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				Preface


				For this saith the Lord, in the spirit of truth,
I am merciful, gracious, and good unto those
That fear me, and life for the life that’s to come:
My delight is to honor the saints with repose;
That serve me in righteousness true to the end;
Eternal’s their glory, and great their reward;
I will surely reveal all my myst’ries to them, —
The great hidden myst’ries in my kingdom stor’d —
From the council in Kolob, to time on the earth,
And for ages to come unto them I will show
My pleasure & will, what my kingdom will do:
Eternity’s wonders they truly shall know.
Great things of the future I’ll show unto them,
Yea, things of the vast generations to rise;
For their wisdom and glory shall be very great,
And their pure understanding extend to the skies
               —Joseph Smith[1]


				Joseph Smith counseled the brethren to preach both repentance and the warning that the kingdom of God was at hand. He instructed further, “Never meddle with the visions of beasts and subjects you do not understand.”[2] That counsel remains good even to this day. So why are we doing an in-depth analysis of a book in which some of the fiercest and most mysterious beasts in the whole Bible are found? There are a number of reasons. Foremost is that any multivolume commentary series on the New Testament would be incomplete without it, but there are other important reasons. One of the most important grows out of the Restoration itself. As noted above, Joseph Smith said, “do not meddle . . . with subjects you do not understand,” so the important point is to seek understanding. Because of the light and knowledge added by the Restoration of the Gospel of Jesus Christ through the Prophet Joseph Smith, Latter-day Saints have access to material that illuminates this subject and offers all serious students a good deal of understanding. This volume strives for the first time to bring together everything relevant to the book of Revelation that can be found in Mormon tradition.

				For example, Revelation is one of only three biblical texts endorsed in the Book of Mormon. The greatest scriptural commendation in the Book of Mormon goes to Isaiah. On this writing the resurrected Lord said, “A commandment I give unto you that ye search these things diligently, for great are the words of Isaiah” (3 Ne. 23:1). He also revealed large sections of the writings of Malachi (see 3 Ne. 24–25), explaining that “these scriptures, which ye had not with you, the Father hath commanded that I should give unto you; for it was wisdom in him that they should be given unto future generations” (3 Ne. 26:2). But, concerning the writings of John, as will be amplified in the text, the Lord promised that, “when ye shall rend that veil of unbelief . . . then shall the great and marvelous things which have been hid up from the foundation of the world from you [be revealed]. . . . Then shall my revelations which I have caused to be written by my servant John be unfolded in the eyes of all people. Remember, when ye shall see these things, ye shall know that the time is at hand that they shall be made manifest in very deed” (Ether 4:15–16). Now is the time when “these things” need to be known so that they may be recognized and acted upon.

				Work on this commentary has allowed us to highlight “these things” so that modern readers of all kinds can better see, embrace, and act upon them since the “time is at hand.” In spite of its horrors, the message of John’s writings is one of sublime promise. It shows that good will triumph over evil, that the cosmos will be swept clean of malevolence, and that love will eventually overmaster all.

				But the message is not all that holds the reader. The way God chose to couch the visions he showed to John holds the imagination. To him God revealed the future in the most graphic of images—images drawn from the most sublime of dreams and the most tortured of nightmares. Few works depict the depth of evil and the height of good better than Revelation. For the people living in the last days, these things must be clearly understood so they may be prepared for what is to come.

			

			
				And there is good reason. John’s visions, properly read, leave one with a sense of urgency, of a need to move, to prepare, to be ready. John’s invocation upon all who receive the revelation as rendered by the King James text is: “Blessed is he that readeth, and they that hear the words of the prophecy, and keep those things which are written therein: for the time is at hand” (Rev. 1:3). That last phrase is one that should urge the modern reader onward. The Greek ὁ γὰρ καιρὸς ἐγγύς (ho gar kairos engys) can be translated as the KJV does it, “for the time is at hand,” but we fear such a rendering many cause readers to misunderstand the urgency of John’s thrust. The sense of the Greek phrase is that time is limited or that time presses. This captures the idea of how the inner tempo, the spiritual vigor of this age, has escalated as humankind has entered the apocalyptic era. As the earth prepares for the coming of her Lord, time has become laden with force, charged with an irresistible destiny. The Greek text does not employ the ordinary word for time χρόνος (chronos) here but speaks of the καιρός (kairos): a crucial time that has matured, that is finding fulfillment.

				Closely connected with this thought is a phrase repeated twice near the end of the book, “Behold, I come quickly” (Rev. 22:7, 12, and compare 20). The Lord is not telling the early Christians to expect him at any moment. Rather, the phrase characterizes a dynamic quality of time. The Lord is saying the he comes in the pressing, urgent time—the time bearing within it a measureless spiritual hastening that moves to crescendo upon a humanity unmoved, unrepentant, and unprepared. As one scholar put it, “That Christ comes quickly can very well mean that He comes ‘too quickly’ for an unprepared and sleeping humanity. That the time is ‘near’ may mean that it is ‘short’; that it is actually too short considering the slowness and laziness of human souls.”[3]


				Quite a number of LDS works in recent years have tackled the task of analyzing Revelation. Like them, this work relies heavily on information and interpretations that are part of the Restoration, but it differs significantly in other ways. First, it takes a hard look at the Greek texts and their variants and renders a new and careful translation of the full text complete with translation notes, drawing nuance and understanding from the grammar, style, and vocabulary that John used. Second, it places the work in its historical context using information from John’s world that elucidates and clarifies many items in the text, the salient points of which are captured and expounded in the Comments sections.

				This study is not a compendium of statements about the book of Revelation nor is it a study of the last days. It is a complete examination of every verse in Revelation within its historical setting. Though a person may enjoy Shakespeare without any knowledge of Elizabethan England, both understanding and appreciation are greatly increased by background knowledge. The same holds for the whole of the New Testament, including Revelation. Therefore, we have studied the most important Jewish and Christian apocalypses and other historical, apocryphal and pseudepigraphical materials from the first and early second centuries AD. Also we have consulted and drawn from scholars both in and out of the LDS community. Of all our sources, however, none trump the information that has come from the Restoration. The inspiring words and insights from latter-day scripture and general authorities have anchored this volume in the teachings of the Restoration. In all of this, our intent has been to bring John’s writing into its fullest light.

				Even as comprehensive as this text has tried to be, not all questions concerning John’s work are answered here, primarily because they cannot be answered in our present state of knowledge. For that reason some may find certain sections of this study a bit disappointing. The plain fact is that there are portions of Revelation that cannot be fully understood at present. We have not ignored these difficult areas. We have presented various views so that the reader is aware of the arguments and problems. At times no solution is proposed. Even with that said, we find that materials brought forth through the Restoration allow this text to be better understood today than at any previous time in history.

				As with any undertaking of this size, many hands and minds have contributed to the outcome. A whole host of Brigham Young University students have spent hours doing research, source checking, and style editing. We have been most gratified because of the excitement these assistants have shown for the product and the important contribution each has made.

			

			
				We are most indebted to our readers, all members of Department of Ancient Scripture at Brigham Young University: Frank Judd, Gaye Strathearn, and David Whitchurch. These have spent hours of their time working through the manuscript. Their insights, suggestions, and criticisms have helped improve this volume immeasurably. Finally we give thanks to our wives whose enthusiasm for our work has been most gratifying and encouraging.

				Throughout this study, we have sought to be in harmony with the doctrine of The Church of Jesus Christ of Latter-day Saints, to faithfully interpret the scriptures, and to accurately represent to all readers the powerful message of the book of Revelation. Even so, the assertions, conclusions, and the overall work represent our own thinking and not that of the Church, the publisher, or anyone else.

				Richard D. Draper
Michael D. Rhodes
November 2012
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				Introduction


				Section I: 
“As a Flaming Fire and a Ministering Angel” (D&C 7:6)


				Power over Death

				To his disciples Jesus said, “Verily I say unto you, There be some standing here, which shall not taste of death, till they see the Son of man coming in his kingdom” (Matt. 16:28). One wonders if the Lord’s gaze fell upon John. Not many months later, the Savior asked him, “John, my beloved, what desirest thou? For if you shall ask what you will, it shall be granted unto you.” Standing before the Lord of life, John asked what would otherwise have been the inconceivable: “Lord, give unto me power over death, that I may live and bring souls unto thee.” His desire was granted. “Verily, verily, I say unto thee,” affirmed the Lord, “because thou desirest this thou shalt tarry until I come in my glory, and shalt prophesy before nations, kindreds, tongues and people” (D&C 7:1–3).

				One of the ways John accomplished that mission was by producing what we call today “The Book of Revelation.” It has proven to be a work of inspiration and paradox. One authority, after spending decades trying to figure out its message, described it as a work that either finds a man mad or leaves him that way.[1] And yet, for centuries, oppressed, vexed, and troubled Christians have found comfort and strength in its pages. Its rigid predeterminism has, like a fortress wall, offered hope and security against all the troubles the world threw at them. Over and over they turned to its pages and received comfort and guidance. Others, however, like the authority noted above, have turned to those same pages to find only frustration, vexation, and fathomless, unsolvable mystery. The work’s images—incongruous, perplexing, and, in some instances, composed of impossible combinations—have left many totally baffled as to their meaning and, therefore, to the work’s message and worth. This condition was true even before the work was officially brought into the canon of scripture.

				How did such a strange, even bizarre book even make its way into the Bible? Frankly, by the skin of its teeth. Until at least the fourth century, there was no universally agreed upon sacred canon even among the proto-orthodox Christians (by proto-orthodox, we mean that large Christian movement that would eventually result in the self-proclaimed orthodox community including such sects as the Eastern Orthodox and Roman Catholics). Some congregations favored certain texts that others did not.[2] The two works that caused the greatest fuss but which did eventually become part of the canon were Hebrews and Revelation. Debates and arguments swirled around these two texts for over two centuries, especially the latter. At the time of the Nicene Council (AD 325), the Church historian Eusebius listed it among both the accepted and spurious books showing the tension that surrounded it.[3] Had most of the bishops of the proto-orthodox church in the east had their way, it would never have made it into the Bible.[4] The reason was that the eastern churches did not think it was of apostolic origin, and, therefore, many of its bishops refuses to include it in their list of books to be read in Church.[5] The bishops in the west, however, insisted on its authenticity and continually included it their list of sacred texts.[6] It was the insistence by the western churches that won the place for John’s work in their scriptures.[7]


			

			
				Authorship

				Though some Christians in the third century did not accept the work, it is easy to see why first- and second-century Saints liked it. First, it sounded very much like the Jesus they knew. It was the leaders a century later who felt the contrast between the Jesus in John’s Gospel and that in Revelation was too great to have been written by one man.[8] For example, in John’s Gospel, the Savior proclaims, “God sent not his Son into the world to condemn the world; but that the world through him might be saved” (John 3:17). Jesus himself insisted that “if any man hear my words, and believe not, I judge him not: for I came not to judge the world, but to save the world” (John 12:47). In Revelation, on the other hand, the Lord threatens the Christians of Pergamos with the words, “Repent; or else I will come unto [you] quickly, and will fight against [you] with the sword of my mouth” (Rev. 2:16). He warned an apostate woman in Thyatira with the words, “I will cast [you] into a bed [of death], . . . and kill [your] children with death; and all the churches will know that I am he which searcheth the reins and hearts” (Rev. 2:21, 23). Thus, many saw a big difference between the compassionate, humble, and nonjudgmental Jesus of the Gospel and the powerful judging warrior of Revelation. Their problem was, however, that they did not look deeply enough. The theme in both works is one of salvation, but the means is different. During his first coming, the Lord’s objective was to set in motion the salvation of individuals through setting up his Church and spreading the gospel message. At his last coming, his purpose is to save the earth and the righteous by destroying those who would destroy them (See Rev. 11:18).

				The point is that the earliest Saints did not see a marked contrast between the Jesus of Revelation and him of the Gospels. One of the reasons John’s work was copied and spread was because it sounded very much like the Jesus that walked with and taught them. His doctrine, he said, was based on information that he had seen and heard from heaven itself. “He that cometh from above,” he said, speaking of himself, “is above all: he that is of the earth is earthly, and speaketh of the earth: he that cometh from heaven is above all. And what he hath seen and heard, that he testifieth; and no [natural] man receiveth his testimony” (John 3:31–32 with 1 Cor. 2:14). Such, however, was not the case with his disciples. They fully accepted his witness. As a result, he affirmed, “Henceforth I call you not servants; for the servant knoweth not what his lord doeth: but I have called you friends; for all things that I have heard of my Father I have made known unto you” (John 15:15), which included materials meant for the disciples’ ears alone.

				To the multitudes, he spoke in parables to hide his message from those who would accept neither it nor him, but not so his disciples. To them he could say, “blessed are your eyes, for they see: and your ears, for they hear. For verily I say unto you, That many prophets and righteous men have desired to see those things which ye see, and have not seen them; and to hear those things which ye hear, and have not heard them” (Matt. 13:15–17). He assured them that, “Unto you it is given to know the mysteries of the kingdom of God” (Luke 8:10). These wondrous teachings, however, were kept within the inner circle of the disciples and few ever made it even into the Gospel records. Indeed, Paul confirmed to his readers that “we speak the wisdom of God in a mystery, even the hidden wisdom, which God ordained before the world unto our glory: Which none of the princes of this world knew, . . . But God hath revealed them unto us by his Spirit: for the Spirit searcheth all things, yea, the deep things of God” (1 Cor. 2:7, 10).

			

			
				Though these mysteries were carefully guarded, later generations knew that they had existed. As late as the fourth century, a number of Christian leaders confirmed that some important material had never made it into the Gospel accounts. The orthodox bishop of Caesarea, Basil the Great, assured his readers that important material had deliberately been left out of the New Testament record but was preserved secretly in the traditions of the Apostles.[9] Ireneaus, bishop in Lyon, writing in the late second century, gave a peek into what some of these teachings were. In his work The Demonstration of the Gospel, which he he said wrote so that people could “hold to the faith without deviation,”[10] he included information dealing with “the seven heavens, the powers and the archangels, the relationship of the cherubim and the seraphim to the Word and Wisdom of God and the role of the seven fold Spirit.”[11] All this echoes material found in Revelation. Therefore, it is not surprising that the earliest Christians had no problem believing the Lord of John’s Gospel, who declared heavenly things to those who would hear, and the author of Revelation, where marvelous things were recorded, were both the same.

				The second reason the earliest Christians accepted the work was because it showed Jesus in a new light, thus rounding out their understanding of him found in the Gospels and other writings. Indeed, in Revelation, they found neither the suffering servant of Mark nor the new Moses of Matthew. In this work, they found the divine and glorified Christ working out God’s purposes for the salvation of his people in the last days and then ushering in the grand millennial era when all would know God. They rejoiced in his Second Coming which would bring with it judgment—reward for the righteous and punishment for the wicked. In Revelation they met Jesus the vindicator, the one who would avenge them before their enemies. It is important to note that their desire was never revenge but vindication. The former carries the strong implication of vindictiveness while the later looks for recompense for injuries unjustly sustained. Those of John’s readership converted from paganism and now suffering for their decision reached to their Lord for strength and vindication. They believed that punishment for wrong-doing was not a spontaneous or unilateral decision by God alone. Rather, it was God’s direct response to their appeal. This thought motivated them to raise their voices to him.[12] Within the pages of Revelation, they came to understand that the Lord was very aware of their plight and the day would come when he would respond not only to their desires but also to all those of other Saints mauled and persecuted.

				So when did doubt arise concerning the authenticity of the work and of John’s authorship? Initially, from objections raised by Dionysius, bishop of Alexandria, Egypt, during the mid-third century. He balked at the strong tradition that insisted that the work belonged to John the Beloved. And the tradition was very strong.[13] First there was Papias, bishop of Hierapolis (near present day Pamukkale in western Turkey), who wrote in the first third of the second century and, therefore, near the time of the work’s composition. He ascribed Revelation to “the Elder John” whom he knew personally.[14] The next known person to mention the book was Justin, martyred in AD 165, who says clearly that Revelation was written by “John, one of the apostles of Christ.”[15] The next writer was the aforementioned Irenaeus, bishop in Lyon. He was a follower of Polycarp (martyred in AD 155) who had personally known the Apostle. Irenaeus notes that the book of Revelation “was seen . . . almost in my own lifetime, at the end of Domitian’s reign.”[16] Also suggesting that John wrote Revelation was Clement of Alexandria (d. ca. AD 215), who related that John was banished to the Isle of Patmos.[17] Origen (d. ca. AD 254), the great biblical scholar, did not hesitate to give credit for the work to John.[18] Finally, Victorinus of Pettau (d. ca. AD 305), who wrote the first full commentary on the Apocalypse, confirmed that John the Apostle received the revelation while on Patmos during the reign of Domitian.[19] Circumstantially, Eusebius mentions that his oldest sources note that John returned to Ephesus at the end of Domitian’s reign “after his exile on the island.”[20]


			

			
				All these early sources tell but one story, John who was banished to the Isle of Patmos was the author of Revelation and that it was written just before the turn of the first century. As noted, Dionysius was well aware of this tradition but dismissed it on the grounds that the stylistic and lexical differences between John’s Gospel (along with 1 John) and Revelation were so different that they could not have been authored by the same person.[21] There must be, he insisted, another John who wrote the latter, perhaps John Mark who was mentioned in Acts 12:12; 15:37. The bishop had no problem accepting the work as inspired but insisted that it did not carry apostolic authority.[22] Eusebius himself, based on his interpretation of his sources, also felt there were two Johns, one was the Apostle and the other was “the Elder,” and it was the latter, he believed, who wrote the work.[23] Over time, fewer and fewer eastern bishops were willing to accept the book as apostolic or even authentic.[24] Therefore, when it came to decide which books should make up the canon, they wanted only those with sure apostolic authority included. That meant Revelation should be left out. The bishops of the west, however, did not buy Dionysius’s analysis but clung to tradition and insisted on the apostolic authorship of the work and also insisted that it should be included in the canon. They won.

				Though Dionysius’ observations about the differences between the two texts is correct, he overlooked four factors which point to Jesus’ Apostle being the author: the first, as noted, was the very strong tradition that ascribed the book to John the Apostle; the second was the many similarities between Revelation and the Gospel; the third was the very different circumstances in which the two works were produced; and finally there was the fact that John was writing two differ genres, one a gospel and the other an apocalypse. The latter two factors easily account for quite a number of the stylistic and lexical differences between the two texts.[25]


			

			
				So where do Latter-day Saints stand on the issue of the authorship? We have scriptural insights that resolve the problem. To the prophet Nephi, writing around 592 BC, the Lord revealed that “one of the twelve apostles of the Lamb” had been foreordained to this work. Indeed, he was to write specifically “concerning the end of the world” (1 Ne. 14:20, 22). That is a good description of Revelation. Nephi went on to say that “the name of the apostle of the Lamb was John, according to the world of the angel” (1 Ne. 14:27). The prophet’s witness confirms the rightness of the position held by the western bishops and, therefore, the appropriateness of placing the work in the Bible.

				John’s work has come forth as a testament of the foreknowledge of God, giving many hope and assurance through nearly two millennia. Its message, for those who are willing to pay the price to understand it, continues to proclaim comfort. This is especially true for the Saints living during the last days. It does this primarily by assisting them in preparing for the Second Coming of the Son of the Most High. Indeed, there is no other people for whom the message of this book is more germane.

				Dating and Interpretive Approaches

				As with the other works in the New Testament, dating the text is important as a means of establishing authenticity and context, the latter greatly helping with understanding the purpose and message of a work. With Revelation, dating the piece has been greatly influenced by the various authors’ interpretive approaches. Since the two go hand in glove, we will consider both together. The treatment here is brief since the Restoration greatly helps with this issue and, therefore, belaboring all the points of view seems superfluous. Nonetheless, a review is necessary in order to place the LDS position in its niche.

				A number of scholars have placed the creation of the basic material in Revelation a number of years before the fall of Jerusalem in AD 70. The foremost of these is Margaret Barker, who argues that much of the material came from items written and gathered during the years of the tenth Jubilee, which began about AD 16 and ended about AD 66. That period was filled with great struggles for the primitive Church. The Christians looked to older prophecies, many in the Old Testament, as well as some generated in their own time, to help put their period in perspective and understand their current situation and mission. These prophecies they interpreted as describing an imminent coming of the Lord for which the Saints were to prepare. Barker concludes that much of the material and the central message of the major pieces that later made up the work looked exclusively to the beliefs of the Church during the first few decades after the Savior’s death, but John the Beloved later developed a “new interpretation” of this material that looked to a future coming of the Lord, which he compiled while on the Island of Patmos.[26] Thus, this view sees the creation of the material what would eventually make up the book reaching as far back as Old Testament times to just before the fall of Jerusalem. As attractive as this thesis is, the evidence is not compelling and, therefore, few follow her lead.

				The Preterist School

				Another school, called “the Preterists,” places the writing of the whole of Revelation just before the fall of Jerusalem. The word means “past in fulfillment.” The Preterists interpret all biblical prophecy as having been fulfilled shortly after they were delivered. Thus, none look to the distant future.[27] So far as Revelation is concerned, they fall into two main camps.

				The first interprets Revelation as predicting the fall of Jerusalem to the Romans in AD 70 and, therefore, insist it was written before that date. As an example of their view, they point to Revelation 11:1–2, which, they say, shows the temple was still standing when John wrote because, they insist, that imagery would mean nothing if the temple were destroyed. Further, verses 2 and 8 of that chapter refer to “the holy city,” and “the great city” which, they maintain, can only mean Jerusalem as it stood just before the Roman siege because after that date, it became little more than an army outpost for decades.

				As a further example, in Revelation 17:9, the work mentions “seven hills,” which these people take as meaning Rome. The text further states that the hills also represent seven kings, of whom the sixth was then in power. Some speculate that the first of these “kings” was Julius Caesar making the sixth Nero, the original persecutor of the Church, and the ruler when Vespasian began the siege against Jerusalem. Others insist that the first king was Augustus, making the sixth Servius Sulpicius Galba, who reigned briefly after Nero’s suicide and died in AD 69 shortly before Jerusalem fell. He was followed in quick succession by Otho, Vitelius, and finally, Vespasian, whom they count as the seventh, who ruled when Jerusalem actually fell and who ordered the state of Judea destroyed.

			

			
				They believe John wrote to spur Christian resistance to Jewish persecution with the promise that the Jewish nation would fall because of its wickedness. All the Christians had to do was hold true to their faith and the apostate Jewish nation, personified as Babylon the Great, would fall and God would vindicate his followers as true Israel. If they held out for only a few years, then Christianity would be firmly in place and God’s kingdom permanently established on earth. All of this, they feel, was realized with the fall of Jerusalem.

				The strength of this view is that it militates against prophecy failed. For millennia, some Christians have felt that the Parousia was imminent and countless clergy have predicted the date of Christ’s Second Coming only to be proved wrong. As a result, over time, many Christians have lost faith in the Bible and in the prophecies it contains and left the faith. The Preterist position saves both prophecy and faith by showing that the prophecies were, indeed, fulfilled, but shortly after they were given. No prophecy, they aver, looked to the far future but were addressed to the specific challenges faced at the time by the people to which they were addressed.

				The problems with this view are many. A major one for this camp is shoe-horning all the events that take place in Revelation into a few short years. They inadequately explain many of the images in the book because there are no historical parallels to be found, particularly that the great battles end with the Second Coming of the Savior. They also disagree on other points, such as the one noted above concerning the identity of the seven kings. In short, as with much of their interpretation of the symbols, they have to use excessive force to get things to fit.

				The second camp into which the Preterists fall holds that the book looks a bit further out, even to the fall of Rome. The work’s purpose, they feel, is to assure the Christians of the final triumph of God’s kingdom over that of the unholy Roman Empire and, therefore, to encourage its readers to resist Rome’s influence. Compromise with this “beast” would be deadly because all who did so would go down when it went down. They believe that the prophecies in Revelation were fulfilled in the fifth century when Rome ceased to be a world power. They readily admit that some items in Revelation simply do not fit historical reality, but that was because, they say, John simply got his facts mixed up.[28]


				The strength of this view is that it does not force all the events recorded in Revelation into a few short years. The view also allows the work to be written after the fall of Jerusalem and at a time when the antagonism between Christianity and Rome was escalating. Further, “Babylon the Great” fits much better as Rome than it does as Jerusalem. Even better is the idea that the work was written to encourage the Saints to hold out against the seductions of Rome and the forces of persecution. Nonetheless, there are significant problems. Chief among these is the fact that they sidestep points in John’s work that do not fit their thesis. For example, the victory of the people of God and the overthrow of evil as depicted in the last chapters was never realized. Thus, much of the imagery is not handled. Further, because they blame inconsistencies on John’s ineptness, they cast suspicion on the authenticity of the work. Another major problem is that, like the other camp, their view of God’s judgments is simply too narrow. The judgments in the Apocalypse are clearly worldwide and directed not at one nation but many, and not one people but all the “inhabitants of the earth” who oppose God.

				The Historicist School

				The next school is that of “the Historicists.” This school is more amorphous than that of the Preterists having considerably more branches. Where these come together is that they see the prophecy in Revelation as being fulfilled throughout history up to modern times. The seals, trumpets, woes, bowl plagues, etc., describe various eras of history in a somewhat chronological order, including the fall of Rome to the Visigoths, the invasion of Christian lands by the Muslims, the rise of the Catholic Church, the corrupted medieval papacy, and various European and world wars.

				The strength of this view is that it spreads out the images in Revelation across time and geography and, therefore, allows for a more universal interpretation of the events. Also, its adherents do not have to put the creation of the work before the fall of Jerusalem and, therefore, they can look for a period which better matches the conditions John describes. The major problems are three: first, it centers only on Europe and the west, leaving out the rest of the world including the Middle East; second, the proponents interpret Revelation from their particular point of view in history and cannot agree with one another because each one limits the images in Revelation to historical events he or she propounds; and finally, their position makes Revelation have no real significance or relevance to John’s initial audience, the Christians of the first century.

			

			
				The Futurist School

				The next school is that of “the Futurists.” This one, like “the Preterists,” can be divided into two main camps though both see most of the events described in Revelation as happening immediately preceding the Second Coming.[29] The most popular form is “dispensational futurism,” which views the images in Revelation as quite literal and chronological such that the direction history will take is clearly spelled out. In brief, it sees the events as follows: the modern establishment of the state of Israel including an ingathering of the Jews; the rapture when the righteous Christians are taken into heaven; the coming of the reign of the Antichrist; a seven-year period of tribulation and woe; the gathering of the great armies and battle of Armageddon; the Lord’s Second Coming with the temporary incarceration of the devil; Satan’s final rebellion at the end of the millennial era; the last battle between good and evil ending with the God’s intervention; and, finally, the reign of the Son of God and his Saints in the eternal realm counterbalanced by the eternal punishment of all their enemies.

				The second camp, referred to as “modified futurism,” takes the images in Revelation much more figuratively. They reject the idea that the events represent a strict chronology and reject the idea of the “pretribulation rapture.” They do, however, see the Christian Church, the “true Israel,” as passing through a period of trials. Revelation chapters 4–8:1, they believe, cover the period from Christ’s ascension up to the time immediately before the Second Coming. Chapters 8:2–22:4 describe the very last events before the Parousia. The plagues associate with bowls, trumpets, and seals look at the same time period but from different points of view, all in the future.

				The strengths of the Futurists positions are many but the primary one is that it allows for a universal judgment of the earth that fits nicely with the context of John’s writings. Though the two camps differ on whether or not there is a “rapture,” they agree that nearly all the events recorded occur at the End Time. The weakness of this view is threefold. First, as with the Historicist view, interpreting the text in this way leaves little if any relevance for John’s first-century audience. Second, by holding to a more literal rendering of the images in Revelation, they misread the symbolic importance of many. And third, by playing on the imminence of the Second Coming, they open themselves up for predictions and disappointments that pushed the development of the “Preterist” camp in the first place.

				The Idealist School

				Lastly, there is “the Idealist” camp. This group holds to the idea that Revelation has a timeless appeal because the message itself is, indeed, timeless.[30] The book should not be tied too closely to actual history. Rather, it portrays the struggle against good and evil in all ages and holds out the promise that, in the end, right will indeed prevail. The strength of this position is that it makes the book relevant to any and all ages and, more especially, for those living in times when the righteous go through periods of intense stress and maltreatment. Further, this position gives the book universal appeal for people in all ages, and the fact that it does not promote an imminent Parousia means it bypasses the concerns that created the Preterist camps. Those who propound this view are very good at highlighting the work’s focus on the war between good and evil. But its weaknesses are just opposite that of the Historicists and Preterists in that they leave the images amorphous and lifeless with no historical basis. Thus, the message remains vague and the images unnecessarily unaccounted for. Further, it leaves no way to check the view against any kind of standard and, therefore, makes it impossible to test.

			

			
				Evidence from the Text

				So what does Revelation itself tell us concerning the period in which it was written and what eras it covers? Evidence from the book points strongly to the last decade of the first century. First, the book shows that the Christians were under strong pressure to participate in the cult of emperor worship, notably in the province of Asia (see Rev. 13:4–8, 15–16; 14:9–11; 15:2; 16:2; 19:20; 20:4). Though the practice of bestowing divine honors on Roman emperors reached all the way back to Julius Caesar (d. 44 BC), the practice took some time to become empire-wide. The eastern empire was predisposed to the idea of mortal rulers having divine qualities because, for millennia, the Egyptians had worshiped their leaders as gods. When the Greek Ptolemies conquered that land in the third century BC, they took full advantage of that belief to hold on to their position. Their cousins, the Seleucids, did the same in the eastern lands they conquered. Even so, it took time for Romans to feel comfortable with the idea but when they finally did, the Christians felt Rome’s power.

				The earliest documented cases of the Roman government actually moving against Christians come near the beginning of the second century, during the reign of the Emperor Trajan. However, John’s letters to the seven Churches show that the persecution had been going on for about two decades before that and, therefore, points to Revelation’s creation not before the fall of Jerusalem as the Preterists hold, but to the time of Domitian. Weighing all the scholarship to date, Sweet has accurately concluded that “the earlier date [for the writing of Revelation] may be right, but the internal evidence [the Preterists and other present] is not sufficient to outweigh the firm tradition stemming from Irenaeus,” which puts the work’s creation during the last decade of the first Christian century.[31]


				The LDS Position

				So where do the Latter-day Saints fit in all this? The Prophet Joseph Smith provided the answer. He noted, “The things which John saw had no allusion to the scenes of the days of Adam, Enoch, Abraham or Jesus, only so far as is plainly represented by John, and clearly set forth by him. John saw that only which was lying in futurity and which was shortly to come to pass.” He quoted Revelation 1:1–3 to show that the forepart of the vision concerned what was happening in the days in which John wrote. Next he quoted Revelation 4:1 to show that the rest of the vision pertained to the future. Speaking of the latter-day forces symbolized as beasts found in chapter 12, he noted that, “John saw beasts that had to do with things on the earth, but not in past ages.”[32] “When God made use of the figure of a beast in visions to the prophets,” the prophet went on to explain, “he did it to represent those Kingdoms who had degenerated and become corrupt—the Kingdoms of the world, but he never made use of the figure of a beast nor any of the brute kind to represent his kingdom.”[33] Joseph Smith went on to assure that Saints that “The beasts which John saw had to devour the inhabitants of the earth in days to come.” He explained that “The revelations do not give us to understand anything of the past in relation to the kingdom of God,” because nearly all of them looked to the future.[34]


				His knowledge on this matter came, at least partially, from a revelation he received in 1832 while he was working on his revision of the Bible (now D&C 77). That revelation indicated that the material from chapter 7 on dealt with matters that would take place not long before the Second Coming, during the time symbolized as the sixth and seventh seals. Indeed, the events recorded in chapters 8, 9 and 11 were all to take place not long before the coming of the Lord in glory (see D&C 77:10–13). This revelation went counter to scholarly thinking in Joseph Smith’s day, most of which placed the events in chapters 7 through 9 and 11 in the past. The revelation clearly places them in the future and, thus, broke a long-standing point of view.[35]


			

			
				Thus, the LDS position fits closest to that of the “Modified Futurists” but also rests a bit on the “Idealist camp,” It recognized the fact that some of the material applies only to John’s day and, therefore, the text was relevant to the earliest Christians. Also, as will be shown in the section dealing with the interpretation of Revelation, the LDS position does not take the images as literally as some Futurists do. Indeed, the information we have shows that the images are “subjective, figurative, and symbolic rather than strictly objective, literal, and historical.”[36] Thus, they need to be interpreted to be understood. Some may see taking this stand as opening the door to the problems of prophecy failed that lead to the creation of the Preterist school, but such is not the case. For Latter-day Saints, though the Second Coming is a reality and an event that will take place in the not-too-distant future, because we have living prophets, Latter-day Saints are not a bit concerned about the prophecies not being fulfilled.

				Interpretive Methodology

				The book of Revelation deserves serious attention. God gave the vision and preserved it for a purpose. He meant his Saints to understand it. It is not, however, a book for the spiritually faint-hearted or intellectually lazy, mainly because one cannot use a straight-forward approach in tackling it. The reason is that God gave the visions in a kind of code. Both John and Nephi knew that to be the case,[37] but Nephi articulated the reason why. He explained that the Bible would go through the hands of the “great and abominable church, which is most abominable above all other churches; for behold, they [will take] away from the gospel of the Lamb many parts which are plain and most precious; and also many covenants of the Lord [will] they taken away.” This was done in a deliberate attempt to pervert the gospel and lead people astray (1 Ne. 13:14–28). The problem was how to get the message, so much of which was designed for those living in the last days, through the editors of the great and abominable church. God knew how.

				The Work as an Apocalypse

				John did not choose the form of the vision; God did. The form is now called “apocalyptic.” This genre of literature received its name from the first word of the book of Revelation, apocalypsis.[38] The word apocalypse comes from the Greek ἀποκάλυψις, which means revelation or disclosure. This title is quite fitting since one of the main signatures of apocalyptic literature is that it reveals or discloses heavenly secrets to its readers. Apocalypses were first written by the Jews, although the Anchor Bible Dictionary suggests that it may be possible that there are traces of apocalypticism in Akkadian literature.[39] A quantity of nonbiblical apocalyptic literature begins showing up in the third century BC. The majority of apocalypses were written between the third century BC and the first century AD. In the first century AD, the early Christians identified strongly with the Jewish apocalypses and began to adopt them.

				Most apocalypses contain a vision or dream had by writer of the text. This dream is often narrated by a guide who shows the writer around the celestial realm. These dreams are often eschatological and, thus, deal with the future and portray latter-day conditions as dualistic. Thus, during the current evil age righteousness will battle evil and win due to divine intervention that will bring in a glorious future age. Both God and Satan have agents that work for them and strive to push their objectives. One characteristic of this literature is its use of symbolism which the reader is expected to interpret. The point of the whole is that God is in control of all that goes on, he has foreseen everything that is to happen, and has prepared the way of escape for his people.[40]


			

			
				The Basic Theological Foundation of Apocalyptic Literature

				A basic theological foundation forms the ground which gives apocalyptic literature a unique religious perspective.[41] This is composed of three elements. First, it is nearly always eschatological. That is, it focuses on a period of time yet future when God will disrupt the flow of history to bring about the end of wickedness and institute a new order of righteousness and peace. “It is God’s breaking into the flow of history and altering it that distinguishes the apocalyptic panorama from its counterpart, prophecy,” states one observant scholar. “Prophecy, like apocalyptic, is predictive, but concentrates on a future which arises out of the present such that historical flow is not interrupted. Apocalyptic looks to the end time when God will discontinue the course of history, turn it to his own purposes, and bring about a new beginning. Therefore, apocalyptic ignores, and in this way denies, man’s capacity to create a peaceful future by overcoming wickedness. The united witness of apocalyptic literature is that the consummation will come from outside the flow of history, and thereby disrupt it to bring about God’s own ends.”[42]


				Second, apocalyptic literature is dualistic. That is, apocalyptic reality consists of two irreducible elements or opposing principles: good and evil. This dualism is not metaphysical but works on the historical and the temporal plane. The present age is subject to the powers of evil. Satan and his hosts reign. But this world will be propelled into a new age of perfect righteousness under the authority of ultimate goodness, the Lord Jesus Christ.

				Third, a rigid determinism marks the whole. Revelation testifies that all things move in concert toward a divinely predetermined end. Everything is inevitable; nothing is left to chance. The problem of human agency or free will within the context of God’s omniscience never surfaces. But there is a tacit insistence that God’s ultimate victory is worked out within the framework of human freedom. Yet, apocalyptic writers in general, and John in particular, are very pessimistic about humankind’s being able to combat evil and rise out of the present wicked world on its own.[43] God alone has that power. Therefore, central to the apocalyptic framework is faith in God and in his power to control the future and turn all things to the blessing of the righteous.[44]


				Though John’s Revelation shares these elements with other Jewish and Christian apocalypses, it is unique. No other piece has the sweep, power, organization, and grandeur of this masterwork, to say nothing of authentic inspiration. In its light, the nonbiblical apocalypses found in the apocrypha and pseudepigrapha[45] appear crude, confused, and strange. They seem the product of unbridled fancy, written to titillate and mystify rather than edify. In contrast, the Revelation stands orderly, dignified, serious, and purposeful. Further, it bears an apostolic stamp. Unlike other apocalypses which use pseudonyms (the unknown author claiming his work to be that of some great person in the past like Enoch or Moses), Revelation identifies its writer from the first and keeps him ever before the eye of the reader.[46]


			

			
				John is the earliest known Christian writer to actually produce an original apocalypse using this genre as a kind of divine code. And it worked well. Though there are more variant manuscript readings of the text of Revelation than of any other New Testament book, these are not sufficient to cause uncertainty on the meaning of a single paragraph taken as a whole.[47]


				A Book to Be Understood

				The Revelator received his visions by the power of prophecy and one can best understand them by that same power. It was in this vein that Joseph Smith declared that the book “is one of the plainest books God ever caused to be written”[48] (see 2 Ne. 25:4). To those who live in the day when prophets of God walk the earth, who have access through the prophets to eternal truths, and thus to the gift of prophecy, the central message of the book is clear.

				In response to the question “Are we expected to understand the book of Revelation?” Elder Bruce R. McConkie stated:

				Certainly. Why else did the Lord reveal it? The common notion that it deals with beasts and plagues and mysterious symbolisms that cannot be understood is just not true. It is so far overstated that it gives an entirely erroneous feeling about this portion of revealed truth. Most of the book—and it is no problem to count the verses so included—is clear and plain and should be understood by the Lord’s people. Certain parts are not clear and are not understood by us—which, however, does not mean that we could not understand them if we would grow in faith as we should.

				The Lord expects us to seek wisdom, to ponder his revealed truths, and to gain a knowledge of them by the power of his Spirit.[49]


				The truth is that Latter-day Saints are in an excellent position to understand the Apocalypse. To us the Lord has stated, “unto you it shall be given to know the signs of the times, and the signs of the coming of the Son of Man” (D&C 68:11). And again,

				For thus saith the Lord—I, the Lord, am merciful and gracious unto those who fear me, and delight to honor those who serve me in righteousness and in truth unto the end. Great shall be their reward and eternal shall be their glory. And to them will I reveal all the mysteries, yea, all the hidden mysteries of my kingdom from days of old, and for ages to come, will I make known unto them the good pleasure of my will concerning all things pertaining to my kingdom. Yea, even the wonders of eternity shall they know, and things to come will I show them, even the things of many generations. (D&C 76:5–8)

				He has told us further that “the coming of the Lord draweth nigh, and it overtaketh the world as a thief in the night—Therefore, gird up your loins, that you may be the children of light, and that day shall not overtake you as a thief” (D&C 107:4–5). These scriptures show that the Lord has no intention of hiding the future from his Saints.[50] The book of Revelation proves this fact.

				It is because the Saints are supposed to understand at least the major messages of this book that this commentary has been undertaken. Where it differs from nearly every other scholarly approach is that it accepts the reality of the witness in Revelation itself that God is the actual author of John’s visions who recorded them with great care (Rev. 1:1). Nearly all commentators see John as the originator and author of the work who, like a skilled artist or poet, used images, perhaps even at times unconsciously, that were alive in his world, to convey his message with force and understanding. Such is not the case. John saw what God showed him. Therefore, the depictions John describes are of divine not mortal derivation. Still, the Lord used familiar images, forms, and language so that John and his readers could discern the intended message.

			

			
				The Book as an Extended Allegory Whose Images Are Symbolic Representations of Reality

				One must keep in mind that Revelation is an extended allegory. In these, symbols are used to represent the reality. Each image always explains and illuminates some aspect of its subject. For example, in chapter 17, Babylon is compared to a richly decked-out courtesan. The picture carries the idea of one who promotes lust for money and willingly uses others to her own advantage. But Babylon is itself a symbol. The ancient city was the center of extravagant wealth and also the seat of corruption and slavery. Thus, the depiction is an excellent symbol for those degenerate and depraved institutions, governments, businesses, and churches that exist in the last days all of which, for wealth, fame, and/or power, misuse and corrupt those under their control or influence.

				In Revelation, we meet one symbol after another, all begging to be interpreted. Sometimes the book itself identifies what the symbol means. For example, the great whore mentioned above sits “on many waters” (Rev. 17:1) which John learns represents “peoples, and multitudes, and nations, and tongues” (verse 15). Thus, the imagery of “many waters” shows the extent of the great harlot’s reach.

				What is helpful is that when a figure is defined in one place, that meaning can be applied when the image shows up elsewhere. For example, the image of the dragon is defined as Satan (Rev. 12:9) and, therefore, when that image shows up again (13:4; 20:2), it is safe to assume it still refers to the devil.

				When the book does not give the meaning of an object or motif, it is best to use both the immediate and broad contexts in which the image is found to determine the picture’s meaning. Then the probable identification made at its initial appearance can reasonably be applied to its later ones. For example, in chapter 13, we meet the beast from the sea which most likely represents those human institutions and powers Satan has under his control and to which he gives assistance. When the beast shows up again in chapter 17, we can assume it denotes the same institutions.

				Also very helpful in determining the meaning of a depiction is the commonplace associations coming mainly from the Old Testament but also from certain cultural elements of those who were John’s audience. Thus, the Hebrew and Greek scriptures, Jewish writings including apocryphal and psuedepigraphical materials, early Christian sources, and pagan items can illuminate the text.

				Another important point when trying to decipher the depictions in John’s work is that sometimes images can be easily pictured but sometimes they cannot. A number are composed of jarring descriptions and unfeasible combinations and doing impossible activities. For example, when John first sees the Savior in chapter 1, he notes that he has a sword continually issuing from his mouth (verse 16). Historically, such a thing has never and will never happen. Further, the Seer describes the beast in chapter 12:1 as having seven heads but ten horns. For easy visualization, there are either not enough or too many horns. The four living creatures met in chapter 4:6 are located simultaneously at the corners of God’s throne and at the exterior of his dais. Thus, they occupy two places at the same time. In all cases, it is important to remember that the images are not to be drawn or even imagined; they are, however, to be interpreted. The point is that John’s masterwork was never intended for the canvas and brush but for the mind. As with the images found in Ezekiel, his depictions are riddles demanding to be solved.[51] Often these jarring and unreal images, along with others, bring in a dynamic and interactive quality meant to engage the mind of the thoughtful reader.

				One last note. Each image can have multiple points of comparison and, therefore, meaning. The concern is, of course, not to be carried away by these but to use only those that best apply. Our objective in this commentary has been to get to the core meanings and associations but not to go beyond them. Also, it is important to note that not every detail described by John has deep significance. Some of the vision’s particulars reflect what John saw and round out the image giving vividness and power to his presentation. Flaming eyes, feet burning as brass, or various colored stones are all means by which John catches and holds the mind’s eye. Their individual meaning must never be taken out of the context of which they are a part.

			

			
				The Importance of Understanding the Book Is Symbolic

				From chapter 1 but particularly from chapter 4 on, the Lord used images as symbolic portrayals of a hidden reality. John lets the reader know this from the very first verse of his record for he says that an angel came and signified the vision. The Greek word translated “signify,” σημαίνω (sēmainō), means to make known or authenticate via signs or tokens. The idea that God showed a prophet events that must come to pass and made them known via signs or symbols is also found in LXX Daniel 2:28–30, 45. There Daniel interprets the dream of king Nebuchadnezzar wherein he saw a stone cut out of the mountain without hands. Daniel concluded his interpretation telling the king, “the great God has signified (ἐσήμανε, esēmane) to the king what will occur in the latter days.” Here we see that the king’s dream was a pictorial rather than an abstract representation of what would be. Both the books of Daniel and Revelation use the word sēmainō to underscore the precise nature of the communication, that is, one couched in symbols. Thus, the use of the word emphasizes that the images are to be taken symbolically and then translated so as to reveal their historical reality.[52]


				This point is significant because it underscores our treatment of the text. Quite a number of works on the book take the stance that, since the text clearly explains the meaning of some of the images, those it does not must be taken literally.[53] Many of those who take the visions literally see such depictions as those recorded in chapter 9 of a huge army of armored horsemen with their deadly steeds as descriptions of modern armies and weaponry. Though it is true that the last days will be filled with war, taking these images too literally misses the point. For discussion, see Notes and Comments at chapter 9.[54]


				Therefore, taking any of the images literally, based on John’s own wording, would be wrong. Just the opposite is true. The whole work is couched in symbolism and, to get at the message, one must see beyond these symbols to the important realities that lie behind them. Therefore, throughout this work, wherever there is a lack of clarity if an image should be understood literally or symbolically, we have always sided with the symbolic use.

				That being the case, we can detect four levels in which the story communicates with the reader: “the linguistic level, which is composed of the record of the text itself to be read and heard; a visionary level, which consist of John’s actual visionary experience; the referential level, which consists of the particular historical identification of the objects seen in the vision; and the symbolic level, which consists of what the symbols in the vision connote about their historical referents.”[55]


				Let us use as an example the four living creatures met in chapter 4. On the linguistic level, we have the report and description of the four “beasts.” On the visionary level, John tells us how he was taken to heaven and saw the celestial throne room including these animals. On the referential level, we learn that these “beasts” are “figurative expressions used by John” to reveal the happiness of those beings who become part of the celestial realm (D&C 77:2). On the historical level, we learn that these creatures are four actual beasts saved from other worlds and now used to represent “the glory of the classes of beings in their destined order” (D&C 77:3). The message is that not only does God save humans but also those of the animal kingdom which fulfill the measure of their creation.[56]


				One final example seems in order to show how we work. In chapter 10, we read of John’s recommissioning. On the linguistic level, the text reports the descent of an angel with a small scroll which John eats. On the visionary level, John records how he sees this angel descending and how a heavenly voice commands him to take the scroll out of the angel’s hand and eat it. He tells us he does so, “and it was in my mouth sweet as honey: and as soon as I had eaten it, my belly was bitter” (Rev. 10:10). On the referential level the scroll was actually “a mission, and an ordinance, for him to gather the tribes of Israel.” On the symbolical level, it depicts John’s latter-day work beginning with his assistance in restoring the Melchizedek priesthood on the earth and his work in assisting in the gathering of the ten tribes (D&C 77:14).

				The point is simply this: the book carries its message by way of symbols. John states that he saw a scroll in heaven sealed with seven seals (4:1–2). In reality, such a scroll does not and has never has existed. The seals, on the referential level, represent 7,000 years of history, but on the symbolic level they represent the full period of earth’s history no matter how long that is. In reality, history does not work itself into neat periods of precisely one thousand years each of which there are only seven. The seals’ images are symbols showing a general outline of how history will flow, but the images should not be taken for the reality. Taken together, they show the general downward trend of humankind resulting in the great battle of the last days. Chapter 8 tells of a “great mountain burning with fire [which] was cast into the sea: and a third part of the sea became blood” killing a third of sea life and destroying a third of all water craft (verse 8). The text also tells of another great star that fell “from heaven, burning as it were a lamp, and it fell upon the third part of the rivers, and upon the fountains of waters; and the name of the star is called Wormwood: and the third part of the waters became wormwood” (verses 10–11). The imagery does not predict that the earth is going to be struck by harmful meteors or asteroids that will hurt precisely a third of the salt and fresh water systems. The historical reality is that, by the “mouth of [his] servant John,” God, “cursed the waters. Wherefore, the days will come that no flesh shall be safe upon the waters. And it shall be said in days to come that no one is able to go up to the land of Zion upon the waters, but he that is upright in heart” (D&C 61:14–17),

			

			
				In short, the imagery in chapter 8 is but a representation of the earthquakes, hailstorms, famines, and pestilences that will plague the earth in the last days (see D&C 43:25). The symbols point to “a desolating scourge [that] shall go forth among the inhabitants of the earth” which, as the Lord has said, “shall continue to be poured out from time to time, if they repent not, until the earth is empty, and the inhabitants thereof are consumed away and utterly destroyed by the brightness of my coming” (D&C 5:19). In very deed, “The Lord’s scourge shall pass over by night and by day, and the report thereof shall vex all people; yea, it shall not be stayed until the Lord come” (D&C 97:23). The historical reality the images in chapter 8 depict is “the testimony of the voice of thunderings, and the voice of lightnings, and the voice of tempests, and the voice of the waves of the sea heaving themselves beyond their bounds” (D&C 88:90). The symbolic reality is that of nature out of control; nature infused with supernatural powers that will bring ever increasing destruction upon a wicked and unrepentant world.

