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PREFACE

A STRANGE BOOK

(Revelation 1:1-3)

he Mishnah tells the story of four famous sages who entered
the Pardes, the mystical paradise of the apocalyptic vision.
No one survived the visit, however. The first died right
away, the second lost his faith, and the third became de-
mented. As for the fourth . . . he proclaimed himself the Messiah.
This parable brings us—with a smile—an important warning: the
concept of the apocalypse is, indeed, a dangerous one. It has an aura
of death, doom, and fear about it. At times the fear has become so
paralyzing that some cannot even bear to think about it. Someone
once said that “either the apocalypse finds a man mad, or it leaves
him mad.” From David Koresh in the United States, Shoko Asahara
in Japan, and Luc Jouret in Europe—to all these “mystics” who still
rush to Jerusalem? to find the Messiah or to be one—the concept of
apocalypse has inspired many mad men and even greater delirium.
Before we venture into the biblical book of Apocalypse, we need,
therefore, to prepare ourselves and make sure that we will read it and
understand it the way God meant it to be. For that purpose, the first
three verses indicate the nature of the book and serve as guidelines as
to how we should approach it—and enjoy it and survive.

EEEN

First of all, the author is a Jew himself. His Hebrew name Yohanan
(YHWH is gracious) was relatively common among his people. It ap-
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pears in biblical times,® and Flavius Josephus mentions 17 different
men with the name. It is also the name of famous ancient rabbis such
as Yohanan ben Zakkai (first century) or Yohanan the Sandal Maker
(second century). Our Yohanan is probably the same person who
wrote the Gospel of John, Yohanan ben Zebedeh, James’s brother
and Jesus’ (or Yeshua’s) beloved disciple. Christian tradition is unan-
imous on this matter. Polycrates, bishop of Ephesus (130-196 C.E.),
clearly attests to Yohanan’s presence in Ephesus, which might explain
the author’s particular concern with the church of Ephesus and Asia.*
The author of the Apocalypse is real. The place where he was,
“Patmos,” was a small island of 16 square miles surrounded by the
Aegean Sea (the word “sea,” thalassa in Greek, appears 25 times in the
Apocalypse). According to tradition, Domitian, the first emperor (81-
96 C.E.) who took his own divinity seriously and requested that his
people adore him as God, exiled Yohanan there and sentenced him
to hard labor in the quarries. The Jews and Christians, whom he
called “these atheists™ since they refused him the honor of deity, par-
ticularly annoyed him. According to Jerome,® the Romans deported
Yohanan 14 years after the persecution of Nero (94 C.E.) and liber-
ated him two years later upon the death of Domitian (96 C.E.). Such
deportation was common under the Roman regime, and usually in-
volved political figures. The prisoners lost all their civil and property
rights. In the introduction to the Apocalypse, Yohanan identifies
himself as a witness, a “martus” (Rev. 1:2), who was “suffering” and
“was on the island of Patmos because of the word of God” (verse 9).
Uprooted from his past, his family, friends, abode, and familiar sur-
roundings; crushed from hard work and humiliation; having nothing
left but hope, the author of the Apocalypse was then a “martyr” who
achieved Kiddush ha-Shem (sanctification of the name) in the perfect
manner of Jewish tradition. And his nostalgia for his homeland and
the daily confrontations with his oppressors served only to enhance
Yohanan’s Jewish identity.

A Hebrew Book

The Apocalypse is, therefore, more Hebrew than any other book
of the New Testament. It contains more than 2,000 allusions to the
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Hebrew Scriptures, including 400 explicit references and 90 literal
citations of the Pentateuch and the Prophets. With regard to textual
citations, the Apocalypse is more faithful to the original Hebrew
than to its Greek translation, the Septuagint. Ernest Renan observed
that “the language of the Apocalypse is traced from the Hebrew,
thought in Hebrew, and can hardly be understood by those who do
not know Hebrew.”® This characteristic invites us to consider the
book’s Hebrew background and perspective. To understand the
Apocalypse, we must read it in the light of the Hebrew Scriptures.
This is the main perspective of the present commentary. As we seek
to find the author’s intentions, we will analyze the references to the
Hebrew Scriptures in their own Hebrew and Jewish contexts. Our
interpretation of the Apocalypse will then include not only a direct
exegesis of the Hebrew Scriptures when necessary, but will also take
into consideration the specific Jewish world and traditions that the
book reflects.

A Revealed Secret

From the very beginning the book is rooted in the “secrets of
Daniel.” Even the first word, “revelation,” puts us in the presence
of a secret about to be revealed. “Revelation,” or “apocalypse,””
comes from the Greek apokalupto, “to reveal a secret.” This verb
“reveal” happens also to be one of the key words of the book of
Daniel (glh), in which it occurs seven times. Like the first word of
the Apocalypse, it too introduces prophetic visions® and is associated
with the word “secret” (razah). This echo of the book of Daniel in
the first word of the Apocalypse suggests a special connection be-
tween the two prophetic works. The “revelations of Yohanan™ refer
us back to the “secrets of Daniel.”

Moreover, the Apocalypse begins with a beatitude that echoes
the last beatitude of the book of Daniel: “Blessed is the one who
reads the words of this prophecy, and blessed are those who hear it
and take to heart what is written in it, because the time is near”
(Rev. 1:3). Daniel declared: “Blessed is the one who waits for and
reaches the end of the 1,335 days. As for you, go your way till the
end. You will rest, and then at the end of the days you will rise to

11
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receive your allotted inheritance” (Dan. 12:12, 13).°

From the very first, the author of the Apocalypse places himself
in the same perspective as the prophecy of Daniel, as hinted at by the
title “Revelation” and the first beatitude that introduces the book
and orients its reader. The Apocalypse alludes more to the book of
Daniel than any other portion of the Hebrew Scriptures.®® Even the
technical expression “I Yohanan,” which the prophet uses to intro-
duce his vision,”* echoes the “I Daniel” of the Old Testament
book.** Both books have similar phraseology. And both have the
same visions, the same themes, the same ethical implications, and the
same prophetic perspective covering the same time span.®

The similarities between the book of Daniel and the Apocalypse
offer our first clues to how we should read the latter book. The ref-
erences to the book of Daniel guide us as we attempt to interpret the
Apocalypse. | recommend all to read the book of Daniel and my
commentary Secrets of Daniel** as background for the way the
Apocalypse employs its themes and allusions.

Also, the beatitude that introduces the Apocalypse suggests from
the outset the methodology that should characterize any approach to
this book. The passage divides into three verbs: “read,” “hear,” and
“take to heart” (or “keep”).

The book first summons us to read. “Blessed is the one who
reads.” The blessedness emerges from a revelation, “a revealed se-
cret,” an Apocalypse. The beatitude suggests that happiness implies
the need for a revelation. Otherwise we could miss the point. In fact,
the nature of the reading of this book is essentially religious.
Interestingly, the verb *“to read” is the only one in the singular form:
“he who reads.” The other verbs are in the plural form: “those who
hear,” “those who keep.” The reader has an audience—he is not
alone. The words he reads must be heard by the multitude—*“those
who hear,” according to the liturgical practice of the synagogue. We
are in the sacred context of corporate worship. The Apocalypse is to
be read as a liturgy; as an emotional and mystical experience; as po-
etry, with its rhythms, symbols, and spiritual lessons.

But the Apocalypse is much more than a liturgical exercise.
Scripture calls its words “prophecy.” Dealing with more than emo-
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tions, the book does not just address mystics and poets. Indeed, its
words resonate far beyond the walls of the temple, far beyond the
premises of the worship service. More than a liturgy, the Apocalypse
is a book its audience must study and understand. But this approach
requires intellectual effort. We have to “hear” the prophecy, which
means in the context of Hebrew thinking, that we have to understand
it (1 Kings. 3:9; Neh. 8:3; Jer. 6:10; Rev. 2:7; 3:22). Only then will
it “reveal secrets” and illuminate the tormented course of history up
to its ultimate fulfillment, as suggested in the last words of the beat-
itude: “because the time is near”” (historicoprophetic approach). The
Hebrew conception of “hearing” also implies a willingness to live up
to what one has understood. The Shema Israel (Deut. 6:4-9) is more
than a pleasant melody to enjoy. In Hebrew, the verb “to hear” (to
listen, to understand) is synonymous with the verbs “to keep” and
“to obey.” This is precisely the message of the last words of our pas-
sage: “Blessed are those who hear it and take to heart what is writ-
ten in it.” Beyond the liturgical reading that sings to our ears and the
prophecy that challenges our minds, the book aims to lead us to sur-
render our lives to God, to make them in tune with “what is written
in it” (existential approach). The beatitude points then to the first
words of the book, identifying the written message as a revelation
from above, “the revelation . . . which God gave” (Rev. 1:1). We
should understand the “revelation of Yohanan” (the earliest title of
the book)® as a revelation © Yohanan. The Apocalypse is thus di-
vine truth in the flesh of the written word, calling for the painful ef-
fort of passionately and religiously searching for the meaning of the
text (exegetical approach).

A Menorah Structure

This multiplicity of approaches we should use to study the
Apocalypse we find already hinted at by the very structure—what |
call the menorah, or sevenfold pattern—that supports the whole book
(see the Menorah table, p.14). The structure of the Apocalypse has
the following characteristics:

1. It unwinds in seven cycles of visions, parallel and simultane-
ous, not unlike the book of Daniel,** in chiastic form (from the
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Greek letter chi, having the form of an X), meaning that the second
half of the cycle is the inverse parallel of the first (ABC/C’B’A’).

2. At the beginning of each of the seven cycles the vision returns
to the temple with a liturgical note that alludes to the calendar of
Israel’s high holy days (as prescribed by Leviticus 23). The book thus
places each prophetic cycle within the perspective of a Jewish festi-
val, one often alluded to within the cycle itself.” The author invites
us to read the Apocalypse in the light of the Jewish festivals,* rituals
that shed symbolic meaning on history.

The Menorah Form of the Apocalypse19

N EEEER
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3. Moreover, as in the book of Daniel, the Apocalypse divides
into two main sections (historical/terrestrial and eschatological/
celestial), at the middle of which appears God’s judgment during the
end of times and the return of the Son of man (Rev. 14; cf. Dan. 7).
The first part of the Apocalypse is primarily a prophetic vision of his-
tory from the time of Yohanan’s life to the coming of God, while the
second part deals with the epoch from the coming of God to the de-
scent of the heavenly city. Instead of interpreting the Apocalypse as a
mere reflection of the contemporary events of its author (preterist in-
terpretation), we would rather interpret it according to his own per-
spective, as a vision of things to come (historicoprophetic
interpretation), with all the risks of faith and responsibility that such
a reading entails (existential approach). This “historicoprophetic in-
terpretation” is not only the one most faithful to the author’s inten-
tions, but is also the most ancient interpretation.?

The book gradually expands, develops, and intensifies its apoca-
lyptic themes. Yohanan here follows the example of Daniel, who re-
peated and expanded his visions (see especially Daniel 2, 7, and 8).
The “revelations of Yohanan” are also one single revelation. The
title Apocalypsis implies both a singular and a plural. Our interpreta-
tion of the visions should, therefore, take into consideration this lit-
erary feature of repetition and intensification (recapitulatory
interpretation). Such an interpretation obviously challenges a
chronological understanding of the Apocalypse that sees the events
predicted by the seals as following those predicted by the letters;
those predicted by the shofars after the seals, and so on (futurist and
dispensationalist interpretation).

good

All these preliminary observations about the nature, purpose, and
form of the Apocalypse indicate that this mysterious book was not
designed to be frightening and strange, but instead a clear revelation
to answer our questions and soothe our fears about the future.

! Hag. 14b; cf. TJ Hag. 2:1, 77b.
2 See Yair Bar-El, Rimona Durst, Gregory Katz, Josef Zislin, Ziva Strauss, and Haim Y.
Knobler, “Jerusalem Syndrome,” The British Journal of Psychiatry 176 (January 2000): 86-90.
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® Jer. 40:16; Eze. 8:12; Neh. 12:23; 1 Chron. 3:15; etc.

¢ Polycrates, From His Epistle to Victor and the Roman Church Concerning the Day of
Keeping the Passover (Ante-Nicene Fathers, vol. 8, p. 773), quoted in Eusebius, Church History
5. 24. 3 (Nicene and Post-Nicene Fathers, Second Series, vol. 1, p. 242).

s Jerome, Lives of lllustrious Men 9 (Nicene and Post-Nicene Fathers, Second Series, vol. 3,
pp. 364, 365).

¢ Ernest Renan, Antichrist: Including the Period From the Arrival of Paul in Rome to the End
of the Jewish Revolution, trans. and ed. Joseph Henry Allen (Boston: 1897), p. 17.

7 The word “apocalypse™ has given its name to an important literary trend, both in the
Jewish and in the Christian traditions, and applies to both biblical and nonbiblical sources.
In the Hebrew Scriptures, examples include Daniel, Ezekiel, Haggai, Zechariah, and some
parts of Isaiah, etc.; in the New Testament we find the genre in Matthew 24; Mark 13;
1 Thessalonians 4:13-18; 2 Thessalonians 2:1-12; 1 Corinthians 15:20-26, 51-53. Outside
of the Bible (apocryphal and pseudepigraphical writings), we classify the Jewish writings
1 Enoch, 2 Enoch, 4 Ezra (2 Esdras 3-14), 2 Baruch, the Ascension of Moses, the
Apocalypse of Abraham, the Apocalypse of Adam, the Apocalypse of Elijah, the book of
Jubilees, the Testaments of the Twelve Patriarchs, and some texts of the Dead Sea manu-
scripts as apocalyptic. Among Christian writings, we consider the Apocalypse of Peter, the
Apocalypse of Paul, the Apocalypse of Isaiah, etc., as apocalyptic. We must, however, re-
mark that the classification of the above works as “apocalyptic” remains arbitrary and arti-
ficial. Moreover, the Apocalypse retains certain characteristics that differentiate it from the
other “apocalyptic” writings (its prophetic intention, its ethical implications, its optimism,
its author [whose name is not a pseudonym from a more illustrious predecessor], etc.).

¢ Dan. 2:19, 22, 28, 29, 30, 47; 10:1.

® The Apocalypse contains seven beatitudes (Rev. 1:3; 14:13; 16:15; 19:9; 20:6; 22:7,
14). All seven allude to the God who comes.

0 See Henry Barclay Swete, The Apocalypse of St. John: The Greek Text With Introduction,
Notes and Indices, 3rd ed. (London: reprint 1917), p. cliii.

L Cf. Rev. 1:4, 9; 22:8.

2 The book of Daniel employs the expression seven times to introduce the apocalyptic
visions (Dan. 7:15, 28; 8:15, 27; 9:2; 10:2, 7).

% For parallels and connections between Daniel and the Apocalypse, see Richard
Lehmann, “Relationships Between Daniel and Revelation,” in Symposium on Revelation—
Book 1, ed. Frank B. Holbrook, Daniel and Revelation Committee Series (Silver Spring,
Md.: Biblical Research Institute, General Conference of Seventh-day Adventists, 1992),
vol. 6, pp. 131-144. Cf. Jean-Pierre Ruiz, Ezekiel in the Apocalypse: The Transformation of
Prophetic Language in Revelation 16, 17-19, 10, European University Studies, Series XXIII,
Theology (Frankfurt am Main: 1989), vol. 376; and G. K. Beale, The Use of Daniel in Jewish
Apocalyptic Literature and in the Revelation of St. John (Lanham, Md.: 1984).

1 Jacques B. Doukhan, Secrets of Daniel: Wisdom and Dreams of a Jewish Prince in Exile
(Hagerstown, Md.: Review and Herald Pub. Assn., 2000).

5 The Canon Muratori, a second-century document, and the writings of the Church
Fathers attest to it (see David E. Aune, Revelation, Word Biblical Commentary [Dallas:
Word Books, 1997], vol. 52, p. 4).

6 See Jacques B. Doukhan, Daniel: The Vision of the End, rev. ed. (Berrien Springs,
Mich.: Andrews University Press, 1989), pp. 3-6.

" The Jewish festivals indicated in the titles shall be in the original Hebrew: Shabbat
(the Sabbath), Pessah (Passover), Shavuot (Pentecost), Rosh Hashanah (New Year, or Feast
of Trumpets), Kippur (Day of Atonement), Sukkot (Feast of Tabernacles).

% For a similar pattern of the Jewish feasts in the Gospel of John, see George R. Beasley-
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Murray, John, 2nd ed., Word Biblical Commentary (Nashville: 1999), vol. 36, p. lix.

1 Cf. K. A. Strand, Interpreting the Book of Revelation: Hermeneutical Guidelines, With Brief
Introduction to Literary Analysis, rev. and enl. ed. (Worthington, Ohio: Ann Arbor
Publishers, 1976), p. 51.

% See Doukhan, Secrets of Daniel, p. 100.

2 The Spanish Jesuit Luis de Alcazar (1554-1614) first introduced this interpretation. In
contrast to the Reformers who apply this prophecy to the Papacy, the Jesuit theologian ap-
plies it instead to Judaism and to pagan Rome contemporary to Yohanan. German ration-
alism in the nineteenth century further developed this view, and it paved the way for the
historical-critical method.

% |renaeus of Lyon (130-202 C.E.) held this interpretation. Born only a few years after
the appearance of the Apocalypse, this Church Father was the disciple of Polycarp, a mar-
tyr who met Yohanan personally (see Eusebius Church History 5. 20. 6 [Nicene and Post-
Nicene Fathers, Second Series, vol. 1, pp. 238, 239]). The church, under the influence of
Hippoltus and Origen, discarded the perspective during the Middle Ages for a more alle-
gorical, spiritual, and moral interpretation, but it reappeared in the sixteenth century with
the Reformers.
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INTRODUCTION

"HE IS COMING

(Revelation 1:4-10)

The God of Israel
rom the book’s very first words of greeting, the author
grounds his prophecy in the God of Israel: “From him who
is, and who was, and who is to come” (Rev. 1:4). The phrase
reminds us of the way God announced Himself to Moses (EX.
3:14): “I AM WHO | AM.” The God of Israel presents Himself as
the God that cannot be captured by, or limited to, a theological def-
inition. He is simply the God “who is” right here in our present. But
the God we worship today is the same as that worshiped in ancient
Israel. The second verb, “who was,” reminds us that He was the
God of Abraham, lIsaac, and Jacob. Yet He “is” in the present just as
He “was” in the past and will more than just “be” in the future.
Instead of using the existential verb *“to be” for the future, Yohanan
changes the verb, switching from the verb “to be” (conjugated in
the past and present tenses) to the verb “to come.” Indeed, God ex-
ists. But in spite of all the knowledge we have acquired about Him,
and of all that we have experienced as He intervenes in history, He
remains ever remote, because He has not yet come. Only the future
holds the promise of His coming. The future holds out to us much
more than the past and the present. More than the God of memory,
more than the God of existence, of spirituality, and of communion,
He is the God “who is to come.”
The book further confirms its message by a reference to the

18
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Spirit “before his throne” (Rev. 1:4). The predictions of the
Apocalypse are not the product of some astrological or psychic read-
ing. They are certain because they proceed from the throne of God,
from the sovereign Judge of the universe, who knows all things.

When the prophet Isaiah enumerates the seven Spirits that are to
crown the Messiah, he does so to illustrate the Messiah’s clear and just
judgment that will precede the establishment of the kingdom of God:
“He will not judge by what he sees with his eyes, or decide by what
he hears with his ears. . . . The wolf will live with the lamb. . . . They
will neither harm nor destroy on all my holy mountain, for the earth
will be full of the knowledge of the Lord” (Isa. 11:3-9).

As the Spirit from above reveals the secrets of the salvation and
judgment of the world, the book defines itself once more as an
Apocalypse—an unveiling. The prophet’s words then take on a
warmer, more intimate tone as he declares that such secrets come
“from Jesus Christ” (Rev. 1:5). Johanan describes three attributes of
Christ (“faithful witness,” “firstborn from the dead,” and “ruler of
the kings of the earth” [verse 5]) that are related to three actions
(*him who loves us,” *“has freed us,” and “has made us to be a king-
dom” [verse 6]).

The three attributes of Yeshua allude to the three main stages of
salvation: (1) His incarnation, as a witness for God among humanity;
(2) His death, which saves us, and His resurrection; and finally
(3) His royalty, which guarantees our citizenship in His kingdom.

The apostle Paul, as he reflected upon the Resurrection, described
the same three stages: “But Christ has indeed been raised from the
dead, the firstfruits of those who have fallen asleep. . . . Then the end
will come, when he hands over the kingdom to God the Father. . . .
For he must reign until he has put all his enemies under his feet”
(1 Cor. 15:20-25). And we have the same thematic progression in
Peter’s address to the crowd at Pentecost (Acts 2:22-25; cf. Acts 7:56).

The whole plan of salvation, as understood by the early Jewish
Christians, serves as a prelude to the prophecy. The God who comes
is none other than the Messiah Himself. But the prophecy holds more
than just the good news of deliverance. We do not wait merely for
an event, but also for a person whom we love and whom we know,
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and who loves and knows us. This personal relationship makes the
wait all the more intense.

The first prophecy the Apocalypse presents is that of the
Messiah’s coming. The book depicts the Messiah as He was in the
book of Daniel: “He is coming with the clouds” (Rev. 1:7; cf. Dan.
7:13). The expression seems far-fetched and has at times elicited
smiles and even sneers. Some have thought it well to interpret it in
a spiritual sense, as God inhabiting one’s heart and soul. Others have
understood it as being little more than mythology. Yet clearly the
prophet has in mind something quite real as he goes on to state:
“Every eye will see him, even those who pierced him” (Rev. 1:7).
The text here refers to a prophecy pronounced by Zechariah: “They
will look on me, the one they have pierced, and they will mourn for
him as one mourns for an only child, and grieve bitterly for him as
one grieves for a firstborn son. On that day the weeping in Jerusalem
will be great, like the weeping of Hadad Rimmon in the plain of
Megiddo” (Zech. 12:10, 11).

The allusion to Zechariah evokes the idea and imagery of weep-
ing and mourning. Facing “a kingdom and priests” (Rev. 1:6), those
who passionately wait for the coming of the Messiah from above,
Yohanan sets up another camp—*the kings of the earth,” who rely
only on immediate and tangible earthly powers. It includes not only
the Romans who drove in the nails and saw Him die with their own
eyes, but also those who indirectly contributed to His death: the
priests jealous of His popularity; the “Christian” disciples who cow-
ardly kept silent; and ultimately the whole crowd of men and women
who, through the ages, have in one way or another participated in
His murder. Yohanan predicts that they will be disappointed. Instead
of becoming kings and inheriting eternal life, they will mourn for
Him, not because He will actually die, but because at His coming
they will then realize the extent of their misjudgment. Scripture com-
pares their sorrow with that deep emotion we have when a loved one
dies. It is indeed an ironic note. The one they had wished dead—the
one they actually murdered—they now mourn even though they will
see with their own eyes that He is no longer dead.

A liturgical response confirms that the Messiah will return: “So
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shall it be! Amen” (verse 7). The words seem to proceed directly
from the mouth of the pierced, and it is He who now speaks: “‘l am
the Alpha and the Omega,’ says the Lord God, ‘who is, and who
was, and who is to come, the Almighty’” (verse 8). He is the “Lord
God,” the YHWH Elohim of Creation (Gen. 2), the God of both
the beginning and end of time; “the Alpha and the Omega” (the first
and the last letter of the Greek alphabet); the one “who is, and who
was” and especially the one “who is to come”; and “the Almighty,”
the El Shaddai.

This last name is one of the most ancient names for God in the
Hebrew tradition. Israel would come to remember Him, the God of
the patriarchs, as the God of promises and blessings (Gen. 28:3; 35:11).

Shabbat

Yohanan receives his vision on the “Lord’s Day” (Rev. 1:10).
Most Christian readers think immediately of Sunday, forgetting that
the writer is Jewish, nourished by the Hebrew Scriptures and steeped
in the tradition of his ancestors. Moreover, history does not begin to
refer to the “Lord’s Day” as Sunday until the second century C.E.
Thus it is more plausible to think of the “Lord’s Day” as the Sabbath
day, also called a day “to the Lord” in the Hebrew Scriptures (Ex.
20:10; Deut. 5:14). Moreover, the frequent use of the number 7 in
the Apocalypse justifies our allusion to the Sabbath day as the open-
ing festival of the book. Furthermore, the Sabbath introduces the
yearly cycle of festivals outlined in Leviticus 23: “There are six days
when you may work, but the seventh day is a Sabbath of rest, a day
of sacred assembly. You are not to do any work; wherever you live,
it is a Sabbath to the Lord” (Lev. 23:3).

According to biblical tradition, the Sabbath was the first festival
of God that humanity observed (Gen. 2:1-3). It was also the only
day God sanctified before He gave the commandments at Sinai (Ex.
16:23, 29), and the only day that does not depend on the seasons,
the movements of an astronomical body, or any historical event.
Thus it is perfectly natural to begin with the Sabbath.

It is likewise highly probable that Yohanan is alluding to the
other “Day of the Lord,” the Yom YHWH of the ancient Hebrew
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prophets (Isa. 13:9-13; Eze. 30:1-5; Joel 2:1-11; Amos 5:18-20;
Zeph. 1:14-18; etc.), the day of judgment and the day of His com-
ing at the end of times. The eschatological context of our passage
confirms such an interpretation.

In other words, Yohanan received his vision about the day of the
Lord (day of the final judgment and of the Parousia) during the
Sabbath day (the other day of the Lord). That the prophet has asso-
ciated the two days is not unusual. The Sabbath has always had es-
chatological overtones in the Bible (Isa. 58:14; 61:1-3), as well as in
Jewish tradition, which understands the Sabbath as the sign of the
day of deliverance and “the foretaste of the World-to-come.”*

Suddenly Yohanan hears a loud voice behind him (Rev. 1:10).
Hebrew thought situates the past “before” one’s eyes, because it is
spread out in front of our perception, while the future is yet to hap-
pen and consequently comes from behind us.2 Thus by implication
the loud voice represents the future.

For Yohanan, the voice sounds near, familiar. It is the voice of the
Messiah he knew personally and whom he loved, the voice of the res-
urrected Yeshua of the present. But it is also a voice that arrives from
far away, from the future—the voice of the God who is coming.

! Midrash Rabbah, Genesis 17. 5.

2 The Hebrew word gedem, meaning “before,” designates what has already taken place,
the past; the Hebrew word ahar, meaning “behind,” indicates what comes after, the future.
In contrast, modern Westerners tend to see the past as behind and the future as ahead. On
this notion, see Thorleif Boman, Hebrew Thought Compared With Greek (New York: reprint
1970), pp. 149, 150.
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STORMS

ohanan now sketches a portrait that depicts Yeshua (Jesus)

as having a dual identity. The Yeshua of the prophet’s vi-

sion resembles an ordinary “son of man,” like the Yeshua

of the Gospels,* a being of flesh and blood dwelling
among the men and women of that time. But He alse has the char-
acteristics of the glorious “Son of man™ of Daniel, who, with His
woolen hair (Dan. 7:9) and fiery eyes (Dan. 10:6), participates in the
final judgment and returns upon the clouds to inaugurate the king-
dom of God (Dan. 7:13).

We thus encounter both the God who 1s near, present on a per-
<onal level in the flesh of Yeshua the Messiah, and the God who is
far off, the God of future glory. When He addresses Yohanan, the
prophet falls at His feet “as though dead.” But this God also reas-
sures: “Do not be afraid” (Rev. 1:17).

[t is this tension between the future God who comes and the pres-
ent God who is that kindles hope within us. Without the certainty of
1 hereafter beyond the anguish of the present, we would have no rea-
son to wait. And without the daily surge of hope Pl'll‘ldl]ﬁﬁd by a re-
newed encounter with God, we would have no desire to wait. Hope
the present and of the future.

The first series of visions reflects this tension. We hear al'fﬂut the
fuithful martyr and the unfaithful oppressor. God both praises ahnd
judges the history of the church. Rain has two faces—it 1s bndt hu
blessing and a curse, a shower of life and a storm of death—and the

church has two faces as well.

requires the categones of both

* Matt 8:20: 10:23; 17:9; Luke 7:34; John 6:33, tc.
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CHAPTER |

OPEN LETTER TO THE
CHURCHES

(Revelation 1:11-3:22)

Pessah

t 15 no coincidence that the introductory vision of the seven

churches transports us into the midst of candelabras, It would have

reminded the reader of how the Temple candelabra had become

just another item of booty taken after the Roman army destroyed
the Temple in 70 C.E., a fact attested by its presence on the relief
on Titus's arch celebrating his victory over Jerusalem. The imagery
of the vision means that the end of the Temple does not have to
imply the end of humanity’s relationship with God. The candelabra
that had apparently disappeared into the Rooman treasury was still
present in the seven churches, and in their midst walks the God of
heaven. He has not left His people to fend for themselves or to en-
dure the tortuous course of history without Him. God 1s stll with
His people as the shekinah was with Israel: “I will walk among you”
(Lev. 26:12). Yeshua's last words betore His ascension held the same
promise: “And surely | am with you always, to the very end of the
age™ (Matt. 28:20). It was the shekinah, the fiery cloud, that guided
the Exodus (cf. the burning bush in Exodus 3). Likewise, it is the
presence of the Son of man, with eyes hke “blazing fire” (Rev.
1:14), a face “like the sun shining in all its brilliance™ (verse 16), and
feet “like bronze glowing in a furnace” (verse 15), who perpetuates
the light of the candelabras and guides the course of the people. This
vision of the golden-clad Son of man melts into the brilliant glow of
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the candelabras in a flash of light pointing to the gleam of the future
golden Jerusalem.

After the Sabbath, the Apocalypse now proclaims the message of
Passover through an allusion to the death and resurrection of Yeshua
(verse 18)' and to the shekinah in the midst of the people. Passover
is the festival that directly follows the Sabbath in Leviticus 23 (verses
4-14) and 1s the first festival of the Jewish vearly calendar (Ex. 12:2),
Indeed, Passover commemorates the Exodus and the creation of
Israel. But it entails more than a day of remembrance—it speaks of
Messianic hope, The sacnifice of the lamb symbolizes the pessah, the
angel “passing over” the households set apart by blood, and renews
the hope of deliverance to come (verses 7, 13). The prohibition to
break the bones alludes to the Resurrection.* The eating of unleav-
ened bread, matzah, reminds us of the nomadic origins of a people
whose sole hope lay in the Promised Land (verse 11). Even the
Jewish liturgy, the haggadah, repeats from generation to generation
[srael’s profound sigh, “Next year in Jerusalem” (leshanah habaah
birushalayim). Likewise, in Christian tradition, the Communion serv-
icc—the Euchanst, commemorative of the Lord’s last Pessah—re-
peats the same liturgical formulas with the promise 1 tell you the
truth, I will not drink again of the fruit of the vine until that day
when I drink it anew in the kingdom of God" (Mark 14:25), a
promise that the apostle Paul would later understand in an eschato-
logical sense: “For whenever you cat this bread and drink this cup,
you proclaim the Lord's death until he comes™ (1 Cor. 11:26). It is
also noteworthy that the ancient Christian eucharistic liturgy con-
cluded with the Aramaic greeting Marana tha, “Come, O Lord,” tes-
tifying to the hope of the early Christians.?

The Seven Churches

The tension between the future and the present lies at the very
core of the prophetic vision and is the key to our understanding it.
The prophet sees “what is now and what will take place later” (Rev.
1:19). We must read the message to the churches contemporary to
Yohanan also in a prophetic perspective—as a message to the
churches to come. The passage already hints at this type of interpre-
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ration. It compares the seven churches to seven stars, held 1in the Son
of man's right hand (verses 16, 20). The ancients believed thar the
stars directed human destiny, thus the popularity of astrology, espe-
cially in Mesopotamia, as a means predicting the future. The authors
of the Bible were well aware of such beliefs, as attested in the book
of Job: “Can you bind the beaunful Pleiades? Can you loose the cords
of Orion? Can you bring forth the constellations in their seasons or
lead out the Bear with its cubs? Do you know the laws of the heav-
ens? Can you set up God's dominion over the earth?” (Job 38:31-33).
Later Judaism believed that every person had a celestial body, a maz-
zal, i.e., a particular star that presided over his or her destiny.*

God’s holding the stars in His hands amounts to His controlling
their destiny. In speaking of his God as the God of the heavens, Daniel
made the same point to the Babylonian astrologers: his God was the
deity who controlled the stars, thus human destiny.” Going beyond the
churches of his time, Yohanan alludes to those of the future. Indeed,
their very number, seven, confirms such an interpretation.

From the most remote times the number 7 has had symbolic
value. The Sumernans, Babylonians, Canaanites, and [sraelites’ re-
garded the number 7 as the symbol of totality and perfection. Dunng
the intertestamental period, under the influence of Pythagoras {fifth
century B.C.E.), number symbolism, especially of the number 7,
was very popular.” The Apocalypse makes extensive use of number
symbolism, including the number 7. The number 7 occurs 88 tumes
in the New Testament. Fifty-six of them appear in the Apocalypse:
seven candelabras, seven stars, seven seals, seven spirits, seven angels,
seven plagues, seven horns, seven mountains, etc. In its very struc-
ture, Yohanan molded it around the number 7.

We should not take the seven churches on a strictly literal level.
Indeed, their number hardly reflects the actual count of Asian
churches, which were far more numerous. The Apocalypse does not
include the two churches of Colossae and Hierapolis, both men-
tioned in the New Testament.* Indeed, the seven churches of the
Apocalypse represent the church as a whole, an interpretation at-
tested by a third-century C.E. manuscript.” The concluding state-
ment of each letter, “He who has an ear, let him hear what the Spirit
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says to the churches,”" seems to address a larger audience. The let-
ters speak to all the churches, and anyone may benefit from their
content, a point explicitly brought out in the fourth letter to
Thyatira. It contains the phrase “all the churches” (Rev. 2:23).

The seven churches were chosen not only as part of the
prophet’s familiar surroundings (he’d been there and knew them),
but also for their symbolic meaning. Extracting prophecy from a ge-
ographical location was commeon practice in Israel. Micah wove his
whole vision of the future around the names of Palestinian cities "
Likewise, [Daniel used the geographical and strategic situations of the
north and south to express his prophetic vision.” Even the sequen-
tial order of the churches follows a certain geography—the route of
a traveler."

As we progress from one letter to another, we notice Yeshua's
presence growing more intimate with each letter:

1. Ephesus: “him who . . . walks among the seven golden lamp-
stands” (Fev, 2:1).

2. Smyma: "him who . . . died and came to life again” (verse 8).

3. Pergamnurmn: "“Repent therefore! Otherwise, I will soon come
to you and will fight against them” (verse 16).

4. Thyaara: “Only hold on to what you have until I come”
(verse 25).

5. Sardis: “If you do not wake up, | will come like a thief”
(Rev. 3:3).

6. Philadelphia: “1 am coming soon” (verse 11).

7. Laodicea: "I stand at the door” (verse 20).

But it is only by penctrating to the very heart of the letters that
we may grasp the prophetic intention. And indeed, the Christian
scene 15 not rosy. Instead, Chnstianity finds itself in the midst of
crises and storms as the curtain lifts on a revelation of complex and
troubling details.

As we read the letters we will note their prophetic overtones as
well as their pastoral message. As pointed out earlier, the letters to the
seven churches concemn both the churches contemporary to Yohanan
(preterist interpretation) as well as anyone equipped with ears to
“hear what the Spint says to the churches” (idealist or symbolic in-
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terpretation). And now as we enter the third millennium, we find
ourselves on the tar honzon of the prophetic series. In addinion to the
pretenst and idealist interpretations, a prophetic interpretation—one
chat we may check against actual events—is ever more relevant,

Ephesus

From the island of Patmos, the first stop is Ephesus, one of the
most important ports of the ame. Sailors could see 1ts lights far out
1t sea. It is no coincidence that Ephesus represents the first church,
the first candelabra. Yohanan begins his cycle of letters with an allu-
sion to the Garden of Eden, just as Daniel had done in his introduc-
tion to the first kingdom, Babylon:" “To him who overcomes, [ will
give the right to eat from the tree of life, which is in the paradise of
God" (Rev. 2:7).

Ephesus 1s indeed the first love, its name in Greek meaning “de-
sirable.” The passion 1s still alive, and the memory 15 fresh (Rev. 2:5).
It is the church of the apostles (verse 2) and also the ch urch of the
first pagan conversions. Former pagans must acknowledge with hu-
mility where they have come from (verse 5). Paul sinularly warned
the pagans in Rome (Rom. 11:18). For the Chnstians of Ephesus—
the place of the goddess Artemis, the famous “Diana of the
Ephe.ﬁizns" (Acts 19:28, KJV)—this call is significant. Ephesians were
well known for their superstition, and they had a prominent amulet
The crime rate of Ephesus had reached the point that the

Heraclitus allegedly wept over it and afterward carned
" Ephesus is thus the church

business.

philosopher
the title of the “weeping philosopher.

of beginnings. ¥ : | _
Yet, while still embedded in 1ts spiritual source, it is on 1ts way to
ing of its “him who holds the

perdition. Already the nervous paciils &5 :
seven stars” hints to the danger of the situation (Rev. 2:1). Peter uses

the same verb ﬁpc-npam} to describe the wnrr?edqht:hnvinrl of Satan at
bay."" Ephesus’ problem lies in the fact that its h_rc has dli:ed and has
not been rekindled: *You have forsaken your first love  (verse ‘4]-
“Repent and do the things you did at fist” (verse 5). These “first

deeds” allude to the teshuvah, the prophetic call for repentance. The
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I will come to you and remove your lampstand” (verse 5). The first
church’s purity does not guarantee it from losing its light. The fact
that God established the church Himself does not absolve 1t from its
future deeds. The church is apt to stumble. It may even fall and
knock over its candelabra and extinguish its light, a point that we
need to ponder. The risks of error and failure ever remain. We can-
not equate the church with God. It 1s not enough to be a church
member to be saved: "Even within the church, there is no salvarion.”

Yet the letter does not linger on threats. In spite of its errors, the
church maintains a certain spiritual integrity. It hates “the practices
of the Micolaitans™ (verse 6), an attitude all the more virtuous since
God also shares it: “which 1 also hate.”

The evil that threatens the first Christians recalls the fate of the
Nicolaitans. An early church tradition considered them tollowers of
the Nicolas mentioned in Acts 6:5. Whoever they were, the
Nicolaitans were, according to the Church Fathers, well known for
their depraviry.” A distortion of Paul’s new stand on grace and law
had led them to reject all the principles of the Torah. By the grace
of Yeshua the Messiah, they set themselves free from the Torah and
tell into debauchery.

They based their ideas on the dualistic view prevalent among the
gnostic Chnstians of their time.” They despised the human body
and, in fact, anything belonging to the physical creation, as basely
material and evil while regarding the spint as pure, good, and divine.
One could therefore dispose of one's body at will, torture it, or grat-
ify it, while remaining pure in spirit. Dualism ties the body to the
domain of the law and rejects it, while the soul, connected to the
domain of grace, is upheld.

According to the prophetic testimony of the first letter, the first
seeds of apostasy must have emerged out of the devaluation of both
Torah and physical creation. But the conclusion of the letter de-
clares: “To him who overcomes, 1 will give the right to eat from the
tree of life” (Rev. 2:7). On the one hand, it affirms the physical act
of eating and thus creation'—a response to the dualists who cared

only about the spiritual and despised physical life and creation. On
the other hand, “the tree of life” (ets hayyim) upholds the Torah, of
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which it has become a classic symbol since both biblical imes" and
later Jewish tradinion.™ It even came to designate the wooden rollers
holding the parchment Torah scroll.

Smyrna

Our second stop takes us to Smyrna, 40 miles from Ephesus.
Known as a commercial city of striking beauty, it was one of the rare
cities of annquity to have undergone extensive planmng, and later,
reconstruction, The Greeks built it in 1000 B.C.E., then the Lydians
destroyed 1t in 600 B.C.E. Later Lysimachus, one Alexander the
Great's generals, reconstructed it (200 B.C.E.). The city was literally
“resurrected” from the ruins. It is thus no coincidence that the
themes of death and resurrection permeate the letter to the church
of Smyrna. The author of the letter introduces himself as “him who
.. . died and came to life again™ (verse B). The recipients of the let-
ter are bound for death, yet are promused life (verses 10, 11). The
very name, Smyrna, has been popularly associated with the word
“myrrh,"” the balm of death.

Beyond the allusions to the city's fate, the letter to Smyrmna
evokes the persecution endured by the Christian martyrs. In addition
to the threat of death, the Chnstians of Smyma struggled with
poverty. The Christianity of Smyma hardly reflects the crimson
robes and jeweled crowns of later Christendom. It is still the tme
when to be a Chnistian did not imply success and fame. Chrnistians,
for the most part, came from the poor of the city and endured the
hostility of the pagan masses.

The fate of the church of Smyrna is one of persecution. People
suspected Chnistians of the most outrageous crimes. The pagans as-
soclated the rite of Communion with cannibalism, during which
they believed that Christians drank blood and ate human flesh. Non-
Christians also viewed the agapes, celebrations of Chnistian fellow-
ship, as orgies of debauchery. Because God was invisible, Christians
faced charges of atheism. The state suspected them because of their
refusal o pledge allegiance to the emperor as Lord. Some even ac-
cused them of having foretold the end of the world by fire, a charge
later exploited by the emperor Nero. Many despised Chnistians be-
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cause they identified them as Jews, a religion considered backward
and remote.

The Jewish situation was just as miserable. Jews who proclaimed
a Messiah were suspect from without and from within. Internal di-
vision as to the Messiah’s validity tore the Jewish community apart,
as we see in the case of Saul of Tarsus, later known as Paul®' The
letter to Smyma reproaches them for their calumny and questions
the authenticity of their Jewishness: “those who say they are Jews"
(verse 9). The allusion to Jewishness hints to the fact that the early
Chnstians still considered themselves Jews. Today we would accuse
our fellow believers of not living up to their “Christianity,” and call
their gathening place a “church of Satan.” The Chnstians of Smyrna
were closer to the Jewish community than to their pagan counter-
parts. Christian anti-Semitism had not yet ignited. Thrown in jail
and tortured by the pagans, suspected by their Jewish brothers and
sisters, the early Christians were left to their own wretchedness.

The persecution reached alarming proportions under the reign
of Diocletian, the historical era of martyrdom. In an edict (303 C.E)
the emperor ordered the Chnstian communities dissolved, their
churches demolished, and their books burned.® Numerous
Chnstians died for their beliefs. Many found themselves reduced to
slavery. A number of the church’s revered saints date from that
epoch: Saint Sebastian, who died pierced by a hundred arrows while
tied to a tree; Saint Ceall, parron of sacred music; and Saint Agnes,
burned at the stake. The last wave of persecutions lasted until 311.
In 313 the emperor Constantine released an edict that established
Chnstianity as an ofhcial religion.

Interestingly, the time of persecution lasted a total of 10 years, as
predicted by the letter (one day equals one year, according to
prophetic calculations).” But the language is also symbolic. In the
Jewish and biblical traditions, the number 10 came to symbolize the
idea of test or trial. For example, we remember Daniel’s 10-day tnal
(Dan, 1:14, 15). The Jewish calendar retained the symbolism. Ten
days of trial separate Rosh Hashanah, the Feast of Trumpets, from
Kippur, the Day of Atonement, during which Jews prepare for the
great day of judgment. The Mishnah cmploys the same language
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when speaking of the 10 generations from Adam to Noah, and from
Noah to Abraham; the 10 ordeals endured by Abraham; and the 10
plagues in Egypt, concluding that, indeed, the number 10 is the
symbol of trial and testing.”* But it is merely a test, which by defini-
tion implies reward. Fatllure and death shall not have the last word,
and hope exists. God has reserved the crown of victory (stephanos)
for the martyrs of faith (Rev, 2:10),

Irony permeates the passage: vanquished by the gladiator's
sword, the Chnstians nevertheless receive the crown of victory.
They have died, yet they have the “crown of life,” an image often
reproduced on the sepulchers of Greco-Roman antiquity to sym-
bolize victory over death.”™ It was, however, no allusion to the im-
mortality of the soul, a notion cherished by the Greek mind and one
that would later infiltrate the Judeo-Christian tradition. The next
verse further specitfies that the martyrs “will not be hurt at all by the
second death™ (verse 11), an expression found only in the
Apocalypse.™ Rabbinical literature and the Targum, however, sup-
port the concept.” In all these passages, the “second death™ consists
of the final death of the wicked, without hope of resurrection. A
later passage of the Apocalypse (Rev. 20:6) speaks of two resurrec-
tions. The first belongs to the just, at the coming of the Messiah. The
second involves the wicked. Only the first resurrection results in
eternal life. The second, on the other hand, leads to eternal death.
Evervbody shall endure the first death, but only the wicked shall
know the second death.™

To exempt the martyrs of Smyrna from the second death is to as-
sure them of a true resurrection that leads to eternal life. For the
Bible, deliverance from death does not affect merely the soul, but the
whole flesh and blood individual, denying any dualistic assumptions.

Pergamurm

Our voyage continues northward 30 miles from SIII}Frn:]- The
city of Pergamum welcomes us in all its grandeur and majesty—a
city on a hill—thus its name, “citadel” or “glonous city.” Situated
somewhat outside of the main commercial routes of Asia, the city of
Pergamum remained nonetheless the greatest city of Asia Minor.
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The Greck geographer Strabo (about 63 B.C.E. to about 21 C.E)
called it the “illustrious city,” and the Roman histonan Pliny the
Elder (23-79 C.E.) considered it the “most famous city of Asia.” A
political center, Pergamum was renowned as a cultural and religious
hub as well. It was in Pergamum that parchment was first manufac-
tured. Shelving 200,000 rolls of parchment, the library of Pergamum
rivaled that of Alexandria. The city was also famous for its religious
life. Its hospitals and temples of healing in honor of the god Asclepias
attracted thousands of pilgrims from around the world, as testified by
the archeological finds of a wide range of currencies.

The arty of Pergamum reflects the situation of the third peniod of
church history. In contrast with its predecessors, the church of
Pergamum exhibits grear success and glory. The Chnstians of
Pergamum are respectable citizens. The era of martyrdom has ended,
References to those miserable times occur in the past tense: “even in
the days of Antipas, my faithful witness, who was put to death in your
ciry” (Rev. 2:13). The time is one of prosperity and of comfort.

