contrast Revelation 1:10 f., Revelation 19:11 f.), the absence of any allusion to the Beasts (Revelation 14:9-11) or to the Imperial cultus, the peculiar angelology, and the generally disparate nature of the scene as compared with the context, point to the isolated character of the episode. The abrupt mention of the city (20) suggests that the tradition belonged to the cycle underlying Revelation 11:1-13 (the city, 13), and several critics (e.g., Spitta, Erbes, Weyland, Völter, Schon, Briggs, Rauch) regard it variously as a finâle to the oracles of that chapter. But the connexion is one of tradition rather than of literary unity. The data of style and content leave it uncertain even whether the episode goes back to a source or a tradition, whether it is Jewish (so especially Sabatier, Pfleiderer, and Rauch) or Jewish Christian (Schön, Erbes, Bruston, J. Weiss, etc.), and, if Jewish Christian, whether it was written by the author of the Apocalypse (Weizsäcker) or not. The least obscure feature is the victory of the messiah over antichrist and his legions (not of an angelic judgment on Israel, J. Weiss) in the vicinity of Jerusalem (cf. Revelation 11:13, Revelation 14:1 f., and Revelation 20:9) at the end of the world, an expectation of which we have another variant apparently in Revelation 19:11 f. Probably the prophet inserts the episode here in order to repeat, in a graphic and archaic, although somewhat incongruous fashion, the final doom of which he has just been speaking and to which he is about to lead up (Revelation 14:15-20.) through a fresh series of catastrophes. “If one might venture to wish to discard as an interpolation any part of the attested text of the Apocalypse, it would be this passage. How can it be understood of anything but the final judgment? Yet it comes here as anything but final.… The earth goes on just as before” (Simcox). But here, as often elsewhere, the clue lies partly in the vivid inconsequence of dream-pictures, partly in the preacher’s desire to impress his hearers, and partly in the poetic, imaginative freedom of his own mind.

Verse 15
Revelation 14:15. ἄλλος ἄγγελος, as in Revelation 14:6. The alternatives are (a) to translate “another, an angel” ( אחר מלאך) which might be the sense of the Greek (cf. Od. i. 132, Clem. Protrept. ix. 87. 3) but is harsh, or (b) to take the figure of Revelation 14:14 as an angel (Porter) and not as the messiah at all (which, in the face of Revelation 1:13, is difficult). The subordinate and colourless character of the messiah is certainly puzzling, and tells against the Christian authorship of the passage. Messiah is summoned to his task by an angel, and even his task is followed up by another angel’s more decisive interference. He seems an angelic figure (cf. on Revelation 19:17), perhaps primus interpares among the angels (so En. xlvi. 1: “and I saw another being [i.e., the Son of Man] whose countenance had the appearance of a man, and his face was full of graciousness, like one of the holy angels”). The conception was inconsistent with John’s high Christology, but he may have retained it, like so much else, for its poetic effect, or as part of a time-honoured apocalyptic tradition. That the messiah should receive divine instructions through one of his comrades (Hebrews 1:6; Hebrews 1:9; cf. Zechariah 2:3-4) was perhaps not stranger than that he should require an angel in order to communicate with men (Revelation 1:1). πέμψον κ. τ. λ. The double figure of judgment (harvest and vintage) is copied from the poetic parallelism of Joel 3:13; the independent rendering of שׁלח by πέμψον and ἔβαλεν, and the change of agent from messiah (Revelation 14:14-16) to an angel (Revelation 14:17-20, so Matthew 13:39 f.), show that the writer is using the Hebrew of that passage (where God does the reaping).

Verse 16
Revelation 14:16. The δρέπανον (only here, Revelation 14:14-19, in Apocalypse; cf. C. B. P. ii. 652 f. for a Phrygian inscription καὶ τὸ ἀρᾶς δρέπανον εὶς τὸν ὗκον αὐτοῦ) is represented as a living thing, probably like the δρέπανον πετὸμενον of Zechariah 5:1 (Wellhausen). The classical use of reaping to symbolise death and destruction is too common to need illustration. “The harvest of the earth is ripe and dry,” but this ripeness of paganism for judgment (Jeremiah 51:33) is re-stated dramatically (Revelation 14:17-20) in a parallel O.T. symbol from the wine-press. The angelic mise-en-scène recalls that of Revelation 8:3-5. Unlike the harvest-symbol, the vintage-symbol is worked out vividly (cf. Genesis 49:11; Isaiah 63:1 f.).

Verse 18
Revelation 14:18. πυρός. The figure of this angel (= Jehuel in rabbinic tradition. Gfrörer, i. 369) has an Iranian tinge. The justice of the punishment is attested by its origin in the purpose of one who corresponded to the Persian Amshas-pand (cf. on Revelation 1:4), Ashem Vahishtan, who presided over fire and at the same time symbolised the closely allied conceptions of goodness, truth, and right in Zoroastrian mythology (cf. H. J., 1904, 350). A similar representation of an angel speaking from the fire in connexion with providence occurs in Chag. 14 b.

Verse 19
Revelation 14:19. The ungrammatical τὸν μέγαν may be due to the fact that ληνός is occasionally masculine (Win. § 8.10; Helbing, 46), or—by a rough constr. ad sensum—to apposition with τὸν θυμόν (understood).

Verse 20
Revelation 14:20. The heathen are stamped and crushed till their blood gushes out of the wine-press to the height of a horse’s bridle and to the extent of about two hundred miles. This ghastly hyperbole, borrowed partly from Egyptian (wine = the blood of those who fought against the gods) and partly from Jewish eschatology (En. c. 3: “and the horses will walk up to the breast in the blood of sinners, and the chariot will be submerged to its height”), happens to be used later by the Talmud in connexion with the carnage at Bether (cf. Schlatter’s Die Tage Trajans, p. 37; also Sib. iii. 633 f.; 4 Esd. 15:35; Sil. Ital. iii. 704). The place is to be a veritable Senlac (sang lac).— ἀπό κ. τ. λ., probably a round number (see crit. note) compounded out 4 and its multiples (like 144,000 out of 12), to denote completeness (Vict. = per omnes mundi quattuor partes). After the fall of Rome (Revelation 14:8 f.), the rest of the world (ex hypothesi impenitent, Revelation 14:6-8) is ripe for the traditional (Daniel 9:26) judgment. The same sequence is reproduced roughly and on a larger scale in 17–18. (fall of Rome) and 19–20. (doom of other nations). This parallelism and the sense of the Joel passage militate against the attractive idea that Revelation 14:14-16 is the ingathering of the saints (so Alford, Milligan, Bruston, Briggs, Titius, Gilbert, and Swete).— ἔξωθεν κ. τ. λ. This fearful vengeance is located by Jewish tradition in some valley (of Jehoshaphat = Yah judges?) near Jerusalem (Joel), on the mount of Olives (Zechariah 14:4), or in Palestine generally (Daniel 11:45; cf. below on Revelation 16:16), i.e., as a rule in close proximity to the sacred capital, where the messiah was to set up his kingdom.

15 Chapter 15 

Verse 2
Revelation 15:2. νικ. ἐκ κ. τ. λ., “those who came off conquerors from”—another pregnant use of ἐκ (cf. Revelation 2:21, Revelation 8:11) combining the ideas of victory over (cf. on Revelation 2:7) and deliverance from. A possible Latinism (cf. Livy 8:8, uictoriam ferre ex aliquo; 45:38, aliquis est Romae qui triumphari de Macedonis nolit?)? The prophet paints the downfall of the Roman persecutor in terms of the Jewish tradition preserved, e.g., in Targ. Jerus. (on Exodus 12:42) which singled out four memorable nights, that of the creation, that on which God’s promise of a son came to Abram, that of the tenth Egyptian plague, and that on which the world is ended (when Moses appears in a cloud from the wilderness and messiah in a cloud from Rome, led by the Word of the Lord). cf. Schemoth Rabba on Exodus 12:2 : ex quo Deus mundum suum elegit, determinauit principium mensis redemptionis, quo liberati sunt Israelitae ex Aegypto, et quo liberabuntur futuro saeculo. In time as well as in method (cf. on Revelation 8:6, and 1 Corinthians 10:1-11) the two redemptions, Mosaic and messianic, are to correspond.— πυρί, a truly Red sea, red with the glow of God’s wrath. Like Pharaoh and his host (Exodus 15:5; Exodus 15:10 = Revelation 18:21) the persecutors of God’s people in these latter days not only fail to effect their purpose, but are themselves destroyed by God’s vengeance (cf. Revelation 16:2). The faithful get through their sea of troubles, resisting threats and persuasions, and now stand safe at (i.e., on the shore of) the heavenly sea. “Duteous mourning we fulfil / In God’s name; but by God’s will / Doubt not the last word is still / victory” (D. G. Rossetti). Here, as at Revelation 12:11 the thrill of triumph is enhanced by the fearful odds against which the saints had to contend. Apparently the world is now tenanted by pagans only, God’s faithful having been removed. Hence the plagues are all-embracing (contrast Revelation 7:1 f.). Cf. Revelation 20:4.

Verses 2-4
Revelation 15:2-4. An interlude like Revelation 19:1 f. The manifestation of divine judgment (4) evokes reverence (contrast Revelation 16:11) and praise from the saints in heaven.

Verse 3
Revelation 15:3. As in Exodus 14-15. Moses leads Israel in a song of praise to God over the dead Egyptians, so, after Rome’s downfall (Revelation 14:8 f., Revelation 15:2) the faithful are led by their captain (Revelation 12:11, Revelation 14:1; Revelation 14:4, cf. Hebrews 2:12), in a chant of triumph and gratitude. (Note the lack of any reference to their own sufferings. Their interest is in the great work of God.) For messiah as a second Moses in Jewish tradition, cf. Gfrörer, ii. 328 f. The song on the Red Sea had already been adapted to the worship of the Therapeutae (Philo, de uit. contempl. § xi.)— τὴν ᾠδὴν τ. ἀ. There is a continuity in redemption, which unites the first deliverance to the final. True to his cardinal idea of the identity of God’s people (Christians being the real Israel, cf. on Revelation 1:6), the prophet hails Jesus as the Christian Moses who, at the cost of his life, is commissioned by God to deliver the new Israel from their bondage to an earthly monarchy. The lyric with its Hebrew parallelisms is a Vorspiel of the succeeding judgments; it resembles (cf. E.Bi. 4954) the benediction after the Shema of Judaism (“a new song did they sing to Thy name, they that were delivered, by the seashore; together did all praise and own Thee as King, saying, ‘Yahveh shall reign world without end’ ”), and is almost entirely composed of O.T. phrases. Adoration is its theme, stirred by the sense of God’s justice. Similarly the famous hymn to Shamash, the Assyrian god of justice, which represents one of the highest reaches in ancient religious literature (Jastrow, pp. 300, 301): “Eternally just in the heavens are thou, / Of faithful judgment towards all the world art thou.” Most editors take the phrase καὶ τὴν ᾠδ. τ. ἀ. as a gloss; but if the song has nothing to do with the Lamb, it is as silent on Moses. Since the whole section comes from the pen of the general author, and since the collocation of the two ᾠδαί (equivalent of course to a single hymn) is awkward mainly in appearance, while the omission of the Lamb’s Song would leave the section incomplete, it seems better to regard it as original rather than as a scribe’s addition like Revelation 14:10, etc. As in Revelation 14:1; Revelation 14:3, the Lamb is among his followers, yet not of them.

Verse 4
Revelation 15:4. God’s holiness is the reason why his name must be feared and magnified, especially when its effects are visible in the reverent homage of all nations to God (a hyperbolical statement in view of Revelation 16:9, etc.) at the sight of his “deeds of judgment” ( δικαιώματα = judicial sentences, here of condemnation and penalty) inflicted on the world (cf. Daniel 9:14 f.). The absolute and unique (note the prophet’s insertion of μόνος) reign of Yahveh was a traditional tenet of Mosaism; indeed for Orientals generally the power which formed their ideal source of righteousness and justice partook necessarily of a monarchic character (R. S. 74 f.). To the Semites it appeared that the perfection of their god as a just king formed a ground for his ultimate sovereignty over the nations of the world. The O.T. outlook and the phraseology warn us not to press the poetical language too closely here; otherwise (cf. Revelation 14:6-7) it would contradict, e.g., the characteristic idea of the author that the bowl-plagues, instead of producing penitence and submission, ended in defiant blasphemy.— ἐνώπιόν σου, here a reverential periphrasis, it being considered in the later O.T. literature, the Targums, and the N.T. (occasionally) more respectful to worship and pray before the royal god than directly to him (Dalman, i. viii. 5). For the whole conception of this dual song see Targ. Jonath. on Isaiah 26:1 and Targ. Schir Haschirim i. 1; the latter reckons ten songs altogether, (1) Adam’s at his forgiveness, (2) that of Moses and the Israelites at the Red Sea, (3) that of the Israelites, when the spring of water was given them, (4) that of Moses at his death, (5) Joshua’s at Gibeon, (6) that of Barak and Deborah, (7) Hannah’s, (8) David’s, (9) Solomon’s, and (10) that which the children of the captivity are to sing when the Lord frees them. It tallies with this expectation that the new song of the Apocalypse (Revelation 5:9, Revelation 14:3) is always a song of Christ’s redemption.

Revelation 15:5 to Revelation 16:1 : the introduction to the seven bowls or plagues.

Verse 5
Revelation 15:5. The temple in heaven is here “the tent (or tabernacle) of witness,” as it represents God’s judicial revelation and presence; its contents and the movements of which it forms the source, are evidence of God’s covenant with his people.

Verse 6
Revelation 15:6. These heavenly beings are magnificent creatures, robed in gold and light (a Hellenic conception, Dieterich, 38 f.) and linen (to denote their honourable and sacred office: so the scribe of judgment, Ezekiel 9:2, and the angel in Daniel 10:5; Daniel 12:6). Plutarch (de Iside, 3, 4) explains that the linen surplice was affected by Egyptian votaries of Isis for religious reasons; e.g., the bright smiling colour of flax, its freedom from lice, and the smooth, cleanly material it yielded.

Verse 7-8
Revelation 15:7-8. The φιάλαι shallow bowls or saucers, do not exhale a smoke (like the censer of Revelation 8:4) grateful to God; they are filled with poisonous, hot, bitter wine, while the smoke pours from the divine majesty, whose intense holiness (Revelation 15:4, as in O.T. theophanies) is breaking out in judgments against human sin ( δόξα = the divine δύναμις in action or expression). Smouldering fires of indignation are now on the point of bursting into punishment from the arsenal of anger. Hence, till the plagues are over, God’s presence is unendurable (as in Enoch xiv. 18 f.). This emphasis on the unapproachable, austere majesty of God is consonant with the general religious feeling reflected in the Apocalypse (cf. on Revelation 1:2).

16 Chapter 16 

Verse 2
Revelation 16:2. The sixth Egyptian plague, “a noisome and painful ulcer” (the punishment of the impious and rebellious, according to Philo, de Execr. Revelation 16:6) breaks out on the adherents of the Cæssar-cult.

Verse 3
Revelation 16:3. “Coagulated blood,” fatal to animal life (as in first Egyptian plague). This plague is final, as compared, e.g., with that of Revelation 8:8.

Verses 4-7
Revelation 16:4-7. No more drinking water. The justice of this particular plague is acknowledged by (Revelation 16:5-6) the angel of the element in question and by (7) the altar (personified here, in line of Revelation 6:9-10, and Revelation 8:3, or of Revelation 14:18), which echoes the angel’s cry.

Verse 5
Revelation 16:5. ὅσιος and δίκαιος are used together of God in hieratic inscriptions of dedication throughout Asia Minor, possibly under Jewish influence. δίκαιος, often a title of messiah (see on Revelation 3:1 and Beer’s note on En. xxxviii. 2), is reserved here for God. Retribution is the outcome of God’s intense holiness or majesty (cf. Revelation 6:10, Revelation 15:4) asserting itself on behalf of his people (Revelation 15:3, Revelation 19:2, cf. Revelation 3:7) and in self-vindication.

Verse 6
Revelation 16:6. The retribution once threatened on Jerusalem and the Jews (Matthew 23:35) is now transferred apparently to Rome, the later antagonist of the faith (cf. on Revelation 18:24). Once the Romans made Christian blood run like water. Now, by the irony of providence, they shall find nothing but blood to drink. This moral vengeance (cf. Hawthorne’s House of the Seven Gables), with its grim equivalence between sin and sin’s punishment (Revelation 11:18, Revelation 13:10, Revelation 18:7; cf. 2 Timothy 2:12, etc.) is not pushed, however, into the grotesque and elaborately Dantesque details, e.g., of the Apocalypse of Peter.— ἐξέχεαν (the verb runs all through this chapter, and this chapter only), cf. Dittenberger’s Sylloge Inscript. Graec. 8167 (cent. A.D.) ἐγχέαντας τὸ ἀναίτιον αἷμα ἀδίκως.— ἁγ. κ. πρ., all prophets are ἅγιοι, but all ἅγιοι are not prophets.

Verse 9
Revelation 16:9. Failure to honour the true God, a note of the heathen spirit (as in Revelation 11:13, Revelation 14:7; Romans 1:28). See Introd., § 6. For the general idea, cf. 2 Clem. ix.: “while we have opportunity of being healed, let us give ourselves over to God the healer, giving him a recompense. And what recompense? Repentance from a sincere heart.… Let us give him eternal praise.”

Verse 10-11
Revelation 16:10-11. The ninth Egyptian plague of darkness (due to the eclipse, cf. Revelation 8:12?) falls on Rome, aggravating the previous pains of the Romans (Revelation 16:2) and driving them into exasperation and fresh blasphemy instead of repentance. The repetition of Revelation 16:11 b, after Revelation 16:9, is characteristic of Oriental impressiveness (cf. Jeremiah 30:2; Jeremiah 31:1, etc.), but it sums up the effect of the first four plagues.

Verses 12-16
Revelation 16:12-16. To facilitate the invasion of the empire (Revelation 17:12; Revelation 17:16) by the Parthians (Revelation 9:14 f.) under Nero redivivus (cf. Revelation 19:19), as in 4 Esd. 13:43–47 to let the ten tribes return in safety from captivity, the Euphrates is to be dried up in the latter days, like the Jordan before Joshua or the Euphrates itself when Cyrus captured Babylon (Herod, i. 191).

Verse 13
Revelation 16:13. βάτραχοι perhaps a reminiscence of the second Egyptian plague, but probably an Iranian touch; the frog was a special agent of Ahriman in the final contest (cf. reff., H. J. 1904, 352, and Hübschmann, 230, 231). According to Artemidorus (ii. 15) frogs represent γοήτας καὶ βωμολόχους, and they were naturally associated with serpents (cf. Plut. Pyth. 12) as amphibious.

Verse 14
Revelation 16:14. “They are (not, these are) spirits of daemons”. These devilish imps muster God’s opponents to the final conflict. The fierce invasion of the kings of the east seems to give an impetus to the kings of the world. Antichrist’s power extends to these (cf. Revelation 11:10). “As the Lord sent his apostles to all the nations, so shall he (i.e., Antichrist) send false apostles” (Hippol. vi. cf. A. C. 188 f.). The sources of the tradition lie in Addit. Esther, 11:6 f., where the two dragons cry, and at their summons all nations gather to do battle against the righteous nation; also in the belief that Israel’s foes muster against her in the latter days (Revelation 17:14, Revelation 19:17-20. Revelation 20:7-10; after Ezekiel 38-39.; Zechariah 14:2 f.; En. lvi. 90.; Sib. Or. iii. 310–322, 663–674). In Asc. Isa. iv. Beliar, in the guise of Nero, comes “and with him all the powers of this world, and they will hearken to him in all that he desires” (cf. below on Revelation 17:13; Revelation 17:17). These demonic spirits are not crushed till the day of judgment (En. Revelation 16:1 ἕως τῆς κρίσεως τῆς μεγάλης, Jub. x., Matthew 8:29). The three locusts which issne from the month of the Beast in Hermas, Vis. iv. 1. 6, belong to the conception of Revelation 9:1.

Verse 16
Revelation 16:16. A double thread of tradition is woven into this strand of prophecy, (a) that of a last conflict of the world-powers with God and the messianic people (cf. Revelation 17:14, Revelation 19:19) and (b) that of Rome’s ruin by the Parthians under Nero redivivus. The two were originally distinct, but the apocalyptist naturally twists them together, although he never clears up their relationship. Here 13–16 is an enigmatic summary of what is variously depicted further on. But, though an erratic block in its present setting, it may have been placed here by the final editor, in his characteristically proleptic manner. Strictly speaking, the sixth plague is confined to Revelation 16:12.— ἁρμαγεδών, where the messianic Josiah will triumph, is (a) either to be located in mythology rather than in geography, as a mount where the final conflict of the gods is to be fought out (so fallen angels in En. vi. 5, 6 at mount Hermon)—in which case the phrase is a survival of some apocalyptic myth no longer intelligible to John (Gunkel, Bousset)—or (b) to be taken as an allusion to the hills near the plain (in the light of Judges 5:18-19; Judges 4:6; Judges 4:12; Judges 4:14; Ezekiel 38:8; Ezekiel 38:21; Ezekiel 39:2; Ezekiel 39:17). By gematria the name is equivalent to רומה הגדולה (Ewald, Hausrath), but neither this nor the proposal to take הר as a corruption of עיר (city, so Hitzig, Hilgenfeld, Forbes), much less of עֲרַא (Aram. = ארץ, Völter), is natural. Cf. for further etymological and mythological suggestions, Nestle (Hastings, D. B. ii. 304, 305), Cheyne (E. Bi. i. 310, 311), and Legge and Cheyne in Proc. Society of Bibl. Arch. 1900, ii. 2. Bruston’s interpretation ( ερμα = ἀνάθεμα, γεδᾶν, cf. Numbers 14:45; Numbers 21:3; Judges 20:45) is far-fetched, but there may be some link between this obscure fragment of tradition and the cycle of Gog and Magog (cf. Cheyne in E. Bi. ii. 1747, 1748).