				The Use of Numbers in Revelation

				Before leaving this section, a word must be said about numbers as they appear in Revelation. The literature of the whole ancient world, not just Hebrew literature, reveals a fondness for using numbers to communicate ideas. Why certain numbers became laden with symbolic meaning is unknown; in most cases this arose in prehistoric times and is now lost to us. It is of interest that there is a general consistency across cultures to the meaning of certain numbers. That is not to say that numbers are never used as numbers. Indeed, they mostly signify literal quantity. However, in certain contexts, especially in apocalyptic literature, they take on a qualitative meaning and, thus, express ideas. This is the case in Revelation. One should interpret numbers just as with the other symbolic representations. Fortunately, they are used consistently. For example, the numbers 4, 7, and 1,000 denote aspects of wholeness: the first to the world, the second to totality or completeness, and the last to superlative greatness and perfection.[57] The various chapters in this commentary will draw out the meaning of the numbers in their various contexts.

				Five Additional Fundamental Elements of Style in Revelation

				Knowing five additional elements of style in Revelation also helps one understand the complexity of the work as well as symbols and message they carry.[58] These elements are as follows:

				Repetition

				The vision emphasizes certain points through repetition; however, it does not necessarily use identical words to express the same idea. Some of these are found within one verse, others in the structure of the whole. The repetition not only underscores the points God wishes to drive home, but also allows for further insight through the use of different perspectives.

				Some examples from a single verse are: “his head and his hairs were white like wool, as white as snow” (1:14); “who created heaven, and the things that therein are, and the earth, and the things that therein are, and the sea, and the things which are therein” (10:6); “victory over the beast, and over his image, and over his mark, and over the number of his name” (15:2). Examples from the larger unit of the book include the repeated series of seven plagues associated with seven seals, trumpets, and bowls (chapter 8, 9, 16); the repeated hymns of praise all containing similar themes (see, for example, 4:8, 11; 5:9–10, 12: 13:7; 10, 12); and the repeated depictions of the Saints in triumph (see 7:9–11; 14:1–3; 15:2).

			

			
				Expansions

				John often introduces brief, indefinite expressions or statements, then expands on them, sometimes after an interval. A few examples within closely connected clauses are: “thy works,” that is, “thy labor, and patience” (2:2); “a stumblingblock” that is, “to eat things sacrificed unto idols, and to commit fornication” (2:14); “my two witnesses” characterized as standing before God, being able to seal the heavens and to cause plagues (11:2–6); and “the camp of the saints,” that is, “the beloved city” (20:9). Examples of phrases made definite after an interval are: “the woman fled into the wilderness, where she hath a place prepared” (12:6) and “to the woman were given two wings of a great eagle, that she might fly into the wilderness, unto her place where she is nourished for a time” (v. 14); the beast in 13:1 is met again in 17:3; and the fall of Babylon noted in 14:8 is expanded in 18:2–19.

				Interruptions

				In the course of thought, John often pauses for explanations. Though this does violence at times to logical order, such interruptions are very Hebraic. The Greek’s strict laws of continuity did not bind the Near Eastern mindset (for example, see the Psalms or the longer Pauline epistles.) The interruptions fall into two categories: (a) displacement within a single paragraph with interjections or brief explanations, and (b) insertions of longer episodes—called “interludes” herein—disrupting the main scenario.

				An example of category A is the reference to the war in heaven (see 12:7–12) sandwiched in the conflict between the Saints and the dragon (12:1–6, 13–17). An example of category B is chapter 10, which interrupts the flow between chapter 9 and 11. The Notes and Comments sections of this volume will assist the reader through these.

				Prefaces

				John systematically precedes visions or scenes with prefatory passages of varying length. One of John’s purposes was to cheer and sustain his readers. Therefore, he often stops to offer reassurance before proceeding into the more disconcerting aspects of his vision. For example, the whole eschatological section of the book is prefaced by chapters 4–5. In these chapters, God’s will is shown to be the executing force behind all that happens. He is in charge. Similarly, before introducing the vision of the seven plagues (chapters 8–9), John reassures his readers that God’s people will be brought through this period in safety (chapter 7).

				Nonrealism

				Readers, as noted above, encounter abrupt changes, impossible combinations, and contradictions. Note, however, that a completely logical and clearly understood apocalyptic style is a contradiction in terms—including Revelation.[59] The reader must be prepared for a trip along a surreal landscape. The prophet received his vision through poetic images free of any need for worldly consistency and conformity to reality. The vision presents inconsistencies, sudden transitions, and unimaginable conceptions. But, as noted above, this is what gives apocalyptic literature its special punch. The style allows God to communicate through the force of the images and movements he creates. He is not shackled with the need to make all smooth and logical. An inconsistency can underscore a point. Again, the Commentary will be helpful with these.

				A few examples will illustrate this stylistic element. Three examples of contradictions are: “Immediately I was in the Spirit (4:2), when John had been in the Spirit from 1:10 on. The sanctified are to be pillars in the temple in the New Jerusalem (3:12), but later the text specifically states that there is no temple in that city (21:22). In 8:7 the grass is destroyed, but in 9:4 it is unhurt.

				Examples of abrupt changes are the Lord holding seven stars in his right hand (1:16) which is then laid reassuringly on John’s shoulder (v. 17); the beast with seven heads (13:1) suddenly has but one mouth, then becomes a personal ruler (“his seat,” verse 2), and finally is identified by but one of its heads (v. 12). Examples of impossible combinations are viewing the writing inside a sealed scroll (4:1–2), the Lamb taking the scroll and opening its seals (6:1), animal creatures playing harps (5:1–8); the description of locusts as fabulous creatures that hurt only men (9:3–10), and a city twelve thousand furlongs high—which equals about fourteen hundred miles straight up (21:16).

			

			
				The Final and Most Important Interpretive Tool: 
The Restoration Materials

				With all the above being said, any conclusions must be measured by the yardstick furnished by the Restoration. Since Revelation was given through “the spirit of prophecy,” it is best understood by that same Spirit. And, most fortunately for the Latter-day Saints, it can be. The Lord promised that during the dispensation of the fullness of times, when his Spirit would rest upon his people, they would be able to understand the writings of John (see Ether 4:15–17). One indispensable key is Doctrine and Covenants 77.[60] This work teaches us, as noted above, that the material found in Revelation should not be treated in a strictly literal, historical, and objective sense but, instead, as figurative, subjective, and symbolic representations of some past but mostly present and future realities.[61]


				Another key is the Standard Works of the Church, which give a great deal of information concerning the last days. Another is the teachings of the latter-day prophets, more especially those of Joseph Smith,[62] upon whom the Spirit of inspiration and guidance especially fell. With the right tools, Revelation allows us to “see things as they really are” and “things as they really will be” (Jacob 4:13).

				In conclusion, Elder McConkie gives seven basic guidelines to help any reader better understand John’s work.[63] These are: (1) “Know that the book of Revelation deals with things that are to occur after New Testament times, particularly in the last days;” (2) “Have an overall knowledge of the plan of salvation and of the nature of God’s dealing with men on earth;” (3) “Use various latter-day revelations which expand upon the same subjects in similar language;” (4) “Study the sermons of Joseph Smith relative to the book of Revelation;” (5) “Use the Inspired Version of the Bible;” (6) “Reserve judgment on those things for which no interpretation is given;” and (7) “Seek the Spirit.”

				The Language of Revelation

				The book of Revelation, like the rest of the New Testament was written in Koine Greek, an evolved and simplified form of classical Attic Greek. By the first century AD, it had become the lingua franca of the whole Roman Empire. It tended toward shorter, simpler sentences, and some of the syntactic subtleties of classical Greek were lost, or at least lessened. Although Koine did not have the precision and refinement of classical Greek, it replaced it with greater explicitness.[64]


				There are some peculiarities in the Greek used in Revelation. Some scholars attribute these irregularities to John’s imperfect knowledge of Greek, although others see them as “unusual, though acceptable, Greek syntax, attested also in contemporary Hellenic Greek.”[65] In fact, most of the time John followed the rules of standard Hellenic Greek, indicating that he indeed had a good knowledge of the language. When these unusual forms do appear, it is almost always in the context of quotes or allusions to the Old Testament in its Greek translation, known as the Septuagint. John’s contemporary readers would have immediately recognized these allusions. We see a similarity in Latter-day revelations. The Doctrine and Covenants is filled with both direct quotes and paraphrases from the Old and New Testaments.

			

			
				Translation Philosophy and Methodology

				As noted above, Koine Greek was the lingua franca of the Mediterranean world during the first century AD. It was a language that could express thoughts and ideas with plainness and clarity. However, because of the great differences in syntax, style, and grammar between ancient Greek and modern English, it is no easy task to produce a clear and understandable translation. An overly literal a translation can easily lead to confusion and misunderstanding. While the King James Version of the Bible was a remarkable achievement for its time, there has been significant progress in our understanding of ancient Greek in the intervening 400 years. Also, the King James Version used the Textus Receptus, a late sixteenth-century version of the Greek New Testament that was less accurate than the much earlier manuscripts used in modern critical editions of the New Testament used today, such as The Nestle-Aland Greek New Testament[66] and the Society for Biblical Literature Greek New Testament.[67] Moreover, English itself has evolved and changed significantly in those four hundred years. For the above reasons, we felt that a modern English rendering was an important and necessary part of this commentary. Each section of this commentary begins with the Greek text from Society for Biblical Literature Greek New Testament. This is followed by two parallel columns with the King James Version on the left and the Brigham Young University New Testament Rendition on the right. In the BYU Rendition we have tried to convey as clearly and simply as possible in modern English the sense of the ancient Greek text. When there is ambiguity in the Greek, for example, if a passage can be understood in two different ways, we have tried to preserve that ambiguity in English rather than force our own interpretation on it. For example, the first three words of the book of Revelation, Ἀποκάλυψις Ἰησοῦ Χριστοῦ (apokalypsis iēsou christou), are rendered “a revelation of Jesus Christ.” The genitive case of Jesus Christ is ambiguous. Is it an objective genitive (a revelation about Jesus Christ) or is it subjective (a revelation from Jesus Christ)? The Rendition preserves that ambiguity. We have included copious notes and explanations so the reader can have a clear understanding why we have rendered a passage in a certain way. This is especially true when the Rendition differs from the KJV. Our goal has been to provide an English translation that is easy to read and understand.

				The Text—Earliest Manuscripts

				The earliest manuscripts containing parts of the book of Revelation are the papyri P115 and P47 (both c. AD 250), followed by the Siniaticus manuscript (c. AD 350). The two papyri fragments most closely follow the Alexandrian text type as found in the Codex Alexandrinus (A) and the Codex Ephraemi Rescriptus (C), both early fifth-century AD copies of earlier works.[68] These two manuscripts are considered as having less value elsewhere in the New Testament, but in the case of Revelation, the Alexandrian text seems to best represent the original text, and as Wallace puts it, “among these manuscripts A is the most pristine.”[69] Though for the most part, differences between the manuscripts are small, there are some that contain significant variant readings. Few of these variants, however, change our understanding of the text in any substantial way. In those few instances where there is a variant that could modify our understanding, we have acknowledged them in the translation or footnotes.

				John’s Purpose in Writing Revelation

				John wrote Revelation with a definite objective in mind.[70] His intent grew out of the visionary experience. It was to fulfill the commandment given him directly by Christ himself (Rev 1:11). However, there were other factors at play. Many of the Saints were discouraged, even frightened. They were in the midst of the greatest crisis yet faced by the early Church. The ordeal through which they were passing had terrifying prospects. Rome, the seemingly omnipotent master of their world, had determined that holding to the Christian faith constituted a crime worthy of death. The Asian churches already knew the effect of that brutal decision. How could a few powerless Christians survive against the Roman colossus?

			

			
				As bad as was the external danger that threatened the life of the fledgling Church, there was one greater. This was apostasy. Those with eyes to see knew that, after a half century of struggle, it was gaining the upper hand. The Savior’s apostles and prophets knew it was coming. It was one of the themes on which the Lord had dwelt during his forty day ministry after his resurrection (Acts 1:3).[71]


				From the days of that ministry, the shadow of the Antichrist haunted the peace of the Saints. Paul warned the Thessalonians, the leaders at Miletus, and others that a “falling away” would occur because men would not endure sound doctrine.[72] “Also of your own selves,” he told them, “shall men arise, speaking perverse things, to draw away disciples after them” (Acts 20:30). As a result of this falling away, “the man of sin,” a son of perdition, would be revealed “who opposeth and exalteth himself above all that is called God, or that is worshipped; so that he as God sitteth in the temple [that is, the church] of God, showing himself that he is God” (2 Thes. 2:3–4).

				The Greek word Paul used and which is translated as “falling away” was ἀποστασία (apostasia). It meant literally to stand apart in immovable opposition, and in a civil sense, “to rebel,” or, better, “mutiny.” It carried the idea of an internal takeover by parties hostile to the established authority, leadership, and constitution.[73] Paul warned the Church for over three years that there would be such a rebellion. Once successful, those leaders whom the Savior had chosen would be replaced by others of a perverse nature (wolves in sheep’s clothing) who would change the doctrine (constitution) of Christ to fit their own base desires. Paul’s warning shows that the Church’s total disappearance was not in danger. Rather, those antichrists, who would replace Christ’s gospel with the doctrines of men, would assume control.

				John fought against these stubbornly disobedient and defiant individuals. We know the names of some of them: Diotrephes, Alexander the coppersmith, and Hymenaeus.[74] These and others, through satanic influence, perverted the doctrine by setting themselves up as leaders and replacing the teachings of Christ with their own. Thus, the great and abominable church of the devil was founded.[75] It appears that in many areas, local officers struggled to supplant the office and leadership of the prophets and apostles. Presbyters and bishops vied for power and claimed authority which was not theirs.[76] The situation grew ever more critical. False apostles infiltrated the church at Ephesus (Rev 2:2); at Pergamos a faction adhered to what John called the “doctrine of Balaam” (Rev 2:14, probably a move to incorporate into church practice certain elements of the pagan religion), while at Thyatira a false prophetess with quite a number of followers seduced many with her teachings (v. 20). Heresy was spreading everywhere.

			

			
				At the time John wrote Revelation, a power struggle raged within the Christian community. John wrote his work for those who yet clung to the truth. He warned against false prophets and their source of inspiration and emphasized that God would not allow them to continue without consequence. If the churches chose to reject God’s officers, he would come out in judgment by abandoning the churches and allowing the false leaders to take over. However, this condition would only last for a time. Eventually, the apostate church would be consumed and disappear under a blaze of truth and light.

				But what of that nation which was the political seat of persecution whose authority even the least of the Christians feared? The Revelator had an answer. God would move against Rome and other recreant nations which would follow. His authority would prevail over even these seemingly omnipotent masters. And the powers of hell, which undergirded and supported the corrupt governments and from which they drew both their strength and inspiration, would also incur the terrible wrath of God. Driven into a war lust, they would fight against themselves until the time God would intervene and stop all fighting and render them eternally impotent.

				Thus, the focus of Revelation—the core around which everything revolves—centers on the issue of authority. Who really controls the world? Is it the political institutions, the powers of evil, or God? To the faithful few, struggling against external pressure and growing persecutions and being buffeted by alternate voices, the message of Revelation with its omnipotent, avenging yet caring God, must have brought comfort and hope with the promise of final victory.

				The Audience

				The text of Revelation designates seven Asian churches as God’s audience. These churches are Laodicea, Philadelphia, Ephesus, Smyrna, Pergamum, Thyatira, and Sardis. Though only seven are specifically designated, the number is important for it represents a whole, in this case that of the Church. Thus, they represent all the branches of the Church wherever they were.[77]


				Of the Connection between the Old Testament and Revelation

				Even though many of John’s specific visions did not immediately apply to the Saints of the seven Churches but to those of the latter days, the overall message with its glorious promise did. Therefore, it was necessary for them to understand, at least basically, how the full length of history was going to play out and thereby see the importance of their role in it. They needed, therefore, a means of understanding the code in which the Apocalypse was given. A large part of that understanding came from God’s use of shadows, types, and images found in the Old Testament which were, therefore, already familiar to them.[78] Indeed, no other New Testament work mirrors and echoes the Old Testament more than this one. Though counts vary because of different ways of determining if a statement has any attachment to an Old Testament text (there are no direct quotes from it anywhere in Revelation), even the most conservative number is quite staggering, around 400 inferences.[79]


				We can see major themes that echo Isaiah. For example: the Lord’s titles as “first and last (1:17); the heavenly throne (6:1–8); the destiny of the faithful as priests (61:6); the suffering Servant and lowly Lamb (42; 49; 50; 52; 53); the images of “Day of the Lord” (34:4; 50:3); the ingathering of Israel in the last days (4:2–6; 49:6); the blessed rest of the redeemed (25:8; 49:10); the great star that fell from heaven (14:12); the Lamb at Zion (31:4); a voice of judgment coming from the temple (66:6); the fall and desolation of Babylon (21:9; 24:8–13); the arrogant queen (47:8–9); the new Jerusalem (54:11–12): the new heaven and new earth (66:22).

				Other themes mirror Ezekiel. For example: The heavenly throne (1:4–28); the sealing of the faithful (9:4); the Lamb as the enthroned Shepherd (34:23–24); fire cast upon the wicked city (10:2); eating a scroll (3:1–3); measuring the temple (21:15; 40:3); the seven angels (9:1–11); the harlot city (26:17–18); the wicked city’s wealth (27:1–36); the fate of the army of Gog (39:1–20); the vision of the New Jerusalem (40:1–43:5); and the healing waters flowing from throne and temple (47:1–12).

			

			
				Images also reflect themes found in Daniel. For example: horned beasts composed of parts of carnivores (7:1–8); the temporary oppression of the Saints (7:21–22; 8:23–25); horns representing kings (7:24–25); the spoiling of the great city (9:25–27); the vision of the Lord (10:6–7); and the work of Michael (12:1–4).

				These are not the only Old Testament books where symbols used in Revelation are found. The commentary brings out many of these. The point is that many of John’s readers were steeped in the imagery of the Old Testament and such images held both an emotive and evocative power for them.[80] These images, then, became a natural way for them for understanding the divine mystery which was to be kept from the world (see 1 Cor. 2:7–8). As a result, John’s readers resonated with the images and were able to see in them God’s intended message while leaving their enemies in the dark.

				The Use of Revelation by LDS Church Leaders and Scholars

				With a few exceptions, the leaders of the Church have referred to the book of Revelation very rarely. Even Joseph Smith did not use it a lot. Indeed, he told the elders of the Church to “Declare the first principles, and let mysteries alone, lest ye be overthrown. Never meddle with the visions of beasts and subjects you do not understand.”[81] After receiving a revelation in March 1832 that interpreted some key images (now Doctrine and Covenants 77), he seems to have not paid a great deal of attention to the book itself until April 3, 1843. That was the day some felt William Miller, a well-known preacher, predicted that Jesus would return. In his journal, Joseph Smith noted the failed prophecy and then recorded, “In the evening, [spent time] reading the Book of Revelation with Elder Hyde and conversing with Esquire Backman.” On April 8 at a general conference of the Church, he took a careful look at some portions of the work. The impetus came from two sources. One was likely the heightened interest of the Saints in John’s work because of Miller’s failed prophecy. The other involved an incident with Pelatiah Brown whose opinions on some aspects of the book had caused quite a stir.[82] The Prophet expounded a number of points which have since defined the LDS position on the book.[83] Other than his remarks that day, as he advised the Church’s elders, he left the work largely alone[84] but not, we must stress, completely as will be shown below.

				During the nineteenth century, though Presidents Brigham Young, John Taylor, and Wilford Woodruff and Apostles George Q. Cannon, Orson Hyde, Charles W. Penrose cited passages from Revelation with some frequency, combined they hardly surpassed Elder Orson Pratt.[85] During his tenure as Apostle, outside of chapters 2 and 3, he commented on nearly every verse in John’s masterwork. Like other leaders, for the most part, he read the passages quite literally,[86] and used them to show what was going to happen in the latter days.[87] Elder Orson F. Whitney spent time with the text looked at various passages to show that, after a long apostasy, there would be a restoration of the gospel and that the Lord would eventually reign on the earth.[88]


				During the twentieth century, a number of General Authorities cited passages from Revelation but only two general authorities, Joseph Fielding Smith and Bruce R. McConkie, used the work to any mentionable degree.[89] Elder Smith’s use of it came primarily from questions raised by member of the Church which he addressed over a span of years and which were eventually published in his work Answers to Gospel Questions.[90] He did, however, use it to elucidate a few points in his work Doctrines of Salvation and some other writings.[91]


			

			
				Elder McConkie was the first general authority, outside of Orson Pratt, to analyze Revelation in detail. His work Doctrinal New Testament Commentary covers the entire book, making comments on key phrases.[92] He also wrote an article on it for the Church publication, The Ensign,[93] and used significant sections of it in his work The Millennial Messiah.[94] Other than that, the work has received little attention on the part of Church leaders.

				LDS scholars have only recently begun looking at the book in any depth. Michael A. Wilcox did a popular, brief study in his book The Writings of John in 1987.[95] The first scholarly commentary was written by Richard D. Draper, Opening the Seven Seals, published in 1991.[96] Jay and Donald Parry followed in 1998 with their work Understanding the Book of Revelation.[97] In 2011, Robert Millet came out with a very short study entitled Making Sense of the Book of Revelation.[98] Credit must also be given to Mick Smith on his work, The Book of Revelation: Plain, Pure and Simple which, though not a scholarly study, did present a very readable and thoughtful essay.[99]


				One of the developments that has occurred due to the heightened interest of LDS scholars in this field is an appreciation for the work that has been done for centuries by non-LDS scholars. These men and women have mined many areas in search of clues to help solve the mystery of John’s master work. A careful perusal of these studies by the authors of this volume has brought a sincere appreciation with the insights that have greatly enlarged our understanding of John’s work. These have not been neglected in this volume. Those of most value have been listed in the Selected Bibliography at the back of this book. However, as with everything else, even the world’s best scholarship must take its place behind the revealed materials peculiar to the Saints.

				Over all, it can be said that, until relatively recently, the book as a whole has generally not received detailed treatment by Church authorities and scholars. However, as the Church moved into the second half of the twentieth century and into the twenty-first, likely due to the belief that the Saints are truly living in the last days, it is receiving ever greater interest and attention.

				Most Frequently Used Passages by LDS Leaders

				In ascending order, the following passages have been used the most frequently by LDS Leaders:[100] Revelation 17:4–6 to warn the Saints against getting mixed up with Babylon; 15:3 to show the praise given to Jesus as “King of saints” and as a bridge to show that he will also become the King of the world; 12:4 to give evidence for the political kingdom of God and its eventual reestablishment on the earth; 1:6 to show that the Saints will reign with Christ as kings and priests during the millennial period and in the heavenly realm; 13:7–9 to show that Satan will make war with the Saints because they will not follow his ways; 5:9–13, like 1:6, to show the reverence that will be paid to the Lord and also to emphasize that the Saints will reign with him in the future; 18:4–5 (which has been referred to nearly 100 times), like 17:4–6, to warn the Saints not to get involved with Babylon; 11:15 (with has been referenced over a 100 times), like 1:6 and 15:3 to show the that the earth will eventually governed by Jesus and the Saints; 12:7–11 (which also has been referenced over 100 times) to show that there was a war in heaven which has continued on the earth; and 14:6–7 (which has been referenced more than 400 times) to show that the angel sent to restore the gospel, as predicted by John, has, indeed, come and that the fullness of the gospel is now on the earth.

			

			
				Joseph Smith’s Use of Revelation

				Based on the above, one could conclude that the book of Revelation played hardly any role in defining and supporting aspects of LDS theology and doctrine. Such, however, is not the case. Certain verses found there played a key role in supporting some of the most profound doctrines revealed by Joseph Smith.

				That he would reach to John’s writings for support is not surprising given his view on just how much the Revelator knew. Joseph Smith stated: “John had the curtains of heaven withdrawn, and by vision looked through the dark vista of future ages, and contemplated events that should transpire throughout every subsequent period of time, until the final winding up scene—while he gazed upon the glories of the eternal world, saw an innumerable company of angels and heard the voice of God—it was in the Spirit on the Lord’s day, unnoticed and unobserved by the world.”[101]


				The Angel Flying through the Midst of Heaven

				Joseph Smith knew it would all start, as John had seen, with an angel flying through the midst of heaven, “having the everlasting Gospel to preach unto them that dwell on the earth” (see Rev. 14:6). The Prophet stated, based on Revelation chapters 8 and 9 as well as other scriptures, that “The scripture is ready to be fulfilled when great wars, famines, pestilence, great distress, judgments, etc. are ready to be poured out on the inhabitants of the earth.” All was not, however, bad, noted the Prophet, for John saw there would come an angel having the holy priesthood who should preach the everlasting gospel to all nations. “God had an angel—a special messenger—ordained and prepared for that purpose,” the Prophet taught.[102] A close reading of the text suggests that Joseph Smith felt he was that angel for he warned any who would set themselves against “God and His witness” with woe.[103]


				There was no doubt he felt very secure about his prophetic office or station. On one occasion he stated: “If a person should ask me if I were a prophet, I should not deny it, as that would give me the lie, for according to John [Rev. 19:10], the testimony of Jesus is the spirit of prophecy, therefore, if I profess to be a witness or teacher, and have not the spirit of prophecy, which is the testimony of Jesus, I must be false witness, but if I be a true teacher and witness, I must posses the spirit of prophecy, and that constitutes a prophet.”[104]


				The Coming of the Lord Jesus Christ

				He felt very secure in declaring the things of God and opposing those ideas he felt did not support them. For example, as noted above, the popular minister William Miller prophesied that the Lord would return to the earth some time in 1843 or 1844. Many of the Saints were curious about this and that caused Joseph Smith to respond. He had already received a revelation that convinced him that the Lord would not come before 1890 (see D&C 130:14–17). Since Reverend Miller had used the Bible to determine the date of the Second Coming, Joseph Smith did the same. He appealed to Revelation 14:6–7, “And I saw another angel flying through the midst of heaven, having the everlasting gospel to preach unto them that dwell on the earth, . . . saying, Fear God . . . for the hour of his judgment is come.” Basing his reasoning on 2 Peter 3:8, he noted that a celestial year is a thousand years long. That would make one celestial hour about 41 years and 8 months long. Subtracting 41 years from 1890 meant that “the hour of judgment” would not even begin for another six years and, therefore, the time of the coming was a long way off. He then cited Hosea 6:1–2, feeling it referred to the millennial era and noted that it would not come before “two days” were up. That meant there would be at least two thousand years after that prophet’s ministry. Assuming that Hosea prophesied in 730 B.C., Joseph noted that it would take 2,520 years to bring the Second Coming to 1890. He assured his people that there were many events that must yet transpire and that the Lord would not come until they were finished. Further, the Lord would do nothing until he had revealed it to his prophets.[105] His point was that the Saints should not get overly excited about the coming of Christ being very near.

			

			
				The Plurality of Gods

				Joseph Smith used another scripture from Revelation as proof text for another very important teaching; namely the plurality of the Gods. He quoted Revelation 1:6, which states that God had washed the Saints from sin, “and hath made us kings and priests unto God and his Father.” Joseph stated this should be taken literally and that the passage proved that God himself had a father. Though there was only one God for us to whom we were to give full diligence and all reverence, he taught, that did not preclude there being other Gods above our own. He noted that Paul mentioned Lords many and Gods many (1 Cor. 8:4–6) and that the Apostle was not referring to pagan gods, but to those above our eternal Father. He also noted that the Hebrew word “Elohim” was a plural and should be translated as “Gods” in the Bible. His point was that Jesus had a father and his father had a father and so on into eternity. That being the case, like Jesus before them, the Saints could rise to this noble station and become gods themselves.[106]


				Making One’s Calling and Election Sure

				As a prophet, Joseph Smith was not a bit afraid to tackle critical theological issues that abounded in his day. One of these dealt with the issue of a person’s being called and elected to heaven.[107] He assured the Saints that one of the blessings of the Restoration was that righteous people could, indeed, be sealed into heaven and, thus, make their calling and election sure. The Prophet really pushed this idea during much of the Nauvoo period.[108] As early as June 17, 1839, he gave a major discourse on this doctrine using Ephesians 1:13–14 and 2 Peter 1:10–11 as his text. He assured the Saints that, if faithful, they could be sealed into eternal life by the Holy Spirit of Promise. He explained that it would be “done by the sealing power and [the] other comforter [that is, the Holy Ghost, see John 14:16–17] spoken of which will be manifest by revelation.”[109] To back up his point he referred to Revelation 7:1–3:

				“And after these things I saw four angels standing on the four corners of the earth, holding the four winds of the earth, that the wind should not blow on the earth, or on the sea, nor on any tree. And I saw another angel, ascending from the east, having the seal of the living God: and he cried with a loud voice to the four angels, to whom it was given to hurt the earth and the sea, Saying, Hurt not the earth, neither the sea, nor the trees, till we have sealed the servants of our God in their foreheads.”

				The Prophet assured the Saints that this sealing blessing would come “through temple ordinances [during which] the servants of God [would] be sealed on their foreheads” and went on to say that the “four [destroying] angels will not [begin their] work until this is done.”[110] Some time later, he again referred to this scripture, assuring the Saints that the time of destruction, though near, would not commence “until the servants of God are sealed in their foreheads, which signifies sealing the blessings upon their heads, meaning the everlasting covenant, thereby making their calling and election sure.”[111] Through that act, he promised the Saints, they would find themselves protected from the destructions which were about to begin.[112]


				Joseph Smith stressed that this protective and sealing power could only be administered by proper priesthood authority. Speaking of the righteous, he said:

				“For these overcome, by their faith and their works,
Being tried in their life-time, as purified gold,
And seal’d by the spirit of promise, to life,
By men called of God, as was Aaron of old.”[113]


			

			
				Expanding on this thought, the Prophet taught that the sealing was done in combination with the Holy Spirit of Promise and “the keys of Elijah” held by those appointed, “and this is making one’s calling and election sure.”[114]


				Using Revelation 17:13–14 as his text (which speaks of the multitude of exalted souls who had come “out of great tribulation and washed their robes, and made them white in the blood of the lamb”), Joseph Smith assured the Saints that their good works, including their calling and election, would follow them into the resurrection.[115] Not only that, but their good deeds would also have effect here on the earth. He stressed, echoing Revelation 20:4, that “It is not the multitude of preachers that is to bring about the glorious millennium! but it is those who are ‘called, and chosen, and faithful.’”[116]


				The Fullness of the Priesthood

				The “keys of Elijah” noted above, played a principle role in both making one’s calling and election sure and gaining protection from the latter-day woes. Joseph Smith tied these keys to the temple. Knowing the latter-day judgments were about to commence and of the need for the Saints to be sealed, the Prophet was most anxious that the Saints get started building one. His motivation was increased by a revelation he received in January 1841. In it the Lord urged the Saints to build unto him a sacred house, “for there is not a place found on the earth that he [God] may come to and restore again that which was lost unto you, or which he hath taken away, even the fullness of the priesthood” (D&C 124:28). The revelation introduced the idea of a “fullness of priesthood.” Taking his text from Revelation 7:1–3, which deals with the Saints being sealed on their foreheads, he explained that “the conferral of the fullness of the Priesthood was a ‘sealing . . . on top of the head,’ of which the phrase ‘sealed in their foreheads’ was symbolic.”[117] He went on to explain, using Revelation 1:6 and 5:10, that gaining the fullness of the priesthood consisted of being ordained kings and priests unto God.[118]


				This ordaining was the last step in a progression through the orders of the priesthood. Though “all priesthood is Melchizedek,” as he taught, “there are different portions or degrees of it” (see D&C 107:1–20).[119] Indeed, there were three distinct orders—Levitical or Aaronic, patriarchal, and Melchizedek—but without a temple, Joseph Smith knew, the Church could not progress beyond the blessings of the first two. The Prophet was anxious for the Saints to receive the greater blessings and so pushed them to get the temple built.

				There is little doubt that the Prophet was highly motivated by his understanding of what the highest order of the Melchizedek priesthood entailed. With tacit reference to Revelation 1:6 and 5:10, he taught that this fullness of priesthood held “the power of endless lives which is a power beyond [that of] prophet or apostle or patriarch but of king and priest to God.”[120] Indeed, this order of the priesthood was meant “to open the windows of heaven and pour out the peace and [the] law of endless life to man.”[121] Both the Aaronic and patriarchal orders of priesthood were important, the former taking care of the Saint’s temporal needs with the latter sealing families together in eternal units. Even so, the Saints needed to enter into the highest order of the Melchizedek priesthood to reach the highest degree of the celestial kingdom.

				The reason was this, unlike the patriarchal order that came down through family lines, and, therefore, to which family members had right, the Melchizedek order was “without father or mother.” One who entered this order of priesthood did so “by right from the Eternal Gods”[122] alone, and, thereby held a fullness of authority, even all that Christ could give a man in mortality.

				Joseph Smith received the keys to this power from the Savior and Elijah in 1836 when, in vision, Elijah along with the Savior and Moses, appeared to Joseph Smith and Oliver Cowdery in the Kirtland temple (see D&C 110). Apparently, the Prophet received not only the sealing power from Elijah but also the keys to the highest order of the Melchizedek priesthood from the Savior.

			

			
				Already Joseph Smith had enjoyed bestowals of priesthood authority. The first was that of Elias which he received from John the Baptist in 1829. As Joseph Smith taught, this power “prepares the way and is the forerunner” holding the keys of repentance and baptism. The next power he received was that of the Apostles bestowed on him by Peter, James, and John that same year. It allowed him to give the gift of the Holy Ghost and restore Christ’s church back on the earth. It also gave him the power to seal individuals into eternal life.[123] These, then, prepared the way for the greater sealing power revealed by Elijah in 1836 (see JS–H 1:38) and the restoration of the patriarchal order of the Melchizedek priesthood.[124]


				Work for the Dead

				By September 1842, Joseph Smith began to push the Saints to do what was necessary to get these blessings.[125] He told them that “The world is reserved unto burning in the last days [but God] shall send Elijah the prophet, and he shall reveal the covenants of the fathers in relation to the children, and the covenants of the children in relation to the fathers.”[126] He taught those close to him that “to be heirs to Abraham’s promise, that he would be head of an innumerable posterity, each individual and his children must be sealed for time and eternity.” If this sealing was performed, he stressed, the covenant relationship would then continue throughout eternity.

				To enter into the highest order of the priesthood and gain these blessings, however, was not easy. Indeed, a person, “must sacrifice all to receive these keys of [the] kingdom and win eternal lives” for what he received was “greater than the priesthood of Aaron.” Echoing Revelation 1:6, the Prophet stated that the person was sealed “to be a king and a priest to the most high.”[127] Yes, the cost was great, but worth it. Coming back to imagery from Revelation 7:4, he told the Saints that the sealing of God upon the forehead was “a measure of this sealing” and it confirmed “upon their heads in common with Elijah the doctrine of election or the covenant with Abraham.” The result was that it secured a faithful couples’ children, “who have not transgressed,” into eternal life.[128] In short, entering into this order made the calling and election of the entire family sure.[129]


				This blessing, however, was not just for the living. It also could be extended to the dead. The Prophet taught that “you will have to go thro’ all the ordinances for them, same as you have gone through, to save yourselves.”[130] He expanded on this idea, saying, “that such a patriarchal priesthood of kings and priests would have to be established by sealing children and parents back through Abraham to Adam in order to fulfill the mission of Elijah. When this was accomplished, the order within the highest degree of the Celestial Kingdom would be eternally set.”[131]


				Through the keys of Elijah, then, the promises made to the fathers would turn the hearts of the children to them and the earth would not be smitten with a curse (see Mal. 4:5–6; JS–H 1:37–38).[132] Joseph Smith explained that it was “the sealing power and [metaphorically speaking, it] builds the temple to the cap stone placing the sealing of the Melchizedek Priesthood upon the house of Israel and makes all things ready for the coming of the Messiah to his temple. This power [that is, of the Messiah] is above even that of Elijah.” Then, echoing Revelation 17:14; 19:11–16, he said, the order of the priesthood of the Messiah “is to have all power in heaven and on earth as He [Christ] is King of kings.”[133]


			

			
				In sum, the keys of Elias prepared the way, the keys of Elijah sealed the families together, and then the power of Messiah sealed the whole.

				Joseph Smith concluded his teaching by stressing that “The greatest responsibility in this world is to seek after our dead, [since] they without us cannot be made perfect.” Because all sins can be forgiven (except murder—that is, the shedding of innocent blood—and denying the Holy Ghost) in this world and in the world of spirits, we can save our departed dead from hell. Thus, those in the spirit world who refused to repent were their own tormenters.[134] He encouraged the Saints, then, to push forward the building of the temple, for when it was done, the Saints could do the ordinances of baptism, washing, anointing, and endowment, and (again echoing Revelation 1:6 and 7:4) the ordaining to the office of king and priest.[135] He went on to explain, referencing Revelation 7:4, that it was this sealing that qualified men not only to be saviors on Mt. Zion,[136] but also to be part of the 144,000 special missionary task force of the last days.[137]


				As the Prophet succinctly taught in April 1844, “We calculate to give the Elders of Israel their washings and anointings, and attend to those last and more impressive ordinances without which we cannot obtain celestial thrones. But there must be a holy place prepared for that purpose. There was a proclamation made during the time that the foundation of the Temple was laid to that effect, and there are provisions made until the work is completed, so that men may receive their endowments and be made kings and priests unto the most High God, having nothing to do with temporal things, but their whole time will be taken up with things pertaining to the house of God.”[138] This was, indeed, the way that people entered into the fullness of the priesthood. Therefore, Joseph Smith taught the Saints that “You have got to learn to be Gods, both kings and priests, by going from a small capacity to a great capacity until the resurrection when you, like God, will dwell in everlasting burnings.”[139]


				Instituting the Fullness of the Priesthood

				The prophet gave an excellent description of what the fullness of the priesthood entailed, saying: “The spirit, calling, and power of Elijah, is that ye have power to hold the keys of the revelations, ordinances, oracles, powers and endowments of the fulness of the Melchizedek Priesthood and of the kingdom of God on Earth and to receive, obtain and perform all the ordinances belonging to the kingdom of God . . . [to] have power to seal on earth and in heaven.”[140] He explained to the Saints, again using Revelation 1:6 as his text, that the priesthood after the order of Melchizedek includes the offices of prophet, priest, and king. He told them that he would advance from prophet to priest and finally to king and when that happened, he would have the fullness of the priesthood. He went on to explain, based on Revelation 5:10, that he would be king “not to the Kingdoms of this earth, but of the Most High God,”[141] and reign with the Lord on this earth.

				“Joseph was most anxious to give keys of the kingdom to others which meant he had to get the endowment going. He could not wait for completion of the temple because, 1) he was commanded by God to introduce these ordinances to the Church leaders, and 2) he feared he would not live to see the temple completed.”[142] As a result, he began to initiate trusted leaders into the program. His journal entry for May 4, 1842, states that he spent the day with certain leaders, “instructing them in the principles and order of the Priesthood, attending to washings, anointings, endowments and the communication of keys pertaining to the Aaronic Priesthood, and so on to the highest order of the Melchizedek Priesthood, setting forth the order pertaining to the Ancient of Days, and all those plans and principles by which any one is enabled to secure the fullness of those blessings which have been prepared for the Church of the Firstborn, and come up and abide in the presence of the Eloheim in the eternal worlds. In this council was instituted the ancient order of things for the first time in these last days.”[143]


			

			
				The leaders were not, however, as noted above, the only ones to receive these sacred ordinances. He promised the Saints that all those who come to the temple and got their anointing “will [later] be ordained Kings and Priests, and will then have received the fullness of the Priesthood.”[144] This statement reveals that Joseph Smith intended the Saints to progress in stages. First they would be endowed and then, after a period of trial to test their faithfulness, they would be called up to receive the last and highest rites through which they would make their calling and election sure.

				Faithfulness, then, became the name of the game. That faithfulness included one very important facet. According to revelation, “in the celestial glory there are three heavens or degrees; And in order to obtain the highest, a man [and woman] must inter into this order of the priesthood [meaning the new and everlasting covenant of marriage]: And if he [or she] does not, he [or she] cannot obtain it” (D&C 131:1–3).

				Based on Revelation 7:9–15, Joseph Smith knew that there would be a great multitude who would be saved. These, he knew, were “therefore before the throne of God, and [would] serve him day and night in this temple, and he that sitteth on the throne shall dwell among them.” But would all these be heirs to the highest degree of celestial glory and reign as kings and priests? Not necessarily. “There are many mansions for those who obey the celestial law,” the Prophet said, “but there are also mansions for those who come short of the law.”[145] Just because a couple was endowed and temple married did not guarantee they would obtain to the highest degree of glory. Orson Hyde, an Apostle and close associate of Joseph Smith, explained it this way:

				The chosen vessels unto God are kings and priests that are placed at the head of these kingdoms. These have received their washings and anointings in the temple of God on this earth, they have been chosen, ordained, and anointed kings and priests, to reign as such in the resurrection of the just. Such as have not received the fulness of the priesthood, (for the fulness of the priesthood includes the authority of both king and priest) and have not been anointed and ordained in the temple of the Most High, may obtain salvation in the celestial kingdom, but not a celestial crown. Many are called to enjoy a celestial glory, yet few are chosen to wear a celestial crown, or rather, to be rulers in the celestial kingdom.”[146]


				Thus, not every couple will receive the fullness of the priesthood but rather only those with the interest, talents, capabilities, and willingness to make the high sacrifices it requires. Only these will be exalted. Nonetheless, for the rest, they will enjoy the family relationship and the glory of the celestial world forever.

				The White Stone and the Key Word

				There was another scripture in Revelation that Joseph Smith tied to the temple. John reported that to each person who overcomes, Jesus, “will give him a white stone, and in the stone a new name written, which no man knowth saving he that receiveth it” (Rev. 2:17). Of this white stone, the Prophet said, it “will become a Urim and Thummim to each individual who receives one, whereby, things pertaining to a higher order of kingdoms will be made known.” Indeed, this stone would be given to “each of those who [came] unto the celestial kingdom, whereon is the new name written.” This “new name,” he taught, would prove to be “the key word” (D&C 130:10–11) which would open the door to the celestial realm. It did this by allowing the Saints to pass by the gatekeepers who guarded the portals of heaven into the house of glory. The Saints understood that they could learn this key word only through the endowment.[147]


				The 144,000 and the Lamb with Seven Horns and Eyes

				Again, on occasion and in connection to the temple, Joseph Smith referred to Revelation 7:4 and 14:1, which mentions the 144,000.[148] He tied these directly to the temple stating that “The sealing of the 144,000 was the number of priests who should be anointed to administer in the daily sacrifice.”[149] In the same context, he noted that the horns and eyes of the Lamb described in Revelation 5:6 represented the priesthood of God.[150] On a later occasion he came back to this same imagery, noting that the144,000 were saviors on Mt. Zion and more specifically represented those Saints engaged in the work of redeeming the dead.[151]


			

			
				From the above, it can be seen that Joseph Smith appealed to the writings of John as both proof texts and points of expansion as he taught the Saints the doctrines of the kingdom.

				John’s Vision and the Sealed Portion of the Book of Mormon

				From the Book of Mormon, we learn that there have been few prophets who could rival the seeric power of Jared’s brother. Caught up in vision, he saw and recorded the entire history of the earth. However, this sacred knowledge was not to be shared with a faithless world. The Lord gave him explicit instructions:

				Behold, thou shalt not suffer these things which ye have seen and heard to go forth unto the world, until the time cometh that I shall glorify my name in the flesh; wherefore, ye shall treasure up the things which ye have seen and heard, and show it to no man. And behold, when ye shall come unto me, ye shall write them and shall seal them up. . . . And when the Lord had said these words, he showed unto the brother of Jared all the inhabitants of the earth which had been, and also all that would be; and he withheld them not from his sight, even unto the ends of the earth. . . . And the Lord said unto him: Write these things and seal them up; and I will show them in mine own due time unto the children of men (Ether 3:21, 22, 25, 27).

				The Jaredite Prophet Ether preserved and eventually bequeathed, through the people of Lamoni, the record to the Nephites. After the Savior’s appearance to his American disciples, the record was translated and became a part of their scriptures. Because of ensuing disbelief, these holy writings were eventually taken away from them. Moroni, however, preserved it as a part of his record. His translation constituted the sealed portion of the Book of Mormon plates which Joseph Smith was expressly forbidden to translate with these words: “Touch them not in order that ye may translate; for that thing is forbidden you, except by and by it shall be wisdom in God” (Ether 5:1). That vision has remained sealed ever since. However, another saw and recorded the same things. The sealed portion of the Book of Mormon “contains the same revelation which was given to John upon the isle of Patmos,” albeit Jared’s brother apparently wrote with a great deal more detail and without the symbolism.[152]


				A unique feature about John’s revelation is that the prophet was not commanded to seal it up as had been all those prophets who had come before him. Indeed, John seems to be the only prophet commissioned to publish the vision up to the present.[153] Someday, however, the Lord has promised, the revelation recorded by the Brother of Jared will be revealed. This will in conjunction with the restoration of the gospel and take place when the house of Israel

				shall rend that veil of unbelief which doth cause you to remain in your awful state of wickedness, and hardness of heart, and blindness of mind, then shall the great and marvelous things which have been hid up from the foundation of the world from you—yea, when ye shall call upon the Father in my name, with broken heart and contrite spirit, then shall ye know that the Father remembered the covenant which he made unto your fathers, O house of Israel (Ether 4:15).

				Until then, John’s record will have to fill the gap.[154] Fortunately, this is far from being a burden. Unto Moroni the Lord stated, “And then [when Israel comes to accept the Savior] shall the revelations which I have caused to be written by my servant John be unfolded in the eyes of all the people. Remember, when ye see these things, ye shall know that the time is at hand that they shall be made manifest in very deed” (Ether 4:16). Reading and understanding Revelation can result in a sensitivity to the latter day events as they unfold and thus help us be prepared for that which is to come.

			

			
				Section II: 
The Background to John’s Visions


				The Apostles scattered over the Parthian and Roman Empires proclaiming the gospel, John among them. Eventually he took up permanent residence in the city of Ephesus in present-day Turkey. This was the capital city of the province of Asia. The Church had seen tremendous growth in the whole area. By the time John moved Church headquarters there, the gospel message was forty years old. Men of stature such as Peter, Paul, Titus, Luke, and Timothy labored there. Paul had sent letters to Ephesus, Laodicea, and Colossae and had written to Philemon, Titus, and Timothy, who lived or worked in the area. Peter addressed one of his letters to the Saints in Asia, of which Ephesus was the chief city, as well as other places in the region (1 Pet. 1:1). Ignatius, a Syrian Bishop about AD 107, wrote to five branches in Asia, and there were six more known congregations.[155] All these indicate just how strong the Church was in this region.

