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ABSTRACT
While partial preterism has not been a dominant interpretive method among the four
traditional ways of interpreting the Book of Revelation, namely, preterism, historicism,
futurism, and idealism, it seems to be the most convincing interpretation. The problem
concerning this work derives from the two parallel arguments in partial preterism. On
the one hand, the advocates of consistent partial preterism argue that the whole Book of
Revelation including chapters 12-13 concerns God's judgment on the apostate
Jerusalem. On the other hand, according to transitional partial preterism, a significant
turning point comes in these two chapters in that in Rev. 12-13 John introduces God's
judgment on Rome. To solve this problem and to suggest a proposed solution, the
following are respectively investigated: historical survey of the interpretation of the
Book of Revelation; the critical evaluation of the two arguments of partial preterism; a
probe into the socio-historical and literary aspects of Rev. 12-13; intratextuality of Rev.
12-13; intertextuality of John and his Jewish Christian and Gentile Christian audiences;
and a proposed partial preterism of Rev. 14-22.

The intertextuality of John's receptive production in terms of the NT, the OT and noncanonical intertexts is relevant to God's judgment of Rome as well as that of Jerusalem.
For this reason, the intertextuality of the seven churches' productive reception plays a
crucial role in determining the (partial preterist) meaning of Rev. 12-13 in particular,
and of Revelation as a whole. This does not of necessity imply that the locus of meaning
is in the audience, but that the communicative interaction among the author, the text and
the audience decides the meaning. The partial preterist meaning of Revelation is not
unlimitedly multiple but determinately controlled in that the intertextuality of John and
his audience manifests only two choices: God's judgment on Rome and Jerusalem.

With consistent partial preterism, John provides the Jewish Christians with a direct
solution, but with transitional partial preterism, he provides a direct solution for the
Gentile Christians. Therefore, both solutions function complementarily and not
contradictorily. It is reasonable to conclude that, on the one hand, the Jewish Christian
audiences, who emigrated to Asia Minor in AD 66 and were converted by Paul's
Ephesian mission in AD 52, were persecuted especially by the heretical Jews. Therefore,
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using the OT and NT knowledge they might have interpreted Rev. 12 onward (and
maybe Rev. 4-11 too) in terms of God's judgment on the apostate Jews. The removal of
the Jewish temple was absolutely necessary to relieve the stress on the first century
Christians of persecution from the Jews. The annihilation of the Jewish system therefore
removed the most formidable antagonist of the gospel and brought rest and relief to
suffering Christians. On the other hand, the Gentile Christian audiences, who were
acquainted with the pagan sources and daily experienced the Roman persecution, were
not severely persecuted by the infidelic Jews and interpreted Rev. 12 onward (and
maybe Rev. 4-11 too) in the light of God's judgment on Rome. It can be deduced that
John's Jewish and Gentile audiences have the same form of locution and the same type
of illocution in Rev. 12-13. But the perlocutionary act by which John achieves certain
intended effects in his audiences in addition to those achieved by the illocutionary act is
different to both the Jewish and Gentile audiences. In short, it is not a matter of 'either ...
or' but 'both ... and'. Therefore, the two lines of partial preterism do not exclude each
other but should be taken into account conjointly.

iii

OPSOMMING
Tussen die vier tradisionele interpretasievorme vir Openbaring - die preteristiese,
historiese, toekomsgerigte en idealistiese vorme — is die gedeeltelike preterisme nie die
dominerende metode vir interpretasie nie, maar die metode is skynbaar die mees
oortuigende. Die probleem wat deur hierdie studie aangespreek word, spruit voort uit
die twee paralelle argumente in die gedeeltelike preteristiese metode. Aan die eenkant is
daar die voorstaanders van die konsekwente gedeeltelike preterisme wat aanvoer dat die
hele boek Openbaring, insluitend hoofstukke 12 en 13, oor God se oordeel oor die
afvallige Jerusalem handel. Aan die anderkant, volgens die oorganklike gedeeltelike
preterisme, kom 'n betekenisvolle wending in hierdie betrokke twee hoofstukke na yore,
in soverre dat Johannes hierna in Openbaring 12 en13 oor God se oordeel oor Rome
handel. Om 'n moontlike oplossing vir hierdie probleem voor to stel word die volgende
aspekte onderskeidelik ondersoek: 'n historiese oorsig van interpretasie van die boek
Openbaring; 'n kritiese evaluasie van die twee standpunte rakende gedeeltelike
preterisme; 'n diepte, studie van die sosio-historiese en literere aspekte van Openbaring
12 en 13; intratekstualiteit van Openbaring 12 en 13; intertektualiteit van Johannes en sy
Joods Christelike en heidens Christelike toehoorders en 'n voorgestelde gedeeltelike
preterisme van Openbaring 14-22.

Die intertekstualiteit van Johannes se ontvangende produksie in terme van die NT, OT
en nie-kanonieke intertekste is relevant tot God se oordeel van Rome, sowel as die van
Jerusalem. Om hierdie rede speel die intertekstualiteit van die sewe kerke se
produktiewe ontvangs 'n noodsaaklike rol in die bepaling van die (gedeeltelike
preteristiese) betekenis van Openbaring 12-13 in die besonder, en van Openbaring as 'n
geheel. Dit impliseer nie noodwendig dat die lokus van betekenis in die gehoor gestel is
nie, maar dat die kommunikatiewe interaksie tussen die outeur, die teks en die gehoor
die betekenis bepaal. Die gedeeltelike preteristiese betekenis van Openbaring is nie
onbeperk meervoudig nie, maar bepaalde beheer in die dat die intertekstualiteit van
Johannes en sy gehoor slegs twee keuses manifesteer: God se oordeel op Rome en
Jerusalem.

Met die konsekwende gedeeltelike preterisme voorsien Johannes die Joodse Christene
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met 'n direkte oplossing, maar met die oorganklike gedeeltelike preterisme, voorsien
by 'n direkte oplossing vir die heidense Christene. Dus funksioneer beide oplossings
aanvullend tot mekaar en nie teenstrydig nie. Dit is redelik om aan die eenkant of te lei
dat die Joodse Christene wat in 66 n.C. na Klein Asie toe geemigreer het en tydens
Paulus se sending na Efese in 52 n.C. tot bekering gekom het, hoofsaaklik vervolg is
deur die ortodokse Jode. Hulle kon dus met die Ou en Nuwe Testamentiese kennis tot
hulle beskikking Openbaring 12 en verder (en moontlik Openbaring 4-11 ook) in terme
van God se oordeel oor die afvallige Jode geinterpreteer het. Die verwydering van die
Joodse tempel was vir die eerste eeuse Christene uiters noodsaaklik om sodoende die
spanning te verlig wat geskep is deur vervolging deur die Jode. Die vernietiging van die
Joodse sisteem het dus die mees gedugte teenstander van die evangelie uit die
weggeruim en het rus en verligting onder vervolgde Christene bewerkstellig. Aan die
anderkant het die heidense Christene wat bekend was met heidense gebruike en daagliks
Romeinse vervolging ervaar het, maar nie so ernstig deur die ongelowige Jode vervolg
is nie, Openbaring 12 en verder (moontlik Openbaring 4-11 ook) in die lig van God se
oordeel oor Rome geinterpreteer. Die afleiding kan gemaak word dat Johannes se
Joodse en heidense toehoorders dieselfde lokusie gehad en dieselfde taalhandelinge in
Openbaring 12-13. Maar die resultaat waardeur Johannes sekere reaksies by sy
toehoorders verkry saam met die reaksie wat verkry is deur die taalhandelinge, verskil
by die Joodse sowel as die heidense toehoorders. Samevattend is dit dus nie 'n geval
van 'die een of die ander' nie, maar wel `albei-en'. By die twee paralelle van
gedeeltelike preterisme sluit die een dus nie die ander uit nie, maar albei behoort
gesamentlik in berekening geneem te word.
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CHAPTER 1.
INTRODUCTION
1.1. Title discussion

The term (partial) `preterist' derives from the Latin word praeter, meaning 'past or
beyond'. Hence, according to that view, the Book of Revelation is a picture of current
events in the Roman Empire that were taking place or had just taken place in the recent
past (Edinger, 1999:8). With regard to 'understanding' in the title of this dissertation,
Thiselton's (1992:499-502) distinguishes 'understanding' from 'reading'. He sees these
two terms as two different models of approach to texts and, therefore, two different
views of the nature of texts themselves. The former is characteristic of a traditional
posture, the latter of postmodernism. But in this dissertation, the two terms are used
interchangeably.
This dissertation is limited firstly, to the study of the Book of Revelation 12-13,
secondly, to the partial preterist perspective and thirdly, to an approach in the light of
reformed intertextuality. Reformed intertextuality is contrasted to deconstructive
intertextuality in which the Derridean uncontrolled indeterminacy of the meaning is
stressed (see Morgan, 1985:13).
1.2. Problem statement

Although contemporary interpretations of the Book of Revelation employ various kinds
of (interdisciplinary) methods of criticism, ) they are based on and categorised into a
number of traditional methods, namely (partial) preterism, futurism, historicism and
idealism.2 This work is an attempt to turn a problem of worn clothes (i.e. the preterism

' The word 'criticism' derives from the Greek word Kptveiv which basically means 'judgment'.
`Criticism' in this work does not mean a negative or destructive approach to the Bible (e.g.
`finding fault'), but means a sober scientific analysis on the grounds of every available insight
and fact (cf. Du Toit, 1990:516; Muthuraj, 1996:257).
2 As an advocate of the preterist-futurist interpretation, Luter (2001:461) correctly observes that
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of the Book of Revelation) into the image of new fashionable garments (i.e.
intertextuality). There are two lines of thought in the circle of the partial preterism of
Revelation 12-13: one line, that of consistent partial preterism, believes that the whole
content of Revelation is the story of the judgment of God on the apostate Jews at the
end of the Jewish age in AD 70. The argument of the other line, transitional partial
preterism, is that the main theme of Revelation 12-19 is God's judgment on Rome.
Albeit both Jerusalem and Rome are middle points in the Book of Revelation (Van
Aarde, 2001:1172), which argument is correct? Is there any truth in either of the
arguments? Are they in direct contrast to each other?
1.3. Methodology

1.3.1. The etymology of intertextuality as the focal method 3
In both contemporary literary criticism and current biblical studies there has been a
growing interest in intertextuality as a literary and hermeneutical category.
Intertextuality and the intertext 4 are coinages in English formed under pressure from
the French intertextualite. The Latin word is intertexo which means 'to interweave' or
`intertwine'. Ever fond of word play, poststructuralist 5 theories have mined the

to include the idealist perspective at the point of interpretation is to confuse later applicational
procedure with interpretation, to put the cart before the horse. In other words, the idealism
inevitably comes back into play in generalising timeless principles in the succeeding
applicational process. In addition, the historicism is of marginal value, at best.
3 According to Polaski (1998:58), intertextuality is not so much a methodology as a threoretical
term; or, rather, a theoretical term which may give birth to several different methodologies. In
the same vein, Paul (2000:259) says, "intertextuality, as an approach, does not provide a method
for interpretation, so much as highlighting the importance of considering the relation between
the new context and the old in interpreting allusion and citation". But as Clippinger (2001:190)
holds, intertextuality refers to both a 'method' of reading that juxtaposes texts in order to
discover points of similarities and differences as well as the belief that all texts and ideas are
part and parcel of a fabric of historical, social, ideological, and textual relations. On the other
hand, intertextuality can be explained as a `mindset' in which a methodology is employed.
4 In connection with this notion of intertextuality, Derrida's (1976:158) notorious statement
"There is nothing outside the text" (or, literally translated: 'There is no outside-text') does not
imply that nothing exists except text, but rather that everything relevant to reading, to textual
analysis, including the context, is contained within the intertext. In other words, it states that
textuality pervades everything (cf. Harty, 1985:11; Degenaar, 1995:12).
5 Here, a brief explanation of the transition from structuralism to poststructuralism is helpful to
understand intertextuality as a poststructural method. The theory of structuralism itself arose
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etymology of the word 'text' — 'a tissue, something woven' — for a metaphor to describe
the phenomenon of intertextuality (Davis, 2002:13). The Greek root of the Latin texo is
the stem

TEK-,

found in the aorist form (&r€Kov) meaning 'to beget offspring'.

Intertextuality, like textuality, 6 is a strategic concept whereby the intermingling of all
texts, including the mental texts of readers, may be accomplished. This vast theoretical
space is the site, in effect, of all cultural citations. Intertext(uality) is a methodological
field and cannot be said to exhaust all reality (Harty, 1985:2-12).

1.3.2. The epistemology of intertextuality

Theoretical methodological attitudes within the domain of theological studies might
most successfully be analysed and evaluated by examining the epistemological
suppositions from which they derive. Epistemological frames can never be emptied
(Ryan, 1985:3, 39). Accordingly, without the epistemological shift, in a strict sense, a
methodological shift does not take place.' And because of the epistemological

during the early part of the twentieth century as a critique of prevailing liberal humanist views
about the nature of language and meaning. Previously in the study of literature, it had been
assumed that both language and meaning were direct products of an author's mind. Structuralist
theorists like Saussure and Levi-Strauss challenged this assumption. They argued that the source
of meaning in language and texts was not the author; instead, they proposed that meaning be
understood as the product of preexisting, universal structures within language itself. Thus,
struturalists typically seek to analyse all narratives as variations of universal narrative patterns.
However, during the 1960s and 1970s, some philosophers and literary theorists had already
begun challenging certain assumptions of structuralism. This critical challenge heralded the rise
of `poststructuralism'. While structuralists have insisted that all language has at its core a basic,
universal structure that generates meaning, poststructuralists argue that this core, this basic
structure, is illusory — it is only a false trace, the result of language's attempts to hide its own
contradictions and incompleteness (see Davis, 2002:11-12).
6 The term `textuality', Degenaar (1995:11) explains, refers to the nature of being a text in a
textual world in which signs are dynamically interrelated allowing for new connections to be
made continually. At this stage, in addition, the definition of 'text' in this work is necessary
before further discussion on intertetxuality. Deconstruction views a text as an intertextual event.
In the first place intertextuality refers to the interrelationships between texts in the normal sense
of the word 'text', as referring to the interweaving of signs in a book, article or poem. In the
second place intertextuality also refers to the interrelationships between texts in the less
common sense of the word 'text' as referring to any object of understanding (for the seven
different definitions of 'text', see Degenaar, 1995:7-10). In this work, `(inter) text' primarily
refers to the normal sense of written material. Notwithstanding, because the unusual sense of
text, i.e. all objects of understanding, is not excluded, the life and times of John, culture, society,
politics, religion, and the context of John's audiences are to be included in the process of
understanding Revelation.
Senekal (1999:73-77), who suggests Christ-centred sociology, accepts the fact that God is the
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contradiction, the combination of different methodologies at times seems to be
difficult. 8 As pointed out by Carroll (1993:76), more traditional approaches might talk
about 'echo', 'influence', 'borrowing', and 'quotation', though, to be fair to the concept
of intertextuality. 9 In biblical studies much work has already been done on intertextual
matters, though without calling these by such a name. As a matter of fact, intertextuality
describes a number of phenomena that are very old, very common and remarkably well

ultimate causa sui and in control, and he tends to bring back the causa sui (on a human level) in
explanations of human and social behavioural phenomena. A paradigm shift depends on
exegetes not hermeneutical tools, because the major change occurs not so much in the tool, but
in the user of the tool. With regard to the presupposition of reformed hermeneutics, in contrast
to worldly irrationalism and worldly rationalism, hermeneutical salvation, like all other aspects
of salvation, is by grace alone. Exegetes act with hermeneutical responsibility only because God
has acted on them, through the Spirit of Christ (Jn. 15:16; cf. Poythress, 1999:222). Hence,
Gulley (2000:208) recklessly and too frequently uses the term 'paradigm shift', when he
explains the latest cultural paradigm (e.g. narrative and reader-response theories) within the
context of their growth out of the historical (e.g. historical criticism) and literary (e.g. canonical
criticism, structuralism) paradigms. The change of locus of meaning from author to text to
reader, according to Gulley, is also a paradigm shift.
8 One example comes from the integration of the socio-scientific approach and the literary
approach. In the actual world of NT critical practices, some socio-scientific and literary
approaches are indeed complementary and can easily be merged into an integrated approach,
while other socio-scientific interpretations are incompatible with literary and rhetorical
interpretations and cannot be considered complementary. The reason is that the relationship
between critical approaches in the NT studies is determined by prior epistemological and
philosophical presuppositions that cause differences within approaches to precede those
between approaches (see Craffert, 1996:45). With regard to the possibility of integration of
different methods, Erickson's (1993:123) remarks are pertinent: "There will need to be a
genuinely philosophical basis to the hermeneutical work that is done. It is essential that
hermeneuts understand that genuine ideational differences separate various hermeneutical
systems. A given hermeneutic will need to be understood as part of a much larger system of
thought, and that system will have to be carefully evaluated. ... The philosophical sophistication
of different hermeneutical approaches is necessary for future hermeneutical works". In this
regard, Heie (1996:148) is an exception in that his cross-perspective conversation (or
perspectivalism: as an epistemological assumption, the world is perceived, processed, and
articulated with one or another perspective, and a perspective has the power to make sense out
of the rawness of experienced life, even though it cannot be proven or absolutely established)
and moderate postmodernism allow him to reach an epistemological integration between
radically differing perspectives (or methodologies). Heie (1996:151) further suggests five ideals
for cross-perspectival conversation: reciprocity and mutual recognition, inclusiveness, equal
voice, humility and charity. But he seems to fail to demonstrate the concrete possibility of the
integration of conflict epistemology.
9 The following list of key concepts which are interconnected with intertextuality reveals that
intertextual study is a multifaceted and elusive phenomenon indeed: quotation, source, influence,
allusion, association, reminiscence, echo and reference. In addition, citing Laurent Jenny,
Mettinger distinguishes `intertextuality proper' (when a text alludes to or redeploys an entire
structure, a pattern of form and meaning from an earlier text) from 'simple allusion or
`reminiscence' (when a text repeats an element from an earlier text, without referring to the
original meaning in the original context; see Mettinger, 1993:257).
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known. Therefore, it can be concluded that intertextuality does not cause a major
paradigm shift in hermeneutics, even though it has its own hermeneutical peculiarities.
The figure below indicates the relation between epistemology and methodology in
paradigm shift (cf. Mouton, 2002:140-141): b°

The locus of Minot--paradigin-shift

Different methodologies

(fruits)

(root)

The locus of Major/deep•paradigm-shift
(or philosophical paradigm)

lo

In contrast to Bayer (2000:500-501), who argues that theology as a discipline of conflict and
controversy is ill-grounded (i.e. ill-founded) with no certain knowledge of a necessary
beginning and ending, the relation between episteinology and methodology in this dissertation is
in principle in accord with the framework of (philosophical) foundationalism. The
foundationalist's initial task is to establish an epistemological foundation for the construction of
the human knowing project by determining the foundational beliefs or principles upon which
knowledge rests. Actually, there are three primary aspects to the foundationalist picture of
knowledge: the basic or immediate beliefs (or first principles) which form the bedrock; the
mediate or nonbasic beliefs; and the basing relation, that is, the connection between basic
beliefs and nonbasic beliefs which specifies how the epistemic certainty of basic beliefs can be
transferred to nonbasic beliefs. The reformed epistemologists claim unequivocally that belief in
God ought to be viewed as properly basic. The reality (i.e. noetic effects of sin) that sin distorts
exegetes' thinking reminds them not only of their need to be self-critical and open to other's
correction but also of their need for epistemic humility. Nonetheless, the combination of the
epistemic humbleness and hope (or confidence) helps exegetes to avoid the pessimism of the
relativist (see Moroney, 1999:449-450; Grenz, 2000:59-60, 75). In this regard, Mangis
(1999:426) succinctly summarises that a Christian hermeneutics of humility and confidence will
answer yes to the question — there is an authoritative heart of truth — but will answer no to the
question — exegetes cannot know that truth with objectivity. Such positions of balance are
always fraught with difficuly and tension. This position requires exegetes to humbly
acknowledge their fallen humanness, that they are born in sin and confusion, separated from the
only One who sees truth with objectivity. Exegetes' humbleness (`suspicion', to use Mangis
term) is not to shake the foundations of their belief but to be true to the objective and
authoritative truth. With the postfoundationalist (or the relativist) exegetes can accept the
suspicion of their own subjective interpretation of truth but part company on the denial of the
existence of an authoritative reality. In the case of the reformed epistemology, according to
Plantinga (1983:72), exegetes are entirely rational, entirely within their epistemic rights, in
starting with belief in God, in accepting it as foundation, and in taking it as premise for
argument to other conclusions. One who takes belief in God as basis is not thereby violating any
epistemic duties or revealing a defect in his/her noetic structure, which can include belief in
God as foundation.
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Intertextuality, although a term of relatively recent origin in literary theory, has
accumulated a bewildering variety of definitions and uses (Polaski, 1998:58). Currently,
intertextuality is a fashionable term, but almost everybody who uses it understands it
(for the plural concepts of intertextuality, see Jonker, 1999:81-82;
somewhat differently" (for
and for the related terms and their definition, see Mettinger, 1993:261-262). Originally
the term was conceived and used by a critical avantgarde as a form of protest against
established cultural and social values (Plett, 1991:3). Hence, Fox (2002:17),
exemplifying the feminist poststructuralist Helene Cixous's feminine texts, delineates
this fact as follows: a commitment to intertextuality is a commitment to difference and
to becoming Other. The politics of intertextuality and the postmodern are radical and
concerned with 'resistance' and 'change'. According to Barthes (1915-1980) and
Kristeva, intertextuality is a revolutionary gesture directed by the modern text against
the closure of the signifier in bourgeois or representational discourse (see Morgan,
1985:24).

The actual concept of intertextuality goes back to Julia Kristeva; but it was quickly
taken over and reinterpreted by others (Nielsen, 2000:17). According to the

11 According to Sanders (2000:38), who sees the Bible as the dialogue between the OT and the
NT, there are three principal ways in which the term `intertextuality' is used in the literature
currently. It is used first to focus on the chemistry between two contiguous blocks of literature,
large or small. A second use is the recognition that all literature is made up of previous literature
and reflects the earlier through citation, allusion, use of phrases and paraphrases of older to
create newer literature, references to earlier episodes, even echoes of earlier familiar literature in
the construction of the later. The third use is the recognition that the reader is also a text and that
reading is in essence an encounter between texts. In other words, the reader is a bundle of
hermeneutics, as it were, engaging a text that is itself a bundle of hermeneutics. Since the NT
itself was composed and shaped in the period of textual fluidity, one has to be quite discerning
in locating modes of intertextuality (Sanders, 2001:19; for the interfaith dialogue between
Judaism and Christianity on the basis of the canonical intertextuality see Sanders, 2001:14-16).
In this dissertation, all three uses the word mentioned by Sanders are taken into consideration.
Intertextuality has a broad sense as Aune explains: "intertextuality is a way of reading a text
which sees it as a network of references to other texts, a phenomenon which may be approached
at the levels of the word, the phrase and the sentence, but which becomes particularly evident in
terms of larger textual units within a composition which has parallels or analogues in the
constituent literary units of other texts. Intertextuality plays a central role in both the production
and reception of texts. Texts are necessarily written and read in light of the familiarity which
both authors and readers have with earlier texts. While no two early Christian readers would
have understood the Apocalypse in precisely the same way, it is also likely that particular
congregations of readers would have a relatively homologous understanding of the Apocalypse
because of their shared knowledge of antecedent texts" (Aune, 1991:142-143).
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poststructuralist literary critic Julia Kristeva l2 (1986:34), who systematically coined the
term `intertextuality' with reference to the Russian formalist I3 Michael M. Bakhtin's
(1895-1975) concept of 'dialogic orientation', 14 it contains a mosaic of citations or an

12 While Kristeva retains linguistic analysis as an essential tool of study, she feels the necessity
to go beyond structuralist study, and even beyond semiotics as first conceived (Zepp, 1982:85,
89). In her doctoral dissertation, Revolution in poetic language, Kristeva (1984:59-60) insisted
that the term intertextuality denotes the transposition of one (or several) sign system(s) into
another, but since this term has often been understood in the banal sense of 'study of sources',
she prefers the term 'transposition' because it specifies that the passage from one signifying
system to another demands a new articulation of the thetic - of enunciative and denotative
positionality. Similarly, Plett (1991:20-23) introduces four transformations of intertextuality:
(medial, linguistic, and structural) substitution, addition, subtraction, and permutation. Moyise
(1995:111) is of the opinion that the task of intertextuality is to explore how the source text
continues to speak through the new work and how the new work forces new meanings from the
source text. In the 1980s in South Africa, W.S. Vorster (1988:120), for instance, urgently
proposed the necessity of the intertextual study in Revelation in order to research the Book in a
new perspective instead of source and redaction criticism. While the study of sources and
influence of texts on other texts is the historical forerunner of intertextuality, Vorster (1989:19,
26) draws the differences between studies based on intertextuality and redaktionsgeschichte: the
main difference seems to be the concept 'text'. Viewing a text as a network of fragments of texts,
which refer endlessly to other texts because of the absorption of other texts, is something totally
different from studying the agreements and differences between a focused text and its sources.
While redaktionsgeschichte focuses on the redactor and his activities, intertextuality takes
seriously the fact that authors produce texts and that readers react to these texts by assigning
meaning to them. Source-influence is not the focus point of intertextuality. In intertextuality
meaning is assigned to the text by intertextual reading in accordance with the function of the
intertexts of the focused text. In another place, Vorster (1993:394) goes on to delineate that
"there is a total difference between an attempt where the NT is understood from the perspective
of its 'production', and an attempt where it is understood from the perspective of its 'growth'.
The first approach (intertextuality) seriously considers that any allusion or quotation from
another text forms an integral part of the new text. The latter (e.g. source criticism) regards the
final text, which has relationships with precursor texts, as the result of a causal process."
Desrosiers (2000:87-88) correspondingly sets forth the opinion that "meaning is woven not only
by parts of a text interacting with one another, but through the interaction with the sum of all
texts which belong to a specific culture as embodied in its various individuals and groups. It is
much more than mere 'source hunting'. Source criticism has had the tendency to see the
production of meaning in a very linear (diachronic) way, going from the source to the new
document in which it is now included. Intertextuality, on the other hand, sees the interaction
between source and text as something more interactive. As John transformed the meaning of his
sources by making allusions to them, so they transformed the meaning of his text. Intertextuality,
when used in its purest form, deals with transformation of meaning and transformation of reader.
This is the challenge it offers to all who wish to enter Revelation's semantic world".
13 The Russian theoreticians emphasise the preserving functions of the intertext (quoting text).
In contrast, French theoreticians see intertextuality as a decentralising and destabilising force.
Explicit intertextuality can carry with it both 'disruptive' and 'reconstructive' features. This
double movement of disruption and regeneration is precisely its raison d'être. (Boyarin,
1987:540-541).
14 The French critic Tzvetan Todorov has declared Bakhtin to be the twentieth century's
greatest literary thinker. Bakhtin's original term 'dialogic orientation' is now called
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absorption or transformation of other texts. Any text, according to her, is a network of
traces of other texts and, in turn, forms part of a universe of corresponding texts. As a
result, then, no text exists in a vacuum. Stated differently, all texts are embedded in a
larger web of related texts. I5 The texture of a particular text is thickened and its
meaning extended by its interplay with other texts, especially when the reader
recognises that the repetition of similar phrases and subject matter cues parts of an
integral whole. Interpreters seek and find new meanings in earlier texts (cf. Tull,
1999:164; Wall, 2001:218-219). Thus, intertextual understanding is inevitable.
Accordingly, Fishbane (2000:39) distinguishes three stages of biblical intertextuality,
namely, the proto-canonical stage, the canon-within-the-canon stage (i.e. intra-canonical

`intertextuality'. For Bakhtin (1981:426, 428), `dialogism' is the characteristic epistemological
mode of a world dominated by heteroglossia which is the base condition governing the
operation of meaning in any utterance. Everything means, is understood, as a part of a greater
whole — there is a constant interaction between meanings, all of which have the potential of
conditioning others. Which will affect the other, how it will do so and to what degree is what is
actually settled at the moment of utterance. This dialogic imperative, mandated by the preexistence of the language world relative to any of its current inhabitants, ensures that there can
be no actual monologue. Bakhtin calls attention to three loci where some sort of dialogue is
operative. The first is the existence of a variety of other, foreign, even competing utterances
already present in the environment into which the text enters, that attach themselves to the
subject about which the text wishes to speak; the second, an internal dialogism operating within
the text as it responds to the utterances in its environment; and the third, the active, sometimes
competing responses of the audience (see Tull, 1999:167). In addition, as Van Wolde (1997:427)
points out, two major differences are evident between Bakhtin and Kristeva (also see Duff,
2002:61): (1) Bakhtin is not only concerned with the relationship between texts but also with the
relationship between text and reality, while Kristeva restricts intertextuality to the relationship
between texts. At the same time Kristeva extends the concept of text further so that reality also
becomes a text. (2) Bakhtin looks from the perspective of one text to other texts, while Kristeva
does not look from the text but from the intertext or 'the book of the culture' of which a text
forms a small part. These differences have become gradually bigger, because in the course of
time the theories concerning intertextuality have been developed further into a more vague
concept by French (post) structuralists and American postmodernists. However, according to
R.N. Soulen and R.K. Soulen (2001:87), rather than to Bakhtin, whose influence arrived in the
West only in the late 20 th century, some scholars point to an essay by T.S. Eliot (1919) as
generative of studies loosely classifiable as intertextual in nature. Eliot noted that texts do not
arise de novo but are dependent on, extend, and renew the language, symbolic worlds, and
metaphors of texts that preceded and, in their interaction with new social conditions, generated
them.
15 With regard to the concept of a web, Beal (1992:22-23) argues: "The basic force of
intertextuality is to problematise, even spoil, textual boundaries — those lines of demarcation
which allow a reader to talk about the meaning, subject, or origin of a writing. Such borders,
intertextuality asserts, are never solid or stable. Texts are always spilling over into other texts.
No text is an isolated island". What makes intertextuality interesting, however, is that the shared
webs of meaning and association that enable communication between people are never fully and
completely shared (Tull, 1999:165).
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intertextuality), and the stage of the canonical corpus itself together with its postcanonical effects, asserting the significance of intertextuality as follows:

Intertextuality is the core of the canonical imagination, that is, it is the
core of the creative imagination that lives within a self-reflexive culture
shaped by an authoritative collection of texts. The main reason for this is
that a canon presupposes the possibility of correlations among its parts,
such that new texts may embed, re-use, or otherwise allude to precursor
materials — both as a strategy for meaning-making, and for establishing
the authority of a given innovation. Put in a nutshell, intertextuality ... is a
form that literary creativity takes when innovation is grounded in tradition.
Yet the fact that among theorists of intertextuality a wide variety of uses and
applications of the term intertextuality can be found implies that intertextual analysis is
no more a value-free, innocent critical practice than, for example, source and redaction
criticism. 16

For the proper understanding of intertextuality, the historical development of
intertextuality between the 1960s and the 1990s is relevant. As Hatina (1999:30-31)
observes, in the late 1960s and early 70s, intertextuality was associated with an
antagonism toward the contemporary hermeneutical struggle, characterised by a crisis
of representation which could no longer guarantee meaning, centrality and reference.
Intertextual analysis is an alternative strategy to studying literary texts that would serve
as an antidote to historically oriented approaches. This shift from historicism, with its
tracing of literary origins and sources of influence, to intertextuality marked a
dramatically different approach to literary studies (Landwehr, 2002:2). Though
Kristeva's main emphasis was on language theory, the concept of intertextuality was
inseparably connected with political idealism (see Kristeva, 1986:2). 17 The agenda was

16

Intertextuality is not a time-bound feature in literature and the arts. Nevertheless it is obvious
that certain cultural periods incline to it more than others. In the postmodernist period,
intertextuality is apparent in every section of culture: literature, film, art, architecture, music,
photography, and so forth, even if it is interpreted in different ways (Plett, 1991:26).
17
Intertextuality is not some neutral literary mechanism but rather at root a means of
ideological and cultural expression and of social transformation (Aichele & Phillips, 1995:9). In
Kristeva's interpretation, one easily realises the political meaning of interpretation: "There are
political implications inherent in the act of interpretation itself, whatever meaning that
interpretation bestows. ... To give a political meaning to something is perhaps only the ultimate
consequence of the epistemological attitude which consists, simply, of the desire to give
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nothing less than the subversion of the bourgeois establishment through the
empowerment of the reader/critic to resist and combat the literary and social tradition at
large. Hence, intertextuality is closely aligned with deconstruction in which language
serves as the ground of existence and the world emerges as infinite text. Moreover, the
poststructuralist focus on the role of the reader creates immediate discord with the
historical critic who focuses on the author and the written text.
In the 1980s, efforts to make intertextuality a more systemised concept were made on
the basis of reflection on the demerits of Kristeva's usage of intertextuality, which was
thought to be too broad and not a systemised concept. The results of these efforts are
semiotic intertextual analysis and hermeneutic intertextual analysis (Mertens, 1990:20).
In the 1990s, Phillips pointed out the undeveloped situation of intertextual research in
the field of biblical interpretation. According to Phillips (1991:78-79), the usefulness of
intertextuality as a conceptual category for illuminating various exegetical phenomena,
such as textual citation, allusion, allegorical interpretation, typology, rhetorical and
discourse structures, narrative structure, reader-response strategies, canonical and extracanonical formation, and the like, has not been exploited by biblical exegetes in
particular or, for that matter, by religionists in general. There is a conspicuous absence
of a sustained theoretical reflection upon such matters as intertextuality and its practical
importance for explaining the complexities and thickness of biblical texts. This situation
seems not to have been changed, at least as far as the study of the Book of Revelation is
concerned.
In the same vein as Kristeva, Barthes (1977:160-161; 1981:39), who distinguishes a
`text' from a 'work', argues that the metaphor of the text is that of the network (cf. Patte,
1995:95). A text, Barthes explains, is a new tissue of past citations. Bits of codes,
formulae, rhythmic models, and fragments of social languages pass into the text and are
redistributed within it, for there is always language before and around the text.
Intertextuality, the condition of any text whatsoever, cannot, of course, be reduced to a
problem of sources or influences. Epistemologically, the concept of intertext is what

meaning" (Kristeva, 1982:78).
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brings to the literary theory of the text the volume of sociality: the whole of language,
anterior or contemporary, comes to the text. However, a 'work', according to Barthes,
refers to the image of an organism, which grows by vital expansion, by development.
The intertextual in which every text is held, in itself the text-between of another text, is
not to be confused with the origin of the text. Intertextuality is a quotation without
inverted commas, and asks of the reader a practical collaboration. Thus, in the
intertextual analysis, the author may not come back in the text, and becomes a paperauthor: his life is no longer the origin of his fiction. Barthes (1977:145-148) goes on to
claim the following:

Linguistics has recently provided the destruction of the author with a
valuable analytical tool by showing that the whole of the enunciation is an
empty process, functioning perfectly without there being any need for it to
be filled with the person of the interlocutors. The author is always
conceived of as the past of his own book: book and author stand
automatically on a single line divided into a before and an after. To give a
text an author is to impose a limit on that text, to furnish it with a final
signified, to close the writing. Thus, the reader is the space on which all
the quotations that make up a writing are inscribed without any of them
being lost; a text's unity lies not in its origin but in its destination. The
birth of the reader must be at the cost of the death of the author.
At this point, Barthes, like most postmodern literary critics, less thinks of the role of an
author at the cost of that of a reader. 18 The present writer agrees with poststructuralists
in their emphasis on the fact that literary texts, like biblical texts, are intertextual, but
does not accept the claim that the role of the reader can be defined as that of an
exclusive producer. Thus, the following classical statement is still valid in this
dissertation: there is a text, a text has an author and this author writes for his readers. As
a matter of fact, however, the role of reader in the process of interpretation has been
ignored. As Voelz (1995:154-156) significantly maintains, a reader must be seen as a
text. More accurately, the states, actions, hopes, fears, and knowledge of a reader's lifeexperience comprise a text. In other words, as readers read, they read not only the signs

18 In terms of content and even of form, intertext and theme may indeed coincide, but they
differ radically from each other in terms of their impact on the 'reader'. In fact, a theme's
impact can be quite independent of the reader's recognition of the theme. By contrast,
intertextuality exists only when two texts interact. They cannot be an intertext without the
reader's awareness of it (Riffaterre, 1990:74-75).
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of a given text in intertextual relationship to obtain a meaning for that text, but they read
also their own life-experiences as textual signs and relate them to the signs and to the
meanings of those signs on the various levels which comprise the given text, to make
sense of their own life-experiences as textual sign, i.e. to apply the text to themselves.
No one reads in a vacuum without his/her intention of an application of the text to
his/her life.
Drawing on Gadamer's notion of a fusion of horizons, 19 Brawley (1995:6-8)
distinguishes between the diachronic approach represented by historical criticism and
the synchronic approach including intertextuality, arguing that whereas the conventional
approach focuses on a diachronic relationship between the precursor (text) and the
successor (text), from the perspective of intertextuality the new text and the precursor
depend on each other holistically in a synchronic relationship. The conventional
approach breaks the precursor and the successor apart by insisting on the historical and
literary context of each. According to the criteria of intertextuality, the related question
is no longer how faithful the repetition is to the original. Rather, a reference to an old
text locates the modern interpreter in a tensive ambience of echoes between the two
texts, and the question is how the two texts reverberate with each other. "Because of the
intertextual cross-reference", Riffaterre (1987:381) avers, "Each intertextual reading is

19 The fusion of horizons appears in many fields of contemporary hermeneutics. For example,
as his book title 'New horizons in hermeneutics' suggests, Thiselton (1992:1) argues that texts
may enlarge the horizons of readers. When this occurs, horizons move and become new
horizons. Reading may also produce transforming effects. Kim (1999:80-81), who combines
postcolonial, feministic, deconstructional and intertextual interpretations for understanding Rev.
17, holds that reading the text, as a flesh-and-blood reader, is not a discovery or reconstruction
of the latent meaning of the text, but a process, through which something is newly raised up by
mutual dialogue between the text and the reader. The fusion of horizons runs parallel to the
concept of Paul Ricoeur's (1984:78-80) refiguration (mimesis HD. To Ricoeur, the horizon (or
world) is the whole set of references opened by every sort of descriptive or poetic text the reader
has read, interpreted and loved. The horizon of the text and the world of the reader
interpenetrate one another through the fusion of horizons; the reader belongs to both the
experiential horizon of the work imaginatively, and the horizon of its action concretely. Drawing
on Tracy's concept of 'analogical imagination', Conradie (1992:104) holds that interpretation is
the search for similarities-in-differences between the text and the reader, and that in the act of
interpretation, both the similarities and differences between the world (or horizon) of the
interpreting subject or community (i.e. reader) and the world of the interpreted Christian classics
(i.e. text) are crucial. In short, from these examples it can be concluded that apart from the
author, the fusion of horizons of the text and the reader is usually presupposed in contemporary
hermeneutics.
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in fact a rereading, a revised interpretation of a preceding stretch of text".
Greimas and Courtes (1979:161) argue that a work is not created on the basis of the
artist's vision but on the basis of other works opens up the possibility for a better
understanding of the phenomenon of intertextuality. This phenomenon implies the
existence of autonomous semiotic systems (or discourse) within which more or less
explicit processes of construction, reproduction, or transformation of models take place.
But in the case of John, the author of Revelation, it is clear that his God inspired vision
is the primary source of his work. His intertextual knowledge is a second source, even
though his vision and intertextuality frequently intertwine with each other.
In connection with the epistemology of intertextuality, Culler (1983:114-118) indicates
two sorts of intertextual presuppositions, maintaining that, indeed, it is not difficult to
make comparisons between the 'logical presuppositions' of linguistics and the
`rhetorical and literary (or pragmatic) presuppositions' which are central to the process
of reading literary works. There are many ways in which rhetorical or literary (or
pragmatic) presuppo -sitions are signaled and produced by elements or constructions that
carry no logical presupposition. The rhetorical (or pragmatic) presuppositions are
defined not by the relations between sentences like logical presuppositions but by the
relation between utterance and situation of utterance: an utterance of a sentence
pragmatically presupposes that its context is appropriate. Hence, Culler comes to the
conclusion that two limited approaches to intertextuality are possible. The first is to
look at the specific (logical) presuppositions of a given text, the way in which it
produces a pre-text, an intertextual space whose occupants may or may not correspond
to other actual texts. The second enterprise, the study of rhetorical or pragmatic
presupposition, leads to a poetics which is less interested in the occupants of that
intertextual space which makes a work intelligible than in the conventions which
underlie that discursive activity or space. In this work too, the logical and rhetorical
presuppositions of intertextuality are taken into account.
Chandler (2002:16) summarises some defining features which are useful for considering
degrees of intertextuality: (1) reflexivity (how reflexive or self-conscious the use of
intertextuality seems to be); (2) alteration (the alteration of sources); (3) explicitness
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(the specificity and explicitness of reference[s] to other text[s]); (4) criticality to
comprehension (how important it would be for the reader to recognise the intertextuality
involved); (5) scale of adoption (the overall scale of allusion/incorporation within the
text); and (6) structural unboundedness (to what extent the text is presented or
understood as part of or tied to a larger structure). If a text shows these six features
clearly, the degree of its intertextuality is clearly evident.

Even though a wide variety of uses and applications of the term can be found among
theorists of intertextuality, in this work the term intertextuality is used primarily with
reference to the strategies used both by John to create Revelation and by his audiences
to interpret the Book. To put it another way, the way in which the term intertextuality is
used in this dissertation is that all literature is made up of previous writings and reflects
the earlier works through citation, allusion, use of phrases and paraphrases of older
books to create newer literature, references to earlier episodes, and even echoes of
earlier familiar literature in the construction of the later frame. Consequently, the term
intertextuality is used primarily with reference to the strategies used both by John to
create Revelation (i.e. text production) and by his audiences to understand the Book (i.e.
text reception). 2° Thus, intertextuality is concerned with three aspects, namely, the
author-oriented, text-oriented, and reader-oriented theories 21 (cf. Linton, 1993:11, 23,
32, 33). Therefore, the concept of intertextuality in this dissertation, firstly, challenges
the traditional approach, which assumes that there is one meaning in a text that can be
deduced when one determines the author's intention. 22 Secondly, it disagrees with the

Text reception in this work supposes the dialectic of text and reader. On the one hand, the text
controls the reader's response through its own strategies and conventions. On the other hand, the
reader must actualise the world of the text in such a way as to be moved and enlightened by it.
Thus, two foci come to the fore: (1) the question of how texts affect readers and (2) how readers
respond to texts (and author) (cf. Moyise, 1998:53-54).
21 A different but similar intention is Welzen's (1999:234) in which three steps of intertextual
relations are investigated: (1) the syntax of intertextuality describes the intertextual relationships
in terms of (non)transformation. (2) The semantics of intertextuality deals with the meaning and
the function of these transformations and non-transformations. And (3) the pragmatics of
intertextuality deals with the use of intertexts in the process of communication.
22 To reread a 'handbook' text is simply to seek greater clarity concerning a single, fully
determinate meaning. However, to reread a 'literary' text is to seek not clarity but resonances,
intertextual allusions, new perspectives, transformed horizons. Here the greatest contribution of
biblical criticism, frequently too readily dismissed by conservatives as wholly destructive, is to
force us into an appreciation of the diversity of biblical texts and genres (Thiselton, 1999:171).
20
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New Criticism in which only the autonomous text plays the dominant interpretive role. 23
The reader is considered to be merely a passive consumer of the text. Thirdly, it differs
from the post-structural/deconstructional 24 way which declares 'the death of the
author' 25 (cf. Linton, 1993:11, 32). Although proclaimed as early as 1968, 'the death of

In the New Criticism (and prior to poststructuralism), a literary text was regarded as an
autonomous, self-contained artifact; history, biography, and politics were completely ancillary
to the issues of textuality and subsequent reading practices. The text was considered to exist
separate from its author and cultural forces, and the text was regarded as transcending history
and the author's subjectivity. In this regard, Ricoeur's (1991:298) argument is worth
considering: a threefold autonomy of the text is (1) with respect to the intention of the author;
(2) with respect to the cultural situation and all the sociological conditions of the production of
the text; and (3) finally, with respect to the original addressee. Following in the wake of J.
Derrida, R. Barthes, and other poststructural theories and philosophers, the supposed autonomy
of the text was challenged; furthermore, a text was demonstrated to be a node within a larger
nexus of social, historical, cultural, and textual forces, which not only changed the perceptions
of textuality but also impacted on the way that a text was to be read. The rupturing of the
autonomy of the text therefore initiated intertextual reading practices (Clippinger, 2001:190; cf.
Culler, 1983:103).
24 In deconstructionism no meaning is recoverable from an original author's intentional acts of
writing and the enterprise of interpretation is primarily the exposing of authors' or interpreters'
triumphalistic presuppositions (Beale, 1999a:1621. For Moyise the concept of intertextuality is
an umbrella term for the complex interactions that exist between 'texts' (in the broadest sense).
But he suggests three categories: intertextual echo, dialogical intertextuality, and postmodern
intertextuality (see Moyise, 2000:17, 34-37). With regard to the last category, namely,
postmodern intertextuality, Moyise says that "by focusing on the need for individual interpreters
to 'produce meaning', it has much in common with those approaches broadly classed as
deconstruction." As Moyise himself admits, however, for some, postmodem intertextuality, like
deconstruction, will seem a pointless exercise, because the task of the interpreter is surely to
grapple with a text until its meaning is disclosed, or more realistically, to get as close to that
meaning as possible. In short, it seems that Moyise classes himself with more radical readeroriented critics, because the approach with which he aligns himself generally contends that
reader or interpretive communities are the ultimate determiners of a text's meaning and not the
original author's intention in a text (cf. Beale, 1999a:180). In addition, Beardslee (1993:221)
observes that "deconstructive criticism is a way of reading that involves both discovering the
incompleteness of the text and finding a fresh, if transient, insight made possible by 'the free
play' or indeterminacy of the text". Deconstruction is not so much a radical novelty as a revival
of an ancient and honourable tradition of skepticism. It draws its plausibility from the
breakdown of virtually all theories of rationality and criticism (Champion, 1989:97). Here, the
emphasis of indeterminacy is not compatible with the intertextuality in this work. But as
Beardslee (1993:232) also admits, the presuppositions of deconstruction are not to be accepted
uncritically. While deconstructive criticism starts neither with the present reader nor with an
attempt to reconstruct a historical picture of an original meaning (Beardslee, 1993:229),
intertextuality in this dissertation starts with John and his original audience. At this stage, the
assessment of Thomas (1999:48-49) is pertinent: deconstructionism is a black hole, swallowing
up all possibility of intended meaning. A text, which is intrinsically indeterminate, even selfcontradictory, cannot really exert authority over its reader. To affirm that the Bible deconstructs
itself is to strip it entirely of any authoritative status.
25 In a book such as Revelation, where allusion is central to the imagery, the concepts of
authorial intention and reader response come together. To put it another way, the author of an
23
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the author' (Barthes) did not actually occur in intertextual theory, for author and reader
had, at least implicitly, always been a matter of consideration. To put it differently, one
cannot proclaim the death of the author without proclaiming the death of the reader,
because every author is a reader as well. And conversely, if s/he claims the existence of
the reader, s/he must accept the author as well. The author of a text begins as reader of
an earlier text (cf. Plett, 1991:26; Nielsen, 1992:127). As Landwehr (2002:4) observes,
scholars of America intertextual criticism generally ignore the 'death of author' and
stress on the importance of the author. 26 Furthermore, intertextuality accords with the
hermeneutical rule that 'Scripture interprets Scripture'. The intertextuality of the NT
does not simply add a new and interesting angle to the historical-critical enterprise; it
points exegetes towards a hermeneutical model in which OT and NT are 'interactive (or
intertexture) mediums of the word of the Lord' in the dynamic process by which the
reader understands and then submits to the Bible (Wall, 2000:546-547).
`Text-oriented' intertextual interpretation focuses on the intertextual relations motivated
by the text. 'Reader-oriented' 27 intertextual interpretation focuses on idiosyncratically
motivated relations, primarily associations which the reader, for whatever reasons,
includes in the process of meaning constitution. 'Author-oriented' 28 intertextual
interpretation tries to reconstruct hypothetically what intention caused the author to use
intertextual relations, with what background knowledge, under what premises and with
what intention s/he selected and embedded into her/his text certain reference texts, for
what reasons specific reference and marking strategies were used, with what motivation

allusive text begins as reader of an earlier text. Exegetes cannot proclaim the death of the author
without proclaiming the death of the reader, because every author is a reader as well. And
conversely, if exegetes claim the existence of the reader, they must accept the author as well
(Paulien, 2001:21-22).
26 There is another difference between French intertextual critics and American critics. Whereas
Barthes and Kristeva refuse to allow the concepts of 'author' or 'source' to overlap with that of
anonymous intertextuality, American theorists, as Jay Clayton and Eric Rothstein note, have
questioned the firm boundaries between influence and intertextuality and even perceive these
boundaries as virtually nonexistent (Landwehr, 2002:4).
27 Of course the reader attributes meaning to the text by the activity of reading, but at the same
time s/he is guided by the data in the text. 'The text of the reader' is the total of meanings
constructed by the activity of the reader on the basis of the instructions given by the text
(Welzen, 1999:227).
28 In this connection, 'the text of the author' is the text made by the author, which has found its
material expression in the written and oral product.

16

or intention entities were marked explicitly or implicitly, and so on. As a matter of fact,
divine Authorship does not preclude a plurality of voices as the canonical text is
produced and interpreted (Holthuis, 1994:85-86; cf. Phillips, 2000:233).
The diagram below demonstrates the locus of meaning of intertextuality in this work in
connection with other methodologies (cf. Soulen & Soulen, 2001:235):

[rimiolaulfintaningi
Author-oriented

Historical criticism

Speech-act
Canonical criticism
—Revelation history

Behind the text
(whence?)

Reader-oriented

Text-oriented

Reception theory

New criticism

-

Discourse analysis

Structuralism
Rhetorical criticism
— Narrative criticism
Within the text
(what/what about?)

Ideological criticism
Sociological criticism
— Audience criticism —

In front of the text
(whither?)

Reformed intertextua

No determinate meaninL

1

Post-structuralism
Deconstructionism
New historicism —

The appropriateness of intertextual analysis is supported by the genre of the Book of
Revelation. As Perrin (1983:126, 128, 135) has maintained, one of the literary
characteristics of the Book of Revelation as an apocalyptic prophecy is the extensive
quotation of previously existing texts. The apocalyptic writers constantly used and reused, interpreted and reinterpreted, the sacred texts of their tradition, especially earlier
apocalyptic texts. Apocalyptic envisages a more dynamic interaction between the past
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text and the present situation, whereby the text interprets the situation and the situation
interprets the text, so that the text itself can be modified and rewritten. So an
apocalyptic discourse is usually a mosaic of scriptural quotations and allusions, together
perhaps with some reference to the experience of the writer and his community,
generally couched in scriptural language. With regard to textuality in communication,
Du Toit (1990:517-518) points out the important fact that "biblical science must not
neglect the role of the text as the expression of the communicational meaning of the
sender. To admit the polyvalence of text does not necessarily mean its omnivalence. The
possibility of meaning of a text is subject to the fixed limitation from the extratextual
situation, the intertextual context in which it stands and the intratextual encoding
methods of the message itself. These combinations of life-context, intertext and intratext
impose restrictions on the text understanding which makes meaningful communication
really possible". It should be noted that in this work, intratextuality, (inner-biblical)
intertextuality, and (non-canonical) intertextuality are distinguished as the table shows:
(Extra/non-canonical) intertextuality
(Inner-biblical) intertextuality
ntraxtuality
Specific text

•

in the Book 1 Revlation
in the Bible
in the non-canonical source
1.3.3. The constituting/constraining criteria of intertextuality

What is problematic about current notions of intertextuality is not the huge scope of the
boundaries which have increased, but the transposing of horizons of understanding into
matrices which generate an infinite chain of semiotic effects. Actually, the reader should
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not be left to construct textual meaning without external or given constraints 29
(Thiselton, 1992:506). In fact, the identification of an intertext is an interpretation itself
(cf. Mettinger, 1993:275).

The criteria which provide constraints for intertextual analysis can be outlined briefly as
follows (Keesmaat, 1994:34-35; cf. Hays, 1989:29-32; Van Wolde, 1997:432-433):

Availability:3° Was the proposed source of echo available to John and/or original
audiences?
Volume: To what degree is there explicit repetition of words 31 or syntactical patterns?
This also involves how distinctive or prominent the precursor text is within Scripture
and how much rhetorical weight the echo receives in (the Apocalypse of) John. Volume
should be measured on the phraseological plane and on other levels, for example, the
replication of the form, genre, setting, and plot of their precursor. If on the level of plot,
for example, a character in the successor text repeats the experience of a character in the

Some scholars do not permit uncontrolled intertextual studies. One example is that of Culler
(1983:118) who has two presupposions of intertextuality, that is, logical and pragmatic. He
suggests two limited approaches to intertextuality: the first is to look at the specific
presuppositions of a given text, the way in which it produces a pre-text, an intertextual space
whose occupants may or may not correspond to other actual texts. The second enterprise, the
study of pragmatic presupposition, leads to a poetics which is less interested in the occupants of
that intertextual space which makes a work intelligible than in the conventions which underlie
that discursive activity or space. Another example is that of Welzen (1999:233), according to
whom there is a minimalistic and a maximalistic understanding of intertextuality. The
minimalistic view considers as relevant only the architexts indicated in the fenotext by
indicators. The maximalistic understanding sees intertextuality as a feature of every utterance.
Every utterance has its home in a continually growing language system. This understanding
leads to a never ending process of meaning by connecting the fenotext again and again to new
and different intertexts. The maximalistic understanding is unmanageable because it is a
hopeless task. So Welzen (1999:234) reaches the conclusion that a position in between is asked
for. In this midway position a description of relationships of texts is possible in terms of
transformation, including addition, deletion, transposition or replacement.
30 The NT writers lived in a world of communication. Communication among Christians in the
first century was not that of isolated communities but of 'the holy intemet'. For this reason,
John the seer knew of the NT epistles and the Gospels and that, if he wished, he could get
copies of them (cf. Brodie, 2001:108).
31 According to Hepner (2001:5-22), lexical analogies creating verbal resonances fall into five
main categories in the study of OT intertextuality. The five categories of resonance are: (1)
repetition of identical word roots, (2) resonance of dissimilar words that share two consonants,
(3) resonance of anagrams, (4) missing resonances, and (5) numerical resonances. It seems that
even in NT intertextual analysis, exegetes can use verbal resonances to help identify intertextual
links between biblical narratives.

29
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precursor, the criterion of volume is valid (cf. Brawley, 1993:437; 1995:14; Brodie,
2001:110).
Recurrence: How often does John elsewhere cite or allude to the same scriptural
passage?
Thematic coherence: 32 How well does the alleged echo fit into the line of argument
John is developing? Does it clarify or illuminate John's discussion?
Historical plausibility: Could John have intended the suggested meaning? Could his
audiences have understood it? Or, leaving the language of intentionality aside, is the
suggested meaning plausible in the light of the plots which the intertext of the culture
allows?
History of interpretation: Have other readers, both critical and pre-critical, heard the
same echoes?
Satisfaction: Does the proposed reading make sense? Does it illuminate the
surrounding discourse? Does it produce a satisfying account of the effect of intertextual
relation for the reader?
Socio-historical, cultural, and ideological setting and structure (cf. Keesmaat,
1994:33): If it were not for the study of the socio-historical setting, as Schoors (2000:45,
59) points out, the study of intertextuality would be a synchronic business which, in the
end, means an ahistorical study. Such an approach does not belong to scientific
discourse, but rather to homiletical discourse. A text, a phrase, or a motif that has been
borrowed receives its full meaning only from the actual (social) context in which it has
been adopted.
These criteria should be taken into account simultaneously. According to Brawley
(1995:13), among the above criteria for intertextuality, 'availability' and 'volume' are
crucial. Availability is decisive if it means consciousness of the cultural repertoire
without which readers cannot catch echoes. Beyond the above criteria, there are other
signs pointing to an intertext beyond the text. `Ungrammaticalities' are clues for readers
to move beyond the literal level of significance to an intertextual level.

A dissenting voice comes from Brodie (2001:109), arguing that similarities of theme, though
helpful, are not decisive, but similarities of motif, action, and details provide strong evidence.
Thematic coherence, however, is still a useful criterion of intertextuality in Revelation (esp. the
Exodus theme).
32
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Ungrammaticalities are conflicts which form obstacles to a construal of meaning as if
they were grammatical anomalies or deviations from normal definitions.
Ungrammaticalities are textual patterns that cannot be understood with the sole help of
context, grammar, lexicon, and descriptive systems. As readers detect
ungrammaticalities, they move to a network of relationships beyond the explicit text and
perceive meaning in the interplay between text and intertext.

Sanders (2001:19) is of the opinion that one of the most obvious constraints on a writer
who echoes Scripture is the factor of 'recognisability': for the reference to have
authority the reader must be able to recognise that the paraphrase or echo was indeed
from Scripture. In conclusion, without intertextuality, a literary work would simply be
unintelligible, like speech in a language one has not yet learned (Jenny, 1982:34). Using
the above-mentioned criteria of intertextuality, the question is no longer how faithful the
repetition is to the original. Rather, the question is how the two (or more than two) texts
reverberate with each other (cf. Brawley, 1993:430).

1.3.4. The validity of intertextuality in the reformed hermeneutics 33

Reformed hermeneutics in the 21 st century is not only aided by a number of
methodologies 34 but also challenged by them. 35 The variety of interpretations of

3 ' One of the most distinguished characteristics of reformed hermeneutics is its emphasis on the
reality behind the text, namely God, the original Author of the Bible. Since God is the
transcendent source of human rationality and the ultimate ground of linguistic meaning, God is
capable of making his intentions known through a written text. Consequently, God's central
purposes and intentions are accessible through a correct interpretation of Scripture. One who is
interested in the truth will naturally have an interest in the realities behind the text. God is the
ultimate cause of the text, and it is a means of knowing him (see Walls, 1996:187 : 188). And as
Moroney (1999:450) points out, the recognition of effects of sin on scholarship is also an
important presupposition of reformed hermeneutics.
34 Combrink (1990:339), McQuilkin and Mullen (1997:71, 82) rightly reason that the impact of
postmodern thinking on reformed (or evangelical) Bible interpretation is profound, both for
understanding eternal, unchanging truth and for applying that truth to Christian lives today. On
the one hand, postmodern hermeneutical methodologies present reformed (evangelical) scholars
with serious challenges at three points, among others: (1) unchanging, ultimate truth does not
exist; (2) language cannot accurately communicate thought to another person's mind; and (3)
the inadequacy of language is not necessarily bad because meaning is constituted of a
combination of what is out there (objects and events, including the words of others) and what is
in here (exegete's subjective sense). On the other hand, postmodern thinking provides reformed
scholars with unprecedented opportunities. There are some legitimate contributions from
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Scripture is owing to the variety of endowments and experience contained in the various
biblical perspectives. Insofar as these differing perspectives are true, they are ultimately
reconciled in God (Glodo, 2000:151). If multiple hermeneutical methods do not permit
unbridled speculation, they provide exegetes with an opportunity, 36 not a crisis. A
responsible and inclusive method, including author, text and reader-centred methods
and synchronic and diachronic methods, is required (Combrink, 1990:332-333).

As Thomas (1999:46-50) avers, one of the great gains of literary approaches to the
Bible, including intertextuality, must surely be a renewed interest in the final form
rather than hypothetical earlier versions of the canonical text. Reader-oriented theories
are a valuable corrective to any absolutist claims of objectivity for the text. However,
the view that the readers endow the text with meaning implies the idolatrous position
that the readers create the text in their own image. Exegetes can drastically curtail
unbridled subjectivity in exegesis by executing competent diachronic and synchronic
analysis (i.e. examining antecedent and contemporary factors) of both the historical and
the literary contexts of any biblical text." Interaction between reader and text is not an
end in itself (contra reader response).

postmodern thinking. For example, it alerts reformed exegetes to issues that they have not
sufficiently addressed. As a result, they have to examine more carefully their own cultural and
theological preunderstanding and are more modest in their claims to infallible interpretations.
35 As Punt (1998:124-125) notes, some refer to the current interpretive landscape of NT studies
as pluralist and describe the quest for the allusive meaning in NT interpretation as a war, and as
a continuous fighting between different interpretive strategies. Unfortunately, increasing
attention has been paid to the language, the literary forms, the symbols, myths, and stories in the
Bible (i.e. to methodology) rather than to theology in the Bible (i.e. to content-theological
results). Thus, many NT scholars display `methodolomania' and contribute to the proliferation
of methods.
36 Like Combrink, Phillips (1990:36) holds that the postmodern context compels a recognition
of interpretive control and power that is exercised, whether exegetes care to admit it or not. The
present context for engaging in critical exegetical praxis opens up before exegetes an
opportunity for re-energising a discipline that has the opportunity and the responsibility of
defining a new discursive context.
37 Correspondingly, Barton (1994:3, 14) also contends that biblical studies at the moment
illustrate clearly the phenomenon structuralists used to be so interested in, the binary opposition,
and a few such pairs will be enough to identify the two trends involved: diachronic vs.
synchronic; historical vs. literary theory; what the text means vs. what the text means (or what
readers may mean by it). Deliberate collaboration between historical critics and literary
interpreters can be useful, because most biblical texts need both historical and literary skill if
they are to be adequately interpreted.
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As Vanhoozer (1998:134-135) correctly points out, intertextuality both confirms and
challenges the traditional idea of canon. 38 Canon confirms intertextuality by showing it
at work. Reading the NT intertextually, listening in on the dialogue that occurs every
time an OT passage is woven into the fabric of the NT, might possibly save Christianity
from polytheism and anti-Semitism (Sanders, 2001:24). NT texts refer directly and
indirectly to certain OT texts. The books within the biblical canon form a 'separate
cognitive zone' and are 'interrelated like the parts of a single book'. The canon
encourages a play of meaning but only within carefully prescribed boundaries. But
intertextuality challenges and then explodes the idea of canon as a fixed text. It does so
in two ways. First, intertextuality challenges the idea that a text has a self-same meaning.
In consequence, meaning is always in the process of forming, deforming and reforming.
Second, intertextuality challenges the idea that Scripture interprets Scripture, that is, the
notion that the biblical texts should ultimately be read in the light of one another. Thus
intertextuality is the free association of diverse voices, the centrifugal force that
explodes the centripetal constraint of canon. Meaning is not something located in texts
so much as something that happens between them. It is precisely because this 'between'
cannot be stabilised that intertextuality undermines determinacy of meaning. 39 In

Along with Vanhoozer, Morgan (1985:13) observes that the notion of intertextuality
apparently swings between the constructive and the deconstructive: on the one hand, it can be
used to support the claim that intertextuality adequately accounts for the structure, meaning and
function of all sorts of texts. On the other hand, it can furnish ammunition for an attack on the
very idea of the 'sign' by focusing exegetes' attention on the indeterminacy of meaning
produced by the free play of 'signifiers' among numerous texts — as in Derrida. With regard to
the concept of canon, for the reformed intertextual study, the view on the Bible is crucial. The
text of the Bible, as a living unity, consists of texts, smaller units, and sequences of texts written
down, eventually encompassing both the OT and the NT and growing into one canonical text.
This historically grown unity is the living Bible believers all over the world live by from day to
day (cf. Van Huyssteen, 1997:156). Indeed, intertextual study is useful in biblical studies, the
Bible is not necessarily viewed as a severely gapped text (contra Wall, 2001:217)2
39 No determinate meaning is linked with the typical postmodern condition, which is described
with terms 'radical, often conflicting, plurality of ever particular discourses and narratives';
postmodernity is contained in the triad 'conflict', `indeterminant plurality' (or irreducible
heterogeneity) and 'particularity' (or contextuality) (cf. Boeve, 1997:408, 425). Postmodernism
accepts inderterminacy, polyvalence and subjectivity as necessary elements in the study of a
reality. In the notion of intertextuality, the reader too is intertextual, that is, not an autonomous
Cartesian ego but a potentiality arising from a cultural context. In postmodern intertextuality the
reader is no more autonomous than the text. Reader and text are interdependent. The notion of
reader's competence (i.e. the intertextual awareness and linguistic and cultural abilities of
reader) can be used in a postmodern sense, referring to the range of abilities and concerns that
enable a reader to actualise a text in a way that is unique, valid and highly subjective. On the
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consequence, from Vanhoozer's assessment it is clear that there are some constraints by
which exegetes can prevent subjective and uncontrolled intertextuality. Hence, the
socio-historical context of the author and the audience, the textual context, innerbiblical intertextuality, extra-canonical intertextuality are all able to play the role of
useful constraints.
Although there can be the matter of priority, reformed hermeneutics should pay proper
and balanced attention to the three elements of the foci in the process of interpretation,
namely the author, the text and the reader. 4° Concerning the autonomy of the text, the
role of the reader, and authorial intent, Silva's (1994:237-246) argument is relevant
here:
For interpretation to take place, there must be an author, a text, and an
interpreter (reader or hearer), and it is precisely this three-pronged
relationship that can create confusion. The theological perspective of the
biblical authors is seldom expressed in explicit terms; rather, it is reflected
in their composition of the text. Accordingly, close attention to the literary
quality of narrative, even if considered in relative independence from its
historical reference, can be of immense value in understanding the
significance of the history which that narrative presents. In regard to the
role of the reader, the danger is that, troubled by what appear to be
extreme formulations, the exegetes may close their eyes to the invaluable
contributions made by this movement. Whether they like it or not, readers
can — and routinely do — create meanings out of the texts they read. While
in certain cases the task of identifying what the biblical author meant is
not the only legitimate way of proceeding, such a task is always legitimate
and indeed must continue to function as an essential goal.
In connection with the validity of intertextuality in reformed hermeneutics, Adams

contrary, in the reformed intertextuality embedded in modernist orientation, the reader's role is
clearly defined by the text. Text is the object with determinate meaning. Readers are those who,
if they follow the directives of the text, will arrive at its determinate meaning (see Keegan,
1995:4-5). As far as the focal method of this work — intertextuality — is concerned, the main
difference between its use in the present work and in a postmodern exegesis is that the latter
emphasises the `undecidability' of the text, but the former stresses the `pluri-decidability' (in D.
Patte's term, see Patte, 1995:67) of the text (due to Revelation's pragmatic and symbolic
characteristics).
40 Lategan (1992b:9) correctly argues that giving due recognition to the reader-mediated nature
of texts does not mean that they thereby lose their identity, completely subjected to the whim of
interpreters. For an example of the interaction between intertextuality and reader-response
criticism (in James 2:25), see Wall, 2001:223.
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(1990:13) indicates a significant point: the practice of basing a biblical theology not on
biblical texts but on hypothetical ur-sources, oral stages, or on apocryphal material,
misses the point of the modifier 'biblical' or 'reformed'. The influence of historical
criticism is to some extent simply inescapable for most interpreters, because historical
criticism is involved with such fundamental tasks as translation and textual criticism.
However, the strength of the greatest biblical theologies, after all, lies not in their
historical analysis (though it may be rigorous), but in the theological penetration and
insight of their construals of the Bible. From Adams's insistence it is evident that
biblical intertextuality has priority and is more important than the intertextuality of noncanonical sources.

To define the position of reformed intertextual study, Plett's category should be given
close attention here. Plett (1991:3-5) categorises attitudes towards intertextuality into
three groups: (1) the progressives who try to cultivate and develop the revolutionary
heritage of the originators of the new concept. Their representatives do not tire of
quoting, paraphrasing and interpreting the writings of Bakhtin, Barthes, Kristeva,
Derrida and other authorities. (2) The traditionalists who belong almost exclusively to
the group of conventional literary scholars. Alerted by public reaction to the work of
poststructuralists and deconstructionists, these scholars ask themselves whether the
insights of the intertextuality debate can be applied profitably to their own concerns. (3)
A third group emerges: the opposition to the new approach. Their basically negative
attitude expresses itself in two different strategies of argumentation. The progressive,
speculative ones are simply not understood; they are accused of subjectivity and
irrationalism and an utter lack of scientificity. Yet even stronger is the opposition to the
traditionalist, pragmatic variant. Anti-intertextualists do not tire of emphasising that
they themselves have worked intertextually all along. The change in terminology did
not bring about any substantial change. In Plett's three categories, the reformed
intertextualist is a traditionalist who finds a profitable result for intertextuality for
his/her own concerns, namely a constructive reformed interpretation of the Book of
Revelation.

Reformed intertextuality is not based on the linear communication model in which the
sender delivers a message via the medium to the receiver, who is a passive consumer of
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the message. A circular or a spiral communication model, in which the sender, the
medium, and the receiver are each unique contributors to the communication process, is
the basis of intertextuality. This spiral communication model accords with
hermeneutical epistemology. When the contributors are not correctly evaluated or
operated, misunderstandings occur:

Au or

Audience

Text

The figure below depicts the interaction among author, (inter)text 41 and reader in
intertextuality42 (cf. Thiselton, 1999:167):

Sender('s intertextuality)

Receiver('s intertextuality)

Sign (Signifier)
Object

Signified

A responsible intertextual exegesis involves not only a responsibility towards the
possible intentions of an original author, but also a willingness to include (at least
implicit or secondary) meanings that were not intended but which arise in the dialogue

41

Zepp (1982:90), following Kristeva, holds that texts are at least doubly oriented: toward an
`inner' meaning (the web of the signifying system in question: i.e. intratextual meaning) and an
`outer' meaning (the discourse with other discourses, with social process: i.e., intertextual
meaning), which are in dialogical relationship with each other (see Chapter 4 intratextuality and
Chapter 5 intertextuality).
42 The interaction among the author, the text, and the reader in intertextuality is not new.
According to Gadamer, interpretation is always the fusion of horizons. Both the text (and
author) and the interpreter have a horizon that includes everything that can be seen from a
particular vantage point. But every act of interpretation transforms the horizon of both the text
and the interpreter (see Gadamer, 2001:302-307).
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with earlier (and sometimes later) intertexts (Nielsen, 2000:31). As pointed out above,
in reformed intertextual study the biblical intertextuality in general and the OT
intertextuality in particular are the most important elements. Reformed intertextuality
should be grounded in the coherence of Scripture as a whole. In this phase, the
argument between Steve Moyise and Gregory K. Beale is illuminating. Moyise
(1995:110-111) provides the first serious attempt to apply the postmodern 43
hermeneutical perspective of intertextuality to the use of the OT in Revelation. Working
inductively, he argues that the intertextual approach is appropriate to the study of
Revelation. Moyise uses the analogy of a fruit salad. In a fruit salad there are no more
shiny apples, but pieces of apple mixed with other fruits and covered with syrup. While
the connection remains between the apple on the tree and the apple in the fruit salad,
one is struck more by the differences between the two forms of application than one is
in the fruit-basket analogy. Thus, Moyise finds the 'new meaning' of the OT in
Revelation (cf. Soulen & Soulen, 2001:87). Furthermore, in contrast to Beale, whose
decisive element of the correct interpretation lies in finding authorial intention, Moyise
(2001a:40) contends: "I am suspicious of those who claim that there is but one correct
way of reading Revelation". Actually, there are a number of important theories which
have something to do with a proper understanding of Revelation. They can illuminate
different aspects of the Book, just as the Four Gospels illuminate different aspects of
Jesus.

G.K. Beale calls Moyise's approach into question in the most comprehensive single
work ever written on the subject of allusions to the OT in Revelation. Beale develops
the analogy of a basket of fruit to express his viewpoint. Based both on conservative
Hirschian hermeneutics and the Christian-theistic biblical worldview, he (Beale,
1998:51-52) argues that while an apple in a basket of fruit has been removed from its
original context, it has not lost its identity as an apple. It has simply been placed in a
new context. So when NT writers quote the OT, they are placing such texts in a new
context and giving them 'new significance' within that new context, but they are not

Fowler (1989:4) explains that intertextuality, indeterminacy, and combination are
characteristics of postmodernism, as genre/boundary, determinacy, and selection are of
modernism.
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altering what the original writer meant. Beale cites four presuppositions (Christ
corporately represents Israel; history is a unified plan; the end-time has been
inaugurated by Christ; Christ is the key to the OT) which he believes governed John's
approach to Scripture. He then suggests that interpreters who agree with these
presuppositions will conclude that John respects the original context of his allusions
(see Moyise, 2001a:37). Indeed, Beale opposes the 'new meaning' of the OT in
Revelation. Moreover, he insists that meaning derives solely from an author's intention
(contra Moyise, 2001a:35-36), not from the creative processes of readers. Beale
(2001:32) asserts that, while he concedes that readers can 'create' meaning, it is a
meaning, implied at least by and partially derivative from authorial intent. If one goes
further than this concession, then one places the reader in a sphere separated from all
significant links to a text's original meaning, which appears to be Moyise's position.
The ultimate goal of all readings is that exegetes' lives would glorify the divine Author
of meaning. Although Beale's argument is reformed, if the reader's doxology is added
his intertextual study is more embedded in reformed intertextuality. In his recent article
on John's use of the OT, Paulien (2001:11, 22) compares Moyise and Beale and
concludes that they have brought to the topic two sides of a necessary dichotomy. Both
a hermeneutic of suspicion and a hermeneutic of retrieval are needed, and provide a
necessary balance, for interpretation (contra Beale, 2001:32).
The following table can serve as a summary (cf. Van Wolde, 1997:430):
Intertextuality:

Intertextuality:

Text production

Text reception

Writer

Reader

Diachronic

Synchronic

Sources

Functions

Causality

Analogy

Indexicality

Iconicity

Compulsory relations

Potential relations

The presumed historical (i.e. diachronic) process by which the text came into being is
important for a writer. As in historical criticism (esp. tradition, source, and redaction
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criticism), which focuses on writer or redactor, text productive intertextuality is
essentially diachronic or historical in nature." Thus, the text components are in fact
viewed as indices, that is, as signs that are directly and causally determined by earlier
text. But in the case of text receptive intertextuality, the final text product, which is
compared with other texts in synchronic relationships, is important. The principle of
causality is then rejected; its place is taken by the principle of analogy. Words are not
viewed as indexical signs but as iconic signs, which denote the principle that
phenomena are analogous or isomorphic. Similar and different texts are explained as
being indirectly related to each other and as having a similar or iconic quality or image
in common (see Van Wolde, 1997:430-431).
In conclusion, the time has come for a change in reformed hermeneutics. As a
postmodern methodology, intertextuality gives reformed hermeneutics a real
opportunity to listen and learn from Scripture with a high view of the Bible. Reading
Scripture dialogically through intertextuality provides rich lodes within Scripture that
are rarely explored. Since Scripture is transcultural and intertextual in nature, all its
parts have depths that can plumb the very essence of the human experiment (Sanders,
2001:25). As Kruger (1995:108) pays attention to the perils of over-specialism in the
methodology and of under-specialism45 in the primary writings of the NT, this work

Some scholars, who are embedded in the diachronic interpretation, try to keep a balance
between diachronic and synchronic aspects in the study of intertextuality. Schoors (2000:59), for
instance, argues that "in order to understand an actual text, synchronic reading is indispensable,
but in order to give to the text its full depth, a study of the antecedents of the borrowed material,
i.e. its trajectory from the source text to the final text, is also indispensable and is more
promising than an approach which simply takes all texts of a corpus or even of several corpora
as synchronic. Basically biblical science has to work with controllable data and verifiable
statements; otherwise it no longer exists as a science". Correspondingly, Barton (2000:36)
insists that the current conjunction between 'final form' exegesis (i.e. synchronic) and 'holistic'
(that is, reading the text in its final form as an aesthetic or communicative unity) interpretation
is accidental rather than necessary. Rabbinic interpretation, which pays no attention at all to
diachronic questions about how a text came to be and in that sense concentrates entirely on the
final form, clearly shows that it is possible for the two to be dissociated.
45 Biblical scholars in general were seduced by positivism and a method monism which reduced
and ultimately distorted the complex phenomenon of textual communication to one mode or
dimension. Therefore, a lack in method often reveals itself in a one-mode approach which leads
to a one-sided over- or underexposure of texts. The crisis with regard to the interpretation of the
NT texts is to a large extent the result of the lack of a comprehensive hermeneutical and
exegetical theory. This is not only responsible for the overinterpretation and one-dimensional
approach to the NT (i.e. a lack in methodology), but also for an uncritical awareness of the
44
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intends to pursue both sides, namely the methodological and the exegetical enterprises.
1.4. The central theoretical argument

The abundance of intertexts in use can contribute to a better understanding of Rev. 1213 in the light of partial preterism, where previous exegesis has shown itself, or can be
proved to be, inadequate. John's Jewish audiences can interpret pagan intertexts in
terms of the NT and OT (Beasley-Murray, 1990:193). The fact that John's Hellenistic
audiences are also equipped with knowledge of the NT and OT, besides the pagan
sources, is evident from the fact that John uses and alters much of (NT and) OT
intertextuality. Hence, both groups share a strong common knowledge. The central
theoretical argument or the hypothesis of this work is that, although this is not a matter
of 'either ... or' but of 'both ... and', the matter of priority for each group is significant.
For Jewish audiences, the judgment of Jerusalem is still a priority, but for Gentile
audiences God's judgment on Rome takes priority.
1.5. The procedure

The purpose of Chapter 1, as the above research has shown, is to discuss introductory
matters of this dissertation, including title discussion, problem statement, and
methodological argument, especially to etymology and epistemology and their
relevance in reformed hermeneutics to the focal method of this work, namely,
intertextuality. In doing so, besides the comparison of intertextuality with similar
methods, particularly source-redaction criticism and canonical criticism, it reaches the
conclusion that, should it function with proper constraints, intertetxuality plays the role
of a useful hermeneutical method in reformed hermeneutics. With that the central
theoretical argument is briefly completed.
In Chapter 2, firstly, a brief historical survey of the interpretations of the Book of
Revelation between the 2nd and the 20th centuries makes clear the interpretive position
of the partial preterism as an enduring approach. In particular, the present

problems that science faces (i.e. a lack in theory) (see Rousseau, 1986:19, 23).
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interpretational trend tries to find the general gist of the Book of Revelation by utilising
the intradisciplinary methodologies integratively. Secondly, the two methods of partial
preterism - consistent partial preterism and transitional partial preterism - are probed
respectively together with their major modern proponents. In fact, the two groups
compete so with one another that their merits cannot be neglected.
After evaluating the two partial preterisms, in Chapter 3 both the socio-historical
context of the Book of Revelation and the textual context of Rev. 12-13 are investigated.
The former manifests the early date of the Book as well as the actual persecution under
Nero and the apostate Jews. For the latter, translation of Rev. 12-13, discourse (colon)
analysis, surface structure analysis of Rev. 12-13, syntactical analysis of Rev. 12:10-12
and deep structure analysis of Rev. 12-13 are conducted to clarify the literary aspects of
Rev. 12-13.
In the next chapter (Ch. 4), the study of the intratextuality of Revelation 12-13 (i.e. the
inner-biblical interpretation of Rev. 12-13) proves not only the centripetal position of
the two chapters in the Book of Revelation as a whole, but also ensures the parallels of
words, phrases, themes, concepts, symbols and structures between Rev. 12-13 and the
remaining chapters of Revelation.
Keeping in mind the results of Chapter 3 and Chapter 4, Chapter 5 probes firstly John's
intertextuality of Rev. 12-13 for receptive production in terms of his OT, NT, and noncanonical intertexts, and, secondly, his audiences' intertextuality of Rev. 12-13 for
productive reception in the light of his two audiences, that is, the Jewish Christian
audience and the Gentile Christian audience. For the latter (John's audiences'
intertextuality for productive reception), the socio-historical context of the two original
audiences and the pragmatics of Rev. 12-13 are intertwined.
In the last chapter (Chapter 6), a proposed partial preterism of Revelation 12-13 is
suggested and the final conclusion of this dissertation occupies the last part of this work.
The problem of the two lines of partial preterism is not a matter of 'either ... or' but
`both ... and'. Nonetheless, the matter of priority for each group of John's audiences is
significant. For the Jewish Christian audiences, God's judgment on Jerusalem is still a
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priority, but for the Gentile Christians it is God's judgment on Rome that is the priority.
This is taken into consideration in partial preterism of Rev. 12-13 in particular, and that
of Rev. 4-11 and 14-22 in general.
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CHAPTER 2.
HISTORICAL SURVEY OF THE INTERPRETATION OF THE
BOOK OF REVELATION AND TWO ARGUMENTS
CONCERNING PARTIAL PRETERISM IN REVELATION 12-13
No book of the NT has provoked so much discussion or been so misunderstood by
scholars as well as by laymen as the Book of Revelation. No part of the Bible has been
as neglected in the mainstream church as apocalyptic literature. 46 The interpretation of
Revelation is even regarded as a virtual hermeneutical minefield (Luter, 2001:474). The
Book of Revelation has been relatively neglected in NT studies. 47 Here, a brief
historical survey of the interpretation of the Book of Revelation is required, since it
provides exegetes with a broad picture of partial preterism in other traditional
interpretations.
2.1. Historical survey of the interpretation of the Book of Revelation

Swete (1980:ccvii-ccxix) concisely summarises the history of the interpretation of the
Book of Revelation from the second to the twentieth century. This historical survey
relies on Swete's survey and concentrates on the four traditional approaches, that is
futurism,48 preterism, idealism and historicism. 49

46

Van Voorst (1994:190) examines five reasons why and how the mainstream churches keep
themselves at a distance from apocalyptic literature: a long history of mistrust of apocalyptic
literature in the past (e.g. M. Luther); deep suspicion, even revulsion, of current gloomy
apocalypticism; a negative reaction to its use in entertainment films; pastoral education that
stresses an individualistic approach to eschatology rather than the more balanced biblical vision;
and a lack of exposure to the apocalyptic in worship, especially in the lectionary.
47
Between 1965 and 1988 only one volume of Neotestamentica 22(1), the official South

African NT journal, was dedicated to the Book of Revelation (see Du Toit, 1993:791). Apart
from this volume, it seems that the useful and conservative commentary on Revelation by
Groenewald in 1986 and Du Rand's popular work 'Want die einde is naby' in 1986 were
pioneering Afrikaans works. Since that time, the Afrikaans works by De Villiers, P.G.R. (1987)
and Botha, J.E. e.a. (1988) are also worth mentioning. But there are very few academic
commentaries on Revelation by South African scholars (see Du Rand, 1994a:36).
48 Malina's (2000:5) insistence opposes the tenet of the futurism of Revelation: "Even though
first-century Mediterraneans lived in a ruralised, peasant society, characterised by a present-time
orientation, readers find endless reference to the distant future (even the twentieth and twenty-
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2.1.1. The 2"d — 3rd centuries
The Ante-Nicene Church, although she seems to have produced very few expositions of
Revelation, was certainly not indifferent to the chief problems which it raises: the
coming of the antichrist and the hope of the thousand years. The chiliastic views of
Justin Martyr (d. 165), Irenaeus and Hippolytus prevailed in Asia in the early decades of
the 2nd century. But the Alexandrians 5° — Clement (ca. 150-215), Origen (ca. 185-254),
Methodius — interpreted the Apocalypse spiritually. The Latin fathers of the first three
centuries carry on the line of interpretation started by Irenaeus (180) and Hippolytus of
Rome (200). Melito of Sardis (170), Irenaeus and Hippolytus all wrote complete
commentaries on Revelation, but none of these have survived to the present day. At this
time, Victorianus of Pettau (d. 303) suggested the premillennial interpretation and the
recapitulation theory (Gregg, 1997:28-34).
2.1.2. The 4th — 5th centuries
A new stage of apOcalyptic interpretation is reached at the end of the fourth century,
when Tyconius (ca. 390) wrote his epoch-making commentary. Tyconius trod in the

first centuries) in this book."
'Historicism' can refer generally to any sort of historical method. But it can also refer to a
specific brand of historiography that flourished in the nineteenth century, especially in Germany,
where it was known as Historismus. The 'new historicism' generally refers to work on the
relationship between literature and history that has been directly or indirectly influenced by
post-structuralist theory. But in this dissertation, historicism means specifically the church and
world historical interpretation of the Book of Revelation (see Thomas, 1989:182). As
Conzelmann and Lindemann (1988:281) indicate, the explanation of Revelation in terms of
church and world history is not truly an exegesis of the text, but rather an application of the text
to the particular situation. In fact, significance and application of meaning are open to change
with each historical moment. It seems that the only aspect of application that belongs to
meaning is exemplication, for that is the only part of application that is bounded by original
intention. But in most applications of texts, meaning is not interpreted; meaning is assumed.
Nonetheless, historicism is a useful method in that it can produce modem exemplifications so
long as the original meaning is understood as being itself an exemplification of a broad and still
valid concept (cf. Hirsch, 1984:215).
50 Tyconius (ca. 390), Augustine (ca. 354-430), Primasius (ca. 550), Alcuin (ca. 735-800),
Rabanus Maurus (ca. 775-836) and Walafrid Strabo (ca. 807-849). In the earlier centuries of the
Middle Ages, Primasius, Cassiodorius, Apringius, Bede, Beatus and most of the writers on the
Apocalypse followed the Alexandrian school. There are, however, two exceptions: Andreas of
Cappadocia (early 6th century) and Berengaud (9th century) mixed historical and symbolic
interpretations (Gregg, 1997:30).
49
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steps of Origen rather than of Victorinus: he inclined to a mystical exegesis, even if he
did not altogether exclude literal or historical fulfillments. Tyconius had many Catholic
followers. Augustine agreed in the main with Tyconius's interpretation of Rev. 20. The
tension between the literal interpretation and the symbolic interpretation was mediated
by Augustine's synthesis of eschatological teaching. Even though Augustine (ca. 354430) understood the thousand years and the events of the End literally, his spiritual
interpretation of the present and his location of the End in the distant future significantly
reduced speculations about the End and expectations of its imminent advent.
Augustine's view of eschatology became dominant (Collins, 1986a:229-230).
2.1.3. The 6th century
While Primasius and others were popularising the method of Tyconius in the Latin West,
the Greek East made its first and only serious attempt to expound the Apocalypse.
According to Jerome (5 th century), the Greek churches rejected Revelation. When it first
appeared it was not only attacked by the Eastern Christians, but, according to them,
victoriously refuted: and it was looked upon by them as being at the best an obscure and
bad poem on the Sun in spring (Bullinger, 1984:697). Eastern writers were more
disposed than their Western counterparts to detect allusions in the Apocalypse to
historical events. Oecumenius's interpretation of the six seal visions (Rev. 6:1-8:2), for
example, reflects his emphasis on Jesus' earthly life (Wainwright, 1993:45). Andreas's
interpretation of Revelation was a syncretism, blending the methods of Irenaeus, Origen
and Tyconius, while at the same time the writer felt his way towards the later system of
interpretation, which discovered in John's prophecy anticipations of the course of
history.
2.1.4. The 9 th century
In the West, one or two expositors succeeded at long intervals in breaking loose from
the tradition started by Tyconius. Berengaud, a 9 th century writer whose commentary
has found a place in the appendix to the works of St. Ambrose, combines the mystical
with the historical interpretation, and endeavours to make the Apocalypse cover the
whole course of human events.
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2.1.5. The 12th —13th century
Opinions about the millennium were more varied in the East than in the West. The
Syrian writer Dionysius bar Salibi (12 th century) revived the belief in a future
millennium. And Bfflus al-Bfisi (13 th century) of the Egyptian Coptic Church thought
that the millennium lasted from 500 until 1500 (Wainwright, 1993:44). A more
remarkable departure from the older interpretations is made in the Enchiridion in
Apocalypsim of Joachim (1130-1201), founder of the Ordo Florensis. Of Joachim's

personal loyalty to the Roman Church there can be no doubt. But his method was
speedily turned against the Church by less discreet followers (e.g. Franciscans of Paris
in 1257). At this time, the development of a more concrete historicism can be seen in
the works of Anselm of Havelberg (1129-1155) and Rupert of Deutz (1111-1129),
though the later historicism emphasising a chronological division of the Book came
from Joachim, who also originated the earliest forms of postmillennialism.
2.1.6. The 14th century
Early in the fourteenth century Peter John Oliva, another Franciscan, identified the
antichrist with the Papacy or the occupants of the Papal Sea. This became a
commonplace of apocalyptic interpretation among reforming sects and Churches. On
the papal side, a counter-attempt to interpret the Apocalypse in the light of history was
made by Nicolas of Lyra (d. 1340). He finds in it a forecast of the course of events from
the time of Domitian to his own. He also insists that the millennium began with the
founding of the Mendicant orders.
2.1.7. The 16th century
With the Reformation of the sixteenth century a new era of apocalyptic exegesis begins.
The Reforming party 51 inherited the method of Joachim and the Franciscans: the

The apparent lack of a commentary of the Book of Revelation by John Calvin has raised
some interesting questions. It is noteworthy that Calvin spent the last eight years of his life
intending to explain systematically the prophets of the OT, albeit not for the congregation in
Geneva but instead for teaching and publication. On this basis, it seems that Calvin intended the

51
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equation 'the Pope, or the Papacy, is antichrist' was the cornerstone of their
interpretation. On the papal side, new methods arose, which at a later time found
followers among the Reformed. Their authors were Spaniards and members of the
Society of Jesus (e.g. Robert Bellarmini [1586/93], Cornelius a Lapide [ca. 1625],
Johann Stephan Menochius [1630]). Francisco de Ribera (1537-1591) took his stand on
the principle that the Apocalyptist foresaw only the nearer future and the last things, and
offered no anticipations of intermediate history. His brother-Jesuit, Luiz de Alcasar
(1554-1613), on the other hand, was a thoroughgoing `preterise.

Martin Luther (1483-1546) was one of the first commentators to see Revelation from
chapter 4 onwards as a prophetic survey of church history. His general approach to
Revelation was followed by virtually all the Reformers and by Protestants well into the
19th century (Gregg, 1997:31-32). In the 16 th and 17 th centuries the Protestant exegetes
generalised the world-church historical interpretation according to which the antichrist
was applied to the Pope and his followers (Bocher, 1980:21-22). In the 16 th century,
Junius studied Revelation in terms of the ancient rhetoric. The genre of Revelation was
regarded as a prophecy until that time (Wainwright, 1999:389-396).
2.1.8. The 17th —18th century
The seventeenth and eighteenth centuries were filled with the work of apocalyptic
exposition. In England, Joseph Mede and two eminent Cambridge mathematicians, Sir
Isaac Newton and William Whiston, found minute fulfillments of John's prophecy from
the days of Domitian to their own. On the continent, the same general system of
interpretation was adopted, with varying results, by two no less eminent authorities,
Vitringa and Bengel. On the other hand, Hugo Grotius (the pioneer of the literary
interpretation of Revelation, 1583-1645) and Hammond trod generally in the steps of

exegesis of the prophets to be at least in part the necessary preparation for an eventual exegesis
of Revelation. Calvin considered the Apostle John to be its author and did not show the slightest
doubt about that. And nowhere is there any criticism of or doubt concerning the authorship and
worth of this book of the Bible. The Church on the earth, the battle of faith, the coming day of
judgment: these are Calvin's keys to an understanding of Revelation. For Calvin, Revelation
teaches the same doctrine as the Gospels and letters and thereby warrants no special approach
(see De Boer, 1997:28, 35, 40, 42).
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Alcasar. On the papal side the great Bossuet suggested the division of the prophecy into
three historical periods: the age of persecution (Rev. 5-19), the triumph of the Church
(Rev. 20:1-10) and the epoch of final conflict and victory (Rev. 20:11-22:13). At the
end of the 18 th century Eichhorn interpreted Revelation in terms of a great poem or a
drama, which could be broken up into acts and scenes — the drama of the progress and
victory of the Christian faith. A form of futurism was adopted by the Fifth Monarchy
Men in the 17 th century (Gregg, 1997:32). By the 18 th century scholars had already
recognised that apocalyptic language is poetic language and that therefore Revelation
had to be interpreted as a work of poetry (Schiissler Fiorenza, 1989a:418).
Bocher (1980:21-27) summarises the 18 th century (German) interpretation of Revelation
as follows:
Advocates

Interpretational methods

Critical-(author) contemporary historical F. Abauzit (1679-1767), J.S. Semler
interpretation

(1725-1791), J.G. Herder (1744-1803),
J.S. Herrenschneider (1786), J.G. Eichhorn
(1752-1827)

World-Church historical interpretation

Viktorin von Pettau (304), J. Coccejus
(1603-1669), C. Vitringa (1659-1722), J.
Lange (1670-1744), J.A. Bengel (16871752), Pastorini (1785/86), H.J. Stilling
(1740-1817)

2.1.9. The 19th century
While inheriting the methods of its predecessors, the (late) 19 th century found itself in
possession of new data by which it was enabled to correct or extend their application. In
Germany (and England and America) the literary critical approach (source criticism)
was powerful (e.g. D. Wilier [1855-1931], C.H. Weizacker [1822-1899], E. Vischer
[1865-1946], A. Sabatier [1839-1901], G.J. Weyland [1860-1935], F. Spitta [18521924], J. WeiB, [1863-1914], H.J. Holzmann [1832-1910]). According to Bocher
(1980:28), in the earlier half of the 19 th century the author-contemporary interpretation
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was dominant. But after Hofmann (1844), the world-church historicism became
powerful with the interpretation of the eschatological-kingdom. In the middle of the 19 th
century, Friedrich Lucke (1971-1854), the father of the modern interpretation of
Revelation, was the first to regard Revelation as an apocalypse. The figure below shows
the trend of the interpretation of Revelation in the 19 th century (cf. Bocher, 1980:28-36):
Interpretational method
Futurism

Advocates
S.R. Maitland (1827), Issac Williams,
Stem, Bisping, the Plymouth Brethern,
John Nelson Darby

Historicism

E.B. Elliott (1847), A.J. Gordon, E.W,
Hengstenberg (1802-1869), L.L. Harms
(1808-1865), J.H.A. Ebrard (1818-1888),
F.S. Tiefenthal (1840-1917)

Idealism

Auberlen, J.C.K. Hofmann (1810-1877),
G.A. Auberlen, T. Klieforth (1810-1895),
C.H.A. von Burger (1805-1884), J.T. Beck
(1804-1878)

Preterism

Moses Stuart (1845)

2.1.10. The 20th century
Between 1920 and 1934 very few early Christian writings were so courted by scholars
but at the same time have so thoroughly elusive to their methods of interpretation. The
elusive meaning of Revelation might be one of the reasons why serious critical
scholarship largely neglected the Book of Revelation in the research period 1945 to
1980 (see Schtissler Fiorenza, 1989a:407). Jeske (1988:337) is of the opinion that if one
work could be cited which gave impetus to modem (middle of the 20 th century) study on
the Apocalypse of John, it was the 1963 publication by Andre Feuillet, L 'Apocalypse:
etat de la question. Feuillet's concluding hermeneutical proposal was that one must

view John's Apocalypse as an attempt to articulate a Christian philosophy of history.
Murphy (1994:181) insists that the Book of Revelation received a fair amount of
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scholarly attention in the early decades of the 20 th century. But mid-century saw a
decrease in such studies, perhaps because of a discomfort with apocalypticism. In the
past twenty-five years or so there has been a resurgence of interest in apocalypticism
and in Revelation. The table below shows 20 th century trends in the interpretation of the
Apocalypse (cf. Belcher, 1980:37-54):
Advocates

Interpretational methods
Futurism

J.A. Seiss (1909), J.F. Walvoord, R.H.
Mounce, G.E. Ladd, H. Lindsey, R.L.
Thomas

Historicism

Albert Barnes

Historical criticism

H. Gunkel (1862-1932), W. Bousset
(1865-1920), J. Welihausen (1844-1918),
F. Boll (1867-1924), C. Clemen (18651940), E. Lohmeyer (1890-1946), R.H.
Charles (1855-1931), Wikenhauser (18831960), A. Feuilet (1963), H. Gollinger
(1973), H. Kraft, H.D. Betz, H.
Bietenhard, 0. Belcher, E. Schtissler
Fiorenza, W. Foerster, G. Kehnscheper, K.
Koch, J. Michl, U.B. Muller, J.M.
Schmidt, A. Vogtle, G. Bornkamm, G.
Belling, F. Hahn, G. Harder, K.P. Rims, S.
Lauchli, H.P. Miiller, J.J. O'Rourke, P.v.d.
Osten-Sacken, J.M. Ford (1975), P.
Prigent (1981)

Idealism

T. Zahn (1838-1933), R. Kraemer (1929),
William Hendriksen

Preterism

W.M. Ramsay (1851-1939), James
Snowden (1919), L. Cerfaux, J. Cambier,
B. Newman, P. Touilleux
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2.1.11. Recent development of methods for interpreting the Book of Revelation
Since reading is always exposed to the danger of incomprehension and
misunderstanding, the reader must employ certain strategies to reveal the sense of the
text in a way that does not succumb to the dangers of the text. Methods are not means to
be applied mechanically to grasp the sense of the text. Methods should be understood as
indicating the direction the exegetes should take in collecting observations about the
text and as showing how the exegetes can most appropriately draw conclusions as to the
meaning of the text. To put it differently, methods, as tools, have to make the text speak
(cf. Egger, 1996:2, 8-10).
Although no methodology can ever guarantee or provide the true meaning of a text,
methodological reflection is extremely important (Le Roux, 1995:186). The convictions
of scholars in the New Testament Society of South Africa concerning the biblically
responsible hermeneutics, seem to have gained ground gradually since the 1970s over a
multidimensional, 52 holistic, 53 intra-disciplinary 54 and/or integrated 55 mode (cf.

52

In 1979, South African New Testament scholar, W.S. Vorster (1979:129) advocated that
modern exegesis of the NT, including modem linguistics and discourse analysis, does not
undermine the authority of the Bible. In his doctoral dissertation, Jonker (1993:110-112)
contends that the proliferation of hermeneutical methods is a fact which cannot be ignored or
avoided The concepts synchrony and diachrony feature prominently in methodological
discussions. These discussions can benefit from the insight that synchronical and diachronical
procedures are not mutually exclusive, but do in fact complement one another. Jonker also
believes that a multidimensional approach provides the framework within which the danger of
an uncontrolled methodological variety can be managed, and within which the possibility of any
exclusivistic claims can be obliterated. A symbolic or metaphorical text, such as the Book of
Revelation, is not confined as a simple or one-dimensional text, but rather as a complex. The
use of several methodologies in a single exegetical practice would lead to the conclusion that
several dimensions and several distinct readings of a text are equally legitimate and
authoritative and thus engenders a multidimensional exegesis. To sum up, whatever the
methodology in use might be, exegetes already acknowledge that a plurality of textual
dimensions provides the basis for a plurality of different legitimate readings of a given text.
Each exegesis elucidates one of the several meaning-producing dimensions of the text. But this
does not mean that a text can mean whatever one likes. A theory that asserts the total relativity
of everything is self-defeating, for the assumption itself would be meaningless (cf. Patte,
1995:38, 49, 99; 122; Moyise, 1998:101; contra Kaiser, 1994:69 and Russell, 1996:141).
53 Clines (1996:293-294) defines the term 'holistic interpretation': it may be used as convenient
interpretational strategies which have in common their opposition to what they see as the
fragmentation of the work by other scholarly approaches. Therefore, it seems clear that the
primary motivation for many holistic readings has been an instinctive or commonsensical
dissatisfaction with the net results of historical-criticism. As a literary (synchronic) approach to

41

Rousseau, 1985:98). Moyise (2001b:186), agreeing with Daniel Patte (1995:99),
delineates the necessity of a multidimensional approach to Revelation as follows:
All exegesis needs to be multidimensional in the sense that it needs to
acknowledge as equally legitimate several (rather than one) critical
readings of each given text. A text (and this is surely true of the Book of
Revelation) does not offer itself as a simple, one-dimensional puzzle, but
rather as a complex, multidimensional puzzle, the pieces of which can be

written texts, holistic interpretation makes use of the normal analytical tools of literary criticism.
In this dissertation, however, the term simply means 'multiple, inclusive, total and various kinds
of interpretation' including synchronic and diachronic approaches. Martin explains the
epistemological grounds of the holistic approach. Based on the knowledge of new developments
in physics, biology, mathematics and other scientific disciplines, Martin's (1987:370-377)
underlying hypothesis is that the twentieth century revolutions signify a basic shift from a
mechanical (critical) to a holistic (post-critical) paradigm. The epistemology of the post-critical,
which means that the assumptions embedded in the dominant critical epoch have changed and
critical work now operates within a more fundamental structure of objectivity, is neither
subjective nor objective, but interactive. A holistic paradigm legitimates the search for
connecting patterns and relations in place of atomistic discreteness by which exegetes never
entirely succeed in Bible analysis. Barr (1986:401-405), who proposes the hologram as a helpful
metaphor for the possibility of developing holistic approaches to biblical interpretation, holds
that "exegetes must use multiple approaches, because each method reveals only partial truths
and no one method may be expected to reveal things outside its basic perspective.
Hermeneutical methods should be used in an interactive, holistic fashion and with a view to the
desired result. The choice of methods is a strategic rather than an essential issue. Literary
analysis must come first because generic and literary conventions determine how directly a
piece of literature may be used for historical or social data. Social analysis most logically comes
last, because it will at times draw on historical data". When he criticises Barr, Fowler (1989:6,
17) avers that the passion for wholeness or totality has led to innumerable quests for a
final solution. But the yearning for a hologram by Barr can lead to holocaust. Thus, Fowler
alternatively suggests that conversation may be a better metaphor for postmodern biblical
criticism than the hologram.
54 The time has already come to abandon the idea of the individual genius who can control the
whole field of NT research. The present of excellence in the NT theology most probably lies in
research based on collaboration-community projects, in other words, intra-disciplinary method
(cf. Craffert, 1995:179).
55 As Tate (1997:xx) points out, in present scholarship, there are three different groups of
theories regarding the locus and actualisation of meaning: author-centred (with attention
directed to the world behind the text — e.g. historical critical method); text-centred (with the
focus on the world within the text, or the textual world — e.g. new criticism and structuralism),
and reader-centred (where the spotlight is trained upon the world in front of the text, or the
reader's world — e.g. reader response criticism, ideological criticism). Tate proposes an
integrated approach in which meaning results from a conversation between the world of the text
and the world of the reader, a conversation informed by the world of the author. Thus, the locus
of meaning is not to be found exclusively in either world or in a marriage of any two of the
worlds, but in the interplay between all three worlds (Tate, 1997:xxiv). Hermeneutics is a
dialogue between the text, and reader, and the text and reader enter into a conversational
covenant informed by the world of the author. The world of the author offers preparatory,
foundational information for the dialogue between the text and reader (Tate, 1997:255).
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organised into several different coherent pictures.
An uncontrolled multidimensional approach, however, leads to confusion and exegetical
decomposition (or an uncontrolled methodological potpourri). 56 Anyone can
drastically curtail unbridled subjectivity in exegesis by executing a competent
diachronic and synchronic analysis of both the historical and the literary context of any
Biblical text (Thomas, 1999:50). This part, following the principle of the above
statement, consists of three parts in which each literary 57 (the apocalyptic rhetoric and
the narratology), historical (the study of source and redaction and the socio-scientific
approach) and theological interpretation (the canonical approach and the covenantal
eschatology) makes a contribution to attaining an interactively holistic and balanced
result in this study (cf. Telford, 2002:438). 58 The above eclectic methods, of course,

On the one hand, Osborne (1993:65) is correct when he considers the Apocalypse to be a
combination of prophetic, apocalyptic and epistolary material, and therefore a complex
hermeneutic must be utilised in unpacking the many themes. On the other hand, his opinion is
untenable when he argues that one must combine historicist, idealist and futurist perspectives in
interpreting the Book. In fact, his mistake comes from his supposition that there is no need to
dichotomise the relationship between Rome and the final empire of the beast/ antichrist.
57 Literary analysis of the text should be a 'methodological first', followed by and fused with
the different socio-historical (or social scientific) theories applied to their respective exegetical
models. Thus, reading the text first, as the way of understanding the situation, will be one of the
methodological points of departure of this work (Van Eck, 1995:89).
58 According to Telford (2002:432), in the field of biblical interpretation, three paradigms can
be identified, namely, the historical paradigm, the literary paradigm and the theological
paradigm. The Bible, in other words, can be viewed as history, as literature or as theology. From
one perspective, the biblical texts are historical documents, which by careful analysis can yield
information about the past. From another perspective, they are literary compositions and hence
subject to all the possibilities and limitations that written self-expression involves, including
multiple interpretations. From yet another perspective, they are religious (or sacred) texts,
seeking to express a relation to what is perceived as the divine. Associated with these three
broad perspectives, there is a series of concomitant aims, principles and assumptions, and
generated by them are the various hermeneutical tools. Schtissler Fiorenza (1991:18-20) puts
forward an integrated interpretation in which literary interpretation combines a theologicaldoctrinal and a historical-critical interpretation (see also Collins, 1986:241). But as Paulien
(1988:170) maintains, the message of Revelation is misunderstood because current scholarly
interest overemphasises the socio-historical and literary setting of the Book. Besides the useful
insight of literary and historical interpretation, a broader and more theological method of
exegesis is necessary to do justice to Revelation. Accordingly, in this paper, theological
interpretation plays a combining (or dominating) role of literary and historical interpretation in
order to find an interactively holistic and balanced ethos, since Revelation's greatest power lies
in its theological message about redemptive-revelation history (cf. Barr, 1986:411-412). In brief,
this section (2.1.11.), in principle, follows the same hermeneutical steps of Egger (1996:65, 151,
199): synchronic reading—* diachronic readings theological reading (for the detailed integrated
approach, also see Tate, 1991 :xx, 210). In addition, according to Egger (1996:8-10), the division
56
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presuppose the authority of the Scripture and complement each other (cf. Combrink,
1990:334). This hermeneutical methodology is intended to surmount the tenets of both a
cumulative and a separative multi-dimensional approach. 59 Moreover, this presupposes
that the processes/results of each method interact 60 — at least implicitly, circularly and
cross-referentially — with the processes/results of the others.