17–21: the seventh bowl and plague as the climax of all.

Verse 17
Revelation 16:17. The temple (Revelation 11:19) and the throne (Revelation 8:3) are again blended in one scene. In Isaiah 66:6 the divine vengeance is heralded by φωνὴ ἐκ ναοῦ, φωνη κυρίου ἀνταποδιδόντος ἀνταπόδοσιν τοῖς ἀντικειμένοις.

Verse 18
Revelation 16:18. The conventional stormtheophany brings on an exceptionally severe earthquake, which (Revelation 16:19) shatters Jerusalem into three parts and entirely overthrows the pagan cities. Rome’s more awful ruin is attributed in Revelation 17:16 to the invasion of Oriental hordes (cf. Revelation 16:12); here the allusion to her downfall is proleptic (= Revelation 17:2, Revelation 18:6 f.), as a climax to the foregoing catastrophe. Probably the great city is Jerusalem (sc e.g., Andr., Bengel, Simcox, B. Weiss, J. Weiss), as in Revelation 11:8. She is distinguished from the Gentile cities as Rome also is singled out from her allies and adherents. Being primarily guilty, Rome-Babylon is reserved for a special fate. The whole passage is enigmatic and obscure. Did the earthquake destroy the inhabitants of Jerusalem? and why? The allusion must be to some form of the tradition underlying Revelation 11:1-13 and Revelation 14:18-20, or to that of Zechariah 14:4-5. Both earthquakes and invasions had been combined already in the O.T. eschatology (cf. Isaiah 13:13 f.; Haggai 2:21 f.); both perils were real, at this period; and, in delineating both dangers with a free, poetic imagination, the prophet aims as usual at impressiveness rather than at any systematic regularity. For earthquakes in Jerusalem, cf. G. A. Smith’s Jerusalem, i. pp. 61 f.— ἐμνήσθη: neither magnificence nor age wins oblivion for an empire’s crimes against the moral order.

Verse 20
Revelation 16:20. Here, as at Revelation 6:14, the removal of hills tallies with the Iranian belief (shared by later Jewish Christian apocalyptic, cf. Böklen, 131 f.) that mountains as the work of Ahriman would disappear with him (S. B. E. ver. 129), leaving the earth in its ideal state of a smooth plane on which mankind could dwell in unity of speech and intercourse, free from barriers. The collocation of mountain and island (so Revelation 6:14) is possibly a relic of the ancient point of view, for which (i.e., for dwellers in the West) these formed the apparent source of the sun’s rising, where his light first became visible.

Verse 21
Revelation 16:21. Even an abnormal hail-ahower (cf. the fourth Egyptian plague) fails to bring pagans to their senses. ὡς ταλ, i.e., literally about sixty times the weight of even the enormous hailstones ( μνααῖαι) which Diodorus Siculus (19:45) records. In En. lx. 17 the “spirit of the hail is a good angel,” i.e., amenable to God’s orders.

The obscurity of chapter 17 springs mainly from the differences of tradition and outlook which are reflected in the canonical text. The threefold interpretation of the Beast as the Imperial power (so 13), as Nero redivivus (Revelation 16:8) and as (11) the eighth king (the two latter being applications of the same idea) is accompanied by a twofold explanation of the seven heads (geographical = 9, historical =10), and of the woman’s support (Revelation 16:1; Revelation 16:3; Revelation 16:15). The eschatological tradition of Babylon as the supreme anti-divine world-power is applied to Rome, and this involves the reinterpretation of some details (e.g. 15, 18), while the tradition of the Beast as antichrist is further overlaid by the special tradition of Nero redivivus in that capacity. This dual Beast (as Völtei first recognised; cf. Charles’s Ascensio Isaiæ, pp. lx.–lxi.) is not merely the Imperial power (as in Revelation 13:3) but incarnate in an Imperial personality of infernal and supernatural character, which attacks not only the Christian messiah (14) but Rome itself (Revelation 16:16-17). The latter trait is unmistakably due to the legend of Nero redivivus, apart from which the oracle is unintelligible. Such variations have left traces in the structure of the passage, which point to some process of editorial revision, but it is difficult to disentangle the original source or sources, or even to determine their precise character and period. Revelation 16:14 is certainly out of place, for the allies of the Beast could not destroy Rome after they themselves had been destroyed by the messiah and his allies. It is thus either proleptic or inserted by the Christian writer in his (Jewish) source (so e.g., Vischer, Charles, Briggs, von Soden). Other traces of this editor might be found in 6 b, 8 (9 a?), and 15, and the Jewish character of the source (so Vischer, Weyland, Schmidt, Sabatier, Ménégoz, etc.), would be confirmed by the absence of any polemic against the Imperial cultus. It would be a Vespasianic oracle, inspired by a passion for revenge on Rome for her cruel, recent treatment of the Jewish people. When the source is regarded as Christian (as e.g., by Erbes, Völter, and Schön), Revelation 16:11 would be an addition inserted under Domitian to bring it up to date (so Harnack, Texte u. Unters. II. iii. 134 f.; Chronologie, 245, 246, followed by Briggs, Gunkel, J. Weiss, etc.; cf. Introd. § 7). But even so, the structure of the passage is involved. Revelation 16:9-11 are not vision but calculation or exposition (cf. Revelation 13:18). The waters of Revelation 16:15 are never seen (cf. Revelation 16:1; Revelation 16:3), and the professed explanation (Revelation 16:7) follows a loose order (beast = 8, heads = 9–11, horns=12–14, waters = 15, horns again = 16–17, and finally the woman = 18). The reference to the woman, however, is thrown late in order to introduce the following doom-song (cf. kings in 18, Revelation 18:3; Revelation 18:9, and great in 18, Revelation 18:2), and a similar motive accounts for the irregular position of 16–17 after 14, Rome’s fall, though viewed from different angles, being the main object before the writer’s mind at the moment. The defeat of 14 is taken up, in its true position, afterwards (Revelation 19:11-21). Revelation 16:15 (an echo of Revelation 16:19 b) is probably thrown in at this point, to contrast dramatically the revolt (16) of Rome’s supporters against her. Thus, except for 9–11, there are sufficient psychological reasons to account partially for the order and contents of the oracle; but source-criticism is required to clear up the passage, in the more or less extensive theories of one source (edited in 6, 9 a, 14–15, so J. Weiss; or variously in 8, 12–14, with some words in 6, 9, 11, so e.g. Pfleiderer, Baljon, Bousset and Forbes) or even two sources (Jewish, A = 3–4, 6–7b, 10, (919)=11–13, 16 b–17, Wellhausen’s Analyse, 26 f.), for which the linguistic idiosyncrasies (double use of γέμειν, 3–4, precedence of object over verb 13, 16, 18, οἱ κ. τ. γ. 2, and the construction βλ. τ. θ. ὅτι ἦν, 8) afford some basis. The main problem is to explain how the various strata of tradition overlap; e.g., in 8, 12 f., the beast is Nero redivivus, an infernal power of evil, whereas in 11 Domitian seems identified with Nero the beast. It is hard to believe that one and the same writer could simultaneously regard Domitian as a second Nero and expect Nero redivivus as a semi-supernatural power. In any case the stress falls on the Beast rather than on the woman, and on the eschatological prediction, not on the historical application. It is a fairly open question whether 8 or 11 is the editorial mortar super-imposed upon the earlier tradition. Upon the whole, one of the least unsatisfactory solutions is to take 11 as a Domitianic gloss by the Christian editor, who has also added 6 b (if not all of 6) and 14 to a Vespasianic oracle (possibly of Jewish origin) in Revelation 17:4 f. which anticipated the downfall of persecuting Rome at the hands of Nero redivivus and his Eastern allies. No hypothesis is free from difficulties. But the general Domitianic reference of the Apocalypse and the presence of the Nero redivivus saga must be worked in somehow, and some hypothesis on the above lines seems to do most justice to the literary structure of this chapter as well as to the data of the book in general. It is impossible to determine how far the Christian editor worked over his source. That the difficulties of the oracle arise mainly from the presence of an earlier source (cf. Introd. § 7), which John has revised slightly and brought up to date, is axiomatic, however.

The double object of the oracle is (a), by a re-editing of the tradition of 13 to represent Rome in her Imperial pride, before describing her downfall, and (b) to define more precisely the final appearance of the last foe. The chapter could readily be spared as isolated (Simcox), but this only proves that the author is again working upon disparate materials which he inherited. The oracle contains (Revelation 16:1-6) a vision of the Harlot (by way of foil to Revelation 12:1-6 and especially Revelation 21:9 f.) and the Beast, with (Revelation 16:7-18) an explanation of the vision.

17 Chapter 17 

Verse 1
Revelation 17:1. A fresh vision commences (cf. Revelation 4:1), still punitive (Revelation 16:1), but with an exchange of angelic cicerones (as Slav. En. xxi.). The Beast which has already (in 13) done duty as the empire is now the support of the capital. Rome, personified (so Sib. Or. iii. 46–92, before 80 A.D.) as a feminine figure, rides on a beast of the same colour, like a Bacchante on the panther, or like the Syrian Astarte on a lion.

Verse 2
Revelation 17:2. Tyre’s commercial intercourse with the nations (Isaiah 23:17) and Assyria’s political intrigues, by which her statecraft fascinated and seduced other states (Nahum 3:4) are both described by the same figure. Local and national cults, as a rule, were left undisturbed by the Romans; and indeed Oriental superstitions often reacted powerfully on Rome itself. But fresh conquests meant the extension of Rome’s intoxicating and godless suzerainty.

Verse 3
Revelation 17:3. The wilderness was the traditional site of visions, but there may be an allusion here to Isaiah 21:1 or even to the Roman Campagna (Erbes). The woman in 12. is in the desert to be delivered from the dragon; the woman here is in the desert to be destroyed by the Beast. κόκκινον “crimson or scarlet,” = luxurious and haughty splendour (Mart. ii. 39; Juv. Sat. iii. 283 and xiv. 188 for purple). The Beast which in Revelation 13:1 bore the names of blasphemy upon its head, now wears them spread over all its body. Baldensperger (Revelation 17:15-16) conjectures a similar reference to Rome in En. 52. (seven hills?); here at any rate the author is sketching the Roman Empire in its general magnificence and authority under the Cæsars, and the inconsistencies in his description (waters and wilderness, seat on waters, seat on the Beast) are natural to this style of fantastic symbolism. It is curious that no attack is directed against the polytheism of the Empire. Cf. Cebes’ Tabula: “Do you see a woman sitting there with an inviting look, and in her hand a cup? She is called Deceit; by her power she beguiles all who enter life and makes them drink. And what is the draught? Deceit and ignorance.” The mounting of divine figures on corresponding beasts is a Babylonian trait (S. C. 365).

Verse 4
Revelation 17:4. κεχρυς. goes by an awkward zeugma with λίθῳ (collective) καὶ μαργαρίταις; “with ornaments of gold and precious stones and pearls” (like Ezekiel’s doomed prince of Tyre). The harlot in Test. Jud. 13:5 was also decked ἐν χρυσίῳ καὶ μαργαρίταις and poured out wine for her victims. Rome is pronounced luxurious, licentious and loathsome. Here, as in the contemporary 4 Esd. 3:2, 29, it is felt to be a mystery that prosperity and permanence should belong to a state flaunting its impiety and oppression, not merely enjoying but propagating vice.

Verse 5
Revelation 17:5. Roman filles de joie wore a label with their names thus (Juv. vi. 123). μυστήριον (which hardly belongs to the title itself) indicates that the name is to be taken πνευματικῶς (Revelation 11:8), not literally; “a name written which is a symbol,” or a mysteriously significant title.— μήτηρ κ. τ. λ., Rome, the natural focus of Oriental cults in general, is charged with fostering all the superstitious and vicious practices of her subjects.— βδελ. (partly justified by a perusal of Petronius and Apuleius) is an apt rebuke if it comes from the prophet of a religion which one Roman historian classed among the atrocia aut pudenda which disgraced the capital (Tacit. Ann. xv. 44).

Verse 6
Revelation 17:6. Cf. Nahum’s “bloody city” (of Assyrian cruelty to prisoners, Revelation 3:1), and for the metaphor Cic. Phil. ii. 24, 29, or Suet. Tiberius, 59, or Pliny, H. N. xiv. 28, “quo facile intelligatur ebrius jam sanguine ciuium, et tanto magis eum sitiens,” also Jos. Bell. Revelation 17:8; Revelation 17:2. When a Jewish source is postulated, καὶ … ἰησοῦ is bracketed (e.g., by Vischer, Spitta, S. Davidson, Briggs, Charles and others) as from the hand of the later Christian editor, who here, as in Revelation 18:24 (Mommsen), is thinking of the condemnation of provincial prisoners to fight with gladiators or wild beasts in the arena of the capital. The ἅγιοι of the source would thus be defined as, or supplemented by, Christian martyrs. They are not contaminated, like the rest of men, but their purity is won at the expense of their life. The Jewish martyrs would be those killed in the war of 66–70, primarily. The whole verse, however, might be (cf. Revelation 18:24) editorial; it is the contaminations, rather than the cruelties, of Rome which absorb the interest of this oracle.

Verses 7-18
Revelation 17:7-18. An explanation of the vision, cautiously but clearly outlining the Nero-saga.

Verse 8
Revelation 17:8. As the Beast seen by the seer cannot be described as non-existent, it must denote here (as in Revelation 13:3 f., though differently) not the empire but the emperor, or one of its own heads. Such an identification was natural in the ancient world especially, where a king and his capital or state were interchangeable terms. The emperor, here Nero redivivus (cf. the saying of Apollonius, cited in Philostr. Vit. Apol. iv. 38: “Regarding this wild beast,” i.e., Nero, “I know not how many heads he has”), embodied the empire. The Beast is a sort of revenant. To rise from the abyss was the conventional origin of the Beast (cf. Revelation 11:7) even in the primitive tradition; the Nero-antichrist, however, introduces the fresh horror of a monster breaking loose even from death. True, he goes to perdition eventually, but not before all except the elect have succumbed to the fascination of his second advent. The Beast of the source here is evidently the antichrist figure of Revelation 11:7 (also a Jewish source) transformed into Nero redivivus. There is less reason to suspect the hand of the Christian editor in 8 (Bousset) than in 9 a (J. Weiss).

Verse 9
Revelation 17:9. ὄρη, cf. Prop. iii. 11, 57 (“Septem urbs alta iugis, quae praesidet orbi”), Verg. Georg. ii. 534.

Verse 11
Revelation 17:11. Bruston takes καὶ ἐκ τῶν ἑπτὰ ἐστιν as a translation of השבעה הוא ומן, in the sense that the eighth was more (or greater) than the seven, i.e., realising more fully the ideal of the Beast. But even were the case for a Hebrew original clearer than it is, such an interpretation is forced. The verse is really a parenthesis added by John to bring the source up to date. Domitian, the eighth emperor, under whom he writes, is identified with the true Neronic genius of the empire; he is a revival and an embodiment of the persecuting Beast (cf. Eus. H. E. iii. 17, Tert. Apol. 5: portio Neronis de crudelitate, de pallio 4: a sub-Nero) to the Christian prophet, as he proved a second Nero to some of his Roman subjects (cf. Juvenal’s well-known sneer at the caluus Nero). This does not mean that John rationalises Nero redivivus into Domitian, which would throw the rest of the oracle entirely out of focus. Domitian, the eighth emperor, is not explained as the Beast which was and is not and is to come up out of the abyss (Revelation 17:8), but simply as the Beast which was and is not; no allusion is made to his term of power, and the concluding phrase καὶ εἰς ἀπ. ὑπάγει is simply the conventional prophecy of doom upon persecutors; it need not be a post-factum reference to D.’s murder in 96. He belonged to the seven, as he had been closely associated with the Imperial power already (Tac. Hist. iii. 84, iv. 2, 3; cf. Jos. Bell. iv. 11, 4). The enigmatic and curt tone of the verse shows that either from prudence (“some consideration towards the one who is beseems even a prophet,” Mommsen), or more probably from pre-occupation in the grim, ulterior figure of the Neronic antichrist, the prophet does not care to dwell minutely on the emperor’s personality as an incarnate Nero. He does not even allude to the suspicion, voiced by his contemporaries (4 Esd. 11:12) that Domitian had made away with Titus. His vision is strained, like that of his source, to the final and supernatural conflict; the Satanic messiah, the Beast who is to return from the abyss, bulks most prominently on the horizon. The absorbing interest of the oracle, even in its edited form, is eschatological. John simply puts in a few words, as few as possible, to bring this Vespasianic source up to date, since the death of Titus had not been followed by the appearance of the Nero-antichrist. The latter is still and soon to come however! John thoroughly shares, though he expands and applies, the prediction of his source. The addition he makes to it in Revelation 17:11 must on no account be taken as if it meant the substitution of “Domitian = Nero redivivus” for the supernatural expectation of the latter. There is certainly some awkwardness in the juxtaposition of Domitian as a second Nero and of Nero redivivus, but this was inevitable under the circumstances.

Verse 12-13
Revelation 17:12-13. This political application of the ten horns probably means either the Parthian satraps of Revelation 16:12, reckoned in round numbers, who occupied a royal position in the estimation of the East (so, e.g., Eichhorn, de Wette, Bleek, Bousset, Scott, J. Weiss, Baljon, Wellhausen), or (“chefs d’armée,” Havet) the governors of the (ten senatorial) provinces, holding office for ( μίαν ὥραν) one year (so Ewald, Hilg., Hausrath, Mommsen, B. Weiss, Hirscht, Briggs, Selwyn, B. W. Henderson [“the number may be derived from Daniel. In any case it is a round number, and the seer did not go round counting the number of the Roman provinces”]), unless it is to be left as a vague description of the allies (Weizs., Holtzm., Swete). Philo (de leg. ad Caium xxxiv.) notes the facilities possessed by proconsuls for starting revolutions, especially if they commanded powerful armies such as those stationed on the Euphrates to protect Syria.

Verses 12-18
Revelation 17:12-18 : the campaign of Nero and his vassal-kings against Rome, which is slain by an arrow feathered from her own wings.

Verse 14
Revelation 17:14. An abrupt and proleptic allusion to Revelation 19:11-21; the Christian messiah is the true King of kings (a side reference to the well-known Parthian title). This is the first time that John brings the Lamb on the scene of earthly action. He now appears at the side, or rather at the head, of his followers in the final crisis, not in a struggle preceding the sack of Rome. He and Satan (as represented by the empire) are the real protagonists. Note the share assigned to the faithful in this victory (after Revelation 2:26-27). The war fought on their behalf by the Lamb is their fight also (cf. on Revelation 19:14); its success rests on the divine election and their corresponding loyalty (cf. Revelation 12:11, Revelation 13:8; a Zoroastrian parallel in Yasht xiii. 48; the favourite description of the saints in Enoch as “chosen [and] righteous”; and Passio Perpetuae, xxi., “o fortissimi martyres o uere uocati et electi in gloriam Domini nostri Jesu Christi”). The redeeming power of Christ, together with the adoration which he alone can rightfully claim, make his cause more than equal to the empires of the world (cf. the thought of Isaiah 53:12).

Verse 15
Revelation 17:15. The woman impiously rivals God ( κύριος ἐπὶ ὑδάτων πολλῶν, Psalms 29:3; Psalms cf.10).— ὄχλοι is substituted for the more common φυλαί, perhaps with an allusion (after Ezekiel 16:15; Ezekiel 16:25; Ezekiel 16:31) to Rome’s imperial rapacity.

Verse 16
Revelation 17:16. Rome perishes at the hands of Nero and his ruthless allies—a belief loudly echoed in the Talmud. In Sib. Or. iv. 145, 350 f. the East then and thus regains the treasures of which the Oriental provinces had been despoiled.— γυμνήν … πυρί the doom of a Semitic harlot (Ezekiel 23:45 f., Ezekiel 28:17-18). But no details of the disaster are given.

Verse 17
Revelation 17:17. The remarkable unanimity and obedience of the usurping vassals, which welds them into an avenging instrument, can only be explained on supernatural grounds. A divine overruling controls all political movements (cf. Revelation 11:2, Revelation 13:5; Revelation 13:7), according to the determioism of apocalyptic tradition (Baldensperger, 58 f.). The irony of the situation is that the tools of providence are destroyed, after they have unconsciously served their purpose (as in Isaiah 10:12 f.). The Imperial power, hitherto the usual support of Rome, is to prove her deadly foe; John’s stern philosophy is that one partner in this hateful union is employed to ruin the other. Not long before this prophecy appeared, Vitellius and Vespasian in the person of their partisans had ravaged Rome in the near future Nero’s allies were to fight, like Corio-lanus, against their “cankered country, with the spleen of all the under-fiends”.— μίαν κ. τ. λ. The same tradition, on a simpler scale, appears in 4 Esd. 13:33, 34 where, at the revelation of God’s Son, “every man shall leave his own land and their battles against one another; and a countless multitude shall assemble together, desiring to come and fight against him”. The dualism of God and Satan is not absolute; even the latter’s manœuvres are made to subserve some providential design.

Verse 18
Revelation 17:18. The dramatic climax of the oracle: the great harlot is—Rome, domina Roma, the pride and queen of the world! Cf. Spenser’s Ruines of Rome, 360 f. (“Rome was th’ whole world, and al the world was Rome”). For the probable position of Revelation 19:9 b–10 at this point in the original form of the Apocalypse, see below (ad loc.).