But Pergamum does have problems. The letter denounces a
practice rerminiscent of the dealings of Balaam, the prophet respon-
sible for leading the people of Israel into syncretism * Balaam, whose
name means “to devour the people,” recognized that compromise
was the best way to “devour” or neutralize the chosen people.
Introducing them to foreign cultural elements did more harm to the
people of Israel than persecution or death. Compromise with evil
can be more dangerous than pure evil. It is easier to identify the
enemy while they are still outside the ramparts than when they have
infiltrated the secret chambers of the city. Such was the situation
with the church of Pergamum. Paganism and error mingled with
truth. Since Ephesus, the church had strayed greatly. The
Nicolaitans, once hated by the church, now preach within its walls:
“You also have those who hold to the teaching of the Nicolaitans”
(verse 15). Both Balaam, “who devours the people,” and the
Nicolaitans, a name that was the Greek equivalent of Balaam and
signifying *‘the conqueror of the people,” now ravage the church.

History confirms this tendency to compromise. To strengthen its
political status, the church adopted an auitude of flexibilicy and
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openness, molding itself around the political power elite. Imperial
decrees promulgated at that time retlect the church’s art of compro-
mise. For example, Sunday, the Roman day of the sun, came to re-
place Saturday as the God-given Sabbath day. ™

The pmphet Damel had already pointed out this tendency to
conpromise in the visions of the statue and of the four beasts. The
vision of the statue ([Damel 2) represented the church by both clay,
symbolizing the rehigious dimension, and iron, symbolizing political
power.” In the vision of the four beasts a horn—political power—
bearing human features—spiritual dimension—stood for the church.”

The same call for repentance we heard in Smyrna the angel now
repeats here. The double-edged sword in the mouth of the Son of
man (Rev, 2:16) represents the word of 2 God who judges, separat-
ing truth from error (cf. Isa. 49:2). The reward of the just, the "hid-
den manna,” and the “white stone” (Rev. 2:17), likewise allude to
a judgment context. The manna evokes the Exodus and the per-
spective of the Promised Land. This bread fallen from heaven be-
comes the sign of hope.” According to an old Jewish legend, dunng
the destruction of the Temple (sixth century B.C.E.) the prophet
Jeremiah hid the pot of manna kept in the holy ark.* Only in the
time of the Messiah would anyone find the pot of manna and again
eat it as food.” According to this legend, only the end of time would
reveal the identity of the selected few to be saved. In the meantme,
it is impossible to determine who are saved and who are not.

The same lesson is engraved on the white stone bearing a "new
name” (verse 17). The white stone alludes to Roman judicial pro-
ceedings that used black and white stones to indicate the verdict.
White signified acquittal, and black condemnation. To receive a
white stone means then to be acquitted. As for the "new name,” it
represents the act of re-creation from above, the sign of a new be-
ginning and of a new destiny. In this way, Abram became Abraham,
bearing the promise of a generous offspring,” and Jacob I:u:-:a_me
Israel, with the responsibility to wrestle with God.” GEGETEP]_"_CQI
locations acquire new names: Jerusalem receives the new appellation
of “The Lord our righteousness” in virtue of God's eternal presence

among His people.” In the same manner, the chosen of Pergamum
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receive a new name “known only to him who receives it” (verse
17). The Bible and Jewish tradition speak of God's name as unutter-
able and incomprehensible.™ This is in fact the interpretation given
in a later letter: I will write on him [who overcomes| the name of
my God and the name of the city of my God” (Rev. 3:12). This
“new name” is the very name of God and, by extension, the name
of the new Jerusalem that God would bring from heaven (verse 12),
This associavon of the name of Jerusalem with the name of God
Himself already appears in the book of Jeremiah, in which the
prophet gives a new name to the city, “The Lord our righteousness”
(Jer. 33:16). On the basis of this verse the Talmud and the Midrash
will later elaborate and associate Jerusalem and the Messiah, “for they
both carry the name of the Holy Blessed Be He.”* Likewise the
Midrash notices that “just as [God] calls the Messiah with His own
name, He wall also call Jerusalem with His own name.”* We find
the same concept at the very heart of the Apocalypse. The chosen
few, the 144,000 citizens of the New Jerusalem, receive a name
identified with that of God (Rev. 14:1; cf. 22:4).

In the introduction to the letter the faithful were those who re-
membered the name of God. Then, in its conclusion, the chosen of
Pergamum receive the name of God as their own (Rev. 2:17).
Israel’s responsibility is to bear His name, because His people are the
sign of the invisable God. The menton of Antipas, meaning “him
who represents the father,” had already alluded to this. The mission
of the son is to carry the name of his father and to represent him in
his absence. This 15 why this name is known only to those who re-
ceive it. Likewise, if the elect of Pergamum are the only ones who
know the name of God recorded on the white stone, it is because of
their personal relationship with Him. At the time represented by
Pergamum the visible church begins to lose its identity and its mis-
sion as the bearer of God's name, J

Thyatira

QOur attention has now shifted to the east, 40 miles from
Pergamum. Thyatira is quite an insignificant city in contrast o
Ephesus and Pergamum. Phiny calls it a "mediocre city.” Yet, this
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letcer holds the most brazen accusations (Rev. 2:20-27), and very
few comphments (verse 19),

Already evil had infiltrated Pergamum. The situation worsens
with Thyatira. Evil now permeates every area of the church, The
angel depicted the heresy in Pergamum through the symbol of
Balaam, whose influence had remained external to the church. In
the church of Thyatira, however, evil reigns, embodied by Queen
Jezebel (verse 2()). Jezebel was the wife of Ahab, king of Israel.
Originally from Phenicia and daughter of Ethbaal, king of the
Sidonians (1 Kings 16:31), priest of Baal and Astarte,” she single-
handedly led the king and the people of Israel into Baal worship.
Personally supporting 450 prophets of Baal, she is also known for her
bitter hatred of the prophet Elijah and of anyone else who remained
taithtul to YHWH. Her influence continued through the rule of her
sons and then her daughter, Athahah.*

The reign of Jezebel is charactenistic of the church of Thyatra.
Heresy has become official and coinades with the church’s power
elite. The church has now established itself as a polincal power and
clad 1tself with robes of royalty. And indeed, the city of Thyatira was
renowned for its purple dyes, the color of royalty* and of priesthood.®
We remember Lydia of Thyatira, who worked in the dye business.*

But the city of Thyatira also had a reputation for its worship of
the god Tyrimnos (god of the sun), which later developed into the
cult of the Roman emperor. Ironically, the author of the letter pres-
ents Himself in an aura of resplendent brightness, eves like “blazing
fire,” feet like burnished bronze, thus outshining the sun-god and
denouncing its presumptuous pride. The symbolic Jezebel usurps
God’s authority as the church makes decisions that are God's alone.

The letter mentions “all the churches” (Rev. 21:23). Often
God's witnesses forget whom they represent and replace the object
of their testimony with their own selves. It is a risk faced by all reli-
- gions and all prophets. People may substitute their own voices for
God’s. Traditions and institutions may prevail over the truth that
onginated them. When human beings and institutions take the place
of God and truth, the result is always the same: intolerance and per-
sccution. Such became the characteristics of the church of Thyatira,
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the church of the medieval era, officially instituted in 538 C.E, after
the last Anan threat,” and dismantled 1n 1563, with the Council of
Trent. It was the church of the Inquisition and of the Crusades.
MNever has human history witnessed such prolonged and consistent
persecutions. One understands the anger of the Son of God as He
brings a judgment of intense suffering (verse 22), The church shall
pay dearly for its intolerance.

We must, however, note that God does not direct His wrath
against the men and women of Thyatira but at the church as 2
human institution. Even within the church of Thyatira countless
men and women remained faithful and did not know “Satan’s so-
called deep secrets” (verse 24). This expression echoes a similar one
about God: “the deep things of God” (1 Cor. 2:10), characterizing
those who put their trust in the Spirit of God rather than in “men’s
wisdom” (verse 5). As in the times of the original Jezebel, they have
not “bowed down” to the new Jezebel's will (1 Kings 19:18), but
have remained faithful to their God. The letter acknowledges these
exceptions and praises them profusely. It also mentions four virtues;
love, faith, service, and perseverance (Rev. 2:19). The church of
Thyatira is also the church of Francis of Assisi (1182-1226) and of
the French King Louis (called the Saint), who founded some of the
first schools, hospitals, and universities, It 1s a time of change and of
reformation. We remember Peter Waldo (1140-1217) in Italy, John
Wychiffe (1320-1384) in England, and John Huss (1369-1415) in
Bohemia. Then came Martin Luther (1483-1546) in Germany. The
angel encourages all these men, all these movements: “Only hold on
to what you have until [ come” (verse 25).

The Apocalypse holds out the eschatological hope as the ultimate
comfort and reward. It first represents the gift of “authority over the
nations” (verse 26}, a promise denved from Psalm 2:8. 9 which
announces the Messianic era. According to the ancient rabbis, that
would be the coming of “the Messiah son of David.”* Since the Jet-
ter to this church depicts a human attempt to usurp God's authorty,
we need to be reminded whao alone has ultimate power.

The hope of the Second Coming is also the gift of “the morm-
ing star” (Rev. 2:28), an allusion to Numbers 24:17 (*a star will
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come out of Jacob™), a passage traditionally interpreted in Judaism as
referring to the Messiah: “"Numbers 24:17, | see him: this applies to
the King Messiah, "a star shall come out of Jacob,’ the star from the
dark . . . this is the star of the Messiah.”*" This last promise encour-
aged all those who struggled during the Dark Ages and longed for a

new dawn.

Sardis

Forty miles to the south of Thyatira, the town of Sardis stretches
out on two levels, thus the plural form of its name (Sarders in Greek).
Orniginally the city was built on a plateau, but in the course of its de-
velopment it flowed into the lower valleys and slopes. The topogra-
phy of Sardis testifies to its decadence. Sardis is the perfect example
of the contrast between a glorious past and a wretched present. At
the time of Yohanan's exile, Sardis’s glorious past was history. Five
centuries earlier it stood among the most prestigious cities of the
world. The wealthy Croesus had been its last king (reigned 560-546
B.C.E.). Then it fell into the hands of Cyrus. When his army ap-
proached the summit of the plateau, they found the city doors open
and unguarded. Distracted by his wealth, Croesus had not prepared
for war. The city of Sardis soon withered away to a dusty monument
of the past, reminding its dwindhing people of the painful price of
their lack of vigilance.

The tragedy of the city’s history now inspires the letter's exhor-
tations: “Remember, therefore, what you have received and heard;
obey it, and repent” (Rev. 3:3). The whole letter appeals to the
church to return to a past of true and authentic faith.

The author of the letter now introduces Himself—as He had
‘o the church of Ephesus—as “him who holds the
verse 1: cf, Rev. 2:1). Sardis, like Ephesus, is the
g. In spite of all the accusations

“have” something to their credit.

done in the letter
. . . seven stars’ |
only church that “has™ somethin
against them, the two churches still .
The same Greek word alla ("but,” Rev. 2:6; “yet,” Rev. 3:4) intro-
duces the praise, the “have' within the body of reprim_ands. Both
churches receive the promise of life—""the tree of Iife': for Ephesus
(Rev. 2:7) and the “book of life” for Sardis (Rev. 3:5). And both
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partake of the celestial banquet—for Ephesus (Rev. 2:7) the righe
to eat of the tree of life, and for Sardis (Rev. 3:4, 5) mention of
the white garments, an 1mage that evoked the concept of feasts and
celebranion (Eccl. 9:8).

The church of Sardis represents a return of Christianity to its
sources. The church of the Reformation, its people rediscover the
onginal message of the Bible. Minds open as the quest for truth
reignites. The Reformation movement established direct access to the
biblical documents, removing the barriers of priest and tradition.
Scholars encouraged the reading of the Bible in its original languages,
Greek and Hebrew, and began to produce the first Hebrew grammars,

But quickly the dynamism of change solidified into dogma. The
church mtroduced new traditions and creeds. A concern for correct
doctrine prevailed over a personal relationship with God,
Intolerance crept back into church life. The Protestants had their
own Ingusitions. Calvin had scholars such as Michael Servetus
(1511-1553) executed at the stake, while Luther raged against
Catholics and Jews and vowed to exterminate those who chose not
to follow his lead. The victims of the religious wars of Europe were
not only Protestants as church leaders committed more crimes in
God’s name. Both the Protestant and the Catholic churches estab-
lished themselves as pc::w::rﬁﬂ INSCituLions. Furgﬁ'tting the sources of
truth, Protestants fell into the same kinds of mistakes they had cno-
cized in the medieval church.

History 15 bound to repeat itself for those who do not remember.
The church that does not remain vigilant loses its reason for existence.
The city guards have fallen into slumber. “Wake up!” the divine let-
ter urges. "‘Strengthen what remains and is about to die” (Rev. 3:2);
“if you do not wake up, I will come like a thief” (verse 3).

Imperatives thunder throughout the letter to Sardis: “wake up!”
“strengthen,” “remember,” “obey,” “repent.” Such language seeks
to arouse people who, as had the ancient dwellers of Sardis, retreated
into wealth and comfort.

“Yet,” sighs the author of the letter, “a few people in Sardis" re-
main faithful to their beginnings. They have not “soiled their
clothes” (verse 4). A minority endures. The notion of a “remnant”
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permeates the biblical tradition. From Seth, the third son of Adam,
to the builders of the Temple under Ezra and Nehemiah; from the
Fatriarchs Abraham, Isaac, and Jacob to the disciples of Elijah, the
history of God’s covenant with His people is constantly reorganized
around these precious few, this surviving “remnant.”

God made the same promise of a surviving remnant to the
prophet Isaiah, who proclaimed it in the name of one of his sons,
Shear-Jashub (a remnant will return), as a sign to his slumbenng peo-
ple (Isa. 7:3). Yohanan also plays on the name Sardis to convey his
prophetic message through the alliteration “stemson!” (*"Wake up!™).
Within the name of Sardis we can hear the resonant stenson, the pow-
erful outcry to awaken those threatened by the slumber of death.

Philadelphia

Just 40 miles to the east of Sardis, Philadelphia lies scarred by its
tumultuous past of earthquakes. The great volcanic plain that sur-
rounds bears the name Katakaumena (burned earth). Colonists from
Pergamum who wanted to propagate the Greek language and cul-
ture founded the city during the reign of Attalus II (159-138
B.C.E.). The city of Philadelphia (“brotherly love™) owes its name
to the great love of the king for his brother Eumenes II. Yet it bore
other names as well. In gratitude to Tiberius (Roman emperor from
14 to 37 C.E.), who aided its reconstruction after devastating earth-
quakes, it adopted the name of Neo-Caesarea (new city of Caesar),
then changed it again to Flavia in gratitude to the later emperor
(Flavius) Vespasian (ruling from 69-79 C.E.). The letter to the
church of Philadelphia reflects its tormented past. Again, prophecy
takes over historical detail to illustrate its message. Like the cty of
Philadelphia, colonists have founded the prophetic church of
Philadelphia. The church of Philadelphia is the church of missions,
expanding beyond the European frontier to Africa and the Americas
(end of the eighteenth century to the beginning of the ninet:rf:m_h).
A renewal of its spirit and the enthusiasm and the zeal of the begin-
ning characterize the spirit of its Christianity: “1 know that you have
little strength, yer you have kept my word and have not denied my
name” (Rev, 3:8).
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The elect of Philadelphia walk in the steps of the remnant of
Sardis. They too have kept the word. But the church of Philadelphia
is in a better condition. Although it has a nghteous remnant, the let-
ter to Sardis calls for “strengthening” what remains of the word. But
the letter to Philadelphia has only praise for the endurance of those
who have “kept” (verses 8, 10) the word. The situation in
Philadelphia has progressed beyond that of Sardis. What believers in
Sardis only dreamed of now becomes reality in Philadelphia. In
Sardis the coming of the Messiah might be like that of a thief; one
does not wait, let alone long for, the arnval of a thief. The letter to
Philadelphia, though, mentions the Messiah's return without a neg-
ative tone, and the wording suggests that believers await it with im-
patience: | am coming soon’ (verse 11).

The church of Philadelphia 1s a time of revival between God and
His people. Even the church’s enemies will acknowledge its status as
God’s beloved: “I will make them come and fall down at your feet
and acknowledge that | have loved you" (verse 9; cf. Ps. 23:5). We
see the reciprocity between the covenant and the love of God sug-
gested by the echo between the two verbs: “you have kept™” (Rev.
3:10) and 'l will also keep you™ (verse 10). The prophets had already
proclaimed this relationship: “1 will be your God and you will be my
people” (Jer. 7:23). In the Song of Songs it takes on the language of
love: “My lover 1s mine and 1 am his” (S. of Sol. 2:16; cf. S. of Sol.
6:3; 7:10, 11). This relationship of exclusive love resonates in the
church’s very name—Philadelphia, “brotherly love.”

Here again the Apocalypse affirms the eschatological hope: “1 am
coming soon” (Rev. 3:11). The promise made to “him who over-
comes’ reaches beyond the one given to the church of Sardis. It is now
one of everlasting duration in the new kingdom inaugurated by the ar-
rival of the Messiah. I will make [the overcomer| a pillar in the tem-
ple of my God. Never again will he leave it” (verse 12). The “pillar”
conveys already by association the idea of continuation. In the Jewish
world it was customary to erect a pillar as a monument to help re-
member a person beyond his or her death and thus immortalize the in-
dividual in the memory of the living. Such pillars, for instance, formed
part of the ancient synagogue of Chorazin and Kefar Nahum
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(Capernaum). Being identificd as a pillar means then that a person will
remain forever an essential part of the temple of God. But the pronuse
goes even further—they will also be identified with God Himself, since
the name of God will be wntten on them. Like the ancient Greco-
R.oman city, the overcomers of Philadelphia receive the name of their
benefactor—of their God. This reward, however, will deeply affect the
identity and the fate of the righteous as it transtorms their very being,
The nighteous has forever become a person identified in relatonship to
God and His temple. The Talmud resonates with the same associations.
“Three are called by the name of the Holy One Blesed Be He, and
they are the following: the nighteous, the Messiah and Jerusalem.”™

The church of Philadelphia is characterized by its hope in the
kingdom of God. This is the time in history probably the most pre-
occupied with eschatological hope. Such hope seized people in the
United States, Germany, Scandinavia, France, Switzerland, and the
Netherlands. A historian of the time, John B, McMaster, reports that
nearly 1 million people out of the 17 million in the United States
participated in this movement.” Their expectations were all the
more serious because they seemed reinforced by biblical prophecy.
Religious leaders even deternuned a precise date for the prophetic
calculations: 1844,

Interestingly, the same fever also gripped Jews and Muslims. In
Judaism, the rebirth of European Jewry through Hassidism included
a prediction of the Messiah’s coming for the year 5603
(1843/1844)." The Baha'i Mushms reached a similar conclusion.
The bab (“the door,” opening to the hidden iman) would appear in
the year 1260 of the hegira, that is, in 1843/1844.* And in the sec-
ular world, the birth of Marxism, with its hopes and optimism in
human progress, also proclaimed the expectation of a new world.

We understand beteer the significance of the letter's promise:
“See, I have placed before you an open door that no one can shut”
(Rev. 3:8). The image of an “open door” reoccurs in the next
chapter (Rev. 4:1). The period of the church of Philadelphia, as

n door to heaven and to earth. is thus one of

portrayed by the ope |
r salvation coming

hope and expectations—a time of preparing fo

from above.
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Laodicea

After Philadelphia, the prophet’s gaze journeys 45 miles south to
Laodicea. It is the last stop, the time of the end—our time, an idea
already brought out by the fact that it s the seventh letter, a symbol
of the end. The idea of finality permeates the message. Already the
author presents Himself as the “Amen” (Rev. 3:14). Here we have
the last word, the fulfillment of all the promises, of all the prayers.
The prophet Isaiah had long ago described the Lord as the “"God of
the Amen™ (Isa. 65:16, literal translation).* In both texts a reference
to Creation follows both amens. .

The God of the Amen in Isaiah swears to “create new heavens
and a new earth” (verse 17). In the letter to Laodicea, the God of
the Amen defines Himself as the “beginning of God's creation”
(Rev. 3:14, an alternate translation to the NIV). The Greek word
arche for “beginning”™ renders the Hebrew word bereshit (beginning)
in Genesis 1:1.% The God of the end is also the God of beginnings.
He is present from the beginning to the end.

During these last days God's coming has never been so close.
The letter depicts Him as knocking on the door (Rev. 3:20), as sung
in the Song of Solomon, whose beloved is also pictured at the door
(S. of Sol. 2:8, 9; 5:5). Yeshua 15 at the door, which means in the
language of the New Testament that the end 1s near (Matt. 24:33;
Mark 13:29). The next allusion to the intimate meal has the same
connotation: “l will come in and eat with him, and he with me”
(Rev. 3:20).

The meal has long symbolized the longing for the final reunion.
The idea of longing flavors every sacred meal of the Levitical calen-
dar.” It appears in Psalm 23, in which the banquet table honors the
one who has remained close to God even to the point of death. The
meals taken by Yeshua and His disciples in the New Testament have
the same connotation.” The last supper they shared, the seder, they
did so in the hope of their final reunion in heaven, and it has come
to embody hope for all Christians.*

The final banquet of reunion is one of the central themes of the
Apocalypse.” The hope of the Bible is real, it is concrete. It affects
all of our senses. Touch, smell, sight, and taste each contribute to the
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enjoyment of this hope. The presence of the guest enriches the ex-
perience all the more. The traditional expression: “I will come in

and eat with him, and he with me” (Rev. 3:20) further indicates the
intimacy and mutuality of the relationship. In the Middle East peo-
ple customarily sit on the floor together and eat with their hands
from the same dish, touching and sharing each other’s food, a risky
business indeed, The meal was truly an act of communion. We must
expect the reunion with God to be a concrete event, one to expe-
rience physically and historically. Interestingly, the one who hopes
in our passage 1s not humanity, but God. It is God who knocks, who
pleads, not us: “Here 1 am! | stand at the door and knock. If anyone
hears my voice . . ." (verse 20).

God is the one who must be invited in. The meal is first to be
partaken 1n our midst. In contrast to the situation in Philadelphia,
only we may open the door: “If anyone hears my voice and opens
the door, I will come in.” After a long plea for change and repen-
tance (verses 15-19), it 15 God’s last request, which s all the more
pathetic because Laodicea does not even feel the need for change.
The church thinks itself righteous, as indicated by its name “righ-
teous people,” and as the letter exphcitly mentions: “You say, 'T am
rich; | have acquired wealth and do not need a thing™” (verse 17).

This is precisely the attitude of the ancient city of Laodicea,
renowned for its riches and elaborate banking system. When the
Roman statesman Cicero (106-43 B.C.E.) traveled through Asia
Minor, he would always stop there to retrieve his letters of credit.
The people of Laodicea had produced their own currency since the
second century B.C.E. bearing the image of their local pods. Wholly
self-sufficient, Laodicea needed no outside intervention. The histo-
rian Tacitus (55-120 C.E.) had marveled that, after its devastation by
an earthquake in 61 C.E., the city of Laodicea had reconstructed it-
self without any aid from the Roman government.™

Laodicea also owed its wealth to its fertile farmland and pastures,
where grazed the sheep whose pure black wool had made the u:ir?r's
fame® It was the center of a flourishing textile industry. The city
was also renowned for its exports of medicinal eyesalve.

But the prophetic letter considers all the city's wealth as worth-
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less. Laodicea's gold is tarnished, its punty dubious. The letter ad-
vises it to buy gold “refined in the fire” (verse 18). Likewise God
scoffs at the church's wardrobe, counseling 1t to clothe itself. Blinded
by its own sense of self-worth, it cannot even see that it is naked,
The snobs of Laodicea are ridiculous—they walk around puffed up,
full of the illusion that they are well dressed, when they are in face
just naked and miserable. The letter then urges them to purchase
eyesalve to help them see their own wretchedness.

God has found the riches of Laodicea—its gold, textiles, eye-
salve, all of its possessions—lacking. The reason is simple: Its nches
come from the wrong source. The church must “buy from me”
(verse 18)—from Yeshua. The wealth of these last-hour believers is
rubbish, because it does not come from God. Their situation 15 all
the more tragic because they are unaware of it and believe they are
rich. Their mentality is but the symptom of a civilization that prides
itself in 1ts secularism and humanmism while excluding God. I
riches—even spiritual and religious—it accumulates by the
prowesses of reason. Religious issues have been stripped of all refer-
ences to the supernatural. Miracles belong to ancient myths and be-
liefs. The kingdom of God has become a human construction. The
institutional church—it not the nation—has replaced the city of
God. Politics takes the place of religion, and reason that of revela-
tion. The human has usurped the divine on all levels. This attitude
has infiltrated even those who are supposed to wait. The certainty of
the truth and the high level of morality and spirituality they have
achieved only sinks them into self-sarisfaction and pride. Material
wealth—the successful outcome of missionary, administrative, and
ecclesiastical projects—conceals the actual wretchedness of the situ-
ation. And even when they do sense their need, the passion is Jack-
ing. Indifference accompanies ignorance. After diagnosing their
problem, the letter to Laodicea declares: “Because you are luke-
warm—neither hot nor cold—I am about to spit you out of my
mouth™ (verse 16). The ancient city had minera] springs nearby.
N-:rl:hing Is more nauseating than lukewarm sulphur water, and it
symbaolized the church’s spintual condition,

We don’t need to mention any names, since we all fit the pro-
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file. The letter to Laodicea is also a "“judgment of the people,” the
other meaning of the name “Laodicea.” What can be done? For the
quthor of the letter, the solution hes beyond human means. There 15
no point in organizing yet another colloquium, another committee,
or even resorting to the game of power or of money. The answer
lies elsewhere and involves a reversal of roles. The poor play nch,
and the rich play poor. The people of Laodicea pass as rich. God an-
swers by taking the rags of a beggar. The solution lies beyond the
door, which may be opened only from the inside, as in the Song of
Solomon (5. of Sol. 5:5). Those who run this risk—"him who over-
comes —do not just receive the name of God, as in Sardis, but now
receive God's privilege and power to rule with Him: “I will give the
right to sit with me on my throne” (Rev. 3:21).

Those who open the door of the heart will penetrate through
the doors of heaven, and become part of a new order, another sov-
ereignty, a new delight in things that no one deserves.

[nterestingly, the very next chapter begins with a door: "And
there before me was a door standing open™ (Rev. 4:1) and revealing
God's throne. The Apocalypse speaks of two doors. One is here
below that God knocks passionately upon, as the beloved does in the
Song of Solomon: “Listen! My lover is knocking: "Open to me my
sister, my darling’™ (S. of Sol. 5:2). In this context, the knocking is
extremely violent. The Hebrew verb used here, dafag, denotes heavy
pounding. Scripture uses the same word of the shepherd who hur-
ries his sheep along.” This text suggests that Yeshua is pounding on
the door. His passion indicates the urgency and seriousness of the sit-
uation. Opening the door of our hearts is our responsibility.
Religion grapples with the reality of everyday existence and is con-
cerned with our struggles and choices. It 1s our response to God’s
plea to become part of our lives.

The other door opens into the heavens. Only God can unlock
it. It gives us access to His forgiveness and His kingdom. Religion is
not merely existential, with ethical and emotional implications. Nor
is it only the concern of the individual and the present. The king-
dom of God is not just in our midst (cf. Luke 17:20, 21). The
Apocalypse speaks of another door, a door in heaven that only God
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may swing open. The kingdom of God has cosmic aspects. The
Apocalypse uses the same image of the door to suggest a relationship
between individual and universal realms. The kingdom of God be-
gins here below when we open the door: *I will come 1n and eat

with him” (Rev. 3:20). The banquet has already started in our exis-
tence. God comes down among us and eats at our table. But in His
presence we come to long for more. Qur communion with Him

creates a desire for a deeper intimacy. The meal becomes a mere ap-
petizer to the main course. The closer we appma‘ch God, the more
we crave His presence; the more we come to realize what 1s missing
in this meal, the more we yearn for the banquet up there. And the
more we open our door here, the more we sigh for God to swing

aside the other door in heaven.

* Only in Revelation 5:6 does the book specifically mention the lamb, “locking as if it
had been slain.” The death of the lamb precedes the scene of the throne in chapeer 5

! In the biblical and Jewish tradition, bones allude to resurrecnion (see Eze. 37:1-14;
2 Kings 13:21; of, Job 10:11; Ps. 34:20; Isa. 66:14; Gen. 501:25). In the Es:udprg::pern of
Jubilees (second century B.C.E.), the prohibition to break the bones of 'J'f': Passover lamb
seems linked to the miracle of resurrection: the bones of Israel are to remain whole, appar-
ently for the resurrection (Jubilees 49:13).

* Dhadache 10. 6; cf. 1 Cor. 16:22.

* Babylonian Talmud, Shabbath 53b.

' See Dan. 2:28; cf. 237, 44, 45; Doukhan, Secrets of Daniel, p. 27.

* See Gen. 1; Ex. 34:18; Lev. 23:36; Num. 28:11, 19, 2/, erc.

" See 4 Ezra (2 Esdras) 13:1; Ecclesiasticus {or Sirach) 7:3; 20:12; 22:12, eic.

* Col. 1:2; 4:13.

* Canon Murarorianus: The Earfiest Casslogue of the Hooks of the New Tesmment, ed
Samuel Prdeaux Tregelles (Oxford: 1867), pp. 19, 45.

" Rew 27 11, 17, 29; 3.6, 13, 22.

" Micah 1:10=146.

2 See Dan. 11; cf. Doukhan, Secres of Daniel, pp. 171-174.

" See W, M. Ramsay, The Letters to the Seven Churches, updated ed., ed. Mark W
Wilon (Peabody, Masa: 1994), pp. 131-133,

" Dan. 2:37, 38; cf. Gen. 1:28; Doukhan, Secrees of Dandel, p. 3.

* 1 Peter 5:8; cf. Job 1:7 in the Sepruapnt.

** See Hippolytus (died abour 226 C.E.) The Refumoon of Al Heresies 7. 24 { Ane—MNwene
Fathers, vol. 5, p. 115}; and Epiphanius idied in 403 CE)) Adversus Haereses 1. 2, 23
( Parrologicae Giraecae, vol, 41, cols. 319-33)), See also I, M. Beck, "Nicolaitans,” Interpreter s
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CHAPTER 1

THE CHRISTIAN JHAD

(Revelation 4-8:1)

Shavuot

nd, indeed, the door of Revelation 3 responds to an-
other door: the “door standing open in heaven” of
Revelation 4. The voice of the Son of man agun gnps
Yohanan. This time, however, Yeshua tells the prophet
to “come up here” (Rev. 4:1). And when he does he sees that “be-
fore me was a throne in heaven with someone sitting on 1t” (verse 2).

The Apocalypse is the New Testament book that has the most
references to a throne. Among the 62 occurrences of the Greek word
for “throne” in the New Testament, 47 appear in the Apocalypse,
followed by only four in the Gospel of Matthew. The throne monf
is important to Yohanan. The allusion to the throne concerns both
the prophet’s contemporaries—preoccupied with carthly thrones, es-
pecially that of Caesar—and people today who have discarded the
notion of throne as nothing more than a monarchic vestige. The
Apocalypse multiplies the allusions to the throne of God to remind
us that there is indeed a “throne in heaven,” one exalted above all
other thrones. “Throne” is the key word of chapter 4. Of the 47 uses
of the word in the Apocalypse, it has 14 of them.

Yohanan merely mentions the throne and does not attempt to
describe it. As for the Person seated on the throne, Yohanan also
finds himself incapable of portraying Him. Here, however, he be-
comes poetic and compares the individual to three precious stones:
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Jasper, carnehan, and emerald. This specific combinanon 15 signifi-
cant, since the chest-piece of the high priest of Israel contamns the
same three stones (Ex. 28:17-19). It 15 the only place that Scnpture
mentions the three gems together. Yohanan does not see much of

the mysterious Being seated on the throne except for the three jew-

els. The intention is again to evoke the temple.

The rainbow above the throne adds to its grandeur. It also re-
minds us of the rainbow of hope after the Flood. A symbol of grace,
the rainbow serves to temper the aura of justice represented by the
throne. In the midst of “lightning, rumblings and peals of thunder”
(Rev. 4:5)—precursors of the upcoming historical chaos and the
wrath of God '—the rainbow is the sign of God’s love that, with His
justice, saves and gives hope. The rainbow is also the “appearance of
the likeness of the glory of the Lord™ (Eze. 1:28); that is, of His in-
finite greatness and power. The great arc embraces the heavens and

the earth—the totality of the universe.
Around the throne sit 24 elders. Their age identifies them wath

the white-maned judge (see Rev. 1:14), and their position—they,
like Him, sit on thrones—reveal their quality as judges.” The 24 eld-
ers then represent the ones who “overcame” in the letter to
Laodicea—those invited to sit with the Son of man on the throne
(Rev. 3:21) to help Him judge. But not until chapter 20 will the
Apocalypse describe them as judging. For now, they present praise
and adoration (Rev. 4:9-11). Their duty a little later involves trans-
mitting “the prayers of the saints” (Rev. 5:8), and one of them even
helps Yohanan identify the last remnant (Rev. 7:13, 14). Such re-
sponsibilities reflect those of priests rather than of judges. Yet the
two roles are not necessarily incompatible. Seated upon thrones
they are, like the high priest, invested with the double duty of pricst
and judge, a linkage that dates from the time of Moses, when the
priest was also judge.’

Of course, the number 24 is symbolic. It is related to the num”
ber 12, the number of the covenant (four, number of the earth.
times three, number of God). The 12 tribes of Israel, as well as the
12 disciples of Yeshua, have the same connotation, one clearly 1
tested in the Apocalypse (Rev. 21:12, 14), The number 12 repre”

22



he Chrogtian Jibad

sents the people of the covenant, the remnant, the whole of Israel,
che Israel of the Apocalypse. The number 24 also evokes the
Jerusalem Temple service with its 24 divisions of priests (1 Chron.
24:1-19), A “chief” (1 Chron. 24:5, called an “official” in the NIV),
led each group. Interestingly, the Mishnah calls them "elders.”* Like
the priests, the singers belonged to 24 groups (1 Chron. 25:1-31)
and. like the “elders,” they adored God by playing the harp (Rev.
5:8: cf. 1 Chron. 25:1, 6, 7). The activities of the elders are nothing
else than a heavenly service of adoration, of which the earthly
Temple service was the mere reflection.”

The sea of glass, clear as crystal, appears to extend ad mfinitum
hefore the throne (Rev. 4:6) and thus evokes the cosmic dimension
of the situation. Also, the image of the throne of God suspended
above water proclaims the power of God over the elements. The
Apocalypse here represents God as the Creator. The book of Genesis
describes the creation of the world n terms of a victory over the el-
ement of water, a symbol of emptiness and of darkness.

The latter theme occurs also in the Psalms’ and in the book of
[saiah.* Psalm 104 places God’s throne above water to sigmfy His
sovereignty over creation: “And lays the beams of his upper cham-
hers on the waters” (Ps. 104:3). Itis probably this image that inspired
the sea of bronze that Solomon had cast for the Temple (2 Chron.
4:2). The divine Judge, King of the universc, was thus identfied as
the Creator,’

Interestingly, a reference to the Spirit of God (Rev. 4:5), the ac-
tive agent of Creation (Gen. 1:2), introduces the_ sea of glass, the
symbol of Creation. Moreover, the description of the four beings,
which represent the earth, follows the imagery of the sea of glass. In
the Bible, as in the rest of the ancient Near East, the number 4 sym-
bolizes the terrestrial dimension. We recall the four cardinal points™
and the four comers of the earth.” The prophet Daniel speaks of the
four winds of heaven (1Jan. 7:2), which again represent the earth in
its torality. He also recounts the history of the human race (Dan. 2

and 7) through the symbolism of four k:'ngd.urns,. |
What is most striking about the four beings 1s their appearance.

The first resembles a lion, the second an ox, the third a man, and the
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fourth an eagle. An ancient Jewish story, a midrash, borrows the
same language. According to Rabbi Abahu, there are four powertful
creatures: the eagle, the most powertul among the birds; the ox, the
most powerful among domesticated animals; the hon, the most pow-
erful among wild animals; and man, the most powertul among all
animals.” Tradition regards these four beasts as representing the
whale of ereation, as the 24 elders exemplity more specifically the
human race. The Apocalypse sets the creanon of the umiverse at the
heart of the vision of the throne.

The liturgy chanted by the 24 elders in response to the incanta-
tions of the four beings also alludes to Creation. First, the four be-
ings hover over the throne, singing n triple meter: “Holy, holy,
holy, . . . who was, and is, and 15 to come” (Rev. 4:8). This paral-
lelism suggests that the holiness of God manifests itself in the three
components of time and of history: the past, the present, and the fu-
ture. In other words, God is ever holy. The prophet Isaiah received
a similar vision (Isa. 6:1-3). It too emphasized the sanctity of God
three times: “Holy, holy, holy is the Lord Almighty; the whole earth
is full of his glory” (verse 3).

Then the 24 elders fall down in adoration, throwing their
crowns before the throne. And the cycle resumes. The four beings
keep singing God's holiness, Their hiturgy never ends.

The scene engulfs space and time. The objects, the voices, the
images, the persons—all typify the same adoration to the glory and
honor of the Creator-God: “You are worthy, our Lord and God, to
receive glory and honor and power, for you created all things, and
by your will they were created and have their being” (Rev. 4:11).

What makes God worthy of adoration as judge and king is that
He is Creator of the universe—that He is our Creator. Were He not
our Creator, our adoration would be 1dolatry. One can adore the
Creator or idolize the creation. Only God, because He has created
us, may judge our destiny and our salvation.

“You are worthy” (Rev, 4:11) anticipates the question in chap-
ter 5: “Who is worthy?” (Rev. 5:2). This question comes as a shoub
and concerns a sealed book held in the right hand of the divin®
Judge seated upon the throne: “Who is worthy to break the seals and
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open Fhf scroll?” (verse 2). The question is left hanging as the uni-
verse 18 silent. “But no one in heaven or on earth or under the earth
could open the scroll or even look inside it” (verse 3). The fact that
no one rgﬂpnnds leaves Yohanan devastated, but one of the elders re-
assures ]’El[l]: ‘.‘[.“h:: not weep: See, the Lion of the tribe of Judah, the
R.oot of Dawid, has tnumphed. He is able to open the scroll and its
seven seals” (verse 3).

And then he sees Him, the Worthy One, standing in the midst of
the heavenly beings, “in the center of the throne” ( verse 6). But its
appearance hardly resembles that of a mighty lion—the Lion of the
mbe of Judah that has tmumphed. Instead, in the center of the throne
sits a feeble lamb—a sacrificed lamb at that. This paradox—the unit-
ing of torce with weakness—is also evoked by the dual character of
the lamb. It has seven homs. In the Bible horns symbolize strengeh.”
The lamb also has seven eyes, “which are the seven spins” (verse 6)
and symbolize the divine capacity to see and understand everything
everywhere. The allusion to Zechariah 4:10 is clear: “These seven are
the eves of the Lord, which range throughout the earth.”

Obviously, the sacrificed lamb represents Yeshua Himself as the
Messiah, son of David and Lion of Judah (verse 5), tnumphant over
death and ewil precisely through His humility and sacnfice. The lamb
approaches the sealed book: “He came and took the scroll from the
right hand of him who sat on the throne™ (verse 7).

Next Yohanan sees Yeshua standing at the night of “him who [is
sitting] on the throne,” an image that closely resembles Peter's ‘#‘
scnpuon dunng Shavuot (Pentecost), the Feast of Weeks, CDnc_Erml'jg
the Messiah’s enthronement after His death: “God has raised this Jesus
to life, and we are all witnesses of the fact. Exalted to the nght hand
of God. He has received from the Father the promised Holy Spint and
has poured out what you now se¢ and hear” (Acts 2:32, 33)."

This scene from the Apocalypse follows the traditional ntual of
enthronement found throughout ancient Near Eastern culture. It was
customary for the new king to read the covenant that bound him to
his suzerain out loud.” Likewise, in Israel, the newly crowned king
inaugurated the enthronement ceremony by reading the “book of the
covenane,” "™ thus expressing his dependence on his suzerain God.
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The covenant ceremony at Sinai (Ex. 19 and 20) followed the
same scenario. There also, God's people received a document writ-
ten by Him on both sides (Ex. 32:15: cf. Rev, 5:1). Similarly, flashes
of lightning, thunder, and trumpets (Ex. 19:16; 20:18; cf. Rev. 4:1,
5) accompany the event In addition, the Lord summoned the
prophet to “come up” and receive God's revelation (Ex. 19:24; cf.
Rev. 4:1) and also called the people to be a nation of prests (Ex.
19:6; cf, Rev. 5:10). Finally, the occasion is that of the inauguration
of the sanctuary (of the earthly one in Exodus 19 and 20, and of the
heavenly one in Revelation 4 and 5)."

The prophet of the Apocalypse interprets the enthronement of
Yeshua as an inauguration of the sanctuary. The Epistle to the
Hebrews sheds some light on the significance of such an association:
“The point of what we are saying is this: We do have such a high
priest, who sat down at the right hand of the throne of the Majesty
in heaven, and who serves in the sanctuary, the true tabernacle set
up by the Lord, not by man" (Heb. 8:1).

Such language saturated with Levitical terminology was designed
to impress the Chrstian Jews of New Testament times, to make
them understand the role and the actual value of the sacrifice of a
Messiah who was stll active:; Yeshua is still alive and intercedes for
us to this day.

Interestingly, the enthronement of Yeshua takes place in the litur-
gical context of Pentecost, a point already hinted at by the numerous
parallels berween our passage and Exodus 19 and 20, the main liturgi-
cal reading during Pentecost. The book of Acts further confirms this
association by pairing the event of the Chnstian Pentecost with
Yeshua's enthronement (Acts 2:1, 34). In the Apocalypse, Pentecost
which prepares for the breaking of the seven seals, recalls the Passover
of the preceding chaprer, which introduced the reading of the seven
letters. The Apocalypse thus follows the Jewish liturgical calendar.
Pentecost follows Passover, and marks the end of the 50-day coun”
down from the second day of Passover (Lev. 23:15, 16). From chis fact
comes its English and Greek names, which derive from the Greek
word for 50, and the Hebrew name Shavuot, signifying ayweeks” and
referring to the seven weeks (7 x 7) covered by this time span.
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Virtually all the lessons of the Jewish Shavuot are present in the
Christian Pentecost. Shavuot is the Feast of Harvest or the day of the
frstfruits (Ex. 23:14-19; Lev. 23:9-22). Likewise, the Christan
Pentecost celebrates the first conversions, the frstfruts of the
Christian proclamation, Pentecost realizes God's dream for lIsrael:
“you have made them to be a kingdom and pnests to serve our
God” (Rev. 5:10; cf. 1:6; and Ex. 19:6).

The Christian Pentecost celebrates the first mass dispensation of
the Spirit.” Our passage here in the Apocalypse alludes to 1t by men-
roning the “seven spirits of God” (Rev. 4:5; 5:6). But Pentecost is es-
pecially connected to the resurrection of Yeshua and o His glonous
enthronement in heaven. The Apocalypse identfies the lamb wath the
“Lion of the tribe of Judah, the Root of Dawvid™ (Rev. 5:5), thus ful-
filling the ancient promise of an eternal Davidic dynasty " The ritual
enacted by the Son of man standing ar the nght of God inaugurates
Him as eternal Davidic king to the praise of the heavenly hosts.

The voices of the heavenly host, joyous in liturgical praise of the
worthiness of the lamb, now answer the question of “Who is wor-
thy?" The liturgy revolves around this theme in a four-part crescendo.

1. The first voices are those of the four beings and of the 24 eld-
ers who sing “You are worthy” “because you were slain, and with
vour blood you purchased men for God from every tribe and lan-
guage and people and nation” (verse 9).

A harp accompanies the song. Music mingles with mncense,
which is linked to the prayers of those who hope (verse 8). Truly a
"new song” (verse 9), never before sung, it 15 a new poem with new
emotions and a new melody. The psalms often use this expression to
express a radical change of heart from darkness to light, from death
to life. Usually the expression appears in the context of creation.™

2. The next voices that we hear are a chorus of angels: “Worthy
15 the Lamb . . . to receive power and wealth and wisdom and
strength and honor and glory and praise” (verse 12). The seven at-
tributes echo the seven horns, symbols of power.

3. The whole universe now breaks into song with “every crea-
ture in heaven and on earth and under the carth and on the sea, and
all that is in them" (verse 13) joining their voices with the immense
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chorus of angels, echoing their last words, but in reverse order. The
angels had sung: “strength and honor and glory and praise” (verse 12),
The creatures of the earth now answer: “praise and honor and glory
and power” (verse 13), in harmony with the preceding chorus,

4. Finally, the four beings conclude with a powerful “Amen!”
(verse 14). The elders fall down and worship, and the service con-
cludes with silence. Words are not enough. Only silence may ex-

press the inexpressible.

The Seven Seals
The destiny of the universe is at stake. From the very first words,

the trumpetlike voice had said so: I will show you what must take
place after this” (Rev. 4:1). Thus the vision of the seven seals 1s in
this sense different from that of the seven churches. In the letters to
the churches the prophet also saw “what is now” and not only
“what will take place later” (Rev, 1:19)." But the vision of the seven
seals is a turning point in the Apocalypse. From now on, the visions
concern primarily the future.

The passage has already hinted at this. God holds the scroll in His
right hand, the hand that controls the course of history.” The
Apocalypse does not give the scroll’s content,® but indicates only 15
form. It is an “opisthograph,” a manuscript inscribed on both sides,
as were most legal documents of the ume.* Also, all the seals must
be broken before the scroll may be opened. It is only at the seventh
seal that we shall understand the scroll's purpose, and only then wil
hope take on its full significance.

“Come,"” the leitmorif that occurs in the seven seals, suggests 3
progression in time just as in the letters to the churches:

First seal; “"Come” (Rev. 6:1)

Second seal: “Come” (verse 3)

Third seal: “Come™ (verse 3)

Fourth seal: “Come” (verse 7)

Fifth seal: “How long?” (verse 10}

Sixth seal: “has come” (verse 17)

Seventh seal: silence (Rev. 8:1)

The “come” repeated by each of the four beings does not 11
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volve Yohanan, and 15 only partly directed at the horses that then
appear. In fact, the “come" addresses the Lamb and involves the sec-
ond advent of the Messiah, the parousia. The Greek verb erchesthar 1s
the technical term used in the Apocalypse to designate the return of
the Messiah.” The imperative form of this verb, erchon, translated in
the breaking of the first four seals as “come,” also occurs in the con-
clusion of the book as a pleading praver (Rev. 22:17, 20). In the fifth
seal the cry "How long?” (Rev. 6:10) quivers with urgency. It is the
plea of those who approach the end.™ With the sixth seal Yohanan
experiences the coming as a current event: “has come.” Finally, the
seventh seal has no allusion to the “coming,” only silence: the time
has indeed come.

The seven seals thus punctuate the course of history, paving the
way for the return of the Lamb. As with the seven churches, we
must interpret the seven seals 1n a prophetic sense.