				The Church in Asia Minor

				One would think that the Saints would have been secure, but such was not the case. As John labored there, oppression struck. According to certain ancient sources, the Roman emperor Domitian developed a strong dislike for the Christians and, like the infamous Nero, moved against them, but on a much larger scale.[156] Eusebius, the early church historian, states that in the fourteenth year of his reign (ca. AD 96), Domitian began “the persecution of the Christians and under him the apostle John is banished to Patmos and sees his Apocalypse.”[157] The forepart of the book of Revelation shows that the pagan population of the province of Asia, already threatened by the large number of Christian converts, responded to the emperor’s dislike by persecuting and, in at least one instance, killing a Christian leader (see Rev. 2:13).

				It is not hard to see why the Saints had trouble in Asia. The province was very important to Rome. It was so rich in natural and human resources that many Roman nobles viewed it as a proconsular plum that guaranteed wealth to whomever the emperor appointed as its overseer. Due to its excellent natural resources, good roads that connected it to both the east and west, and excellent ports that gave it access to the broader world, its cities had become centers of manufacturing, especially textiles. By and large, its inhabitants were rich, sophisticated, and cultured.

				Making the province even more important was its position as the guardian of the eastern frontier of the Empire. And being part of the Roman Empire greatly benefited the Asians. Roman attention and largess kept the area strong, pacified, and fortified. Thus, both Rome and Asia Minor profited from their close ties.

				It is little wonder, therefore, that the area was the seat of emperor worship.[158] “No where else in the Roman Empire did the provincials practice so devotedly and earnestly the cult of diva Roma and especially of the divinely honored emperor.”[159] Few of the region’s leaders were willing to upset the status quo, and some among the prominent citizens were willing to force others to comply—even if it meant using ostracism, harassment and, when necessary, outright persecution to keep them in line.

			

			
				The Christians at Ephesus had, up to this time, escaped much of the persecution their fellow believers in other cities experienced. Therefore, it is not surprising that John would operate from a base in that region. Ephesus was, indeed, a good choice.[160] With Pergamum and Smyrna, Ephesus stood as one of the three great cities of Asia Minor. Of the three, it had the largest commercial center due to its excellent harbor. Adding to its status was its position as the chief administrative headquarters of the area whose governor directed all the affairs of the province.[161] The city was a center for the imperial cult, but its citizens were most proud of the large and beautiful temple dedicated to the Roman goddess Diana, or Artemis, as the Greeks knew her. The city also held the status of “temple warden” νεωκόρος (neōkoros) of both the goddess Diana and the imperial cult. Therefore, it is little wonder the citizens strongly pressed the Saints to accommodate certain pagan practices.[162]


				Ephesus was also a center for the practice of the supernatural. Magicians μάγοι (magoi) and sorcerers φάρμακοι (pharmakoi) thrived there, as did a brisk publishing business dedicated to satisfying those eager to learn how to use mystic powers. It was here that certain apostate Jews, the sons of one Sceva and practitioners of magic, tried to cast out demons in the name of Christ and learned a hard lesson in the process (see Acts 19:13–18). Amulets, books of spells, and other occult objects could be found in abundance there.[163]


				In spite of the solid pagan base that supported the religious system of the city, the Christian movement had made solid headway there. Luke provides us with two excellent examples that show how effective the missionary work was. The first was the number of people who ceased to practice magic and burned the scrolls containing the knowledge of the dark arts (Acts 19:19). The worth of the scrolls destroyed was about 50,000 drachmas, the equivalent of that many sheep or 12,500 oxen.[164] The staggering amount suggests that those converted away from practicing magic would have numbered in the thousands. The second was the number of people who no longer purchased images of the Greek goddess Diana, patron deity of the city, or attended pagan temple services (Acts 19:26–27). The decline of devotion threatened the livelihood of the idol makers and priests—who, during the Paul’s ministry, nearly started a riot to protest the Christian inroads (see Acts 19:24–41). This story, again, suggests that a huge number of people were following after the Lord. Thus, the place was an ideal location for Church headquarters. According to Eusebius, John continued his ministry through the reign of Trajan, which ended about AD 117.[165] Though tradition states that John died and was buried in that city, the truth of the matter is that he was translated and carried on the Lord’s work from another sphere (D&C 7:3; compare 3 Ne. 28:1–9).

				Emperor Worship in Asia Minor

				It took the people of Asia Minor little time to realize that monetary success was tied to joining the imperial religious bureaucracy. Domitian played on this, promoting emperor worship throughout the area as no ruler had done since Nero. He demanded the divine titles that went along with the role of Caesar, especially “our lord and god.”[166] He also tied himself directly to the worship of the goddess Roma, thus making loyalty to the state and to the emperor one and the same. The rulers of many cities felt honored when he allowed them to build temples to the goddess Roma or to himself. Such acts of sycophancy gave them not only status but also access to imperial largess.[167] Thereby, both civil and religious feeling promoted and defended the cult. In Asia proper, all the major cities but Philadelphia and Loadicea harbored imperial altars with their attendant priests, and all but Thyatira boasted imperial temples.[168] Thus the area was a hotbed of imperial worship. Though the temples were the centers of such worship, a good deal of devotion went on in various formal venues, especially among the trade guilds.

			

			
				The Role of Guilds and Trade Unions

				There is little doubt that guilds and trade unions were both ubiquitous and strong in this region. The area was very rich in natural resources that supported a strong economy, much of it based on textiles. The area boasted many producers and exporters. Wool and flax production abounded and there were numerous carding and weaving facilities in places like Laodicea and Colossae. Sardis and Lydia cooperated to produce the red-dyed cloth and embroidered garments in high demand over much of the empire. The area also abounded in silver and gold smiths, leather workers, and tanners. Most of these combined to form guilds or trade unions to protect their jobs and promote their products.[169]


				The usual practice at guild meetings was to offer up incense or libations to their patron deity and to the emperor. The act showed not only religious faith but also honored civic duty. For the pagans, anyone who refused these simple, holy, and honorific acts not only dishonored the state but could also bring down divine disfavor.

				The Position of the Christians

				While John labored in the province of Asia, conditions worsened for the Saints. As the Church moved into the last decade of the first century, anti-Christian sentiment grew ever stronger against them.[170] The Emperor Nero, decades before, laid the groundwork for the awful position in which the Saints shortly found themselves. He had decreed merely that being a Christian was a capital offense. Thus, a Saint who never broke a single governmental law could still be disenfranchised, banished, tortured, or executed.

				Most of the Caesars who followed Nero during the first century rarely harassed the Saints. On occasion there were localized and sporadic persecutions, but for the most part, the Saints got along well and, as noted, the religion spread.[171]


				Thus, the position of many Christians, as John wrote his Revelation, was not too bad. Nonetheless, most scholars still agree that Domitian’s ever-increasing demands to be worshiped as “lord and god,” especially toward the end of his reign, put ever-greater pressure on the Saints. This may not have been so much because of an imperial decree (for which there is no evidence) but rather due to the unofficial importance that the emperor placed on his worship. In this way, he indirectly brought suffering to the Christians who refused to worship either him or other pagan deities.[172]


				The emperor’s ire did not focus exclusively on the Christians. He also held some animosity toward the Jews. Long standing Roman law, however, recognized ancient religions and protected this group. Since many provincials viewed the Christians as a subset of Judaism, many Christians could hide behind a perceived Jewish connection. However, in some cities, the Jews not only denied a relationship but also turned Christians over to the authorities (see Rev. 2:19; 3:9), which greatly increased the amount of harassment the Saints had to endure. It also made them targets for malcontents. When the Saints refused to conform to pagan religious standards, people in places like Asia Minor were more than willing to persecute them to win Roman favor.

			

			
				Those Christians who belonged to the guilds or trade unions found themselves in a particularly perilous situation. Unlike some of their brethren, who could simply avoid places where they might have to participate in some kind of public rite, the Christian trade workers came face to face with the problem each time they went to trade meetings. For them, there was only one Lord and God. To give that honor to another would betray the very foundation of their faith. But to abstain from the common practice meant being expelled from the union and banned from employment. Some likely caved in, feeling that giving a pinch of incense was but an outward form and did not hurt an inner devotion.[173] Others, however, refused. Looking at John’s letters to the seven churches, it seems clear that some Christians had been forced out of jobs and were suffering in poverty (see Rev. 2:9).

				All Christians, however, were living under the cloud of ever-greater danger. Because pagan worship was so intimately tied with the state, Christians simply could not continually evade services of one kind or another. Increasingly, committed Christians came into conflict with the pagan state and its religious leaders. Thus, it would not have been hard for a provincial governor, to win favor with the state and secure the blessings of the gods, to strike out against the Church and its leaders. John himself seems to have been caught in this web of legal and religious entanglements.

				John on the Isle of Patmos

				Patmos, one of the Sporades Islands, lies about forty miles southwest of Ephesus; at the time, it was part of the territory of the city of Miletus. It is a small volcanic island, roughly butterfly shaped, about ten miles long by six miles wide. Contrary to what some have said, it was not a Roman penal colony and there is no evidence anyone other than John was ever banished there.[174] The Miletians used this island, along with two others, as a naval station housing a garrison to ward off pirates. That John was there opens the possibility that certain Roman officials may have viewed the social status of the Christian leadership as higher than previously believed. This possibility is best understood in light of the Roman practice of banishment.

				Roman Forms of Banishment

				The ancient sources all agree that John was exiled to Patmos. However, the Latin words exilium, or exsul, referred to a person leaving an area either on a voluntary and involuntary basis and, therefore, they do not tell us if John was banished to Patmos or went there of his own accord. It is noteworthy that the Roman legal system had a dual-penalty system that depended more on the social status of the individual than on the actual crime he committed. Those with proper dignitas, that is, rank or station, received more lenient sentences than those of lesser station. For example, a crime requiring the death penalty for a lower-class individual mandated merely banishment for a member of the upper class.[175] Therefore, those with sufficient dignitas could often escape the death penalty even for capital crimes. They did not, however, get off scot free. If the crime were of sufficient severity, even nobles were banished.

				The law allowed for two types of compulsory banishment: relegatio and deportatio. The former was often temporary (perhaps lasting as little as three years) and did not necessarily include the forfeiture of citizenship or property. This took two forms: relegatio ad (also referred to as relegatio in) which was banishment to a place, often to an island or penal colony; or relegatio ab (also referred to as relegatio extra) which was restriction from a place, allowing a person to travel or live anywhere but in a certain province or area. Deportatio was much more onerous, designating a long-term banishment to a specific place along with loss of citizenship and property. Nobles often chose this sentence in lieu of death.[176]


				Taking the facts of banishment into account, there are six possibilities that may explain how John came to Patmos. First, he may have decided to go to the island to preach the gospel to members of the garrison stationed there. Second, he may have gone under inspiration to have time to meditate in the seclusion necessary for the revelation. Third, a magistrate may have relegated him from the province (relegatio ab), and John went to the island voluntarily for refuge. Forth, a magistrate may have banished him specifically to that island (relegatio ad) for a specific duration of time. Fifth, a magistrate may have relegated him to the island as a permanent exile with all loss of citizenship and any property (the extreme form of relegatio ad). Sixth and, finally, a magistrate may have condemned him to death and, to avoid execution, he chose exile to the island (deportatio).

			

			
				John’s own testimony is quite helpful in understanding why he was there. He states he “was in the island that is called Patmos, for the word of God, and for the testimony of Jesus” (Rev. 1:9). Some have suggested, on the basis of the clause διὰ τὸν λόγον τοῦ θεοῦ (dia ton logon tou theou), “for the word of God,” that John expressed the purpose of his visit. The word translated “for” is the Greek dia. Some have suggested the phrase could be interpreted in a subjective or objective sense, that is, he was there because of the word from or about God and the testimony by or to Jesus. They conclude that he was there “in order to preach the word of God.”[177] The problem is that the preposition does not govern the genitive case that would allow this interpretation. Instead it governs the accusative case, which connotes “cause or consequences.” Thus, he was at Patmos in consequence of refusal to deny his testimony of the Lord.[178] This interpretation rules out possibilities one and two—that is, that he had gone there of his own accord for either meditative or proselyting purposes.

				That opens the way for the third possibility, relegatio ad (which allowed for temporary banishment), because John clearly states that when he received the revelation, he “was in the isle called Patmos,” note the past tense that suggests that, at the time he wrote, he was no longer there but had been freed. However, a close examination of the passage suggests that this is not the case either. Aorist verb ἐγενόμην (egenomēn), translated, “I was,” does not necessarily mean that John was no longer on Patmos. This tense is John’s choice as he presents background material setting up a current circumstance.[179] Thus, his use of the tense does not mean he was no longer on the island but, rather, he had been and still was residing there when the vision opened. That being the case, he most likely was not suffering under relegatio ab since he had not yet been released and does not seem to know if he would be—hence his need to write to the churches rather than visit them. If that is the case, it is also unlikely that John was suffering under relegatio ad (reason four) in which a magistrate banished him for a specific duration of time.

				John’s words to the Saints that he was their “companion in tribulation, and in the kingdom, and patience of Jesus Christ” (v. 9), suggests that he had come to the island under harsh circumstances—that he had actually been banished there.[180] That opens reasons five and six. Some object to either of these possibilities because they suggest that John belonged to the upper strata of Greco-Roman society. They insist that his being a Christian would preclude him from membership in any upper class anywhere in the Empire. Greco-Romans would simply not see him as having dignitas and, therefore, he would not qualify for the special justice that nobles merited.[181] The records, however, do show that some Christians did indeed belong to the elite strata. One evidence is that a number of Christians were executed by beheading, a death reserved for upper-class citizens.[182] Further, many Christians honored their leaders, whom they recognized as possessing very high dignitas. That some of those who did the honoring were themselves members of the upper class reinforced their religious leaders’ social rank. Some Roman governors may have observed this and acted accordingly. That seems to have been the case with John. If so, he was on Patmos either under the severest from of relegatio ad or under deportatio. Because he was a Christian leader, and being a Christian was a capital offense under Roman law, it is most likely he was on the island for reason six—he had chosen exile (deportatio, in this case) over death.[183]


			

			
				But why Patmos, since it was not a penal colony? Provincial governors did not have the power to banish individuals to an island unless the island lay within the geographical bounds of their area.[184] Though Patmos was not a penal colony, it was within the geographical jurisdiction of the governor of Asia and, therefore, a place to which he could exile a pesky Christian with sufficient dignitas to choose exile over execution in the dual system of punishment the Empire allowed.[185]


				John was eventually released due to a Roman practice that allowed one emperor to give amnesty to the prisoners of his predecessor. According to Eusebius, such was the case with John. Upon Domitian’s death, the Roman Senate recalled all the dead emperor’s exiles, which freed John to return to Ephesus and continue his ministry.[186]


				The Impetus to the Visions

				John’s visions, however, seem to have come years before his release. The question is, what triggered the revelation? John states that he was “in the spirit on the Lord’s day” when he heard “a great voice, as a trumpet” commanding him to write what the Lord was about to tell him and send it to the seven churches in the province of Asia. From the point of view of the text, God, not anything that directly happened to John, precipitated the prophecy. In short, the Seer was not seeking answers to which the revelation was a response. Rather, the vision was a result of his being in the spirit and thus prepared for what the Lord was about to show him.

				Even so, there must have been circumstances that were either already threatening the Church or soon would be, which caused the Lord sufficient concern to send this forceful message. Many have argued that the impetus was Domitian’s persecutions and the threat these posed on the survival of the Church in Asia Minor. As noted previously, it has been the opinion of many scholars that, though Domitian did pressure people all over the empire to worship him, it was not nearly as forceful as early Christian sources have suggested.[187] That would mean that the Christians were not under unusual pressure from that quarter. Even if Domitian did not launch an empire-wide pogrom, as some ancient sources insist he did, officials in those places where emperor worship was particularly strong, such as the province of Asia, would have moved forcefully against any who refused to fall in with their sycophancy and its expected rewards. For example, the letter to Smyrna shows the Christians there suffered dire poverty. Likely this came about because devout Saints found it difficult to make a living in this thoroughly pagan city. They could not participate in any jobs that were tied to the pagan temples and idolatry, work in any trades that were immoral, or join the guilds that required emperor worship. Further, hostile Gentiles and Jews probably boycotted their businesses and shops.[188] The result was tribulation, the Greek θλίψις (thlipsis, from the word θλίβω, thlibō), meaning “to press, compress, oppress, or afflict.”[189] The Lord’s word choice suggests the deliberate and malicious persecution of the Saints.

			

			
				The Position of the Christians

				On the surface, it seems that the Saints could have escaped easily. All they had to do was offer a pinch of incense at the emperor’s shrine and mutter the empty formula “Caesar is Lord.” But, as noted, the faithful could not do that because they had but one Lord, and that was Christ. Those at Pergamum knew the cost of not conforming, for they had already lost the first coreligionist of many to martyrdom.[190] Antipas, very likely the local leader, appears to have been publicly executed. Nothing is known of his life, but his enduring faith and refusal to bow to pagan pressures earned him a title that the Lord also held: “the faithful witness” (compare Rev. 2:13 with 1:5).[191]


				Even so, in John’s letters to the seven churches there is not a single hint that the major problem was with the imperial cult or those who administered it. The record does reveal such developments as Jewish harassment, local intolerance (especially on the guild level), and the influence of general pagan corruption, but no persecution specifically coming from the imperial cult.[192] Still, something triggered the revelation. What was it?

				Simply put, the Church itself was foundering. A look at the text suggests that the Church was foundering in six areas, only one of which was the outside pressure coming from persecution. The other socially related pressure was a willingness to compromise with paganism—including, on the part of some members, paying homage to the emperor. The other four factors were internal: the acceptance of unauthorized leaders, approval of doctrine that false prophets and apostles promulgated, halfheartedness and indifference, and the loss of love for the Church and its Master.

				The Lord’s Message

				Under these conditions, the Lord’s messages of warning to the seven churches were very necessary. In spite of the success of missionary work in the region, trouble brewed, because the area had become a hotbed of heresy. During his three-year ministry there, Paul had continually warned the Saints that after he left “shall grievous wolves enter in among you, not sparing the flock. Also of your own selves shall men arise, speaking perverse things, to draw away disciples after them” (Acts 20:28–31). His words show that danger would come from two sources: the first would be “the wolves,” those who joined the Church as a means of taking advantage of the Christians; the second would be the insiders, Christian leaders who would speak “perverse things” and use their positions to persuade congregations to follow another gospel, leading many astray.[193]


				

			

		


Paul’s dire predictions proved true. It took only a few years for apostasy to spread over the area like a destructive flood. Thus, he could say to Timothy about AD 64, “All they which are in [the province of] Asia be turned away from me” (2 Tim. 1:15).

				The apostasy began as false apostles and pseudoprophets breached the doctrinal levees that the Lord’s teachings and his appointed leaders had once held sacred.[194] Entire congregations were ignorantly or willfully in danger of being swept away in the flood of falsehood that the false prophets and others promulgated. The messages to the seven churches show that the Savior was well aware of what was happening and that he was reaching out to save those islands where hope still remained. He gave each congregation specific and clear warnings. The most important warning was that he would abandon the churches unless they returned to him. He clearly told each congregation to stop the spread of heresy, repent, hold to the truth, and thereby gain salvation—or else he would remove the Church from the earth.

			

			
				The Seat of the Christian Crisis

				Thus, it is clear that the crisis that triggered the revelation to John was less the social situation in which the Christians found themselves than the conflict within the Christian faith itself.[195] There is no doubt that many Christians felt distressed because of their social situation. The kingdom of God was supposed to be on the earth and triumph over all its enemies, yet the reality was that Rome had the upper hand and seemed in position to destroy the divine kingdom. The revelation came to relieve the tension. Through the power of its symbolism, the various visions corrected the Christians’ false expectations and gave them a clear vision of the present reality, a reality they would have to endure. Indeed, the Lord showed them that

				all living beings are given a place in a dualistic structure. At the pinnacle of power on the one side is God, the Pantocrator, ruler of all (1:8). On the other is Satan, the Dragon, who has power, a throne, and great authority (13:2). Allied with God is the Lamb who was slain (5:6). . . . Allied with Satan is the beast from the sea (13:1–2). . . . All the people of the earth are divided into two groups; those who have the seal of God on their foreheads and whose name are in the book of life (3:5, 12; 7:3; 20:4; 21:27; 22:4) and those who bear the mark of the beast and worship it (9:4; 13:8, 17; 14:9–11; 16:2; 20:15).[196]


				In short, “the literary tension reflects the political tension between the adherents of the kingdom of God and those of the kingdom of Caesar.”[197] The problem centered on how to resolve the real-life tension. Some Christians wanted to do it by making compromises with Babylon. As noted, living in a city dominated by trade guilds worked to the disadvantage of Christians. Each guild had its patron deity, whom members worshiped at the guild meetings. A Christian laborer had two choices, neither good. On one hand, he could hold to his standards, refuse to join the guild, and thereby lose opportunity for employment, which resulted in isolation and poverty, or, on the other hand, he could compromise his standards and enjoy the fruits of membership. It appears that some Christians were not only giving in to this economic and social pressure but promoting their strategy as an advantageous solution to the problem.[198] One was a woman whom John calls by the epithet “Jezebel.” It appears that she developed a theology that appealed to those who opted for the compromises that let them escape persecution and enjoy the prosperity of the city. Her logic could even have cited Paul’s writings, because he taught that an idol was nothing and, therefore, eating sacrificial meat really posed no problem for believers (see 1 Cor. 8:4–6). Paul, however, had counseled against the practice because it opened the door to apostasy (1 Cor. 8:10–13). Jezebel seems to have ignored the Apostle’s constraints and openly advocated compromise for the good of security and prosperity. In doing so, she also led the way to spiritual death and the destruction of the Church.[199]


				It is important, however, to resist the idea that Revelation reflects only the tension between John’s church and Rome, between the forces of apostasy active in his day and the ideals of the true Church. In short, it is far too short-sighted to see Revelation and its message as bound exclusively to the historical limits of John’s day; doing so dilutes the message of the visions. The reality was that they revealed the extended sweep of history and testified to the ultimate triumph of the Christian community at the end time. The faithful of John’s day played a key role in laying down the foundation on which the rest of would rest. Though tension with Rome is important in Revelation, the Empire was but one physical manifestation of Satan’s kingdom on earth—the kingdom that poses the real threat to the Church in any age. In John’s day, the pagan and uncompromising Roman magistrates were the executors of Satan’s kingdom. Thus, Revelation shows that a battle—or more precisely, a campaign, because the time was filled with many battles—was raging on two planes: the physical and the spiritual.

				Through the message of Revelation, we see the Lord advising the Saints to see their day in a broader perspective. They should maintain the same attitude as Paul, who knew that the Christians “wrestle not against flesh and blood, but against principalities, against powers, against the rulers of the darkness of this world, against spiritual wickedness in high places” (Eph. 6:12). By keeping this perspective, they could understand the cosmic proportions of their struggle, making their current distress take on comic meaning and, thereby, be more bearable.

			

			
				Summary


				The crises the Church faced, and the impetus to the revelation, was the apostasy brought on by yielding not just to Roman pressures but also to unholy spiritual forces. The real threat against which John wrote was neither the imperial cult nor the military and administrative might of Rome, although they were in the background. It was the overpowering forces of apostasy that prompted the revelation.[200]


				The situation was critical. A false-prophetic circle arose in competition with the true prophets for ecclesiastical domination and theological acceptance. False apostles infiltrated the Church at Ephesus (Rev. 2:2); at Pergamum a faction upheld what John called the “doctrine of Balaam” (Rev. 2:14), probably a move to incorporate into church practice certain elements of the pagan religious system; while at Thyatira a false prophetess with a large number of followers seduced many with her teachings (v. 20). Heresy was spreading everywhere.[201] At this critical juncture, the Lord, through John, reached out in warning to the seven churches. The letters show the Lord’s mercy for, whatever happened to the several branches, the Lord promised faithful individuals eternal life because they had ears to hear.

				Moreover, the letters also warn Saints in every age that Babylon (whether the old city of the Euphrates, Rome of the Tiber, or any of its modern counterparts) is the real enemy. John shows that compromise is a deadly sin. The Saints must not worship the Dragon and his beast. They must not worship the great whore with all her glittering, alluring materialism or seductive immorality. The Saints must direct their loyalty exclusively to God and the Lamb, the only source of the sealing power and gift of eternal life. Trying to serve both will turn one’s desires to dust. John himself remained faithful to his own Lord and Master, willing to suffer deportation to Patmos rather than compromise his testimony.

				Though it is true that Patmos was not a formal penal colony, the right of a Roman magistrate to banish criminals to an island within his jurisdiction suggests John was, indeed, incarcerated there as a penalty for being a Christian leader. As one authority has noted, it is likely “that John’s presence on Patmos was the result of a capital penalty inflicted on him by Roman authorities.”[202]


				That a Roman official banished him, rather than ordering his execution, suggests that the Christian leaders had gained a certain amount of dignitas in some provinces, and, therefore, could qualify for banishment rather than death. Such a condition suggests that the Christian movement, though many viewed it as a threat, was gaining a certain amount of cachet. Though the force of Rome stood against it, the Lord’s kingdom was demanding—and gaining —ever more respect. Of course, some would view a more powerful Christianity as an even greater threat and move more fiercely against it. Even so, no earthly power could stop the movement.

				Though a Roman magistrate may have hoped that banishing John to Patmos would weaken his influence and perhaps destroy the Christian faith, such was not the case. The island, instead, provided John with time to meditate and reach out to his God. As a result, visions came—and, with them, direction for the Church.

				Some have claimed that John intended nothing more than keeping the Saints in line by holding out the promise of eternal reward.[203] But John’s aim seems far more noble. It is true that the course of history he presents stresses the ultimate rather than the immediate triumph of goodness over evil, but he also urges the Saints to work out their salvation in the present and to place their trust in God, who was not yet ready to expose his mastery over history. Triumph was not immediately at hand. The Saints had to exercise faith through a hope that made no demands upon the present. They could not escape history; the work of God would continue for a long period within its confines. Even today, a characteristic of faith is a willingness to allow God to operate in his own way in the present, to take what comes, and to continue strong. God, through his Saints, will achieve ultimate victory. John’s readers had to accept the agony of the present as travail necessary to bring into being a glorious future.[204]


			

			
				Even so, as one LDS scholar has noted, “The Lord’s message, which John delivers, is one of grace and peace, not of persecution and death—grace, which is made possible through the atoning sacrifice; and inner peace, which comes from a knowledge of one’s relationship with God. It is through these that the Lord offers comfort and hope to his people.”[205]


				Conclusion


				Of John the Savior said, “I will make him as flaming fire and a ministering angel; he shall minister for those who shall be heirs of salvation who dwell on the earth” (D&C 7:6). Surely in writing Revelation John partially fulfilled the Lord’s intent. He wrote a message of testimony and hope to those “heirs of salvation” who lingered in his own day, but he also wrote for the “heirs of salvation” living in the latter days. For those who understand, the flaming fire of his testimony still lights the way to the Lord and Savior of the world.

				In writing this volume, it is our hope and intent to make his witness clear and compelling to the Saints of these last days. Our task has been to bring into the text those additional scriptures which give us an even better picture of the last days and the direction they will take. Knowing the Lord’s promise to the faithful that “unto you it shall be given to know the signs of the times and the signs of the coming of the Son of man” (D&C 68:11), it is our hope that this work will be part of that disclosure and bring hope to all that read it.

				The key to what the Saints’ present attitude should be was well expressed by Elder Neal A. Maxwell, who said,

				The informed chiliast [a person who anticipates the coming millennium], which every Latter-day Saint should be, is one who firmly believes in the literal second coming of Christ, which will usher in a millennial reign, but who can meet the special challenges involved in both noticing the leaves [of the fig tree, see JS–M 1:38] and endure the heat of summer that follows. One is urged to notice, lest one be caught unawares. We may note merely two impressive indicators thus far: has any age seen more “signs and wonders” in the heavens than ours already has, with jet aircraft, manned and other satellites, and even journeys to the moon? Has any generation seen such ominous “vapors of smoke” as ours with mushroom clouds over the pathetic pyres of Hiroshima and Nagasaki? (See D&C 45:41; Joel 2:30–31; Matthew 24:24; Acts 2:19). But, alas, even these may fall short of further fulfillments.

				Yet a careful observer must also be aware of how many false readings there have been in bygone times as well as contemporary days, even by some of the faithful.

				Our challenge in the days ahead, therefore, is one of balance, to notice the early warnings without over reacting and to move forward without slipping into the dulled heedlessness of the days of Noah (see Matthew 24:38–39). In those far distant days some doubtlessly jeered, or at least were privately amused, at the sight of Noah building the ark. Presumably, local mockery continued even when it began to rain torrentially and kept raining. But soon Noah’s ark was the only safe and sane thing in a bewildering and desperate situation.

				Thus we are to ponder signs without becoming paranoid, and be aware without frantically keeping score between current events and scriptural expectations. The wise chiliast will use his or her energy in serving man instead of fretting and will resist secularism’s heavy seduction.[206]
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Chapter 1

				Introduction to the Vision


				Introduction


				In Revelation, John finishes what Luke set out to do in Acts. In his history, the Evangelist indicated that what motivated him to write his Gospel was his desire to preserve all that “Jesus began both to do and to teach” (Acts 1:1). The key word here is began. The Gospel of Luke is the story of what Jesus began to do. The Acts of the Apostles is the story of what Jesus continued to do after his resurrection as he worked through his servants via the Holy Spirit. Revelation continues that story through the end of time. It shows the active involvement of the Lord in the ongoing progress and, unfortunately, regress of his Church and its people. Thus, Revelation was not just for John and the Saints of the seven churches but for other Saints then and now. Indeed, as we will see, the book speaks to our period even more than that of the seven churches.

				In the first chapter, John gives the background to the series of visions the Lord gave him, noting that he followed the Savior’s direct command to “Write the things which thou hast seen, and the things which are, and the things which shall be hereafter” (Rev. 1:19). The command to write included publishing the document. This command makes John’s work unique among all those who have seen visions of the end time. In all the others, the Lord commanded the recipient to seal up the work.[1] John, alone, was commanded to publish what he saw.

				The central theme of chapter 1, and a major theme of the whole book, is the revelation of Jesus Christ. The visions contained in the work reveal the Lord as the great high priest, judge, warrior, and savior; indeed as the omniscient and omnipotent ruler of the earth and its destiny. It also shows him to be aware, immediate, and intimate.

				As with Acts, Revelation shows how the Lord works with and through his servants. Its long view shows that he will continue to operate that way through the entire course of history, that is, until he moves directly onto the stage when he stands on mount Zion with the 144,000. John’s book, however, shows him working not only through the Holy Spirit but also and more directly through inspiration to the Church leaders whom he symbolically lovingly cups in his hands. The revelation of the Lord in chapter 1 also teaches us much about the nature and qualifications of the one who heads the Church and drives history.

				Chapter 1, as the introduction to the visions, also explains the call of John and echoes that of Lehi (see 1 Ne. 1), Ezekiel (see Ezek. 1–2), and Isaiah (see Isa. 6). We find that it contains all the elements of the “call narratives” found in other scriptures. Of these there are nine:

				(1) a historical introduction that provides the setting of the vision; (2) the divine confrontation between the prophet and God or another holy being; (3) the prophet’s reaction to the presence of God or to the holy being and the things he has heard; (4) the “throne-theophany,” an experience in which the prophet sees the throne of God; (5) the receipt of a heavenly book; (6) the gedûlāh, a heavenly song in praise of God; (7) the receipt of the prophetic commission; (8) the prophet’s objection or protest; and (9) the reassurance from God that the call is divine.[2]


				Each of these elements is found in Revelation. Though John gives no specific date, he does say that he was on the island of Patmos and it was the Lord’s Day (1:9–10). Further, he was “in spirit.” At that time he was confronted by the divine, namely Jesus himself (1:13–16). He reacted by fainting away, only to be reassured that all was well (1:17). As the vision continued, John was taken to the throne room of God (4:1–2), viewed a heavenly book (5:1) and received one of his own (10:9–10), heard the heavens singing praise to God and the Lamb (6:9–13), and received his prophetic commission, (1:11, 19; 10:11). That each element was in place would have given the revelation a familiar ring to John’s audience and also put it on par with Old Testament scripture.

			

			
				Opening of the Vision 
(1:1–2)


				Greek Text

				1 Ἀποκάλυψις Ἰησοῦ Χριστοῦ, ἣν ἔδωκεν αὐτῷ ὁ θεὸς δεῖξαι τοῖς δούλοις αὐτοῦ, ἃ δεῖ γενέσθαι ἐν τάχει, καὶ ἐσήμανεν ἀποστείλας διὰ τοῦ ἀγγέλου αὐτοῦ τῷ δούλῳ αὐτοῦ Ἰωάννῃ, 2 ὃς ἐμαρτύρησεν τὸν λόγον τοῦ θεοῦ καὶ τὴν μαρτυρίαν Ἰησοῦ Χριστοῦ, ὅσα εἶδεν.[3]


				King James Version

				1 The Revelation of Jesus Christ, which God gave unto him, to shew unto his servants things which must shortly come to pass; and he sent and signified it by his angel unto his servant John: 2 Who bare record of the word of God, and of the testimony of Jesus Christ, and of all things that he saw.

				BYU New Testament Rendition

				1 A revelation of Jesus Christ that God gave him to show his servants events that must soon take place; and he made it known and authenticated it by sending his angel to his servant John, 2 who bore witness to the word of God and to the testimony of Jesus Christ concerning all the things that he saw.

				Translation Notes and Comments

				1:1 The Revelation of Jesus Christ / A revelation of Jesus Christ: The first three verses act as the superscription and give the source of the revelation, an overview of its contents, and pronounce a blessing on all who receive the word.[4] It is likely that John added the first three verses as he prepared the final draft for distribution with the intent that they act as the work’s title.[5] The Joseph Smith Translation changes the first phrase to “A revelation of John.” The change emphasizes the idea that what we find here is but one of a number of revelations the Lord has given of himself and this one is that exclusive to John. Interestingly, the change also reflects the title of the book in the earliest manuscripts including the Chester Beatty Papyrus (third century), the Codex Sinaiticus (fourth century), and the Codex Alexandrinus (fifth century) and may also reflect the title by which John’s work was generally known in the early Church.

				Ancient works could have titles in one of three places: a separate piece attached to a scroll called a σίλλυβος (sillybos), that is, a tag or label; a notice written at the beginning of a scroll called an inscriptio; or at the end called a subscriptio. Works that were intended to be read aloud to an audience (such as Revelation) seldom had inscriptions. Instead, the first line of the work acted as the title.[6] It would seem, therefore, that John intended his opening to be used in this way. Ancient sources do suggest, however, that the work was known as Ἀποκάλυψις Ἰωάννου (Apocalypsis Iōannou), “Apocalypsis [or, to translate, Revelation] by John,” the genitive pointing to the source or origin or, more accurately in this case, the recorder.[7] The root of the word apocalypsis means to “uncover” or “disclose,” but it had deeper connotations.[8]


			

			
				In the Near Eastern world, an apocalypse was that subset of prophecy that focused on a manifestation of Deity. It signified the removal of concealment from either divine character or will. It was of such a special nature that it came only to those prepared for it. That preparation came, at least in part, via temple rites which prepared one for the revelation. Therefore, an important nuance of the word “apocalypse” tied it to cultic secrets.[9]


				In the Old Testament, Jehovah does not unite himself with his people by continuous, easily perceived revelation. He stands, rather, ever hidden until he chooses to reveal himself to them through an apocalypse. Nonetheless, he is the God of history who is the creator of heaven and earth and continually sustains them. By this means he also rules all nations and dictates their final destinies (compare Moses 7:36; Abr. 2:8). Because an apocalypse is Jehovah’s act in which he removes, to some degree, his hidden character or will, it amounts to a “self-offering for fellowship.”[10] It is important to note, however, that the revelation with its opportunity for fellowship rests strictly on a moral foundation. This is because of God’s holy nature wherein he cannot abide anything spiritually impure or unclean (Lev. 11:44; 19:2; 20:26; Isa. 41:14; Moses 6:57). He, therefore, invites all people to him but only on the basis of repentance and righteousness as defined by his prophets. It is of note that “revelation is always and everywhere the act of God. No one has the right to it simply because he is a man. Even an Israelite has no right to it because he is an Israelite.”[11] Only righteousness gives one access.

				In the Bible, apocalypse is directed largely to that which will be (see for example Ezek. 40–44; Dan. 7–12). Thus, its primary focus is on the Messianic age of salvation. This type of revelation, then, bring with it hope for it shows that, toward the end time, the world will become ever more evil but, for those with eyes to see, that condition is a major sign that Jehovah is about to enter the world as King of all and usher in his millennial rule. In the New Testament, the word “apocalypse” carries the heavy connotation “to appear,” pointing to the Second Coming when God and Christ will fully reveal themselves to all people. This revelation began with the birth, ministry, death, and resurrection of the Lord. It “will culminate in the cosmic catastrophe at the end of history.”[12] John’s work testifies that, though the Savior is now concealed in heaven, he will soon manifest himself in glory. The Apocalypse shows us that “the whole eschatological drama is now ready and is simply waiting for the curtain to be drawn. And this is slowly taking place.”[13]


				of Jesus Christ: The Greek Ἰησοῦ Χριστοῦ (iēsou christou) “of Jesus Christ” can be either an objective genitive (the revelation about Jesus) or a subjective genitive (the revelation from him). The translation “from Jesus Christ” suggests the latter and conforms to the sense of the rest of the verse. Even so, the objective genitive, “about Jesus Christ,” fits well with the message of the book as a whole since it does disclose the power, majesty, and work of the Lord. His part in the vision, however, actually discloses Elohim’s work. John, in fact, may have purposely used the simple genitive rather than making it more explicit with a preposition so as to allow the phrase to do double duty—this book is both a revelation about Christ and from Christ. The work of the Divine was also referred to as the “divine mystery” and included God’s acts from John’s day to the Second Coming (compare Dan. 2:19, 22, 28).

				which God gave unto him / that God gave him: The JST changes the first part of verse 1 to: “The revelation of John, a servant of God, which was given unto him of Jesus Christ” (JST Rev. 1:1). The wording provides two nuances: Jesus becomes the source of the revelation, and John is its primary not secondary recipient. The change makes sense in two ways. First, since Jesus shares the mind of God, he would not need a special revelation to know the future.[14] Second, the text shows that it is Jesus, not God, who directly gives the revelation to the Seer, thus maintaining his role as the Word of God (see John 1:1–3).

			

			
				Both the Greek and JST texts stress the same point, the authoritative quality of the vision. In fact, the book ends with a paraphrase of Deuteronomy 4:2 (see Rev. 22:18–19) that puts this revelation on par with the disclosure of God’s word on Sinai. John’s point is that this prophecy matters. It is these very words that count. They are the ones that are to be heard, read, and understood, not some paraphrase or commentary. Like the Muslim who reveres the very words of the Koran, so also the Christian is to revere the actual text of Revelation. The reason the words are important is because they are the very medium of the revelation of Christ and, therefore, it is these that the reader must pre-eminently attend to and ponder.

				things that must shortly come to pass / events that must soon take place: The Rendition reflects the stated purpose of the revelation, that is, to make known events that would soon overtake the Church. The words ἐν τάχει (en tachei) are to be understood as “soon,” as opposed to “suddenly.” John wrote to comfort as well as warn his readers. He was not telling them that certain events, sometime in the future, would hit suddenly, but rather that they were right on top of his audience. Only in that light did they have meaning to these people.[15] Chapters 1–3 address the seven churches in the Roman province of Asia and reveals to them the immediate future, “things that must soon take place.” However, not all the book deals with the then-present Church.

				his servant John: the term δοῦλος (doulos) meant “slave,” but given the Hellenized Roman client-patron structure, it did not necessarily carry a pejorative connotation. The living conditions of most slaves were better than those of many poorer free men who often slept in the streets of the larger cities or lived in very cheap rooms. There is considerable evidence to suggest that slaves lived within the confines of their master’s house, usually on the top floor of their owner’s city abode or country villa.[16] In Pliny’s Laurentian villa, the quarters for the slaves and freedmen were in a separate section of the house, but were considered attractive enough to be used for the entertainment of overnight guests.[17] The slave was not inferior to the free men with similar skills in regard to food and clothing. That most slaves in Rome were as well dressed as free men is indicated in an unusual way. Seneca stated that legislation was introduced in the Senate that slaves should be required to wear a type of clothing that would distinguish them from free men.[18] It must be understood that ancient slavery was much different than modern slavery because ancient forms were not based on race. Further, there were times when slaves could keep part of the profit they had earned for their master (called peculium) and buy their freedom.[19] 

				The title “slave” (doulos) is often used by the Apostles of the New Testament to describe their relationship to Christ in order to demonstrate how they had given their will to God. Therefore through keeping their covenants, the Apostles (and Latter-day Saints today) gained full access to Christ’s atonement and thereby freedom over physical and spiritual death.[20]


				A doulos could function as an agent of his master; the word, in some instances, came to be a title of honor.[21] Clearly in John’s case, it authenticated him as the representative of the Lord. This also reflects the Hebrew usage of ʿebed (“servant, slave”) that was regularly used of Old Testament prophets when they acted in their official capacity as servants of God.

				That one could be a doulos of a deity was a notion borrowed from the Near East and found in the Old Testament. The idea, however, was foreign to Greek thinking. The Greek translation for the Egyptian priest, called ḥm nṯr, “servant of god/the god,” was προφήτης (prophētes). Since the ḥm nṯr was part of a priestly guild whose official spokesman (in Egyptian, ḥm nṯr wḥm, “servant of the God who reports”) was chosen to report oracular responses of a god, the translation was fitting.[22] The Old Testament notes that Abraham was the ʿebed yhwh, “servant (slave) of Jehovah” (Ps. 105:6, 42), as was Moses (Josh. 9:24; 14:7; 1 Kgs. 8:56; Ps. 105:26). Paradoxically and strikingly, the children of Israel escaped the bondage of Egypt (ʿăbôdāh, “bondage”) in order, as a free people, to worship (ʿābad, “to work as a slave for, to serve, to worship”) the Lord. Thus, being a slave of God brought with it great rewards.

			

			
				and he sent and signified / and he made it known and authenticated it: The subject of “signified” is unclear. Because “signified” is coordinate with “he gave,” it is logical that the subject is God. However, some commentators believe it refers to Jesus.[23] The JST, showing the whole revelation came of Christ, sides with the latter.

				The Greek verb σημαίνω (sēmainō) means literally “to give a sign (σῆμα, sēma), to signify,” and carries the idea of giving an identifying sign or token. The English term comes from the Latin signum, which carries much the same idea, that is, representing, indicating, or validating something by a sign, mark, or token.[24] With these words, John signaled his reader that the vision was authentic and came from God via a true messenger, who gave John the necessary sign which validated the message. The stress on validation emphasizes the vision’s importance to God, John, the reader, and the hearer.[25]


				1:2 Who bare record / who bore witness: In his Gospel, John wrote: “And this is the disciple which testifieth of these things, and wrote these things” (John 21:24; see also John 1:1). John, as a special witness of Jesus Christ, once again, in Revelation, wrote what he had seen and knew. So important was the vision that it had to be communicated precisely. John’s responsibility was to write neither more nor less than he received. His words assure the reader that he kept the vision pure. His words also teach that he did not create the images housed therein; God did. John was not a poet using images to carry God’s message, but rather a reporter accurately describing the images he saw in vision. Like so much in God’s word, one does not understand the book of Revelation until he sees beyond the images, symbols, and types to the realities for which they stand. In order to do so, however, the images must be transmitted perfectly. John, under the power of the Spirit, did so.

				of all things that he saw / concerning all the things that he saw: The word ὅσα (hosa), “all things,” as used here, denotes size and quantity suggesting the comprehensive nature of the vision’s revelation of Christ and his work.[26] John’s witness was to events that he saw, the verb suggesting the sureness and exactness of his testimony. It did not come from hearsay or rumor or even by the power of the still, small voice. It came from actual experience.

				Analysis and Summary

				The introduction identifies John’s intended immediate audience. God wanted information shared with the Church. The vision was not for a few chosen ones. So important was the message that it was to be published to God’s churches everywhere (see below).

				The Savior knew that false reports were proliferating and circulating. Further, the devil was active in his seductive role. It was becoming ever more difficult to tell the true from the false. The Lord, therefore, assured John and his readers that the vision was pure by sending an angel who gave to John a correct sign or token which verified both. By that means John could certify to his readers that the angel was a true messenger from God come to teach his word.

				John’s words also reveal that he felt there was equality between himself as the purveyor of the revelation and the other servants as the receivers. All received it from the Lord making him master and all others, including John himself, servants.

			

			
				Blessed Are They Who Understand 
(1:3)


				Greek Text

				3 μακάριος ὁ ἀναγινώσκων καὶ οἱ ἀκούοντες τοὺς λόγους τῆς προφητείας καὶ τηροῦντες τὰ ἐν αὐτῇ γεγραμμένα, ὁ γὰρ καιρὸς ἐγγύς.[27]


				King James Version

				3 Blessed is he that readeth, and they that hear the words of this prophecy, and keep those things which are written therein: for the time is at hand.

				BYU New Testament Rendition

				3 Blessed is he who reads, and they who hear the words of the prophecy and keep the things which are written in it, for the time is near.

				Translation Notes and Comments

				1:3 Blessed is he that readeth and they who hear / Blessed is he who reads, and they who hear: The Greek word ἀναγινώσκω (anaginōskō) can mean “read” or “read aloud.”[28] John’s words reflect the custom of his time. Often epistles to a branch were sent to its leader, who would then read it to the congregation. It is of note that Jewish apocalypses frequently did not follow this rule. A good deal of pseudepigraphic material, that is, writings claiming to have originated from a former prophet or great man, were intended to be read in private.[29] Not so with Revelation. It carried the weight of John the Apostle and was meant to be read and followed by entire congregations.[30]


				This verse carries the first of seven beatitudes in Revelation pronouncing a blessing on those who read, hear, and understand its words (the others are found in 14:13, 16:15, 19:9, 20:6, 22:7, 14). The earliest known use of the word “blessed” (μακάριος, makarios) described the condition in which the gods lived, being free of the trials and vicissitudes of life. The word never lost the feel of the divine. The Christians understood the term to describe the condition of those who, though faith and devotion, came to the attention of the Father and upon whom he poured out special attention and favor. The word emphasizes, therefore, the connection between right conduct and heavenly recompense.[31]


				The JST changes the singular of the first verb to the plural, “Blessed are they who read and hear and understand” (emphasis added). The singular of the Greek text, “he that readeth,” reflects the practice of worship in the ancient Church, patterned after the Jewish synagogue.[32] The JST’s change reflects the more modern world where all have greater access to the Bible and can read for themselves.

				The JST also puts additional responsibility on the readers. They must not simply read and hear but also understand the text. The addition suggests that by doing so, the reader would be better prepared to “keep [that is, obey] those things which are written therein.”

				for the time is at hand / for the time is near: Here the word “for” (γάρ, gar) gives the immediate cause or reason why it is so necessary for the Saints to respond to the revelation; time is quickly running out. The problems John will address in chapters 2 and 3 had led the Church into an immediate crisis. Therefore, John uses the definite article, “the time is near” (ὁ καιρός, ho kairos), which gave his words an eschatological nuance. Events were moving that would bring the Church and the age to an end unless there was an immediate and full response to this message from the Lord.

			

			
				The JST makes an interesting change here that gives the passage a whole new twist. The phrase reads “for the time of the coming of the Lord draweth nigh,” making it clear that time referred to is the Lord’s Second Coming. Joseph Smith’s change seems to redirect the verse from the ancient to the modern Church and draws the Latter-day Saint into the revelation. The change fits because one of the vision’s major purposes is to prepare the modern Church for the Lord’s coming.