After a prelude on the doom of this second and western Babylon (Revelation 18:1-3) two sublime songs follow: one of triumph in heaven (Revelation 17:4-8) one of wailing on earth (9 f.). Both are modelled in semi-strophic style upon the earlier taunt-songs (cf. Introd. § 4) over Tyre and Babylon (cf. also Apoc. Bar. lxxxii. 3–9). But the severe invective against Rome reveals the shuddering impression which this marvel and mistress of the world made upon the conscience of her provincial subjects, Jewish or Christian. They were half fascinated, even as they felt repelled, by the sight of her grandeur. This magnificent doom song (9 f.) like that of Apoc. Bar. 12. (cf. Revelation 17:13), however, celebrates her downfall, partly on grounds which might be justified from contemporary pagan authors (cf. Renan’s Apôtres, ch. xvii.). ver. 24 (note the sudden change from σοί to αὐτῇ) and 20 (in whole or part) are Christian editorial insertions, (a) either by some scribe or editor after the Apocalypse was completed, or (b) by John himself in an earlier source (Jewish or from his own hand). The presence of a special source is suggested by e.g., the unexampled use of οὐαί (cf. on Revelation 17:16, and Oxyrh. Fragment of Uncan. Gospel, 31), the large number of ἅπαξ εὑρημένα ( στρήν. 3, διπλόω 6, διπλόος, cf. 1 Timothy 5:17, στρην. 7 and 9, σιρικοῦ, ἐλεφ., σιδήρου, μαρμάρου and θύϊνον in 12, κινν., ἄμωμον, σεμίδ., ῥεδῶν, and σωμάτων, [in this sense] in 13, ἀπώλετο (14), ἐργάζονται [in this sense in Apoc.] in 17, τιμ. 19, ὁρμ. 21, μους., σαλπιστῶν, κιθαρῳδῶν [only in Revelation 14:2] 22, ὀπώρα and λιπαρά, 14) and rare terms, for which the special character of the contents can hardly account. Differences of outlook also emerge; e.g., Revelation 18:9 f. is out of line with Revelation 17:17 and Revelation 16:13 f., Revelation 18:1-3 (Rome long desolate) hardly tallies with Revelation 18:9 f. (ruins still smouldering, cf. Revelation 19:3), and the kings of Revelation 18:9-10 lament, whereas in Revelation 17:16 they attack, Rome. These inconsistencies (Schön, Schmiedel) might in part be set down to the free poetic movement of the writer’s imagination, working in dramatic style and oblivious of matter-of-fact incongruities like the sauve qui peut of 4; just as the lack of any allusion to the Imperial cultus, the Lamb, or the martyrs (exc. 20 and 24) does not necessarily denote a Jewish origin. But the cumulative effect of these features points to 20 and 24 as insertions by John in a Jewish (cf. e.g., the special emphasis on the trader’s point of view, 11–17) Vespasianic source which originally formed a pendant to that underlying 17 (so variously in detail but agreeing on a source, probably Jewish—Sabatier, Rauch, Spitta, Weyland, Bousset, J. Weiss, Schmidt, Baljon, Pfleid., Wellhausen, von Soden, de Faye, Calmes). The original breathed the indignant spirit of a Jewish apocalyptist against the proud empire which had won a temporary triumph over the city and people of God. John applies it to the Rome which was also responsible for the persecutions. The tone of it has been severely censured, as if it breathed a malignant orgy of revenge. “It does not matter whether Jewish or Christian materials are the ultimate source. He who takes delight in such fancies is no whit better than he who first invented them” (Wernle, p. 370). So far as this is true, it applies to Revelation 19:17-21 (or 14–20) rather than to 18. But the criticism must be qualified; see notes on Revelation 18:7; Revelation 18:20. There is smoke in the flame, but a profound sense of moral indignation and retribution overpowers the mere vindictiveness of an unpatriotic fanatic who exults to see his oppressor humiliated.

18 Chapter 18 

Verses 1-3
Revelation 18:1-3 : an angelic proclamation of Babylon’s fate (cf. Revelation 14:8) in terms of Isaiah 13:19-22; Isaiah 34:14 (demons of the desert, the Mazzikin of Jewish demonology, familiar to Babylonian magic), Jeremiah 50:30; Jeremiah 51:37, Zephaniah 2:15, etc. “Be of good cheer, O Jerusalem … Miserable are the cities which thy children served, miserable is she who received thy sons. For as she rejoiced at thy fall and was glad at thy ruin, so shall she grieve at her own desolation. Yea I will take away her delight in her great crowds, and her vaunting shall turn to mourning. For fire from the Everlasting shall come upon her for a length of days, and for long shall she be inhabited by demons” (Baruch 4:30-35). ἐκ κ. τ. λ. “by (cf. Revelation 18:19) the wealth of her wantonness” traders profited; i.e., by the enormous supplies which the capital required to satisfy her demands ( στρῆνος, - ιάω from the New comedy and colloquial usage).— δόξα in Revelation 18:1 denotes the flashing brilliance which, according to the primitive collocation of life and light, accompanied the heavenly visitants to earth or the manifestation of a divine presence (Revelation 21:11; Revelation 21:23, Revelation 22:5); see the valuable paragraphs in Grill, pp. 259–271.

Verse 4
Revelation 18:4. ἐξέλθατε (cf. Apoc. Baruch 2:1), which in the source referred to the Jewish community at Rome, is an artistic detail, retained like several in ch. 21, although the historical meaning and application was lost in the new situation. Cf. the opening of Newman’s essay on The Benedictine Centuries.

Verses 4-8
Revelation 18:4-8. A song of exulting in heaven, addressed first to the faithful (Revelation 18:4) and then (Revelation 18:6) to the enemies who execute God’s vengeance.

Verse 5
Revelation 18:5. Plutarch (de sera uindict. 15) is strong upon the solidarity of a city, which is liable to be punished at any time for past offences.— κολλᾶσθαι (“Heaped up to the sky are her sins”) in the familiar sense of haerere = to follow close upon, or to cleave, the idea being that the mass of sins actually presses on the roof of heaven. The figure would be different if, as Holtzm. conjectures, κολλ. referred to the gluing together of the leaves composing a roll; the record of Rome’s sins would form so immense a volume that when unrolled it would reach the very heavens. “Etascendit contumelia tua ad altissimum, et superbia tua ad fortem” (4 Esd. 11:43).

Verse 6
Revelation 18:6. The foes of Rome (unless ἀπόδοτε κ. τ. λ., is a rhetorical apostrophe) are invited to serve her with the retribution promised to the first Babylon (see reff.).— διπλώσατε, cf. Oxyrh. Pap. iii. 5206. ἐν τῷ ποτηρίῳ, κ. τ. λ. Cf. Apoc. Bar. xiii. 8 (to Romans), “Ye who have drunk the strained wine, drink ye also of its dregs, the judgment of the Lofty One who has no respect of persons”.

Verse 7
Revelation 18:7. It is probably at this point that the passage drifts over from the conception of a voice heard (Revelation 18:4) to that of direct utterance on the part of the prophet; unless we are to suppose that the voice speaks till the close of Revelation 18:20 (a similar instance in ch. 11). Imperial Rome is imperious and insolent; haughty self-confidence is the sin of the second Babylon as of the first (see Isaiah 47:5; Isaiah 47:7-8, imitated in this passage). Cf. (bef. 80 A.D.) Sibyll. ver. 173, where the impious and doomed city is upbraided for vaunting “I am by myself, and none shall overthrow me”. A similar charge of arrogance was brought by Ezekiel against the prince of Tyre (Ezekiel 28:2 f., cf. Eze 28:26, 27 throughout with the present passage), and by the Jewish author of Apoc. Bar. xii. 3 against Rome. To the Semitic as to the Hellenic conscience, the fall of a haughty spirit always afforded moral relief. Nothing so shocked the ancient conscience as overweening presumption in a state or an individual, which was certain ultimately to draw down upon itself the crashing anger of heaven.

Verse 8
Revelation 18:8. This drastic, ample punishment, though executed by subordinates in Revelation 17:16-17, is here (as in 5, 20) regarded on its divine side. God is strong, as well as guilty, glorious Rome (Revelation 18:10, cf. on Revelation 6:15); and his strength is manifested in the huge shocks of history, as well as in creation (Revelation 4:11, Revelation 5:13). Rome’s proud disregard of all that was mutable in human conditions is visited with condign retribution. The prophet sees not a decline and fall but a sudden collapse (Revelation 18:10; Revelation 18:16; Revelation 18:19).

Verses 9-20
Revelation 18:9-20 : the wailing on earth, by kings (Revelation 18:9-10), merchants (at length, 11–16), and seafaring men (Revelation 18:17-20), imitated from the finer and more elaborate passages in Ezekiel 26-28, where kings (Ezekiel 26:15-18), traders (very briefly and indirectly, Ezekiel 27:36), and mariners (Ezekiel 27:29-36) are all introduced in the lament over Tyre’s downfall. Contrast the joy of the three classes in Revelation 18:20. A triple rhythm pervades (cf. Revelation 18:2-3; Revelation 18:6; Revelation 18:8; Revelation 18:14; Revelation 18:16; Revelation 18:19) but does not dominate this grim doom-song, somewhat after the well-known structure of the Semitic elegy. But the three laments are all characteristic. The kings are saddened by the swift overthrow of power (10), and the reverse of fortune; the merchants (Revelation 18:11; Revelation 18:16) by the loss of a profitable market, the mariners by the sudden blow inflicted on the shipping trade (Revelation 18:19).

Verse 12
Revelation 18:12. βυσσίνου (sc. ἱματίου) = “of fine linen”; from βύσσος the delicate and expensive linen (or cotton) made out of Egypt an flax (Luke 16:19); σιρικοῦ = “silk,” muslin, or gauze, chiefly used for women’s attire (Paus. iv. 110 f.); πᾶν ξύλον θύϊνον = “all citron (citrus)-wood,” a fragrant, hard, dark brown, expensive material for furniture, exported from N. Africa. Note the extensive range of Roman commerce to supply the needs of luxury (interea gustus elementa per omnia quaerunt, Juv. xi. 14; pearls, e.g., from Britain as well as Red Sea), also the various demands in order: ornaments, wearing apparel, furniture, perfumes (for personal and religious use), food, and social requirements. Wets, cites a rabbinic saying: decem partes diuitiarum sunt in mundo, nouem Romae et una in mundo uniuerso.

Verse 13
Revelation 18:13. “Cinnamon,” an aromatic spice (the inner bark of the tree) exported from E. Asia and S. China; ἄμωμον, aromatic balsam for the hair, made from the seeds of some Fastern shrub (Verg. Ecl. iv. 25, “assyrium uolgo nascetur amomum; from Harran, Jos. Ant. xx. 2, 2)—for the form, cf. Levy’s die Semit. Fremdwörter im Griech. (1895), p. 37; θυμιάματα, “incense,” in its ingredients of aromatic spices; λίβανον = “frankincense,” a fragrant gum-resin exported from S. Arabia (Isaiah 60:6, Jeremiah 6:20); enormous quantities of perfume were employed by the Romans, chiefly in the care of the body, but also to mix with wine at their banquets (e.g., Juv. vi. 303, etc.; E. Bi. 5320); σεμίδαλιν = “fine flour,” wheaten meal (LXX for סלת, cf. Deuteronomy 32:14; Psalms 81:16) of the choicest kind; wine, flour, and incense were all used in sacrifices. ῥεδῶν, a Gallic word = four-wheeled “carriages” used by the well-to-do (cf. Jerome on Isaiah 66). σωμάτων = “slaves” (later Greek, dropping the qualifying adj. δούλων or οἰκετικῶν, cf. Deissm. 160, Dittenberger’s Sylloge,2 845, etc.). καὶ ψυχὰς (reverting awkwardly to accus.) ἀνθρώπων = “and souls of men” (from Ezekiel 27:13, “they traded the persons of men for thy merchandise”: ἐνεπορεύοντό σοι ἐν ψυχαῖς ἀνθρώπων, LXX, cf. 1 Chronicles 5:21). The double expression is strange. If καὶ is not to be taken as “even,” identifying both, we must suppose that some distinction is intended, and that of the two σωμάτων is the more specific. Prostitutes, or female slaves, or gladiators, or even grooms and drivers ( ἵπποι καὶ ἱππεῖς, Ezekiel 27:14) have been more or less convincingly suggested as its meaning. Slave-dealing (Friedländer, iii. 87 f.; Dobschütz, 266–269) was a lucrative trade under the empire, with Delos as its centre, and Asiatic youths especially were in large demand as pages, musicians, and court-attendants. Thousands of captives, after the siege of Jerusalem, were sent into slavery by the Roman government; and early Christians at this period (Clem. Rom. lv.) voluntarily went into slavery either as substitutes for others or “that with the price got for themselves they might furnish others with food”.

Verse 17
Revelation 18:17. ἐργάζονται κ. τ. λ. = “whose business is on the sea”. The passage reflects the importance of Rome especially for the trade of the Levant. Pliny (H. N. vi. 101, xii. 84) gives the large figures of Oriental imports and their cost, adding sarcastically tanti nobis deliciae et feminae constant (Friedländer, iii. 48–51). The regret of the mariners for the grandeur that was Rome passes rapidly into a sense of commercial loss.

Verse 20
Revelation 18:20. This verse interrupts the sequence of 19 and 21 in which the ruin of Rome is illustrated by the dramatic action of the angel. The awkward shift from description to an apostrophe, and the evidently Christian tone of the cry, betray an editor’s hand. His object is to render explicit the moral reasons why Christians should delight in the downfall of the city. He writes in the same triple rhythm as the source, and his hand is to be seen in the whole verse not simply in καὶ οἱ ἀπόστολοι. The voice from heaven is thus made to pass into a closing apostrophe to heaven and its inhabitants (cf. Revelation 11:18), imitated from Jeremiah 51:48 (Heb.). John seems to assume that all had a case against Rome as victims of her cruelty, probably in the main as martyrs and confessors. “Apostles,” omitted in Revelation 18:24, has here (as in Revelation 2:2) its wider sense (otherwise Revelation 21:14), but it must include Peter and Paul (Zahn, Einleit. § 39, n. 4).— ὅτι κ. τ. λ. = “for God has judged her with your judgment,” i.e., vindicated you (done you justice, given you your due) by lexacting vengeance upon her. She who once doomed you is now doomed herself (cf. Revelation 16:6).— εὐφραίνου. Cf. En. lxii., where the kings and rulers condemned by messiah to eternal torment are to be “a spectacle for the righteous and his elect; they will rejoice over them because the wrath of the Lord of spirits resteth upon them, and his sword is drunk with their blood”; also Isaiah 30:29, for the call to exult over a fallen oppressor. A Parisian workman, who was looking down at the corpse of Robespierre, was overheard to mutter, with relief, “Oui, il y a un Dieu”.

Verse 21
Revelation 18:21. Rome’s fall will be irrevocable and sudden and violent, as a powerful angel shows dramatically by seizing a huge boulder and flinging it into the sea. Cf. the analogous description of Babylon’s collapse in Sib. Or. ver. 158, 163, 174. The reiterated emphasis on Roman luxury is notable. Later literature, as Friedländer observes (Revelation 3:9-17), tended to a conventional exaggeration of the luxurious civilisation under the Empire; judged by modern standards, at any rate, it was not particularly extravagant. This denunciation of wealth and ease, however, is apposite in a source which reflects the age of Nero, since it was under Nero, rather than under Vespasian or Domitian, that Roman luxury during the first century of our era reached its zenith. The oracle breathes the scorn felt by simple provincials for the capital’s wanton splendour, and indeed for the sins of a pleasure-loving civilisation. But it is religious poetry, not a prose transcript of the contemporary commercial situation. Cf. Dill’s Roman Society, pp. 32 f., 66 f.

Verses 21-24
Revelation 18:21-24 : a rhythmic song of doom, introduced by a symbolic action partly imitated from Jeremiah 51:63-64.

Verse 22
Revelation 18:22. μουσικῶν “minstrels or musicians” (1 Maccabees 9:41); the occurrence of the generic term among the specific is certainly awkward and would favour the rendering “singers” (Bengel, Holtzm.) in almost any other book than this. On these musical epithets see Friedländer, iii. 238 f.; the impulses to instrumental music at Rome during this period came mainly from Alexandria. For coins stamped with Nero as harpist see Suet. Nero, xxv. φωνὴ μύλου, the daily accompaniment of Oriental life. The sound of the mill meant habitation, but in the desolation of Rome no more pleasant stir of mirth or business would be heard (Isaiah 47:5). The fanatic Jesus, son of Ananus, who howled during the siege of Jerusalem and for four years previously (Jos. Bell. vi. 5, 3) “woe to Jerusalem,” denounced upon her “a voice from the east, a voice from the west, a voice from the four winds, a voice against Jerusalem and the temple a voice against bridegrooms and brides, and a voice against the whole people”.

Verse 23
Revelation 18:23. Contrast the εὑρέθη of 24 with the εὑρήσουσιν of Revelation 18:14 which in its canonical position is an erratic boulder. φαρμακίᾳ, primarily in the figurative O.T. sense already noticed (harlotry and magic spells, as in Yasna ix. 32). But a literal allusion is not to be excluded, in view of the antipathy felt by pious Jews and early Christians to magic and sorcery. As Rome represented the existing authorities under whose aegis these black arts managed to flourish, and as they were generally bound up with religion, it would not be unnatural to charge the Empire with promoting sorcery (Weinel 10).— ἐπλαν. “Commerce, as having regard to purely worldly interests, is called harlotry” [Cheyne on Isaiah 23:17]. Sorcery, witchcraft, “fornication,” and the persecution of the righteous, are all manifestations of the lawlessness practised by Beliar working in men and kings (Asc. Isa. ii. 4, 5).

Verse 24
Revelation 18:24. Again, as at Revelation 18:20, the change of style (here from an apostrophe to a description) and spirit (Revelation 17:6) marks an insertion by the final editor, unless the verse originally lay after Revelation 18:3. The triple rhythm corresponds to that of Revelation 18:20. Rome has now succeeded Jerusalem (Matthew 23:35, etc.) as the arch-enemy of the faithful. The climax of her iniquities is couched in terms of the primitive Semitic idea (Genesis 4:10) that exposed and discovered blood is a cry for vengeance [2 Maccabees 8:3 f.]; blood violently shed wails till it is appeased by the punishment of the murderers. By a natural hyperbole, Rome is held responsible for the murders, judicial and otherwise, of saints and prophets and the slain of Israel in general—substituted here for the “apostles” of Revelation 18:20, probably to include the Jews killed in the recent war as well as pre-Christian martyrs like the Maccabees of whom Augustine finely says: nondum quidem erat mortuus Christus, sed martyres eos fecit moriturus Christus (Hebrews 1:11 to Hebrews 12:1). Rome here is the last and worst exponent of persecution. Her collapse is attributed to their blood drawing down God’s utter retribution. “My blood be on the inhabitants of Chaldea, shall Jerusalem say” (Jeremiah 51:35, imprecating successfully the divine revenge, Jeremiah 51:36; Jeremiah 51:49). As Chrysostom called Psalms 109. a prophecy in the shape of a curse, this vehement, sensitive oracle against Rome’s insolence and cruelty may be termed a curse in the form of a prophecy. A similar idea underlay the view of certain pious people who, according to Josephus (cf. Eus. H. E. ii. 23. 20–21), considered the fall of Jerusalem a retribution for the foul murder of James the Just nearly ten years before.

The doom-song is followed by an outburst of celestial triumph (Revelation 19:1-8) in answer to Revelation 18:20. The conclusion as well as the commencement of the victory (Revelation 12:12 f.) is hymned in heaven. The stern, exultant anthem, which is morally superior to the delight voiced by En. xlvii. 4, forms an overture to the final movement of the Apocalypse, as well as (like Revelation 7:9 f., Revelation 14:1-5) a relief to the sombre context. 8 b is a prosaic editorial gloss, probably due to the liturgical use of the book, and the last clause of 10 ( ἡ γὰρ … προφητείας) might be the same (cf. 1 Corinthians 15:56), as many editors think, were it not for the genuinely Johannine ring of the words. In any case it is an after-thought, probably (so Baljon, Barth, etc.) added by the author himself, in order to bring out here what is brought out in Revelation 22:9 by the explicit mention of the prophets, since ἐχ. τ. μ. ἰησοῦ alone would mean Christians in general. The presence of 9b–10 here, however, is not motived as at Revelation 22:8-9, where it comes in naturally at the finalê of the revelations and after a distinct allusion (Revelation 22:1) to the revealing angel. Here the angel of the second λέγει (at least) has not been mentioned since Revelation 17:1; Revelation 17:7; Revelation 17:15, and no reason at all is given for the superstitious impulse to worship. The passage is certainly Johannine, but probably misplaced (like Revelation 18:14, etc.). Can it have originally lain at the end of 17., where the hierophant angel is speaking (cf. also Revelation 17:17, words of God and Revelation 19:9 b)? Such technical dislocations and derangements are common enough in primitive literature (cf. my Historical New Testament, pp. xxxix. 676, 690). The passage must have been shifted to its present site either by accident or more probably by a scribe who saw that the similar assurance in Revelation 21:5, Revelation 22:6 related primarily to future bliss rather than to judgment; perhaps he also took the first λέγει not as a divine saying (cf. Revelation 21:5) but as angelic (Revelation 22:6, cf. Revelation 1:10-11; Revelation 1:19, and note on Revelation 22:10), and sought to harmonise the same order as in Revelation 14:13 (command to write, beatitude, asseverance). Otherwise 1–10 is a unity as it stands. The change of situation in 1–3, 4–10 does not prove any combination of sources; it is simply another of the inconsequences and transitions characteristic of the whole book. The marriage-idea of 7, 8 is a proleptic hint which is not developed till later (21), while the supper (9) is only mentioned to be dropped—unless the grim vision of 17–21 (for which cf. Gressmann’s Ursprung d. Isr.-jüd. Eschatologie, 136 f.) is meant to be a foil to it (so Sabatier and Schön).