The wision of the seven seals runs parallel to that of the seven let-
ters. They recount the same story but with a different emphasis.
While the seven letters denounced the heresies of the churches, the
seven seals condemn their oppression, violence, and persecution,

The White Horse

The Lamb opens the first seal, and a white horse appears—a sym-
bol of conquest and victory. When Roman generals celebrated their
triumphs, they paraded at the head of their armies on a white horse.
The prophet understood the vision in a similar sense: “"He rode out
as a conqueror bent on conquest” (Rev. 6:2). Interestingly, the first
being, resembling a lion (Rev. 4:7), mtroduces the imagery of the
white horse, reminding us of another triumph, that of the Lion of
Judah, of Yeshua Christ’s victory enabling Him to open the seals
(Rev. 5:5). Moreover, He receives a “crown” of victory (stephanos).

In Revelation 19 the same image reappears to represent ??Eh”a
Chnst's victory: a white horse mounted by a nder a?sn Weaki: &
crown (verses 11-16). But the crown in that context is a royal one
(diadema). The image of Revelation 6 concerns Yeshua [.he Meﬁsuh.
but it does not necessarily apply to the coming of His kingdom.
Yeshua s merely victonous, not yet king. He has won 2 ke, but
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the war is not over. In our text the rider is departing, not armiving:
“he rode out.” The history of Christianity is only beginming. We find
ourselves in the time of early Christianity (first to third centunes),

The church is still relatively pure of its compromuses, politics, and
violence. It is a time when the emphasis is still on the fresh victory of
Yeshua, and its implications for the life of the Christian. Interestingly,
He has not achieved His victory through bloodshed. The crown of
victory (stephanos) is “given”—it is a grace from above. The nider has
a bow but no arrows. His victory is a peaceful one.

The Red Horse
The breaking of the second seal—introduced by the oxlike

being—releases a red horse. Its rider has as his mission “to take peace
from the earth and to make men slay each other” (Rev. 6:4). He re-
ceives "'a large sword.”

The history of Chnistianity has now undergone a change from
peace to war. The context 1s not that of persecutions but of recipro-
cal butcheries. The red color of the horse resembles spilled blood
(see 2 Kings 3:22), while the ox (calf) evokes the imagery of the
butcher (Luke 15:27), and the sword announces the upcoming mas-
sacres. The same word, machaira, is used in the book of 1 Enoch, in
which Israel receives a “great sword” to combat the infidels and to
kill them.”

The church is fighting for its supremacy (between the fourth and
fifth centuries) against the Arans. For the first time, the EMperors
support the church politically and militarily. The Roman emperor
Constantine (306-337 C.E.), and later the Frankish emperor Clovis
(481-511 C.E.), fight for it. It is the time described by Jules Isaac

during which “the persecuted church rose up (or sank) to the status
of office and victory.”*

The Bhck Horse

| The third seal opens on a scene of darkness: the black horse. 16
nde_-: holds in his hand a scale for the rationing of food, a symbol of
famine, as -:J:upreased by Ezekiel: “Son of man, [ will cu;: off the sup~
ply of food in Jerusalem. The people will eat rationed food in anx’-
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ety and drink rationed water in despair” (Eze. 4:16).

The black horse tollows the red horse, as famine does war. The
voice that surges from the midst of the four beings seems to be the
voice of the Lamb, since He is also situated “in the center of the
throne, encircled by the tour living creatures™ (Rev. 5:6). The voice
of the judge seated on the throne is thus the voice of the Lamb, tem-
pering justice with grace. And indeed, the voice orders that the oil
and the wine be preserved (Rev. 6:6). Usually the olive tree and the
vine. because of their deeper roots, can resist periods of drought bet-
ter than wheat and barley. Moreover, grain, oil, and wine usually
represent the three main products of the land of Israel.™ The ap-
pearance of the third being, with its human face, already alludes to
such an interpretation. It represents the spintual dimension versus
the natural and nonreligious aspects depicted by the other three
beasts (see Dan, 4:16, 34; cf. 7:8, 13)."" The famine therefore sym-
holizes spiritual drought. Moreover, grain, wine, and oil all have
their distinct connotations in the Bible.

Grain symbolizes the Word of God.”

Oil symbolizes the Holy Spirit.”

Wine symbolizes the blood of Yeshua.™

The famine and drought affect only God's Word, sparing the

Holy Spirit and the blood of Yeshua. Of the two components of the
covenant, the human one—the Word of God—and the divine

one—the Holy Spirit and the blood of Yeshua—the famine touches
only the human one. On the human level, the church has lost its
calling. It does not meet the spiritual and theological needs of its
members. The people are not spiritually fed. The church neglects
the study of the Word of God, and understanding 15 limited.

On the divine level, however, the influence of the Holy Spint and
the grace of the blood of Yeshua remain active among God's people,
providing a balm of relief. Interestingly, the ancients traditionally used
oil and wine as treatment for wounds.™ The symbnls. are rich 1n con-
naotations, and the two meanings of wine and o1l are not mutually ex-
clusive. Biblical symbolism often finctions in this way. The wine and
the oil represent the redemptive action of the Messiah, and constitute,
3 such, a balm upon the church’s selfeinilicted wounds.
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The prophecy of the third seal recounts the time in history duﬁng
which the church became so preoccupied with establishing itself a5 a5
institution that it forgot the spintual needs of its members. The “grain”
being measured and bought suggests this preoccupation with materia]
wealth. Again, the grain has two connotations—that of the church'y
matenalistic obsession and of the spintual famine of Chnstians.

During this period the church established itself as a politica
power, with its own territory. Italy had just been liberated from the
Arans (538 C.E.), and the church appropnated the region. Y,
Congar would later note thar the church was building “the basis for
a vertical hierarchy, and finally a theocracy of power.”* History hag
considered Gregory the Great (pope 590-604) as the first pope "to
accumulate both political and religious functions.”™ ™

The more the church prospered matenally and politically, the
more impoverished it became spiritually. The institution itself and its
traditions gradually came to replace the study of God’s Word. Itisa
lesson important even today for churches seeking to establish them-
selves. Each time the church has sought to embellish its structure, to
add to its grandeur and style, it has plunged itself into spintual
poverty. When the form rules in place of the content, the sense for
the absolute, what really counts gets lost. But there is even a greater
risk. Intoxicated by its political status, the church began to consider
itself the criterion of truth. Dogma replaced the Word, creating an
open invitation for oppression and intolerance.

The Pale Horse

The opening of the fourth seal brings a horse of a pale color
(chlores), suggestive of death and terror. The being resembling an eagle.
a bird of prey and a biblical symbol of persecution and death,” pre-
cedes this horse. The church now embodies death to its most mur
derous degree. Not only does the Apocalypse call the nder “death,”
but another rider described as Hades (the dwelling place of the dead)
immediately follows him. The Septuagint uses this Greek word ©
translate the Hebrew word sheol, that is, the place or state of the dead
The Apocalypse often combines the two words “death” and
“dwelling place of the dead.”* This last plague contains and surpass®®

62



The Christian Jihad

I

Al others. Sword and famine bring death. As for the “wild beasts,”
they only intensity the reference to death. The Bible often represents
the dwelling place of the dead, sheol, as inhabited by wild beasts.”

It is the period of history when the church became the oppres-
sor, persecuting all those suspected of heresy, We enter the time of
the Crusades, the Inquisition, and the religious wars. On the hori-
zon looms the shadow of the Nazi oppression, nurtured by the
church’s “reaching of contempt.”* The pale horse also evokes the
Holocaust, with its sophisticated death camps. Such an interpretation
may seem somewhat disturbing. Yet Hitler's anti-Semitic rage is but
the continuation of 18 centunes of denigration and persecution of
the Jews by the church. Hitler was dead serious when he declared to
two Catholic bishops that his intentions were to take over and fin-
ish the church’s lethal work against the Jews.*' And even if the Shoah
(the MNazi massacre) was but indirectly related to the church, it re-
mains nevertheless a consequence of its religious policy. Even if the
church did not implement the Holocaust, we know today of its
silent complicity.” The fourth horse therefore represents the culmi-
nation of the church’s jihad.

Its conquest of the world had started with the triumph of peace.
The scene had opened on a white horse, whose rider, Yeshua the
Messiah, bore an empty bow. From the second horse, however, the
momentum turned into violence. Whereas the Messiah had fought
for the church, the church now considered it its duty to wage war
for the Messiah. The religious wars and Crusades testify to a shift in
the church's mentality. Action from below replaces revelation from
above. The church assumed the prerogative to speak and act on
God's behalf, Intolerance always stems from this type of usurping at-
titude, when God’s witness comes to identity himself or herself with
If-_-"ﬂr;l: when success obliterates the revelation from above; when an
'mperialistic mentality replaces an evangelical concern; when statis-
H6s and the number of baptisms prevail over the genuineness of con-
version; and when the church seeks the answer to its problems in
‘fategies and marketing plans rather than in spiritual guidance.
When humanir:.,r replaces God, anything goes. The reason is simple.
The neeg for security always opts for the visible and concrete versus
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a humble trust in the incomprehensible and invisible God. The g
cess of worldly achievements then lead only to pride and intolerape,

Violence and oppression are the natural consequences whey We
usurp God’s role. From the Crusades to the concentration camps,
each time people have hoisted themselves to God’s level to fight i
the name of the cross, or for the “Gott mut uns,” millions of victim,
have suffered, and their shouts to the heavens for justice sull fing i
our cars.

The Victms

The fifth seal marks a turning point, The opening of the first four
seals revealed four horses, beckoned by each of the tour hving cres-
tures to “Come!” In the opening of the next three seals we will find
no more horses. The prophetic vision will be directly concerned
with prophetic events themselves.

The outcry of history’s victims shatters the fifth seal. The per-
spective now shifts from that of the oppressor to that of the victims,
The moans of the men and women trampled replaces the hootbeats
of the conquering and oppressive horses.

From the point of view of the victims, only two questions mat-
ter: Why? and How long?

The first is the eternal question of the righteous victim. But the
victims in our passage have even more reason to cry out—they art
suffering “because of the word of God"” (Rev. 6:9). It was the cry of
the exiled Hebrews in Babylon thrown into the burning furnace be-
cause of their refusal to adore an idol; the cry of the early Christan
thrown into the roaring stadiums because of their faith in the God
of love; the cry of the Christian outcasts, thrown in prison or I the
flames for having opened the Bible or proclaimed the truth revealct
to them from above. But it is also the cry of the Jews, from the
Middle Ages to our own times, denigrated, oppressed, pursued. mas”
sacred, and gassed, solely because of their being Jews and of their e
tifying to the ancient God.

Crucified because of God, the victms in the Apocalyps¢ haf_:
died for God. Our text 15 deliberately ambiguous, describing mer
death as a holocaust, a sacrifice on an altar (Lev. 4:7). Their souls €
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to God tor vengeance just as the blood of Abel did (Gen. 4:10). The
Apocalypse borrows language from Leviticus, which identifies the
soul with the blood (Lev. 17:11), to better express the sacrificial
character ot their suffering. The blood of the martyrs is poured onto
God's altar as a sacrifice, and as such, cannot go unheeded by Him.
Justice shall be done.

The prophet swears not only to the salvation of the victims—
they receive white robes—but also vengeance against the persecu-
tors. Salvation implies justice. To save, God must judge. Too often
Chnstians overemphasize the cross, grace, and the love of God to
the detniment of His justice. Boiling religion down to emotions or
spirituality, they forget the historical repercussions of salvation. But
the crushed victim has a different perspective. Tender words of love,
beautiful smiles, and charitable ideas do not suffice. Only the saving
hand, which tears the victim from his suffering, really matters. The
oppressed have no use for gentle, comforting words. Their obsession
lies with deliverance, leading to their cry: “How long?”

Neither the consolation of religious experience, nor faith in
the God of the past or of the present can silence the plea for jus-
tice. It demands that God intervene in the reality of history:
"How long . . . until you judge?” (Rev. 6:10). The judgment has
not yet come to pass, and God's people await it as a temporal
event. This same cry resonates through the Psalms,* with the same
impatience for God’s judgment. But the outcry in the book of
Daniel (Dan. 8:13)* is the strongest echo to the plea in our pas-
sage. In Daniel also, the cry is that of the persecuted saints (Dan.
8:12) and leads into the judgment of God.

To the quesuon of “How long?” in the book of Daniel, the
angel answers, “It will take 2,300 evenings and mornings; then the
sanctuary will be reconsecrated™ (Dan. 8:14). The reconsecration of
the sanctuary alludes to the Day of Atonement, or Kippur,* that
celebrates the cosmic judgment of God. This is the moment when,
according to the parallel passage in Daniel 7, “the court was seated,
and the books were opened” (Dan. 7:10).

The fifth seal opens on a judgment scene that takes place in
heaven, According to this vision, however, it does not yet signify the
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end of suffering. Salvation 1s postponed “unul the number of they,
follow servants and brothers who were to be killed as they had beey
was completed” (Rev. 6:11). For salvation to be effective, everyone
must be present, a concept based on the biblical pnnciple of toraliy,
God does not save one without the other. The salvation of the in.
dividual necessarily entails the salvation of the universe. Salvation i
cosmic or it is not at all. In the present state of affairs, salvation is im-
possible. The kingdom of justice necessitates a reconsecration, g
recreation—the fundamental lesson of Kippur.™

God is not simply the Lord of grace, of existence and of mysti-
cal experience, but also the God of justice and of holiness—the
“Sovereign Lord, holy and true” (verse 10). We have already en-
countered this type of language in the letter to Philadelphia (Rev,
3:7). The two visions are moreover linked by the theme of “broth-
ers,” adelphoi (Rev. 6:11), impled in the very name of Philadelphu,
These allusions help situate our passage in history. Indeed, the two
passages cover the same time span: we are in the nineteenth century.

The prophecy’s historical implications are intnguing. We are ac-
customed to reducing Christianity to a spiritual and nontemporal truth.
But the God we encounter here is the only answer to the cry of the
victims. God is love, but His love is not indifferent to suffering. It isa
love coupled with justice that intervenes in favor of the oppressed.

Cosnc Chaos

To the moans of the trampled victims, answer the shrieks of ter-
ror of the oppressors as they tremble before God's wrath. The oper-
ing of the sixth seal reveals the other aspect of the justice of God. If
the fifth seal we saw God's judgment from the victims’ pf:rﬁpectivﬂ
as they cried out for vengeance (Rev. 6:10). The judgment was ¥
event of salvation and of grace that dressed the victims with “whi®®
robes.” Now the judgment turns against the oppressor in raging fury’
These two aspects are complementary, two facets of salvation.
truly save, God must create anew, and the creation of the new "¢
cessitates the destruction of the old.

Humanity's sin has had repercussions throughout the unive™
The event of Creation has already hinted at the interdependence be
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rween humanity and 1ts environment. The human race and nature are
inseparably linked. The effect of Adam’s disobedience spread to na-
ture in the form of thorns and weeds. The iniquity of the first gener-
ations of humanity led to the Flood. The perversity of the inhabitants
of Sodom and Gomorrah consumed them mn sulphurous fire. The
land of Canaan vomited its inhabitants because of their iniquitics.

The prophets of Israel also emphasized the pnnciple of co-
dependence. Moses, Hosea, Isaiah, and Jeremiah all reminded Israel
of its responsibility for the cosmos. Sin aftects plants, animals, ume,
mountains, and especially men and women. In the New Testament
the death of Yeshua the Messiah shakes the earth and tarns the light
of day into the darkness of despair,

Every crime is against both humanity and the universe. God thus
directs His wrath against the whole earth, againse all people. The eye
ot the prophet traces this wrath to the very heart of our civilization.
The nme of the end splits in two phases:

The first affects the earth: “There was a great earthquake. The
sun turned black like sackcloth made of goat hair, the whole moon
turned blood red, and the stars in the sky tell to earth” (Rev. 6:12,
13). One remembers the natural phenomena that occurred berween
the end of the eighteenth century and the first part of the nineteenth
century. The Lisbon earthquake (Nowv. 1, 1755} killed 70,000 peo-
ple, half the city’s population. Unusual darkness atfected areas of the
United States and elsewhere berween the years 1780 to 1880, And
people observed meteorite showers of exceprional intensity berween
the years 1800 and 1900 in Europe, the Americas, Africa, and Asia.

Interestingly, the events coincide with the end of the time of
trouble, as predicted by the prophet Daniel, a penod already noted
in the prophetic calendar as a time of remission for the oppressed by
the church. We are at the end of the three and a half times (Dan,
7:25)." The French Revolution has neutralized the church’s threar.
The cosmic signs thus take on new meaning in the light of the
prophetic vision, confirming that history 15 marching to 15 end,
From the time of the end, we move to the end of nime,

We must superimpose the vision of the sixth seal upon that of
the fifth seal. Both seals occur in the same time span and account for
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the same events, but from a different perspective. In the fifth sea] 1,
prophetic vision revealed the suffening of God’s people as they
sighed “How long?” and joined voices with the oppressed of Danig|
&. This leads us into the middle of the nineteenth century. The ;.
sion had then flashed a scene beyond human history, one of grace
and of judgment in which the oppressed received white robes.

Likewise, the vision of the sixth seal anticipates, beyond the eng
of the time of trouble (eighteenth and nineteenth centuries), the fing]
extermination of the oppressor. This second phase occurs in heaven:
“The sky receded like a scroll, rolling up” (Rev. 6:14). The event
now encompasses the whole earth. The language already alludes to
the event’s universal character through the typical Hebrew way of
citing the parts to express the totality of a thing: “Every mountain and
island” (verse 14); “kings of the earth . . . generals . . . every slave and
every free man™ (verse 15). God's wrath invades the earth in its to-
tality. The fate of the universe lies in His hands. His wrath encom-
passes everything and everyone. The sixth seal closes with the vision
of God “who sits on the throne” (verse 16) and with the anguished
question that concludes the oracle: “Wheo can stand?" (verse 17).

Yet this very question kindles the spark of hope—the paradox of
biblical hope, which occurs when there is no more hope. The
Apocalypse borrows the question from the prophets Nahum and
Malachi, who use it to assure the faithful: “Who can withstand his
indignation? . . . the rocks are shattered before him. The Lord i
good, a refuge in times of trouble. He cares for those who trust in
him” (Nahum 1:6, 7; cf. Mal. 3:2, 3).

Likewise, in the Apocalypse, the question opens on an interlude
that concemns the survivors of the great cosmic chaos,

Interlude: The Survivors of Jacob

The destruction suddenly halts, and the prophetic eye zooms 11
on those who “withstood” (cf. Rev. 6:17). These survivors bear
sign, or mark, that will protect them from divine wrath. It remind
us of events in Egypt when the children of Israel were spared by (°
sign of the blood sprinkled on their door frames (Ex. 12:23). But this
time the four winds of the earth, which carry the wrath of God,
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threaten the “four comers of the earth,” that is, the whole carth. ™
The chiastic structure (ABA") of the announcement to the angels

identifies the survivors. The first action (A) spares the earth, sea, and

erees (Rev. 7:1). The second acton (B) threatens the earth and the

sea (verse 2). And the third action (A") spares again the earth, sea, and
trees (verse 3).

A (7:1) B (7:2) A’ (7:3)
spares: threatens: spares:
the earth, sea, trees earth and sea earth, sea, trees

The center of the chiasm reveals the element of nature spared by
the winds. The command explicidly limits destruction to the earth
and the sea, representing the whole earth.” The trees are the sole
survivors of the disaster. The text already hints, on the syntacte
level, of their exceptional character. In the first action that intro-
duces the other two, the Greek word for “tree” receives a ditferent
declination from the other two words “earth™ and “sea,” although
each is preceded by the same Greek prepositon. “Tree™ is in the ac-
cusative, whereas the words “earth” and “sea” are in the gemnve.
This difference suggests that the winds relate difterently to the earth
and the sea than they do to the trees.

These stylistical and syntactic indications help distinguish the
trees from the other elements, setting them apart. The trees repre-
sent persistence. Their roots, growing deep into the earth, protect
them from the winds. In the Bible trees symbolize the nghteous (Ps.
1:3; Jer. 17:8), whereas straw, easily carried off by the wind, stands
for the wicked (Ps. 1:4; Job 21:18).

We must understand the angel’s safeguarding of the trees as the
divine protection of the righteous. But curiously, the trees/nghteous
do not owe their salvation to the strength of their roots. Their sur-
vival is a gift from above. An angel from the east—the direction
symbolic of the sun that brings life and light; the Garden of Eden
(Gen. 2:8); the human deliverer King Cyrus (Isa. 41:2); and the sav-
ing God Himself (Eze. 43:2)—marks their forcheads with a seal.

In contrast with the other seals in the Apocalypse that carmed
death. this one is the seal of life (Rev. 7:2). The other seals an-
nounced judgment and destruction. This one sigmfies salvation and
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creation, The other seals guaranteed the confidentiality of a docu.
ment. but this one indicates ownership.

The ancients often marked their merchandise with a seal to des.
ignate whom it belonged to. Generally the seal used to mark the clay
or wax consisted of a piece of metal or a precious stone (Ex. 28:11;
Esther 8:8) that bore the engraved name or symbol of the owner. In
our passage, the seal marks the forehead. It reminds us of Cain, who
also received a mark on the forehead for his own protection (Gen,
4:15). But a passage in Ezekiel comes closest to ours: “[The Lord]
said to him. ‘Go throughout the city of Jerusalem and put a mark o
the foreheads of those who gneve and lament over all the detestable
things that are done in it." As I listened, he said to the others, . |
Slaughter old men, young men and maidens, women and children,
but do not touch anyone who has the mark™™ (Eze. 9:4-6).

Those who receive the mark on their foreheads are the faicthful
ones who react to the “detestable things” (verse 4) done by their con-
temporaries. The preceding verses use the same words, “detestable
things,” to speak of idolatry of the sun (Eze. 8:16, 17). The mark on
the forchead then represents the adoration of the true God. the hv-
ing God, the Creator. The meamng seems to be the same here 1n
Revelation 7. The earth, sea, and trees sequence (cf. Gen.1:9-13) -
tensifies the allusion to Creanion. The seal marks those who believe
in the Creator. To confess God’s ownership of our lives is to recog:
nize Him as our Creator. The psalms praise God as the owner of 2l
things because He is the Creator: “The earth 1s the Lord’s, and every-
thing in it, the world, and all who live in it; for he founded it upo?
the seas and established it upon the waters” (Ps. 24:1, 2).%

To recognize God as the owner of everyvthing amounts © 3
knowledging Him as Creator. His seal alludes to a whole way of
thinking. To be sealed 15 to show that we owe everything to God. ?
Fhemc that permeates the entire Bible. The tithe represents our &%
ing back to God what 1s already His, a point already understood 0¥
Melf:hizedek, who justified Abram’s giving his tithe with the ]'-'"":":]r
mation of God as “Creator of heaven and earth” (Gen. 14:19) Th":
book of I:.eviticus makes the same association. Before they enfe’™
the Promised Land God told the people of Israel that they mu¥ reé-
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member that the land belonged to Him: “The land is mine and you
are but aliens and my tenants™ (Lev. 25:23). Because of this fact “a
tithe . . . belongs to the Lord™ and is “holy to the Lord™ (Lev. 27:30).

It 1s no coincidence that the Sabbath occupies the central place
in the Decalogue, normally reserved for the seal in ancient covenant
documents.” The Sabbath celebrates the Creator and His work—it
is God's seal on Creation, We distinguish again the scal of God in
the dietary choices of Daniel and his companions as they sought to
show their dependence on the Creator rather than on the king
(Daniel 1).*

The seal on the forehead represents God’s mark on the whole
person, the sign that we belong to Him. The image of God, if re-
flected in the human creature, constitutes, in a way, His seal. To be-
long to God s to live with Him. Through this image the Apocalypse
designates those who confess the God of Creation in every facet of
their lives. The Sabbath, the tithe, dietary choices, and respect for
the law of God—all could indicate the presence of God’s seal, but
they do not magically produce it. The seal of God is both invisible
and alive, just as the Creator God it represents.

Likewise for those who carry the seal. They constitute a spinitual
entity. Their number, 144,000, composed of 12 x 12, 15 symbolic.
The number 12 represents the number of the covenant berween God
and His people (4, number of the earth, x 3, number of God). It is
also the number of the 12 tribes of Israel, explicitly mentioned (Rev.
7:4-8). Each tribe consists of 12,000 people. As for the number 1,000,

which multiplies 12, it symbolizes not only the multitude™ but also
the tribe. In Hebrew, the word elef (thousand) stands for the tribe, the

crowd, the clan, or even the regiment.” The number 12,000 thus de-
picts the tribe in its totality. In Yohanan's time, however, the records
of who belonged to most tribes had disappeared with the destruction
of the Temple. All that anyone could be sure about were those who
claimed to be part of Judah, Benjamin, and Levi. Thus we should not
take the Israel mentioned here in a literal sense. The rhythmic regu-
larity of the list—like that of a parading army—reinforces the im-
pression of completeness and perfection. The v._fc-rd Dchim, rendered
in verse 9 by “multitude,” also means “army.” " And indeed, verses
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9 and 10 describe a victorious army. White robes and palms were pan
of the ritual of celebrating military victory.™ The style, language, ang
the numenc symbolism of the text all testify to the presence of al|
[srael. The 144,000 depict Israel marching as a whole. 1t 15 the "]
Israel” dreamed by the aposde Paul (Rom. 11:26), the “complete”
number of the saved, as alluded to in the fifth seal (Rev. 6:11). Also
it is the great multitude, multicultural and multnational, that
Yohanan sees adored by the white robes (Rev. 7:9; ct. 6:11), sur-
vivors of the oppression (Rev. 7:14; cf. 6:9, 11).

The incomplete group of the fifth seal and the 144,000 are the
same people. They are all present. Refugees of history, whose only
point of reference was the heavens above, condemned to roam the
carth always foreigners, citizens of the beyond, they are now re-
united in the discovery of their lost identity, of their roots, of ther
people—their Israel. Sharing memories of hardship and suffering,
they now belong together body and soul. Emotion wells up from
broken hearts and escapes as a great cry of glory, a cry of victory
(Reev. 7:10).

To their cry of victory, the angels, the elders, and the four liv-
g creatures answer “Amen!” in a sevenfold adoration: ' Amen!
Praise and glory and wisdom and thanks and honor and power and
strength be to our God for ever and ever. Amen!” (verse 12).

The vision now takes place in heaven, in the far future, when
the heavens shall join with the earth in adoration; when God shall
truly live among His people. The latter shall serve Him “day and
night in his temple” (verse 15) as did the ancient priests and Levites
(1 Chron, 9:33). The vision unfolds with the image of the tent thit
God spreads over them (Rev. 7:15), evocative of the desert sanctu-
ary. In Greek, skenoun (to spread the tent) sounds like the HebreW
word shekinah (from the verb shakan. to dwell), which designated the
cloud of fire, a symbol of God's “dwelling” among His people (E*
40:34-38).

God's presence is a fact. He is physically with His people. The
text concludes by an allusion to Psalm 23: “For the Lamb . . - "'
be zhmil' shepherd; he will lead them to springs of living water. An
God will wipe every tear from their eyes” (Rev. 7:17)." God is "
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content just to provide for the needs of His creatures, but also yearns
for an intimate relationship with them. Not only will He wipe out
hunger, thirst, heat, and suffering from our -:r-:ist‘c'-ncr:, but God will
comfort us by His very presence,

Silerice in Heaven

The prophet now gazes at the final seal. Breaking it would at last
reveal the contents of the scroll. But it is not opened like the others.
Each time, Yohanan had been personally involved in the vision. The
expression "1 heard” had introduced the first four seals and I saw”
or “I looked” the fifth and sixth seals. But Yohanan does not need
to see or hear the seventh seal. For the first time the events triggered
by the seal occur exclusively in heaven. The first six concerned
worldly events and followed the course of human history. The sev-
enth seal. however, describes a very short moment recorded n only
one verse (Rev. 8:1). And, finally, what it depicts 15 fundamentally
different. After the shricks of war, the roars of wild beasts, the moan-
ing of men and women, the chaos of natural disasters (Rev, 6:12-
16). suddenly we are met with silence—total silence.

Neither seen nor heard, the incident is beyond description.
Silence expresses what even words, music, and art cannot. Only si-
lence can communicate the unutterable. And only silence may ex-
press the infinite God.™ The silence lasts for a good halt hour. In
prophetic language, in which one day stands for onc year,” this
amounts to a whole week (if one 24-hour day equals one prophetic
year, onc hour equals 365 divided by 24—that 1s, 15 days—and one-
half hour stands for a week). Human history finishes as it had
begun—by a time of creation. The week of silence of the end echoes
the week of silence of the beginning (Gen. 1), a concept further
confirmed by Jewish tradition.” The opening of the seventh seal re-
veals the scroll's content: the coming of God and the promise of a
new creation, of a new world—the only solution to our guestions,

to our longings, and to our suffering.

' See Job 37:4; of. Rev. 11:18, 19; 14:2, etc.
P CF Roew. 20:d.
' Deut. 17:9; cf. Jer. 18:18.
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of Marduk, god of Babylon, over Tiamat, god of water.

" Ps. 136,

* Isa. 27:1; 40:12.

"Pe 74:12, 13 891215,

" Jer, 49:36; Dan. 7:2.

H C el AkA, )

" ﬁ::n':nl“ i-’—_ ;j:r.wk and Paul Billerbeck, Konymentar zum Nevent Testament aws Talmyy
wnd Midrasch (Munich: 1922219613, vol. 3, p. 799.

" See Po. 13217 Jor, 48:25; Dan. 7:8, 11, 21; Zech. 1:18, 1%, etc.

1" See also Acts T:55, 56: Phil. 2:9-11; Heb. 8:1, 2; 10:19-22, etc.

5 See Leshie C. Allen, Padms 101-150, Word Biblical Eclmn'lﬂ'nrtllf'}f Waco, Tex-
1963}, vol. 21, p. 80; Gerhard von Rad, “The B.oval I-L_'ltu;ﬂ i _Tu:lah, " in The Problem of
the Hexatench and Cither Esays (London: 1966), pp. 1034

" Ex. 24.7; 2 Kings 23:2, 21; Deut. 17:18; 2 Kings 11:11-13; 23:3, cic.

" We would hike to note that our passage in the Apocalypse, like the text in Exodu
dealing with the induguration of the tabernicle (Ex. 40), refers o elements present in all
parts of the sancruary (the lamps, bowls of incense, the homs, the cherubim). The anly
other occasion lising all these elements appears in the context of the Day of Atonement,
during the purification of the sanctuary (Lev. 16}, But the presence of the lamb excludes
any reference to the Day of Atonement here since the lamb is tradition ally sacrificed at che
mauguraton ceremony of the sanctuary (Ex. 40:29: of. Lev. 1:10) and not at the Day of
Atonement, There is likewise no allusion to the ark of the covenant, a key figure in the
Day of Atonement (Lev. 16:11-15). Moreover, the word raos, the technical term desig-
nating the holy of holies where the ark of the covenant is kept, is absent in Revelation 4
and 5. Ir i, h_c:wn-er. mentioned later in chapter 11, Interestingly, we find an extensive ust
of this waord n the second part of the Apocalypse: Revelation 11:2, 19 {ewice): 14:15.17:
15:5, 6, 8 (twice); 16:1, 17 21:22 (twice). The only two passages that use this word in the
fint part of the Apocalypse concern a time in the future.

* Acts 1:8; 2:38 39- Eph. 5:18.

" Gen. 49:10; 2 Sam. 7; 1 Chron. 17; Dan.

" Ps. 33:3-9; 961, 4-6; 98:1-9; 149:1, 2 ot

* Revelation 1:19 ex
of the seven churches in
the first Chnistians conte

9:24-27: Luke 1:32, 33.
e,
plains the expression “after this™ (Rev, 4-1 y

“this” being the nime
a literal sense: “after this"”

coficerns then the time after the er of
hanin. Note alia that the NIV has transiated the
e ! 1en 1:19 and g5 “after this" in Revelat 4:1.
:'-jﬂb 40:9; Ps. 45:4; Luke 6:6; Acts 3:7: Isa 48:13; Ex. 15:6-12- Ps 1?'; I:.:;
'_Sl:'k'tral elerments indicate that the & M. e Rure
Femains under a higher authority, that of 4
the covenant™ bound the kings of lsrae] 1q ki
ment (see above). Anather parallel with a
held by a right hand from the throne of Gog
(Eze. 2:9, 10: of, Rev, 3: 1 —confirms this inte
mentons that this serol| contained “words of 13

Tpretation. The passage in Ezekiel furthe?
nterpreted as judgments and warmings aboye [s

l'ﬂtnl; -ar'ld “'lﬂ'umil'l.g Eﬂd- W“ {EI':- II-[H.
ael’s future (see Eze. 3). Likewise, Yohana!
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<ees the scroll in hus vision as contaming warnmgs and judgments concermng God's people
during the reign of Yeshua the Messiah. Perhaps the prophet wimesses beforehand judy-
ments that shall be fully revealed only later in the Apocalypse. The two documents, the
Apacalypse self and the “scroll™ of chapter 5, are designated by the same term;: biblion (re-
ferring Lo the .ﬂp:}cal}']:lr-r m Revelaoon1:11: 22:7, 9, 18, 19 and to the scroll 1in Revelanon
51,2 3, 4.5 7. 8. Yeshua the Messiah gives both to make known “what must soon take
place” (Rev. 1:1; oft 22:6). The fact thar the Apocalypse is not scaled receives an eschato-
logical interpretation, for 1t s related 1o the fact that the “eime s near” (Rev. 22:10). In chis
sense, we can compare the Apocalypse to the book of Danicl, which 15 also scaled unnl the
“ume of the end. Many will go here and there o increase knowledge™ (Dan. 12:4; of. verses
9, 10j.

# See the scrolls discovered ar Qumran among the letters of Bar Kokhba. Yigael Yadin,
The Findk From the Bar Kokhha Period in the Cave of Letters, Judean Desert Studies (Jerusalen:
1963}, p. 118; ef, Frank Moore Cross, “The Discovery of the Samana Papyn,” The Biblical
Archacologee 26 (1%63): 111-115.

w14 7. B 25, 16 310 48 16:15; 227, 12, 17, 20,

* See Doukhan, Secres of Danrel, pp. 186-1940,

T | Enoch 9:19, in a secton wntten about 161 B.C.E.

* Gendse de FAngsémisme (Panis: 1956), p. 133

® Deyr, 11:14: 14:23: 38:51: 2 Chron. 32:28; Neh. 5:11, etc,

* See Doukhan, Secress of Danicl, pp. 63, 66, 72.

“ See Deut. 8:3: of Matt. 4:4; John 6:46-51; Neh. 9:15; Ps. 146:7.

¥ Ps, 45:8; Zech. 4:1-6.

Y Luke 22:20; 1 Cor. 11:25.

Y Luke 10:34.

" L'Eghse de saint Augtistn & I'époque inodeme (Pans: 1970}, p. 32,

" Isaac, Gendse de I'Anosémiosme, p. 196,

" See Deut. 28:49; Job 9:26; Lam. 4:1%9; Hab. 1:8: Mam. 24:28.

" Rev, 1:18; 20:13, 14,

" See Ps, 22:14-29; 91:13.

* The expression is borrowed from Isaac in Genédse de l'Anoserunsme, pp. 1311

N Mider's Table Talk, cited in Rosnmary Ruecher, Farth and Framode (New York: 1974),
p. 224,

* See S3ul Friedlinder, Pius XI and the Third Rerch: A Documenaigon, wans. Charles
Fullman {New York: 1966).

WPs 132 35:17; 795 89:46; 94:1-3, etc.

4 Cf. Dan. 1226

B See Lev. 16:3M0: of Doukhan, Secres of Damel pp. 126-129.

" See Doukhan, Secres of Damed, pp. 129-133,

“ See Doukhan, Secres of Daiel, pp. 108-110,

= See Dan. 7:2.

* See Bev, 1012 5 of. Gen. 1:1-9; Ex. 20:11; Nch. 9:6; Ps. 95:3, Mau, 23:15, etc.

* See also Ps. B9:12, 13 100:3,

¥ See Meredith G. Kline, Treany of the Great King: The Covenam Soructure of Deuterononiy,
Studies and Cormmentary (Grand Rapids: 1963), pp. 18, 1% Meredith G. Kline, The Sonncmure
of Biblical Authority (Grand Rapids: 1972), p. 120,

“ See Doukhan, Secrets of Darved, pp. 18-20,

" Judges 15:15; 1 Chron. 12:14; 16:15; Ps. 91:7, etc.

" Ex, 18:21; Deut. 33:17; Judges 65:15; Num. 1:16; Joshua 22:21, etc.

* See Gerhard Kittel, ed.. Theologicd Dicoonary of the New Testament, trans. and ed
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Geofrey W. Bromiley (Grand Rapids: 1964-1976), vol. 5, p. 583.

* See 2 Maccabees 11:8; 1 Maccabees 13.51; cf, John 12:13.

" See Jacques B. Doukhan, Aux portes de l'ssperance (Dammarnie-les-Lys, France; 1986,
pp. 2431

* See Hab. 2:20; Zeph. 1:7; Zech, 2:13,

* See Doukhan, Secress of Daniel, pp. 108, 109, 143-145,

“ 4 Ezra (2 Esdras) 6:39; 7:304F; 2 Baruch 3:7, etc.
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THE SHOEARS OF DEATH

(Revelation 8:2-11:19)

Rosh Hashanah

he next vision brings us back to God's throne, where seven
angels prepare to sound trumpets (Rev. 8:2). A new cycle of
seven events 1s about to take place. But, as in the seven let-
ters and the seven seals, we have a prelude to the prophetic
vision that takes us back to the sanctuary, to the heart of a Jewish fes-
tival, one evocative of the mission of Yeshua the Messiah. A vision
of Yeshua resurrected, in the context of Passover, preceded the let-
ters to the seven churches, and a vision of the enthronement of

Yeshua in the context of Pentecost came before the vision of the
seven seals.

Now, just before the sounds of the shofars (the ancient Jewish
trumpets), we envision the altar (Rev. 8:3), where an angel burns
incense. Suddenly the angel hurls the contents of the censer onto
the earth!

The vision has its origin in ancient Temple ritual in which the
priest burned fragrant incense continually before God “every morn-
mg” and “at twilight" (Ex. 30:7, 8). The ritual took place year-
round on a cube-shaped altar. The priest poured hot coals on the
altar from a golden censer. Once a year, at Kippur, the incense was
directly poured into the coal-filled censer, and carried “behind the
curtain” to the Holy of Holies (Lev. 16:12, 13). Our vision trans-
POTts us to the context of the daily ritual, in which the pniest threw
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the hot coals on the floor between the portico of the Temp)
the incense altar. The apocalyptic angel here mirrors the Pﬂfsr? ind
tions. A rabbinical treanse, the Tanud, contains materiy| Fm:n: 4
first century B.C.E. incorporated into the Mishnah 3 century ;att;l:
Just a few years after the writing of the Apocalypse.' It describes i;:'
whole ceremony, and the resemblance to our passage is rumarkﬂh[r:
“Ome of the priests took the spade and threw it between the an;;
and the altar, and no one could hear the voice of his neighbe, his..
cause of the nowse of the spade.”? “Then the angel took the Censer
filled 1t with fire from the altar, and hurled it on the earth; and they,
came peals of thunder, rumblings, flashes of lightning and an eyp,.
quake™ (Rev. 8:5).

According to another passage in the Tamid, the sound of the
spade was so loud that it could be heard as far as Jericho, 15 miles
from Jerusalem.” The shape of the spade (magrefi) explains the nose
of its fall. According ro the Jerusalem Talmud, the magrefi ws
pierced by hundreds of holes (or pipes), each of which could emi
several different pitches.” With each thrust, the spade could produce
a number of different pitches, almost like a pipe organ. In any cas,
the crashing sound of the spade, associated with hot coals, evokes the
idea of God’s judgment and wrath.

The prophet Ezekiel further develops this connection when he
recounts the same vision of a priestly angel, clothed 1n linen, hurling
hot coals upon Jerusalem (Eze. 10:2). The gesture anticipated the
doom that would befall Jerusalem. Indeed, fire would later destroy
Jerusalem (Eze. 24:9; 2 Kings 25:9).

The hurling of the coals by the apocalyptic angel carries the sam®
threat. Much like the impact of the spade between the portico and
the alear, “there came peals of thunder, rumblings, flashes of light”
ning and an earthquake™ (Rev. §:5).

The angel's ritual, mirroring the Temple ceremony, 1 charged
with symbolic meaning. The incense burned before the throne Df':’f'l
represents the agonized prayers of the oppressed crying out for justict
"0 Lord, I call to you; come quickly to me. Hear my voice whe?

call to you, May my prayer be set before you like incense; m’?
lifting up of my hands be like the evening sacrifice” (Ps. 141:1, 2}

!;_e_.:__f_l_!_;_ul HEIE’FHIIII'I
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(Dur passage echoes the lamentations in the fifth seal, which ako
rise up from the same incense altar (Rev. 6:9, 10). The symbolic act
of the angel now takes on full significance—it 15 God's answer to the
pravers of the oppressed.

The opening of the fifth seal poured out the blood of the victims
crying for revenge against the “inhabitants of the earth” (verse 10),
Now the shofars announce the coming ﬂfw:ngeance upon the *“in-
habitants of the carth” (Rev. 8:13). The intention to avenge clearly
resonates in the message of the seventh shofar: “Your wrath has
come. The bme has come for judging the dead, . . . and for de-
stroying those who destroy the earth” (Rev. 11:18).

The shotars answer to the seals as vengeance answers oppres-
sion. The seals revealed to us oppression, and now the shofars pro-
claim judgment.

The image of trumpets 1s particularly suggestive. Actually, the
text speaks of shofars, not of rumpets. The Greek word salpigx, ren-
dered in our Bibles as “orumpert,” is the translation the Sepruagint
employs for the Hebrew word shofar. The ancients blew the ram’s
horn on solemn occasions such as war and judgment. The pnests
sounded the shofar at the conquest of Jencho (Joshua 6:4, 6, 8, 13)
to announce victory, and at the feast of explanions (Lev. 25:9) to
proclaim the Lord’s day of judgment.”

Until now the Apocalypse had mentioned the shofar only spo-
radically—once before the letters to the churches (Rev. 1:10) and
once before the seals (Rev. 4:1). Now the shofar blasts have inten-
sified, resonating throughout history. Like the prayers emanating to
the heavens, we now hear the shofars constantly. The association be-
tween the shofars and the prayers occurs in the context of the feast
of the “trumpets” (that is, of the “shofars”). This feast tfollows
Pentecost and is celebrated on the firse day of the seventh month
(Tishn: September-October) of the Hebrew calendar (Lev. 23:23-
25). It is the Jewish New Year (Rosh Haf*'ha””h)'

For 10 days the use of the shofar reminds the Jews t_hlzt. ‘h‘E—"' ki
to prepare for the Day of Atonement (the ':f’_“h of T'Sm}il 1:;:];
morning they recite the selihot (requests for forgiveness) ai,“;ﬂ Pk
13 attributes of Gaod's grace (Ex. 34:6, 7). The readings of the lo
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include selections from passages concerning the birth and sacrifice of
Isaac, evocative of the God who remembers and who answerg Even
impossible requests (Gen. 21 and 22).

In the context of the Apocalypse, the allusion to the shofay s
hances the prophetic vision with the same note of hope, judgmen,
and call to repentance. '

The angel in linen who burns the incense before God represeny
Yehsua, who since His enthronement intercedes before the God of
heaven. At the same time the censer of hot coals hurled berween ¢},
portico and the altar announces a call to repentance, echomng the
dramauc blasts of the shofar,

The book of Joel also pairs the sound of the shofar that summong
Israel to repentance and the intercession of the priest “between the
temple porch and the altar™: * *Even now," declares the Lord, ‘return
to me with all your heart. . . .” Rend your heart and not your gar-
ments. Return to the Lord your God, for he 15 gracious and com-
passionate. . . . Blow the trumpet [shofar] in Zion. . . . Let the priests,
who minister before the Lord, weep between the temple porch and
the altar. Let them say, ‘Spare your people, O Lord’” (Joel 2:12-17).

Through its allusions to the Feast of Trumpets and to the ex-
hortations of the prophet Joel, the vision of the Apocalypse wams us
of the upcoming judgment, but it also reassures us of God's answer.
It s a call to repentance, a plea to return to God.

[n the prophetic perspective, the Feast of Shofars precedes the great
judgment day. The enthronement of the Messiah in the context of
Pentecost introduced the cycle of the seven seals. The Feast of Shofars.
an event supposed to prepare for the Judgment, now inaugurates the
cycle of the seven shofars. The Feast of Shofars ties the festivals of spring
to the festivals of fall (Num. 29:1). The seven shofar blasts that puné-
tuate history serve to warn the people of the earth of God's judgment
day. For although the great day of judgment will occur at the end of
ame, 1t has implications for our daily lives even now.

The Seven Shofars

The shofars echo the seven seals, and cover the same time spal
the church’s apostasy and oppression of the others. The first and ¢V~
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enth seals, which frame this ome period, have no connection with
the oppression. Dunng the first seal the church 1s still faithtul to i
beginnings and lets itself be led by Yeshua the Messiah. The last seal
marks the end of human history and announces God's descent. The

shofars echo the historical penod berween the second and sixth seals:

First Seal
White horse

Second Seal
Fiery red horse, slaying
(blood 1implied)

Third Seal
Scarcity of grain
Black horse

Fourth Seal
Death (“Death,” “Hades")

Fifth Seal
Voices at the altar
Incomplete number of the

saved

To be fimshed later

Sixth Seal
“The . . . day of . . . wrath

has come.”

Seventh Seal
Silence 1n heaven

Bl

First and Second Shofars
“Fire,” “blood”

Third Shofar
Scarcity of water

Fourth Shofar
darkness

Fifth Shofar
Destrayer (“Abaddon.”
“Apollyon™)

Sixth Shofar
Voice at the altar
Incomplete number of the
murdered
To be finished later

Seventh Shofar

wy our wrath has come.
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Moreover, like the seals, the shofars follow a chronological Pro-
gression characterized by the following: (1) transitions that point tq
the completion ot the events of one shofar and announce the eveng
of the next (Rev. 8:13; 9:12); (2) the structural parallel berween the
two cycles—Ilike the seals, the shofars subdivide into one group of
four visions and another of three visions; and (3) the final note of the
last shofar, which announces the coming of the kingdom of God,

These literary considerations give us strong rcason to believe that
the events of the shofars correspond to the events of the seals.