2.1.11.1. Literary 6I interpretational methods

into synchronic and diachronic aspects makes itself at home in the discussion of methodology.
In 'synchronic' (Greek for 'simultaneous') analysis of NT texts the text is explored in the form

that it has at a specific point in its history (see Egger, 1996:64). In other words, synchronic
analysis gives directions on how to find the relations between the elements within the text, and
the relations between the text and extratextual elements. In every case, attention is also paid to
the communications system in which the text is embedded. The analysis of a text ideally begins
with an analysis that takes its immediate point of departure from the text under discussion, and
its structure. The origin of, and changes in, a system (with texts this would be the use and
revision of sources), on the other hand, is explored with so-called diachronic methods.
Consideration of the dialectic relation between textual phenomenon and the sources of the text
leads to a deeper understanding of the text. The goal of diachronic analysis is the reconstruction
of the historical course along which the texts reached their definitive forms (see Egger,
1996:151-152).
59 In a multi-dimensional model several methods (or disciplines) working independently of one
another take a certain problem or group of problems as an object of research. They examine the
problem, starting from their own epistemological and methodological presuppositions, using the
theories and concepts, methods and techniques particular to each discipline. The difference
between a multidimensional (or multidisciplinary) approach and an interdisciplinary approach is
that the second one, unlike the first, stresses the interaction, i.e. reciprocity between different
methods. Multidisciplinarity is characterised by a sequential relationship, interdisciplinarity by a
cooperative relationship between the two (or more) disciplines (see Du Toit, 1990:515).
Although the model of interdisciplinarity is often recommended in the NT hermeneutics, the
realisation of the model has remained out of reach. Unlike multi-dimensional and interdisplinary
approachs, an intradisciplinary approach in the general epistemological sense refers to the
borrowing of concepts, methods and techniques from one science by another and the integration
of these elements into this science. The history of theology is an example par excellence of
intradisciplinary borrowing, adaptation and integration. This intradiscplinary approach is
applied to this work (see Van der Ven, 1998:43-49).
60 On the possibility of integration between narratology and historical critical methods, De Boer
(1992:40-41) reasons that the narrative-critical method can be used by those who have a
historical-critical agenda: once one fully understands the 'world of the story', one can then
move to a reconstruction of the 'world of the intended reader'. The narratological method itself,
of course, is ahistorical, but its results (with suitable safeguards against anachronistic and
inappropriate application) can be fruitfully applied in historical-critical endeavours and
exercises, particularly when the focus remains on the finished form of the document.
61 By 'literary interpretational methods', the present researcher means (1) a way of seeking out
the author's original intention by means of the analysis of structure and the component elements
of the text and (2) the application of the principles of contemporary literature to Revelation (cf.
Paulien, 1995:245). The three components — author, reader, and text — are the basic elements in
literary approaches. Worldview (or point of view) is presupposed to be the starting point of all
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The Book of Revelation is an apocalyptic-prophetic letter 62 with a strong eschatological
alignment. This means that Revelation does not merely supply the calculation of the
ultimate occurrences (as in historicist and futurist approaches), but that it is the
prophetic communication of God's words and the witness of Christ to an audience (Du
Rand, 1991:25).
2.1.11.1.1. Apocalyptic rhetorical approach
Rhetorical appeals to ethos seek to persuade the audiences 63 by demonstrating the
credibility and authority of the speaker (cf. Kennedy, 1984:15). Ethos, then, is an
attempt to grasp power (the authority) to represent oneself and the world in a given
rhetorical situation. Greek and Latin rhetorical theorists recognised that ethos was an
essential element of persuasive speech (Carey, 1998:732). In order to acquire his
authority of speech in Revelation, John evidently manifests the original source of his
message in the very first verse of Rev. 1 (God and Christ), instead of using
pseudonimity, which is a common rhetorical tactic in the apocalypse. Thus, because
John's ethos is based on the divine authority, his rhetorical impact on his audiences is a
kind of divine persuasion (cf. 'the voice speaking from heaven' in Rev. 14:13) (cf.
Kennedy, 1984:158).
It seems that the Apocalypse of John manifests little acquaintance with Greco-Roman
three elements and is what a text wishes to convey explicitly through literary devices. It seems
that scholars of apocalyptic literature must be equipped with the proper (heuristic) tools for
understanding texts because textual interpretation usually presupposes a set of textual theories
(cf. Mina, 2001:36, 40).
62 The combination and integration of the various genres by the author of the Apocalypse raises
interesting questions, since Revelation certainly appears to be a combination of literary genres:
prophecy, apocalypse, letter, poetry, hymn, dramatic narrative and historical narrative are all
evident and integrated in Revelation. Hence, a sound understanding of Revelation involves a
balanced appreciation of its prophetic-apocalyptic-dramatic themes (Voortman & Du Rand,
1997:91-92).
63 The term 'audiences' is used intentionally in this dissertation, because it is a neuteral term to
reader and hearer. Actually, John's audiences attended liturgical service to listen to this message.
It is worth mentioning the liturgical characteristics of Revelation (Jordan, 1999:20): the whole
Book of Revelation takes place in and as a worship service. There is a call (ch. 1), an
examination of sins (chs. 2-3), a declaration of the kingdom and forgiveness (chs. 4-5), the
reading of the Scripture (the book and trumpets), preaching based on the reading (Rev. 10:8-11),
a sharing of sacrament (the bowls and marriage supper), and a call to go forth and take the
gospel out (the river of ch. 22, and the call of the Spirit and bride, Rev. 22:17).
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rhetorical theory; nevertheless, the rhetorical or persuasive dimension of the Apocalypse
is clear in its explicit efforts to dissuade the audience from particular practice (e.g.
eating food offered to idols) and to encourage specific dispositions (e.g. allegiance to
the God of Israel and his anointed Lamb) (Marshall, 2001:176).

By advocating the use of rhetorical criticism of Revelation, Schiissler Fiorenza
(1991:26) warns against identifying any one of the three modes of rhetoric —
deliberative, forensic (judicial) and ceremonial (epideictic) — as central at the expense of
the others. Revelation's epistolary framework and its demands for deliberation and
decision function as 'deliberative rhetoric' in the assembly of the community. Its
indictments, warnings, testimony for Christ, and narrative symbolisation of divine
judgments, as well as its promises and depictions of the heavenly liturgy and its hymnal
praises identify it as 'forensic' and 'ceremonial rhetoric' (cf. Du Preez, 1979:221;
DeSilva, 1998b:799, 803). In connection with rhetorical criticism, as Du Rand
(1993:254) notes, in order to achieve effective communication, 64 the symbolic, 65
apocalyptic and poetic language of Revelation has to be analysed. Because rhetoric is
always enacted as a reciprocal interaction between readers and author, an apocalyptic
rhetoric66 can refer to the ways in which speakers and writers not only use apocalyptic

In regard to the effective communication in Revelation, John's typological construction,
derived mainly from the OT prophetic books, is worth noticing. This functions as a significant
rhetorical device in that it is an effective means for his Jewish readers who are accustomed to
the OT. Furthermore, it unfolds a clear and contemporary meaning of the antitype of the OT
type, which is clear to John's audiences. The destruction of Babylon in Isaiah, Jeremiah and
Ezekiel, for instance, is the shadow of that of the Roman imperial ideology (and the false
Judaism) particularly in Revelation 17-18 (cf. the Exodus typology in Rev. 15). In short, an
important aspect of the persuasive power of Revelation is its ability to set the audiences' present
situation and their present world in the narrative context of authoritative Scriptures by
reminding them of what has always been a cardinal feature of Christianity in Christ (see
DeSilva, 1998b:795, 806).
65 Symbolism is the figurative form and content through which the message of Revelation as
divine communication may be intelligibly illustrated and conveyed. In Revelation, symbolism
does not merely exhibit meaning; it also elicits meaning. Apocalyptic symbolism thus has an
openness which implies the possibility of multiple meanings, since it is not possible
categorically to restrict a symbol to only one meaning. The first audiences of Revelation shared
with the author a framework of reference, so that they were able to assign a more controlled
meaning to the symbolism than, say, a modern reader (see Du Rand, 1993:243).
66 The constituents (topoi) of apocalyptic rhetoric which can be applied to the Apocalypse of
John are: (1) first person account, (2) dramatic elements, (3) righteousness versus injustice, (4)
intercession, (5) dialogue with the Divine or emissaries, (6) disclosure of the coming wrath of
God, (7) the heavenly journey (contra Marshall, Travis and Paul, 2002:307), (8) myriads of
64
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themes, forms, arguments, and style but also share their common symbolic world in
order to address and persuade people in their everyday situation (Brummett, 1991:10;
Lemmer, 2000:5). The author of Revelation constructed a symbolic universe 67 that
made intelligible both the audiences' faith that Christ is Lord and their daily experience
of injustice and suffering at the hands of Caesar 68 (Verhey, 1997:348; cf. Schussler
Fiorenza, 1991:124; Reddish, 1995:222).
The rhetorical force of the Apocalypse teaches the audiences to see the world from a
certain perspective, to see the plot of the world as a contest between the powers of
beasts and saints. Revelation intends to reveal not the future but the present; more
precisely, it intends to reveal the true nature of Roman culture to those who may be
blinded by its gaudy dress. Its rhetorical purpose is to remake the lives of its audience
(Barr, 2000a:4). At this point, it is clear that one of John's main intentions is to correct
the distorted thought of his audiences.
The following figure schematically describes the contrast between the symbolic world
and the physical world in Revelation, which forces John's audiences to choose between
them (see Van der Watt & Voges, 2000:403-404 for the same metaphorical structure in
the Gospel of John):

angels as role players, (9) disclosure of the Divine in heaven or on his throne, (10) disclosure by
means of visions, (11) excessive symbolism as rhetorical encrypting, (12) interpretation of
various disclosures, (13) disclosure of the plan of the Divine for his people, (14) the narrator
finds himself in a different heaven and (15) doxology (Lemmer, 2000:12).
67 John creates a new intellectual world — symbolic world or intertextual world — but this is not
a creatio ex nihilo. Instead, he artistically fuses Jewish-biblical sources, his contemporary
political context, Christian viewpoints into an integrated whole (cf. Du Rand, 1989:100; Klauck,
2001:698).
68 The audiences of John were persecuted by both the Roman Empire and the Jews.
Accordingly, many references to the Roman Empire in this paper can also be applied to the false
Judaism expressed as Jerusalem (Chilton, 1985:165; Gregg, 1997:399; Lightfoot, 1997:311312).
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As Van de Kamp (2000:40, 43) observes, due to his education or his natural talent, John
is accustomed to his contemporary rhetorical techniques and capitalises on various
kinds of rhetorical devices, including symbolic numbers, repetition, metaphor, simile,
setting, character and plot, in order to shape and correct the ethos of his spiritually
young audience (mainly epideictic and deliberative rhetoric; cf. Kennedy, 1984:74;
Johns, 1998:767; Collins, 2000:412). The following rhetorical techniques make John's
audience remember the message efficiently and dramatically during the liturgy, i.e. the
oral performance (Rev. 1:3; 2:7):

Symbolical numbers: 69 e.g. 2= witness; 7= totality or completion; 3= trinity; 3 /1 2 or
42 months= the (short) period of persecution and that of God's protection (Rev. 11:3;
12:6).
Setting: the throne as the central symbol on which God as a round character sits and
expands his rule outwardly. The throne visions (21 times= 7 x 3) as the encompassing
frame of all the events in Revelation appear whenever the awful crisis-events occur in
order to manifest God's sovereignty (Duvenage & Amsenga, 1999:12).
John uses off-stage narration to describe Babylon's fate. By contrast, he uses first
person narration to describe the New Jerusalem. The form of narration — on-stage —
encourages the reader to identify with the New Jerusalem.

Malina and Pilch (2000:13-14) explain these symbolic numbers in terms of the socioscientific mode: in antiquity, concern with numbers was characteristic of astronomy. Since John,
the astral prophet, envisions alternate reality in the sky during his altered states of consciousness,
it comes as no surprise to find a peculiar array of numbers. They go too far in their conjecture,
however, that all the numbers in Revelation have their roots in cosmological considerations
(concerning the apocalyptic numbers, see Dunn, 1990:331-332).
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Tense: the destruction of Babylon, for instance, is shown by three tenses (Rev. 18:9,
11, 15, and 19) in which the eschatological aspects of the destruction of evil are stressed.
Many parodies or antitheses emphasise the importance of keeping the power of
discernment.
Inclusio: Rev. 1:8 and 21:5-8 manifest the eternal God who begins and completes
history and creation. The image of God sitting on the throne is not so much inactive as
faithful and everlasting. Three other inclusios are EKKXrlaia (Rev. 1:4, 11 and 22:16),
John's urgent expectancy of the fulfillment of his prophecy (Rev. 1:1, 3 and 22:6, 7, 12,
20; see Gentry, 1999:124-125), and the Exodus motif (Rev. 1:6 and 20:6; Ford,
1993:245, 249). In addition, it seems to be a broad Inclusio in Revelation 1 and 22 (cf.
Barr, 1998:12). For example, the first (Rev. 1:3) and the sixth (Rev. 22:7) makarisms of
the prologue and epilogue frame Revelation with an invocation and penultimate
benediction; the former calls the gathering community to worship while the latter
exhorts the dispersing community to fellowship (Hatfield, 1987:178).
The sexual image: this enables the audience to recognise the seductive powers of
evil (for a typically feministic response to this imagery, see Garrett, 1998:474).
The use of passiva divina: this stresses the sovereignty of God even over Satan (Rev.
13:5; Peerbolte, 1999:9). The passive voice occurs twelve times in Rev. 12, and all but
four (49-ri in Rev. 12:1, 3, ctipyCaOrl in Rev. 17, cr -retiari in Rev. 12:18) of these may be
categorised as divine passive: ilpiretaOri (Rev. 12:5), € .15p6Ori (Rev. 12:8), 6[3X -nan (Rev.
12:9), 613X-nOriaav (Rev. 12:9), Ef3Xi 0-9 (Rev. 12:10), iilkneri (Rev. 12:13), 6860no -av
(Rev. 12:14), -rp4E -rai (Rev. 12:14). In Rev. 13, the passive voice occurs twelve times
as well. Of the total passives, the following are categorised as divine passives:
60Eparrderi (Rev. 13:3), E6o0rl (Rev. 13:5 — twice; 13:7 — twice), 76ypaTrrai (Rev.
13:8), ieeporrre* (Rev. 13:12), E6oOrl (Rev. 13:14, 15). 60aviiciaeri in Rev. 13:3 and
durroicravefwat in Rev. 13:10 (twice) are not divine passives. By using the divine
passive, John injects the notion of secrecy as well as underscoring the acts of the
sovereign God through his agents (see Hurtgen, 1993:103, 110).
Pseudonymity as the most universal means of achieving apocalyptic ethos is
abandoned (cf. Carey, 1998:750).
The language of Revelation is highly repetitive. John appears deliberately to be
setting up aural echoes and cross-references throughout his work. The repetition of
words reinforces the incompatibility of piety and idolatry by subtly moving the
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audience to see bipolar oppositions (Rev. 4:8-14:11; 14:11-14:13; 14:7-14:9-14:11;
14:11-19:3). These aural/oral echoes remind the audience of other parts of Revelation,
creating an environment for mutual reinforcement and interpretation (see DeSilva,
1998b:800-802; 1999:73-75).
'Naming' in Revelation as epideictic is one of the more effective ways in which the
author blames and praises (Johns, 1998:764-765; cf. Du Toit, 1994b:412). By his
name, Av-ri-a- as (Rev. 2:13) implies the quality of a martyr: 'against all (kinds of
evils)' (cf. Du Rand, 2000:535). And the use of the term 'beast' (Rev. 13:1, 11; 14:9,
11) obscures the humanness and the legitimate claims to gratitude and loyalty which the
emperor might make on the audiences (DeSilva, 1999:109).
Dramatic 'irony' lies in the fact that the liturgy, which is supposed to bring
blessing to the chosen people and to be efficacious and salvific, is now punitive and
destructive. For instance, the seven plagues by the seven bowls which are used in the
liturgical and sacrificial service. And 'remembered' (Rev. 16:19) as a liturgical word
normally brings about divine compassion and deliverance. But in the text under
discussion Babylon is remembered for cursing and annihilation (cf. Ford, 1987:329).
John takes what he wants from the OT, makes various changes and weaving in
order to enrich the rhetorical effect of the allusion (Moyise, 1999:112).
Other verbal devices: in Rev. 12, three rhetorical verbal devices are interesting: (1)
initial alliteration (Tro -rap.o4)6pn-rov Troujot in Rev. 12:15; Trot -no-at Tragiov in Rev.
12:17); (2) pun (paronomasia: recurrence of same word or word stem:
r&ri TO TkVOV in Rev. 12:4; KaLpbv Kai Ka1poi)3 Kai fjp.iol, KaLpoD in Rev. 12:14);
and (3) homonym (parechesis: recurrence of different words with similar
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sounds: EXEL EKEI in Rev. 12:6). In Rev. 13 verbal play also appears in various forms of
word play and repeated use of the parallelism: (1) initial alliteration:
KE4a.Xel3 in
KE4A.11.01)
K(11 KO4aXa3
0a.Xetacmc Onpiov in Rev. 13:1, KEpaTa
Rev. 13:1, 0€pai-r€1,0-q Kai E8auµaa6T1 in Rev. 13:3, Trotijo -aL TroXEp.ov in Rev. 13:7,
KaTar30Mig Koatiou in Rev. 13:8, TrEtuav Troia in Rev. 13:12, TrUp Troi71 in Rev. 13:13,
TroLdirrdv -ras. in Rev. 13:16, p.tKpois/p.EyaXou3, TrXmaCouskr -rwxoi)s- in Rev. 13:16,
13Xcia411111pai in Rev. 13:6,
XdPaWaixarroc in Rev. 13:16; (2) pun: 13Xacy4riplas.
olawijv avTOV, -roi)3 Ev T43 oi)pavcil aKivoi)v-rac in Rev. 13:6; and (3) homonym:
or, oi) in Rev. 13:8, E8o6T1 ai)Tq) 8o0vat. in Rev. 13:15, E ccex:rioi E -1=1Kovi-a E in
Rev. 13:18 (see Hurtgen, 1993:104, 109, 116).
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The dualistic viewpoint 70 and the conflict between (faithful, sovereign, eternal and
salvific) God and (seductive, destructive and tentative) Satan come to the fore in these
rhetorical devices. John's intention is to communicate with his audiences and to
persuade them through the symbolic world (i.e. through the heavenly perspective), in
which the above-mentioned rhetorical devices stress the risen Christ's rule of the
cosmos. From an apocalyptic rhetorical viewpoint, the beleaguered audiences are
encouraged and corrected not only by the recognition of the false aspect of the Romans
and false Judaism but also by participating in Christ's rule depicted in the symbolic
world of Revelation, while their real situation is unchanged.

To summarise: as Reid (1983:242) lucidly remarks, on the negative side, the rhetorical
function of the apocalyptic in the Book of Revelation enhances hatred and fear of a
clearly defined enemy (i.e. the Romans and false Judaism). On the positive side, it turns
one's cause into a holy crusade, thereby making its adherents a Chosen People who are
duty-bound to work in God's service and who will eventually triumph despite
temporary afflictions. The gist of Revelation (or the stasis) in the apocalyptic rhetoric is
that the audience should identify themselves with the triumphant Christ and equip
themselves with the heavenly standpoint depicted in the symbolic world John suggests
through the evocative and apocalyptic language. This ethos is in accord with De Wit's
(1995:189) remarks on the function of the apocalyptic vision: the apocalyptic texts
provide audiences not only with hope for the future, but also with orientation to a praxis
with their own 'identity', which they should sustain, against a different, alienated praxis.
As Johns (1998:784) clearly observes, the most significant battle in the Apocalypse is
thus a battle for perception fought on the rhetorical battlefield. At stake are the hearts,
perceptions, and allegiances of the Asian believers, who should find a survival strategy
(cf. De Wit, 1995:190).

2.1.11.1.2. Narratological approach

Narrative criticism focuses on the final, given form of the text as an assumed, coherent

Like the Gospel of John and 1-2-3 John, Revelation does contain a dualism, but this is not
frozen or fatalistic. People, for instance, can cross from death to life through repentance (Rev.
22:17) (Poythress, 2000:46; cf. Roloff, 1993:12).
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literary whole. Narratology provides a methodology' that encourages close attention,
in a new and fresh way, to what the text says and how it actually says it (De Boer,
1992:48). Narratological approach regards the meaning of texts as inseparable from the
form in which they are expressed. Narrative criticism is a text-centred approach in that
it reads texts in terms of their intention rather than that of the real author.

The Book of Revelation can be regarded as a functional narrative (cf. Barr, 1998:175).
Not only are the visions that form the content of the Apocalypse narrative in nature;
`apocalypse' as a genre of revelatory literature also has a narrative framework. Through
its (apocalyptic) narration, Revelation offers its audience encouragement and a
perspective based on Christ's two comings and their significance in an oppressive
situation (cf. Boring, 1992:703; Du Rand, 1993:261). In actual fact, there are almost as
many plots as there are commentators. How each commentator arranges the material
depends on what s/he is looking for (Barr, 2000b:1). Nonetheless, Revelation can be
divided into three phases in the construction of narrative: 72

Through his ascension, Christ became the ruler of the universe (ch. 1) —the narration
of the past.
Jesus sends messages to the churches (chs. 2-3) and inaugurates both the New
Covenant and the universal salvation by judging the apostate Jerusalem and/or the
Romans (chs. 4-19) — the description of the time of John.
Christ will consummate his covenant by inaugurating the New Jerusalem (chs. 2022) — the story of the future.

As Du Rand (1991a:26) aptly maintains, the application of narratological insights to plot
development, point of view and reader response, as well as employing some insights from the
socio-cultural milieu, enables the text as dramatic narrative to deliver its own message even
more dynamically.
72 The understanding of Rev. 1:19 that causes many scholars to take a linear/progressional
approach to the structure of the Book of Revelation (i.e. Rev. 1:9-20 [the past]—> Rev. 2:1-3:22
[the present]—> Rev. 4:1-22:5 [the future]; contra Hall, 2002:280-283) actually foreshadows an
under-girding cyclical/recapitulational view. But the macro temporality of Revelation is clearly
a three-fold linear/chronological progression (i.e. Rev. 1 [the past]— Rev. 2-19 [the
contemporary time of John]--> Rev. 20-22 [the future]) in which cyclical (micro) temporality
exists from slightly different perspectives.
71
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Each phase is grounded in the person and the redemptive work of Christ. The narrative
plot can be shown by the expanding scope of God's people, i.e. the kingdom of God
(see Du Preez, 1979:216-218):

Christ (Rev. 1)
The 7 churches (Rev. 2-3)
The twenty-four elders (Rev. 4:4)
The 144,000 of sealed (Rev. 7:1-8; 14:1-5)
The woman and the rest of her offspring (Rev. 12:1-17)
The twelve tribes of Israel and the twelve apostles (Rev. 21:12-14)

In terms of plot analysis, at the heart of the notion of plot is the idea of a causal

connection between events in a sequence. The plot analysis of Revelation demonstrates
that the progression is primarily a literary and not a chronological sequence, although
the broad contours of chronological series may be embedded in the literary format. The
plot of Revelation is a W-shaped structure that begins with a steady condition (ch. 1),
moves downward into the unstable condition of the Early Church (chs. 2-3), moves
upward (chs. 4-5) into the stable condition of heaven, moves downward due to a series
of threatening conditions and instability (chs. 6-19), and at the end moves upward to a
new stable condition (chs. 20-22) (cf. Resseguie, 1998:166). 73 This W-shaped structure
shows the dynamic and suspenseful development of Revelation's plot in which the
(Messianic) Holy War motive plays a vital role. 74

73 Schiissler Fiorenza (1991:36) suggests a slightly different narrative structure of Revelation,
that is a concentric pattern in which the W-shape and the core portion (Rev. 10:1-15:4) come to
the fore.
74
In Revelation 2-3 as a micro level of Revelation, the V-pattern is shown in that all letters to
the seven churches have a common structure i.e. address-3 message (mainly including
censures)-3 promise. The tripartite structure of each letter demonstrates a V-pattern in which
progress from stability to rupture and then back to a stable condition becomes clear (cf. Long,
1996:94). Accordingly, Jack's (1999:197-198) deconstructive reading of Revelation is
untenable: (a) if Revelation is read as a nightmarish struggle for control of the audience, nothing
is stable and fixed; (b) the world of Revelation is plural and confusing like an anarchic
landscape of worlds in the postmodern plural condition. Similarly, Pippin (1994:252, 262) as a
postmodern, feminist, deconstructive advocate, regards the New Jerusalem as unstable due to
her misapprehension that TO a3vacros (Rev. 20:1) makes all boundaries useless. But one of the
central messages of Revelation is that the Church tabernacles in heaven (Rev. 7:15; 12:12;
13:6); the corollary of this is that the false church tabernacles in TO dl3uuaoc (Chilton,
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Though a narrative gist should be constructed throughout the narrative, its gist can
usually be identified especially through the beginning and end of the narrative (cf.
Carey, 1998:741). Consequently, the stable conditions and clear perspectives as
revealed in Revelation 1 and (20)-22 are important in establishing its ethos.
Consequently, while the ethos of the seven churches is unsteady, that of John (derived
from Christ) is reliable in the plot of Revelation.

In connection to the narrative gist of Revelation, the following four narratological
viewpoints75 are the crucial ground for the normative (ideological 76) point of view (cf.
Resseguie, 1998:7, 33, 39, 44-47):

(1) From the spatial viewpoint, the throne, the Lamb and the two witnesses, for instance,
as central characters transform their perimeters. In connection with the setting in
apocalyptic rhetoric, the throne has a special spatial viewpoint. The one who sits on the
throne in the Book of Revelation never leaves the throne to step directly into the action
of the narrative. The character of God on the throne, however, is developed essentially
through interaction with all creation. The throne is in the very centre of heaven where
God's sovereignty is fully acknowledged. Its juxtaposition with earthly struggles and
opposition to God's rule emphasises God's purpose to overcome all opposition and to
establish his kingdom on earth. God is visible in his relation (dialogic interaction) with
men and events (Rotz, 1998:363, 392; Du Rand, 2000:534). The area around the throne
is often noisy because of the startling sounds, thunder and lightning. In connection with
the special viewpoint in Revelation, the two great cities claiming dominion over John's
congregations were 'Jerusalem' and 'Rome', and John attempted to strip both of their
claims. Jerusalem is portrayed as the site where Jesus was crucified and the two
witnesses were slain (Rev. 11:8-9). Jerusalem has no more claim over the churches than
any other earthly city. Rome is also disqualified as unworthy to claim centrality, but the
denunciation is much more striden (Rev. 13:1-7). Rome is the enemy of God, nor the

1997:105).
75 The cognitive and existential aspects of a given culture, the evaluative elements, have been
designated by the term 'world view', i.e. 'viewpoint' (Barton, 1996:211).
76 The ideological point of view refers to the beliefs and values that shape the work, and which
the narrator wants the reader to adopt. Located beneath the surface of the narrative, this
viewpoint represents the author's value, norm, attitude and general worldview.
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centre of reality. In John's narrative the true centre of space is the throne of God in
heaven. The centralisation of time around worship in Revelation supports this special
analysis. The activity in this area is mostly given over to worship (Friesen, 2001:153,
162-163).
From the phraseological viewpoint,77 for example, the first person (limited) narrator
narrates in (intentionally abnormal) Greek with Hebraic thinking. In Revelation, John's
dialogue and monologue are mixed.
From the psychological viewpoint, 78 the reaction of characters to events in
Revelation is twofold: they either respond with amasement, praise and terrified fear that
results in their glorifying God, or they react to God's judgment by cursing God's name
and remaining obdurate. The audience is forced to choose between them. Furthermore, a
psychological domain is brought about, in which the boundaries of time and space have
faded away and God's salvation is manifested, because the events in heaven reflect
those on earth (Peerbolte, 1999:11).
The temporal viewpoint79 of Revelation is compatible with the NT eschatology
demonstrating that the past Christ event determines the present and the future course of
events. Thus, it is the Christ-centric eschatology, not the time-lapse eschatology that
determines the temporal point of view in the Book of Revelation (cf. covenantal
eschatology). In the Lamb — in the history of Jesus Christ, his incarnation, death and
victory — the end, the goal of all history, is already revealed and is now at work in the
church through his Spirit in contrast, the Jewish hope of salvation remains strongly
directed toward the future (see Rissi, 1966:113). Another characteristic of the temporal

The phraseological viewpoint is found in the level of words, phrases and titles. What a
character says and how s/he says it assists exegetes in identifying this narrative viewpoint.
78 The psychological viewpoint presents the thoughts and feelings of characters disclosed
through narrative comments or their own speech.
79 According to Friesen (2001:157-161), in Revelation at least five different kinds of time are
highlighted: (1) 'Worship time' is the first and most important kind of time in Revelation,
because it spans heaven and earth (Rev. 4:18). (2) The second kind of time encountered
throughout the Book of Revelation is John's experience of 'vision time'. (3) The 'present time'
is described as the time when the Gentiles trample the outer court of the temple (Rev. 11:2) and
the time when God protects the woman from the dragon (Rev. 12:6, 14). (4) John provides his
audience with an indirect experience of another quality of time that belongs to the period
following present time. 'Vindication time' belongs to the period after the 42 months. This
period lasts 1,000 years. (5) The faithful enjoy 'new time' in the New Jerusalem (Rev. 21-22).
The narration of present time, vindication time and new time — learned by John in vision time
and mediated in worship time — is an attempt to define the character of present time. Present
time, properly understood, is for repentance and testimony.
77
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plane of focalisation (viewpoint) of Revelation is the combination of analeptic and
proleptic signals. Like the hymns in Rev. 7:10-12 and Rev. 11:15-18, the doxology in
Rev. 12:10-12 betrays both analeptic (the kingdom of our God 'has come': .) ,61/E -ro)
and proleptic signals (Rev. 12:10-11 refers to the coming of New Jerusalem in Rev. 2122) (Harris, 1989:158, 308).

The normative (ideological) concept (cf. the stasis in the apocalyptic rhetoric), as
emphasised by John — the narrator — on the basis of the above four viewpoints, concerns
its narrative gist. It stresses that world history is under the control of God and that
readers have to choose between the below/earthly viewpoint and the above/heavenly
viewpoint80 . John's ideological point of view throughout Revelation is the execution of
God's salvation and judgment with a Christological emphasis (cf. Du Rand, 1991a:29).
By using the sociological analysis, DeSilva's (1992:380) observation on the ideology of
Revelation is similar to the above normative viewpoint. He lays stress on the fact that
John develops a different ideological landscape in which the emperor (and the apostate
Judaism) is no longer in the central position, but rather off-centre and antagonistic
towards the centre, which is now represented as God, or the Lamb.

The distance between narrator and audience is a critical factor in the apocalyptic
narrative. By identifying himself with his audience (Rev. 1:9), John enlists himself in a
partnership of interest (cf. Carey, 1998:744). As a first-person narrator, John
participates and identifies with his readers. 81 In fact, a central aspect of John's narrative

80

With regard to the ideological viewpoint of the doxology in Rev. 12:10-12, it is noteworthy
that it announces for the first time in the text that the defeat of Satan is linked to the martyrdom
of the saints. Moreover, the doxology associates the coming of God's kingdom with the death of
the martyrs, not specifically with the judgments of God as in many cases in Revelation (cf.
Harris, 1989:158).
81 From Rev. 4 onwards, the narrator (John) reduces the complex readership of Chapters 2-3 to
that of a single, ideal reader by stressing that only the faithful, for example, will qualify for
God's rewards (Rev. 14:12; 15:2; 21:27; 22:15). On one hand, John widens the gap between
himself and the communities with whom he is in relationship. In this way, he opens up new
opportunities by mediating the inaccessibility of divinity. Thus, the audience and narrator are
united in a unique experience of living in the presence of God. Consequently, John's intention is
to stimulate his audiences into a receptive response. The struggle, for instance, between and the
mingling of the opposites of acceptance and exclusion (Rev. 2:5, 7) shows that for the audience
the will of the Lord is found in dialogue (Long, 1996:101-102). Moreover, the narrator identifies
himself and the audience with the expected or ideal experience of every Christian as the
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technique is a sort of deflecting of the audience's identification with the various
narratees — from the extradiegetic (i.e. external to [not part of] any diegesis 82) narratee
of the whole vision (i.e. real reader), to the specific church recipients of the messages
(i.e. narratee), to the character John, who hears of the fate of the saints and martyrs
(Barr, 2000a:4). As Gnatkowdki (1988:98) elucidates, to read the narrative of
Revelation successfully, the real reader must identify with the implied reader (esp. 'the
conqueror' as an ideal model of both the historical and modern reader).

A distinctive characteristic in the narrative gist of John is the identification of identities
among John, his readers and Christ from the above (i.e. heavenly) standpoint, in which
the stable condition (i.e. the eschatological coming of the kingdom of God through
Christ's reign) is established after the conquering of the unstable (Satan, the Romans,
and false Judaism). In sum: John tries to bring about a performative response of his
readers/hearers through his functional narrative and rhetorical devices on the basis of
the conviction that they are under Christ's rule. Those who adopt the apocalyptic
rhetoric and the narratology of Revelation perhaps downplay the historical, 'real-world'
connections of the Book and highlight its construction of a story in which the conflict
between good and evil comes to the fore (e.g. see the strong emphasis of the alternative
symbolic universe by E. Schiissler Fiorenza and D.L. Barr; regarding the idealistic
character, see Clarke, 1995:209). For this reason, the historical interpretation of
Revelation is indispensable. 83

conqueror (Rev. 1:9; Gnatkowdki, 1988:36, 66).
82 `Diegesis' means the (fictional) world in which the situations and events narrated occur.
83 Narrative criticism is often criticised for being non-historical or a-historiCal. Certainly,
narrative criticism is not the appropriate method to ascertain answers to historical questions one
might ask in relation to an ancient document like the Bible, but this does not mean that it vitiates
historical concerns. A narrative critic must be conversant with the historical information the
implied reader is meant to have, that body of common knowledge assumed in the world of the
story (Stamps, 1997:234-235). Historical and literary (e.g. rhetorical) inquiries are, at root,
cooperative and not contesting. Philosophically, most forms of historical and rhetorical criticism
presuppose a shared model of communication that attempts to triangulate (1) the intent of an
author (2) in the formulation of a text (3) that forms or informs a reader. It should also be noted
that all interpretive approaches to the Bible are byproducts of intellectual traditions and other
cultural influences; hence even the most adamantly a-historical brands of rhetorical criticism,
for instance, are themselves historically conditioned (Black, 1995:275).
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2.1.11.2. Historical interpretational methods

The Book of Revelation originated in a historical way, not in a vacuum, and can
therefore be understood in the light of history. It is impossible to understand an author
and to interpret his words correctly unless he is seen in the proper historical context.
Nevertheless, it is true that Revelation has suffered from anachronism or ethnocentrism
(Malina, 2000:5). The Johannine church is located in Asia Minor, and much in the
Johannine writings show how stimulating influences — images and ideas — not only from
the Hellenistic world but also from the Palestinian sphere as well as from Jesus himself,
are unmistakably present and play a decisive role (cf. Gerhardsson, 1979:94).

2.1.11.2.1. Historical criticism 84

At a meeting of the Reading the Apocalypse Seminar of the Society of Biblical
Literature in San Francisco, November 1997, D.E. Aune joked that he had written the
last 19th century commentary. What he meant was that the trend today is away from

As Du Toit (1990:516) aptly underscores, historical criticism has been criticised in the past
when reasons for the denigration of the authority of the Bible were sought. The problem with
historical criticism lies not so much in the methods such as source criticism, tradition criticism,
form criticism, redaction criticism, as in (1) the person of the investigation, (2) in the
presuppositions by which s/he approaches these methods, and (3) in the way in which s/he
manages her/his presuppositions (cf. Muthuraj, 1996:260). "Historical-literary critics are
servants and not masters of the Word of God. They come or should come to the Bible to listen.
Only in the context of listening in the Spirit, even in the midst of historical-literary analysis, will
they be enabled to discover the meaning of the texts both in their historical and in their present
meaning" (Ellis, 2001:16). The present researcher, in principle, does not agree with historical
criticism, in particular its atomic view of the Bible, and instead focuses in this section on the
historical aspects of the text, the author and the audience of Revelation. Du Rand (1993a:256)
summarises the most important (historical critical) theories concerning the compilation of
Revelation, which constitute the background against which a possible division of its contents
can be understood, as follows: (1) The interpretation based on sources and tradition history
expounds Revelation as a collection of sources with theological elaborations. The interruptions
to the logical flow and temporal sequence of the visions attest to this (e.g. Rev. 7:1-7; 10:111:14). (2) Other scholars are of the opinion that a Jewish apocalypse (written in Hebrew and
Aramaic) has been translated into Greek by a Christian redactor (Vischer, Ford), or that Jewish
and Christian apocalypses have been combined (Weiss). But the uniform character of
Revelation's language and symbolism debars such a combination of sources. (3) According to
the revision theory, a Jewish or Christian writing has been revised and worked over in order to
obtain historical sequence and theological progression (Wilier). (4) The fragment theory
(Bousset, Charles) seeks to regain the original unity of the book by identifying all the insertions.
Both written and oral traditions could have played their part.
84
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rigorous, historical-critical analysis of the Apocalypse towards impressionistic readings
of the Book. Narrative readings, feminist readings, literary-critical readings, even sexual
desire readings of the Book of Revelation are all the rage (Paulien, 1998:61). Once cut
loose of its historical-critical moorings, Revelation is indeed an open text and it is
difficult to see upon what basis some readings might be judged less authentic than
others (Newport, 1997:160). As a matter of fact, even though a historical-critical
reading of Revelation is not popular compared with various intradisciplinary readings, a
diachronic reading is required for a well-balanced result.

2.1.11.2.1.1. Sources

Despite its language, its repetition of theological themes, and the possibility of literary
compilation, in its final form Revelation displays a uniform character (Du Rand,
1993a:257). In other words, on account of its patent unity Revelation does not invite
regular source criticism. Nonetheless, John's profusion of quotations must be explained.
John, as the author and redactor, is ever the consummate master of his sources,
employing them with surpassing skill to create a canonical masterpiece (cf. Mazzaferri,
1989:56-58, 195; Ryken, 1992:489). Here, it should be kept in mind that there is no
contradiction between the Divine origin of the prophecy of the Apocalypse and the
labour of thought on the part of the writer who, in drawing it up, gave it its shape
(Godet, 1984:304).
Aune (1997:cx-cxvii) identifies three major source-critical theories of Revelation: (1)
the compilation theory (Boismard, Ford, Rousseau, and Sierlin); (2) the revision theory
(Charles, Gaechter, Kraft, and Prigent); and (3) the fragmentary theory (Bergmeier and
Bousset). Revelation, however, is clearly a literary composition and a theological work
of an author who gleaned his material mainly from the OT, from the Jewish Apocalypse,
from pagan mythological sources (compare Rev. 12 with the Greek Python-Leto-Apollo
myth; Collins, 2000:394; cf. Van de Kamp, 1990:335) and from the NT (esp. the Olivet
Discourse; Ryken, 1992:489) or the early Christian faith and the praxis based on John's
vision. Therefore, as Schiissler Fiorenza (1989b:17-18) avers, John drew on and fused
together traditions, motives and patterns which are at home in very different cultures.
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2.1.11.2.1.1.1. The OT sources in Revelation
John's paramount source is the OT, especially the Major Prophets, and most of all
Ezekiel and Daniel, although he avoids direct citation. Revelation is replete with OT
quotations and allusions because of John's lifelong familiarity with the OT. 85 Chilton
(1990:20-21) lays stress on the fact that John follows Ezekiel no less than 130 times,
step by step including the pattern of the covenant lawsuit as well as the language,
imagery, structure and so on. On the other hand, according to Mazzaferri (1989:194),
Daniel is John's primary source for vivid imagery in his urgent message of imminent
persecution and judgment (cf. Botha, 1970:135; Swete, 1980:cliii; Beale, 1999a:152).
Consequently, it is not unlikely that John gives the true interpretation of the OT. In
other words, Revelation is meant as a lens through which the OT, concerning the
eschatological coming of God's kingdom, has its fulfilled meaning in the New
Covenant (cf. Bauckham, 1993a:262-263).
Two themes of the OT in Revelation need to be considered: 86

The theme of the Holy War (i.e. Messianic War) between chaos monsters and God,
one of the dominant Jewish apocalyptic traditions, may be used by John to identify the
imperial cult, represented by the beast from the sea and the other beast, with the
ultimate powers of evil (Carey, 1998:757; Collins, 2000:406; cf. Pss. 74:13-14; 89:9-10;
Job 9:13; Isa. 27:1; 51:9-11; Ezk. 32:2-8). As Bauckham (1993a:233) rightly insists,
John makes lavish use of militaristic language in Revelation as a Christian war scroll
but this should be taken in a non militaristic sense. For John, victory for the Christian
-

comes through martyrdom rather than armed violence (cf. Goranson, 1997:458).
Concerning the eschatological Exodus-based 87 theme in Revelation, Casey

85 The OT source and characteristics in Revelation can be supported by the fact that Marcion
rejected Revelation on the grounds of its Jewish character (Mounce, 1998:38).
86 Similarly, Bauckham (1993b:67-73) is of the opinion that three major symbolic themes of
Revelation are: (1) the Messianic War (Rev. 1:16; 19:21; 22:16; cf. Christ as the Root of David,
the Lion of Judah, and the Sword of God), (2) the eschatological Exodus (Rev. 5:6; 15:2-4;
16:18; cf. the Passover Lamb image and the Sinai theophany), (3) the witness (Rev. 1:5; 2:13;
3:14; 6:9; 11:7; 12:17; 19:10; 20:4). In this work, (1) and (3) are combined.
87 The word 'Exodus' in this work denotes not only the physical deliverance from Egypt but the
whole range of inseparably connected events and experiences of the people of God. In other

60

(1987:41-42) rightly points out the copious intertextuality between Revelation and
Exodus: the identity of the people of God as kings and priests (Rev. 1:5-6, 5:9-19; Ex.
19:6; cf. Ford, 1993:149), the judgment of God upon his people's enemies (Rev. 8:611:19, 15:5-16:21; Ex. 7:20ff., 9:20-21; 10:21ff.; 15:23), and the inheritance of
fellowship with, comfort from, possession of, and victory by God (Rev. 7:1-17, 14:1-5,
15:1-5, 20:1-6, 21:1-8; Ex. 3:12, 8:22f., 9:4, 10:23, 15, 33). In the above-mentioned
intertextuality, the identity of John's audiences needs more caution. Revelation 1:5-6
and 5:9-19 (cf. Rev. 15:1-5) introduce the identity of John's audiences as a kingdom (or
kings, or conquerors; cf. Rev. 15:2; 20:6) and priests (Rev. 7:15; 14:4; cf. Nu. 3:11-13,
8:14-18) in the light of Ex. 19:6. It is noteworthy that the identity of the prophet is
missing in these passages, since John probably intends to make clear his audiences'
identity in the first chapter and then wants to show their mission as prophets later (e.g.
Rev. 11).

In summary: John is the legitimate heir to the OT prophets. By using the resources of
the past (the OT), John as a Christian prophet connects them with the present and then
delivers the related meaning to the future (Rev. 1:9; Botha, 1970:132). In a creative way
for his readers' new situation, John gathered up and interpreted the OT materials, which
he regarded as relating to the eschatological fulfilment of God's kingdom in Christ. 88
The degree and scope of the eschatological coming of God's kingdom in Revelation is
wider then that of the OT.

words, it covers the deliverance of Israelites from Egypt and the Red Sea, from the vicissitudes
of desert life, and from their enemies during their forty years of wandering, including their
experiences of God's gracious acts in accordance with the covenant, and his constant watch over
them, particularly his presence and guidance to the Promised Land. Here Kio's four components
of Exodus as symbol of liberation are pertinent: (1) 'judgment' as the means of liberation. The
scope of judgment includes the Israelites who disobeyed God, as well as the series of plagues
that afflicted Egypt and the pagan nations. (2) 'Election' as the act of liberation. (3) ' Suzerainvassal covenant' as the seal of liberation. And (4) tabernacle as the presence of the Liberator.
The four components of the Exodus symbol are a persistent feature in the Apocalypse (see Kio,
1986:121, 122-127; Achtemeier, Green & Thompson, 2001:563).
88 The Book of Revelation contains over 200 allusions to the OT. It can profitably be studied
by asking how John weaves these allusions into his composition in order to meet the needs of
his audience. However, one of the ways that he does this is to force his readers/hearers to enter
into a dialogue with the text (Moyise, 1995:137).
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2.1.11.2.1.1.2. The NT sources in Revelation

Apart from the Book of Acts, in particular, the Olivet Discourse (Mt. 24; Mk. 13; Lk.
21) in the Synoptic Gospels has strong similarities with and relevance to Revelation (cf.
Van Bruggen, 1988:318-319):

Their framework and theme are parallel e.g. the mixture of the destruction of
Jerusalem (Mk. 13:14-23 par.) and the Parousia (Mk. 13:24-27 par.). For the references
to the Jerusalem fall, compare Rev. 6, namely, the opening of the seals with Mt. 24:7, 9,
29, 34 and Lk. 23:27-31. Also compare Rev. 11:1 with Lk. 21:21-24; Rev. 13:11 with
Mt. 7:15 (Lightfoot, 1997:312-313; Bahnsen, 1999:13-14). The Jerusalem fall is an
anticipatory action of the consummation of God's kingdom as well as a direct result of
Jesus' crucifixion (Van der Walt, 1962:284-285, 324).
Several signs, which portend the fall of Jerusalem and the Parousia in the Discourse
and in Revelation, are homogeneous (Mk. 13:28-29; cf. Lightfoot, 1997:318).
The graphic language used by Jesus and ,John to describe the attending events is
metaphorical and consistent with OT prophets (Sproul, 1998:47-48).
If the author of Revelation is Christ's disciple John (and the present writer continues
to think so), the fact that only the Gospel of John omits the Olivet Discourse is
significant, since John might have intended to treat it in Revelation.

Whatever the precise truth of the matter, John had access to the Synoptic Gospels in
sufficiently stable form. John employed them freely, much like his OT materials.
Notably, his major concern was their eschatological emphases (Mazzaferri, 1989:51).
The above-mentioned similarities support the insistence that in a sense, the Book of
Revelation is John's extended version (or exposition) of the Olivet Discourse (cf. Sproul,
1998:135). In addition, the Synoptic Parousia parables (e.g. Lk. 12:37-38), which were
widely used and familiar in the Early Church, were also very important sources of
John's emphasis of the eschatological paraenesis (Rev. 3:3, 20; 16:15; Bauckham,
1993a:103-104).
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2.1.11.2.1.1.3. The non-canonical sources in Revelation

John was no doubt quite familiar with the Jewish apocalyptists of the intertestamental
period, and in some instances there seems to be a direct allusion to them (for the 53
selected texts excerpted from the primary non-canonical sources, see Boring, 1995:548).
Furthermore, as VanderKam (1999:316, 318) indicates, Near Eastern and Greco-Roman
apocalypses provide not only comparative literary evidence but also more possibilities
for examining usage and social location. The relation, however, is in general superficial
(Mazzaferri, 1989:49). As Swete (1980:clviii) argues: John definitely does not use these
non-canonical sources with anything like the distinctness with which he refers to Isaiah,
Ezekiel or Daniel, or to sayings of Christ which are in present Gospels (cf. Kiimmel,
1972:325; Kistemaker, 2001:353).

In short: the core from the sources of Revelation is that John as a creative collector
might have used the sources, familiar to his audiences mainly from the OT and the NT,
for his purpose. The New Covenant, the imminent persecution and God's judgment on
the apostate Judaism, the fulfilled God's kingdom, the anticipation of the Parousia and
the Holy War motif are accentuated in order to encourage and alert his audiences.

2.1.11.2.1.2. Redaction

As Schiissler Fiorenza (1989a:415) puts it, the current progress in the historical-critical
analysis of Revelation moves in a way parallel to that of other NT writings. Just as in
other areas the stress on source and form criticism has been replaced by a stress on
redaction criticism, so in the scholarship on Revelation the source and compilation
theories have given way to the scholarly consensus that Revelation is the theological
work of one author (cf. Lohse, n.d.:35). John, as a redactor, edits and redacts his
materials — the OT, the NT, Jewish apocalypse, and oral tradition. His rearrangement
and redaction do not contrast to the inspired message of Revelation. 89 In connection

As Swete (1980:c1v) rightly observes, John's pictures are truly creations, the work of the
Spirit of prophecy upon a mind full of the lore of the earlier revelation and yet free to carry its
reminiscences into new and wider fields of spiritual illumination. But in contrast to Roloff
(1993:13), it is not so strongly subjected to the progress of theological interpretation (or
89

63

with the redaction, Du Rand (1994:558) states clearly that the arrangement of material
is presented according to a certain plan or plot in which the theological perspective (i.e.
redactional emphasis) on God functions dominantly. And he is of the opinion that the
main message of Revelation is the coming of God's Kingdom on the earth as in heaven.
In a sense, the redactional emphasis and the normative viewpoint share the same
intention or concern. At this stage, John's redactional emphases, rather than the purely
hypothetical, rule-of-thumb redaction theories, are probed (cf. Egger, 1996:158).

2.1.11.2.1.2.1. John's redaction of the OT sources

In at least two instances John modifies the language of Danie1 9° in order to heighten
the eschatological awareness of his readers. In Rev. 1:1 and 22:6, the phrase
a 8E1 yEv6o-Oai is followed immediately by 6) Td.XEL and a few verses later
by 6 yap '<awes yyi)g/ 6 Kaipbs yap yyi's &YTI.V. Secondly, in contrast to Daniel
(e.g. Da. 12:4), John is told not to seal the book, 'for the time is near' (Rev. 22:10). The
heightened eschatological outlook is associated with the death and resurrection of Christ.
In other words, John's situation has affected how he reads the Book of Daniel (Moyise,
1995:58).
As Casey (1987:34) justly posits, John departs from the Jewish understanding of the
Exodus when he proclaims that it is not history but a hope fulfilled in Christ that has
inaugurated the new and greater Exodus, and a paradigm of God's continuing activity
on behalf of his people. So in the midst of Revelation's apocalyptic images of cosmic
evil and struggle there can be detected John's conviction concerning the continuing
meaning of the Exodus: God remains his people's redeemer, the judge of their
oppressors, the guarantor of their eternal inheritance. John revises the Jewish
understanding of Exodus to the paradigm of God's works in terms of Christology. John

redaction) and reflection on the OT that inferences as to the contents of the original visions are
possible.
90
In connection with the theme of God's kingdom in Daniel, Wenham (1986:132-133) correctly
points out that Danielic passages (esp. the heavenly son of man and the desolating sacrilege)
should be seen as the primary background for the NT concept of the kingdom of God for several
reasons: (1) Daniel's kingdom has linguistic affinities with the NT references to the kingdom of
God; and (2) Daniel provides a good conceptual background in that the Gospel's teaching about
the kingdom of God is understood in the context of the Jewish eschatological hope for a new
age and for God's restoration of his people Israel (cf. Da. 4:3, 34; 6:26).
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uses the Exodus-based theme as a golden thread in his redaction in order to intensify a
more universal salvation and judgment and a more intimate relationship of his readers
with God in Christ than those of Exodus (Rev. 7:9; Ex. 19:12; Ford, 1993:248; Beale,
1999b:91). ,
Despite the impressive similarities between Revelation and Ezekiel (e.g. the
prominent role of the Spirit, the corresponding prophetic calling of John/Ezekiel, their
analogous literary structure with the four visions, see Van de Kamp, 2000:14-15), the
differences are no less significant. On the side of the audiences, they are invited to
reappropriate Ezekiel's visions through the lens of Revelation itself. What is required of
the audience is to work out the implications of calling Rome a Beast and to act upon
them. In other words, John's use of Ezekiel involves the reader in a hermeneutical
challenge (Moyise, 1995:82). Through the well-designed covenantal structure of
Revelation, John might have intended to convince his audiences of the fact that God's
covenant is fulfilled in Christ (cf. Chilton, 1990:20-21).
Given the wide biblical background of the Holy War (2 Chr. 20:1-30; Pss. 18; 20;
44; 60), the theme is reshaped in John's Christian theology and according to his own
creative redaction. Revelation deliberately transposes physically bellicose conduct or
preparedness in order to declare a spiritual (and universal) thesis of suffering witness (cf.
Bauckham, 1993a:211, 224).

2.1.11.2.1.2.2. John's redaction of the NT sources

It is interesting to compare John with Paul. Although their temporal gap is not
significant and they share a similar social setting (and a common Christian tradition) in
the first century Greco-Roman world, there is a difference 'in emphasis'. Differing
slightly from Paul, John's exclusivism is strongly accentuated in order to give an
answer to the identity problem of his young audiences converted from the Jewish world
and the Hellenistic pagan world (contra Cheung, 1999:208; see the name calling [or
vilification] and the strong boundary).
Since John's major NT source is the Olivet Discourse, the Jerusalem fall (and a/the
Parousia of Jesus) are the salient facts in Revelation. Christ will judge the perfidious
Judaism, which rejected Him, and will choose his universal church for his new
covenantal partner in the cosmic salvation up to his Parousia.
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(c) The Synoptic Parousia parables might have played a significant role in the
composition of Revelation in that John, by using the eschatological paraenesis, must
have given them to his audiences (Bauckham, 1993a:104).

In summation: on balance, John redacts, in particular, the OT and the NT materials and
intends to invite his audience to interpret them in their new situation. As the Exodus
community John's audiences, who experienced the New Exodus in Christ, have to
become involved in the eschatological Holy War against the beast (Rome and false
Judaism) in a non-militaristic way (cf. Ford, 1993:248). And by interpreting the Olivet
Discourse and the Synoptic Parousia parables, John unequivocally stresses that since the
new covenantal era has been inaugurated the Christians have not only to keep their
exclusive identity (as kings, priests and prophets; Ford, 1993:257) but also to become
alert.

2.1.11.2.2. Socio-scientific approach

To begin with, general remarks on the recent development of the socio-description and
the socio-scientific analysis of the Book of Revelation are necessary to understand the
Book properly. The most promising (social) approach to a concerned biblical text is one
that continues to employ old methods and questions, but that is also supplemented by
the questions social scientists ask and the models they employ. The socio-scientific
method91 enriches the socio-historical approach (Van Rensburg, 2000:570, 579). Thus,
in spite of the title 'the socio-scientific/etic approach', the socio-historical/emic
approach is also used in this work. 92

Social-scientific approaches, which came to prominence in the 1970s, pay attention to the
analysis of the social and cultural context(s) of the text and its environment using models,
theories and perspectives from the modern social sciences (Wenham & Walton, 2001:88).
92 Concerning the concepts of emic and etic in the NT socio-scientific interpretation, Craffert
(1995a:15, 28-29) provides a succinct summary: Emic descriptions are accounts as perceived
and explained according to the experience, folklore and conceptual categories of the natives.
These can be supplemented by the analysis and description of the ethnographer, that is, by etic
accounts. Etics are external analyses and explanations by means of the models reflecting the
theories, methods and canons of the social sciences. Interpretive anthropology looks for ways to
live with the interdependence of etic and emic concepts and categories and the contamination of
the one by the other while avoiding ethnocentric imposition. As rehabilitated concepts for a
discourse in interpretive anthropology, emics and etics are used in at least two distinct ways.

91
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Murphy (1994:196-198) delineates the socio-scientific approach to Revelation: the
degree of rigor with which this approach is applied in Revelation varies from the use of
the socio-scientific models and paradigms as heuristic metaphors to more sustained
attempts to use models systematically:

By realising the persecution of John's audiences, Collins (2000:398) uses the
sociological concepts of cognitive dissonance and relative deprivation, and
psychological model of catharsis.
Thompson (1990:194) makes use of sociology of knowledge, arguing that John
creates an alternative knowledge to the public knowledge of his environment.
Du Rand (1993:246) reads Revelation from a socio-psychological point of view with
the help of emphasising the symbolic world created by John.
DeSilva (1992:375, 393) and (Raisanen, 1995:165) apply contemporary sect
analysis to Revelation and find it to be the literary product of a sectarian group.
Certainly, the mission to the Gentiles had had some remarkable successes by John's
time, but while figures are impossible to come by, the actual number of Gentile
Christians toward the end of the century can hardly have exceeded a few thousand. As
late as around AD 200 the much-travelled Origen assessed the number of Christians in
proportion to the whole population as quite small (see Raisanen, 1995:152). In this
connection, one generally conceives of John's adversaries as a minority group, a sect
within the larger Christian community. This is not self-evident, however (see also
Goranson, 1997:455; Van Aarde, 2001:1168).
In contrast to DeSilva (1998b:805; 1992:393; and E. Schiissler Fiorenza, J.H. Elliot,
Du Rand93 and W.A. Meeks), Harland (2000:107, 117) rejects the sectarian theory and
expresses the opinion that while the early Christians might firmly reject certain aspects

First, emics and etics may be used for distinguishing between our concepts and categories and
theirs. Whether one talks about the categories and concepts in this culture in distinction to that
culture, or calls it emics and etics or experience-near and experience-distant concepts, the
differences between cultural systems need in some way or another to be indicated. Second,
emics and etics may be redefined as describing different interpretive interests in a single
interpretive process. Emics (as learning to behave like natives) may be used when focusing on
establishing the native's point of view and etics (as a perspicuous contrast of separate cultural
systems) when focusing on a comparison between two cultural systems.
93 John's visionary response is not merely an esoteric sectarian answer to a crisis or even a
distorted dissertation on Christian being, but a theological witness of God's purpose for this
world (Du Rand, 1996c:52).
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of the values, conventions and institutions of surrounding culture and society, they
might also maintain or adapt others, without necessarily undermining their own
identity.94 Ignatius, L.L. Thompson, B.J. Malina, W.C. van Unnik, R. Bauckham and D.
Balch concur with Harland. Nevertheless, Harland's conjecture that John could not
recognise the distinction between non-cultic honour for the emperors and imperial ritual
cults is problematic (cf. Gnatkowdki, 1988:41).
Malina and Pilch (2000:37) apply the cultural-anthropological models of the altered
state of consciousness to Revelation, especially to the phrase Ev riap_a -ri (for a
dissenting voice, see Boring, 1995:563). Here, the problem is whether Ev fraRct -ri (Rev.
1:10; 4:2; 17:3; 21:10) is the human spirit of John or the divine Spirit. When John was
v Tie:van, according to Rev. 1:10 and 4:2, his normal sensory experience was
replaced by visions, which were given to him by the divine Spirit. In Rev. 17:3 and
21:10 6, freiw -ri is used in the sense of visionary transportation (cf. Ezk. 11:24). Thus,
v fre4ict-ri is a theological claim to emphasise the divine origin and purpose of the
revelations (Du Rand, 1996b:60-63). John is not so much interested in describing the
psychological mode 95 of his visionary experience in the Spirit as he is in convincing his
audiences of the divine authority of his prophecy (Du Rand, 1996c:45).
When he probes the meaning of the Jerusalem fall in a socio-scientific way, Esler
(1995:243-245) notes that a war represents a game of challenge and response played out
on the largest scale. The Mediterranean pattern of challenge-and-response mentioned
above emphasises that a grant of honour to the victor in a conflict is balanced by the

With regard to the identity in Rev. 12-13, only by embeddedness in the group (of John) can
one be saved. The righteous group is the one where persons bear witness to the Lamb, are selfeffacing and keep the commandments of God (Rev. 12:11, 17). The witness of Jesus (or the
offspring of the woman) becomes the fictive kin group by which persons will perceive their
identity. While the 'if he who has an ear' (Rev. 13:9) statement and following parallelism use
the singular form of the pronoun Tts. (anyone), the strong group grid community is in view,
which is also indicated by the use of the plural 'saints' in Rev. 13:7 and 10. The slight reference
to the faithful group as 'the one who has understanding' (Rev. 13:18) underscores group — not
merely individual — identity. In the Apocalypse of John the whole community is usually in view
with the use of the singular verb (see Hurtgen, 1993:104-105, 112, 119).
95 A typical psychological example of altered states of consciousness is that of Greenfield
(2001:622), who equates altered states of consciousness with the symptom in which the mind is
not being accessed. Childhood, dreaming, schizophrenia, fast paced sports and raves are all
examples of the mind not being accessed. It is not being accessed for different reasons: lack of
connectivity (childhood), lack of strong sensory stimulation (dreams), an imbalance of
chemicals (schizophrenia), or a degree of competition from other stimulations (fast paced sports
and raves) (see Greenfield, 2001:622).

94
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shaming of the loser. There is abundant data from literary and even numismatic sources
that the shameful public exposure of the people who had been vanquished played an
essential part in every triumph. As a result, the public display of the Jerusalem temple
vessels along with the booty and hundreds of Jewish prisoners before the triumphatores
involved the dishonour of God, who had been unable to protect them from the
triumphant Roman's viewpoint. Thus, by permitting the fall of Jerusalem as a major
theme of Revelation, God himself was dishonoured and regarded as a defeated god.
Therefore, it is necessary for God to judge Rome in order to restore his honour and to
manifest that He is the God of gods. John engages the topics of honour and reciprocity
as a means of reorienting his audiences towards the dominant culture (or, if they are
already in agreement with John, confirming their orientation). John shames Rome, and
thus the political, religious and economic arrangements it represents, as a source of vice
and degradation in the world (Rev. 14:8). John censures the imperial cult as a violation
of the primary patron-client bond which should be honoured — namely, that bond
between each person and the creator God. The audiences who seek honour, therefore,
should seek it by avoiding participation in those allegiances which violate that primary
bond (Rev. 13:11-17). John also engages the topic of purity to define the members of the
Christian groups (Rev. 3:4-5; 14:12; 17:4-6; 18:2-3). In this regard, the rhetorical goal
of John is to urge separation from the facets of the audience's social world which he
depicts as 'unclean' (DeSilva, 1999:106).
Malina (2000:24) regards ancient astrology as the main key to John's context of the
heavenly journey (Rev. 12:1; cf. Chilton, 1990:300; Van de Kamp, 1990:336). In
contrast to Malina, VanderKam (1999:309) holds that no otherworldly journey by John
is described in Revelation.
By utilising the symbolic-interactionistic analysis 96 based on a social-psychological
perspective, Theunissen (1999:200-201) finds the author's contention that John not so
much consoles his audience as exhorts them. This audience was not suffering from
concrete external persecutions but from a problem of group-identity. However, it is

96

Robert Park is a founding father of symbolic interactionism. Historically, symbolic
interactionists have treated the issues surrounding race and race relations from within a
postassimilationist, structural perspective, even as they have rejected various biological
determinisms and Marxist, colonial and structural-fucntional models in which racial groups
become essentially a kind of epiphenomenon (Denzin, 2001:244).
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sometimes difficult to distinguish consolation from censure in Revelation, because John,
as the writer of consolation, had to praise (or console) and censure his audiences'
attitude and response towards suffering. Here, the epideictic rhetoric of Revelation
comes to the fore (cf. Chapa, 1994:154). Albeit Theunissen tries to challenge the
traditional insistence of the real persecution in Revelation, he thinks less of the
correlation between, on the one hand, the identity problem and the internal problem, and
on the other hand, the external suffering which causes the internal problem and the
identity problem.
(10) Edinger (1999:9-10), following the Jungian approach, detects different strands of
contextual reference running throughout the tapestry of Revelation: (a) one of the
strands is a description of 'past' concrete events in the history of Israel — with the
outstanding example being the Babylonian Exile in BC 586. (b) A second strand refers
to 'present' (John's time) concrete events. (c) A third strand is a description of 'future'
concrete events in the 21 st century. (d) A fourth strand is the eschatological strand; but
to use a slightly more psychological term, it is the `pleromatic' strand, meaning
Revelation refers to events entirely outside of time that are taking place in the eternal or
pleromatic realm of the psyche. (e) Finally, the truly 'psychological' strand is probably
the most important category: namely, a symbolic expression of the coming of the Self
into conscious realisation in an individual psyche. 97

Although the results of the above-mentioned socio-scientific methods are valuable (cf.
a negative voice against using the socio-scientific model, see Beale, 1999b:1121) here,
attention must be paid to the criticism of Van Rensburg (2000:570): "The 'pure' socioscientific method suffers from the fact that the practitioner's one-sided focus is on
temporary theories and models, and that the information from the period of the book
concerned is handled as secondary".

Indisputably, the socio-historical context of John's young community (esp. during 66-70
AD) is that it suffered not only from external pressures but also from inner compulsions.

This psychological biblical criticism is not a method but an approach to Scripture that seeks
to add its perspective (the psychological dimension of human expression) to essentially all the
avenues of biblical criticism, whether concerned with authors or readers or critics (see Soulen &
Soulen, 2001:150).
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98
The former derives from the State, the Greco-Roman society
and the Jewish

synagogue (Rev. 2:9; 3:9; 13:16-17; 17:4; for the gruesomely widespread Neronic
persecution of Christianity as a religio illicita, see Gentry, 1989:222, 286-299). The
latter comes from the false prophets within the Asia Minor churches (Rev. 2:2). The
argument of the latter seems that the way for the community to survive would be
through compromise in form while preserving the essential meaning unharmed, or else
the community could no longer survive. By recognising the strong connection between
formal and essential compromise, John also advocates formal accommodation in order
to intensify the identity of his young audiences (DeSilva, 1992:384).

In his significant socio-rhetorical argument, DeSilva (1998a:87-88) states that words
denoting honour and honouring appear rather frequently in Revelation ( -mit 6 times;
17 times; ■SodC(.3.): twice). He goes on to claim that beyond the bare occurrence of
lexical entries, however, John indicates honour and shame through terms indicating
approval (or blessedness) and disapproval (e.g. punishment or judging), through
physical replications of status (e.g. crowning, bowing, imprisoning, leaving corpses
unburied), 99 through identifying an action with a virtue or vice (chief components of
honour and dishonour) and through discussion of status through birth or other ascribed
means. Revelation's engagement with honour language, therefore, goes well beyond its
use of the word group.

In reality, John is intensely interested in the question of whom to honour, and at what
cost that honour is to be safeguarded. John attempts to catch his audience up in the

It is not inappropriate to conjecture that Revelation in an epistolary form might have been
circulated not only in the areas of the Diaspora but also in Palestine, since (1) every year
Christian Jews gathered for Passover and the major feasts in Jerusalem; (2) the geographical
(and communicational) significance of the seven cities in the Roman Empire in Revelation in
which mobility and communication were exceptionally high; (3) in the early days, survival of
the local (persecuted) body of Christ depends on a network of support; (4) hunger for news of
the Messiah's return made every morsel of information potentially significant (cf. Thompson,
1998:54, 58-59). With this background in mind, it is highly likely that John's readers could
access the Gospels, especially the Olivet Discourse. Further, the message of Revelation could be
crucial especially to the Christians in Jerusalem, who had similar (identity) problems and
needed their solutions.
" This shameful state of lying unburied is too short (for three and half days [Rev. 11:9])
compared with the eternal reign of Christ (Rev. 11:15), in which Christ and the faithful enjoy
honour together.
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sense of gratitude and the immensity of the honour of God and the Lamb, by whose
death people from every nation have been ransomed from a servile status. What is more,
they have been ascribed the honourable standing of priests serving God, enjoying the
honour of face-to-face access to the Divine Patron. At this stage, two conspicuous
elements, honour—shame and client—patron, are interacted (cf. DeSilva, 1998b:791-792).

Honour and shame cultures rely on lying and deception as a key strategy to maintain
and augment honour and avoid the risk of being shamed. Lying and deception are
regular phenomena in the first-century Mediterranean world, which was the cultural Sitz
im Leben of the Book of Revelation. Among the seven typical types of deception and
lies (i.e. concealment of failure [Ge. 18:13]; concealment of unintentional failures [Lk.
10:29-37]; false imputation [1 Ki. 21]; avoiding quarrels or trouble [Mt. 6:1-18];
mischief [Jn. 8:24-30]; in defense of kin and fictive-kin [Jos. 2]), avoiding trouble is one
of the most important reasons for lies in Revelation (e.g. Rev. 2:20). According to John,
however, honour does not come from avoiding trouble (with the Roman authority or the
apostate Jews), but from public loyalty to Jesus who redefines the true meaning of
honour and shame. In Rev. 2-3 (e.g. Rev. 2:2, 9, 14; 3:1, 9, 15), Jesus exposes
deceptions, redefines true honour and shame and strikes a pose as the All-knowing Lord,
a critical posture in an honour and shame society. In subsequent chapters, false prophets
will be unmasked, the master deceiver Satan curtailed, the faithful rewarded beyond
imagination; those who have engaged in lies and deception will have no place in the
New Jerusalem (Pilch, 1992:129-134).

In addition, the following six phrases are notable (Malina & Pilch, 1993:12; DeSilva,
1998a:93, 105, 108, 109):
(1) John preserves a set of seven (perfect) makarisms, strung throughout his visions
(p.atcdpios or p.aKetpLot.: Rev. 1:3; 14:13; 16:15; 19:9; 20:6; 22:7; 22:14-15). These
seven makarisms frame the whole of the book, pointing to the call to remain exclusively
loyal to the Lamb and separated from the idolatry and luxury of the dominant culture.
To stand honoured in God's sight and to remain within God's favour, John's audiences
can gain honour through victory and lose it through defeat, where it is replaced by
shame (regarding the three functions [ecclesiological, ethical and eschatological] of the
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sevenfold makarisms, see Hatfield, 1987:169; DeSilva, 1999:108).
(13orNeriTE -rev 0€6v (Rev. 14:7) means the nurturing respect for God's honour and
a caution not to affront God and fail in one's obligations to one's divine benefactor.
In Revelation God's wrath can be regarded as a culturally contextualised expression
of God's honour against all kinds of challenges. John is forcing his audiences to choose
eternal honour or temporal honour, which becomes dishonour sub specie aeternitatis.
In Revelation as a covenantal prophecy in epistolary form, the reciprocal covenantal
honour is accentuated. To repay honour is the apposite response to one who bestows
honour — God — the Suzerain par excellence in New Israel grants John's audiences
honour through his Embassy (or the Broker of God's royal patronage i.e. Christ). 100
John's readers should repay honour to God through worship, victory and covenantal
loyalty. God as the Suzerain is able to honour one vassal more than another, creating a
hierarchy of honour (Rev. 22:12). Thus, this reciprocal honour is not static but dynamic
and hierarchical (Oakman, 1993:203; Olyan, 1996:204-205).
As Malina and Pilch (1993:12) observe, any perusal of the Bible, including
Revelation, will readily reveal how the God of Israel requires total submissiveness. It
would seem that the whole of the ancient Mediterranean world was authoritarian: total
submissiveness to 'authority' and high regard for a person's ability to endure pain were
regarded as honourable. In fact, God is essentially a powerful and mighty God who
expels all other deities, e.g. the deceiving authority/power of the Roman Empire in
John's time. In Revelation, by showing a dichotomy between his authority and that of
other deities, God commands his people to choose the right one related to Christian
identity.
The social utility of name-calling (or vilification) 101 is an exercise in boundary

In this connection there is an aspect of John's Christology in Revelation, which needs to be
emphasised. John is above all an interpreter of Jesus. In many ways his understanding of Christ
is advanced; so that he ascribes to the risen Jesus the attributes of God himself (Rev. 1:12-20).
Christ, like the Father, is seen in Revelation as 'the mediator' of creation, redemption and the
final kingdom, while to the kingdom itself is ascribed that of 'our Lord and of his Christ' (Rev.
11:15). Consequently, the central doctrine of Christ in the Apocalypse is not only akin to that
found elsewhere in the writings of the NT; it is also, in its own right, a 'high Christology'
(Smalley, 1994:152, 163).
1°1 Collins (1986b:318-320) aptly shows the role of vilification in Revelation: the vilifications
of the Jews (Rev. 2:9-10; 3:9), the Roman Empire (Rev. 13:1-7), and of rival teachers (Rev.
2:14-15; 20-23) reflect conflicts over values, clashes of symbolic universes. John's polemic is
part of the struggle of Christians in Asia Minor to survive physically and to establish an identity
mo
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maintenance 102 in that it declares who is in and who is out and in this connection — even
more important — it strengthens the self-identity of the in-group 103 (cf. Balaam, Jezebel,
the whore of Babylon, the beast 104 ; Barr, 1986:410).

The core message of Revelation emerging from a socio-scientific study is that only the
authoritative God (as the divine Patron) exclusively deserves the honour and forces the
faithful to choose true and eternal honour instead of temporal honour and eternal
dishonour (cf. Heb. 10:32-34; 13:13-14:2; 2 Co. 4:16-18). As Oakman (1993:209)
tellingly summarises, John's overriding theme throughout Revelation is that God alone
is honourable, that God's patronage alone is reliable and worthy of trust, and that God's
vengeance upon the whole dishonourable system is sure. Actually, most of the seven
cities were dominated by their patron gods and goddesses and their temples and shrines
(Ford, 1993:246). The tribute, which God alone is worthy of receiving, will be reliably

as legitimate heirs to the heritage of Israel. To put it differently, John's use of vilification (or
apocalyptic hatred) functions to define a strict boundary between the seven churches and nonChristian Gentiles andapostate Jews on the basis of monotheism, belief in Christ as the Lord.
102
The Book of Revelation as well as extra-canonical apocalypses deploy clothing and
adornment motifs frequently to express eschatological, ethical and theological values. Apparel
and decoration in Revelation also clearly delineate boundaries, on issues such as who is in/out,
pure/impure, and honourable/dishonourable (Rev. 1:13; 3:4, 17; 4:4; 6:11; 7:9, 13; 12:1; 15:5;
16:15; 17:4; 18:16; 19:7, 13; 21:2-9; 22:14). Clothing and ornamentation make vivid through
items of covering and decoration not only the identity but also the loyalty of those who are
followers of either Satan or the Lamb. Characters arrayed in certain items of apparel exhibit
values that speak louder than words. It appeals to the visual and the sensual — the eye — and
reinforces the uncompromising character of the message to John's audiences (see Neufeld,
2002:676-686).
103
At this point, the insiders and outsiders in Revelation are noteworthy. From the perspective
of Romans and Greco-Asiatics (western Anatolia), the ultimate insiders were the Roman
citizens. From the Jewish perspective, the strictest criterion which would have defined the
purest insider was the worship of the God of the Jews combined with the rejection of any other
claims to divinity and worship. From the Christian perspective, all who were ignorant of Jesus
and his work would have counted as outsiders. In other words, the major criterion for Christian
insiders would have been the acknowledgement of Jesus as the anointed Son of God. Thus,
outsiders in the Book of Revelation are of three groups: (1) the nearest outsiders are the Jews
(synagogue of Satan in Rev. 2:9; 3:9), (2) local polytheists and Christians (Rev. 2:6), and (3) the
Romans (Rev. 2:13; Rev. 12-13; see Collins, 1985:188, 201-204; Simpson, 1998:19-20).
104 The use of the term 'beast' (Rev. 13:1, 11; 14:9, 11) obscures the humanness and the
legitimate claims to gratitude and loyalty which the emperor (or the apostate Jews) might make
on the audiences. Labelling 'Rome' (or 'Jerusalem') Babylon has a similar effect, replacing
public discourse about the character and destiny of Rome (or the apostate Jews) with Jewish
scriptural discourse about the character and fate of Babylon, and replacing any appreciation of
connection with Rome (or Jerusalem) as a path to lasting peace, order and prosperity with a
picture of 'fornication', a debased and debasing relationship and a counterfeit relationship as
well (e.g. Rev. 2:20-21; 14:8) (see DeSilva, 1999:109).
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redistributed to clients (Rev. 2:7; 7:15-17; 21:4-7). Moreover, John consistently
emphasises the honour and glory of the faithful by describing it in terms of the
metaphors/images of a banquet, wedding, victory and name-calling. John advocates an
eternal honourable identity of the faithful in Revelation by their submission to God, and
accentuates the dynamic reciprocal honour between God (as the covenantal Patron) and
John's readers (as trustworthy clients) through Jesus (as the Broker of God's patronage;
see Kiimmel, 1972:322). For this reason, the conflict aroused in Revelation serves the
purpose of promoting group solidarity and cohesive identity.

As Craffert (1995:174) argues, in the socio-scientific interpretation, the NT texts are
first and foremost treated as alien cultural documents. 105 Therefore, questions such as
what they have to say to 21 st century Christians, are subordinate to the question of what
they did or could possibly have said in their own cultural setting. Therefore, at this
phase, theological interpretation is necessary to complement the historical
interpretations as well as the literary interpretations of the Book of Revelation.

2.1.11.3. Theological interpretational methods

Unlike other Jewish apocalyptic books, the Book of Revelation claims to be inspired by
God as a prophecy. Moreover, the conception of salvation history, in whose centre Jesus
stands, lies at the basis of Revelation's philosophy of history, gives to it the tone which
comes from the certainty of salvation (Kummel, 1972:323; cf. Ellis, 2001:117). So a
probe into the revelation history of God in the Book of Revelation is absolutely
indispensable. Du Rand (1996c:52) correctly points out the significance of the
theological meaning of Revelation: "The real power of Revelation, on a communicative
level, does not lie only in its symbolism, compositional, or historical perspectives, but in
its theologically evocative power. ... Primarily the theological message of Revelation is
to be understood theocentrically".

Craffert (1995:179) argues that socio-scientific interpretation does not abandon the
theological message of NT documents but relocates the source of that message in a first-century
meaning system. It is only after the anthropological turn that it becomes possible to really
understand the so-called theological viewpoints and insights of the NT. Nevertheless, as he
(1995:174) admits, it is evident that in the socio-scientific interpretation, the NT is not in the
first instance any longer treated as a sacred or canonical text.
105
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2.1.11.3.1. Canonical approach
There are certainly family resemblances between an intertextual understanding of the
Bible and the canonical approach. Both approaches wish to read the text in its totality of
textual and intertextual networks, codes and systems. But the canonical approach to the
Bible wishes to rush to closure and to control the ownership of the Bible in ways
unimaginable to the intertextualists. An intertextual study of the Bible need not confine
itself to questions about canonical intentions. Yet both approaches recognise certain
fundamental points: the texts are intertextual because texts are always in dialogue with
other texts. In short, a canonical approach presupposes the conceptual framework of
intertextuality (Carroll, 1993:77; cf. O'Day, 1990:259).
Those seeking to understand the canonical approach have often encountered a
considerable amount of confusion, not only because the discipline offers differing
methodologies, but also because these methodologies are not completely explained
(Clarke, 1995:196). Regardless of this methodological puzzlement, this section, in
principle, will attempt to explicate the principles and tenets of the canonical approach as
defined by B.S. Childs in his emphasis upon the final form of the text.
Although all hypothetical theories of source and redaction need not impede the current
use of the Book of Revelation, the fact that the entire book as we have it is canonically
accepted is of the utmost importance (cf. Childs, 1985:41). With regard to the canonical
approach of Revelation, Clarke's (1995:204-215) process is appropriate: (1)
canonisation of Revelation (canonical process); (2) canonical position of Revelation (i.e.
broader context or macro-canonical analysis); and (3) canonical shape of Revelation (i.e.
immediate context or micro-canonical analysis) (cf. Wall, 1992:274-275). In connection
with (1), until the time of Constantine, who used the Book's imperial imagery for selfpromotion, Revelation was not recognised as canonical in some important regions of the
early Catholic Church. But the canonising church, in recognising Revelation's
inspiration, included it as part of the Christian biblical canon (AD 397 — the Synod of
Carthage) because of its normative character for subsequent generations of believers. As
Wall (1992:278) concludes: throughout history, certain groups of believers have
elevated the importance of Revelation as their 'canon within a canon'. For other

76

believers, the presence of Revelation in the NT is a mere technicality. 106

Regarding (2), the NT canon in its final form is the product of an intentional process.
The Book of Revelation is the Bible's 'conclusion' and should be interpreted as such
(Wall, 1992:279). Revelation effects a canonical inclusio with the first chapter of
Genesis in which a canon-logic comes to the fore, in that a faithful Creator God has kept
the promise to restore all things for his Kingdom (Groenewald, 1986:15). 107 The
interpretation of Revelation is not only assisted by reading it in its fixed canonical
position and relationship to Genesis, but also in its general canonical relationship to a
number of other biblical writings or collections of writings (see Clarke, 1995:210-214):
(a) Revelation echoes something of the Exodus motif (Ex. 7-11; Rev. 15-16); (b) going
further, Revelation has a number of close affinities with the OT prophets 1°8 (esp. the
similar vocabulary, symbolism and prophetic nature in Daniel and Ezekiel: see the
sources of John); (c) the final concern is the consideration of Revelation's canonical
setting within the NT (esp. the Olivet Discourse, the Johannine writings, Acts, Ro., 1, 2
Co., Gal., Eph., Php., 1, 2 Th., Heb., 109 1, 2 Pe. and Jude' 1° [see John's NT source]).

106 The very fact of varying opinions, rather than universal acceptance of any list arbitrarily
imposed by a general council, shows that the general acceptance of the contents of Revelation in
particular (and the NT in general) was the result both of the inescapable voice of divine
authority, and of human attestation (Froom, 1950:109).
107
The `(re)creation motif in Revelation emphasises the eschatological identity and mission of
Christianity in the New Covenant: the expelled Satan (cf. Ge. 3; Rev. 12:9); the destruction of
Babylon (Ge. 11; Rev. 18); the faithfuls' cleansing of sexual immorality (Ge. 6; Rev. 14); God's
judgment is spoken of in terms of de-creation (Rev. 6:12-14; Chilton, 1990:196); Christ as the
re-creator (the New heaven and the New Earth; Ge. 1:26; Rev. 21:5); the epithet of Christ as the
Lion of the tribe of Judah (Ge. 49; Rev. 5:5); beasts are destined to be subdued by the first
Adam and the last Adam (Ge. 1; Rev. 19:11); the motif of the presence of God (Ge. 3:24; Rev.
22:4) (cf. Ryken, 1992:505; Coetzee, 1993:320; Du Rand, 1994b:561; Clarke, 1995:210;
Poythress, 2000:21).
108 John purposely borrowed from the OT prophets for at least two reasons: first, in order to
provide an enhanced, yet familiar eschatological medium with which his audiences would be
familiar, and second, to give further credibility and authority to his message. Although there are
affinities and intertextual dialogue between Revelation and the OT prophets, John offered a
profound reinterpretation of the whole OT in the light of his understanding of Christ (Clarke,
1995:231-214).
1°9 The canonical relevance of 'Revelation' to `Hebrews' is: (a) the fact that both employ the
Exodus typology; (b) their strong liturgical tones; (c) the New Covenant through Christ; (d) the
New Jerusalem imagery in their concluding Chapters. Regarding (d), both would appear to have
the actual post-70 situation in view when a restructuring of the symbolic world that the temple
represented was called for on all sides. Thus, both works are grounded in a more general
discursive exercise that was taking place both inside and outside Judaism in the wake of the
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The canonical shaping (3) attempts to discover traces within the text itself of how the
biblical author intended the material to be understood: (a) although the issues of
Revelation's unity and structure will continue to be a matter of debate, the canonical
critic must focus primarily upon the final form of the Book rather than upon its
underlying sources. (b) Childs (1985:517) draws attention to the fact that
ATIOKAATIVIE 10ANNOT as the title of Revelation (i.e. John's `paratextuality', to use
G. Genette's term) has the canonical significance that the Book is to be read in
conjunction with the larger Johannine corpus. The point is not to harmonise Revelation
with the other Johannine writings, but rather to affirm that there is a larger canonical
unity in the church's scriptures. The readers of Revelation might have read and
understood the Book from other Johannine writings. The title of Revelation reflects the
ancient tradition of the canonising agents and the Early Church, who ascribed
authorship to the Apostle John. (c) In the prescript of Revelation, the eternal message

crisis that the destruction of Jerusalem (i.e. the apostate Judaism) had precipitated (cf. Freyne,
1989:85, 89-90, 93).
II° As Wall (1992:279) correctly notes: while the interpreter should not place too much
importance on the order of writings within the NT, such a perspective does allow one to
construct an overarching canon-logic that provides an added dimension of meaning to the whole
NT and to individual compositions within it. Hence, at this point, the canonical relevance of
`Revelation' to 'Jude' is worth noticing (cf. Childs, 1985:492; concerning further instructive
parallels between them, see Robinson, 1981:227):
Both frequently imply the OT (and Jewish apocalypses). To Jude the OT citations
demonstrate that the alternative of unbelief is there from the beginning and is nothing new (Jude
5, 7, 9, 11, and 14). Similar to John, the suffering of the church is common in every period. But
God has inaugurated the eschatological coming of his kingdom, even though his church suffers
inwardly and outwardly.
The eternal sovereignty of God ruling past, present, and future (Jude 25; Rev.1:8; 21:6;
22:13).
The universality of their readership (a catholic epistle, Jude 1; Rev. 1:4).
The eschatological tension between pure faith and heresy or compromise (Jude 4; Rev. 2:9,
15; 18:4).
Concerning God's judgment, Jude 14-16, for instance, picks up its language specifically in
Rev. 9:16 to describe the fact that the Lord comes with his holy myriads to execute judgment
upon all, to convict all the ungodly for all their ungodly ways. Jude 16 identifies the ungodly
with the Judaising apostates (cf. 2 Pe. 2:10, 18; Jordan, 1997:14-15).
According to the above relevance, it is clear that Jude, situated just before Revelation, leads the
Christian church into the last canonical book in which the wider and deeper scope and meaning
of the eschatological coming of God's kingdom through the Lord's judgment are accentuated.
By playing the role of the conclusion of the Bible, the Book of Revelation is the evident
manifesto of Christian eschatological hope, of the Triune God's victory over Satan, of the
church over the false church and all its signs. Unfortunately, in the canonical interpretation of
Revelation, almost all scholars one-sidedly stress the role of Rome (cf. Kiimmel, 1972:327;
Clarke, 1995:212).
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of God is emphasised in, for example, the number seven symbolising the universal
churches in every period (Childs, 1985:517). (d) For the last Book of the Bible such
canonical control (Rev. 22:18-19) is especially needful in the epilogue of Revelation.
The conclusion of Revelation repeats many of the themes presented in the introduction.
In this way, Revelation's prescript and epilogue function again as an immediate
canonical inclusio (see John's rhetorical devices; cf. Barr, 1998:12). In short: by playing
the role of the conclusion (climax) of the Bible, the Book of Revelation is the evident
manifesto of Christian eschatological hope, of God's victory over the Satan and of the

church over the false church and all its signs.

2.1.11.3.2. Revelation history" 1 based on the (Christological) covenant eschatology 112

In the Book of Revelation, as the last book of the Bible, the history of the revelation
actually comes to a conclusion. Put differently, in Revelation the history of God's
revelation reaches its conclusion with the revelation of Christ's glory which has been
concealed (Snyman, 1971:12).

HI In the study of revelation history and covenantal eschatology, basic and central aspects are
the absolute sovereignty of God (i.e. God's central place in every history must be honoured),
personal covenantal communion with God, life-giving Godlike attitude through his Word and
Spirit (i.e. the relation of the specific event to God's redemptive work must be fully taken into
account in the development of revelation history), the specific function of a person in the Bible
(prophet, priest, king, apostle must be respected), and historical attitude and eschatology (cf.
Helberg, 1992:425-427; Kleijn, 2001:10). Three realities, which occupied an important place in
the thought of the early Christians (of course, including the author of Revelation), are especially
remarkable: (1) the reality of the belief in the living God; (2) the new life-reality of redeemed
Christians; and (3) the reality of the OT as source. As theological, soteriological and historical
relations with their features of fulfillment, discontinuity and continuity allowed early Christians
to understand the OT message freshly, so they also offered a key to the meaningful integration
of the OT in the 21' century exegetes (see Van der Watt, 1989:62-63, 76). However, drawing
heavily on social-science perspectives in the first century ancient (present-oriented) world, some
criticise revelation history and realised eschatology as anachronistic theological concepts (e.g.
Van Aarde, 2001:1167). Nonetheless, it cannot be denied that both revelation history and the
eschatological scheme of 'already but not yet' are the most prominent theological concepts in
the NT.
112 In his Christ-centred eschatology, Kiinig (1970:535-536) convincingly maintains that the NT
speaks of the entire history of Christ in strictly eschatological terms. Christ realised God's
creational goal for us (especially his incarnation, crucifixion and resurrection); in us (by his
operations through the Holy Spirit); and with us (at his Parousia). Therefore eschatology is not
to be derived from Ta eUxa-ra, 'the last things', but from 6 t axa -ros, 'the last One' (and from
telos, the fulfilled End): Jesus Christ, because this is the purpose that Jesus realises, i.e. God's
creation goal. Eschatology is thus teleological Christology.
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Covenant language is not prominent in the Apocalypse. Indeed, the actual term, 81a01 K -q,
appears only once, in the vision of the heavenly ark of God's covenant in 11:19. But
John frequently alludes to the idea of a covenant relationship between God and the
seven churches in this Book, and associates with it the naturally corresponding motif of
redemption (Smalley, 1994:155-156).

The Book of Revelation as a covenantal epistle through its various visions and hortatory
expressions graphically portrays the inestimable honour and worth of the church's
covenantal relationship with her Suzerain, the Lord Jesus Christ. And the whole concept
of vassal obligation within the covenant relationship is built upon the prior (and
continuing) goodness of the Suzerain. In fact, for the vassal it is the highest honour to
perform the stipulations in spite of ensuing suffering, even death (Du Preez, 1979:221;
cf. Poythress, 2000:20).

As Strand (1983:251-254, 264) appropriately elucidates, the (unilateral) vassalsuzerainty covenant obviously appears both in. Revelation 2-3 and in the whole Book (cf.
Shea, 1983:81; Chilton, 1990:17; Oakman, 1993:203):

Revelation 2-3
Identifying the Suzerain,
Christ under appropriate
symbolism
past
Indicative
of
The Historical Prologue
relationships (presupposed
in the 'I know your works'
statement)
The prescribed course of
The Stipulations
action for each congregation
in view of its circumstances
The Call upon Witnesses The repeated imperative to
`hear what the Spirit says to
the churches'
the
to
promise
The Blessing and Curse The
victorious and the warnings
of unfaithfulness
The Preamble

The Book of Revelation
Who Christ, the Suzerain,
is: 1:5a
What Christ has done for
his vassals: 1:5b-6a

and
loyalty
to
Call
faithfulness: chs. 2-22
22:16a, 17a, 20a

22:7a, 14a, 18-19

The images of Christ as the Suzerain in the Apocalypse reflect the three tenses of God
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(Rev. 1:4) — past, present " 3 and future (cf. Boring, 1992:713-718; Resseguie,
1998:206-207):

The past activity of the Christ: the slaughtered Lamb is an image of Christ's past
work on the cross. The references to the historical Jesus are concentrated on the
death/resurrection/exaltation. The aorist EvIKrlaa is repeatedly used for the once-andfor-all redemptive work of Christ (Rev. 3:21; 5:5).
The present work of the Christ: despite the strong eschatological orientation of the
Apocalypse, there are even more references to the present activity of Christ than to the
future activity. In the present Christ is the exalted King of the universe. His blood shed
in the past is effective in the present (Rev. 12:11); He is present in and to the churches
(Rev. 1:13; 2:1; 3:19). Above all He speaks (Rev. 1:1; 2:7, 2:24; 4:1; 16:15; 22:6;
22:20). It is clear that Christ works in the present as King, Priest, and Prophet. The
present participle (5 mica, is used for the faithful Christian's response to Christ's call to
follow him actively in the present.
The future work of Jesus: most of the (forthcoming) future activity of Christ is
related not to the historical future between John's writing and the eschaton, but to the
Parousia. Christ will consummate the kingdom of God in his Parousia (cf. Beale,
1999a:173)." 4
From the above-mentioned activities of Christ, it is evident that most attention is
focused on the activity of the historical Jesus (his death and resurrection) and the
present activity of the exalted Christ. It is vested in the person of Jesus Christ who binds
together the past, the present and the future (Groenewald, 1986:26). Therefore the

113 The present activity of Christ means the work of Jesus from his ascension to the time of
John. And Revelation regularly uses loose oscillations between future, present and aorist tenses
in the visionary passages (e.g. Rev. 13:1-8, 11-18). The oscillation is natural because the
historical referent is future, the visionary experience is past, and the present tense can
encompass both past and future through the categories of historical present, present for the
future, and possibly gnomic present (cf. Poythress, 1993:45).
114 The Book of Revelation contains the vision of the consummation of the Kingdom of God by
means of the consummation of God's covenant (cf. Du Preez, 1979:215; Chilton, 1990:17).
Similarly, Van der Waal (1990:125, 170) is of the opinion that Revelation speaks in a grand way
of the administration of covenantal judgment over Israel that rejected Christ. In Rev. 22:1-2, for
instance, the paradise covenant is completed in that Adam's commission as God's vassal to
build, to keep, to rule, is restored. Thus, Barr's (1998:173) claim is untenable: in fact everything
described in Revelation has already occurred.
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message of Revelation should be understood Christologically and eschatologically: the
kingdom of God is already present on earth in the Christian community which has the
task of making visible God's purpose with this world. John's ecclesiology, as Smalley
(1994:156) believes, is covenantal and redemptive in its general character, as well as
being fully corporate (cf. Rissi, 1966:34). The Christian communities have already
become God's visible representatives through their personal confession and pious
lifestyle (cf. Coetzee, 1993:309). 115 Everything John writes centres around the person
and work of Jesus. In a sense, Johannine theology is nothing but Christology, and his
Christology is his soteriology (Gerhardsson, 1979:95; Smalley, 1994:50; cf. Warren,
2002:352). Put another way, the church's ethos is Christological in that the ontological
imitatio Christi for the visible Kingdom of God on earth as in heaven is the core of
Revelation (cf. Wall, 1992:334; Reddish, 1995:220).

This fact is closely connected with the NT eschatology in which 'already' and 'not yet'
make all generations relevant (Bandstra, 1992:23; Beale, 1999b:134). The depiction of
Jesus standing in front of the throne proves that his consistent ministry brings about the
fulfilment of redemptive work instead of God the Father. 116 After finishing 'the not yet'
event, Jesus sits on the throne (Rev. 22:1). Nevertheless, the focal point of the 'already'
and 'not yet' of the eschatological salvation is not so much the linear concept of history
(i.e. a time-lapse category) as the kingdom of God and the rule of Christ on the throne
as the main symbol (cf. Schiissler Fiorenza, 1989a:419). In Revelation 1:4, for example,

Concerning the identity of John's community, pctaadav (Rev. 1:6, 9; 5:10; 11:15; 12:10;
17:12, 17, 18), kingship (or dominion; to rule in Jesus' name; to be royalty for God) is a better
translation than kingdom. Due to the past Christ-event (Rev. 1:5; 5:9), 3ctaLX€1.av has the
present/inaugurated eschatological/dynamic/active sense in its textual context. Nevertheless,
John's readers are able to execute their kingship on earth through the suffering prophetic witness
and the priestly mission (Bandstra, 1992:17-18, 23; Poythress, 2000:29). Accordingly, 'the
kingdom of God' in this work is synonymous with 'God's dynamic kingship'.
116 Throughout the Book of Revelation God is the one defined by Christ, the one who shares
even his throne with Christ (Rev. 3:21; 12:5; 22:1, 3), so that the fluidity of the figures tend to
fade into each other (i.e. blurred or soft boundary); there is a sense in which Revelation is
Christ's story (Thompson, 1990:790; Boring, 1992:707, 718; Bauckham, 1993b:64). In
connection with the balanced eschatology of Revelation, the centre of salvation history lies in
the Christ-event, which has already taken place; so that in Christ time is divided anew.
Thereafter, the Christian church looks forward to a final appearance of Jesus; but, at the same
time, it looks back to that moment when history was invaded in a new way by that which is
supra-historical. In the scheme of Revelation, this means that theology is more important than
chronology (Smalley, 1994:150-151).
115
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the linear concept of time is broken through in its third term (ExE6 -rat instead of
dm.). This has great significance for the understanding of God and time in Revelation.
God's future is not that He will be as He was and is, but that He is on the move and
coming towards the world. As the Coming One (6 pxop.Evos), God now already sets
present and past in the light of his eschatological arrival, an arrival which means the
establishment of his eternal kingdom, and his indwelling in the creation renewed for
that indwelling (Moltmann, 1996:23; cf. Boring, 1992:718).

In other words, as a prototypical victory the decisive battle on the cross makes possible
all other victories of his followers up to his Parousia. Because the eschaton of the
Kingdom of God has arrived through the Christ-event, a 'new moral order' has been
made possible and Christians are to live accordingly. The Christian commitment to nonviolence 117 is an eschatological commitment demonstrating to the world their

117

In contrast to Revelation's non-violent character, Garret (1998:474) has a dissenting opinion:
Revelation's approval of violence and implicit disparagement of women threaten to undermine
the Book's central truth. Moreover, John's feminine imagery is dangerous because it promotes
an ethos in which women are not allowed to control their own bodies and their own destinies
and in which violence against women is condoned. Although Garret (1998:470) is sometimes
correct when she observes John's use of the OT feminine 'expression' (imagery), she fails to
recognise its consistent characteristic in John's non-violent 'meaning' (cf. Bauckham,
1993b:77). To take this feminist line of reasoning further, Pippin (1992:50, 80, 105) argues that
the body of woman as the object of male desire is marginalised or violently destroyed. She goes
on to even insist: "The misogyny which underlies Revelation is extreme. ... The virginal
144,000 male followers of the Lord are allowed to enter the Bride (the New Jerusalem). This
scene is disturbing because the imagery is that of mass intercourse. ... All the apocalyptic
females are erotic images with erotic power over man". But Pippin's analysis has been criticised
and her conclusion of misogyny rejected by some scholars. "The terms for stripping and
nakedness, for instance, are terms from military vocabulary of urban siege. Forensic, not
salacious elements dominate the text. It is her (the whore Babylon) ornamentation that is
described in detail in Rev. 18, not her body" (Callahan, 1999:57; cf. Rossing, 1998:490). Some
recent interpreters have expressed ambivalence about the female imagery in Revelation,
objecting to the virgin/whore dichotomy in John's symbolic system, categories reflecting a
culture that emphasises male control of female sexuality. However, Joy Schroeder (1995:180181) correctly argues that the vision of Rev. 12, for instance, has an enduring message for
Christians, both male and female. Unlike the numerous authors throughout Christian history
who assume that there is an ancient and treacherous alliance between woman and Satan, John
points to their primordial enmity. The enmity between the serpent and the woman in Ge. 3:15
prefigures Satan's persecution of the Church. In connection with feminist readings of Revelation,
as Jack (2001:161-162) points out, for feminist biblical critics, Revelation is an important text.
Its coded language and multiple layers of meaning mean that it is open to the many approaches
that fall under the umbrella of feminist criticism. Its use of female symbols and characters is an
obvious starting point for any reading from a feminist perspective. However, whether a purely
feminist reading gets to the heart of the text is another matter.
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confidence that they do live in a new age (cf. De Villiers, 1987:138). The faithful can
survive in a nonviolent way in this distorted world by realising the fact that God
controls the beginning and the end. In John's worldview, history is the sphere in which
God has wrought redemption. Though John depicts evil realistically, his book is
basically not pessimistic but sanguine. 118 For that reason, the main subject matter of
Revelation is the victory of Christ for his oppressed church (Rev. 1:7, 8; 17:14) (Botha,
1970:136; Gentry, 1989:127). Christ is going to reconfirm his universally visible reign
and rule over the world, which has been managed not so much in a concealed way for a
long time (Snyman & Floor, 1969:57-58) as in a similar way, in particular, as in the
Gospels and Acts.

To sum up: the core of Revelation from revelation history on the basis of the
(Christological) covenantal eschatology is that the dynamic kingship of God has been
fulfilled in the period of the New Covenant, which Christ as the Lord of the new aeon
has to consummate by his Parousia and by the churches' undertaking. As Pohlmann
(1997:64) correctly observes, the deeper one probes into the Apocalypse and its worldview, the closer the interpreter will get to the central uniting covenant of God. The
faithful have to perform as kings, prophets and priests even though they are suffering in
the present situation (cf. Kiimmel, 1972:322; Collins, 2000:406). The Parousia is to
consummate the visible realisation of God's kingship as well as ultimately to solve the
identity tension (Rev. 21:3; 7; 22:4).

118

For example, the fact that Rev. 7 and 10-11 as interludes depict not the period of escape but
that of perseverance shows that Revelation emphasises the positive and active involvement of
Christians, not out of but in the world. This point stresses not the apocalyptic but the prophetic
character of Revelation of which the goal is always to direct God's people toward right action in
the present (cf. Chilton, 1985:155). Thus, Dunn's argument is not persuasive: due to his
pessimistic viewpoint of the present world, John's hope is focused on the New Heaven and the
New Earth (Dunn, 1990:333). For the pessimillennialists of premillennialism and
amillennialism, while the Christ event gave an invisible, spiritually mortal blow to Satan, it did
not give him a visible, historically mortal blow (North, 1987:xxi). God's victory in heaven, to be
sure, guarantees his coming victory on earth (see the seven beatitudes and the &i yEvkr0ai of
the sovereign divine will in Rev. 1:1 and 22:6; Kurnmel, 1972:322).
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2.1.11.4. Concluding summary: the multimethodological interaction of recent
approaches

The multimethodological integration of different methods is very complex, not only
because the epistemological presupposition is different among them, but also because
the integrating factor among all different approaches is that of 'experience' (cf. Lategan,
1995:33). However, from the above multimethodologically interactive interpretation,
the interlocking/interdependence of processes as well as that of outcomes is obvious:

Apocalyptic rhetoric and narratology dovetail in that both attempt a careful analysis
of Revelation's linguistic, social and ideological contexts on the basis of
communication theory. Thus, the investigation of the socio-historical meaning of
Revelation relates to rhetorical-narratological analysis (compare the stasis of the
apocalyptic rhetoric with the normative [ideological] viewpoint).
Rhetorical effect on the various sources is inferred from source criticism (e.g.
compare the Exodus motif with inclusio). The rhetorical inclusio (i.e. John's urgent
expectancy of the fulfillment of his prophecy) accords with the early date of Revelation.
Narratological standpoints interact with John's redactional emphasis. The person
and works of Christ in the covenantal eschatology are the basis of Revelation's narrative
plot.
In a sense, a socio-scientific approach enhances the possibility of the source and the
redaction.
The points of canonical approach (e.g. the relevance of Revelation as the climax
[conclusion] of the Bible is related to Genesis and Jude) link up with those of the
revelation historical advocates (e.g. the emphases of the New Covenant and climactic
universal salvation history in Christ in Revelation). Owing to its innate methodological
characteristics, the canonical approach is also interconnected not only with the study of
source and redaction but also with apocalyptic rhetoric.
The study of the source is a preliminary to a theological interpretation since the
former clarifies the intertextuality of Revelation in a canonical approach and revelation
history.
A socio-scientific approach is the basis of covenantal eschatology in that the insights
into the socio-historic context of the first century (esp. AD 65-70) derived from the
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former illuminate and are indispensable for the latter (compare the reciprocal covenantal
honour with the unilateral [vassal-suzerainty] covenant).
(8) Revelation history does not close one's eyes to the idealistic outcomes of
apocalyptic rhetoric and narratology because in the former the Messianic
War/judgment/salvation motif is accentuated.