19 Chapter 19 

Verse 1
Revelation 19:1. Here only in N.T. (after the ruin of sinners, as Psalms 104:35) the liturgical hallelujah of the psalter and synagogue worship occurs. In Revelation 19:1; Revelation 19:3; Revelation 19:6 it stands as usual first, an invocation = “praise Jah”; but in Revelation 19:4 it is responsive, as in Pss. 104–5., 115–117. (the latter being sung at the passover; cf. Revelation 19:7).

Verse 2
Revelation 19:2. ἔφθειρεν, as the first Babylon had been denounced for her depraving influence by Jeremiah (51) Jer 28:25, τὸ ὄρος τὸ διεφθαρμένον τὸ διαφθεῖρον πᾶσαν τὴν γῆν. The impatient cry of Revelation 6:10 has now been answered. God “has avenged the blood (i.e., the murder) of his servants at her hand (i.e., on her),” the LXX rendering (e.g., in 2 Kings 9:7, καὶ ἐκδικήσεις τὰ αἵματα τῶν δούλων κυρίου ἐκ χειρὸς ἰεζάβελ) of the Heb. idiom נקם דם מיד = to exact punishment from a murderer. The idea is substantially that of Ps. Sol. 4:9, 8:29–31. As ἀληθ. καὶ δικ. are a characteristically ample expression for “equitable,” it is in the context rather than in the language of the passage (Ritschl, Rechtf. und Versöhn. ii. 118, 119) that we must find the thought of God being shown to be the real and righteous Saviour of the saints by his infliction of punishment on their persecutors.

Verse 4
Revelation 19:4. After the long interlude of judgments on the earth, the πρεσβύτεροι and ζῷα (incidentally mentioned in Revelation 11:16, Revelation 14:3) re-appear upon the scene, though for the last time, to take part in the chorus of praise over Rome’s ruin. The cradle-song of the future is the dirge of Rome. The drama now centres mainly round the city of God, and the earlier temple-scenery of the Apocalypse (Revelation 19:4-11, Revelation 15:5 to Revelation 16:17) passes almost wholly out of sight.— ἀμήν: the initial (and primitive) use of ἀμήν, social (e.g., 1 Kings 1:36) as well as liturgical, which gravely assents to the preceding words of another speaker.

Verse 5
Revelation 19:5. The O.T. expression servants of God implied (R. S. 69 f.) not simply membership in a community of which God is king, but special devotion to his service and worship. It was not associated with any idea of “slavery to a divine despot,” but was originally confined in the main to royal and priestly families (cf. Revelation 1:5) which had a special interest in primitive religion and which were near to the god of the tribe or nation. Hence, in the broader and later sense of the term, the “servants of God” are all those who live in pious fear of him, i.e., yielding him honour and obedience. John, pre-occupied with judgment, views the faith of the Lord as equivalent practically to his fear; unlike most early Christian writers, who (1 Peter 1:17-18, etc.) carefully bring forward the complementary element of love. Lowly confidence rather than warm intimacy is this prophet’s ideal of the Christian life towards God. See Did. 3, 4.; Barn. Revelation 4:11; Herm. Mand. x. 1, xii. 4, 6.

Verse 6
Revelation 19:6. S ingeniously but awkwardly punctuates after “Hallelujah,” connecting ὅτι κ. τ. λ., with the subsequent χαίρωμεν.— ἐβασίλευσε κ. τ. λ. A sublimated version of the old watchword κυριοσ αυτοσ βασιλευσ η΄ων which had been the rallying cry of pious Jews and especially of the Pharisees (e.g., Ps. Sol. 17:1, 2, 38, 51, 2:34–36, 5:20, 21) during the conflict with Roman aggression. This divine epithalamium is the last song of praise in the Apocalypse. At this point also the writer reverts for a moment to the Lamb, absent since Revelation 17:14 from his pages, and absent again till Revelation 21:9.

Verse 7
Revelation 19:7. A proleptic allusion to the triumphant bliss as a marriage between the victorious messiah and his people or the new Jerusalem (cf. Volz, 331). The conception is primarily eschatological (Weinel, p. 137; cf. Mechilta on Exodus 19:17) and is so employed here. The marriage-day of Christ and his church is the day of his second advent. This is the more intimate and tender aspect of the divine βασιλεία. But, as a traditional feature of the Oriental myth (Jeremiah , 45 f.) was the postponement of the deity’s wedding until he returned from victory (i.e., after vanquishing the darkness and cold of the winter), the religious application turns first of all to the overthrow of messiah’s foes (Revelation 19:11 f.).— ἀγαλλιῶμεν, act. as in 1 Peter 1:8 (cf. Abbott, Diatessarica, 2, 689).

Verse 8
Revelation 19:8. “Yea, she is (has been) permitted to put on” (for διδόναι ἵνα cf. Revelation 9:5, Mark 10:37), epexegetic of ἡτοιμ. ἑαυτήν (Isaiah 61:10). “Uides hic cultum gravem ut matronae, non pompaticum qualis meretricis ante (Revelation 17:4) descriptus,” Grot. In the following gloss (see above) the rare use of δικαιώματα (= “righteous deeds”) is paralleled by Baruch 2:19 ( τὰ δικ. τῶν πατέρων) and by an incidental employment of the sing in this sense by Paul (see on Romans 5:18). Moral purity and activity, which are the conditions of future and final bliss, are (as in Revelation 7:14, Revelation 14:4) defined as the outcome of human effort, although of course their existence must be referred to God ( ἐδόθη), and their success to the aid of Christ (loc. cit.); see on Revelation 1:4-6. Ignatius similarly (Eph. 10.) describes the saints as “robed entirely in the commandments of Christ”. The connexion of thought is the same as that in Matthew 21:43; Matthew 22:2; Matthew 22:11-14. For 8 b see the fontal passage from Sohar (cited by Gfrörer, ii. 184, 185): traditum est, quod opera bona ab homine hoc in mundo peracta, fiant ipsi uestis pretiosa in mundo illo.

Verse 9
Revelation 19:9. The saints are the Bride, but—by a confusion inevitable when the the two cognate figures, apocalyptic and synoptic (Matthew 22:2 f.), are combined—they are also the guests at the wedding. (The bliss of the next world is termed “the Banquet” in rabbinic writings, which interpret Exodus 24:11 as though the sight of God were meat and drink to the beholders). Like the Greek πόλις, the church is composed of members who are ideally distinguishable from her, just as in En. xxxviii. 1 the congregation of the righteous is equivalent to the new Jerusalem. With the idea of 7–9, cf. Pirke Aboth, iv. 23: This world is like a vestibule before the world to come; prepare thyself at the vestibule that thou mayest be admitted into the τρικλίνιον.— ἀληθ. either “real” as opposed to fanciful and delusive revelations, or (if ἀληθ. = ἀληθής) “trustworthy words of God” (Daniel 2:9) emphasising the previous beatitude (like ναί, λέγει τὸ πνεῦμα Revelation 14:13). Originally the words (see above) gravely corroborated all the preceding threats and promises (cf. Revelation 17:17), despite their occasionally strange and doubtful look. It is a common reiteration in apocc. (cf. reff.), underlining as it were the solemn statements of a given passage. See, e.g., Herm. Vis. iii. 4, “that God’s name may be glorified, hath this been revealed to thee, for the sake of those who are of doubtful mind, questioning in their hearts whether this is so or not. Tell them it is all true, that there is nothing but truth in it, that all is sure and valid and founded”. In Sanhed. Jerus. Rabbi Jochanan declares, with reference to Daniel 10:1, that a true word is one which has been already revealed by God to the council of the heavenly host.

Verse 10
Revelation 19:10. Jewish eschatology at this point has much to say of the return of the ten tribes and the general restoration of Zion’s children from foreign lands but these speculations were naturally of no interest to the religious mind of the Christian prophet. As hitherto the command to write has come from Christ, the seer perhaps thinks that this injunction also proceeds from a divine authority (Weiss), but his grateful and reverent attempt to pay divine homage to the angelus interpres (cf. Revelation 22:8) is severely rebuked. The author’s intention is to check any tendency to the angel-worship which—(whether a Jewish practice or not, cf. Clem. Alex. Strom. vi. 5, 41; Lightfoot on Colossians 2:18; and Lueken, 4 f.)—had for some time fascinated the Asiatic churches here and there. If even a prophet need not bow to an angel, how much less an ordinary Christian? A contemporary note of this polemic is heard in Asc. Isa. vii. 21 (Christians): et cecidi in faciem meam, ut eum (the angelus interpres, who conducts Isaiah through the heavens) adorarem, nec siuit me angelus, qui me instruebat, sed dixit mihi ne adores nec angelum nec thronum. In Asc. Isaiah 2:11 the angelic cicerone even rebukes the seer for calling him Lord: οὐκ ἐγὼ κύριος, ἀλλὰ σύν δουλός σού εἰμι. The repetition of this scene (Revelation 22:8 f.), due to the Oriental love of emphasis by reduplication, is significant in a book where angels swarm (cf. Daniel 2:11).— ἡ γὰρ κ. τ. λ., “for the testimony or witness of (i.e., borne by) Jesus is (i.e., constitutes) the spirit of prophecy”. This prose marginal comment (see above) specifically defines the brethren who hold the testimony of Jesus as possessors of prophetic inspiration. The testimony of Jesus is practically equivalent to Jesus testifying (Revelation 22:20). It is the self-revelation of Jesus (according to Revelation 1:1, due ultimately to God) which moves the Christian prophets. He forms at once the impulse and subject of their utterances (cf. lgnat. Rom. viii.; Eph. vi.). The motive and materials for genuine prophecy consist in a readiness to allow the spirit of Jesus to bring the truth of God before the mind and conscience (cf. Revelation 3:14; Revelation 3:22). The gloss even connects in a certain way with τῷ θεῷ προσκύνησον. Since angelic and human inspiration alike spring from the divine witness of Jesus, therefore God alone, as its ultimate source, deserves the reverence of those whom that inspiration impresses. The prestige of the prophets lies in the fact that any one of them is, as Philo called Abraham, σύνδουλος τῶν ἀγγέλων. An angel can do no more than bear witness to Jesus. Furthermore, there is an implicit definition of the spirit of prophecy (Revelation 11:7, etc.) in its final phase as a revelation of Jesus Christ. Even the O.T. prophetic books, with which the Apocalypse claims to rank, were inspired by the spirit of the pre-existent Christ (see on 1 Peter 1:11; Barn. Revelation 19:6). But now, by an anti-Jewish and even anti-pagan touch, no oracular or prophetic inspiration is allowed to be genuine unless it concerns Jesus who is the Christ. Such is the triumphant definition or rather manifesto of the new Christian prophecy.

Verse 11
Revelation 19:11. The military function of the messiah is known even to the philosophic Philo, who (de praem. et poen. 15–20) represents him incidentally as καὶ στραταρχῶν καὶ πολεμῶν ἔθνη. The victory of messiah over the earthly foes of God’s kingdom meant the triumph of the kingdom, according to Jewish and Jewish Christian hopes; but owing to the increased spiritualisation of the latter, this nationalistic tradition was laid side by side with the wider hope of an eternal, universal judgment upon dead and living. The latter was originally independent ot the earlier view, which made the culmination of providence for Israel consist in the earthly subjugation of her foes. The prophet John, by dividing God’s foes into the two classes of Rome and Rome’s destroyers, preserves the archaic tradition and also finds room for the Gog and Magog tradition later on.

Verses 11-16
Revelation 19:11-16. messiah and his troops or retinue: Jesus to the rescue (cf. Samson Agonistes, 1268 f.). The following description of a semi-judicial, semi-military hero is painted from passages like Isaiah 11:3-5 (where messiah, instead of judging by appearances, decides equitably: πατάξει γῆν τῷ λόγῳ τοῦ στόματος αὐτοῦ: his breath slays the wicked: his loins are girt δικαιοσύνῃ and ἀληθείᾳ), the theophany of Habakkuk 3, and the sanguinary picture of Yahveh returning in triumph from the carnage in Idumea (cf. Revelation 19:13 with Isaiah 63:1-6). On the connexion of this celestial Rider with the Rider in 2 Maccabees 3., cf. Nestle in Zeits. f. alt. Wiss. 1905, pp. 203f.

Verses 11-21
Revelation 19:11-21 : a second vision of doom, on the Beast and his allies (in fulfilment of Revelation 12:5). Their fate (Revelation 19:17-21) follows a procession of the angelic troops (Revelation 19:11-16, contrast Revelation 9:16 f.). The connexion of this and the foregoing volume (Revelation 19:7-9) is mediated by the idea that the marriage of the warrior-messiah (cf. En. lx. 2; 4 Esd. 12:32, 13:38; Apoc. Bar. xxxix., xl., lxx.) cannot take place till he returns from victory (so in the messianic Psalms 45.). Now that the preliminary movements of the enemy (Revelation 17:16-17) are over, the holy war of Revelation 17:14 begins, which is to end in a ghastly Armageddon. This passage and the subsequent oracle of Revelation 20:1-10 reproduce in part a messianic programme according to which the dolores Messiae (cf. Klausner: mess. Vorstellungen d. jüd. Volkes im Zeitalter der Tannaiten, 1904, 47 f, and Charles on Apoc. Bar. 27:1) are followed by messiah’s royal advent on earth (here sketched in part from Sap. 18:4-24) to found a kingdom of the just (i.e., Israel) who are raised for this purpose. Israel supplants Rome as the world-power (Bar. 39.). Her period of superiority opens with the rebuilding of Jerusalem and the temple, and closes with a crushing defeat of Gog and Magog, who are led by an incarnate villain (“dux ultimus,” xl.), but are finally vanquished by the aid of the ten tribes who return to take part in this campaign. Death and Satan then are annihilated, and eternal bliss ensues. Like Paul in 1 Corinthians 15:20 f., John modifies this scheme of tradition freely for his own Christian ends. He introduces a realistic expansion of the messianic age into three periods: (a) a victory of messiah (mounted, like Vishnu, on a white horse for the last battle) and his ἅγιοι (cf. Revelation 14:20) over the beast, the false prophet, and the kings of the world, who—as already noted—turn their attention to the saints after crushing Rome (Revelation 19:11-21); (b) an undisturbed reign of Christ and his martyrs (Revelation 20:1-6), evidently in Palestine; (c) the final defeat of Gog and Magog, with Satan their instigator (Revelation 20:7-10). There is little or nothing specifically Christian in all this section (except Revelation 20:4-6, cf. Revelation 19:13), but the general style betrays the author’s own hand, and there is no reason to suppose that a Jewish source in whole or part (so e.g., Vischer, Sabatier, de Faye, Weyland, Spitta, von Soden) underlies it. The sequence of the passage with Revelation 16:13-16; Revelation 16:18-20 is due to a common cycle of tradition, rather than to any literary source (Schön). It is a homogeneous finalê written by the prophet, in terms of current eschatology, to round off the predictions at which he has already hinted. Moralising traits emerge amidst the realism, but it is impossible to be sure how far the whole passage (i.e., 11–21) was intended to be figurative.

Verse 12
Revelation 19:12. διαδήματα πολλά, bec. he is king of kings (Ptolemy on entering Antioch put two diadems on his head, that of Egypt and that of Asia (1 Maccabees 11:13); cf. the ten golden diadems of royalty in ancient Egypt). Once crowned with thorns, Jesus is now invested with more than royal rank (cf. Barn. vii. 9, where Jesus, once accursed, is shown crowned). Eastern monarchs wore such royal insignia when they went into battle (e.g., 2 Samuel 1:10). Jesus has far more than the four (of a good name, of the law, of the high priesthood, of the divine kingdom, Targ. Jerus, on Deuteronomy 34) 5 or three (omitting the first) which Jewish tradition assigned to Moses (see Pirke Aboth, iv. 13, vi. 5; Joseph. Bell. i. 2, 8, prophetic, priestly, and royal honours).— ὄνομα κ. τ. λ., cf. Ep. Lugd., “when Attalus was placed on the iron seat and the fumes rose from his burning body, he was asked, ‘What name has God?’ ‘God,’ he answered, ‘has not a name as man has.” Contrast ὃ οὐδεὶς κ. τ. λ., with Matthew 11:27. The earlier words, πιστ. κ. ἀληθ., are a description of the messiah’s character and function, rather than a title. At this debût, which is the only event in the Apocalypse at all corresponding to the second advent (Revelation 1:7), the messiah’s judicial power is practically restricted to the external work of crushing the last pagan opposition to God’s cause on earth; it becomes therefore almost military. The divine commandant of the saints is “faithful and true,” as he loyally executes the divine purpose and thus exhibits fidelity to the interests of the faithful. The sense remains unchanged, whether the two adjectives are taken as synonyms, or ἀληθ. assigned its occasional meaning of “real”. Even in the latter case, to be real would mean to be trustworthy.

Verse 13
Revelation 19:13. “Dipped in blood” (i.e., the blood of his foes): from the “crimsoned garments” of Yahveh in Isaiah 63.; cf. also Revelation 19:15 with “I have trodden the wine-press.… Yea, I trod them in mine anger ( κατεπάτησα αὐτοὺς ἐν θυμῷ μου), and trampled them in my fury,” etc. Add Targ. Palest, on Genesis 49:11, “How beauteous is the King Messiah! Binding his loins and going forth to war against them that hate him, he will slay kings with princes, and make the rivers red with the blood of their slain, and his hills white with the fat of their mighty ones, his garments will be dipped in blood, and he himself like the juice of the wine-press.” The secret name denotes his superiority to all appeals; it indicates that the awful and punitive vigour of his enterprise made him impervious to the invocations of men. This is no Logos who dwells among men to give light and life; it is a stern, militant, figure of vengeance attacking the rebellious. Hence his name is mysterious; for “the identity, or at least the close connection between a thing and its name, not only makes the utterance of a holy name an invocation which insures the actual presence of the deity invoked, it also makes the holy name too sacred for common use or even for use at all” (Jevons’ Introd. Hist. Relig. 361). The passage reflects certain phases of later messianic belief in Judaism, which had been tinged by the Babylonian myth of Marduk, Ea’s victorious son, to whom divine authority was entrusted. Marduk’s triumph was explained by Babylonian theologians as caused by the transference to him of the divine Name (so Michael, En. 69:14). 13b may be a Johannine gloss upon the unknown name of Revelation 19:12 (cf. Philippians 2:9-10), under the influence of passages like Hebrews 4:15, Sap. 18. (“Thine all-powerful Logos leapt from heaven out of the royal throne, as a stern warrior into the midst of the doomed land, bearing the sharp sword of Thine unfeigned commandment”), and Enoch xc. 38 (cp. however Beer, ad loc).— κέκληται, perf. of existing state, “the past action of which it is the result being left out of thought” (Burton, 75). If the above explanation of the mysterious name be correct, the author’s idea was evidently forgotten or ignored by some later editor or copyist of the Johannine school, who inserted this gloss in order to clear up the obscure reference, and at the same time to bring forward the transcendent name widely appropriated by that school for Christ in a pacific and religious sense (so nearly all critical editors). In any case the two conceptions of the Apocalypse and the Fourth gospel have little or nothing in common except the word. But the introduction of this apparently illogical sequence between 12 and 13 might be justified in part by E. B. D. 94, “I am he that cometh forth, advancing, whose name is unknown; I am Yesterday, and Seer of millions of years is my name”. The application of such titles to Jesus certainly gives the impression that these high, honourable predicates are “not yet joined to his person with any intrinsic and essential unity” (Baur); they are rather due to the feeling that “Christ must have a position adequate to the great expectations concerning the last things, of which he is the chief subject”. But their introduction is due to the semi-Christianised messianic conceptions and the divine categories by which the writer is attempting to interpret his experience of Jesus. Backwards and forwards, as pre-existent and future, the redeemer is magnified for the prophet’s consciousness.

Verse 15
Revelation 19:15. αὐτός—The victory of the messiah is single-handed (“I have trodden the wine-press alone”); cf. on Revelation 19:13, and Sap. 18:22, Ps. Sol. 17:24–27, where the word of messiah’s mouth is the sole weapon of his victory (an Iranian touch as in S. B. E. iv. p. lxxvii. f., the distinguishing excellence of Zoroaster is that his chief weapon is spiritual, i.e., the word or prayer). This fine idea, taken originally from Isaiah, was reproduced, naturally in a more or less realistic shape, by the rabbis who applied it to Moses at Exodus 2:11 (Clem. Alex. Stron. i. 23), and by apocalyptists (2 Thessalonians 2:8; Ap. Bar. xxxvi. f., liii. f.; 4 Esd. 10:60 f., and here) who assigned an active rôle to the messiah in the latter days. The meaning of the sword-symbol is that “the whole counsel of God is accomplished by Jesus as a stern judgment with resistless power” (Baur). Thus the final rout of the devil, anticipated in Revelation 12:12, is carried out (1.) by the overthrow of his subordinates (mentioned in ch. 13) here, and then (2) by his own defeat (Revelation 20:10), although in finishing the torso of ch. 12. (Bousset) the prophet characteristically has recourse to materials drawn from very different cycles of current messianic tradition.

Verse 16
Revelation 19:16. “And on his garment and (i.e., even) upon his thigh”; on that part of the robe covering his thigh, he has a title of honour written. Some Greek statues appear to have had a name written thus upon the thigh (Cicero mentions one of Apollo marked in small silver letters, Verr. iv. 43). Messiah, like many of the Assyrian monarchs, bears a double name. King of kings, a Persian (Æsch. Persæ, 24; Ezra 7:12) and Parthian title of royalty, which is the Apocalypse is the prerogative of messiah as the true Emperor was applied to Marduk as the conqueror of chaos and the arbiter of all earthly monarchs (cf. Zimmern in Schrader, 373 f.).

Verse 17
Revelation 19:17. ἐν ἡλίῳ, a commanding and conspicuous position.