Fire and Blood
The first and second shofars complement each other. The disas-

ters they bring strike the earth and the sea. The first shofar produces
1 bloody concoction of fire and hail that burns up the earth (Rev.
8:7). The second shofar releases a solid mass of fire, a "huge moun-
tain, all ablaze,” that turns the sea to blood (verse 8). Both disasters
achieve the same result: annihilating a third of the earth and sea. Fire
and blood represent the violence of warfare and also remind us of
the plagues in Egypt.

There, also, fire and hail struck the oppressor (Ex. 9:23-25). As
for the “third,” it means that the disastrous effect of the plague 1
only partial and that most of the earth will survive it (Eze. 5:2; Zech.
13:8). The two shofars correspond to the second seal and apply 10
the ume when its wars against the barbarians tore the church apart
(fourth and fifth centuries C.E.).

No Water and No Light

Both the third and fourth shofars involve celestial bodies: the
stars, the sun, and the moon. Whatever was a source of light no¥
darkens unto death. Cunously, the process begins with a star, colt-
trary to the traditional sequence of sun, moon, and star (Gen, 1:16).
The anomaly emphasizes the primacy of the star over the other =
lestial bodies, It 1s the star that starts the chain of events.

Another unusual aspect is that “‘star” is in the singular. The Bible
normally employs the word in the plural form and associates them!
with the sun and the moon. The author here wants us to focus O !
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particular “star.” Interestingly, at times a star is a direct reference to
the Messiah in both the Old and New Testaments. In the prophecy
of Balaam the star symbolizes the Messiah king, called to save His
people Isracl from their enemies (Num. 24:17). And in the New
Testament the star represents Yeshua as the Messiah (Matt. 2:2; of
Rev. 2:28; 22:16). The only passage where “star” in the singular
does not designate the Messiah appears in the book of lsaah, which
apphes it to the fallen angel, Lucifer, personified by the king of
Babylon (Isa. 14:12), It represents an evil power that seeks to usurp
God’s place, as did the builders of the ancient tower of Babel (Gen.
11:1-9), but ends up falling into the abyss: “How you have fallen
from heaven, O morming star, son of the dawn! You have been cast
down to the earth, vou who once laid low the nations! You said in
your heart, 'l will ascend to heaven; 1 will raise my throne above the
stars of God. . . . | will ascend above the tops of the clouds; 1 will
make myself hke the Most High." But vou are brought down to the
grave, to the depths of the pit” (Isa. 14:12-15)."

Our text alludes to this passage. We find the same motif of the
fallen star, the usurping power. Only the star of our passage lands on
the carth and oversees the historical turmoil of the church. The
prophet Daniel had already anticipated this in his vision of the litcle

horn that sought to elevate itself to the “host” of heaven and to the
“Prince of the host” (Dan. 8:10, 11).

In the Apocalypse, as in the book of Isaiah, the fall of the star
symbolizes death. [saiah even idenufies it with death. The star in the
Apocalypse pollutes the rivers and springs, causing the death of
“many people”™ (Rev. 8:10, 11) by either thirst or by poisoning.
Scripture can employ rivers and springs to represent spiritual nour-
ishment.” On the other hand, the identfication of the star with
wormwood reminds us of the Israchtes’ disappointiment at Marah
where the waters were “bitter” (Ex. 15:23; ¢f. Rev. 8:11). The Bible
generally associates “bitterness” with apostasy.” The people dic of
thirst because the waters are polluted. Truth is corrupted and, con-
sequently, cannot nourish the believer.

The fourth shofar says much the same thing but in different
terms. Something eclipses the sun, moon, stars—that 15, the witnesses
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of God's revelation (Gen, 37:9; cf. Rev. 12:1). With the third shof,
truth is corrupted, and with the fourth, it is blotted out. The thigg
and fourth shofar depict the Dark Ages, the peniod of the church,
greatest usurpation of divine attributes (sixth to tenth centuriey)
Rome replaces the “city of God.” Tradition and power sweep asidg
spirituality. Truth becomes a vestige, and the people die of spirity,)
hunger and thirst, as they did in the third seal (Rev. 6:6). Because of
its thirst for power, the church loses 1ts sense of mssion and of truth,
Having sought to hoist itself up to God’s level, it now finds itself, not
unlike the ancient city of Babel, condemned to confusion.

As did the seals, the shofars now reach a turning point. After the
fourth shofar, Revelation 8:13 marks the transition by introducing
the next three shofars with the following admonition: “Woe! Woe!
Woe to the inhabitants of the earth, because of the trumpet blasts
about to be sounded by the other three angels!”

Locusts

The fifth shofar is situated historically in the same perspective as
the preceding shofars. Yohanan again mentions the fallen star (Rev.
9:1), evoking a usurping mentality reminiscent of the ancient power
of Babel. Previously the shofars had spoken of events beyond human
control, brought about by the hand of God. Now the shofars an-
nounce forces that emerge from the depths of the earth, from the
*Abyss.” “The star was given the key to the shaft of the Abyss. When
he opened the Abyss, smoke rose from it like the smoke from 2 gi-
gantic furnace” (Rev. %:1, 2). The Septuagint uses the Greek term
abussos to translate the Hebrew mham (abyss), a word employed to de-
scribe the earth before Creation (Gen. 1:2). Significantdy, Genest 1
associates the mhom with the concepts of water, darkness, and ‘fﬂ"‘jl:
The second account of the Creation parallels it with the words "no
and “vet” (Gen. 2:5)." The tehom/abussos is the negation of God.
Later, the prophets would make it into the abode of His enemy, th¢
great leviathan (Isa. 51:9; Ps. 74:13). The pseudepigraphor o
| Enoch describes mhom as the dwelling place of fallen angels.”

The apocalyptic oracle goes even as far as to personify the ab¥*
with the Hebrew name Abaddon, or damnation.”" This word come
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from the root abad ft!.ﬁ die, to Ll]h;;‘:ppmlr}_ i_{ﬂ‘u_'rn"y used in the Hebrew
Scriptures, especially the Wisdom  literature  (Proverbs, Psalms,
Ecelesiastes, etc.), to indicate the fate of the wicked.” The Greek word
Apallhvon (Rev. 9:11) comes from the verb apollynar (ruin, destroy,
lose). Another word from the same verb, apoleia, means damnanon or
perchnion, and. hke abussos, translates in the Septuagint the word ahom.
The Hebrew word abaddon and the Greek word apollyvon thus share the
same connotation of void and of negation of God,

The darkness that invades the scene (Rev. 9:2) differs from that
of the tourth shofar. There it resulted from something happening to
the lunminanes (Rev. 8:12). Now the darkness comes from else-
where. It 1s now part of the tehom, the darkness of pre-Creation. The
locusts crop up trom the abyss, tornung a thick cloud that blocks the
light and the heavens above. The fifth shofar reveals the agencies that
dominated the Dark Ages. The star falls into the abyss, opens i, and
frees the powers of the void. In other words, the usurpation of God
releases the forces of perversion, pretension, intolerance, and op-
pression that seek to deny God His place and rule in the world.

The nifth shofar also describes God’s vengeance. The seeds of the
church’s punishment lay latent in its own actions. By usurping God
on earth through intolerance and oppression, it caused humanity o
reject the very God it sought to represent.

History confirms the prophecy. The French Kevolution and the
anti-¢lerical movements of the seventeenth and eighteenth centunes
constitute humanity’s answer to the Crusades, the Inquisition, and
the religious wars that marked Western history from the ninth to the
sixteenth centuries.

The prophecy uses the locust imagery to convey the nature of
this attack, The five months of plague correspond to the insect’s life
cycle—from its birth to its death. We find the same imagery n the
book of Joel. It also compares God's judgment to an invasion of lo-
custs resembling horses (Joel 2:4; ¢f. Rev, 9:7). The analogy 1s strik-
g if one considers appearance, speed, and even the military strategy
of locusts (cf. Hosea 14:3; Amos 6:12). The locusts destroy the har-
vests and cover the sky with their cloudlike masses (Joel 1:10), dur-
g a whole generation (verses 4, 6).
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The eftects of the plague predicted by the fifth shofar are limiteq
in both space and tme. The locusts attack only those “whao did not
have the seal of God on their toreheads™ (Rev. %:4). The imagery of
the seal derives from their ancient Near Eastern usage to mdicate
awnership. Merchandise or letters were sealed to wdennfy or attes to
whom they belonged. When applied to human beings, the iﬂ]ﬂgeﬁ-
siggnities a umgue personal relationship. In the Song of Songs, for in.
stance, the Shulammite employs the imagery of the seal to expreg
her special relationship with her beloved: “Place me like a seal over
your heart, like a seal on your arm; for love 1s as strong as death, i
jealousy unyielding as the grave. It burns hke blazing fire, like ,
mighty flame" (S. of Sol. 8:6). The lack of a seal would therefore re-
veal all those who are not really God’s. It exposes the church a5 4
hollow nsutution that has lost its sense of God's sovereignty and
ownership. The French Revolution aftects the church only as an in-
stitution. As for the people, they emerge all the more free and bold
in their search for truth.

The locusts, moreover, sting like scorpions though their bite is
not deadly (Rev. 9:3). In spite of everything, the church will survive
the plague. According to the prophecy, the church's torment will
not exceed tive months (5 x 30 days), thac 1s, 150 years (according
to prophetic rules of one day equaling one year)."” Such a disaster is
without precedent in the history of the church. The French
Revolution even dares to imprison the pope (1798). The church
would recover only in the period after World War 11, thanks to the
ratification of the Lateran treaty (1929), [ts resurgence would be fur-
ther strengthened by the spread of new postwar political factions
calling themselves “Chnsnan democrats™ across the European polit-
ical scene. Largely dominated by members of the Catholic Church,
these factions often formed the head of coalition governments
Today the church has become a superpower. Its influence permeates
international relations at every level, from its fight against
Communism to its concern for world hunger and its religious visio”
of ecumenism, Many interpretations of this prophecy exist, bV
whatever the differences, the message remains the same. We must
understand the invasion of the locusts as God's judgment against the
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AppPTEssoT. The Bible consistently employs locusts as a symbol of

judgment. ;
the Flood account, the first universal judgment in human history

(Gen. 7:24).

' 1t 15 also hinted at by the five months, a key number

Mounted Troops

The sixth shofar echoes the wailing of the sixth seal. The weeping
voices under the altar (lev. 6:10) recerve an answer from the voice
that liberates the four angels from the great river Euphrates (Rev. 9:15,
14). Again we must regard the upcoming event as a pumishment
agamnst an oppressor, idenufied in our passage with Babylon. Already
the mention of the Euphrates alludes to the fall of Babylon.”™ Likewsse,
the “idols of gold, silver, bronze, stone and wood” (Rev. 9:20) sug-
gests the idolatry of Babylon as depicted by the prophet Daniel on the
eve of the destruction of the empire (Dan. 5:23). The “demons™ and
the “magic arts” (Rev. 9:20, 21) also charactenze Babylon, according
to the prophet Isaiah, and precipitate 1ts fall (Isa. 47 12).

The fifth shofar had dispatched locusts with scorpion’s tails, like
an army of horses “rushing into battle™ (Rev. 9:9), and the sixth sho-
far summons them again. Now the Apocalypse compares that inva-
sion to horses whose power lay in their tails (verse 19; cf. verse 10).

The sixth shofar continues where the fifth shofar left off, but the

battle now intensifies. Babylon's enemy takes on a more threatening
stance. The horses of the fifth shofar had lion’s teeth, while now

their whole heads are like lions’ (verse 17). The power of destruc-
tion of the warriors of the fifth shofar concentrated in the tail, but
under the six shofar the mouth also is deadly (verse 19), Their breast-
plates of iron (verse 9) have become “fiery red” (verse 17). The lo-
custs’ sting, previously not fatal (verse 5), has turned deadly (verse
18). The cloud of the fifth shofar (verse 2) is now reinforced with
fire and sulfur (verse 18). The invasion force has even increased in
number. Overwhelmed by its size, the prophet uses the superlative,
“two hundred million” (verse 16). The Greek word translated mil-
hon (in other renditions, 10,000} nyras, generally denotes a very
great number.™ The term appears in Septuagint translation of the
blessing sung by the sons of Bethuel to their sister Rebekah as they
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wished her an offspring of “thousands upon thousands” (Geg
24:60). We also remember the women's praise of David’s mﬂi[m
performance: “§aul has slain his thousands, and David his tens ulf
thousands” (1 Sam. 18:7). This word 15 1n our passage not Merel,
10,000 x 10,000, but 2 x 10,000 x 10,00,

Armed forces have never reached such proportions. The for,.
of the abyss, secular and anticlerical, are overwhelming. Our cenpyy,
has witnessed an explosion of pnlitical and philosophical Et‘:nctmn;
against the churc h. Ideologies emerging from the Freng
R evolution, Marxism, materialism, evolutionism, and rationalisy,
permeate our intellectual lives. Secular and athestic currents pene.
trate even religious circles. Here we have one of the most striking
ronies of human history. In seeking to replace God on carth, the
church set itself up for a reaction coming from this very earth—from
an abyss that acknowledges no God. The Apocalypse confirms the
vision of the prophet Daniel. In chapter 11 of his book he predicted
1 conflict between the same two powers.” One onginates from the
north and embodies the usurping power of the church, while the
other comes from the south and represents the secular and athestic
ideologies that have characterized modern Western thought.

The Apocalypse echoes then Daniel's prophecy, and alludes
both Babylon and Egypt. The fallen star (fifth shofar) by its assocle-
tion to the river of Euphrates (sixth shofar) represents Babylon. The
locusts, scorpions, serpents, and darkness all remind us of the plagus
that befell Egypt, because of its stubborn denial of the God of laat!
(Ex. 5:2). The chariots and horses, characteristic of the Egypuan mil-
itary arsenal, also point us back to Egypt.”

Both Daniel and the prophet of the Apocalypse recount
event through their allusions to Babylon and Egypt. But the tﬂtlf‘
vergence of the two prophetic visions does not stop there: As 1
Damiel 11, our passage in the Apocalypse predicts the |
Babylon. It will be the “religions” power that takes the P i
God." The warniors of the sixth shofar destroy only a third of ,;d
manity (Rev. 9:18). The other two thirds survive, 5;;]F-cﬂnﬁdﬂlt.':hf
wolatrous, far from repentance. We find no more mention t‘-'m{‘s
enemy of Babylon—that is, the “secular™ power that denies 't

the same

lace of
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existence. [t seems to have been engulted by the other. A< in Daniel
11, the Egypuan forces join the Babyloman (¢f, Dan. 11 4.3).

We hardly dare anticipate the fulfillment of this prophecy, The
last events already hint at a weakness in the ranks of secularism. The
collapse of Marasm and the tailure of rationalism demonstrate the
plausibility of the prophecies of Daniel and of the Apocalypse,

It 15 a process not himited to Chnistianity in the West. The con-
flice berween the two forces embodied by Egypt and Babylon poes
beyond the scope of the Catholic Church and its secular Opponents,
The mtluence of the French Revolution extends beyond its rehigious
and pohucal borders. Secularism has penetrated both Islamic and
Jewish circles in the spint of anticlerical humanism. In reaction, we
witness today a surge of rehgious fundamentalism in both religions.
More than ever, ayatollahs and rabbis have a say in political matters.
In Mushm nations, such as Iran, Algeria, and Egypt, as in Israel, pol-
itics surrenders more and more to religious powers.

For some time secularism has discredited rehigon in Christian
circles. But now Christian fundamentalism counterattacks secular,
liberal, and rationalisuc trends. In the United States, the Religous
Right strives for political power in order to help buld a “truly”
Christian nation. The same tendency has also found fertle terrain in

Europe. The new Religious Right has a strong nattonalistic spirit
that will certainly appeal to many.

In short, we may summarize the church’s history as follows:

1. The church unwittingly established itself as Babel when it
clhimed sole authority over moral and religious issues,

2. In the eighteenth century a new revolutionary spirit reacted
against the clergy, encouraging humanist and secular tendencies that
would later develop into Marxist, rationalist, positivist, and evolu-
tionist philosophies. It was the attack of Egypt aganst Babel.

3. During the nineteenth and carly twentieth centuries secular-
sm spread to other non-Western religrans and culuires through nns-
stonary work and colonialism,

4. After World War II the surge of nationalistic movemenis and
the memory of the horrors of war triggered a reaction AFNNST Faton-

Alsm and hiberalism and a return to religrous and culrural values. 1t has

H




secres of Revelation

—

e
been the time of religious best-sellers and evangehcal media spyry

We are now in the fourth phase of the cycle, just before the i
fication of the two camps into one Babel. Already we May witpeq
the first signs of such a development. The revival of religion hag 5,
thropocentric overtones, not unlike those that charactenzed the g
ular trends of the past century. Religion has been developing tow,y
2 more “humanistic” ideal. The “immanent” God, latent in Every.
one, takes precedence over the transcendent God who reyey,
Himself from above, usually against human projects.

The popularity of the New Age movement also puts an unex.
pected twist on the religious revival of our current century. It has af.
fected almost every religion. Both Chrisnans and non-Christians
teach its message of tolerance. Father Teilhard de Chardin as well a
“ecotheologians” such as Thomas Berry have inspired a new respea
for “mother earth.” They interpret evolution as a “sacred proces”
through which God incarnates Himself.

God is thus everywhere—in nature, in the dead, and in the liv-
ing, a tendency further reinforced by theories on the immortalicy of
the soul, reincarnation, and by activities such as consulting psychis
and astrologers. All these trends develop from the same prenuse: the
Creator-God is not out of reach anymore. He 1s here, He has come,
He has incarnated into humanity. What need is there to hope, to
pray, or to wait for Him? Humanity has today replaced God.

In non-Christian contexts, the “search for the sacred cosmos’
has found a spokesperson in the person of Vaclav Havel. In a recen!
lecture at Stanford University, the Czech president defended th¢
thesis that all cultures—indeed, the whole of humanity—is united bY
a common spintual dimension. Such appeals for “planetary demo®
racy” echo that of the Marxist ideal of Internationalism. Bu after t°
fall of Marxism, this language rtakes on a new meaning. Humant
and anthropocentric concerns here unite with religious values.

The media all testify to such developments. From Nirvana's e
{:iﬁ:ﬁnns to Madonna’s Black Yeshua, from ecrystal jewels to pIEIL'L"-I}
bodies, a new culture has been born. Egypt and Babylon seetl 11
have come to an understanding. Of course, these are merely syrh
toms. The church and religion as a whole still antagonize secular &
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atheistic movements. But the ingredients are all present for the mix-
ture pn'dl{‘r:‘-.* by the Flrtlp!'lt't. Soon Egypt and Babylon will merge
into the melung pot of Babel,

Interlude: The Angel of Light, the Book,
and the Two Witnesses

As with the sixth seal, the sixth shofar has a period of transition
before the seventh shotar. And as with the seals, the interlude pauses
for a look into God’s camp.

The Angel of Light

In contrast to the fallen star, the angel of death and of chaos
(Rev. 9:1, 2), we now behold a powertul angel of light, an angel of
God (Rev. 10:1). The rammbow above s head 15 the sign of God's
covenant with humankind (Gen. 1:12, 13). His feet, planted on both
land and sea, evoke God's creation of the waters (verses 1-8) and of
the earth (verse Yif).

The being resembles the Son of man in the first vision of the
Apocalypse. Like Him, His face 15 "like the sun” (Rev. 10:1; cf.
1:16), his feet burn like fire (Rev. 10:1; ¢f 1:15), and his voice
booms like thunder (Rev. 10:3; cf. 1:15). And like Him, clouds es-
cort Him (Rev. 10:1; ¢f.1:7).

But taken as a whole, our passage 1s even more similar to the last
vision of the prophet Dantel. In Damel 12 he recounts this same vi-
sion of a being standing above both earth and sea. who rases his
hands to the heaven sweanng “by him who lives forever™ (Dan.
12:7). The oath constitutes the answer to the question in the pre-
ceding verse: “"How long?” (verse 6). But the response apparently
does nor satisfy Daniel—he does not understand (verse 8). The man
draped in linen then answers him that these words are to be “sealed
until the nume of the end” (verse 9), adding: “Blessed 1s the one who
waits for and reaches the end of the 1,335 days™ (verse 12). Ivis only
i those days that the complete answer to the quesnion “How long?”
shall be revealed. Only this period leads into the “rime of the end.”
Bur a previous vision had already mentoned this “tme of the end.”

Daniel 8 records another vision of a dialogue between two heav-
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enly beings. It also raised the question: “How long?” (Dan. 8:13)
ﬂg.l:lrl the answer led into the nme of the end: "It will take 3.3[}'[;
evenings and mormngs; then the sanctuary will be rECONsecrated"
(verse 14). At the end of the book of Daniel the same question g,
faces in relation to the 1,335 days, a time of intense eXpectation
(Dan. 12:12). We thus should understand these two prophetic per;.
ods as leading to the same event, a heavenly Kippur.” Interestingly,
the heavenly being that announces this Kippur of the end-time 5
draped in linen, like the high priest on duty at Kippur.

This time of judgment is the answer to the question of the mar-
tyrs: “How long?” It 15 also the response to the question of the
weeping souls in the fifth seal (Rev, 6:10). The sixth seal, in fact, in-
troduces this “time of the end,” as anticipated by the prophet Danie|
(Dan. 8:17, 19, 26). We now understand the meaning behind the at-
tire of the mighty angel (Rev. 10:1). An angel had told the prophet
Daniel that his vision was to be “sealed until the time of the end”
(Dan. 12:9). The angel now declares that the “ume of the end"” has
arrived, and that “there will be no more delay” (Rev. 10:6), The
time of the sixth shofar marks the unsealing of Daniel’s prophecy. It
could now be understood.

The Book
Eagerly Yohanan takes the “scroll that lies open 1n the hand of

the angel,” and eats it (Rev. 10:8, 9). The word is thus assimilated
and digested. “The scroll that lies open™ represents the book of
Daniel, previously sealed but now accessible to all. Yohanan's expe-
rience is similar to that of the prophet Ezekiel, who was also L‘ﬂ“;
fronted with an angel of light and ordered to eat a scroll (Eze. 3:1-
The next verses explain the strange command: the prophet upon &
similating the contents of the scroll now communicates its messagr
to his contemporanes (verses 4-6).

But we notice yet another similarity between the two exp
Like Yohanan, Ezekiel finds the contents of the scroll "swe€
honey” (verse 3; cf, Rev. 10:9, 10). But both experiences have £ i
ter aftertaste. The book contains “words of lament and mourniné fm_
woe™ (Eze. 2:10), part of its dual message of judgment and restorati®

erience
sel &
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“The end! The end has come,” the prophet declares (Eze. 7:2,
3. 6). Ezekiel, prophet in exile, announces God's impending judg-
ment. The destruction of Jerusalem is at hand. The Lord chose the
Pmph:[ to stand guard over Israel (Eze. 33:2) and warm His people
of the naton's impending doom. Ezekiel's message 15 not limited to
words and parables, but he lives it in the flesh: His wife, the “delight
of [his] eves” will be struck dead (Eze. 24:15-27). Then the prophet
will be condemned to silent mourning for the three years of
Jerusalem's siege, until its fall (Eze. 33:22).

Bur at the heart of the summons and threats of destruction lies
the promuse of hope. Ezekiel 1s also the prophet of restoranion, be-
cause the capnives are to be set free, the tribes reunited (Eze. 37:21),
Jerusalem rebuilt (Eze. 40-48), and the land to prosper (Eze. 47:12).
Men and women will receive a new heart (Eze. 36:24-28). The
prophet foretells the event as a resurrection. The Word of God
brings bones back to life (Eze. 37). The world once again witnesses
the miracle of creation. As in Genesis 2:7, the Spirit changes dust
into life (Eze. 37:9).

It is this bittersweet message of judgment and of creaton that the
book of the Apocalypse here alludes to through its reference to the
book of Ezekiel—the message of Kippur.

The insights of Daniel and of the Apocalypse converge into a
revelarion of the “time of the end.” Daniel compares it to Kippur,
to a time of trembling expectation of judgment and recreation. The
Apocalypse portravs this period through the vision of the “open
scroll” with the bittersweet taste, evocative of the dual message of
judgment and recreation that characterizes the nature of Kippur.

The books of Daniel and the Apoecalypse complement each
other. That the angel asks Yohanan to eat the book of Daniel fur-
ther emphasizes their interdependence.

Once Yohanan has assimilated the message of the “open scroll,”
the angel tells him to prophesy to “many peoples, natons, languages
and kigs” (Rev. 10:11). We will hear a sinular phrase later in chap-
ter 14, The heavenly messenger must prophesy to “every nation,
tribe, language and people” (Rev. 14:6). There again, the message is
3 dual one—a message of judgment burt also of re-creaton.” The
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Apocalypse presents God's people in the time of the end as propher
commissioned to give the message of Damel, “digested” by th,
Apocalypse itselt.

The Two Wimesses

The next vision places us again in the prophetic context of
Ezekiel. As did the prophet in the Hebrew Scnptures, Yohanan re
ceives a rod to measure the temple of the future Jerusalem (Rev,
11:1: cf. Eze. 40:3ff). The cycle of the seals explains this symbolic
gesture. After the sixth seal the cycle had opened an aside on God’
people, how they were marked by the seal of God and assured of sal-
vation (Rev. 7:3). Likewise, after the blast of the sixth shofar, the
prophet takes a moment to measure the remple of God and to an-
nounce its restoration (Rev. 11:1; cf. Zech. 2:2). More precisely, the
angel asks Yohanan to measure the “altar, and count the waorshipers.”
The vision speaks of God’s people throughout history. They have re-
ceived the mission to “prophesy” (Rev. 11:3). Their muission has
been the same as that of the people at the time of the end: to testify
of the revelation from above. But the mission now broadens. The or-
acle compares this nation of “prophets” to “two witnesses” (verse 3,
explaining: “These are the two olive trees and the two lampstands
that stand before the Lord of the earth™ (verse 4).

The prophet Zechariah recounted a similar vision of two olive
trees and a menorah (Zech. 4:1-6, 11-14). To his question “What
are these?” (verse 4), the angel replies: “‘Not by might nor by
power, but by my Spirit,” says the Lord Almighty” (verse 6). The ex-
planation of the angel proceeds from the image of the olive tree ko
that of the menorah: The menorah gives light in virtue of the @
poured from above, just as the Word of God gives light through the
Spirit from above.

The Bible often compares the words of God to light: “Your
word is a lamp to my feet and a light for my path™ (Ps. 119:105)-
Proverbs relates the Torah to light, “or,” in a play on words. Both
Hebrew words (Tomh and o have the same root The NV
Testament depicts God as light (1 John 1:5), and when Yeshua ide™”
tifies Himself with the light He does so in the dynamic conteXt
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the walk with God (John 8:12; 12:35; cf. Ps. 119:105), an indirect
reference to the Torah,

Sull another allusion joins the motifs of the olive tree and of the
menorah as the miracles performed by the witnesses evoke rwo key
fipures from the Hebrew Scniptures—Moses and Elyjah. The turning
of water into blood and the plagues refer to Moses (Rev, 11:6; of.
Ex. 7:14-18). The fire thar devours the enemy and the rain under
supernatural control reminds us of Elijah (Rev. 11:5, 6; cf. 1 Kings
17:1}). The only other text in the Old Testament that couples these
rwo hgures occurs in Malach, the last prophet of the Hebrew
Scriptures: “Remember the law of my servant Moses, the decrees
and laws [ gave him at Horeb for all lsrael. See, 1 will send you the
prophet Elijah before that great and dreadful day of the Lord comes.
He will turn the hearts of the fathers to their children, and the hearts
of the children to their fathers; or else 1 will come and stnke the land
with a curse” (Mal. 4:4-6}.

This passage has a dual onentation, The first refers us back o Moses
and the past. It 15 a call to remember and to remain faithful to the Old
Covenant. Moses represents here the Old Testament. Chnistians dur-
ing the time of Yohanan associated Moses with the revelation of the
Old Testament.™ According to Jewish tradition, the Torah onginated
with him. “Mases received the Torah at Sina and mansmitted 1 ro
Joshua. Joshua transnutted 1t to the elders, and the elders to the
prophets and the prophets to the members of the Assembly.”*

The second onentation, involving Elyjah, looks to the future. It
is the pronuse of the coming of the Messiah and the kindling of
hope. Christians during the time of Yohanan associated the amval of
the Messiah with the prophet Elijah.* Likewise, Jewish tradition re-
lates the person of Elijah to the messianic hope in much the same
way. There Elijah is not only a precursor, but an active agent of the
Messiah,” Legends, liturgical practices on the eve of the Seder, and
nostalgic songs of the Shabbat all call upon Elyah 1n expectation of
the Messiah,

Moses directs us back to the Torah while Elijah propels us for-
ward in the Messianic hope of the New Testament.

When we consider the Judeo-Christian background of
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Yohanan, we realize that the allusions to Moses and Elah are fiy
coincidence. It strongly evokes the two revelations of God received
by the early Christians—the so-called Old and New Testamey,,
The two witnesses are both here present and play a part in g,
prophetic process. The dual reference brings out the relevance of
the whole Bible, emphasizing the complementarity of, and the neeg

for, the two testimonies.
But beyond the two documents, we have the reference to the twg

peoples who transmitted them. The prophet’s main concern lies with
the men and women who prophesy and who suffer (Rev. 11:3, 7).

We first think of the Jewish people, who have borne in thej
flesh and in their daily existence the testimony to the Torah from
above and have taken great care to preserve the Hebrew Scriptures
and their prophecies. And we also think of the Christians, who have
brought to the world the news of the grace and love of God and
have carried the name of the God of Israel to the ends of the earth.
They carefully transmitted the wntungs of the New Testament, with
its own prophecies.

Without these two peoples we would have no access to the
Sacred Wrtings, either the Hebrew Scriptures or the New
Testament—indeed, we would have no channel to truth from
above. And without witnesses of flesh and blood the biblical docu-
ments would have remained voiceless and dead, left to molder in
museum display cases.

In fact, it 15 precisely because one or the other of these testi-
monies has been neglected, rejected, or ignored (the Old Testament
and the Torah by the church, the New Testament and the Messial
by Israel), that these two witnesses, Israel and the church, have t©
survive together; for they need each other. To leave out either on¢
distorts God's purposes and destroys part of His revelation. Indeed.
not only do the two testimonies shed light on each other, but they
complete each other; each witness presenting a unique truth abse™
in the other, and that the other needs. ;

This principle of unity and complementarity of the two (€5
monies is all the more significant in that it constitutes the bast® &
how to interpret the Apocalypse. Without the book of Daniel. the
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Apocalypse remains obscure, not only in virtue of 1ts numerous al-
jusions and reterences to Damel, but also because 1t shares the same
perspectve and uses the same language, symbols, and accounts of the
same prophetic events.

Fhe pastage we are discussing—Revelation 11:1-14—provides a
striking example ot this complementanty. The ome penods an-
nounced by the Apocalypse retlect those in the prophetic calendar of
the book of Daniel (verses 2, 3). Both speak of a penod of oppression
extending tor 1,260 davs; the equivalent of 42 months (42 nmes 30).
Daniel predicts a ime of persecution that is to last “a nme, omes and
halt'a nme™ (Dan. 7:25). In the context of the book of Damel, thas
expression means one year (360 days), two years (360 ames 2), and
halt a year (360 divided by 2), amounting to a total of 1,260
davs/vears.™ To descnbe the nme of persecution, Yohanan uses a lan-
guage reminiscent of Daniel’s: “They will trample on the holy ary™
(Rev, 11:2) just as the hirtle horn tramples the saints (Dan. 8:10).

Both prophecies have in mind the same event. History shows in-
deed that for 1,260) years—thar 15, from the nme when the church be-
came a polincal power (338 C.E.) to when events shook 15 polincal
mnfluence (1798 C.E.), the tesumony of the Scnptures was muted.
Dunng this whole ame, according to the Apocalypse, the two wit-
nesses prophesy n “sackcloth” (Rev. 11:3), after which “the beast
that comes up from the Abyss” strikes them dead (verse 7). The "spir-
iual” scene of our drama takes place in relavon to three locanons
prominently associated with biblical history: the “great” city of
Babvlon (Rev. 14:8), personifying the usurpation of God: Egvpt, rep-
resenting the negation of God; and Sodom, mcamanng moral depra-
vation and ignorance of God. In essence God has been killed in them,
either because He has been replaced, dented, or ssmply ignored. To
murder God's witnesses i1s to murder God Himselt. Persecunon
amounts to deicide. The Apocalypse sees in these locanons another
Golgotha “where also their Lord was crucitied” (Rev. 11:8).

The French Revolution had devastanng ettects not only on the
official religion, bur also on 1ts sources. The new cult of reason led
to the destruction of the Scriptures and the demal of the God who
nspired them. Mobs publicly burmed both Jewish and Chnsnan sa-
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cred books. A publication of the time, Le Montteur, commenteq,
“¥esterday, day of the decade, wiped out the last vestiges of super-
stition: a great fire ignited in the town square was garlanded with ;.
cred portraits and pictures. The people threw more than five 1o siy
thousand volumes of pious works into the flames, singinp
Republican songs and proclaiming slogans of universal solidarity,
Books were retrieved from everywhere. Even the Jews of the town
brought their treasured manuscripts and renounced their hopes in
this ridiculous messiah. The number of books burned was so high
that the fire burned into the night unnl 10 a.m. this morming.”*

Finally, in November 1793, the revolutionary convention made
a decree abolishing all religious services. For the first time in the his-
tory of the church someone officially prochimed the end of
Christianity. “Reason has gained an important victory over fanan-
cism; a religion of error and bloodshed has been overthrown; for 18
centuries it has ravaged the earth in the name of heaven! . . . The
crusades, the Waldensians, the Albigensians, the Sicilian vespers, the
St. Barthelemy massacre, these are its works, these are 1ts trophies,
may it disappear from the face of the earth.” "

History is full of irony. The church, which had subdued the tes-
umony of the Scriptures, produced the reactionary outburst of the
French Revolution, which then burned those Scriptures. By ne-
glecting the revelation from above, the church became persecutor
and engendered its own destroyer, who not only attacked its institu-
tions, but speared it in the heart when it, too, rejected the Word of
God. The prophecy contains a lesson that permeates the Apocalypse:
iniquity gives birth to its own judgment.

But the Apocalypse sees more. A judgment from above joins the
self-inflicted one. The impact of the divine judgment is double.
First, a great earthquake shakes the “city” (Rev. 11:13), the gredt
city of Babylon. The usurping power receives a terrible blow. We
are in 1798, when the church encounters attacks from every side and
the pope, its spiritual leader, is imprisoned. But the blow is not fhtﬂ%-‘
Only a “tenth” of the city collapses, and “seven thousand pEﬂPlff
are killed (verse 13). These two casualties have a definite meaning "
the biblical tradition. The tenth symbolizes the concept of a mint-

98



The Sholars ol Deatd

e —

mum.” The quake affects only a small part of the city. The Bible re-
lates the figure “seven thousand people” to the idea of “remnant,”*
thus signifying that the church will quickly recover from the blow.

The people of God and the witnesses will also come back to life.
The Apocalypse describes the event in language evocative of the res-
urrection. After the allusion to the crucifixion of Yeshua, the text
shifts to echo of His resurrection: “After the three and a half days a
breath of hite from God entered them, and they stood on their feet”
(verse 11). Scnpture uses the same language to descnbe the miracle
of resurrection in Ezckiel: “Breath entered them; they came to life
and stood up on their feet” (Eze. 37:10). The “three and a half
days”" evoke the length of time that Yeshua spent in the tomb
(Mark 9:31; John 2:19-22). What follows alludes to the ascension of
Yeshua after His resurrection: “And they went up to heaven in a
cloud” (Rev. 11:12; cf. Acts 1:9).

And indeed, nght after the death decree against the Christian re-
ligion, France and other Western governments began to proclaim
tolerance and freedom of religion. We hear the intervennon of the
wnter and politician, Camille Jordan, one of the first legislators of
the Restoration in France, on May 1797, in the Council of Five
Hundred: “Faith in God s, for the state, the best guarantee of order
and stabibity, that even the best laws cannot replace. . . . Let all our
cinzens be today fully reassured: let all, Catholics, Protestants, bap-
ized or non-baptized, know that it is the will of the legislator, as the
will of the law, that freedom of religion be assured. 1 wish to renew,
in your name, the sacred pronuse: all religions are free in France,” ™

For the Jews, the French Revolution and its heir, Napoleon, clearly
naugurated a new era. The French legions liberated the Jews from the
ghettos everywhere they went, making them into full citizens. In
Spain, for example, French influence suppressed the Inquisition, and
the mamanos could once again proclaim their Jewish faith.

The new era witnessed also a return to the Scriptures. Only a
few years before, Voltaire had predicted the disappearance of the
Bible, dismissing it as “last year's almanac.” Yet the Bible again
found a place on book stands and in hearts.

The two witnesses have come back to life exactly three and a half
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prophenc days after their death. Riesurrected from the dead, they
live on today, The Bible 1s the number one best-seller, As for lsrael
and the church, they have more than survived, Israel in spite of the
Holocaust and the church even in the face of Communism.

The Wrath of God

The seventh shofar announces a “third woe” (Rev. 11:14) to
occur in the last moments of human history, The last vision antici-
pated the seventh shofar as the realization of the "mystery of God”
(Rev. 10:7). The Apocalypse™ often uses the term “mystery” to sug-
gest a hidden meaning.™ [t is only at the end that the mystery makes
any sense, when the prediction meets its fulfillment. The seventh
shofar thus echoes the sixth seal. Both are concerned with the tume
of the end, when all prophecies reach their completion. And both
announce this ime in the same terms: the time of the wrath of God
and of the judgment of the natons (Rev. 11:18; f. 6:15-17).
Contrasts, however, exist between the two wvisions. First, the sixth
seal drew the curtain on an earthly scene while the seventh shofar
does so on a heavenly scene. Second, they flow in different direc-
tions. In the sixth seal, the vision proceeds from the earth to the
heavens, from the present to the future, But in the seventh shofar the
vision proceeds back through time from the heavens to the earth in
typical Hebrew fashion.™

The shofar vision goes through three stages in time. The first vi-
brates with “loud voices” proclaiming the end of all things: “The
kingdom of the world has become the kingdom of our Lord and of
his Christ” (Rev. 11:15). This part also shares themes with
Revelation 4: the same ceremony of adoration, the same 24 ¢lden
seated on thrones (Rev. 11:16; cf. 4:4), and the same appellation of
God—"Lord God Almighty, the One who is and who was” (Rev-
11:17; cf. 4:8). Our present passage lacks any mention of the God
who “is to come” (cf. Rev. 4:8). The only explanation of this omis-
sion 15 that the Parousia has already occurred.

Moreaver, in the liturgy of Revelation 4, the Sanctus, or praisé,
of the four living creatures precedes the intervention of the 24 e
ers. The loud voices that introduce the hymn of the 24 elders are

108}



The Shatars of Death

those of the tour hving creatures (Rev. 11:15), who, as we have
een, represent the earthly creation. The moment has come when all
creanon proclaims God as its king, the final objective of God's plan.
God can now reign completely and forever.

The 24 elders then go from adoration to remembrance as they
recall both the negative and positive aspects of judgment (cf. Rev.
1d4:14-201).

a. The negauve aspect includes the judgment of the dead and
the destruction of the angry “nanons™ and “those who destroy the
carth™ (Rev, 11:18), The prophecy alludes here to later visions in
the Apocalvpse (Rev. 20:12-15) that place the completion of these
events after the nullennium.

b. The positive aspect involves the judgment of the “saints™ and
their reward (Rev. 11:18). This part of the vision matenalizes at the
Parousia, when the Messiah shall take His own people home wath
Him before the millenmum, Here again, the vision alludes to a later
passage: “Behold 1 am coming soon! My reward 1s with me, and I
will give to evervone according to what he has done™ (Rev. 22:12).

In fact, the two judgments are interdependent. By eliminating
“those who destroy the earth” God saves the earth.

Ecology 1s not the issue here. We must understand the reference
to the earth in a spiritual sense. In the Apocalypse, parucularly in the
parallel text of the sixth seal, the earth represents the men and
women threatened by the enemy (Rev. 7:3). And in the fifth shofar
the “grass of the earth,” the “plant,” and the “tree” stand for those
marked with God's seal (Rev. 9:4).

The destruction of the earth is a spiritual and rehigious one.
Indeed, it results from the natons’ being “angry” with God, a
strange association already suggested through the word “angry” 1=
selt. It derves from Psalm 2. which describes the character of the
Messiah when He returns to regain possession of His kingdom (Ps.
2:3). Our passage, on the other hand, speaks of the nanons® anger.
The nations, claiming the earth for themselves, display the wrath of
the leginmate owner of the carth, God. Because they have rejected
God a5 Lord of the earth and have taken His place, the nations have
Ilr:ﬂrrj}-;jd the earth. Apain, we observe the same intolerance and op-

111



Secrers of Revelation

e

pression that has always charactenzed the usurper. People kil each
other because they have forgotten God. The rejection of the 4.
solute and transcendent God inevitably leads to the Crusades, to the
Inquisition, and to the fascism of the fanatics and nationalists, Ty,
is why God’s judgment against the nations saves the earth,

The prophetic vision of the seventh shofar looks back in timg,
Proceeding from the institution of the kingdom of God to the judg.
ment of the nations, the prophetic eye ultimately rests on the event thyt
tnggered everything: the fist coming of the Messiah (Reev. 12:1-6),

See L. Ginzberg, “Tamid,” Joumal of fewsth Lore and Phiosophy 1 (1919): 33, 38, 197,
263, 291.

¥ Tamad 5. 6.

' Taryd 3. B.

* Sukkah 5. 6.

* See Doukhan, Secress of Danided, p. 128

* fbid, pp- 13, 14.

" See Deut. B:7,9; Ps. 368, 9; Jer. 17:8, 13

! See Deur 29:17, 18; Jer. 9:15; 23:115.

* See Jacques B. Doukhan, The Genesis Creation Story, Andrews University Seminary
Doctoral Disseranon Series (Bernen Spnngs, Mich.: Andrews University Press, 1978), vol.
5, pp. 64, 65.

“ 1 Enoch 18:12-16; 19:1, 2, in a section writtén in the second century B.CE.

" bee Job 2606; 28:22; 31:12; Prowv. 15:11; 27:20.

" Prov. 10:28; 11:10; 19:9; 21:28; 29:3, etc.

** See Doukhan, Secrers of Daried, pp. 108, 109, 143-145.

" See Jer. 51:14; Joel 1:4; Amos 7:1; Ps. 105:34,

" See Jer. 51:59-64; of. [sa. 44:27, 28; Jer. 50:38.

* 5ec 2 Sam. 18:3; 1 Cor. 4:15; 14:19,

" See Doukhan, Secress of Daniel, pp. 171-175.

" See lsa. 31:1-3; 2 Kings 10:28; Jer. 46:8, 9, etc.

* See Doukhan, Secrn of Daniel, pp- 171-176.

* Ibid., pp. 186-188,

¥ See section on Revelation 14:7-11,

= Mar. 23:2; John 1:17; Acts 15:21, etc,

“ Mishnah, Abods 1. 1.

™ Luke 1:13-17; Mar. 17:10-13.

® Midrash Rabbah, Levisicus 34, 8; Midrash Rabbah, Rudh 5. 6.

" Doukhan, Secrets of Daniel, pp. 108, 109.

¥ Le Moniteur, 1er fimaire, An 11

* Le Moniteur, Nov. 14, 1793,

? See Isa. 6:13; Lev. 27:30; of, Doukhan, Secres of Daniel pp. 23, 105, 106.

* 1 Kings 19:18; 20:15. 1 : q

" According to ancient beliefs, the process SE dcini Iv after the thir
dl.? of death. Only then was the deceuizi officially deid??;r:;z:;a:ref:u“n};cmn after the
third day of death is 1o support the fact that the nuracle of resurrection has occurred:
Beyond the example of Yeshua, we have that of Lazarus, resurrected on the fourth day
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(John 11:17, 39). Jonah emerges from the fish only after the third day, 2 ime that he iden-
ofies with the abode of the dead (Jonah 2:2; of Hosea 61, 2),
" As quoted by |. Vuilleumier, L 'Apocilypse (Dammane-les-Lys, France: 1941), p., 177,
Y Rev. 1:20; 17:5-7; cf. Dan. 2:22.
* Rom. 16:25, 26; cf. Col. 1:25, 26.
" See Doukhan, Secress of Daruel, p. 155.
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PART T W1

THE SKY ISRED

his last vision of the “God who comes™ takes us to the very
center of the Apocalypse and echoes the first vision of the
book (Rev. 1:1-10). As with the book of Daniel, the struc-
ture of the Apocalypse has a central vision (Rev, 12-14) that
focuses on the nme of the end and judgment (Dan. 7). After the
heavy storms of church history, the clouds now dissipate to reveal the
colors of hope (Matt. 16:2). The dragon of the earth who attacks the
woman (first sign, Rev. 12) and calls upon the forces of the sea and
of the earth (second and third signs, Rev. 13) is answered, from the
midst of these heavens that still resonate with hymns of hope (inter-
lude, Rev. 14:1-5), by three angels bearing a message of hope (fourth,
fifth, and sixth signs, verses 6-13), At the completion of this triple out-
cry, God's presence invades the heavens (seventh sign, verses 14-20).

Kippur

Before entering this new series, the vision, as always, brings us
back to the sanctuary: “Then God's temple in heaven was opened”™
(Reev. 11:19). The focus is the ark of the covenant in the Holy of
Holies. We are thus in the context of the Day of Atonement
(Kippur, in Hebrew), the only day of the year when the Holy of
Halies was accessible to the priest. Yom Kippur is thus the Jewish
festival that introduces the next vision.

The Day of Atonement followed 10 days after the Feast of
Trumpets (Lev. 23:26-32). During those 10 days the people of Israel
were to prepare for the great day of judgment (the tenth of Tishr,
the seventh month). The allusion to the Feast of Trumpets clanfied
the mission of God's people as one of preparation for the judgment
of God. Likewise, the imagery of the Day of Atonement now rede-
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fines their mission as proclaiming the coming judgment.

[t s no coincidence thar the ark takes up the whole space of the
vision, considering its central role in the context of the Day of
Atonement. On that day the priest sprinkled it with the sacrificial
blood (Lev. 16:13-15). Placed in the back of the Holy of Holies and
bearing two cherubim, the ark represented, in the mind of the
Israelites, God's heavenly throne’ and was identified with YHWH
Himself (Num. 10:35, 36).

The sprinkling of the blood on the ark signified both God's judg-
ment—the blood serving as a reminder that the amimal died for the
peoples’ sins—and graciousness—that He had assumed the blame and
that He forgave. Grace is here coupled with justice. The grace of for-
giveness is welcomed only where the justice of the law is expected.
Justice and grace are the two poles of the ark of the covenant.