				Analysis and Summary

				In the first three verses of Revelation, John emphasizes several important ideas. The first was the divine authority of the revelation. Taking the Greek as it now stands at face value, God was the originator. It was transmitted through Christ via an angel who signified its authenticity to John. Thus, there could be no question that it was from God. The second was its revealed purpose, that is, as a benefit to God’s faithful servants by showing them what to do in the present crisis, a crisis that would bring the age to a close. And finally, the care John took to record the vision. He was the faithful witness who put down accurately what he saw. The book was, thus, an authentic prophecy. For that reason, John did not hesitate to place it on an equal footing with Old Testament prophetic books that, like the Pentateuch, were read aloud during worship services.[33]


				The changes made by Joseph Smith retain John’s point that one must not only read or hear the words, but also “keep the things that are written therein.” The JST rounds out the idea by showing that the reader is obligated to understand the message. Only in understanding can proper obedience come. The point is that, regardless of the time frame, anyone who receives it has the responsibility to do the things the prophecy demands. In short, one must pay the price to realize the blessing. Understanding is the challenge in dealing with the book. However, as Elder Bruce R. McConkie stated:

				We are in a much better position to understand those portions of Revelation which we are expected to understand than we generally realize. Thanks be to the interpretive material found in sections 29, 77, 88, and others of the revelations in the Doctrine and Covenants; plus the revisions given in the Inspired Version of the Bible; plus the sermons of the Prophet; plus some clarifying explanations in the Book of Mormon and other latter-day scripture; plus our over-all knowledge of the plan of salvation—thanks be to all of these things, . . . the fact is that we have a marvelously comprehensive and correct understanding of this otherwise hidden book.[34]


				The point is that the reader has a responsibility to know, understand, and do the things written in the book.

				The Almighty 
(1:4–8)


				Greek Text

				4 Ἰωάννης ταῖς ἑπτὰ ἐκκλησίαις ταῖς ἐν τῇ Ἀσίᾳ· χάρις ὑμῖν καὶ εἰρήνη ἀπὸ ὁ ὢν καὶ ὁ ἦν καὶ ὁ ἐρχόμενος, καὶ ἀπὸ τῶν ἑπτὰ πνευμάτων ἃ ἐνώπιον τοῦ θρόνου αὐτοῦ, 5 καὶ ἀπὸ Ἰησοῦ Χριστοῦ, ὁ μάρτυς ὁ πιστός, ὁ πρωτότοκος τῶν νεκρῶν καὶ ὁ ἄρχων τῶν βασιλέων τῆς γῆς.

				Τῷ ἀγαπῶντι ἡμᾶς καὶ λύσαντι ἡμᾶς ἐκ τῶν ἁμαρτιῶν ἡμῶν ἐν τῷ αἵματι αὐτοῦ— 6 καὶ ἐποίησεν ἡμᾶς βασιλείαν, ἱερεῖς τῷ θεῷ καὶ πατρὶ αὐτοῦ—αὐτῷ ἡ δόξα καὶ τὸ κράτος εἰς τοὺς αἰῶνας τῶν αἰώνων· ἀμήν.

				7 Ἰδοὺ ἔρχεται μετὰ τῶν νεφελῶν, καὶ ὄψεται αὐτὸν πᾶς ὀφθαλμὸς καὶ οἵτινες αὐτὸν ἐξεκέντησαν, καὶ κόψονται ἐπ᾽ αὐτὸν πᾶσαι αἱ φυλαὶ τῆς γῆς. ναί, ἀμήν.

				8 Ἐγώ εἰμι τὸ Ἄλφα καὶ τὸ Ὦ, λέγει κύριος, ὁ θεός, ὁ ὢν καὶ ὁ ἦν καὶ ὁ ἐρχόμενος, ὁ παντοκράτωρ.[35]


				King James Version

				4 JOHN to the seven churches which are in Asia: Grace be unto you, and peace, from him which is, and which was, and which is to come; and from the seven Spirits which are before his throne; 5 And from Jesus Christ, who is the faithful witness, and the first begotten of the dead, and the prince of the kings of the earth. Unto him that loved us, and washed us from our sins in his own blood. 6 And hath made us kings and priests unto God and his Father; to him be glory and dominion for ever and ever. Amen. 7 Behold, he cometh with clouds; and every eye shall see him, and they also which pierced him: and all kindreds of the earth shall wail because of him. Even so, Amen. 8 I am Alpha and Omega, the beginning and the ending, saith the Lord, which is, and which was, and which is to come, the Almighty. 

			

			
				BYU New Testament Rendition

				4 John to the seven churches in Asia. Grace and peace to you from him who is and was and who is coming, and from the seven spirits that are before his throne, 5 and from Jesus Christ, the trustworthy witness, the first-born of the dead and ruler of the kingdoms of the earth. Glory be to him who loves us, and who freed us from our sins by his blood, 6 and made us a kingdom, priests to his God and Father. To him be glory and power forever and ever, amen. 7 Look, he is coming with the clouds. And every eye will see him, even those who pierced him, and all the peoples of the earth will mourn him. Yes, amen. 8 “I am Alpha and Omega, says the Lord God, who is and was and is coming, the Almighty.”

				Translation Notes and Comments

				1:4 John to the seven churches: There is a person change from third to first person at this point. The change of person, however, should not suggest a change of author. A number of ancient manuscripts use such a pattern and, it would appear, John followed that tradition.[36]


				The JST changes this verse to read, “Now this is the testimony of John to the seven servants who are over the seven churches.” These words make it clear that the seven letters that follow in chapters 2 and 3 were addressed to the church leader in each congregation. In verse twenty, the KJV refers to them as both “stars” and “angels.” The Greek word translated “angels” (ἄγγελος, angelos), however, means “messenger” and could denote not only heavenly beings but also mortals who were empowered to act for God. Therefore, Joseph Smith’s change clarifies which type of angel the Lord referred to. That is to say, the messages are addressed to the presiding officer of each congregation. In the Rendition, we have translated the word as “leader” when it refers to the heads of the seven churches.

				Elder James E. Talmage has suggested that the seven congregations were the last bastions of faith, the great apostasy having engulfed all the other areas.[37] John’s symbolic use of numbers, however, should not be overlooked. From early times the number seven connoted that which was full or complete and, therefore, could show that John’s message was universal, that is, for all branches of the Church, even those outside of Asia Minor and those beyond John’s day.[38] Our understanding of the breadth of meaning of the number seven has, however, in recent years, been expanded. In addition to signifying completeness or wholeness, it is also associated with heavenly realities and cosmic significance and is, therefore, tied to divine authority. John would have picked up on that nuance and, thereby, used it as a subtle way to further authenticate his message.[39] Thus, John’s deliberately repeated use of the number would have reinforced, to his knowledgeable reader, the divine authority that stood behind the message.[40]


				in Asia: The Greek uses a definite article and thus the phrase can be translated “the Asia.” As such, it generally referred to a Roman province that lay on the western end of present-day Turkey (see Acts 2:9). The area had at least fifty Jewish communities inhabited by an estimated one million Jews.[41] The Christian missionaries were, therefore, able to make strong inroads into the area via Jewish contacts.

				from him which is, and which was, and which is to come / who is and was and who is coming: though the phrase “from him . . . which was” could be construed as a nominative of apposition, it is more likely that John viewed the entire phrase as an indeclinable divine and very revealing name.[42]


			

			
				As a name, the phrase shows that the Father belongs to the arena of history. He stands as the ultimate Lord of the past, present, and future. The temporal order, as presented here, is important because the present is when he works out his purposes. Yet his omniscience embraces the past and the future.[43] An understanding of God’s omniscience in all things and through all time would bring comfort as the Church approached its final hours. The Saints could find hope in the face of a disheartening future because God, knowing the end from the beginning, had already prepared the way for their ultimate victory. The early recognition and wide distribution of the book of Revelation suggests how it spoke to the souls of those to whom John wrote.[44]


				The phase actually violates the rules of Greek grammar for it begins with the preposition ἀπό (apo, “from”), which takes the genitive case, but here it is followed by three nominative phrases joined by the connective καί (kai, “and”). As one scholar explains, “The Seer has deliberately violated the rules of grammar in order to preserve the divine name inviolate from the change it would necessarily have undergone if declined. Hence the divine name is here in the nominative.”[45] Wallace further points out, “It would be like one American saying to another, ‘Do you believe in “We the people”?’ If the question had been ‘Do you believe in us the people?’ the allusion to the Preamble to the Constitution would have been lost.”[46] The phrase has a further grammatical anomaly in ὁ ἦν (ho ēn) “who was,” in which the definite article is used with a finite verb. This may be because there is no imperfect participle and John wanted to emphasize the eternal existence of Christ. It seems likely that John could also have been alluding to the prologue of his Gospel of John, ἐν ἀρχῇ ἦν ὁ λόγος (en archē ēn ho logos) “in the beginning was the Word.”

				Grace be unto you, . . . from him which is, . . . from the seven Spirits, . . . and from Jesus Christ: It is of note that John points to three, not one, source of divine peace and grace: the Father, the seven Spirits, and Christ. It is easy to connect the blessing of peace and grace to the Father and the Son, but how do the Spirits fit in? Again, the JST provides an important insight. This portion of the verse reads: “Grace unto you, and peace from him who is, and who was, and who is to come; who hath sent forth his angel from before his throne, to testify unto those who are the seven servants over the seven churches.” In making the change, the text focuses on the fact that the source of all grace comes from the Father and the Father alone. It is true that it may flow through other ministers and more especially through the Savior, but it should never be overlooked that its ultimate source is God.

				1:5 the faithful witness / the trustworthy witness: The term πιστός (pistos), translated “faithful” in the King James version, connotes the idea of trustworthiness, that is, something or someone on whom a person can rely. The word, therefore, gave assurance to the ancient Saints that they could put their full trust in the Lord.

				The word “witness” translates the Greek μάρτυς (martys). In early Christian circles, it came to mean one who bore testimony through the giving up of his life. The Savior was the epitome of the faithful witness, or martyr, in this sense.

				The JST of this phrase reads, “Therefore, I, John, the faithful witness, bear record of the things which were delivered me of the angel.” In this version, the term “faithful” refers to John rather than Christ. Even so, the nuance of the word applies. As an Apostle or special witness of Christ, the truths of which he testifies can be trusted.

				This passage emphasizes three points. First, the revelation had dual attestation (the angel and the Lord), and thus fulfilled the law of witnesses (see Deut. 17:6; Matt. 18:16). Second, angelic and divine administrations were coupled in such a way that the Savior himself was somehow involved in the process of the revelation. It was not merely about him but through him. And third, John was true to the charge given him to declare the message accurately.

			

			
				the first begotten of the dead / the first-born of the dead: Though Jesus was the faithful martyr, death could not hold him, and so he is also the firstborn from the dead. Because he now exercises sovereign control, he can bestow the powers both of life and of kingship on those who follow him. He can grant life because, through his love, he shed his blood so all can be cleansed from sin.

				The Greek πρωτότοκος (prōtotokos), translated “first begotten” and “first-born,” carried both a literal and figurative meaning. In its literal sense it was used to designate either the firstborn or the only son in a household. In a figurative sense, it referred to one with rank and dignity. It also carried both messianic and royal nuances.[47] Here the title “first-born” as referring to Christ carries all these meanings. He is the first to be resurrected from the dead (see also Col. 1:18). He is also the firstborn spirit child of Elohim (D&C 93:21). In addition, there is a probable connection with Psalm 89:27, “I will make him my firstborn, higher than the kings of the earth,” showing his supernal rank and dignity.

				who washed us from our sins / who freed us from our sins: Some manuscripts have λούσαντι (lousanti), that is, “washed,” but others λύσαντι (lysanti), “freed.” As the Rendition shows, the latter is the preferred reading. Verse 5 emphasizes both the position (firstborn) and the work of the Savior (freeing from sin) and therein lays his supremacy.

				1:6 hath made us kings and priests / made us a kingdom, priests: Verse 6 focuses on the end result of the Lord’s work: he is able to make his followers kings and priests unto God.[48] The earliest manuscripts have βασιλείαν (basileian), translated as “a kingdom,” while some later ones have βασιλεῖς (basileis), translated as “kings.” The difference is minor, the former simply using an abstract rather than a concrete noun. Exodus 19:6 has: wĕʾattem tihyû lî mamleket kōhănîm, “And you will be a kingdom of priests to me.” The Septuagint reads: ὑμεῖς δὲ ἔσεσθέ μοι βασίλειον ἱεράτευμα (hymeis de esesthe moi basileion hierateuma), “You will be a royal priesthood to me” (which is quoted in 1 Pet. 2:5). These passages shows God’s desire to bring his people into his presence as a segullāh, that is, “a treasured possession, a temple treasure.” Thus the idea has strong temple connections as seen in Isaiah 61:6, which states, “you will be called priests of the Lord.”[49]


				Revelation 5:10 and 20:6 also make it clear that the righteous Saints will not only be priests but also rulers. The Doctrine and Covenants affirms this aspect of celestial glory, stating that the Saints will “be made rulers over many kingdoms” (D&C 78:15). John’s words, then, focus on two distinct privileges: the Savior’s followers hold not only ecclesiastical authority but also civil and, therefore, will preside over both the religious and political orders of heaven.[50] In doing so, they hold the fullness of priesthood power, all that a man can have in mortality.[51]


				John’s use of the aorist ἐποίησεν ἡμᾶς (epoiēsen hēmas), “made us,” is arresting. The tense shows that the Lord had already made some of those to whom John was writing kings and priests. Thus, they had attained a royal and priestly status (see also 5:10; 20:4). In order to do so, they would have had to have received the fullness of the priesthood, for those “holding the fulness of the Melchizedek Priesthood,” Joseph Smith taught, “are kings and priests of the Most High God, holding the keys of power and blessings.”[52] Women would have been included. As Joseph Fielding Smith taught, both genders “have been promised that they shall become sons and daughters of God, joint heirs with Jesus Christ, and if they have been true to the commandments and covenants the Lord has given us, to be kings and priests and queens and priestesses, possessing the fulness of the blessings of the celestial kingdom.”[53] These offices are bestowed only to those individuals who have participated in all the ordinances of the house of the Lord, and, thereby, have been sealed into eternal life (see D&C 131:5–6).[54] John’s wording suggests that there were those in John’s audience who had achieved this status.

			

			
				Unto God and his Father / to his God and Father: The reading of this verse in the KJV suggests that Elohim had a father. The JST changes the text to read, “unto God his Father,” thus clarifying that Elohim was the Savior’s father. However, ten years after making this change, due to further understanding concerning the divine mysteries, Joseph Smith stated that the KJV reading, “God [meaning Elohim] and his Father,” was correct for “John discovered that God the Father of Jesus Christ had a Father, [and] you may suppose he had a father also.” He went on to say that the ancient Apostles taught the plurality of Gods, having discovered for themselves “that there were Gods above” our own.[55]


				to him be glory and dominion for ever / To him be glory and power forever: John closed this portion of his epistle with a doxology, that is, a psalm of praise, saying, “To him be glory and power forever and ever, amen” (v. 6). The praise focuses on two areas. The first is glory (δόξα, doxa). Here the word denotes honor or renown and looks to the Savior’s reputation for what he is and what he has done. The second area is power, or, as, the KJV has it, dominion. The Greek word (κράτος, kratos) carries the idea of resident strength and, therefore, internal might or power. Here it reflects the Savior’s power or sovereignty over his creation. Thus, the doxology expresses the hope for the Lord’s continued high reputation and rule over his dominion. It is easy to see why the Saints would want the Savior to have these, for only through them would they find their ultimate reward.

				1:7 The JST adds to John’s hymn the exclamation, “he cometh in the clouds with ten thousands of his saints in the kingdom” (v. 7). The words point to the greatness of Christ’s entourage, which will be made up of those whom he has saved. At his Second Coming, the Lord will descend from heaven “in the clouds” (see also 1 Thes. 3:13 and JST Matt. 1:36; compare Acts 1:9–11). The righteous dead will be resurrected at that time and, with the righteous living, be caught up to meet him (see D&C 88:96–97; 1 Thes. 4:16–17). Even the wicked dead will know of this event for all will see him and know who he is.[56]


				The Greek μύριοι (myrioi), which means “ten thousand,” can also simply mean an extremely large number. Jude, quoting from the book of Enoch (1 En. 1:9), also refers to Christ coming with “tens of thousands [that is, “countless numbers”] of saints” (ἐν ἁγίαις μυριάσιν, en hagiais myriasin) (Jude 1:14). The whole provides a glimpse into the vast number of those whom Christ has saved.

				The cloud (νεφέλη, nephelē) was a sign of the presence of God (see Matt. 17:5; Mark 9:7; Luke 9:34–35) and the vehicle of the Second Coming (see Dan. 7:13; Matt. 24:30; 26:64; Mark 13:26; D&C 133:3, 20).[57] The imagery emphasizes the idea that many will inherit his kingdom and return to reign with the Lord in glory. When he does return, all will see him together and know, some to their shame, not only who he is but also what he did for those who believed.[58]


				every eye shall see him / every eye will see him: Christ’s Second Coming, unlike the first, will be seen by all the inhabitants of the earth (see JS–M 1:36).

				they also which pierced him / even those who pierced him: This verse has reference to those who crucified the Lord, but more especially to the Jewish leadership and their sycophants who, though they did not do the actual deed, condemned the Lord, demanded his crucifixion, and then made sure it was done (see John 19:15–16).

				and all kindreds of the earth shall wail because of him / all the peoples of the earth will mourn him: This verse alludes to Zechariah 12:10–12, which looks at the period of the Second Coming and the deep sorrow the inhabitants of the world will feel at the time of the Lord’s return when they realize the depth of his maltreatment by the Jews and their own spiritual abuse of him (see also Matt. 24:30; compare JS–M 1:36).

				1:8 I am Alpha and Omega: Alpha is the first letter of the Greek alphabet and omega is the last. The phrase is equivalent to saying he is “the first and the last,” as he states in verse 17, that is, he is the source and upholder of all things. The two letters taken together encapsulate not only the overarching and undergirding work of the Lord but also his divine name, being the living one who is the source of all life, light, and law.[59] In the Jewish alphabet symbolism, God is referred to as ʾemet, “truth,” since the word combines aleph, the first letter of the alphabet, mem, the middle letter, and taw, the final letter. By this means, the Jews symbolically showed that God was the beginning, middle, and end of existence.[60] The phrase “alpha and omega” does the same thing.

			

			
				the beginning and the ending: This phrase is missing from the better manuscripts and seems to have been a scribal emendation of the text meant to emphasize the thought carried in the first phrase.

				from him which is, and which was, and which is to come / who is and was and who is coming: In the Septuagint version of Exodus 3:14, God tells Moses, “Ἐγώ εἰμι ὁ ὤν”(Egō eimi ho ōn),[61] “I am he who is,” and that he should tell the children of Israel that “ὁ ὤν (ho ōn, “he who is”) has sent me to you.”[62] Here John gives to Christ the same descriptive title that he had as the God of Israel, namely Jehovah. John’s words add an additional dimension. They show that though he now exists as a glorified resurrected celestial being, he existed prior to his mortal life as Jehovah, the God of Israel, and that his second coming in glory is yet to occur.

				the Almighty: This title is most significant. The Greek παντοκράτωρ (pantokratōr) “almighty,” does not necessarily designate one who can do anything, but rather one who holds together, controls, and regulates all things.[63] The word, thus, does not focus on God’s activity as creator as much as it does in his supremacy over creation. The word is, therefore, more static than dynamic. As such it is only loosely connected to the idea of omnipotence.[64] In this verse, the Savior ascribes the power to himself. In the other eight instances, the title applies to Elohim (4:8; 11:17; 15:3; 16:7, 14; 19:15; 21:22).[65] That Revelation uses the word as a name-title for both the Father and Son emphasizes its importance to the central message of the book, that God and Christ overmaster history and human destiny. That message is further emphasized in modern scripture, which declares that the Savior “ascended up on high, as also he descended below all things, in that he comprehended all things, that he might be in all and through all things, the light of truth” (D&C 88:6). It is this light that radiates from Elohim through Christ and “is in all things, which giveth life to all things, which is the law by which all things are governed” (v. 13). Thus, these Gods overmaster the sun, the moon, and stars with all their world systems. They are indeed God, the Almighty, the ones in control. That means that they have all power to ensure that the Father’s perfect plan will unfold to bring about immortality and eternal life for his righteous children (Moses 1:39) and nothing can frustrate them in this role (see D&C 3:1–3).

				Analysis and Summary

				Verses 1–3 act as a title and testimony of the work. It is at verse 4 where the actual letter begins with the salutation or greeting. Though the Seer was writing a letter of comfort and warning to the surviving remnants of the Church in his day, at least in Asia Minor, his use of the number seven suggests the message was meant to go much further not only geographically but also temporally.[66] If that is the case, then the seven churches become symbols of the Church of God anytime, anywhere, and the message is applicable wherever Saints face similar conditions. Further, since the number seven was tied to both the cosmic and divine, its use points to God as the source of the message and calls the reader to have trust and faith in his word as recorded by John.

				Verse 6 focuses on the end result of the resurrection and supremacy of the Lord: he is able to make his followers kings and priests unto God.[67] The seven servants mentioned twice in Revelation (JST Rev. 1:4, 20) had apparently achieved these ranks and attendant blessings. They were not the only ones. “John said he was a king,” Joseph Smith reported.[68] The kingdom to which the Seer and the others belonged was to endure forever and those who became members therein were, therefore, eternal heirs of glory. The reason was that these offices are an everlasting possession bestowed by the sealing power and authority of the high priesthood. According to Bruce R. McConkie, they come only to those who have pressed forward in righteousness, lived by every word given by God, magnified their callings, “till through the fullness of the ordinances of the temple they receive the fullness of the priesthood and are ordained kings and priests.”[69] The Church leaders knew precisely how this was to be done because God revealed the specific ordinance that made it possible.[70]


			

			
				Joseph Smith gave a concise and inclusive description of the breadth of authority held by those who receive the fullness of the priesthood. He explained that they have the “power to hold the key of the revelations, ordinances, oracles, powers and endowments of the fulness of the Melchizedek Priesthood and the kingdom of God on the earth; and to receive, obtain, and perform all the ordinances belonging to the kingdom of God” and gain eternal life.[71]


				Through the blessing of the ordinances associated with receiving the fullness of the priesthood, the recipients receive the more sure word of prophecy or the “promise of eternal life in the kingdom of God. Then having this promise sealed unto them,” explained Joseph Smith, “it was an anchor to the soul, sure and steadfast. Though the thunders might roll and lightenings flash, and earthquakes bellow, and war gather thick around, yet this hope and knowledge would support the soul in every hour of trial, and tribulation.”[72] Due to their being sealed kings, queens, priests, and priestesses, the leaders to whom John wrote had already found the comfort and support they needed to withstand the threatening and darkening period in which they lived. Thus they were prepared to push the Lord’s will as it came through the quill of John.

				It is very likely that, in addition to the seven leaders and John, there were others who had attained to the office of king and queen, priest and priestess. This is because these blessings were not reserved exclusively for those who had achieved the highest levels of leadership in the kingdom. Indeed, being ordained to the office of bishop, elder, or evangelist did not confer upon one the sealing powers of the fullness of the priesthood or make one a king and priest. What counted toward that station was receiving the ordinances of the temple and keeping the covenants. Only then could one hope to receive eternal life for, according to Joseph Fielding Smith, “there is no exaltation in the kingdom of God without the fullness of the priesthood.”[73]


				The kingdom over which these couples preside is composed of their family members who have been sealed into the gospel covenant.[74] They achieved that privilege and responsibility by learning here on earth to govern first themselves, then their family members, and finally others. Those who refuse to learn to govern become servants in the heavenly kingdom.[75]


				John’s words that Christ “hath made us kings and priests unto God and his father” seems to have been the impetus for Joseph Smith’s teachings concerning the plurality of the Gods. The Prophet observed that the “sons of God who exalt themselves to be Gods, even from before the foundation of the world . . . are the only Gods I have a reverence for.”[76] The idea that God’s children could truly become as he is, the Prophet explained, “sets one free to see all the beauty, holiness and perfection of the Gods.”[77] It certainly opened an understanding of eternal progression. Joseph Smith explained that when people are exalted, “we shall see as we are seen, and be as our God and He as His Father.”[78] In an earlier discourse, the Prophet initiated the idea, teaching, “Here, then is eternal life—to know the only wise and true God: and you have to learn how to be Gods yourselves, and to be kings and priests to God, the same as all the Gods who have gone before you.”[79] He taught that salvation is

				to inherit the same power, the same glory and the same exaltation, until you arrive at the station of a God, and ascend the throne of eternal power, the same as those who have gone before. What did Jesus do? Why; I do the things I saw my Father do when worlds came rolling into existence. My Father worked out his kingdom with fear and trembling, and I must do the same; and when I get my kingdom, I shall present it to my Father, so that he may obtain kingdom upon kingdom, and it will exalt him in glory. He will then take a higher exaltation, and I will take his place, and thereby become exalted myself. So that Jesus treads in the tracks of his Father, and inherits what God did before; and God is thus glorified and exalted in the salvation and exaltation of all his children.[80]


			

			
				Thus, the Prophet laid out the dynamic of eternal progression. Those in the seven churches who had been ordained to the divine offices now stood on the first rung of the eternal ladder.

				The Lord can guarantee those who come to these offices eternal life because of his station as the Almighty. The first chapter of Revelation affirms the omnipotence of the Father and Son and the rest of the book confirms it. Omnipotence, however, does not mean, as one scholar noted, that God can do everything, or even everything “logically possible.” This false idea, he affirmed, is often attached to the dogma of creation ex nihilo (from nothing) that supposes that God created everything including the “demonic dimension.” He went on, 

				Sources of the Restoration reveal that: God is not the only self-existent reality. The creation accounts and other texts teach that God is not a fiat creator but an organizer and life-giver, that the “pure principles of element” can be neither created nor destroyed (see D&C 93: 29–30; Smith, TPJS, 351), and that the undergirdings of eternal law, with certain “bounds and conditions,” are coexistent with him (compare D&C 88:34–45). “Omnipotence,” then, means God has all the power it is possible to have in a universe—actually a pluriverse—of these givens. He did not create evil. Being the Almighty, however, as John’s work shows, the Savior will prevail over all evil and eventually destroy it.[81]


				That summarizes nicely John’s message to the seven churches.

				The first spoken words of the Lord to John give his titles: “Alpha and Omega,” “the First and the Last,” “the one who is and who was and who is to come,” and “the Almighty.” That the Lord himself used these titles for himself suggests they are the aspects of his authority that he wanted the reader to know. They show that even though the world may appear godforsaken, the Lord is in control of all things. Nothing can stop him from bestowing his favor upon the faithful. He is, indeed, the Almighty.

				The Vision of the Son of Man 
(1:9–18)


				Greek Text

				9 Ἐγὼ Ἰωάννης, ὁ ἀδελφὸς ὑμῶν καὶ συγκοινωνὸς ἐν τῇ θλίψει καὶ βασιλείᾳ καὶ ὑπομονῇ ἐν Ἰησοῦ, ἐγενόμην ἐν τῇ νήσῳ τῇ καλουμένῃ Πάτμῳ διὰ τὸν λόγον τοῦ θεοῦ καὶ τὴν μαρτυρίαν Ἰησοῦ. 10 ἐγενόμην ἐν πνεύματι ἐν τῇ κυριακῇ ἡμέρᾳ καὶ ἤκουσα ὀπίσω μου φωνὴν μεγάλην ὡς σάλπιγγος 11 λεγούσης· Ὃ βλέπεις γράψον εἰς βιβλίον καὶ πέμψον ταῖς ἑπτὰ ἐκκλησίαις, εἰς Ἔφεσον καὶ εἰς Σμύρναν καὶ εἰς Πέργαμον καὶ εἰς Θυάτειρα καὶ εἰς Σάρδεις καὶ εἰς Φιλαδέλφειαν καὶ εἰς Λαοδίκειαν.

				12 Καὶ ἐπέστρεψα βλέπειν τὴν φωνὴν ἥτις ἐλάλει μετ᾽ ἐμοῦ· καὶ ἐπιστρέψας εἶδον ἑπτὰ λυχνίας χρυσᾶς, 13 καὶ ἐν μέσῳ τῶν λυχνιῶν ὅμοιον υἱὸν ἀνθρώπου, ἐνδεδυμένον ποδήρη καὶ περιεζωσμένον πρὸς τοῖς μαστοῖς ζώνην χρυσᾶν· 14 ἡ δὲ κεφαλὴ αὐτοῦ καὶ αἱ τρίχες λευκαὶ ὡς ἔριον λευκόν, ὡς χιὼν, καὶ οἱ ὀφθαλμοὶ αὐτοῦ ὡς φλὸξ πυρὸς, 15 καὶ οἱ πόδες αὐτοῦ ὅμοιοι χαλκολιβάνῳ ὡς ἐν καμίνῳ πεπυρωμένης, καὶ ἡ φωνὴ αὐτοῦ ὡς φωνὴ ὑδάτων πολλῶν, 16 καὶ ἔχων ἐν τῇ δεξιᾷ χειρὶ αὐτοῦ ἀστέρας ἑπτὰ, καὶ ἐκ τοῦ στόματος αὐτοῦ ῥομφαία δίστομος ὀξεῖα ἐκπορευομένη, καὶ ἡ ὄψις αὐτοῦ ὡς ὁ ἥλιος φαίνει ἐν τῇ δυνάμει αὐτοῦ.

				17 Καὶ ὅτε εἶδον αὐτόν, ἔπεσα πρὸς τοὺς πόδας αὐτοῦ ὡς νεκρός· καὶ ἔθηκεν τὴν δεξιὰν αὐτοῦ ἐπ᾽ ἐμὲ λέγων· Μὴ φοβοῦ· ἐγώ εἰμι ὁ πρῶτος καὶ ὁ ἔσχατος, 18 καὶ ὁ ζῶν—καὶ ἐγενόμην νεκρὸς καὶ ἰδοὺ ζῶν εἰμι εἰς τοὺς αἰῶνας τῶν αἰώνων—καὶ ἔχω τὰς κλεῖς τοῦ θανάτου καὶ τοῦ ᾅδου.[82]


				King James Version

				9 I John, who also am your brother, and companion in tribulation, and in the kingdom and patience of Jesus Christ, was in the isle that is called Patmos, for the word of God, and for the testimony of Jesus Christ. 10 I was in the Spirit on the Lord’s day, and heard behind me a great voice, as of a trumpet, 11 Saying, I am Alpha and Omega, the first and the last: and, What thou seest, write in a book, and send it unto the seven churches which are in Asia; unto Ephesus, and unto Smyrna, and unto Pergamos, and unto Thyatira, and unto Sardis, and unto Philadelphia, and unto Laodicea. 12 And I turned to see the voice that spake with me. And being turned, I saw seven golden candlesticks; 13 And in the midst of the seven candlesticks one like unto the Son of man, clothed with a garment down to the foot, and girt about the paps with a golden girdle. 14 His head and his hairs were white like wool, as white as snow; and his eyes were as a flame of fire; 15 And his feet like unto fine brass, as if they burned in a furnace; and his voice as the sound of many waters. 16 And he had in his right hand seven stars: and out of his mouth went a sharp twoedged sword: and his countenance was as the sun shineth in his strength. 17 And when I saw him, I fell at his feet as dead. And he laid his right hand upon me, saying unto me, Fear not; I am the first and the last: 18 I am he that liveth, and was dead; and, behold, I am alive for evermore, Amen; and have the keys of hell and death. 

			

			
				BYU New Testament Rendition

				9 I, John, your brother and partner in the tribulation, kingdom, and patient endurance that is in Jesus, was on the island called Patmos because of the word of God and the testimony of Jesus. 10 I was in the spirit on the Lord’s day and I heard a loud voice behind me, like a trumpet, 11 saying, “Write what you see in a scroll and send it to the seven churches, to Ephesus, and to Smyrna, and to Pergamum, and to Thyatira, and to Sardis, and to Philadelphia, and to Laodicea.” 12 And I turned to see the voice that was speaking with me. And after I turned I saw seven gold lampstands. 13 And in the middle of the lampstands I saw one like the Son of Man, dressed in a robe reaching to his feet, and he wore a gold sash around his chest. 14 Now his head and hair were white as white wool or as snow, and his eyes were like a bright flame, 15 and his feet were like shining bronze that had been heated in a furnace, and his voice was like the sound of great waters, 16 and he was holding seven stars in his right hand, and from his mouth came a sharp, two-edged sword, and his face was like the sun shining in its strength. 17 And when I saw him, I fell at his feet as if dead, and he put his right hand on me saying, “Do not be afraid; I am the first and the last, 18 and he who lives. I was dead, and see, I am alive forever and ever, and I have the keys of death and hell.

				Translation Notes and Comments

				1:9 your brother, and companion in tribulation, and in the kingdom and patience of Jesus Christ / your brother and partner in the tribulation, kingdom, and patient endurance that is in Jesus: The Greek text of this verse is somewhat problematic. Do we take the prepositional phrase ἐν Ἰησοῦ (en Iēsou) with all three preceding nouns θλίψει (thlipsei), βασιλείᾳ (basileia), and ὑπομονῇ (hypomonē), which seems to suggest that the suffering was “in” or “derived from” Jesus, or do we take it with only the final noun, ὑπομονῇ (hypomonē) “patient endurance”? The latter makes more sense referring to the exemplary endurance modeled by the Lord himself.[83]


				tribulation / the tribulation: John notes that he, with his fellow Saints, is suffering from a period of persecution. The Greek word he used (θλίψις, thlipsis) meant pressure or a pressing, but it was used by the Jews and Christians to denote a period of oppression, persecution, or tribulation. Often the Christians used it to describe the general and ubiquitous pressure society generated against them.[84] There were times, however, when the term looked at a specific, intense period, especially that of the distress of the last days. Here, with the definite article attached, John seems to be using it to point to the particular pressure the Saints of the province of Asia were under and which caused John to be on Patmos.[85]


				the island called Patmos: The small island of Patmos lays about fifty miles west-southwest of Ephesus. Along with the islands of Leros and Lispos, it formed part of the territory of the city of Miletus and served as a marine station guarding the coast.[86] Eusebius writes that it was the Roman emperor Domitian who exiled John to this small island in the Mediterranean. That is probably not the case, but the best evidence suggests it took place during Domitian’s reign.[87]


			

			
				for the word of God and for the testimony of Jesus / because of the word of God and the testimony of Jesus: John was on the island due to his faithful adherence to the Lord. The Greek διά (dia), “because” with the accusative expresses both purpose (“for”) or cause (“because of” or “on account of”). The context suggests the causal and, comparing it with similar phrases in 6:9 and 20:4 that refer to martyrdom, suggests the Roman government had inflicted “capital punishment” on the Seer. The poena capitalis, however, did not demand life be taken, only that citizenship and freedom be forfeited, at least for a period.[88] For further discussion, see the Introduction.

				John, though an Apostle of the Lord, was not spared from but shared in the tribulations that the Saints were enduring. This, however, was not just any tribulation. It was generated by two forces: the general hatred toward the Christians by many and the inexorable advance of the apostasy. Together they threw the Saints into the period that John called “the great tribulation” (7:4).

				1:10 in the spirit / in spirit: John uses this phrase three other times in Revelation (4:2; 17:3; and 21:10), and in all three it precedes an invitation to “come,” thus inviting the Seer on a heavenly journey that serves to further his understanding of the work of God and his enemies: one to heaven (4:20), one to the wilderness (17:1–3), and one to a high mountain (21:10).[89] In Greek the definite article is missing, that is, “in spirit.” Nephi uses the same terminology in 1 Nephi 14:30 and 15:1. This phrase seems to describe the process of transfiguration that occurs when a mortal is brought into the presence of a glorified personage.[90] Moses describes seeing God “not with my natural, but my spiritual eyes . . . for I was transfigured before him” (Moses 1:11).

				This section is redolent of the “throne theophany” prophetic call narratives of the prophets Isaiah and Ezekiel.[91] All the elements are present in John’s writing: (1) a theophany where God appears on his throne (in Ezekiel’s case), (2) an auditory revelation that clarifies the epiphany or theophany, and (3) the overawed and perplexed reaction of the recipient. In all three cases, time and place are important.[92] One scholar, looking at Isaiah’s experience as recorded in chapter 6 of his work, made a comment very applicable to John’s. He states that “Despite the overwhelming glory of the sacred local [the heavenly temple, for Isaiah], the historical moment is just as important to the prophet’s proclamation. The year was a year of transition, crisis, and import.” The historical information, therefore, “underscores the significance of the historical orientation of the experience.”[93]


				on the Lord’s day: This section of the revelation contains John’s explanation of when and how the revelation came. It was Sunday, the Lord’s day, and John was “in spirit” (v. 10). He heard a voice that he describes as a trumpet, that is to say, the spirit of God was upon him, calling, empowering and, lifting him. The whole suggests that John did not draw the revelation from God, but rather God called him and he yielded to the call.

				as of a trumpet / like a trumpet: John uses a number of metaphors―trumps, rushing water, thunder―to communicate to his readers the power of the voice he heard. Here he concentrates on the shophar, or ram’s horn trumpet that Israel heard blasting from the heights during the theophany at Mt. Sinai (Ex. 19:16; 20:18). One must not picture, therefore, a musical instrument, but an instrument used to give orders in battle or to announce a message from a king. Thus, the voice was that of a herald summoning John, as it were, to battle or preparing him for a notice from the King. The voice commanded him to write upon a scroll (translated “book” in the KJV) what he was about to see and hear, and to send it to the seven churches. This prophecy, composed of several separate visions, constitutes the book of Revelation.

			

			
				1:11 Write what thou seest / Write what you see: The text’s use of the aorist imperative here suggests that John was commanded to begin writing at that very time, that is, while he was yet in spirit. These words underscore the idea that the document was produced under divine mandate. This command recurs twelve times in the revelation, once after the Lord’s word to each congregation (2:1, 8, 12; 3:1, 7, 14), and five times in relationship to the vision as a whole (1:10, 19; 14:13; 19:9; 21:5). The repetition serves the purpose of the Seer well. It emphasizes the fact that he is not the originator or author of the document but only its mediator and publisher. The command also serves one other purpose. It placed the book on the same level as Old Testament prophetic works whose authors also received the command to write and send forth God’s word.[94]


				That John’s task was to be done while he is yet “in spirit” foreshadows that of Joseph Smith and Sidney Rigdon. These two were meditating on the word of the Lord when suddenly, “the Lord touched the eyes of our understandings and they were opened, and the glory of the Lord shone round about. And we beheld the glory of the Son, on the right hand of the Father, and received of his fullness; and saw holy angels, and them who are sanctified. . . . And while we were yet in the spirit, the Lord commanded us to write the vision” (D&C 76:19–21, 28). Writing while in the spirit seems to be necessary so that these men could communicate with as much precision as possible the wonderful message of God.

				Besides the scroll which John was to write, two other scrolls are mentioned in Revelation: the one opened by the Lamb of God (chapter 5) and the one an angel delivers to John (chapter 10). John’s consistent use of the scroll image specifies its meaning: each contains the divine secrets of God so far as a portion of the earth’s destiny is concerned. Therefore, the image of all the scrolls taken together symbolizes the whole of the divine plan.[95] John’s writings contain the guidance of God to his churches in preparing them for the future.

				1:12 candlesticks / lampstands: The Greek λυχνία (lychnia) refers to the stand on which oil lamps were placed or hung. It is not a candlestick. An important item in the Jerusalem temple was the menorah, a lamp with seven branches (Ex. 25:31–37). Here there are seven separate lampstands, but the temple imagery is clear. During the dedication of the original temple, Solomon placed ten lampstands in the Holy of Holies (1 Kgs. 7:49).

				A characteristic of Jewish ascension stories is the portrayal of heaven as a temple of which the wilderness tabernacle and Jerusalem temple were a type. For example, in one of the earliest pieces, Enoch passes through a number of edifices in order to reach the throne room of God. The whole, he learns, is but the enormous celestial temple.[96]


				1:13 one like unto the Son of man / one like the Son of Man: The way the text reads, it could be taken that John did not actually see the Lord, but one like him. The remainder of this section, however, makes it clear that he did see Christ himself. The same terminology is found in Abraham 3:27, “And the Lord said: Whom shall I send? And one answered like unto the Son of Man”; Daniel 7:13 “one like the Son of man came with the clouds of heaven”; and Revelation 14:14, “on the cloud sat one like the Son of Man.” The phrase is found in all the Standard Works usually referring to the Savior, though the Old Testament uses it primarily to distinguish mortals from Gods, especially when the context is one of judgment (for example, see Num. 23:19; Ps. 8:4; Isa. 51:12; and Ezek. 1:3, 6, 8).

				One of Elohim’s name-titles is “Man of Holiness.” “Son of Man” is one of Christ’s titles and is a shortened form of “Son of the Man of Holiness” (see Moses 6:57). Therefore, the name designates he who is literally God’s Son.

				For the Jews living during the Lord’s mortal ministry along with the early Christians, the title held strong overtones. From the apocryphal literature of the day, the Son of Man was viewed as one whose mission began in the premortal world as a resplendent and majestic being upon whom God placed messianic powers. His primary role was that of judge, having ultimate authority over the fate of all mortal and angelic beings. His power includes bringing both victory and eternal reward to the Saints.[97] John’s use of the term to describe the Lord would have conjured up these images in the minds of many of his readers and helped them better understand the role of the Lord.

			

			
				clothed with a garment down to the foot / dressed in a robe reaching to his feet: The Greek here follows that of the LXX, suggesting that what John saw was a robe and sash like that worn by the Aaronic high priest (Ex. 28:4, 29:5, Dan. 10:5), thus representing Christ as the Great High Priest. The description of the robe is combined with the symbol of royal office: the golden girdle or clasp worn just under the armpits.[98] Thus, John seems to present the Savior as both high priest and king, offices associated with the temple and the fullness of priesthood (see D&C 76: 54–57; 124:28).

				1:14 His head and his hairs were white like wool, as white as snow / his head and hair were white as white wool or as snow: This is similar to Joseph Smith’s description of the resurrected Christ when he appeared in the Kirtland temple: “His eyes were as a flame of fire; the hair of his head was white like the pure snow; his countenance shone above the brightness of the sun; and his voice was as the sound of the rushing of great waters, even the voice of Jehovah” (D&C 110:3–4). Though the two visions use parallel images, one should not overlook the symbolic nuances in John’s description. The color white, often and properly associated with purity, was, more importantly, the color that celebrated victory.[99] That John saw the Lord’s countenance as brilliant white suggests his total victory over self and all other forces.

				1:16 out of his mouth went a sharp twoedged sword / from his mouth came a sharp, two-edged sword: The Greek ῥομφαία (rhomphaia) originally referred to a large broadsword used by, among others, the Thracians, but by New Testament times it simply denoted a sword.[100] The symbolism goes back to Isaiah 11:4—“he shall smite the earth with the rod of his mouth” (the Septuagint replaces “rod” with “word”)—and 49:2—“he hath made my mouth like a sharp sword.” The sword is an excellent symbol for the executive and judicial powers of God: that which severs, cuts, opens, and reveals. But what John seems to portray in particular is the word of God which is “quick and powerful, sharper than a two-edged sword, to the dividing asunder of the joints and marrow, soul and spirit; and is a discerner of the thoughts and intents of the heart” (D&C 33:1).[101]


				As startling as the image of a sword protruding from the Lord’s mouth may be, the Greek gives it even more punch. Though the KJV translates the Greek participle (ἐκπορευομένη ekporeuomenē ) with the simple past, “went,” the verb form is a present participle, suggesting that John saw the sword continually issuing from the Lord’s mouth. The symbolism is exactly as it should be for the Lord’s word never ceases. Inspiration, revelation, and judgment are constantly flowing from him to his Saints.

				1:17 I fell at his feet as dead / I fell at his feet as if dead: The record reflects the third element in the “throne theophany,” that is, the prophet’s reaction to the call. Confronted by the overpowering majesty of God and the task at hand, the prophets feel overawed, sometimes perplexed, and often overwhelmed. Isaiah was overcome, exclaiming, “Woe is me! For I am undone” (Isa. 6:5) and Ezekiel was so overpowered that he fell on his face (Ezek. 1:28).[102] Seeing but the finger of the Lord, the brother of Jared “fell down before the Lord, for he was struck with fear” (Ether 3:6). Little wonder, then, that John, too, was overcome. Mortals stand astounded and awestruck when faced with God.

				1:18 I am alive for evermore / I am alive forever and ever: The construction of the Greek is important here. The text uses a periphrastic present and in that way stresses the Lord’s state of being, “I am in the state of being alive.” This contrasts nicely with the antithetical statement made just before, “I was dead.” The latter state was temporary, the former, permanent. Christ, who was crucified and died, was resurrected never to die again and holds out that same promise to all.

			

			
				the keys of hell and of death / the keys of death and hell: Before giving his final commission to John, the Lord stated he possessed the keys of death and hell. That he overmastered death is no surprise. Through the power of the resurrection, he overcame death for himself and for all humankind. That he also governs hell, however, surprises many. Part of the problem comes from a misunderstanding of the term. The Greek word ᾅδης (hadēs) denoted the abode of departed spirits. During the Homeric period, Hades was viewed as a dreary, foreboding place. Over time, however, people began to question this view. Many, especially the Pharisees, saw it as a temporary abode where souls awaited final judgment and resurrection. The idea that both good and bad people would inherit the same kind of afterlife, however, seemed to conflict with the justice of God. By New Testament times, some Jews believed Hades was composed of four chambers: one for holy martyrs, one for the righteous, one for the wicked who did not receive their just due in life, and one for the willfully evil who had suffered violent deaths.[103]


				The region was viewed as having gates that held the inhabitants in.[104] Keys give access or control and, thus, symbolize authority. That Christ had the keys symbolized his power and authority over that domain. In LDS parlance, the place departed spirits dwell is postmortal Spirit World. It is divided between paradise and hell (or Spirit Prison). Those in the latter place do suffer torment, but for a divine purpose, to bring them to Christ. For that reason, as Peter taught (see 1 Pet. 3:18–20; 4:6–7), the Lord ministered to them. Once their suffering humbled them and brought them through repentance to Christ, he would free them.[105] Thus, neither death nor hell could resist the keys held by the risen Lord. The Savior, then, did more than rescue the faithful from death. He entered hell’s domain as a conquering hero and preached his gospel, bringing life to those who would heed.[106] Someday, at the Lord’s command, hell will empty itself so that all may stand to be judged.

				Analysis and Summary

				The resplendent figure of the Lord stood with the lampstands—symbolizing the churches—surrounding him (see v. 20). The image is appropriate. Lampstands do not create the light but make it available to others. The Church is to carry the light of Christ to the world. The Savior stated, “I am the law, and the light. Look unto me, and endure to the end, and ye shall live” (3 Ne. 15:9). He further admonished, “Hold up your light that it may shine unto the world. Behold I am the light which ye shall hold up” (3 Ne. 18:24; compare Matt. 5:14–16). However, Church members were to do more than merely reflect the light. The Lord stated unequivocally, “I give unto you to be the light of this people. . . . Therefore let your light so shine before this people, that they may see your good works and glorify your Father who is in heaven” (3 Ne. 12:14, 16). Thus, the Saints were to be, as it were, a lens through whose lives people would be brought to see God.

				As the members brought people to Christ, they would come to feel his power and influence in their own lives. John’s imagery of a sword, therefore, constantly issuing from the Lord’s mouth, though seemingly bizarre, acts as a very powerful symbol. John’s description shows that the Lord’s word continually issues from his mouth to his people. Revelation is constantly ongoing. He ever directs his Church; he stands among his Saints as their king and high priest, knowing every facet of their lives and struggles, giving counsel through their leaders, and direction to all. The leaders are, as it were, in his right hand where he can sustain, uphold, protect, and direct them. Thus, the Church can find security in following them.

				John’s words also reveal the extent of the Lord’s ministry. It did not stop with his death nor is it only for the living. In the afterlife, it encompasses both the righteous and the wicked. For the righteous, the Lord uses his keys which frees them from death and brings them to exaltation. For the wicked (with the exception of the sons of perdition), he exercises the keys which frees them from hell and brings them eternal salvation.

			

			
				John’s Final Commission 
(1:19–20)


				Greek Text

				19 γράψον οὖν ἃ εἶδες καὶ ἃ εἰσὶν καὶ ἃ μέλλει γενέσθαι μετὰ ταῦτα. 20 τὸ μυστήριον τῶν ἑπτὰ ἀστέρων οὓς εἶδες ἐπὶ τῆς δεξιᾶς μου καὶ τὰς ἑπτὰ λυχνίας τὰς χρυσᾶς· οἱ ἑπτὰ ἀστέρες ἄγγελοι τῶν ἑπτὰ ἐκκλησιῶν εἰσιν καὶ αἱ λυχνίαι αἱ ἑπτὰ ἑπτὰ ἐκκλησίαι εἰσίν.[107]


				King James Version

				19 Write the things which thou hast seen, and the things which are, and the things which shall be hereafter; 20 The mystery of the seven stars which thou sawest in my right hand, and the seven golden candlesticks. The seven stars are the angels of the seven churches: and the seven candlesticks which thou sawest are the seven churches.