Verses 17-21
Revelation 19:17-21 : the rout and destruction of the Beast and his adherents, modelled upon Isaiah 56:9 f. and Ezekiel’s description of the discomfiture of prince Gog (Ezekiel 39:17-21), where beasts as well as birds are bidden glut themselves with carrion (4). This crude aspect of the messianic triumph had commended itself to Jewish speculation on the future (see En. xc. 2–4); it reflects the intense particularism of post-exilic Judaism in certain circles, and also the semi-political categories which tended to dominate the eschatology. In Asc. Isa. iv. 14, the Lord also comes with his angels and troops to drag into Gehenna Beliar and his hosts.

Verse 18
Revelation 19:18. In the ancient world, this was the worst misfortune possible for the dead—to lie unburied, a prey to wild birds. On the famous “stele of the vultures” (bef. 3000 B.C.) the enemy are represented lying bare and being devoured by vultures, while the corpses of the royal troops are carefully buried.

Verse 20
Revelation 19:20. This marks the culmination of many previous oracles: the messiah meets and defeats (Revelation 16:13 f.) the beast (i.e., Nero-antichrist, Revelation 11:7, Revelation 13:1 f.) and the false prophet (i.e., the Imperial priesthood = second beast of Revelation 13:11 f.) and their allies (the kings of the earth, cf. Revelation 11:9; Revelation 11:18, Revelation 14:8, Revelation 16:14, Revelation 17:12 f.), according to a more specific form of the tradition reflected in Revelation 14:14-20. Possibly the ghastly repast of Revelation 19:21 is a dramatic foil to that of Revelation 19:9. At any rate there is a slight confusion in the sketch, due to the presence of heterogeneous conceptions; whilst one tradition made messiah at his coming vanquish all the surviving inhabitants of the earth, who were ex hypothesi opponents of God’s people (cf. Revelation 2:26-27, Revelation 11:9 f., Revelation 12:9, Revelation 14:14 f., Revelation 16:13-16, Revelation 19:17 f.), the prophet at the same time used the special conception of a Nero-antichrist whose allies were mainly Eastern chiefs (Revelation 9:14 f., Revelation 16:12, Revelation 17:12 f.), and also shared the O.T. belief in a weird independent outburst from the skirts of the earth (Revelation 20:8). Hence the rout of nations here is only apparently final. See on Revelation 20:3. The lake of fire, a place of torment which burns throughout most of the apocalypses (Sibyll. ii. 196–200, 252–253, 286, etc.; Apoc. Pet. 8), was lit first in Enoch, (sec. cent.) where it is the punishment reserved for Azazel on the day of judgment (Revelation 9:6) and for the fallen angels (Revelation 21:7-10) with their paramours. The prophet prefers this to the alternative conception of a river of fire [Slav. En. 10.]. The whole passage reflects traditions such as those preserved (cf. Gfrörer ii., 232 f.), e.g., in Targ. Jerus. on Genesis 49:11 and Sohar on Lev.–Exodus (miracula, uariaque et horrenda bella fient mari terraque circa Jerusalem, cum messias reuelabitur), where the beasts of the field feed for one year, and the birds for seven, upon the carcases of Israel’s foes. The supreme penalty inflicted on the opponents of Zoroastrianism is that their corpses are given over to the corpse-eating birds, i.e., ravens (Vend. 3:20, 9:49). cf. Introd. § 4 b.

The messiah who forms “the central figure of this bloodthirsty scene,” written like the preceding out of the presbyter’s “savage hatred of Rome” (Selwyn, 83) has a semi-political rather than a transcendental role to play. The normal Christian consciousness (cf. Revelation 22:12) viewed the return of Jesus as ushering in the final requital of mankind; but in these special oracles (cf. Revelation 17:14) where a semi-historical figure is pitted against Christ on earth, the latter is brought down to meet the adversary on his own ground—a development of eschatology which is a resumption of primitive messianic categories in Judaism. The messiah here is consequently a grim, silent, implacable conqueror. There is no tenderness in the Apocalypse save for the pious core of the elect people, nothing of that disquiet of heart with which the sensitiveness of later ages viewed the innumerable dead. Here mankind are naïvely disposed of in huge masses; their antagonism to the messiah and his people is assumed to have exposed them to ruthless and inexorable doom. Nor do the scenic categories of the tradition leave any room for such a feeling as dictated Plutarch’s noble description (De Sera Uind. 555 E. F.) of the eternal pangs of conscience. Upon the other hand, there is no gloating over the torments of the wicked.

Now that the destructive work of messiah is over, the ground seems clear for his constructive work (cf. Ps. Sol. 17:26 f.). But the idiosyncracies of John’s outlook involve a departure from the normal tradition of Judaism and early Christianity at this point. Satan, who survives, as he had preceded, the Roman empire, still remains to be dealt with. The third vision of doom, therefore (Revelation 20:1-10) outlines his final defeat, in two panels: (a) one exhibiting a period of enforced restraint, during which (for 2, 3 and 4–7 are synchronous) messiah and the martyrs enjoy a halcyon time of temporal and temporary bliss, (b) the other sketching (Revelation 19:7-10) a desperate but unavailing recrudescence of the devil’s power. The oracle is brief and uncoloured. It rounds off the preceding predictions and at the same time paves the way for the magnificent finalê of 21–22, on which the writer puts forth all his powers. But it is more than usually enigmatic and allusive. “Dans ces derniers chapitres les tableaux qui passent sous nos yeux n’ont plus la fraícheur vivante de ceux qui ont précédé. L’imagination ayant affaire à des conceptions absolument idéales et sans aucune analogie avec les réalités concrètes de la nature, est naturellement moins sûre d’elle-même, et ne parvient plus aussi facilement à satisfaire celle du lecteur” (Reuss). Ingenious attempts have been made (e.g., by Vischer, Spitta, and Wellhausen) to disentangle a Jewish source from the passage, but real problem is raised and solved on the soil of the variant traditions which John moulded at this point for his own Christian purposes. In the creation-myth the binding of the chaos-dragon or his allies took place at the beginning of the world’s history (cf. Prayer of Manass. 2–4). As the dragon came to be moralised into the power of spiritual evil, this temporary restraint (cf. on Revelation 19:2) was transferred to the beginning of the end, by a modification of the primitive view which probably goes back to Iranian theology (cf. Stave, 175 f., Baljon, Völter, 120 f., Briggs, etc.). The conception of messiah’s reign as preliminary and limited on earth was not unknown to Judaism (Encycl. Relig. and Ethics, i. 203 f.) or even to primitive Christianity (cf. 1 Corinthians 15:21-28, where Paul develops it differently). But the identification of it with the sabbath of the celestial week (which was originally non-messianic, cf. Slav. En. xxxii. 33.) and the association of it with the martyrs are peculiar to John’s outlook. A further idiosyncracy is the connection between the Gog and Magog attack and the final manœuvre of Satan. The psychological clue to these conceptions probably lies in the prophet’s desire to provide a special compensation for the martyrs, prior to the general bliss of the saints. This may have determined his adoption or adaptation of the chiliastic tradition, which also conserved the archaic hope of an earthly reign for the saints without interfering with the more spiritual and transcendent outlook of Revelation 20:11 f. His procedure further enabled him to preserve the primitive idea of messiah’s reign (4) as distinct from that of God, by dividing the final act of the drama into two scenes (4 f., 11 f.).—With the realistic episode of 1–3, angels pass off the stage (except the angel of Revelation 21:9 f. and the angelus interpres of xxii. 6–10), in accordance with the Jewish feeling that they were inferior to the glorified saints to whom alone (cf. Hebrews 2:4) the next world belonged. There is no evidence to support the conjecture (Cheyne, Bible Problems, 233) that ἄγγελον in Revelation 19:1 represents “an already corrupt text of an older Hebrew Apocalypse, in which mal’âk was written instead of mikâ’çl” (cf. above on Revelation 12:7).

20 Chapter 20 

Verses 1-3
The dragon is flung by an angel, not by God or messiah, into the pit of the abyss which formed his original haunt (cf. on Revelation 9:1), and there locked up, like an Arabian jin, so as to leave the earth undisturbed for the millenium. The prophet thus welds together two traditions which were originally independent. The former echoes Egyptian (E. B. D. 4, “thine enemy the serpent hath been given over to the fire, the serpent-fiend hath fallen down headlong; his arms have been bound in chains … the children of impotent revolt shall never more rise up”) and especially Parsee eschatology (Hübschmann, 227 f.) which held that one sign of the latter days was the release of the dragon Dahâka—once bound fast at mount Demavend—to corrupt the earth and eventually to be destroyed prior to the advent of the messiah and the resurrection of the dead. The Iranian view was that Fredun could not kill the serpent, whose slaughter was reserved for for Sâme (Bund. xxix. 9). But John abstains from giving any reason for the devil’s reappearance. He simply accepts the tradition and falls back (Revelation 20:3) piously upon the δεῖ of a mysterious providence. Some enigmatic hints in a late post-exilic apocalypse (Isaiah 24:21-22, the hosts on high and the kings on earth to be shut up in the prison of the pit but—after many days—to be visited, i.e., released), upon which John has already drawn, had been developed by subsequent speculation (cf. the fettering of Azazel, En. 10:4 f., 54:5 f.) into the dogma of a divine restraint placed for a time upon the evil spirit(s); see S. C. 91 f., Charles’ Eschatology, 200 f.— ἔθνη. Strictly speaking, the previous tradition (Revelation 19:18; Revelation 19:21) left no inhabitants on earth at all. Such discrepancies were inevitable in the dovetailing of disparate conceptions, but the solution of the incongruity here probably lies in the interpretation of ἔθνη as outlying nations on the fringe of the empire (8) who had not shared in the campaign of Nero-antichrist and consequently had survived the doom of the latter and his allies (cf. Revelation 18:9).

Verse 4
Revelation 20:4. θρόνους, tribunal-seats for the assessors of the divine judge (as in Daniel 7:9-10; Daniel 7:22, of which this is a replica). The unnamed occupants (saints including martyrs? as in Daniel) are allowed to manage the judicial processes (so Daniel 7:22, where the Ancient of days to τὸ κρίμα ἔδωκεν ἁγίοις ὑψίστου) which constituted a large part of Oriental government. But no stress is laid on this incidental remark, and the subjects of this sway are left undefined; they are evidently not angels (Jewish belief, shared by Paul). Such elements of vagueness suggest that John took over the trait as a detail of the traditional scenery. His real interest is in the martyrs, for whom he reserves (cf. Eus. H. E. vi. 42) the privilege assigned usually by primitive Christianity either to the apostles or to Christians in general. They are allotted the exclusive right of participating in the messianic interregnum.— πεπελεκισμένων, beheaded by the lictor’s axe, the ancient Roman method of executing criminals (cf. Introd. § 6). Under the empire citizens were usually beheaded by the sword. The archaic phrase lingered on, like our own “execution”. Here it is probably no more than a periphrasis for “put to death”. Even if καὶ οἵτινες meant a second division, it must, in the light of Revelation 11:7, Revelation 13:15, denote martyrs and confessors (who had suffered on the specific charge of refusing to worship the emperor).— χίλια ἔτη, tenfold the normal period of human life (Plato, Rep. 615), but here = the cosmic sabbath which apocalyptic and rabbinic speculation (deriving from Genesis 2:2 and Psalms 90:4) placed at the close of creation (cf. Drummond’s Jewish Messiah, 316 f.; Bacher’s Agada d. Tann.2 i. 133 f.; E. Bi. iii. 3095–3097; Encycl. of Religion and Ethics, i. 204 f., 209). John postpones the παλιγγενεσία till this period is over (contrast Matthew 19:28). He says nothing about those who were living when the millenium began, and only precarious inferences can be drawn. Does Revelation 20:6 contain the modest hope that he and other loyal Christians might participate in it? or does the second ( καὶ οἵτινες) class represent (or include) the living loyalists (so, e.g., Simcox, Weiss, Bousset)? The latter interpretation involves an awkward ambiguity in the meaning of ἔζησαν (= came to life, and also continued to live), conflicts with οἱ λ. τ. νεκρῶν (5) and ψυχὰς (4), and is therefore to be set aside, as 5–6 plainly refer to both classes of 4. A third alternative would be to suppose that all Christians were ex hypothesi dead by the time that the period of Revelation 20:1 f. arrived, the stress of persecution (cf. on Revelation 13:8 f.) having proved so severe that no loyalist could survive (cf. below, on Revelation 20:11).

Verses 4-6
Verse 6
An interpolated explanation of the preceding vision. ἅγιος, if a continuation of μακ., must almost be taken in its archaic sense of ‘belonging to God”. The ordinary meaning reduces the phrase to a hysteron proteron, unless the idea is that the bliss consists in holiness (so Vendidad xix. 22, “happy, happy the man who is holy with perfect holiness”). “Blessed and holy,” however, was a conventional Jewish term of praise and congratulation (cf. Jub. ii. 23).— ὁ δεύτ. θάνατος κ. τ. λ. According to the Hellenic faith recorded in Plutarch (in his essay on “the face in the moon’s orb”), the second death, which gently severs the mind from the soul, is a boon, not a punishment. But John’s view reflects the tradition underlying the Iranian belief (Brandt, 586 f., 592) that the righteous were exempt from the second death (defined as in Revelation 21:8). The clause ἀλλʼ … χριστοῦ refers to the permanent standing (Revelation 1:6, Revelation 5:10 a) of these risen martyrs not only during but after the millennium; otherwise it would be meaningless, since the danger of the second death (as the penalty inflicted on all who are condemned at the final assizes) does not emerge until the millennium is over. The subsequent clause καὶ βασιλεύσουσι κ. τ. λ. is independent, referring back to the special and temporary privilege of the first resurrection and the millennium. For this reason it is precarious to infer from ἔσονται ἱερεῖς τοῦ θεοῦ καὶ τοῦ χριστοῦ (elsewhere τῷ θεῷ) that the occupation of these saints is the mediation of divine knowledge to the ἔθνη whom Satan is temporarily prevented from beguiling. The likelihood is that the phrase simply denotes as elsewhere the bliss of undisturbed access to God and of intimate fellowship. John ignores the current belief that the loyal survivors on earth would be rewarded (cf. Daniel 12:12; Ps. Sol. 17:50, etc.), which is voiced in Asc. Isa. iv. 14–16, but he reproduces independently the cognate view (Asc. Isa. iv. 16 f.) that “the saints will come with the Lord with their garments which are (now) stored up on high in the seventh heaven [cf. Revelation 6:11] … they will descend and be present in this world” (after which the Beloved executes judgment at the resurrection). He, retains, however, not only the general resurrection (12) but the variant and earlier idea (cf. 4 Ezra 7:26 f.) of a resurrection ( ἔζησαν, 4) confined to the saints. He calls this the first resurrection not because the martyrs and confessors who enjoyed it had to undergo a second in the process of their final redemption but because it preceded the only kind of resurrection with which sinners and even ordinary Christians had anything to do (Titius, 37–40; Baldensperger, 74, 79 f.).— καὶ βασιλεύσουσι, apparently on earth. This would be put beyond doubt were we to take the view of the risen martyrs’ occupation which has been set aside above. But, even apart from this, in the light of all relevant tradition and of the context, the earth must be the sphere of the millennium; Christ might of course be conceived to execute his sovereignty from heaven, but, though Revelation 20:9 denotes a different cycle of tradition from 4–6, it is put on the same plane, and the vision of 4 (cf. Revelation 20:1) is evidently this world. ἐπὶ τῆς γῆς would be more in keeping with this context than with that of Revelation 20:10, where again the refrain of Revelation 22:5 ( κ. β. εἰς τοὺς αἰῶνας τῶν αἰώνων) would be more appropriate.— χίλια ἔτη. This enigmatic and isolated prediction has led to more unhappy fantasies of speculation and conduct than almost any other passage of the N.T. It stands severely apart from the sensuous expectations of current chiliasm (fertility of soil, longevity, a religious carnival, etc.), but even its earliest interpreters, Papias and Justin, failed to appreciate its reticence, its special object, and its semi-transcendent atmosphere. For its relevance, or rather irrelevance, to the normal Christian outlook, see Denney’s Studies in Theology, pp. 231 f., and A. Robertson’s Regnum Dei, pp. 113 f. When the millennium or messianic reign was thus abbreviated into a temporary phase of providence in the latter days, the resurrection had to be shifted from its original position prior to the messianic reign; it now became, as here, the sequel to that period.

Verses 7-10
As Baligant, lord of the pagans, issues from the East to challenge Charlemagne and be crushed, Satan emerges from his prison for a short period (3) after the millennium, musters an enormous army of pagans to besiege the holy capital, but is decisively routed and flung into the lake of fire to share the tortures of his former agents. The tenses shift from future (Revelation 20:7-8; Revelation 20:10 b) to aorist (Revelation 20:9-10 a) the latter (cf. Revelation 11:11) being possibly due to the influence of Semitic idiom.

Verse 8
Satan’s return to encounter irretrievable defeat upon the scene of his former successes ( ἐπʼ ἐσχάτου ἐτῶν Ezekiel 38:8), is an obscure and curious feature, borrowed in part from earlier beliefs in Judaism (Gog and the Parthians both from the dreaded N. E., Ezekiel 38:4), but directly or indirectly from a legend common to Persian and Hellenic eschatology: in the former the evil spirit has a preliminary and a final defeat, while in the latter the Titans emerge from Tartarus only to be conclusively worsted (Rohde, Psyche, 410 f.). No explanation is given of how Satan gets free. In the Iranian eschatology (Brandt, 590 f.) the serpent breaks loose at the call of Angra Mainyô (God’s opponent), seduces a part of mankind and persecutes the rest, till he is overcome by the messiah, who then proceeds to raise the dead. But as John identifies the serpent with Satan, such a theory was plainly out of the question. At any rate, Satan wins adherents for this fresh attempt from those barbarian hordes who survived the downfall of the Roman empire (Revelation 19:17-21). They are called “Gog and Magog,” after the traditional opponents who were to be defeated by the redeemed Israel of the latter days, according to the faith of Judaism (Ezekiel 38-39.). Jerusalem, the navel and centre of the earth (Ezekiel 38:12) as messiah’s residence, is besieged; but, like Gog of old, the invaders are consumed by the divine fire, whilst Satan is consigned for ever to the lake of fire, where he lies writhing among his worshippers, as a punishment for seducing men. This is at once a reminiscence of the Iranian eschatology (Hübschmann, 231), where the serpent is flung into molten metal as his final doom, in order to rid earth of his presence, and also a reflection of Enoch liv. (lxvii. 7) where the four angels grip the hosts of Azazel on the last day and “cast them into a burning furnace, that the Lord of Spirits may take vengeance on them for leading astray those who dwell on earth”.

Verse 9
παρεμβολή, either camp (as in O.T., e.g., Deuteronomy 23:14) or army (Hebrews 11:34), the saints being supposed to lie in a circle or leaguer round the headquarters of the messiah in Jerusalem, which—by an association common in the ancient world (e.g., Nineveh, “the beloved city” of her god Ishtar)—istermed his beloved city. The phrase is an implicit answer (cf. on Revelation 3:9) to the claim of contemporary Judaism which held to the title of “God’s beloved” as its monopoly (Apoc. Bar. Revelation 20:1, xxi. 21, cf. Sir. xxiv. 11). In the Hebrew Elias apocalypse of the 3rd century (cf. Buttenwieser, E. J. i. 681–2), where Gog and Magog also appear after the millennium to besiege Jerusalem, their annihilation is followed by the judgment and the descent of Jerusalem from heaven. This tradition of Revelation 20:4-10 therefore belongs to the cycle from which Revelation 11:1-13 (Revelation 14:14-20) was drawn; Jerusalem, freed from her foes and purified within, forms the headquarters of messiah’s temporary reign, tenanted not simply by devout worshippers but by martyrs (cf. Revelation 14:1-5, on mount Zion). Yet only a new and heavenly Jerusalem is finally adequate (21. f.); it descends after the last punishment and judgment (Revelation 11:15 f. = Revelation 20:10 f.). Wetstein cites from the Targ. Jonath. a passage which has suggested elements in this and in the preceding (Revelation 11:17-19) vision: a king rises in the last days from the land of Magog, et omnes populi obedient illi; after their rout by fire their corpses lie a prey to wild beasts and birds. Then “all the dead of Israel shall live … and receive the reward of their works”. In the highest spirit of the O.T., however, John rejects the horrible companion thought (En. lxxxix. 58, xciv. 10, xcvii. 2) that God gloats over the doom of the damned. An onset of foreign nations upon Jerusalem naturally formed a stereotyped feature in all Jewish expectations of latter-day horrors; here, however, as the city is ipso facto tenanted by holy citizens, the siege is ineffective (contrast Revelation 11:1 f.). Neither here nor in Revelation 19:21 are the rebellious victims consigned at death to eternal punishment, as are the beast, the false prophet, and Satan. The human tools of the latter die, but they are raised (Revelation 20:11 f.) for judgment (Revelation 20:15), though the result of their trial is a foregone conclusion (Revelation 13:8, Revelation 14:9-10). In En. vi., from which this passage borrows, Gog and Magog are represented by the Medes and the Parthians from whom (between 100 and 46 B.C.) a hostile league against Palestine might have been expected by contemporaries. But the destruction of the troops is there caused by civil dissensions. In our Apocalypse the means of destruction is supernatural fire, as in 2 Thessalonians 1:8; 2 Thessalonians 2:8; 2 Thessalonians 2:4 Esd. 12:33, 13:38–39, Ap. Bar. xxvii. 10, Asc. Isa. iv. 18 (where fire issues from the Beloved to consume all the godless); the Parthians also appear some time before the end, in the penultimate stage when the Roman empire and its Nero-antichrist make their last attack. But the prophet is still left with the orthodox eschatological tradition of Gog and Magog, an episode (consecrated by the Ezekiel-prophecy and later belief) which he feels obliged to work in somehow. Hence his arrangement of Satan’s final recrudescence in juxtaposition with the Gog and Magog outburst (cf. on Revelation 16:16, and Klausner’s messian. Vorstellungen d. jüd. Volkes im Zeit. d. Tannaiten, pp. 61 f.). The latter, an honoured but by this time awkward survival of archaic eschatology, presented a similar difficulty to the Talmudic theology which variously put it before, or after, the messianic reign (Volz, pp. 175 f.). In his combination of messianic beliefs, John follows the tradition, accepted in Sib. Or. iii. 663 f., which postponed the irruption till after messiah s temporary period of power.