Significantly, the ark contains the law, Aaron’s rod that had blos-
somed, and a sample of manna.' On the one hand, the law symbol-
ized justice, serving as the criteria for punishment. On the other
hand, the rod of blossoms and the desert manna were signs of God's
grace that creates life from dust. Jewish mysticism remembered the
lesson of this association, interpreting the two cherubim of the ark
as embodiments of God's attributes of justice and grace.’

That the blood of Yeshua the Messiah must be the prerequisite
for forgiveness testifies to God's justice. That Yeshua consented to
die testifies to God's love. And that His uncomparable act of love at
the cross necessitates God's judgment shows that salvation depends
on both divine love and justice. This message is the focus of the
opening vision of the second part of the Apocalypse (Rev. 11:19).
The open sky, which unveils the ark of the covenant and proclaims
God's forgiveness, 1s also darkened by the “flashes of lightning, rum-
blings, peals of thunder, an earthquake and a great hailstorm"” in a
bittersweet reminder of the book’s dual message of judgment and
hope for earth’s inhabitants,

' See Doukhan, Darel The Vivon of the End, pp. 3-7; Secrets of Davel, p. 100
? lsa. &:1=3: Eze. 1:4-28.

" Heb, :4; Ex. 16:33, 34; Deut. 10:5,

° Babyloman Talmud, Haba Bathra 93a; Babylonian Talmud, Yoma 54a.
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THE DEVIL
AND THE WOMAN

(Reevelation 12)

The Woman

t1s from this background of hope and judgment that we must un-

derstand the vision in our passage. The same skies that rolled back

to let us see the ark of the covenant now reveal a beautiful woman

clothed with the sun, sandaled with moon rays, and crowned with
12 stars.

The vision weaves together a number of well-known bhiblical
symbols. In the Bible the image of the woman has a dual interprera-
tion. On the one hand, she represents the bride or beloved of God
and by extension, the people of Israel He loves. The Song of Songs
and the prophets Isaiah, Jeremiah, Ezekiel, Hosea, Amos, etc., all
testify to the love affair between Israel and its God.

On the other hand, the woman represents the mother, the
promise of life. Thus Adam names his wife Eve, “mother of all the
living” (Gen. 3:20). For the first man, the woman represented the
guarantee of survival. The seed of humanity must pass through the
woman in order for life to come about. For the author of Genesis,
the woman bears the seed that shall save the earth (Gen. 3:15). Both
aspects of the image of the woman are in fact related, since through
the conjugal relation the wife becomes a mother.

In our passage, the vision of the woman reminds us of Joseph's
dream (Gen. 37:9-11). The sun, the moan, and rhe stars represented
the family of Israel: Jacob, Rachel, and the 12 sons. Framed with

167



Secrels of Revelation

their light, the woman depicts Israel, God's people.

Moreover, she now experiences the first pangs of childbirth. [
biblical and Jewish waditions childbirth symbolizes the Messianj;
hope.' The impatience for the newbom struggles with the anguish
of uncertainty and with the physical agony that tears through the
flesh. There is but the promise. Only faith can imagine the seed of
life that begets the promise. All of this is implied in the image of the
suffering woman.

The Devil
Filled with the hope of God’s sudden entrance into history, the

prophet also witnesses the enemy of that hope: the dragon. Again the
vision draws on Old Testament symbolism. From the very first pages
of Genesis the serpent embodies evil (Gen. 3). He is the one that se-
duces the first man and the first woman into disobedience and death.
The prophers later employ serpent imagery to illustrate the proud and
evil empire of Egypt? The book of Wisdom, dating from the first
century before our era, also sees the serpent of the Garden of Eden as
the devil in person.’ Likewise, rabbinic exegesis has understood this
“mythical” serpent as the representative of Satan himself. Among
many others, Ibn Ezra, the famous Jewish commentator of the
eleventh century, and later the Italian Jewish commentator Sfomno,
witness to that tradition.! Our passage follows these thoughts. Some
verses later, the Apocalypse explicitly identifies the dragon as the "an-
cient serpent called the devil, or Satan™ (Rev. 12:9).

All oo often people have relegated the devil to ancient myths
and tales until he has gradually vanished from the religious con-
sciousness. The French poet Baudelaire spoke ironically of this skep-
ticism: His majesty the devil told Baudelaire that he had feared but
once for his power, the day that he heard a preacher, slightly mor®
subtle than the others, preach: “My dear brothers, never forget, I
hearing of the progress of this enlightened century, that the most
treacherous trap of the devil is to dupe vou into believing in his non”
existence.” * The piercing eye of the prophet penetrates reality 3
exposes the evil of he “who leads the whole world astray” (Rev:
12:9). It is not easy to detect the devil. His appearance 15 hardly that
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of the horned and tailed mythical figure. Indeed, Satan is a master of
disguise. The most altruistic actions, the most noble aspirations, and
the most sacred causes may camouflage his schemes. The devil 1s the
one who clothes evil with goodness. Indeed, this is how he appears
in the story of the Fall. There the serpent presents disobedience to
God as a virtue (Gen. 3:5). For the Apocalypse, the devil exasts as a
historical and objective reality.

The book also describes Satan as an extraordinary 10-horned
beast, one that recalls the fourth beast in Damel 7. The number of
heads (seven) 15 sacred and hints at the dragon-serpent’s supernatural
character. The beast embodies absolute evil. [ts fiery red color adds
to its aura of cruelty and violence.

The vulnerability of the woman giving birth contrasts with the
heavy menace of the 10-horned beast. From this point on the
dragon-serpent dedicates himself to oppressing the woman,

Cosmic Wars
Wass in Heaven

The conflict starts in heaven. The problem of evil 1s not a human
one alone. It is 2 cosmic dilemma. The prophets Isaiah and Ezekiel
testify to the same fact. In their oracles on Tyre and Babylon they
allude to the ancient war in heaven and recount the same tragedy of
the fall of the usurping angel: “You were anointed as a guardian
cherub, for so | ordained you. You were on the holy mount of God;
yvou walked among the fiery stones. You were blameless in your
ways from the day you were created till wickedness was found in
you. . .. Your heart became proud on account of your beauty, and
you corrupted your wisdom because of your splendor. So | threw
you to the earth. . . . I reduced you to ashes on the ground” (Eze.
28:14-18; cf. Isa. 14:13-15).

According to Revelation 12 this war broke out suddenly. The
Apocalypse can give no cause or reason it happened. One may com-
pare Ezekiel's simple statement of the situation: “Wickedness was
found in you" (Eze. 28:15). The coming of evil is irrational. The ab-
surdity that rules our existence is because of its invasion by Satan and
his demons. God had o throw them out of heaven into the void and
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darkness that preceded the creation of the earth.

God'’s choice of precisely this devil-ridden location for the cre-
ation of the earth and of humanity may seem shocking. But, mn fact,
it contains a lesson with far-reaching implications. Paradoxically,
God's salvation reveals itself in the very place that rejected Him—
the world created out of darkness and the void,

Wars on Earth

As soon as he hits the earth, the devil attacks the woman. She 15
his first victim (Gen. 3:1F), and it is she that he pursues relentlessiy,
for she bears the seed of salvation. We see this truth recorded in the
very first pages of the Bible. After the death of the child Abel, Eve
receives instead Seth, a seed “put” by God to begin the genealogy of
the Savior of the earth. The name of Seth, which means “"God has
put” or “God has granted” (Gen. 4:25), suggests His intervention in
history. Within the name of Seth (in Hebrew, Shet) resonates the
verb introduced in the first prophecy of the Bible: *1 wall put [in
Hebrew, shet] enmity between you and the woman, between your
ofspnng and hes™ (Gen. 3:15),

The common themes of the woman, the serpent, childbirth, and
conflict in Revelation 12 refer us back to this earlier prophecy. In spite
of the wroubles anticipated by our passage, hope remains. The two
texts predict the victory of the woman's offspring over the serpent.

Beyond the allusion to Eve, “mother of all the hiving,” we may
also apply the prophecy to lIsrael, the woman of the covenant, who
15 to give birth to “a son, a male child, who will rule all the natons
with an iron scepter” (Rev., 12:5). Behind these words we hear
Psalm 2:9, which proclaims the coming of the Son of God (Ps. 2:7),
king of the earth. According to our passage, the birth leads to the
kingdom of God. The child is carried to the throne. “She gave birth
to a son, a male child, who will rule all the natons with an irom
scepter. And her child was snatched up to God and to his throne”
(Rev. 12:5). Some verses later the prophet of the Apocalypse €x-
plains the mechanism of this victory: “Now have come the salvation
and the power and the kingdom of our God, and the authority ©!
his Christ. For the accuser of our brothers, who accuses them before

110



The Devil and the Wamgn

—

our God day and night, has been hurled down. They overcame him
by the blood of the Lamb™ (Rev. 12:10, 11).
 The death of the serpent necessitates the sacrifice of the child.
Our passage speaks of the “blood of the Lamb™ (Rev. 12:11).
Genesis 3:15 hints at the same process. The death of the serpent, the
crushing of his head, results in the death of the woman's offspring.”
The imagery of the prophecy suggests that the deaths of the serpent
and of the Messiah are simultaneous. While crushing the head, he is
bitcen at the heel. The Hebrew describes the crushing of the head
and the bite of the heel by the same verb: shuf
The victory of the Messiah and His enthronement are to be pre-
ceded by His death. The sacrifice of His life nullifies the accusations
of the seducer. God 1s able to forgive and the kingdom 1s preserved,
though it 1s a kingdom that does not yet belong to this world. Pure
jov 1s still a heavenly privilege (Rev. 12:12). On earth, evil sull rules.

Wars i the Desert

The incarnation of Yeshua, His death and resurrection, and His
triumph over evil have not really changed the face of the earth. The
serpent is still around. Death, suffering, and evil still stnke human
beings. God's people continue to wait for Him to establish His king-
dom on earth.

In fact, the Apocalypse compares them to the Israel of the
Exodus. Like the ancient Israclites, the church finds itself exiled in
the desert and nourished by the hand of God (12:6, 14). The eagle’s
wings (Rev. 12:14; cf. Ex. 19:4) and the earth that engulfs the
enemy (Rev. 12:16; cf. Ex. 15:12) both refer to the Exodus event,
when the Israelites were still fleeing Egypt and were being tracked
down by the Egyptian army.

Just as God freed the people of Israel from the Egyptian yoke and
they made their way toward the Promised Land, He saves this peo-
ple from the slavery of sin and they journey toward the New
Jerusalem. The exile is difficult. The people of God shall have to en-
dure it for 1,260 days (Rev. 12:6).

The Apocalypse mentions this period several times, as though to
emphasize its historicity. Sometimes the book gives it in days.
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Reevelavon 11:3 and 12:6 speak of “1,260 days.” Other times it
uses months: Revelanon 11:2 and 13:5 ralk of “forty-two months”
(42 x 30 = 1,260 days). Or it may describe the penod in tenms of
years. Rievelation 12:14 (and Daniel 7:25 and 12:7) refer to “a time,
times, and half a time” (360 + [360 x 2] + [360 = 2] = 1,260).” And
indeed, between 538 C.E., official date of the liberation of the church
from Aran rule, to 1798, when the French Revolution and it
philosophers jeopardized the church’s sovereigney, we find a period
of 1,260 years. The prophecy could not have been more precise.

Wars at the End
According to the Apocalypse, the 1,260 days/years lead into the

time of the end, explaining the impatence and imitation of the serpent
(Rev. 12:7), who feels that his rule is coming to an end. In these last
days, the serpent will concentrate all his energies against the woman's
offspring, throwing us once more into the context of Genesis 3:15.
The moment has come to eliminate the woman forever.

But she is particularly resilient. The Apocalypse describes God’s
people as “those who obey God’s commandments and hold to the
tescimony of Jesus'" (Rev. 12:17). The remnant is charactenzed by
its obedience and faithfulness—they “obey.” They have not lost
what God entrusted them with.

Furthermore, they are the last witnesses to a truth that compre-
hends all opposites, transcends all factions. It is a truth that appreci-
ates the Torah of the Jews along with the Yeshua of the Chnstians,
bringing together grace and law, love and justice, creation and judg-
ment, and the New and the Old Testaments. This truth combines
“God’s commandments” with the “testimony of Jesus™ the Messiah
(Rev. 12:17).

Here is the profile of the last remnant (Rev. 14:2). Against them
the dragon will focus all his evil. The serpent stands “on the shore of
the sea” (Rev. 13:1), showing thereby his dual influence on both the
sca and the earth.

' Jsa. 13:8: Hosea 13:13.
* sa. 51:9; of. Eze. 29:3; 32:2.
" Wisdom of Solomon 2:24.
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' Ser Mugraoth Cidolodh on Gen, 3¢,

" Chartes Bawdelaiee, Le spleen de Pans, acunmes compléves, Bibliotheque de 13 Ploiade
(Pans; 196d), p. 276

" The iterpretation that sees in the woman's ofspring the image of a personal Messiah
u ancient and already anested i the second century BLC.E in the Sepruagine, which trans-
lates the word “oflspring” (seed) by the personal pronoun fumos) in the masculine singular
teen, tstead of fta) 1 the neuater form generally used for “seed.” This Messianic reading
apprars m both Jewnh radiwion (see [acques B, Doukhan, Mesianic Riddie otheoming
and Chrstan madinen (see Rom. 16:20; ¢f Heb, 2:14, and the Church Fathers, parucu-
larly Tremaeus).

See Doukhan, Secrets of Damed, pp, 108-110,
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OF MEN AND BEASTS

(Reevelation 13—14:5)

The Beast From the Sea
rom the sea emerges a beast shockingly similar to the dragon.
Like the dragon, the beast shows oft its seven heads and 10
horns (Rev. 13:1). The Apocalypse declares the beast to have
received 1ts power from the dragon itelf (verse 4). Its origin in
the water already hints to its evil character. In both the Bible and in
ancient Middle Eastern literature the dragon of the waters represents
the enemies of the Creator,' the govim who assault the people of
God.? Its sea nature also alludes to the beast’s geopolitical identity.
The beast represents Rome, whose power the Middle Eastern nations
expenienced as coming from the sea. The visions of the fourth book
of Ezra, an apocryphal work from around 100 C.E., depict Rome as
a beast emerging from the sea (4 Ezra [2 Esdras] 11:1; 12:11),

But the new beast represents more than the dragon. Its features
remind us of the four animals of Daniel 7—the leopard, the bear, the
lion (Rev. 13:2; cf Dan. 7:2, 3) and particularly the fourth, 10-
horned beast (Rev. 13:1; cf. Dan. 7:7). The prophetic vision focuses
on the distinguishing feature of this fourth beast: the little horn. Like
the little horn, our beast receives a mouth that speaks with arrogance
(Reev. 13:4; cf. Dan. 7:8). And like the little hom, our beast has
usurping tendencies. It seeks to be worshiped and receives the praise,
“Who 1s like the beast?” (Rev. 13:4). This expression echoes one
traditionally spoken of the God of Israel: “Who is like God?” (cf. Ex.
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15:11; Ps. 35:10), and 1t constitutes the very name of Michael (the
Hebrew mi-ka-¢f means “who 1s ke God?").

Moreover, like the littde horn, the beast oppresses God's people
during 42 months, after which it receives a fatal wound (Rev, 13:3),
This sequence of events 1s hinted at by parallelism in our passage:
ABC//A'B'C";

First paragraph:

A. the beast receives authonity from the dragon (Rev. 13:2)
B. one of its heads 15 fatally wounded (verse 3)
C. the wound is healed, the beast 1s worshiped (verses 3, 4)

Second paragraph:

A." the beast receives a mouth and authonty (verse 5)
B." durning 42 months (verse 5)
C." opens its mouth, worshiped by the world (verses 6-8).

This parallelism relates B to B, In the first paragraph, the beast
receives authority from the dragon (A) untl one of its heads 15
wounded (B), after which the whole world adnures 1t (C). Likewise,
in the second paragraph, the beast receives authonty from the
dragon (A7) dunng 42 months (B'), atter which the whole world
again worships it (C’). The beast therefore receives 1ts wound upon
the completion of the 42 months.

Until this point the prophecy only reformulates past revelanions.
Like the prophecy of Daniel, our passage describes the emergence of
a power seeking to replace God that appears chronologically after
the fall of Rome. According to the book of Daniel, this power
would oppress the people of God durnng “a time, times and half a
ime” (Dan. 7:25), namely, 42 months or 1,260 propheuc days
(years). Our passage further explains that after this period of oppres-
sion something would fatally wound the beast, but it would ulti-
mately recover and “all inhabitants of the carth” would worship it
(Rev, 13:8).

History confirms the prophecy. The 1,260 years begin in 538
when the church establishes iself as an institutional power and ends
In 1798 when the sword of Napoleon stabs it." Then the church
quickly recovers and the Papacy reestablishes itself. The mineteenth
century marks a revival in the Catholic Church. The first Vatican
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council (1870) inaugurated an era of renewed respect and devotion
for the pope. The church had emerged from the period of the French
Revolution stronger than ever and has increasingly received recogni-
tion as a political and moral authority. Jesuit teaching explained that
when the pope mediates, it is God Himself who mediates through
him. Catholic musicians composed hymns of praise to glorify Pius IX
(pope from 1846 to 1878). Some church propagandists even called
the holy father “the vice-God of humanity.”* Finally, in 1870,
church leadership pronounced the infallibility of the pope a dogma.
From then on, the prestige of the Papacy has only grown. The fall of
Marxism and other economic and social crises have reinforced its
moral prerogative. Time magazine termed the pope its “Man of the
Year” for 1994, devoting its cover story to him.’

To dare to identify the benign pope with a monstrous beast is
hardly appropnate in our era of increasing tolerance, openness, and
respect. The pope’s immense popularity, his campaign for world
peace, and his aid to the poor and the oppressed somehow contra-
dict the prophecy.

Yet, interestingly enough, the prophecy predicts even this: “He
was given authority over every tribe, people, language and nartion.
All inhabitants of the earth will worship the beast” (Rev. 13:7, 8).
For the frst nme, the influence of the Papacy has exploded beyond
the borders of the Catholic religion, beyond the territories of Italy
or even France, the “eldest daughter of the church.”

But the prophetic vision does not necessarily accuse the Catholic
Church as such. The prophetic intention seeks less to condemn than
to elucidate the meanders of history, so that we may know that be-
hind them a divine providence is working to strengthen faith and
support hope. This is the lesson of our passage: “This calls for panent
endurance and faithfulness on the part of the saints” (Rev. 13:10).

The Beast From the Land

Just after the world begins to admire the healed sea beast, the
prophet of the Apocalypse sees another beast, this time of earthly
ongin. The beast from the land then stepped into the camp of the
first beast and “he spoke like a dragon™ (verse 11). The land beast
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thus alhied tselt to the sea beast, and shared that same power dis-
pensed by the dragon (verse 4);: "He exercised all the authority of the
first beast on his behalf™ (verse 12),

Furthermore, the land beast does everything in its POWEr to in-
cite “the earth and its mhabitanis™ to “worship the first beast” (verse
12). Seducing the world with great wonders (verses 13, 14), it cam-
palgns tor the hrst bease, setting up a great statue of it (verse 14), It
even ammates this statue, complete with sound effects, like some of
those new toys that a push of a button brings to life. We would be
inclined to smile were it not for the ensuing violence,

Our passage renmnds us of the inadent recounted in Daniel 3,
Nebuchadnezzar erects a great statue—the replica of the image of his
dreams (1an. 2)—and orders his subjects, peoples, nations and men
of every language™ (Dan. 3:4; cf. 3:7), to worship it on penalty of
death (Dan. 3:6). The land beast now secks to *cause all who refused
to worship the image to be killed” (Rev. 13:15).

The Apocalypse depicts the mark of worship as being stamped
on the nght hand or on the forehead (verse 16), imagery borrowed
from the book of Deuteronomy, in which it applies to faithfulness
to God’s law: “Tie them as symbols on your hands and bind them
on your forcheads™ (Deut. 6:8; cf. Ex.13:9). For Jews such language
is particularly meaningful, since it evokes their daily habit of binding
the Tefillin on the hand and forehead to remind themselves of their
total submission to the law, involving both actions (the hand) and
thinking (the forehead).

The intention of the land beast is crystal clear. He wants to force
all people to submit to the law of the sea beast Just as God expected
the Israelites to submit themselves to the law of Moses—on the fore-
head and on the hand, that is, in thought and in actions—totally.
The land beast thus helps the sea beast reach divine status, Its law re-
Places God's in human hearts and actions. “The mark of the beast”
's thus more than a superhicial tattoo, since it acts as a sign that the
sea beast's law is inscribed deeply in people’s hearts and manifests it-
self through their actions.

The number of the beast also betrays its character and vocation:
066. It 15 2 “man’s number,” the Apocalypse expluns (Rev. 13:18),
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Biblical tradition associates the number 6 with humans, since they
were created on the sixth day. The number 6 symbolizes the self-
sufficiency and pride of the person who does not need God. And the
number 6 is also a key figure in the construction of Nebuchad-
nezzar's statue (Dan. 3:1).* Nebuchadnezzar erected 1t to promote
the unity of the peoples of the earth and to replace divine authority.
The triple repetition of the number 6 alludes to the creature’s desire
to usurp God’s role. Indeed, the number 3 is the number of God.
To repeat the human number three times amounts to promoting the
human to the level of the divine, who is three times holy (Isa. 6:3;
Rev. 4:8).

By naming this power 666, the Apocalypse reveals the true na-
ture of the sea beast. Behind its mask of religiosity lurks the all-too-
human aspiration for power. God is of no concemn to the church. It
is all a political game. Ever since Constantine and Clovis the church
has lusted after political power. At times the church has had no other
concern than to regain a foothold in the political arena. It has traded
its soul for worldly recognition and i1s now backed by the land beast.
Several clues help us identify this last power:

lts nature: it 1s different from that of the sea beast. Not a religious
power, it receives no worship (Rev. 13:12, 15). But the Apocalypse
defines its nature as one of economics—it determines who can “buy
or sell” (verse 17)—and as political—it can kill (verse 15).

Its ante: 1t emerges after the first beast appears, and its acuons
begin after the first beast recovers from its wound (verse 12); there-
tore, this power starts to manifest itself only at the end of the eigh-
teenth century.

Its space: in contrast to the sea beast, this one comes from the
earth. The difference in ongins has great meaning for the Hebrew
reader. Whereas the sea is threatening, the earth is familiar and reas-
suring. The Hebrew word erets (earth) denotes the country, the
motherland, or the home.” Coming from eres, the beast presents it-
self in soothing tones as an ally. In fact, a few verses earlier, the
Apocalypse shows the earth as saving the woman (Rev. 12:16).

lts character: the appearance of the beast confirms this first 1m-
pression of harmlessness. With its two little horns, the beast resem-
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bles a lamb (Rev. 13:11)—it can be trusted. The seg beast, with its
10 horns and savage features, was impure and terrifying. The land
beast, on the other hand, seems tame and domesticated. Moreaver,
for the Chnstian Yohanan, its lamblike features recall those of the
gentle Yeshua (Rev. 14:1).

Yet we must not let it fool us. The lamb speaks like a dragon (Rev.
13:11). Such contradictory traits should shock us, Shattening its inno-
cent and comforting image, the lamb suddenly roars like a dragon.

The pieces of the puzzle come together to form an unexpected
portrait. An economic and political superpower originating in the
late eighteenth century, a haven for the rehigmously oppressed, the
United States of America roars on the international scene like 3
dragon, yet displays the face of a lamb.

The beast’s dual nature manifests itself on both the political and
psychological levels. The naive idealism of America goes hand in
hand with strong mulitary, economic, and political power. Indeed,
often the roaring threats of the American dragon sound out of place
coming from this lamb-faced beast.

History confirms the prophetic vision. According to our passage,
this beast also has a dual influence. It interacts with both the inhab-
itants of the earth and the first beast. On the one hand, it seduces the
inhabitants of the earth with its wonders and its power to make fire
fall from heaven. For the Hebrew, this image evokes the power of
the prophet Elijah (1 Kings 18:17-39). And in the Apocalypse it
characterizes the power of the two witnesses of God (Rev. 11:5).
The land beast thus imitates divine wonders. Whether on the mili-
tary and diplomatic scene, or on the big screen, the United States al-
ways ends up saving the world. Its influence shows up everywhere.
The dollar has become a global monetary standard. American pro-
ductions and commercials saturate international media. Rock music,
blue jeans, McDonald's, and Coca-Cola are universal commaodities.
Indeed, the United States has seduced the world.

On the other hand, ir plays a central role in the success of the
other beast. And indeed, the Vatican holds a privileged relationship
with the United States. Both have often worked together in the past,
ind more recently they played an important role in the fall of
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Marxism. The first histonical moves anticipated by the prophecy are
beginning to surface on the international scene.

Indeed, the totalitarian overtones of the beast’s regume are quite
unexpected from a free country such as the United 5States. Our pas-
sage specifies that those who refuse the mark of the beast will find
themselves eliminated from the business world. The identity of all
will be molded into the number 666. If the prophecy speaks the
truth, we may expect that one day the United States, the land of the
free, will become the center of religious oppression. The “mark of
the beast” will work hard to stamp out individuality. Human au-
thority will replace God's in people’s hearts and acuons.

We can see the fulfillment of the prophecy in current rehgious
developments. Sociological, psychological, or even entertainment
concerns are increasingly replacing the worship of God. And we
even see efforts to standardize the day of worship* for reasons of
practicality, or in an ecumenical stance of universal love and unicy.

But these are just symptoms. The “mark of the beast” implies
more than a day or a form of worship—it involves also allegiance to
the beast, to the power of Babel, with all its potennal for repression,
conformity, and alienation from God. Such accusations are incredi-
ble. Yet certain developments seem to point in the direcuon of the
prophecy, especially the rise of the Christian Right, with its pas-
sionate fight against the separation of state and church.

The prophecy closes with the cold clamp of totalitanianism. The
number 666 makes the last words of the prophecy cold and unfeel-
ing—as though hope and humaneness were no longer an option.

Interlude: The Men in Heaven

Suddenly a new vision grasps the prophet as he sees a triumphant
crowd singing praises of hope and joy. The scene is in direct con-
trast with what we have just heard and feared. To those crushed by
the power of Babel, the vision brings tidings of hope. Above the s¢3
and the earth rises the “*Mount Zion™ (Rev. 14:1) of the future. The
only mention of Zion in the Apocalypse, it is the heavenly Zion.

The voice that the prophet hears comes from heaven (verse 2),
and the 144,000 stand assembled before the heavenly throne.
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On the basis of His presence on the earthly mount of Zion, the
peaple of Israel had come to refer to God's dwelling place in heaven
by the same name: "Mount Zion.”" Thus when in Psalm 48:2 the
sons of Korah link Zion, the holy mountain of God, to “the utmost
heights of Zaphon™ (varketey tsafon), they are alluding to heaven. The
prophet Isaiah confirms this by identifying the “urmost heights”
with “heaven . . . above the stars of God” (Isa. 14:13). As opposed
to the beasts that “come out” of the sea and of the earth, the Lamb
“stands”" on the heavenly Mount of Zion. Stbility and order con-
front the confusion and chaos brought about by the dragon. Even
the seal of ownership, which in the case of the dragon is stamped
sometimes on the hand and sometimes on the forehead, is now
firmly inscribed on the foreheads of the redeemed (Rev. 14:1).
Likewise, the number 144,000 symbolizes the covenant with God
(12 x 12,000) and contrasts with the number 666, which symbolizes
God’s absence.

The “pure” (the Greek has the word for “virgins™) contrast with
those who let themselves be “deceived” by the beast (Rev. 13:14;
cf. 13:3, 8). Again Scripture employs the conjugal metaphor to indi-
cate the intimate relationship between God and His people. The
Hebrew Scriptures often call the people of God the “Virgin daugh-
ter of Zion.” " In the Song of Songs the longing of the Shulammuite
for Solomon her beloved represents Isracl’s desire for God its
beloved." The prophet Hosea wept nostalgically at the thought of
Israel’s days of betrothal in the desert (Hosea 2:16).

The Apocalypse obviously does not use this imagery of the vir-
ginity of the people of God to encourage sexual abstinence, but as
an exaltation of the virtue of patience. Israel shall remain forever
pure because it always awaits its beloved. The kingdom 1s not of this
world, In contrast to those who have joined with the earthly king-
dom, the “pure” of Zion preserve themselves for the kingdom of
God. By desenibing them as “virgins,” the prophet of the Apocalypse
means a consecrated people, one set apart for God.

The other title that characterizes them—the “firstfruits to God”
(Rev. 14:4)—implies the same concept. Again, the Apocalypse has
borrowed language from the Hebrew Scriptures. It evokes the ritual
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dunng which Israel reserved the firstfruits of the harvest for God.”
Senipture considered Israel the fistborn of God"™ and, in the same
line of thought, the firstfruies of the harvest (Jer. 2:3), a holy people
set apart for God.

The Apocalypse sets the 144,000 apart from the rest of the
human race, God's people and the dragon’s people differ by their ac-
tions and attitudes. The followers of the dragon are like robots. They
do not even speak. The beast speaks for them, Their main concemn
15 material and economic, their goal worldly success and recognition,

On the other hand, the disciples of the Lamb follow him spon-
taneously (Rev. 14:4) and sing "a new song” (verse 3). The creativ-
ity of these poets/musicians 18 opposed to the twisted caleulations of
the dragon’s technicians of commercial and economic success. Life,
imagination, and quest for adventure and discovery confront the
death and boredom of the plotters of matenal success.

The expression “new song” 15 fundamental to the book of
Psalms, in which 1t celebrates the rebirth of salvation.* In this in-
stance, the 144,000, overwhelmed by the miuracle of resurrection,
burst forth in harmonies of praise only they can express.

The prophetic vision anticipates the final judgment. The prophet
hears in the background thunder and the roar of rushing warer “like
that of harpists™ (verse 2). The moment has come for the justice and
the love of God to come rogether again and put an end to evil.
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SCREAMING ANGELS

(Reevelation 14:6-20)

hree angels racing for the earth now shatter the skies. We are

now back in history. The people of the earth are again pres-

ent. The heavenly messengers bear news concerning the des-

tiny of the world. They directly precede the coming of the
Son of man on the clouds (Rev. 14:14) and follow the four beasts of
Damel 7 (Rev. 13:2ff) The parallel between the two passages sug-
gests that the message of the three angels corresponds in Daniel 7 to
the nme of judgment (Dan. 7:9-12), or of Kippur (Dan. 8:14). We
are now in “the time of the end” (Dan. 8:17).

Daniel 7 Revelation 13 and 14
1. Four beasts (lion, bear, 1. Ten-horned beast (features
leopard, 10-homed beast) of the lion, leopard, and bear)
2. Usurping and oppressive 2. Usurping and oppressive
power (1,260 days) power (42 months)
3. Heavenly judgment 3. Proclamanion of the three
angels

4. Coming of the Son of man 4. Coming of the Son of man

According to the Apocalypse, the earth will then resonate with
three proclamations.

The First Angel
The first angel of Revelation 14 has as its mission to proclaim the
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“eternal gospel” (Rev. 14:6). The Greek term euangelion, translated
here by “gospel,” literally means “good news.” Classical Greek lit-
erature used the word to express the news of victory.' It concerns ei-
ther the death of the enemy or the arrival of the Roman emperor?
who saves the nations from trouble and brings the Fax Romang
(Roman peace).

This message of the first angel is one of hope—the end of human
tragedy is near. The angel's message is a dual one—fear the Judge
and worship the Creator: “Fear God and give him glory, because the
hour of his judgment has come. Worship him who made the heav-
ens, the earth, the sea and the springs of water” (verse 7).

Fear the Judge

In the ancient Near East a king was also the judge. The Bible also
associates both functions (Ex. 18:13; 2 Kings 15:5; 2 Chron. 1:10;
Ps. 72:2). It is in the context of this glonous vision of a God who
rules and judges that we must interpret the call to fear Him.

The fear of God 1s an often misunderstood concept. True fear of
God is an awareness of His eyes upon us. The Hebrew word for this
concept (yr) probably comes from the same root as the verb “'to see”
(r'h). To fear God 15 to know that He 15 watching us wherever we
arc, whatever we do. Thus the Bible relates the fear of God to His
law: “So that you, your children and their children after them may
fear the Lord your God as long as you live by keeping all his decrees
and commands™ (Deut. 6:2). The fear of God is the beginning of the
moral life: “Fear God and keep his commandments” (Eccl. 12:13).
In this last passage the syntax of the Hebrew phrase suggests that we
should not understand the conjunction of coordination “and™ in an
additive sense but in an explicative sense: “Fear God, in other words,
observe His commandments.” The author of the book of
Ecclesiastes considers "man” (kol haadam) to be bound by the com-
mandments in the perspective of the judgment: “For God will bring
every deed into judgment, including every hidden thing, whether it
is good or evil™ (verse 14).

To fear God means to concern ourselves with that which 1s
good, just, and right; to observe the commandments not only In
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public, but also 1n the privacy of the home. Religion is not relegated
-0 the Lord’s Day or prayer or to the sacred places in church or the
synagogue. Every moment, every act, every thought at any time or
anywhere 1s under God's scrutiny, That is why the fear of God is
such an 1important recurnng theme in biblical wisdom literature. In
the midst of profound and challenging reflections on human exis-
tence—there 1s the tear of God: “The fear of the Lord is the begin-
ning of wisdom™ (Prov. 9:10; cf. 1:7ff).

The tear of God has nothing to do with superstitious beliefs that
paralyze and lead to a mechanical and magical religion. The Bible
often associates the fear of God with love. Immediately following
the exhortatnon to fear God and to obey His commandments we find
the command to love: “Love the Lord your God with all yvour heart
and with all your soul and with all your strength™ (Deut. 6:5). To
fear God 1s to love Him and to be loved by Him. It 15 also the as-
surance that God is watching over us: “But the eyes of the Lord are
on those who fear him” (Ps. 33;18). Obedience to the law is the vis-
ible sign of our love for God. To hive in the sight of Ged 15 to live
with God. Inversely, because we live with God, we live according
to His will. True religion takes God consistently and seriously.

Revelation 14:7 follows the call to fear God with a summons to
praisc Him. The Hebrew word kabod, “glory,” contains the idea of
weight. We give God weight in our thoughts and actions; we take
Him into consideration. The message of the Apocalypse strikes at the
heart of hypocritical and superficial religions that fail to inspire an
awe of God precisely because they have no concept of the fear of
God. People may invoke God’s name, build temples and cathedrals
to His glory, and debate theology about Him, but the human heart
remains closed, crippled by its own lies and crimes. At the heart of
the past century the event of the Holocaust proclaimed the failure of
religion, particularly that of Christianity.

Humanity no longer takes God seriously. He has become the
good, harmless old father that we can manipulate or the sweet baby
Jesus who is too cute to be real. And the world has turned away in
A bitter sneer. “God is dead” some have proclaimed in response, a
belief that at times has spread even to religious circles. Religion 1s
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but a spiritual expenence, a moral code, or simply a tradinon. Who
beheves in the God of heaven and 1in His kingdom?

Because we have lost the fear of God, we cannot imagine it, let
alone wish tor it. As a result, the Apocalypse is all too relevant today,
The first angel calls for the fear of God to awaken us to His pres-
ence, to kindle in the hears of men and women too busy building
a worldly city their need for the return of God in His glory.

Worship of the Creator

From the idea of a God that we fear, the angel leads us to the
God that we worship. And from obedience to the law of a just God
we move to the loving worship of the God that gave us life.

Awed by the infinity and beauty of the umverse, the human
creature can but worship its Creator. Interestingly, the psalms and
the prayers of Israel directly associate worship with creanon (Ps.
95:6; 102:18; Neh. 9:6). It is by creating that God has demonstrated
His grace and power. His infinite goodness invites us to worship
Him, and His proximity enables us to encounter and love Him.
Worship is the only response to Creation. Indeed, worship 1s the
dual awareness of God’s infinite distance—as the great Creator—and
of His proximity—in guiding the very breath of His creatures.

The very first pages of the Bible—the two accounts of
Creation—hint at this dual manifestation. In the first account (Gen.
1:1-2:4), God, Elohin, is the transcendent and omnipotent deity,
master of the universe. In the second account (Gen. 2:4-24), God,
YHWH, is the immanent and personal God, the deity of history and
of existence, the God of the Creation.

The Bible opens with the story of Creation not only in virtue of
its chronological precedence, but also as to situate the creature rela-
tive to its Creator. The Bible begins with Creation to provide a basis
for worship.

But our passage in the Apocalypse alludes to more than
Creation. The unexpected mention of the “springs of water” in ad-
dition to the three traditional components of Creation (heavens.
earth, and sca) 15 particularly meaningful. In the desert home of Isracl
water was life. Thus in our passage the “springs of water” contrast
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with the desert of death and evil (Rev, 12:6, 14; 17:3)

The Lamb leads His people to the spnings of water (Rev. 7:17:
12:17), Likewise, the book of Ezekiel envisions the Jerusalem of hope
Jbounding with springs of water (Eze. 47:1-12) as had the Garden of
Eden (Gen. 2:10-14)." The springs of water thus have a futunstic nng.
[hey allude to the ideal Jerusalem, portrayed as the Garden of Eden.
Wuﬁl‘lip of the Creator lends to hope in a future creation.

The Second Angel

Suddenly the tone changes. The second angel looks to the op-
pressor’s camp and inverts its message. Instead of the good news of
hope, we now hear a judgment predicting the fall of Babylon:
“Fallen! Fallen 1s Babylon the Great, which made all the nanons
drink the maddening wine of her adulteries™ (Rev. 14:8).

The verb is conjugated in the past tense so as to indicate 1ts -
evitability. The Hebrew prophets considered a predicted event so
certain that they announced it in the past tense. Thus the prophet
lsmah proclaimed: “Babylon has fallen, has fallen!™ (Isa. 21:9).
Likewise, the prophet Jeremiah declared: “Babylon was a gold cup
in the Lord's hand; she made the whole earth drunk. The nations
drank her wine; therefore they have now gone mad. Babylon will
suddenly fall and be broken" (Jer. 51:7, 8).

The disciples of Babel, intoxicated by her wine, have lost all
sense of reality, They have been fooled. Babel masqueraded as the
city of God and they fell for it. According to the book of Proverbs,
that is the inevitable fate of the drunkard: “Do not gaze at wine
When it is red, when it sparkles in the cup, when it goes down
‘moothly! In the end it bites like a snake and poisons like a viper.
Your eyes will see strange sights and your mind imagine confusing
things. You will be like one sleeping on the high seas, lying on top
of the ngging” (Prov, 23:31-34),

~ In contrast to the 144,000 virgins, the Apocalypse portrays the
d"f’cip}“ of Babel as adulterers. The camp of the Lamb has as its
Prime characteristic the fear of God, which they expernience in a re-
Etmnship of love and faithfulness. But the camp of Babel replaces

od with , worldly institution, and religion becomes adulterous.
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The mussion of the second angel consists in revealing this fraud to
humanity. The Apocalypse and the book of Daniel have described
the power of Babel as a human one. The little horn with the human
face acting as an usurper (Dan. 7:24, 25; 8:9-11, 25) or the beast pos-
ing as God (Rev. 13:4) both represent a human mstitution.

The angel’s intention is less to accuse than to wamn. The fall of
Babylon is the paradigm of all falls. The collapse of the historical
Babylon to the invading army of Cyrus in 539 B.C.E. became the
biblical archetype for the eventual outcome of all pride and self-suf-
ficiency. Pride and the pretension to infallibility lead to confusion
and later to a fall. No political ideal, no religious 1deal, no man, and
no woman can escape this possibility. Babylon is also a mentality that
can manifest itself beyond the ramparts of Nebuchadnezzar or the
cathedrals of the medieval church. The fall of Babylon should wam
each of us of the downfall that our own pnide can cause.

The Third Angel
The third angel draws out the implications of the fall of Babylon

for both camps. For the camp of Babel, whoever “worships the beast
and his image” shall end up like the beast. The verb “worship™ is sig-
nificant. The first angel just used it in the context of Creation (Rev.
14:7). Now the beast misappropriates it by being “worshiped™ 1n
place of the Creator.

The Apocalypse portrays the disciples of the beast like the
144,000. Also sealed (Rev. 14:9, 11; cf. 7:3), their seal is the outward
sign of their internal allegiance to the beast as indicated by the mark
on the forehead, or through their actions, as revealed by the mark
on their hand.

Ironically, the followers of the beast will become the victims of
their own illusions. They will drink of yet another wine—that of
God's wrath (Rev. 14:10). The wine of Babylon will mix with the
wine of His wrath. Their flaw contains their punishment. The more
they drink, the more control they lose, and the more they lose con-
trol, the more they drink.

Tragic. Babylon’s lovers will have no respite. It is the same ob-
session with success that consumed the builders of Babel (Gen. 11:3,
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4), the satraps of Danus (Dan. 6:6),' and now the followers of the
beast. Bom of a spint of self-reliance, the fatal flaw refuses to ac-
knowledge any external Creator,

But all their work, all their efforts will go up in smoke: “He will
be tormented with burming sulfur. . . . And the smoke of their ror-
ment rises for ever and ever” (Rev. 14:10, 11). The language is
ironic, evocative of the famous Valley of Hinnom (Gey Hinnom),
from which we derive the word “"Gehenna.” It was a sacnificial place
to the south of Jerusalem where Israel burned children and infants to
Molech.” The Bible recounts that eventually King Josiah desecrated
and abolished 1t (2 Kings 23:10). The people of Jerusalem later con-
verted the area into a site for burning the city’s trash. This dumping
ground, with its garbage that never ceased to burn and its past asso-
ciation with the abominations of Molech, constitutes the final desti-
nation of the proud followers of Babel,

The Apocalypse is not referring here to an eternal hell. Rather,
the image seeks to reveal the idolatrous nature of the cult of Babel.
Moreover, the expression “for ever and ever” hints less to an eter-
nal duration than to a definitive ending. They are burned forever.
We see the same way of thinking attested in the book of Isaiah (Isa.
33:14), in which the expression “consuming fire” parallels “everlast-
ing burning” to mean that this fire has an eternal effect on the ob-
Ject—it destroys it forever. The prophet portrays the fall of Babylon
and of its disciples then as the shameful death of the scum of the
carth—an absolute and definitive death.

But for the camp of the Lamb, the fall of Babylon has totally dif-
ferent implications. When the angel breaks the news, Babel is at the
height of its success. The human institution seems overwhelmingly
successful, The God of heaven seems to be absent. The followers of
the Lamb seem doomed to failure.

In this context, the news of the fall of Babel encourages perse-
verance, “This calls for patient endurance on the part of the saints”
(Rey, 14:12). Too many have misunderstood the last word in the
Passage. The “saint” in the Bible (gadosh) has nothing to do with the
Boodie-goodies of our childhood who informed on us and always
BOt the best grades. The saints envisioned by the prophets are more
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like nightman: matenal: they trouble and disturb the estabhished
order of things and always go aganst the social and cultural flow,
The saints of the end of tmes are revolutionanes. Because they feel
the end coming, they are already in tune with another world

Such is the character of these last saints, those who “obey God's
commandments and remain faithful to Jesus” (verse 12). Against the
majority who follow the prescribed norm, the saints make up the
minority who live in the fear of God and remain faithful to the an-
cient commandments of the God of Israel and of Yeshua. Contrary
to those who believe only in their own works, these refugees of his-
tory have remained true to the faith of their forebears. They believe
in spite of spiritual darkness and divine silence. And they hope in
spite of hopelessness.

But beyond the person of the saint is the reference to the docu-
ment that constitutes the basis of their identity. Through the double
reference to the “commandments” and to faith in the Messiah, the
Apocalypse alludes to the two main cvents of God's revelation 1n
history: on the one hand, the Torah, the law of God; and on the
other hand, the incarnation and death of Yeshua the Messiah,

The Apocalypse again reconciles the two “witnesses” (cf. Rev.
11) and opposes the nft played out in the tension between Judaism
and Christianity that has artificially separated Moses from Yeshua, the
Old Testament from the New Testament, law from grace. The
Apocalypse reminds the Chnstian of the law’s relevance. The New
Covenant is not a rejection or a modification of the Old, but consti-
tutes a renewed and deeper commitment to the Old Covenant. Faith
in Yeshua does not exclude the fear of God. Trust in God implics the
passion to serve Him and the desire to live according to His will.

It is not a coincidence that the key message of the three angels
revolves around the two themes of judgment and Creation. On the
one hand, the judgment implies the law and fear of God. Judgment
is based on the verdict of the law. The Bible often identifies the two.
In fact, the Hebrew word for judgment, nushpae, also means law or
commandment.” It 15 the perspective of the judgment that inspires
the fear of God and the desire to obey Him. On the other hand, the
miracle of Creation motivates faith and waorship of God.
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5igniﬁc;mtly. the {}I‘Il}f. l.‘nil'r.lir.-al .df:ﬁnitit.'-u of faith appears in a context
of Creanon: “Now taith 15 being sure of what we hope for and cer-
rain of what we do not see. . . . By faith we understand that the uni-
verse was formed at God’s command, so that what is seen was not
made out of what was visible” (Heb. 11:1-3).

To believe that God was and is capable of creatng from nothing
< to base one's faith and one’s existence on the invisible. It is to take
1 nsk. Creation 15 the miracle that necessitates the greatest tath, The
evolutionist does not have the audacity to envision such a possibiliy
and prefers to have life originate “naturally” from within preexisting
matter. As such, it constitutes the antithesis of faith and Creation.

Mot only do the saints obey the commandments of a God they
do not see, but they believe in a Creator God, one who remains for-
ever external to them. The saints express their faich in the existence
of the true God who exists outside of themselves—the God who
judges and creates, Such a message strikes a dissonant chord 1n a aiv-
ilization searching for its inner gods. Never have spiritualist and pan-
theist theories been so popular. The ancient behefs, reminiscent of
paganism—such as reincarnation, the spirituality of natre, and even
the immortality of the soul—find great favor today. The influence of

the Ornent, through the New Age movement, 1s becoming ever
maore prominent.

Indeed, the immortality of the soul has been long mstilled in the
Judeo-Christian psyche. This belief, according to which a spark of life
remains after death, exemplifies our civilization’s denial of the tran-
scendent—of an external God. But faith in Creation rejects belief in
the immortality of the soul. According to the Bible, God created hu-
manity from dust, and it remains totally dependent on the breath of its
Creator (Gen. 2:7). God clearly stated our mortality: “You will surely
die” (Gen. 2:17). Because we are created beings, we are not immor-
tal by nature. Faith in Creation makes faith in resurrection possible.