				BYU New Testament Rendition

				19 So write the things you have seen, both which are and which are going to happen afterwards. 20 This is the mystery of the seven stars that you saw on my right hand, and the seven gold lampstands. The seven stars are the leaders of the seven churches and the seven lampstands are the seven churches.”

				Translation Notes and Comments

				1:19 Write / So write Here the Lord again repeats his command to John given in verse 11. His writing is to include three time periods: what he has seen, the vision that is just concluding; what is, the condition in the seven churches; and what will come after, the rest of the book. The command puts John in a position to fulfill his premortal commission to “write concerning the end of the world” (1 Ne. 14:22).

				1:20 The mystery of the seven stars: The word “mystery,” τὸ μυστήριον (to mystērion), describes those ideas, objects, and movements which human reason cannot fathom without divine help. Most deal with eschatological events. Their use forces the reader to reach to God for explanation or interpretation. The word here functions like a gloss introducing an explanation. As such, it acts like the topic sentence of a paragraph and can be understood to mean “With regard to the mystery of” or “This is the mystery of.”[108]


				With that lead in, the Lord explains some of the symbolism used. The JST changes “angels” to “servants.” In the Rendition, we have translated the Greek as “the leaders” since it is clear that John refers to them. Thus, the seven stars represent the seven presiding officers of the seven churches John is writing to. The seven lampstands represent the congregations themselves.

				Analysis and Summary

				Chapter 1 closed with a reiteration of the commandment for John to write and identified the immediate audience for whom he was to do so. The Lord’s final words, however, expand John’s assignment and give him the outline of the remainder of the book. He must write “the things you have seen, both which are and which are going to happen afterwards” (v. 19). What he has seen is the vision of the Son of Man that he recorded in the preceding verses. The things “which are” deal with the condition of the seven churches that act as the impetus of the warning John is to write (chapters 2–3). The things that “are going to happen” comprise most of the rest of the book and bring its message from the former to the latter days.

				Conclusion


				The central message in chapter 1 hinges on the authenticity of John’s call and underpins the entire book of Revelation. It is summarized in the shared title of both the Father and the Son, namely, “the Almighty.” The Lectures on Faith, a series of lectures published under the direction of Joseph Smith in 1834, explain the inferences of the word. There it states that God is “over all, from everlasting to everlasting, the creator and upholder of all things.” These words give an accurate description of one who is almighty. The lecture goes on to say that when people believe that God has this power, they can “put their trust in him so that, in this respect their faith can be unwavering.”[109] The lecture explains that it is necessary for a person to believe in God and in his power, “for if he [the Saint] did not, in the first instance, believe him to be God, that is, the creator and upholder of all things, he could not center his faith in him for life and salvation, for fear there should be a greater than he who would thwart all his plans, and he like the gods of the heathen, would be unable to fulfill his promises.”[110] It is the need to trust and the assurance that God will not let the Saint down in that trust that is at the heart of what John wanted his readers to understand.

			

			
				One scholar noted, when addressing the importance of this belief,

				If I grant—and it seems I must, at least from the perspective of the ordinary believer—that in order to be the most worthy object of religious worship it is necessary that God be almighty, must I also grant that his power is sufficient? It seems so. God’s worship worthiness connects most essentially with his personal and moral attributes: holiness, loving kindness, compassion, long-suffering, justice, equity, and veracity. These attributes are faithfully and steadfastly expressed in his personal dealings and relations with us as father, creator, savior, exemplar, and friend. His power is also relevant but only to the extent that it is needful to accomplish those ends that he, as a perfectly loving and righteous father, freely chooses. To suppose otherwise is to affirm that power itself has something worship worthy about it, quite apart from the good ends it makes possible. That some may, in fact, value or even worship power for its own sake, I don’t doubt. But such worship is neither religiously nor morally required.[111]


				Revelation teaches that the ultimate power is God, not something independent of him and, therefore, morally based. Further, that power stands as the seat of his almightiness.

				One way the Savior used this power was to make those who followed him kings, queens, priests, and priestesses; in short, he bestowed upon them the fullness of the priesthood. Receiving this, the couples made their calling and election sure and were, thus, sealed into eternal life. His use of this sealing power showed how immediate and intimate he was to these people. Their reward did not have to wait for the far future. They received the assurance of salvation right then and there because his power was operating then and there.

				So far as the message in Revelation is concerned, the importance of these Gods’ almightiness is this: The Father and Son are not simply active in history; they are the driving force behind it. Admittedly, human agency also shapes history. But because the Gods are almighty and, therefore, create the stage, set in order the cast of characters, orchestrate the events, and determine all limits, neither human agency nor satanic will can overrule their predesigned plans (see D&C 3:1–3). They really are the Almighty. Therefore, the Saints can put their full faith in them, a message that the Saints in John’s day desperately needed to hear.

				The chapter as a whole celebrates another aspect of the almightiness of the exalted Christ. That is, his victory over death and hell. More importantly, it showcases his power, especially that expressed in his fully won victory over all his enemies. It concludes with images emphasizing his closeness to his Church and its leaders. God gave this revelation during the darkest period of his church’s history. The members desperately needed to know that their Lord had indeed overcome the world and that through him, as hard as the current conditions seemed, they would overcome as well.
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Chapter 2

				The Messages to the Seven Churches


				Background


				Chapters 2 and 3 contain the Lord’s messages to each of seven churches located in the Roman province of Asia. This section will, therefore, act as an introduction to both.

				It seems likely that the Lord addressed exactly seven churches, as noted in the preceding chapter, because of the symbolic nature of the number. Qualitatively it suggests that the revelation was given by God’s divine power and carried its weight. Further, the number carried a universal nuance. The message to the specific churches the Lord addressed was actually for all because the same general problems were faced by all. Thus each letter tells the readers to hear “what the Spirit is saying to the churches”—all the churches.[1]


				The warning was very necessary. In spite of the success of missionary work in the region, trouble brewed. Over time, the area had become a hotbed of heresy. During his three-year ministry there, Paul had continually warned the Saints that after he left “shall grievous wolves enter in among you, not sparing the flock. Also of yourselves shall men arise, speaking perverse things, to draw away disciples after them” (Acts 20:28–31). His words show that troubles would come from two sources. The first would be “the wolves,” those who would join the Church as a means of taking advantage of the Christians. The other would be insiders, Christian leaders speaking “perverse things,” who would use their positions to persuade congregations to follow another gospel and, in the process, lead many astray.[2]


				Paul was right. It took only a few years for apostasy to spread over the area like a destructive flood. Thus, he could say to Timothy about AD 64, “All they which are in Asia be turned away from me” (2 Tim. 1:15). The fall began as false apostles and pseudoprophets such as Phygellus and Hermogenes breached the levies once secured by the Lord’s doctrine and his appointed leaders. Entire congregations were ignorantly or willfully in danger of being swept away in the flood of falsehood they and others promulgated. The message to the units showed that the Savior was well aware of what was happening and was reaching out to save those islands where hope still remained. He gave each congregation specific and clear warnings. The most important one was that he would abandon the churches unless they returned to him. He clearly told each congregation to stop the spread of heresy in its area, repent, hold to the truth, and thereby gain salvation or he would remove them.

				The letters follow a general format that gives balance and symmetry to the whole, consisting of six parts. The first is a divine commission composed of a clear statement that the message was from the Savior. Though he never uses his name, he does imply a number of descriptive titles, mostly drawn from chapter 1. Each points to some aspect of his work and ministry and serves to unite the message as a whole. They also give a description of the speaker that highlights an important aspect of his character or attributes and ties to his message to the situation faced by the particular congregation.[3] The second is a formal recognition composed of a complimentary opening introduced by the phrase “I know thy works.” This section looks to the past and present condition in each of the congregations and sets out a diagnosis. The third is a criticism or rebuke beginning with “I have something against thee.” Here the Lord identifies the major problem faced by each congregation. The fourth is an admonition designed to meet the particular challenge faced by that congregation. The fifth is a call to hear designed to motivate the receptive to continue faithful. And the last is a promised blessing introduced by the words, “to him that overcometh.” The promise gives hope for divine reward to each individual who stands faithful. The exceptions to this format are Smyrna (2:8–11) and Philadelphia (3:7–13), which receive no condemnation, and Sardis (3:1–6) and Laodicea (3:14–18), which receive no compliment.[4]


			

			
				Looking at the relationship of the letters, we see they form a chiasm composed of three groups: a, b, c, c, c, b, a. The first group comprising the first and last churches, Ephesus and Laodicea, were getting dangerously close to losing their identities as Christian churches. Salvation could come only if they repented and fully returned to their Lord. The second group, Smyrna and Philadelphia, were the strongest but even they were “poor” and had little power. The Lord could promise them only more trials and ask them to endure in faith with the promise of eternal salvation. The middle group, Pergamos, Thyatira, and Sardis, to varying degrees, had groups of faithful and less faithful. The Lord admonished them to purge themselves of unwanted elements, primarily those seeking compromise with paganism, that were driving the church into judgment and death.[5]


				The portion of the series dealing with promises and blessings is of particular interest. As we have noted elsewhere: “Each of the seven promises and blessings begins with the anaphoric expression to him that overcometh, and each features one or more temple images directed to those who overcome. These temple images do not simply recall Israelite temple systems as advanced in the Old and New Testaments, but they also anticipate the end time when the elect will gain access to the temple in heaven.”[6]


				In this and the next chapter, we see Revelation’s heavy dependence on Old Testament images. For instance, in the promises, one finds seven key themes that correspond to the Garden of Eden story. That there is a direct parallel should not be surprising since the Eden account uses “several powerful symbols that look forward to or anticipate later temple systems.”[7] For example, we see such items as “the tree of life, cherubim, sacred waters, sacred vestments, Eden’s eastward orientation, and divine revelation. In John’s writings, we see seven key items that correspond to the Genesis account:

				1. the tree of life (Gen. 2:17; 3:24; Rev. 2:7) 

				2. physical death (Gen. 2:17; 3:3) and the second death (Rev. 2:11) 

				3. bread (Gen. 3:19) and hidden manna (Rev. 2:17) 

				4. dominion (Gen. 1:28; Rev. 2:26) 

				5. sacred vestments (Gen. 3:21; Rev. 3:5) 

				6. expulsion (Gen. 3:23–24) and return (Rev. 3:12) 

				7. receiving names (Gen. 2:23; 3:20; 5:2; Rev. 2:17; 3:12).[8]


				The Lord’s specific counsel also showed that he was not a distant, impersonal God, but an immediate and personal Savior who cared for both congregation and individual. Even so, the combined letters give the feel that the congregations would not be able to save themselves from the floodwaters of apostasy. In no case was the promise of salvation given to any unit, but only to those individuals within it who endured in faith. As one scholar has noted, “The Lord’s message, which John delivers, is one of grace and peace, not of persecution and death—grace, which is made possible through the atoning sacrifice; and inner peace, which comes from a knowledge of one’s relationship with God. It is through these that the Lord offers comfort and hope to his people.”[9]


			

			
				Message to 
the Church at Ephesus 
(2:1–7)


				Greek Text

				1 Τῷ ἀγγέλῳ τῆς ἐν Ἐφέσῳ ἐκκλησίας γράψον· Τάδε λέγει ὁ κρατῶν τοὺς ἑπτὰ ἀστέρας ἐν τῇ δεξιᾷ αὐτοῦ, ὁ περιπατῶν ἐν μέσῳ τῶν ἑπτὰ λυχνιῶν τῶν χρυσῶν·

				2 Οἶδα τὰ ἔργα σου, καὶ τὸν κόπον καὶ τὴν ὑπομονήν σου, καὶ ὅτι οὐ δύνῃ βαστάσαι κακούς, καὶ ἐπείρασας τοὺς λέγοντας ἑαυτοὺς ἀποστόλους, καὶ οὐκ εἰσὶν, καὶ εὗρες αὐτοὺς ψευδεῖς· 3 καὶ ὑπομονὴν ἔχεις, καὶ ἐβάστασας διὰ τὸ ὄνομά μου, καὶ οὐ κεκοπίακες. 4 ἀλλὰ ἔχω κατὰ σοῦ ὅτι τὴν ἀγάπην σου τὴν πρώτην ἀφῆκες. 5 μνημόνευε οὖν πόθεν πέπτωκας, καὶ μετανόησον καὶ τὰ πρῶτα ἔργα ποίησον· εἰ δὲ μή, ἔρχομαί σοι, καὶ κινήσω τὴν λυχνίαν σου ἐκ τοῦ τόπου αὐτῆς, ἐὰν μὴ μετανοήσῃς. 6 ἀλλὰ τοῦτο ἔχεις ὅτι μισεῖς τὰ ἔργα τῶν Νικολαϊτῶν, ἃ κἀγὼ μισῶ. 7 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις. τῷ νικῶντι δώσω αὐτῷ φαγεῖν ἐκ τοῦ ξύλου τῆς ζωῆς, ὅ ἐστιν ἐν τῷ παραδείσῳ τοῦ θεοῦ.[10]


				King James Translation

				1 Unto the angel of the church of Ephesus write; These things saith he that holdeth the seven stars in his right hand, who walketh in the midst of the seven golden candlesticks; 2 I know thy works, and thy labour, and thy patience, and how thou canst not bear them which are evil: and thou hast tried them which say they are apostles, and are not, and hast found them liars: 3 And hast borne, and hast patience, and for my name’s sake hast laboured, and hast not fainted. 4 Nevertheless I have [somewhat] against thee, because thou hast left thy first love. 5 Remember therefore from whence thou art fallen, and repent, and do the first works; or else I will come unto thee quickly, and will remove thy candlestick out of his place, except thou repent. 6 But this thou hast, that thou hatest the deeds of the Nicolaitans, which I also hate. 7 He that hath an ear, let him hear what the Spirit saith unto the churches; To him that overcometh will I give to eat of the tree of life, which is in the midst of the paradise of God.

				BYU New Testament Rendition

				1 Write to the leader of the church at Ephesus: He who holds the seven stars in his right hand, who walks among the seven gold lampstands says the following: 2 I know your deeds—your hard work and steadfastness, and that you cannot endure evil men, and that you investigated those who claimed to be apostles (and were not), and found them to be liars. 3 You have held steadfast and endured much for my name but have not become discouraged. 4 However, I do have this against you, that you have left your first love. 5 So remember from where you have fallen and repent and do what you did formerly. Otherwise, I will come to you and move your lampstand out of its place, if you do not repent. 6 But this you do have in your favor, that you hate what the Nicolaitans do, which I also hate. 7 Let him who has an ear listen to what the Spirit says to the churches. I will let him who overcomes eat from the tree of life that is in the paradise of God.

				Translation Notes and Comments

				2:1 These things saith he / He . . . says the following: The pronoun τάδε (tade), which is the neuter plural of ὅδε (hode) is used seven times in Revelation. In each instance it introduces a pronouncement anticipating what is going to be said, thus the translation “He says the following.” John, following the LXX, used the word to introduce prophetic utterance and, thereby, added an additional degree of solemnity to the Lord’s words.[11]


				angel / leader: The JST changes “angel” to “servant.” As noted in chapter 1, the message was sent to the presiding officer over the house churches in Ephesus. He was expected to read it to his congregation (see the note for 1:4) and, perhaps, see that it was circulated among other congregations in his area (compare Col. 4:16). In the Rendition, we have consistently translated the Greek ἄγγελος (angelos) in this context as “leader.”

				the church at Ephesus: With Pergamum and Smyrna, Ephesus stood as one of the three great cities of Asia Minor. Of the three, it had the largest commercial center due to its excellent harbor, but adding to its status was its position as the chief administrative headquarters of the area.[12] The city proper was rather large. The wall that protected it, built in 287 BC and strengthened over time, was nearly six miles in circumference.[13] At the time John wrote, the city boasted a population of between 200,000 and a quarter million people.[14] The city was a center for the imperial cult, but its citizens were most proud of the large and beautiful temple dedicated to the Roman goddess Diana, or Artemis as the Greeks knew her. Her temple complex covered an area the size of two football fields and, according to tradition, the image it housed had fallen from heaven and, therefore, was a perfect likeness of the goddess. For that reason, many who came to the city sought miniature replicas, thus making a booming market for the coppersmiths, silversmiths, and others (see Acts 19:24). With Ephesus being the “temple warden” (νεωκόρος, neōkoros) of both the goddess Diana and the imperial cult, it is little wonder the Saints were highly pressed to accommodate certain pagan practices.[15]


			

			
				Ephesus was also a center for the practice of the supernatural. Magicians (μάγοι, magoi) and sorcerers (φαρμακοί, pharmakoi) thrived there, as did a brisk publishing business satisfying those eager to learn how to use mystic power. It was here that certain apostate Jews, the sons of one Sceva and practitioners of magic, tried to cast out demons in the name of Christ and learned a hard lesson in the process (see Acts 19:13–18). Books of spells, amulets, and other occult objects could be found in abundance there.[16]


				Paul was one of the first to bring the gospel to the area, but he did not work alone. He was assisted by the great Christian missionary couple Aquila and Priscilla. They were instrumental in converting Apollo of Alexandria, who became an important force for good in his own right (see Acts 18:18–21; 19:1–40; 20:16–17; 1 Cor. 15:32; 16:8). Counting both his stays, Paul probably spent nearly three years in the area. The book of Acts gives two evidences of the breadth of the missionaries’ success. One was the willingness of converts to destroy their magic books. The estimated cost amounted to “fifty thousand pieces of silver,” a staggering sum (Acts 19:18–19) considering that it would take a manual laborer 137 years with no days off to make that much money.[17] The other was a steep decline in the sale of images of Diana, which caused the silversmiths and others to riot against the Christians (see Acts 19:24–41). The Church remained strong in the area for years and, according to tradition, John retired there after his exile on Patmos and ministered into the reign of Trajan (AD 98–117).[18]


				The large numbers of converts and the fact that members came from all levels of society proved a blessing to the Saints. The letter to this congregation shows that its members were successfully staving off false teachers and heresies. It also suggests that they were spared much of the harsh persecution that their spiritual brothers and sisters were going through in other areas. The lack of opposition, however, may have contributed to the Church’s problem.

				he that holdeth the seven stars, . . . who walkest in the midst of the seven candlesticks / He who holds the seven stars, . . . who walks among the seven gold lampstands: As will be his practice with all the churches, the Lord suits his chosen attribute to the situation of the church he addresses. Ephesus is first likely because the congregation there was strong and held a certain prestige, being the initial seat in that area of the missionary work of Paul and the place John chose as his home base. The Lord’s words assure them that he is with them and that he continues to care for and guide their leaders, his servants, here symbolized as stars (see JST Rev. 1:20).

				2:2 I know: The Lord was acutely aware of what was going on. Nothing escaped him and, therefore, he was in an excellent position to give counsel and direction (see D&C 38:1–2 for a modern example).

				hast tried . . . apostles / have investigated: The Greek πειράζω (peirazō) means to try or put to the test. In the context here, it suggests that the Christian leaders looked into the claims of strangers who professed to come with the authority of the Lord. Thus, the Rendition translates the word as “investigated.”

				Through Paul and Peter, the Lord had already warned the Church against wicked men who would try to deceive the Church (see Acts 20:28–29; 2 Pet. 2:1–3). Here he more specifically points to “the self-styled apostles” who had been active in the area until the Ephesians had investigated their claims, found them false, and silenced the individuals (compare 2 Cor. 11:5, 13).[19] John’s use of the term “apostle” should not be taken to mean that these men claimed to be members of the Quorum of the Twelve. The term, especially among the Greek-speaking Christians, would have continued to carry its original meaning of an authorized messenger or representative. Even so, the idea of divine authority did nuance the word.[20] Thus, these men and women were professing priesthood or other ecclesiastical endorsement as the ground for their teachings.

			

			
				2:3 hast borne . . . and laboured / have held steadfast and endured much: ὑπομονὴν ἔχεις (hypomonēn echeis) means literally “you have held onto steadfastness,” the sense being to continue without wavering or weakening under the most difficult of conditions. ἐβάστασας (ebastasas) is much more than to labor—it is to endure or bear up under trying or oppressive circumstances. The Lord praises the members of the congregation because of their steadfastness to his cause. From the time of his ministry, the Lord had warned his followers that there would be harassment and persecution (see Matt. 10:22; Mark 13:13). These Saints had stood firm during that period and had now entered a period of respite not known to other congregations.

				2:4 left thy first love / left your first love: With all their virtues, the congregation suffered from a deadly weakness: their love for the Lord and each other was waning. The Greek ἀφίημι (aphiēmi), “to leave,” can also be taken, in a technical sense, “to divorce.” In this light, the word suggests the degree to which they were separating themselves from the Christ, their “first love.”[21] As a result, they were also moving away from each other. The Lord’s statement in modern scripture gives insight. He explained: “My disciples of old, sought occasion against one another and forgave not one another in their hearts; and for this evil they were afflicted and sorely chastened” (D&C 64:8). The letter shows that these Christians continued to hold fast to moral and ethical teachings and practices in line with Christian ideals, but that a rigid orthodoxy had set in which stifled love, forgiveness, and tolerance. They continued to carry the Lord’s banner but they had lost the spirit of warmth the Lord intended to go with it.[22] The gradual loss of devotion had not yet resulted in a full-fledged estrangement, but the church was only a breath away from having all spiritual ties cut.

				2:5 Remember . . . and repent: The Greek is instructive here. μνημόνευε (mnēmoneue) “remember” is a present imperative. It contrasts with the aorist imperative “repent.” The former suggests a continuing attitude while the latter a formal break. The Lord is asking them to continually remember their former love as a means of seeing how far they had fallen and, thus, make a clean break with their past attitude.[23] The church was not so far removed from its roots that memory was lost. Rather, these Christians had lost sight of their original commission and now had to regain the vision. New Testament writings show that the admonition to remember was used with those congregations that needed to return to their former religious standards (See Rom. 15:15; 1 Cor. 15:1; Gal. 1:6–9; 3:2–3; 5:7; 1 Thes. 1:1–5; 2:13–14; 4:1–2, 9; 2 Pet. 1:12–13; 3:1–2). The Lord, therefore, was admonishing the Ephesians to return to their first love and his ways by demonstrating charity.[24]


				remove thy candlestick / move your lampstand: The Lord again symbolized this congregation as a lampstand (see note on 1:12). The Greek κινέω (kineō), “remove,” carries the idea of moving or removing something from its place. The use here suggests putting it to an end. The Lord’s words, therefore, carry a clear threat that he will efface the church unless the Saints repent by returning to him. His words, “I will come quickly” suggests they had no time to waste. Now was their hour of judgment. Any delay would mean the church’s power and ability to carry the light of Christ would cease and only the darkness of apostasy would remain.

				2:6 Nicolaitans: Ancient sources were certainly aware of this heresy. Irenaeus and Hippolytus trace the name back to Nicolaus of Antioch, one of the seven assistants called to church service in Acts 6:1–6,[25] and Clement of Alexandria speculates that the heresy arose from a misunderstanding of the assistant’s teachings.[26] Some scholars reject any association with Nicolaus and suggest the name was used to identify an early form of antinomianism which, due do its radical teachings, did not survive into the third century.[27] It did, however, pose a threat to the Church for a time. This group rationalized away the Christian standards as set down in Acts 15:28–29 that forbade Christians from practicing idolatry and immorality. One authority viewed them as extremists and suggests they “taught that, in order to master sensuality, one must know the whole range of it by experience; and that he [the Christian] should therefore abandon himself without reserve to the lusts of the body, since they concerned only the body and did not touch the spirit.”[28] Like other Antinomians, they misunderstood the nature of the Lord’s grace, feeling that, due to the Atonement, nothing was forbidden the Christian. Jesus had, after all, they rationalized, freed all from the restraints of the law and, therefore, indulgence in all forms of pagan practices was alright.[29]


			

			
				Some have suggested that the epithet should be taken symbolically because apocalyptic literature does not usually name antagonists or protagonists. The idea, though valid, should not be applied here primarily because chapters 2 and 3 are much more historical and much less apocalyptic than the rest of the vision.[30] Further, Christian apocalyptic was just coming into its own and, therefore, patterns that might apply later do not work this early.

				2:7 He that hath an ear / Let him who has an ear: This phrase ties closely with the Lord’s instructions to his disciples found in the thirteenth chapter of Matthew. There, as opposition mounted and became more organized, the Lord turned to parables as a means of instruction. When his disciples asked him why, he explained that “whosoever hath, to him shall be given, and he shall have more abundance: but whosoever hath not, from shall be taken away even that he hath” (Matt. 13:12). He went on to explain that the use of symbols was a means of teaching certain segments of his hearers so clearly that they would have to spiritually blind and deafen themselves not to understand. If they did so, therefore, they could stand condemned. The Lord reminded his hearers of Isaiah’s commission, who preached to a hardened and apostate Israel (Matt. 13:12–15, referring to Isaiah 6:9–10). The words here suggest the church was much in the same condition and, therefore, the Lord applied the same methodology. The point the phrase makes is that the Lord’s message will be as a beacon and sweet music to those with the Spirit but glaring and dissonant to those without it. The latter would then blind and deafen themselves against it.[31] The Lord admonished those with ears to put forth the effort to fully understand and apply his message.[32] Thus, the text uses the aorist imperative here, ἀκουσάτω (akousatō). The message, as presented, was for those who should be able to fully understand it and for whom there should be no ambiguities.[33] In other words, the Lord expected the hearers to take his words at face value and follow the warning.

				what the Spirit saith / what the Spirit says: The words imply that “the Spirit” was the Lord’s agent representing his thoughts and presence among the congregations, thus the capitalization of the word.[34] The Lord has decreed that “my voice is Spirit; my Spirit is truth; truth abideth and hath no end; and if it be in you it shall abound. And if your eye be single to my glory, your whole bodies shall be filled with light, and there shall be no darkness in you; and that body which is filled with light comprehendeth all things” (D&C 88:66–67). These words show why it was important for the church to heed God’s counsel. Only in this way could the Christians continue to receive light and truth thus comprehending the greater things of God. Further, the words suggest that it was by the power of the Spirit that the Lord was working with the Ephesians and every other congregation, thus supporting the idea that the letters were directed to the entire Church.

				to him that overcometh / him that overcomes: the Greek word νικᾶν (nikan) means “to conquer” or to “be victorious.” Though the word could apply to both athletic and military triumph,[35] Revelation uses it almost exclusively in the latter sense because the spiritual life of the church was in danger during this very real campaign. Therefore, those who were valiant in this battle were promised the ultimate reward.

			

			
				the tree of life: The tree of life symbol has a venerable heritage in the ancient Near East reaching at least as far back as the Gilgamish epic, which contains the Mesopotamian version of the creation.[36] The same tree motif is mentioned in ancient Egyptian literature: “From the age of the Pyramid Texts, the word ḫt n ‛nḫ, ‘Tree of Life,’ appears.”[37] The tree of life is mentioned in the Book of Mormon. In his dream, the prophet Lehi beheld the tree of life, “whose fruit was desirable to make one happy” (1 Ne. 8:10). There, the tree was connected with the waters of life “which waters are a representation of the love of God” (1 Ne. 11:25).[38] The imagery is reminiscent of an ancient Jewish tradition that “the tree of life is planted near the source of the water of life.”[39] Little wonder the two images appear together since the tree of life needs constant refreshment from the water of life which must, therefore, flow near it as it blossoms in the garden of paradise.[40]


				Jewish tradition preserved two views of the tree, the first coming out of Genesis 2:9; 3:23–24. This view held that partaking of the fruit of the tree was the reward for all those who achieved everlasting life.[41] That the tree grew in the midst of the paradise of God underscored the idea. The second view, more dependent on Proverbs, saw trees as symbolic for the faithful community of believers (see Prov. 3:18; 11:30; 13:12; 15:4). The tree of life had its roots in the abyss, its trunk on the earth, and its branches in heaven. The imagery suggested the breadth of influence and power of the community of the faithful.[42] Thus it became the “metaphor for life itself.”[43]


				paradise of God: the Greek word παράδεισος (paradeisos) was an Old Persian loan word that designated an enclosed garden area. The LXX used it to translate the Hebrew gān, garden or orchard. The word has various meanings for Latter-day Saints. It is used to describe the prefall condition in which Adam and Eve lived and to which the earth will return during the millennium (A of F 10). It also denotes the postmortal habitat of righteous spirits awaiting the resurrection (Alma 40:12; D&C 138:50; Luke 23:43). Paul equated paradise with the highest heaven, or celestial kingdom (2 Cor. 12:2–4),[44] as does John in this verse. In that light, it is of note that the heavenly Jerusalem that comes down to the earth (Rev. 21:10) is the home of the tree of life (22:2), thus showing that the earth itself will be paradise.[45] The tree’s return to the earth evidences that this sphere will become a part of the highest heaven (see also D&C 88:25–26).

				Analysis and Summary

				The church in Ephesus, at the time John wrote, had kept itself free from the heresies that afflicted other congregations. One reason was that its leader was willing to put new doctrinal concepts to the test and, for those that failed, dismiss both the doctrine and its adherents. Further, the congregation’s members themselves showed a deep and abiding dislike for any such teachings. That they could distinguish them shows that at this early date, contrary to some modern thinking, the Church clearly understood the nature of the Lord, his mission, and doctrine.[46] The Lord praised them highly for their stand.

			

			
				The text shows that spiritual libertines, the Nicolaitans, were working in a number of the branches of the Church in Asia Minor. They seem to have set up a prophetic tradition which stood opposite that of John and those associated with him. They refused to recognize his authority or that of the other authorized representatives of the Lord. Bruce R. McConkie notes that these were

				members of the Church who were trying to maintain their church standing while continuing to live after the manner of the world. They must have had some specific doctrinal teachings which they used to justify their course. . . . What ever their particular deeds and doctrines were, the designation [Nicolaitans] has come to be used to identify those who want their names on the records of the Church, but do not want to devote themselves to the gospel cause with full purpose of heart. Thus, on July 1838, the Lord said, “Let my servant Newel K. Whiney be ashamed of the Nicolaitane band and of all their secret combinations.”[47]


				Many members in other congregations had been persuaded by the new seduction and not only left the truth but fostered the evil.[48] The Ephesians resisted this hated heresy and won the Lord’s plaudits. Even so, they were yet on the brink of apostasy, but, as stated, of another more subtle yet still deadly kind.

				Because the congregation was on the brink of apostasy, it was necessary that they heed the Lord’s warning “to hear.” The admonition echoes Isaiah 6 and ties the Savior’s warning and attendant command to idolatry. The words look back to the apostate Israelites who, like their blind and deaf idols, could no longer see and hear. So here the Church in Ephesus was on the brink of becoming, like the pagan idols, spiritually lifeless. That the Lord’s worry was fully justified and the warning needed can be seen from the fact that some branches, as will be shown below, had already capitulated.[49]


				Though the branch had been successful in warding off apostasy from the front door, defection was sneaking through the back. It did not take the form of heresy but of loss of purpose. The community’s determination to guard and perpetuate the truth seems to have produced a rigid and cold orthodoxy that left little or no room for Christlike compassion and love.[50] Their devotion to legitimate truth was more determined than their love for the Lord. The Savior had told his followers years before that “by this shall all men know that ye are my disciples, if ye have love one for another” (John 13:35). His doctrine and its application were meant to bring a loving unity. The Lord needed his people to be one with themselves and with him. He prayed for all those “which shall believe on me through their word; That they all may be one; as thou, Father, art in me, and I in thee, that they also may be one in us: that the world may believe that thou hast sent me” (John 17:20–21). The Church’s unity and love was, for the Lord, the primary outward witness that he was God-sent. The Church’s expression of charity was, therefore, critical for his purposes. In Ephesus, however, it had grown cold. They would not forgive one another and, as the Lord warned in the latter days, “he that forgiveth not his brother his trespasses standeth condemned before the Lord; for there remaineth in him the greater sin” (D&C 64:9). The result for this congregation was a frozen and sterile environment in which the fruit of the gospel could not blossom and, therefore, the church was near death.

				The Lord promised those who overcame the sweet fruit of the tree of life. The tree symbolism had particular relevance in Ephesus. The temple of Artemis/Diana was a tree shrine. Her devotees were drawn there to partake of her power and attendant quality of life. The Canaanite god Baal and his consort were also worshipped in groves. We see in Revelation that all such worship was but perversions of a truth. According to the Book of Mormon, the tree represents the pure love of the Christ (see 1 Ne. 11:21–22). One partakes of the tree by eating its fruit, that is, by accepting the Lord and his atonement and, thus, achieving eternal life.[51] Some have suggested that the tree of life represents the cross, but the focus in Revelation is on the redemptive power growing out of the Lord’s atonement and the resultant restoration to God’s presence and, therefore, looks beyond the cross.[52] The understanding based on the Book of Mormon, however, that the tree represented the pure love of Christ, seems particularly apropos give the spiritual condition of the Ephesian Saints. Thus here, as one scholar noted, the “fact that [some of] the Ephesian Saints will partake of the fruit indicates that their sins will no longer impede their access to eternal life.”[53]


			

			
				The Lord gave them a very direct warning. Unless they repented, and fast, he would come to them, but this would not be associated with the delights of the Second Coming that many anticipated. This coming would be immediate and bring a judgment that would blot out all remnants of the true church.[54]


				The remedy could come only through remembering and responding. They had to get back to what the gospel was designed to do. They were, after all, a lampstand created to uphold the Lord of light and proclaim his gospel and his love in unity. The light would allow others to see what the Church was all about and be drawn to its Lord. If the Christians did not spread the light, no matter how pure the doctrine, the Church would be left in darkness and die.

				In addition to the message to the church in general, there was one to each individual who read or heard John’s words. It was that there were blessings that would come to each personally who overcame the problems affecting the Church. The message showed that individual salvation was not contingent on the church’s salvation. The Lord would bless any who did his will. Each must understand, as Elder David O. McKay stated, that a person cannot “develop character by yielding to wrong.” Indeed, as he noted, “strength comes by resisting.”[55] The point is that activity in the Church is not assurance that one is headed for eternal life. Being a member, even an active member, is not good enough. Activity is no assurance that one is spiritually alive. What counts is valiance to righteousness and overcoming the world.[56]


				Message to 
the Church at Smyrna 
(2:8–11)


				Greek Text

				8 Καὶ τῷ ἀγγέλῳ τῆς ἐν Σμύρνῃ ἐκκλησίας γράψον· Τάδε λέγει ὁ πρῶτος καὶ ὁ ἔσχατος, ὃς ἐγένετο νεκρὸς καὶ ἔζησεν·

				9 Οἶδά σου τὴν θλῖψιν καὶ τὴν πτωχείαν, ἀλλὰ πλούσιος εἶ, καὶ τὴν βλασφημίαν ἐκ τῶν λεγόντων Ἰουδαίους εἶναι ἑαυτοὺς, καὶ οὐκ εἰσὶν, ἀλλὰ συναγωγὴ τοῦ Σατανᾶ. 10 μηδὲν φοβοῦ ἃ μέλλεις πάσχειν. ἰδοὺ μέλλει βάλλειν ὁ διάβολος ἐξ ὑμῶν εἰς φυλακὴν ἵνα πειρασθῆτε, καὶ ἕξετε θλῖψιν ἡμερῶν δέκα. γίνου πιστὸς ἄχρι θανάτου, καὶ δώσω σοι τὸν στέφανον τῆς ζωῆς. 11 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις. ὁ νικῶν οὐ μὴ ἀδικηθῇ ἐκ τοῦ θανάτου τοῦ δευτέρου.[57]


				King James Version

				8 And unto the angel of the church in Smyrna write; These things saith the first and the last, which was dead, and is alive; 9 I know thy works, and tribulation, and poverty, (but thou art rich) and I know the blasphemy of them which say they are Jews, and are not, but are the synagogue of Satan. 10 Fear none of those things which thou shalt suffer: behold, the devil shall cast some of you into prison, that ye may be tried; and ye shall have tribulation ten days: be thou faithful unto death, and I will give thee a crown of life. 11 He that hath an ear, let him hear what the Spirit saith unto the churches; He that overcometh shall not be hurt of the second death.

				BYU New Testament Rendition

				8 Write to the leader of the church at Smyrna: He who is the first and the last, who was dead and became alive again, says the following: 9 I know your trials and poverty, but you are actually rich. I also know the slander of those who claim to be Jews and are not, but are the synagogue of Satan. 10 Do not be afraid of what you are going to suffer. See, the devil is going to throw some of you in prison to be tried, and you will suffer for ten days. Be faithful even until death, and I will give you the crown of life. 11  Let him who has an ear listen to what the Spirit says to the churches. He who overcomes will absolutely not be harmed by the second death.

			

			
				Translation Notes and Comments

				2:8 angel: The JST changes “angel” to “servant.” See the comments to 1:4. In the Rendition, we have rendered this as “leader.”

				Smyrna: Today, the modern city of Izmir sits on top of the ruins of ancient Smyrna. Its location contributed to the success of the city both now and then. It sits at the base of mount Pagros and at the mouth of the Melas River and by that means has easy access to the Aegean Sea and, thus, an ideal location for protection and commerce. From the tenth to the seventh centuries BC, Smyrna was pillaged by its enemies and finally destroyed. Until the end, it maintained a bustling population. It was not until the third century that it came to life again as a full-fledged city. It allied with Rome in the second century BC, thus, assuring its station. During the period of the Roman wars, Smyrna sustained some economic and civic loss, but not enough to keep it from bouncing back shortly thereafter. Thus, by the time of Christ, it was a thriving city boasting a population of three quarters of a million people. Among these was a sizable community of Jews, many of whom were wealthy enough to contribute to the fame of the city.[58]


				Between its new founding in the third century and the time of Christ, it grew to the point that it could boast on its coins to be “the first in Asia in beauty and size.”[59] Indeed, its rebuilders designed it as a model city planned from top to bottom. Its leaders adorned Smyrna to such an extent that the geographer Strabo described it as “the most beautiful city” in all of Asia Minor.[60] It boasted the largest of all amphitheaters in the whole province, as well as a large stadium and a renowned library. Its main thoroughfare, the Street of Gold, curved around the base of Mt. Pagus, “like the necklace on the statue of a goddess.” With its reputation as the “jewel of Asia,”[61] it competed with Ephesus over the right of first billing, including both its grandeur and the number of exports.

				The city paid homage to its gods by having a temple on each end of the Street of Gold, one dedicated to the Sipylene Mother (a local variety of the Cybele) and the other to Zeus. The top of Mt. Pagus, which rose 500 feet above the sea, was cluttered with many other temples, including one to Dea Roma, the first built in honor of Rome in all of Asia and which contributed to the city’s insistence on emperor worship.

				The city’s glittering façade, however, hid an ugly interior. The wealth of the rich came in part by grinding down the poor, many of whom were Christians. Poverty contributed to one of the Church’s major problems, the powerlessness of its poor. Wealthy pagans, and more especially the Jews, took delight in making life miserable for the Christians. Due to Nero’s edict that made simply being a Christian a capital offence, the Christians’ enemies could bring the government down on them by simply putting up an anonymous placard listing their names or, for the more open, denouncing them publicly before a magistrate.[62]


				The Saints had little recourse for help or relief because the wealthy controlled the courts and often put themselves above the law. Harassment increased to the point that, eventually, Smyrna gained a reputation as the center of Christian persecution.[63] It is of note that some years after John wrote Revelation, its bishop, Polycarp, was martyred when he, at the age of eighty-six, refused to deny Christ. Trying to make him an example to others, the Pagan leaders had him burned at the stake and smitten with a sword as the flames were engulfing him.[64]


				the first and the last: the Lord here uses one of the titles from his initial revelation to John that best fit the message he wanted these people to hear. The title he chose showed that he was the ruler of history, the one who controlled and orchestrated all events. To this harried church, suffering economically and from Jewish slander and persecution, the assurance that God ultimately overmastered all forces would bring comfort and hope.

			

			
				was dead, and is alive / was dead and became alive again: Christians who knew the city’s history may have resonated with these words since the city itself was destroyed by the Lydians around 600 BC and remained relatively obscure until the third century when it blossomed into life. The Lord’s words must have brought some comfort to the persecuted Saints who themselves were facing the possibility of execution. He assured them that death was temporary and he had already and permanently overcome it.

				2:9 I know thy works, and tribulation, and poverty / I know your trials and poverty: In the Rendition, “works” is left out because it is not found in the early Alexandrinus (Α) and Ephraemi Rescriptus (C) manuscripts, two very good sources, and is, therefore, probably a later addition to the text, perhaps added to emphasize the importance of “works” as a means of gaining divine approbation.

				That the Lord mentions poverty as a condition unique to this congregation suggests its depth. It is unknown why the poverty was so far-reaching, but it could be that devout Saints found it difficult to make a living in this thoroughly pagan city. They could not participate in any jobs that were tied to the pagan temples and idolatry or in any trades that were immoral. Further, their businesses and shops were probably boycotted by the hostile Gentiles and Jews.[65] The result was tribulation, the Greek θλίψις (thlipsis) derives from the word θλίβω (thlibō), meaning “to rub, press, or squash.” The word connoted harassment, distress, and affliction. The Lord’s word choice suggests that those who persecuted the Saints did so deliberately and maliciously. The response of the Saints brought high praise from the Lord for, in spite of their problems, they continued steadfastly in good works.

				blasphemy / slander: In the New Testament, the word βλασφημία (blasphēmia) described an attempted violation of God’s power and majesty. The act could be directed at God himself, his name, his word, or his agent. As such, from the Jewish perspective, it was a sin which only Jews could commit. The Christians adopted the term, however, and redefined it for their own purposes. For them, blasphemy consisted in throwing doubt on Jesus and his messiahship, and attacking his Church. Thus Paul’s early persecution of the Christians were considered an act of blasphemy (see 1 Tim. 1:13). The Saints continued to use the word to describe the act of reviling and slandering the Lord’s Church and his people.[66]


				The Jews in Smyrna seem to have been unrelenting in their attack on the reputation of Christ and the defamation of his followers. The Rendition emphasizes this aspect by translating blasphēmia as “slander.” It would appear that the Jews of the area openly reviled the Christians and poisoned their reputation among the Gentiles and hounded them before Roman civic authorities.[67] In some areas of the Roman Empire, the Christians were still able to receive the benefits of their Jewish heritage, thus being freed from making offerings to idols or to Caesar. In Smyrna, however, it appears the Jews saw to it that the right was lost and went even further to denounce the Saints before the authorities. Thus, the Saints fell outside the protection of the law and under imperial censure.[68]


				synagogue of Satan: The phrase could be construed with a descriptive genitive, thus making it read “a satanic synagogue,” but the context suggests the writer meant his words to be taken as a possessive genitive, “a synagogue belonging to Satan.” Construed in this way, the phrase points to the dark power that motivated these Jews against the Christians.

				be tried . . . ten days: the Lord’s use of the verb πειρασθῆτε (peirasthēte), “be tried,” is instructive. The aorist subjunctive with ἵνα (hina) points to the Lord’s purpose for the whole persecution period, namely, testing. As tough as the period would be, there was divine purpose; it would prove their faithfulness and merit for heavenly reward. The ten-day period echoes that of Daniel and his friends who were tested ten days (see Dan. 1:2; 5:3–4). The faith of the Saints at Smyrna would prove to be a model for those unwilling to capitulate to pagan pressure.[69] The Lord gave no hope to these people that the church would avoid persecution, and in the case of some, even escape from death, but he does reassure them that he knows their plight and will sustain them in the present and reward them in the future.

			

			
				The Lord admonished them not to fear what they would suffer, for its duration would be relatively short, just “ten days.” The expression defined an indefinite, but relatively short period of time.[70] Because the number ten also denoted fullness, the Lord was telling the people that they must endure for the full period of trial.[71] To do anything less would mean loss of reward.

				be faithful unto death / be faithful even until death: The verb here is the aorist second person singular imperative, γίνου (ginou). Thus, the Lord’s awful admonition could have been directed specifically to the leader of that congregation. If, however, the leader represented the community as a whole, then the admonition was for all. Whichever was the case, the Lord’s words show the depth of the persecution these people had to endure.[72] He admonishes them not to yield to these pressures (compare Matt. 10:28; Luke 12:4–5) and promises them great reward for resistance.

				crown of life: The Greek word στέφανος (stephanos), denoted a head wreath or garland. In Greco-Roman society, it connoted such ideas as peace, honor, victory, and immortality. The Romans often made gold replicas that they bestowed on favorite athletes or soldiers who evidenced special bravery. Thus the word can be translated as “prize.” Successful generals were especially awarded this prize. Since life and death are the focus in Revelation, the military imagery best nuances the word.[73] Thus, in Revelation the crown symbolizes that one has been victorious in his battle against Satan and the world. Not fearing mortal death, he has gained eternal life.[74]


				The words τῆς ζωῆς (tēs zōēs) make up an appositive genitive, so the whole phrase could be rendered “the crown of immortality.” Thus, the crown does not bring eternal life but symbolizes it. Through modern revelation, we learn that it connotes “honor, immortality, and eternal life” (D&C 124:55). It becomes, therefore, the ultimate symbol of the individual Saint’s triumph over all his foes during periods of intense persecution.[75]


				2:11 shall not be harmed / will absolutely not be harmed: Revelation is fond of the emphatic double negative οὐ μή (ou mē), using it sixteen times.[76] It expresses the strongest way in which ancient Greek could negate a future condition or event. Thus the rendition translates the idea as, “will absolutely not be harmed.”


				second death: The text here refers to a spiritual death. The fall of Adam brought upon humankind the first spiritual death, meaning that each person was cut off from the presence of God.[77] Through the resurrection of Jesus Christ, all will be redeemed from this death, being brought back into the presence of the Father (see 1 Cor. 15:21–23; 2 Ne. 9:1–15; Hel. 14:15–19; D&C 29:41). As Revelation shows, they can, nonetheless, die again. According to the Book of Mormon, this second death means to “die as to things pertaining unto righteousness” (Alma 12:16; 40:26), and it “is the last death, which is spiritual, which shall be pronounced upon the wicked when I [the Lord] shall say: Depart ye cursed” (D&C 29:41). The Lord has made it very clear that “those who know my power, and have been made partakers thereof, and suffer themselves through the power of the devil to be overcome, and to deny the truth and defy my power” become vessels of wrath and sons of perdition, and are “the only ones on whom the second death shall have any power” (D&C 76:31–37). They will suffer with the devil and his angels forever (Alma, 12:17; Hel. 14:18).[78]


				Analysis and Summary

				It was most difficult being a Christian in Smyrna. Many were poor and their religion exacerbated this condition. Employment opportunities were limited for the Saints because many would have nothing to do with anything idolatrous. Further, their shops would have suffered from boycott by pagans due to their strict stance and very likely become the target of mob action, including looting.