Although the results of literary, historical and theological interpretations in the research
into the core of Revelation are not exactly same, they interact and have a remarkable
common ground. 119 This corresponding holistic interpretation manifests several kinds
of complementary elements in the core of Revelation: the divinely persuasive, the stable
(unlike the deconstructive opinion), the reciprocally honourable, the climactic, the
eschatological (Christological Kingship), the cosmic (or universal), the optimistic (and
triumphant), the dynamic covenantal, the prayerfully testifying, the (in)tolerable, and
the perpetual (or trans-temporal) ethos.

In conclusion, this section (2.1.11. recent development of methods) tends to focus on
specific passages and limited materials in Revelation, rather than treating the Book's
development of all kinds of elements in a progressive fashion throughout its entire
scope. The salient emphasis of the Book of Revelation unfolded by this limited study is
that the eschatological coming of the Kingdom of God can be accomplished by
identifying Christians' eschatological identity with that of Christ in the New Covenant
(cf. Friesen, 2001:209). This identification of Christians' honourable and dynamic
identity with Christ (as kings, prophets and priests) should and could be performed by
their prayerful witness up to the point of death (like Jesus and the ethos of Acts), nonviolent (unlike the Zealots; Sproul, 1998:119) but active submission to God in all their
spheres of life 129 (unlike the retreatist pietism of Essene), and uncompromising
endurance (like the idea of the Fourth Gospel and the Epistles of John, but unlike the

After understanding Revelation in terms of 'the inherent literary plot of the theological
narrative itself, Du Rand comes to the very consistently coherent conclusion that the gist of
Revelation is the theocentric unfolding of God's kingship on earth as it is in heaven (Du Rand,
1996c:53).
' 2° For example, in interpreting Rev. 20-21, Van der Watt (1991:262-264) justly points out
believers' responsibility to their environment: Christians must not only manifest the redemptive
will of God but also confirm their salvation in a broken environment, although it is not the
faithful but God who is the ultimate Saviour of the ecosystem (cf. Rossing, 1998:495).
"9
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Laodicean church). All these phases are derived from both the Christ event and the
Jerusalem fall that are the grounds of the eschatological hope for all Christian
generations as well as John's audiences. The core of Revelation has two aspects: (1)
absolute intolerance in terms of the identity of John's audiences, (2) absolute tolerance
for the visible fulfilment of God's Kingdom in the New Covenant in terms of the
mission of John's readers/hearers.

The real emphasis of the Apocalypse is no less relevant today than the day it was
written. Above all, the exclusive exhortation through the core of Revelation has a
significant relevance to modern Christians living in a pluralistic postmodern world in
which both the absolute truth and the identity of the faithful are easily compromised.
Today, too, the true Church of the Lord has to demarcate itself from the rebellious
pseudo-church, so as not to share in the plagues which will be the latter's lot (Van der
Waal, 1990:126). The absolute intolerance in the core of the Book of Revelation is
applied only to Christian's identity, while the tolerance/universality in the ethos is
necessary for the visible realisation of God's Kingdom in the New Covenant (Barton,
1996:211). At this point, the wisdom of God is crucially required in order to maintain,
adapt or reform others, without necessarily undermining our own distinctive identities.

2.1.12. Summary

From a historical survey of the interpretation of the Apocalypse and as Groenewald
(1986:21-22) notes, generally speaking, the swing of the pendulum of interpretational
methods has moved between two extremes: a consistent literary interpretation and a
metaphorical or symbolical interpretation. From the earliest time, the literary
interpretation was dominant. From the time of the church father Origen to the time of
the Reformers, the symbolic interpretation came to the fore. 12I But with the recognition
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Yarbro Collins (1986a:229-230) also argues that at least since the time of Origen, the crucial
issue in the interpretation of Revelation has been whether to take it literally or spiritually. One
focus of the controversy in the early church was the prophecy contained in Rev. 20:1-6. Some
early Christian writers such as Papias (ca. 130), Justin Martyr, Irenaeus and Tertullian (d. 220)
believed that this passage predicted an earthly kingdom of God which would follow his second
coming and last a thousand years (that is, premillennialist). It is on this basis that
premillennialists today often claim that the early church was uniformly premillennial (cf. Gregg,
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of the weaknesses of a symbolic interpretation, other ways have been found. Some
followed the contemporary-historical method in which the historical context of the
author and the audience received proper attention. In contrast to this method
(contemporary-historical) is the end-historical interpretation. The world historical
interpretation appeared too.
As the Church has struggled to understand the Book of Revelation over the last two
thousand years, four long-established schools of interpretation have emerged: preterist,
futurist, 122 idealist and church and world historical. Because there is a measure of truth
in each of the above captions, an interaction is feasible. However, it seems that the
idealist, futurist, and church and world historical approaches are not pertinent to finding
`what it meant' but are helpful for searching for 'what it means'. 123 For the proper
interpretation of Revelation, the (partial) preterist approach, with the help of recently
developed methods, is indispensable.
2.2. The interpretive placement of the partial preterism I24

At least from the time of Luther onwards, and perhaps even before this, the Book of
Revelation has provided a useful weapon in the arsenal of those who have wished to
launch an attack upon the papacy, and a means by which the demonisation of that
institution could take on the appearance of having divine sanction. Little wonder, then,
that Catholic expositors in the 16 th and 17th centuries spent considerable time and energy
in seeking to meet this challenge (cf. Newport, 2000:71).

1997:29). But Origen argued that the passage ought to be interpreted figuratively.
Until the nineteenth century most premillennialists used the church and world historical
approach, while today the usual premillennial emphasis is futurist (Gregg, 1997:xiv).
123 In his recent article on counterfeiting in the Book of Revelation, Poythress (1997:413)
suggests an example of 'what it means' based on 'what it meant'. In the same vein, Warren
(2002:352) points out that "interpretation must be based on understanding how God was
speaking to and working in the lives of the author and recipients of the message in the original
context, thereby providing a basis for weighing the validity of interpretations and applications
of the text today. In the case of the Book of Revelation, the implication of this hermeneutical
principle is too often ignored".
124
Sproul (1998:228) defines `preterism' as an eschatological viewpoint that places many or all
eschatological events in the past, especially during the destruction of Jerusalem in AD 70. Full
preterism assigns all of these events to the first century. Partial preterism assigns many of these
events to the first century, but not the second coming, the resurrection and the final judgment.
122
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Although something like modem preterism of at least the early part of Revelation
existed in the church as many as a thousand years before the time of the Spanish Jesuit
Luis de Alcasar (1554-1614) from Seville, it is widely agreed that partial preterism has
its origin with Alcasar, and probably with the motive of removing the sting from the
Protestant use of the Antichrist prophecies against the Papacy (cf. Platt, 2000:14). The
very root of Alcasar derives from Hentenius's influential work, which summarised
Revelation as follows: the Apocalypse was written in the time of Nero and its prophetic
section consisted of two parts, chs. 6-11 (or 1-11) which dealt with the separation (or
victory) of the church from the synagogue and chs. 12-19, which were concerned with
the destruction of Roman paganism (Heinze, 1998:148).

According to Alacasar's commentary on Revelation titled Testigatio Arcani Sensus in
Apocalypsi' published in 1614 (the 2'" edition is 1618 125), Rev. 1-11 is about the
opposition between Judaism and Christianity. Rev. 12-22 deals both with the war
between Roman paganism and the Church and with the victory of the Church. Therefore,
in Rev. 12:6 John aims at depicting the picture of the Roman church which Peter and
Paul founded. Peter and Paul had to escape from a peaceful milieu due to a short period
of forthcoming hostility. Since Michael is Jesus, Rev. 12:7 pictures the war between
Jesus (and his ministers) and paganism. Alcasar comments on Rev. 12:15-16 in a very
interesting way: Nero is a magician, who can spew water like a river, but is assassinated
not for religious reasons but because of his human ambition, as explained by the earth
swallowing the river. Rev. 12:17 describes the persecution of Nero in the entire Roman
Empire (Prigent, 1959:80).

The Dutch Protestant Hugo Grotius (or van Groot, 1583-1645), published his
Annotations in 1644, following Alcasar's method. He held that Rev. 4-11 contained the

history of the persecuting Jews, with the seals covering the period from Christ to the
Jewish War and the trumpets covering the events leading to the fall of Jerusalem. He
maintained that chs. 12 to 20 are limited to the Christian victory over pagan Rome, with
the destruction of idolatry (see Froom, 1948:510, 523; Prigent, 1959:84; Stefanovie,

The date of Vestigatio Arcani Sensus in Apocalypsi held at the Ushaw College Library,
Durham, UK is 1619. Alcazar's 900 page work on the Apocalypse, published posthumously,
was the fruit of some forty years' labour (Newport, 2000:71-72).
125

-
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1996:44). Grotius was the first Reformed scholar to deny the popular application of 'the
beast' to the Papacy. Since that time, the trickle of followers has become a flood (Ford,
1982:138-139). Hammond (1605-1660), called the 'father of English biblical criticism',
was apparently the first English cleric to abandon the protestant historical school for the
Jesuit counterview and followed Grotius closely in his preterist views. The first beast of
Rev. 13 is, according to him, restricted to pagan Rome. The land beast is applied to the
heathen priests, and the persecution results from the edicts against the early Christians.
But in Hammond's arguments, it is notable that the awkward combination between
preterism, historicism and futurism appears (cf. Froom, 1948:525). Alcasar applied Rev.
20 to the final persecution by the Antichrist, and the day of judgment; and chs. 21 and
22, referring to the New Jerusalem, he made description of the glorious and endless
triumphant state of the Roman church. As a matter of fact, Alcasar was moved to
proffer the preterist theory of counter-interpretation against the Reformers.

Wainwright (1999:391-392) introduces the history of the (partial) preterist interpretation
during the 17 th -19th centuries: after Alcasar, the preterist interpretation was also
advocated by the Roman Catholic J. B. Bossuet (1689). After 1770, preterism was
widely practised by G.H.A. Ewald (1803-1875), F. Bleek (1793-1859), F. Delitzsch
(1813-1890), J. Wellhausen (1844-1918), G.C.F. Lticke (1791-1855), and W.M. De
Wette (1780-1849). Johann G. von Herder (1744-1803) followed Firmin Abauzit (16791767) of Geneva in explaining Revelation as a prediction of the downfall of Judaism. In
1791, Johann Gotteried Eichhorn I26 (1752-1827) saw it as a prophecy of both the
destruction of the Jewish state and the fall of the Roman Empire. And since 1830
numerous British and American scholars have followed Eichhorn (e.g. Samuel Lee of
Cambridge and Samuel Davidson). Meanwhile, in the 1840s C. Fritzsche, F. Benary, F.
Hitzig, and E. Reuss argued that 666 signified Nero Caesar. During the 19' 1' 127 and early
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Preterist interpretation of the Apocalypse found fertile soil among German rationalists. The
credit for the revival of Alcasar's preterism has usually been given to J.G. Eichhorn (17521825), German biblical scholar and orientalist who carried out the basic idea of
Herrenschneider's (1786) commentary, which regarded the Apocalypse as the drama of the
progress of the Christian church, being composed of three acts: (1) the dissolution of Judaism
(Rev. 8-12), (2) the abolition of the heathen (Rev. 13-20:10), and (3) the final universal triumph
of the Christian church by the doctrines of Jesus. The scene of the seven seals was seen as a
prelude to that apocalyptic drama (Stefanovio, 1996:54-55).
127 Since the last half of the nineteenth century, a great number of British and American
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20th centuries, Moses Stuart (1780-1898), who introduced the preterist approach to the
Apocalypse into America, and James Snowden (1919) advocated preterism. Therefore,
it can be deduced that the earlier form of partial preterism is the transitional one.
The principal modern advocates of the partial preterism are the Tyler School in Texas
called 'the Christian Reconstructionists' 128 whose eschatology is postmillennialism. 129
While they are a minority 13° in contemporary research into Revelation, partial preterism
seems to be regarded as an appropriate interpretation in the context of the grammaticohistorico method, since its advocates cautiously analyse the symbolism 131 of Revelation
and take into account its historical setting in the first century. As Ford (1982:139) puts it,
scholars have practised a preterist reading of Revelation. Samuel Lee (1783-1852), a professor
from Cambridge, reinstalled preterism into the discussion in Great Britain. Philip C.S. Desprez
(d. 1879), English clergyman, and Frederick D. Maurice (1805-1872), Anglican theologian,
built their arguments on the basis that Revelation described the events preceding the fall of
Jerusalem (see StefanoviO, 1996:54-57).
128
The Christian reconstructionists espouse the following distinctives: (1) Regeneration —
salvation by grace through faith — is man's only hope both in this age and in the age to come. (2)
The continuing validity and applicability of the whole law of God including, but not limited to,
the Mosiac case laws is the standard by which individuals, families, churches and civil
governments should conduct their affairs. (3) A victorious view of the future progress of the
kingdom of God (i.e. postmillennialism) prior to the return of Christ is foundational for the
building of a Christian civilisation. (4) Presuppositional apologetics as opposed to evidentialism
establishes that God's Word is self-authenticating and is the judge of all other supposed
authorities, human reason included. (5) A decentralised social order where evil government is
only one legitimate government among many other governments, including family government
and ecclesiastical government, is the basis for a free and orderly society (see North & DeMar,
1991:81-82).
129 In the late nineteenth century, several developments led to the decline of postmillennialism.
Beginning in the late 1960s and early 1970s, however, postmillennialism began once again to be
seriously studied. Renewed interest in the English Puritans and the simultaneous rise of
Christian Reconstructionism led to a rethinking of several areas of theology, including
eschatology. This has resulted in the publication of several important works on eschatology by
noted postmillennial authors such as Rousas J. Rushdoony, J. Marcellus Kik, Greg L. Bahnsen,
Kenneth L. Gentry, Jr., John Jefferson Davis, Gary De Mar, R.C. Sproul, and D. Chilton
(Mathison, 1999:48, 52; cf. Smalley, 1994:180). However, in the circle of partial preterism, few
amillennial advocates, for example, Jay E. Adams, also exist.
139 By mentioning several exegetes including Beckwith, Swete, Ramsay, Simcox, Moses Stuart,
and F.F. Bruce, Ford (1982:138) insists that certainly the most popular approach in critical and
scholarly circles is preterism. In fact, there are not many preteristic commentaries on Revelation
compared with those commentaries written from the other three traditional viewpoints.
131 Symbolism is not a denial of historicity but a figurative method of communicating reality
(Mounce, 1998:212). John uses tensive symbols, which have a more ambiguous relationship
with their referents, and are thus 'polyvalent', opening up diverse possibilities of significance.
In contrast to tensive symbols, steno-symbols are described as having a single referent and so
are 'monovalent' and somewhat limited in their capacity to evoke multiplicities of meaning
(Paul, 2001:136).
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the strength of partial preterism lies in the fact that Revelation must have had some
meaning for John's contemporaries. There can be no valid exegesis without granting the
primary assumption of partial preterism, i.e. the direct application of the scriptural
contents to the local and temporal needs of the persons addressed. It is axiomatic that
Revelation must first be understood as a document arising from a particular historical
matrix. At this stage the distinction between full(y realised) preterism and partial
preterism is necessary to confirm the concept of partial preterism.

The following table concisely demonstrates the differences between them (cf. Mathison,
1999:235-236):

Partial pretrism

Full preterism
AD 70

At

end

of AD 70

At

Yes

No

Yes

Yes

Yes

No

No

Yes

the Yes

No

Yes

No

Yes

No

Yes

Yes

(parousia)

of

history

history
Coming

end

of

Christ
Resurrection
and rapture 132
Day

of

Lord
Judgment133

132 Rev. 4:1 is used by advocates of Dispensationalism to support their 'rapture theory'. But the
rapture theory is based on a misunderstanding of the Christian doctrine of the ascension of the
Church. The partial preterists believe that the definite ascension took place positionally with
Jesus, in whom the faithful are seated in the heavenlies (Eph. 1:20; 2:6); the progressive
(experiential) ascension takes place liturgically with Jesus every week, in the celebration of the
eucharist (Heb. 12:22-24); and the final (culminative) ascension will take place with Christ at
the end of history (1 Co. 15:50-55; 1 Th. 4:17) (Chilton, 1990:149).
133 Osborne (1993:64-66) rightly observes the significance of God's judgment or theodicy in
Revelation: "In perusing the literature I have been unable to find a major article or monograph
on the issue of theodicy in the Book of Revelation. Yet, I find that this is a major theme in the
Book, occurring in virtually every section (chs. 2, 5, 5, 8, 9, 11, 13, 14, 16, 17, 18, 19, 20).
God's sovereignty as the primary theme in Revelation is especially manifested in divine
retribution, which at one and the same time visits righteous judgment upon God's enemies and
vindicates the saints for all they have suffered at the hands of the wicked". Retribution is seen as
part of the character of God, visited upon the pagan (Rev. 1:7) and the Christian (chs. 2-3) alike.
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Mathison (1999:237-238) believes that the primary strength of full preterism is the
strong desire of its proponents to maintain the veracity of Jesus and the apostles. They
realise that if Jesus was a false prophet, then Christianity is a false religion. They
demand an interpretation of the Bible which takes the language of imminence seriously
and which strives for consistency. To date, only a few responses to the full preterist
position have been published. Gentry (1997:555-560) as a partial preterist criticises
hyper, radical or full preterism sharply in terms of (1) its creedal failure. First, no creed
allows any Second Advent in AD 70 or any other type of resurrection than a bodily one.
Second, the hyper-preterist system leaves the NT Christian (in our post AD 70 era)
without a canon. If all prophecy was fulfilled prior to AD 70 and if the entire NT spoke
to issues in the pre-AD 70 time frame, we do not have any passages directly relevant to
us. (2) Its hermeneutical failure is that when a contextually defined passage applies to
the AD 70 event, the hyper-preterist will take all passages with similar language and
apply them to AD 70 as well. But passages specifically delimiting the time frame by
temporal indicators (such as 'this generation', 'shortly', 'at hand', 'near', and similar
wording) are to be applied to AD 70, while similar sounding passages may or may not
be so applied. (3) Regarding its resurrection error, there is a serious problem with the
removal of the physical resurrection from systematic theology. Because of its spiritualonly resurrection opinion, the hyper-preterist view tends to diminish the significance of
the somatic implication of sin. Consequently, the physical world seems to be
superfluous in the hyper-preterist viewpoint. (4) Concerning its Christological
implications, if AD 70 ends the Messianic reign of Christ, then the glorious Messianic
era prophesied throughout the OT is reduced to a forty-year interregnum. And finally, as
to historical and ecclesiastical errors, hyper-preterism has serious negative implications
for ecclesiastical labour. Is the Great Commission delimited to the pre-AD 70 era, due
to the interpretation of 'the end' by hyper-preterists (Mt. 28:20)? Is the Lord's Supper
superfluous today, having been fulfilled in Christ's (alleged) Second Advent in AD 70
(1 Co. 11:26)?
Unlike hyper-preterism, partial preterism admits the futuristic elements in Revelation
21-22 (see Sproul, 1998:170). Nonetheless, the argument of hyper-preterism is
important for this dissertation, since it has the same basic views on Revelation 12-13 as
the partial preterism.
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The chart below illustrates graphically the partial preterist view:

AD 70 (already)

Still future (not yet)

A coming (parousia) of Christ

The coming (Parousia) of Christ

A day of the Lord

The day of the Lord
The resurrection of the dead
The rapture of the living

A judgment

The (final) judgment

The end of the Jewish age

The end of history

Though presently enjoying strong growth, partial preterism is a decidedly minority
viewpoint even among evangelicals. Nevertheless, the view of a first-century great
tribulation is not a newcomer to the prophetic debate, as one can discover from the
writings of such influential Christian scholars as John Calvin, John Lightfoot, John
Owen, Matthew Henry, John Gill, Thomas Scott, Adam Clarke, Philip Schaff, David
Brown, F.W. Farrar, Milton Terry, Benjamin B. Warfield, J. Marcellus Kik, and Loraine
Boettner, to name but a few. Nor does the partial preterism principle arise in these
relatively recent centuries. In fact, a preteristic understanding of the great tribulation
appears among early church writers. For instance, Origen (AD 185-254) and Eusebius
(AD 260-340) clearly hold this position (see Gentry, 1999b:13).

2.3. The presuppositions of partial preterism

One essential presupposition of partial preterism is the perception that Revelation
should be interpreted in the same way in which other NT books are interpreted. I34 As
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This statement does not neglect the unique characteristics of the Book of Revelation. It

would be naïve to assume that one can do justice to the interpretation of Revelation without
responsibly dealing with some of the special interpretive considerations that apply uniquely to it.
Unlike other biblical epistles, Revelation is a prophecy, as it repeatedly affirms itself to be (Rev.
1:3; 22:7, 10, 18, 19). And Revelation was written as apocalyptic literature, a style of writing
popular in John's time, but obscure to modern readers. Indeed, in Revelation. a literal-wherepossible mode of operation, which premillennialists and futurists follow, raises more problems
than it solves (Johnson, 2001:11). Poythress (1993:46) points out that there are four levels of
meaning to which exegetes need to pay attention in a book marked by visionary symbolism,
such as Revelation: linguistic, visionary, referential and symbolic level. Many premillennialists
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Thomas (1992:38) notes, because in broad perspective the Apocalypse is prophetic in
nature as is the rest of the NT, a different set of hermeneutical principles is not needed
to interpret it. A normal grammatical-historical methodology is the natural and
necessary interpretive framework. 135 Revelation, no differently from any other NT
writing, is set in a particular first-century situation (Harrington, 1993:16). Therefore, the
historical setting of the author and his readers must be investigated thoroughly. It must
be remembered, as a sound principle of interpretation, that when a book or epistle is
addressed to a particular church or people it has primary reference to their condition,
needs and times. It must be intelligible to those to whom it is addressed (Clark, 1989:14;
cf. Du Rand, 1988:68). This first presupposition of partial preterism is supported by
Malina's cultural-anthropological insights on the present-time orientation of the first
century Greco-Roman Mediterranean world (Pilch & Malina, 1993:166-169; cf. Malina,
2000:5):
Like other peasant societies, the societies of the Hebrews, Israelites,
Judeans, Galileans, and Pereans all held the present as their first-order
temporal preference; the past was their secondary preference; and the
future was a very distant and nearly unthinkable third choice. ... Thus, to
read the Bible is to enter a world immersed in the present. ... The fact is
there really is no expressed concern for the future in the Gospel story. And
it would appear that the same holds for the entire NT. ... For example, a
book such as Revelation was to console a present generation. It looked to
their present. It did speak of events and persons who were forthcoming but
not future. Something is forthcoming when its later presence is already
guaranteed by its present presence. ... The conceivable, possible future is
a domain exclusive to God, for whom all things are possible.
In fact, the supporters of partial preterism (also called [John's] contemporary historical
interpretation or Zeitgeschichtlichkeit) interpret Revelation both with its very thisworldly, socio-political references and with its fully symbolic and theological overtones
(cf. Wright, 1996:342).

neglect the possibility of the presence of a visionary and a symbolic level for the sake of a
literalistic interpretation. In contrast to futurist, premillennialist and literalistic interpreters, the
partial preterists consider the above-mentioned four levels of meaning fully.
135
As Poythress (1993:51) rightly notes, a grammatico-historico interpretation of Revelation,
against the background of the struggles of the seven churches, urges exegetes to take into
account apocalyptic style and moves exegetes in the direction of a more `preterist' interpretation,
in which Revelation refers to events in the Roman Empire and is obviously symbolic in
character.
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Although Luter (2001:463) mistakenly argues that "with the exception of chapters 13
and 17, the view chosen (the early or the late date of Revelation) does not significantly
alter the interpretation of the book", the matter of date is not only basic but also crucial
in the interpretation of the Apocalypse of John. Since an early date (AD 64-69) is also
one of the most important presuppositions of partial preterism, its focus is the
destruction of Jerusalem in AD 70 136 or God's judgment on Rome in the 5 1h century.
Even though the number of supporters of the early date is fewer than that of the late date
(AD 95), there are many strong reasons for the early date in the Book of Revelation. As
Gentry (1989:18-19) notes, Revelation scholars tend to fall into two general camps.
These are usually classed as 'late' (ca. AD 95) and 'early' (pre-AD 70, generally
determined to be between AD 64 and AD 70). 137 There are even some noted early date
scholars who hold to dates during Claudius's reign in the mid-AD 40s (e.g. Ztillig,
Grotius, and Hammond), but this position is quite rare. Although the time span
separating the two general camps of Revelation interpreters (about 30 years) is not as
broad as that which separates Danielic scholars (around 400 years), the catastrophic
events separating the two Revelation dates are of enormous consequence. Those events
include most prominently: (1) the beginnings of the Roman persecution of Christianity
(AD 64-68); (2) the Jewish revolt and the destruction of the temple (AD 67-70); and (3)
the Roman civil war of AD 68-69. The compaction of the time frame in question should
not be deemed of little consequence. A basic rule of hermeneutics is that a writing's
date of origin must be ascertained as precisely as possible. As Clark (1989:17) notes,
the date of the writing is important, not merely as a matter of historical knowledge, but

In his explanation regarding redaction criticism, Egger (1996:184) correctly emphasises that
the following problems are extremely important for the NT texts: (a) the destruction of
Jerusalem; (b) the passage of the Christian message from the Jewish to the pagan world; (c) the
development of church discipline; (d) the delay of the Parousia; and (e) (related to .the history of
the texts themselves) the question of literary dependency. It seems that Egger's four points,
excluding (c), have to do with John's redactional emphasis. The following is a partial list of the
advocates of the early date of Revelation in the 19 th and 201h century: Neander, DeWette,
Credner, Reuss, Bauer, Zeller, Hase, Gueriche, Volkman, Scholten, Aube, Renan, Maier,
Hilgenfeld, Hausrath, Krekel, Thiersch, Ewald, Wiesler, Breyschlag, Gebhardt, Immer, Gorres,
Haweis, Adams, Alexander, Ashcraft, Boettner, J. Brown, D. Chilton, J.B. Jordan, D. Clark, C.
Van der Waal, R.C. Sproul, De Mar, G. North, K. Gentry, J. Edwards, A.A. Hodge, C. Hodge,
J.M. Kik, J. Owen, W. Ramsey, J.S. Russell, M. Stuart, M.S. Terry and G. Vos (cf. Wilson,
1993:587).
137 Throughout the nineteenth century the majority of NT scholars favoured a pre-AD 70 dating
of Revelation, most placing the date shortly after Nero's death during the half-year reign of
Galba (AD 68-69) (Wilson, 1993:587).
136
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to shed light on the meaning of the book. In his distinguished doctoral dissertation,
Gentry (1989:45-59, 131-239) manifests and defends the early date in a convincing way
(also see Smalley, 1994:42-48).

(1) Internal evidence

The theme of Revelation in Rev. 1:7 deals with Christ's judgmental coming upon the
generation of those Jews 138 (and the Romans) who crucified him (cf. Stuart, 1854:273;
Chilton, 1990:64). Such being the case, only a pre-AD 70 date could be expected, for
what event subsequent to the AD 70 destruction of the temple parallels the magnitude
and covenantal significance of this event? Surely the destruction of the Jewish temple
and the gruesome Jewish War with Rome must be in view here. In terms of Jewish
calamity and woe, what events near the reign of Domitian could equal those that
transpired just after Nero's reign? Domitian's persecution seems to have involved
personal actions against several individual local Christians, a few (Christian) relatives
and certain prominent Romans rather than an attack upon the church as such (Ellis,
2001:35).

The temporal expectation of John in using of 116XX(.1), Tcixog, EyyUS shows that
Revelation calls for the imminent events to come upon the Jews (Rev. 1:7; 2:9; 3:9), the
Church (Rev. 1:9; 2:9-10, 16; 3:2), and the Roman Empire (Rev. 3:10) Johnson
(2001:20) correctly argues that Revelation gave first-century Christians insight into the
purposes of God in their time. 139 Therefore, interpretations of the visions that lie

138 In connection with the persecution of the seven churches by the Jews, the argument of Ellis
(2001:35-37) regarding 'Prayer against Heretics' (i.e. the birkath ha minim, the twelfth of the
`Eighteen Benedictions' used in the synagogue service, or the Shemoneh Esreh) is proper to
support the early date of Revelation, instead of propping up the later date (ca. AD 85-90) of the
NT in general, and Revelation in particular.
139 Like idealists, Schnackenburg (1966:201-202) disagrees with this opinion and argues: "John
sees in the events of his own time the beginning and dawning of the end, and he paints the
future strictly eschatological events in contemporary colours. There is no temporal dimension
for him — only the content of time is important. The events during the final days can occur at
any time and establish the faithful in the moment of decision. That was Jesus' intention in his
Olivet Discourse on the final days — and the same is true of John's intention". But
Schnackenburg ignores Revelation's genre of 'letter' at the cost of 'prophecy', which has a
direct and contemporary relevance for the recipients.
-
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completely beyond the original audiences' frame of reference are suspect. The fact that
the decades of AD 60s best fulfill the requirements is evident from a number of
considerations. First, the Jewish war of AD 67-70 witnessed the deaths of tens of
thousands of Jews in Judea, and the enslavement of thousands upon thousands more.
Second, the first persecution of Christianity by Imperial Rome occurred from AD 64 to
AD 68 (ending at the death of Nero). Third, from June, AD 68, through December, AD
69, the Roman Empire endured a gruesome and severe civil war that almost destroyed
the Empire, and that had reverberations throughout the Empire. In consequence, nothing
in or around Domitian's era had anywhere near the dramatic significance of these events
for all three (the Jews, the Church, the Roman Empire) of these cultures. 14° Regarding
the Jews, the temple was already gone and, since Vespasian, the Jews throughout the
Empire had been forced to pay the Didrachma (known as the 'Jewish Tax'). Concerning
Christianity, the persecution of Domitian (if it did, in fact, occur) was the second
persecution of Christianity, was not as severe or long-lasting, and did not result in the
death of any inspired apostle (see Thompson, 1990:167; Wilson, 1993:605). With regard
to Rome, although Domitian was assassinated, the impact on the Empire was negligible
in that a relatively orderly transfer of power followed.

(c) The identity of the sixth king (Rev. 17:3, 6-13) is Nero if the kings' list of Rev. 17
begins with Julius Caesar (BC 49-44). Perhaps the most decisive representative of those
who reckon the emperors from Julius is the Jewish writer Flavius Josephus whose dates
(AD 37-101) overlap the very period of John and the NT. Josephus was also a Jew from
Palestine, and his works were written for both the Romans and the Jews. In his

Antiquities he calls Julius the first who transferred the power of the people to himself."'
Marshall's (2001:90) study suggests strongly that there is no justification for omitting
the three soldier-emperors (Galba, Otho and Vitellius) from any list of emperors.

' 4° Although Ramsay (1994:77) assumed that the Flavian persecution was an organised attempt
to exterminate the Christians, and not a merely sporadic though stern repression such as
occurred repeatedly during the second century. The persecution was an extremely cruel and
bitter public movement against the Christians. Unlike Ramsay, Thompson (1990:15-17) has
questioned the extent and even existence of a Flavian persecution.
141 If the word vial/ in Rev. 13:3 is translated 'the first' rather than 'one', as in the RSV and
other modem English translations, the head that was mortally wounded was the first emperor.
Since Julius was assassinated, he would be the head with the mortal wound. Thus Revelation
would begin the enumeration of emperors with Julius (Wilson, 1993:599-600).
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Although this does not specify the exact year of dating, it does clear obviate a late date
for Revelation (contra Schussler Fiorenza, 1991:97).

Concerning the contemporary integrity of the temple in Rev. 11, it can be deduced
that the most natural interpretation of Rev. 11 would suggest that the references to the
cultic structures have behind them the literal temple complex, for only Revelation
clearly refers to Jerusalem (see Wilson, 1993:604). The episode of the two witnesses in
Rev. 11 was used by nineteenth-century scholars to assert that the earthly temple must
be standing at the time of the command (Rev. 11:1-2; Marshall, 2001:96). Why would
there be no reference to its being already destroyed in such a work as this, a work that
deals with judgment upon Jerusalem? It is inconceivable that a book of the nature of
Revelation could fail to mention its already having been destroyed, if Revelation were
written after AD 70 (cf. Ellis, 2001:33). Most commentators who favour the Domitian
date, from Charles (1920:274) to Aune (1997:cxxii), claim that Rev. 11:1-2 was written
before AD 70 by a different author (contra Friesen, 2001:143).

With regard to the gematria 666 in Rev. 13:18, the two leading options before the
textual critic in the present instance are 666 and 616. Perhaps the change is intentional,
seeing that the Greek form Neron Caesar written in Hebrew characters (1017 'rn) is
equivalent to 666, whereas the Latin form Nero Caesar Clop inn) is equivalent to 616
(Metzger, 1971:752; Wilson, 1993:598; cf. Bell, 1979:98; Marshall, 2001:93). Thus,
rather than either being inconsequential to or overthrowing the Nero theory of 666, the
textual variant provides a remarkable confirmation of the theory. Thus, Revelation's
time of writing is before Nero's death, June, AD 68.

In Revelation there is quite conclusive evidence that the era in which John wrote was
one in which Christianity was still largely affected by and strongly attached to the
Jewish community (cf. Rev. 2:9; 3:9; 7:4-8; 14:1ff.; 21:12). Historically, this simply was
not the case in the post-temple era after AD 70 (also Clark, 1989:18). The cleavage
between Judaism and Christianity was too radical. Barnabas (13:1), soon after the fall of
Jerusalem (ca. AD 100), posited a radical `us/them' distinction between Christians and
Jews. Hence, this factor of the Sitz im Leben is indicative of a pre-70 date for Revelation.
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The imagery of the looming Jewish War is also an important factor supportive of the
early date. As a matter of fact, much of Revelation's vivid imagery lends itself
admirably to the catastrophic events of the Jewish War (Rev. 6:3-6; 7:1-7; 11:1-2;
14:19-20; 16:21). If traces of the Jewish war do exhibit themselves in Revelation, it can
be deduced that Revelation was written prior to the Jewish War. Therefore, exegetes
need not resort either to an ex eventu interpretation or to forming critical hypotheses.
Furthermore, other epistles of the NT clearly seem to refer to certain passages in the
Book of Revelation. If this is so, then Revelation antedated those epistles (cf. Heb.
12:22; 2 Pe. 3:10, 13; Rev. 21:2). If Peter, who referred to Revelation, perished in the
persecution under Nero, Revelation must have been written prior to Peter's death (Clark,
1989:19-20).
These considerations make it sufficiently clear that Revelation was written in the
Neronian era and that it had special reference to the events of that day. 142 In fact the
purpose of Revelation was primarily to meet the situation then confronting the church.
(2) External evidence
As Wilson (1993:597) argues, the Book of Revelation provides an abundance of internal
evidence for determining the earlier date. Yet that evidence has been largely ignored or
misinterpreted by most twentieth-century scholars. Instead, they have preferred to
accept the external evidence of the date given to the document written by Irenaeus at the
turn of the third century. Irenaeus, bishop of Lyons, is considered to be the most
important witness and deserves initial consideration. Thus, with regard to external
evidence, the tendency of late date advocates to rely heavily on Irenaeus is not

142

Aune (1997:cxvii-cxxxiv) also weighs in on the question of redating the Apocalypse,
suggesting that it was written in two different editions. The first edition (which consisted, for
the most part, of Revelation minus the letters of chs. 2-3) was produced by the author around
AD 70 and articulated the trauma experienced by the author following the disastrous RomanJewish War (AD 66-73). The second edition was probably turned out in the last decade of the
first century (or perhaps AD 117). Aune also argues that there are substantial stylistic and
theological differences between the two editions. Although Aune's argument above is
hypothetical and a typical type of source criticism, his redating of Revelation should not be
ignored out of hand.
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unreasonable, not only because he is an indisputably important church father whose
very stature demands his hearing, but also because he speaks directly to the issue of date
at hand. The evidence from Irenaeus that is deemed so compelling is found in Book 5 of
his Against Heresies (ca. 180-190) in Latin (at 5:30:3; and in Eusebius's Ecclesiastical
History at 3:18:3 in Greek). However, three of the major problems with the generally

accepted translation should be considered: (1) The reference of (.1.)pd0ri (`was seen').
(2) The significance of the time reference: oi& yap Trpo TroXXof, xpovoU (.L)pet0 -ri,
etaa axesav ETri Ti-13 iip.crepas yEvEas (`no long time ago was it seen, but almost in
our own time'). (3) The overall internal confusion in Irenaeus suggested by the
incompatibility of Irenaeus's statement on Revelation (cf. Wilson, 1993:598).
Concerning (1) the reference of &.)pdOri (`was seen'), what is the subject of this verb?
Is it 'him who saw the Apocalypse' (i.e. John) or 'the Apocalypse'? Gentry (1989:49),
following F.J.A. Hort, reaches the conclusion that it is 'John' who is the subject of the
verb. Thus, John could have suffered twice, under both Nero and Domitian.
Regarding (2) the significance of the time reference (ob8i yap Trpo TroXXoD xpovoi, LI)
-0071, aXXa. 6x€861, ETrI -rfig illiE-ripas yeiths), this statement of Irenaeus is difficult,
since Irenaeus wrote his great work about AD 180-190, nearly a century after the
closing of Domitian's reign, and his birth was probably at least a quarter of a century
later than the death of Domitian (cf. Marshall, 2001:95).
With regard to (3) the overall internal confusion in Irenaeus, his statement at 5:30:1 (and
5:8:5-6) is problematic: "In the fifth book he speaks as follows concerning the
Apocalypse of John, and the number of the name of Antichrist: as these things are so,
and this number is found in all the approved and ancient copies". Irenaeus's mention of
ancient copies of Revelation indicates his awareness of its circulating 'at a much earlier
time'. It would seem that the 'ancient' character of the 'copies' would suggest
something more ancient than the 'end of Domitian's reign', which Irenaeus speaks of as
`almost in our own generation'. If Revelation were written pre-AD 70, then its date
would be about three decades older still.
To sum up, it is no accident that allows exegetes to find not only particular personages
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(e.g. Nero), cultural structures (the Jewish temple) and historical events (the Neronic
persecution and the Jewish war) that harmonise well with the Neronic era, but also even
time-frames for these that fill out the picture of the era of which John wrote. It is likely
that Revelation was written after the outbreak of the Neronic persecution in late AD 64
and before the declaration of the Jewish War in early AD 67. AD 65-66 seems to be
most likely. 143 Because of this early date, most of the tribulations in Revelation took
place before AD 70 and the victory of Christ and the faithful in the New Covenant is
strongly stressed (Gentry, 1989:336).

However, many critics, for example Kistemaker (2001:39), oppose partial preterism
because they assume that Revelation interpreted by the partial preterists is only
pertinent to John's audiences. But Jordan (1999:9) plausibly defends its relevance for
today's world together with the other books of Bible: the short history from AD 30-70 is
a type or model for the long history of Christendom from Pentecost to the Second
Coming. In the same vein, Adams (1966:49) correctly avers that it is important to note
that as in other books which were written in order to meet contemporary problems
(almost all of the epistles were of this sort), Revelation abounds in principles,
exaltations and promises which have been applicable to every succeeding age (cf.
Marshall, Travis & Paul, 2002:325). The Book of Revelation, although addressed to the
seven churches, has its lessons for all ages; just as the epistles of Paul addressed to the
churches of Galatia and Thessalonica are authoritative to all other churches of the
Christian faith (Clark, 1989:16). The fact that most of Revelation refers to John's
contemporary events does not rob the 21 St century Christians of any future promises,
value or lessons of the Book.

143

A slightly different view is that of Bell (1979:102), who maintains that Revelation was not
prompted simply by persecution of the Christians, but by general political and social upheaval
which led John to envision the end of the Roman empire and the inauguration of God's kingdom.
There was only one period in the first century AD turbulent enough to evoke this strong a
reaction from Christians, and that was the year and a half following Nero's death. The only
circumstances that could have moved John to write were those of AD 68-69, and it is to that
time that the Apocalypse must be dated. Although Bell's dating of Revelation in AD 68-69
seems to be reasonable he nonetheless underestimates the external persecution of the seven
churches by Rome and the Jews.
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2.4. The partial preterist understanding of Revelation 1-11

At this stage, the partial preterist reading of Rev. 1-11 is definitely necessary for a
proper understanding of Rev. 12-13.
2.4.1. Revelation 1
Here, a special note on Rev. 1:1-7 is required in that 'must shortly take place... the time
is near ... He is coming' is the key to a correct understanding of the whole Book of
Revelation. As Clark (1989:22) notes, some endeavour to limit this expression to Rev.
2-3. But since the same expression occurs in the last chapter of the Book it is evident
that it must refer to the bulk of the message. 'Short' can mean nothing else but close at
hand or very soon. The time is near, John warns, emphasising the contemporary
relevance of his prophecy. He repeats this warning at the end of the Book (Rev. 22:6-7,
10). The end of the world was approaching — not the destruction of the physical
universe, but the passing away of the old world-order, the governing of the world
around the central sanctuary in Jerusalem (Chilton, 1990:55).
The partial preterists suggest that the passage 'He is coming' in Rev. 1:7 does not
predict the literal Second Coming (i.e. the Parousia), but is a figurative description of
Christ's coming in vengeance to destroy Jerusalem, not in person, but using the Roman
armies in AD 70. The principal features of the prediction are: (a) Christ's coming; (b)
his coming with clouds; (c) every eye will see him, even those who pierced him; and (d)
all the tribes of the earth (or land) mourn at his coming (Gregg, 1997:57).
The expression 'coming of the Lord' is used in many contexts that do not appear to
be referring to the Second Coming (e.g. Rev. 2:5; 3:20; cf. Dt. 33:2; Isa. 19:1; Zec. 1:16;
Mal. 3:1-2; Mt. 10:23), thus leaving open the possibility of another meaning here (see
Van der Waal, 1981:59).
The expression of the Lord coming with clouds is used in the OT with reference to
historic judgments not associated with the end of the world (Ps. 104:3; Isa. 19:1) and
may be so understood here as well.
Jesus placed the time of his coming with the clouds within the lifetime of some of
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his contempories (Mt. 16:28; 24:30, 34; 26:64). This would allow one to understand
`they who pierced him' as the actual generation that crucified Christ, which would be
the natural understanding to the literalist. Who are 'those who pierced him'? Although it
is true that the Romans were responsible for physically nailing Christ to the cross (Jn.
18:30-31), the divine curse indisputably falls squarely upon those who instigated and
demanded it: the Jews (Gentry, 1989:123).
(d) The Greek word for 'tribe' is .4) .uXii, which in Scripture most frequently refers to the
Jewish tribes. In TDNT Maurer (1974:246) notes that the LXX with few exceptions has
43.uXii so that this becomes a fixed term for the tribal system of Israel. The reference to
the 'tribe of Judah' in Rev. 5:5 definitely carries that connotation (cf. Rev. 7:4ff.; 21:12).
In addition, the Greek word for 'earth' in Rev. 1:7 is yfl, which most usually means
either: (1) 'earth, globe' or (2) 'land'. Thus, upon purely lexical considerations, the term
can be understood as designating the Promised Land. This is also indicated by the fact
that Rev. 1:7 is a blending of Da. 7:13 and Zec. 12:10. Zec. 12:10 refers to the land of
Israel (Gentry, 1989:128-129).
It seems that Rev. 1:7 announces the theme of the Book, the coming of Christ in
judgment upon Israel in order to establish the Church as the new covenantal kingdom
(Chilton, 1990:64). Of course, to the transition partial preterists, the coming in Rev. 1:7
indicates God's judgment on Rome as the main opponents of the seven churches.
2.4.2. Revelation 2-3
As Scobie (1993:606) notes, there is a broad consensus today that the letters were not
written separately, sent to each church and later collected (the older view championed
by Spitta), but were published as a block along with the rest of the Book. Each church
would thus receive not only the letter addressed to it, but also the letters addressed to the
other six churches. Interpreters of the (partial) preterist, and the spiritual schools, and
many futurists as well, understand the letters in Rev. 2-3 144 to be addressed to the actual,

144 Shea (1983:74-75) stresses the covenantal formula in Rev. 2-3 (also see Strand, 1983:253254). A number of aspects of covenant language appear to be featured prominently throughout
the Apocalypse. These features relate to the overall structure of the seven letters (Rev. 2-3): (1)
Preamble: each of these seven letters begins with a different title for Jesus as the Suzerain,
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historical churches named in them, and by extension to any churches that may find
themselves in similar circumstances to theirs. However, those of the historicist school,
and some of the futurist school, have called attention to certain parallels between the
individual letters and successive periods of church history, from John's day until the end.
They conclude that the seven letters present a panorama of the age of the Church (see
Gregg, 1997:62). But in an article aimed at assessing the degree to which the letters
provided any data concerning the wider Roman Asian context, Scobie (1993:608, 613)
concluded that the local references which have been detected in the letters can be
classified as consisting mainly of allusions to (a) events in the past history of the cities;
(b) topographical features of the sites; and (c) aspects of contemporary life in the cities.
Most recent sociological treatments of Revelation seek to analyse the 'symbolic
universe' of the Book but acknowledge the importance of understanding this in relation
to the social, economic, historical, and political situation of the author and his audiences,
even though their perceptions of that situation vary.
It seems that Rev. 2-3 not only deals with conditions in the seven churches, but in doing
so prepares them for scenes through which they are soon to pass in the cataclysmic
events connected with the destruction of the Jewish state/Rome. 145 Thus John's
audiences are fraught with watchful and wise solicitude for the endurance and triumph

"These are the words of X" (in which "X" in each case is filled by a new and different title for
Jesus). (2) Historical prologue: a refrain that occurs in each of these letters immediately
following the title given to Jesus is, "I know your works..." This expression refers to past
relations between the Suzerain Jesus, who has been identified by the preceding title, and the
church, which is his vassal. (3) Stipulations: following the evaluation of the nature of the past
work of each of the churches, there follows a statement of counsel. Instructions are given for a
course of action to rectify deficiencies described in the preceding sections of the letters. (4) The
witnesses and blessing-and-curse elements: the obvious witness present at the end of these
letters is the Spirit, mentioned in the constantly present formulaic statement, "If anyone has an
ear, let him hear what the Spirit says to the churches" (Rev. 2:7, 11, 17, 29; 3:6, 13, 22). Besides
the blessing, the potential curse is also present, but only irregularly. When it is present, it is
always mentioned before both the blessing and the witness of the Spirit. In short, it is likely that
John intends to emphasise the covenantal character of Rev. 2-3 for his audiences who are the
new covenantal partners of God.
145 In particular, Rev. 2:9-10 sheds light on the historical situation of John's audiences in which
the anti-church Jews and the pagan Romans cooperate. The mention of imprisonment (Rev.
2:10) rules out the likelihood of the kind of lynch mob actions that appear in Acts. Since a local
synagogue would not have the authority to imprison or execute, Rev. 2:10 must point to the
Roman authorities. What began as a verbal assault from a local synagogue has, in the author's
mind, become an actual threat to life and liberty from the Romans. For that reason, the Romans
and the Jews are cited together by John as agents of Satan (see Setzer, 1994:100-101).
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of the churches in the tribulations of their day (cf. Clark, 1989:43).
2.4.3. Revelation 4
For transitional partial preterists, Rev. 4 terminates with Rev. 11, which reaches the
climax at that point with the sounding of the seventh trumpet and the judgment upon the
anti-church Jews 146 (cf. Clark, 1989:44). Consistent partial preterists, however, carry
the seventh trumpet on into the subsequent chapters and make it include the seven vials.
In Rev. 4:1, strongly alluding to Ps. 29, John the seer is introduced, most probably, to a
heavenly courtroom scene. The Judge sits on the throne (Rev. 4:2) where He is about to
hand down sentence upon the accused (cf. Ps. 29:10; Gregg, 1997:84). The plaintiffs are
the martyrs of Christ, whose complaint against their persecutors is recorded later in the
vision (Rev. 6:9). The accused (Jerusalem) is about to be condemned. The repetition of
the expression liETa. Taira at the end of Rev. 4:1 identifies the present material as the
previously announced "things that are about to happen after these things (11E -ra TaUTa)
(Rev. 1:19). Since John was told (in the first century) that these things were 'about to
take place', a first century fulfillment is anticipated.
2.4.4. Revelation 5
According to Gregg (1997:92), the scroll with the seven seals (Rev. 5:1) is the sentence
handed

down by the Judge against Jerusalem (AD 66-70) for its part in shedding "all the

righteous blood" of the martyrs (Mt. 23:35). 147 John has entered the courtroom at the
end of the trial, just in time to hear the sentence delivered. The absence of a qualified
person to loosen the seals and open the scroll has provided the dramatic setting for the
introduction of the Protagonist of Revelation, Christ (Rev. 5:6). Jesus will proceed to

146

Du Rand's (1991a:30) opinion is similar: Rev. 4-5 functions not only as the introduction to
the narration about God's execution of salvation and judgment in the universe on the grounds of
the role of the Lamb in Rev. 4-11, but also as the closing chapter of Rev. 1-5.
147
Early-date preterists agree with those historicists who see the seal-breaking as fulfilled in the
fall of Jerusalem. They point out the unmistakable similarities between the images used here
and those of the Olivet Discourse (Mk. 13 and par.: Mt. 24; Lk. 21:5-36), in which Jesus
predicted the destruction of Jerusalem and the temple (Gregg, 1997:141).
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proclaim what the sealed book says in the trumpets and implement it in the bowls of
judgment. Therefore, in a broad sense, it seems that the recapitulation theory of the
three seven series is not incorrect, because there are lots of parallels between the seals,
trumpets and bowls. 148 Gregg (1997:96) remarks that as the One slain by the leaders in
Jerusalem, Jesus shares the same grievance against her as do the other plaintiffs (Rev.
5:6f.) namely that, as a victim of her injustice, He has the right to be vindicated against
Jerusalem (Lk. 11:50f.). The new song (Rev. 5:9) praises God for his work of
redemption in Christ.

In his doctoral dissertation on the background and meaning of the sealed book of Rev. 5,
Stefanovio (1996:75) believes that the most frequent view within the preterist approach
holds that the sealed book of Rev. 5 contains God's fore-ordained secret plans and
decrees of judgments that were about to fall upon the dwellers on the earth. Boring
(1989:101), believing that Revelation is a pastoral letter directed primarily to the firstcentury Christian church, interprets the sealed book as containing 'the ultimate future,
the outcome of all things, the final scenes which contain the key to the whole story of
history and make it worthwhile'.

Alcasar, the founder of the preterist school, is the first commentator on Revelation who
treated the sealed book of Rev. 5 more extensively, dedicating to it no fewer than ten
folio pages of his Vestigatio Arcani Sensus in Apocalypsi. Alcasar held that the contents
of the sealed book were given in Rev. 6-11, which described the conflict of the church
with Judaism and represented God's judgment on his enemies (see Stefanovie, 1996:44).

2.4.5. Revelation 6

With the breaking of the first seal (Rev. 6:1), the progression of events leading to the
destruction of Jerusalem begins. Horses 149 (Rev. 6:2) represent war. Since the holocaust

148

In a sense Jordan (1999:25-26) is correct when he opposes the recapitulation theory: "The
seals open the book; the trumpets are the proclamation of the contents of the book; the bowls are
the application of those contents". Nonetheless, it is true that the thematically recurring
parallelism between the three series should not be negelected.
149
As a prominent consistent partial preterist, Jordan (1999:27-28) has a different opinion on
the horses: the sequence of the horses is the sequence of evangelism and conquest. First comes
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of AD 70 was preceded by three years of war between the Jews and the Romans, some
take this rider on the white horse (Rev. 6:2) to be Vespasian or Titus at the head of the
Roman armies. Alternatively, the rider could be Christ, seen as going forth to war
against his murderers through the calamities about to be revealed. In Rev. 6:4, the
second horseman represents the loss of peace from the land (a preferred translation to
earth) of Israel. Besides the war that the Jews were fighting against the Romans
(suggested by the first seal), there were civil wars among the Jews themselves. The
black horse (Rev. 6:5) represents famine or shortages of food (cf. La. 5:10). Indeed, the
Jews in Jerusalem suffered terrible food shortage during the Roman siege. Because of
the internal fighting and starvation of the Jews, conditions in besieged Jerusalem in AD
70 could readily be described in the terms found in Rev. 6:8. The reference to the means
of death, sword, hunger, death (i.e. pestilence), and beasts of the earth are a deliberate
echo of Ezk. 14:21, where 'sword, famine, wild beasts, and pestilence' are called God's
four severe judgments on Jerusalem. 15° The fact that the martyrs (Rev. 6:9) are asking
for the avenging of their blood upon those who dwell on the earth (or land) (Rev. 6:10)
suggests that their persecutors were still alive on earth at the time John saw this vision.
Prior to AD 70, the main persecutors of the righteous Christians were the leaders of the
Jewish nation, headquartered in Jerusalem (Lk. 13:33) (see Gregg, 1997:102-125).

the Word of God, proclaiming Jesus as King. White is the colour of the Bride. Red is the colour
of war. This is not a picture of political warfare, but of the kind of conflict Jesus predicted. In
other words, it is the conflict experienced in every society when the gospel comes, and it is the
conflict experienced by the Jewish and Gentile believers in the period Revelation specifically
deals with. The third horse, the black, seems to have to do with famine, but this is not an
economic famine of ordinary food. The black horse depicts the gradual starvation of the old
order, while the gifts of the new order are protected and preserved. The green horse brings
actual physical conflict, the outbreak of a final violent conflict between those clinging to the old
order and those converted to the new. This is what happened in the late AD 60s in Jewry, and it
happens each time the kingdom of God comes to a new people. This is the sequence of events
that brings the kingdom of God to every nation of the world, fulfilling the great commission. It
did not happen before AD 30 because the kingdom was sealed up; but now it begins, and it will
continue until Jesus returns at the end of (Jewish) history. Jordan's argument is based on his
argument that the Book of Revelation is not concerned with the war between the Jews and the
Romans, which resulted in the destruction of the temple and Jerusalem. Rather, Revelation is
concerned with evangelism, faithfulness, martyrdom and the vindication of the saints who stand
firm. In short, Revelation is about how Jesus began his kingdom at his ascension (Jordan,
1999:13, 20).
150 In Ezekiel God used these means to inflict judgment on the destruction of Jerusalem by the
Babylonians in BC 586, which was a precursor of this event, similar in detail and in significance,
in AD 70.
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In Rev. 6:12-17 the same terms are used by Jesus in predicting the disaster that would
befall the Jewish nation in that generation (Mt. 24:29, 34). That event is not simply a
tragic historical incident. It was a grand providential epoch; the close of an aeon; the
winding up of a great period in the divine government of the world. The persecuted
Christians had often been compelled to flee and hide in dens, mountains and in the
catacombs; but now in Rev. 6:15-17 the tables are turned and the persecutors are fleeing
and hiding. This may have been intended as an encouragement to the suffering saints of
John's day, to show that their time of triumph was approaching (cf. Clark, 1989:58).

2.4.6. Revelation 7

The reason for inserting a vision of this sort here, prior to the breaking of the seventh
seal (Rev. 8:1), is that the first six seals have been described with a focus on their effect
upon the apostate nation of Israel (Gregg, 1997:126). The question naturally arises
whether anyone will be spared the effects of these judgments when they fall. Thus
`before' any wind of disaster can blow across the land, God identifies his faithful ones
and sets them apart for a separate fate (cf. Clark, 1989:59). Prior to the conquest in BC
586, God took care to identify his own and to separate them for safety during the
holocaust. This fact was symbolically portrayed to Ezekiel (Ezk. 9) in a vision of an
angel marking God's faithful with an ink mark on their foreheads. Here a similar vision
is given to John prior to the fall of Jerusalem. the number 144,000 151 (Rev. 7:4)
symbolically represents the Judean Christians, who fled from Jerusalem prior to the
siege and thus escaped the holocaust. That the Jewish Christians in Jerusalem actually
escaped to Pella prior to the siege is a matter of history. In regard to Rev. 7:9, the Lord
shows John 'the great throng' 152 of Gentiles who will be saved as a result of God's
disowning his rebellious people and seeking a new covenantal partner (cf. Isa. 49:20-22;

151

That the people symbolised by 144,000 lived in the first century is confirmed in another
passage, which calls them the 'firstfruits to God' (Rev. 14:4). If this 144,000 referred to some
future group living is the end times (as the futurists believe), one would expect them to be called
the lastfruits'. It cannot be admitted that Jews alone constituted the 144,000. Because the
servants of God (Rev. 7:3) are to be sealed, 144,000 embraces many more than the Jews (Clark,
1989:60). If 144,000 includes only Jews, it has no relevance to the Gentile Christian audience of
John.
152
Alternately they are Christian martyrs, slain by certain Roman emperors after the fall of
Jerusalem (Gregg, 1997:134).
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Hos. 1:10; Ro. 9:24ff.; 1 Pe. 2:9f.). In AD 70 Judaism came to a formal end and the
universal gospel was proclaimed to all nations (cf. Mt. 22:7-9).

2.4.7. Revelation 8

For Israel, the trumpet was an instrument used to rally the troops for war or to warn of
an enemy invasion. Likening the upcoming judgments to the sounding of trumpets (Rev.
8:2) suggests that God himself is making war against his enemies in apostate Israel
(land' being the preferred translation to 'earth' in Rev. 8:5). 153 The entire series of the
seven trumpets is concerned with the Jewish war of AD 66-70, the last day of the
Jewish commonwealth. In Rev. 8:8, the symbolic expressions of a huge mountain and
the sea depict the Jewish state collapsing and the resultant dispersion of the Jews
throughout the Gentile world (cf. Mt. 21:21). There is also a somewhat literal
fulfillment of the words a 'third of the sea became blood' (Rev. 8:8) and of the
destruction of fish and ships (Rev. 8:9). As Josephus described in The Jewish War,
3:10:9, the Romans pursued many Galileans onto the Sea of Tiberius and slaughtered
them there. The turning of fresh water sources bitter and toxic (Rev. 8:10) may be in
part a literal result of the decaying corpses that lay in the Sea of Galilee and in the river
as the result of war. However, this fouling of the waters has symbolic significance,
occurring as it does here to the nation of Israel (cf. Ex. 15:25-26). The name of the
fallen star is wormwood 154 (Rev. 8:11), a term used in the Law and the Prophets to
warn Israel of its destruction as a punishment for apostasy (Dt. 29:18; Jer. 9:15; 23:15;
La. 3:15, 19; Am. 5:7). By combining these OT allusions, John makes his point: Israel
is apostate, and has become an Egypt; Jerusalem has become a Babylon; and the
covenant-breakers will be destroyed, as surely as Egypt and Babylon were destroyed.
Regarding Rev. 8:12, assigning these events to the times of the Jewish War, Chilton
(1990:240-241) writes: The imagery here was long used by the prophets to depict the
fall of nations and national rulers (cf. Isa. 13:9-11, 19; 24:19-23; Ezk. 32:7-8, 11-12;

153 Concerning the fire from the altar in Rev. 8:5, Jordan (1999:29) is of the opinion that the
seventh seal held back the Holy Spirit, who is now poured out as fire. The fire poured out in Rev.
8:5 is not a picture of wrath as such. Rather, the reference is to the tongues of fire that came
from the Spirit in Acts 2.
154 The bitter waters could also mean the poisonous doctrine that flows from the corrupted
temple, in contrast to the laver of cleansing water that God had put there (Jordan, 1999:30).
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Joel 2:10, 28-32; Acts 2:16-21). Ruler after ruler of the Roman Empire and the Jewish
nation was assassinated and ruined. All these rulers were quenched suns and darkened
stars. Concerning Rev. 8:13, Chilton (1990:241) argues that the prophetic warning of
Israel's destruction is often couched in terms of eagles descending upon carrion (Dt.
28:49; Jer. 4:13; La. 4:19; Mt. 24:28). Indeed, a basic aspect of the covenantal curse is
that of being devoured by the birds of the air (Ge. 15:9-12; Dt. 28:26, 49; Pr. 30:17; Jer.
7:33-34; Ezk. 39:17-20; Rev. 19:17-18). In short, the first four trumpets (Rev. 8:7-13)
correspond to disasters inflicted by the Romans on the Jews in the Jewish War (AD 6670) (see Chilton, 1990:229-242).
2.4.8. Revelation 9
The fallen star (Rev. 9:1) is clearly not a literal star, for the personal pronoun 'to him' is
used regarding the star. Gregg (1997:171-200) summarises the partial preterist
interpretation of Rev. 9 as follows: The fifth trumpet (Rev. 9:1) probably depicts the
demonic spirits rendering the besieged Jews irrational and self-destructive. Besides the
physical conflicts and disasters that came upon the Jews in the war against Rome, there
was great spiritual and moral deterioration in the Jews' own society. The locusts in Rev.
9:3 refer to demons. The desire of men to die (Rev. 9:6) may refer to the fact that,
during the siege of Jerusalem, the horrendous crimes perpetrated by the inhabitants
caused many to wish for the Romans to break through the wall and destroy the city to
put them out of their misery. Chilton (1990:244-245) dates the five month period 155
(Rev. 9:5) earlier than the siege: this may refer in part to the actions of Gessius Florus,
the procurator of Judea, who for a period of five months (beginning in May of 66 with
the slaughter of 3,600 peaceful citizens) terrorised the Jews, deliberately seeking to
incite them to rebellion. Florus was successful: Josephus dates the beginning of the
Jewish War from this occasion. As to Rev. 9:7-12, though the locusts themselves are no
doubt a portrayal of armies of demons that afflicted the Jews during their conflicts with
the Romans, the description is perhaps mingled with some features of the demonised
Zealots who made life so miserable for their fellow Jews during the siege. That they

155

The statement in vs. 5 and 10 that these locusts were to hurt men for 'five months', may
grow out of the fact that the life of a locust is about five months; and from the other fact that this
terrible condition was short (Clark, 1989:67).
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have hair like women (Rev. 9:8) may actually be a reference to their transvestitism, as
Josephus depicts in The Jewish War, 4:9:10). The king of the locusts (Rev. 9:11) is
Satan himself (cf. Jn. 8:44; Rev. 2:9; 3:9). Many of the troops that came into Palestine,
described in the figurative language, had been stationed previously at the Euphrates
(Rev. 9:14). That this invasion was scheduled so precisely 'for the hour and day and
month and year' (Rev. 9:15) emphasises that it was a specifically predestined event (cf.
Lk. 21:6, 31-32).

Regarding Rev. 9:16-19, the timing of this invasion may be placed at the very end of the
Jewish War when the Romans actually broke through the wall of Jerusalem and
swarmed into the city, or it may refer to the initial invasion of the Romans in AD 66. 156
The former view is amenable to transitional partial preterists (e.g. M. Stuart, J.E. Adams,
D.S. Clark) who see this trumpet as essentially the end of the section dealing with Israel,
and who see everything after Rev. 11 (or 13) as dealing with the judgment upon Rome.
But for consistent partial preterists, this trumpet does not depict the end of the war, and
the final siege is depicted by the seven bowls later on. In connection with Rev. 9:20-21,
as Josephus in The Jewish War, 5:13:7 reports, the Jews heeded the insane ravings of
the false prophets who assured them of deliverance and victory right to the very end.

2.4.9. Revelation 10

The mighty angel (Rev. 10:1) is, no doubt, Jesus himself (Clark, 1989:70; Jordan,
1999:31). His face shining like the sun is a feature mentioned in the vision of Rev. 1:16.
What is the book in Rev. 10:2? Clark (1989:70) insisted that the reasonable explanation
is that this book is the same book, which is sealed with seven seals in Rev. 5. Chilton
(1990:261), however, holds that the book is essentially the Book of Revelation itself.
Jay Adams (1966:67-68), on the other hand, sees the little book as a prophecy separate
and additional to the first (contained in chs. 4-11). The second prophecy in Rev. 13-19

156 Here, Jordan (1999:31) is again different from other partial preterists in that Rev. 9:16 has
nothing to do with Roman campaigns against the Jews in AD 68. An army of two hundred
million angels rides the horses of the Church to do battle with the enemy, and to kill men by
converting them, putting their flesh to death with the fire of the Spirit breathed from their
mouths. It is the spiritual warfare of the Church against the world that is in view.
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concerns the fall of Rome. As to why John was not permitted to record the sayings of
the seven thunders (Rev. 10:4), Clark (1989:71) answers: no doubt they were too
terrible to write. Chilton (1990:262) insists that the message was intended for John's
ears only. The sealing of the message of the seven thunders signifies that some things
God has in store were not to be fulfilled in John's time. The completion of the mystery
of God (Rev. 10:7) refers to the fact that the predominantly Jewish nature of the church
was to be ended by the destruction of the temple. Chilton (1990:265) and Adams
(1966:67) remark that the mystery itself is that of which Paul frequently speaks, namely
that the Gentiles should come into the church on an equal footing with the Jews, without
first having become Jews themselves (cf. Eph. 3:3-6). The action of eating the little
book (Rev. 10:10), and reference to how it affected the mouth and stomach, is an
imitation of the identical actions of Ezekiel (see Ezk. 3:1-3, 14). Ezekiel's prophecy was
about the destruction of Jerusalem at the hands of the Babylonians in BC 586. John's
similar action is also connected with his prophesying the fall of Jerusalem in AD 70.
The command that John must prophesy again (Rev. 10:11) is taken by transitional
partial preterists to be an indication that the second prophecy will not concern Israel.
Hence John is told he must next prophesy about many peoples, nations, tongues and
kings (Rev. 10:11). On the other hand, consistent partial preterists believe that the book
simply adds an international dimension to the continuing predictions of God's dealings
with Israel, stressing particularly the impact of the fall of Jerusalem upon the global
mission. Consequently, John's prophecy regarding the fall of Israel and the
establishment of the New Covenant encompasses the nations of the world (Gregg,
1997:202-214).
2.4.10. Revelation 11
The partial preteristic understanding of Rev. 11 is crucial, because it functions in the
direct textual context of Rev. 12-13. In Ezekiel 40-47 a man measures the temple with a
measuring rod. In Rev. 11:1 John is given a rod for the same purpose. In both cases, the
action depicts the defining of the true spiritual temple in view of the impending
destruction of the physical structure in Jerusalem. As in the case of Rev. 7, so here also
between the sixth and seventh trumpets there is an interlude conveying the same thought
with different symbols. The idea is that God is now protecting the true temple from the

113

outpouring of his wrath. The outer court (the court of Gentiles; Rev. 11:2) accordingly
represents apostate Israel (cf. Isa. 1:12), which is to be cut off from the number of the
faithful New Covenant people. Forty-two months (Rev. 11:2) may be the length of the
Jewish War or of Nero's persecution of the saints — both of which were of
approximately that duration. According to Clark (1989:77), the two witnesses (Rev.
11:3) may be thought of as personifications, or as personal representatives of religion
and government (cf. Adams, 1966:69). Chilton (1990:276-277) offers a different
suggestion: they represent the line of prophets, culminating in John the Baptist, who
bore witness against Jerusalem during the history of Israel. The fact that these witnesses
are members of the Old Covenant rather than the New is shown by their wearing of
sackcloth. Chilton concludes: the two witnesses, therefore, summarise all the witnesses
of the OT, culminating in the witness of John (see 'until they finish their testimony' in
Rev. 11:7). Jordan (1999:31) is of the opinion that the two witnesses are a symbol of the
144,000 faithful who proclaim the Word of God to Jewry. They are Spirit-empowered
(olive oil fed) lampstands in the dark world, an image taken from Zechariah 4. Thus, it
can be deduced that the apostolic preaching of the Good News symbolised by the two
witnesses is vindicated after their death by the destruction of Jerusalem (Hopkins,
1965:45). The 1260 days (Rev. 11:3) are either of the Jewish War, of Nero's persecution,
or both. The 'beast' in Rev. 11:7 symbolises the cosmic powers of evil (Satan and his
cohorts) personified by the Jewish persecutors of the Church (Hopkins, 1965:45).

Chilton (1990:279-280) comments on the beast (Rev. 11:7) and remarks that the enemy
of God and the Church is always the beast, in its various historical manifestations (Ps.
87:4; Isa. 51:9; Da. 7:3-8, 16-25). The location of the two witnesses' death is said to be
in Jerusalem 157 (Rev. 11:8; cf. Isa. 1:10). Following the ascension of the witnesses (Rev.

157

In the Bible, Jerusalem is sometimes mentioned along with another city of either equal or
inferior stature in the particular context (e.g. Ge. 13:13; 14:18-19; 18:20; Jdg. 19:12; 2 Sa. 5:13; 1 Ki. 3:4-15; Ps. 78:60; Isa. 10:11). In connection with the reference to 'Sodom' in Rev. 11:8,
Isa. 1:9-10 and 3:9 play the role of intertexts. When the prophet Isaiah describes the great
miracle of Jerusalem's deliverance (probably referring to the siege of Sannacherib), he asserts
that by God's mercy its destiny had not become that of Sodom and Gomorrah (Isa. 1:9). But in
Isa. 1:10 the pair of cities (Jerusalem and Sodom) is used again, but this time it refers to the
gravity of sin. The often repeated references in the prophecy concerning Jerusalem as a former
city of righteousness (Isa. 1:21, 26 and 3:9) may also be intended as a contrast with Sodom as 'a
symbol of evil and injustice' (cf. Frisch, 1994:80-83).
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11:12), John records a great earthquake, and that a tenth of the city fell (Rev. 11:13; Mt.
27:51, for the strong parallels between Rev. 11 and Mt. 27:51-54, see Van der Waal,
1981:224). Preterist interpreters associate this with the fall of Jerusalem. It is not clear,
however, whether this passage deals with the final and complete destruction of the city.
The time frame of Rev. 11:15 is that of AD 70. Christianity only became a world
religion (or kingdom) after it became totally dissociated from Judaism in AD 70.
Chilton (1990:287) argues that the kingdom of God, the fifth kingdom prophesied in Da.
2, becomes universalised. The kingdom of Christ now begins the process of
encompassing and enveloping all kingdoms of the world. There may be a tendency to
read in the expression, "The time has come for judging the dead" (Rev. 11:18), a
reference to the final resurrection and judgment of all the dead at the final coming of
Christ. This is not necessarily its meaning, however. Chilton (1990:291) affirms that this
is not the final judgment, but rather the historical vindication and avenging of the
martyred saints, those who had suffered at the hands of ungodly Israel (also see Jordan,
1999:32). A consequence of this judgment upon the earthly temple was that the temple
of God was opened in heaven (Rev. 11:19). Commenting on this phrase, Russell
(1996:447) writes: no sooner is the first tabernacle swept away than the temple in
heaven is opened, and even the ark of the covenant is revealed to the eyes of men.
Access into the holiest is no longer forbidden, and the faithful have the boldness to enter
into the holiest by the blood of Christ. For the transitional partial preterists, Rev. 11 ends
the first half of Revelation and culminates in the destruction of Jerusalem as the first
great persecuting power against the infant church (cf. Clark, 1989:79).

It is now time to introduce the arguments in Revelation 12-13 along the two lines of
partial preterism.

2.5. The consistent partial preterism of Revelation 12-13

Consistent partial preterism means that throughout the whole Book of Revelation John
persistently manifests God's judgment on Jerusalem. Therefore, there is no room for a
thematic transition.
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2.5.1. David Chilton
In his commentary, Chilton (1990:295) affirms that Revelation 1-11 deals with the
victory of Christ over his enemies, culminating in the glorious establishment of the
Church as his holy temple. I58 Chapters 12-22 deal with the victory of the Church over
her enemies, ending with her glorious establishment as God's holy temple. I59 In detail,
he has commented on Revelation 12-13 as follows: the woman (Rev. 12:1) is the
Church in the form of Old Covenantal Israel that gave birth to the child, Jesus (Chilton,
1990:297). Rev. 12:6 pictures the escape of the Judean Christians from the devastation
of Jerusalem, so that the dragon's wrath is expended upon apostate rather than faithful
Israel (Chilton, 1990:309). As the unnamed subject of the verb -rpeckcouiv, the members
of the Gentile churches of the Decapolis were in a position to extend aid to the Christian
refugees from Jerusalem (Sowers, 1970:315). The dragon's descent (Rev. 12:13) to the
land of Israel is to wipe out the Jerusalem Church (Chilton, 1990:319). The rest of her
seed (Rev. 12:17) is the (predominantly Gentile) Christian Church throughout the
Empire and does not exclude the Judean Christian in Palestine (Chilton, 1990:323; cf.
Moffatt, 1961:428).
The beast I6° of the sea (Rev. 13:1) is the Roman Empire and the Emperor Nero (Chilton,
1990:326). In Rev. 13:3 the Roman Empire had been fatally wounded by the sword (cf.
Rev. 13:14) of the Gospel (also Hislop, 1959:239; Fadeley, 1994:44), thus the Nero
Redivivus myth is not relevant here. 16I The land (Rev. 13:3) means Israel, the

Chilton's commentary on Revelation contains excellent theological arguments, for example,
the OT parallels with Revelation, but is sometimes regarded by non-partial preterists as an
eccentric work due to its claim that the gist of Revelation is the destruction of Jerusalem based
on the early date (see Du Rand, 1994a:37).
159 Along with Chilton, Fadeley (1995:43, 53) maintains that Rome is involved in Rev. 13
onward; she is not the main character and is involved only in her relationship to the two
kingdoms of God. Both the old covenantal Israel and the Israel of the New Covenant are the two
main characters and they are shown in their spiritual relationship with Christ.
160 Van der Waal (1981:242) sees the sea beast not as Rome but as the devilish power, which
tramples down Jerusalem.
161 In the Jewish forms of the Nero Redivivus myth, Nero is seen as the instrument of divine
vengeance on Rome. In Rev. 13 it is quite the contrary: the beast's recovery from its mortal
wound is not the overturning but the restoration of the beast's power. Thus, the chapter is not
concerned with the downfall of the Roman Empire, but with its apparent ability to oppose God
and to persecute his people with impunity. Moreover, the term Redivivus is misleading, since it
158
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apostatical Israel (Chilton, 1990:331). In Rev. 13:5 its prophetic usage is not primarily
literal, although it is interesting that Nero's persecution of the Church did in fact last a
full 42 months (Chilton, 1990:333). In Rev. 13:10 162 John hammers home the certainty
of the coming judgment on the heretical Jews of the first century, those who are in
league with the beast in persecuting the saints (cf. Jer. 15:2; 42:11; Chilton, 1990:335).
Because the land beast (Rev. 13:11) is the Jewish religious leaders 163 (Mt. 24:5, 11;
Acts 6:9-15; Dt. 13:1-5; Chilton, 1990:336), Rev. 13:12 denotes that heretical Judaism
became completely subservient to the Roman State (Chilton, 1990:337). As in Rev.
13:13-14, the Book of Acts records several instances of the miracle-working false
Jewish prophets who came into conflict with the Church (Acts 8:9-24) and worked
under Roman officials (Acts 13:6-11; Chilton, 1990:338). In Rev. 13:15-17 the Jewish
synagogues enforce submission to the Emperor instead of to Christ (Chilton, 1990:341).
The number 666 (Rev. 13:18) is not Nero but the Roman Empire (Chilton, 1990:345),
which is not seen in terms of itself, but solely in terms of (1) the Land (Israel), and (2)
the Church (Chilton, 1990:325).
To summarise, Chilton reached the conclusion that the destruction of Jerusalem is the
main concern of the whole of Revelation, even if he was careful to point out the role of
Rome as intimate cooperator with perverted Judaism in order to persecute the Gentile
Christians as the woman's seed in 12:17 (also see Gentry, 1998:68).

implies a belief that Nero had died and would return from death. Van Henten (2000:17)
mentions that it seems inappropriate to speak of Nero Redivivus in the context of the Sibylline
Oracles since the oracles do mention Nero's return, but do not refer to his death in this
connection. Furthermore, the text intimates that an outside agent administered the fatal wound
to one of the heads, but history records that Nero himself inflicted the wound that resulted in his
death (see Bauckham, 1993a:421, 429; Kistemaker, 2001:379; contra Klauck, 2001:691, 698).
162
In contrast to Chilton, Charles (1920:342) commented that the destruction of Jerusalem is
referred to in Rev. 13:7, and the massacres that followed in Rev. 13:10.
163 Along with Chilton, Van der Waal (1971:84) has believed that it is still Judaism in Rev.
13:11 and contends that 'out of the earth' means out of the land of Palestine (cf. Milligan,
1889:227). Furthermore, because the land beast, i.e. false prophet, derives only from Israel, it is
not the propagandistic minister for heathen religions (Mt. 24:24; Acts 13:6; Van der Waal,
1981:247). Barnhouse (1971:242) also shows the characteristics of consistent partial preterism
in his commentary on Rev. 13:11: it should be remembered that the earth is a symbol of Israel in
certain instances in the Scripture. It might well be, therefore, though we should not press the
point, that this anti-spirit would be a Jew, and that he would be used by Satan to deceive Israel if
possible. Mt. 24:24 deals with the same epoch which is treated in this portion of Revelation
which contains a prophecy of the coming of false christs.
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2.5.2. James B. Jordan

According to Jordan (1999:33), the woman (Rev. 12:1) as the bride of Christ, gives birth
to the male child (Rev. 12:4), Christ. Rev. 12:6 portrays the flight of the Jerusalem
Church (cf. Acts 8; and see Barker, 2000:222). The dragon's persecution of the woman
(Rev. 12:13) symbolises how the faithful Jews, who were converted to Christ, are
persecuted (cf. Acts 2-8; Jordan, 1996a:4). Rev. 12:15 164 concerns the evil doctrines of
the Judaisers (the land), with which Satan sought to corrupt the apostolic Church
(Jordan, 1996a:4; cf. Hislop, 1959:247; Sweet, 1990:205; Caird, 1999:159; Johnson,
2001:185). Satan tries to kill off the Church in the entire Empire (otKov[tivi), by
Satanising the Roman beast (Jordan, 1996a:4).

The sand of the seashore (Rev. 13:1) refers to Israel (Jordan, 1996c:1). The sea beast
(Rev. 13:1) is imperial Rome (Jordan, 1999:34). The ten horns of the beast (Rev. 13:1)
are the ten Roman Emperors who ruled before AD 70 (Jordan, 1996b:1). Rev. 13:3
refers to the killing of the sixth head of the beast, Hellenistic Rome. The land (Rev.
13:3) symbolises the apostate Jewry (Jordan, 1996b:2). Nero's attack upon the Church
and God is represented as a specimen of 'a mouth speaking great things and
blasphemies' in Rev. 13:5 (Jordan, 1996c:3). The period of forty-two months (Rev.
13:5) indicates Nero's persecution of the Church from June, AD 64 to July 11, AD 68
(Jordan, 1996c:3). The second beast (Rev. 13:11) is a Jewish beast, the man of
lawlessness of 2 Th. 2. The land beast is first of all the Herods 165 and also seems to

Sowers (1970:320) differs from Jordan in that he argues that Rev. 12:15-16 suggests that the
water of the Jordan had recently been high, but subsided long enough to enable the fugitive
church to make a safe crossing.
165 Unlike Jordan, Barker (2000:230, 232) is of the opinion that the ten horns (Rev. 13:1) are the
Herods, and the beast from the sea (Rev. 13:1) represents any evil ruler of Jerusalem who in all
details exactly opposes the true ruler, the Messiah. At any rate, it is widely maintained that
Israel's sin and (religious) corruption constituted the most valid explanation for the Jerusalem
temple's destruction in AD 70 (2 Bar. 10:18; T. Judah 23:1-5; T. Levi 14:1-15:3; 16:1-5;
1QpHab. 1:13; 8:8-12; 9:2-7; 11:4; 12:3-5, 8-9; 4QFlor. 1:6; 11QTem.29:8-10; 30:1-4; 1 Enoch
90:28-29; 91:11-13; The Jewish War, 3:8:3). In this connection, perhaps a significant
contributing factor to the expectation that the first century Jerusalem temple would inevitably be
destroyed was that is was Herodian and not Davidic. The first century temple, built by Herod
the Great (see The Jewish War, 1:21:1), was in reality Israel's third temple. Herein lies the
problem. By what scriptural precedent or prophetic expectation could be the Idumean Herod
build temple of Jerusalem? According to Nathan's oracle (2 Sa. 7:12-16) the son of David was
164
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include the high priest, the direct agent of the Herods (Jordan, 1996b:3). In Rev. 13:11,
the two horns are the Herods and the High Priests. It is a fact that the Herods were the
Semitic (Edomite) servants of Rome in Palestine, and also a fact that the Herods
appointed the High Priests (Jordan, 1999:35). Rev. 13:13 expresses the pseudo
Pentecostal fire as a counterfeit of the fire that God sent upon the altar when the
tabernacle and temple were finished (Lev. 9:24; 2 Ch. 7:1). In other words, Rev. 13:13
illustrates that the Jews hated Rome outwardly but in fact, they worshipped Rome and
sought to be like Rome (Jordan, 1996c:5). Thus, Rev. 13:14 indicates the completion of
Herod's temple in AD 64. In Rev. 13:15 it is important to note that though Nero put
many Christians to death in Rome and throughout the Empire, the Book of Revelation
places most of the blame upon the Jews (Jordan, 1996c:6). In Rev. 13:17, because
buying and selling symbolise worship (cf. Rev. 3:18), and only those who cooperate
with the Satanic Jews are allowed to worship in the synagogue and temple; otherwise
they are expelled (Jordan, 1996d:4). The number 666 (Rev. 13:18) does not have
anything to do with Nero Caesar. It is a Jewish number, and refers to the religious
leaders, the false Solomon's, of Jewry (1 Ki. 10:14; Jordan, 1999:36).
In summary, in line with Chilton, Jordan interprets Revelation in terms of the
persecution of the Church both by the Jews and by the Roman Empire, but his emphasis
on the responsibility of Jews for the persecution and its judgment are stricter than those
of Chilton. 166

to build the temple. But in later exegesis Nathan's oracle came to be interpreted eschatologically
(Lk. 1:32-33; Acts 2:30; 2 Co. 6:18; Heb. 1:5). Since Nathan's oracle had come to be interpreted
in an eschatological sense, at least in some circles, it is not difficult to see how the Herodian
temple could have been viewed as prophetically invalid and therefore probably doomed to
destruction. Herod the Great wished to be viewed as Israel's messianic and Davidic king. At
many points the life of this remarkable ruler paralleled that of David (and Solomon). Herod may
have portrayed himself as Israel's redeemer. In this regard, there is evidence that Jesus may have
viewed Herod as an usurper, and rival, and so incorporated this view into some of Davidic
typology (Lk. 13:31-33). It is also said that Jesus was opposed by the Herodians (Mk. 3:1-6;
12:13,17), a group of influential persons, perhaps overlapping with the Sadducees, who
supported Herodian and Roman rule. At this stage, as manifested in Revelation, it becomes clear
that Herod the Great, the Jewish religious leaders (esp. corrupt non-Zadokite ruling priestly
families) and the Roman authority conspired against Jesus and the Church.(see Evans,
1992:134-146).

After carefully investigating the internal evidence and particularly the way Revelation uses
the OT, Beagley (1983:344-345) comes to the same conclusion as Jordan: John is concerned to a
great extent with the conflict between the Church and unbelieving Jews and focuses primarily
166
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2.5.3. Milton S. Terry
According to Terry (1999:365), Revelation 1-11 exhibits the terrible vengeance of the
Lamb upon his enemies, as if contemplating everything from the idea of the king "who
sent forth his armies and destroyed those murderers, and buried their city" (Mt. 22:7).
Rev. 12-19 presents a vivid outline of the struggling Church passing her first crisis, and
rising through persecution and danger to triumph and glory. The same great struggles
and the same fearful catastrophe appear in each part, though under different symbols.
Thus, Rev. 12-19 is not a chronological sequel to Rev. 1-11, but travels over the same
ground again. The woman (Rev. 12:1) is the apostolic Church. The man-child represents
the adherents and faithful devotees of the Gospel. In Rev. 12:6 the flight of the woman
into the wilderness was the scattering of the Church because of bitter persecutions (cf.
Acts 8:1). Michael and his angels (Rev. 12:7) are but symbolic names of Christ and his
apostles.
The sea beast (Rev. 13:1) is the Roman Empire, especially as represented in Nero, under
whom the Jewish War began, and by whom the woman's seed, the saints (cf. Rev. 12:17
and 13:7 167), were most bitterly persecuted. The land beast (Rev. 13:11) is a proper
symbol of the Roman government of Judea by procurators and the two horns are
Albinus and Gessius Florus (Terry, 1999:366). In Rev. 13:18 the mystic number of the
beast is represented both by the Greek Acaetvoc and by the Hebrew lop ire; the
numerical value of each being 666. 168 For the beast is both the Latin kingdom, and its
representative and head, Nero Caesar (Terry, 1999:367).
To sum up, Terry regards 1-11 and 12-19 as the same content in different symbols, and

on judgments, which are to come upon the nation of Israel culminating in a description of the
fall of Jerusalem under the guise of a gaudily-attired harlot named 'Babylon'. Even the nation
of Israel and Yahweh's chosen dwelling-place, Jerusalem, are not immune from judgment.
167
Marshall (2001:140) emerges with a similar assessment: Rev. 13 is the second part of John's
parable on Roman religious and cultural domination of the circum-Mediterranean world before
and during the Judean War. The fear of religious and cultural oppression during a period
described as war (Rev. 13:7) fits well into the situation of Jewish Diaspora communities during
the Judean War.
168 Similarly, Frey (1953:134) is of the opinion that 666 signifies both the beast (Oriplov) and
Nero 0113 nap). Therefore, 666 is the number of the beast and a man.
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thus gives priority to the fall of Jerusalem with the implication of that of Rome.

2.5.4. Philip Carrington

According to Carrington (1931:224), the woman (Rev. 12:1) symbolises the primitive
church in Jerusalem. The male child (Rev. 12:4) is Jesus. Michael is Jesus because Rev.
12:4 tells us who conquered Satan and how: it was Jesus on the cross (Carrington,
1931:218). Rev. 12:6 does not represent the flight of the Christians to Pella, since the
woman's escape is into a vivid sense of communion with the Almighty. The beast from
the sea (Rev. 13:1) is Rome (Carrington, 1931:224). Rev. 12:17 depicts the persecution
of Gentile Christians by heathen rulers (Carrington, 1931:226). The mortal wound of
one head (Rev. 13:3) represents the death of Nero and the blow it dealt to the whole
Empire (also Moffatt, 1961:430; Beckwith, 1967:640; Harrington, 1993:138; Caird,
1999:164; Johnson, 2001:193). But it may have referred to the mad emperor Caligula,
who made a marvellous recovery from sickness, and who endeavoured to force the Jews
to put up his image in the temple; but if so, it has been practically re-written (Carrington,
1931:231). The land beast (Rev. 13:11) is a priesthood or civil authority that enforces
emperor-worship in Asia Minor (Carrington, 1931:232). The mark of the beast (Rev.
13:16) is not to be taken literally. It is identical with worship; worship and the mark are
one. It is a stain on the soul (Carrington, 1931:233). The number 666 (Rev. 13:18)
signifies Nero. 169 It also satisfies a reading found in some Latin authorities, 616; for the
Latin way of spelling the name is Nero Caesar (Carrington, 1931:234; Harrington,
1993:144; Brown, 1997:793).

2.5.5. Foy E. Wallace
Wallace (1997:261) comments that the woman (Rev. 12:1) is the church of Jerusalem in
trial and persecution. The red dragon (Rev. 12:3) signifies the murderous character of
the minions of Satan — the Roman and heathen persecuting powers (Wallace, 1997:264).
The child (Rev. 12:4) represents the martyred saints (Wallace, 1997:265). The rod of

169 The most plausible solution (i.e. 666= Nero), which finds many adherents today, was already
proposed in the early nineteenth century by W. Bousset (1906) and taken up in 1883 by F.
Engels, the companion of Karl Marx (see Klauck, 2001:692).
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iron (Rev. 12:5 17°) is the symbol of the impact of the gospel on the pagan world through
the victory of the church, resulting from their persecutions (Wallace, 1997:267). Rev.
12:6 describes the scattering of the Jerusalem Church to Pella (cf. Mt. 24:34; also see
Wagemakers, 2002:98). As the signs of Mt. 24 were fulfilled in that generation of living
people, so the symbols of Revelation were fulfilled in the experiences of the existing
churches (Wallace, 1997:270). The war in heaven (Rev. 12:7) represents the hostilities
which developed with the tributary governments of Rome. The dragon and his angels
represent all of the powers of paganism and darkness. Conversely, Michael and his
angels are representative of the truth and the light of Christianity 171 (Wallace,
1997:273). In Rev. 12:12 the word 'earth' is used to denote the land of Palestine — as the
reference to the beast of the land designates the Palestinian persecutor. The word sea
indicates the regions of the empire beyond the land of Israel (Wallace, 1997:279). In
Rev. 12:15 the woman escapes this flood and the horrible onslaught of this war of the
Romans against Jerusalem. The earth (Rev. 12:16) means the place of nations, namely
the subordinate kingdoms and nations of the empire. Their rebellion detracts Roman
authorities from the persecutions (Wallace, 1997:284). The rest of the woman (Rev.
12:17) are those who remained throughout the empire to pass through the tribulation
(Wallace, 1997:285).

The sea beast (Rev. 13:1) is the symbol of the great power of Rome (Wallace, 1997:288).
The land beast (Rev. 13:11) represents the Palestinian Jewish persecutors, who are
subordinate to the Roman emperor. In Rev. 13:3 the wound is caused by the civil wars
in the Roman Empire (Wallace, 1997:289). By 'all the nations' (Rev. 13:7), John means
that after the destruction of Jerusalem the persecution spread over the whole empire
(Wallace, 1997:293). The two horns (Rev. 13:12) represent two notorious rulers who
were sent by Nero into Palestine, namely Albinus and Gessius Florus (Wallace,
1997:296). It is probable that 666 (Rev. 13:18) is Nero (Wallace, 1997:303).

Van der Waal (1981:233) sees in Rev. 12:6 the enthronement of Christ in his ascension.
Hislop's opinion is similar: "As Christianity spread in the Roman Empire, the powers of
light and darkness came into collision" (Hislop, 1959:238).
170
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2.5.6. James S. Russell
According to Russell (1996:450), the woman (Rev. 12:1) represents the persecuted
church, the apostolic church, and the church of Judea. The child (Rev. 12:4) denotes the
faithful disciples of Christ in Judea, or even in Jerusalem itself (Russell, 1996:452).
Michael (Rev. 12:6) is Jesus. Rev. 12:9 describes the fact that the progress of
Christianity in the land aroused the hostility of Satan and his emissaries, and led to more
active persecution of the disciples of Christ (Russell, 1996:456). The sea beast (Rev.
13:1) is Nero (Russell, 1996:460; see also Fadeley, 1994:43). The land beast (Rev.
13:11) is the Roman procurator or governor of Judea under Nero as 666. The two horns
are Albinus and Gessius Florus (Russell, 1996:467).
2.5.7. Bob Emery
Emery (1998:90) comments that Rev. 13:3 is about Nero's death and the revival of the
Roman Empire under Vespasian (1998:81). The second beast (Rev. 13:11) comes up out
of the land of Israel and regards it as a deceptive religious imposter during the JewishRoman war. But, for Emery, the harlot in Rev. 17-18 is not Rome but Jerusalem (see
also Wright, 1996:363).
In conclusion, the position of consistent partial preterism is that Revelation is God's
`divorce document' to the nation Israel for her unfaithfulness.' 72 It, then, would see the
OT promises to Israel as finding fulfillment in 'spiritual Israel' — the Church (Durand,
2000:3). Yet almost all of the consistent partial preterists have a tendency to include the
transitional trend, even though they adhere to the consistent.

172 As Kirschner (1985:34-37) notes, 2 Baruch and 4 Ezra (the end of the first century AD and
certainly before the Bar Kokhba revolt of 132-135) insist that God himself decreed and
executed the destruction of the temple (2 Bar. 1:4; 4 Ezra 3:27). This unequivocal attribution of
divine responsibility does not however imply divine culpability. The fault is Israel's alone (2 Bar.
79:1-2). By attributing the fault to Israel or to the innate sinfulness of humanity, 2 Baruch and 4
Ezra defend both the omnipotence and the benevolence of God. The destruction of Jerusalem is
a divine dispensation to pave the way for the climax of human history. Likewise, in Jer. 33:8,
God metaphorically says that He gives the faithless Israel a 'certificate of divorce' due to her
adulteries.
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2.6. The transitional partial preterism of Revelation 12-13

Transitional partial preterism means that John makes a thematic transition in Rev. 12
from God's judgment on Jerusalem to God's judgment on Rome.

2.6.1. Jay E. Adams

Adams (1966:46-47) states that Revelation primarily pictures the fall of the renegade
Jewish commonwealth and religious system, and the overthrow of the last (i.e. Roman)
world-kingdom. Thus, the theme of Revelation is that these two satanically inspired
persecutors of the church, debauched Judaism and pagan Rome, will soon be judged by
God. The climax of the first prophecy regarding the judgment on the Judaism is found
in the transitional chapter 12, where the destruction of Jerusalem is predicted in detail
(Adams, 1966:68). The woman (Rev. 12:1) is the OT Church. John's going back to the
very roots of Christianity, and sketching the moment until the present achieve the
transition (Adams, 1966:71). The remnant of her seed (Rev. 12:17) is the Gentile church,
true Israel (Adams, 1966:72; cf. Emery, 1998:94).

The beast from the sea (Rev. 13:1) is the Roman Empire. The second beast (Rev. 13:11)
must be linked with the strictly religious aspect of the problem Christians faced during
the Roman persecutions (Adams, 1966:72). The number 666 (Rev. 13:18) stands for
Nero (cf. Emery, 1998:83).

To summarise, Adams sees the transition in Revelation 12 and regards the persecution
of the seven churches in Asia Minor by Rome as the main focus in chapters 13-19.

2.6.2. Moses Stuart
The first major American commentary on Revelation was published in 1845 by Stuart
(1864:615), who insisted that Revelation 1-11 bears the most palpable marks of the
same state of things in Judea, the persecution by the Jews and Rome. Rev. 12-19 is still
more deeply coloured with the same tint but depicts the persecution by the pagan Rome
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of Christians in foreign countries.'" In order that the malice and efforts of the grand
adversary may be fully displayed, John goes back in Rev. 12 and begins with Jesus'
birth, and the efforts of Satan to destroy him at that time; he then touches upon his
ascension to heaven and the subsequent persecution of Christians through the satanic
influence (Stuart, 1864:618). In Rev. 12:17 Jerusalem and Palestine are no longer the
theatre of this vision (Stuart, 1864:629).

In Rev. 13:1 the civil power of Rome is a monster emerging from the sea (Stuart,
1864:634). The whole land or earth (Rev. 13:3) means the great body of the Roman
Empire (Stuart, 1864:640; Ferry, 2000:11). Rev. 13:5 represents Nero's persecution
lasting 42 months (Stuart, 1864:641). In Rev. 13:6 Nero is deified (Stuart, 1864:642).
Here the temple in Jerusalem is no longer the scene and object of the beast's blasphemy
(Moffatt, 1961:431). Rev. 13:6 has to do with the martyrdom of Christians by Nero in
Rome, in that the word 'tabernacle' here does refer to the temple of the Holy Spirit
within the faithful (Ferry, 2000:14). The second beast (Rev. 13:11) is the heathen,
idolatrous priesthood, and its coadjutors (Stuart, 1864:644). Thus,
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applied geographically to Asia Minor (Moffatt, 1961:432).
For Stuart the transition is so lucid that all the content of Revelation 13 onwards should
be applied to the seven churches in Asia Minor, not to the Church in Palestine.

2.6.3. Arthur M. Ogden

Ogden (1996:171) separates the heavenly apocalypse (Rev. 4-11) from the earthly
apocalypse (Rev. 12-20). In the first section John observes the desolation of Israel and
the destruction of Jerusalem as seen from its real source, heaven. In the second section
John views the Jerusalem fall from its earthly source. Thus, John discusses the same
subject matter from different viewpoints. Although Ogden regards Babylon as
Jerusalem and sees the destruction of Jerusalem in Rev. 12-20, his interpretation of Rev.

In the same way, Wallace (1997:263) points out that in Rev. 12 the names Satan, devil,
serpent and dragon are used interchangeably, and evidently personified the persecuting powers
hostile to the Church; that is, Nero and his successors, in whom the persecutions and the
persecutors are personified.
173
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12-13 can be categorised as the transitional partial preterism (Ogden, 1996:337). The
woman (Rev. 12:1) is God's true Israel (Ogden, 1996:268). The great red dragon is the
devil, the prince of the world (Ogden, 1996:271). The male child (Rev. 12:4) is Jesus
(Ogden, 1996:272). Rev. 12:6 and 12:14 picture the flight of the Jewish Christians of
Jerusalem and Judea during the Roman-Jewish War (Ogden, 1996:273, 277). The
remnant of her seed (Rev. 12:17) is the church as it continues after the Roman-Jewish
War, as Satan proceeds again to fight against God in an effort to gain control of man by
continuing his persecution of the church (Ogden, 1996:278). At this point, Ogden
clearly shows the characteristics of transitional partial preterism: Rev. 12:17 depicts the
persecution that erupted in the second century and continued for several hundred years.
The sea beast (Rev. 13:1) is the Roman Empire (Ogden, 1996:280). Rev. 13:3 describes
both the murder of Julius Caesar by the Roman Senators (BC 44) and the restoration of
Caesarean power upon the Roman world by Caesar Octavianus (Ogden, 1996:282). The
period of forty-two months (Rev. 13:5) is Nero's persecution of the saints (Ogden,
1996:283). The earth beast (Rev. 13:11) symbolises the religions of the Empire, which
are used by the Empire to subject the peoples of its domain to Roman rule (Ogden,
1996:284). Nero is 666 (Ogden, 1996:288).
2.6.4. David S. Clark
Clark (1989:81) begins his commentary on Rev. 12 with the significance of the Chapter
as a turning point in the Book of Revelation (cf. Hopkins, 1965:43):
We have now come to 'a new section' in the Book of Revelation
beginning with chapter 12. The preceding section (Rev. 4-11) is ended.
The seven seals are all loosed; the seven trumpets have all sounded, and
what they signified has now been disclosed. These all portended the
destruction of Jerusalem as the first great persecutor of the Christian
church. That climax has been reached. With the ending of the seals and
trumpets the first section of Revelation came to a close. The two series are
distinct as the two historical situations are distinct, and the line of
cleavage is here between the eleventh and twelfth Chapters.
The woman in Rev. 12:1 represents the Church of God. The twelve stars may have
reference to the twelve tribes of Israel. The true Israel, the Zion of God, gives birth to
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the incarnate Christ (Rev. 12:4; Clark, 1989:83). Clark does not suggest any historical
reference in Rev. 12:6 and 14 (Clark, 1989:83, 85).

The description of the first beast (Rev. 13:1-2) is the Roman Empire as the civil power
in John's time; the visions of Daniel make the reader familiar with such imagery
representing great world power (Clark, 1989:86). The head with the deadly wound (Rev.
13:3) is clearly Julius Caesar the founder of the empire. And the wound of that head, the
killing of Julius Caesar, does not kill the beast at all. Though Julius Caesar was killed as
a protest against autocracy, it did not destroy it in the least (Clark, 1989:87). The second
beast (Rev. 13:11) works to continue and exalt the first beast; no doubt by promoting
idolatry, empire-worship, and blasphemy against God. The land beast is the pagan
religion of old Rome or pagan priesthood which supported the imperial power (Clark,
1989:89). Rev. 13:16-17 depicts the pressure of economic distress which was to be laid
on the seven churches to compel them to conform (Clark, 1989:91). The number 666
(Rev. 13:18) signifies the reigning monarch, Nero (Clark, 1989:91). Thus, chapters 1219 pertain to the times of the Roman Empire, and not to some future period that has not
yet dawned (Clark, 1989:92).

2.6.5. Other transitional partial preterists

In 1791 J.G. Eichhorn saw Revelation as a prophecy of both the destruction of the
Jewish state and the fall of the Roman Empire (Eichhorn in Wainwright, 1999:392). In a
similar vein, Feuillet (1965:54-62) suggested a two-part structure in which chs. 4-11
deal with God's judgment on Israel and chs. 12-20 with the church and the world.
Agreeing with Feullet, Hopkins (1965:43) contends that there is ample evidence to
show that the burden of chs. 4-11 is to recall the triumph of Christianity over Judaism
(already accomplished) as the historical 'springboard' from which to launch the
assurance that Rome, too, will fail to stamp out the infant Church. In keeping with the
oracle-pattern of the major OT prophets, one would expect to find oracles against Israel
preceding those against the Gentiles. Rev. 12 is the turning point. Chs. 21-22 transcend
the earthly scene, for the emergence of the New Israel from the synagogue has provided
John with a springboard from which he is able to see not only beyond the new crisis, but
unto the end of the ages (Hopkins, 1965:45-47; see Stefanovie, 1996:77). Bahnsen
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(2000:2) has a similar opinion: the intense persecution of believers by apostate Judaism,
centred in Jerusalem, will be answered with divine retribution as Rome destroys
Jerusalem (chs. 4-11). The savage persecution of the church by the Roman Empire will,
in turn, meet the same divine vengeance in the overthrow of Rome herself (chs. 13-18).
174

In this regard, in a sense, the Book of Revelation is the most, if not the only, anti-

Rome text in the NT (Collins, 1988:68).

By way of summary, the transitional partial preterists see a transition in Rev. 12 and
suggest that the intense persecution of believers by apostate Judaism will be answered
with divine retribution as Rome destroys Jerusalem (chs. 4-11). The savage persecution
of the church by the Roman Empire will, in turn, meet the same divine vengeance in the
overthrow of Rome herself (chs. 13-19).

2.7. Evaluation and concluding summary

Even if the number of advocates of consistent partial preterism is greater than those of
transitional partial preterism, the mechanical calculation is not decisive here. Although,
of course, the detailed arguments are not totally agreed upon by the advocates of the
circle, one demerit of consistent partial preterism is that it does not properly suggest
direct consolation and a solution for John's persecuted audiences in Asia Minor. Van de
Kamp (1990:261) is correct when he criticises Van der Waal, who takes too short a view
to recognise the conflict between the church and Rome in Rev. 12-13. However, its
merit is that while its focal point is God's judgment on the Jews, it aptly interprets the
role of Rome as God's tool in the switchover from the Old Covenant to the New in
God's economy (cf. Fadeley, 1995:43). Transitional partial preterism, however,
overcomes the above inadequacies of consistent partial preterism, and obviously shows
the cooperation between the Diaspora Jews and the pagan Romans against the
Christians in Asia Minor. However, its error is in thinking that the conflict with Rome is
the sole concern from Rev. 13 on and that the controversy with Judaism now fades from
the Book (cf. Beagley, 1983:152).

174

Unlike the transitional partial preterists, Setzer (1994:103) regards the pagan Rome as 'the'
prime enemy and locus of evil. For her, therefore, persecution by Jews is not a major theme in
Revelation.
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Although, some aspects of socio-political context of Revelation have already appeared,
the socio-historical context of John and his audiences will be investigated in the next
Chapter, not only because it makes clear the socio, political and cultural aspects in Rev.
12-13, but also because it prevents exegetes from anachronistic understanding. And then
literary aspects in Rev. 12-13 will be probed to hear the voice of the text itself by paying
close attention to it. Both socio-historical context and literary study complement one
another.
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CHAPTER 3.
SOCIO-HISTORICAL AND LITERARY ASPECTS
IN REVELATION 12-13
The study of socio-historical and textual context 175 of Revelation 12-13 first must be
made before its intertextual analysis, because exegetes must attend to the 'inner
integrity of logic, syntax, and historical setting' of a particular text, and refrain from
reading a text from the gross anachronism represented by the view that the way things
came out all together at the end imposes its meaning and character upon the way things
turned out, one by one (cf. Charlesworth, 1997:204-205). A text must be seen first and
foremost as a distinct (if not necessarily unique) text, with its own unique unity, in order
to prevent intertextuality from becoming 'the invitation to chaos'.
3.1. Socio-historical context of Revelation 12-13
Thompson (1990:95-116) has questioned and challenged the traditional depiction (in
Thompson's term 'standard sources', including Pliny the Yotmger, I76 Tacitus, Suetonius,
Dio Chrysostom [ca. 40-112], Juvenal, Dio Cassius and Philostratus [AD 170-245]) of
Domitian as a persecutor of the Christian Church. Thus, savageness, cruelty, barbarity
and fury are favourite terms for describing Domitian and his reign. But the standard
sources distort virtually every area of Domitian's public and state activity during his
emperorship. This standard portrait of Domitian is clearly not drawn by neutral
observers. At every opportunity the writers defame Domitian by emphasising his evil
actions, by attributing malicious motivation to good deeds, or by omitting favourable

175

Socio-historical context means (1) the general socio-historical circumstances of the author
and the audiences in Asia Minor in the first century; (2) the specific circumstances which play a
role in the communication of the Book of Revelation.
176
Downing (1995:248-249) is of the opinion that both Revelation and 1 Peter reflect the same
situation in the time of Pliny. Thus, he wrongly not only denies the real and severe
persecution/prosecution of Christians under Nero and Domitian but also the evidence of John's
exile to Patmos (contra Reddish, 1995:212-213). But when he explains the situation of
persecution in Revelation, Downing is correct in insisting that "it is not primarily about the
clash of symbols: that only constitutes the symptoms of the real disease. It is about a clash of
total cultures, a clash of life-styles."
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aspects of his reign. The reason for distortion by the standard sources is that a
retrospectively negative presentation of Domitian and his reign serves as a foil in the
present praise of Trajan, Domitian's successor. For Trajan, newness requires a beginning
and therefore a break with the 'past% such a break is constructed 'rhetorically' through
binary contrast. Thomson notes that almost all epigraphic, numismatic, prosopographic
and biographical data contemporary with Domitian throw this negative characterisation
into doubt. First and foremost, he notes that there are no extant inscriptions, coins or
medallions from the Domitianic period that refer to Domitian as dominus et deus noster.
Moreover, he notes that Quintilian, Martial, Statius and Silius Italicus, who wrote
during Domitian's reign, reveal more positive views of Domitian (see Salter, 1999:29).
Therefore, it would be a mistake to interpret the Book of Revelation as a response to
Domitian's supposed excessive claims to divinity or to a reign of terror at the end of his
rule. Most scholars today not only date Revelation to the early AD 90s, the last years of
Domitian's principate or rule, but also presuppose the severe persecution of Domitian.
Therefore, the later date advocates bear the greater burden of proof that there was severe
persecution under Domitian. Nonetheless, this does not necessarily mean that there was
no real persecution under Domitian.