Revelation 20:11 to Revelation 22:5. The connexion of thought depends upon the traditional Jewish scheme outlined, e.g., in Apoc. Bar. xxix.–xxx. (cf. 4 Esd. 7:29, 30) where the messiah returns in glory to heaven after his reign on earth; the general resurrection follows, accompanied by the judgment. Developing his oracles along these current lines, the prophet now proceeds to depict his culminating vision of the End in three scenes: (1.) the world and its judgment (Revelation 20:11-15), (2.) the new heaven and earth (Revelation 21:1-8), centring round (3.) the new Jerusalem as the final seat of bliss (Revelation 21:9 to Revelation 22:5). The last-named phase was associated in eschatology (Sib. Or. ver. 246 f., 414 f.) with the return of Nero redivivus and the downfall of Babylon which preceded the sacred city’s rise. The destruction of hostile forces, followed by the renovation of the universe, is essentially a Persian dogma (Stave, 180 f.), and is paralleled in the Babylonian mythology, where after the defeat and subjugation of Tiâmat in the primeval age creation commences. From this point until Revelation 21:9 f., Jesus is ignored entirely.

Verse 11
John hints where Isaiah is explicit (Revelation 6:1). Nothing is said about the uselessness of intercession; cf. 4 Ezra 7 :[102–115] 33: “and the Most High shall be revealed upon the judgment-seat, and compassion shall pass away, long-suffering shall be withdrawn”. Enoch xc. 20 sets up the throne near Jerusalem, and most apocalypses are spoiled by similarly puerile details. Compare with 11 b the tradition in Asc. Isa. iv. 18 where the voice of the Beloved (i.e., messiah) at the close of the millennium rebukes in wrath heaven and earth, the hills and cities, the angels of the sun and moon, “and all things wherein Beliar manifested himself and acted openly in this world”. John’s Apocalypse, however, follows (yet cf. Revelation 22:12) that tradition of Judaism which reserved the judgment for God and not for the messiah (2 Esdras 4:1-10; 2 Esdras 7:33 f. anti-Christian polemic?) although another conception (En. xlv. 3, lix. 27 etc.; Ap. Bar. 72:2–6) assigning it to the messiah had naturally found greater favour in certain Christian circles.

Verses 11-15
The moral dignity and reticence with which this sublime vision of the last assize is drawn, show how the primitive Christian conscience could rise above its inheritance from Jewish eschatology. The latter spoke more definitely upon the beginning of the end than upon the end itself (cf. Harnack’s History of Dogma, i. 174).

Verse 12
The books opened in God’s court contain the deeds of men, whose fate is determined by the evidence of these “vouchers for the book of life” (Alford); the latter volume forms as it were a register of those predestinated to eternal life (cf. Gfrörer ii. 121 f., and below on Revelation 20:15). The figure of books containing a record of man’s career was a realistic expression of Jewish belief in moral retribution, which prevailed especially in eschatological literature (e.g., Jubil. xxx.; Enoch. lxxxix.–xc.; Daniel 7:10, etc.) after the exile. “And in these days I saw the Head of days, when he had seated himself upon the throne of his glory, and the books of the living were opened before him” (Enoch xlvii. 3; cf. Driver’s Daniel, p. 86). It is obvious, from Revelation 20:15, that the resurrection is general (as Daniel 7:20; Daniel 4 Esd. 6:20, 7:32; Test. Judges 1:25; Test. Benj. 10; Apoc. Bar. 7, etc.; cf. Gfrörer, ii. 277 f.; and Charles’s Eschatology, 340 f.), in opposition to the primitive and still prevalent belief which confined it to the righteous (E. Bi. 1390). Hence the books contain not the good deeds alone of the saints (the prevalent Jewish idea, cf. Charles on En. 51:1; Malachi 3:16; Jub. xxx.; Psalms 56:8, etc.), nor bad deeds alone (Isaiah 65:6; En. lxxxi. 4; cf. En. xl. 20; Apoc. Bar. xxiv. 1) but good and bad deeds alike (as Daniel 7:10; Asc. Isa. ix. 20 f.). This again tallies with the Iranian faith (Hübschmann, 229), according to which, at the command of Ormuzd, the righteous and the wicked alike were raised for their recompense. Here the tribunal is a throne, before which the king’s subjects have to answer for their conduct; rebels are punished and the loyal get the reward of good service (cf. Revelation 22:12, etc.). γεγραμμ., by whom? Jewish speculation conjectured Raphael as the recording angel (En. xx. 3) or a band of angels (Slav. En. xix. 5); but the Jewish idea of the heavenly tables ( πλάκες τοῦ οὐρανοῦ) is omitted in the Apoc., nor is there the slightest mention of those living at the era of judgment. Did John mean that none would survive (cf. Revelation 20:5)? Or were any survivors to be taken directly to heaven at the coming of Christ, as in Paul’s primitive outlook (see on 1 Thessalonians 4:16-17)?

Verse 13
See Pirke Aboth, iv. 32: “Let not thine imagination assure thee that the grave is an asylum” (for, like birth and life and death, judgment is appointed before the King of the kings of kings). “And the earth shall restore those that are asleep in her, and so shall the dust those that dwell therein in silence, and the secret chambers shall deliver up those souls (of the righteous, iv. 35) that were committed unto them,” 4 Esd. 7:32—reproducing, as here, Enoch li. 1, “and in those days will the earth also give back those who are treasured up within it, and Sheol also will give back that which it has received, and hell will give back that which it owes”. Also En. lxi. 5 where the restoration includes “those who have been destroyed by the desert, or devoured by the fish of the sea and by the beasts”. Evidently drowned people are supposed not to be in Hades; they wander about or drift in the ocean (Achill. Tat. ver 313), μηδὲ εἰς ᾅδου καταβαίνειν ὅλως. According to the prophet’s conception (cf. Revelation 13:8; Revelation 13:14.f.) the fate of pagans must have been a foregone conclusion, when the Imperial cultus was made the test of character; in which case “the scene before the white throne is rather a final statement of judgment than a statement of final judgment” (Gilbert). But the broader allusioni to works here shows that the prophet is thinking of the general ethical judgment, which embraced issues wider than the particular historical test of the Emperor-worship.— ᾅδης κ. τ. λ., cf. Plutarch’s (de Iside, 29) derivation of Amenthes, the Egyptian name for Hades, as “that which receives and gives”. As in Slav. En. lxv. 6 and the later Iranian Bundehesh (S. B. E. ver 123 f.), the resurrection of the body is not mentioned, though it is probably implied (cf. En. li. 1, lxii. 14 and Matthew 27:52 f.).

Verse 14
Death as Sin’s ally must be destroyed along with Sin, while Hades, the grim receptacle of Death’s prey (the intermediate rendezvous for the dead, except for martyrs, cf. Revelation 6:10), naturally ceases to have any function. This was the cherished hope of early Christianity as of Judaism (Isaiah 25:8). John’s idea of the second death is much more realistic and severe than the Hellenic or the Philonic (cf. de Proem, et Poen. §12, etc.).

Verse 15
In Enoch (xxxviii. 5, xlviii. 9) the wicked are handed over by God to the saints, before whom they burn like straw in fire and sink like lead in water. The milder spirit of the Christian prophet abstains from making the saints thus punish or witness the punishment of the doomed (cf. on Revelation 14:10). In Apoc. Pet. 25 the souls of the murdered gaze on the torture of their former persecutors, crying ὁ θεὸς, δικαία σου ἡ κρίσις. These features, together with those of torturing angels (Dieterich, 60 f.) and Dantesque gradations of punishment (Dieterich, 206 f.), are conspicuous by their absence from John’s Apocalypse. There is a stern simplicity about the whole description, and just enough pictorial detail is given to make the passage morally suggestive. As gehenna, like paradise (4 Ezra 3:4), was created before the world, according to rabbinic belief (Gfrörer, ii. 42–46), it naturally survived the collapse of the latter (Revelation 20:11). Contrast with this passage the relentless spirit of 4. Esd. 7:49 f. (“I will not mourn over the multitude of the perishing … they are set on fire and burn hotly and are quenched”). If John betrays no pity for the doomed, he exhibits no callous scorn for their fate. The order of Revelation 20:13-15 and Revelation 21:1 f. is the same as in the haggadic pseudo-Philonic De Biblic. Anti-quitatibus (after 70 A.D.) where the judgment (“reddet infernus debitum suum et perditio restituet paratecen suam, ut reddam unicuique secundum opera sua”) is followed by the renewal of all things (“et exstinguetur mors et infernus claudet os suum … et erit terra alia et caelum aliud habitaculum sempiternum”).

So much for the doomed. The bliss of saints occupies the closing vision (Revelation 21:1 to Revelation 22:5). From the smoke and pain and heat it is a relief to pass into the clear, clean atmosphere of the eternal morning where the breath of heaven is sweet and the vast city of God sparkles like a diamond in the radiance of his presence. The dominant idea of the passage is that surroundings must be in keeping with character and prospects; consequently, as the old universe has been hopelessly sullied by sin, a new order of things must be formed, once the old scene of trial and failure is swept aside. This hope of the post-exilic Judaism (cf. Isaiah 65:17; Isaiah 66:22) was originally derived from the Persian religion, in which the renovation of the universe was a cardinal tenet; it is strongly developed in Enoch (xci. 16, civ. 2, new heaven only) and 4 Esd. 4:27 f. (“if the place where the evil is sown pass not away, there cannot come the field where the good is sown”). The expectation (cf on Romans 8:28 f.) that the loss sustained at the fall of Adam would now be made good, is handly the same as this eschatological transformation; the latter prevailed whenever the stern exigencies of the age seemed to demand a clean sweep of the universe, and the apocalyptic attitude towards nature seldom had anything of the tenderness and pathos, e.g., of 4 Esd. 8:42–48 (cf. 7:31). The sequence of Revelation 20:11 f. and Revelation 21:1 f. therefore follows the general eschatological programme, as e.g. in Apoc. Bar. xxi. 23 f., where, after death is ended (very mildly), the new world promised by God appears as the dwelling-place of the saints (cf. also 32:1 f.). The earthly Jerusalem is good enough for the millennium but not for the final bliss; the new order (Revelation 21:5) of latter (cf. above) coincides, as in Oriental religion (Jeremiah , 45 f.), with the new year (i.e., spring) festival of the god’s final victory.—The literary problem is more intricate. With Revelation 21:1-8, which is evidently the prophet’s own composition, the Apocalypse really closes. The rest of the vision, down to Revelation 22:5, is little more than a poetical repetition and elaboration ol Revelation 21:1-8, to which Revelation 22:6 f. forms the appropriate conclusion, just as the doublet Revelation 19:9 b, 10 (in its present position) does to Revelation 19:1-8. When Revelation 19:9 b, 10 is transferred to the end of 17 (see above), the parallelism becomes even closer. Both 17 (the vision of the harlot-Babylon, with her evil influence on the world, and her transient empire) and Revelation 21:9 to Revelation 22:5 (the vision of the Lamb’s pure bride, with her endless empire) are introduced alike (cf. Revelation 17:1, Revelation 21:9) and ended alike, though Revelation 22:6-8 has been slightly expanded in view of its special position as a climax to the entire Apocalypse. As 17. represents John’s revision of an earlier source, this suggests, but does not prove, a similar origin for Revelation 21:9 to Revelation 22:5. He might have sketched the latter as an antithesis to the former; certainly the “editorial” brushwork in Revelation 21:9 to Revelation 22:5 is not nearly so obvious and abrupt as, e.g., in 18. Upon the other hand there are touches and traits which have been held to imply the revision of a source or sources, especially of a. Jewish character (so variously Vischer, Weyland, Ménégoz, Spitta, Sabatier, Briggs, Schmidt, S. Davidson, von Soden, de Faye, Kohler, Baljon, J. Weiss, and Forbes), delineating the new Jerusalem (cf. Revelation 21:1-2). In this event the Christian editor’s hand would be visible, not necessarily in Revelation 21:22 (see note), but in the ἀρνίον-allusions, in Revelation 21:14 b, 23 (cf. Revelation 22:5), 25 b (= Revelation 22:5 a), and 27 (= Revelation 20:15, Revelation 21:8, Revelation 22:3 a). Another set of features (Revelation 21:12; Revelation 21:16; Revelation 21:24-27 a, Revelation 22:2 c, 3 a, 5) is explicable apart from the hypothesis of a Jewish source, or indeed of any source at all. Literally taken, they are incongruous. But since Revelation 21:9 to Revelation 22:5 may be equivalent not so much to a Jewish ideal conceived sub specie Christiana as to a Christian ideal expressed in the imaginative terms of a Jewish tradition which originally depicted an earthly Jerusalem surrounded by the respectful nations of the world, a number of traits in the latter sketch would obviously be inapplicable in the new setting to which they were transferred. These are retained, however, not only for the sake of their archaic associations but in order to lend pictorial completeness to the description of the eternal city. The author, in short, is a religious poet, not a theologian or a historian. But while these archaic details need not involve the use of a Jewish source (so rightly Schön and Wellhausen), much less a reference of the whole vision to the millennial Jerusalem (Zahn), or the ascription of it to Cerinthus (Völter) or a chiliastic Jewish Christian editor (Bruston), may not the repetitions and parallelisms, especially in view of Revelation 22:6 f., indicate a composite Christian origin, as is suggested, e.g., by Erbes (A = Revelation 21:1-4, Revelation 22:3-17; Revelation 22:20-21, (920) = Revelation 21:5-27, Revelation 22:1-2; Revelation 22:18-19) and Selwyn (Revelation 22:16-21, the conclusion of (921) = Revelation 21:2, Revelation 22:3-5, Revelation 21:3-6 a, Revelation 22:7, Revelation 21:6 b–8, or of (922) = Revelation 21:9 to Revelation 22:2, Revelation 22:6; Revelation 22:8-15)? Some dislocation of the original autograph or scribal additions may be conjectured with reason in Revelation 22:6-21 (see below), at least. But the reiterations are intelligible enough as the work of a single writer, whose aim is to impress an audience rather than to produce a piece of literature. The likelihood is that John composed Revelation 21:9 f. as an antithesis to the description of the evil city which he had reproduced from a source in 17, and that he repeated the incident of Revelation 22:8-9 (as Revelation 19:9-10 at the end of 17), adapting it to its position at the close of the whole book as well as of the immediately preceding oracle.

21 Chapter 21 

Verse 1-2
The title: Revelation 21:1 a b = Revelation 20:11 c. 1 c = Revelation 20:13 a. The absence of the sea from John’s ideal universe is due not to any Semitic horror of the ocean, nor to its association with Rome (Revelation 13:1), nor to the ancient idea of its dividing effect (“mare dissociabile,” “the unplumbed, salt, estranging sea,”), but to its mythological connexion with the primitive dragon-opponent of God, the last trace of whom is now obliterated. cf. Sib. ver. 159, 160, 447 ( ἔσται δʼ ὑστατίῳ καιρῷ ξηρὸς πότε πόντος), Ass. Mos. x. 6, 4 Esd. 6:24, Test. Levi 4, etc., for this religious antipathy to the treacherous, turbulent element of water. “La mer est une annulation, une stérilization d’une partie de la terre, un reste du chaos primitif, souvent un chatiment de Dieu” (Renan, 449). Plutarch (de Iside, 7 f., 32) preserves the Egyptian sacred tradition that the sea was no part of nature ( παρωρισμένην) but an alien element ( ἀλλοῖον περίττωμα), full of destruction and disease. The priests of Isis (32) shunned it as impure and unsocial for swallowing up the sacred Nile. One favourite tradition made the sea disappear in the final conflagration of the world (R. J. 289), but John ignores this view. The world is to end as it began, with creation; only it is a new creation, with a perfect paradise, and no thwarting evil (Barn. vi. 13). His omission of the ocean is simply due to the bad associations of the abyss as the abode of Tehom or Tiâmat (cf. Oesterley’s Evol. of Messianic Idea, 79 f., G. A. Smith’s Jerusalem, i. 71 f., and Hastings’ D. B. iv. 194, 195).

Verses 1-8
the prelude to the last vision.

Verse 2
ἐκ=origin, ἀπὸ = originator. This conception of the new Jerusalem as messiah’s bride in the latter days is an original touch, added by the prophet to the traditional Jewish material (cf. Volz, 336 f.). In 4 Esd. 6:26 (Lat. Syr.) “the bride shall appear, even the city coming forth, and she shall be seen who is now hidden from the earth”; but this precedes the 400 years of bliss, at the close of which messiah dies. In En. xc. 28 f. a new and better house is substituted for the old, while in 4 Esd. 9–11. the mourning mother rather suddenly becomes “a city builded” with large foundations (i.e., Zion). These partial anticipations lend some colour to Dalman’s plea that the conception of a pre-existent heavenly Jerusalem was extremely limited in Judaism, and that John’s vision is to be isolated from the other N.T. hints (see reff.). For a fine application of the whole passage, see Ecce Homo, ch. 24. The vision conveys Christian hope and comfort in terms of a current and ancient religious tradition upon the new Jerusalem (cf. Charles on Apoc. Bar. iv. 3). The primitive form of this conception, which lasted in various phases down to the opening of the second century, was that the earthly Jerusalem simply needed to be purified in order to become the fit and final centre of the messianic realm with its perfect communion between God and man (cf. Isaiah 60; Isaiah 54:11= Tobit 13:16-17, Ezekiel 40-48, En. x. 16–19, xxv. 1, Ps. Sol. 17:25, 33, Ap. Bar. xxix, xxxix.–xl, lxxii, lxxiv, 4 Esd. 7:27–30, 12:32–34, etc.). But alongside of this, especially after the religious revival under the Maccabees, ran the feeling that the earthly Jerusalem was too stained and secular to be a sacred city; its heavenly counterpart, pure and pre-existent, must descend (so here, after En. xc. 28, 29, Ap. Bar. xxxii. 3, 4, Test. Daniel 5, etc.). In rabbinic theology, the vision of the heavenly Jerusalem was taken from Adam after his lapse, but shown as a special favour to Abraham, Jacob and Moses (cf. Ap. Bar. iv). The Christian prophet John not only sees it but sees it realised among Christian people—a brave and significant word of prophecy, in view of his age and surroundings.

Verse 3-4
σκην. (chosen on account of its “assonance with the Hebrew to express the Shekinah,” Dr. Taylor on Pirke Aboth iii. 3) is the real tabernacle (Hebrews 8:2; Hebrews 9:11). The whole meaning and value of the new Jerusalem lies in the presence of God (En. xlv. 6, lxii. 14, Test. Judges 1:25, etc.) with men which it guarantees. The O.T. promises are realised (see reff.); God is accessible, and men are consoled with eternal comfort (cf. Enoch 10:22, καὶ καθαρισθήσεται πᾶσα ἡ γῆ ἀπὸ παντὸς μιάμματος καὶ ἀπὸ πάσης ἀκαθαρσίας καὶ ὀργῆς καὶ μάστιγος). If we were to read the passage in the light of Isaiah 61:3-10, the tears wiped away would signify that the penitents were newly espoused to the Lord; but the context here implies tears of grief and pain, not of repentance. “There shall be no more labour, nor sickness, nor sorrow, nor anxiety, nor need, nor night, nor darkness, but a great light” (Slav. En. lxv. 9).

Verse 5
The first and only time that God addresses the seer, or indeed (apart from Revelation 1:8) speaks at all. The almost unbroken silence assigned to God in the Apocalypse corresponds to the Egyptian idea of the divine Reason needing no tongue but noiselessly directing mortal things by righteousness (Plut. de Iside, 75; hence the deity is symbolised by the ciocodile, which was believed to be the only animal without a tongue).

Verse 6
“Tis done, all is over” (sc. οὗτοι οἱ λόγοι or πάντα). The perfecting of God’s work is followed, as in Isaiah 54-56, by a liberal promise of satisfaction to all spiritual desire, and the three ideas of consolation, eternal refreshment, and Divine fellowship are thus conjoined as in Revelation 7:14-17. Compare the fontal passage in Philo, de migrat Abr. § 6 πηγὴ δὲ, ἀφʼ ἧς ὀμβρεῖ τὸ ἀγαθά, ἡ τοῦ φιλοδώρου θεοῦ σύνοδός ἐστιν. οὗ χάριν ἐπισφραγιζόμενος τὰ τῶν εὐεργεσιῶν φησιν, εσομαι μετὰ σοῦ. The promise implies (like Isaiah 44:3, not Isaiah 55:1) that thirst is accompanied by readiness and eagerness to accept the boon, which is free (6) and full ( πάντα) and filial (Revelation 21:7). The thirst fox God is opposed to the unbelief and vice which quench it, just as the victorious life is contrasted with the craven spirit which shrinks from the hardships and demands of faith. Similarly the life of strenuous obedience now enters on its majority; it comes into an estate of filial confidence to the great God, bestowed on all who acquit themselves nobly in their probation. By a rare touch (since Revelation 3:22) in the Apocalypse, the individual Christian is singled out. Usually the writer is interested in the general body of Christians. Here, however, as in 2–3, religious individualism aptly follows the idea of personal promise and encouragement (cf. Revelation 22:17), as afterwards of judgment (Revelation 22:11-12).