			

			
				Their problem differed from that of the Saints in Ephesus. There the church had to protect itself from “self-styled apostles,” here the church had to defend itself against “self-styled Israelites.”[79] From the third century BC on, the Jews formed an important and influential element in Smyrna, many contributing to its wealth. Almost from its inception, Christianity faced Jewish hostility. From the mid-first century, certain Jews made life difficult for the Saints. It is of note, however, that in Revelation there is a complete absence of the hostility between Christians and Jews found in many other works, especially those that grew out of the Judaizing tendencies of many congregations (see especially Galatians and Romans). John’s work does not condemn Jews in general, but only those who “say they are Jews, but are not.”[80] Paul’s position that “he is not a Jew, which is one outwardly, . . . But he is a Jew, which is one inwardly” (Rom. 2:28–29) is mirrored here. In short, the Lord castigates only those Jews who were actively persecuting his people, insisting that they really were not true Jews because they did not live the essence of the Mosaic Law.[81]


				As noted, Jewish Christians often protected themselves from having to perform acts of idol worship by claiming the privileges the Romans granted the Jews. When, however, the Jews denounced the Christians, the latter were brought to trial and, when found guilty, suffered harsh punishment. The Christian found it difficult to defend themselves against the slander of Jews even though it was unfounded. Ancient sources show that Jews brought five charges against the Christians: atheism, political disloyalty, cannibalism, breaking up homes, and immorality.[82]


				That the Lord branded the congregation as the “synagogue of Satan” suggests that the whole Jewish community in Smyrna was united in their efforts. The epithet fit because the Hebrew noun śāṭān denoted an opponent or adversary. In this instance, the Jews seem to have openly accused the Christians of malefaction before the civil authorities thus bringing upon some the death sentence.[83] After the Neronian persecutions, the Romans were highly suspicious of the Christians, knowing, at least in some quarters and by Jewish insistence, that they were not a sect of Judaism. As a result, they could not enjoy the Jews’ privileges and civic exceptions. Thus they received no immunity from making offerings to Roman gods or emperors. Some Jews even allied with the Christians’ pagan enemies to bring them to harm.[84]


				Many Christians, being from the poorer elements, had little or no recourse from these false statements and the abuse they brought because the wealthy, especially rich Jews, seem to have felt that their riches put them above the law, at least that governing ordinary civic responsibilities. Thus, they were able to slander the Christians with impunity.[85]


				Though the Roman magistrates were its executors, the writer points to the actual force behind the Saints’ troubles, namely the devil. Thus, Revelation shows that a battle—or better, a campaign, for the time was filled with many battles—was being played out on two planes, the physical and the spiritual. The Lord seems to have wanted the Saints to keep in mind the broader perspective. They were to maintain the same attitude as Paul, who knew that the Christians “wrestle not against flesh and blood, but against principalities, against powers, against the rulers of the darkness of this world, against spiritual wickedness in high places” (Eph. 6:12). By keeping this perspective, they understood the cosmic proportion of their struggle which made the present distress more understandable.

				Only Smyrna and Philadelphia received no rebuke from the Lord. Yet, the very faithful congregation at Smyrna received no hope that persecution—at least for the foreseeable future—would abate. The congregation did not even receive hope that it would survive. All promised rewards look to the next life. This kind of promise holds no appeal for those whose spiritual horizons are earthbound; only those who have eyes to see heavenly realities would respond. The Lord’s promises had meaning for these faithful Saints because they were sustained by sure testimony grounded in revelation. According to the Lectures on Faith, it has always been the situation with the Saints that

			

			
				unless they have an actual knowledge that the course they are pursuing is according to the will of God, they will grow weary in their minds and faint. For such has been and always will be the opposition in the hearts of unbelievers and those who know not God against the pure and unadulterated religion of heaven (the only thing which ensures eternal life). They will persecute to the uttermost all who worship God according to his revelations, receive the truth in the love of it, and submit themselves to be guided and directed by his will. And they will drive them to such extremities that nothing short of an actual knowledge of their being the favorites of heaven and of their having embraced that order of things which God has established for the redemption of man will enable them to exercise that confidence in him necessary for them to overcome the world and obtain that crown of glory which is laid up for them that fear God. For a man to lay down his all—his character and reputation, his honor and applause, his good name among men, his houses, his lands, his brothers and sisters, his wife and children, and even his own life also, counting all things but filth and dross for the excellency of the knowledge of Jesus Christ—requires more than mere belief or supposition that he is doing the will of God. It requires actual knowledge, realizing that when these sufferings are ended, he will enter into eternal rest and be a partaker of the glory of God.[86]


				These words account for the spiritual strength of the Saints at Smyrna and why they were willing to suffer as they did. They had undeniable testimonies via the Holy Ghost that their life was pleasing to God and that they were doing his will and they would not back down no matter how great the pressure. It is little wonder that the Lord greeted them with tender words of love, encouragement, and promise. Their great challenge was to endure for the full period of persecution. To falter after receiving so much light would bring upon them the second death. On the other hand, to stand firm guaranteed them eternal life.

				The Lord does not promise them power over the first death, only the second. This promise illustrates that the message of Revelation is anchored to reality. The Saints have no guarantee that they will escape the first or mortal death. Simply put, the Lord is asking these righteous Saints to view their present condition with an eternal perspective. He asked Joseph Smith, while incarcerated in Liberty Jail, to do the same thing, saying, “Thine afflictions shall be but a small moment; and, if thou endure it well, God shall exalt thee on high; and thou shalt triumph over all they foes” (D&C 121:7–8).[87]


				Message to 
the Church at Pergamum 
(2:12–17)


				Greek Text

				12 Καὶ τῷ ἀγγέλῳ τῆς ἐν Περγάμῳ ἐκκλησίας γράψον· Τάδε λέγει ὁ ἔχων τὴν ῥομφαίαν τὴν δίστομον τὴν ὀξεῖαν·

				13 Οἶδα ποῦ κατοικεῖς, ὅπου ὁ θρόνος τοῦ Σατανᾶ, καὶ κρατεῖς τὸ ὄνομά μου, καὶ οὐκ ἠρνήσω τὴν πίστιν μου καὶ ἐν ταῖς ἡμέραις Ἀντιπᾶς, ὁ μάρτυς μου ὁ πιστός μου, ὃς ἀπεκτάνθη παρ᾽ ὑμῖν, ὅπου ὁ Σατανᾶς κατοικεῖ. 14 ἀλλὰ ἔχω κατὰ σοῦ ὀλίγα, ὅτι ἔχεις ἐκεῖ κρατοῦντας τὴν διδαχὴν Βαλαάμ, ὃς ἐδίδασκεν τῷ Βαλὰκ βαλεῖν σκάνδαλον ἐνώπιον τῶν υἱῶν Ἰσραὴλ, φαγεῖν εἰδωλόθυτα καὶ πορνεῦσαι· 15 οὕτως ἔχεις καὶ σὺ κρατοῦντας τὴν διδαχὴν Νικολαϊτῶν ὁμοίως. 16 μετανόησον οὖν· εἰ δὲ μή, ἔρχομαί σοι ταχὺ, καὶ πολεμήσω μετ᾽ αὐτῶν ἐν τῇ ῥομφαίᾳ τοῦ στόματός μου. 17 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις. τῷ νικῶντι δώσω αὐτῷ τοῦ μάννα τοῦ κεκρυμμένου, καὶ δώσω αὐτῷ ψῆφον λευκήν, καὶ ἐπὶ τὴν ψῆφον ὄνομα καινὸν γεγραμμένον ὃ οὐδεὶς οἶδεν εἰ μὴ ὁ λαμβάνων.[88]


				King James Version

				12 And to the angel of the church in Pergamos write; These things saith he which hath the sharp sword with two edges; 13 I know thy works, and where thou dwellest, [even] where Satan’s seat [is]: and thou holdest fast my name, and hast not denied my faith, even in those days wherein Antipas [was] my faithful martyr, who was slain among you, where Satan dwelleth. 14 But I have a few things against thee, because thou hast there them that hold the doctrine of Balaam, who taught Balac to cast a stumbling block before the children of Israel, to eat things sacrificed unto idols, and to commit fornication. 15 So hast thou also them that hold the doctrine of the Nicolaitans, which thing I hate. 16 Repent; or else I will come unto thee quickly, and will fight against them with the sword of my mouth. 17 He that hath an ear, let him hear what the Spirit saith unto the churches; To him that overcometh will I give to eat of the hidden manna, and will give him a white stone, and in the stone a new name written, which no man knoweth saving he that receiveth [it].

			

			
				BYU New Testament Rendition

				12 Write to the leader of the church at Pergamum: He who holds the sharp two-edged sword says: 13 I know you live where Satan’s throne is, and yet you hold fast to my name and have not denied your faith in me, even in the days of Antipas, my faithful witness, who was killed while he was among you, there where Satan dwells. 14 But I have a few things against you, because you have some among you who continue to adhere to the doctrine of Balaam, who taught Balak to set a trap for the children of Israel so that they ate food sacrificed to idols and committed fornication. 15 You also have some who have likewise adopted the doctrine of the Nicolaitans. 16 So repent. If you do not, I will come quickly against you and make war with them by the sword of my mouth. 17 Let him who has an ear listen to what the Spirit says to the churches. To him who overcomes I will give of the hidden manna, and I will give him a white stone, and on the stone a new name is written that no one knows except the one who receives it.

				Translation Notes and Comments

				2:12 angel: The JST changes “angel” to “servant.” See the comments to 1:4. Translated “leader” in the Rendition.

				Pergamos / Pergamum: Pliny, the natural historian, called Pergamum “the most famous city in Asia.”[89] Much of it now lies under the modern city of Bergama, which continues to thrive due to the natural endowments that drew the ancient inhabitants to the area. The original city, sixteen miles from the sea, lay at a crossroads in the fertile Caicus valley. In the third century BC, the city expanded its control over a rather large area, which became known as the kingdom of Pergamum. It grew in wealth and prestige and maintained its important status well into Roman times. Its last king, Attulus III, transferred the city to Roman rule about 133 BC. The new rulers turned the kingdom into a province, naming it Asia, the first of its kind east of Macedonia. At the time of the Apostles, it is estimated that the city had a population of about 180,000.[90]


				The city had a Jewish population from about the third century BC, but its size is unknown. It was these people, however, to whom the Christian missionaries first brought the word of Christ and who helped spread it among the Gentiles. That the letter mentions no Jewish opposition like that in Smyrna suggests that the synagogue was not active in persecuting the Christians here.[91] The text implies that Gentiles were the Christians main enemy. The persecution may have arisen because Pergamum was a center for pagan religious practices and the official center of the Roman cult in Asia Minor. As early as 29 BC, it erected a temple to the divine Augustus to complement the already exiting temple to Dea Roma. Thus the city was heavily invested in emperor worship. It also boasted the large, elaborate, and famed altar to Zeus Soter, erected in 190 BC and to which devotees came from far and wide.[92] Another attraction was the shrine of Asclepius, the god of medicine and healing. The city bustled with devotees from all over the empire, especially during holidays. The city’s citizens were, therefore, heavily invested in their own religious practices, and would not long tolerate any who brought the existence of their gods into question.[93]


				At the time of John’s writing, all citizens, with the exception of the Jews, were obligated to sacrifice to the imperial god or face condemnation and death being viewed as enemies of the state. All this put immense pressure on the Saints. Here Christ and Caesar rivaled as in few other places in the entire empire.[94]


			

			
				which hath the sharp sword with two edges / who holds the sharp two-edged sword: See the comments at 1:16. Once again the Lord chose one of his attributes, already revealed to John, that perfectly fits the needs and message the Saints of Pergamum needed to hear. Because the city was the provincial capital of the area, its proconsul was granted “the right of the sword” (ius gladii), that is, the power of capital punishment.

				The gladius was a short, double-edged sword, about eighteen inches long that the Romans developed in the second century BC to defeat the Spaniards, who fought them using “guerilla” warfare tactics. The Romans could use this little sword even while standing together with their shields up and armed in their lines to sever limbs of their enemies who thrust their arms between the Roman’s shields in an attempt to harm them. Severed limbs resulted in death and stood as a metaphor for Rome’s judgment and execution of her enemies.[95] The Lord’s judgment is also decisive and final. The Lord’s reassuring words to the Saints reminded them that he had the ultimate power of judgment and would use it in their behalf as the endured well.[96] On the other hand, as chief judge, if they fell, he was ready to strike them down. His sword did indeed cut both ways.[97]


				2:13 I know thy works: This phrase has been left out of the Rendition because it is missing from some of the earliest manuscripts, such as P45, א, A, C, among others. It appears to have been added to later manuscripts either to make this letter parallel the others or due to a scribal error.

				Satan’s seat / Satan’s throne: There has been much speculation as to what the Lord was referring. Its range includes the temple of Augusta and Roma, the great altar of Zeus Soter, the temple of Asclepius, and the judge’s tribunal or bench.[98] Because Pergamum was the place where all Christians from the entire area were brought for trial, it is most likely that it was the judge’s bench to which the Lord referred.

				Antipas was my faithful martyr / Antipas, my faithful witness: On the surface, it would have taken little for the Saints to escape persecution. All they had to do was offer a pinch of incense at the emperor’s shrine and declare “Caesar is Lord.” But the faithful could not do that because they had but one Lord and that was Christ. They knew the cost of not conforming, for they had already lost the first of a number that would die there.[99] Antipus, very likely the local leader, appears to have been publicly executed. Nothing is known of his life, but his enduring faith and refusal to bow to pagan pressures earned him a title held also by the Lord, “the faithful witness” (Rev. 1:5).[100]


				There is another message in this verse taught by the grammar. The phrase here is ἐν ταῖς ἡμέραις Ἀντιπᾶς ὁ μάρτυς μου ὁ πιστός μου (en tais hēmerais Antipas ho martys mou ho pistos mou), literally, “in the days of Antipas my witness, my faithful one.” The phrase appears to violate the rules of Greek syntax since the noun, Antipas, should be rendered in the genitive rather than the nominative. However, since ancient Greek did not have quotation marks, it could use a “nominative of appellation” to indicate a direct quote.[101] There are several examples of this in Revelation, for example, 1:5; 2:13; 17:4; 17:5; and 19:14. A reader familiar with the LXX would recognize these allusions to Psalm 88:38, which contains this very phrase, and coupled with Isaiah 43:10–12, that states twice that Israel stands as God’s witness to the world, it would cause the reader to see the death of Antipas as a type of Christ and, thus, bring assurance of the great reward that awaited those who would stand firm even unto death.[102]


				slain: the verb ἀποκτείνω (apokteinō) means “to kill” or “put to death,” but when pertaining to acts of a court, it means to “condemn to death” and, thus, “to execute.”[103] The phrase παρ᾽ ὑμῖν (par hymin) usually means “among you,” but it can also be understood to refer to someone’s house, company, city, or community, but with the dative it can also mean “in your sight,” that is “in public,” thus this could be referring to a public execution.[104]


			

			
				2:14 Balaam: This prophet was sent by Balak, king of Moab, to curse Israel (see Num. 22:4–6; Deut. 23:4). Here the term metaphorically referred to specific apostate teachings. Though Jude 1:11 and 2 Peter 2:15–16 both mention the error of Balaam, they do not define it. The Mishnah, however, contrasts Balaam with Abraham, the latter being totally true to God while the former betrayed God, thus leading many astray.[105] According to the account in Numbers, Balaam sinned by teaching the Moabites to have their women introduce some Israelites into the worship of Baal Peor with all its sensual rites. His intent was to sever Israel’s favored relationship with Jehovah (see Num. 31:16).[106] From the above, it would seem that certain heretics were seducing Christians away from the true worship of God by justifying certain pagan practices of which some may have involved sexual immorality. These people, however, would have been the extreme. For most, the danger was spiritual fornication. As Saints, they symbolically belonged to Christ. To turn to other gods was to violate their sacred and intimate relationship with him. The result severed the sinners from God.

				cast a stumbling block / set a trap: the word σκάνδαλον (skandalon) is literally a trap or snare used to catch animals. The imagery here is that of Balak setting a trap to entice the children of Israel to commit sin.

				to eat things sacrificed unto idols, and to commit fornication / ate food sacrificed to idols and committed fornication: The Lord identified the particular sin of which those who held the doctrine of Balaam were guilty: teaching people to eat sacrificial meat offerings and to practice fornication. These two acts, along with two others, eating meat from animals killed by strangling and eating dishes prepared from blood, had been forbidden to all Christians from AD 49 onward (see Acts 15:20, 29). The purpose of the prohibition was to allow the Saints, both Jew and Gentile, to worship together by guarding against those social elements which were closely tied to idolatry.

				2:15 Nicolaitans: See comments to 2:6. That Pergamum was also fighting this heresy suggests how wide spread it was.

				2:16 come unto thee / come against you: here the Lord uses the dative of disadvantage, ἔρχομαί σοι (erchomai soi), rather than the more neutral and expected erchomai pros se, likely stressing that he will not be coming merely to but rather against those who refuse to repent.[107]


				the sword of my mouth: Here the Lord uses the same imagery as in 2:12 that echoes 1:16. The force of the Greek could be translated “the sword, that is, my mouth” and, thus, carry the idea that the offensive weapon that the Lord uses is his word. He warns people, usually via his prophets, of the consequences of rebellion. The warning leaves those who refuse to respond under full responsibility of the deadly consequences of their actions. The Lord made it very plain to his Church that “Whosoever therefore shall confess me before men, him will I confess also before my Father which is in heaven. But whosoever shall deny me before men, him will I also deny before my Father which is in heaven” (Matt. 10:32–33). The Saint had a choice, deny Caesar and suffer physical death, or deny Christ and suffer spiritual death. The one, through immediate, would be short-lasting, the other would be eternal.

				2:17 hidden manna: Manna was the food Jehovah provided for Israel during their wilderness sojourn. The name was derived from the Hebrew mān hû, meaning “what is it?” the question the people asked the first time they saw this substance (see Ex. 16:4–36). That the manna was hidden is problematic because the text does not explain why or from whom. A pot of manna was placed in the ark of the covenant in the tabernacle (Heb. 9:4), and thus it was hidden from general view.[108] Thus, the phrase may mean that this spiritual food was hidden from the world and only those only those destined for eternal life can see it. Though the exact meaning of the phrase is uncertain, the metaphor is clear: access to manna symbolized the acquisition of eternal life.

				a white stone, and in the stone a new name written / a white stone, and on the stone a new name: The stone the Lord was referring to is unknown. Beryl was a precious white stone used anciently as a gem. Sometimes gem stones had names inscribed upon them. For example, the breast plate of the Jewish high priest held a stone for each tribe on which was inscribed its name. Also, the gem on each of his shoulder straps was inscribed with names, six tribes on each (Ex. 28:6–21).

			

			
				In the case of the Lord’s promise to the Saints at Pergamum, each person who overcomes will receive a stone. According to modern revelation, this white stone is a personal urim and thummim given to the person who enters the celestial kingdom, “whereby things pertaining to a higher order of kingdoms will be made known” (see D&C 130:10). The idea echoes of Isaiah where the Lord, speaking of redeemed Israel, states, “And the Gentiles shall see thy righteousness, and all kings thy glory: and thou shalt be called by a new name, which the mouth of the Lord shall name. Thou shalt also be a crown of glory in the hand of the Lord, and a royal diadem in the hand of thy God” (Isa. 62:2–3).

				It is of note that the name the stone carries is new. The idea of a stone bearing the inscription of a new name is not, however, peculiar to Revelation. Its roots go far back in time. According to the Egyptian Book of Breathings, the “Osirian dead” received the name “stone of Righteousness.” It represented “a tangible seal as a means of identification and certification in the course of the mysteries.”[109] Christ himself has a new name, as Revelation 19:12 makes clear. Many writings of ancient Judaism and early Christianity refer to a “hidden name.” In 1 Enoch, the fallen angel Kasb’el (Beqa) requests that Michael disclose his secret name so that the angel could memorize it. The reason he so desperately wanted to do so was because the name was “power and strength itself” (1 En. 69:14–15). Rabbinic literature frequently mentions the four-letter, twelve-letter, forty-two letter, and seventy-two letter “hidden Names[s] of God.” The same texts admit that the tetragrammaton (YHWH) ever remained unspoken, not because it was unknown, but because it was too sacred.[110]


				The point is that throughout the Bible, names are full of meaning. In ancient Israel, the name of a person, place, or thing was somehow connected to and descriptive of its status. This naming process is reflected in those stories where an individual’s name was changed in recognition of a changed standing. Examples include Jacob’s name being changed to Israel after his encounter with a divine being (see Gen. 32:22–32); Abram’s name being changed to Abraham and Sarai’s to Sarah after the institution of the covenant (see Gen. 17:1–8); Simon’s name being changed to Cephas by Jesus in the context of receiving the keys of the kingdom (see Matt. 16:17–18); and Saul’s name being changed to Paul as he began his missionary activities (see Acts 13:9, 13). In other instances, a name change or the assumption of an additional name by individuals occurred when they assumed the role of king in Israel, as when Mattaniah was renamed Zedekiah (see 2 Kgs. 24:17). Through faithfulness, the early Christian Saints were promised a “new name” that reflects a new position or status with Christ in the world to come.[111]


			

			
				The stone given to those who will inherit eternal life plays an important part in their salvation, for on it “is a new name written, which no man knoweth save he that receiveth it. The new name is the key word” which gets one past the sentinels of heaven (D&C 130:11). According to ancient sources, the new name served two purposes: it prevented evil powers from overcoming one and it permitted a person to enter into God’s presence.[112] Ignatius of Antioch, not liking anything that smacked of Gnosticism (an early Christian sect that promoted the idea of a sacred knowledge that included signs, tokens, and names as required for exaltation[113]), rejected the idea, insisting that such were “ludicrous.”[114] However, early in the third century, the Latin Church father Tertullian wrote that the Apostles “did not reveal all to all men, for . . . they proclaimed some openly and to all the world, whilst they disclosed others [only] in secret and to a few.”[115] Both the Clementine Recognitions and the Clementine Homilies, also produced in the third century, insisted that there were secret Christian teachings that pertained to gaining eternal life.[116]


				Analysis and Summary

				The luxurious city of Pergamum was the seat of Roman government in the province of Asia. Further, it was a center for Roman pagan practices. The temple to deified Augustus and the elaborate altar to Zeus Soter, to name just a few of the many shrines found in the city, give evidence to the city’s devotion to its deities and Roman rulers. Sincere worshippers paid homage to their patron gods to keep or gain their favor. Even the less believing would have seen the advantages of adopting Roman gods, especially the deified emperor, as a way of ingratiating themselves to the major power of the day. By the turn of the century, all citizens and subjects were obligated by law to make offerings to the imperial god, the divine emperor; otherwise they were condemned to death as traitors and enemies of the state. Both the devout and less devout were threatened by those forces which worked against the traditional gods. The Christians were a major force that threatened the status quo. The governor’s court was in Pergamum and to it the Christians were brought for trial. Here, it seems, they faced the “seat of Satan” and here Caesar and Christ contended as in few other places.

				The Lord assured these Saints that he knew “where thou dwellest.” Unfortunately it was “where Satan dwelleth” (v. 13). This fact accentuates the reality that where light and darkness dwell, there can be no peaceful coexistence. As a result, those who held fast to their testimony of the Lord, and that meant declaring it openly even before magistrates, could expect the wrath of Satan’s agents to be brought against them.[117]


				Among both Jews and Gentiles, most sacrifices did not require burning the entire animal (Lev. 1–5).[118] Often the priests and participants received a portion which they used in a sacramental meal that tied them ritually to their gods. Many held that the practice also brought the power or influence of the god or goddess on the participant.[119] Paul was perfectly aware that the idea was false because idols, having no existence, could not extend any kind of spiritual advantage to the worshipper.[120] Even so, Paul feared that certain Christians may not understand this principle and, seeing established members partaking of the meat, feel it was empowering, and thereby drift back into paganism. Paul, therefore, recommended that all abstain from the practice (see 1 Cor. 8:4–10).

			

			
				There are four main theories as to what eating sacrificial meat meant: first, participating in actual pagan sacramental temple rites; second, accepting meat once offered to idols but given to participants during pagan celebrations; third, purchasing excess sacrificial meat from the temple meat market; and forth, participating in sacral meals of clubs, guilds, or other associations.[121] Of these, it is unlikely that the heretics were advocating something as blatant as participating in actual pagan temple rituals. More likely they were supplying a justification for the Christians to participate in the public festivals and the purchase sacrificial meats. These places, however, were immoral by any standard and, therefore, not conducive to the Holy Spirit (like a Latter-day Saints justifying themselves in going to a sports bar today because they do not have cable). Because such was forbidden by apostolic authority, these heretics actually challenged the very seat of power of the church.[122]


				The Lord’s prohibition shows a close connection between eating sacrificial meat and immorality. Compromising on the former may have more easily lead people into the latter. Though throughout the Old Testament, the prophets used immorality as a symbol for idolatry (see, for example, Jer. 3:2; 13:27; Ezek. 16:15–58; 23:1–49; Hosea 5:4; 6:10), it is very likely that the Lord was prohibiting actual immoral acts. Some aspects of pagan worship were highly immoral and some cities had high levels of sacral prostitution. Those who propounded the doctrine of Balaam may have justified certain immoral acts.[123]


				It is possible that the appeal of the Nicolaitans and those who followed the doctrine of Balaam was their promise of relief from persecution. Here we see the difference between the church at Ephesus and Pergamum. The former, with its overemphasis on complete doctrinal piety, had lost concern for the outside world, loving neither it nor those touched by it. At Pergamum the opposite was true. Here the Saints deemphasized doctrine, resulting in an overidentification with the world. Though they had withstood external pressure by Roman authorities, subtle internal pressures were leading the Saints to make dangerous compromises.[124] It appears that the appeal of the doctrine of the Nicolaitans was that it offered a convincing rationale for compromising with paganism that would deflect its concerns (see below). The problem was that these compromises opened the door to practices that the Lord found repulsive because they broke both the spirit and letter of his law. Very likely the extreme cases actually led to sexual immorality but provided a salve for the conscience, thus thwarting recognition of the wrong and, therefore, repentance. Thus, the Lord’s warning for the congregation to resist these evils and repent or face his withering denial—the sword of his mouth—at their divine judgment.

				Once again the Lord did not make individual salvation contingent on that of the church itself. Each person who heard and responded was promised the reward, including access to the new name or key word so necessary to gain eternal life. As Brigham Young told the Saints, certain ordinances “are necessary for you, after you have departed this life, to enable you to walk back to the presence of the Father, passing the angels who stand as sentinels, being enabled to give them the key words, the signs and tokens, pertaining to the Holy Priesthood, and gain your eternal exaltation.”[125] Receiving the new name was the reward for resisting the world.

				The idea of a new name is significant. Names in ancient societies identified not only the person but also his or her status and to be given a new name by another was to enter into a personal, even intimate, relationship that brought a higher status. Patronymics indicated that a person was a free man or woman and even of nobility. As such, he or she was in a position to inherit the family fortune. In the gospel sense, having the right name indicated one was an heir to eternal life.

				That the believers will be given a white stone in which the new name is written does not mean the individual did not know the name before, only that it was now made permanent. Indeed, the Christian already had one new name, that of Christ himself, and receiving it brought consummate identification with the Lord and the promise of the final reward. Therefore it was all-important that the faithful stay true to the name for the reward could be lost.[126]


			

			
				Taking the name of Christ did more; it brought them under God’s protective power, one that did not guarantee protection from physical death, but from spiritual. That, coupled with the reception of the new name, signified that one was a member of the eternal community of the redeemed.[127]


				There is, however, another nuance associated with the new name that should not be over looked. In the Old Testament, Jehovah often bestowed a new name to show that a new and adoptive relationship had been established with him. The giving of the name stressed the idea that the Lord had redeemed the newly renamed one and brought him or her into his circle.[128] Further, following Hebrew belief that names represent the essence of a person, receiving the new name showed that not only had one’s status changed but also his or her essence.[129] They not only had a new name, but they were a new person in Christ (compare Rom. 6:3–11). As Dallin H. Oaks explained, “The idea that a name changes when a person’s essence changes also helps to explain the scriptural teaching that a new name is given to all persons who come into the celestial kingdom.”[130]


				As will be shown below, the situation of these celestial souls stands in contrast to others who also received a new name. That name, however, belonged to the satanic beast. It did not bring protection, for “the smoke of their torment ascendeth up for ever and ever: and they have no rest day nor night, who worship the beast and his image, and whosoever receiveth the mark of his name” (Rev. 14:11; for more, see notes there).

				Message to 
the Church at Thyatira 
(2:18–29)


				Greek Text

				18 Καὶ τῷ ἀγγέλῳ τῆς ἐν Θυατείροις ἐκκλησίας γράψον· Τάδε λέγει ὁ υἱὸς τοῦ θεοῦ, ὁ ἔχων τοὺς ὀφθαλμοὺς αὐτοῦ ὡς φλόγα πυρὸς, καὶ οἱ πόδες αὐτοῦ ὅμοιοι χαλκολιβάνῳ·

				19 Οἶδά σου τὰ ἔργα, καὶ τὴν ἀγάπην καὶ τὴν πίστιν καὶ τὴν διακονίαν καὶ τὴν ὑπομονήν σου, καὶ τὰ ἔργα σου τὰ ἔσχατα πλείονα τῶν πρώτων. 20 ἀλλὰ ἔχω κατὰ σοῦ ὅτι ἀφεῖς τὴν γυναῖκα Ἰεζάβελ, ἡ λέγουσα ἑαυτὴν προφῆτιν, καὶ διδάσκει καὶ πλανᾷ τοὺς ἐμοὺς δούλους πορνεῦσαι καὶ φαγεῖν εἰδωλόθυτα. 21 καὶ ἔδωκα αὐτῇ χρόνον ἵνα μετανοήσῃ, καὶ οὐ θέλει μετανοῆσαι ἐκ τῆς πορνείας αὐτῆς. 22 ἰδοὺ βάλλω αὐτὴν εἰς κλίνην, καὶ τοὺς μοιχεύοντας μετ᾽ αὐτῆς εἰς θλῖψιν μεγάλην, ἐὰν μὴ μετανοήσωσιν ἐκ τῶν ἔργων αὐτῆς, 23 καὶ τὰ τέκνα αὐτῆς ἀποκτενῶ ἐν θανάτῳ· καὶ γνώσονται πᾶσαι αἱ ἐκκλησίαι ὅτι ἐγώ εἰμι ὁ ἐραυνῶν νεφροὺς καὶ καρδίας, καὶ δώσω ὑμῖν ἑκάστῳ κατὰ τὰ ἔργα ὑμῶν. 24 ὑμῖν δὲ λέγω τοῖς λοιποῖς τοῖς ἐν Θυατείροις, ὅσοι οὐκ ἔχουσιν τὴν διδαχὴν ταύτην, οἵτινες οὐκ ἔγνωσαν τὰ βαθέα τοῦ Σατανᾶ, ὡς λέγουσιν, οὐ βάλλω ἐφ᾽ ὑμᾶς ἄλλο βάρος· 25 πλὴν ὃ ἔχετε κρατήσατε ἄχρι[ς] οὗ ἂν ἥξω. 26 καὶ ὁ νικῶν καὶ ὁ τηρῶν ἄχρι τέλους τὰ ἔργα μου, δώσω αὐτῷ ἐξουσίαν ἐπὶ τῶν ἐθνῶν, 27 καὶ ποιμανεῖ αὐτοὺς ἐν ῥάβδῳ σιδηρᾷ ὡς τὰ σκεύη τὰ κεραμικὰ συντρίβεται, 28 ὡς κἀγὼ εἴληφα παρὰ τοῦ πατρός μου, καὶ δώσω αὐτῷ τὸν ἀστέρα τὸν πρωϊνόν. 29 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις.[131]


				King James Version

				18 And unto the angel of the church in Thyatira write; These things saith the Son of God, who hath his eyes like unto a flame of fire, and his feet [are] like fine brass; 19 I know thy works, and charity, and service, and faith, and thy patience, and thy works; and the last [to be] more than the first. 20 Notwithstanding I have a few things against thee, because thou sufferest that woman Jezebel, which calleth herself a prophetess, to teach and to seduce my servants to commit fornication, and to eat things sacrificed unto idols. 21 And I gave her space to repent of her fornication; and she repented not. 22 Behold, I will cast her into a bed, and them that commit adultery with her into great tribulation, except they repent of their deeds. 23 And I will kill her children with death; and all the churches shall know that I am he which searcheth the reins and hearts: and I will give unto every one of you according to your works. 24 But unto you I say, and unto the rest in Thyatira, as many as have not this doctrine, and which have not known the depths of Satan, as they speak; I will put upon you none other burden. 25 But that which ye have [already] hold fast till I come. 26 And he that overcometh, and keepeth my works unto the end, to him will I give power over the nations: 27 And he shall rule them with a rod of iron; as the vessels of a potter shall they be broken to shivers: even as I received of my Father. 28 And I will give him the morning star. 29 He that hath an ear, let him hear what the Spirit saith unto the churches.

			

			
				BYU New Testament Rendition

				18 Write to the leader of the church at Thyatira: The Son of God, who has eyes like a bright flame and whose feet are like shining bronze, says the following: 19 I know your deeds—your love and faith and service and endurance, and your more recent deeds are greater than your former. 20 But I have something against you because you tolerate the woman Jezabel, who claims to be a prophetess. She teaches and leads my servants astray to commit fornication and to eat food offered to idols. 21 I gave her time to repent, but she does not want to repent of her fornication. 22 Now I will cast her into prison, and those who have had intercourse with her into great suffering if they do not turn from the things she is doing. 23 I will surely kill her children, and all the churches will know that I examine each heart and mind, and I will reward each of you according to your works. 24 And I say to the rest of you in Thyatira, who have not accepted this doctrine, who have not learned the deep things of Satan as it is called; I will not place any other burden on you. 25 Just hold on to that which you have until I come. 26 And I will give authority over the nations to him who overcomes and who keeps my works until the end, 27 (and he will shepherd them with an iron rod, like clay pots they are shattered), even as I have received from my Father, 28 and I will give him the morning star. 29 Let him who has an ear listen to what the Spirit says to the churches.

				Translation Notes and Comments

				2:18 angel: The JST changes “angel” to “servant.” See comment to 1:4; translated “leader” in the Rendition.

				Thyatira: It is of note that the longest and most elaborate letter was written to the smallest and most obscure church, whose members lived in the least known and least important of the seven cities. The modern city of Ahisar sits on top of the ruins of ancient Thyatira. The New Testament city, located about thirty-five miles from the sea, sat along the banks of the Lycus River between the larger and more bustling cities of Pergamum and Sardis and was governed by the former. The populace was drawn to the city because it sat at the junction of two important Roman roads that led to the provinces of Lydia and Mysia. The location made it an excellent trade center and, therefore, the city prospered. By the time of the Lord, it was known for its trade guilds, including leatherworkers, bakers, coppersmiths, clothiers, and dyers.[132] The guilds had their patron gods, which they worshipped at their meetings.

				Lydia, one of the Apostle Paul’s earliest converts in Philippi, was from Thyatira and probably learned her trade of dying and selling the rich purple fabrics so popular among the wealthy while living in the Asian city (Acts 16:14–15).

				From what accounts exist, it appears that the Christian community was initially very small in Thyatira. Even at the time of John’s writing, no actual congregation was recognized there.[133] Thus, John’s letter was addressed to a few beleaguered Saints who were particularly vulnerable to the seeds of seducing heresies that later blossomed there.[134]


				Son of God: This is the only place in Revelation where the Lord applies the title to himself.[135] There was good reason he did so here. Following his pattern of suiting one of his titles to the needs of the community he was addressing, this one particularly fit. The protector of the city was the god Tyrimnos who, through assimilation, became identified by the Greeks as the god Apollo, the son of Zeus. Thus, the city claimed its divine guardian was the “son of god.” The title the Lord chose for himself reminded his followers that he was the true Son of God and their protector. Though the phrase “Son of God” does not appear in chapter 1, the title “Son of man” does. There, as here, the being referred to has eyes of fire and feet like brass, suggesting that the two titles refer to the same being. The book of Moses ties the titles Son of God and Son of Man together, stating: “Man of Holiness is his [Elohim’s] name, and the name of his only begotten son is the Son of Man” (Moses 6:57).[136] Whether or not that idea is at play here is unknown, but the title did serve to teach the Saints the truth.

			

			
				fine brass / shining bronze: from ancient sources it appears that one of the exports of Thyatira was good quality brass.[137] Brass is an alloy of copper and zinc, while bronze is an alloy primarily of copper and tin but other metals can be used. Because John’s word χαλκολίβανον (chalkolibanon) does not describe the composition but denotes a metal (gold, copper, brass, or bronze) polished to a brilliant luster, the Rendition translates it as “shining bronze.”

				The smelting guild would have honored its local patron god of industry, not surprisingly Apollo Tyrimnos. It is very likely, therefore, that the title the Lord chose for himself here, “Son of God,” acted as a polemic against this idol and his followers. That this is the only place in Revelation where the Christological title is used also supports a polemical use.[138]


				2:19 I know your works / I know your deeds: The Greek subordinates the qualities of love, faithfulness, labor (or better, toil [κόπος, kopos]) and patience (or better, endurance or steadfastness [ὑπομονή, hypomonē]), to works or deeds (ἔργα, erga), thus making them qualities that describe the works of the community. The Rendition catches this subordination with the dash. Though the little congregation was struggling, the Lord was delighted with some of its members who remained true to their testimonies, even bearing them in public.

				2:20 that woman Jezebel / the woman Jezebel: Some ancient manuscripts have a significant variant reading on this phrase.[139] While most have “the woman” (τὴν γυναῖκα, tēn gynaika), some have literally “the woman of you” (τὴν γυναῖκά σου, tēn gynaika sou), which means “your wife.” As such, she would have been the wife of the leader of the Thyatiran Christians. Though this is possible, it is more likely that the phrase was meant to be taken in a more metaphorical sense and, thus, refer to a leading woman within the Christian community. That most manuscripts leave out the σου (sou) supports this idea.

				That the Lord used the epithet “Jezebel” for the false prophetess gives us insight into what she was doing. The historical Jezebel was the daughter of Ethbaal, king of Tyre and Sidon, whom Ahab, king of Israel married. She was famous for propagating the worship of Baal and Asherah among the Israelites and of actually making war on the prophets of Jehovah, including Elijah (see 1 Kgs. 18–21).[140] The Thyatiran Jezebel had set herself up as a prophetess and was able to compete against the church authorities, drawing a number of Christians into her circle. Further, it would appear that she also pushed her adherents to persecute those who would not follow her ways.

				to teach and to seduce / teaches and leads . . . astray: the use of the indicative verb διδάσκει (didaskei) here is problematic and allows for three possible translations. If it functions like an infinitive, its dependence on ἀφεῖς (apheis) would make the translation, “you allowed [her] to teach and lead astray.” If it is equivalent to the subjunctive ἵνα διδάσκῃ (hina didaskē), its dependence on ἀφεῖς (apheis) should be translated, “you allowed that she teach.” However, if it echoes a Semitism in which the participle is coordinated with finite verb, it would be translated, “who calls herself a prophetess and teaches.”[141] Since Revelation uses many Semitisms, the Rendition gives the phrase the latter nuance.

				2:21 repent of her fornication: The Lord branded Jezebel’s actions and teachings with one of the strongest metaphors possible, fornication.[142] The JST changes “fornication” from the singular to the plural, “fornications,” emphasizing the idea that Jezebel was continually repeating her sins. Revelation suggests that the local leaders had already called her to repentance. She, however, had spurned their authority, probably on the basis of her own claim to prophetic office, and continued in her willful ways. So insistent and pernicious was she that the Lord gave her no further room for repentance. At this point, her doom is sealed.

			

			
				2:22 cast her into a bed / cast her into prison: Most manuscripts have κλίνην (klinēn) “a bed,” but the Alexandrinus has φυλακήν (phylakēn) “prison.” The JST changes “a bed” to “hell.” It is likely that the Greek text echoes a Hebrew idiom that would be translated as “cast upon a bed of illness,” an act done to those who have willfully violated God’s laws.[143] The idea behind the metaphor is that God punishes the rebellious through illness (see Ex. 21:18; 1 Macc. 1:5; Jdt. 8:3). The scribe of the Alexandrian text may have chosen to translate the metaphor into something Gentiles would better understand and thus using phylakēn, “prison.” Since this is the sense of the passage, the Rendition follows the Alexandrian text. The JST pushes the idea to its logical conclusion and shows that, in the end, she will be consigned to the ultimate prison, hell. As the Book of Mormon states, “all those who preach false doctrines, and all who commit whoredoms . . . shall be cast into hell” (2 Ne. 28:15).

				Except they repent / if they do not turn from: The phrase μετανοήσωσιν ἐκ (metanoēsōsin ek) would usually be translated “repent from,” but since one cannot repent for another person’s deeds or thoughts, a less literal translation seems in order. It is likely that metanoēsōsin is meant to reflect the Semitic šûb, “to turn from” or “to turn away.”

				2:23 kill her children with death / I will surely kill her children: The phrase ἀποκτενῶ ἐν θανάτῳ (apoktenō en thanatō), literally, “I will kill with death” can be understood two ways. If θανάτῳ (thanatō) is taken as a noun in a dative phrase, then it would mean “kill with plague.” If the phrase is a Semitism, where the noun intensifies the verb, then it can be translated, “I will surely kill.” Because of the number of known Hebraisms in Revelation, the Rendition uses the latter.[144]


				The Lord speaks of two groups associated with Jezebel. One group is her lovers and the other is her “children.” It would seem that the circle of those who followed Jezebel consist of more than her immediate disciples, that is, her “children.” She also had lovers, those who had been drawn into the group from outside. The Lord leaves the door open for her lovers to repent. Not so her children, that is, those who were long-time Church members but had turned from the Lord. These, like their mother, had very likely refused to heed the warning of Church leaders and, therefore, had forfeited any chance for salvation.[145]


				The fact that Jezebel was not threatened with death as was her children seems puzzling. A possibility is that she was dead already in the spiritual and more important sense. The threat of death, therefore, would mean nothing to her.

				searcheth the reins and hearts / examine each heart and mind: The thought caught in this phrase echoes Jeremiah 17:10, “I the Lord search the heart, I try the reins, even to give every man according to his ways” (see also Jer. 11:20; Ps. 7:10). The reins are, literally, the kidneys (νεφροί, nephroι), but the word had a figurative meaning that looked to the inner life of the individual. It pointed to the deepest or most personal aspect of the self, the place where the conscience lay.[146] Likewise the word “heart” (καρδία, kardia) had two meanings. Though the ancients knew it was a primary organ of the body, they used the word to designate the home of the moral and intellectual life of the soul. It also housed, they believed, the emotions and passions. The Christians saw the heart as the seat of spiritual life, the part to which God bore witness of his reality and deeds. It is, therefore, the heart that can fathom the mysteries of God and where one finds the will to obey.[147] The hard heart, that is, the closed mind, cannot be penetrated by the Spirit and, therefore, brought to yield to God. The condition of the reins and heart determine one’s course of action. Thus, the Lord’s words show that his judgment comes from knowing not only the acts but also the thoughts and even the most inner feelings of the individual. These three elements constitute “deeds” and become the Lord’s basis of judgment.[148] The Rendition catches the nuance by translating the words with “heart and mind.” Herein is the connection with verse 18 that mentions the Lord’s flaming eyes. These eyes penetrate. Nothing is hidden from them.

			

			
				24 the depths of Satan / the deep things of Satan: Taken at face value, this phrase could suggest that the Nicolaitans and others were engaged in some kind of satanic worship. That, however, is highly unlikely. The Lord is probably referring to a perversion of something very holy. Paul told the Corinthian Saints that the Apostles “speak the wisdom of God in a mystery, even the hidden wisdom.” Indeed, the Spirit searches “the deep things of God” (see 1 Cor. 2:7, 10, τὰ βάθη τοῦ θεοῦ [ta bathē tou theou]). The Greeks used the term mystery (μυστέριον, mysterion), to refer to certain temple rites that were closed to the public.[149] The Gnostics, a Christian sect gaining force in John’s day, professed to know the “depth of God,” their claim to the secrets of the temple.[150] The Lord’s letter suggests that certain Christians in Thyatira were claiming they possessed the keys to the mysteries of godliness. Because they did not do so, the Lord branded their counterfeit rites as the “depths of Satan” and warned his people against them.

				2:26 works: The JST changes “works” to “commandments” and in doing so clarifies that the works the Lord refers to are his commandments.

				the nations: The Greek ἔθνη (ethnē) “nations” can also mean “gentiles” or “unbelievers.” The JST, however, changes “nations” to “many kingdoms,” thus pointing to the postmortal reward given to the Christians through which they will reign with the Christ over entire systems of kingdoms in the eternities (see D&C 78:15).

				2:27 a rod of iron / an iron rod: The phrase ἐν ῥάβδῳ σιδηρᾷ (en rabdō sidēra), “with a rod of iron” is found in the LXX (Ps. 2:9) where it is a rather ambiguous translation of bĕšēbeṭ barzēl, where šēbeṭ can refer to one of three items: a royal scepter, a shepherd’s crook, or a shepherd’s staff. Though the first idea has its appeal because Christ, the king, will rule the nations, the scepter was not intended as either an offensive or defensive weapon and, therefore, does not fit this context. Likewise, a shepherd’s crook, because of its symbolism as an instrument of caring and guarding, does not fit either. The idea of a staff, however, works very well. It is a very powerful defensive weapon in the hands of a skilled shepherd and could, indeed, be used to smash vessels of clay. That the JST changes “iron rod” to “the word of God” is instructive for it echoes the Book of Mormon. The imagery in that book, however, differs from that in Revelation because that rod is more of a railing that functions as a handhold and guide. Even so, both images could refer to aspects of the same thing, that is, the word of God. Those who hold fast to the rod in the Book of Mormon are promised that “they would never perish; neither could the temptations and the fiery darts of the adversary overpower them” (1 Ne. 15:22–24). Taken in this way, the iron railing, like the iron rod, appears to be an excellent defense devise.

				as the vessels of a potter shall they be broke / like clay pots they are shattered: The phrase in its context is confusing. The Lord promises his faithful follower that they will rule the nations. What seems strange is that they will also smash them to pieces. That would leave them with little of value to rule. The imagery reflects Psalm 2:8–9, where the promise of destruction is actually a threat meant to drive the leaders of nations to repent and serve the Lord. The JST changes the imagery by translating the verse, “they [the nations] will be in his hands like clay pots in the hands of a potter, and he will govern them by faith, with equity and justice.”

				even as I received of my Father / even as I have received from my Father: The subject of the verb “received” (εἴληφα, eilēpha) is ambiguous. Based on the parallel imagery in Psalm 2:6–7 where God makes his Son king and gives him the nations, the “authority” (ἐξουσία, exousia) the Father had given his Son seems the best choice. Possessing this, the Son can then appoint his faithful Saints as rulers over the nations.[151] If that is the case, then the individual was promised Christlike kingly power, a gift that fits well with the other blessings promised to the faithful (see Luke 12:44; 15:31; D&C 84:38). The Rendition, therefore, translates the Greek to reflect this position.

				2:28 the morning star: The ancients referred to the planet Venus as “the morning star,” “the evening star,” and “the day star.” It was also known as the “light bearer” (φωσφόρος, phōsphoros) and the harbinger of the new day. In Revelation 22:16, Christ states that he is “the bright morning star,” a possible allusion to the fact that he is the one who brings in the new day or era, both millennial and celestial. To be given the morning star, therefore, could refer to receiving the Second Comforter (see John 14:18). Joseph Smith taught that “when a man obtains this Comforter, he will have the person of Jesus Christ to attend him, or appear unto him from time to time, and he will even manifest the Father unto Him, and they will take up their abode with him, and the visions of heaven will be opened unto him, and the Lord will teach him face to face.”[152]


			

			
				Analysis and Summary

				Few Christians lived in Thyatira. There seems to have been just a scattered group meeting in house churches here and there in the city and, therefore, of little interest to the authorities. It may be for that reason that they were not persecuted like their spiritual brothers and sisters in Smyrna and Pergamum. In spite of their small numbers, the faithful Saints practiced their religion, showing forth loving service and winning the praise of the Lord. They were, however, in danger. The branch was not free from the waves of heresy that pounded on the footings of the Church in general, but they had additional challenges. Living in a city dominated by trade guilds worked to their disadvantage. Each guild had its patron deity that members worshipped at the guild meetings. A Christian laborer had one of two choices, neither good. On the one hand, he could hold to his standards, refuse to join the guild, and thereby lose opportunity for employment resulting in isolation and poverty. On the other, he could compromise his standards, join the guild, and enjoy the community and prosperity but bring upon himself the ire of the Christian leaders and the Lord himself. It appears that some were giving in to some kind of compromise.