In spite of the belief that the seven churches were persecuted in a perceived way or that
there was no full-scale persecution by the Roman Empire, 177 they were suffering from
both inward problems and from at least outwardly intermittent persecution. John
explicitly speaks of OXCting (Rev. 1:9), which means oppression, tribulation or pressure;
(NRSV translates it 'persecution'). Throughout Revelation there are a number of
references to coming persecutions and martyrdom, Rev. 6:9-11; 13:5-10, 16-18; 17:6
and 20:4-6 (cf. Gager, 1975:124; Bee, 2001:38). The emperor worship 178 and its

By the first century AD, the time in which the Book of Revelation is written, the term
`Roman Empire' was understood to embrace two interrelated dimensions: (1) the right of
command within the Roman state, which was affirmed by the gods to a few representatives and
officials of the people; and (2) a concrete territorial sense to denote the area or land, people and
resources over which Rome extended control. The two meanings are connected in that the right
of command usually involved two spheres: legislation and jurisdiction, and warfare (cf. Carter,
2001:9).
178 The roots of the Roman emperor worship go back to the Hellenistic period. Alexander the
Great believed in his divinity during his lifetime and regarded Heracles and thus Zeus as his
divine ancestors (Cimok, 2002:24).
177
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attendant oppression were of critical importance to John's audiences. Only Jews and
Christians opposed the worship of idols disguised by the emperor worship, and formed
a distinct minority in the Empire (Rev. 2:10, 13; 6:11; 20:4; see Du Rand, 1989:103105; 1999:1769). It is interesting that as John constructs his vision, it is the worshipper
of idols (or emperors) who is in the minority. All the host of heaven and 'every creature
in heaven and on earth and below the earth' knows who is the true object, and thus
where worship and adoration are properly directed (cf. DeSilva, 1993:50-51).

Though Esler (1994:145), following L. Thompson, contends that Rome is not, in fact, a
source of any great difficulty for the Christian communities of Asia at the end of the
first century AD, he admits that both the Neronian persecution and the prevalence of the
imperial cult in Asia Minor provided justification for a negative image of Rome. The
period of AD 63-69 was in turmoil due to the Jewish-Roman War, the harassment of the
Diaspora Jews by Nero, the turbulent situation in the Roman Empire, as well as the
internal trauma caused by the false prophets, the spiritual compromise and general sloth
of the seven churches. When he explains the socio-historical context of the Matthean
community, Sim (1996:219-220) avers that "the events of 66-70 AD contributed to the
social setting of John's audiences in an important way. The Jewish war against the
Romans must have made the social setting of John bleak, since it caused the Gentiles to
have an emotion hatred against the Diaspora in the Roman Empire". As Keresztes
(1979:256-257) puts it, the Christians were persecuted under Nero as a result of Jewish
intrigues, as undesirable elements of society, and as Christians. In this phase, it is worth
mentioning the so-called 'Pella tradition', since it has a close connection with the early
date of Revelation. According to Gunther (1973:82), the murder of James (Acts 12:2)
must have strengthened the Jerusalem Church's existing expectation of coming divine
punishment and diminished the Church's willingness to remain there indefinitely.
During (or just before) the Jewish-Roman War, Christians from all over Palestine (from
both Galilee and Jerusalem) might have gathered in Pella. The naming of Pella as a
major refuge is credible (cf. Marcus, 1992:461; Burkett, 2002:510).
The number of Jews living in the Roman Empire at the time of early Christianity 179

19

It is important to note that due to the early date of Revelation, as well as the geographical
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may be estimated at four and a half million — a half to three quarters of a million of
them in Palestine — which amounts to about seven percent of the entire population of the
empire. It is to be supposed that the number of Christians in the first century AD would
not have been much more than 50,000. These numbers are, of course, only approximate
figures, but they may illustrate that the Christian congregations were only very small
groups — groups of far less importance than Jewish synagogues which were of much
higher relevance and influence in the society. In this regard, Cimok (2002:29) assumes
that at the time that John lived in western Anatolia the Christians in any city hardly
exceeded one percent of the total population. But despite the small number of members
the Christians were convinced that the crucified and resurrected Christ whom they
confessed, was the Lord of lords and King of kings (Rev. 17:14; 19:16; Lohse,
1993:108-109).

`The letters to the seven churches' suggest that John is faced not with one set of
`opponents' throughout the province, but with different problems in the various
congregations (Boxall, 1998:203). The problems in the seven churches are caused,
inwardly, by the teaching of Balaamites (`ruler of the people') in Pergamum, of the
Nicolaitans (`conqueror of the laity, the people') in Ephesus and Pergamum, and of
Jezebel in Thyatira, and by the spiritual indolence, and, outwardly, by the Roman
Empire and by the Jews in Diaspora. According to Coutsoumpos (1997:24-25), the
Nicolaitans, Balaam, and Jezebel all fostered accommodation to the surrounding culture.
As Balaam misled the Israelites into committing idolatry and immoral practices, so the
Nicolaitans misled some members of the community with their false teaching. The
Nicolaitans are likened to Balaam in Rev. 2:14, and the use of 'so' or 'likewise' at the
beginning of Rev. 2:15 links Balaam's practice with the Nicolaitans' teaching, thereby
suggesting that they shared the same immoral practices. The false teachers were

reason, John and Paul must have had something in common. On the basis of the network
analysis of the first century Roman Empire, White (1992:34) observes that perhaps the most
readily discernible network structures in the Roman world are the familial organisations of the
extended household and the operation of patronage. The correlation of internal density with
external interlinkages within network clusters may serve as a symptom of cultural assimilation.
High internal density with low external interlinkages will tend to produce separation. As in the
case of Pauline communities, because the seven churches in Asia Minor might have had a wellorganised network and an internal solidarity, their low external interlinkages could have caused
their separation (or anti-acculturation) in the Roman world.
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probably no more than antinomian libertine groups who opened the door to syncretism
and religious compromise as well. In summary, it can be concluded that John and his
audiences were suffering from both inner problems and from outward persecution under
Nero.

3.2. Literary aspects in Revelation 12-13

At this phase, literary aspects in Rev. 12-13 are probed in terms of (1) Greek text of Rev.
12-13, (2) translation of Rev. 12-13, (3) textual context, (4) discourse (colon) analysis,
and (5) surface and deep structure in order to listen to the voice from the text itself by
paying close attention to the text.

3.2.1. Text and translation of Revelation 12-13
3.2.1.1. Greek text of Revelation 12-13 18°

12:la Kai al-111E1ov 1.i&ya (.40 -9 6v T() obpav4i,
lb yuv-ij li-Epif3E13X-1-1116vr1 Toy iiXiov, Kai 11 OEXTjvr1 iTITOKetTGJ TCOV 71 .06&)V ain-fig Kai.
ETii Tfig Ke4aXij3 a.irrfis aTOcwos. auT6pow 868EKa

2a Kai bi yao-Tpi Zxouaa,
2b Kai KpetCa. 681vouaa
2c Kai f3ao-avtCop.6v-q TE KEW.
3a Kai 6.4071 aXXo al-111E1ov bi

obpavcii,

3b Kai L8ob SpetKwv 4.LEyas Truppoc

__Ka Kai &rri
KE(1)aXas. ETTTa Kai KEpa -ra A4-

Tag KE(I)aXas. airOil) ETTTa 81.a8111.1aTa,
4a Kai 71 oUpa

a6pEi. TO TpiTov I-63v da-repwv TOO 01:1paVOU

4b Kai E fiaXEV ain-ois

TO

4c Kai O Spetniv EQTflKEV Ev6inov TT1s yuvaiKes Trjg 1.1.EXX0i)al1g TE
4d Zva OTav TEKTJ TO TEKVOV airrfig KaTackiy73.
5a Kai ETEKEV 1.A. 6V apaEv,
5b Os. p.6XXEt. TIM vaivav 7TetVTa Ta EOVT1 Ev Od138u) aL81-114.
5c Kai iipIrciatri TO TEKVOV cu)Tfig -apes TOv OEOv Kai irpOs TOv Opovov ain -o1).

180

Textual criticism is done and placed in other Chapters in this work.
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6a Kai i yuvii E4Uyev Etc Tiiv
6b

OTTOU EXEL T611-01/ fITOLVIOTLEVOV etTro TOU 0E0D,

6c `ilia EKEL Tpecixocnv aintv 714.1.6pas xata.s. SictKoolatc E -riKovTa
7a Kai 6yeve-ro -n-OXEp.oc EV

TL) ODpaVq7),

MixctijX Kal oi, dyy€Xot ctirrof) TOU TTOXEµ7laal pkTa Tot) 8pdKov -roc.

7b

6

7c

Kai

6 8pahauv .TroX6iir1a€v Kai of clyyaot. ctin-of),

8a Kal °ix to-xvo-€v
8b OUSE TO-rroc €i*Ori

6 Speoccov

9a Kai
6

abTCOV ETL EV T03 ODpaVq).

EaTavds,

6

6

tieya.3, 6 &Ins 6 cipxctios,

6

KaXm*Evos. ALcipoXos

K al

-ractv6v Tin/ otKoup.v .riv Okrw,

9b E13XijOri Etc -njv yfiv,
9c Kai oi dyyaot airrof)
10a Kai.

[LET'

ca'n-oD 611)010-rloctv.

11KOLJ6a 1)(.01/11V 1.1EydX11V EV TLI) ODpaVq)

Xeyoucrav,

10b "Ap-rt. EyEVETO 71 ourniptct Kai i &Naps- Kai T flatcrada

TOU OEOD 1111CDV Kai 11

6aucyCa. Tof, Xp1oTo0
6 Katyrryopci3v

10c OTL Ei3AriOr1 6 KaTinkop TCov dt8EX(1)Cov
OEOD 111.16V

aDTOD3 EV16TTLOV TOU

Tjp.pac Kal vuKToc.

Ila Kai ctirroi EVLKr16aV atin -Ov 8La TO aiiia Tot)

dpVL01) Kai &a TaV XOTOV Tijc

Ra-

p-nipCac airrCov
1 lb Kati ok fiydinicrav Tijv tmx-nv

Kai

0a.ven-ov.

oi)pctvol Kai of EV

12a Sta TOUTO Eixlvatv&JOE,
12b oi)al -njv yfiv

al/T63V QXpL

OLDT01,3 6KTIVODVTE3.

-njv OdXacyoav,

12c OTL KaT6Pr1 6 81l3oXos- Trpoc vµ&S EXWv evµOv p.6yav,
12d El&is OTl 6Xtyov KaLpOv
13a Kai OTE €18€v 6 8pdiaty
13b OTL OXijOri Etc -njv yfiv,
13c 68f.u.)€v Tl1V yuvaiKa fr-ric

ETEKEV ToV

apoEva.

14a Kai ESOOr16av Tlj yovctiKi at 8110 irT6puyes- TOU d€To0 TOU REydXou,
14b

Y.VCI TTETT1Ta1 ELS T11V Epritiov

Etc Tov TOTrov atirrfis,

14c Orrov TpeckETat, EKEL Katpov Kai Katpobs Kai tam) Katipof, erre TrpoolLTrou TOU
Ocku.s.
rhic E K TOU aT6pLaTo3 airra orrCaco
15a Kai E13aXEv 6 6.,
Rov,
15b ova ctimjv

TTOTa1104)6RTOV ITOLlia11.
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Tfic

yuvat.K63 USWp WS Tro-ra-

16a Kai e(3o -n0ia€1/

•yij TT1 yuvacKC

16b at fivoc€v 71 yij TO 6T6ua airrfi3
16c Kai KaT61TLEV TOV TroTalley
16d by OaX€v O SpetKCOV EK TOU aTollaT03 CCUTOD.
17a Kai (1)pyC6Or1 6 SpecKwv ETTL T1 yuvaiK1
17b Kai an-71X0€1) Trocijaat. TroX€Rov ilETa TWV XOLTII5V TOU allippOTO3 al:Trfic TCOV
TripOINTCOV Tas EVTOVES TOU OEOD Kai EXOVTWV Till, uapTupCav I81
Ti-13 eaXci6aT13.

17c Kai EQTaBr1

13: 1 a Kai ELSOV EK T713 OaXa601113 011p(OV avaPaivov,
apaTa &Ka• Kai ETTL T61, KEpetTCOV al)T00 81a81111OTO.,

lb EXOV K€4a.Xa.3

Kai &ill Ta3 KE4XXXet3 airrob Ovoua pXacrchplac.
2a Kai TO aripCov O €t6ov 71v Ouotov Trap8dX€c Kai OL ir68€3 airrob 63 apKOU KO1. T
-6 aTop.a airo0 63 aroua MovTo3.
2b Kai ESWKEV airrcii 6 8paKow TT1V 81)va11.cv airrol) Kai TOV Op0V0V aUTOU Kai E 4:21l.)0C.av p.cyaXr v.
3a Kai [ILLOV EK TU)V KECIXIXCW al')TOD CJs io-ekayulv-rp, ELS OcivaTov,
3b Kai T1 Trkrryil TOU OavdtTou at)To0 EOepa1TEU0T1.
3c Kai EOauµaa0r1 Okri
4a Kai 1TpOGEKINTICTOV

6TrCaco Tot) 0-ripCou
TL)

Spemov-rt.,

4b OTL 650.)K€v T71V itouo-Cav TCJ OrIpC6,
4c Kai TTpOCTEKINTIOOV
4d TLS Op.ot.o3

OT1PC(4) MyovT€3,

agpC6 Kai TLS 815VaTal TrOXEROM 11ET' OUTOD;

5a Kai i860-11 aUTW 6TOIla XctXav p.€ydXa Kai 13Xaa4nipia3
5b Kai E6O0r1 aUTW E ouala Trocfiaac u71va3 TEOUEpetKOVTO [Kai] 81:)0.
6a Kai iivoi€v TO aT6p.a ai)Toi) €C3 13XaminluCct3 irp63 Tov 0€Ov
6b (3Xaachp.fiacu TO Ovop.a cuiToi, Kai Tip, QKr1VT1V al)TOD, TOUS EV T(4) di)pctvcii OXTIV

Several times in the Septuagint, p.apTupia stands as a parallel to EvToXij (e.g. Dt. 6:17; 2 Ki.
23:3; 1 Ch. 29:19; 2 Ch. 34:31; Ps. 118). In these instances, p.apTupixt usually translates 13.71n.
The sense of RapTupta here is of a testimony or proclamation from God of essential information,
that is, 7-nr1 (`the revelation of divine instruction'). Keeping Ti-iv RapTupixtv 'Iricrob in Rev.
12:17 implies comporting oneself according to the covenant of allegiance and practise between
God and Israel to which Jesus is, for John and his community, a paradigmatic witness (see
Marshall, 2001:144-145) For the debate concerning the subjective genitive (`the testimony of
Jesus') rather than objective genitive, see Tonstad, 2002:58 (cf. 'by the faithfulness of Jesus' in
Rev. 14:12).
181
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-ouvTac.
7a Kai 6860ri ctin-t;) Trotnam iTeXERov RETa. -r6v
7b Kai E800r1 ctin-4.1 E 01.)CYCCE ETrL TrCtaa.v

elyi..LOV Km. VIK10:11 Clin-0153,

(1)1)XiiV Kai

Xctev Kai TXCocro-av KW. E OVOT.

8a Kat TrpooKuvijo-ovatv ctirrov 1RIVTE3
ync,

8b OL

KaTOLKODVTE3 E1ri Tf13

8c oU

0.6 yeTpaTITal TO OV011a aDTOD Ev To) 1LI3X11O)

8d

TOU a4cryli6vou

9 Et

TT Cttlijc

TOU

dtpviou

dire KaTctiloXfic Koap.ov.

TLS EXEL oUS dEK01)011TW.

10a Et TLS

Etc atxp.ctXwatctv,

10b ELT atxp.ctXwata.v inretyEl•
10C Et TLS EV

vaxcuipT3 enTorravanvat

10d ctin-ev Ev lictxctipla durroKi-a.v0fivctt.
10e 1-28 &T-rtv imrop.ovii KaL h

11110713 T(201) 6.)/tWV.

Kai ET8ov aXXo Orwtov etvapaivov EK T1js

lla

llb Kai EixEv KEpaTa

81')0 Op.OLCIl

)11)3,

dpvicp Kai atikt. tt)c optimov.

12a Kai Tip) E ovoictv -rot) Trpui-rou Oripiou Trdo-av Troia. Evu'yrrtov airroi•
12b Kai

ITOLEI

12c ova

TTpOOKUV1j01.001V T6 OT1pCOV TO ITIX;3TOV,

12d oi5

Kat TOb3 KaTOLKODVTa3 EV a&Ttl

i0Epa.TTE1All 1j 1TXTryl) TOD Oaliell-01)

13a Kai

ITOLEI

ctin-oi•

omp.Eict vEyact,

13b ova Kai TrUp Troup EK TOU ofvctvoD KaTapcttvEtv Etc Tip, fly ivc&rrtov

da,01KL

-1ROV,

14a Kal Tactvq
14b a E 80Or)
14c X&ywv

TOU3 KaTOLKOINTa3 ETfL Tf13 )413 8Let Tel
1TOLT)CraL EVOS1TLOV TOD

anp.Eict

Oriptot),

TO13 KaTOLKODOLV bri Tf13 7113 17011)0aL EIK6Va To)

Oripiu.),

14d OS EXEL Thy Trknynv T1jc lictxa.ipric Kai CliCTEV.
15a Kai E8o011 aUTW 8aDvat TryEikta TT) ELKOVL TOU OTIptou,
15b LVa Kai Xakn613 1j EtKew TOl) Oriptot)
15c

Kat 11-01f101:1

Rya]

TT000K1N7101001V 71:1 EtKOVL TOU

Oripiot) dtTrom-ctve

-arty
16a Kai.
-

1701E1. IretVT03, TOD3 tuKpois Ka. TOis

rots Tri-wxofs, Kcti Tots EXEUOEpOUT Kai

16b Zva 8Co6tv ctin-oic xdpaylict E1TL

p_EriXots, Kai Tots TrXmatots Kai

TOUT 800.01/3,

1113 xEipes aUTO.1V "T113 8EtLet3

1T01) airta,
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TO OTLO-

17a KatVa 1.171 TLS 8111111Tal cityopCtacu

mokijacti

17b EL IA 6 EXCOV TO xdpay[ia TO Ovop.a TOV Onpiou -Pi -rev dpi.0[16v TOD aVollaT03
Clf)TOD.
18a '06€ rj acxga E6Tiv.
18b 6 EXwv va) thcinadni) Toy etpL01.16v TOD OripCoy,
18c dpi01163 yap dvApcorrov EGTiv
18d Kai 6 apt0[163 airroD E Cli<601.0L EVIKOVTa
3.2.1.2. Translation of Revelation 12-13
The following translation is the present researcher's own translation and all quotations
from Rev. 12-13 in this work are taken from this translation.
Revelation 12

1 And a great sign was seen in heaven: a woman clothed with the sun, and the moon
under her feet, and upon her head a crown of twelve stars;
2 and she was with child; and she cried out, being in travail and in pain to give birth.
3 And another sign was seen in heaven: and behold, a great red dragon having seven
heads and ten horns, and upon his heads seven diadems.
4 And his tail swept away a third of the stars of heaven, and threw them to the earth
(land). And the dragon stood in front of the woman who was about to give birth, so
that when she gave birth he might consume her child.
5 And she gave birth to a son, a male child, who is about to shepherd all the nations
with a rod of iron; and her child was caught up to God and to his throne.
6 And the woman fled into the wilderness where she had a place prepared by God, so
that there she might be shepherded for one thousand two hundred and sixty days.
7 And there was war in heaven, Michael and his angels (going forth) to war with the
dragon. And the dragon and his angels waged war,
8 and they were not strong enough, and there was no longer a place found for them in
heaven.
9 And the great dragon was thrown out, the ancient serpent who is called the devil and
Satan, who deceives the whole world (land); he was thrown down to the earth (land),
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and his angels were thrown down with him.
10 And I heard a loud voice in heaven, saying, "Now the salvation, and the power, and
the kingship of our God and the authority of his Christ has come, for the accuser of
our brethren has been thrown down, who accuses them before our God day and night.
11 And they did conquer him by the blood of the Lamb and by the word of their
testimony, and they did not love their life even unto death.
12 Therefore rejoice, 0 heavens and you who tabernacle in them. Woe to the earth
(land) and the sea, because the devil has come down to you, having great wrath,
knowing that he has only a short time".
13 And when the dragon saw that he was cast down to the earth (land), he persecuted
the woman who gave birth to the male child.
14 But the two wings of the great eagle were given to the woman, in order that she
might fly into the wilderness to her place, where she was nourished for a time and
times and half a time, from the face of the serpent.
15 And the serpent cast out of his mouth after the woman water like a river, so that he
might cause her to be swept away with the flood.
16 But the earth (land) helped the woman, and the earth opened her mouth and
swallowed up the river which the dragon cast out of his mouth.
17 And the dragon was enraged with the woman, and went off to make war with the rest
of her offspring, who keep the authoritative instruction of God and hold to the
testimony of Jesus.

Revelation 13

1 And he stood on the sand of the seashore. And I saw a beast rising out of the sea,
having ten horns and seven heads, and on his horns were ten diadems, and on his
heads were blasphemous names.
2 And the beast which I saw was like a leopard, and his feet were like those of a bear,
and his mouth like the mouth of a lion. And the dragon gave him his power and his
throne and great authority.
3 And I saw one of his heads as if it had been slain, and his fatal wound was healed.
And the whole earth was astonished and followed the beast;
4 and they worshiped the dragon, because he gave his authority to the beast; and they
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worshiped the beast, saying, "Who is like the beast, and who is able to wage war
against him?"
5 And the beast was given a mouth speaking great things and blasphemies; and he was
given authority to act for forty-two months.
6 And he opened his mouth to blaspheme God, and to blaspheme his name and his
tabernacle, that is, those who tabernacle in heaven.
7 And it was given to him to make war against the saints and to conquer them; and he
was given authority over every tribe and people and tongue and nation.
8 And all who dwell on the earth (land) will worship him, everyone whose name has not
been written from the foundation of the world in the book of life of the Lamb who
has been slain.
9 If anyone has an ear, let him hear.
10 If anyone is (destined) for captivity, into captivity he goes; if anyone shall kill with
the sword, with the sword he must be killed. Here is the perseverance and the faith of
the saints.
11 And I saw another beast coming up out of the earth (land); and he had two horns like
a lamb, and he spoke as a dragon.
12 And he exercises all the authority of the first beast in his presence. And he makes the
earth (land) and those who dwell in it to worship the first beast, whose fatal wound
was healed.
13 And he does great signs, so that he even makes fire come down out of heaven to the
earth in the sight of men.
14 And he deceives those who dwell on the earth (land) by the signs which he was
given to do in the sight of the beast, telling those who dwell on the earth (land) to
make an image to the beast who had the wound of the sword and lived.
15 And there was given to him to give breath to the image of the beast, that the image of
the beast might even speak and cause as many as should not worship the image of the
beast should be killed.
16 And he causes all, the small and the great, and the rich and the poor, and the free
men and the slaves, to be given a mark on their right hand, or on their forehead,
17 and that no one should be able to buy or to sell, except the one who has the mark, the
name of the beast or the number of his name.
18 Here is wisdom. Let him who has understanding count the number of the beast, for it
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is the number of a man; and his number is six hundred and sixty-six.
3.2.2. Textual context 182 and structure of Revelation 12-13
3.2.2.1. Textual context of Revelation 12-13
It is widely proposed that Revelation 12-13 is the centre of the Book (for the chiastic
structure of Revelation, Jordan, 1999:17; see A.Y. Collins, 1976:231; Kistemaker,
2001:352). Because of this, its accurate interpretation is the key to a correct
understanding of the whole Book. The subject of the preceding chapter (Rev. 11) is
God's judgment upon the temple and the holy city at the hand of the Gentiles. As the
postlude to the seven trumpets, Rev. 12-15 not only lays out symbolically the history of
the period between Pentecost and the final judgment of the Old Covenant (and Rome),
but also displays the spiritual realities and conflicts that operate behind the scenes in
Acts and the Epistles, and in what follows after the end of the Book of Acts (Jordan,
1999:33).
The great significance of John's placement of events is clear when he emphasises the
greater power of God by placing an appearance of the ark of the covenant (Rev. 11:19)
in dramatic precedence over the immediately following actions of the dragon. 183 The
whole narrative of the dragon and the two beasts then unfolds under the shadow of the
ark with its immensely powerful connotations)" If this textual context is intended to

182 The textual context of Rev. 12-13 refers to the position of Rev. 12-13 within the Book of
Revelation in general, and within Rev. 11-14 in particular.
183 According to Lee (2000:121), Stephen Langdon, Archbishop of Canterbury from 1207
onward, was the person who divided Rev. 11:19 to 12:2 into its presnt divisions of chapters and
verses. Thus, Lee claims that this new section (Rev. 12) in John's Revelation seems to start at
what is now numbered as Rev. 11:19. Unfortunately, Kistemaker (2001:351-352) does not pay
proper attention to the thematic continuity between Rev. 11 and Rev. 12 when he insists: "There
is no close connection between the content of chapter 11 and that of chapter 12. Here is a new
beginning, for Revelation basically has two main parts. These parts are divided into Christ's
church persecuted by the world (chapters 1-11) and Christ with the church persecuted by Satan
(chapters 12-22)."
184 The narrative of the two witnesses (Rev. 11:1-13) can be called the most important part of
the Church's agenda. In fact, the Church's conflict with the powers of evil in chapters 12-15 and
the final judgment in chapters 15-22, are better understood in the light of the witnessing task of
the Church (Du Rand, 1996c:56).
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control any sense of the ultimate power of Satan, it is true that Rev. 12-13, placed not
accidentally in the centre of the narrative, narrates with almost unbearable ferocity the
terrifying powers Satan possesses (Long, 1996:263-264).
The present chapter division has meant that the close relationship between Rev. 12 and
Rev. 13 has often been missed. The conjunction Kai (`And') shows that the two are
closely connected. Some versions indicate this textual connection by placing the first
sentence of Rev. 13 as the concluding verse (v. 17) of Rev. 12 (cf. Allen, 1999:322).
3.2.2.2. Discourse (colon) analysis of Revelation 12-13
Colon analysis (the type of [semantic] discourse analysis developed in South Africa)
operates on the text theory that a close link exists between the way a text is structured
and its meaning. The basic premise of this method is that meaningful relations not only
exist between the words in a sentence, but also between larger parts of a text such as
sentences, groups of sentences (clusters) and pericopes. The structuring of phrases or
sentences in clusters to form text-units, which in their turn have meaning for the text as
a whole, takes place in various ways. Colon analysis inquires about the cohesion of a
text in order to demarcate the pericopes in a verifiable manner and to describe the trend
of argument (see Snyman, 1991:88-98). This method contributes towards more reliable
pericope divisions in cases where major differences of opinion occur. Discourse analysis
does not destroy the authority of the Bible. And its text immanent reading, for example,
is indispensable for the proper understanding of the Bible. There are few works of
discourse analysis on Revelation at present (cf. Vorster, 1977:14, 1979:123).
Despite its prominent merits, attention should be paid to several limitations of discourse
analysis: (1) it is not a heuristic method of exegesis, because discourse analysis is a
stepping-stone of further exegesis. (2) It is not objective but instinctive. (3) Its
philosophical presupposition based on structuralism and phenomenology does not taken
into account. Like the 'Back-to-the-Bible' movement of seventeen-century pietism, it
does not fully take into account its context (see Jordaan, 1986:415-417).
3.2.2.2.1. Discourse (colon) analysis of Revelation 12-13

142

A: Introduction of the two visions of the woman and the dragon
1. (12:1) Kai largi.dol p.iya (150-ti iv T() oiactvti),
2.

._);7

TrEptikilktwivi Toy fiX1.0V, Kai fT (TEAT)V1 i7TOKetT(.0 T6111 7708(11V
Kai Err' Tfis. KEOXfis.

aTittiavos etaTipcov

84.56€Ka

(2) Kai iv yaarpi EXOUaa, Kai Kpd(a C.)8Cvau6a. Kai Pacyavt(op.4vr1 TEKEiv.
(3) Kai 401-1 aXXo
Kai

o77pE1oIi

iv

oilpca*

i•Soi., SpciKcoV, Riyas. Truppos. EXWV KE41aXa.s. iTiTa. Kai Kipa.Ta 84Ka

-

E

Kai iTri Tas. KOaXas. auTau E Trim Sia6711.1a-ra,

B: Jesus' birth and ascension and the woman persecuted by the dragon
but protected by God

aja atipEt.

16. (4) Kai 1 obpa

TO Tp(Tov Ttliv etaTipwv TOU Giipavaii
yftv-.

Kai EPaXE V ain-oin Etc Tip

Kai

0 SpaKwv '0711KEV ivarrtov ills.

Z Va OTaV 1-41(13 TO T4 KVOV

(5)

Tfis. REXXOVOTIS TE Kel V ,

LT-0 KaTa.473.

Kai ETEKE V 1.1161/ apCIE V ,

En. p.iXX.Et Trot.p.alvEt.v

TraVTa. Tel 8ev4I i V

Pci1386,.) crt.811p4.

Kai fipTniaOri TO T4Kuov. lainfiglniabg TOV Oc431A Kai -rrpen. Tim/ Opovoto
cti)T61).

(6) Kai ii [-

I&Ixt).yEv

ds. TO 4-ritiov,

OTTOIJ EXEL TeIFFAV irrotp.ctavivov
u'a EKEI Tpitlxocriv

dTFO -rob 8c---,

imepac xtXictg StaKoalas

E

1jKOVTa.

C: Michael's victory over Satan and Satan's expulsion from heaven
(7) Kai iyiv€To TrOXERos. iv T() ofifwaitil,

0

ctirrof, TOU Trokirijaa.t. licra TOU spo.Kovroc.
Kai 6 8pcicta4 iTTOV [1.TIGE V Kai oi arg XOL ra6Tail,
Mixcti-iX Kai O. etyy€Xot
i

(8) Kai oix

I, CrXIXTE V

1_18. oi)& TOTFOS €448-9 irtai&4.711) ETL
(9) Kai ii3X-rieri o 8peccov!
'.---; Kai

T43 oi4pavtil.
^:
1 ,...,... o upxa.Los.
2
, O KaXofitiEvos. Atetl3oXop.iyac, o ukpric o

o

&

0 F.,ct-Tava9, a4rXaVoit) Tilt) otKouRi.v9v 8X -riv, ifiXileri cis. TO r-114,

Kai of clyyEXot hirrou

1

1 , ,, , „,‘

-;.

VET 'cut)-Tot,
'

€15 AlltITICTM, .
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D: Victorious doxology of God's kingship through the blood of the Lamb
and the church's witness
—21. (10) at ijKovcra stitoviiv Rcycikriv iv

1- 67) ODIXWEil

Xiyouoav,

"APTL yev€To -1) ato-T-Ttpia Kai 1 e6val1LT Kal Ti 3autX€1,a TOU Oeof) T1116V
Kai Ti Et OVIAa TOU Xpt4aTet) a-15T-o1), on ifiX11071 O KaTilywp T6V 6.8EX4CilV
Ka.Trryop(:tiv abTois EVE
22. (11) Kai airroi it/LK -quay abTbv
Kai &a

TOV

TOl) OE-43D

fititi)V iillipac Kai vuKT63.

ai[ta Tot) cipvi.ou

&à TO

X6yov Tfig 1icipi-44pkt.g. ai,TEw

Kai oim irjythrquav Tim Lisuxiiv abTflw axpi OavciTou.
(12)

&à TOUTO

Eix4patvEa0E,

G15pa.V01- Kai

01, EV

ai.)Tois CYKTIVOINTE3

;

obal Thy yfiv Kai TT1V
*eV

04-X-GEKFEtv,

OTL KaTipri

0 0111.150A0Si

?Tbs. upaS E XWV Ou

IlEyaV, Ei.86s OTt. 6Xiyov KaLpOv

E: Woman persecuted by the dragon and her flight with God's help

(13) Kai OTE LT.Seu O Spci.Ku)t OTi if:IX*" ELS TO yiiv,
ty.uuctixal frigTEKEV
(14) Kai E860110-ali
Zva ITETTITal ELS
07TOU

dpo6tia.

ai 8.6o ITTEplYyE3

6.112aucli

Till)

TOV

4T1110v dig

dETOU

TOU

TOU

p.EyciXot),.

TOY T-6-TFOLL

Tpick€Tai iKEI KaLpOv Kai Kaipois Kai %flay KaLpois, Caro Trpocruirrot,

TOU 64)EWSt.

(15) Kai Z8aXEv

0

Cl.)g ITOTallOV,Zva

O LS EK

TOU

U8(1)1)

aTop.aTos. rai,T61; 6niaw Tfis

noTap.o46pTiTov

(16) Kai ifiolnuev Tl yit
Kai fivot&v Tly-ft TO aTop.a. labTfisjKai

KaTE1TLEV

TOV

troTap,ov by 4a.X€v

O

bpaKcov EK

TOU

F

aT61.1aTOg auTot).

F: War on earth between the dragon and the woman's offspring who keep
God's instruction and uphold Jesus' testimony
— 33. (17) Kai dipyiathi o 8pcbaL. ETTi Tij I:y.14=j
Kai ciirljX8Ev Trourjaat 7T6XEROV [LET&
TC.JV

Tripoi)vTwv Tas. ivToXa.s.

Kai icyrcielq ETri. Tip/ ap..p.ov

TOW XOLITCW TOU

TOU 9E-43D

Kal EX6VTWV

T1 OGX-44543-951.
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OITEptlaT03 6.11T-Aci
14:613:F444:140

G: The vision of the sea beast as the henchman of the dragon

(13:1) Kai LT.Bov EK T1lc OffrIc4EFEHISL €41.14-91A dva3aLVOV , EXOV KEckaXats E1TT-

a Kai Kepara BeKa. Kai Eft Tat/ KEpetTWV a4T-946 Sta8lipaTa, Kal ETri Tag KE41Xac E4 T-94 61.,0-11Ct liXaa

4

(2) Kai. To gitS443.14 O LT8OVJ fiv iip.otov iTapaciXEL Kai oi Tro8Es. Et-U-T-913 ths.
cipKov Kai TO aTop.a arra WS crTolia XEovTog. KaL E8WKEV a14-T4 O 8pcim.ov
fabToti

Kai Toy Opovov Fairroil Kai E-t-OIKTktlA

H: The deeds of the sea beast for the dragon but God controls

- 38.

(3) Kai play EK TC.11, KEcaXWV eto-T-434 (.1)g Ea(taypiviv Eig OcivaTov,
Kai .111 ITXTryil TOU ea.Vel.T01J Ei4T-434 EeEpaTTE130T1.
Kai E0aup.cia0 -9 OXr> yft Orriao) Toi) 494 ■414

(4)

Kai irp0aEK6vr1crav TW 8pelKOVT1, OTL E SWKEV Ti1V a-OUGLIIV TC1.) glifia414,

Kai, TTOGEK131,TIOCIV TG) 0.11f440, X6y0VTES, TLS OpaLog T421 04/1341,1 Kal TLS 8ilva
-T((6 Trokplicrai [LET' (4.14-T-4414;
,4
(5) Kai '65600 Et44-T-€!) aTop.a XaXobv pkycliXa Kai OXacslyriplas
'"7"
,„

Kat Eooari sa44-T4 -tel:JEJE-41 TTOLTjaaL 1.1.7)VaS' TEGGEOKOVTa. [Kai] 8130.
(6) Kati iivot.Ev TO ()Topa. Et4T-e4 ELS pxamiymitcts. Trpos

Te.v

Oda/ fiXamixrp-

flaw. TO (livaRct &1JT®U Kai TO mayfly aikr=o1.4, -robs EV Tt) ei)pav() OKTIVOUVTCES'

(7)

7.7

Kal. V-860r) Et-14:1-4,§ Trot -Flom iraXEp.ov p.ETa TC3v Cryitov Kal vudicsat. airrois

Kai Ie8c504 Et4T-44

aougt.

2y-X(.7)aaav-

ETTL 1Ta061.V-4■14Xill) Ica

-49vo

-S
(8) Kai TTpOGKIJVIICTOUCTLV 114-Fell TTelliTEc OL KaTOLKOINTES ETT. TTS
yEypart-Tat. TO 40-114 a)T013 EV 1-4.1

pipxko

ccofis. Toil) dpvCou Tob

- Eackaypivou alTO Ka.TalloXfig KoC4101J.

I: The lesson of patience and faith

-

49.

(9) Ei Tic EXEL OUS ciKovad-rw.
(10) Et TLS as. aixiiaXwatav, ELs ai.x. p.aXwatav inrciyEr
EL Tic Ev p.axatpti cilToKTavOfival. abTov Ev p.axatipli cirroKravefivat..

- 52.

-12& EGTLV Ti inT01.10Vil Kai 111 1TL071.3 T(311 eryitov.
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,

•

J: The vision of the land beast as a parody of the Lamb

E

53. (11) Kai LLSou. dXXo 0.94%A dva(3aivov EK Tfig yfig,
,, 7.4
icipa.mil.

54. Kat EIxEv KepaTa 515o Opota diatoixo Kai XciX€1..

K: The deeds of the land beast for the sea beast

55. (12) Kai lily E 6ouoLav TOU Tr athTOU €41frkii4 1TEtaaV TTOLEL iVL6TTLOV Eit4FF ,94.
56. Kat TTOLEL ThV YAP Kai -robs. KaTOL KODVTag Ev aii-T-ft LVa Tra0aKUVIPWCYL
-V TO OTIPLOV TO T PiTOV ,

TXTIYil TOU OaVCiT01 (14T414.

E OE paTEATI

57. (13) Kat TrOLE1 1077/ , CIA tteyciXa, Iva. Kai Trip Iroit) EK TOU 034{3aVOil KaTaI3
atvetv ELS TTjV yi* EVWTTLOV TC6V dv0pannov,
58. (14) Kai TTXCLV4l TObg KaTOLKOUVTag ETTL TI

ota Ta icrripzioi a ESOArj

434T-4 nix - lom i VG:11110V TOU gt9.14914, XEywV TOlg KOLTOL KODO1 V bri Thg yfs
7M-haat iKoVa T6,3 Gt9f44# ,

OS EXEL ThV TIATEAV TTS ti.axatpris. KQL kilo-E-

V.

59. (15) Kai E86Ar1 €(4*(4 8oUvat Trvatta T7j E t KOVL TOU 0414014, LVa Kai Xakh
t KLiJV TOU 449.P.1-944 Kai 1TOL7jah Rya] EKTOL Eav 1.0 Tr a0aK1WhOlila L V Th
E Kalil TOU 44/4044 dITOKTal/80501V.

60. (16) Kai Trotd rretvTag, Tois ILL KaOin Kat TOU

ttcyciXoug, Kai Tois Tao

lial1011g Kat Tots TrTwxois, Kai Tois EXEUAEpOUS Kat TOin 6013XOUg,
IVa SCJQL V aUTOIg X-dpayita ETTL

T hg XEL peg airrCw Thg Betas flETTL TO

(17) Kat Zva µTj T ts. 8iivriTat ayopaaai Tj Truatjaai Et p. -11
O Zvov TO dpaia TO eveftct TOU 094014 f Toy apLeue TOU6v4R-u-Tog
[LETLOTTOV airTt1JV

-44-T-€04.

L: The lesson of wisdom in order to identify the beast's number
61. (18) '08c 1 ao(La
r; P. 1
van) tinietaaciTw TOV a PLOOV
62. 0

TO

U- iii-ea,

63. etptOttOs yap avOpuiTrou 4aTiv
— 64. Kai

3.2.2.2.2.

A few

0

notes

pLORes. et44-T-a4 E Cl106010L Et hKOVTa

on the structure of Revelation 12-13 with special reference to

structural markers
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3.2.2.2.2.1. Structural markers occurring throughout Revelation 12-13

;
8Plamov,

Rev. 12:1, 3; 13:13, 14
1
• ,•:-.71 Fo: • '71
.
04).ts, oArXdvwv.: Rev. 12:3, 4, 7, 8, 9, 12, 13, 14, 15, 16,

17; 13:2, 5, 7, 11, 17, 18.
1/41-: Rev. 12:4, 9, 12, 13, 16; 13:3, 8, 11, 12, 13, 14
8&59: Rev. 12:5, 6, 10, 17: 13:6
apc“.164: Rev. 12:1, 3, 4, 7, 8, 10, 12; 13:6, 13
TEKVOV,

vi6s, dpvCov, dPpnv, xpt.a-rcig: Rev. 12:5, 10, 11, 13, 17; 13:8

Opevoc: Rev. 12:5, 13:2
garrripta, 66oucxi-a, Utvalie-g: Rev. 12:10; 13:2, 4, 5, 7, 12
041\agga: Rev. 12:12, 17; 13:1
aCtvost,

•rtio-av-

Tiv--Kai-ka6v -Kai -

o--actv-Kal -601)-0g-: Rev. 12:5, 9; 13:7,

8
From the above markers, it is clear that in Rev. 12-13 the cosmic battle between Christ
and Satan is the main focus.
3.2.2.2.2.2. Structural markers occurring only in specific parts of Revelation 12-13
Rev. 12:1, 4, 5, 6, 13, 14, 15, 16, 17
prip.ost: Rev. 12:6, 14
:1--oTrog: Rev. 12:6, 8, 14
skap:r-upCG: Rev. 12:11, 17
feu: Rev. 13:1, 2, 3, 4, 5, 6, 7, 11, 12, 14, 15, 17, 18
evoil-a.: Rev. 13:1, 6, 8, 17
xdpaygia: Rev. 13:16, 17
g8604: Rev. 13:5, 7

k8ov • Rev. 13:1, 2, 11
712&-: Rev. 13:10, 18
The above markers show that on the one hand, in Rev. 12, the woman, her flight to
God's prepared place, and the faithful testimony come to the fore, but on the other hand,
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in Rev. 13, John's vision of the beast(s) and its name (mark) with the divine passive
voice are prominent.
3.2.2.2.3. Pericope division in Revelation 12-13 and the relations between the pericopes
It is clear from the above diagram that Rev. 12-13 is divided into cola 1-5; 6-13; 14-20;
21-25; 26-32; 33-35; 36-37; 38-48; 49-52; 53-54; 55-60; and 61-64. The relations
between the 12 pericopes may be presented as follows:
Cola
1-5

Verses
12:1-3

6-13

4-6

14-20

-

7-9

21-25

10-12

26-32

13-16

33-35

17

36-37

13:1-2

Themes
John's introduction
of the two visions of
the woman and
dragon
Jesus' redemptive
works and the
persecution of the
woman by the
dragon
Heavenly triumph
over Satan and
Satan's expulsion
from heaven
Heavenly doxology
the
concerning
coming of God's
kingship
The
woman's
persecution by the
dragon and her
protection by God
War on the earth
between the dragon
and the rest of
woman's offspring
The vision of the
sea beast as the
henchman of Satan

Relations
Introduction

Content 1

Content 2 185

Result &
explanation
Content 3

Content 4 & result

New introduction

185 As a matter of fact, Rev. 12:4-6 and Rev. 12:7-9 are so intertwined that Prigent's argument is
also convincing: Rev. 12:7-9 depicts the operation of cleansing following the death and the
resurrection of Christ. The result of the battle (Satan chased away from heaven) is the
consequence that God draws from the Easter event. That is why this new scene is not present as
a third scene (Prigent, 1988:191).
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38-48

3-8

49-52

9-10

53-54

11

55-60

12-17

61-64

18

The deeds of the sea
beast for Satan
under God's control
The
call
for
patience and faith
The vision of the
land beast as a
parody of the Lamb
The deeds of the
land beast for the
sake of the sea beast
of
The
lesson
wisdom in order to
identify the beast's
number

Content 5
Result
Continual
introduction
Content 6
Conclusion

3.2.2.2.4. Concluding remarks on discourse (colon) analysis
The whole discourse of Rev. 12-13 consists of 12 cola. As a matter of fact, Rev. 12-13
constitutes a very neatly-structured pericope. Cola 1-5 serves as the introduction of the
whole pericope. Cola 6-13 must be grouped together due to the intertwined relation
among the woman, the male-child, and the dragon. The gist of cola 14-20 is the
heavenly battle between Michael and Satan. Cola 21-25 as the core of Rev. 12-13 plays
the role of a convergence in that it not only comments on cola 14-20 but also anticipates
the following cola. In cola 26-32 the conflict between the dragon and the woman is
again focused upon. Cola 33-35 depicts the scene of earthly battle between the dragon
and the woman's offspring. Cola 36-37 functions as a hinge between cola 1-35 and cola
38-64. In cola 38-48, the contrast between the sea beast and God in the form of the
divine passive is typical. Cola 49-52 is the result of cola 36-48. Cola 53-54 as the
continual introduction fulfills the function of a hinge between cola 38-52 and cola 55-64.
Cola 55-60 as the last content pictures the deeds of the land beast. Cola 61-64 concludes
the whole pericope.
3.2.3. Surface structure of Revelation 12-13
The following table based on the above discourse analysis bears out the integral surface
structure which occurs throughout Rev. 12-13 (cf. Bullinger, 1984:420; Humphrey,
1995:101):
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Rev. 12

A. Introduction (vs. 1-3)
B. Woman persecuted and flight and Christ's ascension (vs. 4-6)
C. War in heaven (vs. 7-9) 186
D. Doxology (vs. 10-12)
B'. Woman persecuted and flight (vs. 13-16)
C'. War on earth (v. 17' 87)

Rev. 13

A. The vision: "And I saw" (v. 1)
B. The first beast (v. 1)
C. His origin: the sea (v. 1)
D. His description (vs. 1-2)
E. His power derived from the dragon (v. 2)
F. His deeds (vs. 3-8)
G. & H. The call to hear: "Let him hear" (v. 9)
I. The lesson: "Here is the patience and faith" (v. 10)
A'. The vision: "And I saw" (v. 11)

B'. The second beast (v. 11)
C'. His origin: the earth (v. 11)
D'. His description (v. 11)
E'. His authority derived from first beast (v. 12)
F'. His deeds (vs. 12-17)
G'. & I'. The lesson: "Here is wisdom" (v. 18)
H'. The call to count: "Let him count" (v. 18)

Like Rev. 12:12, the reference to the flight of the woman (Rev. 12:6) is anticipatory of
12:13ff. in that it anticipates the more concrete picture of the struggle between the

186

On Rev. 12:7-10, Caird (1999:153-154) is of the opinion that it need hardly be said that this
is no premundane battle. When the victory is being won in heaven, Christ is on earth on the
cross. Because He is part of the earthly reality, Christ cannot at the same time be part of the
heavenly symbolism. Michael's victory is simply the heavenly and symbolic counterpart of the
earthly reality of the cross. Michael, in fact, is not the field officer who does the actual fighting,
but the staff official in the heavenly control room.
187
Lupieri (1999:202) argues that in Rev. 12:17 Kai ia-rd0r1 En. 111V Citivov Tijg OaXdoarmg
placed in the middle of the Book of Revelation, constitutes a turning point. It indicates the
change of perspective: from the heaven to the earth, from divine to human, and from transtemporal to history.
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woman and the red dragon 188 (Van de Kamp, 2000:300). The intervening verses (Rev.
12:7-12) show why the dragon is persecuting the woman. The heavenly hymn (D, Rev.
12:10-12) serves as a commentary on the preceding narrative (Harrington, 1993:132).
The doxology comes in the central point of the narrative, and has a threefold structure:
statement (v. 10: the victory), explanation (v. 11: the means or way whereby the faithful
attained victory), and response enjoyed (v. 12: the effects of victory both on heaven and
earth). The chiastic structure of the doxology stresses the central position of Rev. 12:11
(Wall, 1991:165):

A: " ... For the accuser ... has been thrown down." v. 10
B: "They conquered him..." v. 11
A': "... the devil has come down to you." v. 12

3.2.4. Syntactical analysis of Revelation 12:10-12 as the core of Revelation 1 89

As Jordaan (1986:410) suggests, as an immediate constituent analysis, the syntactical
analysis (i.e. thought structure on micro level) can function as a possible device for
preventing subjectivity of discourse analysis. The following is the syntactical analysis
of Rev. 12:10-12, which will further clarify the significance of the most important
verses in Revelation 190 (for the thought structure analysis on micro level [i.e.
syntactical analysis], see De Klerk & Van Rensburg, 1999:5-6; Jordaan, 2002:7):

188

The principal objection urged against the unity of Rev. 12 is based on the account of the
woman's flight, which is given twice, in Rev. 12:6 and Rev. 12:13-16. Some critics omit v. 6 as
an editorial addition. Others make vs. 13-16 an editorial working over of v. 6 (see Aune,
1998:664-665). But the fact that John first alludes to a subject briefly and afterwards takes it up
more fully is one of his characteristics (e.g. Rev. 13:1-8 and 17:7-14; 14:8 and 18; 16:19 and 18;
21:1-2 and 21:9-22:5). It is not unnatural that John should have closed the first part (Rev. 12:16) with some anticipatory allusion (Rev. 12:6) to its sequel, the flight and safety of the woman.
The structure of Rev. 12 is the work of one mind (Beckwith, 1967:632-633).
189 According to Allen (1999:300), the central verse of Rev. 4-19 is Rev. 12:12 in which it
seems eminently fitting that the key word should be 'woe'. But He appears to ignore the aspect
of salvation in Rev. 12:12.
199 For Hall (2002:288), Rev. 10:11-11:1 are the most important verses in Revelation due to
their interlocking function.
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Here, a different explanation can be suggested. The interjection obcti governs the accusative
nouns Thy yfjv OciXacrcrav as direct objects. Notice that the interjection appears
without the definite article, which makes it general, while the three woes feature the article (Rev.
9:12; 11:14; Kistemaker, 2001:366). In other words, instead of the normal dative, the accusative
which follows may be accusative of general reference: 'woe to the earth and the sea' (Rogers Jr.
& Rogers III, 1998:636).
192 The construction xpOvov [imp& (Rev. 6:11; reversed in Rev. 20:3) is translated exactly the
same as this entry, namely, 'a short time'. While Kaipos means opportunity, season, fixed or
favourable time, xpOvog denotes chronological time (Kistemaker, 2001:366).
191
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Du Rand (1993:321-322) shows a succinct analysis of Rev. 12:10b-12 as follows:

Strophe 1: Acclamatio (verse 10b)
Statement 1.1 "Ap rt yevero

Kal. Tj 81)Vaillc Kai i paaiXda

-

1.2 Kai ij
Cause

T0i)

0E01) 711.1WV

XpLOTOD CUITOU

1.3 01-1 oXijOi

o

KaTirywp 193 TWV ciSEX0.1.n, irp.6v

1.4 6 KaTriyopCov ain-obs EVLJITLOV -rob 0€oii

ijp.ipas Kai vuxi-63

Strophe 2: Sacred narrative (verse 11)
Statement

1Ka..
1 Cl-TO-1 4

aljToV 8La To atria Toll dpvCou 194

2.2 Kai && Toy Xoyov Tijs p.apTI,p(ac ain-COv
Cause

2.3 Kai 01K fryaTTliCraV

OUXTIV ClUTCJV dxpi Oavd-rou

Strophe 3: Exhortatio (verse 12)
Statement 3.1 Sta Taro EixivaivEGOE oL obpavol Kai of EV ain-oic 6K1lvoiNTE3
3.2 obai Tr1V yfiv Kai TO Od.Xaacrav
Cause

3.3 OTL KaT0311 6 &cifioXos. rrpos uµ&s E Xwv OuRov

3.4 €1863

8-11.

6Myov Kaipov EXEL

The hymnic composition is carefully constructed, and is partially based on a parallelism
of clauses. It is composed of three strophes of four, three and four lines respectively.
There is some rhyming within each strophe: (1) the repetition of iipAilv in 1.1, 1.3, and
1.4; (2) cipvtou and Oavd -rov in 2.1 and 2.3; (3) Oaaaaav andgyav in 3.2 and 3.3; (4)
the correspondence of Co Ka -r-nywp and 6 KaTriyopcilv in 1.3 and 1.4; (5) the parallelism

193 The word 6 KaTIyywp (the accuser) in this exact form occurs only once in the NT, whereas
the other spelling 6 KaTriyopfiw is more familiar (Acts 23:30, 35; 24:8; 25:16, 18). The first
one is the more original reading and is favoured (Kistemaker, 2001:366).
194 A mimetic relationship is formed between the martyrdom of Jesus and the martyrdom of the
saints. Although the paschal lamb motif seems to be implicit in Rev. 12:11, it is not so much that
the Lamb's death has a vicarious function for the saints, but that his death is paradigmatic for
them (Harris, 1989:158).
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of Sal TO calla and 8La -rev Xoyov 195 in 2.1 and 2.2 and of 6,EK-ricrav and fryearricrav in
2.1 and 2.3; (6) the correspondence of Exum, and EXEL in 3.3 and 3.4 and the antithetic
parallelism of €14pailieu0E and oial in 3.1 and 3.2 and of apavoi and yilv in 3.1 and
3.2 (see Collins, 1976:136-137).
The doxology196 makes sure both of the grounds of the kingship' /sovereignty of God
on the basis of the Christ event and of the definite frustration of Satan's power (Frey,
1953:115). Revelation 12:11, then, provides the very heart of the Apocalypse (BeasleyMurray, 1990:203), which is enforced by the two lessons in Chapter 13:10 and 18 (I,
G'& I') as explanatory and corresponding examples. What the dragon was described as
doing in ch. 12 he actually does through his servants portrayed in ch. 13 (Beale,
1999b:681). So Rev. 13 198 explains in further detail the nature of Satan's persecution of
the seven churches. It is important to note that virtually all the main verbs in F' G' H' I'
are present tense. Hence, John is suggesting that what he saw was in some sense going

195 The double use of the preposition &à (`by') in Rev. 12:11 gives the grounds of their
(Christians') victory, not the means (Allen, 1999:317).
196 The hymns in Revelation always play a hermeneutical role in relation to the account or the
text. Being a liturgical hymn, it places exegetes at the heart of the community, at its very core,
where the historical consciousness of the Christian community of that time becomes clear.
Hence the hymns are by no means decorative, but are of the utmost hermeneutical and
theological intensity throughout Revelation (Richard, 1995:105-106).
197
placnXEta is paired with 'salvation' and 'power', thus referring to 'royal rule'. In the same
vein, in Rev. 11:15 pacrada is best understood in the active sense when it is affirmed that the
`kingship' of the world has become the 'kingship' of our Lord, since it says, 'and he shall reign
forever and ever' (Bandstra, 1992:18). Moreover, as Letseli (2001:197) points out in his
doctoral dissertation, there is a spiraling thread of the kingship of God whose starting point
might be traced back from the pre-historic era and prior to creation — at the very heart of God,
entwined in the corridors of the OT salvation-prophetic history, knitted in and through the
person and works of Christ; weaving through the witness of the NT church with the aim of
bringing every person under God's kingship through the blood of the Lamb.
'" On Rev. 12:18, Beale (1999b:681) comments that some mss. have ioTdOriv (I - John stood)
instead of EaTdOT (he [the dragon] stood). The latter is the original reading because of its
superior ms. support (although majority text supports eaTdOriv and is a better witness in the
Apocalypse than elsewhere in the NT, it is outweighed here by p47 X A C 1854 2344 2351). The
secondary reading arose either from an auditory error, from a scribe reading the V from the
following Tfiv, or from a desire to harmonise the verb with €18ov in Rev. 13:1 (cf. Metzger,
1971:748). Similarly, Charles (1920:344) commented that the textual evidence in itself is
overwhelming on behalf of "&x -rciOrr. The dragon, foiled in his attempt to destroy the Messiah
and its community, proceeds to the shore of the sea and summons from it the beast (i.e. the
Roman Empire) in order to arm it with his own power. Thus ch. 13 follows naturally after 12.
And eurcian preserves the continuity durrrIXOEv in Rev. 12:17, and EBWKEV in Rev. 13:2.
Moreover, nowhere else does John change position without instructions (Sweet, 1990:205).
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on in the Roman Empire even as he wrote (Michaels, 1997:163).

As Richard (1995:107) points out, Rev. 13 must be understood in the light of Rev. 12,
for in ch. 13 the victory of the holy is already implicit. Likewise, without Rev. 13, ch.
12 could lead readers to an illusory and frustrating.

3.2.5. Deep structure of Revelation 12-13

The following table depicts the deep structure 199 of Revelation 12-13:

Axis of communication
God (sender)

..• •

-

.

SalvatiOntjUdgthent (object) -----* Church/ Jerusalem-Rome (receiver) 200

Axis of volition
The woman/Michael and his angels
(helper)

Christ (subject)
Axis of power

.44— The two beasts, the dragon

(opponent)

Although God, the sender, is never mentioned as a direct actor in the cosmic drama in

'99 Structuralism was the first synchronic exegetical method to have an impact on modern
biblical scholarship. It dates from France in September 1969. Structuralism attempts to
penetrate beyond the literal meaning on the surface to assumed deeper levels. Its key insight is
that patterns and structures recur in story-telling across a wide range of cultures and periods of
history. Accordingly, structuralists approach the Book of Revelation looking for the so-called
`deep structure', including seeking polar opposites, such as strong and weak, good and evil, life
and death. Thus, it has little to do with traditional analysis of the literary structure of a story (see
Gulley, 2000:212; Wenham & Walton, 2001:92).
200 Schussler Fiorenza (2001:12) argues that "the Apocalypse's rhetorical world of vision
foregrounds the socio-political symbols of two cities (Jerusalem/Rome) as representing the
opposition between two worlds: one constituted by the powers of oppression, the other by those
of liberation and well-being. The powers behind these two cities are portrayed in animal figures
(Lamb/two beasts). The two contrasting city-symbolisations are in turn figured as female
(bride/harlot) so that a contrast between two groups of linked images, Bride-Lamb-New
Jerusalem on the one side and harlot-beast-Babylon on the other, is constructed". The above
Schtissler Fiorenza's argument is not convincing because it is not Jerusalem-Rome but the New
Jerusalem-Rome which are contrasted to one another. John depicts Jerusalem negatively in Rev.
11:18 but describes the New Jerusalem always positively. By picturing Jerusalem as an object of
God's judgment, John makes an alternative, namely the New Jerusalem.
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Rev. 12-13,20 ' the Lord God Almighty as the hidden actor is in everything (see esp. the
use of passiva divina in 12:5, 14; 13:5, 7, 14, 15; Boring, 1989:154). As Kempson
(1982:158, 222) points out, the theme of power (cf. axis of power) is an important
theme of Revelation in general and for Rev. 12-13 in particular. God's redemptive
power executed through Christ and the Church overcomes the satanical power
performed through the two beasts. 202 All power actually belongs to God and his Christ.
The powerful kingdom of God has been inaugurated through the advent of Christ. The
image of Jesus in Rev. 12 is the fulfiller and heir of the OT promise, the overcomer,
reigner, the Son of man, the Saviour (Engelbrecht, 1980:426-431). The hermeneutical
starting-point of Rev. 12-13 is God's sovereignty executed through Christ and the
faithful on earth (Theron, 1996:291). Through John's central vision (chs. 12-13), his
audiences glimpse the deep spiritual struggle that lies behind history's surface events,
the combat between Christ and Satan.

A similar and corresponding notion of deep structure derives from the anti-language of
the Apocalypse. Anti-language is the language of social resistance. It functions to
express and maintain the social structure. In other words, its chief function is its group
defining capacity: to provide an alternative social and conceptual reality. As formulated
below, the anti-language of Revelation 12-13 draws a distinction, at one level, between
Jewish/Roman oppressors and the oppressed and, at another level, between those who
follow the beast and its regime and those who follow the Lamb with endurance (cf.
Hurtgen, 1993:51, 142-143):

201

Strikingly (in the light of Revelation's use of the OT), there is no language attributing
human characteristics to God (anthropomorphism). Only twice does God speak (Rev. 1:8; 21:6);
elsewhere others speak on God's behalf (e.g. Rev. 6:1). But this does not mean God is
unconcerned with creation (Marshall, Travis and Paul, 2002:313).
202 There is a subtle but important difference in the temporality associated with the figure of the
male child (Rev. 12:5) and the cosmic activity of the dragon manifested in the particular actions
of the two beasts. The snatching of the child, explained as the victory over the dragon in heaven,
has pivotal and cosmic significance (cf. Rev. 12:10), whereas the coming of the beasts appear to
be simply particular manifestations of the dragon's cosmic power. This suggests the
unrepeatability of the former event and the repeatability of the latter (see Paul, 2001:147).
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Jewish/Roman
oppressors (-)
Worshippers
of beast (-)
oppressed (+)
Worshippers
of the Lamb (+)
Antisociety

Society

Long (1994:14-15) correctly argues that the text of Rev. 12-13 invites the readers to
view their historical circumstances in the light of God's great victory, already
announced with hymns of thanksgiving, in a world beyond historical time. Likewise,
they are invited to see the great victory of God in the light of their pain-filled historical
struggle to keep the commandments and bear witness to Christ.

3.3. Concluding summary

From the studies of socio-historical context, textual context, and discourse analysis of
Revelation 12-13, which locates the middle of the Book and has an integrated structure,
it is manifest that under the persecution of Nero and of the apostate Jews in the AD 60s
the seven churches were so convinced, not only that Christ was about to offer them
salvation, but also that He would punish their adversaries, that John and his audiences
were forced to praise God due to his reign through Christ.

Though textual context proves the central position of Rev. 12-13 in the Book of
Revelation, investigation of intratextuality of Rev. 12-13 in the next chapter is to
confirm the fact more succinctly.
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CHAPTER 4.

INTRATEXTUALITY OF REVELATION 12-13
At this stage intratextuality, 203 namely, the interrelation between the whole Book of
Revelation and Rev. 12-13, is probed. Attention to intratextuality is a stage of attention
that is prior to any analysis of meanings including intertextual study (cf. Bloomquist,
1999:175). This intratextual investigation manifests the central position of Rev. 12-13 in
which all the important and integral themes of the Apocalypse come to the fore.
4.1. Intratextuality of Revelation 12

Shea (1985:49) compares Rev. 12 with Rev. 20:1-10 and finds a parallel literary
structure between them in terms of structure, theme and locus 204 (for the detailed
parallels between Rev. 12:7-11 and Rev. 20:1-6, see Beale, 1999b:992-995):

Structure

Beginning: (Rev. 12:1-6)
Middle (12:7-12)
End (12:13-17)
Structure

Beginning (Rev. 20:1-3)
Middle (20:4-6)
End (20:7-10)

Locus

Theme

Satan's initial attack
Satan's heavenly defeat
Satan's final attack

A

Earth
Heaven

B
A'

Earth
Locus

Theme

Satan's initial defeat
Church victorious
Satan's final defeat

A

Earth
Heaven
Earth

B

A'

In this dissertation, intratextuality is different from inner-biblical intertextuality that is the
interrelationship between two (or more) different biblical books. Inner-biblical intertextuality
has been the focus of intensive scholarly investigation since 1934 when A. Robert demonstrated
the exegetical interrelationship between Deuteronomy and Proverbs (cf. Hepner, 2001:3).
2°4 In his book 'The climax of prophecy', Bauckham unfortunately skips Rev. 20 (see
Bauckham, 1993a:311).

203
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The events of Rev. 12:7-13:2 are circumstantially linked and therefore congruent with
the events of Rev. 20:1-3. Three critical points established that relationship (cf. Johnson,
2001:286): (1) the anticipated interruption of the dragon's activity as deceiver and
warrior (Rev. 12:12; Rev. 20:3); (2) the dragon's authorisation of the sea and earth
beasts (Rev. 13:2, 12) to act on his behalf (cf. Rev. 13:7, 14); and (3) the interruption of
the dragon's activity by his imprisonment (Rev. 20:1-3). Thus, the warring Lamb
responding to the dragon's warfare against his kingdom is also depicted in Rev. 20:1-3.
Both Rev. 12 and Rev. 20 portray a defeat of the dragon (Rev. 12:7-9; 20:1-3) and the
Messianic kingdom that follows (Rev. 12:10; 20:4, 6). In addition, it can be assumed
that the recapitulation theory can play a part in analysing the relationship between Rev.
12 and Rev. 20 (White, 1989:96, 122-123). It seems that Rev. 20 anticipates the final
consummation of God's redemptive plan, which has already appeared in Rev. 12. Thus,
as Kuyper (1935:281) argues, what is visualised in Rev. 20 refers back to Rev. 12, joins
itself to it, and is the immediate result of it. To put it differently, to interpret Rev. 20 as
an extended, metaphorical, end-time story that refers to issues of the first century would
remove any need for fruitless apocalyptic speculations (cf. Rainbow, 1996:221).
Van der Waal (1981:7) observes two parallelisms: first, between Rev. 12:1-12 and,
second, Rev. 5 and between Rev. 12:13-13:18 and Rev. 6:
Rev. 5 Enthronement of the Lamb

Rev. 12:1-12 Enthronement of the Son of Man
Royal liturgy

Royal liturgy

Rev. 12:13-13:18 Anger of the dragon
Rev. 6 Anger of the Lamb
Judgment vision Enthronement of the beast
Royal liturgy from his two
Beasts
In particular, the overcoming of Christ at the cross and his enthronement with the Father,
which appears to be the main theme of Rev. 5 (esp. 5:5), are linked by Rev. 12:5 205 (cf.

John incorporates vaticinium ex eventu (`prophecy after the fact') to some degree, for
example in the vision of the male child caught up to heaven in Rev. 12:1-6 (i.e. Jesus' ascent to
heaven). In Rev. 12 John gives a review of history down to his own time by vaticinium ex
eventu (Burkett, 2002:501).

205
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Rev. 3:21; Paulien, 1995:251).

Van der Waal (1981:79) also finds intratextuality of Rev. 12(-13) with other parts of
Revelation:

Rev. 12:5-

Rev. 2:27; 19:15 Iron sceptre

Rev. 12:5-

Rev. 3:21; 4:2; 5:1; 6:16; 7:9; 8:3; 14:3; 20:11; 21:3, 5; 22:1, 3
The throne2°6

Rev. 12:9-

Rev. 2:13; 20:2, 7 Satan

(Rev. 13:5, 6- Rev. 2:9 Slander
Rev. 13:8-

Rev. 3:5 The book of life)

The symbolism John uses is an important element for the study of intratextuality of Rev.
12(-13). The Book of Revelation makes a positive contribution by using both masculine
(e.g. Michael) and feminine (e.g. the bride as New Jerusalem) symbols to describe the
heavenly world, God's interaction with the earthly world, and salvation in the new age.
With regard to the feminine symbolism in Revelation, the major symbols are Jezebel
(Rev. 2:20), mother (Rev. 12:1), 207 prostitute (Rev. 17:1) 208 and bride (Rev. 21:2).

206

The mention of the male-child's being taken to the throne of God is the reiteration of an
event which has already been described in different and more elaborate terms in ch. 5 — the
glorious coming into heavenly kingly power of Jesus Christ (cf. Lubbe, 2002:4).
207
The following table shows the intratextual connection between Jezebel (Rev. 2) and mother
(unnamed woman of Rev. 12) (see Duff, 2001:93):

Mother whose children are threatened
by the Son of God (Rev. 2:23)
Reference to Ps. 2:8 in passage (Rev. 2:27)
Jezebel 'leads astray' (Rev. 2:20)

Mother whose children are threatened by
Satan (Rev. 12:4)
Reference to Ps. 2:8 in passage (Rev. 12:5)
Opponent of woman 'leads astray'
(Rev. 12:9)
Passive
Proper sexual activity

Aggressive
Illicit sexual activity attributed to 'Jezebel'
(Rev. 2:20, 22)
Dangerous alimentary activity directed
Dangerous alimentary activity practiced
by 'Jezebel' and her followers (food
against woman and child (Rev. 12:4, 15).
sacrificed to idols; Rev. 2:20)
208
The contrast and similarity between the woman clothed with the sun and the harlot Babylon
are evident. Although both women appear elsewhere, the similar literary functions of the
passages justify their correspondence: (1) both contain elaborate descriptions of the women
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These are all relational terms with the male at the centre. The normative person is
male.209 The hero is male (Collins, 1993:33). Therefore, the male-centred interpretation
is important and necessary. In other words, God-centred and Christ-centred
interpretations are required for proper understanding.
Stevenson (1995:257-258, 268) is correct in his observation that many symbols in
Revelation have received inadequate attention from the standpoint of the historical and
cultural milieu from which they originated. Crown imagery provides one such example.
Three types of crowns appear in Revelation: the organic wreath (cr -r4avos, Rev. 2:10;
3:11; 6:2; 12:1), the diadem (8ici8rilia, Rev. 12:3; 13:1; 19:12), and the golden wreath
(a-recl)avog xpuo-ofis, Rev. 4:4, 10; 9:7; 14:14). Interpretations of crown imagery in
Revelation generally revolve around two concepts, victory and kingship. But the role of
crowns in antiquity was so diverse that to confine their meaning to one or two options is
inadequate. The wreath is capable of expressing at least four different concepts: victory,
royally, divine glory, and honour (cf. Allen, 1999:304). The dragon and the beast wear
various diadems (Rev. 12:3; 13:1; cf. Rev. 19:12), thus attempting to usurp authority
from the rightful rulers, namely the one who sits on the throne and the Lamb (see Beale,
1999b:952). When judgment eventually comes upon the usurpers, the wearing of the
diadems is taken up by the rightful bearer. The rider on the white horse appears wearing
`many diadems', carrying an iron sceptre with which to rule, and bearing the title 'King
of kings and Lord of lords' (Rev. 19:11-16). In short, the parody of the satanic forces
with the crown imagery enhances the victory, royalty, divine glory and honour of the
Trinity.
John uses the word KpdCcL (Rev. 12:2) only when a special revelation is to occur. Apart

(Rev. 12:1; 17:4). (2) Both women are mothers (Rev. 12:5; 17:5). (3) Both are defined in terms
of their relationship to God and his people (Rev. 12:5; 17:6). (4) Both are defined in terms of
their relationship to God's enemies (cf. Rev. 17:3). And (5) both are located in the desert (Rev.
12:6; 17:3). The pairing contrasts salvation through the woman's child to persecution and death
by the whore. This contrast helps John's audiences to identify themselves as true children of
God instead of the offspring of the whore, drawing attention to the heavenly origins of the
redeemed community (Lee, 1998:188-189; cf. Duff, 2001:86).
209
It is i nteresting that since the one word ticiv is sufficient to distinguish the sex of the child
(Rev. 12:5), the addition of dpacv (`male') suggests an emphasis on the masculinity of Christ
(Allen, 1999:309).
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from the woman in Rev. 12, only angels, the elect and seafarers 'cry out' (Rev. 6:10; 7:2,
10; 10:3; 14:15; 18:2, 18, 19). Hence, the woman's cry emphatically signifies God's
special revelation — the birth of the Messiah — is about to occur (Selvidge, 1992:162).
John's literary techniques, for instance reiteration and redundancy, also contribute to
intratextual investigation in Rev. 12(-13). The introduction of the dragon figure and the
unfolding of his actions (Rev. 12:3ff.) are in fact instances of reiteration: the devil and
his doings have been mentioned before under different guises in Rev. 2:9, 10, 13, 24;
3:9, and probably in the locust episode in Rev. 9:1, 2, 11. In the first series of texts the
dragon (i.e. Satan) was simply referred to without comment. In the second, his
devastating influence in the lives of the unbelievers was alluded to. In Rev. 12:3ff., the
audiences are taken back to the 'original' enmity between Satan and Christ, and given
insight into what lies at the root of the current adverse experiences of the Church
referred to in chs. 1-3 and further typified in ch. 11: the menacing activity of this same
devil. In the following chapter (Rev. 13) the narrative reveals the way in which the devil
wages his war. In brief, the dragon in Rev., 12:5 anticipates the beast in Rev. 13 by
sharing similar features (cf. Lubbe, 2002:4-5).
As the dragon attempts to consume (KaTackiey -ri, literally 'eat') the child born to the
woman, clothed with the sun, in Rev. 12:4, so Babylon the harlot is accused of
consuming (ia4)crypivow in Rev. 18:24) the prophets and saints and all people living on
the earth. She is nourished by their blood (Selvidge, 1992:166). By this word in the
feminine context, John accentuates the furious enmity of the Satan and his followers
towards Jesus and the Church.
The Zion-Jerusalem motif contributes to the intratextuality of Rev. 12-13 in the frame of
Revelation (see Du Rand, 1996a:57-58). In the OT, the Zion-Jerusalem motif has been
developed, emphasising God's kingship and his presence not with a geographical but
with a theological and eschatological significance. This motif reappears and is fulfilled
in the Book of Revelation as well as and in Revelation 12-13.
The table below demonstrates the intratextuality of the Zion-Jerusalem motif:
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GodIskingly:iiies9ncemith2ht &people
I
The temple of
God;
The holy city
where their Lord
was crucified
(11:1-2, 8)

1-'777
The woman
God's
dwelling
place
(12:1; 13:6:

I

1

I

Mount Zion
(14:1)

his brid
(19:7 )

The city
He love:
(20:9)

New Jerusale
(21-22)

iatan!s.presence_withlis_people_depict -eibOhe_beast&and_the.harlot Babylon

If several types of God's people are included, the above table could be extended (e.g.
the survivors in Rev. 11:13; the rest of her offspring in Rev. 12:17). It is interesting that
in spite of the fact that the transitional partial preterist emphasises God's judgment on
Rome from Rev. 12, indeed, in Rev. 11-22 the Zion-Jerusalem motif plays the dominant
role. This fact can be explained, as Du Rand (1996a:57) argues, in that the New
Jerusalem is an alternative city for John's audiences in that they are already a part of the
city and realise the parody of the harlot Babylon. Therefore, the Zion-Jerusalem motif
does not exclude the theme of the Roman persecution from Revelation.
The period 1260 days in Rev. 12:6 210 and 14 as the stereotyped measure of Antichrist's
rule is in exact parallelism with 3Y2 years in Rev. 11:2-3; 13:5 (Beckwith, 1967:636). In
Rev. 11:3 the same period of time and the same story character (the Church) is seen
from a different angle and in a different role (cf. Prigent, 1988:191). The sole task of the
two witnesses is to prophesy for and about Jesus for the whole period of one thousand
two hundred and sixty days. Indeed, a strong emphasis on the prophetic calling of the
Church is accentuated. This period, of course, also coincides with that of Rev. 11:2 (i.e.
the forty-two months during which the pagans are allowed to trample the holy city) and
with that of Rev. 13:5 (i.e. the same number of months during which the beast from the
sea receives the authority to exercise its blasphemous and oppressive rule on (Jewish or

Even the historicist Lee (2000:139) agrees with the many partial preterists that 3.5 years or
42 months or 1260 days in Rev. 12:6-8, 11 elapsed between the beginning of the siege and the
later destruction of Jerusalem (in AD 66. 5-AD 70).
210
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Roman) earth (Lubbe, 2002:8). In this regard, certain insights of rhetorical and readerresponse criticism are helpful for understanding the function of the period. The inverted
repetition in which the time measurements (42 months, 1,260 days, 3'Y2 years, `a time
and times and half a time') appear — 42 months (Rev. 11:2), then 1,260 days (Rev. 11:3),
then 1,260 days (Rev. 12:6), then 42 months (Rev. 13:5) — helps John's audiences to
recognise that the same time period is being symbolised throughout Rev. 11-13. The
additional 'a time and times and half a time' makes explicit allusion to the period of the
saint's persecution under the fourth beast in Da. 7:25 (see Johnson, 2001:182).

The verb TroX€11.6.0 is used to describe demonic activity in Rev. 12:7bc and 17:14.
floXqiew is used only twice of Christ (Rev. 2:16; 19:11). In addition, the noun
Tr6Xgio3 with an appropriate verb (prepare, make) occurs three times to describe
satanic activity (Rev. 11:7; 12:17; 13:17); four times as neutral (Rev. 12:7; 16:14; 19:19;
20:8; cf. Rev. 9:7 and 9). Therefore, the conflict between Jesus and satanic activity is
highlighted in the usage of TroXEgo) and TroXeuo3. A consistent thematic intratextuality
is 'God's Holy War' 211 which pervades the entire Book of Revelation. It seems that
John stands in a strong prophetic tradition which looks at the eschatological judgment as
a war (Klassen, 1966:305-306; Boe, 2001:292-293).

The verb TrXavd.u) (`to cause to wander, lead astray') in Rev. 12:9a describes the
characteristic activity of Satan and his agents. It is used 8 times in Revelation (2:20;
12:9a; 13:14; 18:23; 19:20; 20:3, 8, 10). In Revelation deception (TrXavetw) is
intentional and associated with an evil purpose. Revelation states that a heightened
future deception will most assuredly occur during tribulation. Those who will
accomplish this deliberate deception are Satan (Rev. 12:9a; 20:2-3, 7-8, 10), the false
prophet (Rev. 13:14; 19:20) and Babylon (Rev. 18:23). John describes the extent of the
deception by using terms that have worldwide application. John refers to Satan as the

There is a decisive difference between God's Holy War in Revelation and the Holy War
account in Qumran: in the War Scroll the participation of 'the sons of light' in warfare is a major
concern; the preparation for and organisation of this war is prescribed throughout the whole
work. In contrast, in Revelation the war is fought by Christ, the angels are spectators and the
Christian community is called to participate in the war and its consequent victory. Satan's attack
is directed against God's people, not against God himself. This fact is in line with the strategy
announced in Rev. 12:12.
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one 'who deceives the whole world' (Rev. 12:9) and deceives 'the nations' (Rev. 20:3).
Only the believing remnant will be devoid of that deception (cf. Mt. 24:4-5; 2 Th. 2:1-2,
5; see Harris, 1999:193-201).
By the first centuries BC and AD, the serpent (dragon) had become linked with the
malevolent figure of Satan, the devil, the great dragon. This connection is most
comprehensively articulated for the Christian community in Rev. 12:9a and 20:2-9 212 .
The identity of the serpent specifically as a dragon in Revelation may have a relatively
simple textual grounding in the LXX. Characteristically, the Greek text renders the
wilderness tru as &kg (Rev. 20:2; Ex. 4:3), while the water-based 1 ,:n is 6pdiccov (Rev.
12:9a; 20:7, 9; Ex. 7:9). The primordial serpent was re-presented for the seven churches
in Asia Minor as a solely malevolent monster (i.e. the ultimate force of evil), due for
defeat in the Parousia (Rev. 20:10; also see Ge. 2:25-3:1; Nu. 21:6-9; Dt. 8:15; Job
26:12-13; Pr. 30:19; Apocalypse of Abraham 23; 2 Enoch 31:3-6; Life of Adam and
Eve 12-16; Phillips, 2000:238).

In terms of phraseological and thematic aspects, the phrase ij 13a6ada Toy OEOD
Kai 7) E •;)uo-Ca -rob XpLo-rob airrou (Rev. 12:10 213) is similar to the phrase
46)ero Tl paaiXeCa -roc) Koop.ou -rot) Kuptou tjtiCov Kai TOO XpLo-rob airrou (Rev.
11:15). In Rev. 11:15 the total and cosmic comprehensiveness of the kingdom is
emphasised. Here in Rev. 12:10 the sovereignty and power of that kingdom in its
completeness comes to the fore. The Lord Jesus partially exercised and displayed some
of this authority during his earthly ministry, though not all recognised it (e.g. Mk. 1:27;
2:20; 3:22-27). But now this authority of Christ is seen in all its consummating power,
before which no enemy can stand and by which Christ completely exonerates his
followers and the faith they have in him (cf. Php. 2:7-11) (Brighton, 1999:337). Besides,

In a broader perspective one can observe how Christ's victory over Satan is presented in
three stages (Bee, 2001:255):
first, in Rev. 12 Satan is expelled from the heaven, down on earth
second, in Rev. 19 Satan is thrown out of the earth, into the Abyss
— third, in Rev. 20 Satan is thrown into the lake of fire
213 There is a structural intertextuality in the typical pattern of an audience report (e.g. 6:3-7;
8:13; 9:13; 10:4, 8; 11:12; 12:10; 14:2-3; 16:1-7; 18:4; 19:1, 6; 21:3) in which the following five
elements stand out: (1) Kai iikovaa (2) an object, (3) location of the object, (4) a participle form
of the verb Vyw and (5) citation of what is heard (see Bee, 2001:241).
212
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Rev. 11:15 and Rev. 20:4 and 6 alos have the expression o xpicrrOg where the
emphasis is on the future reign of believers with the Anointed One. The four verses
(Rev. 11:15; 12:10; Rev. 20:4, 6) which contain o xpiaT63 play an important part in the
Apocalypse, encouraging those who have to suffer under the assault of the dragon and
his associates. Interestingly enough, in all these cases O xptcyrOg is used in close
connection with o Kupiag (used of God) and O

0E153.

Also, in all these verses the word is

used together with the noun 13ao -LXELa and/or the verb 13aaLX6co. The Anointed One
reigns with God and the faithful reign with him (see De Jonge, 1991:87, 98-99).
Grabe (2000:235) rightly observes the intratextuality of God's power in Rev. 12:10 and
in several passages in Revelation: "Power is an important category in apocalyptic
literature. The theocentric use of Siniaing is important for interpreting this motif in the
Book of Revelation". It is interesting that the absolute power of God (as well as the
Lamb) is stressed seven times in Revelation, specifically in the worship context. By
doing so, John probably contrasts God's power with the pseudo-power of Satan, which
is personified into the Roman Empire/the false Judaism. Hence, socio-political
significance is embedded in the concept of power. The following are the intratextures in
which &wail's. is directly related to God:
Rev. 4:11: "A6.og €1, O Ki)pLos.

Kai 6 Ekes 7141.WV, Xakiv Tijv 86av Kca Till

Kai Thy ativailiw...

Rev. 5:12: ... "A6.ov iaTIN
Rev. 7:12: X6yovrEg

Kai

Rev. 11:17: ... OTL earickag
Rev. 12:10: ... wApri

TO cipviav TO

iackayp.6vov Xakiv TIIV 8inta41Lv,
taxi)g

TC;J: 0E4) 1/11.1.6V

Tip) 81)11,04.11.11.: aou 'Thy veydkriv Kai E13aarXEUaac.

&)4VETO 71 awygpia Kai 11

845ma.p.tg Kai

T1 PaaiXda. Toi) 0E6)

711.1(DV

Rev. 15:8: Kai EY€I.LiGOTI O yobs Kainioi) EK

TF13 8.0113 TOD OEOD Kai EK T1.13 SUVGLILE

-cog aurau
Rev. 19:1: ... `AXX-riXouici• h auyrripia Kai h 80a Kai Tl Eantagic

TM/ OEOU riticov,

Closely connected with 'God's power ' is the reference to XpiaToc in Rev. 12:10b. In
Revelation the titular meaning of Xpiarcig is evident in Rev. 11:15, 12:10 and 20:4-6.
The emphasis in these verses is on Christ ' s sovereignty over his enemies. Thus, it can be
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concluded that during the persecution and the distress in the middle of the first century
AD, Christians in Asia Minor are still very much aware of the 'messianic overtones' in
the designation Xptcr -r63 which is used for Jesus. As in most instances where messianic
connotations are evident in the NT use of the term Xpta -rog (e.g. Mk. 12:35-37; Ro. 1:34), so in the Book of Revelation emphasis on royal elements is highlighted particularly
in connection with Christ's judgment at his parousia (cf. De Jonge, 1999:199).

North (1987:458) notes that two witnesses testify to the validity of what the other
person declares (Nu. 35:30). The doctrine of the two witnesses (Rev. 11:3) throws light
on the NT doctrine of the rebellious third (Rev. 8:7, 8, 9, 10, 12; 9:15, 21). In Rev. 12:4
a third of the stars of heaven are pulled down by Satan's tail. Why these divisions into
thirds? Because, for every transgressor, there are two righteous witnesses to condemn
him. God's final judgment is assured, for in God's court, there will always be a
sufficient number of witnesses to condemn the ethical rebels. Rev. 12:11 also shows the
two elements i.e. (1) the blood of the Lamb and (2) the word of their testimony, which
functions in the crucial role of expelling the accuser, Satan.
The doxology in Rev. 12:10-12 is related intratextually to other hymns 214 in Revelation
(Rev. 4:8, 11; 5:9-10, 12-13; 7:10, 12; 11:15, 17-18; 15:3-4; 16:5-7; 19:1-2, 5, 6-8) as
well as to Rev. 12:7-9. 215 "Hymns and doxologies are among the most attractive
features of the Book of Revelation. In fact they often spring up as positive relief in the
midst of scenes of terror, cries for vengeance and threats of wrath" (Smith, 1998:500).
Grand hymns of victory again and again ring out during the gruesome events on earth —
a heavenly liturgy celebrated by the angels and the 24 elders that probably echoes the

The hymns in Revelation carry the story line (i.e. plot) of the Book, and through them the
work gradually moves to a crescendo and reaches a climax, which becomes the proclamation of
the establishment of the kingdom of God and the enthronement of the Lamb (Ford, 1998:208;
Letseli, 2001:194). From the narrative perspective, the hymns in Revelation not only offer
meaningful interpretive commentaries on the visions but also bring about audience-involvement
in the narrated world (Du Rand, 1991a:26).
215 Satan is thrown out of heaven because he was defeated by the saints through their
martyrdom. This fact is actualised in the text through the battle between Michael and Satan (Rev.
12:7-9). Perhaps the reason the implied author gives so little detail about the battle (Rev. 12:11)
is that Michael and his angels are only completing a task which was aleady accomplished
through the deaths of the saints, the task of defeating Satan (Harris, 1989:157).
214
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earthly liturgy of the Christian community. 216 What a difference in comparison to the
representations of the Jewish apocalyptic writers, who often give an impression of
weakness and dejection. But in Revelation, in the case of John, lives a joyful certainty
that the victory has already been purchased by the blood of the Lamb. John's
Apocalypse is not a gloomy Book, but one that is uplifting, calming and gladdening (cf.
Schnackenburg, 1966:196-197). According to Ford (1998:222-223), the hymn in Rev.
12:10-12 elaborates the themes of Rev. 11:15b, that the Christ will reign, and of Rev.
11:17-18, the presence of the Christ which brings judgment with it. It may be significant
that Rev. 11:15 uses 'Anointed One' instead of 'Lamb' and states that He will reign.
The first indication of this is found in Rev. 12:10, where his authority is realised. The
Anointed One is to be identified with the male-warrior child who is snatched up to
heaven (Rev. 12:5). Whether He was involved in the overthrow of the dragon is not
entirely clear, but his authority is celebrated in connection with this in Rev. 12:10.
Letseli (2001:135) points out that the hymns in Revelation highlight God's kingship,
including the means (the blood of Paschal Lamb, Jesus) of achieving it, and its terrain
(heaven and earth) (cf. Du Rand, 1996a:48). Rev. 12:10-12, as well as Rev. 11:17-18,
also looks forward to (forthcoming) future events in the plot. Rev. 12:12b is virtually a
warning to those who dwell upon the earth about the future activity of Satan, who is
coming in full wrath to those upon the earth (Harris, 1989:157).
The frequent connection of tiap -rupLa with Xóyos eeof) in the Book (Rev. 1:2; 6:9; 11:7;
20:4) shows that Xoyov here means the word of God (Beckwith, 1967:626-627). In Rev.
2:13 Jesus makes mention of Antipas, Jesus' faithful witness, who apparently had to
give up his life for his faith. Rev. 6:6 reports the opening of the fifth seal, and the
appearance under the altar of the souls of those who were slaughtered for the sake of
God's word and of the witness to/testimony of Jesus that they bore (for the same reason
John was on Patmos in Rev. 1:9; Lubbe, 2002:6). The word of their testimony is their
steadfast adherence to their profession and their confession of that truth Rev. 6:9 called
confession unto righteousness with the mouth; that testimony which, despite torments,
defeats the devil utterly (Durham, 2000:671). In Rev. 11:7 the audiences are told the

s Smith (1998:502) states, nowadays most researchers think that John himself authored the
hymnic passages in Revelation.
216
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opposite: the two witnesses are vanquished and killed by the beast by his waging war on
them (cf. Rev. 13:7). The beast conquers the faithful (Rev. 11:7; 13:7), but at the same
time, those who get trampled by the beast conquer the dragon (Rev. 12:11). Thus, the
dragon's victory is only apparent — he loses his brutal war while he has the holy killed.
Actually, the faithful win by losing (Lubbe, 2002:5-6). In Rev. 11:3-13, the role of the
Church is that of faithful witness, following Jesus Christ the faithful witness (Rev. 1:5).
But in chapters 12-14 the Church's role is portrayed primarily by means of the image of
warfare with the forces of their enemies. The theme of witness (Rev. 11:3-13; 12:11),
which occurs at the centre of the whole Book and is marked out from the rest of the
Book by its form as a prediction, not a vision, contains the central statement of the
message of the unsealed scroll: the way the Church's prophetic witness to the point of
death is to lead to the conversion of the nations. In a sense, the rest of Revelation
expands on this theme of the Church's witness, setting it in a broad context and
elaborating on its results (cf. Bauckham, 1993a:284-285).

Koester (1989b:123, 131) pays attention to the tabernacle imagery which plays a varied
role in Revelation. Rev. 7:15 anticipates the time when God will tabernacle with his
people, as promised in Ezk. 37:27 and Lev. 26:11, but before the promise is fulfilled, the
forces of Satan must be overcome. The angels and martyrs, who 'tabernacle' in heaven,
vanquish Satan, but the power of evil appears again in the sea beast, who blasphemes
the inhabitants of the heavenly tabernacle who had cast Satan out. 217 The tent of
witness in heaven opens and seven angels emerge with bowls full of the seven last
plagues (Rev. 15:5). The descent of the tabernacle-city fulfils the vision of Rev. 7:15
and a catena of biblical promises from Leviticus, the Psalms, Ezekiel and Zechariah,
indicating that it is a manifestation of God's faithfulness (Rev. 21:2-3). The tabernaclecity is the church of the New Covenant. The vision of the tabernacle-city was initially
addressed to Christians in Asia Minor who considered themselves to be Jews, but who

Both Rev. 12:12 and 13:6 refer to 'those who tabernacle in heaven'. According to the
context of Rev. 12:7-12 these beings are the angels who cast Satan down from heaven and the
glorified martyrs (Rev. 12:11). In Rev. 13:6-7, the expression 'those who tabernacle in heaven'
stands in apposition to 'his tabernacle' and indicates that the blasphemy was directed against the
inhabitants of the arrivri, rather than at the GKIltrii (cf. Pss. 96:11; 98:7; Da. 7:20-21, 25; 8:9-10).
Therefore the cm -civil probably refers to heaven and 'those who tabernacle in heaven' to angels
and perhaps to the glorified martyrs as in Rev. 12:12 (Koester, 1989b:118).
217
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were distinguished from non-Christian Jews by their belief in Jesus. John's use of this
imagery would have helped to confirm the identity of his audiences as the true people of
God and the heirs to God's promises. Since the church would be God's tabernacling
place in the New Covenant, John's audiences had to remain faithful to their convictions
despite emerging conflict with the apostate Jews and Roman authorities, while
remaining a people set apart from the surrounding Gentile culture and its idolatry.
Strand (1990:250) observes the significance of the macrodynamic theme of 'overcomer/
conqueror' in Revelation — that is, the Book's development of themes in a progressive
and integrated fashion throughout its entire scope. Revelation contains sixty percent of
NT occurrences of the word 'victory' (cf. Holden, 1990:39). According to Strand
(1990:250-262), the theme is integral to the entire Book (Rev. 2:7, 11, 17, 26; 3:5, 12,
21; 5:5; 12:11; 17:14; 21:7). John introduces the need for, the means of, and the
importance of overcoming, as well as the reward for overcoming. In connection with
Rev. 12:11, the theme of victor as applied to God's saints is not to be separated from
that same theme in relationship to Christ as the Victor par excellence. This basic fact is
highlighted in Rev. 1:18 — the Lord Jesus victorious in death, in resurrection, and in
eternal life. Revelation makes clear that the same series of victories (or overcomings)
are what lie ahead for Christ's faithful followers.
In Rev. 12:11 the saints did conquer Satan by the blood of the Lamb, and by the power
of the divine word to which they have borne testimony. 218 If 'by the blood of the Lamb'
(Rev. 12:11) means 'by the fact that Jesus died', the redemptive power of Christ's death
is meant here as in Rev. 1:5, 18; 5:9; 219 7:14; 11:8 (also Jn. 1:29; 1 Jn. 1:7). In
connection with 'I was dead, and behold I am alive for ever and ever!' (Rev. 1:18), the

Throughout Rev. 12, Satan is portrayed as a five-time loser, while Christ and his church are
victorious (see vs. 5, 9, 6/14, 15-16, 17; Kistemaker, 2001:353).
219 An intratextuality between Rev. 12:11 and Rev. 5:9 is observed in terms of the Exodus motif.
Paulien (1995:259) points out that the song of Rev. 5:9-10 recalls the language of Ex. 19:5-6,
which describes the inauguration of Israel as the people of God. According to Ex. 19, the giving
of the law on Mount Sinai took place on the fifth day of the third month, the day that was ever
after celebrated as the festival of Pentecost. As the New Moses, the Lamb receives, as it were,
the new Torah from God in Rev. 5. Christ's death produced the 'blood of the covenant' (Mt.
26:28), an apparent reference to the covenant ratified on Mount Sinai (Ex. 24:8). Rev. 12:11 also
shows the inauguration of the New Covenant by the Paschal Lamb, the New Moses, Christ.
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death of Jesus is never forgotten throughout Revelation. In particular, in the context of
the Lamb imagery of Rev. 5:7ff., the Lion from Judah has evidently conquered by dying
(Rev. 5:5). In Rev. 11:8, the Lord's crucifixion is used as a reference to identify the
place where the two witnesses lie dead after their defeat. It proves to be an interesting
association of Jesus' death with that of his witnesses, as if to say: they share in his fate
in every way — they will also share in his victory (Lubbe, 2002:6).

Homcy (1995:193-200) also captures the significance of the intratextual theme of
overcoming/victory in the Book of Revelation as a whole when he observes that Rev. 12
provides the key to understanding the conflict of Revelation. The emphatic airroi (Rev.
12:11a) and the aorist verb Evikrlaav (Rev. 12:11a) accent the certainty of the believer's
victory: Jesus calls them to overcome, and they will overcome. The chapters contingent
to Rev. 12 provide illuminating commentary on the dynamics of the conflict. The
greatest cluster of occurrences of the verb 'to conquer' — to overcome, to be victorious —
is in Rev. 2-3. The present participle of vikciw in Rev. 2-3 (e.g. Rev. 2:7:

VLKWVTL)

provides a dynamic sense of ongoing victory over the forces that oppose God and the
seven churches in Asia Minor. In Rev. 5:5-6 John portrays the central theme of NT
revelation through the images of the Lion (the Davidic Messiah-King) and of the
slaughtered Lamb (the Passover Lamb) 22° — victory through sacrifice. Jesus is the very
source of true victory. In consequence, to talk of victory without Christ is to talk
nonsense and defeat (Holden, 1990:39). In Rev. 11:11-12 God has the last laugh in the
face of the enemy's pseudo-victory. Rev. 13-14 preaches the same message. The beast's
triumph is no triumph at all, for his supposed victims are safely delivered to their

Even a cursory glance through the Book of Revelation shows that 'the Lamb' (dpviov) is the
dominant title for Jesus. It occurs no fewer than 29 times (Rev. 5:6; 6:16; 7:9-10, 17; 12:11;
14:4, 10; 15:3; 17:14; 19:7; 21:14, 22, 23, 27; 22:1, 3), whereas 'Jesus Christ' occurs only seven
times and 'Christ' four times. Most of the 29 references to the Lamb occur in worship passages,
which are highly significant. In other words, at the centre of heavenly worship is the prominent
figure of the slain yet triumphant Lamb. Thus, it is clearly not accidental that in this vivid
pictorial way the centrality of the cross is so presented. The judgment scenes are also an
indispensable part of the account of the Lamb's victory. Hence, the Lamb as a strong
intratextuality of John is important to an understanding of God's judgment as well as God's
salvation and the resultant response from the faithful throughout Revelation (cf. Guthrie,
1981:64, 69). In addition, John probably avoided dtp.vos because of its connotation of a
sacrificial lamb. In Revelation Christ is more than a sacrificial victim. He is, paradoxically, the
powerful, conquering Lamb (cipvi6v) who leads his army of martyrs to victory (see Reddish,
1995:215).
220
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appointed destination in heaven, having delivered their appointed testimony in the
world (Rev. 14:13). Thus, in Rev. 15:2 John sees those who had been victorious over the
beast and his image and over the number of his name. The beast had been victorious
over the saints from an earthly, temporal perspective, not from God's perspective. In
Rev. 19:13 the fact that Jesus' robe is dipped in blood reminds exegetes that this is the
consummation of the victory purchased on the cross. The victory of the Lamb is the
assured conclusion of the Book. Chapters 19-22 expound the final triumph of the King
of kings over all other rulers and peoples. In short, the theme of overcoming/victory is a
thoroughly penetrating intratextuality throughout the Book of Revelation. To talk of
victory in John's terms is to speak of the victory by Christ and in Christ (Holden,
1990:39).
The blood of the Lamb (Rev. 12:11) is parallel to the blood of the saints, the blood of
those who bore testimony to Jesus (Rev. 17:6). The expression 'the earth and the sea' in
Rev. 12:12 refers to the sphere of Satan's activity as in Rev. 10:2 (Beckwith, 1967:627).
In addition, Hanson (1993:226) captures the significance of the blood (Rev. 12:11; cf.
Rev. 7:14; 19:13) in terms of the purity-uncleanness. While Aaronic priesthood who
must manipulate animal blood in a sanctuary, the Lamb's blood accomplished
redemption for all and created a new community in which all members are symbolically
priests (Rev. 5:9-10; 7:14). Instead of polluting, the Lamb's blood becomes a metaphor
of purification when the saints and the Word of God wash their robes in it (Rev. 19:1314; cf. Lev. 6:27; 7:14; 19:13).
Schmidt (1994:235) pays attention to the antithetical (intratextual) parallels between
Rev. 12:15 and Rev. 22:1-2: a destructive flood gushed from the mouth of the dragon; a
life-giving fountain springs from the throne of the Lamb. The fact that the earth is
brought to the aid of the woman intratextually reflects the ideology put forth in the
opening hymns in Rev. 4:8-11 concerning the all-powerful nature of God, and the fact
that He has ultimate control over the created order (Harris, 1989:159).
The rest of her offspring, who keep the authoritative instruction of God and hold to the
testimony of Jesus (T6311 T71p01/11TWV Tag EVTOXPS TOD Ocoi Kai EXOVTWV Tilt/ p.apTup
-Lai) Thriaa, Rev. 12:17; cf. 1 Enoch 99:10; 2 Clement 4:5), are of the same family as
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John on the island of Patmos (because of the Word of God and the testimony of Jesus
pa -rev Xciyov -rof) ()ea Kai Till/ kap -rupiav 'Irpoid, Rev. 1:9), the martyrs under
the altar (because of the Word of God and the testimony they had maintained
[Stà -rev Xoyov TOE) 0E0E) Kai St& kap -rupCav irjv Eixov], Rev. 6:9), and the
victims (because of their testimony for Jesus and because of the Word of God
[SLa Tile p.ap-rupiav Kai &a -rev Xoyov -rof, 0Eold, Rev. 20:4). They are the
Christians whose communion with the crucified Christ urged to confession, to testimony
and eventually to suffering (cf. Prigent, 1988:196-197).
4.2. Intratextuality of Revelation 13

The term 'beast' (OrioCov) is used more than 40 times in Revelation and only 4 times in
the rest of the NT. Only once in Revelation (6:8) is it used to denote animals as such, all
the other references are to one of the two beasts fully introduced in Rev. 13, though
refered to already in Rev. 11:7 (Brie, 2001:252-253). The beast (Rev. 17:3) upon which
the woman sits is presumably the same that rose up from the sea (Rev. 13:1). The horns
in Rev. 13:1 are the symbol of a number of kings who are to aid Satan's deputy in Rev.
17:10ff., and crowns are assigned them to designate them specially as kings, as with the
24 elders in Rev. 4:4 (Beckwith, 1967:634).
As argued by Schmidt (1994:244-245), interchangeable terminologies for the sea
include the primordial chaos, the abode of the dead, sea monsters, the demonic realm,
and human enemies of God and his people. In fact, sea imagery (esp. in the later
chapters of Revelation: 12:17-13:1; 17:1, 15; 18:11-21; 19:20; 20:13; 21:1) denotes
primarily unredeemed people and not place (contra Du Preez, 2000:10). Schmidt
(1994:235) also points out two antithetical intratextualities in Rev. 13 and Rev. 14: there
is a clear movement from 'I saw a beast rising out of the sea' (Rev. 13:1) and 'I saw
another beast coming up out of the earth' (Rev. 13:11) to 'Then I looked, and there was
the Lamb, standing on Mount Zion' (Rev. 14:1). The beast requires a mark to be worn
on the right hand or on the forehead (Rev. 13:16-18); the Lamb writes his name on the
forehead of the saints (Rev. 14:1).
Opovog is used only three times (Rev. 2:13; 13:2; 16:10) as seat of power of the devil or
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of the beast from the sea. But the one who occupies the throne, and that in heaven, is
God, and this fact is described in ch. 4 and then repeatedly referred to throughout
Revelation. In connection with the throne of the devil, however, the audiences may well
ask: "Where on earth is this throne? The devil has no place in heaven (Rev. 12:8), and
he seems to be roaming around on earth. Where is his throne?" Rev. 2:13 is a symbolic
way of describing a religious feature of Pergamum, namely its central position in the
Roman emperor cult. 221 The narrative keeps silent about the origin or place of the
devil's throne. Nowhere is he depicted as sitting on a throne.
The head itself in Rev. 13:3 is seen as one that has been slain and then restored,
precisely as in Rev. 5:6 the Lamb bears the mark of having once been slain. If the beast
and the heads are viewed separately, it is evident that the loss of one head did not
involve the death of the beast, for he is seen from Rev. 17:10 to have survived the loss
of five heads (Beckwith, 1967:635).
As in Rev. 21:27 the book of life belonging to the Lamb appears in Rev. 13:8. The
authority of the Lamb over the book is also implied in Rev. 3:5 (Beckwith, 1967:637).
`All whose names have been written in the book of life' are the same as those who were
sealed in Rev. 7:4 and excepted from the hurt of the fifth trumpet in Rev. 9:4 and the
144,000, who are standing as conquerors over the beast with the Lamb upon Mount
Zion in Rev. 14:1 (Durham, 2000:705).
According to Peterson (1988:69-71), the worship of the dragon and the beast and his
image (Rev. 13:4, 8, 12, 15) recurs throughout Revelation, because, in a sense, the
theme of the Apocalypse is the distinction between true worship (e.g. Rev. 7:11; 11:16;
14:7; 19:10; 22:8f.) and idolatry. 222 In Rev. 9:20 a large proportion of humanity is
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In the same vein, Letseli (2001:116) also argues that the throne of Satan in Rev. 2:13 may
contain an allusion to the cult of Aesculapius at Pergamum, or more narrowly to the altar to
Zeus in the fortress there. The dragon gives a throne to the beast in Rev. 13:2, and an angel
pours out a vial on the throne of the beast in Rev. 16:10. This results in darkness for his
kingdom; the throne and dominion are related.
222
Though 1rpo6aw6.o in Rev. 13 (vs. 4, 8, 12, 15) is linked with the worship of the beast, the
verb is also used for the worship of God throughout the Book (Rev. 4:10; 5:14; 7:11; 11:16; 19:4,
10; 22:8; cf. 3:9). In this regard, bodily postures or gestures are remarkable. Two gestures of
worship appear in Revelation without evaluative comments: 'fell down on their faces' (Rev.
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envisaged as worshiping 'demons and idols'. And the third angel (Rev. 14:9) brings a
proclamation recalling the decree of Rev. 13:15-17, that those who will not worship the
beast and his image or receive his mark should be persecuted and killed. Now it is
revealed that those who do worship the beast and bear his mark suffer a much worse
fate at the hands of God. God's wrath against the worshippers of the beast is then
portrayed in Rev. 16:2 and the punishment of the beast and the false prophet who had
persuaded people to worship the beast is recorded in Rev. 19:20.