Verse 7
These boons (Revelation 21:3-7), however, are reserved for the loyal; the third (son of God) was a title applied to Augustus and the emperors generally throughout the Greek and Roman world. κληρονομήσει (here only in Apoc.) in general sense = “enter into possession of,” “partake of”. (“This place” of bliss “is prepared for the righteous who endure every kind of attack in their lives from those who afflict their souls … for them this place is prepared as an eternal inheritance,” Slav. En. ix.). This is the sole allusion, and a purely incidental one, to that central conception of the messianic bliss as a κληρονομία, which bulks so prominently in apocalypses like Fourth Esdras and is employed in a cosmic sense by Paul as lordship over the whole creation (see Bacon, Biblical and Semitic Studies, Yale Univ. 1902, pp. 240 f.). The solitary allusion to sonship expresses the close relation to God for which this writer elsewhere prefers to use the metaphor of priesthood. Partly owing to the bent of his mind, partly owing to the stern circumstances of his age, he (like Clem. Rom.) allows the majesty and mystery of God to overshadow that simple and close confidence which Jesus inculcated towards the Father (Titius, 13, 14), as also the direct love of God for his people (only in Revelation 3:9; Revelation 3:19, Revelation 20:9).

Verse 8
The reverse side of the picture (cf. Revelation 20:12-15 and below on Revelation 21:27): a black list of those who have not conquered. δειλοῖς = “cowards” or apostates, who deny Christ in the persecution and worship Caesar (Introd. § 6) through fear of suffering; “ δειλία does not of course itself allow that it is timorous, but would shelter its timidity under the more honourable title of εὐλάβεια” (Trench, Synonyms, § x.). It embraces further all those who draw back under the general strain of ridicule and social pressure (Hebrews 6:4-8; 2 Timothy 4:16, etc.), like Bunyan’s Pliable, but unlike his Mr. Fearing (cf. 1 Maccabees 3:16).— ἀπίστοις not = incredulous (so e.g., Dittenberger’s Sylloge, 80232, 3 cent. B.C.) but, as in Luke 12:46 (cf. Sir. ii. 12 f.), = “faithless,” untrustworthy, those who are not πιστός (Revelation 1:5, Revelation 2:10; Revelation 2:13, 2 Timothy 2:13). All δειλοί are ἄπιστοι (cf. Introd. § 6), but not all ἄπιστοι are δειλοί. There are more reasons for disloyalty to Christ than cowardice, and some of these are hinted at in the following words, which suggest that ἄπιστοι includes the further idea of immorality (as in Titus 1:15-16, where it is grouped with βδελυκτοί). Lack of faith is denounced also in Apoc. Bar. liv. 21, 4 Ezra 9:7, etc. ἐβδελυγμένοις for βδελυκτοῖς (as εὐλογημένος for εὐλογητός, etc., cf. Field on Galatians 2:11; Simcox, Lang. N.T. 128, 129), “detestable” because “defiled and fouled” by the impurities of the pagan cults (Revelation 17:4, Revelation 18:3, etc.; cf. Hosea 9:10; Slav. En. x. 4) including unnatural vice. Murder (and fornication, James 2:11) in the popular religions of the ancient world caused ritual impurity and disqualified for access to God, unless atoned for.— φαρμακοῖς = “poisoners” or “sorcerers” (Revelation 22:15), cf. Daniel 2:27 LXX, and above on Revelation 9:21, where (as here and in Galatians 5:21) witchcraft or magic is bracketed with idolatry. Idolaters, in Apoc. Pet. 18, have a special place πλείστου πυρὸς γέμων. ψευδέσιν = “liars,” primarily recreant Christians who deny their faith and Lord, or worship false gods (Romans 1:25); but also untruthful Christians who cheat (Acts 5:3) and lie to one another (Colossians 3:9, cf. Revelation 14:5); further perhaps to be taken in its general ethical sense (Slav. En. xlii. 13; cf. Did. Revelation 5:2) = Oriental duplicity.— τοῖς δὲ: as in LXX, the subject of the principal clause is thrown forward into the dative (Viteau, ii. 41, 42). The special standpoint of the Apoc. renders the terms of exclusion rather narrower than elsewhere (cf. Volz, 313). Thus there is no allusion to sins of omission, especially as regards justice and kindness between man and man (as Slav. En. x., xlii. 8–9, Matthew 25:41 f.—the former apocalypse finely excluding from heaven all guilty of “evil thoughts” and magic, all harsh or callous men, and finally all idolaters). The parallels with the rest of the Apocalypse, as well as the general style, indicate that Revelation 21:1-8 comes from the pen of the prophet himself; there is no evidence sufficient to support the conjecture that Revelation 21:5-8 is a Christian editor’s gloss in a Jewish original (Vischer, von Soden, S. Davidson, Rauch = Revelation 21:6-8, Spitta). The catalogue of vices, not unparalleled in ethnic literature (cf. Dieterich, pp. 163 f., 174 f., Heinrici on 2 Corinthians 6:4 f.), diverges from those of Revelation 9:20-21 and Revelation 22:15. The second agrees with Sap. 14:22–28 in making idolatry the fontal vice, and with Did. v in putting theft after πορνεία (cf. Hebrews 13:4-5, Ephesians 5:5, etc.). Paul, again, invariably starts with the blighting touch of πορνεία or ἀκαθαρσία (cf. Seeberg’s Catechismus d. Urc. 9–29, and von Dobschütz, pp. 406 f.) as in Revelation 22:15. No special significance attaches to the lists of the Apocalypse beyond the obviously appropriate selection of idolatry (Revelation 9:20) as the outstanding vice of paganism, with cowardice (Revelation 21:8) as the foil to victorious confession (Revelation 21:7, Revelation 2:13; Revelation 2:17, Revelation 15:2); note the division of Revelation 22:15 into the repulsive or filthy (first three) and the wicked (second three), corresponding to Revelation 22:11. The κύνες of Revelation 22:15 roughly answer to the “abominable” of Revelation 21:8. Revelation 21:1-8 are a summary of what follows: Revelation 21:1-2 = Revelation 21:9-21, Revelation 21:3-4 = Revelation 21:22 to Revelation 22:5, Revelation 21:5-8 = Revelation 22:16-21.

Revelation 21:9 to Revelation 22:5 : the new Jerusalem (resuming the thought of Revelation 21:2, cf. Revelation 19:7), corresponding to the new universe (Revelation 21:1). The fall of Jerusalem accentuated the tendency to rise from the expectation of a new or renovated city on earth to the hope of a heavenly, transcendent city (cf. Apoc. Bar. iv. 2–6, etc.), though the passionate desire for a restoration of city and temple in the messianic age was still strong (cf. R. J. 226 f., Volz, 334 f.). John introduces the definitely Christian identification of the heavenly Jerusalem with the bride of the messiah, and combines the various features of a renovated, a heavenly, and a pre-existent city—features which occasionally reflect the mythological background of such earlier ideas in Judaism. The whole conception, if not the passage itself, is satirised by Lucian (Vera Hist. ii.) in his account of the golden city with its emerald wall, its river, and the absence of night, to say nothing of vines δωδεκαφόροι καὶ κατὰ μῆνα ἕκαστον καρποφοροῦσιν. Revelation 21:11-21 describe the exterior, Revelation 21:22-27 the interior.

Verse 10
A fresh vision, marked by a new transport of ecstasy (cf. Ezekiel 3:14; Ezekiel 11:1, etc.).— ὄρος, the vantage-ground of elevation from which the seer views the site and buildings. If the hill is the site of the city, it is a truncated cone like Cirta, or a terraced zikkurat. Ezra sees the vision of the descent of the new Jerusalem in a field of flowers (cf. 4 Esd. 9:26 f., 13:35 f.), but John follows either the older tradition of Enoch (En. xxiv., xxv.) who visited a high mountain which, as his cicerone Michael explained, was the throne of God “where the great and holy One, the Lord of glory, the King of eternity, will sit when he shall descend to visit the earth with goodness,” or more probably the primitive association of paradise with a mountain (cf. Oesterley’s Evol. of Mess. Idea, 129 f., Volz, 375).

Verse 11
“With the dazzling splendour of God,” cf. on Revelation 21:3, Ezekiel 43:5, Isaiah 60:1-2. Uxor splendet radiis mariti; δόξα, here, as usually in a apocalyptic literature, denotes the manifestation and realisation of the divine presence. A realistic turn is given to the expression by the “shimmering radiance” of ὁ φωστήρ κ. τ. λ. (asyndeton); “her brilliance is like a very precious stone, a jasper, crystal-clear” (i.e., transparent and gleaming as rock-crystal). The modern jasper is an opaque tinted quartz, only partially translucent at the edges. Perhaps, in reproducing Isaiah 54:11-12 ( καὶ θήσω τὰς ἐπάλξεις σου ἴασπιν καὶ τὰς πύλας σου λίθους κρυστάλλου), the writer regarded both clauses as complementary (Cheyne); hence is ὡς λ. ἰ. κ. Otherwise ἴασπις might represent an opal, a diamond, or a topaz, any one of which answers better to the description of “transparent and valuable”. Flinders Petrie, however, suggests some variety of the dark green jasper.

Verse 12
ἔχουσα. The constr. becomes still more irregular, the participles agreeing with an imaginary nominative, ἡ πόλις, sugg. by ὁ φωστήρ. The inscribed names denote the catholicity of the church and its continuity with the ancient people of God. A writer who could compose, or incorporate, or retain (as we choose to put it), passages like Revelation 5:9 and Revelation 14:4, is not to be suspected of particularism here. Even on the score of poetic congruity, the new Jerusalem implied such an archaic and traditional allusion to the twelve tribes. The angelic guardians of the gates are an Isaianic trait added to the Ezekiel picture.

Verse 13
Verse 14
ἔχων, another rough asyndeton.— θεμελίους κ. τ. λ., a symbolical and corporate expression for the historical origin of the church in the primitive circle of the disciples who adhered to Jesus (cf. on Revelation 22:19). It is not their names but their historical and apostolic position which is in the writer’s mind. The absence of Paul’s name is no more significant than the failure to emphasise that of Peter. For the objective and retrospective tone of the allusion, with its bearing on the question of the authorship, see Introd. § 8. Foundation-stones in an ancient building were invested with high, sacred significance. Here the twelve apostles correspond roughly to the twelve φύλαρχοι of the Mosaic period (Matthew 19:28, Clem. Rom. xlii.–xliii.).

Verses 15-17
The measures of the city are now taken, as in Ezekiel 40:3; Ezekiel 40:48; Ezekiel 42:16 f., to elucidate the vision (otherwise in Revelation 11:1-2). It turns out to be an enormous quadrilateral cube, like Ezekiel’s ideal sanctuary, a cube being symbolical of perfection to a Jew, as a circle is to ourselves. Whether 1500 miles represent the total circumference or the length of each side, the hyperbole is obvious, but John is following the patriotic rabbinic traditions which asserted that Jerusalem would extend as far as Damascus in the latter days (Zechariah 9:1) if not to the high throne of God. In Sib. Or. 5:250 f. the heaven-born Jews who inhabit Jerusalem are to run a wall as far as Joppa. Further measurements in Baba-Bathra f. 75, 2 (cf. Gfrôrer, ii. 245 f.; Bacher, Agada d. Tann. i. 194 f., 392). As in the case of the tabernacle in Jerusalem of the Hexateuch, so here: the symmetry and harmony of the divine life are naïvely represented by Oriental fantasy in terms of mathematics and architecture. A wall of about 72 yards high seems oddly unsymmetrical in view of the gigantic proportions of the city, though it might refer to the breadth (Simcox) or to the height of the city above the plain. But the whole description is built on multiples of twelve, a sacred number of completeness. The wall is a purely poetical detail, required to fill out the picture of the ancient city; like the similar touches in 24, 26, Revelation 22:2, it has no allegorical significance whatever. cf. Slav. En. lxv. 10: “and there shall be to them” (i.e., to the just in eternity) “a great wall which cannot be broken down”.— μέτρον κ. τ. λ., another naive reminder (cf. Revelation 19:9-10, Revelation 22:8-9) that angels were not above men.

Verses 18-21
The materials of the city. ἐνδώμησις, so an undated but pre-Christian inscription, τ. ἐνδώμησιν τοῦ τεμένους (Dittenberger’s Sylloge inscript. Graec. 583), where the orthography is pronounced “nova” (see reff.).

While the city itself (or its streets, Revelation 21:21) is supposed to be constructed of transparent gold like the house of Zeus πολύχρυσον (Hippol. 69), the wall appearing above the monoliths or foundation-stones is made entirely of jasper, which again is the special ornament assigned to the first foundation-stone (Revelation 21:19, see on Revelation 21:11). The Babylonian zikkurats were picked out with coloured bricks; but the exterior of this second city is to be what only the interior of a Babylonian sanctuary had been—brilliant as the sun—flashing with precious stones and gold and silver. In Yasht Revelation 13:3 the heavenly Zoroastrian palace of the sky also “shines in its body of ruby.” The general sketch is suggested by Isaiah 54:11-12, and even more directly by Tobit 13:16-17 (“For Jerusalem shall be builded with sapphire and emerald, thy walls with precious stones, the towers and battlements with pure gold; and the streets of Jerusalem shall be paved with beryl and carbuncle and stones of Ophir”). The Egyptian mansion of Life is also composed of jasper, with four walls, facing the south, the north, the east, and the west (cf. Records of Past, 6:113). The twelve gems correspond upon the whole to those set in gold (cf. Ezekiel 28:13) upon the high priest’s breastplate in 2 Peter (Exodus 28:17-20; Exodus 39:10-13), which the writer loosely reproduces from memory. What the old covenant confined to the high priest is now a privilege extended to the whole people of God (cf. Revelation 21:22); for the astrological basis and the relation of the two O.T. and the present lists, cf. Flinders Petrie in Hastings’ D. B. 4:619–621; Myres in E. Bi. 4800 f.; St. Clair in Journ. Theol. Studies, 8:213 f.; and Jeremias, 68, 88 f. No occult or mystical significance attaches to these stones. The writer is simply trying to convey the impression of a radiant and superb structure.— σάπφειρος = lapis lazuli (sapphirus et aureis punctis collucet. Caeruleae et sapphiri, raroque cum purpura, Pliny, H. N. 37:39), a blue stone prized in Egypt and in Assyria, where it was often “used to overlay the highest parts of buildings” (E. Bi. 2710).— χαλκηδών = either a variety of dioptase or emerald gathered on a mountain in Chalcedon (Pliny), or more probably an agate (ḳarkedrâ Pesh. rendering of שׁבר = LXX ἀχάτης Exodus 28:19), i.e., a variegated stone, whose base is chalcedony. The modern chalcedony is merely a translucent (grey) quartz, with a milky tinge. χρυσόλιθος = a gem of some (sparkling?) golden hue (LXX = תּרשׁישׁ), perhaps some variety of our topaz or beryl, which ranges from emerald-green to pale blue and yellow. The modern chrysolite is merely a hard greenish mineral, of no particular value. χρυσόλιθος and χρυσόπρασος (a leek-coloured gem) are probably varieties of the ancient beryl, unless the latter is the green chalcedony, and the former the modern topaz. μαργαρῖται κ. τ. λ. (on their value in the ancient world, see Usener’s study in Theol. Abhand. 203–213): the conception is simplified from an old Jewish fancy of R. Jochanan preserved in Baba-Bathra, f. 75, 1, “Deus adducet gemmas et margaritas, triginta cubitos longas totidemque latas, easque excauabit in altitudinem xx cubitorum, et latitudinem x cubitorum, collocabitque in portis Hierosolymorum”. ἡ πλατεῖα, generic = “the streets” (like ξύλον, Revelation 22:2), unless it has the sense of “forum” or “market-place” (as 2 Chronicles 32:6, Job 29:7 LXX). But the singular may allude to the fact that “the typical Eastern city had … one street which led from the void place at the entering in of the gate to the court of the king’s palace” (Simcox). Philo (quis haer. § 44., leg. alleg. § 20.) had already made gold emblematic of the divine nature diffused through all the world, owing to the metal’s fusible qualities.

Verse 22
Verse 23
Another fulfilment of the O.T. ideal (Isaiah 60:19-20). It is a Jewish-Christian symbol for Paul’s thought—God shall be all and in all. So in 4 Ezra 7 :(42) at the last judgment there is neither sun nor moon nor any natural light, “but only the splendour of the glory of the Most High”. “As the sun of righteousness Christ has been able to vanquish the sol inuictus of the Roman Cæsar-cultus” (Usener, Gôtternamen, p. 184). A cruder form of the idea occurs in the pseudo-Philonic Biblic. Antiquit. where “non erat necessarium lumen (for the night-march), ita exsplendebat genuinum lapidum lumen” (i.e., of the jewels on the Amorite idols), jewels which were replaced by twelve precious stones each engraved with the name of one of the twelve tribes.

Verses 24-26
Further traits borrowed from Isaiah 60. (see reff.).

Verse 25
νὺξ κ. τ. λ. “for no night (when even in peace they would be shut, Nehemiah 13:19) shall be there”.

Verse 26
From the tradition of En. liii. 1 and Ps. Sol. 17:34–35 (where the Gentile nations seek Jerusalem φέροντες δῶρα … καὶ ἰδεῖν τὴν δόξαν κυρίου, ἣν ἐδόξασεν αὐτὴν ὁ θεός); cf. Apoc. Bar. lxviii. 5. The idea of 24 and 26 is of course literally inconsistent with those of Revelation 19:17 f. and Revelation 20:12 f., since on the new earth there were no residents except the risen saints. Both ideas were current in rabbinic eschatology (Gfrörer, ii. 238 f.), but the Apocalypse is entirely free from any such complacent estimate of Gentile outsiders (cf. En. xc. 30). The discrepancy here, as in Revelation 22:5, is imaginary. These details are simply poetical and imaginative, inserted from the older symbolism, in which they were quite appropriate, in order by their archaic and pictorial fulness to fill out the sketch of the future city. They have no allegorical significance.

Verse 27
R. Jochanan (Baba-Bathra f. 76, 2,) said the coming Jerusalem would not be like the present one: in hanc ingreditur quicunque uult, in illam uero non nisi qui ad eam ordinati sunt. Citizenship similarly in John’s new city is a matter of moral character and of divine election, not of nationality. The Lord’s city is like the Lord’s table, as the Ep. to Diognetus finely puts it (5) κοινή ἀλλʼ οὐ κοινή, communis but not profanus, “common and open to all, yet in another sense no common thing.” The trait is adapted from Slav. En. ix., where the garden-paradise of the third heaven is only for those loyal to their faith, humble, just, charitable and benevolent, blameless and whole hearted, while the hell of torture (Revelation 10:4-6) is reserved for all addicted to sodomy, witchcraft, theft, lying, murder, and fornication, besides oppression and callousness to human suffering. But βδ. and ψ. may be simply “idolatry” (as in LXX); the keynote of the book being struck once more (as in En. xcix. 9). In the Egyptian litany of the nine gods (E. B. D. 35) every petition ends with the words, “I have not spoken lies wittingly, nor have I done aught with deceit,” and in Apoc. Bar. xxxix. 6 the seer accuses the Roman Empire thus: “by it the truth will be hidden, and all those who are polluted with iniquity will flee to it, as evil beasts flee and creep into the forest”.

22 Chapter 22 

Verse 1
The river is suggested partly by Ezekiel’s representation of the healing stream which was to issue from the new temple and flow through the dreary Ghor of the Jordan valley (Ezekiel 47:1-12), partly by the reference (in a later apocalypse, Zechariah 14:8) to perennial waters issuing from Jerusalem as the dwelling-place of God in the new age. John has no use for Ezekiel’s idea that the stream would assist in the messianic transformation of nature. He changes the numerous trees on either side of the wady into the (generic) single tree of life, reverting as before (Ezekiel 2:7) to the ideal of the Semitic paradise. Also, he drops the notion of the river sweetening the bitter waters of the Dead Sea. Cf. Pirke Eliezer, 51, aquae putei ascensurae sunt e limine templi atque scaturient prodibuntque. The Babylonian origin of the idea is outlined by Zimmern in Archiv für Relig. Wiss. 1899, 170 f. Unlike the earthly Jerusalem with its inferior stream, the new city is to be richly equipped with conduits and all that makes a city prosperous and secure (Isaiah 33:21).

Verse 2
πλατείας (“street,” or “boulevard”) collective and generic (cf. James 5:6) like ξύλον. Take ἐν … αὐτῆς with what precedes, and begin a fresh sentence with καὶ τοῦ ποταμοῦ (W. H.), ξύλον being governed by ἔδειξεν (from Revelation 22:1). The river, which is the all-pervading feature, is lined with the trees of life. The writer retains the traditional singular of Genesis 2:9, combining it with the representation of Ezekiel (yet note sing, in Ezekiel 47:12); he thus gains symbolic impressiveness at the expense of pictorial coherence. Ramsay (C. B. P. ii. 453) observes, however, that the waters of the Marsyas were “probably drawn off to flow through the streets of Apameia; this practice is still a favourite one in Asia Minor, e.g., at Denizli”.— κ. μῆνα, the poetic imagination soars over the prosaic objection that months are impossible without a moon (Revelation 21:22).— καρπὸν, κ. τ. λ. To eat of the tree of life was, in the popular religious phraseology of the age, to possess immortality. In En. 24., 25., where the prophet sees a wonderful, fragrant tree, Michael explains that it must stand untouched till the day of Judgment ( καὶ οὐδεμία σὰρξ ἐξουσίαν ἔχει ἅψασθαι αὐτοῦ). “Then the righteous and the holy shall have it given them; it shall be as food for the elect unto life.” So in contemporary Judaism; e.g., 4 Esd. 7:53 and 8:52 (“For unto you is paradise set open, the tree of life is planted, the time to come is prepared, a city is builded and rest is established,”) as already in Test. Levi. 18, where the messianic high-priest is to “open the gates of paradise and remove the sword drawn against Adam, and permit the saints to eat of the tree of life”. For the association of God’s city and God’s garden, cf. Apoc. Bar. iv.: for the notion of healing, Apoc. Mos. vi., Jub. x. 12 f., and the Iranian idea that (Brandt, 434 f.) the tree of many seeds had curative properties. John is therefore using the realistic and archaic language of Jewish piety to delineate the bliss of Christians in a future state where all the original glories and privileges of God’s life with man are to be restored. The Christian heaven is to possess everything which Judaism claimed and craved for itself. Cf. the Christian addition to 4 Ezra 2:12; Ezra 2:34-35; Ezra 2:38 f.; also the famous hymn to Osiris (E. B. D., ch. 183: “I have come into the city of God—the region which existed in primaeval time—with my soul, to dwell in this land.… The God thereof is most holy. His land draweth unto itself every other land. And doth he not say, the happiness thereof is a care to me?”).