				This willingness to compromise may have been fostered by the Nicolaitans. But the problem was compounded in Thyatira due to the seductive work of a very able and charismatic woman characterized as Jezebel. Unlike Judaism and many pagan religions, the Christians expanded the role that women played in the Church. Paul’s letters show that they prayed, taught, bore testimony, and ministered among the Saints (see Rom. 16:1–7; 1 Cor. 11:2–5; Phil. 4:3). Since most Christians, even toward the end of the first century, continued to meet in house churches, that is, the larger homes of the more wealthy members, the women of those household had special status as the patroness (προστάτις, prostatis) of the congregation.[153] This position, along with the Church’s more liberal policy toward women, opened the door to abuse. Certain overzealous women years before had pushed the limits of this policy, earning a very strong reprimand from Paul (see 1 Cor. 14:34–35). It would appear that Jezebel went beyond even these women, claiming she was the interpreter of God’s will for the community.[154]


				Her appeal seems to have come from her theology that justified compromise with pagan religions and allowed the Saints to escape from persecution and enjoy the prosperity of the city. Her logic could have appealed to the writings of Paul, who taught that an idol was nothing and, therefore, eating sacrificial meat was really no problem (see 1 Cor. 8:4–6). Paul, however, had counseled against it because it opened the door to apostasy (1 Cor. 8:10–13). Jezebel seems to have ignored any constraints and openly advocated compromise for the good of security and prosperity. In this way she also led the way from spiritual fornication to physical.[155]


				But, as her epithet shows, she was guilty of more than false teachings. She seems to have been persecuting those who refused her seductions, including the church leadership. The Lord’s words that he had given her “time to repent,” suggests she had been active for some time all the while refusing to heed counsel. It is little wonder, then, that the Lord promised her grave punishment and those who succumbed to her ways eternal suffering.[156]


				If Jezebel’s teachings and the work of the Nicolaitans were not enough of a challenge for the Saints, it seems that certain heretics were claiming to possess the mysteries of godliness. With their false teachings, they brought a number to their standard. So disgusted was the Lord with this counterfeit worship that he branded it as “the depths of Satan.”

				The main task of the few faithful members was to hold on to the original gospel and works of charity. It was orthodoxy, not the cold and austere orthodoxy of Ephesus but the warm and inviting orthodoxy of Christ that was to be their safeguard. Those who resisted the seductions of Jezebel and refused to enter into the depths of Satan were promised Christlike authority leading to rulership over heavenly kingdoms. Thus, they had an acute need to stay true to their testimony, even when it might cost them their jobs or perhaps even their lives. It is in this light that Paul’s statement, that if “thou shalt confess with thy mouth the Lord Jesus, and shalt believe in thine heart that God hath raised him from the dead, thou shalt be saved” (Rom. 10:9), needs to be understood. For these Saints, confession with the mouth was neither an easy road to grace or to an effortless path to salvation. Each time they bore witness, they did it with their lives on the line.
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Chapter 3

				Messages to the Seven Churches (cont.)


				Message to 
the Church at Sardis 
(3:1–6)


				Greek Text

				1 Καὶ τῷ ἀγγέλῳ τῆς ἐν Σάρδεσιν ἐκκλησίας γράψον· Τάδε λέγει ὁ ἔχων τὰ ἑπτὰ πνεύματα τοῦ θεοῦ καὶ τοὺς ἑπτὰ ἀστέρας·

				Οἶδά σου τὰ ἔργα ὅτι ὄνομα ἔχεις ὅτι ζῇς, καὶ νεκρὸς εἶ. 2 γίνου γρηγορῶν, καὶ στήρισον τὰ λοιπὰ ἃ ἔμελλον ἀποθανεῖν, οὐ γὰρ εὕρηκά σου τὰ ἔργα πεπληρωμένα ἐνώπιον τοῦ θεοῦ μου· 3 μνημόνευε οὖν πῶς εἴληφας καὶ ἤκουσας καὶ τήρει, καὶ μετανόησον· ἐὰν οὖν μὴ γρηγορήσῃς, ἥξω ὡς κλέπτης, καὶ οὐ μὴ γνῷς ποίαν ὥραν ἥξω ἐπὶ σέ· 4 ἀλλὰ ἔχεις ὀλίγα ὀνόματα ἐν Σάρδεσιν ἃ οὐκ ἐμόλυναν τὰ ἱμάτια αὐτῶν, καὶ περιπατήσουσιν μετ᾽ ἐμοῦ ἐν λευκοῖς, ὅτι ἄξιοί εἰσιν. 5 ὁ νικῶν οὕτως περιβαλεῖται ἐν ἱματίοις λευκοῖς, καὶ οὐ μὴ ἐξαλείψω τὸ ὄνομα αὐτοῦ ἐκ τῆς βίβλου τῆς ζωῆς, καὶ ὁμολογήσω τὸ ὄνομα αὐτοῦ ἐνώπιον τοῦ πατρός μου καὶ ἐνώπιον τῶν ἀγγέλων αὐτοῦ. 6 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις.[1]


				King James Translation

				1 And unto the angel of the church in Sardis write; These things saith he that hath the seven Spirits of God, and the seven stars; I know thy works, that thou hast a name that thou livest, and art dead. 2 Be watchful, and strengthen the things which remain, that are ready to die: for I have not found thy works perfect before God. 3 Remember therefore how thou hast received and heard, and hold fast, and repent. If therefore thou shalt not watch, I will come on thee as a thief, and thou shalt not know what hour I will come upon thee. 4 Thou hast a few names even in Sardis which have not defiled their garments; and they shall walk with me in white: for they are worthy. 5 He that overcometh, the same shall be clothed in white raiment; and I will not blot out his name out of the book of life, but I will confess his name before my Father, and before his angels. 6 He that hath an ear, let him hear what the Spirit saith unto the churches.

				BYU New Testament Rendition

				1 And to the leader of the church in Sardis write: He who holds the seven spirits of God and the seven stars says the following: “I know your deeds, that you have a reputation that you are alive, and yet you are dead. 2 Be vigilant, and strengthen the others who are going to die, for I have not found your works finished before God. 3 So remember what you have received and heard, and be obedient and repent. Now if you are not vigilant, I will come like a thief, and you will have no idea at what hour I will come upon you. 4 But you have a few people in Sardis who have not defiled their garments. They will walk with me in white garments, because they are worthy. 5 He who overcomes will thus be clothed in white garments, and I will never erase his name from the scroll of life, and I will acknowledge him before my Father and before his angels.” 6 Let him who has an ear listen to what the Spirit says to the churches.

				Translation Notes and Comments

				3:1 angel / leader: The JST changes “angel” to “servant.” See comment at 1:4.

				Sardis: In the sixth century BC, Sardis had been the most powerful city in the ancient Near Eastern world, yet at the time of Christ it had declined to the point that Ramsay could accurately describe it as “a relic of the period of barbaric warfare, which lived rather on its ancient prestige than on its suitability to present conditions.”[2] The city was located about fifty miles east of Ephesus and a number of important trade routes passed through it, but more importantly, it was the terminus of the Royal Road. As a result, it was quite wealthy and able to support a standing population in excess of sixty thousand. From the spur of Mt. Timolus on which it sat, it dominated the fertile Hermus plain. The mountain’s summit was fifteen hundred feet above the plain and had sheer walls on three sides making it an ideal citadel. Even so, it had fallen to enemies twice in its history. The last was to the soldiers of the city of Pergamum. As a result, it became one of that city’s subjects and later part of the Roman province of Asia.

			

			
				Its patron goddess was the Asiatic Cybele, renamed by the Greeks as Artemis. The goddess was worshipped because of her reputation as a healer and restoration of life. Due to that influence, the city had a reputation as the seat of life-giving power. Even so, it suffered a severe and deadly earthquake in AD 16. Her citizens were able to rebuild her only with a huge financial investment by the Emperor Tiberius Caesar.[3]


				A main trade of the city was woolen goods. The woven textiles with their beautiful colors made it a prized item throughout the Roman area and a clothing business thrived.[4] When the cloth became soiled, however, it lost its value. If the soiling was too great, it became nearly worthless. The same was true of the garments. As a result, its citizens were sensitive to unclean clothes, especially in relation to worship of their gods, insisting the dirty robes not only defiled the devotee but also dishonored the god.[5]


				Sardis had a very large Jewish population. The synagogue excavated there is one of the largest ever found in the Near East.[6] It was likely with these Jews that the first Christian missionaries made contact. That the text does not mention the Christians having any problem from the Jews suggests there was little problem between house church and synagogue.

				The spirituality of the Saints in Sardis reflects the history of the city itself. Once the capitol of the Lydian empire, it boasted riches and life. Even before the coming of Rome, it had declined to the point of political insignificance, living mainly on the reputation of its old glory. The Christian Church had also once been alive there and had gained a solid reputation, but now, due primarily to acute complacency, its glory had not only faded but stood in the deadly shadow of apostasy.[7] It is of note that Sardis and its sister city Laodicea were the only congregations untroubled by outside pressure and inward error. Yet neither received any praise from the Lord. Instead, both received scathing rebukes. It is likely that in Sardis the lack of opposition and struggle had led to complacency and spiritual weakness.[8]


				the seven Spirits of God, and the seven stars: The JST changes this to “the seven stars which are the seven servants of God.” The change makes it clear that the Lord is speaking to the leaders of the units who have the major responsibility to see that the changes he demands are made.

				thou hast a name / you have a reputation: ὄνομα (onoma) “name” in this context is better translated as “reputation,” as it is in the Rendition. The Saints’ former works, which had earned them a high reputation among the various branches, due to their present spiritually low state, carried little weight with God. In Sardis, unfortunately, the works of the few faithful were not able to counterbalance the deeds of the Church as a whole.[9]


				and art dead / and yet you are dead: The JST changes this to “and are not dead.” The change makes it clear why the Lord would dictate a letter to this branch. If it were truly dead, there would be no hope of revival. The JST shows that, though life was nearly gone, there was enough that Lord was willing to try to save it.

				3:2 be watchful / be vigilant: The JST adds “Therefore.” The addition ties the present command to the former thought. The whole expressed the idea that the congregation was nearly dead and, therefore, the Saints had better keep guard of what little remained and strengthen it or all would be lost. The five imperatives in verses two and three are governed by the participle γρηγορῶν (grēgorōn), which is normally translated “wake up.” Here, however, its meaning is best understood as “show yourselves watchful, be vigilant.” Those who knew the city’s history would have sensed the importance of the warning for the city had fallen to enemies due to the lack of vigilance by its citizens.[10]


			

			
				the things which remain, that are ready to die / the others who are going to die: The JST changes this to “those who remain, who are ready to die.” Although the Greek adjective used here is a neuter plural, it can refer to people.[11] The Greek τὰ λοιπὰ (ta loipa), “the remaining,” could refer to anything that might be salvageable out of the spiritual wreck of the Church in Sardis, either persons or institutions,[12] but the JST change shows the Lord is focusing on his children.

				not found thy works perfect / I have not found your works finished: The word “found” (εὑρίσκω, heuriskō) should be taken here in its judicial sense of finding someone innocent or guilty. The word translated “perfect” (πεπληρωμένα, peplērōmena) is the passive perfect participle of πληρόω (plēroō), “to make full, to finish, complete,” and should be taken in the sense of completeness in the ethical sense, hence in the Rendition, it is translated “finished.”

				3:3 Remember therefore how thou hast received . . . and repent / so remember what you have received . . . and repent: The verb μνημόνευε (mnemoneue) is a present imperative showing that the Church is to act now; there is no time for delay. Usually πῶς (pōs) shows manner and is translated “how,” but here it is connected to τηρέω (tēreō), “keep” or “guard,” which needs an object and so pōs should be translated as “what,” as in the Rendition. The change in tense from “has received” in the perfect and “did hear” in the aorist, is important. The earliest Christians had heard the gospel and received it as an abiding trust. Now, however, they had forgotten that trust. The Lord is admonishing them to remember what they had heard and received and to guard it in the sense of cherishing and taking care of it. As with Ephesus, the key to repentance was remembering, in this case what the church had once been and returning to its former liveliness (see 2:5).

				The aorist tense of the word “repent” (μετανόησον, metanoēson) is important. The Lord is demanding that the people make an instant and complete break with the past.

				thou shalt not know / you will have no idea: Again, John uses the strong οὐ μή (ou mē). The congregation will be absolutely unaware of when the Lord will strike and, therefore, have no way to prepare. As a result, they will feel the full blow of his coming. As with congregations in other cities, the Lord promised an imminent return, not as deliverer and king, but as a thief who would take away their most valuable possession, the true Church with its saving ordinances. The Lord’s words here suggest that the local libertines may have challenged the idea that the Lord would return. Some branches were already resistant to the idea (see Jude 1:4, 19; 2 Pet. 2:3:8–10) and their resistance may have spread into Sardis.

				3:4 a few names / you have a few people: ὀνόματα (onomata) literally “names,” but here meaning “people.” The LXX uses the word to translate the Hebrew šēmôt (see Num. 1:2, 20; 3:40, 43), which denotes persons reckoned by name, or those on a census. Since the census listed those who were citizens, the word could suggest that there were a few souls who had not yet forfeited their place in the Lord’s kingdom.

				defiled their garments: The words act as a metaphor of moral and spiritual slovenliness. The priest Zechariah, in vision, found himself shamed as he stood before an angel in soiled clothes, a symbol of the sins of both the priest and the people. Fortunately, he was able to remove them and thus remove his guilt (Zech. 3:1–4). The implications of the imagery were very strong for pagan, Christian, and Jew alike for the soiled garment symbolized moral failings which, as noted above, easily disqualified a worshipper and dishonored his god.[13] The imagery carried weight for those of the city who fully understood the negative effect that dirty spots had on the value of their product.

				There is also temple imagery here pointing to the sacred garments worn by those who have been endowed as well as the vestments actually worn during the temple service. Symbolically, despoiling these holy items would be breaking the covenants associated with them and thereby forfeiting the shielding and protecting power they offer.[14]


				walk with me in white / walk with me in white garments: Among many people, white suggested purity and a lack of defilement and certainly those who are promised they will walk in white meet that criteria. There is another nuance here, however, that may be more in keeping with what the Lord had in mind. It was the custom of Greco-Roman people to celebrate military victories with a splendid parade where the victor and his entourage were all arrayed in white. It is very likely that the Lord had a triumphal parade after the Roman style in mind, with the white representing ultimate victory.[15]


			

			
				Once again, echoes of temple worship can be heard, for it is in those holy buildings, as one wears white and enters into vicarious saving work, that he or she walks with God.

				3:5 the same: The KJV follows the Textus Receptus which has οὗτος (houtos), “this,” whereas the best manuscripts have οὕτως (houtōs) “thus, so.” The Rendition follows the latter.

				book of life / scroll of life: a favorite symbol in the book of Revelation (see 13:8; 17:8; 20:12, 15; 21:27; 22:19). The symbol goes back into pre-exilic Judaism (see Isa. 4:3; Dan. 12:1) and continued to be in vogue in Jewish apocalyptic into the first century BC. The first mention of the book in the Old Testament is when Moses prayed to God in behalf of the recalcitrant Hebrews, asking him to forgive their sins. Otherwise, Moses asked that his name be blotted out “of the book which thou hast written” (Ex. 32:32–33). In Roman society, when a criminal’s name was blotted from a city’s register, he lost his citizenship. In the religious community, the record keeper blotted out a person’s name when his deeds did not measure up to his position. The result was loss of position in the congregation.[16]


				not blot out his name / never erase his name: Again John uses the strong οὐ μή (ou mē) to stress the idea of the absolute guarantee that the individual’s name will remain in the book of life forever. The Rendition catches this idea by translating the nuance with the word “never.”

				The promise is better understood in light of the conditions in which the Christians lived. Jews at the time cursed the Christians in prayer, saying: “for apostates let there be no hope, may the kingdom of the haughty quickly collapse in our day, may the Nazarenes [that is, the Christians] and the Minim suddenly perish, may they be blotted out of the book of Life and not enrolled along with the righteous.”[17] The Lord’s promise showed the Christians that the Jewish prayer was not heeded. Indeed, to have one’s name retained in the divine register was the unconditional assurance of eternal life.[18]


				I will confess his name / I will acknowledge him: For the New Testament context, see Matthew 10:32. The setting in both Jewish and Christian literature is that of the divine court with God acting as judge surrounded by heavenly courtiers acting as witnesses.[19] Before this court, the Lord will confess, or better “acknowledge” ὁμολογήσω (homologēsō), the Saint as his own. The Christians knew by personal experience the process of trial where a person was denounced before the civil authorities. Here the Lord promises them that, at their heavenly judgment, such would not happen to them, but rather, he would defend them. His defense, in essence, assured a quick acquittal of charges and the reward of eternal life. The Lord, however, would not be the only witness. At that time angels would also stand for the defendant (Luke 12:8–9; 1 Tim. 5:21) and act as witnesses Christ’s confession of the individuals name before the Father.

				Analysis and Summary

				The situation of the Saints mirrors that of the city. As Charles stated, “No city in Asia presented a more deplorable contrast of past splendour and present unresting decline.”[20] Further, its goddess was supposed to bring the blessing of life, but instead her cold and lifeless statue gave none. As with the city, so with the church. It, too, was resting on past glory coming from the time when its Christian neighbors saw it as the place where the spirit thrived and the light of the gospel burned warm and radiant. Though the glow of that period remained, it hid an actual pallor of death.

				The Church at Sardis received the second most severe rebuke of all the Churches to which the Lord addressed letters. Only Laodicea surpassed it. The likely reason was that, though it was “untroubled by heresy and free of outward opposition, it had so completely come to terms with its pagan environment that, although it retained its outward appearance of life, it was spiritually dead.”[21] Caird noted that it had become “a perfect model of inoffensive Christianity.”[22] The pagans were in harmony with the Christians primarily because they found nothing to object to. Simply put, the Christians bought peace at the price of standing for nothing. The guarded acceptance that had once been the virtue of the branch had opened the doors to full-scale tolerance, and such tolerance is the virtue of people who have nothing to stand for. As happens so often, tolerance had turned into license. The result was that there was little that separated the Christian from the pagan. In other words, the Sardis branch had compromised to the point that it was Christian in name only.

			

			
				Those who gave themselves over to compromise had, symbolically, soiled their spiritual clothes. As noted above, the imagery would have meant much to those at Sardis. The textile makers knew well the loss of value when cloth became soiled. Further, religious practice demanded that worshippers appear before their god in clean clothes, for unclean garments defiled the worshipper and dishonored the god. John’s imagery, set as it was within a temple context, suggests it could have been priestly garments that the Christians had soiled. As such, faithless Saints doubly dishonored themselves and their God.[23]


				Remembering what they had left and repenting, however, could bring about a renewal of life.[24] Otherwise, even the few living ones who remained would not be able to save the rest. Even so, those who were faithful would not lose their reward. In this case, it took the form of three blessings: first, they would be arrayed in white garments, very likely a sign of their triumph over their enemies; second, their names would remain in the divine ledger, thus assuring their citizenship in the eternal world; and third, Jesus would stand by them at the divine court, thus assuring the their full acquittal and access to eternal freedom.

				Message to 
the Church at Philadelphia 
(3:7–13)


				Greek Text

				7 Καὶ τῷ ἀγγέλῳ τῆς ἐν Φιλαδελφείᾳ ἐκκλησίας γράψον· Τάδε λέγει ὁ ἅγιος, ὁ ἀληθινός, ὁ ἔχων τὴν κλεῖν Δαυίδ, ὁ ἀνοίγων καὶ οὐδεὶς κλείσει, καὶ κλείων καὶ οὐδεὶς ἀνοίγει·

				8 Οἶδά σου τὰ ἔργα—ἰδοὺ δέδωκα ἐνώπιόν σου θύραν ἠνεῳγμένην, ἣν οὐδεὶς δύναται κλεῖσαι αὐτήν—ὅτι μικρὰν ἔχεις δύναμιν, καὶ ἐτήρησάς μου τὸν λόγον, καὶ οὐκ ἠρνήσω τὸ ὄνομά μου. 9 ἰδοὺ διδῶ ἐκ τῆς συναγωγῆς τοῦ Σατανᾶ, τῶν λεγόντων ἑαυτοὺς Ἰουδαίους εἶναι, καὶ οὐκ εἰσὶν ἀλλὰ ψεύδονται—ἰδοὺ ποιήσω αὐτοὺς, ἵνα ἥξουσιν καὶ προσκυνήσουσιν ἐνώπιον τῶν ποδῶν σου, καὶ γνῶσιν ὅτι ἐγὼ ἠγάπησά σε. 10 ὅτι ἐτήρησας τὸν λόγον τῆς ὑπομονῆς μου, κἀγώ σε τηρήσω ἐκ τῆς ὥρας τοῦ πειρασμοῦ τῆς μελλούσης ἔρχεσθαι ἐπὶ τῆς οἰκουμένης ὅλης, πειράσαι τοὺς κατοικοῦντας ἐπὶ τῆς γῆς. 11 ἔρχομαι ταχύ· κράτει ὃ ἔχεις, ἵνα μηδεὶς λάβῃ τὸν στέφανόν σου. 12 ὁ νικῶν ποιήσω αὐτὸν στῦλον ἐν τῷ ναῷ τοῦ θεοῦ μου, καὶ ἔξω οὐ μὴ ἐξέλθῃ ἔτι, καὶ γράψω ἐπ᾽ αὐτὸν τὸ ὄνομα τοῦ θεοῦ μου καὶ τὸ ὄνομα τῆς πόλεως τοῦ θεοῦ μου, τῆς καινῆς Ἰερουσαλὴμ ἡ καταβαίνουσα ἐκ τοῦ οὐρανοῦ ἀπὸ τοῦ θεοῦ μου, καὶ τὸ ὄνομά μου τὸ καινόν. 13 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις.[25]


				King James Version

				7 And to the angel of the church in Philadelphia write; These things saith he that is holy, he that is true, he that hath the key of David, he that openeth, and no man shutteth; and shutteth, and no man openeth; 8 I know thy works: behold, I have set before thee an open door, and no man can shut it: because thou hast a little strength, and hast kept my word, and hast not denied my name. 9 Behold, I will make them of the synagogue of Satan, which say they are Jews, and are not, but do lie; behold, I will make them to come and worship before thy feet, and to know that I have loved thee. 10 Because thou hast kept the word of my patience, I also will keep thee from the hour of temptation, which shall come upon all the world, to try them that dwell upon the earth. 11 Behold, I come quickly: hold that fast which thou hast, that no man take thy crown. 12 Him that overcometh will I make a pillar in the temple of my God, and he shall go no more out: and I will write upon him the name of my God, and the name of the city of my God, [which is] new Jerusalem, which cometh down out of heaven from my God: and [I will write upon him] my new name. 13 he that hath an ear, let him hear what the Spirit saith unto the churches.

			

			
				BYU New Testament Rendition

				7 And to the leader of the church in Philadephia write: The Holy One, the True One, who holds the key of David, who opens and no one will shut, and who shuts and no one opens, says the following: 8 “I know your deeds. See, I have placed an open door before you, which no one can shut, because you have little strength, and yet you have kept my word and not denied my name. 9 Look, I will cause those who are of the synagogue of Satan, who claim to be Jews and are not, but are liars—I will make them come and bow down before your feet, and know that I have loved you. 10 Because you have kept my word concerning endurance, I will also keep you from the time of trial that is going to come upon the entire world to try the inhabitants of the earth. 11 I am coming soon. Hold on to what you have so that no one can take your crown. 12 I will make him who overcomes a pillar in the temple of my God, and he will never again go out, and I will write on him the name of my God and the name of the City of my God, the new Jerusalem, which is coming down from heaven from my God, even my new name.” 13 Let him who has an ear listen to what the Spirit says to the churches.

				Translation Notes and Comments

				3:7 angel / leader: The JST changes “angel” to “servant.” See the comment to 1:4.

				Philadelphia: Like others of the seven cities, the area once occupied by Philadelphia is now sits under a modern city, in this case, Alasehir. The original city was established between 159 and 138 BC by Attalus II Philadelphus, who gave it his name. It stood on the south side of the Cagamis River and overlooked a broad valley that led gently down to the Aegean Sea over fifty miles away. Part of what made the area attractive was that three major roads connected there, one of which was the important Roman postal road leading to the high plateau country to the east. Its location helped it earn the title “Gateway to the East” and contributed to its status of one of the great emporiums of the province of Asia. Its one major drawback was that it lay only a few miles from a major fault line and was, therefore, subject to earthquakes. The great earthquake of AD 16 that leveled twelve other cities, nearly destroyed Philadelphia forever. It, like its neighbors, was able to rebuild only due the largess of Tiberius Caesar.

				The city was known for its many temples and its enthusiastic celebration of religious festivals. Its devotion to its gods earned it the title of “little Athens.” The city sat in a lush grape-growing area, which made it natural for its patron deity to be Dionysus, the god of wine.

				As strong as paganism was in the area, it did not seem to interfere much with the Christians. Here, as in Smyrna, the primary opponent of the Church was certain Jews.

				The Philadelphian Saints showed a faith second only to Smyrna and, like it, received no condemnation. It is not surprising, therefore, that the Lord’s letter reflected much of the same encouragement it gave to the other faithful branch and in fact covered the same ground point for point.[26]


				holy . . . true: Revelation retains the Old Testament concept of “true” denoting less the idea of authentic or genuine and more that of constancy to one’s word. It stood opposite the idea of caprice.[27] The word would have appealed to the Philadelphians for in AD 92, Domitian, whose self-proclaimed divinity they acknowledged, ordered that at least half of the vineyards be destroyed. This act hurt Philadelphia and other cities that depended on viticulture for a great deal of their livelihood. The edict was bitterly unpopular and the people felt they had been betrayed by their semidivine patron for the sake of the Italian wine industry. The Lord assured the Saints that he could be trusted to take care of them.[28]


			

			
				the key of David: See Isaiah 22:22, where Eliakim, the priest and symbol of the Messiah, holds the key of David. If that passage is echoed here, Isaiah provides an important insight. Isaiah had been commanded to release the faithless Shebna, Hezekiah’s key-bearer (see Isa. 22:15–25), and replace him with the worthy Eliakim, on whom the prophet was to grant authority. In that light, the Lord was assuring the Philadelphian Saints that he was the faithful and true key bearer of the House of David. He stood in contrast to the false key bearers, specifically the elders of the Jews who were leading the persecution against the Saints.

				The symbol of the key represents authority over the city of David, that is, the New Jerusalem. The symbol had messianic significance for it was the Messiah—and he alone—who had authority over the city and determined who would enter and who would not.[29] This symbol, like so many others, expanded the readers understanding of the breadth of the Savior’s power. He held the key of life, the key of death, and the key over Hades (see 1:18), and over the earth (11:15). In short, no domain was free from his authority (see also D&C 88:5, 12, 13, 36–38).

				3:8 I know thy works / I know your deeds: This verse presents a syntactical problem which has led to various interpretations. The KJV takes the first four words as a clause and the following “that” (ὅτι, hoti) as declarative and, thus, understands the rest of the verse as dealing with works the branch had performed. It seems better to take the first four words as a complete sentence as in the Rendition. Doing that makes the hoti causal and supplies the reason why the door has been opened for them.[30] The point is that the church had little control over its external circumstances in Philadelphia, but it did over its eternal destiny.[31]


				I have set before thee an open door / I have placed an open door before you: the phrase is best understood in contrast to the practice of the synagogue of excommunicating Christian Jews and then shutting the doors against them. The Lord’s words assured the Saints that he had opened the door to their salvation and none of the Jews had any power to shut it.[32]


				and hast kept my word / and yet you have kept my word: the καὶ (kai) here acts with adversative force and so is translated “and yet” in the Rendition.

				3:9 synagogue of Satan: see commentary on 2:9. The syntax here, like that in verse 8, is awkward. The best way to translate it is to translate διδῶ (didō) as “cause” and expand the text to read, “I will cause those who are of the synagogue of Satan,” as in the Rendition. In this way it parallels the later, “I will make them come. . . .”[33]


				This verse reveals the real problem faced by the Christians in Philadelphia. The Jews claimed they were the true followers of God. The Christians countered insisting that the Jewish nation had forfeited its favored status when it rejected its Messiah (see Acts 2:22–36; 3:12–18; Rom. 2:28–29; Gal. 6:16). Because of the refusal of the Jewish leadership to accept him, the Savior had told them that “you are of your father, the devil” (John 8:44). Little wonder that here he branded these persecuting Jews with the epithet “synagogue of Satan.”[34]


				worship before thy feet / bow down before your feet: This phrase reveals the Lord’s irony, for the reward the Jews were expecting from the Gentiles will be that which they give the Christians. Indeed, they will play the role they assigned to the heathens, it being them who must acknowledge the Christians as the true people of God.[35] The word “worship” (προσκυνέω, proskyneō) does not quite carry the weight of the Greek. The word denoted the Persian practice of prostration before their deified king. It connoted abject submission before someone holy. That the Jews will be forced to reverence the Christians, however, is not altogether negative; it betokens the conversion of these people to Christ, for only in that way would they recognize and appreciate who and what the Christians were.[36]


				3:10 thou hast kept . . . I will keep thee / you have kept . . . I will also keep: The word τηρέω (tēreō) means to “keep, guard, safeguard, preserve.” Because the Philadelphian Saints had kept the word with such diligence, the Lord will now preserve them from what is going to come. The Lord’s promise is in keeping with the sentiments he expressed in the high priestly prayer, “I do not pray that thou shouldest take them out of the world, but that thou shouldest keep them from the evil one” (John 17:15). His words show that the Christians would not be able to dodge trials and difficulties, but that God would protect them from Satan’s power from which the world had no protection and all too soon feel its full and malicious force.

			

			
				the word of my patience / my word concerning endurance: The word ὑπομονή (hypomonē), often translated “patience,” actually denotes constant faithfulness and, therefore, can be translated “endurance” in the most positive sense. We have here a Hebraism, which is best translated as “my word concerning endurance,” as is done in the Rendition. In other words, the Lord commends these Saints for their adherence to his counsel for patient endurance through which, even in trails, they followed his example.[37]


				the hour of temptation / the time of trial: The Greek word here is πειρασμός (peirasmos), and in this context should be understood to mean a test or trial. The Lord showed these faithful Saints that the world would not escape having its own trials largely resulting from its being a trial to them.

				the hour . . . which shall come upon the whole world / the time . . . that is going to come upon the entire world: If taken in the usual eschatological sense, the phrase would be problematic because of it looks to the era of the Second Coming. As such, the focus is on the trials at the end time as recorded in chapters 6 though 20 of the book (see also D&C 115:5–6). Since the Lord was promising these Saints that he would keep them from these trials, it would appear that he taught that the Second Coming would happen in that generation. Though such a view is possible since many early Christians did believe that the Lord would not long delay his coming (see Acts 1:6; 1 Thes. 4:15–17).

				However, it is more in keeping with the view of Revelation in these chapters that the Lord was referring to the trial of apostasy and its results. Because much of the Christian world does not accept the idea of an apostasy, they believe that John’s words could only deal with the end time. The fact is, the Church that the Lord had set up was, at the very time John was writing, being taken over by unauthorized ministers and moving in directions sometimes diametrically opposed to the Lord’s will. Thus, a real trial to the Church and for the world was imminent. Within the lifetime of the recipients of these letters, the priesthood would be totally lost and the Church left vulnerable. Already leaders were coming forth; some, like wolves in sheep’s clothing, were doing it to spoil the flock, while others, like sheepdogs, were doing it in an attempt to save the flock. Unfortunately, none were directed by the Good Shepherd. John was not the only one who was acutely aware that such was happening. Many of the early Christians worried that the Church would not last into the next generation.[38]


				In that light, the promise to this little congregation was that the apostasy would not touch them personally. Their generation would be saved from the day because the Lord would keep these Saints from falling into error.

				3:11 I come quickly / I am coming soon: The word “quickly” (ταχύ, tachy) did not mean, as some suggest, that the Lord would come suddenly whenever that time was. Rather, it meant that he was going to come without delay. This portion of Revelation is governed from the perspective of “things which shall shortly come to pass” (Rev. 1:1). His coming, therefore, was not going to be to the world at large, but to his faithful people, probably to escort them to paradise (see John 14:18).

				Hold fast that which thou hast / Hold on to what you have: Though the Lord promised he would preserve the little branch, that did not give license for individuals to become faithless. Each must continue to cling desperately to what he had. Salvation, even in this faithful congregation, was still an individual matter.

				pillar in the temple of my God: Speaking to a people living in an earthquake zone with some having experienced firsthand the severe temblor in AD 16 and many that in 60, the imagery of the stable and immovable pillar would have meant much.[39] Both Jews and Christians used this symbol. For Paul, the Church was the “pillar and bulwark of truth” (1 Tim. 3:15), while Peter, James, and John stood as the pillars of the Church (Gal. 2:9). The metaphor carried the idea of stability and permanence, the latter the Lord emphasized to these Saints with the phrase “and he shall go out hence no more.” Therefore, the Lord’s words guarantee those who were faithful eternal life. According to Brigham Young, it is by purifying oneself that one becomes a polished stone or pillar and by doing vicarious work for the dead that one becomes a pillar in the temple.[40]


			

			
				Analysis and Summary

				The Lord beckoned these people to look to the future when God would establish his kingdom and reverse the earthly conditions so hostile to his people. In that day, all will pay homage not only to the Lord but also to those who had been faithful to him. The promise of dominance over the Jews parallels that of dominance over the Gentiles given earlier (see 2:26–27). The Jews who scoffed at the idea that the Philadelphian Saints were the objects of God’s love would be forced to see and acknowledge their error in the future.[41]


				In the meantime, because of their faith, the Lord would spare the congregation from the immediate and earthshaking trial soon to come. His words show that the he fully intended to preserve these Saints, not by taking them off the earth, but by protecting them from the machinations of Satan which would hit the world as a flood.[42] The light of priesthood would burn bright in this little congregation even as it was dimming and going out in other branches.

				The Lord’s promise that he would come to them quickly takes on quite a different meaning than it did to the other branches. The Lord promised Ephesus that he would come quickly, but it would be to take away their lampstand. He promised Pergamum he would come quickly, but to fight against them with the sword of his mouth. Finally, he promised Sardis he would come quickly, but as a thief in the night with the implication he would take away objects of value. To Philadelphia, conversely, his coming would signal the end of their hour of trial.[43]


				To those who overcame, the Lord gave a threefold promise: First, he would write the name of God upon them by which all would know that they were his special possession. Second, he would write upon them the name of the divine city, thus showing that they were citizens therein. Finally, he would write upon them his own new name showing that they had not only became one with the Lord but were also like him.

				Message to 
the Church at Laodicea 
(3:14–22)


				Greek Text

				14 Καὶ τῷ ἀγγέλῳ τῆς ἐν Λαοδικείᾳ ἐκκλησίας γράψον· Τάδε λέγει ὁ ἀμήν, ὁ μάρτυς ὁ πιστὸς καὶ ἀληθινός, ἡ ἀρχὴ τῆς κτίσεως τοῦ θεοῦ·

				15 Οἶδά σου τὰ ἔργα, ὅτι οὔτε ψυχρὸς εἶ οὔτε ζεστός. ὄφελον ψυχρὸς ἦς ἢ ζεστός. 16 οὕτως, ὅτι χλιαρὸς εἶ καὶ οὔτε ζεστὸς οὔτε ψυχρός, μέλλω σε ἐμέσαι ἐκ τοῦ στόματός μου. 17 ὅτι λέγεις ὅτι Πλούσιός εἰμι καὶ πεπλούτηκα καὶ οὐδὲν χρείαν ἔχω, καὶ οὐκ οἶδας ὅτι σὺ εἶ ὁ ταλαίπωρος καὶ ἐλεεινὸς καὶ πτωχὸς καὶ τυφλὸς καὶ γυμνός, 18 συμβουλεύω σοι ἀγοράσαι παρ᾽ ἐμοῦ χρυσίον πεπυρωμένον ἐκ πυρὸς ἵνα πλουτήσῃς, καὶ ἱμάτια λευκὰ ἵνα περιβάλῃ καὶ μὴ φανερωθῇ ἡ αἰσχύνη τῆς γυμνότητός σου, καὶ κολλούριον ἐγχρῖσαι τοὺς ὀφθαλμούς σου ἵνα βλέπῃς. 19 ἐγὼ ὅσους ἐὰν φιλῶ ἐλέγχω καὶ παιδεύω· ζήλευε οὖν καὶ μετανόησον. 20 ἰδοὺ ἕστηκα ἐπὶ τὴν θύραν καὶ κρούω· ἐάν τις ἀκούσῃ τῆς φωνῆς μου καὶ ἀνοίξῃ τὴν θύραν, καὶ εἰσελεύσομαι πρὸς αὐτὸν καὶ δειπνήσω μετ᾽ αὐτοῦ καὶ αὐτὸς μετ᾽ ἐμοῦ. 21 ὁ νικῶν δώσω αὐτῷ καθίσαι μετ᾽ ἐμοῦ ἐν τῷ θρόνῳ μου, ὡς κἀγὼ ἐνίκησα καὶ ἐκάθισα μετὰ τοῦ πατρός μου ἐν τῷ θρόνῳ αὐτοῦ. 22 ὁ ἔχων οὖς ἀκουσάτω τί τὸ πνεῦμα λέγει ταῖς ἐκκλησίαις.[44]


				King James Version

				14 And unto the angel of the church of the Laodiceans write; These things saith the Amen, the faithful and true witness, the beginning of the creation of God; 15 I know thy works, that thou art neither cold nor hot: I would thou wert cold or hot. 16 So then because thou art lukewarm, and neither cold nor hot, I will spue thee out of my mouth. 17 Because thou sayest, I am rich, and increased with goods, and have need of nothing; and knowest not that thou art wretched, and miserable, and poor, and blind, and naked: 18 I counsel thee to buy of me gold tried in the fire, that thou mayest be rich; and white raiment, that thou mayest be clothed, and [that] the shame of thy nakedness do not appear; and anoint thine eyes with eyesalve, that thou mayest see. 19 As many as I love, I rebuke and chasten: be zealous therefore, and repent. 20 Behold, I stand at the door, and knock: if any man hear my voice, and open the door, I will come in to him, and will sup with him, and he with me. 21 To him that overcometh will I grant to sit with me in my throne, even as I also overcame, and am set down with my Father in his throne. 22 He that hath an ear, let him hear what the Spirit saith unto the churches.

			

			
				BYU New Testament Rendition

				14 And to the leader of the church in Laodicea write: The Amen, the trustworthy and true witness, the beginning of God’s creation, says the following: 15 “I know your deeds, that you are neither cold nor hot. I wish you were cold or hot! 16 So because you are lukewarm and neither hot nor cold, I am going to spit you out of my mouth. 17 Because you say, ‘I am rich and wealthy and have need of nothing,’ but do not recognize that you are wretched, miserable, poor, blind and naked, 18 I advise you to buy from me gold tested by fire so that you might truly be rich, and white garments so that you might be clothed, and the shame of your nakedness might not be seen, and eye ointment to put in your eyes so that you might see. 19 I correct and discipline all those I love, so be earnest and repent. 20 Look, I am standing at the door and knocking. If anyone hears my voice and opens the door, I will come in to him and will eat with him, and he with me. 21 I will let him who overcomes sit with me on my throne, even as I overcame and sat with my Father on his throne.” 22 Let him who has an ear listen to what the Spirit says to the churches.

				Translation Notes and Comments

				3:14 angel / leader: The JST changes “angel” to “servant.” See comment to 1:4.

				Laodicea: Unlike some of the other sites to which John wrote, no modern city sits on top of the ruins of Laodicea. Its site still dominates the plateau on which the earliest settlers build the original city. Like the other cities to which John wrote, Laodicea sat astride important crossroads. It was fortunate in that three came together at this one spot and made the place ideal for trade and business. Though it was somewhat overmatched by such places as Ephesus and Pergamum as an emporium, it still had a thriving business. It was also known for two important services. Its banking industry was second to none and it produced Empire-renowned woven goods—especially nice, if expensive, tunics and beautiful carpets.[45] It was so wealthy that, unlike a number of its neighbors, it was able to use its own resources to rebuild itself after a very strong earthquake hit about AD 60.[46] Also, the city boasted a flourishing medical school and thus was a center for the worship of the healing god Aesculapius.[47] The city was especially well known for its “Phrygian powder,” a substance used by occultists and others as an important ingredient in a very effective eye salve.

				The challenge the city faced, sitting as it did on a plateau in the middle of the Lycus Valley, was getting potable water. The waters of the Lycus River, whose banks bordered the plateau on the north, were not fit for drinking. As a result, the city was forced to get its water from springs five miles away. The city developed an elaborate piping system that brought water from the springs to a central system from which it was dispersed to various locations. The problem was that the water, already hard at its source, became more hardened as it travel through the stone pipes. The springs from which it was drawn, coming from geothermal active areas, suffered at times from sulfur contamination and thus developed a bad taste that became more acute when the water was tepid.[48] How different was the situation in Laodicea’s two sister cities. At Colossae, ten miles to the east, the water was sparkling, clear, and cold year round while at Hierapolis, six miles to the north, it was warm and healing coming from hot, natural springs.[49]


				The city seems to have had a large Jewish population from which the Christians missionaries, probably entering in the sixth decade, drew their earliest members. Paul had taught in the Lycus Valley, and Epaphras of Colossae was an early and active convert and may have been the one to bring the gospel to Laodicea (see Col. 1:7; 4:12). Paul did write a letter to this congregation and also mentions Nymphas or Nympha (the accusative form of the noun Νυμφᾶν [nyphan] can be either masculine or feminine) in whose house the congregation was meeting (see Col. 4:15–16).[50] That the text is silent on any problems between Christian and Jew suggests that antagonism was low. Further clues from the letter suggest the branch faired much better than its poor and hounded cousins in most of the other cities of Asia. The members seem to have shared in the city’s wealth and enjoyed enough social status that persecution was unknown to them. It also seems free from heretical attacks. Those conditions, however, seems to have spawned their own problems to the degree that the Lord had nothing good to say about the Saints there.

			

			
				the Amen: The Greek Ἀμήν (amēn) comes from the Hebrew ʾāmēn, “surely! truly!” In Isaiah 65:16, the phrase ʾĕlōhēy ʾāmēn, “God of Amen,” that is, “God of truth” is found twice. The title applies to Christ, denoting that he guarantees the truth of every statement and the fulfillment of every promise he makes. Thus, he is also the faithful and true witness meaning that he is exactly true to his word, never misrepresenting himself either by exaggeration or suppression.[51]


				the Beginning of the creation of God / the beginning of God’s creation: ἡ ἀρχή (hē archē) can be interpreted in a number of ways. Christ is the beginning in that he is the firstborn of God’s spirit children. He is also the beginning, that is, the “first cause,” or creator of all God’s creations (Moses 1:32–33). In this context, the word could also be construed as “ruler,” sharing the same subdomain as ἄρχων (archōn). Given the focus of Revelation which highlights Jesus as the ruler of the cosmos, the idea fits very well. Even so, the weight seems to be on Christ as the “incipient cause” growing out of his position as the Firstborn.[52] His station gave him priority over all creation and made him ruler of the whole (see D&C 93:21–22; Col. 1:16–17).

				3:15 I would thou wert cold or hot / I wish you were cold or hot!: It is understandable the Lord would want the branch hot for the gospel’s sake, but at first glance, it seems strange that God would want the Laodiceans cold. The context, however, is important here. The Lord seems to be playing on the general knowledge of their tepid and bad-tasting water compared to the refreshingly cool water at Colossea. Thus, he wanted them to be spiritually refreshing and life-giving as those waters were physically.

				3:16 I will spue thee out / I am going to spit you out: The word “spue” translates the Greek ἐμέω (emeō), literally, “to vomit,” and connotes the idea of utterly rejecting something. The Old Testament uses the term to describe the ejection of the Canaanites from the promised land (see Lev. 18:25, 2820, 22). The strong nature of the word indicates the Lord’s disgust that was greater than that toward any other congregation except Sardis. This moral nausea was brought on not just because of the tepid religious devotion expressed by these lackluster Saints but what was behind it, namely, an equivocation or vacillation when it came to commitment to the Christian cause.

				3:17 I am rich: The Lord castigated the Saints at Ephesus, Pergamum, Thyatira, and Sardis for clear and open sins. Not so with Laodicea. None showed on the surface, but they were there and promised to be even more deadly than those in the other cities. They lay exposed in the branch’s boast that they were rich and, more importantly, the riches had come because of their own merit. Their words reveal a self-important delight in their feeling of deep and abiding independence, including independence from God.[53] At the heart of their boast lay the nasty sin of pride. It expressed itself in self-complacency and self-satisfaction and acted as a wedge between these people and God. It had eroded away the heart of their Christianity to the point that it was now but a thin veneer. Two other problems grew out of it. The first was that they were spiritually blind and, thus, did not recognize their fault. The second grew out of the first: they could not see their desperate need to repent.[54]


				The καί (kai) here joins two antithetical clauses and so acts as a kai adversativum and should be translated “but” as in the Rendition.

				poor, . . . blind, . . . naked: How these words contrast to the setting of this city—opulent in riches, sophisticated in eye care, and fashionable in clothing. The pride of the congregation, however, had left them spiritually at the opposite end of the spectrum. The Lord’s words reveal their true spiritual condition: ethically poor, morally blind, and spiritually naked.

			

			
				3:18 buy of me / buy from me: The phrase looks like a paradox. How are the “poor” going to “purchase” gold?[55] All things, however, must be kept in perspective. The Lord had already invited “everyone that thirsteth, come ye to the waters, and he that hath no money; come ye, . . . buy wine and milk without money and without price” (Isa. 55:1). The same could said for his “gold.” The point is, the only price he asks is to come. All else he will supply. Therefore, the price excludes no one; unwillingness to come does. The Lord’s words here are emphatic and teach another important lesson. He and he alone is the source of true wealth and security, not a person’s own efforts. That is not to discount the importance a person plays in his own salvation. After all, he must be willing to come and therewith to buy.

				gold . . . white raiment . . . eye salve: The Lord was very clear about how the Saints could remedy their dire situation. Using their fondness for the market as his symbolic base, the Lord told them they must purchase specific items. The first was his gold. They had to come to understand that Christ was the seat of their security and, therefore, only his gold would do. It alone was refined and, therefore, genuine with nothing counterfeit about it. The Lord’s point was that only it could be counted on. The second was white clothing. As noted above, such was necessary for proper temple worship, but here the Lord is more concerned with its ability to keep them from being ashamed. Specifically, his white clothes would act as a safeguard keeping them from humiliation as they stood before God on judgment day. Finally, they needed to purchase his eye salve. One of their problems was creeping blindness. His salve would help them to see reality and thereby set up proper priorities. In essence, he challenged them to give up their pride and gain humility by accepting his gifts.

				3:19 As many as I love / all those I love: the Greek word here is φιλέω (phileō) rather than the more common ἀγαπάω (agapaō). Though the New Testament’s use of the two words is very close, “the exceptional use of the word here . . . can only be deliberate. It is a touching and unexpected manifestation of love to those who deserve it least among the seven churches.”[56]


				I rebuke and chasten / I correct and discipline: Compare with D&C 95:1 “whom I love, I also chasten.” The Greek ἐλέγχω (elengchō), translated “rebuke,” means not only to “correct” or “reprove” but also to cause a person to recognize that he has done wrong. These acts, therefore, are not signs that God has rejected the Laodiceans, but reveal his attempt to help them see and repent. God’s love is never cruel, but it can be severe.[57] In him, we meet love in its purest form. We must, therefore, not confuse it with sentimentality. Sentimentality takes the easy way out, refusing firm action, or doing the distasteful, or looking at the long-term good. In the process, it leaves the loved one uncorrected in his sin, thus reinforced in the very flaw that true love would try to eradicate.[58] The Lord will not let that happen.

				be zealous therefore and repent / so be earnest and repent: The text uses the present imperative, ζήλευε (zēleue), “be zealous,” showing that the Lord expected immediate and permanent devotion. On the other hand it uses the aorist imperative, μετανόησον (metanoēson), “repent,” to show the need for “a definite change once and for all from their present condition.”[59] Though the two words are in the second person singular, they seem to apply to the congregation as a whole, showing it did have a chance to right itself. However, the only means was direct and immediate action. The word “zealous” in this context stressed the need for commitment motivated by strong desire.[60] The context suggests that God wanted their hearts set on his cause out of which would grow their motivation to repent or, in other words, return to him.

				3:20 I stand at the door, and knock / I am standing at the door and knocking: The Lord had not abandoned the people. Nonetheless, he was not one with them either. Somehow, he had been shoved outside. Even so, he was yet ready to come in as a friend and confidant, but they must do their part—listen and open. And, as Elder Boyd K. Packer has noted, the lock is on our side of the door.[61] If they did not, he would stand as judge against them (see James 5:9).