John calls special attention to his warning by the familiar formula in Rev. 13:9, used in
the NT and Rev. 2-3 (Beckwith, 1967:638). Aune (1983a:278) notes that each of the
seven proclamations in Rev. 2-3 concludes with the repeated statement: "If anyone has
an ear, let him hear what the Spirit says to the churches" (cf. Mt. 11:15; 13:9, 43; Mk.
4:9, 23; Lk. 8:8; 14:35). The formula also occurs in Rev. 13:9, the only instance (out of
fifteen occurrences in the NT) where it is not attributed to the earthly or risen Christ.
This short exhortation has been labeled a Weckruf or Weckformel, i.e. a formula which
calls attention to the significance of what has been said. Functionally this exhortation is
similar to the proclamation formula (e.g. "Hear the word of Yahweh!") which often
introduces prophetic oracles in the OT, though there are similar examples from noncanonical literature (e.g. Gospel of Thomas 8:21, 24, 63, 65, 96; Acts of Thomas 82;
Gospel of Mary 7:9; 8:10-11; Pistis Sophia 1:17, 18, 33, 42, 43; see Aune, 1997:150).

Peterson (1988:73) maintains that in connection with Rev. 13:10, following the
portrayal of the judgment of God on all idolaters, John's call is for 'patient endurance
on the part of the saints who obey God's commandments and remain faithful to Jesus'
(Rev. 14:12). John's aim is not simply negative: to warn his audiences of the persecution
they must endure. John writes positively to encourage his audiences to persevere in their
obedience to divine relation, to continue in their reliance on Jesus and his redemptive
work, and to hold fast to the testimony of the risen Christ. Consequently, Christian
worship involves a life orientation and not just cultic activity. To put it another way,

7:11; 11:16), 'fell at his feet' (Rev. 3:9; 19:10; 22:8). It seems that both gestures signify deep
reverence and independence. But John does not emphasise the carriage or gestures themselves
but the motivated and educative forces to which the outward gestures point (see Du Toit,
1994a:270, 274).
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Christian worship is the ongoing expression of Christian faith in each circumstance of
life.
According to Duff (2001:114-115), John binds Jezebel (Rev. 2:20) to the beast from the
earth (Rev. 13:11) in three specific ways. First, he focuses on the verb TrXavciu) (to
deceive: Rev. 2:20; 12:9; 13:14), a term he associates with both characters. Second, he
emphasises the prophetic abilities of each (Rev. 2:20; 13:15). Third, having connected
those figures in these two ways, John reinforces that connection by describing the
appearance of the beast in a manner that calls to mind John's rival (Rev. 13:11). As the
image of the land beast is a curious amalgam of various beastly components (pseudo
image of Christ), so Jezebel looks like Christ (i.e. she is a nominal Christian) but does
not sound like Christ.
Fire, Trop, is a recurring and intratextual concept in Revelation, particularly in contexts
of judgments. It is used 26 times, but some of these references do not refer to
destruction. In this conection. a related text of Rev. 13:13 is Rev. 11:5. The two
witnesses have the authority of consuming their enemies by fire as a defensive means
(Rev. 11:5: Kat Et TLS ain-ois 06Xei ci&Kliaat. 771.1p 6KTTOpElkTa1 ex- TOU 0-ToilaTOS'
ai)aiiv• Kal. EL TLS OeXijali cu'rrois daKijacti, oU
-Twg 8€1 ctin- ov emorravOfivai). The second beast (Rev. 13:13:
ToD otipavoi) Karaf3alve - 1v223 Etc Til
Kai 1T0lEi 0111.1,Eia p.EyciXa, Y.va. Kai. rriip 1TOlt]
-v yi-jv EvciSTrlov T)1, dvepu'yrroiv), however, performs great signs, e.g. making fire fall

a1M31, Kai KaTEGOEEL TObg ExOpois

from heaven, in order to deceive the inhabitants of the earth into worshipping the image
of the first beast. (cf. Bee, 2001:335).
The formula emphasising universality in Rev. 13:7 and 16 appears in Rev. 5:9, 13, 7:9,
10:11, 11:19; 12:12, 14:6; and 17:15. The table below shows their intratextual
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Ka-rapaivo (come down) is another characteristic intratextual verb in Revelation. A list of

the ten references to this verb in Revelation according to the subjects of the 'coming down',
shows a great variety: Rev. 3:12: the New Jerusalem (Rev. 3:12); another strong angel (Rev.
10:1); the devil (Rev. 12:12); fire (Rev. 13:13); huge hailstones (Rev. 16:21); another angel
(Rev. 18:1); an angel (Rev. 21:1); fire (Rev. 20:9); the holy city, the New Jerusalem (Rev. 21:2,
10).
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parallelism: 224

Rev. 5:9
Rev. 5:13

41).X.119 Kai TX(.6 a all g Kai Xaoli Kai e0110 Lig
T-C?-oilp-avti Kai ETfi[;-;) Kai 1)7TOKCiTCO

iT Kai Err. rijs.

OaAcicrugsRev. 7:9

kK Trai;Tagi ethiovs- Kai (1)aciii,t Kai Ka(iH Kai yXctio-oliiv

Rev. 10:11

E Wag! Kai E01.1E011/ Kai TX(.6 a outs Kai (3acraE0atv TroXXois

Rev. 11:9

E K TWV kacou Kat. (OvAGIA Kai yXcouo-Cw Kai e-Ova,

Rev. 12:12

ot—o-f)pavol- Kai of Ev aljT01. g CTKTpVOUVTES. Of) al

7-71

„

Kai 77)1, &Li-

ao-aay
Rev. 13:7

V-7:11--Traa0.11,14)a-ip Kai i«61) Kai yVilaaav Kai et9110S"

Rev. 13:16

TObc inKpobs. Kai Tobg i.t€ydXouS, Kai Tabs. TrXoya[ovs. Kai Tubs. Traox
-oi)s., Kai -rois XE.u0epovs. Kai -robs Soi,Xous

Rev. 14:6
Rev. 17:15

Kai -77„1 7T-11
a A49 Vag Kai, 0,1X-ip KaL yXcilacrav Kai. Xa.Ov

kctoii Kai OxXoi do-iv Kai eel/T1 Kai yX(do-Crat.

The above intratextual parallelism reinforces the fact that the Book of Revelation
develops a cosmic drama of God's kingdom (or nations' conversion) through his
salvation and punishment (cf. Beckwith, 1967:641; Bauckham, 1993a:326).

Shea (1985:54) points out the recurrence of the evil trinity in Revelation, namely dragon,
the sea beast, and the land beast (false prophet):

The universal character appears also in the image of the New Jerusalem, the bride of Christ.
John does not describe an eternally secure place. He depicts eternally secure peoples. The huge
dimensions of the city do not mean that it has to be large to hold all the saints, so much as that
all the saints whom the city represents will amount to an astronomically high number. With its
twelve thousand stadia, long, wide and high (Rev. 21:16), the city is reminiscent of the twelve
thousand from each of the twelve tribes of Israel, especially since the cubical shape of the city
makes twelve edges of twelve thousand stadia each, coming to a total of 144,000, just as in the
case of the Israelites. Hence, the New Jerusalem has a rhetorical function in that John aims to
lift his suffering saints out of their sense of isolation by pointing to the immense number of the
redeemed (Rev. 7:1-8; 14:1-5; cf. Gundry, 1987:260).
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A. Dragon (12:3)
B. Sea beast (13:1)
C. Land beast (13:11) = False prophet
C'. Land beast (19:20) = False prophet
B'. Sea beast (19:20)
A'. Dragon (20:2)

Throughout the Book of Revelation, the evil trinity imitates the Trinity, which
eventually executes redemptive words through the faithful. Revelation's theme is the
transfer of the sovereignty of the whole world from the dragon and the beasts who
presently dominate it, to God, whose universal kingdom is to come on earth (cf.
Bauckham, 1993a:242).

4.3. Concluding summary

Among John's literary techniques for emphasising his theological points, (lexical,
thematic, wording, phraseological, structura1 225) repetition, reiteration and symbolism
contribute to show the fact that John intratextually focuses his gist on Rev. 12-13. 226

The following figure illustrates the central position of Rev. 12-13 as the intratextual
focus in the whole Book: 227

Since structural parallels consist of a number of interlocking verbal and thematic parallels,
they normally constitute the strongest evidence for direct intertextuality. Verbal parallels are
often the weakest criterion for direct intertextuality (Paulien, 1988a:44).
226 If the following chiastic structure of the Book of Revelation is correct, a strong intratextual
relationship between Rev. 12-13 and Rev. 14-17 is highlighted (see Lee, 1998:174):
225

A (Rev. 12:1-6) The woman: salvation through the male child
B (Rev. 12:7-18) Judgment and defeat of God's enemies: the dragon thrown down to the earth
C (Rev. 13:1-18) Moment of decision: the beast and its worshippers
C' (Rev. 14:1-20) Moment of decision: the Lamb and his followers
13" (Rev. 15:1-16:21) Judgment and defeat of God's enemies: the bowl judgments
A' (Rev. 17:1-6) The woman: killing of the saints by Babylon
In addition, the above chiastic structure supports the recapitulation theory of Revelation.
227 A very similar phenomenon in the intratextuality of Rev. 12-13 is Rabbinic Midrash. The
closure of the corpus of texts turned intertextuality into the archetypal mode of exegetical work
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Socio-cultural-political codes, words, phrases, symbols, concepts, themes, structure
in Rev. 1-11

Socio-cultural-political codes, words, phrases, symbols, concepts, themes, structure
in Rev.14-22

From the above figure, it becomes clear that Rev. 12-13 plays the role of a window
through which John's (Jewish and Gentile) audiences can view previous parts in
retrospect as well as anticipate the following part. The rest of the Book of Revelation
(chs. 14-22) expands on Rev. 12-13, setting it in a broad context and elaborating on its
results.

As a matter of fact, exploration of socio-historical and literary aspects, and
intratextuality of Rev. 12-13 plays the role of a stepping stone for the intertextuality of
John and his audiences (cf. Bloomquist, 1999:175). On the basis of the socio-textual
context and intratextuality of Rev. 12-13, now it is time to probe the intertextuality of
John and his audiences. Rainbow (1996:211) rightly observes abundant intertextuality
and intratextuality in the Apocalypse of John: "Not only is the Revelation an
intertextual tour de force, it also presents a tight system of cross-references within itself.
They are often implicit. A given word-picture will crop up in a number of places in the
book. If the author nowhere drops a specific hint as to its meaning, the reader must
work that out by following the web of its multiplex links with other symbols".

in rabbinic Judaism. All the analogical procedures of gezerah shawah or heqesh presuppose
intertextual links at the verbal, nominal, or thematic level, thus allowing for certain unmarked
features of Scripture to be brought to the fore; or all the cases where ostensible contradictions
are juxtaposed and resolved in such a way that new meanings are produced and mediated.
Intertextual correlation is also a primary feature of midrashic homilies. The basic principle of
intertextual correlation lies at the heart of every prooftext cited to reinforce a teaching derived
from another text (see Fishbane, 2000:43).
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John's intertextuality of Rev. 12-13 in the light of the OT, the NT, and the non-canonical
texts will shed light on the partial preterism in that it will explore the relationship
between the destruction of Jerusalem and that of Rome. Moreover, the intertextuality of
John's Jewish and Gentile audiences, too, will show how each group responds
differently to John's message. Intertextuality of Rev. 12-13 therefore will solve the
problem caused by the two lines of partial preterism.
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CHAPTER 5.

INTERTEXTUALITY OF REVELATION 12-13
In terms of intertextuality, there exist significant differences between the Book of
Revelation and apocalyptic literature. In this regard, Schnackenburg (1966:188) remarks
that Jewish apocryphal works are only a combining and compiling of older materials
from the prophetic books of the OT, adeptly blended, seasoned with interesting
questions, and given new interpretation. Exegetes do not deny the religious content of
these apocalypses, but they know these do not contain any genuine prophecy. Whoever
takes into account the setting of John's Apocalypse without allowing him/herself to be
misled by the peculiarities of the environment, will discern a vast unified view of the
true Christian prophecy.

5.1. John's intertextuality for receptive production

The importance of the author's intertextuality is disclaimed in the circles of
deconstruction and radical reader response criticism. Aichele and Phillips (1995:14-15),
for example, argue that intertextuality displaces the reductive binary opposition of
exegesis/eisegesis with `intergesis', which is the act of rewriting or inserting texts
within some more or less established network. They even go on to insist that meaning
does not lie 'inside' texts but rather in the space 'between' texts. Meaning is not an
unchanging ideal essence but rather variable, fluid and contextual, depending upon the
systemic forces at work that bind texts to one another. But the precise intertextuality of
author based on the intratextuality prevents exegetes from uncontrolled fluidity of
meaning in a text. Moreover, the assertion of postmodern advocates, namely, 'the death
of the author', has resulted in the disappearance of the reader. The renunciation of the
authorial subject requires that the reader be regarded impersonally (Raj an, 1991:73).

Concerning John's literary effort, it is his perception of his audiences' language style
that determines his evaluation of what his own appropriate style should be for the telling
of his story. John is undeniably a considerate author, that is, one who is person-centred,
reader-focused, rhetorically sensitive (Malina, 1994:169-170).
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5.1.1. Who is John?
The answer to the question 'Who is John?' is crucial as a preliminary step for the
investigation of John's intertextuality. Carroll (1993:73-74) spells out that "the long
occupation with the author of texts in biblical studies, the almost obsessional concern to
identify who wrote what and to attribute every fragment of a text to a specific author ...
... these are concerns that have been in the process of being abandoned in recent
decades. An intertextual approach to biblical texts should assist that abandonment
further". However, Carroll's argument is problematic in that the introductory matter of
authorship is still indispensable, at least as far as the intertextual study on the production
of a text is concerned.
Three times in chapter 1 (vs. 1, 4, 9) and once in chapter 22 (v. 8), the author identifies
himself as John. 228 As early as the second century AD, Justin Martyr (ca. AD 140),
Irenaeus (ca. AD 180) and Clement of Alexandria (ca. AD 200) identified the author of
Revelation as the apostle John. In the third century, 229 however, Dionysius, bishop of
Alexandria, compared the style and themes of Revelation with the Gospel of John and
concluded that the two must have had different authors. Modern scholars discern the
same differences, and so various hypotheses have arisen to throw doubt on Justin's and
Irenaeus's testimony (see Poythress, 2000:49). In this regard, Freed (1991:369)
correctly notes that many attempts to solve the riddle of the authorship of Revelation
both through the reference to John and through external evidence, could be intelligent
guesses.
Among conservative scholars, Smalley's view on the authorship of Revelation is that

From the fact that the writer uses the name 'John', it can be assumed that John the apostle
speaks as a person with unquestionable authority and that he is well-known to all the churches
in the province of Asia (western Turkey). By simply calling himself John, without any
additional designation, everybody immediately knew just who was meant. Like Paul (Php. 1:1;
1 Th. 1:2; 2 Th. 1:1), John does not need to mention the designation 'apostle'. In addition, the
author of the fourth Gospel and of the three epistles never mentions his own name (cf.
Greijdanus, 1955:6-7; Hendriksen, 1975:16-17; Kistemaker, 2001:21).
229 Of course, there were those who advocated John the apostle's authorship in the third century
AD: Tertullian of Carthage (ca. AD 220), Origen of Alexandria (ca. AD 223), and Hippolytus
(ca. AD 240) (see Hendriksen, 1975:19).

228
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John the apostle is the beloved disciple, and that he is the inspiration behind the
Johannine community, which is in some sense gathered around him, and that he is also
behind the Gospel and Letters, which come to birth in the Johannine church itself. He
admits that the existence of such a group is speculative. The writer's knowledge of Asia,
and his obviously Hebraic-Christian background, evidenced by a profound indebtedness
to the Jewish apocalyptic and the world and scriptures of the OT, supports the view that
the Apocalypse could have derived from the apostle John (Smalley, 1994:16-17, 39).
However, there is little or no evidence in Revelation to determine whether or not it
stems from John the apostle. John avoids the self-designation 'apostle'. If the apostle
wrote Revelation, it is understandable why, like his brother James, John was called
Boanerges, Son of Thunder. In Ephesus, Smyrna, Pergamum, Sardis and other cities of
Asia Minor John, rather than Peter or Paul, was looked upon as the highest head of the
Church (Durant, 1971:592).
It is often argued that John was a very common name and that therefore exegetes have
no real reason for ascribing Revelation to the same author as the Gospel of John. 23° In
this regards, Du Rand (1993:235-237) observes that Revelation itself neither denies
apostolic authorship nor explicitly indicates it, and assumes that John may have been an
itinerant Christian apocalyptic prophet casting his ministry in the mould of the classic
Jewish prophets. 231 John the Baptist is also nominated as the author by Ford (1982:5054), who argues that Rev. 4-11 originated among John the Baptist's followers before
they came to know Jesus, and that the chapters were written during 'the time of the
Baptist' and before the ministry of Jesus. Rev. 12-22 is later, but still came from the
Baptist's disciples. But Ford's argument is only speculative.

Fekkes (1994:49) is correct when he maintains that although John never explicitly calls
himself a prophet, his own prophetic consciousness is clearly attested throughout the

It can also be assumed that whatever the truth about the use of the name John among the
Jews, the fact is that exegetes do not have a great number of Christian Johns to choose from.
Exegetes have no certain knowledge of any Christian John of this period other than the apostle
and John Mark (Morris, 1990:33).
231 In contrast to Du Rand, Mackenzie (1997:3) mistakenly holds that the author of Revelation
was a Gentile-Christian, not a Jewish-Christian.
23°
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Book in a variety of ways. This prophetic awareness can be illustrated by means of four
lines of evidence: testimony related to the word group "Trpoch -ra-' (Rev. 1:3; 2:20;
10:11; 11:6; 19:10; 22:7, 9, 10, 18, 19), the significance of John's prophetic commission
(Rev. 1:10-20; 10:8-11), formal elements of prophetic speech (T6 8E X&yEt. = thus says;
oracles delivered in the first person, and symbolic prophetic action [Rev. 10:8-11]) and
the absolute authority of John's prophecy (Rev. 1:1-2, 10-11; 22:18-19). Fekkes
(1994:38) goes on to claim that, as a Jewish-Christian prophet, John's theological and
eschatological concepts are firmly rooted in the OT, which he clearly regards as the
prime locus of God's revelation. Indeed, while the apocalyptic character of Revelation
should not be underestimated, it must be kept in mind that John's use of previous
prophetic and apocalyptic tradition is almost exclusively limited to the OT.

Today the consensus on the authorship of Revelation is that only one author wrote the
Book, though he certainly alludes to many OT, Jewish and Greco-Roman sources. 232
While John, the beloved disciple, may well have written the Book, another John could
also have written it. Regardless of which John,wrote it, the author of the Book identifies
himself as a prophet (Rev. 1:1-3; 22:6-7). As Beale (1999b:35) points out, it is therefore
probable that John should be socially identified with a group of early Christian itinerant
prophets (cf. Du Rand, 1999:1768). Whether John is Jesus' disciple or not, he seems to
be well acquainted with the OT and the eschatological discourses of Jesus. Of course,
he uses the framework of pagan myths and alters it for his own theological reasons.

As Fekkes (1994:177-178) observes, the major issue of Rev. 12-13 on which commentators
differ concerns the sources of John's imagery and the extent of his own contribution. Two
prevailing schools of thought have emerged. Some hold that the basic features of this source are
usually identified as belonging to a popular 'pagan myth' (Charles, Giblin, A.Y. Collins among
others). Other commentators, however, while allowing various degrees of .mythological
influence, uphold the unity of the chapter and argue that most, if not all, of the imagery and
story line can be explained on the basis of 'OT and NT' (Kraft, Ford, Sweet, Prigent, Comblin
and Feuillet). Both views have a certain amount of support from the evidence. On the one hand,
there are striking similarities between the narrative in Revelation 12-13 and pagan myth, a form
of which was known in Asia Minor. On the other hand, it would be hard to believe that in these
all-important chapters John completely abandons his favourite source (the OT) for an
unassimilated pagan model. One solution proposes that John has taken over an earlier Jewish
adaptation of the myth, which already contained a Messianic outlook and biblical language. As
Beale (1999b:634) asserts, the NT and the OT are the filter/lens through which extra-biblical
traditions and myths are subordinated and transformed to biblical thought. Thus, it seems best to
conclude that Revelation 12-13 reflects a combination of (canonised) pagan myth, OT prophecy
and Christian tradition.
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To assert that the author is not the apostle John is not to deny its canonicity. Apostolic
authorship233 may be an indicator of canonicity, but it is not a sine qua non (Gentry,
1989:22; cf. Gaffin, 1988:253). Gaffin (1988:256) summarises this fact succinctly as
follows: the NT is not a collection that 'just happened', a kind of brute fact hanging
there on the horizon of the past. Rather, it is that historical phenomenon by which God,
the sovereign Architect and Lord of history, asserts and maintains himself as canon, that
is, by which his supreme authority comes to expression. As a consequence, as Poythress
(2000:49) correctly observes, Revelation stresses that its message and content derive
ultimately from Jesus Christ and from God the Father (Rev. 1:1, 11; 2:1; 22:16, 20).
Thus, it possesses full divine authority (Rev. 22:18-19). Hence, this divine authority,
rather than the identity of the human author, remains the most significant foundation for
interpretation.

5.1.2. John's NT intertexture (i.e. John's NT inner-biblical intertexture)

The way in which John uses the NT is similar to his use of the OT in that he freely
makes use of both Testaments to suit his purposes. Because of its measured unity (see
the above-mentioned structure of Rev. 12-13) Revelation 12-13 seems not to invite
source criticism. However, John's profusion of quotations and allusions to support his
theological aim must be explained (cf. Mazzaferri, 1989:56). It is remarkable that the
communication system (`interchurch travel' through 'holy internet', to use Thompson's
term) of the first century AD must have contributed to the spread of the NT writings in
the Mediterranean world. According to Thompson (1998:58-59), "Especially in the
early days, survival of the local body of Christ depended on a network of support. The
holy internet hungered for news. Their shared commitment to love and their sense of

In church history it is likely that once 'apostolicity' (in the narrower sense of the Twelve
Apostles as the foundation of the church and spokesmen and representatives of the Lord in his
absence) played the role of 'the criterion' of canonicity, when the old catholic church
excommunicated the Montanists during AD 150-180. Confronted by the (chiliastic) Montanist
revival of early Christian enthusiasm with its claims that the age of the Paraclete promised by
Christ had now been ushered in by the New Prophecy, the leaders of the church for the first time
carried through to its logical consequences the idea of a dispensation which came to its close
with the death of the Apostles, and accordingly excluded all writings not belonging to this old
epoch. Although apostolicity is a very important criterion of canonicity, this absolutised
apostolicity is just a temporarily reactional phenomenon against specific heresy in church
history (see Stonehouse, 1929:2, 36).
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community as God's family naturally led Christians to desire information about how
brothers and sisters were faring. Eschatological fervour gave a further urgency to
sharing news". In the first century messages were delivered relatively fast. For instance,
from Ephesus (as the main destination of Revelation) to other Diaspora areas or
Palestine (as destinations of many NT writings) it took less than a month. In brief,
interchurch fellowship through the holy interne in the first century could have made
John's NT intertextuality more effective.

5.1.2.1. The Olivet Discourse

There are two radically different opinions about the date of the Olivet Discourse. Firstly,
a few scholars assume the date of the Olivet Discourse to be during the time of Bar
Kochba in AD 132-135, because they conjecture that for the most part, the only
genuinely reliable point of reference is the fact that the Synoptic Gospels look back to
the destruction of Jerusalem and consequently must have been written after the year 70.
Secondly, the date of AD 37-41, the time of the Caligula Crisis, is nominated by G.
Holscher and G. Theissen. Indeed, the Olivet Discourse has parallels (and intertextual
relations) with the persecutions in Jewish history in the 1 st and 2nd centuries AD. There
may be some truth behind these theories, but there is no clear evidence to support them.
They are matters of speculation (see Detering, 2000:161-162). In connection with
John's intertextuality of the Olivet Discourse (Mt. 24; Mk. 13; Lk. 21), 234 in the 18th
century, Firmin Abauzit (1679-1767) interpreted the Apocalypse of John in terms of its
parallelism with Mark 13 and came to the conclusion that the Apocalypse depicts the
persecution of Nero (see Belcher, 1980:22).

The textual context of the Olivet Discourse is crucial. Throughout the Gospel according
to Matthew both the Jewish leaders and the crowds (Mt. 27:22-23) are portrayed as an
evil and wicked generation who have set themselves in constant opposition to God.
Clearly Mt. 23 plays an important part in the development of this Matthean leitmotif.
The so-called 'lament over Jerusalem', found in Mt. 23:37-39, strongly suggests that

Within the NT itself in general, there is a strong intertextual factor in the production of the
Synoptic Gospels, where the Gospels feed on and off each other. The intertextual nature of the
Olivet Discourse, in particular, cannot be gainsaid (Carroll, 1993:59-60).
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Matthew is seeking to explain the destruction of Jerusalem. This has happened not
because God suddenly changed his mind and decided not to favour Israel after all, but
because the Jews have rejected the Christ whom God has sent. Mt. 23:2-31 forms a
polemical section which was written against the scribes and Pharisees. Matthew then
adds to it (Mt. 23:2-31) the eschatological meaning of Mt. 23:32-39. 235 In so doing
Matthew has broadened the whole context of the debate. Indeed, the whole of the
Jewish nation is symbolised by Jerusalem itself (see Newport, 1995:74-75). Here, the
seven woe oracles (Mt. 23:13-36) are a further noteworth mentioning. Mt. 23:13-36 is
not a random selection of complaints, but a structured series of charges aimed at key
aspects of the outlook, practices and leadership roles in the Jewish community. The first
two woes (Mt. 23:13-15) concern membership in the community. The following three
woes (Mt. 23:16-26), concerned with oaths, tithes and purity, attack the legal system
(oaths), economy (tithes, taxes) and customs (purity rules) that hold the Jewish
community together and give it identity. Finally, the last two woe oracles (Mt. 23:27-31)
bring to a climax the attack against the personal ethics and intentions of the leaders with
charges of lawlessness and murder. The Matthean community was largely Jewish, and
the problems it faced included the crisis of having been recently excluded from the
synagogue (Verhey, 2002:423). Accordingly, Matthew seeks to present the current form
of Jewish society as misguided and corrupt in its practices and leadership. In short,
Matthew envisions an authentically and faithfully reformed Jewish society as the correct
response to God's will and contrasts it negatively with the mode of living Judaism
found in the Jewish community at large. 236 Because of the conflict and resultant
differentiation, the members of Matthew's community, as the true Jews, find their core
identity and their master status (denoting a primary trait of a person to which all others

Despite several dissimilarities in certain verbal forms, the parallels between Mt. 23:32-39
and 1 Th. 2:15-16 are striking. The two passages share several key words such as
Trpocini-ras, cbovEixo, 86kto and chrorrEivw. Similarly, the central thought behind the two
passages is the same: the Jews persecute the Church and in so doing 'fill up' the measure of
their fathers. God's wrath has, therefore, come upon them (Newport, 1995:171).
236 In this regard, Luomanen (2002:128-129) regards Matthew's community not as a sect but as
a cult movement in that the latter comes into existence when invented 'new' religious ideas gain
social acceptance. Although Jesus' role can be partly traced back to Jewish messianic
expectations there is so much 'new' to it that it can be regarded as a religious innovation.
Regardless of the terms — sect and cult — the works of Jesus depicted in Matthew and the reality
of Matthean community transparentised from the Gospel have new elements compared with
common Judaism, to use E.P. Sanders's term.
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are subordinate) in being believers-in-Jesus. 237 To be sure, this anti-Jewish description
of the Matthean community corresponds to the seven churches in Asia Minor (see
Saldarini, 1991:52-57).

There has been much debate about the meaning of the Olivet Discourse in apocalyptic
language. It seems that the majority opinion is that Jesus predicts the end of the world
and the second coming of Christ. The Olivet Discourse has been one-sidedly understood
up to the present time as a futurist interpretation of the Book of Revelation. In other
words, scholars pay attention to the aspect of 'not yet' in the Olivet Discourse. 238
Wright (1996:635-639), however, rejects this interpretation, insisting that the Olivet
Discourse describes an apocalyptic event in history, and should not be seen as a literal
description of the end of history. 239 Though it is in the nature of apocalyptic language to

With regard to the 'identity' (meaning that which defines the central commitment or
investment of members of a community) of the Matthean community, there is a strong
intertextual connection between (the Apocalypse of) John and (the Gospel of) Matthew. Their
common strategies for reinforcing their group identity are: (1) Naming: Revelation and the
Gospel employ various names (e.g. brothers, blessed, EKicXriaia, the wise) for its audiences
which secure separation from other communities. (2) Vilification of opponents: like John,
Matthew vilifies Jesus' opponents, the religious leaders. He names them as enemy, hypocrite,
blind guides, evil, serpent, and brood of vipers (Mt. 12:34; 23:15-16, 24, 27, 33). (3)
Apocalyptic eschatology: in spite of realised eschatology in Matthew, generally speaking there
are two ages (the present evil age and the future glorious age). There are two cosmic forces:
God and Satan. There are two social groups: the righteous and the wicked (Mt. 13:36-43; 25:3146). And (4) central focus: John and Matthew reinforce commitment to Jesus as the central
feature of the community's identity (Mt. 4:19-22; 23:10) (see Carter, 2000b:8-10; Luomanen,
2002:124 and for John's strategy to reinforce his audiences' identity, see the socio-scientific
interpretation of Revelation in this work 2.1.11.2.2.).
238 As Du Rand (2001:116-117) remarks, it is indeed not always easy to distinguish Jesus'
prediction of the destruction of Jerusalem and the temple in AD 70 from the coming of the
consummated kingdom at the end of history. But in contrast to Du Rand, even Mk. 13:24 and 27
(cf. Lk. 21:25-36) can be regarded as passages which depict, not the consummation of history,
but the destruction of Jerusalem in the apocalyptic tone.
239 Concerning the relationship between the Olivet Discourse and Revelation, Walker's
(1996:252-253) opinion is interesting. He avers: "John is using the Olivet Discourse as the
springboard for a wider application. At first glance the Olivet Discourse deals specifically with
Jerusalem; yet it also operates at a second level — the level of Jesus' Parousia and the judgment
of the entire world. John draws out that secondary application. More importantly, if John is
aware of this dual purpose within the Olivet Discourse (applying both to Jerusalem and to the
End), he may well have been assuming that the fall of Jerusalem acts as a paradigm of that later
event. There would then be an inherent inter-connectedness between what happened to
Jerusalem and what happened to the world as a whole (which John subsequently terms
`Babylon')". Although Walker is on right track when he insists that the destruction of Jerusalem
functions as a type, the base-metaphor, and a paradigm for the entire world End, his conclusion
can be reverted as follows: the fall of Jerusalem (as a parousia, a base-paradigm and a type) is
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have multiple references, Wright believes that the primary reference at least is to the
events which are predicted in Mt. 24 240 and its parallels: that is, the fate of Jesus and of
Jerusalem seen in terms of the 'coming' (i.e. the vindication) of the son of man; and that
it is closely correlated in turn with the 'arrival' and enthronement of the 'Ancient of
days'. Although the idea of Jesus' return (the so-called 'Second Coming') has a place in
the Olivet Discourse, it is neither central nor major. The time-lag between the ministry
of Jesus and the destruction of Jerusalem will be a period in which, in Jesus' absence,
his followers will be open prey to the deceit of false messiahs and will face a period of
great suffering before their vindication dawns (see Moyise, 2001c:27). Indeed, the
textual information that precedes Mt. 24, too, reinforces the significance of a
parousia/coming, because Mt. 23:34-39 deals with the rejection and judgment of
Jerusalem and her leaders and the prediction of the destruction of the temple (contra
Vorster, 1991:1102).
In a similar way, Painter (1997:561) accurately contends that the Olivet Discourse (esp.

the primary reference both in the Olivet Discourse and in Revelation which alludes to the worldwide final End and the Parousia (esp. Mt. 25). Therefore the same conclusion can be applied to
Revelation: the main reference of Babylon is Jerusalem, which alludes to Rome in a negative
way as well as to the New Jerusalem in a positive way. In fact, the inter-connectedness of the
Jerusalem fall and the end of the world (or the Parousia) should not blur the distinction between
the primary reference and its allusions in the Olivet Discourse and in Revelation.
240 Ridderbos (1965:15) believes that the reasons for the fact that the Gospel of Matthew was
written before AD 70 are (1) there is no mention on the destruction of Jerusalem in Matthew, (2)
the description of Jerusalem's fall and the coming national disaster of the Jewish people in the
Eschatological Discourse of Jesus are depicted as an indissoluble connection with the
eschatological events of the great end-time, and (3) Mt. 22:7 regarded as the clue to a writing
date of after AD 70 has to be understood in terms of the fact that Jesus told this verse and that
even though this verse anticipates the fall of Jerusalem it needs not to be understood that Jesus
said it after AD 70 (contra Horsley, 2001:131). In spite of the writing date of Matthew before
AD 70, as White (1991:238-241) assumes, the Gospel of Matthew was composed not only to
reinforce longstanding beliefs of an existing Christian community, but also to respond to a crisis
that had recently arisen. The identity of the Matthean Christian community comprising the
mixed community both as Jew-Gentile population and village-urban society was being
threatened by 'their (Jewish) synagogues' and the Roman Empire (Mt. 10:17-25; 23:34). The
pressures from the external opposition were also producing internal tensions. Accordingly, like
the seven churches in Asia Minor, the Matthean community had to redefine its own identity
through heightened group boundaries. As for John's audiences, for the Matthean community
faithfulness is the watchword of true discipleship for an embattled (small) group seeking to
establish its self-definition on the margins of a Hellenistic Jewish society. These assumptions
are pertinent not only to the pre-70 AD date of the Gospel of Matthew but also to the historical
situation of the community in the broad region of Galilee and Syrian Diaspora in around AD 6670 (cf. Carter, 2000b:2).
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Mt. 24:16-26) is John's main source for Revelation 12-13. Schnackenburg (1966:189190) rightly observes the thematic relevance of Revelation to the Olivet Discourse: a
careful study shows that the Apocalypse prophesies nothing essentially new when
compared with Jesus' great discourse on a/the Parousia and his proclaiming of God's
perfect kingdom. In both prophecies, exegetes find predictions of persecutions and
seductions of the disciples or believing men, the foretelling of disaster and distress, or
cosmic catastrophes, and finally the prediction of Christ's coming in power and glory.
As a result, in a sense, John could have intended Revelation as the extended version of
the Olivet Discourse (Sproul, 1998:145).

The following illustrates the details of their parallel: 241
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In his recent article, Malina points out another parallel between Rev. 12-13 and Mk. 13, that
is the astral image (Rev. 12:1; Mk. 13:24-27). Drawing on the combination between the altered
states of conciousness and the final discourse genre (i.e. will) tinged with astral prophecy,
Malina (2002:56) claims, "NT (including the Olivet Discourse and Revelation) story-lines focus
on what was to happen 'soon', 'next'. This emphasis should generate a first-century theory and
a set of terms called proximatology or nextology. Proximatology or nextology better fit the
broader assumed devolutionary perspective of antiquity than eschatology or apocalyptic".
Malina also criticises the traditional category of the Olivet Discourse as the apocalypticeschatological prophecy, due to the fact that 'eschatological' and 'apocalyptic' are obviously too
anachronistic to be of use to people of the first century whose time concept was remarkedly
present-oriented. Thus, for Malina, the gist of the Olivet Discourse is not the future end of the
world but the forthcoming destruction of Jerusalem. In a similar way, Hatina (1996:52, 66)
contends that Mk. 13:24-27 metaphorically refers to the destruction of the temple in AD 70: (1)
The structure of Mk. 13:5-30(37) is based on the two-part question in v. 4 in the following way
(cf. Apo. Peter, 1:2):
[Part 1:
When will these things be?
Answer:
vs. 28-30(37)
Part 2:
What will be the sign when all these things are going to be fulfilled?
— Answer:
vs. 5-23
(2) Mk. 13:24-27 reflects the genre of parenesis in which the Markan Jesus warns his disciples
about the affliction, which they will soon experience. (3) A comparative examination of the
cosmic portents in Mk. 13:24-25, derived most likely from Isa. 13:10 and 34:4, demonstrates
that this imagery is commonly applied to temporal acts of divine judgment against hostile
political/religious entities. (4) 'The coming of the Son of Man' in Mk. 13:26, quoted from Da.
7:13, also yields a temporal function when it is compared with its use in Daniel and most
significantly Mk. 14:62. (5) When 'the gathering of the elect' in Mk. 13:27, derived most likely
from Dt. 30:4 and Zec. 2:6, is viewed against the original backdrop, the same notion of
temporality appears. The gathering of the righteous in these and other texts is associated with a
temporal act of judgment, thus there is no need to interpret them eschatologically if by this term
one means a final historical event. In Mk. 13:24-27 God's visitation is not directed against
Edom, Babylon or Egypt, but against the temple and its oppressive hierarchy.
..
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Defeat of the dragon in heaven leads to (Rev. 12:1-12)
flight of the woman242 (symbol for the Church) (Rev. 12:13-17)
Flight to the mountains (Mt. 24:16-20)
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Because most of the events of Mt. 24:5-14 occurred between AD 30-70, Mt. 24:15
onwards depicts the successive events around the fall of Jerusalem. Thus, Jesus warns
his followers to accept the perils of this age realistically and to escape them when
possible. Jesus' words may instruct believers from the Matthean community (implied by
the feminine symbol) when they would face peril (cf. Keener, 1999:569, 573; contra
Vorster, 1991:1104).

Kingdom of beasts on earth (Rev. 13)
Standing of the abomination (Mt. 24:15)
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Rev. 12 patently describes historical occurrences (for example, the birth and exaltation of
Christ, v. 5, and the persecution of the Church, v. 17) in symbolic terms. In addition, there is
considerable evidence that the Pella tradition does recall actual first-century events: first,
Eusebius' Historia Ecclesiastica (3.5.3); second, Epiphanius' Panarion (29.7.7-8 and 30.2.7);
third, the pseudo-Clementine Recognitions (1.37 and 1.39); fourth, Renan's commentary in
1899 (Koester, 1989a:105; Wilson, 1996:64). Pella (a Decapolis city in the Jordan Valley,
modern Tabaqat Fahl) was a staunchly pro-Roman Hellenistic city of the Decapolis. The
antipathy of that city toward political revolt against Rome made the city a logical choice for the
Jerusalem church, seeking a haven from rebellious territory. Some say that the Jewish Christians
may not have fared well shortly after their arrival there, since at the outbreak of the war groups
of Jews devastated a number of the cities of the Decapolis, including Pella. The end of the
Jewish church in Jerusalem came when Hadrian crushed the Second Jewish Revolt (AD 132135) and forbade all Jews from entering the city (Sowers, 1970:309; Van Elderen, 1994:211,
217; for the late date [ca. AD 133-134] of the plight in Mt. 24:16, see Detering, 1999:208).
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-KovTa), where it refers to an image set upon the altar of the temple in connection with
the destruction of Jerusalem. In Mt. 24:15, Jesus adopts the same language to indicate
that a similar desecration of the temple will occur. Matthew's readers were to know that
what Daniel once referred to, fulfiled in the historical events of BC 167, was prophesied
again by Jesus (cf. Evans, 1992:110). Initially in view, therefore, is the devastation of
Jerusalem and the concomitant setting up of the desolating abomination in the temple
that occurred in AD 70. Marcus (1992:447, 454) also avers that the abomination of
desolation in Mk. 13:14 has something to do with incidents that occurred in the Jewish
temple in Jerusalem during the Great Revolt. In its Markan context the reference to 'the
abomination of desolation standing where he should not' reflects especially the
occupation of the temple by Eleazar (a Zealot leader), son of Simon, in the winter of
AD 67-68. Marcus (1992:448) goes on to insist that the war, of course, was known
throughout the Roman world. Therefore, it can be assumed that John's audiences in
Asia Minor might have heard of this great event. The fact that Matthew writes about
this before AD 70 makes the conclusion that Matthew's prophecy in Mt. 24:15 is a
vaticinium ex eventu difficult (Hagner, 1995:699-701; cf. Keener, 1999:576).

C. Sea beast: war on the saints (Rev. 13:1-10)
The great tribulation (Mt. 24:21-22; cf. Mt. 26:52)
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The appropriateness of such hyperbolic language in reference to the final six-months
siege of Jerusalem in AD 70 is evident from the historical information provided by
Josephus's The Jewish War, 5:12:3. In addition, it is noteworthy that the repeated
expression 'at rlµEpai EKEivai' (those days) takes on the significance' of a semitechnical phrase referring to a unique period of suffering (also see Mt. 24:19-20; cf. Rev.

The use of the conjunction yap in the Gospel of Matthew reveals many interesting features
with regard to its narrative function. In Mt. 24:3-28 yap is used no fewer than six tmes as part
of Jesus' directives to the disciples (vs. 5, 6, 7, 21, 24, 27). All of these yap-clauses sunstantiate
preceding commands. Their effect is that the reader has to be on the alert because a/the parousia
will be preceded by horrifying events. Another effect of these clauses is to show the reader that
the events referred to are part of the divine plan of God (the only appearance of yap in Rev. 1213 is Rev. 13:18; see Vorster, 1991:1103).
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13:5: forty-two months) (cf. Hagner, 1995:702-703; Keener, 1999:577).
D. Land beast: deception (Rev. 13:11-18)
False christs and false prophets (Mt. 24:23-26)
"c26€, pij TTLCYTE1:011TE• iyEp0
--naov-rm. yap 1/Jc-v8exptorTot Kai 1/ifv8on -pocbijrat Kai 86aovatv ovie-ta ticyclAa
Kai rfpara CZKYTE ITX(1111paL, EL 81WaT6V, Kai Tais ikXekToi)s . L8OU Trpodp-nka
i)11.1v. ECIV oLv EtTmatv UI1LV, '18oi) iv Tri irn iiXOn -rE• '18o1) EV

TOTE &11) 11.3 UI.LLV

et:Tri3,

(LSE 6 Xpi6T63,

TOic TOTILECOLg, ILTI ITI.0760-11TE •

Marcus (1992:447) avers that the prophecies of false messiahs, war persecution and
betrayal in Mk. 13:6-13 are part of the present experience of Mark's community around
AD 66-67 (cf. Mk. 13:21-22; Apo. Peter, 2:7; see Bauckham, 1994:24). In Rev. 13:3
signs (airikEia) are performed by the second beast who leads astray the inhabitants of
the earth. Perhaps the false prophets, who are not clearly distinguished from antichrists,
are to be understood as those who proclaim others as the Messiah. The implication of
8uvaTov', 'if possible', is that the elect are in the care of God and that it is therefore
not within the power of these enemies to accomplish their purpose. Likewise in Rev.
13:15, the phrase 'as many as do not worship the image' implies God's protection and
election too (cf. Hagner, 1995:706).
If the above four parallels are true, John without a doubt intends to depict the Jerusalem
fall (and its accompanying events) as a parousia and God's protection of his people in
Revelation 12-13, because the main theme of the Olivet Discourse is Christ's judgment
on the apostate Jews in AD 70, which anticipates the Parousia of the Lord. 244 But,

King (1987:366, 377) and Russell (1996:90), as hyper preterists, are of the opinion that
according to the Olivet Discourse, the destruction of the temple, the completion of the age, the
Parousia of Christ (Mt. 24:1-3), the coming of the end (Mt. 24:14) and the coming of the
kingdom of God (Lk. 21:31) are interrelated aspects of one indivisible eschaton. Thus, the AD
70 consummation does not make too little of Christ's Parousia; it prevents too little being made
of Israel's end time by those who would see it merely as the destruction of an infidelic city at
the hands of a heathen army under a pagan general. In a similar way, Wright (1996:341)
correctly argues that the meaning of Trapouata is 'presence' as opposed to errrovai.a, 'absence'
(cf. Php. 2:12); hence it denotes the 'arrival' of someone not at the moment present; and it is
especially used in relation to the visit of a royal or official personage. In this connection, several
features of Trapovola were normal or typical: (1) the welcome was commonly bestowed on
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although Israel is the main focus of Revelation and the Olivet Discourse, the whole
scale of Revelation includes the Roman Empire, so that John writes Revelation to the
seven churches in Asia Minor (Gentry, 1998:59). As Holman (1996:143) properly
observes, it is interesting that although Revelation does not explicitly make worldwide
evangelism a prerequisite for the Parousia (Mt. 24:24; Mk. 13:10), this is nevertheless
presupposed in the universal Christian persecution in Rev. 13. In this way, John
introduces the inauguration of the New Covenant and the universal salvation in which
the demarcation of Jews and Gentiles is demolished (cf. Van de Kamp, 1990:261). At
this point, John and Paul (see Gal. 3:28; Col. 3:11) share the same intertextuality (for
the contrast between 'the present Jerusalem' and 'the Jerusalem above', see Gal. 4:2526).
From the time of Antiochus Epiphanes (BC 185) until the fall of Jerusalem, Israel was a
backslidden nation, which deserved the wrath of God (Bray, 1996:13). After Antiochus,

kings or other ruling figures. (2) The welcome was normally extended as the dignitary
approached his city, that is, before the city was entered. (3) The religious and political elite from
the city, along with other bands of welcomers would meet the guest and escort him back into the
city. (4) The large body of citizens in attendance would mark the occasion by wearing
ornamental clothing. And (5) the dignitary would be lauded in speeches presented on behalf of
the city, expressing its sense of privilege at the visitation (see Kinman, 1999:284). The city of
Corinth issued a number of small bronze coins commemorating the visit (Trapova(a) of Nero to
that city. Some of these carried the Latin inscription Adventus Augusti. A/the 'coming' of Christ
was contrasted with the 'coming' (i.e. adventus, arrival, presence) of Hadrian and his armies to
Jerusalem during the Second Jewish Revolt of AD 132-135 (cf. Kreitzer, 1989:70, 82; Louw &
Nida, 1993:194). Therefore, the destruction of Jerusalem (and Rome) is not the Second Coming
of Jesus but his coming (presence) as vindicated King. Wright (1992:60) also correctly
maintains that the 'coming' of Jesus should be understood as Christ's vindication and exaltation
over his enemies. Actually, in Revelation an eschatological tension between 'comings' of a
more local significance and the final grand Parousia comes to the fore (Holman, 1996:142). The
presence of Christ in the intermediary time is the presence of the Holy Spirit (e.g. Rev. 2:1, 7;
Rissi, 1966:58). Most partial preterists divide the Olivet Discourse into two from Mt. 24:34 or
35, where the Parousia of Christ comes to the fore, and regard AD 70 not as the consummation
and the Parousia but as a parousia of Jesus (contra Vorster, 1991:1104 and Spicq, 1996:54).
Like many traditional commentators (e.g. Schnackenburg, 1966:190), Van Bruggen (1988:285,
315-316) does not take the coherent textual context of Mark 13:2-4 and 13:24-27 into
consideration. He correctly observes the former in which God's wrath on the obstinate city is
the main point, but immediately and wrongly moves to the theme of the future second coming
(wederkomst) of the Messiah from heaven. In his commentary on Luke, Du Plessis (1999:1301)
also does not take into consideration the consistent textual context of Luke 21:20-24 and 21:2528. He correctly observes the former in which the destruction of Jerusalem is the main point, but
immediately moves to the theme of the coming of the Son of Man in the latter which speaks
about the worldwide event.
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the Jewish religion was more and more damaged, not only by foreign enemies, but also
by their own priesthood. Nothing remained unpolluted, since their avarice and ambition
had reached at such a pitch that they trod under foot the whole glory of God, and the
law itself. Thus, no wonder the scathing denunciations of Christ to the Jewish leaders in
Mt. 23 are so harsh as He predicts in the following chapter 24 the judgment and wrath
that will come upon them (cf. Kinman, 1999:194).
The coming of the kingdom of God in Lk. 21:31 is equated in the mind of John with the
coming of the salvation, the power and the Kingdom of God after the dethronement of
Satan (Rev. 12:10). So, the fall of Jerusalem is a prominent sign of the coming of God's
kingdom. To put it differently, because the coming of God's kingdom is consonant with
the restoration of Israel (Acts 1:6; 2:29-36), the fall of Jerusalem inaugurates the
restoration of God's New Covenantal partner, the NT Church. 245
Peerbolte (1996:50) points out that the situation in Mk. 13:9-13 intimates a persecution
by both Jews and Romans. The words TrapaSuiaovaiv Etc cruvapta Kai Etc owayw
-'yets point at persecutions by Jews, whereas the persecution by the
frycithvwv Kai pacriVumi must refer to Roman persecutions. He (1996:51) also holds
that Mark interpreted the fall of Jerusalem as 'one' of the events characteristic of the
penultimate period preceding the Parousia of Christ. But Mark refused to regard the fall
of Jerusalem as 'the' sign of the end.
At this stage, the significant intertextuality between the Olivet Discourse and the Roman
Empire should be investigated. As a matter of fact, the dominant paradigm or way of
reading the Gospel according to Matthew over last century has been in relation to a
synagogue with which Matthew's community is having or has had a bitter dispute. In
his socio-political reading of Matthew on the basis of an audience-oriented approach

Van Eck (1995:364) one-sidedly emphasises the positive significance of Jesus' temple action
in Jerusalem in Mark 11:15-19: Jesus' temple action should be seen as an extension of his
brokerage on Galilean soil. The action should therefore not be seen as a symbolic act which was
intended to put an end to the temple, but to restore it to that what it was intended to be, namely
to broker God's presence and availability to all. However, the problem of Jesus' cleansing the
temple is not 'either or' but 'both and', namely, Jesus' action intends to show God's judgment
on the apostate Judaism symbolised by the temple and to imply God's universal presence to all.
245
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that attends to the interaction of the final text form and a sociohistorically located
audience, Carter (2000b:45-46; 2001:53, 89) challenges this conventional paradigm and
emphasises on Matthew's counter-narratives against Roman imperial ideology, 246
contending that: 247

Matthew's Gospel challenges Rome's empire in two ways. The Gospel
presents a social challenge in offering a different vision and experience of
human interaction and community. Instead of a hierarchical, exploitative,
exclusionary community (Mt. 20:25-26) ... it creates an inclusive,
merciful, egalitarian community based on practical, merciful, loving
service to others. ... The Gospel also presents a theological challenge. It
contests the imperial theology or worldview that claims the world belongs
to Jupiter and to Rome and the empire and emperor are Jupiter's chosen
agent. ... The Gospel sets Rome's claims within the context of God's
greater purposes that declare ... different human allegiances ... In so
doing, it relativises Rome's claims, demystivises them, reveals their
shortcomings, and boldly dares to announce Rome's certain demise in the
yet-future establishment of God's empire at the return of Jesus. God's
empire reconfigures social relationships and will inevitably triumph over
all other empires, especially Rome's. ... But the irony must be noted. This
bold vision of the completion of God's salvation and overthrow of Roman
imperial power co-opts and imitates the very imperial worldview that it
resists!
In the same vein, according to Batstone (1992:394-395), the intersection of the material
and spiritual realities is evident in the cosmologically based apocalyptic discourse, such
as Mark 13. 248 A related cosmic vision may be discovered in the Roman religious

Of course, Carter (2000b:2) does not ignore the conflict between the Matthean community
and the anti-Christian Jewish community.
247 Silimarly, Watson (1998:197, 217) insists, "With its claim that the Gospels speak 'primarily'
of the Christian community and not of Jesus himself, redaction criticism and its successors
practise an allegorical interpretation of the Gospels. ... As an expression of Christian faith,
Christian theology has a particular interest in interpreting the four Gospels in their literal sense,
in opposition to the various allegorical (and historical critical) readings which cannot or will not
understand that the primary intention of the Gospels is to narrate the historical life, death, and
resurrection of Jesus as the unsubstitutable form of the ultimate and universal significance that
Christian faith finds here". Watson's insistence is, in principle, correct, nevertheless, exegetes
should not ignore the Sitz im Leben of the communities of the four Gospels as well as the
compositional intention of Gospel writers.
248 Like Mt. 24, Mk. 13 contains anti-Roman polemics. The community to which Mark wrote
has traditionally been identified as the Gentile Church in Rome during Nero's persecution, a
community that confronted Roman claims to sovereignty from a position of apparent
powerlessness (Verhey, 2002:420). The historical context of Jesus' speech in Mk. 13, as of
Mark's story as a whole, was the sharp political-economic-religious conflict prevailing
246
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world, a syncretistic collage of astrology, temple cults and nature religions, which aimed
to consolidate with Roman rule the consent of the gods, the sun, the stars and planets,
and every other spiritual power (cf. Mk. 13:7-13, 24-25). 249 In this context, Jesus'
apocalyptic sayings indicate a direct challenge to the sacred legitimacy of the present
order. The utter chaos in the heavens and the insufferable turmoil on earth proclaim that
the divine Spirit of truth has no longer consented to Pax Romana which had been
fortified by appeals to the fruitfulness of the earth and the security of its people. It
seems that Batstone finds a strong relevance in the Olivet Discourse to God's judgment
on the Roman Empire in the light of the form of apocalyptic discourse. 25°

throughout early Roman times. Thus the numerous movements and conflicts of AD 40s, 50s,
and 60s offer other possibilities for the events and figures to which particular motifs in Mk. 13
may be referring. Most, if not all, of the images and motifs used in the narrative parts of the
speech — war, kingdom against kingdom, famines, desolating sacrilege, fleeing to the mountains
without taking time to get a cloak or provisions, brutal military violence against women and
infants, popular messiahs and prophets — pertain to the Roman imperial military practices in the
conquest and terrorising intimidation of subject peoples, or the response of the subject peoples
in popular resistance and renewal movements. Consequently, Rev. 13 is concerned with the
severe repression and suffering of the Judean, Galilean and other peoples under Roman rule that
escalated in repreated crises during the middle of the first century (see Horsley, 2001:131-134).
But Horsley's (2001:136) conclusion is too one-sided: "But the speech (in Mk. 13) itself pays
little attention to Jerusalem or its rulers. Thus, Mark is clearly not proclaiming God's judgment
of 'the Jews' and their temple because they had killed Jesus. Jesus' speech in Mark 13 rather
focuses on his movement's struggle against the repressive violence of Roman rule". In short, the
patience and courage of the Marcan community were tested by the persecutions of Jewish and
Roman authorities (Verhey, 2002:422).
249 Carter (2000b:476-479; 2001:86-87) suggests the strong intertextuality of the Olivet
Discourse (Mt. 24) with God's judgment on Rome: (1) the description of Jesus' return in Mt.
24:27-31 'with power and great glory' employs terms that echo imperial rule. (2) Jesus'
arrival/parousia/coming (Mt. 24:27) concerns not a representative of an imperial power like
Rome, but of God's empire. (3) Lightning (Mt. 24:27) commonly appears on coins to depict
Jupiter/Zeus's sovereignty wielded by emperors. (4) Eagles/vultures (Mt. 24:28) denote imperial
powers such as Babylon as agents of God's punishment on the people, a role Rome performs in
AD 70. Although Mt. 24:28 utilises symbols of Roman power and domination, it does not assert
Rome as the victorious eagle or vulture. (5) The scene in Mt. 24:28 depicts destroyed Roman
troops (`the corpse') with fallen eagle. Thus, the parousia destroys Rome's power. And (6) the
image of the loss of light from the sun and moon in Mt. 24:29 concerns the destruction of
imperial powers (cf. Isa. 13:10; 34:4). Hence, Carter concludes that the agent of God's
punishment in AD 70 and the agent of Satan (Mt. 4:8) that resists God's ways are judged.
Among the above-mentioned six points, only the fifth seems to be unconvincing, because the
textual context supports the understanding of Mt. 24:28 presenting Rome as God's agent
punishing Jerusalem.
250 Correspondingly, Bloomquist (1999:204) observes God's judgment on Rome in terms of the
ideological texture of Lk. 21: "It seems that Luke understands violence and persecution as the
prominent factor not only in the creation of the Jesus movement in Lk. 21 but also in its ongoing
growth in the book of Acts. In a brilliant adaptation of the rhetorical elements bequeathed to
him, Luke inverts the dynamic of the Augustan imperial rhetoric that sees the empire moving
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Consequently, if Batstone's argument is correct, it is proper to conjecture that John
makes use of the Olivet Discourse in order to elucidate the judgment on Rome in
Revelation 12-20.

But, if serious attention is given to the concerns of Jewish Christian readers in Mt. 24, it
is not God's judgment on Rome but the destruction of Jerusalem that is the priority for
them. The following passages clearly indicate the Jewish Christian character of Mt. 24:
an increase in lawlessness is a typical motif in the Jewish-Christian apocalyptic (Mt.
24:12); the OT references to the prophet Daniel (Mt. 24:15), the temple (Mt. 24:25), and
the Sabbath (Mt. 24:20) likewise belong in this sphere, as well as the gospel of the
kingdom (Mt. 24:14) and the question regarding the sign of the Son of Man (Mt. 24:30).
In addition, talk of the (Gentile) peoples' hatred (Mt. 10:18; 24:9) could indicate a
Jewish setting and, in this sense, also the Jewish perspective of the author (see Detering,
2000:166-167).

Interestingly, according to Bray (1996:111), Matthew is the only Gospel writer who uses
the word `parousia/coming', so it is unique to him. It is thus evident that Matthew at
least connects the Parousia' with the other events mentioned, i.e. the destruction of the
temple and the end of the age. Also interesting is the fact that only Matthew of all the
Gospel writers uses the expression 'end of the age', which conveys to Matthew's Jewish
readers the idea of the end of their age with the coming of the Messiah. The
presence/parousia/arrival of the Messiah occurs at the end of that age.
The period of great tribulation (Mt. 24:21) is not an event which the entire world is yet
awaiting, but a past historic event of unparalleled concentrated severity specifically
afflicting the Jewish nation in AD 70 (cf. Kimball, 1983:88-89). By judging the temple,
Jesus is exalted in that the rejected Christ is vindicated as the ascended Lord and shown

out from the centre — Rome — to the limits of empire through the expansion of military and
business power and through the resultant restoration of all land to full productive powers by
showing how 'the kingdom of God' rides the ebb or reflux of the imperial wave. This reflux,
which moves from the periphery back toward the centre, from the client temple-state of
Jerusalem toward the mainstay of that state, Rome, moves from home to home" (for more
verbal links between Lk. 21 and Revelation not shared by the other Gospels, see Shellard,
2002:157).
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to possess great power and glory (cf. Gentry, 1999:61).

In short, John's Apocalypse is genuine Christian prophecy, which only serves to confirm
the words and promises of Jesus (Schnackenburg, 1966:192). John's strong
intertextuality with the Olivet Discourse (and the parousia parables) implies that he
recognises the paraenetic need of his audience, which requires his message in their new
situation (Du Rand, 1998:35). In conclusion, without de-emphasising the significance of
God's judgment on Rome in the Olivet Discourse, the following figure shows the
common intertextuality between the Olivet Discourse and Revelation in terms of
revelation history, in particular the crucifixion and resurrection of Christ: 251

AD.30

AD:3.0

Indeterminate future

The cross (the
The destruction of
destruction of _o, Jerusalem temple ---4" The New Jerusalem
the true temple)
and Rome
The resurrection
(Jesus' coming
from death)
Jesus ministry 1
(for dominantly Jewish world)

A coming of Christ

► The coming of the Son of Man

II The disciples' ministry
(for Jewish and Gentile Christians) 252
'

I
analogy/transparency 253

As Van Aarde (1998:23-24) notes, the shift between Jesus' ministry and the disciples'
commission in Matthew (and Revelation) takes place at Jesus' crucifixion and resurrection. It
seems that John the seer and Matthew describe both the fall of Jerusalem/the destruction of the
temple and the vision of the coming of the Son of Man as having been anticipated in the
crucifixion/resurrection of Jesus.
252 Many scholars have argued that the (Jewish) crowds in Matthew are 'transparent' for part of
Matthew's community. In other words, the crowds are future church members. It can be inferred
with some certainty that the transparent crowds were the object of the church's ministry and that
this ministry was an ongoing one (see Cousland, 2002:270-281).
253 Jesus' mission functions as a 'transparency' for the mission of his disciples. These two
missions form two narrative lines, or lines of action in the Matthean narrative. Although the
mission of the disciples begins at the conclusion of the mission of Jesus, the former alternates
with the latter by means of analogic-symbolic anticipation (Van Aarde, 1994:31-32, 147; cf.
Cousland, 2002:270; Shellard, 2002:186).
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It seems that during the time of Jesus' ministry, the conflict between the Church and the
anti-Christian Jews is more serious than the collision between the Church and the
Roman Empire (see Hurtado, 1999:44-45). But it seems that during the time of the
disciple's ministry (or the post-paschal era), the clash between the Church and the
Roman Empire becomes more serious.

5.1.2.2. The Johannine writings

The Gospel of John unambiguously stands in a special relationship to the Letters of
John, as well as to the Book of Revelation. 254 The similarities and differences between
these writings function on the level of authorship, (dualistic) symbolism, 255 the role of
the OT, eschatology, soteriology, 256 history of origination, language, 257 and style,

If one is committed to the view that the apostle John is the human author of the Gospel, the
three letters that bear his name and of the Apocalypse, the four books — the Gospel and the
letters — provide the base for a better and clearer understanding of the Apocalypse. There seems
to be no good reason to debate the issue for the purpose of this study (cf. Pohlmann, 1997:65).
255 Defining symbolism as figurative language which works on convention, Van der Watt
(1998:394) points out that (the Gospel of) John uses well-known expressions which are proper
to the convention of his reader's life (cf. Thiselton, 1992:581). From an intertextual perspective,
a well-known symbolic image is used, which is then reused by John and contributes to the
semantics of John's figurative language usage. Hence, to understand symbolism properly,
exegetes must be conscious of its conventions. As a matter of fact, the Gospel of John freely
uses symbols and symbolism in an endeavour to bring together spiritual and material spheres.
Thus, the power and potential multivalency of symbols becomes evident in the Fourth Gospel as
in Revelation (see Thiselton, 1992:581). Geographical symbolism, for instance, in John's
Gospel is similar to that of Revelation: Jerusalem symbolises the place of the rejection of Jesus
(Rev. 11:8; Du Rand, 1997:35). Another example of intertextual symbolism is the shepherd in
John 10:11 (cf. 21:15-19) and Rev. 7:17 (see Van der Watt, 1998:396; Nielsen, 1999:76). In
connection with symbolism, cmildov (i.e. sign narrative: Jn. 2:11; 4:48, 54; 6:14, 26; 9:16;
12:18, 37) deserves attention here: argtElov points beyond itself to the deeper reality that can be
perceived with the eyes of faith. Hence, it must be understood not as a merely literal event but
as a vehicle of transcendent significance. It is interesting that the author of the Gospel of John
never uses 81Nallig, the Synoptists' favourite word for the miracles, which stresses the element
of miraculous power (see Carson, 1991:175). Unlike the signs in Revelation, there is no
convincing reason to make the seven sign narratives in the Gospel of John pure metaphors or
allegorical images (contra Staten, 1993:38). In short, with situation-directed goal (e.g. Jn. 20:31),
the symbols in the Gospel of John and Revelation remain sufficiently multivalent for readers to
see their own lives (Thiselton, 1992:582; cf. Nielsen, 1999:66).
256 The reconciliatory (or substitutionary) theme and the glorification theme co-exist in the
cross-event of Jesus in the Gospel of John (Jn. 11:50-52; 17:19, 22; 18:14; cf. 1:29; 10:11, 15;
15:13). Both themes, therefore, must not be understood as mutually conflicting traditions (as
Bultmann argued from redaction criticism), but as supplementary. An intertextual argument
supports this finding further. Apart from the Gospel of John, 1 John and Revelation include both
themes apparently without tension. The glorification of Jesus requires his reconciliatory work as
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structure and composition and opponents, 258 to mention the most important matters (cf.

the precondition in the Johannine writings (e.g. 1 Jn. 4:9-10; Rev. 12:11; see Van der Watt,
1995:150-151).
257 Like the seven churches in Asia Minor, it seems that John's community depicted in the
Fourth Gospel is an anti-society because it understands itself as other to the dominant society
(i.e. the disciples of Moses) that has made it other. "The concept of common Judaism provides
the best starting point for sect analysis after AD 70 as well. Ideologically, temple Judaism seems
to play the role of a parent body for rabbinic Judaism and for the mainstream Christianity
documented in the NT writings" (Luomanen, 2002:124). The basic elements of John's system of
characterisation are represented in the social contrast between the disciples of Moses and the
disciples of Jesus. In the Fourth Gospel John anti-structurally derives the key terms of his
characterisation of Jesus from the image of Moses adhered to by the disciples of Moses who are
persecuting his people. Consequently, John's special language proves to be the anti-langauge of
the anti-society comprising the Johannine disciples of Jesus (see Petersen, 1993:89-90, 108). In
the same vein, Rensberger (1998:142-145) regards the Gospel of John as a sectarian Gospel. He
insists, "The Fourth Gospel represents a heretical offensive against orthodoxy, i.e. the orthodoxy
of the synagogue authorities. John makes the typically sectarian claim that an act of God has
gone unrecognised outside the sect. ... Whereas established Christianity often claims that the
social order with which it is interlocked had its roots in the divinely created order of nature,
John puts forward the sectarian claim that the one God, the Creator of all things, is antiestablishment. ... All the massive force of divine authority is brought down not to endorse
established religious, social and political forms but to overthrow them". For Rensberger,
sect(arianism) does not have negative connotations. He focuses on the sect's relation to a larger
society of any kind, rather than on deviation from the Christian church.
258 It is increasingly accepted that the Johannine epistles originated in 'Asia Minor'.
Nonetheless, one must be careful with pronouncements about the identity of the adversaries
mentioned in the Johannine epistles because it would seem that there is no external evidence for
them and because the epistles might be too vague in indicating what or whom exactly they
condemn. By comparing 1 and 2 John with `the apocryphal acts of John' and the Gospel of John,
Lalleman (1999:17, 24) concludes that the opponents of the epistles are the advocates of the
docetism. Even though docetism can be the common opponent of John's Gospel and the epistles,
there is little evidence of docetism as the opponent of John the seer in Revelation. With regard
to the opponents of the Gospel of John and Revelation, the unbeliever Jews are distinguished (cf.
Williams, 2002:354). Van der Watt (1996:193-194, 204-205) is correct when he comments on
the Jews and Judaism in the Gospel of John: John's Gospel apparently contains some of the
strongest expressions against the Jews in the NT (Jn. 8:44; Rev. 2:9; 3:9). Albeit there are many
positive evaluations of the Jews and the Jewish institutions (Jn. 6:69; 7:31; 8:30-31; 9:38; 10:42;
12:11, 42; 17:8), especially in John 9-12 and 18-19, the Jews in Jerusalem and its vicinity stand
against Jesus. Like John the seer, the author of John's Gospel does not criticise the Jewish
religious system itself, even though he is aware of its fulfiled meaning in Jesus. From John's
ideological viewpoint on the Jews, it is evident that the Jews love praise from men more than
praise from God (Jn. 12:43). Why does their religion have no concern with God? Because Jesus
has no room for playing the role of hermeneutical key for the Jews to draw meaning from their
religion, it is remarkable that the Jews (as the spiritually blind) deny Christ's kingship over them
at the most critical moment and shout: "Take him away! Take him away! Crucify him! ... We
have no king but Caesar" (Jn. 19:15). In the Gospel of John, in thirty-seven instances of
seventy-one occurrenes, the word 'the Jews' describes authoritative groups whom 'other Jews'
fear (Pilch, 1997:120). As in the case of the Book of Revelation, accordingly, the Jews are the
major opponent of the faithful, with the help of the pagan force, the Roman Empire.
"Christology was at the centre of the controversies that led to the synagogue expulsion of those
who confessed Jesus to be the Messiah" (Williams, 2002:352). Of course, John's Gospel and
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Du Rand, 1997:137). As Brown (1997:791) holds, in Rev. 12 there is no reference to
Jesus' physical birth or Jesus as an infant (and then a jump to his ascension to God), but
to Jesus' birth as the Messiah through his death. The birth symbolism for death is found
in John. 16:20-22 (esp. Jn. 16:21:71 yuyij Erray TIKT -77 Xirrniv E)(a, OTt 71XOEV -1)
OiKET1. pLVTI[LOVE1)E1 T713 eXitliau3 &et TnY
-pa airrfic OTay SE ye-m/0 7 TO Trat8
Xapav OTi eyaiv4077 dv0pcorrog Etc TOY Kciatiov): on the night before He dies, Jesus
says that the disciples' sorrow is like that of a woman about to give birth to a child; but
that sorrow will be forgotten for joy once the child is born, i.e. through Jesus' return
from the dead (cf. Acts 2:24; 13:33; Ro. 1:4; Col. 1:18).
Wall (1991:163-164) correctly argues that the forensic overtones of Rev. 12:10 are
consistent with Johannine Christianity, where the exaltation of Christ marks a
fundamental shift in the weight of evidence from Satan's accusation to the Paraclete's
witness (cf. Jn. 14:16-17 [Kaye purrijaco Toy TraT6pa Kai Ciaov n-apchcArirov &Loa
p.€0' 14163V Ei3 TOV alf.ova, TO n-ve0pa Tijs- dArp9E-lac, O O KOo- vos OU 8i)ya
-Tat. Xctkiv, 8Ti oike.up€1, abTO 01)6E 711/60WEL • 41.€1.3 yiv6aKETE aUTO, OTL Trap' i)piv 1_16vEi Kai Ev WI/ EaTail, 25-27; 15:26; 16:7-8). Jesus said just before his death
and resurrection and ascension, as He looked forward to them, "Now is the time for
judgment on this world, now the prince of this world will be driven out (Jn. 12:31
KpLuic E6T1V TOD Koap.OU

T0i)T01), POP

6 eipxcov TOU Koattou Tarot' E-K-1117704cre

-Tat Jew]; cf. Jn. 14:30; 1 Jn. 3:8). When Jesus arose from the dead and ascended to the

throne of God, it was an eviction-notice served on Satan (Clark, 1989:84). In this
regard, Beasley-Murray (1987:213-214) is correct when he emphasises:
The twofold vi/ (now; also in Rev. 12:10) must be given its full force; it
is the decision of God with reference to humankind, characterised as it is
by rebellion against God and readiness to follow the 'prince of this world',
but specifically with respect to its rejection of the Son of man and its
putting him to death. Therefore, the death and exaltation of Christ is that
moment. ... For the Evangelist, the utterance of Jesus employs a wellunderstood picture to show the change of situation for the world when
Jesus was lifted up to heaven via the cross: Satan was dethroned and the
Son of man enthroned over the world for which he died.
John 12:31 presumably refers not to Satan's being driven out from heaven (but cf. Lk.

Revelation are not anti-semitic documents.
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10:18; Rev. 12:9), but rather to his ejection from his role as ruler of this world, a role
Jesus will assume as a result of and by means of his glorification (Witherington,
1995b:224).

In connection with Jesus' presence amongst his followers in the person of the Holy
Spirit, the theme of the tabernacle in Revelation (e.g. Rev. 13:6: akivijv airov)
shares a close relation with that of the Fourth Gospel (e.g. Jn. 14:2-3, 16, 23: -rtj otkia,
[Loyal, Torrov, tiovilv). Traditionally, John 14:1-23 is misunderstood in terms of Jesus'
Second Coming (cf. Carson, 1991:488). If John 14:2-3 refers to the Parousia and is
interpreted in terms of the death of the Christian, exegetes cannot overlook the tension
between such a view in John 14:2-3 and the realised eschatology of the rest of the same
chapter, for example, the thought in 14:15-17 and 14:23 that Jesus comes back to the
believer in and through the Paraclete who dwells in the Christian (Brown, 1972:626; cf.
Coloe, 2001:160). As a matter of fact, the textual context of John 14 (cf. Rev. 12-13)
indicates the permanent fellowship Jesus' disciples, who will obey Christ's word (Jn.
14:23: Toy Aoyov µAV rwicret; cf. Rev. 12:17: Tai rripoth) nav 'vas evroAdsOEOU

TOU

Kai ExovTwv Trjv pagrupt'av '1 -riaoi)), will enjoy with their Lord through the

Spirit. 259

erroXli occurs 28 times and iv -raXEo0at three times in the Johannine Gospel and
epistles. As Du Rand (1977:436-437) correctly notes, even though the general meaning
of erroXii is a provision of the law, the law as a whole, or a general command, the
typical Johannine use of brroXii indicates an 'instruction' of the Father to the Son and

Forms of the verb plvw with the sense of 'dwelling' occur primarily in John 14 and 15
(14:10, 17, 23, 25; 15:4 [x 3], 5, 6, 7 [x 2], 9, 10). The mutual abiding of Jesus and the Father
(Jn. 14:10; 15:10), and Jesus and his disciples (Jn. 15:4, 5, 6, 7, 9, 10), enables John to hold
together the apparently contradictory statements of presence with the Father and also with the
disciples. The theology of mutual indwelling developed in John 14-15 is introduced in both
Chapters with a Trapoivia, firstly the house of the Father and its many rooms (Rova(: 14:2), and
then the vine and branches (15:1, 5). Against the 'heavenly' dwelling place (Jn. 14:2), it must be
noted that the subject of the verb Rim, throughout Jn. 14, is not the believer but God. The
action therefore is not the believers coming to dwell in God's heavenly abode, but the Father,
the Paraclete and Jesus coming to dwell with the believers. It is a 'descending' movement from
the divine realm to the human (cf. Rev. 21:2), not an 'ascending' movement from the human to
the divine. Consequently, 'in my Father's house there are many dwellings' means a series of
interpersonal relationships made possible because of the indwelling of the Father, Jesus and the
Paraclete with a believing community as a living temple (see Coloe, 2001:159-167).
259
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of Jesus (God) to the disciples (believers). 260 The term XOyos (Jn. 14; 1 Jn. 2) and
dyy€Xfa (1 Jn. 3) figure in the narrative contexts within the same semantic spheres as
iv-rokn. Thus, it can be concluded that [tapTupfav in Rev. 12:17 is also categorised into
the same semantic spheres as iv -roXii, signifying the authoritative instruction of Jesus to
the seven churches (cf. Louw & Nida, 1993:426). Therefore, it seems that
Ta3 biTOX6t3 TOD 0E00 and -rip/ RapTypfav 'Ir16o0 are synonyms as far as semantic
meaning is concerned. John stresses the fact that the obeying of the iv -roXii and the
iiapTupia is his audience's reply to the revelation of God and Jesus Christ by faith and
loyalty.
The redemptive power of Christ's death in Rev. 12:11 is consonant with John 1:29 and 1
John 1:7 (6av

eh 1.

ITEpLITaT4LEV thc aDT63 iCITLV 6/

T()

4(0T1, 'coil/um/lay

x(3.1.tEv tier' etaliXcov Kai TO calla 'Irlo -ofi Tor) viol, airTafi Ka.OapCCEL 1jµdS dir6 rrdarig CtimpTia3). And the power here attributed to 'the word of God' is the same as in
John 8:31f. C'EXEyEv °Li/ 6 'liras 171363 TOUS TrEITLGTEUKOTOS OUT(i) 'Iou8a(ous, 'Ea
-V UI.LEIs p.dvriTE iv Tc1) X6-yo,) T(1 El1CJ, dX -90(33 µa9TlTai p.o.t5 &TTE, and dX-60€1.a in
Jn. 8:32), 8:51 (dirliv aµljv Xiyw 151.1.1:v, idv T13 TOY E p.ov Aoyov Tripficra, OdvaTov
of) IL71 OEcopTiar,i Etc TOY at(illia); 15:3 (ija.ri bµ€1,3 Ka0apof iCITE Sid Toy Xoyov by XE
-XdkriKa iviv) (Beckwith, 1967:626). Moreover, the shepherd image of Christ in the
Gospel of John is linked with the blood of Christ in Rev. 12:11 (cf. Rev. 13:8). As Busse
(1991:13, 15) correctly maintains, the Johannine Jesus identifies himself exclusively
with the role of the caring shepherd (Jn. 10:8). By means of the image of the shepherd,
John metaphorically describes the office held by Jesus (Jn. 10; 21). In the shepherd
image in the OT it is a sheep that can be sacrificed (Ps. 23; Ezk. 34:23-24; Hos. 6:1; cf.
Ex. 22:9-14), whereas in the NT the good shepherd himself becomes the sacrificial
lamb. But God is a very special shepherd; He turns himself into a wild beast, a lion, the
enemy of the shepherd; He hurts (punishes) his own flock; but He heals (saves) his
flock once He has hurt it. Accordingly, the motifs of judgment and salvation are
combined in the image of the shepherd (Jn. 10:1-11; see Nielsen, 1992:129-131;

260

lj

In a similar way, Busse (1991:14) holds that "the Gospel of John speaks only of
iv-roX-6 TOD AEOD when Jesus is in view. It is He who obediently fulfills God's commission.

Therefore the death of Jesus is not just a matter of voluntarily giving himself up (cf. Jn. 10:18
and 13:1) as a result of caring love. It comes to have salvation-historical significance".
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1999:79).
The terminology for 'overcoming ' 261 or 'being an overcomer' is especially
characteristic of Johannine literature, e.g. John 16:33 (TaOTa X€XdXrpcct uµiv ova

Ev

Rot EL K6o-p.4) exLti1L V E XE TE , cIXXa. Oapad TE , Td.) LEVIKTIKa TOY
KOCT p.ov ; 1 John 2:13 (ypthixo 411,v, TraTE p€3, 8 -ri 4v6Kcri-€ -rev du' cipx-ils. Tpdclxi)
vEavio-KoL, OTL

VEIAKIiKaTE -

rev Trovip6v), 2:14; 4:4; 5:4; cf. Rev. 5:5; 12:11;

15:2; 17:14; 21:7 (Strand, 1990:238). With regard to this terminology, Swete (1980:29)
appositely states: "The Book of Revelation is a record and a prophecy of victories won
by Christ and the Church. The note of victory is dominant in Johannine writings, as that
of faith is in St. Paul; or rather, faith presents itself to John in the light of a victory". Van
der Watt (2002:8, 18) significantly points out the soteriology 262 of the Gospel of John
within the framework of the conflict between Jesus' followers (the family of God) and
their opponents (i.e. the disciples of Moses as the family of Satan). According to the
Gospel of John the Jews were the most serious opponents because they denied the
Messiahship of Jesus (Jn. 7:25-27; 9:22; 10:24) and also maintained that the Christians
blasphemed by saying that Jesus was the Son of God (Jn. 10:36; 19:7; Du Rand,
1997:169). John uses the term 'Jews' predominantly for the opponents of Jesus,
although Jesus and his disciples were also 'Jews'. John describes the anti-society of
Christians against the disciples of Moses. In the Gospel according to John the Jews,
with their synagogues, city Jerusalem, temple, feasts, leaders and Caesar (Jn. 19:15)
seem to have a thorough and intact group organisation, which also seems to be socially
dominant. However, like the seven churches as anti-society in Asia Minor, 263 the

261

Strand (1990:242-243) and Reddish (1995:222) insist that the theme of conquering occurs
repeatedly throughout Revelation, but the term is used explicitly just once in connection with
the saints, in this key statement: "And they did conquer him by the blood of the Lamb and by
the word of their testimony, and they did not love their life even unto death" (Rev. 12:11).
According to Rev. 12:11, martyrdom of the saints is victory. The saints have also overcome
through their refusal to be deceived (Rev. 13:3).
262 As in the case of Revelation, the emphasis of the soteriology of John's Gospel falls on the
salvation of man as well as of the world: Jesus is the saviour of the world (cf. Jn. 4:42). God
takes the initiative for his savific work (cf. Du Rand, 1997:32).
263 At this point, Halliday's argument is worth mentioning. Halliday (1976:570) argues that an
anti-language in which metaphorical modes of expression are the norm serves to create and
maintain social structure through conversation. He (1976:582) goes on to say that the speakers
of an anti-language are constantly striving to maintain a counter-reality that is under pressure
from the established world. In other worlds, the function of alternative language including the
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figurative 'anti-society' represented by the family of God is equally well organised on a
higher level, since it is the family (group) of God. The disciples of Jesus overcome the
disciples of Moses not by their (Jewish) biology but by accepting Jesus and remaining
part of the family of God (cf. Du Rand, 1997:26).

It is striking that in 1 John 5:4 Con Tray
p.ov

Kal CCUT11 ECYTIV lj VLKT)

To TETEVVTIVEVOV

EK

TOO

OEOD

VLK4 TOY KeXT-

lj vuoicracra TOY Koap.ov, John says that

the victory has overcome (vidiaaaa: to defeat) the world (i.e. the value system of the
world; Louw & Nida, 1993:501). Perhaps he thinks of the completed victory of Jesus
(Jn. 16:33), which repeats itself in the life of his readers (cf. Marshall, 1984:229). This
fact is also true in Rev. 12:11 where John affirms that the victory of his audiences
derives from the victory of Christ. In all of Johannine literature, Christian faith in the
decisive victory of Jesus is not a means of escape from conflict; on the contrary it is
indispensable in proclaiming the superior might of Jesus in the face of evil's display of
power.

The floodwaters from the dragon's mouth (Rev. 12:15) symbolise deceptive teaching
that would drown the Church's faith, destroying its life. Such threats are present in the
churches of Asia Minor in the form of the Nicholaitans' lies and Jezebel's promise of
deep knowledge into secret things (Rev. 2:2, 6, 14-15, 20-24). In 1 John, John called the
church to exercise discernment in testing prophetic spirits, since many false prophets,
controlled by the spirit of the antichrist 2M and denying the incarnation (e.g. the
Christological error of docetism), had gone out into the world (1 Jn. 4:1-6) (Johnson,
2001:185-186). Because the author of 1 John discerns the manifestation of the antichrist
in the presence of contemporary 'antichrists' (e.g. 1 Jn. 2:18, 22; 4:3), this suggests that
he does not concentrate on the appearance of a future antichrist, coinciding with the

anti-language is to create alternative reality. In a sense, this counter-reality is shaped in
Revelation by the intertextual (symbolic) world of John (see Petersen, 1993:89).
264 A Jewish (apocalyptic) setting to the figure of an 'antichrist' may be discovered in
Babylonian, or at least Semitic, nature-myths: for example, the legend of a primeval sea monster
who would attempt to raise its power against the God of heaven in a final conflict before the end
of all things (cf. Job 26:12-13; Ps. 74:12-14; Rev. 12:7-10; 13:1; 20:2-3, 7-10; Smalley,
1994:98). Even though the writer of 1 John himself may have coined the actual term antichrist,
he and John the seer might have drawn on the same background when they depict antichrists
and the sea monster (Rev. 13:1) respectively.
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final stages of history. In fact, the writer historicises the mythical figure as does John the
seer in terms of the Roman Empire and the apostate Judaism in Rev. 13:1-8, 11-18 (cf. 2
Th. 2:1-12; see Smalley, 1984:99-100).
The crucifixion of Christ is seen by the fourth evangelist as the 'glorification' of Jesus
(Jn. 7:39 [Tara) 8E ENTEV TrEpi Tot) 7IVE141aT03 O 4.€XXov Xagetvav 01 71107EljaallTES* Els. ctirrov• 0151TW Tap, 1121V ITVEDp.a, OTt 21-nuois 01)861TW E180ed0-1977]; Jn. 13:31-32
rar€ Xiya

Nth/ esoedueq 6 las TOU div0pc6Trou, Kai 6 0E63

e8oecicreri iv ClI1T01)* El 6 e€63 esoedo-6177 EV al11-6) Kai 6 0€63 Soecicret ctin-ev EV ain -6), Kat c6eis Soecicret ab-r6v]; 17:1, 5; cf. Louw & Nida, 1993:736). This fact is

enforced by the notable absence of the Gethsemane episode and of Jesus' cry in despair
from the cross, as well as by the active role of Jesus himself in his arrest and trial. The
Pauline terms such as humiliation (Php. 2:8), weakness (2 Co. 13:4) and curse (Gal.
3:13) also do not appear in John's Gospel. The term that is related to the idea of
glorification is 06o). In three contexts (Jn. 3:14; 8:28; 12:32, 34) it is said that the Son
of Man must be 'lifted up', which implies the salvation of the faithful as well as Jesus'
return (i.e. glorification) to the Father (Lalleman, 1999:19; cf. Van der Watt, 1999:188).
The Evangelist makes it clear that the greatest moment of displayed glory is based on
the shame of the cross (Smalley, 1994:60; cf. Carson, 1991:482). The cross-events, as
central to the theology of the Gospel of John, are interpreted as glorification of the
Father and the Son, and are necessary to reveal the true identity of Jesus as the Lord and
God.265 Since the Father and the Son work together (Jn. 10:30), the Father is glorified
when the Son is glorified. Without these cross-events the theology of John is not
conceivable (see Van der Watt, 1999:188, 192). In precisely the same way, John the seer
is sensitive to the fact that the cross of Jesus involves enthronement (Rev. 12:10-11).

In Revelation John does not attempt to work out the relationship between the Lamb and the
One on the throne through discussions of ontology or through abstract reasoning. His vision
report works through the logic of worship and of apocalyptic symbol (Friesen, 2001:198; cf.
Williams, 2002:351). As in Revelation, in the Fourth Gospel the figures of the Father and the
Son are not simply fused, but neither are they to be so completely distinguished. It is not that
their identities are merged but that the identity of the Father lodges in his relationship to the Son,
and the identity of the Son in his relationship to the Father. Through focusing attention on the
figure of Jesus as the Revealer and Son of God, the one who brings life from God, the Fourth
Gospel always directs its reader's attention to God. In short, like John the seer, the writer of the
Fourth Gospel seems to be the most Christocentric writer in the NT, yet his very
Christocentricity is theocentric (cf. Thompson, 2001:239).
265
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"John is a master of paradox. Just as in the Fourth Gospel the humiliation of Jesus on
the cross is his 'glorification', and in the Apocalypse the Christian martyrs those who
have 'conquered' the beast (Rev. 12:11; 15:2), so in Rev. 20:4-6 those who have lost all
for the Lamb's sake have actually gained their lives" (Rainbow, 1996:219). To put the
matter another way, the end of the descent of Jesus (i.e. his completion of redemptive
works) is also the beginning of his ascent (i.e. glorification) (cf. Ridderbos, 1997:474).

According to Smalley (1994:61-62), John the seer uses a different word (cipvtov) for
Lamb, in distinction from the fourth evangelist's (*veg. dpvi,ov as a title of Jesus Christ
occurs only in the Book of Revelation, but it is used there more than twenty times
(Louw & Nida, 1993:42). The dtpvtov is the Lamb made victorious through earthly
suffering and his blood (Rev. 7:14; 12:11). The d.p.veg of the Gospel of John is
potentially such a figure of victory, and probably not without the apocalyptic and
messianic overtones (cf. the word for 'lamb' in the LXX of Isa. 53:7 is dp.veg). 266
Historically, at the time of John the Baptist's cry (Jn. 1:29, 36:
pxcip.Evov, wag airrav Kai VyEi, "18€ 6 citives

&Trai)piov 13X6TrEi -rev
-01)

0E60 6 alpu. T71V Ctp.ap-rCav TOD KaaRov. Kai 443X64sag

X6yEi, "18€ 6 diives.

TOU

T

TO) '171001) TrEpITTaTOINT

koD), the crucifixion and exaltation of Jesus had yet to

take place, so that John (the writer of the Fourth Gospel) also thinks theologically in
terms of victory through suffering.

The eschatology of Revelation is similar to that found in the Fourth Gospel, with its
characteristic tension between salvation in the present and the future; between that in
Christ which is 'already now', and that which is 'not yet' (Smalley, 1994:151; cf.
Carson, 1991:97; Du Rand, 1997:26). However, in Revelation this tension is not so
apparent. For John, the process of redemption and the exercise of God's sovereignty on
earth and in heaven is seen as a single act, not as a series of unrelated or loosely related
events.

Carson (1991:150) has a similar opinion: When John the Baptist identified Jesus as
`O dp.vbs- TOU OEM', he probably had in mind the apocalyptic lamb, the warrior lamb, found in
some Jewish texts (1 Enoch 90:9-12, T. Joseph 19:3; T. Benjamin 3:8) and picked up in the
Book of Revelation (Rev. 5:6, 12; 7:17; 12:11; 13:8; 17:14; 19:7, 9; 21:22-23; 22:1-3).

266
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The satanic forces (the dragon and the two beasts) in Revelation counterfeit the Trinity.
The dragon gives the sea beast 'his power and his throne and great authority' (Rev.
13:2), just as the Father gives the Son his authority in John 5:22-27. Moreover, worship
of the dragon and the beast go together (Rev. 13:4), just as worship of the Father and the
Son go together (esp. Jn. 5:23: Iva Ircivre-s- Tt/1WTL 7 -6y view KaOths- 7 -tpitiat rov Tra-re'
-

pa. 6 ILTI T111(J11 TOY IlLOV 01) TL II( t TOY Ircur4a

irektpavra ain-ov) (cf Poythress,

1997:411).
5.1.2.3. The Book of Acts
As Feuillet (1965:281-282) articulates, even if it is purely hypothetical, there is a certain
parallelism between Revelation 12 and Acts 12. Acts 12 tells of the persecution of
Herod Agrippa, which led to the death of James and to the imprisonment of Peter.
Protected by God, and borne on the two wings of the great eagle, the woman escapes
the dragon, just as, long before, the chosen people had escaped the oppression of their
Egyptian masters. Likewise, 'during the days of the unleavened bread' (Acts 12:3:
i8thv 8E OTL elpEGTOV ECYTIV TOTS '101)80.(01,3, 11p00*EOETO OVXX(1.(36.11 Kai 1-16-rpov, fjaav 8E [at] Wpm TWP delipwv), Peter is delivered miraculously from prison. "The
other place" (Acts 12:17: Ka-ray-a:crag SE airrois. r XEL pi criyav 813-m71craTo tairrois•
Ki'vLos airrov WiyayEv EK Tijc 4UXaKTI3 EITTEV TE , 'AlrayTEC XaTE ClK(3U)
erepov 7-array) corresponds
Kai TOES el8EX401.3 Terra. Kai E €X06.yv ETTOp€t,Orl
111.33 O

well with "the place" (Rev. 12:14: Kai E80Ogaav TTY Twat Ki al,
-

Tot) Tot) keyciXou, Yva TreynTai Ets

EIS' TOP To77 -011

Tr-repuyEs -rot) et€

ain-fig) prepared by

God as a refuge for the woman in her flight from the dragon. As the dragon pursues the
woman in vain (Rev. 12:15), so Herod sends after Peter in vain (Acts 12:19). The
dragon's attempt to sweep the woman away by a flood of water (Rev. 12:16) could have
its historical basis in the attempt on the part of the unbelieving Jews in Jerusalem to
stamp out the early church (Acts 8:1-3; Mounce, 1998:246).
Furthermore, Garrett (1990:672-677) probes a convincing parallelism between the
rescue of Peter in Acts 12:1-24 and the resurrection of Jesus in Lk. 9:31. The rescue of
Peter recalls Jesus' resurrection in several ways. According to Garrett, the following are
distinguished parallels: (1) Peter's imprisonment and rescue take place at Passover

210

during the days of unleavened bread (Acts 12:3-4; cf. Lk. 22:1-2, 7). (2) The angel
commands Peter to 'get up quickly' ('AvdaTa iv Tdxa in Acts 12:7). The word
translated as 'get up' (dvia -rrip) is the word regularly used to designate God's action of
raising Jesus from the dead. (3) The first witness to Peter's release is a woman (Acts
12:13-14) whose report, like that of the women who went to Jesus' tomb, is not believed
(Acts 12:15; cf. Lk. 24:11). (4) Peter then appears to the gathered community, as Jesus
had done (Acts 12:16; cf. Lk. 24:36). (5) Jesus' death and resurrection, and then
disappearance (ascension) gave birth to the mission to Jerusalem (cf. Apo. Peter, 17:27). Now parallel to this, Peter's imprisonment and deliverance give birth to the
worldwide mission (Jordan, 1992:2). And (6) as Peter realises that God delivered him
from Herod (as a type of Pharaoh) and from the Jews (Acts 12:11), Jesus resurrection is
God's vindication of him against his enemies, namely the Jews and the Romans. It is
noteworthy that both Peter and Jesus suffered from the coalition between the Jews and
the Gentiles. In short, the Exodus from Egypt is woven into the resurrection of Jesus as
background to Peter's deliverance (Jordan, 1992:2).
From the above shared conceptual framework and in terms of the revelation-historical
intertextuality267 (see Jordaan, 2002:5), it can be deduced that the salvation of the
woman and the Church in Rev. 12 is seen not only from the event of Acts 12 but also
from Jesus' Exodus (cf. Lk. 9:31: di 64)0iv -rEg iv 6603 EXEyov T71v actSov airroD, ilv
i-jp.EXX€v TrX-ripav Ev 'IEpovaaXtt) in the Exodus motif. Closely related is the worship

-

motif. The fact that Satan's ultimate goal is worship is made very plain in Rev. 13:4-8,
where the blasphemy involved is clearly regarded with horror, and in this context one
notices that Luke depicts the awful consequences of such a sin for humans at Acts
12:22-23 (see Shellard, 2002:180-183).

With regard to the revelation-historical intertextuality, Rev. 11:8 recalls Acts 12 as well as
the Exodus in the OT. The story of Acts 12 actually begins in Antioch (Acts 11:27), where
Agabus prophesies a great famine all over the world. This refers back to the famine of Joseph's
day. Barnabas and Saul go to take food to Jerusalem to (Acts 11:30). This is equivalent to the
descent of the Hebrews into Egypt. While Barnabas and Saul are in Jerusalem-Egypt, the
Herod-Pharaoh kills James and imprisons Peter. Peter is delivered from prison-Egypt. The
Jerusalem-Egyptian soldiers are killed, and Herod-Pharaoh is also killed (Acts 12:19-23). At the
end of the story Barnabas and Saul leave Jerusalem and go back to Antioch (Acts 12:25)
(Jordan, 1992:2).

267
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As the intratextuality of Rev. 13:9 with Rev. 2:7, 11, 17, 29; 3:6, 13, 22 implies, those
passages, which includes the work of the Holy Spirit in the Book of Acts, are intertexts
of Rev. 13:9. It is interesting that unlike Rev. 2:7 par. Rev. 13:9 does not have the
reference to the Holy Spirit as a subject. For this reason, one can reason that the subject
is whether the Risen Christ or the Holy Spirit, even though the latter seems to be more
convincing owing to its intratextuality. In Acts, the close relationship between the Holy
Spirit and Jesus is illustrated by the ongoing involvement of the exalted Jesus in the
mission. Events in Acts are not only determined by the action of the Spirit and of the
apostles. Jesus as Lord directly influences events, thereby co-operating with the Spirit
(Acts 7:56, 59; 9:33). Put it differently, the relationship of the Risen Lord and the Spirit
is characterised as active partners in mission. In short, in Acts and Rev. 13:9, the Spirit
is more clearly understood within the context of the ongoing works of the Risen Christ
(cf. De Villiers, 1993:61-62).

With regard to the land beast (Rev. 13:11-13), the authority of the second beast is
similar in significance to the authoritative teaching of Christ's first apostles. According
to the Book of Acts, apostolic authority is justified by three basic credentials, each
alluded to in Rev. 13:12-13: (1) the apostles were successors of the Risen Christ in both
ministry and authority (cf. Acts 1:1-11; Rev. 13:12a); (2) their preaching had authority
in that it was centred on the resurrection of Jesus to which they were witnesses (cf. Acts
2:22-36; Rev. 13:12d); and (3) they performed miraculous signs and wonders as
concrete manifestations of God's reign (cf. Acts 2:14-21; 5:12; 15:4, 12; Rev. 13:13)
(Wall, 1991:172). Though many scholars pay proper attention to the fact that the land
beast is a parody of the Holy Spirit, here another parody is clear, that is, the lampoon
between the apostolic church and the land beast.

In the light of the Jewish persecution of the Church, there is a strong intertextual
relation between Rev. 12-13 and the book of Acts. In Acts the harassment of the
Christians was not confined to Jerusalem or Judea but was aimed at hindering the
missionary work outside Palestine (cf. 1 Th. 2:16). It seems that Acts does not mention
the initiatives from Jerusalem. On the contrary, the initiative comes from the side of 'the
Jews from Asia' (Acts 21:27; 23:12; 24:19; see Bammel, 1995:361). The Jewish
persecution of early Jewish Christians seems to have consisted of expulsion from the
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synagogue and rock throwing (in the case of those who thought that Jesus' messiahship
meant that He was God), and of flogging, harrying from town to town, and rock
throwing (in the case of missionaries who espoused the equal admission of Gentiles into
Christianity; Acts 7; 9:23-25; 14:19; 18:12). The narrative of the Book of Acts then
recounts the progressive expulsion of Christianity from Judaism, which leads the
Christian missionaries again and again to seek Gentile converts (Acts 10-11; 13:45-47;
18:6; 28:28). The Jews in the Roman Empire took Paul before the Roman Proconsul,
charging that "he persuades people to worship God against the law" (Acts 18:13
[Haw). TOY vcip.ov

liVaTTECOEL 017/1- 03 TOiS el.110p6TTOU3 (7613EGOal TOY 0E6V];

Sanders,

1996:1952-1956).

As in the case of Lk. 21 par., the significance of the fall of Jerusalem as God's judgment
in Acts should be noted. Regarding the reticence of Acts concerning the judgment
against Jerusalem, Giblin (1985:108, 111-112) correctly observes its significance as
follows:

The fate of the temple figures in one context only: expressly in the charges
leveled against Stephen at the instigation of Hellenistic Jews in Jerusalem,
and perhaps implicitly in Stephen's reply (Acts 7:2-60). ... What Stephen
attacks ... is his adversaries' idolatrous, anti-prophetic (and therefore antiMosaic) outlook and action. Stephen does not attack the temple but
attacks a state of mind according to which that building and institution,
divorced from response to God's guidance, stands as a pseudo religious
absolute. Equivalently, this attitude constitutes idolatry. Such an attitude
may presage national calamity, as it did before the Exile. ... Why Acts
says so little about the forthcoming catastrophe for the city and the temple
is not difficult to construe. First, Luke's account closes with Paul's
preaching in Rome before the actual fall of the city. Notation of its actual
destruction would have been grossly anachronistic. Second, it probably
suffices for Luke to leave on the Lord's lips the certain prediction of
coming events regarding the judgment of Jerusalem.
The fact that the Jews in Pisidian Antioch 13Xa6chp.av -r€3 (Acts 13:13, 45b:) recalls the
same word in Rev. 13:6 when the sea beast 'blasphemies' ((3Xacr4inifijo -at.) God and his
people. As in Rev. 13:6, as Witherington (1998:415) comments, the word 'blaspheme'
in Acts 13:45 presumably means not that the Jews took God's name in vain but that they
denied the truth of Paul's message in strong terms, perhaps with oaths, or that they
cursed Jesus. Another intertextuality in terms of thematic parallel is the
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`Trappriaiao- dilEvoi.' (Acts 13:46) and 'by the word of their testimony ... they did not
love their life' in Rev. 12:11. Trapprimao -dpkvoi (speaking boldly), as the characteristic
of a good and honest orator, must have caused the peril of depriving the lives of Paul
and Barnabas as in the case of John's audience (cf. Witherington, 1998:415).

As a result, both the Jewish rejection of the gospel and the Jewish persecution of the
early church in Palestine (as well as the Diaspora) give a boost to the mission of the
Gentiles in the Roman Empire. This is evident in Rev. 13 onwards, in that the theme of
Rev. 13-20 can be summarised as the expanding kingdom of God in the persecution of
the Empire. However, it is incorrect to say that the announcement about turning to the
Gentiles means either that the Jews will not be preached to again or that the Gentiles are
offered God's word only because of the rejection by the Jews, as a sort of afterthought
or second choice (cf. Lk. 2:30-32; Witherington, 1998:416). Hence, it seems that Rev.
13 onward leaves room for John's concern about the Jews who had to convert to Christ
(cf. Van der Waal, 1981:13).

5.1.2.4. Pauline letters

Due to the early date of Revelation as well as the same geographical reason, John and
Paul must have had something in common268 (cf. Boxall, 1998:200). Like John, Paul is
also a strong intertextual writer and performs a hermeneutical tour de force. 269 The

268

While the Tubingen school assumes that Revelation is a Judaistic counterpart to the
universalism of Paul and that its theology is deficient when compared to Pauline theology, as to
the matter of idol food, Paul and John appear to share a common opinion. While John may not
have consciously followed Paul in his condemnation of those who advocate eating idol food, the
correspondence between Rev. 2 and 1 Co. 10 probably reflects a common Christian tradition
shared by both Paul and John. Revelation gives exegetes no reason to believe that Paul was
understood to condone the eating of idol food. If Paul was understood to take a liberal attitude
toward idol food, it is strange that the church in Ephesus (where he laboured hard) rejected
outright the Nicolaitans and their teaching regarding idol food, while those churches on which
he seemed to have less influence took a more tolerant attitude. The possibility of the common
ground shared by John and Paul is strengthened by the fact that John might have known and
used Paul's letter (cf. Cheung, 1999:199, 208-209). Of course, there are several differences
between John and Paul. Their political viewpoints, for example, are slightly different in that
Paul's seems to be more positive towards the authority of Rome (1 Ti. 2:2; cf. O'Donovan,
1986:79).
269 With regard to Paul's use of the OT, to say that he regards the OT as a Christian book would
be anachronistic. Yet Paul evidently felt peculiarly empowered to apply the OT to Christ and to
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vocabulary and cadences of Scripture are imprinted deeply on Paul's mind, and the
great stories of Israel continue to serve for him as a fund of symbols and metaphors that
condition his perception of the world, of God's promised deliverance of his people, and
of his own identity and calling. His faith is one whose articulation is inevitably
intertextual in character, and the OT is the determinate subtext that plays a constitutive
role in shaping his literary production. Such an approach to reading Paul in no way
seeks to deny or exclude the presence of non-canonical influences on his discourse.
Paul's discursive space encompassed countless codes and elements 'already read' from
his Hellenistic culture. 27° In fact, an intertextual analysis is not anachronistic because
within Israel as a reading community, all significant speech is Scriptural or Scripturallyoriented (Hays, 1989:16, 21).
Like John, Paul is sometimes called an apocalyptic 271 theologian. Here, to speak of

the Church (see 1 Co. 9:8-10; 10:11), and he makes this fact quite explicit. Paul's use of the OT
may be summarised under four headings: First, and most important, there is his general
prophetic and kerygmatic understanding of the OT as the precursor, prefiguration, and promise
of the Gospel (Ro. 1:2; 3:21). A second typically Pauline usage might be called ecclesiastical
parenetic (2 Co. 13:1). A third distinguishable use of the OT is found in Paul's interpretation of
the historical or historical-eschatological situation in which he finds himself (Ro. 9-11). And
fourth and lastly, Paul uses the OT in order to add force to his various arguments (1 Co. 10:26;
15:45; see Smith, 1972:37-39).
270 The texture of Paul's thought (i.e. how Paul's complex and flexible thought operates) in
connection with the nature and purpose of his letters is summarised as follows: (1)
Pervasiveness of halakha in Paul's thought logically implies observance of halakha in his life
(e.g. 1 Co. 7:17-24). (2) The source of his teaching to which Paul would undoubtedly have
given priority is apostolic tradition, including halakha taught by Jesus, as well as the orally
transmitted gospel tradition (e.g. 1 Co.). (3) Apart from the halakhic element, general Jewish
tradition, including midrash (1 Co. 10:1-13), apocalyptic (Ro. 11:25; 1 Co. 15:50), targum (1 Co.
15:54f.), and berakhot formulae (Ro. 1:25= Ro. 9:5= 2 Co. 11:31), is an important source of
Paul's thought. (4) Of special significance for crucial elements of Paul's teaching are similarities
with the Hillelite tradition (Acts 5:34; 22:3). A foremost element is the open (or universalistic)
attitude towards Gentiles in contrast to the Shammaites. And (5) Hellenistic elements in Paul's
thought include his epistolary style and rhetoric, and probably his contemporary (Cynico-Stoic)
philosophical tradition (see Tomson, 1990:264-267). Paul and John might have shared many of
these five elements in that both of them were born in the Jewish world and worked in the
Hellenistic world.
27) At this point, Du Rand's (1993:227-228) distinction of apocalyptic, apocalypticism, and
apocalypses is helpful: 'apocalyptic' describes the ideology or mental content or critical
phenomenon which comes into being when a group of people in society is threatened to such an
extent that its existence becomes meaningless and it is replaced by a new ideological system
which has significance for that group. 'Apocalypticism' is the socio-historical-religious
movement or system within which the apocalyptic is exercised as mental content. And the term
`apocalypse' refers to the genre or type of literature. Only the first one of these (apocalyptic)
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apocalyptic is to concentrate not only on the theme of direct communication of heavenly
mysteries to a human being but also on the theme of God's own visible eschatological
activity, that will constitute the actual revelation (De Boer, 2000:354). Beker (1984:1516), for example, explains this fact as follows: Paul's coherent centre must be viewed as
a symbolic structure in which a primordial experience (Paul's call) is brought into
language in a particular way. The symbolic structure comprises the language in which
he expresses the Christ event. That language is, for Paul, the apocalyptic language of
Judaism, in which he lived and thought. It is a Christian apocalyptic structure of thought
that delineates the Christ event in its meaning for the apocalyptic consummation of
history, that is, in its meaning for the triumph of God.