In contrast to those who love Babel and anguish at the thought
:Jf death, the Apocalypse portrays the disciples of the Lamb as

‘blessed” (Rev. 14:13). For them, there is life beyond death: “Their
deeds wil) follow them" (verse 13). The Jews of the time used the
Word for “deeds” (in Greek erga) in the context of the final judg-
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ment.” It is the equivalent of the Hebrew muswor of Jewish life and
the technical term for the good deeds of the Chnistian hfe (Rev. 2:2,
19). In the letters of the apostle Paul such “deeds” survive tnal by
fire: “His work will be shown for what 1t 15, because the Day will
bring it to light. It will be revealed by fire, and the fire will test the
quality of each man's work" (1 Cor. 3:13). Likewise, the ancient
rabbis stated: “All the mitswot, which the Children of Israel perform
in this world, come and testify in their favor in the World-to-
come.”* In the Epistle to the Hebrews, the “work™ of the faithtul
remains in the memory of God in view of “what has been prom-
ised” (Heb. 6:10-12}.

The reference to “deeds” is not a legalistic one. Significantly,
God’s people do not perform such deeds as a means to salvation. On
the contrary, the deeds “follow.” We discover them only when the
saint is not around anymore to exhibit them and promote himself or
herself as a saint. The true “deed,” the true miswah, remains even after
the believer's death. It survives beyond the boasts and the politics. The
“deed” is what remains in God's memory, not in humanity’s.

The proclamation of judgment and Creation by the three angels
is thus more than the objective reference to the two framing events
of human history—its beginning and its end. The angels are also call-
ing for a change in perspective, a transtormation 1n life.

The pairing of judgment and Creation forms a tension that i
rich in meaning. On the one hand, the reference to Creation is the
celebradon of life that says yes to God, to nature, to joy, to love, and
to life. On the other hand, pleasure 1s measured with law, discipline,
and judgment. The Bible introduced this tension in the very first
commandment: “And the Lord God commanded the man, "You are
free to eat from any tree in the garden; but you must not eat from
the tree of the knowledge of good and evil, for when you eat of it
you will surely die”” (Gen, 2:16, 17).

This same tension appears in the book of Ecclesiastes: “Be
happy, young man, while you are young, and let your heart give you
joy in the days of your youth. Follow the ways of your heart and
whatever your eyes see, but know that for all these things God will
bring you to judgment” (Eccl. 11:9).
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We have not yet yndersmnd the importance and the necessity of
«uch a tension. Religious commumities too often divide between the
rwo poles. On the one hand, we have the holy and the firm, who
threaten others with the judgment and the law of God. They pro-
mote as virtues rigor and pertection, proclaiming there can be no sal-
vation without them. On the other, we have the generous liberals
who smile and point to the grace of God, to the love of the human
God of the cross. Often they reduce religion to pood feelings and
make salvation something easily and cheaply acquired.

The dual proclamanon of judgment and Creation maintains the
tension between the two. The Jewish philosopher Abraham Heschel
found the ideal to reside in being both “hely and human,”” He based
his understanding on the Bible that portrays an Israel who wrestles
both with God and with humanicy. Chrstians add to this a Yeshua
who resides, eats, laughs, and sings with men and women. We see it
embodied in the prayer: “My prayer 1s not that you take them out
of the world but that you protect them from the evil one” (John
17:15); and in the image of salt that must keep its Havor while min-
gling with the tood (Martt. 5:13).

But beyond this lesson and this ideal, the proclamation of judg-
ment and Creation points to a COSIMIC and histonical reality.

The association of judgment and creation constitutes the essence
of the Day of Atonement. Both the rtuals of Kippur, as prESff‘ib'Ed
by Leviticus 16, and the traditional Jewish prayers testify to this dual
concern with judgment and Creation. The biblical s?lj"b'f'li_-"-m of the
ritual of Kippur has implications that extend beyond mdmdtfal ufl::s;
tiny. Not only are the people of Isracl forgiven of “all I:hfllr SIS
(Lev. 16:21, 22), but the sanctuary itself is purged of all l:hf:_ sins 'mf:]
declared atoned (verses 16, 33). For the ancient Israelites, .thli
“atonement” of the sanctuary was more than a spring cleaning,
Rather i symbolized, in biblical thought, the atonement of the
whole earth, because the ancient Israelhites understood the Temple
and the tabernacle as the “microcosm’” of Creation.” _

The explicit link berween Creation and the sanctuary appears
the psalms: “He built his sanctuary like the heights, |lkf‘l'|1ﬂ' earth that
he established forever” (Ps. 78:69)." It is also developed in the account
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of the construction of the sanctuary, told in a way that marrors the
Creation story. Like the Creation account (Gen. 1;1-2:4), the passage
about the sanctuary follows the same seven-step progression and con-
cludes the seventh step with the same Hebrew expression: “finished
the work” (Ex. 40:33; cf. Gen. 2:2)." Significantly, the account of the
construction of Solomon’s Temple also has the same seven-step pro-
gression, employs a period of seven years, and concludes with the same
language: “finished . . . the work™ (1 Kings 7:40). It 1s lughly sigmifi-
cant that, in the whole Bible, this expression occurs only 1n these three
passages, thereby linking the sanctuary to Creation.

Reversely, Scripture also describes Creation itself in terms
evocative of the Israelite sanctuary: “He stretches out the heavens
like a canopy, and spreads them out hke a tent to live in” (Isa.
40:22)." The gospel of Matthew identifies the destruction of the
Temple of Jerusalem with the destruction of the cosmos (Matt. 24:1-
39), and the tear in the veil of the Temple corresponds to the np-
ping open of the earth (Matt. 27:51).

The ritual of Kippur, by symbolizing the purification of the
whole earth, points to the re-creation of the world. That is why
Scripture ties the creation to come of “new heavens and a new
earth” with the creation of the “new Jerusalem” (Rev. 21:2; cf.
[sa. 65:17, 18). The prophet Daniel also describes the cosmic
Kippur in Daniel 8 in terms reminiscent of the Creation account:
“evenings and mornings” (Dan. 8:14), an expression found else-
where only in the context of the Creation account (Gen. 1:5, 8,
13, 19, 323; 31).

Jewish tradition also assimilates the judgment of Kippur to
Creation. In one of the most ancient Jewish commentanes on
Genesis, the birth of Kippur coincides with that of the universe:
“There was an evemng, there was a morning, one day, this means
that the Holy One, Blessed be He, gave them (Israel) one day, which
is none other than the day of Kippur. ™"

The prayers spoken on this day and the theological reflections
that inspired them, all point to the same association of judgment and
Creation. “Blessed art Thou, O Lord our God, King of the
Universe, who opens the doors of Your grace and opens the eyes of
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those who wait tor the forgiveness of Him who has created light and
darkness, and all things." "

“How 15 the human to be just before his Creator, when he stands
naked before Him?™" '

“We must give all holiness to this day, for it is a day of fear and
embling. On this day, Your reign shall be established, and Your
throne atfirmed. . . . For You are the judge, the prosecutor, and the
winess, He who writes and seals. And You will remember the
things long-forgotten and open the book of memory. . . . Then shall
sound the great shofar, and the voice of silence shall be heard, the
angels shall be gripped by fear and trembling and shall say: ‘Behold,
the day of Judgment!"™ "

“Spread the tear of Your name, O Lord our God, en all Your
creatures so that all humans may fear You and bow down betore all
whom You have aeaed. . . . For we are aware, O Lord our God,
that sovereignty and power are in Your hands. May Your fearsome
name be proclaimed to all Your creatures.”™

This concept, as seen both from the Bible and Jewish liurgy,
constitutes the background of the words of the first angel in
Revelanon 14.

This prophecy applies historically to a great movement that from
the nineteenth century onward defined itself preciscly in terms of
Judgment and Creation. The religious movement not only testifies to
the heavenly Kippur; it also wamns the inhabitants of the earth of the
soon return of the Son of man and prepares them for a new world.

The Son of Man _ _ ~
The prophet had started his series of seven signs with a vision of

4 Woman draped in the sun and the moon and crowned with stars.
Now Yohanan closes it with a vision of the Son of man a’.d_ﬂmﬂi.
with the clouds and crowned with a golden crown. The vision ©

the Son answers that of the woman. |

The coming of the Messiah responds to the sigh .
eXiled in the desert, who lives by and for this event, It is the culm_n-
Mation of biblical hope, a hope that even came to inspire the IIJE:;:
tiona| grecting of the early Christians: Marana tha, “Come, O Lor

{ the woman
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(cf. 1 Cor. 16:22). The Aramaic word tha is the same verb that in
Daniel 7 describes the coming of the Son of man (Dan. 7:13).

The end has armved. To understand his message of the “end,”
the prophet Amos received a vision featuring a basket full of npe
fruit (Amos 8:2). It compares the end to npe fruit, the culmination
of the process of growth. The words of the vision themselves hint at
the correlation between the end and the fruit. In Hebrew, the word
“end” (gews) echoes the word "npe fruit” (gayies)."”

For the ancient prophets of Israel the end was not a retumn to
nothingness but a new beginning, a new hope. To render the dual
character of the end, the prophets used the metaphor of the harvest
(Joel 3:13). The harvest implies both the violence of the reaper who
slashes through the stalks as well as the gathering of the sheaves
themselves. It suggests both death and life.

The prophet of the Apocalypse brings up the same image of the
harvest to portray the end (Rev. 14:14-19). But to better render the
ambivalent character of that end, the prophet describes it in terms of
the two principal harvests of Palestine: the harvest of grain at spning-
time and the grapes in the autumn.

The harvest of the grain represents the gathering together of the
faithful (verses 14-16). The image has sacnificial overtones—they are
the “firstfruits” of God (verse 4). Yohanan directly relates the har-
vest to the coming of the Son of man.

The vision of the Apocalypse coincides here with that of the
prophet Daniel. He too announced the judgment as the last event of
human history in the perspective of the coming of the Son of man.
Daniel 7 directly involves the Son of man in the event of the judg-
ment. He approached the “Ancient of Days” and was led into His
presence before receiving the throne (Dan. 7:13, 14; of. 7:26, 27).

Our passage follows the same development. The Son of man
comes first as a reaper, who separates and gathers His people to
Himself. It is a positive judgment, one in favor of the accused (Dan.
7:22).* The harvest brings a message of life. Scripture’s word choice
here is particularly significant. The Greek words used by our passage
for a “harvest” (thensmos) and for “reaping” (thenzo) specifically al-
lude to the gathering of the sheaves and not to their cutting. The
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Jheaves are faden with grain. The image evokes the idea of storage,
hence of secunity. The harvester has sately collected the grain 10 its
final destinanon.

On the other hand, the gathenng of the grapes represents the

unishment of the wicked. This ime the vision associates the reaper
with fire (Rev. 14:18), which, as in Damel 7, 1s the instrument of
negative judgment (Dan. 7:11). Moreover, we see the angel who ex-
ecutes the judgment emerging from the altar of the martyrs (Rev. 6:9;
of 8:3-5). This judgment constitutes an act of avenging justice—a
manifestation of God's wrath. The pressed grapes dnp like blood.”
Indeed, the prophet sees blood flowing out of the winepress (Rev.
14:20). The imagery then develops mto that of a batdetield with
horses plunged up to their bridles in a sea of blood.

The geographical dimensions hint at the scope of the massacre—
1.600) stadia, roughly 200 miles, The number is of course symbolic
and plays on the number 4 (4 x 4 x 100), suggesting geographic uni-
versality, “‘the whole earth.”* The divine punishment reaches cos-
mic proportions. Moreover, this number is squared (4 x 4], just as
with the 144,000 (12 x 12), alluding to a certan correspondence be-
tween the two entities symbolized by the numbers: the earthly camp
(number 4) versus the camp of the covenant with God (number 12
=4 x 3).

The harvest takes place “outside the city™ (verse 20). The lan-
guage is again symbolic and alludes to the traditional locanion of the
judgment of the nations, the govim,” those who belong to the camp
of the enemy.

This is the most shocking passage of the Apocalypse. Many
Christians have looked away in disgust. The great Retormer Martin
Luther decanonized the Apocalypse for this reason. To him a God
of wrath, a God of justice, who turns wine into blood, has nothing
to do with the God of love who saves.

~ Such hyperbolic language is a natural feature !.‘_li‘:.]l'lt‘ill:_‘l'll MNear
Eastern CXpression—a way to render the intensity of emotion at the
CVEnts extraordinary nature. But beyond this cultural observation
the fantastic vision cOnveys an important lesson that Martin Luther

Luled v, wnderstand—namely that love cannot operate without jus-
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tice. The sentimental theorists of love who ignore the rigor and the
requirements of justice are for the most part well-to-do altruists whao
have never tasted the humiliation of oppression or the bitterness of
injustice. Love without justice is not true love. This is why the Bible
associates justice (medek) with grace (hesed).™

God's love is more than good feelings, soft-spoken words, and
tender smiles that glide over the wretchedness of reality. The love of
God 15 also action that saves His people from such a condition. It ac-
cepts no compromise with the enemy. There can be no salvation
from death and suffering without the total destruction of evil. Such
is the message behind the homrifying scene depicted by our passage.
The judgment is therefore thorough and comprehensive and, like a
sea of blood, covers the whole earth.

Paradoxically, the image seeks not to cause fear, but to reassure.
It proclaims the good news of the final and total victory and gives a
war cry of hope.

To save His people, God will face the enemy. He will fight and
grasp for the sheep caught in the clutches of the raging lion, and wll

at last shake and onent history in the right direction—that of life and
of justice.

' Kittel, ed., Theologeal Dicoonary of the New Testament, vol. 2, p. 722,

! losephus Anoguioes 18, 228, 229,

1 Cf. Joel 3:18; Zech. 13:1; Ps. 46:4; Reev, 22:1, 2.

* Doukhan, Secres of Daniel, p. 90.

* Ps. 106:38; Jer. 7:31; Isa. 3(:33; 2 Chron. 28:3.

* Deur. 1:17; Mal. 2:17; Ps. 1:5, et

"2 Baruch 14:12; 24:1; 4 Ezra (2 Esdras) 7:77; Paalms of Solomon 99, etc.
* Babylonian Talmud, Avedih Zirah 2a-b,

* Abraham J. Heschel. God in Search of Man (New York: 1955), p. 238

" This assaciation between the Temple of Jerusalem and the “heavens and the carth”
has other parallels in the Middle East. Ancient Sumeria called the temple Duranki, “place
of the heaven and of the earth,” and in Babylon we find evidence of an altar named
Etenanki, “house of the foundation of the heaven and of the earth” (sec . Levenson,
Creagon and the Perastence of Evl [New York: 1988], pp. 78-99: of G. W. Ahlstrom,
“Heaven of Earth—at Hazor and Arad.” in Religions Syneretism in Antiquity, ed. B.A.
Pearson [Mssoula, Mont: 1975], p. 68).

" Cf Ps. 134:3; 150:1, 6.

" See P. |. Keamey, “Creation and Liturgy: The P Redaction of Ex 25-30," Zemschnf
fiir aleesamendiche Wiserschaft 89 (1977): 375; of. . Blenkinsopp, “The Structure of P’
Cathobc Biblical Quarterdy 38 (1976): 276-278.

Y CE Isa, 44:24; Job 9:8; Ps, 104:2; Jer. 10:12.

138



Sereaming Angels

+ Midrash Rabbah, Geness 4, 10,

" Yower keyom Kippur

* Mol Tevom Kippur.

7 Author's translation from the prayer book, Mahzor min rosh hashana weyam hakippurim,

first paret, p. 31,

* Shulkhan Arukh, p. 514.

" The NIV has “the time is ripe” for the clause “the end has come.”

* Doukhan, Secres of Damel, pp. 112, 113

M Gae |sa, 63:1-6; Lam. 1:15.

? Qe Doukhan, Secrets of Darvel, pp. 84, 85.

2 See Joel 4:2, 12; Zech, 14:2-12.

M See, for example, Ps. 36:11; 103:17; and on the relationship berween love and
justice, see particularly H. Baruk, Tsedek, droit hébraique et science de La paix {Pans: 1970),

pp. 15, 2.

139






PART THRES

NEWS FROM THE EAST

egInnINg with chapter 15, the Apocalypse tzkes on a2 new

tone. In the first part (Rev. 1-11) the prophecy covered his-

torical events (from the time of Yeshua the Messiah to that of

the judgment). Then in the second part (Revelanon 12-14)
the vision focused on the ume of the end (the ume of the judg-
ment), the last days of history preceding God's retumn.

Now in this third part (Rev. 15-22) the prophenc vision sees
beyond the end of fallen earthly time (from the judgment the
new Jerusalem). For the first ume God will directly and uniquely
propel history. The experience 1s absolutely new for Babylon as well
as for Jerusalem.

The wrath of God reaches ummaginable proportions.
Destruction has never been so complete and drastic. The
Apocalypse speaks of an earthquake such as has never “occurred
since man has been on earth” (Rev. 16:18). Nor has God’s creauve
power ever been so intense, or the transformation so deep. “1 am
making everything new,” the God of the Apocalypse promises
Rev. 21:5).

This divine breakthrough into human history will erupt from
the East (Rev. 16:12), in many ways like the harmful Middle East
wind, the khamsin, that devours everything (Eze. 17:10), or the sun-
nse that illuminates the new day.
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THE WORLD CUIPS

(Revelation 15-18)

End Kippur
ut before any of this occurs, the author brings us back to the
hturgical context of the heavenly temple. The prophetic vision
extends beyond the seven cups to God's final victory. He first
sees a sea smooth as glass (Rev. 15:2), an image already en-
countered in the context of the temple (Rev. 4:6) and representing
the primal waters defeated in the process of creation.’'

The next scene takes us to the immense crowd of the redeemed
(Rev. 15;2-4). The prophert sees them, like the ancient Israelites of
the Exodus, standing near the waters, singing the song of Moses (Ex.
15} and celebrating God's victory over Israel’s enemues.

After this vision of victory, the prophert looks back to the seven
angels before they start their task of devastation. The prophet sees
them emerging from the temple clad in the priestly garb traditionally
wermn dunng the Day of Atonement: the robe of fine linen (Rev.
13:6; cf. Lev. 16:4). The scene reminds us of the ritual marking the
end of the ceremnony of Kippur: “No one is to be m the Tent of
Meeting from the time Aaron goes in to make atonement in the Most
Holy Place until he comes out, having made atonement for humself,
his household and the whole community of lsrael” (Lev. 16:17).

And indeed, the temple is “filled with smoke from the glory of
God” (Rev. | 5:8). No one may penetrate its realm as the service of
tonement is completed. The same phenomenon occurred when the
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building of the tabernacle had fimished in Exodus. The cloud of
God’s presence filled the sanctuary, and no one could enter wt (Ex,
40:35). This passage in Exodus echoes the language of the Creatnon
account. The same expression, “finished the work,” that concluded
the Creation account (Gen. 2:2) appears in Exodus 40:33,

The end of the construction of the sanctuary parallels the end of
the world's creation. God honors both moments with His presence.
The apocalyptic event points then to the Anishing of God's work of
Creation, another way of suggesting the conclusion of the cleanung
process that characterizes Kippur. In fact, we have come to the end
of judgment. The sentence 15 sealed, a truth retained in the liturgy
of Kippur. The closing prayer of Kippur recited at sunset, the netlah
(which means “closing”) the Talmud of Jerusalem associates with the
closing of the heavenly temple. In Jewish radinon, since Kippur s
the fulfillment of a 10-day probanonary penod, it 1s durning the ne’-
Iah that “our conceptions, our destinies, and our JUL'igﬂ'lf'l'll"i are
sealed.”? Interestingly, the word homnenu (seal us), raken from the
ne'tlah, later developed into the traditional Kippur greeting, haarmah
tovah, “May you be well sealed!”

The Apocalypse also alludes to this tradition of the moment
when the destiny of each person 15 sealed. God cannot torgve any-
more. Even the intervention of the Messiah and the evocanon of His
sacrifice 15 of no more use.

For many Chnstians, the notion of a God of love has been di-
luted to a form of sentimentalism that has lost touch with histonical
reality. But, as pointed out before, because salvanon is real, because
it 1s an event, it finds itself imited in what it can do. Were it other-
wise, biblical hope would be no more than a meamingless 1dea or an
emotion. But God's refusal to intervene after a certain point indi-
cates the reality of His existence and action in history. All historical
events are finite and limited by time and circumstance.

We can also explain on a human leve]l God's refusal to intervene
after a certain point. The pattern of our actions and thoughts even-
tually cement our destiny. The seal from above is but the recogm-
tion that there is no turning back. By consistently sinning, we reach
a point of no return at which repentance is no longer possible. We
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can no longer change who we are. The process will reach its ulti-
e fultillment at the ume of the end, when everyone will deter-
mine their tate by the deliberate repetition of their own choices.

This same principle appears later in the Apocalypse in proverbial
form: “"Let him who does wrong continue to do wrong; let him who
i« vile continue to be vile; let him who does right continue to do
acht; and let him who 1s holy continue to be holy” (Rev, 22:11).
gome of the approaching seven plagues conclude with the prophet’s
desolate observation: "But they refused to repent and glorify him™
(Rev. 16:9; cf. verses 11, 21).

Any tear or any speculation on our part about the time of this
sealing 1s out of place. We are not yet there. And the very fact that
we may worry about it shows that we still have time to repent. The
day when there will no longer be any hope will be the day when we
will choose not to hope anymore,

The Apocalypse has just portrayed God's wrath as the grear
wimnepress that pulvenizes grapes to blood. Our passage now fulfills
the vision. The wine of God’s wrath now pours from the great
winepress into the cups of the world. The language is again sym-
bolic. The image of the cup derives from the Hebrew Scriptures.
Joseph used a cup to predict the future (Gen. 44:5). Jeremiah saw in
the cup the future destiny of the nations: “This is what the Lord, the
God of Israel, said to me: ‘Take from my hand this cup filled with
the wine of my wrath and make all the nations to whom [ send you
drink it. When they drink it, they will stagger and go mad because
of the sword 1 will send among them’” (Jer. 25:15, 16).}

Another clue for when the sealing time has come is God's man-
estation of His wrath—He pours the seven cups of wrath onto the
earth. The closing of the temple coincides with the devastations of
the cups (ev, 15:8). The wrath of God, already anticipated by the
sixth seal and the seventh shofar (Rev. 6:12; 11:13), was announced
by the third angel: “If anyone worships the beast and his image and
feceves hus mark on the forehead or on the hand, he, too, will drink
of the wine of God's fury, which has been poured full strength into
the cup of his wrath” (Rev. 14:9, 10).

The seven cups of wrath thus follow the proclamation of the
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three angels and begin to be poured at the time when the beggy
fully established. Wath the first cup, the prophet informs us that the

—

15

judgment concerns those who “had the mark of the beast and wor.

" (Rev. 16:2),

shiped his image’

The seven cups are n fact but a rerun of the judgment of the

seven shofars:

First Shofar
Earth

Second Shofar
Bloody sea

Third Shofar

Rivers and springs of water

Fourth Shofar
Sun

Fifth Shofar
Darkness

Sixth Shofar
The Euphrates

Seventh Shofar
[Mvine wrath: hail

R.epossession of the kingdom

First Cup
Earth

Second Cup
Bloody sea

Third Cup

Ravers and springs of water

Fourth Cup

Sun

Fifth Cup
Darkness

Sixth Cup
The Euphrates

Seventh Cup
Divine wrath: hail
R epossession of the kingdom

Like the shofars, the seven cups follow a sequence that recalls
that of the Creation story in Genesis 1 (earth, sea, nvers, sun). The

Judgment 1s here also cosmic,

But whereas the shofars devastated only the third part of anything

the cups now destroy everything—"the earth,”

the “sea,” and the

“sun.”" The judgment of the cups completes that of the shofars. It ¥
God's last judgment. Whereas the seven shofars dealt with the church’s
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iniquinies, the seven cups focus now on the last days of history,

Divine judgment takes place in two phases:

The first five cups comprise the first phase (Rev. 16:1-11). It
must be an extremely brief one since we find the victims of the fifih
cup still recovering from the ulcers of the first. Characterized by a
judgment inherent to the sinful condition, it operates according to
the “law of reciprocity.™ The sixth and seventh cups cover the sec-
ond phase (Rev. 16:12-21). The period of Armageddon, it involves

a judgment that necessitates a divine intervention to counter the
gathenng of the nations,

The Phase of the Ulcer

The first cup identifies those who have been marked by the for-
eign god (Rev. 16:2). The ulcer emerges from the iniquity that pro-
duced it. Thus the mark of the beast becomes an ulcer recalling the
leprosy curse of the Old Testament (see Deut. 28:27; cf, Lev. 13)
and acts as the external sign of inner corruption.

The lesson behind this symbolic language is that punishment is
implied in the very sin that caused it. The worship of the beast and
the resulting subjugation and the alienation of its worshipers carries
n itself the seeds of death.

The irony of this first plague is that it recalls that of the sixth
Egyptian plague, which afflicted both the Egyptian people and their
priests (Ex. 9:11). The ulcers break out on the worshipers of the
beast as well as on the beast itself. It unmasks the god of Babel just
4 its ancient counterpart revealed the gods of Egypt as frauds, The
ulcers spare no one—they all itch. The god of the beast simply does
not exist. Even the priests are victimized by their own religion,

This first cup, like the first shofar, concerns the earth. But this
me the plague strikes the human population. That which had
]_‘IETf:tn devastated only the earth now burns deep into people’s bod-
'es. The destruction of the first shofar now reaches 1ts fullness in the
firse cup,

The ulcer announced by the first shofar represented the state of

®solation in the aftermath of the wars between the church and the
tbarians, when the church fought for supremacy. The prophet of
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the Apocalypse portrays the last moments of human hiﬁtﬂl‘}' a g
power strugele similar to that of the early church’s. But what re-
mained on a local level in the history of Christianity will take op
global proportions at the time of the tirst cup. Evil has now reached
alarming proportions and has spread to the totality of the earth. Since
the ulcer is still mentioned by the fifth cup, we assume 1t will last
until then.

During the first phase of the cups the church oppresses the
whole earth. The prophet Daniel had already foreseen this. At the
end of chapter 11 of his book (Dan. 11:42, 43) he predicted that
during the end-time the rehgious power represented by Babylon
would rule the planet.’

The church has not lost its ambition, as we see 1n both religious
and secular contexts.” In the light of such events, the prophecics of
Daniel and of the Apocalypse begin to make even more sense.

The next two cups the angel pours on the waters of the earth.
The second cup drenches the sea, while the third touches the nvers
and springs, The ensuing plague is similar to the first plague of
Egypt. Water turns to blood (Ex. 7:17-21). In the context of ancient
Egypt, the plague had great meaning. Pharaoh, whom the Egypuans
considered as a god on earth, was responsible for making sure that
the Nile watered the land and that Egypt remained fertile. Egypt was
almost completely desert, and life existed only because of the water
of the Nile. To attack the river was to challenge his divinity and the
whole Egypuan order of creation.

The experience of the last enemies of God resembles that of the
Egyptians at the dawn of the Exodus. They realize then that the god
they had worshiped and trusted, whom they thought had given
them life, was in fact a god of death. Here again, the apocalyptic
plague follows the law of reciprocity. “They have shed the bloed™;
therefore, they are now “given . . . blood to drink”™ (Rev. 16:6). The
punishment is again inherent in the sin. The very death they had
previously caused now in turn poisons them.

Their punishment is proportionate to their crime: “as they de-
serve” (verse 6). The angel of the altar, associated with the victims
crying out for justice, echoes the angel of the waters: “Yes, Lord
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God Almighty, true and just are your judgments” (verse 7).

The second and third shotars also announced plagues that would
hefall the waters (Iev. Bi8-11), At the time, the curse was 3 spiritual
one. The church bad beconie too Preog t.'l.l]‘-lll.'d with matenal SUCCess
o care for the essential needs of 1ts believers, The spirity
polized by the waters,” had dried up,

Whereas the shotars cursed only a third of the waters, the cup of
wrath mixes wiath all the waters of the earth. And this tme the trans.
formation to blood 15 not lhinnited to the sea (Rev, 16:3) as had been
the case with the shofars (lLev, H5:8), but the springs and the nvers
within the land also turn o blood (Rev, 16:4),

The spiritual condition of the citizens of Babel is tragic. For the
exiled prophet of Patmos, the bloodied waters are particularly sug-
gesuve. From the shores of his island surrounded by the sea, the
prophet sees the honzon smeared with future death. The people of
Babel have no reason to hope anymore—they no longer even know
the taste of water,

The fourth cup only worsens the curse of the third. Scorching
heat now accompanies the lack of water. The skies are empry of rain
or even clouds. The spiritual drought becomes almost unbearable.

Again the punishment derives from the crime. The fourth sho-
far had predicred an echipse of the sun. Now the sun has become a
deadly blaze. The people suffer as victims of the very god they had
worshiped as the source of hife.

The fifth cup hits at the heart of the problem as it strikes the
throne of the beast (Rev. 16:10), The resulting plague reminds us of
the fifth shofar. Darkness covers the scene. In the fifth shofar the
darkness came from the abyss—the thorn, symbol of the rejection of
God  thae accompanied the secular humamsm of the French
Revolution (Rev, 9:1, 2). Back then the darkness covered but one
third of the terntory (Rev, 8:12). Now darkness shrouds the entire
kingdom (Rev. 16:10). Then an antirehgious power had usurped
God. Now the negation of God lies at the very heart of religion. To
Huote the prophet Daniel, the north has now overtaken the south
'“-1_'-111. 11:43) " Babel establishes its sovereigney on the negaton, the
Mjecting, of God that had characterized its opponent, Egypt.

al life, sym-
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Agam the judgment is proportional to the sin. Because the peq,_
ple worshiped the beast and its throne of darkness, they now fipq
themselves invaded by that same darkness. They are once more vic_
tims of their own religion of death.

The plague is similar to the minth plague of Egypt, the one pre.
ceding God's deadly intervennon against Egypt’s firstborn. The sp.
called Wisdom of Solomon, an apocryphal work ot the first century
B.C.E., gave the plague of darkness a cosmic dimension. The dark-
ness rising from the abode of the dead represents the ultimate pun-
ishment, which contains and concludes all others.”

Likewise, the fifth cup contains all the curses that preceded it.
The ulcers are still open, the sea is as blood, and the people continue
to grope in darkness. The hatred of God has grown with the pain.
[dolatry (Reev. 16:2) led the people to curse the "name of God, whe
had control over these plagues” (verse 9) and finally to blaspheme
against the “God of heaven” (verse 11).

Moreover, the people reahize that their spintual leaders have lied
to them. Burt instead of changing their ways, they rush even deeper
mnto error and turm I.'Inlt-'_iﬂ‘_lr' ﬂg::l-iI'lSt the One thcy should have rec-
ogmzed. What was once rehigious confusion becomes conscious and
deliberate hatred of God. Their behavior 1s similar to that of the
Egyptian pharaoh. Faced with overwhelming evidence of the Lord's
existence, he was too proud to admit defeat but continued blindly to
deny Him. From then on, conflict was unavoidable.

The Phase of Armageddon

The sixth cup, as with that of the sixth shofar, affects the
Euphrates (verse 12; cf. Rev. 9:14). The waters of the river dry up
"to prepare the way for the kings from the East” (Rev. 16:12).
Biblical tradition associates the drying up of the Euphrates with the
conquest of Babylon by Cyrus in 539 B.C.E.: *[I am the Lord,] whe
says to the watery deep, ‘Be dry, and [ will dry up your streams.
who says of Cyrus, ‘He is my shepherd and will accomplish all th2!
| please’™ (Isa. 44:27, 28; cf. Jer. 50:38).

The historian Herodotus (484-425 B.C.E.) recounted the
Persian king's strategy. “[Cyrus] posted his army at the place wher
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the river goes into the city, and another part of it behind the city,
where the river comes out of the city, and told his men o enter the
city by the channel of the Euphrates when they saw it to be ford-
able. Having disposed them and given this command, he himself
marched away with those of his army who could not fight; and
when he came to the lake, Cyrus dealt with it and with the river just
as had the Babylonian queen: drawing off the river by a canal into
the lake, which was a marsh, he made the stream sink until its for-
mer channel could be forded. When this happened, the Persians
who were posted with this objective made their way into Babylon
by the channel of the Euphrates, which had now sunk to a depth of
about the middle of 2 man’s thigh," "

This reference to “the kings from the East” (Rev. 16:12) alludes
to Cyrus, whose prophesied coming Israel had preserved in its mem-
ory as a channel of approaching salvation. *I will raise up Cyrus in my
nghteousness: 1 will make all his ways straight, He will rebuild my city
and set my exiles free” (Isa. 45:13); "Who has strred up one from the
east, calling him in nghteousness to his service? He hands the natnons
over to him and subdues kings before him™ (Isa. 41:2; cf. verse 25).

The fall of Babylon 15 an event of supreme importance in Israel's
history, The book of Daniel molds its entire structure around it
(Dan, 1:21; 6:28; 10:1)." Signiﬁr;nltl}'. the canon of the Hebrew
Bible ends with a reference to Cyrus (2 Chron. 36:22, 23). His con-
quest of Babylon liberated the Hebrew exiles. 1t s his decree that al-
lows them to rebuild Jerusalem. Scripture sees their return from the
exile as a new creation. Just betore he mennons Cyrus, lsaah evokes
the act of Creation: “This is what the Lord says—vyour Redeemer,
who formed you in the womb: [ am the Lord, who has made all
things, who alone stretched out the heavens, who spread out the
earth by myself, . . . who says of Cyrus, "He 15 my shepherd and will
iccomplish all thac | please; he wall say ni'jt‘ru.-:.ih'nt, “Ler it be re-
built,” and of the temple, “Let its toundations be lad™ "™ (Isa. 44:24-
28; cf. 45:18; 43:15).

Basing it on the memory of Cyrus and the return from the
Bﬂh‘;’lﬂnian exile, with the prospect of a rebuilt or new Jerusalem,
the Prophet Yohanan sets up his vision of the sixth cup. Here, also,
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the fall of the mythical Babylon and the battle that ensues pave the
way tor final deliverance and the creation of a new Jerusalem,

Two opposing camps form. On the one hand, the “kmgs from
the East” (Rev. 16:12) represent the forces of the saving God, the
God of Jerusalem. On the other hand, the “kings of the whole
world” (verse 14) stand for the forces of evil—for Babylon. Al
God's enemies assemble i the lateer camp, pat‘til:lllﬂr]'.'r' the demome
powers symbolized by the frogs.

The sixth cup evokes the second plague of Egypt (Ex. B). The
frog was the Egyptian deity of fertility (Higit). Dunng the plapue,
they invaded the most intmate places—the bedroom and the bed
(verse 3). Again, the judgment of God had an ironic twist. The god-
dess of fertility and childbirth became an obstacle to feruhicy. The
magicians, eager to demonstrate their powers, only added to the
problem when they produced more frogs (verse /).

The Jews of the first century C.E. came to associate frogs with
charlatans and demonic water spirits.’”® The Apocalypse identfies
them as the “spirits of demons” (Rev. 16:14) who emerge from the
mouth of the three enemy beasts of God: (1) the dragon who repre-
sents the devil (Rev. 12); (2) the sea beast who symbolized the in-
stitution of Babel (Rev. 13:1-10); and (3) the land beast called by our
passage the “false prophet.” Of the three, the last beast is the only
one o receive a new name, one charged with a religious connota-
tion. Once a political power, this beast now assumes the role of a
false prophet. The prophet Jeremiah more than any other biblical
prophet earned the reputation as an opponent of false prophecy.
Significantly, he repeatedly uses the key word sheger (false) to char-
acterize false prophecy (Jer. 28:15; 29:31; 37:19; 40:16; Lam. 2:14)
He depicts the false prophet as the kind that works for earthly insti-
tutions and powers (Jer, 5:30, 31; 23:14), deceiving people, and pre-
tending to be inspired by the spirit but who does not in fact speak
the word of God (Jer. 5:13; 23:16).

The false prophet thus represents the United States in its rel-
gious campaign to support the power of Babel. Such efforts, be the¥
political, economic, or religious, all lead to the same goal: the Wor
ship of the first beast (Rev. 13:12). Interestingly, the methods used
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41l derive from the realm of the paranormal. It calls upon the super-

natural, ‘the “spints of demons,” who perform miraculous s1gns
Rev. 16:14; cf. 13:14).

Current events increasingly support the prophecy, with access to
the supernatural today only a phone call away. The miracles once re-
served to an obscure religious fringe the main church now increas
mgly exploits and promotes. Apparitions of the virgin Mary and of
other dead relatives are but the warning signs. Such events seem to
dety reason, yet they make the headlines of even respected publica-

vons. The biblical prediction of the Apocalypse seems more and
more plausible.

Whether the frogs represent paranormal power or political
rhetorical tncks as suggested by their origin (they come out of the
mouths of the three beasts), their objective is still clear-cur: to seduce
and assemble “the kings of the whole world” (Rev. 16:14) to fight
against the God who comes,

This is nothing new. Already in the days of ancient Babel the
people had proclaimed: “Come, let us build ourselves a city, with a
tower that reaches to the heavens, so that we may make a name for
ourselves and not be scattered over the face of the whole earth” (Gen.
11:4). Since then this same ambition has obsessed Babel's disciples—
to unite and to take over the divine prerogative of world deminion:
to reach heaven and the “door of God™ (Babel). For the first tmic,
however, since ancient Babel, the preoccupation 1s worldwide, “The
whole world” now participates in the project of divine usurpation.

The book of Daniel also predicted such a gathering. The last
contlict, according to the Old Testament prophet, would be fought
between the united camps of the north and south, and the “beauti-
ful holy mountain” (Dan. 11:45), the mountain of Zion, the heav-
enly Jerusalem." And also “reports from the east” will bring an end
to the conflict (verse 44).
 This shall be the last world war, one not fought among human-
'%y, but between it and God. This last conflict shall unite the human
Tace 1n a cosmic struggle against the holy mountain of God.

The Apocalypse gives the Hebrew name of “Armageddon”™ 1o

this last byle (Rev. 16:16). “Armageddon” means “the mountain of
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Megiddon.” The parallels between the prophetic war in Daniel ang
that of the Apocalypse suggests a connection between this mountay
of Megiddon and what Daniel calls the “beautiful holy mouncaiy®
(Dan. 11:45).

The only passage in the Bible combining the three morf
(mountain, Megiddo, and Jerusalem) appears in the book of
Zechariah, It is also the only passage employing the word
“Megiddo™ in this particular form (ending in “on"): “On that day
the weeping in Jerusalem will be great, like the weeping of Hadad
Rimmon in the plain of Megiddo(n)” (Zech. 12:11; in the NIV,
“Megiddo™)."

The passage uses “Megiddon” instead of “Megiddo” for two
reasons.'”

1. The first reason is poctic—to rhyme “Megiddon”™ with
“Hadad Rimmon,” a common procedure in biblical names."

2. The second reason is rhetorical—a desire to use the more an-
cient form of “Megiddon” instead of the more recent version,
“Megiddo,” in order to allude to a past history.”

The prophet of the Apocalypse associates the fate of the holy
mountain (har) with that of the valley of Megiddon, producing
thereby the composite Har Megiddon, mountain of Megiddon. The
expression Har Megiddon is in the qualitative gemitive form, 2 func-
tion similar to our qualitative adjective. Thus, for example, literal
Hebrew renders the expression “holy mountain™ as “mountain of
holiness” (Dan. 11:45); likewnise, Hebrew expresses the concept ™ just
balances” (KJV) by “balance of justice™ (Lev. 19:36), etc.

Moreover, the Apocalyptic expression Armmageddon alludes to the
passage in Zechanah in a game of assonances (paronomasia), 2 fre-
quent form of association in the Bible:"

Har Megiddon
Hadad Fimmon Megiddon

The expression “mountain of Megiddon™ (Armageddon) already
alludes to the battlefield. It is 2 “mountain,” and therefore it canno
apply to the valley of Jezreel and its battles, such as that of B“Tk
against Sisera (Judges 5:19) or of Jehu against Ahaziah (2 Kings 9:27)
Nor can it intend Mount Carmel, or by extension to the conflict b&
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qween Elijah and the prophets of Baal (1 Kings 18:20-40); Mount
Carmel 15 more than eight miles away from Megiddo.

The prophet speaks of 2 “mountain™ of Megiddo (Armageddon)
while thinking specitfically of Jerusalem. The locaton of the battle
s not the valley of Jezreel, but, as predicted by the prophet Daniel,
o “beautiful holy mountain™ (Dan. 11:45). The kings of the
earth—the assembled powers—have no other objective but the
control of Jerusalem,

We are not dealing here with the Jerusalem of the present state
of Israel. As we read the Apocalypse we must understand
“Jerusalem” in a symbaolic sense. The book of Daniel often identifies
the beautiful holy mountain as the heavenly kingdom of God. In
Daniel 2 a huge mountain representing the heavenly kingdom of
God (Dan. 2:35, 44, 45) invades the earthly kingdoms. Furthermore,
Daniel 11:45 speaks ot the “beautiful holy mountain,” clearly mean-
ing Jerusalem.

Jerusalem and the mountain of Zion are key motifs in the bibli-
cal formulation of hope. Scripture places the Zion of hope high in
the heavens (Ps. 48:2; ¢f. [sa. 14:13), calls it the dwelling of God (Ps.
78:68; 132:13), and states that it resembles the Garden of Eden (Eze.
47:1, 2; Joel 3:18; Zech. 13:1; Rev. 22:1, 2). In the Old Testament
as in the New Testament, Jerusalem has become the name ot the city
of God (Gal. 4:26), the promise of joy and of the everlasting pres-
ence of God (Heb. 12:22).

It 15 this symbolic Jerusalem that the forces of the world seek to
conguer. Like the ancient builders of Babel, they hope to manufac-
ture the kingdom of heaven here on earth. Humanity has switched
its hope to the humanly possible, and the god of Babel has replaced
the God of the heavens.

Such a mind-set does not spring out of nowhere. The rejection of
the kingdom of heaven necessitates, as it did for the Egyptian pharaoh,
3 long sequence of “hardened, toughened, stiff-necked” refusals. We
are all candidates for this type of atnitude, and must take heed that we
do no gradually forget that our hope lies beyond this world.

For that reason, Yohanan then changes his tone. The prophecy
becomes 5 lesson that concerns each one of us, now: “Behold, |
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come like a thicf! Blessed is he who stays awake and keeps his clothes
with him, so that he may not go naked and be shametully exposed”
(Rev. 16:15). It is a message for those who have come to put their
trust and hope in the visible god of Babel. But the prophet’s message
has not only the atheist and matenalist in mind—it also concems the
community of the “saints,” the last link to the God of heaven, the
church of the last days. Significantly, the beantude echoes the last
words of the letter to the Laodiceans (Rev. 3:18).

Even the cvangﬂliitﬁ of hﬂpE1 those who pmchim God's I(]Iﬂg—
dom, find themselves exposed to the Babel syndrome. Babel's insid-
ious infection manifests itself when the institution—the structures of
the church—take precedence over message and content. It also re-
veals itself when numbers of converts become more important than
the depth of their conversion, or when church members are more
interested in happiness and immediate success than in patiently wait-
ing for God's furure kingdom.

This brief allusion to the letter of Laodicea introduces the possi-
bility that the messengers of the time of the end could succumb to
the lure of the great assembly of the nations. The prophecy speaks
directly to them. The advice 15 not without irony. They are to take
heed not to parade their nakedness as though it were designer
clothes. The believers of the last days tace the powerful temptatuon
to think that they have achieved ulumate knowledge and piecy, that
they “do not need a thing” (Rev. 3:17). The call of the Apocalypse
seeks to awaken them out of their torpor. No more hopeless case can
exist than that of those who worship the god of Babel while stand-
ing among the ranks of Jerusalem. Their feeling of self-righteousnes
and the comfortable conviction that they have the truth powerfully
blinds them to their idolatry.

But the name of Armageddon evokes more than the concept of
a bartlefield. It also suggests the battle's outcome. Through the allu-
sion to Hadad Rimmon that reminds us of the context of
Zechanah's prophecy, Armageddon recalls to mind a gripping scen¢
of mourning: “They will look on me, the one they have pierced,
and they will mourn for him as one mourns for an only child, and
grieve bitterly for him as one grieves for a firstborn son. On that day
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the weeping in Jerusalem will be grear, like the weeping of Hadad
pammon n the plain of Megiddo™ (Zech. 12:10, 11).

In his oracle Zechanah announced to his people that they would
experience a tune of mourning comparable to that involving Hadad
Rimmon. The prophet here alludes to an old Canaanite legend, one
well-known to the Israelites and found in the Ras Shamra tablets.™ It
is the story of the god Hadad, god of the thunder, who Weeps over
the death of his only son, Aleyin, killed by the goddess Mout. As for
Rammon, he 15 an Aramaic god (2 Kings 5:18). He became associated
with the Canaanite god Hadad because of the cultural ties berween
the two cultures. Rimmon, from the root mmm, was often identified
with thunder in western Semitic literature (Isa. 33:3), and is therefore
another name for Hadad.™ The myth of the god Hadad (Rimmaon)
fits very well with the ancient Palestiman cule of Baal, the fertility
god, whose death Canaanite worshipers mourned every year.”

But beyond the reference to the pagan myth, the text of
Zechanah points to another event, one that belongs to the Israclite
tracdhtion 1self. The valley of Meggdo witnessed one of the most
dramatic incidents of mourning of Israel’s history. It was there that
the Egypnian pharach Neco killed King Josiah in 609 B.C.E. The
passage in Chronicles relating the event (2 Chron. 35:20-27) shares
several common themes with the text in Zechanah. Both mention
the participation of women in the act of mouming (2 Chron. 35:25;
cf. Zech, 12:12-14); both identify the mourning of Megiddo with
that of Jerusalem (2 Chron. 35:24; cf. Zech. 12:11). And both texts
are the only ones in the Bible to use the expression “the plain of
Megiddo™ (2 Chron. 35:22; cf. Zech. 12:11). Such parallels suggest
that both passages refer to the same event—the death of Josiah.

The king who reigned longest over Israel, Josiah was also per-
haps the greatest reformer in the history of ancient Israel. He single-
handedly umted the northern and southem parts of the kingdom in
4 spintual, moral, and political alignment. According to the book of
Chronicles, he was the last king to do ‘“what was right in the eyes of
the Lord” (2 Kings 22:2). His tragic death marked the beginning of
the end of the kingdom of Judah. lis people commemorated his
death yearly “to this day” (2 Chron. 35:25), according to the testi-
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monv of the chronicler (a century later).™
If the expression “plain of Megiddo" does indeed refer to the

death of Josiah, its association with Hadad Rimmon increases eyven
more its dramatic character, since Hadad Rimmon was the “firsthom
son”’ of the god. And now not only the king of Israel, but the whole
people of Israel with its Messianic hope are being mourned.