Verse 3
κατάθεμα, a corrupt and rare form of κατανάθεμα = anything accursed (lit. a curse itself, Did. Revelation 16:8). i.e., abstract for concrete, here = “a cursed person,” so Ps. Sol. 17:20 f.— λατρεύσουσι, unfettered and unspoiled devotion. The interruption of the daily service and sacrifice in Jerusalem on 17th July, 70 A.D., had sent a painful thrill to the heart of all who cherished the ideal of Acts 26:7. No fear of that in the new Jerusalem!

Verse 4
The ancient ideal of intimate confidence is also to be realised (cf. on Matthew 5:8 and Iren. Adv. Har. Revelation 22:7). With this phrase and that of Revelation 21:22 compare Browning’s lines: “Why, where’s the need of temple when the walls | O’ the world are that … This one Face, far from vanish, rather grows | Becomes my universe that feels and knows.” The idea here is that reproduced in the seventh and supreme degree of bliss in 4 Ezra 7 :(78) where the saints “shall rejoice with confidence, have boldness undismayed, and gladness unafraid, for they shall hasten to behold the face of him whom they served in life”. By Oriental usage, no condemned or criminal person was allowed to look on the king’s face (Esther 7:8), In the ancient ch. 64 of E. B. D. (papyrus of Nu) the “triumphant Nu saith, ‘I have come to see him that dwelleth in his divine uraeus, face to face, and eye to eye.… Thou art in me, and I am in thee,’ ” The Apocalypse, however, shuns almost any approach to the inner union of the individual Christian and Christ which distinguished both Paul and the fourth gospel; it also eschews the identification of God and man which was often crudely affected by Egyptian eschatology. No allusion occurs to the supremacy of the saints over angels (Ap. Bar. 51:12, etc.), though John is careful elsewhere to keep the latter in their place (see on Revelation 21:17, Revelation 22:9). He also ignores the problem of different degrees in bliss,— ὄψονται. In Chag. 5 b there is a story of a blind rabbi who blessed some departing visitors with the words, “Ye have visited a face that is seen and sees not: may ye be counted worthy to visit the Face which sees and is not seen”. The Christian prophet has a better hope and promise. Compare, however, Plutarch’s touching faith (Iside, 79) that the souls of men after death will “migrate to the unseen, the good,” when God becomes their king and leader and where “they, as it were, hang upon him and gaze without ever wearying, and yearn for that unspeakable, indescribable Beauty”.

Verse 5
Philo (de Joshua 24) had already described heaven as ἡμέραν αἰώνιον, νυκτὸς καὶ πάσης σκιᾶς ἀμέτοχον. Cf. En. vi. 6.—Such teaching on heaven, though in a less religious form, seems to have been current among the Asiatic πρεσβύτεροι. Irenæus (5:36, 1–2) quotes them as holding (cf. above on Revelation 2:7) that some of the blessed τῆς τοῦ παραδείσου τρυφῆς ἀπολαύσουσιν, οἱ δὲ τὴν λαμπρότητα τῆς πόλεως καθέξουσιν· πανταχοῦ γὰρ ὁ σωτὴρ ὁρασθήσεται, καθὼς ἄξιοι ἔσονται οἱ ὁρῶντες αὐτόν, κ. τ. λ.

The epilogue (Revelation 22:6-21) is a series of loose ejaculations, which it is not easy to assign to the various speakers. It is moulded on the lines of the epilogue to the astronomical section of Enoch (lxxxi. f.), where Enoch is left for one year with his children—“that thou mayest testify to them all.… Let thy heart be strong, for the good will announce righteousness to the good, but the sinners will die with the sinners, and the apostates go down with the apostates”. Two characteristic motifs, however, dominate the entire passage: (a) the vital importance of this book as a valid and authentic revelation, and (b) the nearness of the end. The former is heard in the definite claim of inspiration (Revelation 22:6 f., Revelation 22:16) and prophetic origin (Revelation 22:8-9) which guarantees its contents, in the beatitude of Revelation 22:7 b (cf. Revelation 22:17), and (cf. Revelation 22:21) in the claim of canonical dignity (Revelation 22:18-19). The latter is voiced thrice in a personal (Revelation 22:7; Revelation 22:12; Revelation 22:20) and twice in an impersonal (Revelation 22:6; Revelation 22:10) form. Both are bound up together (cf. Revelation 22:20 and Revelation 1:3). It is as a crucial revelation of the near future and a testimony to the authority and advent of the messiah (cf. Revelation 22:20) that this apocalypse claims to be read, and honoured in the churches. This general standpoint is clear enough, but the details are rather intricate. It is characteristic of the Apocalyse, as of ep. Barnabas, that the writer often leaves it indefinite whether God or Christ or an angel is speaking. Sometimes the divine voice is recognised to be that of Christ (cf. Revelation 1:10 f., Revelation 4:1), or may be inferred from the context to be that of an angel (e.g., Revelation 17:15; Revelation cf.1 and Revelation 19:9), perhaps as the divine spokesman (Revelation 21:5-6, cf. Revelation 22:5; Revelation 22:7). But frequently, even when the seer is addressed (Revelation 10:4, Revelation 14:13), the voice or Bath-Qol is anonymous (e.g., Revelation 11:12, Revelation 12:10, Revelation 14:2, Revelation 16:1; Revelation cf.17). In the epilogue, as it stands, it is impossible and irrelevant to determine whether Jesus (16) begins to speak at Revelation 22:10 (so Spitta, Holtzm, Porter, Forbes) and resumes in Revelation 22:18-20 a. But, while Revelation 22:6-7, and Revelation 22:8-9 are both intended in a sense to round off the entire Apocalypse, and not merely the immediately preceding vision, 8–9 (a replica of Revelation 19:9-10) stands closer to Revelation 21:9 to Revelation 22:5 than does Revelation 22:6-7. No λόγοι in the last vision justify the reference in 6, whereas the specific δεικν. μοι ταῦτα in 8 echoes the cicerone-function of the angel in Revelation 21:9-10, Revelation 22:1. Revelation 22:6-7 very probably lay originally between 9 and 10 (for the juxtaposition of εἶπεν and λέγει cf. Revelation 17:7; Revelation 17:15), where they definitely mark the beginning of the epilogue already anticipated in 8 (cf. Revelation 1:4; Revelation 1:9) and in the broadened close of 9 (contrast Revelation 19:10 above). It is not necessary (though perhaps a later scribe may have thought so) to account for John’s action in 8–9 by supposing that he mistook the angelus interpres for Christ. The λόγοι of 6, when this order is adopted, acquire their natural sense (cf. Revelation 22:10), and the three successive angel-utterances (Revelation 22:8-9; Revelation 22:6-7; Revelation 22:10-11) have a proper sequence. It is needless, in view of Revelation 16:15 (cf. Revelation 3:11) to omit Revelation 22:7 a as an interpolation (Könnecke). But Revelation 22:12-13 probably have been displaced from their original order (Revelation 22:13; Revelation 22:12) and position after Revelation 22:16 (Könnecke), where Revelation 22:17 echoes Revelation 22:12 a, and Revelation 22:14-15 carries on the thought of Revelation 22:11. Revelation 22:18-19 are plainly editorial, interrupting the connexion of Revelation 22:17 and Revelation 22:20. In 11 Resch (Agrapha, § 113) attempts to prove that some logion of Jesus is quoted. On the “inconsistent optimism” of Revelation 22:13; Revelation 22:15, cf. Abbott, p. 107.

Verse 6
As in En. cviii. 6 (only mention of prophets in Enoch), “what God announces through the mouth of the prophets” relates to the future.— πνευμ. the plurality of spirits is an archaic detail (cf. Revelation 1:4) adapted also from the Enochic formula (Enoch 37:2, etc.), “God of the spirits”.

Verse 7
Here as elsewhere it is irrelevant to ask, who is the speaker? Angels are the envoys and mouthpieces of God here as in the O.T., and therefore entitled to speak in his name or in that of Christ. “The Oriental mind hardly distinguishes between an ancient personage and one who appears in his power and spirit” (A. B. Davidson on Ezekiel 34:23). In 4 Esd. 5:31–40 the angel is also addressed as if he were the Lord—the angelic personality evidently fading into the divine, as here, and the writer being equally unconscious of any incongruity in the representation (cf. Zechariah 3:1-4). As the “showing” of the ἅ δ. γ. ἐν τ. is (Revelation 1:1) an ἀποκ. of Jesus, he (or a word of his) naturally breaks in (7 a).— τηρῶν κ. τ. λ., an apocalyptic form of emphasis. Cf. e.g., Slav. En. xlvii. 1–3 and xxxvi. (“tell thou thy sons and all thy household before Me, that they may listen to what is spoken to them by thee … and let them always keep my commandments, and begin to read and understand the books written out by thee”). All apocalypses were meant to be transmitted to mankind, but the usual method of delivery is complicated (cf. En. lxxxii. 1, 2; Slav. En. xxxiii. 9, xlvii. 2, 3, etc.).

Verse 8
There is no trace of any reluctance on the prophet’s part to return to earth, as in Asc. Isa. (Gk.), 2:33–35.

Verse 9
The warning against any Christian θρησκεία τῶν ἀγγέλων is not, as in the parallel passage, an indirect exaltation of the prophetic order as equivalent to the angelic in religious function, but an assertion that even ordinary Christians who accept the Apocalypse are equal to the hierophant angel. Unlike Nebo, the angelic interpreter of Marduk’s will in Babylonian religion, he is not to be worshipped, for all his importance. Precautions against angel-worship could hardly be more stringent. “The repetition of the scene is enough to show that it does not represent a natural ebullition of feeling and its corretction, but that the narrative has a purpose … and that those who observed the practice made use of” John’s name, or at any rate believed they could appeal to him as sanctioning their superstition (Weizäcker, ii. 203–204).

Verse 10
The book of Daniel, the great classic of apocalyptic literature, is represented (cf. Slav. En. xxxiii. 9–11, xxxv. 3; En. xciii. 10, civ. 12, etc.) as having been providentially kept secret at the time of its composition, since it referred to a future period (Daniel 8:26, Daniel 12:4; Daniel 12:9). This was a literary device, to explain why it had not been divulged before. As John’s apocalypse is for an immediate crisis, it is not to be reserved for days to come. It is not merely valid (7) but intended for the prophet’s contemporaries (unlike Isaiah 30:8, cf. Cheyne’s note), though reserved, like most of its class, as esoteric literature for the “wise” (contrast 4 Esd. 14:38–48). Some interval, however, is presupposed between the vision and its fulfilment, otherwise it would be futile to write the visions down, and to arrange for their circulation throughout the churches. A certain career (Revelation 22:7; Revelation 22:9; Revelation 22:18-19) is anticipated for the Apocalypse. But (Revelation 22:11.) persistence in good and evil is about all the writer expects—a stereotyped feature of the apocalyptic outlook on the obduracy of the wicked and the perseverance of the saints. Apocalyptic never encouraged propaganda, and no radical or widespread change is anticipated during the brief interval before the end. As in Daniel 12:10-11, so here, the crisis simply accentuates and accelerates human character along previous lines. No anxiety is shown, however, as in 4 Esd. 4:50 f., whether the prophet himself is to see the end.

Verse 15
κύνες, an archaic metaphor, coloured by the nomad’s hatred of hounds; cf. Arabia Deserta, i. 337, 339 (“only the dog has no citizenship in the nomad life”. “It is the only life mishandled by the gentle Arab, who with spurns and blows cast out these profane creatures from the tent.”) Here κύνες are not merely impure pagans, but the impudently impure, possibly in the special and darker sense of “sodomites” (cf. 1 Timothy 1:10; Deuteronomy 23:19-20, collated with πόρνη and βδέλυγμα). cf. on Revelation 21:8 and Cooke’s North Sem. Inscriptions, p. 68. Such loathsome practices were not uncommon in the Oriental cults.

Verse 16
Jesus in person now speaks in the colloquy (Revelation 22:16; Revelation 22:13; Revelation 22:12) to ratify what has just been said. This apocalypse is not an individual fantasy (2 Peter 1:21). For the contemporary need of such accrediting, cf. Herm. Sim. ix. 22 and Ascension. Isa. 3:30, 31 (where in the last days “everyone will say what is pleasing in his own eyes. And they will make of none effect the prophecy of the prophets which were before me, and these my visions also will they make of none effect, in order to speak after the impulse of their own hearts.”)— ἄγγελον, not John (Weiss, Wellh.) but the angelus interpres (cf. on Revelation 1:2; Revelation 1:20).— ὑμῖν, the plural here and in Revelation 22:6 (cf. Revelation 1:1) might suggest that John’s apocalypse incorporated some visions of other members belonging to the prophets in the Asiatic circle or school (cf. the tradition about the co-operative origin of the Fourth gospel, in the Muratorian canon). But while any Jewish Christian sources may have been drawn from this quarter, the final authorship and authority is claimed by (or, for) John himself (cf. Revelation 22:8).— δαυείδ. Like most early Christians, John attached more weight to the Davidic descent of Jesus as messiah (Baldensperger, 82 f.), than Jesus himself allowed. Here Christ’s authority in revelation is bound up with his legitimate claim to be messiah, and thus to inaugurate the new and eternal day of God. As ἀνατολή (the dawn = צֶמַח) was already a messianic symbol, and employed in LXX (Jeremiah 23:5, Zechariah 3:8; Zechariah 6:12) to denote the messianic branch or stem, this double usage explains the imagery here (so Justin, Apol. i. 32). Jesus has not only the historic preparation of Israel behind him but the infinite future before him. In one sense he was the climax of Hebrew expectation; in another, he is of world-wide significance. In connexion with the heavenly Jerusalem it was natural that Jesus should be hailed as the scion of the David who had founded the first Jerusalem. The star-metaphor reflects the significance of the morning-star which meant the beginning of a new day for toilers in the Levant; but its eschatological outlook was taken ultimately from Babylonian astro-theology, where Nebo-Mercury (nebî = prophet), the morning-star, announced the new era, or from Egyptian theology where (cf. E. B. D. p. cxliii.) Pepi the dead king “goeth forth into heaven among the Stars which never perish, and his guide the Morning-Star leadeth him to Sekhet-Hetep [the fields of peace]”. The phraselogy brings out the conviction of the early church that the present trial was only the cold, dark hour before the dawn. Their faith in Jesus assured them that an eternal prospect of bliss awaited them, and that this vista of hope was hound up with the person of the risen Jesus (cf. Revelation 22:13). The watchword was, sunrise and morning-star (cf. Expos. Dec. 1902, 424–441). Christianity was not some ephemeral Oriental cult, which had had its day; the cosmic overthrow meant a new era for its adherents. The Apocalypse thus closes, as it began (Revelation 1:5-6) with a note of ringing emphasis upon the eternal significance of Christ in the divine plan and purpose.

Revelation 22:13 Gathers up the double thought of 16 and of 12. As the Christian ἔργα (Revelation 2:2; Revelation 2:5; Revelation 2:19, etc.) are done within the sphere of faith, their recompense is a religious as well as a thoroughly moral conception (cf. Hastings’ D. B. iii. 82, and Montefiore’s Hibbert Lectures, p. 538). To the day’s work, the day’s wage. For the origin of this feeling on Syrian or Semitic soil, where the fellahin’s work “was scrutinised before the wages were paid” by one who was “at once the paymaster of his dependents and their judge,” cf. Hatch’s Hibb. Lectures, pp. 224 f. and Dalman, i. § viii. 3. The reward, like the new Jerusalem, was safely stored in heaven. No fear of inadequate moral appreciation in the next world, at any rated

Verse 17
The promise of 12 a is caught up and answered by a deep “come” from the prophets in ecstasy ( πνεῦμα personified, cf. Revelation 2:7, etc.) and the Christian congregation.— νύμφη. Hitherto (Revelation 21:2, etc.) this term has been reserved for the church triumphant in the world to come. Now, with the memory of these oracles fresh in his mind, the prophet applies it to the church on earth, as Paul had already done.— καὶ ὁ ἀκούων κ. τ. λ., a liturgical note, like Mark 13:14 (cf. Weinel, 84, 85).— καὶ ὁ διψῶν κ. τ. λ., addressed to strangers who sometimes attended the Christian worship (cf. 1 Corinthians 14:23-24). For this fine turn of expression (the double use of come), cf. Did. x. 6, “may grace come and may this world pass away. Hosanna to the God of David! If anyone is holy let him come [i.e., to the Lord’s table]; if anyone is not, let him repent. Mârăna thâ” (cf. below, Revelation 22:20). The less likely alternative is to take ἔρχου here as addressed not to Jesus but to the outside world.

Verse 18-19
Luther strongly objected to the extravagant threat of this editorial note. The curse is certainly not only an anti-climax like the editorial postscript in John 21:24-25 (both indicating that either when published or when admitted to the canon, these two scriptures needed special authentication) but “an unfortunate ending to a book whose value consists in the spirit that breathes in it, the bold faith and confident hope which it inspires, rather than in the literalness and finality of its disclosures” (Porter). But the words are really a stereotyped and vehement form of claiming a canonicity equal to that of the O.T. (cf. Jos. Ant. xx. 11. 2, τοσούτου γὰρ αἰῶνος ἤδη παρῳχηκότος οὔτε προσθεῖναί τις οὔτε ἀφελεῖν ἀπʼ αὐτῶν οὔτε μεταθεῖναι τετόλμηκεν). They are adapted from Enoch cvi. 10 f. where the author expects his book to be a comfort and joy to the righteous, but exposed to perversion and alteration: “Many sinners will pervert and alter the words of uprightness” instead of refusing to “change or minish aught from my words”. Similar threats to careless or wilful copyists especially in frenaeus (Eus. H. E. Revelation 22:20), and Rufin. pref. to Origen’s περὶ ἀρχῶν (cf. Nestle’s Einführung, 161 f.). This nervous eagerness to safeguard Christian teaching was part and parcel of the contemporary tendency to regard apostolic tradition (cf. Revelation 18:20, Revelation 21:14, etc.) as a body of authoritative doctrine, which must not be tampered with. An almost equally severe threat occurs in Slav. En. xlviii. 7–9, 56. (also Revelation 3:3), so that the writer, in this jealousy for the letter rather than for the spirit, was following a recognised precedent (R. J. 125 f.), which was bound up with a conservative view of tradition and a juristic conception of scripture (Titius, pp. 206 f., Deissm, 113 f.). Rabbinic librarii got a similar warning in that age (cf. Bacher’s Agada d. Tann, i. 254), and Christian copyists, if not editors, required it in the case of the Apocalypse, although apparently they paid little heed to it, for as early as the time of Irenæus there were serious discrepancies in the copies circulated throughout the churches. John had himself omitted a contemporary piece of prophecy (cf. on Revelation 10:4). But he explains that he was inspired to do so; this verse refuses to let others deal similarly with his book.

The prayer of Revelation 22:17 is answered in Revelation 22:20, which repeats the assurance of the messiah’s speedy advent. This μαρτυρία ἰησοῦ, in the prophetic consciousness (Revelation 19:10), is specifically eschatological. The close and sudden aspect of the end loomed out before Judaism (cf. 4 Esd. 4:26, 44 50, Apoc. Bar. xxiii. 7, lxxxiii. 1) as before the Christian church at this period, bat it was held together with calculations which anticipated a certain process and progress of history. The juxtaposition of this ardent hope and an apocalyptic programme, here as in Mark 13:5-37; Mark 13:4 Esd. 14:11, 12, is one of the antinomies of the religious consciousness, which is illogical only on paper. In Sanhed. 97 a, a rabbinic cycle of seven years culminating in messiah’s advent is laid down; whereupon “Rab. Yoseph saith, There have been many septennial cycles of this kind, and he has not come … Rabbi Zera saith, Three things come unexpectedly: the messiah, the finding of treasure-trove, and a scorpion” (cf. Drummond’s Jewish Messiah, 220).— κύριε. The Lordship of Jesus is defined as his right to come and to judge (Revelation 22:12), which is also the point of Romans 14:9-12 (cf. Kattenbusch, ii. 609, 658 f.). ἔρχου, κύριε is the Greek rendering of the Aramaic watchword of the primitive church (cf. on Revelation 22:17), which possibly echoed a phrase in the Jewish liturgy (cf. on 1 Corinthians 16:22, and E. Bi. 2935, 2936).

Verse 21
Revelation 22:21. A benediction at the close of the reading (Revelation 1:3, Revelation 22:7) before the congregation, rather than an epistolary epilogue to the Apocalypse. The epistolary form in which apocalypses, like historical and homiletical writings of the age, were occasionally cast, was connected with their use in Christian worship. Such open letters of pastoral counsel were circulated by means of public reading, and were indeed designed for that end. They were not to be rejected as merely local (cf. Revelation 2:7; Revelation 2:23, Revelation 22:7-21; Mark 13:14; Mark 13:37), any more than their contents were to be arbitrarily treated by individuals (Revelation 22:18; Revelation 22:1) in accordance with their own predilections.