While mainstream studies of Paul in the last generation have attempted to read him
within his Jewish tradition, a good deal of work has still continued to locate him within
the wider Greco-Roman world. 272 By the time of Paul's missionary activity the cult of
Caesar had already become not only the dominant cult in a large part of the empire, but
also the means whereby the Romans managed to control and govern such huge areas as
came under their sway. Like John, Paul opposes both the renegade Judaism and
Caesar's empire. The Jewish thinking that formed the centre and driving force of Paul's
rejection of Caesar's empire (as the parody of Christ's kingdom) was expressed in terms
of Paul's very high Christology (Php. 3:20-21). As in Revelation, Paul's proclamation
clearly carries a political message at its heart; therefore, the study of Paul is not
confined to what is normally thought of as the history of religion (cf. Wright, 2000:161163, 181-182).

seems to apply to Paul. He wrote no apocalypses and his apocalyptic-eschatological
understanding of Christ did not emerge from social or political or any other kind of alienation
(cf. De Boer, 2000:347-348).
272 As far as the hymns in Paul's epistles and the Apocalypse of John are concerned, knowledge
of the Jewish, Greek and Roman musical traditions are necessary for a better understanding of
passages in which they refer to song and music (e.g. Ro. 15:9-12; 1 Co. 14:15-17, 26; Eph. 5:19;
Col. 3:16; Rev. 12:10-12). In these passages they apparently presuppose knowledge of these
traditions from their first audiences. They encourage their audiences in a Hellenistic world,
knowledgeable of Greek, Roman and Jewish musical traditions of praising God (cf. Viljoen,
2001:440).
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5.1.2.4.1. Romans and 1 and 2 Corinthians
Schiissler Fiorenza (1985:115-132) finds parallels between John's opponents, the
Nicolaitans, and Paul's opponents in Corinth, the enthusiasts (e.g. 1 Co. 14). John and
Paul use a similar strategy to combat their opponents with the instrument of apocalyptic
theology: they both stress the eschatological dimension of human existence and the
future consummation of salvation. Schassler Fiorenza concludes that John's theology
proves itself to be a Christian theology in its own right and comparable to Paul's
theological accomplishment. She also goes on to note other similarities between John
and Paul: the use of the Hellenistic letter form as it was modified by Paul; defense of his
authority; few references to the historical life of Jesus of Nazareth; the centre of their
theologies in the resurrected and exalted Lord (although Paul uses cosmological and
John political terms); and emphasis on the necessity of Christ's suffering and death.
In 1 Co. 14:6 and 2 Co. 12:1 and 7, by 'revelation' (Caromautlitc) Paul means an
apocalyptic revelation such as the Book of Revelation. In other words, the Holy Spirit
shows Paul the revelation during his stay in Corinth to preach (cf. Grosheide, 1954:170;
Witherington, 1995a:282). Unlike John, whose vision is recalled the Merkabah of
Ezekiel's vision, Paul cast 2 Co. 12 (his extraordinary experience of the heavenly
vision) in the light of his knowledge not of the Merkabah experiences but of apocalyptic
experiences that did not necessarily involve Ezekiel's throne vision (Witherington,
1995a:461). However, as De Boer (2002:33) maintains, the apocalyptic perspective of
Paul cannot be reduced to a totally personal, mythical experience of the heavenly world
or to the reception of heavenly secrets (see Dunn, 1988:43). Paul uses 'apocalyptic
language', that is, the word durromautpis and its cognate verb arroKaXimorw, in a number
of places to characterise the action of God in Christ (in the past and present as well as in
the future) as an intelligible-apocalyptic-eschatological event (cf. De Boer, 2000:350,
357). What happens between Jesus' resurrection and Parousia can be placed under the
rubric of apocalyptic: for instance (1) the proclamation of the gospel (Ro. 1:16-17:
oU yap brcuaxinioucti 7-6 etiayyatov, 8i)vap.is. yap O€oU EQTLV Et3 awyripiav ITCUIT
11-1) TTICrTEI)OVTI, '101)8attp TE ITpC)TOV Kai "EXX111111. 81..Kal00 -0VT1 yap OEOU EV Ctl:Mi)
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d7TOKaA677TETal 273 EK ITCGTE(a)3 EL3 TTCUTLV, Ka0(;)3 yEyparrTaL, `08E $51,Kal03EK TTCGT

-ECO3 (ijo-E-rai; cf. Ro. 16:25-26) (2) the working of the Spirit (1 Co. 2:10:
8E
against

ciffeKdAtxPe -v

all the

6 0E63 &&

rob' nve-tiparos-),

godlessness

and (3) the present wrath of God

and wickedness of men

(Ro.

1:18:

'A 7TOKaAti7TTETat yap opyr) OEoD Cur' oi,pavoi.) irri Tretacw (1C36 13E av Kai d&Kiav
dv0po`.)Trum, -rciiv Tlly dk1i0Eictv Ev d&KCct KaTEx(vTow). According to Paul, God has
done the redemptive work in the apocalyptic-eschatological event of Christ. In
Revelation John also treats the period between Christ's ascension and the Parousia but
Rev. 12-13 mainly focuses on the death/ascension of Jesus until John's own time.
Grabe (2000:239-240, 266) points out the intertextual theme of God's power in the
Pauline letters and Revelation: "It needs to be emphasised that Uvaiits describes the
effect of Paul's message on this world. At the same time this power is associated with
God, Christ and the Holy Spirit, because it is God's power in this world. Where Paul's
message of the cross intersects this world, the message of power in Paul's letters finds
its place. This applies to the soteriological (Ro. 1:16-17; 1 Co. 1:18, 24; 15:55-57) and
the ethical dimensions (1 Co. 1:18, 30; 2 Co. 12:9-10), as well as to the pneumatological
dimension (Ro. 15:13, 19; 1 Co. 2:4-5) of the concept of power". It seems that both Paul
and John understand God's power as the gospel, manifested through the resurrection of
Christ and now evidenced through the presence of the Spirit (e.g. Rev. 4:11; 7:12;
11:17; 12:10; 15:8; 19:1). Unlike John, Paul appears to stress the political meaning of
God's power less clearly.
5.1.2.4.2. Galatians
Martyn (2000:253-255) spells out that in fact, numerous locutions in Galatians show
that apocalyptic motifs thread their way through the whole letter. The motif of
apocalyptic discontinuity between 'the present evil age' (Gal. 1:4: Tot) 86v -ro3 EavTOv

Dunn (1988:43) notes that the sense of a disclosure divinely given (divine passive; cf. Rev.
12:14; 13:5) is fundamental to the word dTrokaXinn - crai (`it is being revealed' in Ro. 1:17)
with all its connotations of heavenly authority. thrEketXulxv, the verb, became the technical one
for the 'divine revelation of certain supernatural secrets (e.g. Ps. 98:2; 1 Co. 2:10). This
becomes a clearly developed idea in Jewish and Christian 'apocalyptic' (e.g. Da. 2:22). For Paul
this is the ordinary verb for supernatural revelation of any kind (Fee, 1999:99).
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UTiEp T(liv ap.apTiCiv lip.Cov, 811'0)3 aXT)Tal 7111d3 EK
-tipoi.)

KaTa TO 06Xrpa TOU

[(ATE

yap

0E00

TOO aiaiog TOD EIVEGrT6Tag 7T01)

Kai TraTpOc iiim;30 and 'the new creation' (Gal. 6:15
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cf. 2 Co. 5:17),

as Paul's two major apocalyptic expressions in Galatians, is central to Paul's
understanding of 'the truth of the gospel' (7) diX -nOeict Tot) eixtyyalou) in this letter (cf.
Gal. 2:5, 14). Paul's apocalyptic theology in Galatians is focused on the motif of God's
invasion in the advent of Christ (cf. Rev. 12:3) and on the consequent line of redemptive
movement (Gal. 3:19, 23-25; 4:4-6 [esp. 4:4: OTE 8€ 40€v To TrXiiiop.a Tot) xpovou,
E6:11TEUTELXEV O 0€63 -rev ULOV Cti)T01/, yevoitevoli ac yvvaticog, yEvoi_tEvov ime vo[i

-ov]).

It is in this apocalyptic invasion that God has liberated the faithful, including the

Gentile Christians (Gal. 3:28), from the powers of the present evil age. Betz (1979:207208) notes the importance of Christ's coming in Galatians.
In the context of Galatians, we are told about Christ's 'coming' in 3:19,
23, 25, but only the Christological statement in 4:4-5 tells us more about
this coming. ... The term yev6p.Evov EK refers to the birth of a human
being 'out of' a human mother, while yEv6p.Evov imo vouov defines the
conditions of existence of a human being. ... This Christology emphasises
Christ's existence as a human being, in particular his being a Jew. As a
parallel to 'born by a woman' the phrase 'put under the law' must have
originally had a positive meaning in contrast to the Pauline context, where
it is viewed negatively. ... This Christology shows characteristic
differences with other Pauline Christological passages, but it is acceptable
to Paul.
In a similar way, John also develops this apocalyptic thought on the basis of Christ's
redemptive coming (cf. Rev. 12:3). God sent his Son, Christ, into the old creation (Rev.
12:2; Gal. 1:4; 4:4-5) in the middle of which He accomplished salvation, namely the
new creation. Paul views both Judaism and paganism on the same level as a part of the
old world. Similarly, according to John, Judaism belongs to the old covenant, which has
been fulfilled in Christ on the one hand; Jesus has conquered Roman paganism on the
other hand (cf. Betz, 1979:320).
When Rev. 12:1, 2, 17 and Gal. 4:26-27, 29 are juxtaposed, their intertextual relation is
clear as the below figure shows:
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Rev. 12:1: Kai afiReiov u6-ya (54)Eh1 6v T6 obpavCi), y,uv_r) 1rEp1i3E3X-wevri TOY fiXtov,
Kai

inTOKetTCO TCAV IT066311

Lau'i4s; Kai ETfi Tfic KOcafic aOrijg

o-Tecl)avos- dtaT4.ov 8058€Ka
Rev. 12:2: at EV yctaTpi

Exoyaa, Kai

Kpa(E1 G.181.-VOIXTa Kai Paaavl(ouevri TE Ka V.

Rev. 12:17: Kai tpyiaOi O 8pciKwv ETri 1-7.1 IrVI?atkt Kai arrriXOEv rroi -riacti TraXEp.ov
ii€Ta Tthv Aotrra/ TOD 07TElpflaTOg aurric Tow TripoUvTtov Tag EVTOXC s.

TOD 0E6)274 Kai EXOVTWv Tijv gapTufictv
Gal. 4:26: r1 8E duto_lepoucuAlig E XEu8Epa EaTLV, TFL3 E6Tly privy) rlutov•
Gal. 4:27: ye yparrTat yap,

EikkpcivOrITL,

aTeipa -rj ou T1 KTOVOCt , (510V Kai (361100V ,

71 01)K 6814/0Vaa" OTL. TroAAa Tet reKva T1js E pipou 275 µdXXov ij Tijs. EXOUQr1S
Toy av8pa.
Gal. 4:29:

6.iarrEp TOTE O KaTa acipKct yEvvr10€13 681.toKEv ray KaTa 7T1,6011a,
obTcos. Kai la/.

The overarching hermeneutical issue in Gal. 4:27-29 is how Paul can use the story of
Hagar and Sarah to effect an exegetical reversal that ends up identifying Jews under the
law as the children of Hagar and Christians under the Spirit as the children of Sarah (cf.
Ge. 21; Isa. 54:1). In the intertextual light of Rev. 12 and Gal. 4, it is evident that the
number of the (Gentile) Christians as the New Jerusalem will ultimately outnumber
Jews, who persecute the Church (cf. Hobes, 1993:300, 304).
Here, attention should be paid to the intertextual relation between Gal. 3:16, 19, and
Rev. 12:17 (cf. Gal. 3:29). 1rayy€XCai-6v -roXac, Xpio-r6s-'1-ricmi), and a1r6pp.a(T1)

Both from the intertextual relation between Isa. 54:1 and Gal. 4 and from the historical
setting of the OT and the NT, it seems that John's intention to use 'God' (Rev. 12:17) is to
contrast God with the local patron deity, which usually is regarded as the husband of the ancient
city (as a female personification). In other words, John stresses that it is God who is the
covenant Patron (husband) of the above Jerusalem, the Church (cf. Hobes, 1993:308).
275 It is the nexus of Sarah's story in Genesis (Ge. 11:30; 21), Isaiah's use of Sarah (Isa. 54:1),
and Paul's (Gal. 4:21-31) further use of Isaiah that forms the intertextual space in which the
theme of barrenness is to be understood (Hobes, 1993:306). But in Rev. 12-13 the theme of
barrenness is absent. The reason, perhaps, is the fact that the abundant theme of barrenness (or
childlessness) in the OT and the NT has been fulfilled in the Book of Revelation (see Isaiah's
prophetic promise concerning Jerusalem's glorious future in Isa. 54). It can, however, be
assumed that the plight of the barren and rejected Jerusalem (`the present city of Jerusalem' in
Gal. 3:25; cf. Isa. 1:4, 21) is implied in Rev. 12 in that the Jews, the persecuting subject of the
Church, are implicitly described as an antithesis of the glorious and rejoicing New Jerusalem (cf.
Isa. 1:26).
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parallel each other:
Gal. 3:16: T(.) 8e 'Al3paap. eppeOiaav ai eva yyeAt'at Kai T6) az6pp,aqq, &Trot). of)
Xe-yet. Kai T01,3 a4Tiplia0414, 63 &ill ITOXX6V, dXX' ths- e(1) 2 evos, Kai T(.)
EPTT4tiaTI- aou, 83 EOTLV Xpt-g-T-og.
Gal. 3:19: Cixins. or) EX010 TO a r4µct w ElinjyyeArat
Rev. 12:17: Kai 6pyi.cEhi O 8pciKoiv inst. Tti yuvaiKt Kai durrijX0ev not:Flom TrOXE
RETet T611 XolATIZIA TOD G=TF4p.aXec airrfic T61, TT1p01)111 -61, Tai eliTOACic
TOU OEOD Kai EXOVTW TilV iiapTupta.v -Iwo&
In Gal. 3:16 and 19, Paul points out that the singular ai-r4iia has reference to Christ as
the true recipient of God's promise to Abraham. Paul, for whom physical descent is no
guarantee of spiritual relationship, argues that Christ is the 'seed' in view of the
Abrahamic covenant, and then goes on in Gal. 3:29 to speak of those 'in Christ' (or 'of
Christ': *etc XI:nu -mi.)) as also being Abraham's seed (Tot, 'A(3paaii arreplia) and
heirs according to the promise (see Longnecker, 1990:131). Here, the corporate relation
between Christ (the -fulfiller of God's covenant) and the people of God (the heirs of
God's covenant, namely 'the rest of her offspring' in Rev. 12:17) is evident. To put it
differently, since the seed of Abraham is Jesus as well as the saints, the person of Christ
has to be understood in terms of his 'inclusive Church character'. 276 In short, all in
Christ are equally the seed of Abraham. This is paralleled with the progress of
revelation history in Rev. 12-13 in that, like Paul, John not only accentuates the

With regard to the Jesus' church character depicted by the singular cruiplia, Sarah's identity
as the barren woman to whom God promises a miraculous birth merges with that of the barren
one of Isa. 54:1 at only one point in history — when Jesus, the seed of Abraham (and hence the
son of Sarah) arose from the grave to be the firstborn son of the New Jerusalem. In Gal. 3:16
Paul argues that the nation which God promised to bring from Sarah's dead womb and the
population of the New Jerusalem prophesied by Isaiah are those people who are born through
the resurrection of Jesus, not those who are circumcised. Thus, the purposefully intertextual
combination between the Abrahamic covenant, as represented by Sarah, and the New Covenant
established in Christ comes to the fore both in Gal. 3 and Rev. 12 (Hobes, 1993:316).
Christology involves the assertion of Jesus' universal relatedness (i.e. church character). In the
history of Christology a variety of concepts have been used to express this: church character,
representativeness, substitution, incorporation and participation, universal humanity and others.
In his life, death and resurrection, the exalted Christ has established his identity as one of open
identification with others, open in principle and potential to all who will identify with him in
faith. Until the Parousia his identification with all remains open to all. The Parousia as the
completion of his own identity, as revelatory of the final truth of his loving identification with
all, will be also the completion of the identity of all others (see Bauckham, 2001:276-277).
276
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transition of the Old Covenant to the New, but also confirms the universal salvation by
Jesus' coming on Jerusalem/Rome.
5.1.2.4.3. Ephesians
The intertextuality between Revelation and Ephesians seems to be only indirect. The
faith in Christ's blood (Rev. 12:11) repels all the accusations as with a shield in Eph.
6:16 (iv TretCrIV CiVaXa136VTE3 7-6v Oupeav Tfic 7710-TEW5", iv el) 81)V1fIGEGOE ITeLVTa. Ta
flari TOD Troy-9pol) [-ra] Trerrupwiya o-picyai; cf. 1 Pe. 5:8-9) (Durham, 2000:671).
Undoubtedly, faith as a human response could be in view here. But it is worth
considering whether Tr C0-113 should be interpreted as 'faithfulness', thus denoting
Christ's faithfulness on behalf of the believers (Moritz, 1996:203-204). If it is true, in
Eph. 6:16 Paul may be thinking of the interplay of God's action in Christ and the
Christian response to it. Similarly, in his doxology (Rev. 12:10-12) John ascribes the
victory to the blood of Christ and then Christian's testimony. Another means of victory,
namely, 'the word of their testimony' (Rev. 12:11) recalls 'the sword of the Spirit'
(TO ucixaipay Tot) Tryd)p.a -ros),277 which is 'the word of God' (fitlua EkoD) (Eph.
6:17). The object (or enemy) of the Christian's spiritual war is the spiritual forces of evil
(Eph. 6:12; cf. Rev. 12:7).
5.1.2.4.4. Philippians
To begin with, it must be stressed that, like the Book of Revelation, Philippians is an
example of the phenomenon of multiple intertextual echoes. Philippians 2:5-11, for
instance, echoes Ge. 1, Ps. 8, Isa. 45:23, Da. 7, Ro. 5:12-21 and 1 Co. 15:20-28 (cf.
Wright, 1998:58).

The genitive, 'of the Spirit', in this case is either source (`given by the Spirit') or possessive
(`belonging to the Spirit'). In 'the Word of God', Paul uses the word Ofma, instead of the more
usual word X6yos (e.g. 1 Co. 14:36; 2 Co. 2:17; 4:2; 1 Th. 1:8; 2:13; 2 Th. 3:1; cf. Rev. 12:11).
While these words are near synonyms and therefore can often be used interchangeably, frinta
tends to point out the emphasis on that which is spoken at a given point, whereas
Xoyos frequently emphasises the content of the message. If this distinction holds here, then
Paul's emphasis is on the actual `speaking forth' of the message inspired by the Spirit (Fee,
1999:728-729).

277

222

Jesus partially exercised and displayed his authority during his earthly ministry, though
not all recognised it (e.g. Mk. 1:27; 2:20; 3:22-27). But in Rev. 12:10 this authority of
Christ is seen in all its consummating power, before which no enemy can stand and by
which Christ completely exonerates his followers and the faith they have in him 278. Paul
declares the same truth in the so-called Christ-hymn, in which Christ's humiliation (cf.
SoiAos in Php. 2:7), his death (Oavci -rou a-ravpoi)279 in Php. 2:8; cf. Eph. 1:20-23) and
exaltation (in Php. 2:7-11) are clear (esp. Php. 2:10-11:
Zva EV T(1.) 011011all 111001) 1TQV yovv 111131",) Eiroupavicov Kal bllyELCOV Kat KaTa)(00
-1,1,WV KaL TratCra TXCXY011 E ,z)lioXoyrja-ri-rat OTt laiptogiquoDs• xptares- Etc 86eav OE
05 n-aros) (cf. Brighton, 1999:337). Christ in his incarnation and death exemplifies the
-

qualities that Paul wishes to see in Philippians (Holloway, 2001:122; contra Martin,
1997:68-74). From the above facts, what might be called an abasement-exaltation
pattern is clear. Bloomquist (1993:163, 195) is correct when he notes: "Suffering is not
the servant's final experience. The one assurance the servant has is the triumph of God's
grace, understood in terms of exaltation. Thus, the servant, though despised by
humanity, is in fact the one through whom the grace of God is proclaimed and who is
vindicated". In Php. 2:6-11, Paul is assured that his (and the Philippians') suffering will
be vindicated as Christ as servant suffered and was vindicated.
In connection with the exaltation of Christ, Silva (1992:131) correctly avers that the
Christ-hymn patently expresses Paul's own conviction that the worship of Jesus does
not compromise Israel's monotheistic faith. Likewise, when John juxtaposes the
authority of God the Father with that of Christ in the doxology in Rev. 12:10, he

278

In the Christ-hymn, the doxological indicative tinged with the soteriological meaning (i.e.

Christ's humiliation and exaltation) gives power to the ethically-oriented imperative meaning
(i.e. the Philippian community's daily life according to its model, Christ). As a result, the ethical
and the soteriological explanation of the hymn do not necessarily imply conflict with one
another. Put differently, ethic is indebted to soteriology. This is also the case in the hymns of
Revelation (see Floor & Viljoen, 2002:100-102).
279 Wright (1998:62), drawing on the Adam-Christology (or Servant-Christology) in Php. 2:511, thinks that the weight of Paul's soteriology here lies neither on incarnation nor on exaltation
per se, but on the cross, understood as the climax and completion of the divine plan of salvation.
The task marked out for Israel has been accomplished by her representative, i.e. Christ as the
last Adam (for the complex parallel and contrast between Adam and Christ, see Wright,
1998:59-62).
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respects the Jewish monotheistic worship too. 280 Bauckham (1993a:139-140) is correct
in arguing that John, while holding Christ worthy of worship, remains sensitive to the
issue of monotheism in worship. Christ cannot be an alternative object of worship
alongside God, but shares in the glory due to God. The singular verb EyEVETO Chas
come') in Rev. 12:10 implies an important aspect of John's theology as in the cases of
the singular verb iy6vc -ro in Rev. 11:15 and singular pronouns airroe in Rev. 22:3-4. It
seems that the singular in these cases refers to God and Christ together 'as a unity'
because John is very sensitive to the theological implications of language and is even
prepared to defy grammar for the sake of theology (cf. Rev. 1:4). John is evidently
reluctant to speak of God and Christ together as a plurality. John never makes them the
subjects of a plural verb or uses a plural pronoun to refer to them both. The reason is
clear: John places Christ on the divine side of the distinction between God and creation,
but he wishes to avoid ways of speaking which sound to him polytheistic. The
consistency of his usage shows that he has reflected carefully on the relation of
Christology to monotheism (cf. Bauckham, 1993a:140).

The universal lordship of the exalted Christ is clear both from
Troupaviscov Kai invythov Kai ka-rax0ovCcov (i.e. a three-storied universe as the

cosmological phraseology of Paul's day; cf. Rev. 5:13) in Php. 2:10 and 'you who
tabernacle in heaven, the earth and the sea' in Rev. 12:12 (cf. Silva, 1992:133). As
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A similar opinion is Wright's (1998:94): "It should be clear that Paul remained a monotheist,

and never sold out his position to any sort of Hellenistic ditheism or polytheism. It is also clear
that Paul regarded Jesus Christ as still Jesus Christ, not simply absorbed into God the Father, as
the last phrase of the hymn indicates: honour to Jesus glorifies the Father (Php. 2:11)". With
regard to Paul's understanding of monotheism, Fatehi's (2000:329-330) argument is similar:
How could Paul as a Jew understand the Risen Christ in relation to his monotheistic faith?
According to Fatehi, scholars are not united in their perception of Jewish monotheism. On the
one hand, there are those who seem to have too narrow a view of first century Jewish
monotheism. These usually conceive of a divine Christology as a breach of monotheism and
thus often cannot see any place for it before Christianity is well rooted in Gentile soil. On the
other hand, there are those scholars who even deny that monotheism is an appropriate
designation to be used for Judaism of the time. For these, a divine Christ would be just one
among many parallel concepts already found in Judaism, concepts which Christians could easily
borrow and apply to Jesus. The truth seems to lie somewhere between these two extremes. It
seems that there was a novum appearing in Christianity even in the early years of its inception,
but this novum was so much wrapped up with and interpreted through a stretching of available
Jewish concepts that it could not so easily or so early be recognised as a novum. For Paul, the
Risen Christ is an agent of God, a real person who is active through God's Spirit, and included
within God himself.

224

Martin (1997:256) notes, in Php. 2:10-11, what God had announced as a future promise
is now a reality (cf. Isa. 45:23: LXX: On. Eµoi Kappa new yopv Kai EtoµoXoyrjcETa1
n-dua yAthuaa Tw 0E41). Isaiah had expected a turning to Yahweh of all the nations

upon earth. Paul not only extends the scope to include all sentient beings throughout the
entire cosmos but also applies God's absolute authority to Christ (cf. Floor, 1998:104).
Since the object of Christ's universal lordship (or homage) does not exclude the angelic
beings (cf. Mt. 7:22; Lk. 9:49; 10:17), Jesus is acknowledged as Lord of all angelic
forces, especially malevolent demons (e.g. Rev. 12:10; cf. Martin, 1997:261).

At this stage, then, an important question arises. Are the facts of Christ's present
lordship and the church's oppression by the very powers which acknowledge his
authority be set side by side, like parallel lines which never meet? The fact that the
enthronement scene is pictured (as in Rev. 5:1-14) in a hymn may put exegetes on the
track of an answer to this question. Within the structure and setting of the Christological
hymn the Church is caught up in the drama of redemption and lifted into the presence of
God's heavenly court. However, for the church, which is still on earth, it is a time of
conflict and sore trial, cruel harassment and endurance of many enemies. 281 But the
Christ-hymn enables the Church to see beyond the present in which the Head of the
Church reigns invisibly and powerfully to that full proof of his reign in the heavenly
sphere in which all the powers are veritably subject to him and his dominion is
manifestly confessed (cf. Martin, 1997:268-270). The same question and answer can be
applied to Rev. 12-13. When the seven churches listen to the doxology in Rev. 12:10-12
they are also caught up from earth to heaven, from the scene of conflict and duress into
the presence of the all-encompassing Lord, from the harsh realities of what is to the

Epaphroditus (Php. 2:25; 4:18) tells Paul of a number of problems in the Philippians. One of
these is a quarrel between Syntyche and Euodia (Php. 4:2-3); but there is also a more
widespread fractiousness in the church (Php. 1:27; 2:1-4, 12-16). In addition, there are certain
political 'opponents' at Philippi who are persecuting the church (Php. 1:28-30; see Holloway,
2001:44). Though Paul's enemies in Philippi are both the Judaising heresy and Gentiles, the
former seems to be dominant (e.g. Php. 1:15-17, 27-28; 3:2, 18-19; see Silva, 1992:9-10). By
keeping in mind these problems and enemies in Philippians, Holloway (2001:55, 74-75) reasons
that Paul's primary objective in writing to the Philippians is to 'console' them or to rouse them
from their despondency over his bonds. Two important consolatory topoi in Philippians are: (1)
Paul's use of xapet and its cognates (16 times in Philippians: 1:4, 18 [twice], 25; 2:2, 17 [twice],
18 [twice], 28, 29; 3:1; 4:1, 4 [twice], 10). (2) The familiar distinction between things that
matter and things that do not (Php. 1:10a: EIS T6 8oKtpaCEtv i)p.Ets -re( 81.04 pov-ra).
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glorious prospect and promise of what will be, because it is so already in God's sight.

Boring (1989:7) finds the following similarities between Revelation and Paul: the
problem of realised eschatology; love as the supreme expression of the Christian life;
the problem of emphasising charismatic endowments at the expense of brotherly love;
the assumption that Christians are also sinners; the church as the continuation and
fulfillment of God's promise to Israel; the claim to be prophets without claiming to
know everything; Christian reigning and judging as part of the eschatological scenario;
the paradox of works and grace; vice catalogues; and a liturgical context for the reading
of the letter.

5.1.2.4.5. 1 and 2 Thessalonians

To begin with, the comparison between 1 Thessalonians (esp. 1 Th. 4:13-18) and 2
Thessalonians (esp. 2 Th. 2:1-12) is instructive in that both are very similar (and
different) in structure and wording. But a striking difference is their concepts related
with parousia: (1) in 1 Th. a/the parousia is understood to be imminent, 282 but in 2 Th.
it is understood to be delayed; (2) in 1 Th. a/the parousia will come suddenly, without
any warning (1 Th. 5:2); in 2 Th., however, any parousia will not come suddenly but
will be preceded by a series of public events; (3) in 1 Th. the tone is warning and the
emphasis falls upon the salvation of Christians and their eternal fellowship with the
Lord.283 In 2 Th., however, the tone is cold and the emphasis falls upon the eternal

When he researches the Jesus tradition in 1 Th. 4:13-5:11, Kim (2002:238-241) assumes that
the Thessalonians received from Paul Jesus' sayings, such as the interconnected parables of the
thief, the watchmen and the steward (Mt. 24:30-31, 43-51; Mk. 13:26-27; Lk. 12:36-48), and
understood them one-sidedly as meaning that only the living would be gathered at the Parousia
of the Lord. Since those sayings did not have any reference to the resurrection of the dead, they
thought that only those who would be present at the coming of the Lord would be gathered by
the angels. The Son of Man's future coming described in the parables generally gave the
Thessalonians the impression that the Parousia was 'imminent', and so made them extremely
excited.
283 The purpose of 1 Thessalonians, as a deliberative genre, is to exhort the persecuted
Christians. Some of the consolatory topics and patterns in 1 Th and also in Revelation: (1) the
inability of Paul to be present at the moment of sorrow is what leads him to write a letter of
consolation (1 Th. 2:27-28; Rev. 1:9); (2) once Paul as consoler chooses the letter as a way of
consoling, sympathy is usually the first characteristic pattern to be found (1 Th. 2:2; Rev. 1:9);
(3) after some words of sympathy Paul offers some considerations about suffering and human
282
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destruction of unbelievers (2 Th. 1:6-9). From these three features in 2 Th., it is
explicable that, like John the seer, Paul warns his readers of the fact that God's
eschatological destructive action, his wrath, is finally directed towards both the
unbelievers and the inimical spiritual forces (sin, death, flesh, Satan) that alienate them
from God and life (cf. De Boer, 2000:375-276). With regard to 1 Th. 4:13-18, the
provenance of the Parousia, however, is not clear. On the one hand, some hold that
Paul's portrayal of the term draws on the depictions of the Hellenistic imperial parousia.
According to this model, Paul is here depicting the bringing of the Lord: as the citizens
go out of the city to meet the coming dignitary and accompany him into their city, so
also the faithful go out (or up) to meet the coming Lord in order to accompany him to
their earthly abode. 284 On the other hand, others argue that the source of imagery for
Paul is OT and Jewish apocalyptic rather than the Hellenistic imperial parousia. The
entire scene of 1 Th. 4:13-18 deals with the bringing of the faithful, not with the
bringing of the Lord (esp. v. 14). It appears that Paul draws on the developed imagery

life as a source of consolation to the one in sorrow (1 Th. 3:3-4; Rev. 1:5); (4) the mention of
future afflictions (1 Th. 3:3; Rev. 12:12, 17) could also be understood within a consolatory
rhetorical framework, since consolatory writings' references to foreseeing possible sorrows are
frequently found; (5) the noble way in which the addressee has faced sorrowful circumstances is
also characteristic of a consolatory work as a joy for the consoler himself (1 Th. 1:6-10; Rev.
2:2-3, 13, 19; 3:8); (6) consolation by exempla is another commonplace (1 Th. 2:14-15; Rev.
1:5; 11:10-11; 12:17; 13:8, 15); (7) the consoler finishes his consolation with an exhortation to
overcome grief and suffering (1 Th. 4-5; Rev. 22:20-21). However, unlike ancient consolatory
literature, there is a lack of reference to a sad event at the beginning of the letter. This is the
difference in Paul's view on suffering — to hope for eternal life with God. Hence it seems that
Paul's exhortation comes from a position that is closer to the role of the OT prophets than to the
moral authority of philosophers and moralists who wrote works of consolation. Paul intends to
socialise the readers — in other words to teach them and encourage them to accept new roles in
society, to change their lives according to God's will and to remain faithful to Christ, regardless
of the hardships and opposition that they encounter. Since the socio-historical situation of 1 Th.
and that of Revelation are similar, therefore, the authors' exhortative purposes also conrrespond
to one another (cf. Chapa, 1994:156-159; Cornelius, 2001:439, 444; contra Theunissen,
1999:200-201).
284 Apart from Trapouata, two words (phrases) in 1 Th. 4-5 are remarkable owing to their
political implication. (1) Carew-mats (1 Th. 4:17) appears to be employed from the political
realm. eardvrflaLc is a technical term describing the festive and formal meeting of a king or
other dignitary who arrives for a visit of a city. It is the crucial term for Paul's description of the
festive reception of the Lord at his coming. The united community, those who are alive and
those who have died and have been raised, will meet the Lord like a delegation of a city that
goes out to meet and greet an emperor when he comes to visit. (2) As a political slogan,
Eipiivi Kai etcrOXELa (= pax et securitas) in 1 Th. 5:3 is best ascribed to the realm of imperial
Roman propaganda. This phrase implies that Paul points to the coming of the day of the Lord as
an event that will shatter the false peace and security of the Roman establishment (see Koester,
1997:160-162).
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available to him in Jewish-Christian apocalyptic and Hellenistic ideas and that he uses
this imagery in a creative fashion (see Plevnik, 1997:89-90).

The image of the woman with child (6o-TrEp rl (.661,V T1 Ev yaa-rpi ixoi)an; 1 Th. 5:3;

Rev. 12:2) is found frequently in prophetic and Jewish apocalyptic literature, although
with somewhat different meanings. In 1 Th. 5:3 it brings out the danger, the intense
pain, the inevitability, and the suddenness of the coming of Christ. Although Paul does
not use the words judgment' 285 and 'to judge' (KpfaLc or Kpivco) consistently, he here
talks about the judgment (TOTE *maws. afrroig ickia-ra-rat OXEOpos.) with the image

of a sudden disaster when Jesus is coming (cf. Plevnik, 1997:118, 222). Like Paul, in
Rev. 12:2-5 John introduces the purpose of Jesus' birth (coming) to judge Satan.
It is interesting and worth noting that like Rev. 12-13, 2 Th. 2 contains the three
traditional approaches, excepting the idealist approach 286: preterist, 287 (world or church)

In the Book of Revelation the persecuted look to God for justice and expect the punishment
of those who have done wrong to them in this life (e.g. Rev. 6:10). The wicked, the powerful,
the Jews and Gentiles will be punished for what they have done. But Paul is not eager to call
down God's judgment upon his persecutors or console his congregations with such thoughts. 1
Th. 2:16 may be an exception. It contains an invective against the Jews who have persecuted the
churches of God in Palestine. Paul states that just as the Jewish Christian congregations have
suffered from their own compatriots, so the congregations in Thessalonica have suffered from
`the Jews, who killed both the Lord Jesus and the prophets and also drove us out' (cf. Rev. 11:8,
10). Thus, God's wrath has overtaken them at last. In 1 Th. 2:14-16 Paul pulls together
narratives about the Christians of Judea and Thessalonica in order to give validation to the
Thessalonian Christians' experience. It really was God's word that they received (1 Th. 2:13),
and this is confirmed by their 'imitation' of the Judean Christinas, that is, by their becoming the
victims of the opposition that has always come against dissemination of God's message of
salvation (cf. Plevnik, 1997:226; Simpson, 1998:20-21).
286 Van Houwelingen (2002:207-208) is of the opinion that the lawlessness as a manlike
opponent of God is Satan. Owing to his idealistic understanding of Rev. 13 and Da. 11, Van
Houwelingen finds an intertextuality between this lawlessness and the bestial opposition against
God in the visions of Da. 11 and Rev. 13.
287 2 Th. 2:3b-6 sets before the reader the beginning of a timetable of apocalyptic events. The
below timetable, reflecting a preterist interpretation, looks like this schematically (Hughes,
1989:58-59):
1. 'now': Restraint
2. 'first': Rebellion
3. 'then': Revelation of the man of lawlessness
4. (immediately upon 3): Appearance of Jesus to destroy the man of lawlessness
The eschatological timetable itself in 2 Th. 2:3b-4 is interesting. There are extensive intertextual
parallels in the Book of Revelation. One aspect of such material is that there exists a cosmic
plan whereby the state of the world (Israel and the Roman Empire) must become more and more
285
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historical and futurist approach. Morris (1984:220-221) discusses this phenomenon at
length in 2 Th. 2:

Who is this Man of Lawlessness? A common identification is with the
Roman Emperor, either with an individual, or with the line of emperors
(i.e. preterism) ... A variant of this view is that the whole idea is derived
from the concept of Nero Redivivus. The suggestion is made that the
present passage is not due to the Apostle Paul, but to some later writer
who has taken up facets of the Nero legend ... From the Reformation
onwards there have been many who have identified the papacy with the
man of Lawlessness (i.e. historicism) ... (Others) think that the Man of
Lawlessness is an eschatological personage (i.e. futurism).
The social context of 2 Thessalonians needs briefly to be investigated. 2 Th. 1:4 says the
situation of persecution (cf. the persecution of the Jews in 1 Th. 4:12). In 2 Th. 2:2 and
3:11, the urgent and imminent expectation of the Parousia and its negative effects cause
problems in the Thessalonian church. Based upon these verses and 1 Thessalonians, it
may be deduced that the Thessalonian church, like the seven churches in Asia Minor,
suffered inwardly from persecution and trials (e.g. false teachings) as well as outwardly
(e.g. the persecution of the Diaspora Jews and Gentiles). Thus, it can be deduced that in
a situation of this kind Paul is less a theologian who tries to come to grips with a
theological problem, that is, the delay of the Parousia, than he is a pastor who wants to
strengthen his readers in their afflictions (cf. Hartman, 1990:472). Here, it is noteworthy
that a paralleling element between John's Gentile audiences and Paul's Gentile converts
comes to the fore. Paul's Gentile converts were troubled not by the Diaspora Jews but
by unconverted Gentiles, precisely the people who persisted in worshipping the idols
from which the Thessalonians had turned (cf. Still, 1999:226).

Acknowledging this socio-historical context of the Thessalonian church, Paul combines
apocalyptic with polemic, which are responses of an oppressed minority group to a
dominant majority group, to offer a powerful, if hostile, retort to his and his converts'
plight (cf. Still, 1999:206). The apocalyptic elements in 2 Thessalonians are strong, e.g.
vindication (2 Th. 1:6-9), imminence, and dualism (2 Th. 2:12: the believer vs. the

evil before the eschatological judge/saviour of the world. 2 Thessalonians has a strong
pessimistic outlook on the world, an outlook which is often, though not always, found in
apocalyptic literature (cf. Mt. 24; 2 Pe. 3).
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unfaithful). It seems that Paul's abundant use of apocalyptic images makes the correct
understanding of 2 Th. more delicate. The common scholarly claim is that 1 and 2
Thessalonians are among Paul's most apocalyptically-oriented 288 epistles (cf. Still,
1999:194). With his 'Christian' apocalyptic understanding, Paul overcomes the Jewish
apocalypticism in that his Christian ethics, for example, do not concentrate on the
acquisition of future salvation but on the preoccupation with it, here and now (cf.
Marxsen, 1982:65, 71).

2 Th. 2:3b-12 is best understood as a bifid parallel structure separated by 2 Th. 2:5 into
two halves with 2 Th. 2:3b-4 matching 2 Th. 2:6-12. As in Rev. 12-13, since the use of
the present tense in 2 Th. 2:5-7 breaks the chronological sequencing of 2 Th. 2:3-12, a
conceptual rather than a sequential relationship between the two halves should be
understood. The second half answers the rhetorical question of 2 Th. 2:5 and deals with
the same material as the first, but amplifies or clarifies it in greater detail.

The figure below shows the parallel structure of 2 Th. 2:3b-12 (cf. Brown, 1993:255260):

A 2 Th. 2:3b
B 2 Th. 2:4 I

appearatitelofthe

nf I awl eS:Sn es:
C 2 Th. 2:5

1T'he activitkYof the man of lawlessness
A' 2 Th. 2:6-8

13 - 2 Th. 2:9-12 I

It seems that Paul is influenced by the Jewish apocalyptic thought where sufferings precede
the end of history and are even a sign of its end. Paul sees the sufferings as time-identifying
signs that the end of the world and the Parousia of Christ are near. At this point, Paul and John
the seer share a common intertext: the decisive factor to Paul and John is to insist that suffering
constitutes the Thessalonians and the seven churches in Asia Minor as Christians and thereby as
true Jews. If they are Christians they are also exposed to adversities and sufferings when they
are persecuted by their compatriots. Paul and John remind their readers that their perseverance
has reached a limit (1 Th. 1:10; 4:13, 17; see Willert, 1997:230-231).
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Connected with the intertextuality of Rev. 12-13, the man of lawlessness, Nero, in 2 Th.
2289 written ca. AD 52 is to be preteristically understood for several reasons (Gentry,
2000:5; cf. Sowers, 1970:317; Mathison, 1999:232):

Since the dragon symbolises the Satan, 'Water like a river' (Rev. 12:15) also
symbolises the false teaching, likewise 2 Th. 2:9-11 (cf. Horton, 2001:191).
Obvious parallels with Mt. 24 and Rev. 13 tie it into their era of accomplishment: the
late AD 60s up to AD 70.
The reference to the temple as still standing (2 Th. 2:4: O darriKECREvog Kai iATEpai.
-p6REVOg ETTi ITdVTa Xerip.Evov Odw 7l CrEPa.ciiia, 60-TE CLUTOV EL$ Tov uaov TOO OE
-o9 KaKam, arro8E1Kvini-ra Eau-rev 8-rt ECYTIV 0E0g). The man of the lawlessness, like
the sea beast (Rev. 13:6), attempts an assault on the throne of God in his holy temple.
As Wanamaker (1990:246) argues, vaev is made definite by the article and the
possessive genitive Tot) ()Eck, indicating that a specific building was intended. Although
it is true that in 1 Co. 3:16f. Paul employs vabg in a metaphorical sense to refer to the
Christian as a temple of God, in the context of 2 Th. 2:4 where no mention is made of
the believer and the indwelling of the Holy Spirit as in 1 Corinthians, such an
interpretation is highly unlikely. Jewish Christian as well as Gentile Christian would
undoubtedly have understood it as a reference to the one true temple of God in
Jerusalem, especially since the verse contains an allusion to Da. 11:31-35 and the
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In particular, the parallelism or the intertextual relation between Mt. 24 and 2 Th. 2 is

striking: (1) a coming of the Lord (2 Th. 2:1; Mt. 24:27, 30), (2) a gathering together to Jesus (2
Th. 2:1; Mt. 24:31), (3) apostasy (2 Th. 2:3; Mt. 24:5, 10-12), (4) the mystery of lawlessness (2
Th. 2:7; Mt. 24:12), (5) satanic signs and wonders (2 Th. 2:9-10; Mt. 24:24), and (6) a deluding
influence on unbelievers (2 Th. 2:11; Mt. 24:5, 24). As a matter of fact, the text of 2 Th. 2:1-12
echoes a number of words and phrases also found in Mt. 24:3-31 and, to a lesser degree, Mk.
13:3-27. These parallels prove a first century fulfillment of 2 Th. 2 (Mathison, 1999:230; cf.
Hartman, 1990:480-483; McNicol, 1996:62). In general, according to Barclay (1992:51, 55), the
atmosphere created by 1 and 2 Thessalonians is heavy with apocalyptic excitement. If the
symbolic world of the Thessalonians is decidedly apocalyptic, its social context is dominated by
conflict. The standard dualisms of Jewish apocalyptic — between heaven and earth, the present
and the future, the elect and the lost — are all present and given sharp focus through the death
and resurrection of Jesus. The more opposition the believers in Thessalonica encounter, the
more obviously their opponents are darkened in their understanding, captured by the power of
evil forces and justly deserving of the judgment they will shortly face. Then, apocalyptic
symbols and social dislocation maintain and reinforce each other. This is, in fact, a classic
example of the dialectic between symbolic worlds and social processes in which the symbols
suggest a certain interpretation of social events and where that construction of events is
embraced as confirmation of the reality one believes in.
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desecration of the temple at Jerusalem by Antiochus Epiphanes. It would not have been
possible to pronounce a name more hateful to Jewish ears than the name of Antiochus
Epiphanes. He was the Nero of his age, the inveterate enemy of Israel, the profaner of
the temple, the sanguinary persecutor of the people of God. Indeed, Antiochus IV is
seen as the prototype of Nero (Russell, 1996:186-187).
The interpretation of 2 Th. 2 hinges on the identification of the so-called 'restrainer'
in vs. 6-7. The present restraining of the man of lawlessness are the imperial law and
Claudius Caesar (2 Th. 2:6: Kai viiv TO KaTexov ot6aTE EIS TO eurroKaXmlAfivat airrov oi n;) iataoi, Kcup6; KaTivw in 2 Th. 2:7).
The contemporary operation of the man of lawlessness in mystery form during
Paul's day (2 Th. 2:7: TO yap liValtpLOV 71871 Evepyd -rat its- avoliCac . ROvov 6 KaT
-6)(10V apn (.1.)3 EK Ream yivirraL). In 1 Macc. 2:48 and 62, the name 'the man the
sinner' (etv-np aRap-ru)Xes) is given to Antiochus. And it seems highly probable that the
epithet 'man of sin' (or lawlessness) was chosen by Paul to designate a person of like
character and destined to a similar fate as Antiochus IV 2 9° The man of lawlessness is
Nero who is an individual — a public person — holding the highest rank in the State;
heathen, and not Jewish; a monster of wickedness, trampling upon all law. If this epistle
was written in AD 52-53, Nero was not yet manifested; his true character had been not
discovered (Russell, 1996:182, 186).
The overall relevant correspondence of the features with the contemporary situation
in which the Thessalonians found themselves. While officially sanctioned persecution
of the church was rare in the first century, this did not mean that Jews or Christians
would not be subject to unofficial acts of hostility and abuse. It is clear from Josephus
and Philo that such unorganised persecution could take more violent forms. There
seems to be no mention of martyrdom in 1, 2 Thessalonians, so it can be surmised that
the persecution was the sort which was normally leveled at people whose lifestyles were
considered deviant and a threat to the city's way of life (DeSilva, 1996:62-63).

It seems that Jesus (Mt 24:15-24), Paul (2. Th. 2:1-12) and John (Rev. 13:1) describe the
eschatological antichrist in language that had earlier been employed to describe the depredations
of Antiochus Epiphanes against the Palestinian Jews of Judea and Jerusalem. Antiochus served
as a type of the final persecution of God's people in some circles of first-century Judaism
(Helyer, 2002:144).

290

232

Both 2 Th. 2 and Rev. 13 warn of the judgment on the Jews and Nero. Not only was
Jerusalem destroyed, but the man of lawlessness, Nero himself, died a violent death in
the midst of the Jewish War (June 8, AD 68).
`The presence of Christ' is described by both Ev Trl diroicaAtikt TOU Kvpiou Thricrob (ITC oUpavoi2) [LET' etyyeXwv 8uvcittEcos. airroD (2 Th. 1:7; cf. 2 Th. 2:3, 6) and T -1-13 Trap
-ovolas- TOO KU 'ITIGOD X p1.0701) (2 Th. 2:1, 8, 9).

According to Spicq (1996:53-54), Trapouoict means sometimes the presence of persons
or things, and sometimes arrival, coming visit. In the Hellenistic period, it refers either
to a divine manifestation — often very close to ETrLkavE1a (2 Th. 2:8; 1 Ti. 6:14; 2 Ti. 4:1,
8; Tit. 2:13) and ckaveixoms, and even 6. -TrothXuttst3 — or the formal visit of a sovereign.
But he is wrong in insisting that Trapouoict in 2 Th. 2:1 and 8-9 (exclusively) means the
glorious coming of the Lord Jesus at the end of time, his Second Coming, because the
noun does not always mean the Parousia. 291 For instance, in 2 Th. 2:3,
etTroKaXining does mean the appearance of the man of lawlessness as a deceptive parody
or anti-parousia of Jesus' (future) coming (cf. Wanamaker, 1990:245).
In 2 Th. 2:8, the means of Christ's victory over the lawless one are the breath of his
mouth (-r6) TrvEUµaTI Tov o--rop.a-rog airra) and the splendour of his coming
rri.(1)av€1.q. -613 Trapovoiac airrov). Correspondingly, Rev. 12:11 and 17 manifest

.

It has been a general assumption that Trapovcria is used as a 'technical term' for the
eschatological coming of Jesus or the Son of Man. However, there is no evidence in preChristian apocalyptic literature for such technical usage. If there is any technical use of
Trapovcria it appears in the terminology for the arrival of a king or an emperor (Koester,
1997:158). Correspondingly, according to Wanamaker (1990:258) and Bauer (2000:780-781),
.rricticivaa and iTrict•civaa are both used in the literature of Paul's time as technical terms for
the manifestation of a (hidden) divine figure, either in personal form or through an act of power
demonstrating his or her presence. Trapovaia became the official term for a visit of a person of
high rank, especially of kings and emperors visiting a province. Indeed, Paul uses the word
Trapovata more often for his presence/coming (1 Co. 10:10; Php. 1:26; 2:12) or for the arrival of
his associates (1 Co. 16:17; 2 Co. 7:6-7) than the Lord's coming. As Curkpatrick (2002:182)
puts it, through letters, Paul seeks to maintain a continuum between absence (throvaia) and
presence (Trapovcria); he writes of a desire to be present, while the letter or emissary functions
as his presence in his absence. Paul's desire for a parousia to his congregations is an implicit
desire to overcome the flaws in the apostolic postal system. It is part of his active vocabulary.
Thus, only the particular context determines the meaning of this term (Plevnik, 1997:4-5; see
5.1.2.1.).
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the word (testimony) of Jesus, by which John's audiences overthrow their opponents (cf.
Rev. 14:12).

2 Th. 2:9 is an intertext of Rev. 13:1 and 13-14 (cf. Marxsen, 1982:136; Hartman,
1990:480). The coming (irapovaCct) of the lawless one is a parody of the true parousia of
Christ. Here, Paul probably has in mind the technical sense of the term for official
visitations by the emperor to the provinces. Given the probable historical origin of the
material in the crisis associated with Nero's attempt to persecute the faithful, it is worth
noting that the connection of 'in all kinds of counterfeit miracles, signs and wonders'
with the lawless in 2 Th. 2:9 may owe something to the fact that miracles were said to
be performed by and in conjunction with various emperors in general, and with Nero in
particular (cf. Wanamaker, 1990:259). Like John, for Paul, the evidence of apostleship
(or Christian) lies ultimately not in the miraculous (2 Th. 2:9) — in the sense of signs and
wonders, since Satan (and false prophets) can also perform these — but in his own
`imitation of Christ' in his sufferings and in the fruit of such imitation (Fee, 1999:77).

Within the context of 2 Thessalonians, Paul's opponents in 2 Th. 2:10, at the same time
the object of God's judgment, are probably those who refused to accept the gospel when
it was preached at Thessalonica and became the persecutors of the Christians, though if
the idea were a traditional one it would have originally referred to the Jewish people
(Wanamaker, 1990:261). Like those who refuse the gospel, in Rev. 13:8 the beast
receives worship from all the earth's inhabitants except those whose names have been
written in the Lamb's book of life.

In Rev. 13:12-13, the evil man will deceive many people through his `signs'; however,
in 2 Th. 2:11 it is God who visits a powerful delusion on the opponents of 2
Thessalonians — the heretics whose religious faith is perverse and dangerous. The
delusion of believers is a standard apocalyptic topic. But here (2 Th. 2:11) the topic of
divine delusion is used in a special way. Here God sends the delusion, but there is a
special identification of the deluded people; they are, in fact, the ones who refused to
believe the orthodox doctrine and thus took pleasure in heresy, here characterised as 'the
lie' (Hughes, 1989:61).
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2 Th. 2:13 (and 2 Th. 1:12) is an important intertext of Rev. 12:10 (and 13:8) in terms of
the benefactor system in the first century Greco-Roman world. In Thessalonica, as
elsewhere in the Greco-Roman world, to speak of salvation was simply to recognise a
form of benefaction. Like John, Paul assures the congregation of its continued reception
of benefaction in Christ despite present and future woes (2 Th. 2:13-3:5). In fact, by
contrasting the true benefactor with the anti-benefactor figure (i.e. the pseudo-trinity in
Revelation and the man of the lawless one in 2 Th.), both John and Paul underline that
salvation already received through Christ is brought into relation with anticipated
benefactions when the Lord returns as the avenging judge (cf. Danker & Jewett,
1990:490, 494).
`Stand firm and hold to the teaching' in 2 Th. 2:15 recalls Rev. 13:10 'the perseverance
and the faith of the saints'.
Like the Book of Revelation, the apocalyptic language in 2 Th. 2 has an interesting
social function. The language reinforces the Christian identity of the readers and carries
an implicit exhortation to remain faithful no matter what 'miracles and wonders' might
seem to refute their beliefs. Paul warns that such miracles and wonders are deceptions
(cf. Rev. 13:14; Wanamaker, 1990:261; see Hartman, 1990:473). Paul's opponents
imitate divine miracles in order to lead people away from the true God. 2 Th. 2:11
makes it clear, however, that even this work of deception is ultimately under the control
of God and is used by God to achieve his own purpose. In other words, everything, even
the deception, is placed in the hands of the Almighty (cf. the passive form in 2 Th. 2:8a
and Rev. 13:5; Hartman, 1990:482; Wanamaker, 1990:259).
In the Pauline epistles, the demonic rulers (Cipxuni) are not identified as the real power
behind the human ones, as they were, for example, in the Qumran Jewish sect's
ideology or in Revelation. The ethos of Pauline Christianity is significantly more open
than that, say, of the introverted Johannine groups (Meeks, 1983:106-107).
Hartman (1990:483-484) reasons that when he wrote 2 Th. Paul knew and used a
version of the synoptic apocalypse when assessing the eschatological interpretation of
the situation of the addressees. Afflictions of such a kind depicted in 2 Th. are nothing
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new in Pauline churches. 1 Th. is a witness to that (e.g. 1 Th. 2:14; 3:3-4). During the
middle of the 1 st century, local harassment was a common experience in several
Christian churches. The Gospel of Mark reflects this (Mk. 4:17; 10:30), as do Matthew
(Mt. 10:17-19; 24:9), Acts (Acts 14:22), 1 Peter (1 Pe. 4:12-19), and Hebrews (Heb.
10:32-39). In conclusion, Hartman (1990:480) holds that Paul has combined the motifs
of the abomination of desolation and those of the sign-working false christs (cf. Rev.
13:13-14) and prophets and added other features from the Danielic texts of the evil king
as well as from a few other OT texts.

5.1.2.5. Hebrews

Relating the identity of the author of Hebrews, many persons, including Paul, have been
nominated. The author does not claim to be an apostle, or indeed to have any kind of
authority over the people to whom he writes. An open verdict seems to be the safest
solution. But it is evident that the author was clearly a master of OT content and
interpretation (e.g. gezera shawa [clarification of the meaning of one text through a
reference to a second text that shares a common, relevant word with the first text] in
Heb. 4:1-11; cf. Ge. 2:2; qal wahomer [if something applies in a lesser case, it will
apply in a greater case as well] in Heb. 2:2-4; 9:13-14; 10:28-29; 12:25). The depth and
extent of oral-scribal intertexture between Hebrews and the OT is impressive indeed
(see Ellingworth, 1993:3-21; DeSilva, 2000:32).

If (1) the majority of the readers had come from Judaism to faith in Christ, and (2) the
readers lived in some center such as Rome or Asia Minor, 292 where Judaism (but not
Christianity) was well established and officially tolerated, there could well have been a
constant temptation to de-emphasise, conceal, neglect, abandon, and thus in a crisis
reject and deny the distinctively Christian dimension of their faith. The writer meets this

Dunnill (1992:22-24) assumes that the readers of Hebrews lived in Western Asia Minor.
Hebrews is an encyclical letter addressed to a series of small churches of predominantly Jewish
Christians. The presence of overlapping themes between the letters directed to Asia Minor
readers (Ephesians, Colossians, 1 Peter, Revelation) and Hebrews — though mixed with
sufficient diversity to rule out any simple picture of Asian Christianity, and not denying that
those themes could as well be manifested elsewhere — is clear (for the detail of the overlapping
intertextual themes among 1 Peter, Revelation 2-3 and Hebrews, see Dunnill, 1992:24).
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danger, on the one hand negatively, by the severest warnings of the permanent
consequences of such action; and on the other hand positively, by presenting Christ as
the essential and inseparable culmination of God's purpose for his own people, under
old and new dispensations alike (Ellingworth, 1993:80).

Mathison (1999:132) points out two crucial elements for an understanding of Hebrews,
arguing that first, its original audience consisted of dominantly Jewish Christians who
were being tempted to return to the shadows of the OT. 293 Second, it was written before
the destruction of the temple in AD 70 (cf. Bruce, 1975:xliii; DeSilva, 2000:20).

Freyne (1989:85-92) argues that Hebrews is shaped by Exodus and cultic texts (e.g. Lev.
16; Ps. 91:11) whereas Revelation draws heavily on prophetic and apocalyptic imagery,
mainly from Isaiah, Ezekiel and Daniel. The situation of Hebrews' recipients is that
Christians are in danger of reverting to their Jewish past because of a lack of faith in
their Christian initiation to bring them into full union with God. The 'lack of faith' to
which the danger of apostasy points explains the climactic role that Heb. 11:1-12:17
plays in the total argument. From the outset, the author's intention was to build up the
faith of the hearers/readers that he felt to be wavering in the light of the non-fulfilment
of promises. This pastoral situation of extreme urgency is not at all dissimilar to the
backsliding and lukewarmness that Revelation seeks to address. Moreover, Hebrews
and Revelation share the kerygma concerning the eschatological efficacy of Christ's life,
death and resurrection (Heb. 9:14: Trciov piftUov TO calla Tot' XpLaToU, bs• 8La Trve*
-a1-03 ali6111..01) EaUToV TrpoolivEyKEv Ciplop.ov T43 9E43, KaOaplci 1-i1V OTVEL8TI6LV 11[16
-I) dna VEK065V Erycov Eis TO XaTpEljELV 0E41 CCOVT1 ; Rev. 12:5). An unspoken but

Drawing upon both sect theory and the sociology of knowledge, DeSilva (2000;4-6) is of the
opinion that the use of the OT, for example, does not necessitate or even suggest an audience
made up exclusively of Jewish Christians. Gentile Christians — especially those who have been
attached to the Christian community for some time, as it seems likely that the readers of
Hebrews have — would also be familiar with those texts and keenly interested in their
interpretation Thus, the interest in the levitical cultus in Hebrews would probably not leave
Gentile Christians cold. Anyway, it seems that the author provides the Jewish and Gentile
readers with salvation-historical perspectives on their minority situation (`sect' in DeSilva's
term). The author also satisfies the need of the minority group (his readers) to legitimate its
existence by proposing the failings of the present body (here, Judaism) and the ways in which
the readers have been given the advantage of 'true' knowledge about how to approach God.
Therefore, it can be concluded that the ongoing theological (`ideological' in DeSilva's term)
warfare of the reader is not confined to Judaism but expanded to paganism at least in part.
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presumed supposition of both authors is the belief that the Jerusalem temple's symbolic
representation of God's presence is an appropriate way of exploring the Christian
proclamation about Jesus and his achievements. Both works recognise the role of Christ
as victim, yet both see victimhood as a means of triumph. The heavenly Jerusalem of
Heb. 12:11 (Trato-a Se TrcuSda Trp63 t V To Tway oil Sokei: xapas dvai dXXet Xirrrri
-3 iiaTEpov SE kap-rrOv ciprivikev TOLS Si' a.f)Tijs. ycyvuvacrp.evois. durro8i8coolv &Ka
-Loa-131,1w) inevitably recalls the concluding chapter of Revelation and invites further
investigation as to how considerations of an intertextual kind can operate in a helpful
way in highlighting aspects of the symbolic world of both works. Because the New
Jerusalem represents perfect Israel restored to its proper essence, the woman and the
rest of her offspring in Rev. 12 are naturally connected with the New Jerusalem.
Van der Waal (1971:89, 91) insists that it is noteworthy that in Hebrews the present
tense is used when the sacrificial service is described. The present tense in Heb. 8:3, 5;
9:6-10 (esp. 9:6: Toirrcov Se OUTWS KaTEUKE1MOTLEVWV ELS [LEV TO TrpCilTriV CrKT1VT1V
8La TraVT03 EiQiacnv Ol iEpET.3 Tac XaTpECCIS

e7TITEAODIITES');

13:11 refers to the

period before the year AD 70 (cf. Hughes, 1979:31). At that time the relation between
synagogue and ecclesia was not without tension (e.g. 1 Th. 2:14; Rev. 2:9; 3:9). Heb.
10:25 does signify an expectation of the impending parousia of Christ in the destruction
of Jerusalem, the religious centre of the Jewish world. 294
Now, it is most remarkable that in Heb. 10:30 (oiSagEv yap TOP EiTrovTa,
iyth dtvTarroSuiaco. kal TretXiv. Kpiv€I ki,pLoc Toy Xctov ctiroD), Dt. 32:35
(:itY5 mnv trjr,n cr,m

rY5?-_.1 coon ne? 0501 DR; '")) is quoted: the Lord will do

justice to his people. Like the song of Moses in Dt. 32, Heb. 10:25
&ykaTaXECirovT€3 Ti) ETRauvaycyTly EaUTWV, kakis a0o3 TLCYCV, el.XX61. Tra.paka
-XOUVTES, Kal TO6015T4) uifiXXov Outo 13X6 -n-ETE yyi.(ovoctv TT1V illiepap) speaks about
the same impending revenge of the covenant (cf. Hughes, 1979:30). Thus, Hebrews
summons the people of God to live faithfully in solidarity with the church and her
members. This means not desertion, in-rouTokri in the direction of the synagogue (10:38-

The fully realised preterist finds the Parousia in Heb. 10:25 in terms of the fall of Jerusalem
and, therefore, makes the future coming of Christ nothing (see Russell, 1996:273).
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39: 6 SE

8[Kau:53 p.ov EK TriaTE(.03 CliCTETal , Kai E ay inrocyTEf.XilTat, OUK EikoKEI

(131))(1j 110U EV CtiY11;). 71 IlEi SE OUK &T O(' irrioaToXfic ELS dinoktav aXXa TIC al-E(03 E
TrEpurroirlaw 43uxi-13), but rather a enduring of persecution (Heb. 10:32
[Avainp.vinaKEGOE SE Tas irperrepov 71Il€pac, Ev ats• szixoTto-04v-res. TroXXiiv (10X-r1atv
inreild)aTE TraOrmerrow]; 11:25 [p.a.XXov EX6p.Evo3 alryKaK01)XEI aka TW xcitc) Tot, OE
-00 it Trpooxalpov xEt.v 6.p.apTilac durroXavolv]; 12:4 [0i:rat) p.Expis. al:i_taToc (IVT1 Ka
-TEC:7111TE Trpos Ti1V 6.papTiav dtvTayoiviC6p.Evoll; 13:13 [Toivvv EEpx(Lp.E0a. -apes. a

E6J) Tijs. TrapEp.i3oXf1s. Tim/ ovasSioltav aUTOU 4epovTE3]). For the 'Hebrews',
remaining faithful to Christ and his church implies going outside the camp of the
synagogue.
The war in heaven and its effect on the earth in Rev. 12-7-9 reminds John's audiences of
the apocalyptic thought of Heb. 12:26-28. Like John, the author of Hebrews presents the
reality in an apocalyptic and dualistic way in which both the visible and temporal realm
of everyday experience (e.g. Heb. 2:3-4; 10:32-34; 13:18-19, 23) and the invisible and
unshakable kingdom are distinguishable (cf. DeSilva, 2000:27-32). Both John and the
author of Hebrews were accustomed to the apocalyptic worldview on which their
strategic arguments were developed. The affairs in heaven are the guarantee of those on
earth. Theologically speaking, the redemptive work of Jesus has a universal effect
which encompasses the heavenly and futuristic age as well as the earthly and present
age. As a result, the authors of Revelation and Hebrews spend much time bringing the
addressees back to considering their plight (and victory) in the light of eternity as well
as in the light of the history of God's interaction with humanity through Christ. This
apocalyptic or dualistic approach does not remove the typical NT eschatology (`already
but not yet') from Hebrews, not only because Jesus has been inaugurated eschaton but
also because the tension between already and not yet is evident in the epistle. It is the
burden of the argument of Hebrews that salvation is present as well as future, 'the age to
come' is already a reality: the Christians have already tasted 'the power of the age to
come' (Heb. 6:5); they are entering God's sabbath rest (Heb. 4:3); they have a high
priest of the new order (Heb. 4:14; 8:1; 10:21) (cf. Dunnill, 1992:32).
`Those who tabernacle in heaven' (Tob3 Ev TC,.) oi)pamil akilvairrag) in Rev. 13:6
recalls 'the heavenly things' (Ta ETrovpcivia) in Heb. 9:23 in terms of the New
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Covenant through Christ's sacrifice.
EK SEv-ripou OckerjaE -rat. (`He will appear a second time') in Heb.9:28 shares a similar
idea expressed elsewhere by the nouns rrapovaia (e.g. Mt. 24:3; 1 Th. 2:8), CurroKdXvIng
(e.g. 1 Pe. 1:7, 13), and dTrtckaveia (e.g. 1 Th. 2:8). Heb. 9:28 re-emphasises and carries
forward what was said about Christ's work in Heb. 9:26b
(vuvi SE aTra bit OWTEXECQ. TUW atuivcov Ets 6.0d -r-qatv [Tijs.] aliap-rias &a T713
Ouatas airrob rreckav6purrat) (Ellingworth, 1993:486). Here, Huge (1979:388-389)
tersely explains the analogy between the levitical high priest and Jesus:
The two appearings of Christ (Heb. 9:26, 28) answer to the pattern of the
appearings of the levitical high priest on the Day of Atonement. First the
high priest appeared for the purpose of offering the atoning sacrifice on
the altar which stood in the courtyard outside the sanctuary. Then he
passed from sight as he entered the sanctuary with the blood of atonement,
there to make intercession on behalf of the people. This done, he came out
from the sanctuary and presented himself again to the people, who were
assembled in eager expectation of the reappearance of their high priest. So
also Christ, the High Priest, who appeared in the precincts of this world in
order to put away sin by the sacrifice of himself, and then passed from
sight into the heavenly sanctuary ... will appear a second time to mankind
... to proclaim and to perform the completion of salvation for 'those who
are eagerly waiting for him'.
With the first coming of Christ, the eschaton has been inaugurated. In other words, the
Jewish age (i.e. the old covenant) has been fulfilled in the earthly work of Jesus (Heb.
9:26; Rev. 12:5). Heb. 9:26 has a striking instance of the confusion arising from the
translation of the two different words Kciapec and atWv by the same word 'world'. But
NIV, for instance, uses two different words: 'world' and 'ages'. The expression
GUVTE XE La

To3v at6vwv in Heb. 9:26 has precisely the same meaning as

o-vv-r€X€ia -rot) atliwos, and refers to the Jewish age which was about to end (Russell,
1996:272). Connected with the first coming of Jesus, the uniqueness of Christ's
sacrifice as an unrepeatable action occurred once (array). Then, is the second
appearance of Christ (Heb. 9:28) the Parousia or a parousia? The day 295 approaching
(13XeTrcr€ yytCovaav -r-nv ipepav: Heb. 10:25) as the author's urgent encouragement
for his readers in the AD 60s, is a clue for determining the meaning of the second
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MV uses a capital letter for 'day' to stress the meaning of the Parousia.
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appearance. Traditionally, 'the day approaching' or 'the day drawing near' has been
understood as the Last Day, namely, the ultimate eschatological day (e.g. Hughes,
1979:416). Bruce (1975:256), however, maintains that the author of Hebrews, writing
before AD 70, had the impending fall of Jerusalem and dissolution of the old order in
mind when he spoke of 'the day' as approaching. The words 'as you see the day
approaching' suggest that signs of the impending catastrophe in Judea were already
visible to men and women of discernment; and the fulfillment of that phase of Jesus'
prediction (Mt. 24:3f.) pointed to the fulfillment of the final phase. 296 Accordingly,
preteristically speaking, it can be suggested that, like the Olivet Discourse and the Book
of Revelation, there may be a more proximate reference by the author of Hebrews to the
impending destruction of Jerusalem and with it of the old order of things in addition to
the eschatological connotation of the term.

Indeed, Jesus' second appearance (at the Jerusalem fall and at the end of history) will
confirm that his sacrifice has been accepted and that He has secured the blessings of
salvation for those whom He represented. To put it another way, the second appearance
of Christ confirms his redemptive work by the first coming.

5.1.2.6. 1 Peter

Such a clear-cut division of Christians into `Petrines' and Paulines' done by the
hypothesis of the Tiibingen school fails to do justice to the evidence for Christianity
within the Roman province of Asia in the NT period. Asia was one of the most fertile
soils in which earliest Christianity took root, and one which has yielded a rich literary
crop. Thus, it is safe to conclude that both Petrine and Pauline streams laid some claim
to influence in the seven churches in Asia Minor. To divide all Asian Christians into
either `Petrines' or `Paulines', therefore, would appear to underestimate both the range
of Christian traditions in that area and the criss-crossing of an interplay between those
traditions (cf. Boxall, 1998:200-201).
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In the following part of his comment on 'the day approaching' in Heb. 10:25, Bruce
(1975:256) also admits the possibility of the Parousia of Christ.
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Due to the early date of Revelation as well as the same geographical reason, John and
Peter must have had something in common. Like the Book of Revelation, 1 Peter makes
use throughout of the OT, both as linguistic influence and as support for points. It does
so for the most part without express quotation. Peter is first and foremost a theologian
of Scripture (cf. Goppelt, 1993:35).

As a rule, the authorship and date are closely interrelated and important to determine the
situation of the book. If one accepts Peter as the author then a date after Nero is rejected,
since it is believed that he died in Nero's reign around AD 64-68. If 1 Peter was written
in AD 63,297 both the readers of 1 Peter and of Revelation (the majority of whom were
Gentile Christians in Asia Minor) suffered from inward and outward difficulties,
intermittent persecution by the Jews and pagans (esp. Nero 298) and were warned about
syncretism (cf. Goppelt, 1993:43). The situation in 1 Peter is different from that of the
time of Paul. The attacks in the Pauline period were particular, localised occurrences.
According to 1 Peter, on the other hand, adversity had become the normal experience
for Christians throughout the Empire (1 Pe. 5:9; Goppelt, 1993:42). As in the case of
Revelation, Peter's purpose was to encourage his audiences and for this he employed
paranetical material to help them see their suffering in proper perspective, so that they
could endure it with fortitude. In short, 'joy in suffering' can be the main theme of 1
Peter (cf. De Villiers, 1975:70).

In 1 Peter an ethically mixed audience is presumed, comprising those of both Israelite
and pagan origin. The Israelite origin is indicated by the preponderance of concepts,
terms, and images drawn from Israel's Scripture and tradition: the concepts of election
(1 Pe. 1:1; 2:4-10; 5:13) and holiness or purity (1 Pe. 1:2, 14-16, 22; 2:5, 9; 3:5); the
numerous allusions to the Passover and the Exodus (`gird loins', 1 Pe. 1:13;Trapouda, 1
Pe. 1:17); the story of Hosea (1 Pe. 2:10); the Israelite use of the terms 'Diaspora' (1 Pe.

To be sure, Rome is for 1 Peter already 'Babylon' (1 Pe. 5:13), in spite of the fact that in
Jewish literature Babylon was first used as a symbolic name for Rome after AD 70 (ca. AD 80
in the Jewish Sib. Or. 4:143; 5:159 and ca. AD 90 in 2 Bar. 11:1; 67:7 and 2 Esdr. 3:1, 28, 31);
the reason was clearly the second destruction of Jerusalem. Thus, the particular focus of the
Domitianic situation, especially in Asia Minor, lies quite clearly outside the purview of 1 Peter
(Goppelt, 1993:45, 375).
298 It is likely that the word Trivuots- (fiery ordeal, 1 Pe. 4:12) refers to the time of Nero, when
many Christinas were burnt to death (contra De Villiers, 1975:80).
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1:1) and 'Babylon' (1 Pe. 5:13). At the same time, persons of a pagan origin, perhaps
the majority, are also presumed among the audience. This is indicated by references to
traits more characteristic of former pagans than Israelites: the addressees' earlier
`ignorance of God' (1 Pe. 1:4), their former 'Gentile' immoral conduct and associations
(1 Pe. 4:2-4), their ransom from the 'futile conduct inherited from your ancestors' (1 Pe.
1:18), their divine call 'from darkness to light' (1 Pe. 2:9), and their once being
alienated from god (1 Pe. 2:10, though this could describe former Israelites as well).
Among these persons may have been previous Gentile sympathisers with and proselytes
to Israe1299. On the whole, the letter's content, combination of Israelite and Hellenistic
traditions, and mode of argumentation indicate that Peter reckoned on a mixed audience
(Elliott, 2000:95-96). In addition, the fact that the audience of 1 Peter is made up of
both Jews and Gentiles is more likely to be proper in the cities than in rural areas
(Steenberg, 2000:36).
The ethnic composition of the communities addressed in 1 Peter was mixed, consisting
of both former Jews and non-Jews with a preponderance of the latter, because recruits
from among the Gentiles probably outnumbered their Jewish counterparts. From the
vantage point of the general populace it was the Christians, in fact, who were the
outsiders, strangers both socially and religiously. Although Rome had taken no official
position against these Christians, its execution of their purported Lord in Judea and its
indictment of Christians in Rome on the charge of arson suggested that this sect was
vulnerable to the charge of evil doing and perhaps of even more specific offenses. As
the tradition which is cited in 1 Pe. 2:4, 7-8 affirms, opposition to the sect and rejection
of its Lord first began with the apostate Jews. Non-Jews also opposed the Christians
because of their cultural and religious strangeness and their exclusiveness and
proselytising. Sporadic local outbreaks of slander and abuse had led to the suffering of
these Christians here as elsewhere throughout the Mediterranean world. Suffering and
the opprobrium of strangeness could have been minimised or eliminated through the
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In 1 Peter the terms Trapoucog (stranger) and crape ra8rpos (exiles) belong to the semantic
field of 'proselyte/proselytism'. Thus, it can be deduced that the central aspects of leaving
polytheism for monotheism, leaving one's country, family, and kinfolk, becoming enemies of
families and friends at the risk of one's own life, and entering a community of fictive kinship
and brotherly love were all categories and aspects valuable for illumination the conditions of the
recipients of 1 Peter as perceived by the author (Seland, 2001:268).
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simple step of social conformity or assimilation. But this would only have resulted in
the loss of the distinctiveness and exclusiveness to which the sect owed its existence
(Elliott, 1990:65-66, 79-85).

According to Warden (1991:203), the issues involved in the dating of 1 Peter and
Revelation tend to converge on two considerations: (1) both documents are addressed to
the same general geographical region; (2) the texts of both suggest that the addressees
were experiencing significant conflicts with society and that suffering had resulted for
the believers. Related to both considerations is the noteworthy fact that only these two
NT documents apply the appellation 'Babylon' to Rome (1 Pe. 5:13 [Ao -TraCE -rat i)veis

E v Bal3aCovi o-uvEKX€K-ril Kai Maims o uios tiou]; Rev. 17:5, 18). The dating of 1
Peter is tied to questions of authorship. If the apostle Peter is the author, it is generally
agreed that the book must be dated by the late 60s. Warden (1991:207-210) goes on to
insist that the emperor cult was indeed strong in Asia, but its strength was due to
continuous tradition and development for centuries before Domitian. Thus, it is entirely
possible that Christian conflict with the emperor cult stands behind some of the distress
reflected in Revelation and 1 Peter, but it is unlikely that the distress had any direct link
with the misguided seeking of divine honour by the emperor in Rome. There is no
indication that Domitian himself affected the practice of ruler worship in Asia to any
significant degree. Moreover, the proconsul in the first century of the Principate was
still very much the independent administrator that he had been in the Republican period.
Consequently, it is difficult to avoid the conclusion that the policies of Roman
governors in Asia are more relevant to Christian persecution than are capricious acts by
individual emperors in Rome. It is true that the Christians may have perceived all of
their circumstances in heathen atmospheres as threatening, but that is not the same as
saying that a new situation had arisen in the province requiring the spilling of Christian
blood.
Botha (1988:29-30) argues that between AD 60-64 three of the most prominent figures
of earliest Christianity died as martyrs: Paul, Peter and James, the brother of the Lord.
This diminished the very important dynamic character of the church during the first
decades. In various regions the situations in the churches also started to develop
differently, for example, in Palestine-Syria and Western Asia Minor each church
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developed its own unique character, influenced by local circumstances. In particular, the
destruction of the temple had two direct consequences for the early church: (1) the
Jewish Christian church was badly impoverished, hence it lost much of its influence on
Hellenistic Christian communities. (2) The influence of Palestinian Judaism was
practically obliterated and the influence of Hellenistic Judaism was enhanced. As a
result, the relationship between the church and Judaism also changed significantly.
While Botha (1988:37) assumes that "the theme of 1 Peter is 'Christian responsibility in
society' in ,contrast to the more familiar practice of taking 'Christian suffering' as a
theme. Everywhere the circumstances of Christians were characterised by social
discrimination, although not full persecution", these two themes are not contradictory.
Slater (1999:20), following Moule, identifies some helpful parallels between 1 Peter and
Revelation. Both books exhort their readers to remain steadfast (e.g. 1 Pe. 2:20
[Tratov yap kXios. Et aRapTdvovrEs• Kai KOXWIAC611EVOL D1TOREVEITE; etXX' Et siya0o
-7TOLODVTE3 Kai TrdaxovTE3

iATOVEVEITE,

TOUTO xdpic rrapa Oaii]; Rev. 2:2; 3:10).

Both refer to the Christian community as a royal priesthood (1 Pe. 2:9
ripits 8E yevog ikkkTov, Paoli/law 1607-Ewa, EOvos dyiov, Xctos. Etc TTEpLITOCT1
-01V, OTROS TOS dipET63 E c:(:),y€1,X1-1T€ Tot) iK OK6TOIS 4LEtc Ka.XECraVT03 Etc TO Oa
-v[taaTav airro0 4)63]; Rev. 1:6). Both works speak of witnesses who have suffered for
the kingdom (1 Pe. 5:1-2 [IIpEaPuTipous oLv Ev 411.v TrapaKaXw 0 szyvp.TrpEa13.0TEpos
Kai pcipTvc TrAv Tor) XpiaToD 17-m97707-coy, 6 Kai Tfis 11EXX0 .60113 GUTOKakinTTEGOal.
86013 KOLVWV6S- rrotlicivaTE TO iv iTiv Trotliviov TOU koi.) [intakarrobvTE3] 4171 a V
-ayKcto-Tfus. CaXa iKOUCriWg KCtTet 0E6V, 11-118 ataxpokEp8Coc ciXXa ITpoOinius]; Rev.
1:9) and promise the faithful a crown (1 Pe. 5:4 [Kai ckavEpweiv -roc TOD dOXL1TOttlEVO3
kop.tEloOE TOY dqiapetv -rivov TT1S sa-ns. aTiel)avov]; Rev. 2:10; 3:11). In both books,
some have definitely experienced oppression (1 Pe. 4:12-5:11; 300 Rev. 2:13), while
others are under threat (1 Pe. 2:11-4:11; Rev. 2:10).
As the basis for the overall schema of his theological statement Peter chooses to
emphasise two moments within that Christological progression: suffering/death (1 Pe.

Like the author of 1 Peter, John explains the persecution of Christians in his day as the work
of the Devil. Satan was on the earth seeking someone to devour (1 Pe. 5:8; Burkett, 2002:510).
300
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1:2, 18-19; 3:18; Rev. 12:4) and glory/right hand of God (1 Pe. 3:18, 22; Rev. 12:5, 1011). The themes of suffering/humiliation (cf. (DavTioltev ceiRaTog in 1 Pe. 1:2;
Twig) argart ths 411100 in 1 Pe. 1:19; To artia Tot) dpviov in Rev. 12:11) and
glory/exaltation, representing the contours of the Christ-event, offer the framework for
Peter's understanding of the Christian's life in their imperiled world. For this reason, it
is important to observe the theme of humiliation-exaltation which pervades 1 Peter and
provides a foundation for its exhortation and consolation. Throughout the letter the path
of humiliation and exaltation is presented as the way both of Christ and of Christians.
Indeed, in Peter's perspective, the eschatological event that has dawned with Christ's
death and resurrection includes the suffering of Christians. The suffering of Christians is
thus a participation in the suffering of Christ. Both Christ's suffering and that of
Christians result in exaltation. The framework of humiliation-exaltation is also related
to the grounding theme of deferring one's case to God. Christ, the model sufferer, defers
his case 'to the one who judges justly' (1 Pe. 2:23; 4:19). The exhortation by Peter (and
John) to non-retaliatory conduct is addressed to persecuted Christians, who are alienated
from society and probably without legal recourse. The exhortation to non-retaliation is
part of John and Peter's charge that Christian suffering be entirely innocent so that full
eschatological blessing will be realised (see Zerbe, 1993:282-283). At this point, Peter
and John (esp. Rev. 12) share a common Christological mindset.

The following table indicates this (cf. Richard, 1986:133-135):

glory/victory

Christ: s ffe ng/death and resurrection

`If
suffering

Christians in Asia Minor: ransomed

glory/ictory

new life (new covenant) 301

30 '

In a sense, one of the main problems of both John's audiences and Peter's readers is their
identity in the pagan world. Peter replaces the old covenantal identity of his readers, that they
appeared to have lost, in several ways: they are the elect of God (1 Pe. 1:1; 5:13; cf. Rev.
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The above table succinctly demonstrates that once John and Peter have established the
basis for Christian existence, they proceed to develop their major thesis: Jesus is the
Christian's model of suffering and glory, in other words, Christology as the pattern for
Christian life (cf. De Klerk & Van Rensburg, 1999:32).

In 1 Peter 4:17 On. [6] kaipoc Tot-) Cigaa0at T6 Kpitia dare rev obcov

TOO 9E01.1

has a

possible link to Ezk. 9:6b dub Tai ciylow goy Cigaa0€ despite their dissimilarities (cf.
Jer. 25:29; Am. 3:2; Acts 2:36; 7:23). The similarity of thought is unmistakable,
especially in the light of Peter's application of his warning to the plural 'us' in the next
clause (1 Pe. 4:17b; cf. ayEuw). It seems that 'the house of God' is not entirely
metaphorical here, 302 but that Peter had in mind the actual situation of Jerusalem and
the Jewish temple in his own day. If the temple is destroyed, or if it is in serious danger,
Peter may well see its plight as a signal of final judgment (cf. Michaels, 1988:271). A
similar opinion is that of Schutter (1989:157-166; contra Elliott, 2000:798) who points
out the strong intertextual relation between Ezk. 9:6 and 1 Pe. 4:17: (1) Ezk. 9:6 uses
`house' (n7w, T41 otky) in its immediate context to designate the Jerusalem temple. The
prominence of the Skekina in Ezekiel is due precisely to the central place which is given
to the temple in chs. 8-11. The point is the terrible moment when God withdrew his
protection of the temple by removing his glory (1 Pe. 4:17; cf. Isa. 10:12; Jer. 25:29;

12:17); they are the living stones (1 Pe. 2:5); they are the holy (1 Pe. 1:15, 16; 2:5, 9; cf. Rev.
13:10); they are the heirs (1 Pe. 1:4; 3:7, 9); they are the children of God (1 Pe. 1:14); they are
God's flock (1 Pe. 5:2-3); and they form a priesthood (1 Pe. 2:5, 9). Although Peter's readers do
not really fit into society anymore, Peter does not want to leave them alien and groupless in a
group-oriented society. He replaces their previous group with the creation of a new community
(cf. Steenberg, 2000:263-264).
302
OLKO3 (1 Pe. 2:5) is, of course, one of main metaphors in 1 Peter. In the NT, one of the most
prominent anti-structures' (i.e. alternative patterns of social relations and social behaviour) used
to demarcate and characterise the emerging community of faith is the concept of the family of
God' (Lategan, 1999:136). The household imagery in 1 Peter suggests the formation of a new
family — the Christian family. Martin (1992:167-175) delineates five metaphors connected with
&cos: the first metaphor arising from the notion of &kin is the description of the readers as
obedient children in 1 Pe. 1:14. The second metaphor in the dikoc-cluster describes the readers
as children who call God 'Father' and who have been redeemed from the vain conduct (1 Pe.
1:17-18). The third metaphor depicts the readers as members of the faniilia Dei. Through the
new birth, they enter into a new brotherhood (1 Pe. 1:22). The fourth metaphor is newborn
babies (1 Pe. 2:2). The fifth and last is living stones that are being fashioned into a temple (1 Pe.
2:5). These five metaphors are closely connected semantically and describe the ontological
status of the reader". In fact, the marginalisation of Peter's readers by society contributed to the
establishment and strengthening of the house of God (Steenberg, 2000:29; cf. Louw & Nida,
1993:113).
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Zec. 13:7-9; Mal. 3:1-6; Lk. 23:21; De Villiers, 1975:81). (2) Ezk. 9 serves the context
well in 1 Peter by facilitating the transition at 1 Pe. 5:1f. to the exhortation aimed at the
TrpEol3u-r6pot. and VEthTEpOt. They appear at the head of the list of those to be killed in
Ezk. 9:6, and the axe falls on them first (rrpeaflin -epov Kai vEaviaKov). At the very
least, their accountability for their conduct as leaders exposes them to greater risk of
judgment. In addition and lastly, on his knowledge of exegetical tradition relative to Ezk.
9-11, in the Antiquities 'of the Jews, 10:79 Josephus also says the temple's fate during
the Revolt (cf. Sib. Or. 4:115-125, 3°3 2 Bar. 1:1-5; T. Moses 3:1-3; 6:6-9; T. Benjamin
10:8-9). 3°4 Josephus understands that both Jeremiah and Ezekiel, but particularly the
latter, predicted a number of events which were literally fulfilled. Chief among these
was the defiling carnage within the temple bounds which was the fruit of civil war.

By metaphorical extension 3°5, the term TrapoiKog (alien, stranger, foreigner, 1 Pe. 2:11)
relates to any condition of alienation and hostility in which God's people (both native
and non-native residents) may find themselves, because in the NT the word group of
Trapoix- occurs six times, four of which quote or allude to the LXX concept of the
patriarchal or Israelite existence as TrapotKog (cf. Acts 7:6, 29; Eph. 2:19; see Ge.
15:13; Ex. 2:15, 22). This fact applies to John's audiences in the hostile atmosphere of
Asia Minor (Steenberg, 2000:32; see De Klerk & Van Rensburg, 1999:30-31).

The cumulative weight of some details makes it plain to see that Ezk. 9:6 offered the
author of 1 Peter the fact that God's judgment on the Jerusalem temple had started. To
put it another way, Peter views a collective assault on the temple-community (1 Pe. 2:9)
in terms of Ezk. 9-11 and surmises that the long awaited judgment described by the

303 Sib. Or. IV. 115: "An evil storm of war will also come upon Jerusalem from Italy, and it will
sack the great Temple of God, whenever they put their trust in folly and cast off piety and
commit repulsive murders in front of the Temple. Then a great king will flee from Italy like a
runaway slave".
3°4 "Then also all men will rise, some unto glory and some unto shame. And the Lord will judge
Israel first for the unrighteousness done to him, because they did not believe that God appeared
in the flesh as a deceiver. And then he will judge all the Gentiles as many as did not believe him
when he appeared on earth" (Hollander & De Jonge, 1985:437-438). According to T. Benjamin
10:8-9, as in the case of transitional partial preterism, God first makes judgment on Israel and
then that the Gentiles (cf. Mt. 19:28; Lk. 22:30).
305 As De Klerk and Van Rensburg (1999:33) assume, by Trapoucog and rrapErri6ritiog Peter
most probably intends to convey both the literal (political) as well as the figurative (spiritual)
meaning.
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prophet has begun. Consequently, there might well be reason for Peter to fear that God
had withdrawn, or was about to withdraw, his glory from his temple-community, since
that is a crucial part of the judgment scenario recounted by Ezekiel. According to Peter,
God has not abandoned his temple-community to its fate, but remains pledged to its
defense, sending the Spirit to render the kind of aid that Isa. 11:2f. details (cf. 1 Pe.
4:14). Therefore, like John, Peter warns his readers (as the temple of the Spirit) of the
fact that the physical Jerusalem temple has no further function in the NT.

5.1.2.7. Jude
According to Bauckham (1983:8-14), the tendency of modern scholars to prefer a date
for Jude at the end of the first century or the beginning of the second has resulted not
only from the early Catholic reading of Jude 3 and the Gnostic interpretation of the false
teachers, but also from the usual interpretation of Jude 17, in which Jude is thought to
be looking back on the apostolic age as an era now past. Moreover, the pseudepigraphal
hypothesis of the authorship has prevailed in most recent commentaries largely because
the arguments for a later date have been made to place the letter outside Jude's probable
lifetime. But none of the three main features of early Catholicism is evident in Jude,
namely (1) the fading of the Parousia hope, (2) increasing institutionalisation, and (3)
crystallisation of the faith into set forms. Indeed, Jude belongs to the milieu of
apocalyptic Jewish Christianity and combats teachers of antinomian libertinism. Jude
might very plausibly be dated in the 50s, and nothing requires a later date. That readers
of Jude are predominantly, but not exclusively, Jewish Christian communities in a
Gentile society seems to account best for what little exegetes can gather about the
recipients of this letter. Asia Minor as the destination of Jude is a strong possibility.

The canonical relation between Revelation and Jude has been discussed at length above
in Chapter 1 (see canonical approach), but it deserves mention once again here. Wall
(1992:279) pays close attention to the canonical relevance of Revelation to Jude:
(1) Both frequently imply the OT (and Jewish apocalypses) 3°6 — to Jude, the OT

306

To say that Jude belongs to apocalyptic Jewish Christianity is not a very precise statement,
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citations demonstrate that the alternative of unbelief is there from the beginning and is
nothing new (Jude 5, 7, 9, 11 and 14 rfTrolivfiaat SE vµds 13oUo[tai, Ei86 -rac b[ters
TrdVTa OTL [6] KiTto3 &Fmk XaovEK
-OTElkYaVTa3 dtT16XECTEV,

AiyOri -Tov orthaag TO 8aTEpOV TOUS µ7l TTL

cis- E68o,ua Kai raitoppa Kai al irEpi auTas TroXEL3 TOP

Op.OLOV TpOTTOV TOL'iTOL3 EKTTOpVEUaaaal at ellTEXOODaal 61TiObi actpK63 ETEpas, ITO
KELVTal 8€1.711a irup63 ailoviov 8iKr1v Dire)(01)0TI1. 6 8E MixafiX 6 dpviy.y€Xos., OTE
TU.) 81a136XLJ 8LaKplVol_LEVO3 8LEXeyETO TrEpi Tot) Maioiois 01611a703, OUK &rOXp.TlaEV
Kpiolv ETrEVEyKEIV f3Xao-cImpla3 6.XX6. EITTEV, 'ETTITLVIiCraL act
OT1

T71

68q) TOD KcIV ETTopEU0rlaav Kai T1 TrXcivrj Tot, BaAathp µta0ov E €)(.1:)0-go-a.

-v Kai -it dvnXoyici. Tot, Kopf et1116X0VTO. flpoefdrreucrEv SE Kai TOI:TTOL3 E138op.o3
eurr6 'A8cip

Evoix Vywv, '18ob iljX0Ev K6pLos. Ev 6.71..cus RupidaLv ain -ob]; Rev.

1:8; 21:6; 22:13).
The eternal sovereignty of God ruling past, present, and future (Jude 25
[p.Ovy Oa): awT71Pl ilpLv 8th 'Iwo° Xptcri -of, Tot) Kvplov 71µwV 86ta p_eyaXwaiwri KpciTos Kai E oucria 77-pa rrarres. -rob aithvog Kai v0v Kai cis- n-thiTas- robs. aicavas,
egiliv]; Rev. 1:8; 21:6; 22:13).
The universality of their readership 307 (a catholic epistle, Jude 1 poiZac ThrIcrof)
XpLa-rob SoiAo3, 6.8E463 8E laK613ou, rag ep Be-43 na-rpi ijy amiptaiots- Kai 'b crop

Xptuni) TErlywd-vots. KA71Tdisi; Rev. 1:4).
The eschatological tension between the pure faith and heresy or compromise (Jude

4 308 [Tra.paoi5uaav yew TLVE3 avOpurroi, Oi miXat TrpoyEypalip.evoi Eic TODTO TO
Kp(p.a, cio€13623,T71v TOO 0E00 1)11611 X dptTa I.LETaTLOiVTE3 EL3 etaiXy€Lav Kai TOP II
-6vov SeaTr6Tr1v Kai Ki)ptov 71[LCOV Iquobv Xptarav dpvoilievot); Rev. 2:9, 15; 18:4).
Concerning God's judgment, Jude 14-16 [TIpoElyn -reva€v SE Kai Toirrois Ef3Solioc

but the dominance of the apocalyptic outlook in Jude and his use of the Jewish apocalypses at

any rate locates him in circles where apocalyptic was not just one influence, but the dominant
vehicle through which faith in Jesus found expression (Bauckham, 1983:10).
30 ' Bauckham is one of the few to offer a dissenting opinion. Writes Bauckham (1983:3): The
content of the work makes it clear that it is not a tract against heresy in general, but a message
for a specific situation in which a specific group of false teachers were troubling a specific
church or group of churches. Therefore he comes to the conclusion that Jude is not a catholic
letter addressed to all Christians, but is a work written with a specific, localised audience in
mind. If the readers were a group of churches, as Bauckham himself admits, it could mean the
universality of the readership.
308 As in 2 Peter, so Jude has a photograph of the heresiarchs denominated by John 'the
antichrist' and by Paul 'the apostasy'. The resemblances cannot be mistaken: (1) they are
apostates from the faith (Jude 4) and (2) their error consists in the denial of God and of Christ
(Russell, 1996:336).
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r3A06-v ictiptos

dare' A86.11 'Ev6A,
Kpiatv Ka-ra

iTaVTOJV KaL

eMyeat

ev

TrQ6aV tli1J)(11

puptdutv ciyiats- cth-rol), Troui-loai

TIE

176.1/TWV TWV E pyWV cialkias

ain-Cov jwilaehaav Kat TrEpi Tret 11TWV T1, oxXiipwv GJV EXdXiiaav KaT' ClirrOD ditapTWA01 dCIEfidg. OUTOC

doll/ yoyyvaTal p.€41..p.otpot Ka. Ta Tets -11101.) 11 Lac

s',11)TC;3- V

TrOpE1)611EVOL, TO 076p.a. CtiaCJV XaXEI inrepoyKa, Oaup.d.Covi -Es Trpocruma 6.4)EXEC
-as xcipw] for example, picks up its language specifically in Rev. 9:16 to describe the
fact that the Lord comes with his holy myriads to execute judgment upon all, to convict
all the ungodly of all their ungodly ways. Jude 16 identifies the ungodly with the
Judaising apostates (cf. 2 Pe. 2:10, 18).

According to the above, it is clear that Jude, situated just before Revelation, leads the
Christian church into the last canonical book in which the wider and deeper scope and
meaning of the eschatological coming of God's kingdom through the Lord's judgment
are accentuated. By playing the role of the conclusion of the Bible, Revelation is the
evident manifesto of Christian eschatological hope, of the Triune God's victory over the
Satan, of the church over the false church and all its signs (cf. Clark, 1995:212).

Several recurrent phenomena of apocalyptic depiction of the cosmos are common in the
cosmic scene in Rev. 12 (esp. Rev. 12:1-4) and Jude 12-13. For example, (1) the God of
Israel has created the solar entities — the sun, moon and stars; (2) God retains power
over these; (3) any worship of these bodies becomes idolatry; (4) due to the Divine
source of light, judgment of evil takes the form, symbolically, of falling stars; (5) a clear
distinction between light and darkness. Rebellion in heaven and warfare, assumed in the
background of Jude's epistle, are cosmic in scope. The association between divine
judgment and cosmic changes among the solar phenomena, assumed in the polemic of
Jude, is by no means foreign to John the seer. The themes of theophany and judgment,
as well as the antithesis of the ungodly and the faithful, constitute a thread running
throughout Jewish apocalyptic literature. For the writer of Jude as well as John, the
borrowing of these motifs serves a useful function. They remind the audience of the
divine ability to preserve: God is committed to keep the faithful in his love while at the
same time reserving the ungodly for certain judgment. To sum up, although Jude is not
necessarily endorsing the breadth of Jewish apocalyptic theology, his mode is
apocalyptic. This method is designed to counter the effects of his opponents as well as
to have a strategic impact on his audience for reasons not expressly stated in the epistle
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(cf. Charles, 1993:44-47).

In connection with the heavenly war in Rev. 12:7 and its resultant effect (the expulsion
of Satan, the accuser) in Rev. 12:10, the legal disputation of Jude 9 is its important
intertext. Bauckham (1983:64), who is familiar with the probable source of Jude 9,
argues that in the T. Moses (dated at the beginning of the first century AD or after AD
44), which Jude and his readers knew, the devil had accused Moses of murder. In other
words, Satan blasphemed Moses, claiming his body as that of a murderer (cf. Ex. 2:12;
Dt. 34:5-6). The archangel Michael, disputing with the devil as advocate for Moses,
knew the accusation to be slander, but did not presume to condemn the devil for his
slander. Instead, Michael referred the matter to the divine Judge who alone has the
authority to rule out an accusation brought under the Law. Michael's behaviour
contrasts with that of the false teachers (the teachers of antinomian libertinism) when
they reject the accusations which the angels, as spokesmen for the Law, bring against
them. They do so because they claim to be above all such accusations, subject to no
moral authority. In short, Jude stresses that if Michael, a mighty archangel (Da. 10:13,
21; 12:1; 1 Th. 4:16), had respect for God, how much more should the mere human
false teachers have.
Another more promising interpretation of Jude 9 in terms of Rev. 12:7 and 11 emerges
from Leithart's argument. He (1989:3-4) argues that Michael (Jude 9) as the patron
angel of Israel is 'Christ', the Patron of the Church (cf. Moffatt, 1961:426). And the
body of Moses in Jude 9 may be the Aaronic priesthood and, by implication, the entire
Mosaic liturgical and social system. Why would the priesthood be called the body of
Moses? Perhaps the priesthood was the body of Moses in the same way that the New
Covenant priesthood, the Church, is the body of Christ (compare the language of Heb. 3,
`house of Moses' and 'house of Christ'). It is significant that the Old Covenant
community was baptised (i.e. made a nation of priests) into Moses, just as the faithful
are baptised into Christ (cf. 1 Co. 10:2). This may seem somewhat far-fetched, but it is
no more far-fetched than a dispute between Michael and the devil about where to bury
Moses' physical remains. If Leithart's insistence is correct, in Jude, as in Revelation, the
transition of the Old Covenant to the New, achieved by Jesus' victory over Satan (cf.
Rev. 12:11), is emphasised.
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The concluding doxology in Jude 24-25 reminds John's audiences of the doxology in
Rev. 12:10-12. Like John, Jude ends his epistle with a liturgical doxology instead of
personal greetings or any specifically epistolary conclusion (cf. Rev. 22:20-21). In
keeping with monotheistic thought, both authors praise both the powerful salvation and
the eternal and glorious kingdom (Scicit pEyaXcouinirl kpd -rog Kai iovcrict) of the only
God through Christ.

5.1.2.8. Other New Testament books
.

Van der Waal (1981:239) holds that Rev. 12:1 reflects tholedot Iesus, the genesis of
Jesus in Mt. 1:1 (131.13Xog yEvecraos Xpta -roD viol) Davis 'A(3padp.), in
which the kingship of Jesus comes to the fore, as in Rev. 12:5 (cf. Ru. 4:18: n17`71;
LXX: at yEv6a€L3). The intertextuality of Jesus' birth (and its incidental events) in
Rev. 12:1-5 and in the infancy narratives of the Synoptic Gospels is displayed as
follows (cf. Pohlmann, 1997:160-161):

Mary and Joseph (Mt. 1:16-17; Lk. 1:27)

A woman (Rev. 12:1)

Birth of Jesus (Mt. 1:23; Lk. 2:11)

Birth of Jesus (Rev. 12:2)

Herod tries to kill the baby (Mt. 2:16)

Satan influences Rome/Jerusalem
to destroy Jesus (Rev. 12:3-4)

God influences his people to outwit

God's fatal blow to Satan is the

the devil's schemes (Mt. 2:13-15)

resurrection and ascension of Jesus
(Rev. 12:6)
God's protection (Rev. 12:6)

God's protection (Mt. 2:13)

The diagram above demonstrates the interplay between time and eternity, incidental
events in the lives of believers and the influence of God over history, and the ultimate
achieving of his purpose.