The name Armageddon conveys then the destiny that awaits the
idolaters of Babel: a day of mourning like no other. Later, in chap-
ter 18, the Apocalypse confirms this warning as 1t describes how the
fall of Babylon leads to extraordinary mourning. The key word
“mourn” appears several times in the passage (Rev. 18:7, 8, 11, 15,
19). It mentions the tradinonal nituals of mourning—weeping, ashes,
and lamentations (verses 9, 10, 15, 19).

Through the mention of Hadad Rimmon, evocative of the
death of the firstborn, Armageddon also directs us back to the tenth
plague of Egypt (Ex. 12:29-36). The coincidence is too strong to be
unintentional. The death of the firstborn of Egypt has no precedent:
“There will be loud wailing throughout Egypt—worse than there
has ever been or ever will be again” (Ex. 11:6).

Here we encounter the other lesson of Armageddon (via Hadad
Rimmon)—the fall of Babel will inflict a loss equal in nature and in-
tensity to what the ancient Egyptians experienced. For them the
death of the firstborn entailed much more than the simple loss of 3
loved one or the end of the family name. The death of the firstborn
was the death of their religion. Significantly, the text of Exodus in-
terprets the last plague as a “judgment on all the gods of Egypt” (Ex.
12:12). The Bible applies the notion of firstborn to the priest” ©
Israel,* to the Messiah,” and, in the New Testament, to Yeshu
Himself.® The great significance of the firstborn makes this loss all
the more dramaric. It signifies the death of hope.

On the other hand, any allusion to the last plague of Egypt would
not be a completely negative one. Scripture associates the last plague
of Egypt with the Pessah (the passing over) of God's people. [sracl;
the firstborn of God, is spared and now stands, cloak tucked 11, sain-
dals on its feet, staff in hand, ready for action (verse 11). It is the day
the Lord has chosen to bring “the Israelites out of Egypt by their 4

158



Ihe Waild Lans

_.--'_'_--_._

cisions” (verse 51). The tenth plague liberates the people of God
from their wretchedness and brings them victory over their enemy.

Actually, the battle of Armageddon breaks out only at the sev-
enth cup. For the first ime God Himself initiates the punishment,
and 1ts effect 1s final. The voice we hear is God's: “It is done!” (Rev.
16:17). The expression 1s idiomatic,. We hear it again in Revelation
21:6. There the passage associates it with the God of the beginning
and of the end, the “Alpha and the Omega.” The stubbornness of
God's enemues has reached its "final” stage. For the first time, the
camp of Babel declares open war on God. Blasphemy against God
has never been so overt. In the fourth plague the people blasphemed
against the “name of God™ (Rev. 16:9), and in the fifth, against the
“God of heaven” (verse 11). Now with the seventh plague they
curse Him directly. We note that the progression of the references
to God goes from the most specific to the most universal and ab-
stract. The “name of God” has become the “God of heaven,” and
finally just “God.”

For the first ime, the plague affects the totality of the universe
and not just the human race. Nature tums to chaos. The 1slands and
mountains disappear (verse 20). [ncidentally, one notes yet another
allusion to the plagues of Egypt: hail. Huge hailstones bombard the
earth (verse 21; cf. Ex. 9:22ff). The Exodus account twice mentions
the ravages of this plague that befalls “men and animals and . . .
everything growing in the fields of Egypt” (Ex. 9:22, 25).

The wrath of God that had so far only been announced (Rev.
148, 10) has now reached its full impact: “God remembered
Babylon the Great and gave her the cup filled with the wine of the
fury of his wrath” (Rev. 16:19).

As with the ancient story of Babel, God's descent scatters the
builders, The unity they had sought now lies completely destroyed:
“The grear city split into three parts” (verse 19). The alliance between
the three powers—the dragon (occult powers), the beast (ofhcal
Christianiqr}, and the false prophet (the United States)—now dissolves.

The shattering of the three world powers bnngs about the fall of
the nations (verse 19). The event echoes the sixth shofar, in which
the three powers also dominated the world scene (Rev, 9:13, 14).
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This confusion is the very sign of the fall of Babel.

Interlude: The Beauty and the Beast

In the midst of chaos, the prophetic word marks a pause: "One
of the seven angels who had the seven bowls came and said to me,
‘Come, I will show you the punishment of the great prostitute, whe
sits on many waters. With her the kings of the earth committed
adultery and the inhabitants of the earth were intoxicated with the
wine of her adulteries’” (Rev. 17:1, 2). It is no coincidence that the
angel speaking is associated with the seven bowls, or cups (vemse 1),
What he reveals will justify the punishment of the seven cups that he
helps dispense.

God does not behave as some great dictator who knows what He
is doing and has His reasons. Instead, He loves and respects His peo-
ple and wants them to understand and support His actions,

Thus is the last structural interlude. Up to now they have concemed
the redeemed, who were living on hope and were not yet saved (Rev,
7: 15:1-3), while Babel continued its treacherous acts through history,
But the third and last part of the Apocalypse (Rev. 15-22), presents the
vision of the redeemed as a historical event. The book now has Babel

existing as 2 mere interlude. The very structure of the Apocalypse thus
indicates hope and judgment,

The Beauty

The Apocalypse here depicts the Babel of the interlude as a
woman resembling her rival, the woman of chapter 1

bolized God's people and their role in human hi
cosmic dimension—they occy

2 who sym-
story. Both have a

; PY a central place in the universe—
and both are associated with the desert (Rev. 17:3; ¢£12:6, 14) and

the dragon (Rev. 17:3, 7; cf, 124, 134,

But the contrast between the twWo women 15 more striking. The
first woman was suspended in the skies, surrounded by planets (Rev.
12:1), while the second is seated on the waters, surrounded by de-
generate kings (Rev. 17:1, 2). The dragon attacks the first (Reev.
12:4, 13-17), and the second is dragonlike in nature (Rev. 17:3) and
Oppresses God's people (verse 6). The first flees into exile (Rev.
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12:6); the second reclines as a queen (Rev. 17:3, 4). The first suffers
slone in the desert (Rev. 12:6, 14); the second is ready for a party in
the city (Rev. 17:4). The first has the hand of God feed her (Rev.
12:6, 14); the second is drunk with the blood of the saints (Rev.
{7:2). The first is the mother of the Messiah and of the remnant of
lsrael (Rev. 12:5, 6); the second is the madam of prostitutes (Rev.
17:5). Clearly the woman of chapter 17 is the antithesis of the
woman of chapter 12,

The marnage metaphor helps us to understand these contrasts.
The Old Testament, as we have already mentioned, often portrayed
srael as God's bride and compares its infidelity to adultery or pros-
atution.” The Apocalypse employs the same language. The identity
of the prostitute is certain. She 15 neither a pagan nor a political
power. In the line of biblical tradition, the prostitute of the
Apocalypse embadies the infidelity of God's people, and in the per-
spective of the New Testament, she represents the church who has
flirted with and succumbed to worldly lovers. The Apocalypse iden-
ufies the prostitute with the power of Babel. Called “Babylon the
Great” (Rev. 17:5), she incarnates both religiosity and Satan's desire
to usurp God's role.

Such a revelation 1s indeed shocking. Since the prophet lives in
the time of the early church, the concept leaves him “greatly aston-
shed” (verse 6).

The Beast

To solve the niddle of the woman that puzzles the prophet, the
angel refers to the mystery of the beast associated with the woman. He
gves the formula of the creature's nature in a sequence of four phases:

A. 1. The beast, which vou saw, once was,

2. now is not,
3. and will come up out of the Abyss
4. and go to his destruction (Rev. 17:8).

It mirrors that of God who “was, and is, and is to come” (Rev.
E_J':E; ct. 1:4, 8), confirming the beast’s ambition to replace God. This
5 the same beast as the sea beast of chapter 13 that, we n:mem_b&l‘,
ught to receive worship like God (Rev. 13:4). Both beasts are like-
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wise “blasphemous” (Rev. 17:3; cf. 13:6). At the same time the
“scarlet beast” (Rev. 17:3) reminds us of the “enormous red dragon”
(Rev. 12:3). Furthermore, like the beast that emerges out of the
land, this creature has the character of a political power whose func-
tion is to back up the other religious and occult powers—the
woman and the dragon (Rev. 17:2, 12: cf. 13:11, 12). Indeed, the
10-horned dragon of chapter 12 has echoes in both the sea beast, also
10-horned (Rev. 13), and in the land beast, who spoke like a
dragon. In other words, the scarlet beast of chapter 17 regroups all
three powers—all of God’s enemies—into a real coalinon.

The enigma of Revelation 17:8 further develops in two succes-
sive and parallel waves (verses 10 and 11). The fint untolds the same
history in a pattern of four, this time in regard to seven kings

B. 1. Five have fallen,

2. one 1s,

3. the other has not yet come;

4. but when he does come, he must remain for a little
while (verse 10).

The second wave also unfolds the same history in a sequence of
four, but this time it combines the general theme of the beast (verse
8) with the particular theme of the kings (verse 10).

C. 1. The beast who once was,

2. and now Is not,
3. 1s an eighth king. . . .
4, and [he] 1s going to his destruction (verse 11).

A chart combing the three prophetic formulas (ABC) will help
us decipher the nddle.

First Phase
Al. The beast . . . once was
B1. Five [kings] have fallen
C1. The beast that was

Second Phase
A2. Now 15 not
B2. One [king] s
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C2. And s not

Third Phase
A3, will come up out of the Abyss
BJ. [a king| has not yet come
C3. an eighth king

Fourth Phase
A4, Go to his destructon

B4. Must remain only a little while
C4. Is going to his destruction

To decode the history represented by this beast, one must 20
back to its description in chapter 13. The 10-hormed beast covers the
historical period announced in the vision of Daniel 7. Not only is it
similar to the fourth beast (cf. its 10 horns, Dan. 7:7) and to the lit-
tle horn (cf. its arrogant and usurping behavior, verse 8], but it pos-
sesses all the characteristics of the animals that precede it—the
leopard, the bear, and the lion.

The 10-horned beast of Revelation 13 covers the five historical
periods predicted by Daniel 7: Babylon, the Medes and Persians,
Lreece, Rome, and the little horn.™ This is the first phase, the five
kings mentioned in Revelation 17:10.

The second phase predicts a period of absence that corresponds to
the fatal wound of the beast (verse | | )—the time of the sixth king.
The prophet observes the paradoxical state of this king, who “exists”
even though he looks as if he is dead (Rev. 17:8, 10, 11; ef. 13:3).

The third phase announces that the wound has healed and the
beast goes up from the Abyss (Rev. 17:8; cf. 11:7). Because the sev-
enth king lasts until the end, the Apocalypse also describes lum as the
eighth king (Rev, 17:11), for his reign lasts beyond the seven kings.

he seventh kg represents the church that has been reinstituted
until the end.

The tourth phase projects the vision to the ume of the end,
wWhen the etghth (seventh) king, who represents the church at the
“nd of time, shall go to “his destrucnon” (verse 11). The reign of the
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eighth (seventh) king coincides with that of the 10 kings, the two
periods of time being both situated in the "not vet” (verse 12; ¢f
verse 10). Both penods are characterized by their brevity: a “little
while” for the eighth (seventh) king (verse 10) and “one hour” for
the 10 kings (verse 12). The symbolic language signifies a very short
time. Revelation 18 renders the brevity of the judgment that causes
the fall of Babylon in the same way—"in one hour” (Rev. 18:10,
17, 19).* Earlier, in the same chapter, the expression “in one day”
captures the same idea (verse 8). The 10 kings represent the last po-
litical world powers. Having already encountered them in
Revelation 16 in the context of Armageddon (Rev. 16:12), we shall
meet them again in chapter 18 in which they fight the last battle of
Armageddon (Rev. 18:9).

Armageddon—Part |

This last phase has the prophet’'s undivided attentoon. After a
brief huddle, during which the kings of the earth agree to govern to-
gether under the authonty of the beast (Rev. 17:13), they declare
the war of Armageddon (verse 14). God, however, vanquishes the
world’s armies (verse 14). Bitterly defeated, the kings turn agamst
their leader, the woman they had crowned queen (verses 17, 18).
The prophecy predicts that the 10 horns (the kings of the world)
“will hate the prostitute. They will bring her to ruin and leave her
naked; they will eat her flesh and burn her with fire” (verse 16).

Cunously, we know nothing of what happens next with them.
For now the prophecy focuses on God’s judgment and adds simply,
“Fallen! Fallen is Babylon the Great!” (Rev, 18:2), The proclama-
tion of the angel echoes word for word that of the second angel
(Rev. 14:8), suggesting that the prophecy has been fulfilled. It could
not have been otherwise, for God Himself had “put it into their
hearts to accomplish his purpose by agreeing to give the beast their
power to rule” (verse 17).

As 1n the case of the hardening of Pharaoh's heart, God assumes
the whole responsibility, defying thereby the usurping nature of
Babel. Babel's iniquities have reached the point of no return. The
very tone of the passage—calculating and precise—supports this.
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In contrast to this cold and hard determinism, we find the
prophetic words mtertwined with paradox and irony. The beautiful
woman, dressed in queenly garb and precious stones, daintily drinks
from a cup “hilled with abominable things and the filth of her adul-
teries” (Rev. 17:4). She sits elegantly on a hideous beast scarred by
“blasphemous names ™~ (verse 3). The woman and the beast are as one
(verses 17, 18), vet that very beast will later turmn against her in rag-
ing bittemness (verse 16). “Babylon the Great™ is about to collapse in
ashes (Rev. 18:2),

This paradoxical and disturbing language testifies to 2 philosophy
of history that perceives the hand of God even in political chaos and
evil intentions. God ulumately sorts out history's tangles. History has
a direction—its present absurdity will eventually resolve into God's
plan, testifying to His justice and to the hope of new meaning.

Come Out of Her

The prophecy now takes on a tone of urgency. The call res-
onates throughout the earth: “Come out of her, my people” (verse
4), an expression borrowed from the prophet Jeremiah. He intended
it for the exiled Israelites, warning them to flee Babylon (Jer. 51:45).
Not only did the summons seek to help them escape the wrath of
God about to befall the city and to prepare them to return to their
homeland, it reminded them of the even more urgent need to avond
the corrupt influence of Babvlonian idolatry (verses 47, 52).

The same call has sounded all through Israel's history. Abraham
received it in Ur of Chaldea (Gen. 12:1), Lot in Sodom (Gen.
19:12), and the Israclites in Egypt (Ex. 12:31). In the New
Testament Christians receive this same summons to separate from
the world (2 Cor. 6:14; Eph. 5:11). It s always the same disturbing
Message that leads both to the uprooting of lives and to unexpected
adventure, But 1t 15 not a request to enugrate to another country.
Ever since Babylon's histonical collapse, the call to come out of
Babylon does not necessanly entail moving vans and plane nckers.

In face, Babylon is everywhere. Of course, Babvlon represents
the religions institution of Christianity. But it is not enough to step
YUt of any parucular church to escape Babylon. Babylon is also a
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mentality. To come out of it 1s to reject a whole way of thinking
that the church has clung to through the centunes. It means to stop
considenng the church as the door to God (Babel) and to stop re-
placing Him with the church and faith with polines. To come our
of Babylon 15 to rejects its imperialism and arrogance. 1t is to take a
stand against anti-Semitism, to remember the church’s Jewish roots.
To come out of Babvlon 1s to adopt a ennical stance toward it while
remaining open to revelation from God. And it 1s the nsk taken by
those for whom comfort and tradition are not enough.

Thus to come out of Babylon 1s to expenence total conversion.
It is the only way to escape the end-time massacre, the only way to
survive, and the only way to recover one’s true idenncy.

To come out of Babylon 1s a shout of hope nnging in the very
streets of Babylon, a call for each and every one of us while the op-
portunity continues.

The Mouming of Babylon

And as though to back the argument, the voice from heaven de-
stroys the last illusions of a future for Babyvlon. The whole earth 1s in
mourning (Rev. 18:9-20). The post-Babylonian era is an unhappy
one, The kings ot the earth (verse 9), the merchants (verse 11}, and
the sailors (verse 17)—all who have benefited from its wealth and in-
fluence—weep over what they have lost. None of them have any-
one to blame for the tragedy but themselves. They are its cause, the
ones who threw it into the fire (Rev. 17:16). Like capricious chil-
dren who whine about the toy they have just broken, the lovers of
Babel weep in vain.

Earth’s inhabitants have destroyed their only god. Bur they con-
tinue to adore it. Even their mourning has 2 worshipful attcude to
it. The exclamation "Was there ever a city like this great city?”
(Reev. 18:18) mirrors the ancient formula of adoration to the Beast:
“Who 1s like the beast?” (Rev, 13:4); thereby also paralleling the an-
cient Israclite stance of worship: “Who is like God?”

It 1s a day of mourning unlike all others, as indicated by the ex-
pression of Armageddon. And it is the mourning of a god, like that
of Hadad Rimmon. But the god of our passage will not resurrect in
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springtime as did 1ts Canaanite counterpart.

Unlike traditonal mourming nitvals, this one contains no com-
fort. Our story has a tragic and hopeless ending. Its closing act fea-
rures an angel who throws “a boulder the size of a large millstone”
into the sea, symbohzing the great city’s downfall: “With such vio-
lence the great aity of Babylon will be thrown down, never to be
found again’ (Rewv. 18:21),

The prophet Jeremiah made the same gesture to symbolize the
fall of the historical Babylon. On God's order, he had thrown a large
stone into the Euphrates, saying, “So will Babylon sink to rise no
more because of the disaster I will bring upon her”™ (Jer. 51:64). The
ritualistic acts and intentions in the two passages are the same. Only
the object differs. This time a millstone is thrown into the sea, an
important detail, since the image of a millstone symbolizes life (Rev.
18:22). The angel discards the millstone in the sea because no one
remains to use it—Babylon's inhabitants have all gone. The mill-
stone was such an important aid to survival that the law of Moses
forbade anyone to seize it as security for a debt, “because that would
be taking a man'’s livelihood as security” (Deut. 24:6). Now it is of
no use to anyone,

Moreover, the “large” millstone is much heavier than the stone,
therefore sinking much deeper into the sea. The angel hurls the mill-
stone “with . . . violence” into the sea and not just into a local nver
(Rev. 18:21).

These contrasts all point to the finality of Babylon’s collapse. The
death of Babylon is irrevocable.

And there lies the consolation for God’s people. They have noth-
'ng left to fear ever again. The prophecy reassures the “prophets and
-+« the saints, and . . . all who have been killed on the earth” by this
mighty city (verse 24). The Apocalypse receives the news with great

ftjoicing, The joys of justice combine with the cagerness of hope.
—
P 1366 1sa. 40012,
'I See the Talmud of Jerusalem, Berakor 4. 5.
: CF lsa. 51:17; Zech. 12:2.
mi_J"E‘llut_‘s Ellul, Apocahpse: The Book of Revelation, trans. George W. Schreiner (New
t1917), pp. 183, 184,
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CHAPTER

STAR WARS

(Revelation 19; 20)

Pre-Sukkot
nce again the vision pauses for a scene of adoration. This
introduction echoes that of the seven seals (Rev. 19:1-
103}, using the same themes: the heavenly throne, the 24
elders, the four living creatures, and the Lamb. But the
Apocalypse now explicitly identifies the person on the throne:
"God, who was scated on the throne” (Rev. 19:4). It is the last litur-
geal scene of the Apocalypse.

For the first time the book does not mention the Temple and its
objects. All of the atoning nites of the Temple have been accom-
plished. and the Temple has no more “raison d'étre.” The judgment
continues now outside its walls. The Kippur ritual set a ram apart
(for Azazel), not to be sacrificed, but to be chased into the desert,
bearing the sins of Israel (Lev. 16:10, 20-26). After Kippur the peo-
ple were delivered from their sins. From a prophetic perspective, the
lesson 15 laden with hope. God 1s not content merely to forgive us
of our sins, He also wants to deliver us from them. The devil, em-
bodied by the ram in the ritual of Azazel, gets chased from the camp
to s death.

From now on, all becomes praise. According to Jewish tradition,
the days following Kippur are joyous ones. The festival after Kippur,
?‘-'-llkkut (the Feast of Tabernacles), is also called zeman simhatenou,
‘time of our joy.”" People must not fast on the days devoted to the

1649



Secrets of Revelation

building of the huts (Sukkot). _

We find our passage permeated with the joy that celebrates the
destruction of evil and anticipates a new life with God. Babylon has
fallen, and the New Jerusalem awaits. The prostitute is dead, the
bride is carried in triumph through the streets. The heavens burst
into five resounding “Hallelujahs” (Rev. 19:1, 3,4, 3, 6.

The English word “hallelujah™ 1s a rough transliteration pf the
Hebrew expression halelu Yah, meaning “praise Yah” (Yah being an
abbreviation of the name of God, YHWH). The expression dates
back to the psalms, which, in Hebrew, are called tehulim (psalms, using
the same root as haleln). The significance of hallelwyah 1s implied 1n
the words associated with the verb lullel, from which halelu denves:

“Sing” (Ps. 146:2; 149:1)

“Declare” (Ps. 22:22)

“Give . . . thanks” (Ps. 35:18)

“Revere” (Ps. 22:23)

“Extol” (Ps. 109:30; 115:18; 145:2)

“loy" (Jer. 31:7)

The word hillel imphies all of this. Hallelujah 15 a spontaneous shout
of joy, a reflective meditation of the mind. This word of praise now res-
onates from the past into the future. We praise not only God the Creator
(Ps. 104) or God the Savior (Ps. 105; 106; 135), but also the God whose
"love endures forever” (Ps. 106:1; 107:1; 118:1, 2, 3, 4, etc)).

It 15 interesting to note with the ancient rabbis that the expres-
sion halely Yah doesn't appear until the closing verses of Psalm 104,
in which 1t immediately follows the extermination of the wicked:
“But may sinners vanish from the earth and the wicked be no more.
Praise the Lord, O my soul. Praise the Lord" (Ps. 104:35).

It is no coincidence that the hallel (Psalms 113-1 18) is the prin-
cipal text of the liturgy of Sukkot. Jews traditionally recite the psalms
during the eight days of the festival > The way people employ them
varies from tradition to tradition. Some communities sing them an-
tiphonally. Others, such as the Yemenites, have the congregation in-
terject hallelujahs between each verse. It is how we are to hear the
hallelujahs sung in the Apocalypse—like the singing of the respon-
sory by the Temple choirs. Hallelujah was thus the congregation’s
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responst to the soloist. The very syntax of the CXPression presupposes

3 limrgeal genre. Halelu s a plural imperative that incites the
rudes to prase God.

A number of voices sing the hallelujahs of Revelation 19 First
we higar the sound ‘of preat multieude™ (Rey, 19:1, 6}, 1dennhed
prwinuz-'lj.' as the 144,000 (Rev, 7:4, Y). Second, we listen to the 24
elders and the four living creatures (Rlev.
whole of creation. Finally, an an
throne of God (verse 5.

miuler-

19:4), representing the
onymous voice 1ssues from the

The first two hallelujahs, pronounced by the crowd, have to do
with events of the past, The first hallelujah celebrates the death of
the prostitute (verse 2). The second hallelujah rejoices over the fact
that the “smoke from her goes up for ever and ever” (verse 3). 2 sign
of her final destruction.’ This vision anticipates the final destruction
of evil and death. The expression “for ever and ever” to indicate
ctermty in Revelation 20010 later apphes to Satan's death, repre-
sented by the nitual of Azazel (Lev. 16:10, 21, 26),

Heavenly beings (the 24 elders and the four hving creatures) pro-
nounce the next two hallelujahs and direct them o God Himself,
The third hallelujah expresses adoration of the “God, who was
seated on the throne™ (Rev. 19:4), the God who reigns and Judges.
The fourth hallelujah communicates the fear of God (verse 5) that
characterizes “his servants”™ (cf. Rev. 1:1).

The fifth and last hallelujah 1s the loudest, The prophet hears
What seems like “the roar of rushing waters and like loud peals of
thunder” (Rev. 19:6), This hallelujah looks to the future and antic-
ipates God's total reign. “For our Lord God Almighty reigns. Let us
rejoice and be glad and give him glory! For the wedding of the Lamb
has come, and his bride has made herselt ready™ (verses 6, 7).

The celebration of the prostitute’s death and of the bnde's
Wedding reintroduces the marrage metaphor. The multtude now
Proclaims Israel the legitimate bride of the Lamb. Our passage
Mentions that God's “bride has made herself ready™ (verse 7).
Salvation 15 therefore not a mere passive experience. God awaits
the human response at each step of the way. On the day of her
Wt'dding, 1t was customary for the bride to adom herselt tor her
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husband. She bathes, pertumes, and decorates herselt with precious
jewels.” The whole process requires the help of her triends. Atrer
they veil her completely, only her husband may unveil her in the
nuprial chambers.” They fasten a belt around her waist that only
her lover may loosen.’

The attendants give her “tine linen, bright and clean™ for her
to wear (Rev. 19:8). Not only the type of garment, but the act of
draping it over her nakedness Scriprure presents as a grace—as a
gift—from above. The "fine linen” symbolizes the "nighteous ace
of the saints” (verse B). The Apocalypse here contrasts her gar-
ment of “fine linen, bright and clean™ with the gansh robes, also
of fine linen, of the prostitute (Fev. 18:16), The simplicity and
modesty of the spouse stands in contrast to the pnde and impu-
dence of the prosutute.

The various compansons show to what degree the biblical au-
thor parallels the two women in his mind. Like the spouse, the pros-
ntute participates in the conjugal metaphor. Even the shouts of joy
on the wedding day of the spouse (Rev. 19:7, 9) ¢cho the lamenta-
vons mourning the death of the prostitute (Rev. 18:10, 11, 16, 19,
22). This joy now invades the earthly scene of Yohanan: " Blessed
are those who are invited to the wedding supper of the Lamb!”
(Rev. 19:9),

Happiness is contagious. It must be shared. The beantude invites
us all to participate in it

Having heard those words, Yohanan falls to the feet of the angel
“to worship him" (verse 10). The prophet seeims to have gotten car-
ried away with the emotion of the moment. Do not do it!” the
angel rebukes him. “I am a fellow servant with you" adding some-
what mystenously, “For the testimony of Jesus is the spint of
prophecy” (verse 103,

His last words are emigmanc. We find them agan in the conclu-
sion of the book and in a similar context (Rev. 22:8, 9). There also
a beatitude appears to incite the prophet to fall down in worslhip,
And there also the prophet recewves a rebuke from his “fellow ser-
vant.” The parallelism between the two passages helps clanty the
Strange expression:
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Revelation 19:10 Revelation 22:8, 9

[ fell at his feet to worship [ fell down to worship at the
him. feet of the angel. . . |

But he said to me, "Do not But he said to me, “Do not
do 1! do idd"

[ am 2 fellow servant [ am a fellow servant

with you and with your with you and with vour
brothers brothers . . .

who hold the testimony who keep the words of
of Jesus. this book.

Warship God! Worship God!

The phrase “[those] who hold the testimony of Jesus” corre-
sponds to “[those| who keep the words of this book.” In other
words, the “testimony of Jesus™ 15 the equivalent of “this book,”
namely, the Apocalypse. To testify o Yeshua means, then, to pro-
cliim the message of the Apocalypse—it 15 to announce the
prophecy concerning the final salvation of the universe. The "tesn-
mony of Jesus” proceeds from Yeshua Himself (in Greek, a subjec-
tive genitive; cf. Rev. 1:1, 2). The passage here also identifies the
testimony as the “spirit of prophecy”—namely, the divine inspira-
tion of the prophetic word.” Revelation 19:10 confirms that “the
testimony of Jesus is the spirit of prophecy.” The testimony of
Yeshua is thus more than an ethic or a tradiion—it implies inspira-
tion from above.

In another passage the Apocalypse associates the tesumony of
Yeshua with obedience to the commandments (Rev. 12:17). To
keep the commandments of God—to live according to the divine
criteria—is to confirm the prophecy. The “testimony of Jesus™ 15
then also the testimony about Yeshua, A moral life is a sign of the
5Pi1‘it of PTUP]'IEC}'H nanml}r_ of divine 'Iﬂﬁpireltiﬂn. In other Wﬂl‘ds. we
cannot lay claim to the spirit of prophecy without actually embody-
ing its divine principles in our life and existence. Scripture here de-
Nounces fanaticism and other religious excesses that sacnfice ethics

for prophetic pretensions.
The expression “the testimony of Jesus™ thus has two facers.” Ir
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is no coincidence that the Apocalypse associates the “testimony of
Jesus™ and the “spint of prophecy” with the “rest of her oftspring”
(Rev. 12:17). The last watnesses for God’s coming reveal not only
their faithfulness and righteousness, but also their awareness of
prophecy, which guides them through the last spasms of history.

Victories of Heaven

The next vision comes upon Yohanan while he bows down in
adoration (Rev. 19:10). Looking beyond the angel, Yohanan sces
the heavens “standing open™ (verse 11). As of yet, the heavens have
opened only for voices and angels. Earlier a door had stood open
(Rev. 4:1), and the temple had been opened (Rev. 11:19; 13:5).
This time the entire heavens swing open, The revelation 15 complete
as the vision reveals the infinity of the heavenly kingdom.

Across the horizon emerges a white horse, galloping to his last
military campaign. The victories of heaven follow the structure of
the seven seals:

The Seals The Victories
1. White horse, crown, 1. White horse, crowns, victory
victory (Rev. 6:2) (Rewv. 19:11-13)
2. Horse of blood, war, 2. Armuies, bloodbath, war,
sword (Rev. 6:3, 4) sword (Rev, 19:14-16, 19-21a)
3. Spintual famine 3. Man-eating orgy (Rev.
(Rev. 6:5, 6) 19:17, 18; cf. 21b)

4. Death, dwelling of the 4. Abyss (Rev. 20:1-3)
dead (Rev. 6:7, B)

5 Souls, slain because of 5. Souls, beheaded because of
their testimony, waiting their testimony, come to life
in death (Rev. 6:9-11) (Reev, 20:4-6)

6. Battle of Armageddon 6. Battle of Gog and Magog
(Reev. 6:12-17) (Rev. 20:7-10)

7. Empty skies, silence, 7. Great white throne, earth
parousia (Rev. 8:1) and heavens empty (Rev.

20:11-15)
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The White Horse

The white horse takes us directly back to the historical develop-
ment of the seals. In the seals, the white horse inaugurated the tri-
umphant beginnings of the church (Rev. 6:2) and covered only the
first moments of history. Now the white horse symbolizes the tri-
umphant return ot the heavenly host and represents the totality of
history. The last white horse thus takes over and finishes what the
first white horse began.

In the cycle of the seals a rider of peace without any weapons
mounted the white horse. Now it carries a bloodthirsty warrior who
uses his sword against the nations and spills blood (Rev. 19:13, 15).
The first rider merely wore a crown of laurel (Rev. 6:2) while the
last rider now has many crowns (Rev. 19:12). A laurel marked the
brief victory of a sports compention, but the many crowns now ex-
press the permanence of royalty. The Apocalypse mentioned the first
nder only in passing—he was just a shadow. Now we can discern
His features. The book explicitly descnibes His head and eyes (verse
12), His mouth (verse 15), and His thighs and clothing (verse 16),
clearly revealing His 1dennty.

He receives four names, expressing the proximity of the incar-
nated God as well as His grandeur. The first name, “Faithful and
True” (verse 11), afhirms the certainty of God's presence—His com-
ing 15 certain." The second name, “that no one knows™ (verse 12},
expresses the distance of the invisible God and His otherness. His
coming will be unexpected. The third name, “Word of God” (verse
13), affirms that God has manifested Himself in the flesh, that He 1s
a God who revealed Himself in the words and actions of His peo-
ple. He 15 the personal God of history and of existence. And the
fourth name, “King of kings and Lord of lords™ (verse 16), expresses
the sovereignty of the Master of the umiverse. It 15 also the name of
the Lamb, Yeshua the Messiah (Rev. 17:14).

Qur passage interweaves both God's transcendence and imma-
nence. Gad is both near and far. The prophet couples the incama-
ton and the proximity of God with His sovereignty, justice, and
grandeur. This was what Yeshua meant in praying “our Father” (the
Proximate God) “in heaven” (the distant God) (Matt. 6:9).
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Likewise, the kingdom of Geod is both present and future, exs-
tential and cosmic. Right after teaching the Pharnisees that the king-
dom of God was “within” them (Luke 17:21), Yeshua added: “For
the Son of Man in his day will be hke the hightning, which flashes
and lights up the sky from one end to the other” (verse 24).

It 1s the awareness of this tension that charactenzes our worship
of God. Indeed, this revelation comes to Yohanan while he stll
bows in worship (Rev. 19:10), the very moment where 1t reaches its

climax in the coming of God.

Armageddon—~Part 11
In a typical Hebrew manner, the prophet now backtracks from

the vision of victory to the events leading up to it." The fresh blood
on the clothing of the rider (Rev. 19:13) shows thar He has used His
sword, bringing us back to the second seal. The blood of the op-
pressors is spilled for the blood of the martyrs (Rev. 6:3, 4). The
white rider wars against those who waged war against the saints. The
sword leads to the sword.

The gathering of the “kings of the earth™ against the divine
warrior (Rev. 19:19) points to a similar assembling of the “kings of
the whole world" on the mountain of Megiddon against the God
who comes like a thief (Reev. 16:14-16). QOur passage shares a num-
ber of common themes with that of the sixth cup—it 15 the same

battle of Armageddon.
The Apocalypse does not describe the details of the battle. The

prophet is content to give us the ending: God 1s totally victorious
over His enemies. The beast and the false prophet now join forces
with all the others. Chapters 17 and 18 were but an incomplete ac-
count of the war of Armageddon. We witnessed the defeat of Babel
and the ensuing doom of the kings of the earth, but Scripture said
nothing about the final outcome of those kings. The angel now con-
cludes the story. He reminds us of the defeat of Babel and its ally,
the false prophet (Rev. 19:20; ¢f. 17:16; Dan. 7:11). The earlier ac-
count (Rev. 17 and 18) did not even mention the false prophet. We

now witness the downfall of both powers.
As for the others—“the kings of the earth,” the polincal pow-
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ors—they perish from “the sword that came out of the mouth of the
rider on the horse” (Rev. 19:21). Their punishment is different from
chat of the beasts. The sword attacks the “kings of the earth.” God
engages each power within its own sphere. The cosmic power of the
God-judge annthilates the religious powers, and the military power
of the God of armies vanquishes the political powers.

The fatal weapon 1s none other than the word of God. Gad cre-
ated the world with His word (Gen. 1:3; John 1:1-3), and now He
destroys the world with it. The word of God can both create and
destroy. “Long ago by God’s word the heavens existed and the earth
was formed out of water and by water. . . . By the same word the
present heavens and earth are reserved for fire” (2 Peter 3:5-7).

In Hebrew, “word” 1s more than a cluster of sounds. The davar
(word) means also “history,” “an event.” The word 1s the expression
of the soul, of the person. According to the Epistle to the Hebrews,
“God . . . has spoken to us by his Son™ {(Heb.1:1, 2}.

The Parousia is God’s most ouspoken moment. That is why hu-
manity cannot endure it (Isa. 33:20; cf. 1 Tim. 6:16). They either
change or die. The coming of God entals either transformation
(1 Cor. 15:51, 32) or death.

For the “kings of the earth” the Parousia leads to a violent death.
And tor the first ime, God 1s the direct cause of the punishment. In
fact, He is the only one left on the scene. As of yer, the judgments
have followed the principle of reciprocity, operating according to
factors inherent to the human condition. But God Himself adminis-
ters the last judgment. “The rest of them were killed with the sword
that came out of the mouth of the rider on the horse” (Rev. 19:21).
Then “all the birds gorged themselves on their flesh™ (verse 21).

Babvlon had ended up the same way. The 10 homs and the beast
had feasted on its flesh (Rev. 17:16), Now it's their turn. This event
parallels a vision of Ezckiel but with some differences. The Hebrew
Prophet assembles the birds and all the beasts of the field, while
Yohanan’s vision mentions only the birds. Ezekiel limits the mas-
ST to that of the princes, heroes, horses, and warriors (Eze. 39:17-
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20). The Apocalyptic vision, however, has cosmic dimensions,
adding to the list of casualues “the flesh of all people, tree and slave,
small and great” (Rev. 19:18). The destruction is rotal.

Ironically, this “people-eating” orgy that consumes the kings of
the earth echoes the spinitual famine in the third seal (Rev. 6:5, 6).
At the same time it also alludes to the wedding banquet of the Lamb
by using the same Greek word (deipnon, translated as “supper”’) to
describe the event (Rev. 19:17; cf. 19:9). The symmetry between
the two banquets points to the dual character of salvanon—it both
saves and destroys. The wedding banguet of the Lamb replenishes its
guests with joy and eternal life. The orgy of Armageddon devours its
guests in a mood of bitter and absolute mourming. Nothing remains
of their bones. They are not even properly buried, a fundamental
concern of the ancient world. The vultures devour them com-
pletely. The “kings of the earth” disappear completely from the face

of the earth.

The Dewvil and Nothingnes

[t is in this desert of death and nothingness that God arrests His
supreme enemy. As in Revelation 12:9, Revelanon 20:2 calls him
“the dragon, that ancient serpent, who is the devil, or Satan.” Of
God’s three enemies (Rev. 16:13), the dragon 1s the sole survivor.
The vwo others—the sea beast and the land beast (the false
prophet)—have both been destroyed, and with them the last kings

of the carth.
The “key to . . . the Abyss,” which had been lost to the fallen

star, the prince of the earth (Rev. 9:1), is now returned to the angel
of God (Rev. 20:1). The passage alludes to the pre-Creation state of
the earth. The Greek of the Apocalypse implies the same Hebrew
word ehan (Abyss) of Genesis 1:2. The devil 1s thrown there.

The earth has retumed to its onginal state of nothingness and
void. God is absent, as is life. Heaven has condemned the devil to the
desert and to the void, just as the serpent had been reduced to the
dust (Gen. 3:14). He has no one left to seduce. Unlike the situanon
in Genesis, there is no one left to tempt. Evil 15 thus neutralized.

[t 1s a lesson of hope already hinted at in the nitual of Kippur. It
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also condemned the ram for Azazel, representing Satan, to the desert
(Lev. 16:20-22) as part of the ntual of salvation. The expulsion of
ovil enacted in the Azazel ntual finahzed the atonement of the peo-
ple's sins and the -L:lti‘.ln*.-'-ing of the sanctuary.,

The Gospel of John pronounces the same prophecy. Dunng the
“judgment on this world,” Satan “the prince of this world will be
driven out” (John 12:31; cf. 16:11). Jewish tradinon also develops
the idea in the book of 1 Enoch, in which God orders Raphael to
bind Azazel and cast him into the desert,” In his vision of the jude-
ment of God for “the nme of the end,” Daniel, who associates the
judgment with the nitual of Kippur (Dan. 8)," must have also un-
plied this other side of salvation, namely, the expulsion of Azazel, the
dewil, to the whom of the desert.

The Apocalypse speaks of this expulsion as a concrete event in
nme. It is to last a thousand years. In the context ot Revelation such
a rounded-off figure is symbolic. The “thousand[s|” that make up
the 144,000 signify multtudes. In Hebrew tradinon the number
1,000 often represents the notion of mulntude.” Such symbohsm
can refer to time. “Better is one day in your courts than a thousand
elsewhere” (Ps. 84:10), or “For a thousand years in your sight are
like a day thar has just gone by™ (Ps. 90:4). Likewise in the book of
Ecclesiastes: “Even if he lives a thousand years twice over but fails to
enjoy his prosperity” (Eccl. 6:6) echoes the preceding verses, A
man may . . . live many years; yet no matter how long he hives, it he
cannot enjoy his prospenity . . ., [ say that a stullborn child 1s better
off than he” (verse 3).

In light of such verses, we have strong reasons to understand the
number “one thousand” in terms of “many years.” Sigmificantly, the
end of the verse contrasts “the thousand years” with “a short time”
(Rev. 20:3), confirming once again the idea that “one thousand”
means “many."”

The prophet [saiah had a similar vision. In a passage called by
Commentators “the small Apocalypse™ (Isa. 24; 25), the prophet
identifies a desert of “earth,” a key word in the passage (17 occur-
rences), with thu (formless), a quality of the earth before Creation
(Isa. 24.1, 10; ¢f. Gen. 1:2). Again, the prophet pronounces God’s
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Judgment aganst Satan and his subjects: “In that day the Lord wall
pumish the powers i1 the heavens above and the kings on the earth
below™ (lsa. 24:21). As with the Apocalypse, we tind an impnison-
ment dunng a long penod of nme—"many days” (verse 22}—thar
confims our understanding of Revelanon 20:3 n tenns of a long
period of nme.

The Apocalypse does not clanfy what will take place on earth
during the millennium. What matters 15 that, for a peniod symboli-
cally defined by the Apocalypse as a long nme, evil will have no
power over humanity. The symbolic connotation of the 1,000 years
does not exclude the possibihity that the penod wall be literally 1,000
years. But that 1s not whar 1s important. At this stage 1n history, from
the perspective of etermty, time is conceptuahzed differenty.

Yet, a “thousand vears™ also approximates the age artained by the
first generation before the Flood (Adam, 930 years; Jared, 962;
Methuselah, 969; Noah, 930, ewc.). The mennon of “a thousand
years" sigmifies then a return to the antediluvian era, the tme of the
Garden of Eden. The book of Isnah uses the same language (lsa.
65:17) to present the ht:spt.‘ of a "new heavens and a new earth.” It
describes that new world 1 terms of the golden age before the
Flood. At that ume, to die at 100 was w die young (verse 20), and
human beings lived to be as old as the wees (verse 22).

Our passage mught thus be announcing a return to that golden
age in which life was good and long. The millenmum would hence
represent humanity’s first steps into eternity.

The Living Dead

From the desolate abyss, the vision rakes us to the heavens burst-
ing with life. We first encounter those we least expected—the op-
pressed, the humiliated, those “beheaded because of their tesumony
for Jesus” (Rev. 20:4) and who had pleaded for justice under the
fifth seal. But along with the martyrs and heroes we also find the
simple and the humble, those who remained rmue to themselves
(verse 4). Thus we meet the nghteous in every form and manner.

The angel announces: “Blessed and holy are those who have part
in the first resurrection” (verse 6). It is the fitth of the seven beantudes
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in the Apocalypse, and hke the others, the book AgAIN associates it with

che return of the Messiah. The connection between resurrection and

the coming of the Savior is not new. The book of Daniel had already
established 1t: “Multitudes who sleep in the dust of the earth will
awake” (Dan. 12:2), an extraordinary event attributed to the coming
of Michael, Significantly, the last chapter of Daniel begins and closes
on this particular theme. The warrior angel, Michael (verse 1)," who
nses (in Hebrew anud), leads to the nsing (amad) “at the end of the
days” (verse 13). Likewise, the Apocalypse associates the resurrection
of the nghteous with the victory of the warrior on the white horse.
The apostle Paul develops the same belief: “We who are still alive.
who are left till the coming of the Lord, will certainly not precede
those who have fallen asleep. For the Lord himself will come down
from heaven, with a loud command, with the voice of the archangel
and with the trumpet call of God, and the dead in Christ will dse first,
After that, we who are still alive and are left will be caught up together
with them n the clouds to meet the Lord in the air. And so we will
be with the Lord forever” (1 Thess. 4:15-17).

The resurrcction is the only explanation for the presence of these
living dead in heaven. They are present body and soul. Their soul
has not survived their destroyed bodies as those who believe in an
immortal soul infer. Instead, they are wholly and fully present, both
physically and mentally.

We should understand the word “souls” here (Rev. 20:4) in the
Hebrew sense. The soul, in the Hebrew mind, designates the whole
person. The Hebrew word nephesh, generally translated in the
Septuagint by the Greek word paiché and in English Bibles by
“soul,"” implies the human being as a toral unit. All the physical,
mental, and spiritual components are present. The nephesh (soul) suf-
fers from hunger (Ps. 107:9; Deut. 12:20) or tharst (Ps. 143:6), 15 sat-
isfied (Jer, 31:14), and is full (Isa. 55:2). The nephesh also loves (Gen.
34:3: S. of Sol. 1:7), is moved emotonally (Ps. 31:10), cries out (Ps.
119:10), knows (Ps. 139:14), and adores and praises God (Ps. 103:1;
Hﬁ'.tj. The Bible presents a wholistic conception of human beings.
When the body dies, so do the mental funcuions (Eccl. 9:5). Death
Mvolves the complete person, just as does life.
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Deeply rooted in the Hebrew scriptures, the Apocalypse speaks
of resurrection as an event compnsing both the physical and spiritual
dimensions, both the body and the human consciousness. For the
Bible, the body is not distinct from the soul. The body 1s the soul,
and the soul is the body.

We now better understand the concept of resurrection as devel-
oped in our passage. In the Bible, life implies both the sensory body
as well as emotions and thoughts. The angel does not hint at the
exact nature and process of the resurrection. As always, the focus lies
less on the process than on the result—a fact true of all biblical mir-
acles, whether it is Creation, the dividing of the Red Sea, or the res-
urrection of Yeshua. The inspired author tesnfies to the event
without resorting to scientific explananon.

What matters is that the resurrected are present—in the flesh.
The very fact that they are in heaven at all proves that resurrection
has occurred. Scripturc posits God and the creanon of the earth and
of humanity as irrefutable realines. The human being and the his-
torical event need not be validated by external proof. Their exs-
tence speaks for itself.

The prophetic vision therefore shifts to the resurrected humanry.
“] saw thrones on which were seated those who had been given au-
thorty to judge” (Rev. 20:4). The victms have become judges. With
the roles reversed, justice is done. God summons them to share the re-
sponsibility of sentencing the wicked. Yet the Lord has already given
the sentence. The first resurrection shows that a judgment has taken
place. The coming of the Messiah itself separated the just from the
wicked. The prophet Daniel implies this, since he situates the event of
God's judgment before the coming of the Son of Man (Dan. 7).
Likewdise, the Armageddon account, when it groups the wicked n op-
position to the just, implies that the two camps are already defined.

In any case, the judgment belongs to God—to the Creator. He
alone is capable of searching “hearts and minds” (Rev. 2:23). The
Lord is the only one able to combine grace and justice and the only
one capable of forgiveness. His purity 1s the only guarantee of true
discernment between good and evil. Thus He 15 the only one who
has the right to judge (John 8:7).
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God wants, however, to justify Himself before His peaple. He
prings forth the records and opens them (Rev. 20:12) to the re-
jeemed, giving them equal power to judge as they reign with Him
(verses 4, 6). The Lord wants them to be informed, to understand
why He made the decisions He did.

His people will partake not only of His royalty and power, but
also of His hohiness. Scripture identifies them as priests—""priests of
God and of Chnist” (verse 6). The book of Leviticus often pairs the
functions of the priests with the term godsh (holiness)."” Also, there
the key phrase “be holy, because 1 am holy” and its vanants express
a repeated theme.” Sigmificantly, the beatitude in the Apocalypse
that introduces the promise about being priests links the adjective
“blessed” to that of “holy” (verse 6). By qualifying the resurrected as
“priests,” the Apocalypse closely relates them to God. Holiness
(qodesh) 15 the essential attribute of God.™ God gives it to the resur-
rected so that—Ilike Him—they will be able to distinguish berween
good and evil.

But the Lord does not merely endow them with the means o
Judge. He also gives them the time to do so—1,000 years. Not only
do their fellow humans judge the wicked, bur God submits Himself
to their judgment.

Gog and Magog

The Lord respects their judgment to the point that He waits 1,000
years to implement the sentence, The final destruction could have oc-
Curred at the Parousia. God had then all the necessary dara.
Nevertheless, He needs humanity to give the final seal of approval and
to understand His decision. A new start is possible only after all doubts
have been dispelled. God thus holds back for the 1,000 years. And
even then, the final destruction comes in response to the imnative of
the wicked. After the millennium the remaining dead are resurrected.
They are a multitude “like the sand on the seashore™ (Rev. 20:8).

Satan makes a flamboyant entrance onto the world scene as the
Breat seducer (verse 7). His intentions are clear: to gather the nations
for battle (verse B). The scenario is similar to that of Armageddon’s.
Borh feature the gathering of nations for conflict and their tragic end
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in the lake of fire (Rev. 20:10, 13, 14; cf. 19:20). And both battles
recelve a Hebrew name. The name of the new battle, “Gog and
Magog,” denves from Isracl’s listory (Eze. 38:2).

The two conflicts do have some differences, however. Whereas
the battle of Armageddon pits Israel against a well-defined enemy—
Babylon—the battle of Gog and Magog, as described by Ezekiel, fea-
tures an indefinite enemy, whose only objective 15 to destroy a
kingdom of peace: “On that day thoughts will come into your mind
and you will devise an evil scheme. You will say, ‘I will invade a
land of unwalled willages; 1 will attack a peaceful and unsuspecting
people—all of them living without walls and without gates and bars'"
(verses 10, 11). In the battle of Armageddon, the armies of Babel
fought against a Savior from the East (Rev. 16:14, 16}, and the
invaders had to use strategy to penetrate Babylon's walls. In the bat-
tle of Gog and Mapog, the armues of the dragon are already within
the walls of the “camp of God's people” (Rev. 20:9). The “kings of
the earth” led Armageddon under the supervision of the beast, the
false prophet, and the dragon. The war of Gog and Magog involves
“the nations in the four comers of the earth,” whose number resem-
bles *'the sand on the seashore” (verse 8). The "nations” as a great
multitude 1s the dominant theme of Ezekiel’s vision about Gog and
Magog: "On that day | will give Gog a bunal place in Israel. . . . Gog
and all his hordes will be buned there. So it will be called the Valley
of Hamon Gog” (Eze. 39:11; “Hamon Gog"” means “hordes of Gog”
or “multitudes of Gog™)."

The transition from Armageddon to Gog does not lack irony.
God's enemies wanted to conguer the mountain (har) of God—they
end up in a valley. An irony also occurs within the battle of Gog it-
self. The multitude begins as a symbol of power, but becomes—in a
landscape of death—one of horror. The mighty hordes of Gog tumn
into hordes of corpses (Eze. 39:11, 13, 15). The Hebrew words for
“Valley of Hamon Gog”" (Gey Hamon Gog) echo Gey Hinnom (Valley
of Hinnom), where Judah sacrificed infants to Moloch (2 Chron.
33:6)." The latter valley eventually inspired the concept of
“Gehenna” or “hell” (see, for example, Mart. 5:22).

The name of “Gog and Magog” iself evokes the multtude. Its
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nunwrh‘-ﬂ value _.ﬂ F—represents in Jewish tradition the number of
pations outside ot Lsrael ™ This suggests a reason for the unique as-
caclaton of the two names i our passage. It 15 an intﬂpremtmn in
e with apocalyptic hterary style, in which numbers often have a
“.m[quh{' ‘i.'.‘IIL'lli" “-Ef‘l'l' IL‘R'.H'IIPI!.‘:, {-':I{']E:l; ey, |3:!3:|."'T T]‘lu-refgre. in ti‘]l:
apocalypric symbolism, “Gog and Magog” signify the multitude of
nanons, the govim, who, according to traditional Jewish terminol-
ogy. are those foreign to the covenant of the God of Israel.

The Deadh of Death

The vision ot the “great white throne” (Rev. 20:11) that con-
cludes the cycle echoes the “white horse” that introduced it. The
victory of the warrior leads to the throne. “Earth and sky” flee from
his presence, plunging us back into the silence of the seventh seal
(Rev. 8:1). The tradinional formula “the heavens and the earth' used
m the Creation story the Apocalypse now reverses as “carth and
sky.” Our umverse, our environment, our niche—they all disappear.

The survivors of Armageddon, after a thousand years of scruti-
mzing the books, come to the simple conclusion that “each person
was judged according to what he had done” (Rev. 20:13). The
death that now destroys God's enemies is final. Beyond this last
death, “the second death™ (verse 14), there is no mare death. The
last death includes the death of death iself. The prophet describes
the event in metaphorical language: “Then death and Hades were
thrown into the lake of fire” (verse 14). We remember the cries of
the prophet Hosea that the apostle Paul would later repeat: “Where,
O death, are vour plagues? Where, O grave, is your destruction®”
Hosea 13:14; ¢f. 1 Cor. 15:55).

Ezekiel's vision of Gog and Magog had already alluded to the
'otal destruction of the wicked. According to this vision, the troops
of Gog and Magog, unlike those of Armageddon, would have no
Hrvvors from their camp to mourn them: “The house of [srael will
g h'urfr'jﬂg them” (Eze. 39:12),

In the end, c}nl'lj.r Israel survives. The Jews, the Christians, and all
“thers that remained faithful to God are spared. Israel—in the con-
Xt of the Apocalypse—is more than an ethnic entity. According to
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the definition given at the beginning of our chapter, Israel consists
of those who “had not worshiped the beast or his image and had not
received his mark on their foreheads or their hands™ (Rev. 20:4).
T'he angel had already described them as those beaning the seal of
God on their foreheads (Rev. 7:2, 3), the “144,000 from all the

tnbes of Israel” (verse 4).

The Apocalypse understands Israel in a spintual and symbolic
sense as designating the survivors of human history. Now the prophert
focuses all his attention on them. As with Ezekiel's vision, the tragic
scene of Gog and Magog makes way for the New Jerusalem in all her
splendor and beauty (Reev. 21:1-22:5; cf. Eze. 40-48).

The Greek expression for "praise God"” (Rev. 1%:5) means essentially the same thing
a5 hallelujah.

* The Babylonian Talmud dares this tradition as fir back as Moses {Pesahim 1173); sec
also Mart. 26:3),

' See Ps. 135:19-21; cf, | Chron. 16:25, 36.

* It would be an error to deduce from this expression the sxistence of an eternal hell, as
taught later by the church and imagined by the ltalan poet Dante Alighien. The Bible com-
monly uses the expreswon to indicate total anmhilatien. Scoprure employed it wath the ciry
of Babylon (Rev. 1411} and the cines of Sodom and Gomormah (Jude 7; of. 2 Peter 2:6).

"isa. 6110,

" Gen. 24:5; 5. of Sol. 4:1, 3: 6:7.

T Jer. 2:32.

" We find this definition of the “spinit of prophecy” artested in the Aramaic Targum.
See Strack and Billerbeck, Kommentar zurn Neven Testiment, vol. 2, pp. 128, 129, ef. J. W.
Ethendge, The Tagurs of Onkelos and fonathan Ben Uzziel on the Pentateuch {London: 1862),
vol. 1, pp. 131, 556; val, 2, p. 442

" See, for example, 1 Cor, 1:6; cf. W. de Boor, Der erste Brief des Paulus an die Korinther,
Wuppertaler Studienbibel (Wuppertal: 1968), p. 28; of. Gerhard Pfandl, “The Remnant
Church and the Spirit of Prophecy,” in Symposum on Revelagor—Book 2 ed. Frank B.
Holbrook, Daniel and Revelaton Committee Series (Silver Spring, Md.: Biblical Reesearch
Insttute, General Conference of Seventh-day Adventiss, 1992}, vol. 7, pp. 310, 316.

" Later, the two adjectives qualify the Word (Rev. 22:6) 10 express the veracity of the
kingdom of God and of the New Jerusalem (verses 1-5). ‘

" See Doukhan, Secrets of Darel, p, 155.

" 1 Enoch 10:4, 5; cf, 88:1.

"* Doukhan, Secres of Daniel, pp. 125-133.

" Ps 91:7; 119:72; 1 Chron. 16:15: Eecl. 7:28.

" See Doukhan, Secrees of Daniel, pp. 183,

" Lev. 8:10, 12, 3 21:6. 7.

" Lev. 11:44, 45; 19:2; 20:7, 26.

* lsa. 6:3; 57:15; Ps. 99:5.

" CI. Eze. 38:4-9, 13, 15, 16, 22, 23; 39:2, 11, 12. 15, 16.

¥ The valley of Hinnom, south of Jerusalem, served as the border between the tribes of
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Benjamin and Judah {see Jer. 15:7: 18:15, 16). It became so infamous that Jeremiah did now
even need to mention it by name when condemming the cults of “the valley” {Jer. 2.23).

"' The concept denves from the fact that Genesss 11 mentions 70 nanons, The number
also matches that of the members in the family of Jacob {Gen. 46:27; Ex. 115 Deut. 10:22),
Jewish tradimon has interpreted this agreement as the applicanon of the prnciple
Deuteronomy that the number of the nations are determined “according o the number of
the sons of Israel” (Deut. 32:8). The monf  seventy nanons” appears wadely i rabbimical lit-
erature. Thus priests and Levires wrote the Decalogue in 71 languages so as to be undentood
by the 70 nanons (Mishnah Seah 7:5). For similar reasons, people heard the divine voice at
Sinal in 70 lainguages (Babyloman Talmud, Shabbadh B8b). The 70 sacrifices offered in the
sancruary are destned to atone for the 70 nations {H.Ihylunl;n Talmud, Suwkkah 55b),

“ From the most ancient umes Hebrew letwers have had 2 numeneal value (alet. |; bet
l 'E'-'f-J- The rabbis often found SI[;THFIE:II'ICI: i the numencal value of & word, a syRten of
nterpretation called geruen (3 Hebrew waord that s perhaps a corruption of the Greek
word from which we derive "geometry”™), A dawical example of germama concerns the 314
servants i Genesis 14:14, Interpreters saw a connection between them and Abraham's ser-
vant, Eliezer, whose name has the numencal value of 318 (see Babylonian Talmud, Nedawmm
322, Midrash Rabbah, Ceness 43, 2).
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GOLDEN JERUSALEM

(Revelation 21-22:5)

Sukkot
he descent of the New Jerusalem is the last prophenc event
of the Apocalypse (see the “Prophetic Events” table, p. 18Y9)
and 1s the structural counterpart of the seven churches that
introduced the Apocalypse. The two accounts share several
commeon themes: The New Jerusalem (Rev. 21:10), the radiance of
God (Rev. 21:23; cf. 1:16), the name of God nscribed on His peo-
ple (Peev. 22:4; cf. 3:12), the tree of life (Rev. 22:2; cf. 2:7), and the
book of life (Rev. 21:27; cf. 3:5). Both accounts pronounce a bless-
ing over “he who overcomes” (Rev, 21:7; cf. 2:7, 11, 17, 26: 3:5,
12, 21), and call God “the Beginning and the End,” the “'Alpha and
the Omega” (Rev. 21:6; cf. 1:17; 2:8). The two accounts are among
the few in the Apocalypse in which we hear God's voice directly
(Rev. 21:3; cf. 1:10).

Moreover, a reference to God’s presence precedes both ac-
counts. The account of the seven churches has the Son of Man
walking among the candelabras of the earth (Rev. 1:13), Now the
prophet sees a new heaven and a new earth and the Holy City com-
ing down from God (Rev. 21:1, 2). And he hears a loud voice from
the throne (verse 3). Here then, in the context of the New
Jerusalem, we see God Himself dwelling among the people of the
earth (Rev. 21:1-8).

Again, a liturgical setting introduces the vision. The festival of
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il{-p.l,.lh.. the fiest an the Irwnh calendar, '|.1't‘l:'L'I:'I_II.‘1I| the seven churches,
gimilarly, the New Jerusalem evokes Sukkot, the Feast of
Tabernacles, the last i the Jewwsh calendar,

The Apocalypse employs language simnlar to that used in the
context of Sukkot, the Feast of Tabernacles, thus associating the
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MNew Jerusalem with the fesuval. A key passage in this regard s
“And | heard a loud voice from the throne saving, ‘Now the
dwelling Jor mbernacle| of God i1s with men, and he will hve |or
dwell] with them'" (Rev, 21:3).

['he word “dwelling” or “tabernacle™ translates the Greek word
skene, The Greek word echoes the Hebrew word shekinah, the phys-
ical sign of God’s presence among His people (Ex. 4(0:34-38). Also,
the word shekimah denves from the same root as the Hebrew verb
shakan (to dwell), rendered by the Greek skenoun (to dwell, to spread
the tent).' Such background suggests that Revelanon 21:3 1s empha-
sizing that God will actually be with humanity.

The New Jerusalem will be God's actual presence and not sim-
ply a symbol of that presence, as was the case with the Temple.
Later, the text is even more exphcit: “1 did not see a temple in the
city, because the Lord God Almighty and the Lamb are 1ts temple”
(Reev. 21:22). Here is the principal difference berween the New
Jerusalem and the old. In the new ity God's literal presence replaces
the Temple, which had tuncuoened as the symbol of His dwelling.
The book of Ezekiel tollows the same pattern, concluding likewise
with God's presence in the city: “And the name of the city from that
time on will be: the Lord 15 there™ (Eze. 48:33).

God 1s finally here. True communion is at last possible between
Him and His people. The Apocalypse expresses this in the language
of the covenant: “They will be his people, and God himself will be
with them and be their God” (Rev. 21:3). “I will be his God and he
will be my son™ (Rev. 21:7).7 It is one of the favorite themes of the
Song of Songs: “My lover i1s rune and [ am his” (8. of Sol. 2:16; cf.
6:3; 7:10).

Both the conjugal metaphor and rthar of the father testify to the
proximity of a God with whom it is ar last possible to have a direct
and reciprocal relationship without the problems of distance, sin, and
error, and without the intervention of a priest or a ritual. What God
had to refuse to Moses (Ex. 33:20-23) now becomes an everyday oc-
currence: © They will see his face™ [Rev. 22:4),

Crod will be there—physically present—Uhike the man or woman
that we live with, with whom we converse, laugh, eat, and think. It
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is a new experience that we cannot express in either words or
chought. But it infinitely magnifies that of the Feast of Tabernacles,
which owes 1ts name (Svkkot, tabernacles) to the makeshift dwellings
from branches and vines thar the peaple built for the celebration,
The custom commemorated Israel’s wandering i the desert and the
construction of the sanctuary, the sukkah of God. a symbol of God's
presence among His people: “Then have them make a sanctuary for
me, and I will dwell [shakan] among them” (Ex. 25:8).

In Jewish tradition, the sukkah, like the sanctuary, symbolized
the shekmah.” The psalms read in the sukkah testify to such symbol-
ism—they all speak of His protecuve presence (Ps. 23; 27; 36: 57:
63; 91). Furthermore, the fragile nature of the sukkah recalls the pre-
cariousness of the world’s cities while it strengthens the longing for
the heavenly kingdom. The branches of the roof must always retain
open space, so that we may see the heavens through the holes.
Significantly, the liturgical readings of the Feast of Tabernacles cover
the book of Ecclesiastes, in which everything—our lives, our deeds,
our dwellings—is vanity (see especially Eccl. 2:4ff). We find the
same lesson of hope inscribed in the other name for the festival—the
"Feast of Ingathenng” (Ex. 23:16; 34:22)—for it also marked the
end of the harvest.

In the Apocalypse, the allusion to the Feast of Tabemacles 15 par-
ticularly appropriate. After Kippur (Rev. 11:19), the harvest of grain
and grapes (Rev. 14:14-20; 16:17, 18), the rite of Azazel (Rev. 20:2,
3), and the purification of the camp from evil (Rev. 20:7-15)—after
these things follows the great gathering of God's people from the
four corners of the earth. We see the univemality of the assembly
hinted at in the general expression “the dwelling of God is with
men” (Rev. 21:3). The prophet Zechariah had already foreseen the
Messianic overtones of the Feast of Tabernacles: “Then the survivors
from all the nations that have attacked Jerusalem will go up vear after
year to worship the King, the Lord Almighry, and to celebrate the
Feast of Tabernacles™ (Zech. 14:16). The prophet of the Apocalypse
uses sumilar language: “The nations will walk by its hght, and the
Kings of the earth will bring their splendor into it” (Rev. 21:24),

Humanity's thirst for God is finally quenched: “To him who is
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thirsty | will give to dnink without cost from the spring of the water
of life” (Rev. 21:6; cf. 22:1). The image also appears in the context
of the Feast of Tabernacles. On that occasion it was customnary for
the priest to draw water from the pool of Siloam with a golden jar
during the morning and evening rituals of the daily sacrifices. The
people greeted his return by singing: “With joy you will draw water
from the wells of salvation™ (Isa. 12:3).* [t was the custom Yeshua al-
luded to during the Feast of Tabernacles when He said: “If anyone
is thirsty, let him come to me and drink™ (John 7:37).

A New Jerusalem

The Apocalypse gives the fulfillment of all hopes, the answer to
all the longings of the world, the quenching of all thirsts (Rev. 21:6),
the descent of the city of God, as a final point; “It is done™ (verse 6).
And indeed, the city's name—Jerusalem—is laden with meaning.
First and foremost it is the city of peace, as connoted by its ancient
name “Salem.” It is the city of Melchizedek, the king of justice who
supported Abraham in his military campaigns (Gen. 14:18; cf. Heb.
7:1). The city of Jerusalem was also built on Mount Monah
(2 Chron. 3:1), alluding thus to the sacrifice of lsaac (Gen. 22:1-18).°
Jerusalem was also the place where God stopped the deadly sword
about to decimate the people of Israel (1 Chron. 21:14-16). David
conquered it and made it the first capital of Israel (1 Chron. 11:1-9),
then kept the ark of the covenant within its walls (2 Sam, 6:12-23).
But the collective memory of Isracl primanly associates Jerusalem
with the Temple. Jerusalem 1s a place of praver and worship (Ps. 48:2;
122:1). The city is also the antithesis of Babylon and the symbol of
the return from the exile and the end of oppression. It 1s the city that
incites nostalgia—God's people cannot forget Jerusalem (Ps. 137).

Through these memories, the people of Israel came 1o idenufy
Jerusalem with Geod's presence. The city stood for God's dwelling
place in heaven, the place where the saints could shelter resplendent
in God's inconceivable glory (Ps. 48:1-3).

The prophet Daniel also enwvisioned the heavenly Jerusalem.
Beyond the earthly kingdoms that finally disappear without a trace
(Dan. 2:35), the prophet sees “a kingdom that will never be de-

192



Fuln!n_igj_u_salzn

stroyed’ (verse 44), in the shape of a2 mountain (verses 35, 45), the
raditional symbaol of Zion, or Jerusalem.*

In the spirit of the biblical tradhtion, Jewish tradition athirms the
reality of the *Jerusalem of above” (Yerushalayam shel Maalah) that ex-
sted even betore the creatnon of the world,” and inspired the poets of
Jove.* Jewish apocalyptic hterature views the heavenly Jerusalem and
ies temple as commg down onto the cines of the world, “for no
human work may compare to the dwelling place of the Most-
High."" According to the Kabbalistic rabbi, Bahya b. Asher, the plu-
ral torm of the Hebrew word for Jerusalem (Yerushalavimy) alludes ro
there being two Jerusalems, one on the earth and the other in heaven,

The Jerusalem ot the past, however, hardly compares with the
New Jerusalem. Nothing 15 the same. The very fhrst words of
Revelation 21 describe the New Jerusalem in terms of creanon:
“Then | saw a new heaven and a new earth, for the first heaven and
the first earth had passed away, and there was no longer any sea”
(Reev. 21:1). The parallel text in Isatah makes an exphcit reference to
creation: “Behold, I will create new heavens and a new earth. . . .
But be glad and rejoice forever in what | will create, for 1 will cre-
ate Jerusalem to be a delight™ (Isa. 65:17, 18).

The new earth will be radically ditterent. The "sea” 15 no more
(Rev. 21:1), the first charactenstic of this new universe, The “'sea™ 1n
the Hebrew nund-set had a negative connotation, representing void
and darkness (Gen. 1:2; Ps. 18:12; Job 26:10; Prov. 8:27), death and
“nonbemng™ (Eze. 26:19-21; Jonah 2:6; Hab. 3:10), and ewvil (Isa.
27:1; 51:9, 10). Scnpture ako associates “sea” with Babylon (Rev.
16:12) and, in the Apocalypse, to the origins of the beast (Rev. 13:1)."

The Greek word neos that qualifies Jerusalem means radically and
“totally other.”" God gives the new Jerusalem a new configuration
and lowers it down to earth from the heavens (Rev. 21:2; cf. Rev.
3:12). It is not the Jerusalem of the Six-Day War, neither that of the
Mosque of Omar, of the Wall of Lamentations, nor that of the Holy
Sepulcher, The New Jerusalem is more than a new coat of paint or
some new roadwork. The change 1s radical and aftects everything: *1
am making everything new!” (Rev. 21:5).

On a personal level, the Jerusalem of above means first of all
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great consolation. It is the first truth that the Apocalypse infers: “He
will wipe every tear from their eyes” (verse 4). The tears here do not
concern the massacre of Gog and Magog and the memory of thase
who disappear forever. The context suggests instead that “every
tear’” accounts for the wounds of the past. Like death and suffering,
tears also shall be no more.

Human suffering is certainly humanity’s oldest and most serious
grudge against God—the God who remains silent in the presence of
suffening. Where was God duning times of pain and oppression? The
tears of the licde girl tortured by the soldiers had gone unseen, but
now God wipes them with His own hand. He offers no words, no
explananons—only a gesture, accompanied by the promise that
there are to be “no more tears.” It 15 the ulimate consolation, the
only possible answer to the problem of suffering.

Thus it all comes down to God. That is why the prophet post-
pones the description of the splendor of the New Jerusalem until
later in our passage. For the first time mn the Apocalypse, the vision
of the prophet does not follow a chronological sequence, but focuses
on one particular entity—golden Jerusalem. Here is humanity’s final
destination, Nevertheless, the description of the city progresses from
the general to the particular. The prophet depicts the city as it ap-
proaches him from the heavens.” The wvision divides into two
panoramas, each introduced by the formula “[the angel] showed
me" (Rev. 21:10; 22:1).

As it proceeds from the periphery to the center, it successively
unveils seven marvels, The first panorama (Rev. 10:10-27) presents
(1) the city as a whole shining like crystal with (2) its gates and walls
of precious stones and (3) its main square of gold. The second
panorama (Rev. 22:1-5) reveals the center of the square with (4) its
river of the water of life, (5) the tree of life, (6) the throne of God,
and finally (7) the Lord God Himself,

City of Light

The New Jerusalem 15 a new and perfect environment that in-
spires trust, admiration, and enjoyment. “A great, high wall” se-
curely protects it (Rev. 21:12). Each side of the city (verse 16)
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measures 12,000 stadia (about 1,400 nules). Its wall (verse 17)
stretches across 144 cubits (about 200 feet) and rests on 12 founda-
rons (verse 14). The entire city is built on the basis of the number
12. the number of the tnbes of Israel, whose names are written on
the gates (Rev. 21:12; cf. 7:4-8, in which 12 x 12,000 saved =
144,000, as well as that of the apostles, whose names are engraved
upon the foundations of the city (Rev. 21:14).

God has designed the city with its inhabitants 1n mind. It could
not be more adequate. The architect is the Creator Himself, pertectly
acquainted with His creatures’ needs and desires. The 12 gates open
to the four cardinal directions (verses 13, 25), tesuifying to a spirit of
receprivity and trust between the inhabitants of the New Jerusalem.

The gates and each foundation consist of a different stone (verses
19-21). Each stone contributes to an aspect of the city, implying no
competition or favontism. Peace and trust now charactenize all
human relations. Significantly, all three lists of those evildoers ex-
cluded from the city culminate with the category of hars (Rev. 21:8,
27: 22:15).

But the architect does not limit the scope of His work just to
practical needs. The city is also beautiful—"prepared as a bnde”
(Rev. 21:2). The Greek verb kesneo (the source of our word “cos-
metics”) renders the aesthetic character of the city. We notice al-
ready its harmonious and symmetrical proportions—"as wide and
high as it is long™ (verse 16). The city forms the perfect cube, just as
did the Holy of Holies of the ancient Temple (1 Kings 6:20]. As
with the candelabra, the Holy of Holies evokes the New Jerusalem
awaited by humanity. The connection again testifies to the relation-
ship berween the human act of worship and the kingdom of God,
for religion takes on meaning only in light of God’s kingdom.

We note also the valuable materials used in the city’s construc-
tion. The city consists of pure gold and precious stones (Rev. 21:18-
21). Their di:l."t‘t'iit}-’ is emphasized only by what unites thrfm—Gud‘s
brilliant presence, “for the glory of God gives it light" (verse 23).
The city stands like a golden temple with stained-glass walls, reflect-
ing the light in a panoply of rich tones and colors.
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City of Life

The New Jerusalem also brings with it a new life. It reminds us of
the Garden of Eden (Gen. 2; 3) with 1ts Hounshing vegetation, its Crys-
tal waters, and particularly its “tree of life” (cf. Rev. 2:7). “Then the
angel showed me the river of the water of life, as clear as crystal, flow-
ing from the throne of God and of the Lamb down the middle of the
great street of the city. On each side of the nver stood the tree of hife,
bearing twelve crops of fruit, yielding its fruit every month. And the
leaves of the tree are for the healing of the natons” (Rev. 22:1, 2).

The prophet Ezekiel had already foreseen such a marvelous gar-
den with its rivers and muraculous trees: “Fruit trees of all kinds will
grow on both banks of the river. Their leaves will not wither, nor
will their fruit fail. Every month they will bear, because the water
from the sanctuary flows to them. Their fruit will serve for food and
their leaves for healing™ (Eze. 47:12).

Tree symbolism permeates the Bible™ and is present in different
forms throughout the ancient Middle Eastern civilizations. In all
cases the tree symbolized life, a concept that first appeared in the
Garden of Eden. The man and the woman lived on its fruit. Death
threatened them the moment they lost access to it (Gen. 3:22).

The tree in the New Jerusalem is wholly beneficial. Both 1its
fruits and its leaves serve a purpose, Our passage does not have much
to say about the nature of the fruit, except that it ripens all year long,
sustaining the biological life of the city’s inhabitants. On the other
hand, the leaves provide for the “healing of the nations.”™ The text is
not referring to herbal remedies or other forms of medical treatment
through plants. The disappearance of death implies the absence of
any malignant germs or other diseases. Rather, the context suggests
a different interpretanon.

The preceding verses associate the “nations™ with God's glory or
radiance. “The city does not need the sun or the moon to shine on
it, for the glory of God gives it light, and the Lamb is its lamp. The
nations will walk by its light, and the kings of the earth will bnng
their splendor into it” (Rev. 21:23, 24; cf. 21:26). The “healing of
the nations” thus involves the enlightenment of the nations by God
Himself. It is one of the miracles of the New Jerusalem, marveled at
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by the prophets and inscnbed in the heart of the Feast of Tabernacles:
“Then the survivors from all the nations that have attacked Jerusalem
will go up year after year to worship the King, the Lord Almighty,
and to celebrate the Feast of Tabernacles” (Zech. 14:16).

The nanons (goyim), radinonally excluded from the covenant
and 1gnorant of God’s laws and truth, now participate in His wor-
ship. Isaiah 60:1-19 presents a variation on the same theme: “Arise,
shine, for your light has come. . . . The Lord rises upon you and his
glory appears over you. Nagons will come o your light. . . . The sun
will no more be your light by day, nor will the brightness of the
moon shine on you, tor the Lord will be vour everlasting light.”

In the New Jerusalem God will “heal” the natons in the sense
that He will enlighten and take care of them.” This nuance we find
confirmed by the structure of our text in which the first part of our
passage, ABC (Rev. 22:1-3a), 1s paralleled by the second part, A'B'C’
(Rev. 22:3b-5). The “healing of the nations” in B corresponds to the
“servants” who serve and are enlightened by God in B,

AVA #“The throne of God and of the Lamb™ tfrom which
the river of hife flows to irmigate the trees of hife (A,

Rev. 22:1-2a), corresponds to
+“the throne of God and of the Lamb” in the city (A", Rev.

22:3b).
B#B’ #The “fruit” yielded every month and the “leaves . . .
for the healing of the nations” (B, Rev. 22:2b), corre-
spond to

#the “servants” that shall serve God and see the face of this
one who “will give them light” (B, Rev. 22:3c-5b).
cyc ¢“No longer will there be any curse” (C, Rev.
22:3a), alluding to the curse of Gen. 3:14 that denies
humanity the tree of life, corresponds to
+“they will reign for ever and ever” (C’, Rev. 22:5¢).

The parallelism between B and B' then relates light to lite, con-

cepts associated together in biblical thoughe." Thus the au.lhcrr of the
Gospel of John speaks of Yeshua as the “life, and that life was the
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light of men™ (John 1:4). Likewise, Yeshua promises His disciples
that “whoever follows [Him| will never walk 1n darkness, but will
have the light of hife”™ (John H:1Z).

The superposition of the two images—the tree of life with its
leaves and the light of God that enhghtens—elucidates the symbol-
ism of the seven-branched candelabra, the famous menorah of the
ancient Temple. Shaped like a tree with 1ts branches of hght, the
candelabra was the sign of hope.” A symbolic reminder of the
Garden of Eden with its tree of life and light, it kindled in the hearts
of the people of lsrael a longng for the lost Paradise.

The life given by the fruits and the leaves of the tree is full and
complete. The tree of life nounshes both the body and the soul
Such a wholistic approach to life is typical of Hebrew thought, It
considers spiritual and biological life as identical. Hebrew employs
the same word, ruah, for the physiological breath of hfe (Gen. 6:17,
7:15) and for the psuché, the soul, or the spintual dimension (Num.
27:18; Isa. 63:10, 11). The ruah that enables humans to breathe and
gives them life proceeds from God—it is the ruah, or Spint of God.
The psalmist closcly identifies the two nuahs: " When you take away
their breath fruah/, they die and return to the dust. When you send
your Spirit fruahf, they are created” (Ps. 104:29, 30},

In other words, human beings exist only inasmuch as they are n
a relationship with God. The religious dimension is not limited to
the domain of spiritual needs—it 1s a biological necessity, a truth
proclaimed from the very first pages of the Bible. God created the
human being, breathing life into him, Thus every human being 1s bi-
ologically dependent on God. When humanity cuts uself oft from
God, it dies (Gen. 2:17; cf. 3:17, 19). Now the last pages of the Bible
proclaim the same truth. Spiritual and physical life are intertwined.

The New Jerusalem is not the paradise of bodiless souls and of
ethereal beings, and neither is it the Muslim paradise of sensual pleas-
ure. Life 15 total. The senses are immersed in the experiences of
touch, smell, taste, and beauty. The redeemed no longer experience
fatigue, disgust, or suffering. The body has never been so strong. But
the intellect is also revitalized. Thoughts go deeper, and life’s mys-
teries become clearer to the perception. The saved more readily as-
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amulate and understand God's Word. The spintual and mental fac-
ulnes have never been so acute. Memory, intelhgence, and the pas-
sion for learmng revive.

But for now, we hnger in a world of struggle and suttering.
Beauty must share reality with wretchedness, palace doors sheler
beggars, hes pollute truth, and the odor of death permeates all hfe. [t
is 2 world screaming tor change, screaming for the coming of God.

" Cf comments on Rev, 7:15

! Cf Hosea 2:25; Zech. 139

' Babvloman Talmud, Sukkah 116a-b.

“ sishnah, Sukkah 5. 1.

* The Midrash finds within the name of Jerusalem allusions o Melchizedek and the
scrifice of Isaac Jeru, from the same root as Monah, alludes to the acnfice of lsaac; and
alem hints at Melchizedek (Midrash Rabbah, Geness 56. 16)

Pe. 24:% lia. 2% Zech, 8:3; Isa. 27:13: cf. Dan. %20k 11:45, etc.

* Midrash on the Psams, Paalm 122, section 4 Mudesh Tanhuma, ed. Salomon Buber
(1RAS), Numberns, pp. M, 35.

* Babyloman Talmud, Tawmeh 5a; Tarhwma, Pekudc, 1,

" 4 Ezra (2 Esdras) 10:54; 7:26; 1 Enach Yik2H, 249

“ The expression 5 borrowed from Johannes Pedersen, Bmel: T Life and Culture
(Londom: 1926-1940), vols. 1-2. p. 464: ¢f Reymond, L'Fau saerde, p. 213 “The Old
Testament often identifies the ocean with death . |, | 2 place of no retum . . . a place where
there 5 no commumaon, neither with humans nor with God.™

"' See Doukhan, The Geneas Creanon Story, p. 7O

Y Kirel, ed.. Theokyaea Doy of the New Tesunent, vol. 3, pp. 447-450.

" See Roberto Badenas, “New Jervsalem—The Holy City,” in Sinposum on
Revebmon—UHook 2 ed. Frank B, Holbrook., Damel and Revelation Comnuttee Senes
(Silver Sprng. Md.: Bibhcal Research Institute, General Conference of Seventh-day
Advennsts, 1992), val. 7, p. 246,

"Ps 1:3; Isa. 65:22; of. Lev. 26:4; Judges 9:8-12.

“ The ongnal Greek therapen and the related verb dhempeuo (cof. our word “therapy”™)
also contain the same sense. Both wiords can involve the ideas of “taking care of [something
or someone]” or of “senving [something or someone]” (see Acts 17:25; Luke 12:42, etc ).
Conseguently, in the Sepruagne these words and thenr cognates render the Hebrew root
Ted, which invalves the ideas of service or a servant {see Gen. 45:16; sa. 5:2, etc.).

™ Job 3:20; 33:30: Ps. 49: [9: 536:13, etc

" See Carol L. Meyers, The Tabernacle Menomh, American Schools of Oriental Research
Dissertanon Senes (Missoula, Mont.: 1976, no. 2, p. 118iL
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1AM COMING

(Revelation 22:6-21)

rom the heavens, the vision now takes us back to the earth.
The book's last prophetic words echo its first. This rhetorical
method (inclusio) 1s very ancient. Hebrew poetry often used it'
and even classical literature under the pen of Plato.? It also ap-
pears in the wntngs of Flavius Josephus® and third-century rabbis.*
The author employs incluso to indicate both in the introduction and
in the conclusion the fundamental truth that has inspired and di-
rected the whole wntng.
The conclusion of the Apocalypse corresponds to the introduc-
tion in a number of comumon expressions and themes.* But the major
echo berween them is the coming of the Lord:

Introduction Conclusion
“From him . . . who is to “Behold, I am coming soon™
come’” (Rewv. 1:4) (Rev, 22:7)
“Look, he is coming”™ “Behold, I am coming soon”
(Rev. 1:7) (Rev. 22:12)
“The Lord . . . ‘'who 1s to “The Spirit and the bride say,
come’” {Rev. 1:8) ‘Come’” (Rev. 22:17)
“On the Lord’s Day” “Yes, | am coming soon”
(Rev. 1:10) (Rev. 22:20)
“Amen. Come, Lord Jesus”
(Rev. 22:20))
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Mote, however, an interesting difference in the language. The in-
rroduction emphasizes Chrnist’s return in the third person: “who 15 to
come,” “he 15 coming.” The conclusion repeats the coming in the
first person: "l am coming.” The grammatical contrast suggests that
the Second Advent has now become personal and direct. It is no
longer a mere external testimony about the event. Now the one
who comes—rthe subject of the event—speaks of His advent. And
this affects the tone of the last message.

So far the apocalyptic discourse has been full of imagery, sym-
bols, and fantastic visions that took us beyond immediate physical re-
ality. Now, in the conclusion, it suddenly turns personal and
insistent as it enters our present reality. “"Come," the key word of the
passage, appears seven times as a refrain. It concentrates the central
message of the Apocalypse. The lesson we heard in the beginning of
the book is the same one we hear at the end of the book and, there-
fore, the one we should retain as we go back to our daily routine,
cares, and sorrows:

“Behold, I am coming soon!” (Rev, 22:7)

“Behold, 1 am conung soon!” (verse 12)

“Come!" (verse 17a)

“Come!” (verse 17b)

“Let him come™ (verse 17¢)

*Yes, | am coming soon” (verse 20a)

“Amen. Come, Lord Jesus” (verse 20b).

And if we follow closely the path traced by this key word, we

discover a back-and-forth movement between the divine and the
human spheres, suggesting a reciprocal relationship. To the shout of
heaven that starts the series of “come™ and sounds twice as a prom-
1se—"Behold, | am coming soon!™ (verses 7, 12)—answers twice the
call of the earth, “Come!” . . . “Comel” (verse 17). The heavens
then reassure the earth—"Yes, | am coming soon”™ (verse 2(laj—and
the human prayer responds, “Amen. Come, Lord Jesus” (verse 20b).

The interwoven voices teach us an important lesson.

1. The divine promise always precedes human desire for God.
Human beings do not imtiate the desire to encounter God, nor do
they inaugurate the prayer. God has spoken first, and that i1s why we
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helieve Him. Faith does not rest on human subjectivity, but on the

divine word that existed before humanity,
2. On the other hand, God reassures those who call on Him,

His saying “Yes, | am coming soon” strengthens the faith of those
who await Him. One must already believe in God and live accord-
ing to His will to actually long for His return.

3. Finally, those who pray for the return already believe 1n it.
Prayer anises from a conviction, not from theological or histoncal
data. Those who believe in the coming of God are those who pray
for 1t.

The prayer that concludes the Apocalypse contains all the others
that have gone before it—it is the prayer par excellence: “May your
kingdom come” (cf. Matt. 6:10; Luke 11:2). It constitutes both a re-
sponse and a plea. Chnstianity boils down to these words. Because
we are accustomed to pray for happiness and success, prayer has
often taken on the character of a magical formula for our desires and
caprices. This last prayer, however, 1s neither a blessing for the daily
bread nor one for our work in this life. Rather, it is a desperate plea
for change. We cry “Come!” in response (o the “l am coming
soon,” not because we want a better life, but because we desperately
seek another life—the life promised by God.

This prayer is so important that the first Christians turned it into a
greeting: Marana tha! “Come, O Lord!” (cf. 1 Cor. 16:22), The con-
cluding words of the Apocalypse, Amen Marana tha, marked the end
of each eucharistic service. We know this through the testimony of
the Didache,” one of Christianity’s most ancient documents, preced-
ing even the Apocalypse in composition. Y ohanan deliberately sought
to place his book in the liturgical context’ of the Lord’s Supper that
commemorated the “Lord’s death until he comes” (1 Cor. 11:26}.

But prayer and rituals are not the only answers to the promise
from above. In the midst of the five last “comes —interwoven with
the “Come!” of the Spirit and of the church calling for the appear-
ing of God (Rev. 22:17)—resonates a “come”’ of a different nature:
“Whoever is thirsty, let him come; and whoever wishes, let him take
the free gift of the water of life” (verse 17).

The coming of God and His people’s desire for His return are
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not only future occurrences. The water that quenches the thirst is
accessible to us 1n this present life and 15 more than the future fulfill-
ment of the promise of salvanon and eternal life (Rev. 21:6). The
verb 15 in the present tense and situates the experience in our cur-
rent situation.

The Hebrew Scriptures generally associate “the water of life”
with YHWH and apply it to our present existence. “For with you
is the fountain of hfe” (Ps. 36:9). Jeremiah 2:13 and 17:13 also con-
nect the concepts.

In the New Testament Yeshua umites the same image with
Himself when He offers the Samantan woman “living water” (John
4:10-15) and summons the Temple crowd to drink from Him (John
7:37, 38). Yohanan explains that the water symbolizes “the Spirit,
whom those who believed in him were later to receive” (verse 39).

Similarly, for the ancient rabbis and the Jews at Qumran, drink-
ing the living water represents the religious life led according to the
guiding principles of the Torah.” In all these cases such water can
quench our thirst on this earth in our present experience.

In other words, God's people already sample the hving water of
the New Jerusalem here and now. The “"Come!” of God mmplies the
“"Come and drink!”™ The religion of hope i1s not passive, cannot be
diluted into some futuristic utopia. God offers us the “water of hife”
today (Rev. 22:17). This miracle has nothing to do with magical for-
mulas or technological genius. To dnnk from the water of life sim-
ply means to live with God. The God of life—the eternal God
whom we shall meer face to face in the New Jerusalem—meets us
in this existence.

Miracles already punctuate our journey on earth, We expenence
the mnvisible God in daily hife through precise and direct answers to
our prayers and in the joy we find in our hearts. Each one of us may
feel His protection, guidance, and comfort even in the depths of de-
spair and solitude as we have the deep conviction and intuition of
His presence,

But God does not give this spintual water arbatranly. We must
experience thirst, and we must “come”—we must desire the water.
Life with God does not consist solely of grace, miracles, emotions,
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and comfort. An intense desire for change and a will for action are
also part of the religious expenience. The encounter with God re-
quires our participation. And His presence can never be exhausted.
We must desire it forever. Our thirst must remain unquenched.
Paradoxically, the very presence that is supposed to satisfy our thirse
will actually intensitfy it. Men and women have a role to play 1n their
encounter with God. Many Chnstians have misunderstood this di-
mension and have reduced religion to a dogma or to a good feeling.

The religion of the Apocalypse comprises both the “coming™ of
God and the “coming” of humankind. The hope of the coming God
permeates the longings of believers, their ethics, their choices, and
their existence. Because of the gift of the “water of life,” the return
of God 15 real and historical—it flows already in the existence of
those who drink of it.

[t 15 not enough to merely read the Apocalypse—we must
“drink” its words and treasure its message. This is what Yeshua
meant when He said: “Blessed i1s he who keeps the words of the
prophecy in this book” (verse 7). The angel repeats this lesson when
he speaks of those “who keep the words of this book™ (verse 9), and
the author echoes it in the conclusion of the book in the form of a
warning and a curse: 1 warn everyone who hears the words of the
prophecy of this book: If anyone adds anything to them, God will
add to him the plagues described in this book. And if anyone takes
words away from this book of prophecy, God will take away from
him his share in the tree of life and in the holy city, which are de-
scribed 1n this book” (verses 18, 19).

The Apocalypse does not have in mind the scribe whose func-
tion is to preserve the integnty of the text. Yohanan addresses
“everyone who hears the words of the prophecy of this book™ (verse
18)—everyone who reads the Apocalypse. The book of
Deuteronomy uses the same language and has the same intention:
"Do not add to what I command you and do not subtract from it
but keep the commands of the Lord your God that I give you"
(Deut. 4:2; cf. 12:32).

The parallels between the two passages invite us to read the
Apocalypse in much the same way that the Israelites read the book
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of Deuteronomy—as a covenant involving every aspect of exis-
tence. To “keep the words of this book™ 15 to embody them in the
flesh of existence.

We must first understand the prophetic word. It involves all the
exegetes and commentators on the Apocalypse (including myself)—in
fact, all the biblical book's readers. The work of the authentic exegete
necessitates a cntical mand, but also a humble heart. Goodwill and
piety are not enough. To read the Apocalypse is not enough. We must
read 1t in the nght manner. The Apocalypse repeatedly wamns against
subjective, personal, and wild conjectures. The curse against those
who add or subtract applies to all those interpretavons that do not fol-
low the direction of the text, but take off in the wrong direction,

To "keep” the words of this book imphes that we have under-
stood their signmificance in our lives. What is at stake in the
Apocalypse i1s too important to be misunderstood. The life of the
reader must respond to its vision. It is easy to become somewhat
elated by the ecstasy of the “Amens” and “Hallelujahs” that resonate
throughout the book. Or blinded by the celestial visions, it is easy to
remain on a mystical level and to forger our responsibility as human
beings to testify to the coming kingdom in our own lives.

The Apocalypse calls for a consistent and well-balanced religion.
The vision of hope does not obliterate present reality. The book
gives both perspectives together, and we should measure them
against each other. The authenticity and cruch of religion depends on
such discipline. Without the prophecy that sustains hope, religion
shrinks to relativism, humanism, and subjectivity. God is absent,
opening the door to the oppression and abuse of a totalitarian soci-
ety. Truth becomes the product of a majority as it seeks to assimilate
or annihilate the minorty. On the other hand, without the correc-
tive of the human reality, religion degenerates into a fanatical—if not
pathological—delirium, as we observed in the victims of a Messiah
complex or in certain apocalyptic sects.

As thas strange and threatening book comes to its conclusion,
from the sky comes a last cry of warning. God meant the words of
the Apocalypse to leap from their page into action. They should pro-
pel God to “Comie!” and men and women to “Come!” to the God
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wheo comes. The book ends in a truly Hebrew perspective. [t does
not conclude with a word of wisdom to make us think, or with a
beautiful song to make us dream, or even with a spiritual message to
make us pray. Rather it finishes with an event to make us wait . ., |

| See, for example, Gen. 1:1 and 2:4; Isa. 1:2 and 66:22; Job 1, 2 and 42:7-17; Eecl.
1:2 and 12:BIF, etc.

? Plato Laws 4. 7.

' Josephus Anoquiies 8. 2. 2,

* Midrash Ruabbah Genens 31

' Compare Rev. 22:6 and 1:1: 22:7, 18, 19 and 1:3; 22:16 and 1:4-6; 2213 and 1:7,8
and 1:9, 10, etc. See KA. Strand, Inrerpreang the Book of Revelanon (Ann Arbor, Mich.:
1976), p. 45.

* Dhdache 10. 6.

' See Pierre Prigent, L'Apocalypse de saint Jean, Commentaire du Nouveau Testament,
Second Series (Paris: 1981}, vol. 14, pp. 361, 362; cf. O. Cullmann, La foi et ke culre dle ['éghise
primiove, Bibliothéque théologique (Neuchitel-Pans: 1963}, pp. 111-1 15.

' See Hugo Odeberg, The Fourth Gospel Interpreted i [ Reboon o Confemporaneots
Religious Currennts iy Palestine and the Hellenistic-Ornental Word (Amsterdam: repnnt 1968),
pp. 149-169; ¢f. The Dead Sea Scrolls, trans. Millar Burrows {London: 1936), pp. 353, 356.
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