Furthermore, there seems to be an intertextual relevance between Rev. 12:2 and Mt. 1:117 in the light of revelation history. The fact that the woman is in travail with the male
child (Rev. 12:2) is linked with the nation Israel in travail, because of the parallelism
between the woman and Israel from which Jesus derives. Especially in the time of Exile,
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prophets expected the imminent Messianic period by describing Israel in terms of a
woman's travail. In that time, the prosperous days of David were over and Israelites
were forced to be carried to Babylon. At this point, there is at least one intertextual
connection between Rev. 12:2 and Mt. 1:1-17. The agonising Israel is reflected in the
triple division of the genealogy of the Lord in the Gospel of Matthew. According to the
genealogy in Mt. 1, the first fourteen generations (Mt. 1:2-6) bring one to the
culmination of their national prosperity; the second (Mt. 1:6-11) is a period of decline to
the captivity; the third (Mt. 1:12-16) a period of restoration. At last, the restoration of
Israel comes after the failure of Israel's hope as well as after her Exilic travail. Thus, in
the government of God Israel has her travail-time before the reign of the Messiah (cf.
Grant, 1972:427-428).
The Nunc Dimittis (Lk. 2:29-32) is an important intertext of Rev. 12(-13). Bovon
(1999:386) contends that "even though He ages physically, Jesus, according to Luke,
never loses his relationship to his childhood" (Lk. 2:12, 16; 9:46-48; 10:21; 18:16-17; cf.
Rev. 12:1-5). In the Nunc Dimittis, when the old prophet Simeon declares that the Lord
can dismiss him in peace, for his 'eyes have seen the salvation', salvation is here present
in the future of a child (viiv in Lk. 2:29; cf. Rev. 12:10). In the frequency of Luke's use
of words such as 'today' (11 times) and 'now' (14 times), he brings out the truth that the
salvation has become a present reality with the birth of Jesus. The baby Jesus as the
antitype of the temple (Lk. 2:27; cf. Lk. 19:45-46) was praised by Simeon. This
foreshadows the Jesus who will be praised eternally by all his people and angels at the
new temple (i.e. the New Jerusalem, Rev. 21:2). Furthermore, crip.dov in Lk. 2:34 is
used as a Christological-soteriological term showing the works and person of Christ (cf.
Rev. 12:1). To put it differently, by sending the sign (cr -qp.€1,ov), the birth of the Messiah,
God gives his people the true Messianic assuagement which has been promised from the
OT. It is also noteworthy that in the setting of the Nunc Dimittis the man-woman
parallelism is accentuated. Both Simeon (Lk. 2:25) and Anna (Lk. 2:37) are significant
persons in terms of the revelation history in that both of them lived near the temple and
had a great longing for the redemption of Jerusalem, namely the consolation of Israel (cf.
the man-woman parallel in Rev. 12:1 and 12:5) (see Song, 1999:80-82).
According to Vos (1965:109), the similarities between Rev. 11:10 and Mt. 26:52
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(Teri Xiyit ain-(;) O 'I -goofs, 'ArrOcripitsov Tip) [tetxaipew
fic " TraVTEc

CYOU ELg Tel) ToTTOV Citi)T-

yap of Xa(3OvTi3 wixcupav iv p.axoti.p -ra etTroXoUvrat) are: (1) the

common use of the instrumental dative 'iv Raxaiprf (cf. Jer. 52:2), (2) the land beast's
resemblance to the Lamb in Rev. 13:11 is reminiscent of Jesus' warning of the false
prophets in Mt 7:15: "They come to you in sheep's clothing, but inwardly they are
ravening wolves".

In Rev. 13:11 and Mt. 7:15 (cf. Mt. 24:24), with this apocalyptic depiction of the other
beast in Rev. 13:11, John recalls some of the basic elements from our Lord's picture of
the false prophets (Vos, 1965:131, 136).

The specific Christian tradition, especially the sayings of Jesus, plays an important role
in the formulation of the thoughts and teachings of the Apocalypse. John's depiction of
the 'false prophets' is deeply rooted in and closely connected with the sayings of Jesus
as presented in Mt. 7:15 (TTpoaixiTi dna mw tIsiu8arrpo4rrmilv, OLTLVEg 4xovTat
-63 i)p.ds iv iv8i)pLaatv TrpoPerrow, EacoOiv 86 dm,

XiKOt

TTp

apTrayic) and Mt. 24:24

par. Thus, both the existence of and the familiarity with the traditions which contain
these teachings of Jesus are substantiated.

In connection with Rev. 12:7-9, as Barker (2000:221) notes, the war in heaven is
worked out on earth in Jesus' ministry of healing and exorcism (Mk. 1:25; Lk. 10:17;
11:20 Si iv 8aKTacp OEOU [Eyed iKPetUu) Ta Salp.OvLa, apa Was
filaaiXila -rob Oioid). Jesus and his seventy disciples (Lk. 10:17: `YrriaTpitimv 6i of
e[38oirriKovTa. [8i,o] RiTa xapc13 Xiyov -ris, Ki)pti, Kai Ta Sat [Loma inTOTetaCjE Tat 71
-11i V iv T(9

6v6p.aTi aou) were Michael and his angels (Rev. 12:7) (cf. Shellard,

2002:185-186). Paul also tells the Christians in Rome that God would 'crush Satan
-rev EaTavalv inre Tofu

under their feet' (Ro. 16:20:0 8E 0E63 -rijc
-

3 lio8ct3 u LWV Ev TaXEL. fl)(etplc TOD KupCou

'1 -r)aor) p.i0' iip_Cov); he writes of

Jesus' triumph over 'principalities and powers' (Col.

2:15:

ecriK6uadtp.ivos. Tas ecpxas. Kai Tag it oucycac e8Etylicincy€v Ev irappiakt, Opiap.13i
-iKras airob3 iv auTq)) and of the sons of disobedience who still followed the prince
of the power of the air.
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The words fivot.Ev Tb 6TOµa airrof) ("he opened his mouth") in Rev. 13:6 reflect an
Aramaic idiom. Similarly, "He opened his mouth and said" (Mt. 5:2 KJV) simply means
"he said". So here the meaning is that the beast spoke words of blasphemy toward God.
His sole purpose of existence is to be in opposition to God and his Christ (Kistemaker,
2001:382).
Et Tig EXEL Oljg aKouaaTCJ (Rev. 13:9), as aphorism, has intertextual relevance to the
six variants in seven places in the Synoptic Gospels: Mt. 11:15; 13:9, 43; Mk. 4:9, 23;
Lk. 8:8; 14:35 (cf. 1 Ki. 22:19; Jer. 29:20; Am. 7:16). The paraenetic interpretation of
Et -rig EXEI oirs dkomrd-rw shows that it is a waking-call to the audiences not in order
to suggest to them a deep/hidden meaning, but for the sake of their earnest attention.
Moreover, this formula emphasises the fact that the risen Lord speaks to his Church
through the Spirit (cf. Du Rand, 1998:30).

`Wisdom' in Rev. 13:18 is linked with the body of the epistle of James, which contains
the exhortations of wisdom (Jas. 1:5; 3:15, 17). Both for John and James, it is likely that
the test of faith, whiCh leads either to life or death, to mercy or judgment, is in reality a
test of wisdom (Jas. 1:3). To put it in another way, heavenly wisdom enables the faithful
to endure to the end to be saved — similar to Paul's idea of the Spirit who seals the
church for the day of redemption (cf. 2 Co. 1:21-22; Eph. 1:13-14). Wall (1990:16) calls
the book of James apocalyptic paraenesis (or apocalyptic preaching) for the persecuted
community tinged with apocalyptic eschatology (Jas. 1:2, 3, 12-13). In Matthew's
apocalypse, too, the exhortation to obedience, which follows upon the vision discourse,
is centred upon the image of the 'wise' and faithful servant (Mt. 24:44). Those who are
wise and know how to live life in the last days are prepared for the imminent coming of
the judgment and salvation of God (see Wall, 1990:20-21).

5.1.3. John's OT intertexture (i.e. John's OT inner-biblical intertexture)

One of the underdeveloped areas in the interpretation of Revelation has been, until
recently, the extensive use of the OT in Revelation. One of the reasons is that current
scholarly interest focuses on historical, literary, and socio-scientific concerns and is
often pursued to the neglect of other areas of equal importance, in particular the impact
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of the OT on the thought of John and his audiences (cf. Paulien, 1988b:169). Estimates
of the number of allusions to, or echoes of, the OT in the Apocalypse vary astoundingly,
from a low total of about 275 to a mind-boggling ceiling of 1,000. 309 Considerable
disagreement may continue to exist on how many OT uses there are in Revelation
(Luter, 2001:463). While the Apocalypse of John is unique among NT books generally,
as well as unique in its appropriation of the OT, in two respects it is strikingly typical.
First, the prophetic-eschatological dimension of the OT is dominant in Revelation.
However, perhaps Revelation shares with Qumran an emphasis on the (near) future
rather than the past or present fulfillment of prophecy, whereas the NT generally places
greater weight upon the latter aspect. Second, John expresses himself in a vocabulary
and phraseology drawn from the OT. The OT served as a rich mine of theological
vocabulary and conceptuality for the early Christian writers (see Smith, 1972:62-63).

With regard to John's OT use in Revelation, the matter of continuity or discontinuity is
a burning issue. By agreeing with and relying on Hirsch 31° and Vanhoozer, Beale
(2001:30) is convinced of the continuity and maintains that because of the same divine
author of the Scripture the continuity is inevitable. According to them, the OT is the
guide for the NT writers. To put it another way, the OT provides John with images to
understand Christ. There are, of course, advocates of the discontinuity, who argue that
the OT is used as a tool by the NT writers who change the OT for their own various
purposes. 311 Indeed, it is difficult to pinpoint the total continuity or discontinuity in

For Paulien (1988a:40-41), the distinction between 'allusions' and 'echoes' is very
significant for the study of Revelation. On the one hand, all the parallels to previous literature in
Revelation may be called allusions, whether or not John is conscious of the parallel. In other
words, where John is merely using language that is 'in the air', or a 'stock apocalyptic concept',
exegetes retain the term 'echo'. Thus, an echo indicates that John picks up an idea that can be
found in previous literature, but is probably unaware of the original source. On the other hand,
where John is consciously referring to previous literature, exegetes call the (verbal, thematic,
and structural) parallel a (direct) allusion. However, in this dissertation, both echo and allusion
are included into intertextual parallel.
310 Beale cites Hirsch's notion of trans-historical intentions: authors using some genres will
extend meaning to analogous and even unforeseeable situations so that their meaning is
intended to have presently unknowable, future implications. In this respect, one can speak of
open-ended authorial intentions and extended meaning in which an authorial meaning can
tolerate some revision in cognitive content yet not be essentially altered. Interpretation should
go beyond the author's letter, but it must never exceed the author's spirit (Beale, 1999a:163;
contra. Moyise, 2002:14).
311 Correspondingly, in his intertextual study on the Gospel of Mark, Vorster (1993:392-393)
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connection with John's intertextual use of the OT in Revelation. Therefore, not
surprisingly, many scholars find the above two positions too extreme and seek to do
justice to both continuity and discontinuity 312 (e.g. Moyise, 2002:1). Instead, the textual
context of the specific intertextual passage acts as a decisive criterion for deciding the
discontinuity or continuity. Thus, McComiskey (1993:311, 316) correctly spells it out at
length as follows:
Alteration has no significance apart from our familiarity with the OT
settings of the borrowed imagery. If the OT did not exist, we could not
think in terms of alteration. ... Alteration of OT imagery is an interesting
NT apocalyptic phenomenon. The process of alteration appears to be one
of selection of componential symbols from the OT, not an alteration of
symbols for the purpose of depicting continuity and discontinuity in the
program of God. Certainly the freedom with which Revelation alters OT
symbols reflects an underlying belief system. ... The writer's faith
statements find expression in contexts to which the altered use of symbols
contributes cognitive data. Our understanding of Revelation's contribution
to the question of continuity and discontinuity in the program of God
should reside in text-intentions (i.e. the main intention of a text), not in
their perception of the significance of their altered constituent elements.
... The extent to which we may comprehend a Biblical writer's intention
is determined by the precision and clarity of the writer's language and
mode of expression. Thus the closest we can come to authorial intention is
the intention of a text as that intention is embedded in the symbols and
structures of language.
John might have changed the OT for his (theological and evocative) purposes,
especially in the light of the Christ-event. Thus, the OT is used both as a tool and as a
guide in John's production.

contends: "retelling involves creativity. ... It is impossible to tell the same story twice. Each
telling has its own context and its own message. ... One of the inferences one should make from
the use of the OT in the Gospel of Mark is that the author created a new story with the aid of
intertextual codes that helped him to communicate his own point of view".
312 Similarly, Lacocque (1981:9-10) also observes this fact: "The change of Sitz im Leben
entails either the complete relinquishment of a circumstance-bound tradition, or its reincarnation
in another form. The latter phenomenon can be observed everywhere in the Hebrew Scriptures
for, as P. Ricoeur has shown, the very process of inserting discrete oral or written traditions into
overall literary contexts ... uproots them from their original Sitz im Leben and provides them
with a Sitz im Wont whose intertextuality the French critic studies with an ongoing wonder. ...
with the apocalyptic, we are in an intermediary situation where re-use of former themes and
creation of new ones are blended".
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The following figure graphically demonstrates this matter (cf. Moyise, 2001c:134-136;
2002:17-18):

Continuity: the OT provides John with a guide
NT

OT

Christ-event

•
Discontinuity: the OT is used by John as a tool

Bearing in mind the possibility of continuity or discontinuity, exegetes have to take into

account the growing use of the concept of intertextuality in the study of the OT in
Revelation. Intertextuality suggests that texts are not in a static but always in a dynamic
relationship with other texts. It is not about using the various sources and influences, but
seeks to describe the complex interactions (or intersection) of textual surfaces rather
than a point. The issue raised by intertextuality is whether this interaction results in a
stable resolution (a point) or a range of possibilities (surface) (Moyise, 2001c:136-137).

The title of Richard Bauckham's (1993a) book has suggested how important it is to
recognise that Revelation presents itself as the climax of prophecy, drawing together
images that pervade OT prophetic visions and bringing them to fulfillment. Bauckham
(1993a:x-xi) goes as far as to say that Revelation is a book designed to be read in
constant intertextual relationship with the OT (cf. Johnson, 2001:12).

There is a unanimous consensus that John uses the OT as his paramount source with a
high degree of liberty and creativity. 313 The study of the OT intertextuality in
Revelation plays a role of safeguarding aganist fantastic interpretations (Groenewald,
1986:23). As Beale (1988:321) notes, actual visions would have been experienced in
John's own thought forms, so it might be difficult to distinguish a description of a

According to the margins in Nestle's 26 th ed., John alludes to all OT books except Ruth,
Ecclesiastes, and Haggai. Similarly, Mazzaferri's (1989:383) conclusion of his source criticism
of the genre of Revelation is: "John dips his hand willingly into various diverse sources, but
bathes himself in one alone, classical OT prophecy".

313
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visionary experience from that of a retelling of the experience through the
(un)conscious appeal to various traditions. The fact that Revelation contains no direct
quotations from the OT makes John's intertextuality more delicate.
Scholars of Revelation have long been in disagreement with regard to the language and
text tradition of the OT that John utilised. Since the work of Charles, many have felt
that the author of the Apocalypse drew directly from the Hebrew text of the OT for his
allusions (e.g. Schiissler Fiorenza, 1985:16). Trudinger (1963:76-78, 123-128) argues
for an Aramaic antecedent (e.g. Sweet, 1979:40). Other scholars, following the lead of
H.B. Swete, seem equally certain that John worked directly from the LXX in his use of
the OT (e.g. Pfeiffer, Prigent). Still others argue for a multiplex background (e.g. L.A.
Vos, 1965:22; Moyise, 1999:112-113), or hypothesise that John worked from a Greek
version with which modern exegetes are not familiar.
In the OT intertextual study LXX is used instead of the MT for two reasons. In the first
place, the whole notion of verbal allusion is thrown out when comparing across
different languages, i.e. Greek and Hebrew. In order to match words, exegetes would
need to correlate terms used in translation. And the only meaningful data for that would
be to return to Greek versions of the OT. Secondly, despite some argument that much of
Revelation's allusion is to the Hebrew texts, translated by John, there is no clear
consensus that this is the case. 314 The situation is complex. There do not appear to be
any occasions where a parallel with the OT is seriously missed in Revelation 12-13 by
considering the LXX only (cf. Paul, 2000:262-63).
5.1.3.1. Genesis
John steeps Rev. 12 in Ge. 3:15-20, on which the literary integrity of the scenario of
Rev. 12 is based (Van de Kamp, 2000:306). Rev. 12:1 reminds John's audiences of

The NT writers, writing in Greek, could not quote the OT in Hebrew. They had to translate
the OT passages right then or, more often, use some existing Greek version. They felt no need to
quote the OT verbatim. Their concern for interpretation and application led, through paraphrase,
to formal changes (Silva, 1994:148-149). In the same vein, Marcos (2000:322-324) maintains
that John intentionally uses the LXX, and that from the distortion of language it cannot be
concluded that he knew only Hebrew or Aramaic.
314

260

Joseph's dream in Ge. 37:9. Pirson (2001:565) finds the significance of a period of time
in number 13 (the sum of one sun, one moon and 11 stars) and number 22 (two [one sun
+ one moon] times 11 [stars]) in Ge. 37:9. However, Rev. 12:1 has more convincing
numerical symbolism than Ge. 37:9 in that the number 12 in the OT and the NT
symbolises 12 tribes of Israel 315 and 12 disciples of Jesus respectively. As Minear
(1991:71, 75) remarks, one key to understanding this prophecy is to observe the
multiple ways in which God's curse is executed and finally reversed in John's vision
(Rev. 12:2, 4, 10). Moreover, John's vision echoes the Cain story (Ge. 4:1-16) in many
respects, though in Rev. 12:15-16 the earth plays an opposite role; the earth had been a
witness to fratricide in Ge. 4. Lupieri (1999:201), on the other hand, states that in
opposition to the earth of the Flood in Ge. 7 that cannot do anything against God's will,
here the earth is opposed to the action of Satan, and defends the woman.
In addition, as in Ge. 3, a feminine character plays an important role in the conflict in
Revelation 12. According to Chevalier (1997:356), Eve and the sunlit woman 316 in
Revelation 12 differ in that one falls under the influence of the serpent while the other is

In the OT in general and the Book of Genesis in particular, the number 12 as represented in
the 12 tribes is meant to express the totality of Israel. Ge. 4, for example, mentions only 12 of
Adam's male descendants, although there were other progeny besides them. Seth and his male
descendants were also 12, as Ge. 5 says. Of greater significance in the formation of the Israelite
nation is the genealogy of Abraham (Ge. 16:11; 21:3; 25:1). All his descendants, by his wife
Sarah and by his concubines Hagar and Keturah, evolved into nations, each based on 6 or 12
tribes. The following is a graphical summation of the offspring of Abraham (Ge. 35):
315

Sarah

Hagar

Keturah

Isaac

Ishmael
12 sons

6 sons

Jacob
12 sons

Esau
12 sons

The 6/12 base is maintained in Ge. 46:8-27, specifically: All the persons belonging to Jacob
who came into Egypt, who were his own descendants, not including Jacob's sons' wives, were
sixty-six persons in all (v. 26: ESV). Throughout the biblical period and the following 2,000
years, the 12-tribe system was taken for granted (Jos. 4:4-7; 1 Ki. 4:7; 11:30-32; Ezr. 8:35).
Since it was considered to be the perfect number, the nation, the perfect social and political
order that was promised to Abraham, had to be built on the base of 12. In conclusion, an
analysis of Genesis leads to the conclusion that the existence of 12 tribes was a pre-condition
for the evolvement of all the nations in the early biblical narrative, culminating in the nation of
Israel (see Buch, 1999:49-51). If this intertextuality of Rev. 12:1 with Genesis in terms of the
number 12 is pertinent, John's (Jewish) audiences interpreted their identity as the true
descendants of Abraham, i.e. the true and perfect Israel.
316 Of the woman (Rev. 12:1ff.), it can be deduced that she is the church represented not as the
bride of Christ (Rev. 21:9; 22:17), but as the mother of the Messiah. She represents the people
of God in both Testaments because she appears in the vision both before and after the birth of
her child (Poellot, 1962:155-156).
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freed from satanic persecution because of the pain she endured when giving birth to the
Messiah and by giving her son away on the cross. In short, the presence of the common
motifs of the woman, her offspring, the serpent, and the importance of obeying the
commandments (Rev. 12:17) strongly suggests that Rev. 12 appears to be a
dramatisation of the so-called

protevangelium

of Ge. 3:15 (LXX:

Kai EXepav eTlaw dva 11600V GOV Kai etva 00011 Tfic yUllaLKag Kai (Iva OCTOV TOf) 6lTep 1aT63 CYOU Kai (Iva piCYOV TOO CY'RepilaT03 alafic ctin - os aou T'flpflaEl. 317
KOctkriv Kai Qu -r-rip-naac airro0 Tr-ripvav: And I will put enmity between thee and
the woman and between thy seed and her seed, he shall watch against thy head, and
thou shalt watch against his heel) 318 (cf. Aune, 1998:708).
Sweet (1990:194) argues that in Rev. 12 the dominant imagery is biblical, and the
dominant themes (as in chs. 4 and 5) are from Genesis — the serpent's defeat of the
woman reversed (Ge. 3:15-20) — and from Exodus: God's historical defeat of the dragon
Egypt and the rescue of his people.
Steeped in the creation themes, John explains the experience of the new creation of the
seven churches on the basis of the victory of Christ and the saints.
5.1.3.2. Exodus
John associates the dragon (Rev. 12:3) with Egypt and Rome, since the OT metaphors
of the sea monster predominantly portray Egypt as an opponent of God's people (Pss.
74:13-14; 89:10; Hab. 3:8-15), and John sees in Rev. 12 a replay of the Exodus pattern
(Beale, 1999b:633). Moreover, when John introduces the appearance of the dragon in
heaven, he significantly adds the word 'red' — it is the only instance in the whole Bible
where the dragon is mentioned as red. The red dragon is reminiscent of the Red Sea of
the OT, indicating to John's audiences that, although the dragon is indeed awesome,

The enmity (Ex0pav) between serpents and mankind is mutually expressed by the difficult
verbal root rpm It has been variously interpreted to mean 'crush', 'bruise', or as itivi 'pant
after'. Ge. 3:15 also had trouble with the verb and so used a neutral verb Tripeiv 'to watch
against'. The translator understood the mutually wary relations between men and snakes and
chose a verb to highlight this (Wevers, 1993:44; cf. Brenton, 2001:4).
318 In this work, English translations of LXX are based on Brenton (2001).
317
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God will surely overcome it. Because of the long tradition held by the Jewish people,
Jewish audiences would immediately understand God's impending overthrow of the
dragon as soon as John mentioned the great red dragon (Kio, 1989:131). The first
historical circumstances of Rev. 12:4 to which the idea corresponds, and in which it is
realised, may be found in the effort of Pharaoh to destroy the infant Moses (Miligan,
1889:202).

Rev. 12:6 and 13 describe the woman's flight to the wilderness in clear Exodus terms.
The desert (Rev. 12:6, 14) is a common symbol in both OT and NT for a place of God's
protection while one waits for the fulfillment of promises. Even the eagle's wings (Rev.
12:14) make patent reference to Ex. 19:4 and Dt. 32:10-12 in which the wings of the
eagle are a symbol of God's protection and providence (cf. Mazzaferri, 1989:371). In
Rev. 12:14 the combination of the Exodus theme and the re-creation theme is
emphasised. White (1989:117-118) correctly articulates the point as follows:

John's allusion to especially Dt. 32:10-11 is significant, for in the text
Moses compdres God's presence with Israel in the wilderness to God's
presence at creation in Ge. 1:2. That Moses does in fact make this
comparison is signaled by two points. On the one hand, the verb used to
describe God's activity in Dt. 32:11 (TT) occurs again in the Pentateuch
only when Moses describes the Spirit's activity at creation in Ge. 1:2b
(nprr_19; LXX: Eire•:1)41x -ro). On the other hand, the noun used to describe
the wilderness where God accompanied Israel in Dt. 32:10 (rit -q) occurs
again in the Pentateuch only when Moses describes the state of the earth
over which the Spirit hovered at creation in Ge. 1:2a (irin; LXX: dtopa -ro3).
From these lexical parallels it is not difficult to see that in Dt. 32:10-11
and Ex. 19:4 Moses interprets the Exodus event as a redemptive
reenactment of creation, indeed as Israel's redemptive re-creation. When
John alludes to those texts in Rev. 12:14, it is no more difficult to see that
he understands the woman's experiences as her participation in the new
Exodus under the Lamb. ... John is also telling us that the woman's
participation in the Messianic Exodus entails her redemptive re-creation.
Apart from the purely metaphorical meaning of God's protection, Ex. 19:4 may be
political in nature. In Egypt the goddess Nekhbet is the vulture goddess who represented
Upper Egypt and served as a protecting deity for Pharaoh and the land. Nekhbet was
depicted as particularly maternal and was believed to assist at royal and divine births.
Significant building of her temple in el-Kab took place in the Eighteenth Dynasty
toward the end of the Israelite stay in Egypt, so that she was a popular goddess at that
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time. In Egypt God protected Israel, however. Therefore, Ex. 19:4 and Dt. 32:11 speaks
of the Lord's care and protection of his people using the imagery that was familiar from
Egyptian metaphors of care and protection (Walton & Matthews, 1997:106, 267).
Embedded in the Exodus motif, John also uses 'the eagle metaphor' (Rev. 12:14), which
was familiar to his audience in Asia Minor as a symbol of the Roman army, in order to
accentuate the fact that it is not Rome but God who protects the seven churches in Asia
Minor.
In terms of the Exodus motif the blood (Rev. 12:11) serves as a seal of protection and
safety. Blood as a symbol of death binds both God and the people together as one in
partnership in the covenant seal (Ex. 19:4-6; 24:3-8; Kio, 1989:134). Although John's
clear intertextuality of Exodus cannot be denied, in his doctoral dissertation White
(1987:114) points out the difference between the victory in Rev. 12:11 and the victory
during Exodus in the OT: "The great irony of Israel's victory over the dragon (Egypt)
had been that, though they were released from Egypt, they were not released from their
sins. Therefore, through the law given to Israel in their continuing bondage to sin, God
could accuse them of sins and by his indictments subject them to the curses of defeat
and death. The saint's victory over the dragon is, however, profoundly different. As
depicted in Rev. 12:10-11, the holy seed is still accused of sins, but they are accused by
the dragon, not God".
Hanson (1993:226) captures the significance of the blood (Rev. 12:11; cf. Rev. 7:14;
19:13) in terms of the purity-uncleanness social system by comparing Revelation with
Leviticus: instead of Aaronic priesthood who must manipulate animal blood in a
sanctuary, the Lamb's319 blood accomplished redemption for all and created a new
community in which all members are symbolically priests (Rev. 5:9-10; 7:14). The
image of the blood of the Lamb also reverses the categorisation of blood on garments in
Lev. 6:27. Instead of polluting, the Lamb's blood becomes a metaphor of purification
when the saints and the Word of God wash their robes in it (Rev. 19:13-14; cf. Lev.
7:14; 19:13).

Here, the idea of a lamb offered as a cultic sacrifice certainly contributes to this imagery.
One should not too quickly interpret the lamb image as solely, or even primarily, culticsacrificial terminology (see Reddish, 1995:215).

319
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Rev. 12:16 may be linked to Ex. 15:12 (:rtt
wTELVag Tl1V 8E UV Gat) KaT61TLEV

it o• Ft4; LXX:

yfl. 32° Thou stretchedst forth thy right

hand, the earth swallowed them up), in which 'the earth' drank the enemies who were
pursuing the fleeing Israelites (Minear, 1991:76). The earth opening its mouth (Rev.
12:16:

Kai filialtEV yfj To

aTop.a ainfis Kai

also calls to mind the

KaTelTLEV)

destruction of Korah in Dt. 11:6 (civoi.ao -a Tl yfj To a-roi.ta ab-r-fic ka -rerriEv ain-ois;
cf. Ge. 4:1-16; Nu. 16:30-33). If so, the earth's protection of the woman in Rev. 12:16
ironically reverses the earth's endangerment of the remaining Israelites in Nu. 16:34 and
Dt. 11:6. Although John freely uses and changes the Exodus, the results of the new
Exodus are the same as the old: the mother of the seed, as it were, walks on dry land
through the midst of the waters (Ex. 15:19; cf. White, 1989:118).

As Sweet (1990:203) notes, the model for her flight (Rev. 12:14) is the Exodus story.
God brought his people on eagle's wings into the wilderness (Ex. 19:4 [LXX:
Kai Cuiaa[3ov i)vds- 6.)(3 .€1, ETTL 1TTE
p6rov de-rojv Kal Trpoarryayopiw v tds Trpes E1.1.av -r61,321 — eagles' wings]; Dt. 32:11
itOpetKaTE Oaa TTEITOITKa TOES ALTUTTTEOIS

-

[LXX: ws deres oxen-do-m. 322 rcis n-repvyas- mink
-

—

eagle's wings like Rev.

12:14], where they were nourished for forty-two years. The river-flood (Rev. 12:15)
evokes Pharaoh's attempt to destroy male Israelites in the river (Ex. 1:22) and his
pursuit of Israel between the waters of the Red Sea (Ex. 14:21).

As John records the dragon's rage over the woman's escape and his departure from her

The second line of Ex. 15:12 appears asyndetically in portraying the effect of the first line.
Some add Kai to introduce the line. Similarly some readings articulate yij as a stylistic
improvement, since the unarticulated is a slavish imitation of MT's r7t$ (Wevers, 1990:232).
321 Instead of the second person plural pronoun of MT, the translators of LXX use a&roi. This is
short for 1,[teig airrol, but should be translated emphatically: 'you yourselves'. Both
LivciKa-rE and the verb in the subordinate clause. TrE Trobrwa are in the perfect, thus 'You have
seen what I have done'; the latter verb (etvaariov) appears as an aorist which makes good sense
as a simple past. Israel has taken note not only of the salvific acts, Oaa TrErroiriKa, but also of
God's bringing them as on eagles' wings, i.e. soaring with ease, provident and protective to
himself at Sinai/Horeb, where the covenant between God and his people is formally enacted
(see Wevers, 1990:293-294).
322 LXX presents a somewhat different picture from that of MT. Instead of an eagle -rp;
(`arouses, awakes'), LXX has aKerretcrai. As to John, to the translator it was God's constant
watch over his people that was intended, and the change is obviously an attempt to make the
figure fit the notion of divine providence (Wevers, 1995:515).
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to wage war against the rest of her seed in Rev. 12:17, he offers this characterisation of
the seed whom the dragon would overcome: 'who keep the authoritative instruction of
God and hold to the testimony of Jesus' (cf. Rev. 14:12). The phrase 'obey God's
commandments' has a theological intertextuality with Exodus. In the time of the
Exodus, Israel's obeying of God's commandments would have constituted her victory
over sin, the sequel to which would have been her re-creation as God's holy kingdom
(cf. Rev. 1:5-6). The phrase describing the seed's keeping of God's authoritative
instruction (i.e. commandments) in Rev. 12:17 signifies the seed's re-creation as the
kingdom being constituted by the Lamb. In fact, John's audience's salvation surpasses
that of Israel: unlike Israel, they have been constituted as God's kingdom not simply by
divine precept, but by divine power as well (White, 1989:120-121).
It is possible to conjecture that Rev. 13:4 shows a parody of Ex. 15:11 in that the beast's
victory over death is paralleled with God's victory over the Egyptians (Kraft, 1974:272).
The dragon's sending of the two beasts (Rev. 13:1, 11) corresponds with the test at the
hands of Balak and Balaam, 323 which Israel encountered upon their entry into the
Promised Land (Sweet, 1990:203). The rhetorical question, "Who is like the beast?" in
Rev. 13:4 is an echo of language frequently used in praising God; e.g. Ex. 15:11: LXX:
ris Op.otog (TOL EV 0E01:3 Kl./pLE TLS 0110L03 CY01 8i8otacrp.ivog iv ayi.ots• Oav[ta.areg
iv 66cu.3 rrouZv Tipa-ra;324 Pss. 35:10; 113:5 (Beckwith, 1967:636). Following the

In the OT, in only two cases (Ge. 3:1-5; Nu. 22:22-35) are animals endowed with the
capacity to express themselves articulately, and here too the impact of their speech is central to
the understanding of these texts. A number of significant intertextual parallels among Ge. 3:1-5,
Nu. 22:22-35, and Rev. 13 reveal John's Exodus intertextuality in connection with Genesis.
Although there are partial parallels, the outstanding parallels are: (1) the ass, the snake, and the
beast use interrogatory statements to persuade the listener, but their questions have different
rhetorical intent (Ge. 3:4-5; Nu. 22:28; cf. Rev. 13:4); (2) the image of an angel armed with a
sword is common to the three stories (Ge. 3:24; Nu. 22:31; cf. Rev. 13:10); (3) the motif of
knowledge/wisdom is also common (Ge. 3:6; Nu. 23:34; Rev. 13:18); (4) obedience to the voice
of the snake and the beast entails the rejection of divine authority; (5) evil is associated with a
foreign ruler in the story of Numbers and Revelation; (6) the animals speak only by divine
initiative (e.g. the divine passive in Rev. 13), and have no special powers of their own; (7) in the
three texts it seems that the animals exhibit a deeper understanding of the relationship between
the human and the divine than their human counterparts; (8) the three animals lead people astray,
the snake and the beast figuratively and the ass literally; and (9) the significance of cursing in
the three texts is noteworthy (Ge. 3:14-19; Nu. 22:17; Rev. 13:6) The intertextual relationship
among the stories of the anomalous animal speech sheds light on larger patterns of inner-biblical
interpretation (see Savran, 1994:34, 55).
324 These hymnodic lines are nominal clauses, with attributive modifiers emphasising the point
323
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rhetorical question "who is like the beast, and who is able to wage war against him?", a
series of three aspects of Yahweh's incomparability is raised in a further rhetorical
question: his magnificent holiness, his praiseworthy deeds, and his extraordinary
accomplishment. Thus, John reminds his audiences of the strong contrast between the
true God and the beast and that they are forced to remain faithful to the incomparable
God.
The temple motif is also important for the Exodus theme in Rev. 13:6. The fellowship
and residence of God in the tabernacle in the historical Exodus event (Ex. 40:34)
foreshadow God's dwelling (-njv aKrivijv airrou) and fellowship in the true temple,
believers who experience the New Exodus in Christ (cf. Rev. 21:3). The Exodus by
Moses is not only a type of the New Exodus by Christ but is also the archetype of the
deliverance from the Exile. So, the Exodus by Jesus is the archetype of the future
sonsummated salvation of God, as well as the antitype of the Exodus by Moses.
The fact that for the word 'slain' John uses the Greek word suct)cryli6vou in Rev. 13:8
(also Rev. 5:6, 9, 12) shows another Exodus theme. Since a0(o) refers to the violent
death of the lamb slaughtered for sacrifice (Ex. 12:6), the image evokes the memory of
Israel's Exodus and liberation from Egypt, which was considered in Judaism as a
prototype of the final eschatological salvation (Kio, 1989:132-133).
The mark in Rev. 13:17 (cf. Rev. 14:9b) indicating that the people belong to the beast
has the same meaning as the sign in Ex. 13:9, 16. Both mean the mark of possession
(Kio, 1989:126). In connection with the mark, another feature from Exodus appears: the
first plague of the seven bowls in Rev. 16:2 is 'an ugly and painful sore' on those who
had the mark of the beast and worshipped his image (cf. Ex. 9:9-11).
Relying on the Exodus-based intertextual theme John is offering an image, to the
oppressed Christians in Asia Minor, a symbol derived from the Exodus experience of

of comparison in the question 'who is like you'. The first instance is modified simply by a
prepositional phrase iv 0Eois. This in turn influences the iv phrase, which follows in the next
line, i.e. iv ayioic, where MT has a singular word ti7Ipz 'holiness'. This might then be
translated 'among the holy ones', presumably taken as parallel to iv eEdiS (Wevers, 1990:231).
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deliverance and liberation. In order to accomplish his goal, John used a number of
Exodus symbols and images. He did this not for the sake of secrecy but for the sake of
impact — they have a great evocative and emotive power (Kio, 1989:131). In particular,
John uses the battle between God and the dragon of Egypt to interpret Christ's inaugural
victory over the dragon who makes war against the Church. John intends to convince
his audiences as the community of the New Exodus of the fact that God's protection
leads them to the asylum in Pella via the Jordan River during the Jewish-Roman War (cf.
Kraft, 1974:264). The Exodus intertextuality is so closely intertwined with the recreation motif that John clearly accentuates the surpassing status of his audience (as the
recreated new Exodus community) to that of the Israel in the OT. If Rev. 12-13 is read
from the Exodus intertexts, the Exodus intertextuality functions as a paradigm to
describe God's saving of his own people as well as his judgment of the oppressors (cf.
Du Rand, 1996c:52-53). The eschatological redemption in terms of the Exodus theme
for which Christ has worked is so clear in Rev. 12-13 that God's people in Aisa Minor,
who have already experienced his/her salvation but still anticipate its consummation,
have to praise God with great joy.

5.1.3.3. Psalms
In Rev. 12:5 John returns to Psalm 2:9 (:wpm -V' ' pp 'Pro tc1;t0; avty; LXX:

airrobs. EV 15cip8q) Crt6110. CJS aKE003 KE pa lie cos. auvrpi(liEL 3 Cti)T0113
: Thou shalt rule them with a rod of iron; thou shalt dash them in pieces as a potter's
VOL gavels

vessel), one of his favourite texts, to explain his symbolism in which God's Son defeats
all worldly enemies and is then enthroned as ruler over the earth (Chilton, 1990:308). It
is only alluded to in one other place in Revelation (2:27), but imagery of divine
kingship, similar to the Messianic Psalms (Ps. 2), is present throughout (e.g. Rev. 1:5;
4:2; 6:17; 19:5; Paul, 2000:266). As Bratcher and Reyburn (1991:30) note, the verb
(WTI) in the Masoretic text of Ps. 2:9 is 'break' or 'smash up', but the same consonants
of the Masoretic text, with different vowels, which are given in the margin of the text,
mean 'to rule', and this is how the LXX, Syriac, and Vulgate (pasces) translate it (also
NN, NAB). And this is also the form in which the text is used in Rev. 12:5 (cf. Rev.
2:27; 19:15). The emphasis on Satan's accusatorial role in Rev. 12:10 recalls Job 1:6-11
and 2:1-6. Rev. 12:10-12 recalls Ps. 96:10-13 (esp. 96:11, LXX:
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Eixtpaiveawaav of obpavoi Kal etyaXXicia0u) T1 yTl CraXE11811T(.0 71 OdX0.0011 Kai TO Tr
airri-lc: Let the heavens rejoice, and the earth exult; let the sea be moved, and

the fullness of it) in which the psalmist exults in the fact that the Lord is the King and
judges the world and its peoples (Kraft, 1974:263). The destructive waters (Rev. 12:16)
suggest the destructive power of chaos, which God had to overcome in creation (Pss.
32:6, LXX: irrrp TairiM3 71DOCYE1XETal. -ads oato3 rrp63 aE bi Kai p) €i)06 -rq)
EV Ka-raKXua[16.3 65cimi n-o/Liti,v rrpag airrov oUK Eyy1OUaL: Therefore shall every

holy one pray to thee in a fit time: only in the deluge of many waters they shall not

come nigh to him]; 69:1-2; 124:2-5; Na. 1:8). It seems that 'the mighty waters'
(i)841-rwv TroXXCov) in Ps. 32: 6 is a poetic figure of speech for dangers and troubles (cf.
Bratcher & Reyburn, 1991:307).
The term ocrivoiVrEs. (Rev. 12:12) may be a translation of 20• (Ps. 98:7, LXX:
01. KaT0L KOOVTE ; cf. Ps. 96:11), which in Rev. 12:12 refers to the host of heaven, rather
than those who dwell on earth, as in the Psalm.
The Leviathan-like character of the sea beast (Rev. 13:1) calls to mind the theme of 'the
Divine Warrior', 325 doing battle to establish the created world (Ps. 74:13-1 7; 326 esp. Ps.
74:13-14: ic:' Vtr)

ri D.77-5p Dr ry ,c0n7i r:17)vzi nritA; cf. Isa. 51:9; Collins,

There are two choices in Ps. 74:13-15: firstly, Ps. 74:13-15 refers to creation, using
expressions and figures of popular pagan accounts of how the creator God defeated the primeval
monsters of the deep chaos. Secondly, if the Exodus from Egypt is taken as the event being
described in these verses, then the dragon and Leviathan are symbols of Egypt (Bratcher &
Reyburn, 1991:653). In the OT, Yahweh fights on behalf of his people. In the holy war in the
OT the overarching principle is that Yahweh is present in the battle. As exegetes broaden their
study to include the development of redemptive history, they will observe that there is a
progressive pattern to God's warring activity. Five distinct phases of divine warfare in the Bible
come to the fore. Though not strictly sequential, they do reflect the development of the history
of redemption. Phase 1: God's fight against the flesh-and-blood enemies of Israel (e.g. Ex. 15).
Phase 2: God's fight against Israel (e.g. Dt. 28:25-26). Phase 3: Postexilic anticipation of the
divine warrior (e.g. Zec. 14:3). Phase 4: Jesus Christ's fight against Satan (e.g. Col. 2:15). Phase
5: the eschatological battle of the faith up to the Parousia (cf. Longman DI, 1998:78-79).
326 Ps. 74 was most likely composed for performance at services of mourning over the
destroyed temple in Jerusalem during the exilic period. Such services appear to have been held
recurrently at the ruined sanctuary (Jer. 41:4-5) whose razing is reflected in vs. 3-7. Like John,
the psalmist depicts God's saving deeds in conflating both mythical figures and motifs and
history. He draws on a narrative pattern widespread in ancient Near Eastern myth and on Israel's
experiences with the Lord in their early history. The interweaving speaks of the victory over
primeval chaos and the establishment of world order and of Israel's passage through the sea and
wilderness in the same breath. (cf. Mays, 1994:244-245).
325
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1988:71). It is significant that seven times in Ps. 74:13-17 the psalmist uses the personal
pronoun 'you' (ra;K) as an emphatic device to assert God's activities; by implication he
is denying that some pagan god, Baal or Marduk, had done these things (cf. Bratcher &
Reyburn, 1991:653). According to John, as to the psalmist, it is not pagan gods/Nero
but God who defeats the dragon and the two beasts. Indeed, John uses military terms
throughout Rev. 12-13.

The references to the heavens, the earth and the sea show a noteworthy intertextuality
between Psalms and Revelation. Within the worldview of the ancient Near East
(including that of the Psalms), the heavens (Rev. 12:12a) are God's domain in Ps.
115:16. In other words, the heavens are envisioned as utterly secure. The earth (Rev.
12:12b), on the one hand, receives the light of the heavens, and is consequently a region
of life; it ends, on the other hand, in dark, bottomless chaos. First of all, the sea in
Revelation should be understood not as a geographical aspect but as a personal
dimension, though the former cannot be cast out. The sea (Rev. 12:12b; 13:1), the abyss,
and the darkness are the domains of the forces of chaos. Where the demythologisation is
far advanced, the sea can be viewed as an integral part of the cosmic whole (see Ps.
89:9). Nevertheless, this process of demythologisation had not reached conclusion even
in the last books of the NT (cf. Lk. 21:25; Rev. 13:1; 21:1; cf. Keel, 1997:55-56).

The acclamation of the beast in Rev. 13:4 reminds John's audiences of Ps. 35:10 (LXX:
KUpt€ Tls Oilotog

am* The rhetorical question in Rev. 13:4 and Ps. 35:10 is a way of

saying 'There is no one like you' (TEV).

Alluding to the Psalms, John emphasises both the rule of Christ as the enthroned King
and God's new creation by conquering the disorder.

5.1.3.4. Isaiah
Reading the OT the Book of Revelation lays emphasis on the prophetic writings, 327 not

The various mantological genres, by which it meant the genre of material which is ominous
or oracular in scope and content, may be subdivided into two basic types: dreams, visions, and
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on the Torah. In this regard a characteristic difference is to be seen in comparison to the
interpretation of the Scriptures in the Jewish synagogues, which concentrated upon the
books of God's law (Lohse, 1993:113).

The highest number of allusions comes from Isaiah, though they have attracted less
attention than John's use of Daniel and Ezekiel. This is probably because they are often
combined with other texts (cf. Moyise, 2002:10-11).

Taking seriously the rhetorical nature of language, and especially figurative uses of
language, Dan properly pays attention to a valuable point in Isaiah, namely 'the
metaphors of child and female'. According to Dan (1994:83-86, 122-123), (1) limited
knowledge and competence (Isa. 3:12), (2) weakness and vulnerability (Isa. 3:16; 11:8),
(3) lovableness (Isa. 49:14-18), (4) familial longevity (Isa. 48:18-19), (5) disrespectful
behaviours (Isa. 3:5), and (6) rebelliousness (Isa. 1:2-3; 30:1) are associated with the
children imagery in Isaiah. These metaphors function strategically to persuade readers
to a perspectival realignment, an assent to the depiction of reality that the text presents:
God's relationship with Israel is as enduring, as complex and as powerful as the familial
blood bond binding parents and children across generations. Isaiah's vision also
abounds with references to women. Isaiah shows numerous and complex associations
with women: (1) subordination and dependence, (2) vulnerability (Isa. 13:16), (3)
haughtiness (Isa. 2:11-17), (4) submissiveness (Isa. 4-5), (5) limited knowledge and
competence (Isa. 27:10-11), (6) familial love (Isa. 49:22), (7) maternal devotion (Isa.
49:15) and (8) compassion (Isa. 66:13). Isaiah employs these female images to convey a
sense of the love, passion, jealousy, shame and pride believed to be integral to the
relations binding God and Israel. As a matter of fact, like Isaiah, John also makes use of
abundant images of child and female throughout the Book of Revelation (esp. Rev. 12)
to convey his message to his audience in an effective way.

omens — visual phenomena — on the one hand; and oracles — auditory phenomena — on the other.
Without diminishing the positive aspects in the prophetic writings of the OT and Revelation,
exegetes find a remarkably consistent and common set of structural and terminological
intertextuality in the interpretation of dreams, visions, and oracles in these books (cf. Fishbane,
1985:443).

271

The labour pains of the woman (Rev. 12:2) is an image of Israel used in (1) Isa. 26:1619; (2) Isa. 54:1 (with Gal. 4:19-27); (3) Isa. 66:7-9 (cf. Jer. 4:31; Mic. 4:9-10; 328 Rissi,
1966:36; Linton, 1993:93-96):
The image of the people of God in the agonies of labour, and waiting to be delivered
by God,329 seems to become more developed from Isa. 26:17 to Isa. 66:7. This image
acquired especial significance during the Maccabaean period, when it came to have
specifically Messianic connotations, the suffering of God's people thus described being
the birth pangs of the new Messianic age (also see 1 QH 3:7-12). It seems that Isa.
26:17-27:1 is seminal for Rev. 12. The intervening verses (Isa. 26:20-21) do have
thematic parallels with Revelation — their images of judgment recur in Isaiah and also
occur thematically in Revelation — but that need not imply that these verses have such
critical importance for Rev. 12:1-2 (see Paul, 2000:264). In the context of a textual
complex filled with relational metaphors concerning Yahweh and his people it seems
reasonable to see Isa. 26:16-19 as a reference to national rebirth/resurrection/restoration
after a time of judgment during which the nation sought unsuccessfully to extend itself
without God. This national restoration can also be assumed from the combination
between pay: and Try; in Isa. 26:19 (cf. Doyle, 2000:304-305).
Rev. 12:2, Gal. 4:19-27 and Isa. 54:1 (LXX: Eixlvciv0 -q -rt a-rdpa of) -rix-rovaaP11
Kai pOriaoy Tj ofx ths(vouact on Troxxa Ta TEKVa Ti13 ipripol) RetXXoy
-xofiaris Toy &Spa: Rejoice, thou barren that bearest not; break forth and cry, thou that
dost not travail; for more are the children of the desolate than of her that has a husband)
are connected intertextually with each other. For Paul Jerusalem above is maternal —

328

Mic. 4:10 and 5:2-4 show the theme of Israel as a woman in childbirth, waiting on God to be
delivered. Although the verbal parallels are not as close here as in Isa. 7:14, 26:17 and 66:7,
there is a double structural parallel between Mic. 5:3-4 and Rev. 12: the child (Messiah) will
shepherd his flock (Trowavei; Mic. 5:4; Rev. 12:5) and be joined to the rest of his brethren (Mic.
5:3; Rev. 12:17; see Paul, 2000:265).
329 Rissi (1966:36-37) deals with the intertextuality between LXX of Isa. 26:17-27:1 and Rev.
12: it is quite conceivable that the bud, which has blossomed in Rev. 12 in astounding
multiplicity of detail, is evident, although complete certainty is not attainable. Here two
examples are enough: (1) the manifestation of God's wrath follows after a short time (Isa.
26:20), transferred in Rev. 12:12 to the dragon (also here the short period is emphasised). (2)
During the difficult time the Messianic community is hidden (Isa. 26:20), according to Rev.
12:6 it is delivered and protected in the wilderness.

272

`our mother' (Gal. 4:26). The maternal image involves a shift from Paul's anguished
birth pangs of Gal. 4:19 (cf. Rev. 12:2) to joyful hope for many offspring (cf. Rev.
12:17). The basis for his joyful hope for many offspring is Isa. 54:1 — a song of
assurance for Jerusalem. Though Paul cites only one verse, the intertextual interplay
with the Isaianic context is much more extensive. The agonising mother is an Isaianic
figure of the exile (cf. Isa. 52:2). The mother who is abandoned in Isa. 50:1 is sent away
because of sin and lawlessness. Furthermore, the daughter Zion is captive (Isa. 52:2).
The Jerusalem who is sent away captive in Isaiah corresponds to Hagar in Paul's story
of Abraham and Sarah (Gal. 4:24). Jerusalem assumes two identities in Isaiah, a
Jerusalem in captivity and a free Jerusalem. The latter is a Jerusalem of hope in a
promise. So also Jerusalem assumes two identities in Gal. 4, a Jerusalem in captivity
and a free Jerusalem. As Isaiah contrasts captivity and restoration, so Galatians
contrasts captivity and freedom. Thus, it can be deduced that with the mother image
John also intends to introduce his audiences to the contrast between the Jerusalem in
captivity and a free Jerusalem (cf. Brawley, 2002:112-114).

(3) Isa. 66:7 (LXX: Tipiv Tj Tl1V Cj8(VOI6CW TEKEIV Tip iv EXOELV Toy Trovov TCJV (.681.vw
-v wstiv- yEv Kai ETEKEV etpCIEV: Before she that travailed brought forth, before the
travail-pain came on, she escaped it and brought forth a male) has multiple verbal
parallels to Rev. 12:2, 5 and 6; Zion is a woman in the pains of childbirth and longing to
be delivered by God. In some senses Zion/Jerusalem stands for the people who are
suffering, but Zion/Jerusalem also 'gives birth' to the new people delivered by God. A
corporate understanding of the woman in Rev. 12 leads to the same paradox, since she
gives birth to the child and 'the rest of her offspring' (Rev. 12:17; cf. Ellis, 2001:119).
In the MT of Isa. 66:7, the woman is delivered of a son (riv`?p771, hiphil perfect of atm).
But the LXX makes the meaning of to explicit by translating it with two verbs,
itOtrycv Kai ETEKEV, 'she fled and bore a son', and thus the idea of combining Exodus

imagery with the Messianic deliverance comes to the fore (see Paul, 2000:264-265).

The language of Rev. 12:1-2 may be partly derived from the typological prophecy of the
mother and child in Isa. 7:10-14 (esp. v. 14, LXX: 8LaToirro &Safi KivLos ab -res-

a-qpdov i8oi)

7rapOevos- Eli yaoTpi gee. Kai reecTat viov Kai KaVaets TO Ovoli-

a ain-o0 Ep.p.avov-riX: Therefore the Lord himself shall give you a sign; behold, a virgin
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shall conceive in the womb, and shall bring forth a son, and thou shalt call his name
Emmanuel; Fekkes, 1994:179; Beale, 1999b:630). Commenting on Isa. 7:14 as a
messianic prophecy embedded with strong Christological significance, Watts
(1985:104) is correct in maintaining that the announcement of God's sign to king Ahaz
in his hour of despair is a. fitting reference to illuminate the birth of Jesus whom God
had destined to save the world, not by force of arms but by meek acceptance of
humiliation and death. That God chooses to accomplish his primary goals in such ways
is the message of Isaiah as it is of the Gospels and of the Book of Revelation.

In connection with the male child (Immanuel) and his ministry, Mt. 1:23 and Isa. 7:14,
and Rev. 12:1-2 are linked intertextually. Mt. 1:23 cites Isa. 7:14 (essentially following
the LXX). Though Isa. 7:14 has implicit Christological overtones in its original context,
the explicit Christological meaning is given to John and his audiences in Rev. 12:1-2
owing to the hermeneutical influence of Mt. 1:23 (cf. Paul, 2000:263). The prophet
Isaiah addresses king Ahaz of Judah (cf. Mt. 1:9) under threat from Syrian imperial
aggression and Israel (Isa. 7:1-2). Isa. 7:14 evokes themes of resistance and the refusal
to trust God's saving work, of imperial power as a means of divine punishment, and of
God saving the people from imperial power. Isa. 7-8 provides three perspectives of
imperial power. First, God opposes it (Isa. 7:1-9). Second, God uses it to punish his
sinful people (Isa. 7:17-25). And third, the punishment does not last forever. While
imperial power accomplishes God's purpose, it does not control its own destiny.
Without de-emphasising the spiritual (and religious and moral) meaning of Christ's
salvation, as with Isaiah's Immanuel, the child Jesus in Mt. 1:23-25 is a sign of
resistance to imperial power. The name Immanuel contests imperial claims that an
emperor is a deus praesens. The Isaiah text evokes a situation of imperial threat, thereby
establishing an analogy with the situations of both the Matthean audience and John's
audience living under Roman imperial power, and also promise God's salvation through
Immanuel. Speaking analogically and intertextually, because the audiences of the Book
of Revelation were also under threat from Rome (as a means of divine judgment like
Syria in Isaiah) and from the apostate Jews (like northern Israel in Isaiah), the male
child in Rev. 12:2 is intertextually analogous to Immanuel in Isa. 7:14 and Mt. 1:23 (see
Carter, 2000a:510-513). The table below shows the above-mentioned intertextuality:
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The imperial power (Syria) + Northern Israel vs Judah + the male child (Immanuel)
(in the time of Isaiah)
The imperial power (Rome) + The apostate Jews vs The Church + the male child (Jesus)
(in the time of Matthew and John)

Rev. 12:5-6 alludes to both Isa. 9:6-7 (esp. 9:6a and 9:7a, LXX:
OTL

rrat45/ov330 eye-vv4077 7111.LV tioc Kal E6OArl irj[ity

p.Eyetkri 71 dpx-n aUTOU Kai

Ei.privrig af)TOD 01.)K ECYTLV OpLOV El/Ti Ten) Opouoi, davt8 Kai 77]1 , 13ao-tAciau
oui KaTopecarae ctirrily Kai deyTeXar3ea0ae aUT71S EV BeKa.eocriwri Kai Ev Kpip.aTe dire
(LXX:
66:7-8
Isa.
and
to
Tor) YIN Kai. Etc Toy aLwva xpovov)

TT S

rrpiv 77 Tt)v 6511)0110W) TEKEIV n -piv EAOELP Tov rrovov TCw 68ivuw E Uelm.)yEy Kai
ETEKEV apCTEV. Tic TIKOIXTE TOLODTO Kai Tic EthpaKEV oi.iTtoc 71 (1),SeyEY yij EV 1114 kt

4p4 T Kai iTEx0i EOVoS Etc aTrat 8Te (;58evEy Kai eTEKEll ECM/ Tel Tratsia
In particular, the latter (Isa. 66:7-8) is part of a prophecy figuratively describing
Jerusalem as a reborn child when God restores Israel from captivity and brings about a
new creation. (cf. Fekkes, 1994:183; Beale, 1999b:641). In Isa. 66:7-8 the suddenness
of the events depicted in the imagery of birth and child is portrayed: Before...labour, she
gives birth. Jerusalem's destruction in BC 587 had left marks on the city which were not

removed until Nehemiah rebuilt the walls in BC 437. After that long wait of well over a
century, it took only two months for Nehemiah to complete the wall (Ne. 6:15). It was
an unbelievable feat (Watts, 1987:363). It seems that by using Isa. 9:6-7 and 66:7-8
John introduces his audience to Christ, the restorer of the true Israel, the Church.
Isa. 27:1 331 (LXX: EV 71.-1 fign EKECV71 ETYCiEL 6 kos Tt1V phxaepay Ti1v 6.ytay

The LXX's use of TT- m.81ov may reflect an intertextual exegetical link that associates the
speakers who announce their report in Isa. 53:1-2 with the awaited child of Isa. 9:6, or more
likely with Hezekiah's future children who will announce the Lord's righteousness (Isa. 38:19)
(see Ekblad, 1999:202).
331 In the metaphorical statement of Isa. 26:21-27:4, the necessary prerequisite for restored
`marital' relations between Yahweh and his people is explored. Yahweh must destroy the chaos
brought about by Israel's iniquity (Isa. 26:21-27:1) and restore fecundity (Isa. 27:2ff.). The
destruction of the chaos monster (Leviathan) as a figure for the judgment of Israel's
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Kai -r-nv periXrp, Kai T7lV LCTXUpaV ETr. TOP SpciicovTa ekktv ckEiryovTa ETFL TOP Spdx
-ovTa Ntv 6K0Xi6v Kai dv€Xet -r6v (Spa/copra: In that day God shall bring his holy
and great and strong sword upon the dragon, even the serpent that flees, upon the
dragon, the crooked serpent: he shall destroy the dragon) has 'TOY SpdKovTa Ocktv',
similar to '6 8pdKuiv 6 piyac, 6 64)L3' in Rev. 12:9 (cf. Fekkes, 1994:186; Aune,
1998:697; Beale, 1999b:656). In its context (Isa. 27:2-13), Leviathan has to be
understood with the restoration of Israel to Zion. Leviathan (dragon: Tilt) seems to be a
symbol for Tyre. Yahweh will decide its fate as promised in Isa. 23:17. The tension
between the destruction announced in Isa. 27:1 and the seeming continuance of trading
activity announced in Isa. 23:17-18 332 is the very essence of its meaning. Tyro will no
longer be a threat to her neighbours, especially Israel/Judah. She can return to the role
she played in David's time (cf. 1 Ki. 5:2; 2 Ch. 2:1-16) that is announced in Isa. 23:18
(Watts, 1985:347). Like Isaiah, John also announces the defeat and expulsion of the
dragon/Satan who cannot play the powerful accusatory role any more due to his defeat
by Christ.
Of the 52 occurrences of oi)pav63 in Revelation, the only plural form `oi)pavol' in Rev.

transgression must be read side by side with God's salvific act of restoration represented by the
figure of fecund earth and fecund people (Isa. 27:2ff.). Thus both are salvific metaphors and
both speak of restored relationships. As ever, the negative (i.e. punishment) goes together with
the positive (i.e. salvation; see the deep structure of Rev. 12-13). Indeed, what links the two
metaphors is the notion that the punishment of iniquity is an act of salvation on God's part and
is thus associated with the broader notion of restored fecundity (cf. Doyle, 2000:330). Likewise,
John of the Apocalypse also constantly makes sure the fact that God's salvation of (the new)
Israel is acquired by judging the transgression of his covenantally marital partner.
332 According to Isa. 23:17, after a period of 70 years Tyre (the harlot) will do her best to try to
draw the attention of the nations again, as in the past. However, as is clearly implied in Isa.
23:18, this new situation will not be to the benefit of Tyre herself, but actually to the benefit of
the temple of the Lord and to the people who live on the temple mount of Jerusalem
(presumably priests and Levites). The gain and profit will be 'a sacred gift' (eryLov) to be put in
the treasuries of the temple of God, because it is regarded to be 'a tax and as such a memorial
before the Lord'. The ending of LXX Isa. 23:18 (Eis aup.f3oXfiv p.vrlitocruvov Evavrt Kvpiov:
for a contribution, a memorial before the Lord) reflects an interpretation based on Nu. 31:25ff.
(p.v-rpoavvov Td V ViCIW lopa-qX ivaim Kupiou). Just as part of the war booty of the Midianites
is considered a tribute or tax to the Lord (o o), so part of the commercial richness of Tyre is
seen that way in Isa. 23:18. The people of the Lord (on the temple mount) will have a good life:
they will eat, drink and be filled (with the booty). LXX verses 17-18 clearly reflect a great
interest in the important role of the temple of Jerusalem in a world-wide setting (see Van der
Kooij, 1998:74-75; 86). This intertextuality suggests that with the defeat of the dragon (Rev.
12:7) John could have reminded his audiences of the fact that God will defeat Rome, which will
serve God's people (as priests) in the whole (world-wide) Diaspora.
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12:12 recalls `oi)pavoi ' in Isa. 44:23 (LXX: Ei4pdvei -r€ olipavoi oTL -6Miri6Ev 6 0€6g
Tay lo-pariX craknicycrre &paw T1 ,yrjc (3OTiaaTE op-ri EfAv0al5v-riv 01 POUVOI. Kal TT
-dVTa Ta. 1.))ta Ta EV al)-1-01g OTl EXUTpOSOUTO O e€63 Toy IaKwI3 Kal I CJpaT1X SorklaaricrETat.); 49:13b (Fekkes, 1994:189; Beale, 1999b:666). The context of both Isaiah
texts is of celebration at God's act of redemption, in the forgiveness of sins and the
comforting of his suffering people. However, neither Isa. 44:23 nor 49:13 appears to
have great structural significance within Rev. 12 (Paul, 2000:268). Alluding to Rev.
13:16, Isa. 44:5 (LXX: oirrog EpEI TOU 0E01) Et Ili Kal OUTO3 PaTiGETal err/ 74.5
IaKwI3 Kal ETEpOg ern ypcikt YOU Bea

Elpt

eni TIP olio/Ian krpaIpl) says that

each person who receives God's Spirit in the end time "shall write with his hand, I am
God's" (Kraft, 1974:281; Beale, 1999b:716). In short, in Rev. 12-13 the emphasis of the
fulfillment of the promises of Isaiah in the person and works of Christ and in the Church
comes to the fore.
5.1.3.5. Ezekiel
According to the tables in UBS 3 rd edition counting 84 of 138, over half of the allusions
to Ezekiel in the NT come from the Book of Revelation. It is the only NT writing that
shows a significant interest in this great prophet (Moyise, 2002:5-6). On the basis of
Revelation's close conceptual relationship with the Book of Ezekiel, Strand (1976:75)
maintains that there is a conceptual parallel among the Olivet Discourse, Revelation,
and Ezekiel. Conspicuous conceptual parallels between the two prophetic Books are
remarkable as the following table manifests:

`Ezekiel
Ezekiel in captivity sees a vision of God (ch. 1)

John in captivity sees a vision of Christ (ch. 1)

Messages to the Jewish people (chs. 2-24)

Messages to the seven churches (chs. 2-3)

Judgments upon the nations (chs. 25-32)

A series of judgments (chs. 6-19) (introduced
by visions of God in chs. 4-5)

The Messianic kingdom (chs. 33-37)

The Messianic kingdom (20:1-6)

The attack of Gog (chs. 38-39)

The attack of Gog and Magog (20:7-10),
followed by the Last Judgment (20:11-15)
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A vision of the final glory and peace of the

A vision of the final glory and peace of the

redeemed people of the Lord, closing with

redeemed people of the Lord in the New

the words, "The Lord is there" (chs. 40-48)

Jerusalem, "God himself will be with them"
(chs. 21-22)

Ezekiel follows the typical prophetic oracles as do the other OT prophetic books in that
he firstly declares God's judgment on Israel, and then on pagan nations (cf. La. 1:21; Ob.
11-15; Zep. 1:3-4, 18; 2:3). This procedure appears to be able to be applied to the Book
of Revelation. According to the above table, it can be assumed that Rev. 12-13 is about
God's judgment on pagan nations preceded by God's judgment on Israel.

While Vogelgesang (1985:30) accentuates the fact that the interpretation of Ezekiel in
Revelation provides a key to an overall understanding of the Apocalypse, he mentions
only one verse (Rev. 13:16: xdpaylia ETTi -r-ijg xapen) in Rev. 12-13 which has verbal
parallels with Ezk. 9:6 (LXX: irpEapin-Epov Kai
Kul yVVCCE Kag etTTOKTECVaTE

its

411 iyytariTEKal re

77151/

v TrpEaf3u-repwv of ijuav

&RA)

-1'

&TTI

VECWCUKOV

Kai TrapOivov Kai

VliTTL

a

TO 077µE10
Kai, rip avTo dire 1- 61v dv8p6iv TC6

Si TraVTag ECV OUS

EUTL V

clyicov pOU dpeaCTOE
iv rcii °bap; for the significance of the Jerusalem fall in

-

Ezk. 9:6, see John's intertextuality of 1 Pe. 4:17). God exempts from destruction those
who grieve over the apostasy of the nation bearing the mark on their foreheads. More
attention should be paid here to the surrender of Jerusalem by Babylon. From Ezekiel's
accusation, 'the utterly detestable things of Israel will drive God far from his sanctuary'
(Ezk. 8:6), the fall of Jerusalem by Babylon is again inevitable. Israel's sin is centred in
the temple of Jerusalem; the very building that was intended to draw people's minds to
God was in reality turning them away from true divine presence. In Ezk. 9 Ezekiel's
vision moves into a more futurist and active mode, as he envisages the forthcoming
destruction of both the city of Jerusalem and its temple. Surprisingly, Ezekiel does not
name the Babylonian armies as the attackers of Jerusalem, although that is clearly what
is meant. For the prophet, it is God who has become Jerusalem's enemy, and Babylon is
serving as an agent of divine punishment (cf. Clements, 1996:40-41).

Yet the image of a woman used as a symbol for the Jerusalem community (i.e. Israel)
can

also

be

found

in

Ezk.

16:2-8

(esp.

v.

Kal iTTX11011Vol1g Kai 641E-yaXI5vOr1s Kal EtofiXOig cis TroXiis TrOXEcovoi
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7,

LXX:

110.070( GOV

etvcopOctiOrio-av Kai

aou elVeTELXE 6v SE iicrOct yuµvI Kai daxripovoikya:

So thou didst increase and grow, and didst enter into great cities: thy breasts were set,
and thy hair grew, whereas thou wast naked and bare) (also see Jer. 3:6-10; Hos. 2:1920; 4 Ezra 9:38-10:59; Linton, 1993:93-96). The covenantal care and the enduring love
of God (as the benefactor, adoptive parent, husband) towards Jerusalem
(v 81.ctOijicr,1 p.cra o-o1) XeyEt Ki)ptos- in Ezk. 16:8) make Israel his glorious 'queen'
(-91`Pp`P; Ezk. 16:13). Likewise, John in Rev. 12:1 describes the pregnant woman (the
Church, Christ's bride) with a heavenly, glorious picture. But in Ezk. 16:15-63 the
author abruptly changes his voice, calling Israel prostitute/harlot 333 (Tropv-q: Ezk. 16:35;
cf. the metaphors of two sister-prostitutes in Ezk. 23, see Jer. 3:6-12) not only due to her
apostasy with pagan nations but also due to her discarding of God's covenant.
Understandably, therefore, Clements (1996:69) names Ezk. 16:15ff. 'the OT parable of
the prodigal daughter'. In other words, it is an allegory, 334 set in the guise of the story
of a foundling girl. This fact implies that John may intend to bring an accusation against
Jerusalem for becoming the harlot in Rev. 17-18.

The fact that Ezk. 16 and 23 provide the adulterous wife of Hosea (Hos. 1:2) and Jeremiah
(Jer. 2:20-25; 3:1-13) with a biography indicates nicely the biblical tradition from which Ezekiel
borrowed the metaphor of the harlot and, at the same time, suggests the overall rhetorically
suasive strategy which shaped Ezk. 16 and 23. Ezekiel expects that the association of the
shocking image of a depraved harlot with the covenant people or the holy city will attract
attention to the prophetic message, and cause the reader to think more about what is being said
than if strictly nonfigurative language were used. One of the most intriguing aspects of the use
of the metaphor of the prostitute as a trope shadowing religious faithlessness is the way in
which the metaphorical narrative and the referential story frequently tell the same tale. When
Ezekiel's allegories tell of the harlot 'making patchwork altars' (Ezk. 16:16) and 'making for
herself male idols and engaging in prostitution with them' (Ezk. 16:17), it becomes difficult to
determine whether the prophet is maintaining metaphorical shadows or allowing the referential
religious experiences of Israel to intrude. This closeness between metaphor and referent as a
literary technique entices and creates interesting, thought-provoking narrative. The audience
must decide whether the text is speaking metaphorically or referentially — or both. It is
interesting that when Ezekiel adopts a metaphor, he rarely uses it in only one sentence. Nor does
he just develop brief narratives based on the metaphors, as does Jeremiah (see Jer. 3:6-13).
Ezekiel adopts the metaphor of the harlot and gives her a deprived childhood, a family, a
husband, and numerous lovers. The prophet even explores the possibilities of this metaphor to
the extent that the narrative modifies the conventional operations of the harlot so that in the
story, she pays her lovers (see Durlesser, 1988:149-156, 357-358).
334 Allegory and parable are basically extended forms of metaphor that can appear in many
guises. Whereas the simple metaphor usually focuses on one feature of similarity, parable and
allegory (as means of prophetic address) may explore many similarities and connections. Their
purpose is to highlight the features of a thing, or a situation, which may not otherwise be
apparent, or even properly understood. The main characteristic of an allegory is that the central
actors in the story represent characters in the real world (see Clements, 1996:70).
333
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In Ezk. 32:2-3 (LXX: vv th 8pthaov 6 ep
OaAcicrorg ...Tci8€ X6ye. Kiiptoc Kat TTE
-ini3aX61 ETTL of 81.KTVG X01113V ITOXXLMI Kai ava w GE EV '11.1.) etyKiaTN) the dragon (cf.
Ezk. 29:3; Rev. 12:3) is applied to the tyrant Pharaoh, whose doom is declared to be as
sure as that of the watery Tiamat (Beasley-Murray, 1990:198). Why the prophet finds it
important to affirm his conviction of Egypt's coming downfall by Babylon after
Jerusalem has fallen (Ezk. 32:1, 11; cf. Ezk. 30:10) can be explained as follows: clearly
it was a time when a significant community of Jewish refugees was establishing itself in
Egypt and beginning to think of this land as offering a hope for the future rebirth of
Jewish life. Ezekiel's prophecies declare a firm no to all such expectations. Egypt's
judgment is still to come! (Clements, 1996:140-141).
The throne vision in Rev. 12:5 reminds John and his audiences of the throne chariot (i.e.
Merkabah) vision of Ezk. 1 and 10 (esp. 10:2, 6-7) (cf. 4 Q 385:4 [known as PseudoEzekiel]: The peoples of the [earth] shall [...] with a cheerful heart and with [..] let him
hide a little while [...] and those breaking i[nto ...] the vision which Ezek[iel] saw [...]
the chariot shone, and the four living beings ...; 4 Q 405:20-22: His glorious chariots
[...] holy Cherubim, luminous wheel-beings in the inner[most sanctum] godlike spirits
of [...] purity [...] of holiness — 335). Exactly like the Book of Revelation, Merkabah
mysticism pictures God as 13aaads, that is, King or Emperor (see Brooke, 1998:50-52;
Smith, 1998:505).
The fact that Rev. 12:12 bespeaks an imminent eschaton in John's very day (cf. Eyyvs
in Rev. 1:3; 22:10) accords with Ezk. 30:3 (nlrit t:i' ii ci• mi7; LXX:
oTL
yyi.)s- >l ijp.epa -rof) Kupiou fip.6pa: 336 For the day of the Lord is nigh, a day
of cloud; it shall be the end of the nations), because it is conceivable that
`OXiyov km* )(Et.' reflects the prophetic Di' ni-1R (cf. Ezk. 7:7; Isa. 13:6; Joel 1:15;
Mazzaferri, 1989:236-237). Here, as Allen (1990:115) correctly puts it correctly,
These translations come from 'A new translation of the Dead Sea Scrolls' by Wise, Abegg
and Cook (1996:351, 374). It needs to be stated clearly that no NT work explicitly cites any
literary work found in the Qumran caves. Some scriptural passages are indeed found quoted in
both corpora, but the literary contexts of each usage are distinct. Nonetheless, there is
considerable overlap in shared intertextual exegetical combinations in the text found at Qumran
and the NT (Brooke, 1998:55-56).

335

MT adds roi, ni,p,1 'and the day is near' after Ezk. 30:3a. It is not represented in LXX and is
taken by most as a dittography (Allen, 1990:113).
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Ezekiel makes use of the concept of the day of Yahweh in Ezk. 7:7, with Israel as its
target. Yet what threatened Israel threatens the nations also, according to the prophetic
pattern in the OT. As a time of Yahweh's intervention, his day was associated with
motifs of theophany, attendant storm and 'cloud' (Ezk. 30:3; cf. Zep. 1:15; Mt. 24:30).
Thus, it can be deduced that the imminence of God's judgment on pagan nations in
Ezekiel may recall God's judgment on Rome in Revelation 13 onwards.

5.1.3.6. Daniel

As many scholars point out, the prophecies of Daniel play a crucial role in a proper
understanding of the Book of Revelation. There are three primary approaches to the
Book of Daniel, namely, preterist, futurist and historicist. The preterists maintain that
the prophecies of Daniel found their fulfillment in the past during the time of oppression
by Antiochus IV Epiphanes (BC 175-164). The futurists project all predictions of
Daniel into the future. The proponents of this view, which is sometimes called
`dispensationalise, maintain that a gap of about 20 centuries intervenes between the end
of the 69th week at Christ's death and the 70 th week at the time of the end. The earliest
approach, that of the historicists, insists that the Book of Daniel contains events
beginning from the time of Daniel and stretching to the time of judgment or Parousia (cf.
Letseli, 2001:63-64). Of course, the viewpoint on Daniel in the present work is the
partial present, so to speak; although the prophecy has been fulfilled (mostly in the 2nd
century BC and in Christ in particular), its contemporary history should be focused
upon.

As a post-millennial preterist, Jordan (1994:5-6) criticises the four camps of the study of
the book of Danie1: 337 (1) as the main advocates of 'the anti-papal approach', the
Reformers believed that the history of the human race after the cross focused on Europe,
and that Daniel and Revelation were concerned with predicting the history of Europe
down to their history. Thus, they identified the papacy as everything bad in the Bible;
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According to the indexes in the United Bible Societies Greek New Testament 4th, Daniel is
quoted five times (cf. Mt. 24:30; 26:64; Mk. 13:26; 14:62; Lk. 21:27) and alluded to, or echoed,
some 130 times. The index in the Nestle-Aland Novum Testamentum Graece 27th which
combines quotations and allusions, lists some 200 references (see Evans, 2001:490).
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the little horn of Da. 7, the abomination of desolation, the man of sin, the beast, the
great whore and the antichrist. (2) 'The antichrist myth approach' has been supported by
the futurists, who continue to amalgamate all the negative persons (e.g. the little horn of
Da. 7 and the willful king of Da. 11:36ff.) in the Bible into one evil personage just
before Christ returns (which is usually thought to be imminent). (3) 'The dispensational
approach' takes the antichrist myth and develops it. And (4) 'the skeptical approach' is
based on unbelief and refuses to accept that Daniel was shown visions by God and
wrote down future events in advance, and not after the events had happened. The abovementioned first approach, the anti-papal approach, is similar to the church historical
interpretation in the study of the Book of Revelation. The second is paralleled to
dispensational futurism. The third is similar to futurism. And the last reminds one of
radical historical criticism. In addition, as Rowland (2001:463-467) spells out, the
world-historical interpretation of Daniel cannot be neglected in the history of
interpretation of Daniel, as in Revelation. For instance, Thomas Muentzer (ca. 14831525) and Gerrard Winstanley (ca. 1648) used the Danielic images, which offered a
powerful incentive for resistance and change, and a lens through which their own
political contexts could be interpreted and judged. Moreover, by resorting to the Book
of Revelation, Muentzer and Winstanley had a sense of vocation and of prophetic
insight, which enabled them to offer the meaning of contemporary events via the visions
of the beast (Rev. 13) or Babylon (Rev. 17). In short, the setting of their reading was not
primarily the inner life of an individual Christian, but a wider political horizon. At any
rate, it must be remembered that the content of Daniel must have had a direct relevance
to the original reader and been understood preteristically like Revelation.

On the basis of the fact the Aramaic chapters (Da. 2-7) tell six stories that are arranged
chiastically, Da. 1 seems also to be chiastically matched with Da. 8-12. The following
figure shows the whole chiastic structure of Daniel (cf. Jordan, 1994:8-9):
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A Faithful witnessing in idolatry and evil (ch. 1)
B Prophecies of the four world empires (ch. 2)
C Test of faith: the fiery furnace (ch. 3)

E

D Judgment and conversion of Nebuchadnezzar (ch. 4)
D' Judgment and death of Belshazzar (ch. 5)

C Test of faith: the Lion's den (ch. 5)
13 - Prophecies of the four world empires (ch. 7)
A" Call to faithfulness in troubles and difficulties (chs. 8-12)

The above figure demonstrates that the judgment and conversion of Gentiles comes to
the fore as the main theme of Daniel.

According to Beale, what to some may appear to be John's novel interpretations of the
OT are the result of his 'new presuppositional lenses' through which he perceives the
OT, among the most significant of which are: (1) Christ corporately represents the true
Israel of the OT and NT; (2) history is unified by a wise and sovereign plan, so that the
earlier parts of canonical history are designed to correspond typologically and to point
to later parts of inscripturated history; (3) the age of end-time fulfillment has been
inaugurated with Christ's first coming; and (4) in the light of points 2 and 3, the later
parts of biblical history interpret earlier parts, so that Christ as the centre of history is
the key to interpreting the earlier portions of the OT. If these presuppositions are
hermeneutically fallacious, then his/her interpretation must be seen as alien to the
intention of the OT (see Beale, 1998:127-128).

Moyise (2002:15) criticises Beale's arguments, contending that "what is difficult about
Beale's position is not John's new presuppositional lenses ... If Beale thinks that John
viewed the OT through a set of presuppositional lenses and thus offered 'new
understandings' of old texts (which the original authors would have found surprising!),
how can he maintain that John has preserved the original authorial meaning of these
texts?". Even though Moyise's criticism seems to be sensible, the presuppositional
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lenses of John observed by Beale are also legitimate and noteworthy in understanding
John's use of Daniel in Revelation 12-13.
Here, attention should be given to Beale's argument as to John's two uses of Danie1 338
as his main source in Revelation 12-13. He (1988:331; 1998:122) notes the purpose of
John's inverted use of Da. 7:21 (LXX: Kai TO Kdpas- KEI 110

. 1T01..E TrOXE110V p.E

T(t)

-v siyCoiv Kai t'oxvo-e- npag mime's.: and that horn made war with the saints, and
prevailed against them) in Rev. 12:7-8: Da. 7:21 refers to an anti-theocratic 'horn'
which was waging war with the saints and overpowering them. This is applied in
reverse fashion in Rev. 12:7-8 (cf. Da. 10:21: 339 LXX: Kai usiXa i)rro8Eib.,) 00l

Tet Tip

6) eurroypast)ifi a.06.as Kai °beds. i v 613o0Cov [LET' E4.LOU inTEp Toirr(w d.XX'
mixariA 340 o dyy€Xos; 12:1; 34 ' Beale, 1999b:652).

-COTO

Besides John's inverted and analogical use of Daniel, Beale (1988:327-328; 1998:263)
introduces John's universalisation of Daniel: the ten days of tribulation experienced by Daniel
and his friends (Da. 1:12) and the three-and-a-half years of Israel's tribulation (Da. 7:25; 12:7)
are both extended to the tribulation of the church, the eschatological and true Israel, throughout
the world. The primary reason for the extended universal applications is John's presupposition
concerning the cosmic dimensions of Christ's lordship and death. Beale's argument is
undoubtedly characterised by his eclecticism or a redemptive-historical form of modified
idealism (cf. Beale, 1999b:49). For that reason, he fails to explain the concrete historical
relevance of Daniel to the time of John in Rev. 12-13, although it is proper in a sense of
`significance', not 'meaning'. In line with Beale, Stuart (1854:630) avers that in Rev. 12-14 Da.
7-9 is the model with regard to the nature of the imagery employed. Most importantly, Daniel is
John's primary source of vivid imagery in his urgent message of imminent persecution and
judgment (Mazzaferri, 1989:194).
339 Like other ancient Near Eastern writings, the OT (e.g. Da. 10:21; cf. Rev. 12:7-8) assumes
that the results of battles on earth reflect the involvement of heaven. Usually, the picture is of
heavenly forces aiding Israel and enabling it to win against otherwise overwhelming earthly
forces. Yahweh and his armies fight with Israel's armies (Goldingay, 1989:291).
340 Rev. 12:7 mentions the figure of Michael as the opponent of the enemies of God and his
people, in much the same way as Da. 10:13 and 20. There is no need, however, to suppose a
specific allusion to each text mentioning Michael. Note that Rev. 12:17 supplies the only
occurrence of rot) with the infinitive in Revelation, which strengthens the case for seeing an
allusion here. In addition, it is remarkable that many of the intertextual allusions to the OT in
Rev. 12-13 function in such a way as to identify the characters, for instance, the woman, the
dragon, the male child, the rest of her offspring, Michael, the two beasts (Paul, 2000:266, 269).
341 'There will be a time of distress such as has not happened from the beginning of nations
until then' (E KELVrI 7) OXE(liaos. (Act ObK iyEvriOri a4' OT) iyEvTIO-riaav &og TTIS ibi4pas
&civic) in Da. 12:1b recalls the Olivet Discourse in that the latter has a similar expression:
`those will be days of distress unequalled from the beginning, when God created the world, until
now — and never to be equaled again' Oaovrat yap ai illiipai EKELVai 0XIL1sts dia oi) -0-yov€
TOL afiTT1 (TT' 14)63 KTLaEU) fly EKTLUEV 6 0€63 EWS Tot) vbv Kai sob µTI ybfri-rat: Mk.
13:19). Thus, both passages stress the utmost significance of the tribulations.
338
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With regard to John's analogical use of Daniel, Beale (1988:326; 1998:99) insists that
John's theological basis for maintaining continuities between the OT and Revelation lies
in his conviction that the OT and NT histories are but the working out of God's unified
design of salvation for his kingdom. 342 The following is a sampling of these analogies
with a brief description of the primary point of continuity: (1) judgment and persecution
of God's people343 (Da. 3:4; 7:25 [LXX: Kai 13Tipara ds. rev CRIncirou AaATio -et !cal
robs- ayiovc

TOO

exPicrrou KaTcrrptVet Kai TrpoaSeterat dt.XXolLaat KaLpoiis Kai vo-

[toy Kai 1rapa8o0-noETat TrdvTa as To1.3 xEipas ain-of) ().)s Katpor) Kai Kcapai Kai
344 ;
ews Tjido-ous. Katpou "I 8:10; 12:7; Rev. 12:1, 4;345 13:5-6, 15); (2) idolatrous
teaching (Da. 3:2-3; Rev. 13:3, 15-16; cf. Kraft, 1974:279); (3) divine protection (Da.
3:25; 6:23; Rev. 12:6, 14, 16); (4) victorious battle of God's people over the enemy (Da.
2:35;
KQi

11:32;

Rev.

12:7,

12);

and

(5)

apostasy

61) T4) KaLp4s) EKEiIVW OTE ijKovoav 1Ta.VTa TCl EOVTI

(Da.

Tfig 111.011fig

3:7

[LXX:

T713 adkinyyos

Kai Trav-ros fixou 1.1.ov61K6v TrCTrrov -ra Trdvra Ter e64,77 OuAai Kai yA6auat npoo -eicti14-luau To eiKovi T71 xpuut ijv&YTTIGE Na301)X080V000p KaTEVC(VTL TOirr01): And it

came to pass when the nations heard the sound of the trumpet, and pipe, and harp, and
sackbut, and psaltery, and all kinds of music, all the nations, tribes, and languages, fell
down and worshipped the golden image which king Nabuchodnosor had set up]; Rev.
13:15).

There are strong intertextual relations between the concept of God's kingdom in Daniel and
that of Jesus (as well as of the seer John) in terms of themes and images: these are seen in Jesus'
unvarying proclamation of the kingdom of God (Mk. 1:14-15; Da. 2:37; Rev. 12:10-12), in the
kingdom's imminence (Mk. 1:15; Da. 2:28-29), its mysteriousness (Mk. 4:11; Da. 2:47), its
unstoppable crushing power (Mk. 12:10-11; Da. 2:44), and in the hope that what is man-made
will be cleared away to make room for a temple 'not made by the hands' of humans and to
establish a government on whose seats of power Jesus and his disciples will sit (Mk. 14:58; Da.
5:4; cf. Evans, 2001:521). These intertextual relevances of God's kingdom can also be applied
to Rev. 12-13.
343 The fact that even during the pagan's persecution/rule of God's people, the theme of God's
election of sovereigns is reinforced by Daniel's use of 'divine passive' (e.g. Belshazzar's
kingdom 'was given' [r1;71 ,1] to the Persians in Da. 5:28; cf. Meadowcroft, 1995:210).
3" With regard to the time expression in Da. 7:25b, Antiochus will be allowed to control events
for a period, periods, and half a period (cf. 1260 days in Rev. 12:6 and 42 months in Rev. 13:5).
The time from the desecration of the temple on 15 Kislev in the 145 th year of the Seleucid, BC
167 to its rededication on 25 Kislev in the 148 th year, BC 164 was three years and ten days. The
time of oppression is closer to 42 months if it is reckoned to begin with events earlier in the
145th year or if its end is reckoned to involve Antiochus's death, which took place in the 149 th
year (see Goldingay, 1989:181).
345 A reasonable explanation of the tail (Rev. 12:4) derives from Da. 8:10 in that both passages
manifest the astonishing and supernatural power of the devil (Prigent, 1988:188; cf. Paul,
2000:266).
342

285

The slightly unusual phrase oi)(x) (0) Teyrrog Eiipan airoi, (Da. 2:35; Rev. 12:8; cf.
Ps. 37:36) occurs only twice in the OT, and Torrog with the passive of €i)piakto occurs
nowhere else in the NT other than in Rev. 20:11. In Da. 2:38, the context is the divine
judgment of the metal and clay figure of Nebuchadnezzar's dream, which stood for four
kingdoms that would be destroyed by the coming kingdom of God. But in Ps. 37:36, the
phrase is used of the wicked man; the psalm is an ethical injunction not to fret because
of the wicked, but to continue to trust in God, who is depicted as the judge of his
eschatological adversary in 4 Q 171. In Rev. 12:8 the judgment is of the cosmic enemy
of God, Satan, and echoes the theme of the eschatological adversary that is found in a
number of other places in Revelation (Paul, 2000: 266-267).

It is important to note that the sea 346 beast (Rev. 13:1) has the composite attributes of
Daniel's first three beasts in Da. 7, 347 evoking the worst feelings John's audiences
would have toward Rome and all oppressive political powers (Keener, 1993:797).
Verbal parallels between the sea beast and Daniel's four beasts (Da. 7) include their
rising from the sea (dval3ctim, OciXaucra) their appearance (Trdp8aXt.g, apKog, Xewv),
making war with the saints (rroX€ Ow, dytot.) speaking haughty words
(crrop.a XaXotni veyaXa) and the time of their reign (variously given as 3 1/2 years, 42
months, or 1260 days). The major difference is that instead of having a succession of

In contrast to the dominantly negative opinion on 'the sea' in Revelation, Hailey (1989:283)
does not see the sea (Rev. 13:1) as a negative source of the evil/chaos. In Revelation, John refers
to the sea: (1) literally, as a part of creation (Rev. 5:13; 10:6; 14:7; cf. 'the great sea' in Da. 7:2
meaning the Mediterranean, Goldingay, 1989:160); (2) to describe the limits of the angel's voice
(Rev. 7:1-3); (3) symbolically, indicating God's transcendence (Rev. 4:6; 15:2), and (4) to
signify the whole of society known at that time (Rev. 8:8f.; 10:2, 8; 12:12; 13:1; 20:13; 21:1). In
the same logic, Du Preez (2000:9-11) insists that the references to the sea (Rev. 12:12, 18 and
13:1) mean the living world of human beings in a positive sense. Both the earth and the sea
signify interchangeably the dwelling place of man. Though the arguments of Hailey and of Du
Preez are valid, it is nonetheless important to note that like the earth and the New Jerusalem the
sea is also a reference to the human being in Revelation.
347 As in Rev. 12, Da. 7 is tinged with the Canaanite mythic pattern, which consists of (1) the
revolt of Yamm, sea, who demands the surrender of Baal, and kingship over the gods; (2) the
defeat of Yamm by Baal; and (3) the manifestation of Baal's kingship. In Da. 7, the revolt of the
sea (1) through the beasts which rise from it and the final kingship of a Baal-like figure (3) are
clear. It seems that Daniel modeled on the same mythic pattern as the conflict of Baal and
Yamm (Collins, 1977:105). In short, both John and Daniel use the mythic pattern, to which they
and their contemporary readers are accustomed, for a more effective communication. But they
change the message of the pagan myths for the sake of the emphasis of the Messiah, who is
beyond compatibility with the mythic figures.
346
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beasts coming from the sea (lion, bear, leopard, beast with ten horns) which represent a
succession of empires, John combines these features into a single beast. It is interesting
that this is the opposite of what he did with Ezekiel's four-faced creatures, which he
turned into four separate creatures (Moyise, 2002:8).
Hailey (1989:285) outlines that, in the mighty, worldwide Roman Empire, was
combined the tearing power of Chaldea (the lion), the crushing force of Medo-Persia
(the bear), and the swift and ferocious character of Macedonia under Alexander (the
leopard). This beast symbolised all the anti-God opposition that could ever be brought
against the people of God, but to John and his audiences it definitely personified the
empire of their day. The sea beast (Rev. 13:1) acts like the 'little horn' (Da. 7:8 348) —
Antiochus IV who in BC 167 savagely attacked the Jews, their temple and their law,
aided by elements from within Judaism itself (Da. 11:30-39). Van der Kooij (1993:499)
correctly argues that the LXX of Da. 11:30 (LXX:
Kai E1TLOTpEtISEL Eis TT1V x(.Wpav airra EV xpiataat TroXXots. Kai. lj Kap6ict alY1 -01) &Fri
77)V bleterila)1/ TOD dy1011 ITOLliCYEL &1T1. Till) x6pctv aUTOU) supports
the view that the notion of covenant in Daniel is related to the temple (cf. Da. 11:28,
LXX: at 1j KapSia airra int 77)1, Stathjicriv Toy ciyiou). The close of Da. 11:30,
`those who forsake the holy covenant', then refers to persons who no longer do what
they should do in the temple. In Da. 11:32 too, unfaithful, renegade priests are meant.
Therefore, it can be concluded that John wants his picture of the sea beast to evoke in
the imagination of his audiences images of Rome and her emperors that persecute with
the help of profane Judaism.
The vision of the first beast's veneration (Rev. 13:14-15) recalls through a cluster of
allusions the veneration of Nebuchadnezzar's statue. The allusions to Da. 3 in Rev.
13:14-15 are apparent from a cluster of corresponding phrases and concepts: (1) the
combination of TrpooKykto and ELKaw (Da. 3:5-7, 10, 12, 14-15, 18; Rev. 13:15; cf.
13:4, 8, 12); (2) the death penalty as sanction (Rev. 13:15; Da. 3:5-6, 11, 15); and (3) the
first beast's power over various categories of groups in Rev. 13 and the various groups

The large LXX plus in Da. 7:8, 'and it was waging war against the saints' (Kai ETrOIEL TroX€
- Rov Trpog Toug aytoug), is probably introduced from Da. 7:21 (Meadowcroft, 1995:216).
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that have to venerate Nebuchadnezzar's statue (cf. Rev. 13:7; Da. 3:4, 7). The
correspondences between Rev. 13 and Da. 3 imply an analogous context. The refusal to
bestow divine honours upon the image of the beast or upon Nebuchadnezzar's statue
results in the death penalty. The rulers force their subjects to decide between being loyal
to them or to the God of Israel, or his Messiah, respectively (cf. Van Henten, 2001:155156).

As Sweet (1990:209) notes, in Da. 7:2ff. 'a little horn' (Da. 7:8) connotes Antiochus IV
(ruler of the Northern part of Alexander's broken empire) who in BC 167 savagely
attacked the Jews, their temple and their law with help from within Judaism (Da. 11:3036; cf. Goldingay, 1989:302). Here, there are several similarities between the terrible
works of Typhon-Seth and those of Antiochus Epiphanes in Da. 7: (1) the terrifying
appearance, the shameless behaviour and the emphasis on the terrible voice of Typhon
and the insolent words of Antiochus IV (Da. 7:8, 25); (2) Typhon fights against the
Olympic gods under command of Zeus, and Antiochus IV against the saints of the Most
High (Da. 7:21); (3) Typhon's contempt of the laws and the eleventh horn's changing
the time and law (Da. 7:25); (4) the fall of Typhon, who is struck by Zeus' lightning and
burns to ashes; and the eleventh horn is killed along with the fourth beast and
subsequently burned (Da. 7:11, 26); and (5) Typhon as well as the eleventh horn rule
during a limited time (Da. 7:12, 25; Van Henten, 1993:230; cf. Collins, 1977:107). John
the seer also utilises the Typhon-Seth myth in order to emphasise the sovereignty of
Christ over his adversary, and describes God's salvation for the seven churches in a
familiar fashion to Asia Minor (Rev. 12:4).

As a consistent partial preterist, Jordan (1994:25, 49-51, 96) opposes identifying the
little horn (Da. 7:8; cf. Da. 11:36-45) with Antiochus IV Epiphanes, and instead asserts
that the personage of the little horn is Herod the Great, who will arise out of the Roman
Empire (the fourth beast, Da. 7:7) and assume three provinces (Da. 7:8b). Herod the
Great will be different from the Romans (cf. Da. 2:33), being an Edomite. He will attack
the people of God (Da. 7:21) and seek to change the law of God (Da. 7:25). He will be
killed (Da. 7:26), and his dominion, maintained by the later Herods, will be removed
and annihilated by AD 70, at which point the world will be given to the saints (Da.
7:22). Herod is an extension of Roman Empire and, at the same time, the face (of
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Rome) visible in Palestine. The activities of the Herods in the NT parallel exactly the
activities of Nero in Rev. 13. It can be deduced metaphorically that Daniel sees that the
son of man receives the kingdom, and then the time arrives when the saints also receive
it (Da. 7:13, 27); this is the difference between AD 30 and AD 70.

Within the apocalyptic framework of Da. 7, ancient imagery is utilised as the vehicle for
articulating a response to the experience of political oppressions in the present. The
social function of this mythopoesis is to reassure the readers of the vision that another
order of reality exists and that the terrible events of their present and recent past are
occurring within a context controlled by heavenly forces who will ultimately restore the
fortunes of the holy ones. In Da. 7, in its vision of the fourth beast and its destruction
which will inaugurate the transfer of power, honour and sovereignty to God's holy ones,
there is an example of the prescriptive use of myth, to speak not of the past as the basis
for the way things are, but of the future as the pattern of what they will become (Eller,
1994:109).

With '42 months', John indicates the duration of the persecution of the forces of Evil
(Da. 7:25; 12:17; Rev. 12:14). With '1260 days', John indicates the time of God's
protection. The period is the same, and perhaps John chooses the term 'days' to indicate
God's protection, in order to show that his providence is extended 'day after day'
(Lupieri, 1999:207).

Alluding strongly to Daniel, John convinces his audiences that they experience the
fulfillment of Daniel in Christ's incarnation and ascension and that the covenantal God
gives them victory over their enemies (the Roman Empire and the apostate Jews) in
terms of the Christ event, which implies an eschatological significance. John, like
Daniel, criticises the status quo of apostasy, compromise, and syncretism. The world
system in which the Christians of Asia Minor live is an antithetical parallelism (i.e. the
counterfeit trinity) between the dragon and God, the sea beast and Christ, and the land
beast and the Holy Spirit 349 (Beale, 1999b:729). As Horton (2001:201) correctly points

One of John's aims in his Danielic intertextuality is to develope a Trinitarian account of
Empire as idolatry. His enlargement of the Father-Son relation into a Trinitarian one is quite
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out, the evil trio is made up of separate beings united only in their devilish plans.

In conclusion, the chiastic structure of Daniel assists God's judgment (and conversion)
of Gentiles. But the Danielic intertextuality of John assists God's judgment of both the
Gentiles and the Jewish people. In particular, as the attack on the Jews and on the
temple by Antiochus IV was possible with the help of the Jews, so was Rome's
persecution of the seven churches possible with the assistance of the apostate Jews.

By way of summary: John the seer does not engage in exegesis of the NT and the OT
for the sake of interpretive creativity. 35° He reads the seven churches' situation through
the lens of the intertexts, because of the exigency of the situation. The authoritative
words of the NT and of the OT speak anew in the fresh context of John and his audience.
"By using a medley of OT imagery and themes, and particularly those associated with
salvation and judgment, John creates the dense and evocative texture of Revelation"
(Achtemeier, Green & Thompson, 2001:563). John does not stop with the theology of
the OT, but proceeds to what is for him the decisive articulation of God: God's
forthcoming salvation and judgment through Christ Jesus. This Christocentric move in
John clarifies the difference between the OT intertexts and the Apocalypse. Yet this
Christocentric move also reveals the complexity of the intertextuality, because it is the
authoritative voice of the OT (and the NT) that makes John's particular Christocentric
presentation possible. In consequence, it can be deduced that John's ability to speak of
Christ is intertextually dependent on the articulation of God in the OT (O'Day,
1990:266-267). To put it another way, the Book of Revelation is unlike most noncanonical apocalyptic in that it imparts to OT intertextures a dynamic quality in the light
of the Christ event (cf. McComiskey, 1993:314).

self-conscious. Although the person of the Holy Spirit is not explicitly mentioned in Revelation
proper until almost the last verse, John is continually alluding to the Spirit's role by stressing the
place of true prophecy in the seven churches' witness (cf. O'Donovan, 1986:81).
350
Rev. 12-13 uses the OT as a symbolic resource with which to metaphorise the world of its
contemporary audiences. It is less a case of Revelation 'interpreting' the OT than Revelation
using OT categories to interpret its own world (cf. Schilssler Fiorenza, 1985:135). To see
Revelation as using the OT as a hermeneutical resource implies that the meaning of OT texts in
Revelation can never be tied rigidly to the meaning of those texts in their original context. But
neither does it mean that the texts float free from their OT roots. John, it appears, is finding a
correspondence of relationships between the OT and his own world (Paul, 2000:273-274).
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John's complex NT and OT intertextuality can be epitomised in the figure below:

God's eschatological salvation and judgment in the intertextuality of Rev. 12-13
(The day of Yahweh/Christ through revelation history)

BC 586

t

Eden Egypt Jerusalem Pagan nations Old age

(Genesis)(Exodus)

(Prophets)

AD 70
Jerusalem

Rome

(Olivet Discourse, Epistles) (Revelation)

From the above table, it becomes evident that since the history of salvation is also the
history of destruction, it includes a judgment typology. Eden, Egypt and Jerusalem (in
the OT) become types of God's eschatological judgment. The faithless Israelite is a type
of the faithless Christian; the enemies of Israel a type of the enemies of the Church; and,
perhaps, a type of -Antichrist (Ellis, 2001:117). In a strict sense, the progress of
revelation history is not linear but spiral in that the latter stage(s) not only retrospect the
former stage(s) but also anticipate the following stage(s). Therefore, John's
intertextuality is associated with a multiple fulfillment.

5.1.4. John's non-canonical intertexture

Luter (2001:465) criticises Aune's careful probe into the parallels between Revelation
and the non-canonical material (see Aune's commentary), and regards him as suffering
from `parallelomania' (i.e. seeing relationship, even dependence, of thought in similar
words or ideas where none exists). But Luter does not mention a criterion of parallel
between Revelation and extrabiblical materials. Of course, exegetes must avoid the
impression that the primary literary background of the NT is pagan or sectarian writings,
which the NT writers seldom cite. There is no doubt that John's noncanonical
intertextuality is very helpful for a more proper understanding of the Apocalypse. 351

Less certain than John's relationship to the OT is the assumption that John was familiar with
much of the Jewish apocalyptic literature of his day. Nevertheless, John's non-canonical
351
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However, Osborne's (1991:146) evaluation on the non-canonical material is insightful:
"Do not read nonbiblical parallels into the text any further than the data allows. In other
words, do not force the data to fit the theory".

Apart from non-canonical writings including Pseudepigrapha and Apocrypha, here
Vernon K. Robbins's cultural, social and historical intertextures are in accord with
John's non-canonical intertexture. 352 Revelation must be understood in the context of
the cultural and intellectual forces that were affecting the churches of first-century
western Asia Minor: religious institutions, political structures, military conflicts, natural
disasters and even, perhaps, the symbolic vocabulary of Jewish apocalyptic literature or
pagan myth. God is so much the sovereign of history that He can use every dimension
of his people's experience to communicate his word (Johnson, 2001:21).

Scholars who reject the conclusion that John drew on pagan combat traditions claim that
the traditional background of Rev. 12-13 can be perfectly understood on the assumption
of the sole utilisation of OT and Jewish traditions, for instance, Daniel, Isaiah and
Ezekiel. The intertextual relations of these and other Jewish writings cannot be denied.
This does not mean, however, that John could not have used pagan traditions as well. It
is not a matter of 'either ... or' but of 'both ... and' 353 (cf. Van Henten, 1994:503).

intertextuality should not be neglected. It would be wise to handle parallels to non-canonical
materials, including socio-historical setting, as indirect intertexts (`echoes', to use Paulien's
term) — witnesses to the environment in which John lived — but not direct intertexts (`direct
allusions', to use Paulien's term) in the sense of intended references to literary works. Direct
intertexts to non-canonical literature should be limited to passages which can be dated, with
reasonable certainty, prior to the composition of Revelation, and for which there is considerable
evidence within Revelation that John was familiar with the book's contents (cf. Paulien,
1998b:44-45).
352 Analysis of socio-historical-cultural texture involves an analysis of the common socialhistorical-cultural topics that every one living in an area knows either consciously or
instinctively. Analysis of this web of relationships raises questions about the response to the
world, the social-historical-cultural systems and institutions, and the cultural alliances and
conflicts evoked by the text (see Robbins, 1996:58-63). In a sense, socio-rhetorical
interpretation is perhaps the richest and most fully intradisciplinary strategy for the exegesis of
an ancient text (DeSilva, 1999:65).
353 It is interesting to note the fact that, like the pagan combat myth, some Jewish writings in the
intertestamental period include the theme of combat performed by the Divine Warrior. As in the
Book of Revelation and the combat myth, for instance, Sirach and 1 Enoch, dated in the first
quarter of the second century BC, present the Divine Warrior motif as follows:
Threat (1 Enoch 91:5-9)
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Thus, Chevalier (1997:331) avers that while many motifs of Revelation 12 can be
understood against an OT background, other important images such as the dragon
chasing the woman354 and her child betray an effort on the part of John to combine
traditional elements from a variety of Near Eastern cultures. 355 The parallels that can be
drawn between John's cosmic vision and the mythologies of the ancient world are many,
especially the Babylonian epic of Tiamat and Marduk, the Persian story of Azhi Dahak
and Ormuzd, the Greek story of Python and Leto, and the Egyptian story of Isis and
Typhon.
As Roloff (1993:142-143) argues, Revelation 12 holds a special place, for it is the only
chapter in which myth is employed as a means of depiction. Two very ancient
mythological traditions are drawn on here: (1) the astrological myth of the goddess of
heaven who gives birth to the sun every day, and of the dragon of darkness who pursues
her to devour her. (2) The myth of the battle of the gods in heaven and of the defeat of
Satan.356 Rev. 12:1 contains astrological images that reflect the signs of the Zodiac (cf.
Ge. 37:9; Mt. 24:29-30; Mk. 13:24-25; Lk. 21:15; Roloff, 1993:145). The image of the

Combat-victory over enemies (1 Enoch 1:3-9; 5:5-9; 91:5-9; 99:3-10; 100:1-6; Sirach 35:22-24)
Victory shout (1 Enoch 1:3-9; 10:11-11:2; Sirach 35:25)
Salvation of the nation (1 Enoch 1:3-9; 10:11-11:2; 25:3-6; 99:3-10; 100:1-6; Sirach 35:25-26)
Universal reign (1 Enoch 1:3-9; 10:11-11:2; 91:5-9; 99:3-10; 100:1-6; Sirach 36:1)
Procession to the temple (1 Enoch 10:11-11:2; 25:3-6; Sirach 36:13, 16-19)
Banquet (1 Enoch 25:3-6) (see Argall, 1995:168, 212).
354 John and his audiences might have been accustomed to the outstanding female imagery in
Rev. 12. Presumably, one reason is due to Artemis, who was responsible for the fact that women
were given special attention in Ephesus. Artemis has a preference for women in leading
positions in her temple. From the time of Nero, several imperial women are given the title
Sebasta (the venerable ones) in Ephesus already while still alive: Nero's mother, the wife of
Domitian, the wife of Trajan, the wife of Hadrian (see Van Tilborg, 1996:155, 187).
355 Similarly, Chevalier (1997:333-334) notes that with regard to the combat myth, Rev. 12
brings together ancient Isis imagery and Near Eastern combat mythology, both of which were
based on solar symbolism: the dragon of darkness tries to kill the sun god, only to be killed by
him when the new day dawns. But Rev. 12 busies itself transforming alien imageries into forces
struggling in the train of the true God.
356 Correspondingly, Chevalier (1997:348) is of the opinion that signs of lunisolarism, Isis
imagery, the Leto-Python combat myth, Apollonianism, emperor-worship modelled on the
deification of Augustus, the legend of Nero returning to avenge the East on Rome, all these
elements of non-Jewish culture were known throughout the world of John's day, and even more
so to Jews of the Diaspora. Motifs of this myth are also found in the OT, characteristically in
demythologised, unhistorical form. Arrogance and the fall of foreign rulers were glossed in the
portrait of the heavenly battle and defeat of the gods in Isa. 14:13-15 and Ezk. 28:11-19 (Roloff,
1993:143). Even if John does not borrow wholly and directly from any of the above pagan
sources, the influence of non-canonical elements cannot be denied (Charles, 1920:313).

293

dragon (Rev. 12:3) or sea monster (Rev. 13:1) as the opponent of God is an archetypal
image found in the OT (Pss. 74:14; 87:4; Isa. 27:1; 30:7; Jer. 51:34; Ezk. 29:3-5; Da.
7:1-7) as well as in ancient mythology (Leviathan, Lotan, Tiamat) and in apocalyptic
literature (1 Enoch 60:7-10; 4 Ezra 6:49-52; 2 Bar. 29:4 357). John could have chosen
`the eagle' (Rev. 12:14) to contrast the Roman power with God's power (2 Esdr. 1112;358 cf. Aune, 1998:734). In chapter 13 the imagery of the two beasts reflects the
Jewish myth of the two beasts: the female monster Leviathan lived in the sea, and the
male monster Behemoth lived on the land (Job 40:15-24; 1 Enoch 60:7-25; Aune,
1998:728). The mark of the beast (Rev. 13:16) is often connected with the image of a
Roman ruler found on coins in Asia Minor. The most popular explanation of 666 is that
it connotes Nero.359
In its independent or separative position, astronomy 36° is so abstract that it is not

357 "And Behemoth will reveal itself from its place, and Leviathan will come from the sea, the
two great monsters which I created on the fifth day of creation and which I shall have kept until
that time ..." (2 Bar. 29:4).
358 "On the second night I had a dream, and behold, there came up from the sea an eagle that
had twelve featured wings and three heads. And I looked, and behold, he spread his wings over
all the earth ..." (2 Esdr. 11:1). There is a strong thematic intertextuality between Revelation
and 2 Esdr. As in Revelation, the purpose of the original author of 2 Esdr. was not only to
denounce the wickedness of Rome (under the image of 'Babylon') and to lament the sorrows
that had befallen Jerusalem, but to wrestle with one of the most perplexing of all religious
questions, the problem of theodicy.
359 Bauckham (1993a:391) contends that "We shall appreciate the significance of 666 better if
we recognise the relationship between triangular, square and rectangular numbers". Keener
(1993:799), however, rightly avers that most ancient readers would not have known this.
360 During the second century BC, astrological ideas were apparently first assimilated into
Jewish thought. During the last two centuries BC astrological ideas, symbols and belief
permeated much deeper into many sectors of Jewish culture; the infiltration was without and
within Palestinian Judaism. While many passages in the Pseudepigrapha, such as Jubilees
12:16-18, continue the OT's disputation against astrology, other passages, notably 1 Enoch
72:1-37 and 2 Enoch 21:6, reveal that astrological ideas, not necessarily beliefs, have influenced
Jewish thought. The very early Christians had to bear the charge of Pagans that on account of
there being such a resemblance between Christian worship and the worship of the sun, as
Tertullian says, they (the Christians) were only looked upon as another sect of sun worshippers,
and that the construction of the book, and the symbols employed, are but borrowed ideas from
pagan mysteries (Bullinger, 1984:691; cf. Malina & Pilch, 2000:8). By the fourth century AD
abundant archaeological evidence in Galilee proves that astrological images, signs and symbols
attracted Jews. It is, therefore, a misrepresentation to discard Jewish interest and belief in
astrology as un-Jewish or heretical (Charlesworth, 1987:947-948). More important is the fact
that as communicator of anti-language, John the seer reads the common constellations against
the norm society: Draco is the dragon called Satan and devil, the two beasts are not (the Great
and the Little) bears but a sea being and a land being, the woman is the Christian community
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helpful in understating Revelation 12-13. The OT contains no astrological beliefs; but it
does

preserve

polemics

against

astrology

(Isa.

47:13-14

[LXX:

aTerrcocrav Kai CYWCYdniXRIV aE Oi dOTp0.16y0t TOD
06paVOD Oi 6p63VTE3 TOUS daTepag dtvaryEt XdTWadV CYOL TL 116XXEL ETTL aE EpXEaO
-at, i8o-i) Trdvres. WS ci)pf)yava cm. Trupi KaTaKctiloovi-ctt Kai OD pi) E 6)■ ti)VTa1 Till)
aDT063]; Jer. 10:1-UXilV CEDT6V EK (1)X0y63 OTL EXELS Civ0paKct3 Trup63 KdOLOCR

KEK01T1aKac 1) Talc 130UXaic CYOU

3 [LXX: etKol)acti -€ TOY Xoyov Kupiov OY EXtiXrla€v

bp.Ets• oiKoc IaparjX -ret8€

X6yEt. Kivtos. Kara .R13 650.1)3 TOW i0VCOV IITI ilavOetver€ Kai (hie 71.)/1 OTWEILOI , TOU
apava) 1111 4opeicy8€ 8-ri (1)oPoilivra1 ain- sa TOTS TrpooVrrrotc ctirr63v On. Ta vop.tp_ct
TOV iffinTov p.d-rata t11X0V iCYTIV EK TOD 8pw.o0 EK KEKOROVOV 4yov T6KTOV03 Ka
X611EURa]; cf. Dt. 4:19; Da. 2:27; 4:7). So Kemson (1982:251) argues that the
superficial evidence has led some to connect the woman (Rev. 12:1) with the
astrological constellations of the ancient world. This sort of identification is interesting
but not helpful.
But as Van Henten (1994:501) holds, an important argument is that traditions connected
with Seth-Typhon would explain the combination of the astral imagery with the
mythological symbols. The dragon and the woman are depicted as heavenly signs (Rev.

12:1 361 , 3). Isis as well as Seth-Typhon has been associated with stars and constellations.
Isis was linked to the Dog Star and to Virgo, Seth-Typhon to the polar stars and the
Great Bear. John shapes both the astrological and the combat myths in very free
fashion,362 the basic elements of which he knew from popular tradition and whose
familiarity among his audiences he could assume (cf. T. Joseph 19:3). John joins them
together and reinterprets them for his own theological purpose (i.e. a distinctively
contemporary Christian view of history) and in order to communicate their points more

giving birth to the Messiah (Hurtgen, 1993:98-99).
361 The moon (Rev. 12:1) is a symbol extensively used for goddesses that were based on fertile
woman. The fact that the reproductive functions of women are regulated by the moon is a
concept that was upheld in almost all periods of history, in all kinds of places. All primitive
creeds connected to the moon are based on the concept that the phases of the moon and changes
in the woman's egg have the same appearance (see Atq, 2002:151).

There are some discrepancies between the combat myths and Rev. 12. The figure of Artemis
(Apollo's sister) and the Pythian games (established by Apollo) have no counterpart in
Revelation. And the element of the temporary ruling out of the champion is also missing in the
myths concerning Python. The rescue of Leto corresponds only in part to that of the woman
with the sun in Rev. 12:1, who is brought into safety with the help of the wings of the great
eagle, instead of Poseidon's help (see Van Henten, 1994:500).
362
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effectively. 363 Because of the fact that many citizens of John's world assume that the
combat myth is literally fulfilled by the Caesar, John claims the fulfillment of pagan
hope in Christ by using the non-canonical intertextuality (esp. Rev. 12:11; BeasleyMurray, 1990:196). There is no other deliverer but Jesus. The Babylonians' Marduk, the
Persians' son of Ormuzd, the Egyptians' Horus and the Greeks' Apollo are all mythical
expressions of pagan piety and religious yearning, which Jesus alone can fulfill.

The fantastic beasts of eschatological visions may represent 'political dominions' (e.g.
Da. 7:6). In the intertestamental period, 3M dragons symbolised spiritual evils (evil
spirits) that incited political unrest (cf. Est. 11:5-6). This use anticipates the dragon in
Rev. 12:3, 7, 9, where the ancient serpent is the embodiment of evil, the enemy of God
and foe of his angels (Ryken, e.a. 1998:579).

In connection with the dragon and beasts in Rev. 12-13, Ford's (1996) investigation into
the physical features of the Antichrist on the basis of the ancient manuals on
physiognomy is pertinent. The concept of the Antichrist is vividly expressed in
symbolic form, especially in Rev. 12-13, even though in the NT the opponent of God
and of Christ receives the label 'Antichrist' only in 1 John 2:18, 22 and 2 John 4:11. As
depicted in Rev. 12:3-4 and Rev. 13:1-2, the Antichrist is abnormally tall, indeed
massive, and variously described as a hundred cubits and fat, thick and ill-proportioned.
The Antichrist falls into the category of wicked giants or nephilim. In other words, the
Antichrist is a monster rather than a man. Indeed, he is a gruesome male without honour
in an agonistic society. Like the dragon and the two beasts in Rev. 12-13, the physical
appearance of the Antichrist in non-canonical writings was a condemnation of his
character, and without any moralising comment the reader/hearer would diagnose him

Unfortunately, taking 'the ancient sky-interpretation' and the altered states of consciousness
experience into consideration one-sidedly, Malina and Pilch (2000:167, 175) make Rev. 12-13
irrelevant to John and his audience: what John, as the astral seer, describes in chs. 12-13(16) are
scenes of events that began in the period before the completion of creation, and he continues his
description with the period before the biblical Flood. Thus, the sea beast, for instance,
represents beasts that existed before the Flood.
3" Even in the OT, beasts have political connotations. It is noteworthy that several OT prophets
make use of beast images to depict the destruction of Jerusalem as well as God's protection
from them. Nebuchadnezzar has consumed Jerusalem with his monstrous appetite (Jer. 51:34).
Pharaoh, surrounded by the Nile delta, is the great dragon that lies in the midst of his streams,
thrashing futilely against God (Ezk. 29:3; cf. Isa. 30:7; see Ryken, e.a. 1998:579).
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as the epitome of vice and malevolence. In rabbinic Judaism the Antichrist symbolises
the last enemy, the Roman Empire. The physical features of the Antichrist are
comparable to many found in descriptions of the less desirable Roman emperors and
this gives the Antichrist a certain political savour. For the early Jews/Christians the
external appearance of the Antichrist was important because through it one could
recognise the Enemy instantly and unerringly, so that here physiognomy takes on a
prophetic aspect. To put it differently, the physical features of the Antichrist allowed the
early Christians to know their foe, to avoid his evil eye, to arm themselves against his
militancy and to kill him psychologically with their invective. Accordingly, from the
physiognomy of the Antichrist described in non-canonical writings, transitional partial
preterism is more pertinent from Rev. 12 onwards than consistent partial preterism in
that the Roman emperors accord with the undesirable features of beasts (Antichrist) and
are ready to be judged by God (see Ford, 1996:24, 41).

Van Henten (1994:509-515) summarises the political applications of the (combat) myths
to the Roman imperial cult incisively:

The traditional imagery connected with Seth-Typhon is expanded to the
human world, which probably arises from the association of Nero with
Typhon. ... This is an interesting parallel to Revelation, where the combat
myth is also depicted on the two levels of the heavenly and the human
world. ... The incorporation of the pagan traditions of the combat myth
would imply that Roman imperial ideology was fake and that the emperor
did not play the part of the restorer of order, the model of kingship, the
saviour of the world, or the supreme commander of the gods and of
mankind, who could be associated with Apollo, Horus and especially with
Zeus. The combat myth of Revelation with its association with the human
world through the symbols of the first and second beast suggests, from the
perspective of the imperial ideology, a reversal of roles. The part of the
emperors is that of the dragon, who causes chaos and destruction.
According to Barnett (1995:226-231), John as a polemicist intends to emphasise the
parallelism between Roman ritual and Revelation in order to convince his audiences,
persecuted under Nero in Asia Minor, of the fact that he urges the true worship of the
Triune God not the evil trinity. By depicting the splendid appearance of the woman (Rev.
12:1), John could have intended to contrast the glorious reality of his audiences with the
parody of Nero, who described himself as Apollo Helios. As a person living in
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Proconsular Asia, John would almost certainly have known of the decree issued in BC 9
by the Koinon Asias, changing the local calendar so that Augustus' birthday (23
September) became New Year's day. "Within 20 years after his victory at Actium, the
koinon of Asia sought greater means for honouring Augustus. Around BC 9, the
members of the provincial council decreed a competition: whoever could suggest the
highest honours for Augustus would be awarded a crown by the province Paullus Fabius
Maximus argued that the greatest honour Asia could give to Augustus would be to
recognise time around the birthday of Augustus" (Friesen, 2001:32-33). In consequence,
the birth of Christ in Rev. 12:5 is John's deliberately made declaration about the nativity
of the true God, Jesus the Messiah, in comparison with Augustus as a false and
pretentious ruler.
References to Jesus as the baby (or child) appear in the Acts of John (73, 87), the Acts
of Peter (17), the Acts of Paul (9:19), the Acts of Thomas (27:3) and the Acts of Philip
(6:12). Such a childish (or juvenile) appearance of Jesus Christ is far from limited to the
apocryphal literature or early Christian art. It is also present in some of the visions that
the martyrs had during their prison stays or during the night preceding their executions.
If such a Christology of the child is indeed present in early Christianity one can relate it
to the patristic conception of the beast, to the incarnation of evil in the form of a
monster or a dragon (cf. Rev. 12:3, 9; 13:1, 11). According to many early Christians, it
was not only during his human life, but also on the cross, and particularly in his
descensus ad inferos and his resurrection that Jesus overcame the power of the beast
(Shepherd of Hermas, 22-24; The Acts of Philip, 11:2). Defeated in heaven, the beast
will also later disappear on earth (cf. Rev. 12:8, 12) (see Bovon, 1999:387-391).
In connection with 'ruling with a rod of iron' in Rev. 12:4 365 -5, the similar imagery of
smashing a potter's vessel is found in the coronation ritual in Egypt where the King

According to Duff (2001:104), John contrasts the eucharistic language in the Apocalypse
with ironic, or anti-eucharistic, language. In Rev. 12:4, the devouring of the body of the child
must ironically correspond to the Christian understanding of the eucharist, where the believer
consumes the body of Christ. In Rev. 12:5-16, the dragon disgorges water from his mouth to
destroy the woman. In other words, the water that should go into the mouth to provide life
instead comes out of it in order to cause death. Because of the limited sources concerning early
church liturgy, Duff's argument remains probable but not certain.
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proclaims his universal power by symbolically smashing potter's vessels on which the
names of foreign kings are inscribed. In Mesopotamian texts, too, the idea that a regent
will smash nations like a potter's vessel occurs frequently. Thus the imagery of Rev.
12:5 manifests the universal kingship of the Messiah over the nations (cf. Klassen,
1966:307).

The fact that the dragon loses and is thrown down to earth together with his angels (Rev.
12:9) has intertextuality with the description in Life of Adam and Eve 15-16366 of
Satan's expulsion from heaven when he was thrown onto the earth and with the
description in 2 Enoch 29:4-5 367 of how he was thrown into the air (Talbert, 1994:50).
With the doxology in Rev. 12:10 368 -12, John opposes the imperial panegyric frequently
directed at Hellenistic rulers (cf. Barnett, 1995:226). Van Tilborg (1996:201) points out
that "Pergamum organised a choir when they erected the first emperor temple. Augustus
decreed that these people (singers) would individually receive a sum of money and that
the province was responsible for that, not Pergamum by itself. Furthermore, the sons of
these people were given a right of succession. Ephesus paid its own people. ...
Whenever a new temple is erected a new choir is organised" (cf. Smith, 1998:503). In
particular, the praise of the Almighty God 369 and of the Lamb in Rev. 12:10-11 is linked

366 "And the Lord God was angry with me and sent me with my angels out from our glory; and
because of you, we were expelled into this world from our dwellings and have been cast onto the
earth ..." (Life of Adam and Eve 16).
367 "But one from the order of the archangels deviated, together with the division that was under
his authority. ... And I hurled him out from the height, together with his angels. And he was
flying around in the air, ceaselessly, above the Bottomless ..."(2 Enoch 29:4-5).
368
John's description of the heavenly ceremonial practised in the throne room of God bears
such a striking resemblance to the ceremonial of the imperial court and cult that the latter can
only be a parody of the former (Aune, 1983b:5).
369 Every emperor has his own identifying titles. A number of emperors were addressed as 0€63.
Nero, for example, was called 'son of God Claudius and descendant of God Caesar Augustus'.
The deceased king was God; and then the present king may call himself 'son of God'. At this
point, it is important to have a look at the title of Artemis, the godess in Ephesus. Artemis plays
a role in first century Ephesus which is at least as important as that of the emperors. The
emperors link themselves with her; get involved with her; they also serve her. She has various
names but also carries various titles which are semantically parallel to the titles which the
emperors have appropriated to themselves and which in the Book of Revelation are used for
Jesus and God the Father. In a number of texts Artemis is called i1 0E63, -1) Acci, K will and
olii-rapct. Probably John intentionally contrasts the names (titles) of God and Jesus to those of
Artemis and emperors in order to emphasise the truely divine and salvific character of God and
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with the ancient argumentum e consensus omnium (the argument from universal
agreement, i.e. the agreement of three powerful groups: the senate, the equestrians and
the people), that is, the very serious place given to the governed in the making of
emperors and the legitimating of their taking power (Aune, 1983b:18). This may
explain the pointedness of the universal, cosmic and eternal acclamation of the Lord
God and of Christ. In short, the hymns of Revelation owe their presence to John's
polemical position over against Rome (cf. Barnett, 1995:227; Smith, 1998:504).

Jewish apocalyptic texts predicted a conquering lamb (cf. Rev. 12:11) who will appear
in the last days and destroy evil, as T. Joseph 19:3 makes clear:

And I saw that from Judah a virgin was born, wearing a linen garment;
and from her a lamb without spot came forth, and on its left side (it was)
as a lion. And all the beasts rushed against it, and the lamb overcame
them and destroyed them to be trodden under foot. 37°
From Rev. 12:11, it is obvious that even though Revelation is tinged with violent images,
it does not allow a call for armed resistance. Likewise, the Essenes 37I had a War Scroll
but, as Philo reported, they did not manufacture weapons (Goranson, 1997:458).

The earth helped the woman by opening its mouth and swallowing the river (Rev.
12:16): this is a metaphor of divine help based on the Jewish belief that the created
order cooperates with God either to punish or to bless his creatures depending on their
sin or righteousness, so Wisdom of Solomon 16:24: "For the creation, serving thee who
hast made it, exerts itself to punish the unrighteous, and in kindness relaxes on behalf of
those who trust in thee" (Talbert, 1994:51).

Christ (see Van Tilborg, 1996:38-39, 48-49).
370 This translation comes from Hollander and De Jonge (1985:406, 408) who explain that T.
Joseph 19:3(-4) is a reference to the coming (incarnation: Trpoipx€a0ai) of Jesus Christ, his
victory on his enemies (the devil and his evil spirits) and the future joy of angels, men and the
whole earth (cf. Rev. 12:12a; T. Simeon 6:6).
371 When he stresses the intertextuality between Revelation and Essene, Goranson (1997:453)
assumes that "the Apocalypse of John shows influence of Essene thought, including Essene
polemic. In other words, John shared much of the Essene worldview and may have been an
Essene before he became a Christian". Nonetheless, the fact that there is a strong intertextual tie
between Revelation and Essene does not guarantee the fanciful assumption of John's earlier

identity as an Essene. Moreover, here one of the most important criteria of intertextuality,
namely, 'availability' (see 1.3.3.) is not fit, unless exegetes accept the early date of Revelation.
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Rev. 12:17 affirms both faith in Jesus and observance of God's instruction (cf. T. Joseph
4:5; 11:1; 18:1; 19:6; T. Judah 23:5 372). Likewise, the earlier Qumran pesher affirms
both faith in a teacher of righteousness and Torah-observance. This becomes evident
from the etymology of the Greek forms of the name Essene which derives from Hebrew
nivv, so that the Essene name embodies their self-description as doers of Torah unlike

hypocritical Pharisees (see Goranson, 1997:454, 458).
The art of the ancient world exhibits a variety of composite creatures with grotesque
heads, lions' bodies, eagle's legs, and the talons and tail of snake or scorpion. The
combination of lion and adder together symbolises the evil powers that the one who
trusts in God will dominate (cf. Ps. 91:13). When he describes the appearance of the sea
beast in Rev. 13:2 John assumes his audiences' familiarity with this composite creature
(cf. Ryken, e.a. 1998:579).
It seems that by the land beast (Rev. 13:11) John as a true prophet means his audiences
to think of the false prophet as the high priest of the province. By doing so John makes
clear the fact that it is the high priest of Asia Minor, a local dignitary, who exercises
what John portrays in Rev. 13:12-17. 373 Moreover, John as a true prophet stresses the
fact that his assault on the enemies of God in the world of his time resembles the
prophets of the OT in their assault on the world of their times (cf. Barnett, 1995:228231).
In Rev. 13:13-15 John shows that the mechanical manipulation, sophisticated
technology, special effects equipment and the simulation of nature might have been
employed both in the cultic setting and theatre in the first century. Rev. 13:13-15 should

"And they shall castrate some of you as eunuchs for their wives, until you return to the Lord
in integrity of heart, penitent and living according to all the Lord's commands. Then the Lord
will be concerned for you in mercy and will free you from captivity under your enemies" (T.
Judah 23:5).
373 Esler (1994:145-146) contends that Rome as a sorcerer (Rev. 13:14-15) functions in the
cycle of myth created in the work as a scapegoat for problems which are largely internal to the
seven congregations. The primary function of portraying Rome as a sorcerer is to clarify and
reaffirm the identity of the communities both in relation to the outside world and in response to
internal tendencies toward disintegration and ennui. Yet the reason why Esler denies the real
persecution by Rome is his late date of Revelation. Therefore, John's sorcery accusation in Rev.
13:14-15 has a historical relevance to John's audiences in the time of Nero.
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be accepted as describing a part of the actual practice in the imperial cult (Scherrer,
1984:604, 610).
In short, the polemical displacement by biblical-Christian imagery of figures in a
mythological-socio-political framework serves to create a new perception of reality in
John's audiences. In other words, in Rev. 12-13 the social and political realities of the
Roman Empire in first century Asia Minor, the non-canonical (esp. the pagan
mythological) material and the biblical imagery become fused to create a symbolic
reality (cf. Paul, 2000:271-272). In this regard, Koester (2001:117) is also of the opinion
that John grapples with the icons of the popular culture of his day in order to unmask
them, so that when his audiences see the realities that lie behind the facades, they might
better resist compromise and persevere in faith. The result is that the sovereignty of God
and the Lamb has been elevated so far above all pretensions and claims of earthly rulers
that the latter become only diabolical imitations of God. John's intertextual world is so
vast that its complexities cannot be understood apart from a consideration of the
traditions of the Greco-Roman world of which he and his communities were part (Aune,
1983b:22-23). The intertextures of John show that he does not choose OT, NT or noncanonical sources at random but in accord with the main themes of Apocalypse 12-13:
the new creation, the new Exodus, God's judgment of the enemies of the churches, the
immanent persecution, and the fulfillment of OT and NT promises in Christ (cf. Beale,
1988:332).
5.2. John's audiences' intertextuality for productive reception

As pointed out in Chapter 1 of this work, one of the most outstanding characteristics of
intertextuality is that it takes into account the role of the reader (audience) in the process
of interpretation. As far as religious texts, including the Book of Revelation, are
concerned, it is important to distinguish between at least two situations of reception —
the initial event of understanding, resulting in the formation of a (religious) text, and the
subsequent event(s) of interpretation, including the reading of the present reader
(Lategan, 1995:33). In this section (5.2.), it is the audiences of John in the first century
who are the focus, not the present readers. For the intertextuality of John's audiences,
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`audiences criticism' 374 is a proper method, instead of postmodern reception theory or
ideological criticism. Since the 1970s, audience criticism is concerned with
understanding the original historical recipients of biblical texts. 375 Audience criticism
seeks to characterise the intended historical recipient on the basis of clues within the
text itself. As a historical discipline, audience criticism also makes use of any available
extratextual evidence in constructing the historical recipient. In brief, audience criticism
attends to the interaction of the final text form and a sociohistorically located audience
(cf. Carter, 2000b:xx; Soulen & Soulen, 2001:15).

In spite of its importance for a proper understanding of Revelation, the study of John's
audience has been relatively neglected by Johannine scholars. One of the reasons seems
to be that scholars simply accept and presuppose that John's audiences in Asia Minor
consisted mainly of Gentiles. Therefore, both the study of John's audience, in general,
and the probe of John's Jewish audience, in particular, need more attention. Furthermore,
the study of the intertextualities of both the Gentile and the Jewish audience is necessary,
since even though the two groups share a strong common knowledge, 376 their different

The term 'audience criticism' was first used in a biblical context by Baird in his study on the
Corinthian Church (Audience criticism and the historical Jesus, 1969), but as in the case of
reader response theory, it is a concept which has its origin in general literary studies and which
in essence is a synonym for reader response theory. In the study of biblical literature, a variety
of methods, ranging from form criticism to sociological analyses, have been employed to obtain
information regarding audiences. The aim has been to obtain reliable data about the real
receivers and their circumstances as an aid to a better understanding of the texts. The frequent
lack of such data and other methodological problems have led recent researchers to employ
reader response theory primarily as a literary technique (see Lategan, 1992a:627-628).
375 Almost 1750 years ago Origen devoted a section of his Commentarius in Matthaeum to a
discussion of the different roles played by the disciples and the crowds in the Gospel of
Matthew (Origen in Cousland, 2002:3). Nonetheless, in the field of historical Jesus, it was not
until 1931 that audience criticism really made its entrance with the work of T.W. Manson — 'The
teaching of Jesus'. It seems highly probable that the audience is of great importance to those
who recorded books because they believed the message was audience-centred. Jesus, his
disciples, and the Gospel writers are all pictured as being conscious of the importance of the
audience to which a particular saying was directed. Audience criticism does not replace the
more traditional critical disciplines of source, redaction, and form criticism; rather it precedes
and informs them. The Book of Revelation is not an exception to which audience criticism can
be applied (cf. Baird, 1969:16-18, 134).
376 As in the case of mystical texts, the configuration of the apocalyptic text (i.e. Revelation) is
dependent on certain essentials of a true apocalyptic text. One of them is the presentation of the
text as an invitation to the community (i.e. John's audience). The communities in Asia Minor,
groups of people with common personalities, receive and act upon the text. The first act is to
determine the authenticity of the event (of Revelation) and the credibility of the author (Mina,
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intertextuality for understanding Revelation cannot be underestimated. In fact, the
intricate layers of intertextuality in Revelation cast strong doubt on how well the
audience could have understood or even heard the biblical allusions. Revelation does
not have any citation formulas or other clues to help its audience to recognise biblical
quotations or allusions (Royalty, 1998:125).

In spite of the fact that John's intertextual audiences, as the implied or ideal audiences,
know the OT and all kinds of other sources well and interpret their situation in the light
of these sources (cf. Vorster, 1989b:34), a question naturally arises: are John's real
audiences so accustomed to the OT, the NT and the non-canonical intertextures that they
can understand Revelation in this light and apply Revelation to their own situation? To
answer this question, the following study of the intertextuality of John's audiences is
required.

As Moyise (1995:142) notes, most OT studies by NT scholars fall under the heading of
source and redaction criticism. Researchers are interested in how a particular author has
used the OT in order to meet the needs of the recipients. However, this emphasis on the
`author's intention' seems to have been replaced in recent studies by a focus either on
the text itself or on the role of the reader. By utilising past texts, John has produced a
fresh composition which invites the audiences to participate and create meaning. 377
Likewise, Linton (1993:11) holds that the extensive intertextuality and highly symbolic
imagery of Revelation combine to create much uncertainty about the meaning of the
visions. Revelation allows John's audiences space in which to produce meaning. Here,
Aune's claim is proper: even if no two early Christian readers understood the
Apocalypse in precisely the same way, it is likely that particular congregations of
readers would have a relatively homologous understanding of the Apocalypse because
of their shared knowledge of antecedent texts (Aune, 1991:142-143; and see Vorster,
1988:119). 378 Thus, instead of Linton's 'uncertainty' of the meaning, 'multiplicity' of

2001:38).
The Gadamerian notion of 'the horizon of expectations' that a reader brings to a work,
resembles the intertextuality of John's audiences, because their horizon is constructed by an
inherited system of norms and conventions (see Clayton & Rothstein, 1991:26).
378 The fact that the Christian mission to the Gentiles in the first century was luring away those
very Gentiles who were Judaism's patrons, implies that the Gentile Christian audiences of John
377
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meaning seems to be more proper.

Given the fact that language is essentially a form of social interaction, any audience has
abundant evidence of what some speaker or writer is going to say both from his/her
knowledge of how the language works and from a practised sensibility to what one in
fact can say in specific situations (Malina, 1994:168).

Ricoeur (1981:184-193) believes that reading is aimed at application or appropriation.
Interpretation means basically that readers read a text with the possibility of applying it
to their own situation. Unless it is applied to the reader's own situation, the text has no
meaning for that particular person. When this happens, two worlds confront each other:
the world of the text and that of the reader. 379 There is currently a growing appreciation
among evangelical scholars of the reader's role in interpretation. Glodo (2000:163), for
instance, maintains: "We should interpret Scripture in light of our own concrete realities.
... Exposition in a postmodern setting should be done in self-conscious reflection upon
the connections between Scripture and the concrete experience of listeners". 38°

Most, if not all, of the seven churches addressed were among those planted during
Paul's evangelistic ministry of AD 52-54. Allowing for the Lucan hyperbole in Acts
19:10, widespread propagation of the gospel apparently occurred about two decades
before Revelation was written (Wilson, 1996:26). Apart from these Hellenistic Gentile
Christians, a migration of Palestinian Christians took place during the Jewish Revolt (cf.
Lohse, 1993:110). As Wilson (1996:32) observes, it seems that the Jewish Christians
formed a core of the congregation in each of the seven churches. This core community,

were also acquainted with the OT knowledge (cf. Theissen, 1983:104).
379
In quoting Umberto Eco, Tolmie (1995:189, 192) argues that interpretation is a dialectical
process between the intentio operas (the intention of the work as a semantic strategy in the text)
and the intentio lectoris (the intention of the reader). This dialectical relationship is able to
generate a number of interpretations. However, the text as a coherent whole should check the
intention of reader as well as the intention of text, because the interpreter cannot be content with
a mere multiplication of interpretations. It is also necessary to establish the relationships
between the various interpretations and, further, to attempt to establish a hierarchy between the
various interpretations that correspond to the semiotic structure of the text.
380
Here too, the priority of the Bible is essential. Thus, the reader's own (historical) setting
should not become more important to the interpretative process than the (social) location of the
biblical author and text (see Gulley, 2000:219).

305

because of its morality, literacy and familiarity with the OT, provided spiritual stability
for the pagan converts.

The most constructive and informative studies of the social level and status of early
Christians have been done on the Pauline letters and churches. The audience of
Revelation was probably very much like that of the Pauline Churches. To say that the
audience of Revelation was like the Pauline communities is to say that the audience of
Revelation was urban and was socially and culturally diverse (cf. Gal. 3:28). John's
audience would have included a wide variety of educational and social levels, a fair
cross section of urban society in Asia Minor at the middle of the first century (Royalty,
1998:19; cf. Thompson, 1990:7). Along with Malherbe, Meeks (1983:73) spells out that
"the most active and prominent members of Paul's circle are people of high status
inconsistency (low status crystallisation). They are upwardly mobile; their achieved
status is higher than their attributed status".

Ephesus as the centre of Asia Minor was replete with Egyptian, Greek, Roman and
indigenous cults which shared devotees. Except for Christianity and Judaism, there were
few independent eastern religions present in Roman Ephesus. Artemis, as the patron
goddess, was involved in a reciprocal 'give and take' with the civic self-image and
urban needs of Ephesus. Thus, mistreatment of the devotee is mistreatment of Artemis.
Moreover, the relation between Artemis and Ephesus is a covenant bond. But Artemis
was much more than a goddess sympathetically attuned to the needs and predicaments
of her worshippers. She was also venerated because of her lordship over supernatural
powers (see Oster, 1990:1700, 1723-1727; Van Tilborg, 1996:68). In the same way,
according to Ramsay (1994:72), many of the residents in Asia Minor had no Greek
education, but were sunk in ignorance and the grossest Oriental superstition. Therefore,
John's audiences, especially the Gentiles, should have realised the contrast between
Christ and Artemis. They might have overcome their previous syncretism through
monotheistic Christology and have believed in Jesus the only Patron carrying out the
transition from the Old Covenant to the New.
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5.2.1. The Jewish Christians
,
The Greek of Revelation is a topic in itself, containing more Hebraism than any other
NT or Greek-Jewish writing. It seems that John consciously Hebraises in order to give
his Greek a 'biblical' sound. Sometimes, the cases where a Greek word can only be
understood from the biblical meaning of the Hebrew equivalent are arresting (e.g. to
give [na tan] — to place in Rev. 3:8; feet — legs [laglayim] in Rev. 10:1). And Hebrew or
Aramaic is John's mother tongue. Revelation is one of the most explicitly JewishChristian writings within the NT, as is apparent from the language, the imagery, and the
message of the Book, as well as from the many strong correspondences with Jewish
writings and traditions of the day (see Tomson, 2001:362-366).

The use of the OT in narrative material, such as the Book of Revelation, points to the
importance in the text of the intertextual competence of the (implied) reader (Vorster,
1989b:34). Like this implied reader, who knows about other texts and who can use
his/her intertextual competence to interpret the Revelation in the light of a
reinterpretation of other texts, the Jewish Christian audiences of John, who came from
Palestine in AD 64 and were converted by Paul's mission work in AD 52, appear to
possess the same intertextual competence. 38 ' They are also accustomed to Jesus
traditions, which must have had a tremendous impact on Christianity outside Palestine
(cf. Perrin & Duling, 1982:88). It appears too much of a coincidence that the major
exponents of what have become known as postmodern theories of texts, e.g. Derrida,
Bloom, and Barthes, share traditions rooted in Rabbinic thought according to which text
is not perceived as a static object but as a process of understanding reality (Nel, 1995:40,
43). The following quotation from Nel (1995:2) makes the intertextual ability of Jews
clear:

Even in childhood the Jew is brought up in a context where one text

The fact that the Jewish Christian audiences of John might have kept their Jewish religious
tradition and heritage is assumed from the following statement: "a distinction must be drawn
between Judaism as a 'religious movement' and Judaism as a 'cultural phenomenon'.
Hellenisation had very little, if any, influence on the former, perhaps not until after the two
Jewish Revolts. On the other hand, Hellenisation certainly affected Palestinian culture and
Diaspora" (Van Elderen, 1994:211).
381
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replaces, challenges and imitates other texts. In the synagogue he listens to
Torah readings, complemented by passages from the Prophets; to
homiletic Aggadaic stories which do not intend to proclaim authentic
interpretation, but rather play with the possibilities of the texts, perhaps
including the replacement of other texts. In the religious school, again, the
objective is not to gain final control over the text but to experience the
multitude and richness of life generated by the text.
The author of Revelation, himself a 'Jewish Christian', feels great animosity towards
those other Jews who do not become Christian, and that the barbs have been flying back
and forth, at least in Smyrna and Philadelphia where Christian congregations have
already been split off from the synagogues (e.g. Rev. 2:9; 3:9). In John's opinion, the
apostate Jews have refused to conform to true Judaism. At least in the case of Smyrna,
the non-Christian Jews have been responsible for some hostilities directed towards the
church even though the extent of those hostilities is questionable (maybe blasphemy and
affliction). Of course, John considers it appropriate to discuss those hostilities in relation
to Smyrna and Philadelphia, but the message is for all seven churches in Asia Minor.
Accordingly, Revelation certainly shows that the Jewish Christian audiences of John
and the non-Christian Jews in Asia Minor in the middle of the first century were
engaged in name calling. Perhaps it also shows that non-Christian Jews in that province
were opposing Jewish Christians in some overt way, possible by denouncing them to the
authorities on some charges (see Sanders, 1993:171-172). For this reason, the Jewish
Christian audiences could have interpreted Revelation 12-13 in terms of the destruction
of Jerusalem, as the symbol of the Jewish system, and realised the coming of the New
Covenant. At first, this is shock to them. 382 But they realise the fulfilled meaning of the
Judaistic system in Christ (cf. Goodman, 1992:28).

Popular treatments of early Christianity and early Judaism have focused so one-sidedly
on Palestine and especially on the failed revolts of 66-70 and 132-135 that exegetes tend
to think of Rome as the implacable enemy of the Jews. 383 Although Roman rule was

After AD 70 the Jewish Christians (esp. the Pharisaic Hebrew Christians) who survived their
nation's fall could not finally shake themselves free from the particularism of Judaism and
commit themselves to the universalism of Christianity, as proclaimed by Paul and others, but
instead an insistent nostalgia turned back their gaze to the past and limited their hopes to the reestablishment by God of an idealised Jerusalem (Brandon, 1974:183).
383 Pilch (1997:122) points out that in the period of the Second Temple (BC 520-AD 70) the
382
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not always benign384, Jews of the Diaspora cities more often regarded Rome as their
protector385 (Meeks, 1983:38-39). This becomes clearer from Paul who persecuted the
Jewish Christians and was persecuted by the Jews. 386 Apparently Paul persecuted those
`Jewish Christians' who allowed Gentiles to become Christians without undergoing

country Israel is called Judea and its inhabitants are called `Judeans'. Thus, Pilch contends that
the word 'Jews' is an anachronistic term in the biblical period. Keeping this in mind, in this
dissertation, the present writer uses 'Jews' as the synonym of `Judeans'. It is interesting that not
long after the defeat of the Jewish rebels and the destruction of Jerusalem, the Diaspora Jews
experienced the subsequent sufferings due to the ambiguity inherent in the Latin name Iudaeus,
Greek lou8alos. The emperor Titus's victory had been won over the inhabitants of Judea,
whom the Romans naturally termed `Judeans', but the identical term was used to refer to Jews
wherever they lived, however little the contact they maintained with the national homeland
(Goodman, 1992:31).
384 In this connection, the third book of the Sibylline Oracles, probably written in Asia Minor
between BC 80-40, shows that at least some Jews living in Asia Minor sympathised with the
Greek inhabitants of the cities and hoped for revenge on Rome. The Jewish author combined his
hope for Asia's revenge on Rome with the traditional Jewish expectation of a future divine
intervention in world history (see Buitenwerf, 2002:1-15).
385 The Jews in Ephesus and throughout the rest of Ionia bear the same name as the indigenous
citizens by gift of the Diadochi (Hemer, 2001:38; see The Antiquities of the Jews, 14.10.25). A
significant discovery in Sardis demonstrates the presence of a considerable Aramaic-speaking
population, possibly of Jews, at John's time. From Rev. 3:4 it can be inferred that the majority
of the Jews in Sardis had 'soiled their clothes', apparently by some accommodation to their
environment. The Jews may have strengthened their position through a long-standing
accommodation to surrounding pagan culture (cf. Hemer, 2001:137, 151).
386 The pre-Christian Paul himself becomes an important example of devout Jews being
outraged by the Christological claims and practices of 'Jewish' Christians (cf. 1 Th. 2:14-16). In
measuring the Jewish opposition in the time of Paul, the force of the dvcik 'Irmis (1 Co.
12:3) should not be minimised. It denotes placing Jesus under divine curse and judgment (see
Hurtado, 1999:53-57). In this regard, the Sadducean persecution of the Jewish Christian in
Diaspora during AD 58-65 should be paid proper attention. The Sadducean position was one of
resistance to social and religious change to popular movements, and generally to the forces
eroding their authority. That the Sadducees were likely to have opposed the Christians is not
surprising: they were an embattled group in the decade prior to the Jewish Revolt. A mere list of
conflicts which concerned them is impressive: (1) Pharisaic opposition to the Sadducean penal
code, (2) friction between factions of high priests, (3) conflicts with ordinary priests, (4)
conflicts between priests and Levites, and (5) general conflict between rich and poor. For the
Sadducees, the Jewish Christians in Jerusalem (and the Roman Empire) were a group of an
element perceived as dangerous. While information is lacking to do more than hypothesise as to
the continued prosecution of Paul in Rome, it seems likely that the high priests would have
carried their polemical stance toward Christians to Rome. There they would have influenced the
Jewish community. The Christians had remained close to the synagogue in Rome and were
vulnerable to the attack. Consequently, the persecution of the Jewish Christians from AD 58-65
was part of the Sadducees' last effort to retain control of their world (see Ensminger, 1988:1213). Probably, in Smyrna, the unbelieving Jews had become active in instigating persecution of
the church or denouncing to the authorities those Jews who were also Christians. There is also
the testimony contained in the accounts of the martyrdoms of Polycarp and Pionius to the
unusually virulent bitterness of the local Jewish community against the Christians (see Hemer,
2001:66-67).
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circumcision (Gal. 5:11; 6:12). Since, as a Jewish-Christian missionary, Paul considered
himself to be the apostle to Gentiles, it is highly likely that he suffered persecution from
synagogues for the same reason (Sanders, 1996:1939). In the same vein, when he
mentions the events of AD 66-73, Collins (2000:138-140) spells out that there was a
relatively good relation between the Diaspora (Christian) Jews and the Roman authority.

The attitude of Gentiles to Jews and Judaism was in no way uniform. Of course there
was anti-semitism, but there also existed a remarkable degree of sympathy for Judaism
in the Greco-Roman world. This has been clearly demonstrated by Hvalvik (1996:257258): " It is sufficient to apply three terms to designate Gentiles who in various ways
were involved in Judaism: (1) sympathisers, (2) adherents and (3) converts". The first
term (sympathisers) covers Gentiles who (for various reasons) supported the Jews
(politically, financially and/or otherwise), and those who recognised the power of the
God of the Jews. Adherents include Gentiles who believed in the God of the Jews and
followed parts of the Mosiac law (e.g. Lk. 7:1-10). But an adherent was not necessarily
a monotheist. With regard to the third term 'converts', after probing inscriptions from
Asia Minor containing the epithet 'Iov8ctiosr louSaia thirteen times, Kraemer (1989:4346) demonstrates a case of woman's conversion in Smyrna. Hence, it can be deduced
that such Gentiles' sympathy or affection for John's Jewish Christian audiences took
many forms, from passive admiration to more active involvement.

What was the effect on Diaspora Jewish Christians of the war in Judea begun by
Vespasian under Nero, suspended during the civil strife following Nero's death and
during the brief principates of Galba, Otho and Vitellius, begun again under the emperor
Vespasian and undertaken directly by his son Titus? In the closing portion of book 2 of
The Jewish War, Josephus describes conflicts in the Diaspora that resulted from the
tensions brought on by war in Judea even though he does not directly mention Asia
Minor. According to Marshall (2001:106-111), "it is clear that Jews in Jerusalem hoped
for help from the Diaspora, that some Diaspora Jews were sympathy with the
participants in the rebellion in Judea, and that the cities of the empire could become
quite uncomfortable for Jews if significant elements in the cities embarked on an effort
to scapegoat their Jewish neighbours. ... The environment for Jews in Asia Minor
during AD 69 was significantly affected by the related events in Judea and Rome".
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Nonetheless, the Diaspora Jews did not join in the revolt of AD 66-70. 387 Moreover,
those who were the more prominent members of the Jewish community, in particular,
were more loyal to the Romans than the lower classes, because the upper classes had
too much to lose and inevitably incurred the resentment of the revolutionaries in revolts
against Rome.

While the struggle between the seven churches, especially the Jewish Christian
audiences, and the heretical Jews deserve proper attention, the following fact is
noteworthy: John may wish to contrast the status of the exalted Lamb over Michael.
This detail of his vision may be included as part of an anti-synagogue polemic. John no
doubt recognises Michael's participation in Rev. 12:7 in terms of rabbinical speculation
that gives him elevated importance in mediating God's covenant with religious Israel. In
this way, Michael has come to symbolise a triumphant Judaism for many religious Jews.
Such a role, however, has been given to the exalted Christ (cf. 1 Ti. 2:5), who alone
champions a true Israel (Wall, 1991:163).

As Scott (1974:224-225) observes, unlike the Pharisaic Hebrew Christians, the
moderate Hebrew Christians as the largest group in the Jerusalem church rejected
circumcision and the Torah as essential conditions for salvation and continued to
worship in the temple, to participate in Jewish rituals, and to observe at least some
requirements of the Torah in freedom. To some extent they also participated in the
world mission of Christianity. Accordingly, it is reasonable to assume that they might
have had a direct influence on and reflected the thought of John's Jewish audiences.

Wright (1992:71) correctly argues that the best evidence for sustained and regular

In Palestine, indications of a certain (Jewish) Christian zeal for the law are given by Luke in
Acts and Paul in his letters with regard to the years in AD 54-66. This was the period when the
notorious Hellenism of Nero caused a reaction to Judaism which became more and more violent,
and then led to the first Jewish War, AD 66-70. If the Zealot troubles had already imposed
severe difficulties upon the Christians of Judea around AD 52 (1 Th. 2:14), they grew into a
veritable terror after Nero's enthronement in AD 54. This terror compelled Jewish Christians to
combine their belief with a zeal for the law by a desire to avoid the dangers of the Jewish
reaction against Nero, but it cannot be proved that they ever took part in revolution and violence.
Christians who did not join the extreme nationalists in Judea were probably exposed to pressure
or persecution (see Reicke, 2001:13-15).

387
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attacks on Christians in the first century is the evidence for the attacks carried out by
Jews, not least by Jews in, or based in, Jerusalem. Thus the great whore that has become
drunk with the blood of the saints (Rev. 17:5-6) is to be identified, not with Rome, but
with Jerusalem. On her comment on the harlot in Rev. 17-18 Josephin Massyngberde
Ford (1982:283-285) agrees with Wright. She comments:

A study of the metaphorical use of 'harlot' in the OT shows a marked
tendency to depict faithless Israel (Isa. 1:21; Jer. 2:20; Ezk. 16:35; Hos.
2:5; Mic. 1:7). ... The text that influences the author of Revelation most
is Ezk. 16, which is a prophetical attack on Jerusalem. The prophet finds
no kind word for her. His description is as graphic as in Rev. 17-18....
On account of her sins, Ezekiel says that God threatens to gather her
lovers against her and uncover her nakedness to them (cf. Rev. 17:16).
... Moreover, the author of Revelation does use dual symbolism, so even
if it is correct to identify the harlot with the faithless Jerusalem, this does
not preclude her identification also with one particular character or office
(the high priesthood) within the city.
From Ford's argument, John's Jewish audience might have understood the harlot as
Jerusalem (Israel). But it seems also that, because the harlot commits adultery with
pagan nations, for the Gentile audience Rome is, at least indirectly connected with the
harlot.
Concerning the significance of the fall of Jerusalem, Mauro (1990:xii) has maintained
as follows:

It is most needful to apprehend both the destruction of Jerusalem and the
attendant break-up of the Jewish nation for a right understanding of Bible
prophecy in general and of the Book of Revelation in particular. The
failure to recognise the significance of that event, and the vast amount of
prophecy which it fulfilled, has been the cause of great confusion, for the
necessary consequence of missing the past fulfillment of predicted events
is to leave on the hands of exegetes a mass of prophecies for which we
must contrive fulfillments in the future.
Trebilco (1991:184-189) is of the opinion that the evidence that in the first century BC
Jewish communities in Asia Minor were committed to paying the temple tax shows that
Jerusalem and its worship remained the geographical focus of their faith. And according
to Acts, Jews were able to influence Gentiles to oppose Paul and Barnabas in Pisidian
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Antioch, Iconium and Lystra. This is perhaps a further indication that Jew-Gentile
relations were reasonable in these cities in the first century AD. Indeed, Christian
communities in Asia Minor were very aware of the presence of Jewish communities,
which were attractive and had a significant influence on the churches. This could lead to
adoption of Jewish practices by Christians or to anti-Jewish views. Hence, one of John's
urgent tasks is to prevent the Jewish Christians, who converted from Judaism, from the
evil influence of the apostate Jews.

The absence of Jewish hostility to Christianity in the five churches in Rev. 2-3,
excluding Smyrna and Philadelphia, might be taken to imply that there was no
significant presence of Jewish Christianity there, since the opposition of non-Christian
Jews to Christianity was primarily directed toward Jewish Christianity, not toward
Gentile Christianity (Sanders, 1992:442; contra Goranson, 1997:458).

5.2.2. The Gentile Christians
Even if reluctant to read astrology into Revelation, most exegetes will readily admit that
John's contemporaries were certainly versed in Zodiacal lore and assumed that earthly
destinies were determined by, and reflected in, the stars (Chevalier, 1997:335). This
astral mythology caught the imagination of the Gentile Christians (and all Semitic
people) for a single reason: it tackled basic problems of human existence, such as the
fate of vegetation in the land of the scorching sun (Chevalier, 1997:358).

In regard to Rev. 12:7-9, John's Hellenistic audiences, who are acquainted with the
Platonic cosmology, assume that what has transpired in heaven will have its historical
duplicate on earth. Thus, if the heavenly and invisible war between God and the Evil
One had ended with God's triumph through the exalted Lamb, then the Evil One will
surely be defeated by God in an earthly and visible war (Wall, 1991:162).

Apart from astrology, the pagan myths, including the combat myths, could have played
a crucial role as intertextuality when John's audiences listened to Revelation 12-13.
Yarbro Collins (1976:232) provides a thorough study of the parallels here with 'the
combat myth'. She suggests that Revelation 12 most closely resembles the myths of
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Seth-Typhon's attack on Isis and Horus and of Python's pursuit of Leto in the pattern of
threat (vs. 3-4)—> salvation (vs. 5-6)—> combat-victory (vs. 7-9)— ► victory shout (vs. 1012). A.Y. Collins's conclusion is that Rev. 12 follows the pattern of the Leto myth but
that the depiction of the goddess is assimilated in Isis. By interpreting the Apollo myth
and related symbolism as depicting the birth of the Messiah and his triumph against the
dragon, A. Y. Collins (1976:190) avers that the author of Revelation formulates a further
element in the antithesis of Christ and Nero.

As Richard (1995:105-106) maintains, in Rev. 12:10 the terms 'salvation', 'power',
`kingdom' and 'authority' are strikingly political. The coming of the kingdom is a social,
public and visible event in history. In connection with the doxology in Rev. 10:10-12,
John's strategy is to invite his (Gentile) audiences to listen to heavenly singing in the
expectation that they will be drawn to join that cosmic chorus and so strengthen their
connection with one another (cf. Thompson, 1990:69-71; Smith, 1998:506). For the
Gentile Christians (as well as the Jewish Christians) Revelation is full of socio-political
meaning, a counterpart of Rome's tenets, and with theological meaning. John had to
explain why a transcendent God would tolarate an apparently successful, apparently
unstoppable superpower (i.e. the pagan Roman Empire) that did not acknowledge the
One who sits on the throne. John's intentions in situating political criticism in Rev. 1213 should be reflected upon. John recast the present time of his (Gentile) audience not
as a period of imperial prosperity but as Satan's last desperate opportunity to take
revenge on those who feared God. 388 John conceives political meaning in relation to
salvation history (cf. O'Donovan, 1986:78; Friesen, 2001:201).

Satan, the source of chaos, gives power to the beast from the sea (Rev. 13:1) whose

Roman propagandists and Roman culture itself generated motifs defining the emperor as
liberator, as descending from heaven, as redeemer of captives, as restorer to the light of life, as
one for whom the gates of rebellious cities opened. In other words, the Roman imperial
adventus ceremony retains a number of defining characteristics: the arriving emperor
exemplifies ligitimate authority; he is, by an act of his majesty alone, generous and clement;
because his enemies have threatened Roman freedoms, he has come to restore them, and thus
liberate those held in slavery; and finally, those enemies will suffer appropriate punishment. By
the fourth century AD, each of these qualities has, at some sacrifice of integrity, become
exaggerated. The Book of Revelation (and Christian Scriptures), already imbued with
soteriological notions of the imminent adventus Christi, could easily be accommodated to verify
this transformation (see Roddy, 2000:164, 178).
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chief characteristic is blasphemy against God. This is for the Gentile Christian a radical
inversion of the public discourse concerning the emperor of Rome, who is upheld by the
order-maintaining divinities of the Greco-Roman pantheon and whose chief quality is
pietas, or proper reverence for the gods and ancient Roman values. In the worldview of
John's Gentile audience, the emperor is an agent of chaos and impiety. The second beast
(Rev. 13:11) is presented as the organiser of religious cults for the first beast, making
the worship of the beast a requirement for continued economic and physical well-being.
Again, this is a reversal of the public discourse concerning the imperial cult. In his
portrayal of the establishment and workings of the imperial cult, John has revealed that
its power is essentially 'manufactured charisma', not a manifestation of truly divine
power at work (DeSilva, 1993:52).
To summarise, in Revelation 12-13 the above-mentioned pagan materials are rewritten
so as to contradict its current political application and bring back memories of the
Messianic struggles of the OT. By casting these materials in a Jewish-Christian mould,
John turns paganism into a parody of the divine, an expression of self-adulation and
satanic idolatry. Therefore, John's Gentile Christian audiences naturally connected these
two chapters with Christ's victory over the Roman Empire, by which they were
persecuted.

5.3. Concluding summary

Here, Stevenson's (2001:12-13) explanation about the relationship of the symbolic
world to the identity in Revelation in terms of the apocalyptic rhetoric is proper:

Apocalyptic rhetoric addresses perceptions of injustice, suffering,
incompatibility between one's desired place in the world and one's place
in the world as determined by social and political institutions and
structures, and challenges to self and group identity and survival. The
value of apocalyptic lies in its ability to make a holistic argument,
precisely because it is tailor-made for addressing both the mind and the
heart. Apocalyptic rhetoric involves a mixture of emotional appeal and
intellectual argument. Analysis of apocalyptic rhetoric frequently focuses
upon one or other of these aspects without fully appreciating the
interaction of the two. It is generally recognised that John creates a
symbolic world or universe that is set in juxtaposition with the socialpolitical world of the Roman Empire. What needs to be determined is the
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literary and social function of this symbolic world.
In fact, the symbolic world in Revelation is closely connected with the intertextual
world of John and his audiences.

In the light of the intertextuality of John and his audiences, it is reasonable to conclude
that John's production of the non-canonical intertextures and his audiences' reception of
these reveal not so much consistent partial preterism as transitional partial preterism.
This is not only because the pagan intertextures have universalistic characteristics but
also because the seven churches are under the direct influence of the persecuting Roman
Empire. John's use and his audiences' reception of the NT intertextures, however,
primarily prop up consistent partial preterism, due to the strong message of God's
judgment on the Jews in the Olivet Discourse. Of course, the NT intertextures do not
ignore the transitional partial preterism. The use and reception of the OT intertextures
seems to support both consistent and transitional partial preterism in that the emphases
of the OT prophets are on God's judgment on Jerusalem as well as on the Gentile
nations.

The intertextuality of John's receptive production in terms of the NT, the OT and noncanonical intertexts is relevant to God's judgment of Rome as well as that of Jerusalem.
For this reason, the intertextuality of the seven churches' productive reception plays a
crucial role in determining the (partial preterist) meaning of Rev. 12-13 in particular,
and of Revelation as a whole. This does not of necessity imply that the locus of meaning
is in the audience, but that the communicative interaction among the author, the text and
the audience decides the meaning complied with the epistemological model of
hermeneutics (see 1.3.2.). The partial preterist meaning of Revelation is not unlimitedly
multiple but determinately controlled in that the intertextuality of John and his audience
manifests only two choices: God's judgment on Rome and Jerusalem.

The chart below demonstrates the relationship between the two partial preterisms and
the intertextuality of John and his audiences:
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[John's audiences' intertextualityl

John's intertextuality

Jewish--audiences Gentile-audieneces

Transitional
partial preterism

Consistent
partial preterism

intertext s

OT .interte xtS

Noncanonical intertexts

The figure below summarises the conclusion of this Chapter:

Different perlocution

Same locution
& illocution

Jewish audiences
John

Rev. 12-13

Jerusalem fall
common.perlocution

Gentile audiences

Rome's fall

The Jewish audiences can interpret the pagan intertexts 389 in terms of the NT and OT
(Beasley-Murray, 1990:193). The fact that the Hellenistic audiences are also equipped
with a knowledge of the NT and OT besides the pagan sources is evident from the fact
that John uses and alters a lot of (NT and) OT intertextuality. Thus both groups share a

389 If some of the Jewish Christian audiences of John came from Palestine to Asia Minor, they
must have been equipped with a competence regarding Hellenistic intertexts. At the time of
Christ Palestine had been a part of the Hellenistic world for over three centuries and had
experienced not only the immigration of many Greek-speaking Gentiles but also the
resettlement from the Diaspora of thoroughly Hellenised Jews. Even those Jews who resisted
the foreign culture were not exempt from its influence. This is the context of the ministry of
Jesus and of the earliest church. This does not, however, mean that Jews in Palestine
inculturated Hellenism in the same way that Jews in the Diaspora did nor that all Diaspora
communities did so in the same ways or to the same degree (cf. Ellis, 2001:45).
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strong common knowledge. Although this is not a matter of 'either...or' but
`both...and', the matter of priority for each group is significant. For the Jewish
audiences, the judgment of Jerusalem is still a matter of priority, but for the Gentile
audiences God's judgment on Rome is a matter of priority.
The whole book of Revelation needs to be interpreted in the light of the conclusion of
Chapter 5, in particular by keeping in mind the matter of priority. A proposed partial
preterism in Rev. 14-22 is to be done in the following Chapter.

318

CHAPTER 6.
A PROPOSED PARTIAL PRETERISM AND CONCLUSION
6.1. A proposed partial preterism of Revelation 4-22

At this stage, a detailed interpretation of Rev. 4-11 and 14-22 verse by verse will not be
done; instead a broad understanding will be explored in terms of a proposed partial
preterism, which intends to overcome the pitfall of the two camps of partial preterism.
As noted previously, the partial preterist position is divided between those who see Rev.
14-22 as a continuation of the prophecy of the downfall of Jerusalem (consistent partial
preterism), and those who believe that that subject was left behind in Rev. 11. The latter
opinion (transitional partial preterism) sees Rev. 14-22 as representing God's judgment
upon the Roman Empire. However, the proposed partial preterism differs here from
these two partial preterist interpretations. 3" The difference becomes apparent in the
following proposed interpretation.

6.1.1. Revelation 4-11

It is very important to note that because of the fact that the three series of seven seals,
trumpets, and vials depict the same event from different perspectives, John's two groups
of audiences could have understood even Rev. 4-11 differently. 39I This argument differs
both from the consistent partial preterism and from transitional partial pretrism. Beale
(1999b:128-129) correctly notes this fact as follows:

The primary intention of the numbering is to represent the order of John's
visions, not necessarily the order of historical events, which would have to

3" For the transitional partial preterists, Rev. 4 terminates with Rev. 11, which reaches the
climax at that point with the sounding of the seventh trumpet and the judgment upon the antichurch Jews. The consistent partial preterists, however, carry the seventh trumpet on into the
subsequent chapters and make it include the seven vials.
391 Beale (1999b:622) even goes on to insist that Rev. 12-22 tells the same story as Rev. 1-11
but explains in greater detail what chs. 1-11 only introduce and imply. Hence, an appreciation
for the technique of recapitulation is particularly important for understanding the presentation
that John makes in the body of Revelation from 4:1 to 22:5 (cf. Cassidy, 2001:105).

319

be only secondary. This is a crucial hermeneutical principle of the book
that needs to be kept in mind, since it applies not only to the numbered
elements in each series but also to the arrangement of the seals, trumpets,
and bowls series and to the unnumbered visions. ... The trumpets and the
bowls have both been modeled on the Exodus plagues, not only alluding
to the same plagues but also presenting these allusions in roughly the
same order as one another. The differences are minor compared to the
broader culminative likenesses, are required by the need to describe
adequately the varied aspects of the same time period, and are to be
expected, rather than any reproduction of parallel visions with
photographic precision. ... (T)here is a thematic progressive intensity
among the three septets (of seals, trumpets, and vials).
6.1.1.1. Interpretation of Revelation 4-11 by John's Jewish Christian audiences

The Judge sits on the throne (Rev. 4:2; cf. Apocalypse of Peter, 6:1-2) where He is
about to hand down sentence upon the accused. The plaintiffs are the (Jewish Christian)
martyrs of Christ, whose complaint against their persecutors is recorded later in the
vision (Rev. 6:9). The accused (Jerusalem) is about to be condemned. The scroll with
the seven seals (Rev. 5:1) is the sentence handed down by the Judge against Jerusalem
(AD 66-70) for its part in shedding 'all the righteous blood' of the martyrs (Mt. 23:35).
With the breaking of the first seal (Rev. 6:1), the progression of events leading to the
destruction of Jerusalem begins. The entire series of the seven trumpets (Rev. 8-9) is
concerned with the Jewish War of AD 66-70, the last day of the Jewish commonwealth.
The action of eating the little book (Rev. 10:10), and reference to how it affected the
mouth and stomach, is an imitation of the identical actions of Ezekiel (see Ezk. 3:1-3,
14). Ezekiel's prophecy was about the destruction of Jerusalem at the hands of the
Babylonians in BC 586. John's similar action is also connected with his prophesying the
fall of Jerusalem in AD 70. The time frame of Rev. 11:15 is that of AD 70. Christianity
only became a world religion (or kingdom) after it became totally dissociated from
Judaism in AD 70. Rev. 11:18 is about the historical vindication and avenging of the
martyred saints, those who had suffered at the hands of ungodly Israel (cf. Chilton,
1990:291).

6.1.1.2. Interpretation of Revelation 4-11 by John's Gentile Christian audiences

The Judge sits on the throne (Rev. 4:2) where He is about to hand down sentence upon
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the accused. The plaintiffs are the (Gentile Christian) martyrs of Christ, whose
complaint against their persecutors is recorded later in the vision (Rev. 6:9). The
accused (Rome) is about to be condemned. The scroll with the seven seals (Rev. 5:1) is
the sentence handed down by the Judge against Rome for its part in shedding 'all the
righteous blood' of the martyrs (Mt. 23:35). With the breaking of the first seal (Rev.
6:1), the progression of events leading to the destruction of Rome begins. If the entire
series of the seven trumpets (Rev. 8-9) is concerned with the Jewish War of AD 66-70,
the last day of the Jewish commonwealth, the Gentile Christian audiences could have
understood trumpets in terms of God's warning of the destruction of Rome for two
reasons: (1) because of the complex symbolism in Rev. 8-9; (2) because of the key role
of the Roman Empire during the Jewish War. The time frame of Rev. 11:15 is not that of
AD 70. Christianity only became a world religion (or kingdom) after the world power
Rome turned to Christ. Rev. 11:18 is about the historical vindication and avenging of
the martyred saints, those who had suffered at the hands of ungodly pagan Rome.
A central point is that in all the mechanisms of Rome's downfall, the hand of God is in
control. In other words, every calamity that befalls Rome is divinely initiated and is in
some sense a divine response to the abuses that Rome has perpetrated. It is remarkable
that Revelation's predictions of Rome's destruction are not ex eventu. On the contrary,
John's predictions concerning the Roman downfall are made at a time when Roman
power is at its zenith. A list of the mechanisms for Rome's destruction is as follows: by
earthquake (Rev. 6:12; 8:13; 11:13; 16:18); by fire (Rev. 17:16; 18:8); through internal
conflict (Rev. 17:16); by pestilence and famine (Rev. 18:8); by massacre (Rev. 14:20);
through violence (Rev. 18:21); by Christ at the head of a heavenly army (Rev. 17:14;
19:19-20) (cf. Cassidy, 2001:114-115).
To sum up: Rev. 4-11 combines a great variety of OT imagery with contemporary
practices of pagan worship and obeisance to the emperor. In doing this, it is claiming for
God alone all expressions of worship, and so offers a powerful critique of the
acknowledged sources and structures of power in the first-century world (cf. Marshall,
Travis & Paul, 2002:316).
The argument of the traditional two partial preterisms (i.e. the destruction of Jerusalem
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is the gist of Rev. 4-11) appears to be convincing. However, if the above arguments
(6.1.1.1. and 6.1.1.2.) are true, the gist of a proposed partial preterism in Rev. 4-11 is
that on the one hand, John's Jewish Christian audiences might have interpreted Rev. 411 in terms of God's judgment on Jerusalem, and on the other hand, the Gentile
Christian audiences in the light of the destruction of Rome. Notwithstanding, the matter
of this proposed partial preterism is a matter of priority.

6.1.2. Revelation 14-16

One should note an important element that ties Rev. 15-22 together as a literary unit.
After the seven angels have poured out their chalices of wrath, one of the same seven
angels comes to show John 'the judgment of the great harlot' (Rev. 17:1). Later, in the
final vision of the Book of Revelation, another of these bowl-angels shows John the
harlot's opposite number: 'the bride of the Lamb' (Rev. 21:9). To be sure, the visions
relating to both the harlot and the bride are extensions of the seven bowls section to the
prophecy. For a proper understanding of Rev. 14-22, Clark's (1989:112) insistence is
remarkable: "It must not be assumed that the Bible has only one meaning for a symbol.
Leaven generally represents sin, but in the parable of the leaven, it represents the
kingdom of God. Again a lion is the symbol used in Scripture to represent such diverse
personages as Jesus Christ and the devil". The purpose of the vision and voices from
heaven in Rev. 14 is obviously to show that the power of the Lamb and the Church is
mightier than that of the three great foes: the dragon and the two beasts in Rev. 12-13.
The Lamb standing on Mount Zion with the 144,000 is a symbol of Christ's (and the
Church's) victory over all his enemies. While the specific meaning of the 144,000 is the
seven churches in Asia Minor, in principle they are applied to the Remnant-Church in
her entirety. In Rev. 14:6-7 John is about to make the transition from the trumpet visions
(proclamations of judgment) to the chalice visions (executions of judgment). The angel
preaches the gospel to those who live on the land. The usual expression for the Israelite
apostates is 'those who dwell in the land' (Rev. 3:10; 13:8, 12, 14; 17:2, 8). The angel
preaches to the Israelites, and then to 'all nation and tribe and tongue and people' (Rev.
14:6b). Before the end came in AD 70, the gospel was indeed preached to all the world
(cf. Ro. 1:8; 10:18; Col. 1:5-6, 23). In spite of the attempts of the dragon and his two
beasts to thwart the progress of the kingdom of God, the mission of the apostles of the
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early church was successful (cf. Chilton, 1990:353, 362).

Rev. 12-14 envisions the rise of the dragon (Rev. 12), followed by the beast (Rev. 13:110), the false prophet (or the second beast in Rev. 13:11-18) and finally Babylon (Rev.
14:6-11). Rev. 16 begins a segment that reverses the order of the careers of these evil
protagonists. Babylon is mentioned first in the explanation of their demise (Rev. 16:1721; cf. Rev. 17-18), followed by the beast and the false prophet (Rev. 19:17-20) and
finally the dragon himself (Rev. 20:10). This reversal points further to a lack of concern
for chronological sequence in Rev. 4-20 (see Beale, 1999b:812).

6.1.2.1. Interpretation of Revelation 14-16 by John's Jewish Christian audiences

In Rev. 14:8 John's reason for applying the word 'Babylon' to Jerusalem is that
Jerusalem has become a Babylon, a replica of the proud, idolatrous, persecuting
oppressor of God's people. Though the primary thrust of John's prophecy has been
directed against Jerusalem, it has dealt with Rome due to its relation to Israel. In Rev.
14:14-16 the emphasis falls not on judgment but on blessing, the gathering in of the
elect. In Rev. 14:17-18 John returns to the theme of judgment, for concomitant with the
gathering of the Church is the excommunication of Israel. In Rev. 14:19-20 the repeated
references to the land (six times in vs. 15-19), combined with the imagery of the vine of
the land, emphasise that this is a judgment on the land of Israel. The distance of 1,600
stadia is slightly more than the length of Palestine. The whole land of Israel is thus
represented as overflowing with blood in the coming nationwide judgment (see Chilton,
1990:363-377). In AD 70 the vine of Israel is cut down and trampled in the winepress
(cf. Carrington, 1931:262).
According to the consistent partial preterist advocates, the judgments of the seven bowls
are largely against Jerusalem, culminating in its fall in AD 70. However, it is very
important to realise that they admit that the fifth bowl (Rev. 16:10-11) touches the
Roman Empire as well — probably referring to the chaotic state of affairs that prevails
after Nero's suicide. For the transitional partial preterist, alternatively, Rev. 14-16 says
nothing about the fall of Jerusalem and refers strictly to the judgment of God upon the
pagan Rome (cf. Gregg, 1997:309). Possibly the seven trumpets depict preliminary
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calamities that fall upon Israel during the Jewish War, while the seven bowls present
plagues associated with the final and utter devastation of Jerusalem (cf. Gregg,
1997:360). Malina (2002:55) supports consistent partial preterism: "As Rev. 14:6-20
says, the coming of the sky being does not necessarily signal the end of any cosmic time
period, just destruction of a city as commanded by God. After the destruction wrought
by one like a Son of man and accompanying angels in Rev. 14:6-20, no New Heaven
and New Earth follow. All that is involved is a judgment on the scenario described by
Mk. 13".

The imagery in Rev. 15 is taken chiefly from the Exodus event, and proclaims that
God's salvation is his victory in this world over his enemies. From Rev. 16 onward,
John abandons the imagery of warning, concentrating wholly on the message of
Jerusalem's impending destruction. In Rev. 16:10-11, although most of the judgments
throughout Revelation are aimed specifically at apostate Israel, the heathens who join
Israel against the Church come under condemnation as well. It is also likely that this
judgment partially corresponds to the wars, revolutions, riots, and worldwide
convulsions that racked the Roman Empire after Nero committed suicide in June 68 AD.
Armageddon in Rev. 16:16 is for John a symbol of defeat and desolation. John's image
of the city's division into three parts (Rev. 16:19) refers to the division into three
factions. While Titus was besieging it from without, the three leaders of rival factions
were fighting fiercely within the city of Jerusalem. A specific historical referent of the
hailstorm in Rev. 16:21 may have been recorded by Josephus, in his strange account of
the huge stone missiles thrown by the Roman catapults into the city of Jerusalem (The
Jewish War, 6:3) (cf. Chilton, 1990:395-416).

6.1.2.2. Interpretation of Revelation 14-16 by John's Gentile Christian audiences

As Cassidy (2001:107) rightly observes, John, like his Gentile audiences, who was very
familiar with the writings of Daniel, Jeremiah, Ezekiel, and Isaiah, and recognised that
Rome had replicated the destruction of the temple that imperial Babylon had
accomplished in BC 587 in conjunction with the exile of the Jerusalem populace. In
several places John refers to Rome under the symbolic name 'Babylon the great'. John
was influenced in using this term not only because of his knowledge that the
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Babylonian Empire had crashed so suddenly and so dramatically; it was even more
appropriate since Rome had reenacted the deed for which Babylon was most infamous.

Just as there were seven seals and seven trumpets which were symbols of judgment
upon Jerusalem, so now there are seven vials that are symbols of judgment upon Rome
(Rev. 15:1). Rev. 15:8 says that no man was able to enter the temple in heaven till the
seven plagues were fulfilled. This was no doubt to show that no intercession would now
avail for the doomed sinners. Their day of grace is now past.

The fifth angel in Rev. 16:10 poured out his vial on the seat of the beast, which
evidently meant the seat of government of this persecuting power, Imperial Rome.
Armageddon in Rev. 16:15 gets its name from Mount Megiddo in Palestine. Its use here
would indicate a place or scene of great slaughter. It is used here in a symbolic way, but
it meant that Rome was coming to her Armageddon where she would go down in battle
and slaughter. Therefore, Rev. 16:19 pictures the destruction of Rome, which had many
cities (cf. Clark, 1989:96-104).

6.1.3. Revelation 17-19

Rev. 17-22 may be considered a continuation of the seventh vial, or an exposition of its
meaning; in any case, the events are clearly governed by the angels of the bowls
(Chilton, 1990:381, 418). Correspondingly, Beale (1998:847) notes that Rev. 17:1-19:10
is a large interpretive review of the sixth and seventh bowls, which have foretold the
judgment of Babylon. Here again, the question, "Who 392 or what does Babylon
represent?" or "When do these events occur?" is crucial for an understanding of Rev. 17
onwards.

6.1.3.1. Interpretation of Revelation 17-19 by John's Jewish Christian audiences

The image of the great prostitute has its literary root in Jewish prophetic literature. As a

In a sense, 'who' is more proper in the question, because Babylon denotes primarily people;
that is, humanity in rebellion against God (cf. Schmidt, 1994:236).
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matter of fact, the metaphor functions in various ways in oracles against Nineveh (Na.
3:4), Tyre (Isa. 23) and even Jerusalem (Ezk. 16). Used against Jerusalem in Ezk. 16,
the image of harlot provides the opportunity for accusations of unfaithfulness (see
Friesen, 2001:205). If Babylon is Jerusalem, the visions in Rev. 17-19 depict the
burning of that city by the Romans (AD 70) and the mixed reactions of the wicked and
the righteous (cf. Gregg, 1997:399). The principal objections to identification with
Rome would be that Rome did not fall suddenly, nor permanently. The metaphor of
harlotry is exclusively used in the OT for a city or nation that has abandoned the
covenant and turned toward false gods; the term is always used for faithless Israel.
Babylon is the old Jerusalem, who has committed fornication with the kings of the earth
(Rev. 17:2). The beast in Rev. 17:3 is the sea beast in Rev. 13:1, because the harlot is
seated 'on many waters' and on the scarlet beast as well. Concerning Rev. 17:6-7, while
it is true that Rome became a great persecutor of the Church, Jerusalem was the
preeminent transgressor in this regard. The Roman persecution came about through the
Jews' instigation, as the book of Acts constantly says (cf. Chilton, 1990:421-431).

In Rev. 17:15-18 Jerusalem could be truly portrayed as seated on many waters (i.e. the
nations) because of the great and pervasive influence the Jews had in Diaspora before
the destruction of Jerusalem. Jerusalem had committed fornication with the heathen
nations, but in AD 70 they turned against her and destroyed her, making her desolate. In
his description of the Jewish War of AD 68-70 Josephus employs the term ip -np.ow
(`make a wasteland' in Rev. 17:16) to lament the horror of destruction of the landscape
of Jerusalem and the surrounding countryside by the Roman armies (The Jewish War,
6:6-7). Eprlµow is widely used by classical and biblical authors to describe the razing
and depopulation of conquered landscapes and cities. The verb ipnp.ow could also refer
to the plundering of wealth or property, as in the lament of the merchants in Rev. 18:17
(flprip.69n). During the Jewish War, Rome's deforestation of conquered lands was
notorious. Josephus uses the adjective yvvv63 (`naked') to describe Rome's stripping of
forests (cf. yvp.vljv in Rev. 17:16). Two items in the cargo list of Rev. 18:12-13 are
forest products. Josephus laments the beautiful countryside around Jerusalem that was
logged by the Romans to construct massive wooden siegeworks and embankments (The
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Jewish War, 5:264; 393 Aelius Aristides Orations 26:12; see Rossing, 1998:492-493).
With regard to Rev. 17:18, if the city is Jerusalem, how can she be said to wield this
kind of worldwide political power? The answer is that Revelation is not a book about
politics; it is a book about the covenant (cf. Chilton, 438-443).

Rev. 18:2 implies that Jerusalem's apostasy has become so great that her judgment is
permanent and irrevocable. The wealth of Jerusalem in Rev. 18:11-17 is attested to by
Josephus in his The Jewish War, 6:5:3: Jerusalem trafficked in many goods from all
over the world. In Rev. 18:21 a mighty angel dramatically hurls a stone into the water,
signifying in part the scattering of the Jews among the Gentiles. The summary verse 24
explains once again that all this happened because the Husband, God, acted to avenge
his murdered bride (Jordan, 1999:46).

The hymns in Rev. 19 celebrate the fall of the apostate Judaism, which is the
demonstration of God's judgment and vindication (see Rev. 6:9-11). Rev. 19:6-8 implies
an important aspect in the revelation history: Pentecost was the inception of a New
Covenant. With the final divorce of the unfaithful wife in AD 70, the marriage of the
Church to her Lord was firmly established. Rev. 19:11-21 depicts the victory (i.e.
progress) of the gospel for the universal proclamation of the message of salvation
regardless of the persecution by the Jews and Rome.

6.1.3.2. Interpretation of Revelation 17-19 by John's Gentile Christian audiences

With regard to the reference to Babylon the harlot, the intertextual influences on this
image are many: (1) In Na. 3:4 the image of the prostitute emphasises the ability of the
`Assyrian Empire' to seduce and enslave whole nations. (2) Isa. 23 contains oracles
against 'Tyre', one of which likened the city to a prostitute. The theme of seduction
occurs in this text as well, but the purpose is not to enslave nations. (3) Ezk. 26-27 also
opens with the accusation that 'Tyre' rejoiced over the Babylonian destruction of
Jerusalem, seeing in the tragedy a chance to increase its market share of regional

"So the trees were now cut down immediately, and the suburbs left naked. But now while
the timber was carrying to raise the banks, and the whole army was earnestly engaged in their
works, the Jews were not, however, quite" (The Jewish War, 7:264).
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commerce (Ezk. 26:2). Consequently, Ezk. 26-27 seems to provide economic aspects of
John's critique of Rome. And (4) Jer. 50-51 consists of a long series of oracles directed
at the historical imperial city of 'Babylon' which is a prostitute offering a golden cup of
wine to the inhabitants of earth. From Jer. 50-51 come the elements of the call to flee
Babylon (Jer. 51:6; Rev. 18:2-4), the golden cup intoxicating the nations (Jer. 51:7; Rev.
17:2-3; 18:3), and the stone thrown into the waters (Jer. 51:63; Rev. 18:21; see Friesen,
2001:206). Instead of simply quoting the above intertexts, John refashions them for his
own times. From the above intertexts, it can be assumed that for John's Gentile
Christian audiences Babylon the harlot is identified with the pagan Roman Empire 394 . If
it is the case, Rev. 17-19 describes the downfall of the Roman Empire (AD 476) and
especially of the city of Rome, the harlot. In this regard, as Friesen (2001:208) puts it,
John is primarily concerned to present the character of his opposition to empire. With
the socio-political dimension, John's main opposition is religious: Rome had claimed a
status that belonged only to God. In its arrogance, the imperial city had enslaved the
nations through military force and through the seduction of their rulers.

The objections to Jerusalem being Babylon would rest upon the fact that Jerusalem was
not as much of a commercial centre as was Rome, nor did the fall of Jerusalem cause an
economic crisis for the kings, merchants and shipmasters of the earth. Indeed, the
backbone of Rome's global omnipotence was its maritime trade (see Aelius Aristides
Orations 26:13). For John's Gentile audiences, the connection between the prostitute's
expensive attire of 'purple and scarlet ... gold, precious stones and pearls' (Rev. 17:4)
and the imported cargo items in the merchants' lament (Rev. 18:12-16) suggests that
Revelation's critique of Babylon's prostitution is not sexual but is directed
metaphorically against Rome's exploitative trade and economic dominion (cf. Rossing,

The tax on prostitutes instituted by Caligula in AD 40 provides exegetes with abundant
evidence on prostitution in the Roman world, especially on its economic importance and the
attitude towards it of the imperial administration. The primary motive for introducing and
maintaining the tax was the enormous revenue it generated; this return moreover serves as
indirect testimony to the wide extent and great profitability of prostitution in the Roman world.
Generally, the aim was neither to safeguard morality nor even to encourage commerce through
adjustments in the tax system, but simply to exact as much as possible for the state treasury. As
long as the tax was collected, prostitution was to some extent legitimised officially. To be sure,
John's (Gentile) audiences became aware of this situation and might have understood
`prostitute/harlot' in Revelation in terms of the Roman tax policy for strengthening its immoral
Empire (see McGinn, 1989:79, 99).
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1998:491).

Some have thought that the words (harlot and fornication) in Rev. 17:1-2 were used
only when Israel, God's covenant people, were guilty of defection and fell into idolatry,
and therefore they could not be applied to pagan Rome. But these words in the OT are
applied to other nations such as Babylon and Nineveh, and may here apply to pagan
Rome. The beast in Rev. 17:3 is the same beast in Rev. 13, namely the empire of Rome.
The woman is the city of Rome (cf. Clark, 1989:106-107). Rev. 17:16 describes the
rebellion of the nations under the Roman Empire against Rome.

Concerning Rev. 18:8-10, Rome was frequently sacked and burned, captured again and
again, and in her fall there was the suddenness of calamity, and the gradualness of
decline. The enemy of God and the Church received her judgment. Rome as a
persecuting power went down, as a judgment for her sins, for it was said in Rev. 18:24,
"In her was found the blood of prophets and of saints, and of all who have been killed
on the earth" (Clark, 1989:114). In the opening of Rev. 19 the rejoicing of heaven over
the judgment of the harlot city is sounding. For this reason, Rev. 19 stands in the closest
connection with the chapters preceding it. This is sufficient to show that exegetes are
still dealing with the series of events that occupied the Book from the thirteenth chapter
onwards. Let it be kept clearly in mind that the theme has not changed thus far, that the
events of the story are well knit or closely woven. Consequently, the Parousia is not
dealt in Rev. 19. 395 In Rev. 19:9 there is no marriage scene. Instead, the things
particularly stressed are the apparel of the bride, and the blessedness of those called.
The war in Rev. 19:11-21 is the triumph of the gospel. The world is to be conquered by
the gospel. The rider on the white horse (i.e. Christ; Rev. 19:11) is marching still. In
other words, the coming of Christ is an eschatological process in between his first
coming and his Final Coming (see Clark, 1989:117-124).
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Even though, most of partial preterists believe in the physical Parousia of Christ in the future,
Chilton (1990:481) insists that Rev. 19:11ff. is not about the Second Coming, but rather Christ's
defeat of the nations by his bare Word. Regardless of one's millennial presuppositions, it is
possible to see the warfare in Rev. 19:11ff. as the victory of Christ through the Church — though
the identification of this vision with the Parousia (Second Coming) is one of the chief reasons
for seeing the Millennium of Rev. 20 as occurring after the Parousia of Christ
(premillennialism) (see Gregg, 1997:450).
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In short, for the Gentile Christian audiences, the symbolic name 'Babylon' (Rev. 17-18)
links Rome with the ancient enemy of the Jewish people, the world empire that
destroyed the Jewish temple and took the Jewish people into exile. Like its ancient
namesake, the Rome of John's day had also destroyed the Jewish temple and now
persecuted Christians. Consequently, the overthrow of Roman rule marks the time for
God to establish his own rule over the earth in Rev. 19. The visions of Rev. 17-19 aim to
persuade John's Gentile audiences that God — not the emperor — is the true divine ruler;
that the Roman Empire is coming to an end; and that any future golden age will be
inaugurated not by Augustus' victory but by the Lamb's victory (cf. Rossing, 1998:490;
Burkett, 2002:513).

6.1.4. Revelation 20

Rev. 20 may be regarded as the beginning of a new section (contra Beale, 1999b:975).
This chapter leads exegetes into scenes that are futuristic, 396 here they have vistas that
reach forward to the final judgment of the whole world (cf. 4 Ezra 9-10; 2 Bar. 4; Sib.
Or. 5:420-427; Tobit 13-14). In particular, Rev. 20:11-15 is the place to put the Second
Coming of Christ; when He sits on his throne and summons the whole human race to
judgment (cf. Mt. 25:31). All the world falls into two classes; those who are written in
the book of life and those who are not (Rev. 20:15) (Clark, 1989:125, 134). John's two
groups of audiences might have interpreted Rev. 20 by keeping in mind different objects
of Christ's judgment. For John's Gentile Christian audiences, in deliberate contrast to
the condemnation of Rome (Rev. 18-19), Rev. 20 depicts the vindication of the faithful
(e.g. Rev. 20:9). For John's Jewish Christian audiences, Rev. 20 is not only about God's
vindication of Jerusalem (as the Church) against the harlot (the apostate Jews), but also
about the triumph of the Church. John, however, does not allow his audiences to
imagine that the destruction of imperial Rome and the Jewish nation are the final battle
with evil. The victory against Rome and Jerusalem brings a respite but not the eschaton
itself. The battle with Jerusalem and Rome is separated from the final destruction of evil
depicted in Rev. 20-22 (cf. Marshall, 2001:177).

Rev. 20:1-10 is not so much futuristic as preteristic in that the millennialism has been
inaugurated during the works of Jesus (cf. Beale, 1999b:984).
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What is the meaning of the '1,000 years'? According to the partial preterist approach,
which is in accord with a mixture of postmillennialism and amillennialism, the binding
of Satan (Rev. 20:2) represents the victory of Christ over the powers of darkness
accomplished at the Cross. The 1,000 years is symbolic of a long, indeterminate period,
corresponding to the age of the Church now in which the influence of the gospel will
have universal sway. 397 Satan will be loosed (Rev. 20:3) briefly to wreak havoc and to
persecute the Church at the end of the present age. Alternatively, a final attempt on the
part of a loosed Satan at the end of the age will get nowhere.

The first resurrection in Rev. 20:5 means a spiritual exaltation and not a bodily
resurrection. That is, the word 'resurrection' is here used in a figurative sense to denote
the spiritual exaltation. The figurative usage of resurrection is a very familiar one in the
OT and the NT (Ezk. 37:12; Eph. 2:5-6; 5:14; Col. 3:1) (Clark, 1989:129-130). The fire
coming from heaven and consuming the wicked is symbolic of Christ's Second Coming
(Rev. 20:10). A general resurrection and judgment of the evil and the good will occur at
Christ's final coming, followed by the creation of the New Heaven and New Earth (Rev.
20:11-13). Rev. 20:10-15 depicts the Last Judgment of Christ at the end of history.

6.1.5. Revelation 21-22

Will there be a literal New Heaven and New Earth? Who or what is the New Jerusalem?
At the beginning of Rev. 21 exegetes arrive at the watershed that divides time and
eternity. Because in Rev. 20 the general resurrection and judgment and the final destiny
of the wicked are stressed, Rev. 21 follows as a continuation of the story (Clark,
1989:136). Literal interpretation advocates (futurists and especially dispensationalists)
take the descriptions in Rev. 21-22 fairly literally, as applied to a brand new planet and
universe, which will be created after the close of the Millennium (premillennialists) or
else at the Second Coming (some amillennialists and some postmillennialists).

Rev. 20-22 describes events still present or future. 'The thousand years' symbolises either
the entire age of the Church between Christ's ascension and his return or a final phase of the
Church age in which the Church will flourish and Christ's kingdom advance through
widespread conversion and cultural reformation (Johnson, 2001:358).
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In contrast to literal interpreters, some non-literalist advocates spiritualise the whole
vision, applying it to a nonmaterial state of existence in .heaven. Others take the 'New
Heaven and the New Earth' (Rev. 21:1
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cf. 2 Bar. 4:1-7; Apo. Peter, 16:1-6; 1 Enoch

14:8-25; 2 Enoch 65:10; 4 Ezra 10:42-55; Apo. Abraham, 12:10) to represent what Paul
called 'a new creation' (2 Co. 5:17) — that is, the condition of those who are in covenant
with God and Christ through the New Covenant, the 'old heaven and the old earth'
(meaning the old covenant) having passed away. As Chilton (1990:545) puts it, "The
final reality of the eschatological New Creation is also the present reality of the
definitive-progressive New Creation". The Church has, after all, already tasted of the
powers of the age to come (Heb. 6:5).

The New Jerusalem (Rev. 21:1) represents the Church itself, represented under the
imagery of a new Holy of Holies (Rev. 21:22) — the tabernacle of God with men — in its
present earthly existence. 399 As Du Rand (1988:82-83) rightly observes, it should be
kept in mind that the heavenly Jerusalem is presented in the Apocalypse neither as a
static end nor as a geographical place. It is the personal bride, prepared for the sacred
marriage to the Lamb. The bride is the corporate personality, the true theocratic
community (cf. Poythress, 2000:189). The vision of the Heavenly Jerusalem, then may
be viewed as the climax of the Apocalypse of John, an image to depict the integrated
blessedness of the perfected community between God and his people. 'It is done'
(leyovav) in Rev. 21:6 means that God has wrought out his purpose in saving his
people in terms of consummation. Beyond all the glory of golden streets and jasper
walls and foundations garnished with precious stones (Rev. 21:18-21) is the glory of the
moral and the spiritual character of the New Jerusalem as the glorified Church (Clark,

398 The eschatological end to the sea (Rev. 21:1) is the sequel to the dramatic pronouncement of
judgment on sea trade in the Babylon vision in Rev. 17-19 (cf. Sib. Or. 5:447-449). Hence,
John's Gentile audiences may have interpreted Rev. 21:1 as more economic than mythological,
hailing the end of Rome's cargo ships and trade. Furthermore, it seems that Revelation's New
Jerusalem vision fulfills Greco-Roman utopian hopes about the ideal city, with its majestic
processional street and abundant greenspace (cf. Rossing, 1998:495-496).
399 The Church being the New Temple makes it possible for her to participate in the heavenly
worship in the Heavenly Temple as well as continue to function as the Temple after the descent
as shown in Rev. 21-22. This is parallel to the sectarian idea in which the sectarians as a temple
regard themselves as being in the Heavenly Temple. Their status as a temple qualifies
themselves as worshippers of God with the angelic groip in the Heavenly Temple (Rev. 22:9).
The function of the community temple will not be suspended even after the rebuilding of the
New Temple but continue in the New Temple (Lee, 2001:303).
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1989:138-141). The symbolic numbers in Rev. 21:17 manifest the majesty, vastness and
perfection of the Church as the redeemed. Unlike the hyper preterist, the partial preterist
firmly believes in the Parousia and the future New Heaven and New Earth as Rev. 22
depicts these.
The division of chapters 21-22 is rather unconvincing. There is no line of cleavage in
the thought at Rev. 22:1. The division should have been made between Rev. 22:5 and
Rev. 22:6, since Rev. 22:1-5 goes on to describe the Heavenly Jerusalem. Rev. 22:6-21
is the conclusion of the Book of Revelation, 400 reverting to the historical standpoint at
the beginning of the Apocalypse (contra Beale, 1999b:1122). 'Behold! I am coming
soon' in Rev. 22:7 should not be applied to the Parousia, because Rev. 22 like Rev. 1
has its standpoint among the seven churches in Asia Minor. Hence, in Rev. 22:6 onward
the same churches are presupposed as in Rev. 1. 'Yes. I am coming soon. Amen. Come,
Lord Jesus' in Rev. 22:20 has no reference to the technical Second Coming of Christ
(contra Poythress, 2000:198). Instead, 'coming soon' evidently refers to events in
John's immediate foreground, and concerns the churches which he addresses. The
judgment upon the Jewish and Roman persecutors, and the vindication of the persecuted
saints most naturally falls in line with the significance of 'coming soon', and with
John's response: 'Amen. Come, Lord Jesus' (cf. Clark, 1989:142-147). The verbal and
thematic parallelism between Rev. 1 and Rev. 22:6-21 becomes evident as illustrated by
the following chiastic structure:

A Rev. 1:1-2 The revelation ('ATrokdXuting) of Jesus Christ
B Rev. 1:3 Those who keep what is written in it
C Rev. 1:4-8 4)E -rat

D

Rev. 1:9-18 I fell (b-rEcra) at his feet as though dead
E Rev. 1:19-20 Write the things that you have seen, those that are and
those that are to take place (1iXX€1. yEveaat.)
E' Rev. 22:6-7 Show what must soon take place (-yEvecyeat. Ev Tax€L)

4°° Jordan's (1999:53) opinion is the same: Rev. 22:6-21 is the final reminder. The visions are
over. John is reminded to tell the seven churches that these events are shortly coming to pass.
The seven churches will be tested and tried, but they can stand firm, knowing that Jesus will
shortly vindicate them.
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D'

Rev. 22:8-9 I fell (&rrEo-a) down to worship at the feet of the angel

C' Rev. 22:10-17 ipxotiat; E pxou

B' Rev. 22:18-19 Warning against those changing the words
A' Rev. 22:20-21 Jesus Christ who testifies to these things
6.2. Concluding remarks
The Book of Revelation is a complex intertextuality, an interweaving of texts, codes,
language, and images that exceeds the finitude and coherence of a whole, formal
structure. Thus, it is a `writerly text' (i.e. a text that cannot be read or decoded in terms
of well-defined constraints, conventions and codes) and an 'open' text (i.e. open to the
effects of past texts and to the contexts of present readers) that calls for the audience's
participation in its creation (Linton, 1993:212). The seductive richness of the imagery
and the complexity of the vision cycles lead scholars to construct equally rich and
complex interpretations (Royalty, 1998:6). Two intertextual tensions (the first is
between John and his audiences; the second is between John's Jewish audiences and his
Gentile audiences) arise, not only because John does not communicate in steno
symbols40I (contra tensive symbols), but also as a consequence of the two types of
audiences that he has. These are the conflict between John's intertextuality and that of
his audiences' on the one hand, and on the other hand, the different views held by the
Jewish Christians and the Gentile Christians (cf. Boring, 1989:175).
It is important to note that there is abundant evidence in the Gospels (Lk. 23:2, 12; Jn.
11:47-48; 19:12, 15) of the cooperation of the Jews with Rome to persecute Jesus and
his church. Similarly, because John's audiences were persecuted both by the Jews and
the Romans (see Beagley, 1987:152), John intended to accuse both of them by
employing his intentional provocative symbolism.

401

In the same vein as Beale who insists that the authorial intention and the continuity between
the OT and Revelation are crucial elements for deciding John's use of the OT, Kaiser (1994:69)
goes on to say that nowhere does Scripture support the view that the Bible has a multi-track
concept of meanings. Yet, granted John's use of the tensive symbols in Revelation, it is not
surprise that exegetes frequently confront multiple meanings in symbolic expressions. Thus,
Kaiser's argument does not fit Revelation at least.
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What then is the priority between God's judgment on Jerusalem and that on Rome in the
two lines of partial preterism? Function has become an important criterion in the
description of the apocalyptic genre (Vorster, 1988:118). From the perspective of the
speech act theory, 402 it can be deduced that John's Jewish and Gentile audiences have
the same form of locution and the same type of illocution in Revelation 12-13. But the
perlocutionary act (i.e. pragmatic function), by which John achieves certain intended
effects in his audiences in addition to those achieved by the illocutionary act, 403 is
different in both the Jewish and Gentile audiences (see Botha, 1991:66).

With consistent partial preterism, John provides the Jewish Christians with a direct
solution, but with transitional partial preterism, he provides a direct solution for the
Gentile Christians. Therefore, both solutions function complementarily and not
contradictorily.

It is reasonable to conclude that, on the one hand, the Jewish Christian audiences, who
emigrated to Asia Minor in AD 66 and were converted by Paul's Ephesian mission in
AD 52, were persecuted, especially by the heretical Jews. Therefore, using the OT and
NT knowledge they might have interpreted Rev. 4-11 and Rev. 14-22 in terms of God's
judgment on the infidelic Jews. The removal of the Jewish temple was absolutely
necessary to relieve the stress on the first century Christians from persecution from the
Jews. As Russell (1996:163) has contended, the annihilation of the Jewish nationality
therefore removed the most formidable antagonist of the gospel and brought rest and
relief to suffering Christians.

On the other hand, the Gentile Christian audiences, who were acquainted with the pagan

Thompson (1990:29-30) notes with regard to the Book of Revelation, a reader may become
familiar with the language (and even recognise its illocutionary force) and still not be able to
locate the exact occasion in which the seer's speech acts entered the flow of other social action.
It is also difficult to trace out the consequences of speech acts, but acts of speech do have
consequences after they enter the flow of social action. In conclusion, the social dimensions of
language may be located (1) in the language itself, which includes both what is said and its
illocutionary point; (2) in the situation occasioning that language; and (3) in the consequences
or effects of the speech activity on further social intercourse.
403 An illocutionary act is the act of producing an utterance with a certain illocutionary force,
such as greeting, warning, ordering, requesting and so on. A locutionary act is the act of
producing a coherent and acceptable grammatical utterance (see Botha, 1991:65).

402
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sources and daily experienced the Roman persecution, were not severely persecuted by
the apostatical Jews and interpreted Rev. 4-22 and Rev. 14-22 in the light of God's
judgment on Rome (cf. Gager, 1975:136; Theissen, 1983:104). The God-fearers (i.e. the
worshippers of God) were persecuted by the heretical Jews (Acts 18:7, 13), because
they did not observe the law strictly. The degree of this persecution, however, is weaker
than that of the Jewish Christians, because the predominant relationships between Jews
and Gentiles were positive.
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* APPENDIX
Intertexts of Revelation 12-13

Intertexts

Revelation 12-13
Rev. 12

Ge. 3:15-20; 4:1-16; Ezk. 25-32; Mt.
24:16-20 par.; The Nunc Dimittis in Lk. 2;
Acts 12; 1 Co. 14:26; The combat myth;
The Jewish War

v. la

Ge. 3:15; Jes. 7:14; 54:6; Mt. 1:1

v. lb

Ge. 1:14; 4-5; 16:11; 21:3; 25:1; 35; 37:9;
Jos. 4:4-7; 1 Ki. 4:7; 11:30-32; Ezr. 8:35;
Pss. 104:2; 8:4; 89:37, 38; Ss.6:10; Jer.
3:6-10; Ezk. 16:8b; Hos. 2:19-20; Mt.
24:29-30; Mk. 13:24-25; Lk. 21:15; 4 Ezra
9:38-10:59

v. 2a

Da. 8:10; 12:3

v. 2b

Isa. 7:10, 14; Rev. 6:10; 7:2, 10; 10:3;
14:15; 18:2, 18, 19

v. 2c

Ge. 3:16; Isa. 26:16-27; 54:1; 66:7-9; Jer.
4:31; Mic. 4:9-10; 5:2-3

v. 3a

Ge. 3:1; Pss. 74:13-14; 89:10; Isa. 17:1;
Hab. 3:8-15

v. 3b

Ps. 74:13-14; 87:4; Isa. 27:1; 30:7; Jer.
51:34; Ezk. 29:3; 32:3ff.; Da. 7:7; 1 Enoch
60:7-10; 4 Ezra 6:49-52; 2 Bar. 29:4

v. 4a

Da. 8:10

v. 4c

Ge. 3:15-16; Isa. 7:14; Mic. 5:2

v. 4d

Ex. 1:22; Isa. 9:5; 1 Pe. 1:2, 18-19; 3:18

v. 5a

Jer. 20:15; 1 Pe. 1:2, 9; The Acts of John
73, 87; The Acts of Peter 17; The Acts of
Paul 9:19; The Acts of Thomas 27:3; The
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Acts of Philip 6:12
v. 5b

Ps. 2:9

v. 5c

Ezk. 1, 10; 1 Pe. 3:18, 22; Rev. 4:2; 4Q
385:4; 4Q 405 20-22; Apo. Peter, 6:1-2;
17:2-6

v. 6a

Ex. 2:15; 5:1; Dt. 8:2; 1 Ki. 19:4;
Ps. 136:16; Isa.40:3; 35:1; Hos. 2:13

v. 6c

Dt. 8:3; 1 Ch. 15:1; Ps. 105:40-41; Da.
3:25; 6:23; Rev. 7:16-17

v. 7

Da. 7:21; 8:10; 10:13, 20-21; 12:1; Rev.
2:16; 11:7; 12:17; 13:17; 16:14; 17:14;
19:11, 19; 20:8

v. 8

Ps. 37:36; Da. 2:35; Shepherd of Hermas
22-24; The Acts of Philip 11:2

v. 9a

Ge. 2:25-3:1, 13; Ex. 7:9; Nu. 21:6-9; Dt.
8:15; Job 1:6; 26:12-13; Pr. 30:19; Isa.
27:1; Zec. 3:1; Mt. 1:25; 24:4-5; Lk.
10:17; 11:20; Ro. 16:20; Col. 2:15; 2 Th.
2:1-2, 5; Rev. 2:20; 13:14; 18:23; 19:20;
20:2-3, 7-10; Apo. Abraham 23; 2 Enoch
31:3-6; Life of Adam and Eve 12-16

v. 9b

Ge. 3:13; Life of Adam and Eve 15-16

v. 10b

1 Ch. 29:11, 12; Pss. 37:39; 62:8; 96:1013; Jer. 3:23; Lk. 2:29; Php. 2:7-11; 1 Pe.
1:6; Rev. 4:11; 5:12; 7:12; 11:15, 17; 15:8;
19:1

v. 10c

Job 1:6-11; 2:1-6; Pss. 2:2; 103:19;
145:11; Zec. 3:1; 14:9; Jn. 12:31; 14:1617, 25-27, 30; 15:26; 16:7-8; T. Simeon
6:6

v. lla

Ex. 22:9-14; Lev. 6:27; 7:14; 19:13; Ps.
23; Ezk. 34:23-24; Jn. 1:29, 36; 10:1-11;
21; Eph. 6:16; 1 Jn. 1:7; Rev. 5:6, 9, 12;
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7:17; 13:8; 17:14; 19:7, 9; 21:22-23; 22:13; T. Joseph 19:3; T. Benjamin 3:8
v. llb

Acts 13:46; Ro. 1:16-17; 1 Jn. 2:13, 14;
4:4; 5:4; Rev. 1:2; 19:10

v. 12a

Pss. 96:11; 98:7, 11; 115:16; Isa. 44:23;
49:13; T. Joseph 19:4

v. 12b

Rev. 8:13; 18:10

v. 12c

Isa. 13:6; Ezk. 30:3; Joel 1:15; Rev. 12:9

v. 13a

Rev. 12:3

v. 13c

Jer. 20:15; Rev. 12:1, 2, 4

v. 14

Ex. 19:4; Dt. 32:10-12; Da. 7:25; 12:7;
Acts 12:3, 7, 19; 2 Esdr. 11-12

v. 15

Ex. 1:22; 14:21; 1 Jn. 4:1-6; Rev. 2:2, 6,
14-15, 20-24

v. 16

Ge. 4:1-16; Ex. 15:12; Nu. 16:32; Dt. 11:6;
Pss. 32:6; 69:1-2; 124:2-5; Na. 1:8; Act
12:19

v. 17

Ge. 3:15; 1 Enoch 99:10; 2 Clement 4:5;
T. Joseph 4:5; 11:1; 18:1; 19:6; T. Judah
23:5

Rev. 13

Ezk. 25-32; Da. 7; Mt. 24:15-26 par.; 2 Th.
2

v. 1

Pss. 74:12-17; 87:4; Isa. 27:1; 30:7; 51:9;
Jer. 51:34; Ezk. 29:3-5; Da. 7:1-8; 1 Enoch
60:7-10; 4 Ezra 6:49-52; 2 Bar. 29:4

v. 2

Rev. 2:13; 16:10

v. 3

Da. 3:2-3

v. 4

Ex. 15:11; Pss. 35:10; 113:5; Job 41:33-34

v. 5

Da. 3:4; 7:25; 8:10; 12:7; Mt. 24:19-20

v. 6

Rev. 21:3

v. 7

Da. 3:4, 7; Rev. 5:9, 13; 7:9; 10:11; 11:19;
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12:12; 14:6; 17:15
v. 8

Ex. 12:6; Acts 12:22-23; Rev. 7:11; 11:16;
13:4, 12, 15; 14:7; 19:10; 21:27; 22:8f.;
Apo. Peter 17:7

v. 9

Rev. 2:7, 11, 17, 29; 3:6, 13, 22; Gospel of
Thomas 8:21, 24, 63, 65, 96; Acts of
Thomas 82; Gospel of Mary 7:9; 8:10-11;
Pistis Sophia 1:17, 18, 33, 42, 43

v. 10

Job 40:15-24; Jer. 15:2; 43:11; Mt. 7:15;
24:24; Rev. 14:12; 1 Enoch 60:7-25

v. 11

Acts 1:1-11; Apo. Peter 2:7; 2 Bar. 10:18;
1 Enoch 90:28-29; 91:11-13: T. Judah
23:1-5; T. Levi 14:1-15:3; 16:1-5;
1QpHab. 9:2-7; 12:3-5; 4QFlor. 1:6;
11QTem.29:8-10; 30:1-4

v. 12a

Acts 2:22-36

v. 12d

Acts 2:14-21; 5:12; 15:4, 12

v. 13

Acts 18:12-13

v. 14

Da. 3:2-3, 7

v. 15

Ezk. 9:6; Da. 3:7

v. 16

Ex. 13:9, 16; Ezk. 9:6

v. 17

Ex. 13:9, 16

v. 18

Jas. 1:5; 3:15, 17
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