				I . . . will sup with him, and he with me / I . . . will eat with him, and he with me: In the oriental culture, to have a meal with another denoted affection and close confidence. Here the imagery points to that close association that will be had with those who achieve eternal life (see Luke 22:29).[62]


			

			
				3:21 To him that overcometh will I grant to sit with me in my throne / I will let him who overcomes sit with me on my throne: The throne image is replete with meaning connoting both the authority to rule and the associated majesty. More importantly, for those who share the royal dais, it denotes equality.[63] Here we have yet another tacit yet clear indication that salvation includes joint heirship with Christ in station, rank, and position.[64]


				In the not-too-distant future, the Prophet Joseph Smith said the Savior will “deliver up the kingdom, and present it unto the Father spotless, saying: I have overcome and have trodden the wine-press alone, even the wine-press of the fierceness of the wrath of Almighty God.” At that point, he will “be crowned with the crown of his glory, to sit on the throne of his power to reign for ever and ever.”[65] The Lord’s promise to those who overcome is nothing less than a promise that they will share in his divine power and reign with the him forever. Enoch, speaking to Jehovah, exclaimed, “thou hast made me, and given me a right to thy throne, but not of myself, but through thine own divine grace” (Moses 7:59). While in mortality, the Savior promised his Apostles that they would sit with him on “twelve thrones” (Matt. 19:28). Indeed, according to the Prophet Joseph Smith, all the righteous become “heirs of God” and “joint heirs” with Christ such that they “inherit the same power, the same glory and the same exaltation, until [they] arrive at the station of a God, and ascend the throne of eternal power, the same as those who have gone before.”[66] In short, his promise assures the faithful Christian that he or she will share his judicial power, royal authority, and divine rank.[67]


				Analysis and Summary

				Though blessed as no other congregation, the Laodiceans were guilty of one of the gravest sins, pride and the hubris that grows out of it. The congregation as a whole seem to have been wealthy, secure, and at peace with its neighbors. It does not even seem to have been afflicted with the heresies that threatened to destroy other branches. The problem was that the Saints took credit for their peaceful station and rich condition. By taking credit for their blessings and believing they needed nothing from God, they became a god unto themselves. That act was nothing short of hubris and bordered on blasphemy.

				Likely they could have marshaled solid evidence to support their case. Their view, however, was short-sighted and earthbound. The result was a growing spiritual blindness such that they could see neither God’s blessing in their lives, nor the degree to which their arrogance offended him. As a result, their devotion to him and his Church had become but a thin veneer. Thus, the members’ spiritual condition caused them, like their water, to be hard, lukewarm, and nasty.

				So great was the sin of pride and the resultant ingratitude that they crowded out all the virtues the branch possessed. As a result, the Lord had nothing good to say about it. Their blindness was becoming so acute that they could not see their real spiritual condition—wretched, pitiful, poor, blind, and naked—conditions from which they could be saved only by the greatest effort on their part.

				Given the depth of their sin, the Lord’s care of and promise to these lackluster Christians seems out of place unless we remember that his words are not to this branch alone, but to all the churches.[68] Even so, he was not prepared to give up on them. At the very moment that they heard the content of his letter, he stood knocking at the door waiting for them to invite him in. The implications of that imagery should have sounded a clear warning. The Lord was not with them. They had forced him outside. Even so, he was willing to return if they would respond to his knock and open the door. The move was theirs. If they took it, he would again dine with them, perhaps an allusion to the sacramental supper through which they could have his spirit to be with them always (see D&C 20:77). If they refused, they would ever remain spiritually wretched, pitiable, poor, blind, and necked.

				Even today, the prophets have warned those who do not fulfill their callings or do so with half-heartedness that they too are in danger of being spewed out, or as President Joseph F. Smith put it, being “disavowed by God.”[69] When it comes to the gospel, as Elder Gordon B. Hinkley has pointed out, “We must not vacillate, equivocate, or qualify when speaking of doctrine.”[70]


			

			
				Conclusion


				The writings of the New Testament show the early leaders had little hope that the Church itself or even some of its branches would remain faithful. It was not, therefore, apostasy from the Church that they feared the most but the apostasy of the Church.[71] Even so, they fought desperately against it, perhaps more as a means of delaying the inevitable and saving souls than by the belief that their efforts would really make a difference in the end.

				From the content of the letters, it is apparent that the Church’s spiritual life foundered in six areas. Two were external: willingness to compromise with paganism and failure to stay true to the faith due to Jewish and pagan harassment. Five were internal: the acceptance of unauthorized leaders; approval of false doctrine promulgated by pseudoprophets; half-heartedness and indifference; a loss of love for the Church and its Master; and, finally, pride and self-conceit. Even as John wrote, various branches were succumbing to one or more of these pressures. And in fact, some congregations were already waving the white flag of surrender to the forces of the world.

				Of the problems listed, the one of greatest concern in the book of Revelation was authority, that is, the question of who had the right to preside over and to define the doctrine of the Church. The problem was not new. Peter cautioned the Saints that “there were false prophets also among the [Old Testament] people, even as there shall be false teachers among you, who will secretly bring in opinions of destruction, even denying the Master that bought them, and bring upon themselves swift destruction. And many shall follow their licentiousness; by reason of whom the way of truth shall be blasphemed” (2 Pet. 2:1–2). Paul warned the Saints, “of your own selves shall men arise, speaking perverse things, to draw away disciples after them. Therefore watch, and remember, that by the space of three years I ceased not to warn every one night and day with tears” (Acts 20:30–31). By the time John wrote his epistles these prophecies were reality. In sorrow because that time had come, he wrote, “Little children, it is the last time: and as ye have heard that antichrist shall come, even now are there many antichrists; whereby we know that it is the last time. They went out from us, but they were not of us” (1 Jn. 2:18–19). Note the root of the problem: men and women deliberately perverting the way of God, willing to deny Christ even though they had been taught differently. Paul lamented that he was amazed at how fast some departed from the faith (Gal. 1:6) and that all of Asia had turned from him (2 Tim. 1:15). These were not ignorant deceivers, but deliberate workers of darkness. Peter testified that they “walk after the flesh in the lust of uncleanness,” and despise constituted authority. Self-satisfied darers, they fear not to blaspheme dignities (2 Pet. 2:10). Well did Paul brand at least some among them as “that man of sin . . . the son of perdition” (2 Thes. 2:3), men and women “who were once enlightened and have tasted of the heavenly gift, and were made partakers of the Holy Ghost,” who “tasted of the good word of God, and the powers of the world to come.” These apostates could not be renewed “again unto repentance; seeing they crucify to themselves the Son of God afresh, and put him to an open shame” (Heb. 6:4–6). Spurning authority, despising truth, loving error and the glory of men, these hell-inspired antichrists, like spiders, carefully spun their web of half-truths, counterfeit ordinances, and false doctrines. Luring and trapping a people no longer willing to follow living prophets and becoming ever more devoid of the Spirit, these spinners of heresy were able to suck out the juice of these Christians’ spiritual lives.

				Revelation gives names to some of the doctrines these false prophets and apostles of darkness taught. There was the doctrine of Balaam and the associated doctrines of the Nicolaitans (Rev. 2:6, 14) along with the teachings of the false prophetess Jezebel who lead some into “the depth of Satan.”[72] The exact content of these doctrines is unknown but Revelation provides a broad outline. False prophecy and moral compromise were pushed by the Nicolaitans and the false prophetess Jezebel. They seem to have been preaching a form of idolatry which included spiritual fornication. The phrase “to eat meat offered to idols,” associated with both the Nicolaitans and Jezebel, referred not only to food consecrated to an idol but also to participation in pagan feasts with their sometimes orgiastic rites. Therefore, it would seem that Jezebel and the Nicolaitans were part of the same heretical group working within the Church to pull people into their salacious ways. Their doctrine probably appealed to spiritual prostitution more than physical, but the imagery depicting extreme sensuality gives an accurate feel for their allure. The false apostles who appeared at Ephesus may have been migrant missionaries perhaps belonging to this same group.[73] In short, these people appear to have been spiritual libertines working within the Church in Asia Minor. They set up a prophetic tradition which stood opposite that of John and those associated with him. They refused to recognize his authority or that of authorized representatives of the Lord. One thing is certain, they presented a real threat to the true Church. Many Saints were persuaded by the new seduction and not only left the truth but fostered the evil. Therefore, the Lord warned them through John to “repent, and do the first works; or else I will come unto thee quickly, and will remove thy candlestick out of his place” (2:5).

			

			
				The letters give but the slightest hint that the churches could or would survive this crisis. Though the Lord offered hope of salvation, this was not to the body of the Church but to its individuals. Indeed, for the most faithful among the branches, the church at Smyrna, the Lord holds no promise of continuance: “Fear none of those things which thou shalt suffer: behold, the devil shall cast some of you into prison, that ye may be tried . . . be thou faithful unto death, and I will give thee a crown of life” (2:10).

				The Lord’s letters to the seven Churches give full evidence to the Lord’s concerns for both the congregations and the individual Saints. Even though the apostasy was moving forward with increasing success, he was still reaching out to branches and Saints in the hope that they would respond and return to him. There was good reason. The Church was at the point that by rejecting this outreach and refusing to come back to the true doctrine, they would bring upon themselves the promised judgments of God. The dilemma is there is no way of saving them but by the very truth whose rejection will condemn them utterly. If the Lord, however, held off, refused to offer assistance or show the way back, as judgment, these fallen Saints could claim he had not given them a chance and, thereby, besmirch his name. Offering repentance and showing the way back, he left them, and them alone, fully responsible for their fate.

				It is of note that he appeals to the leader of each branch, showing that he yet recognized their position and was still willing to work with them. Even so, as one scholar noted, the situation depended upon the Saints’ response to the prophet. They had to follow him for it was he who was in direct touch with God and through whom the Spirit of God controlled and guided the Saints. His words were literally the Lord’s words; he could speak and write with an authority such that he could say, Thus saith the Spirit, and, thus, make known the will of God.[74]


				The urgent call to repentance grew out of the prospect of an eminent coming of the Lord, not in form of the great king with the blessed parousia but as a thief in the night who would take away the lampstands.[75] It is important to note that the Saints would remain. The idea behind the imagery is that the Christians with their heresies were there to stay, it was the true Church that they were in danger of losing.

				John’s commission was to publish the vision of God to the churches when apostasy and persecution were about to destroy them. While John was tethered to the isle of Patmos, counterfeit authorities made their way through the ranks of the Church. The pattern seems to follow that portrayed in the Book of Mormon when “the people did harden their hearts, for they were led by many priests and false prophets to build up many churches, and to do all manner of iniquity” (4 Ne. 1:34). Further, “they did not dwindle in unbelief, but they did willfully rebel against the gospel of Christ” (v. 38) and “they did continue to build up churches unto themselves, and adorn them with all manner of precious things” (v. 41). Soon “there were many churches in the land; yea, there were many churches which professed to know the Christ, and yet they did deny the more parts of his gospel, insomuch that they did receive all manner of wickedness, and did administer that which was sacred unto him to whom it had been forbidden because of unworthiness. And this church did multiply exceedingly because of iniquity, and because of the power of Satan who did get hold upon their hearts” (vv. 27–28).

				With all this, a power struggle developed between the false leaders and those leaders whom the Lord appointed known as the Three Nephites. Death could not touch them and, therefore, the false churches had to move against them in other ways (vv. 30–33). Eventually, though the wicked could not destroy the three nor weaken their testimony, the apostate leaders were finally able to silence them, probably through banishment. The picture in Revelation is about the same. False leaders continually gaining authority and strength were finally able to silence John’s influence among the Church members. But they did not silence his testimony. His revelation endured in spite of their machinations.

			

			
				As disconcerting as the letters to the seven churches was, Revelation brought with it hope, the same hope that allowed it to find place as the last book of the New Testament. To the faithful Saints living in the Roman province of Asia, John bequeathed, through the book of Revelation, a strong testimony that God lived and that Jesus was the Messiah. His message was a light that pierced the darkness of the gathering apostasy and illuminated the eventual triumph of God. It reassured the Saints that the present distress was not the end of the war but of a single battle. Though God seemed vanquished, he was not and would turn seeming defeat into glorious victory. And Revelation showed how. Thus, it became a beacon of hope to the faithful until, one by one, they passed away. With each passing, the light of truth dimmed and finally went out. The hope they held to, however, never did and it inspired generations to hang onto what they had and wait for the glorious day when all would be restored again.

				Excursus: 
The State of Apostasy at the End of the First Century


				Acts chapter 1 through Revelation chapter 3 is the story of a hard fought struggle that could not stop a heart-breaking defeat. In a word, primitive Christianity, despite all efforts to the contrary, was destroyed. As noted elsewhere in these volumes, the earliest Christians were well aware of the danger (see especially the commentary dealing with Acts 20 and 2 Thes. 2). Even during his ministry, the Lord, through a parable, had warned the Saints that an apostasy was coming. His enemy, he explained, would destroy the Church by sowing tares (false beliefs) among the wheat (true doctrine) choking out the latter (see Matt. 13:24–30, 26–41). Modern scripture tells when these seeds of destruction were planted. According to Lord, with the demise of the Apostles, Satan’s earthly assistants sowed their seeds, “wherefore, the tares choke the wheat and [drove] the church into the wilderness” (D&C 86:2–3). As John wrote, the evil sower was already at work.

				Unfortunately, the ground was already fertile and ready for his seeds. The reason was that, after the death of the Lord, Christianity fractured. People began to bring in false doctrines and heresies (see 2 Pet. 2:1). Luke documents the beginning of problems. He states, “certain men came down from Judea [to Antioch of Syria] and taught the brethren, and said, except ye be circumcised after the manner of Moses, ye cannot be saved” (Acts 15:1). Those who continued to hold this view, in spite of the teachings of the Apostles to the contrary, became one of the strongest factions in the early Church, the Judaizers. These proved to be Paul’s greatest adversaries and greatly contributed to the difficulty of his work. But these were not the only ones to bring in teachings contrary to those of the Apostles. An antiresurrection party arose in Corinth, and over time, incipient Antinomianism, Docetism, and Gnosticism with other heresies made their way into the primitive Church.

				Though the Apostles fought them with all their might, these forces did not weaken. The result was that, by the time of the writing of Revelation, it would be proper to speak not of Christians, but of Christianities. Bart Ehrman’s studies illustrate the breadth and divergences of these early groups and chronicle the tension and struggle between them during the second and third centuries.[76] In the end, those who called themselves the “orthodox” won the day and became the foundation for most of the latter-day Christian sects. But, in the days of the Apostles, all these factions enriched the ground so that the tares they sowed during the last half of the first century took root and thrived. As a result, the Lord’s Church was driven from the field.

				At the very time John was writing, the evil sower was working across the Christian fields. John was, therefore, not only writing prophecy but also seeing it fulfilled. Indeed, Paul’s prophecy that “a falling away” would be sandwiched between the Lord’s first and second comings was proving true (see 2 Thes. 2:1–5). The word Paul used was ἀποστασία (apostasia). It carried quite a different nuance for him and his audience than it does for us today. It did not carry an explicitly religious nuance but described a very severe civil disturbance. Lexical definitions give “to stand away” or “to stand apart” as well as “apostasy,” but all these fail to catch the main thrust in this context. The word connoted a rebellion in which the authorized leaders with their constitution were replaced by unlawful leaders who brought in a new constitution. But of what did the Apostles understand the mass rebellion would consist? There is no doubt that they saw it as a departing from the living God, but just how?[77] Being grounded in the Old Testament and more particularly the LXX, they would have understood the rebellion as expressing itself in the breaking of covenants with God, more particularly “as the loss of a person’s or a people’s status as priests serving God in the temple.”[78] Thereby, they saw Old Testament apostasy was rebellion against God that expressed itself in the breaking of covenant and the rejection of priesthood service. With the fulfilling of the Mosaic Law in Christ, priesthood service devolved upon all worthy males (see Heb. 7:11–17; Rev. 1:6; 5:10). To reject God was to reject “a service that was in early Christianity best revealed in temple priesthood and ordinances.”[79] The apostasy, then, resulted in the loss of the priesthood with its attendant ordinances and rites.[80] It is little wonder, in that light, that Revelation, which was designed to fight against this trend, is filled with temple imagery and that the great sin of incipient Gnosticism was professing to know the mysteries of God when the best they could do was come up with a counterfeit.

			

			
				Through chapter 3 of Revelation, the reader and hearers would have seen little or no hope of defeating the rebellion. They could not do that because an important key was not available to them. To understand what this was, one need but look at our own history. Just seven years after the organization of the latter-day Church, apostasy threatened to destroy it. Rebels were plotting the death of Joseph Smith and how to take over the reins of the Church. The Church was saved by two forces: the English mission and the gathering of the Saints. The latter, particularly, allowed for control while the doctrine and practices of the Church were being established. The primitive Church never had that advantage. The situation got out of hand very rapidly as people took what they wanted but left out the hard sayings.

				Revelation shows the Lord’s Church was on the brink of self-destruction. Unauthorized leaders and self-appointed prophets were gaining strength and taking over whole Christian congregations. In other words, the rebellion was succeeding. Only an immediate and full repentance would save the few from falling to the powers of the apostates. The reality of the apostasy did not take the authentic Christian leaders by surprise. They had known it was coming for decades. As early as the days of the apostolic ministry, the leaders were well aware that an apostasy would be sandwiched between the Lord’s first and second comings. They did their best to warn the congregations (see for example: 2 Thes. 2:3–5; Acts 20:28–31; 1 Jn. 3:18–19; 2 Pet. 2:1–3). Both modern Catholics and Protestants are well aware of the apostasy passages found in the gospel record and recognize the event as more than just a nasty thorn in the side of Christianity. A Roman Catholic Bible (see the NAB) translates “falling away” in 2 Thessalonians 2:3 as “mass apostasy,” while Protestant scholars recognize that Paul taught that a “world-wide rebellion” would take place.[81] Because of their belief, however, that these prophecies refer to the time just before the coming of the Lord, they do not accept the idea of an apostasy of the early Church.[82] As a result, they do not understand that the trial which was soon to overtake the world of the early Church was the loss of priesthood and clarity of the gospel. Instead, they insist that it refers to the work of the anti-Christ found in the other chapters of Revelation. Those trials, however, do not come under the rubric of “things that must shortly come to pass” (Rev. 2:1), but rather under those things which “must be hereafter” (Rev. 4:1).
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Chapter 4

				The Vision of Heaven


				Introduction


				Chapter 4 presents a change of scene and subject. Up to this point, only John’s world has been in view; now God lifts the Seer’s vision to heaven. In an instant, John leaves behind him the troubles, the apostasies, the dissensions, and the apprehensions of the earthly Church and passes into an atmosphere of perfect accord and assurance. Here not even an echo of earthly turmoil disharmonizes the songs of adoration and trust in God sung by the heavenly hosts. Everywhere there prevails an infinite harmony of righteousness and power. The might of God thunders, flashes, radiates, and permeates all heaven while angelic choirs proclaim the worthiness of him whose sovereignty the earth follows even in its rebellion.[1]


				For a moment, John was able to forget the earthly struggles in which he was a key player. Of course, for the near term he could not win. There simply was not enough overall righteousness to stop the apostasy. Western civilization as a whole was still too steeped in paganism to yield to the enlightening and lifting powers of the fullness of the gospel. Even Judaism could not loosen its hold on the Mosaic Law to accept a new law and Law-giver. And many of those within the ranks of the Church were too willing to make compromise or distort the truth for their own ends. They rejected the apostles and many would follow them. The rebellion, therefore, would succeed. That did not mean, however, that all truth would be lost. Though some early versions of Christianity developed bizarre and twisted visions of the gospel so strange that the Lord’s teachings could hardly be found in them, many clung to what truths they had. These sensitive souls continued to fight against internal heresy and both internal and external persecutions. They guarded and promulgated, as best they could, the essence of the gospel and, over time, collected, edited, and preserved the letters and Gospels that contained the message of salvation in Christ and the hope it brought. The book of Revelation emphasized these same themes with the promise that the Christians’ efforts would yield an eventual and full triumph. John’s respite and consequent vision surely must have given him and his readers strength to carry on the war.

				The throne room theophany provided the seven churches with the reason why they should put their trust in the Eternal God. The rest of the vision gives additional support for that trust. It reveals the power, majesty, and omnipotence of God and the Lamb and also discloses their work as they prepared for the salvation of the faithful.

				Given the circumstances in which the Saints were living, the Lord needed to bolster their trust in him. At this very moment, conditions for the Christians were moving from bad to worse. They were entering an intensified period of distress as two ugly forces escalated against them, apostasy and persecution. The revelation, therefore, brought consolation, encouragement, and understanding to help the Saints get through the period of tribulation (see 2:10:3:10; 17:3). To do this, the vision broadened in scope and vista. The revelation expanded John’s understanding so that he comprehended that God was in full command of the course of human history. “On the plain of history the church appears unable to resist the might of hostile worldly powers,” wrote one scholar, “but the course of history is not determined by political power but by God enthroned and active.”[2] John understood that when God determined the time right, he would hand to the Lamb the scroll of destiny. At that moment, the Savior would execute his Father’s plans in bringing telestial history to an abrupt close and usher in his millennial reign. The vision of the celestial realm served to assure John’s readers that they could place their trust in God.

			

			
				Things Which 
Must Come Hereafter 
(4:1)


				Greek Text

				1 Μετὰ ταῦτα εἶδον, καὶ ἰδοὺ θύρα ἠνεῳγμένη ἐν τῷ οὐρανῷ, καὶ ἡ φωνὴ ἡ πρώτη ἣν ἤκουσα ὡς σάλπιγγος λαλούσης μετ᾽ ἐμοῦ λέγων, Ἀνάβα ὧδε, καὶ δείξω σοι ἃ δεῖ γενέσθαι μετὰ ταῦτα.[3]


				King James Translation

				1 After this I looked, and, behold, a door [was] opened in heaven: and the first voice which I heard [was] as it were of a trumpet talking with me; which said, Come up hither, and I will shew thee things which must be hereafter.

				BYU New Testament Rendition

				1 After this, I looked, and there was a door opened in heaven, and the first voice that I heard was like a trumpet speaking with me, saying: “Come up here, and I will show you the things that must happen after this.”

				Translation Notes and Comments

				4:1 a door was opened in heaven / there was a door opened in heaven: A voice, carrying the commanding sound of a battle trump, summoned John to leave the scene of earthly unrest and worry and to approach the portal of heaven that now stood open. The passive perfect participle used here, ἠνεῳγμένη (ēneōgmenē, “was opened”), as is so often the case in Revelation, is a circumlocution for divine activity;[4] thus, it was God or his agent who opened the door for the Seer. The door was not small. The Greek word θύρα (thyra, “door”), as used here, suggests a double or folding door such as the entry to a Roman manor or Jewish great house. This one was the entrance to the dominion of God where his power remains ever unveiled.

				the voice . . . of a trumpet / voice . . . like a trumpet: See comment on 1:10. Based on Revelation 1:10–11, it is likely that the first voice John heard was that of the Savior himself inviting John to behold the future.

				I will shew the things which must be hereafter / I will show you the things that must happen after this: The purpose for John’s elevation was for enhanced perspective. From his heightened view, he was prepared to see “things which must be hereafter” (Rev. 1:19).[5] The content of the rest of the book focuses on the future.

				The words ἃ δεῖ γενέσθαι μετὰ ταῦτα (ha dei genesthai meta tauta), “the things that must happen after this,” reflect the rigid predeterminism which forms one of the three anchors of apocalyptic literature.[6]


				Analysis and Summary

				John’s experience seems to have been similar to that of Joseph Smith, who reported, “The heavens were opened upon us, and I beheld the celestial kingdom of God, and the glory thereof, whether in the body or out I cannot tell. I saw the transcendent beauty of the gate through which the heirs of that kingdom will enter, which was like unto circling flames of fire” (D&C 137:1–2). John also saw the glory but in addition, he saw the adoration God continually receives there; a stark contrast to what he often receives on earth. The focus of this vision, however, is less on God and more on the specific events that will bring telestial history to a close.

				Since events on earth are orchestrated by the powers of heaven, John’s ascent, by which he was made privy to heaven’s role in those events, is not unexpected. “A true insight into history is gained only when we view all things from the vantage point of the heavenly throne.”[7]


			

			
				That vantage point makes one thing very clear: John does not see what might happen, that is, potentiality. He sees what will happen, that is, divinely appointed destiny. It is this rock-solid predeterminism that has given Revelation its enduring appeal. Many have found strength and courage while supported by its unyielding and unwavering witness. Others have found concern in its seeming discounting of human agency. That, however, is a problem foreign to John and his world. For the Seer, what God has predetermined is worked out within the context of human agency.[8]


				The Throne in Heaven 
(4:2–3)


				Greek Text

				2 εὐθέως ἐγενόμην ἐν πνεύματι, καὶ ἰδοὺ θρόνος ἔκειτο ἐν τῷ οὐρανῷ, καὶ ἐπὶ τὸν θρόνον καθήμενος, 3 καὶ ὁ καθήμενος ὅμοιος ὁράσει λίθῳ ἰάσπιδι καὶ σαρδίῳ, καὶ ἶρις κυκλόθεν τοῦ θρόνου ὅμοιος ὁράσει σμαραγδίνῳ.[9]


				King James Translation

				2 And immediately I was in the spirit: and, behold, a throne was set in heaven, and [one] sat on the throne. 3 And he that sat was to look upon like a jasper and a sardine stone: and [there was] a rainbow round about the throne, in sight like unto an emerald.

				BYU New Testament Rendition

				2 Immediately I was in the spirit, and there was a throne placed in heaven, and someone was sitting on the throne. 3 And the one sitting there was similar in appearance to a stone of jasper and carnelian, and there was a rainbow surrounding the throne similar in appearance to an emerald.

				Translation Notes and Comments

				4:2 I was in the spirit: At this point the vision enters into its second stage and appears to elevate the Seer to an even higher state of understanding than the one he already had.[10] In this higher state John sees and understands as God does.

				a throne was set in heaven: The first object John mentions is the throne.[11] That symbol shows up more than forty times in Revelation. It represents the complete and absolute sovereignty of God not only in history but also, given the stage on which this part of the vision is set, over all time and all creation.[12] He is worshipped, therefore, as “Lord God, Almighty,”[13] a title he shares with his son. John’s description, however, keeps the person of God ever hidden. He makes no attempt to portray God’s features or form. The Seer instead focuses on God’s splendor.

				4:3 he . . . was like jasper and the sardine stone: In all the prophecies of the Old Testament, it is only those of Ezekiel in which colors play a part. From his writings, we learn that, in antiquity, these three stones held a place of honor, apparently symbolizing all gems.[14] The wealth of the king of Tyre includes, “Every precious stone . . . carnelian (that is, sardis), . . . jasper, . . . and emerald” (Ezek. 28:13). These three stones were also found with nine others on the breast plate of the high priest with jasper being first and sardis last. Each stone was inscribed with one of the names of the twelve tribes in order of birth with Reuben being first and Benjamin last. The stones, therefore, represented the twelve tribes. The emerald, the color of the monochromatic rainbow, was fourth and represented the tribe of Judah, the very tribe from which the Lord came (see Ex. 28:17–21; Gen. 49:3–27). Symbolically, the specific stones mentioned by John suggest aspects of God’s power: jasper his majesty, purity, and holiness; sardis his judgment and wrath; and emerald his life-giving and mercy.[15]


			

			
				a rainbow: The point of the symbolic images used by the Seer deepens our understanding of the majesty and power of God. A rainbow radiates out from and encircles the royal seat, the sign of the covenant between God and Noah, suggesting that his judgment does not eclipse his mercy (Gen. 9:8–17). But John does not give us a prismatic bow; it shimmers of but one hue, green, suggesting that life overarches all God is and all he does. “For Behold, this is my work and my glory,” he declared, “to bring to pass the immortality and eternal life of man” (Moses 1:39).

				Analysis and Summary

				At this point in the vision, John’s perspective changes from temporal to eternal. He comes to see, at least in part, how God sees. As Joseph Smith noted, “the past, the present, and the future were and are, with Him, one eternal ‘now.’”[16] This does not, however, imply that God is somehow outside of time. “For Latter-day Saints, as for the Bible, God’s omniscience is ‘in time.’ God anticipates the future. It is ‘present’ before him, but it is still future. When the future occurs, it will occur for the first time to him as to his creatures. The traditional concept of ‘out-of-time’ omniscience does not derive either from the Old or the New Testament but is borrowed from Greek philosophy.”[17]


				John tries to describe and impress upon his reader the power of God: light sparkling, radiating, and scintillating in hues of deep green and blood red. John combines the colors symbolizing life and death and has them radiating from the one who is the God of both.[18] By this means, the mind’s eye beholds the unmistakable testimony of divine power—God covered “with light as with a garment” (Ps. 104:2), dwelling “in unapproachable light, whom no [natural] man has ever seen or can see” (1 Tim. 6:16; compare John 4:46).[19]


				The presence of the rainbow in this scene is most important. According to one scholar, it suggests that “there is no triumph for God’s sovereignty at the expense of his mercy, and it warns us not to interpret the visions of disaster that follow as though God had forgotten his promise to Noah.”[20]


				The Twenty-Four Elders and the Sea of Glass 
(4:4–6)


				Greek Text

				4 καὶ κυκλόθεν τοῦ θρόνου θρόνους εἴκοσι τέσσαρες, καὶ ἐπὶ τοὺς θρόνους εἴκοσι τέσσαρας πρεσβυτέρους καθημένους περιβεβλημένους ἐν ἱματίοις λευκοῖς καὶ ἐπὶ τὰς κεφαλὰς αὐτῶν στεφάνους χρυσοῦς. 5 καὶ ἐκ τοῦ θρόνου ἐκπορεύονται ἀστραπαὶ καὶ φωναὶ καὶ βρονταί, καὶ ἑπτὰ λαμπάδες πυρὸς καιόμεναι ἐνώπιον τοῦ θρόνου, ἅ εἰσιν τὰ ἑπτὰ πνεύματα τοῦ θεοῦ, 6 καὶ ἐνώπιον τοῦ θρόνου ὡς θάλασσα ὑαλίνη ὁμοία κρυστάλλῳ. Καὶ ἐν μέσῳ τοῦ θρόνου καὶ κύκλῳ τοῦ θρόνου τέσσαρα ζῷα γέμοντα ὀφθαλμῶν ἔμπροσθεν καὶ ὄπισθεν·[21]


			

			
				King James Translation

				4 And round about the throne were four and twenty seats: and upon the seats I saw four and twenty elders sitting, clothed in white raiment; and they had on their heads crowns of gold. 5 And out of the throne proceeded lightnings and thunderings and voices: and [there were] seven lamps of fire burning before the throne, which are the seven Spirits of God. 6 And before the throne [there was] a sea of glass like unto crystal: and in the midst of the throne, and round about the throne, [were] four beasts full of eyes before and behind.

				BYU New Testament Rendition

				4 And surrounding the throne there were twenty-four thrones, and on the thrones twenty-four elders were sitting, dressed in white clothing, and on their heads were golden crowns. 5 And from the throne came lightnings and rumblings and thunderings, and seven lampstands of fire were burning before the throne, which are the seven spirits of God. 6 And in front of the throne was like a sea of glass similar to crystal. And in the center, that is, around the throne, there were four animals full of eyes in front and back.

				Translation Notes and Comments

				4:4 Round about the throne were four and twenty seats / And surrounding the throne there were twenty-four thrones: The Greek κύκλῳ (kyklō) means “around, surrounding.” John tells his reader that surrounding the central point of light stood another circle, not vertical like the rainbow, but horizontal. It was composed of twenty-four seats, or more accurately, thrones.[22]


				Four and twenty elders / twenty-four elders: Upon these thrones sat, in majesty of their own, elders.[23] The title John gives them (Greek πρεσβυτέρους, presbyterous) suggests that while mortal they had been men of importance, probably leaders within the congregations.[24] They “had been faithful in the work of the ministry and were dead; [they] belonged to the seven churches, and were then in the paradise of God” (D&C 77:5). Given the fact that John was viewing the future state of things, these men may have yet been alive as John wrote.[25] If that is the case, then these men had made their calling and election sure, thus, winning the promise God holds out for all such: “he will take you up in a cloud, and appoint unto every man his portion. And he that is a faithful and wise steward shall inherit all things” (D&C 78:21–22).

				dressed in white raiment / dressed in white clothing: See commentary on Revelation 3:4. The number and dress of the elders suggests that John used them to represent the final reward of all the faithful.[26] The number twelve represents priesthood. Here its multiple is used to suggest fullness. There were twenty-four priestly courses and Levitical orders whose heads were called elders (πρεσβύτεροι, presbyteroi; see LXX 1 Chr. 24:4; 25:9–13).[27] According to one scholar, “The number twenty-four suggests a combination of the twelve Patriarchs of the twelve tribes of Israel and the twelve Apostles, thus representing the redeemed of both covenants now united through Christ.”[28] In John’s vision, the elders hold the two patriarchal offices of priest and king.[29] Their white garments represent priestly holiness but also ultimate victory over their enemies. Their golden crowns or head garlands (στέφανος, stephanos) also represent victory while the thrones represent royalty.[30] Their function, therefore, appears to be threefold: sacerdotal, royal, and judicial (compare Rev. 20:4).[31]


			

			
				4:5 Out of the throne proceeded lightnings and thunderings and voices / from the throne came lightnings and rumblings and thunderings: Up to this point, John has used the past tenses to describe what he has seen. With ἐκπορεύονται (ekporeuontai) meaning to “proceed” or “come forth,” he shifts to the present indicative. The move is important, for it places in the foreground the heavenly phenomena that occur not once but continually.[32]


				In his attempt to capture the powerful rays and currents that flowed from the throne, John adopted the imagery of a great storm with flashes of lightening and peals of thunder. However, he adds another element, voices.[33] Based on its usage in the LXX (see Ex. 9:23, 28, 29, 33, 34; 19:16; 1 Sam. 12:17–18), the noun φωναὶ (phōnai), “voices,” should be translated here as “noises” or, better, “rumblings” as in the Rendition. It represents the heavy and continual background noise caused by the energy emitted by the Divine, phenomena that almost overwhelmed the beholder.

				seven lamps of fire / seven lampstands of fire: Associated with these powers, John sees seven lamps of fire burning before God’s throne.[34] According to the JST, these are “the seven servants of God.” Here again we meet, symbolically, the seven men who presided over the churches and who in the future, like all exalted beings will dwell in “immortal glory and everlasting fire.”[35] It would appear that they will act as God’s witnesses in judgment upon the unfaithful portion of the churches.

				like a sea of glass: The burning lampstands are not the only things near the throne. John saw before it a sea of glass like crystal, perhaps similar to the “molten sea” or brass basin in Solomon’s temple (v. 6; see 1 Kgs. 7:23–26).[36] The adjective glasslike (ὑαλίνη, hyalinē) suggests the idea of clear, calm, shimmering. Crystal had a long association with glory. The comparative particle ὡς (hōs), “as” or “like,” as used here, is one of the ways John signals his reader that he is experiencing a different and higher reality which terrestrial language can only approximate.[37]


				According to the Lord, the sea represents “the earth, in its sanctified, immortal, and eternal state” (D&C 77:1). It will reach that exalted position because it will fulfill the measure of its creation and, therefore, become the residence of celestial beings (D&C 88:24–26).

				4:6 in the midst of the throne, and round about the throne / in the center, that is, around the throne: The image John is trying to convey here is difficult to grasp. The phrase ἐν μέσῳ τοῦ θρόνου (en mesō tou thronou), “in the midst of the throne,” juxtaposed as it is with the phrase καὶ κύκλῳ τοῦ θρόνου (kai kyklō tou thronou), “and round about the throne,” does not make logical sense. It is hard to see how the living creatures can surround the throne and yet be in its midst. It is possible, however, that the καὶ (kai) is epexegetical linking the two phrases but making the second more clearly define the first. Thus “in the center, that is, around the throne,” as is given in the Rendition.[38]


				The JST solves the problem by placing the elders in the middle with God (as it does in verse 4) and then the four living creatures outside that circle.

				The translation of the Greek ζῷα (zōa) as “beasts” in the KJV is unfortunate for echoes the emissaries of Satan found in chapter 13. The Greek word used there is θηρίον (therion), which can mean any animal other than a human being but most often refers to a wild animal. Here zōa should be translated “living creatures”[39] or “animals,” and they symbolize that portion of creation that fulfills the measure of its creation. These are very likely the cherubim, the divine creatures that pull God’s chariot and act as his guardians (see Moses 4:31; Gen. 3:31; Ex. 26:1; 37:7–9).

			

			
				Analysis and Summary

				The vision of the throne room teaches an important lesson. Though God holds the central place, others share the dais with him. In effect, the configuration testifies to the effectiveness of the atonement, for those who sit on those thrones have become heirs of God and joint heirs with Christ in rank and majesty. Their station may be the reason the JST replaces “round about” with “in the midst of.” That text suggests that the thrones occupy the central place with the throne of God and, therefore, are not in an auxiliary or lesser position.

				John describes God’s power as flashes of lightning, peals of thunder, and continual rumblings. Together, these three provide another aspect of the authority of God. To Sinai, Jehovah had come in the midst of thunders, lightnings, the rumble of an earthquake, and the blast of a trump (Ex. 19:16–19). Thus, the three manifest the presence of God. John shows, however, that when he manifested himself in this manner in the last days, it will be in judgment against his enemies (see Rev. 8:5; 11:19; 16:18; compare Ps. 18:13–14; 144:6). Though God is a God of mercy, he is also the God of judgment. Only when justice is satisfied can mercy claim her own (see Alma 42:22–25).

				According to Doctrine and Covenants 77:1, the sea of glass represents the sanctified and celestialized earth. In this condition, it will join other worlds that have achieved this state. Speaking of these other exalted planets and their inhabitants, the Lord taught that these beings “do not reside on a planet like this earth; but they reside in the presence of God, on a globe like a sea of glass and fire, where all things for their glory are manifest, past, present, and future, and are continually before the Lord. The place were God resides is a great Urim and Thummim to the inhabitants who dwell thereon, whereby all things pertaining to an inferior kingdom, or all kingdoms of a lower order, will be manifest to those dwell on it” (D&C 130:6). Brigham Young explained that “When you want to know anything you can look on this earth [that is, the celestial orb], and see all the eternities of God.”[40] Joseph Smith taught the Saints that “when the earth was sanctified and became like a sea of glass, it would be one of the great urim and thummim and the Saints could look in it and see as they are seen.”[41]


				The Four Living Creatures 
(4:7–8)


				Greek Text

				7 καὶ τὸ ζῷον τὸ πρῶτον ὅμοιον λέοντι καὶ τὸ δεύτερον ζῷον ὅμοιον μόσχῳ καὶ τὸ τρίτον ζῷον ἔχων τὸ πρόσωπον ὡς ἀνθρώπου καὶ τὸ τέταρτον ζῷον ὅμοιον ἀετῷ πετομένῳ. 8 καὶ τὰ τέσσαρα ζῷα, ἓν καθ᾽ ἓν αὐτῶν ἔχων ἀνὰ πτέρυγας ἕξ, κυκλόθεν καὶ ἔσωθεν γέμουσιν ὀφθαλμῶν, καὶ ἀνάπαυσιν οὐκ ἔχουσιν ἡμέρας καὶ νυκτὸς λέγοντες, Ἅγιος ἅγιος ἅγιος κύριος ὁ θεὸς ὁ παντοκράτωρ, ὁ ἦν καὶ ὁ ὢν καὶ ὁ ἐρχόμενος.[42]


				King James Translation

				7 And the first beast [was] like a lion, and the second beast like a calf, and the third beast had a face as a man, and the fourth beast [was] like a flying eagle. 8 And the four beasts had each of them six wings about [him]; and [they were] full of eyes within: and they rest not day and night, saying, Holy, holy, holy, Lord God Almighty, which was, and is, and is to come.

				BYU New Testament Rendition

				7 And the first animal was like a lion, and the second animal was like a calf, and the third animal had a face like a man, and the fourth animal was like a flying eagle. 8 And the four animals each had six wings, and were filled with eyes all around on the inside. And day and night they never ceased saying, “Holy, holy, holy, Lord God Almighty, who was and who is and who is coming.”

				Translation Notes and Comments

				4:7 the first beast / the first animal: the Greek ζῷον (zōon) denotes a living creature and includes both domesticated and wild animals. In order to distinguish these creatures from the real beasts (θηρίον, therion) met later in Revelation (see 13:1, 11; 17:3), the Rendition translates the term as “animals.”

				like a lion . . . calf . . . man . . . eagle: The description of the animals with their various faces like a man, an ox, a lion, and an eagle is highly symbolic. John seems to epitomize the orders of beings—mankind, domestic animals, wild animals, and fowl, and thus all living things—through the representation of the creatures’ faces.


			

			
				4:8 six wings . . . and they were full of eyes / six wings, and were filled with eyes: Their wings and eyes are also symbolic: “Their eyes are a representation of light and knowledge, that is, they are full of knowledge; and their wings are a representation of power, to move, to act, etc.” (D&C 77:4; compare Isa. 6:2; Ezek. 1:18; 10:12.).[43]


				Besides praising God, these living creatures may have another important function. In other apocalyptic literature, such creatures, the Cherubim, act as guardians of the throne of God and at times as guides.[44] As sentinels, they symbolically “protect God’s holiness from the unauthorized trespass of unworthy, or unclean things, or individuals.”[45] It is as guides, however, that they seem to work with the Seer. At specific points they open up portions of the vision for him to view.

				holy: The praise of the living creatures emphasizes the holiness of God. He is the being who is thrice holy (compare Isa. 6:3). The word denotes that which is separate from the worldly due to its extreme sacredness, and the creatures threefold repetition stresses that this is God’s natural state. The word carries an energy that is lacking in such terms as pure or clean. It expresses the innermost essence of God that separates him not only from uncleanliness and sin but also from anything that is worldly.[46]


				God Almighty: See Commentary on Revelation 1:8.

				which was, and is, and is to come / who was and who is and who is coming: See Commentary on Revelation 1:8.

				Analysis and Summary

				The living creatures, as the text of Revelation stands, form the first of the concentric circles around God’s throne, the elders the second.[47] John portrays these beasts as honoring and reverencing God.[48] As John saw real elders, he saw actual animals, or better, living creatures.[49] Joseph Smith taught that these creatures had probably “lived on another planet, and not ours.”[50] Expanding this idea, the Prophet stated “that John’s vision was very different from Daniel’s prophecy—one referring to things actually existing in heaven; the other being a figure of things which are on earth.”[51] Joseph Smith’s information was based on revelation. He had asked the Lord, “Are the four beasts limited to individual beasts, or do they represent classes or orders?” The Lord had responded, “They are limited to four individual beasts, which were shown to John, to represent the glory of the classes of beings in their destined order or sphere or creation, in the enjoyment of their eternal felicity” (D&C 77:3). Thus, like the elders, they are real but also stand as symbols: “They are figurative [that is, symbolic] expressions, used by the Revelator, John, in describing heaven, the paradise of God, the happiness of man, and of beasts, and of creeping things” (D&C 77:2).

				Through these symbols, John gives us a glimpse into the nature of exalted beings other than humans. Joseph Smith supposed that

				John saw beings there of a thousand forms, that had been saved from ten thousand times ten thousand earths like this,—strange beasts of which we have no conception: all might be seen in heaven. The grand secret was to show John what there was in heaven. John learned that God glorified himself by saving all that his hands had made, whether beasts, fowls, fishes or men; and he will glorify himself with them.

				Says one, “I cannot believe in the salvation of beasts.” Any man who would tell you that this could not be, would tell you that the revelations are not true. John heard the words of the beasts giving glory to God, and understood them. God who made the beasts could understand every language spoken by them. The four beasts were four of the most noble animals that had filled the measure of their creation, and had been saved from other worlds, because they were perfect: they were like angels in their sphere. We are not told where they came from, and I do not know; but they were seen and heard by John praising and glorifying God.[52]


			

			
				The Scene of Praise 
(4:9–11)


				Greek Text

				9 καὶ ὅταν δώσουσιν τὰ ζῷα δόξαν καὶ τιμὴν καὶ εὐχαριστίαν τῷ καθημένῳ ἐπὶ τῷ θρόνῳ τῷ ζῶντι εἰς τοὺς αἰῶνας τῶν αἰώνων, 10 πεσοῦνται οἱ εἴκοσι τέσσαρες πρεσβύτεροι ἐνώπιον τοῦ καθημένου ἐπὶ τοῦ θρόνου καὶ προσκυνήσουσιν τῷ ζῶντι εἰς τοὺς αἰῶνας τῶν αἰώνων καὶ βαλοῦσιν τοὺς στεφάνους αὐτῶν ἐνώπιον τοῦ θρόνου λέγοντες, 11 Ἄξιος εἶ, ὁ κύριος καὶ ὁ θεὸς ἡμῶν, λαβεῖν τὴν δόξαν καὶ τὴν τιμὴν καὶ τὴν δύναμιν, ὅτι σὺ ἔκτισας τὰ πάντα καὶ διὰ τὸ θέλημά σου ἦσαν καὶ ἐκτίσθησαν.[53]


				King James Translation

				9 And when those beasts give glory and honour and thanks to him that sat on the throne, who liveth for ever and ever, 10 The four and twenty elders fall down before him that sat on the throne, and worship him that liveth for ever and ever, and cast their crowns before the throne, saying, 11 Thou art worthy, O Lord, to receive glory and honour and power: for thou hast created all things, and for thy pleasure they are and were created.

				BYU New Testament Rendition

				9 And whenever the animals give glory and honor and thanks to him who sits on the throne, who lives forever and ever, 10 the twenty-four elders fall down before him who sits on the throne and worship him who lives forever and ever, and throw their crowns in front of the throne saying: 11 “You are worthy, our Lord and God, to receive the glory and the honor and the power, because you created all things, and by your will they came into existence and were created.”

				Translation Notes and Comments

				4:9 beasts give glory / animals give glory: Chapter 4 concludes in a tremendous symphony of worship and praise to God. The Seer declares that the living creatures never cease to extol him (v. 8) and then states that “Whenever the living creatures give glory, honor and thanks to him who sits on the throne . . . The twenty-four elders fall down before him who sits on the throne, and worship him” (vv. 9–10). The idea is that all beings in heaven worship God continually. John uses the temporal adverb ὅταν (hotan), “when, whenever,” to introduce what he sees next.

				they fall down . . . worship . . . throw: up to this point, John has used either the present or some form of the past tense for his verbs. Remarkably, in verses 9 and 10 he switches, placing four verbs in the future tense: δώσουσιν (dōsousin), “they will give,” πεσοῦνται (pesountai), “they will fall down,” προσκυνήσουσιν (prokynēsousin), “they will worship,” and βαλοῦσιν (balousin), “they will throw.” The switch creates a difficult translation problem. Some scholars suggest that the verbs reflect a Semitism and should be translated as a past tense, specifically as imperfects showing action begun in the past and continuing through the present.[54] Taking the text as it stands, however, it seems best to see in them John’s understanding that these events have not yet actually taken place. As noted above in the Analysis and Summary to verse 2, John is privileged to see as God sees, whose omniscience allows him to know what will be. As John sees these things, he is still well aware of his own time frame and knows much of what he sees are “things which must be hereafter” (v. 1).

				The act of falling and worshipping make up two steps in a single act that the Greeks described as προσκυνέω (proskyneō), to prostrate one’s self before a deity or king and kiss his feet or the hem of his garment, which showed the highest form of reverence and worship (see Ps. 72:11; Dan. 3:5, 6, 10, 11, 15; Matt. 2:11; 4:9; 18:26; Acts 10:25; 1 Cor. 14:25).

				4:10 cast their crowns / throw their crowns: The elders also reverenced their Creator by casting their head garlands (στεφάνους, stephanous) at his feet.[55] Since the garland represents, as noted earlier, military victory, their worshipful act acknowledges that they have overcome their enemies and won their victory though the power of God.

			

			
				4:11 Thou art worthy / You are worthy: The Greek word ἄξιος (axios), “worthy,” as used here, designates that which is fitting or proper. John is showing his reader that the glory, honor, and power the worshipers ascribe to God are totally fitting because he is the creator and the sustainer of all things (see D&C 88:7–13).[56]


				O Lord / our Lord and God: The Greek text reads ὁ κύριος καὶ ὁ θεὸς ἡμῶν (ho kyrios kai ho theos hēmōn), “our Lord and our God,” very likely reflecting the Christian reaction to the practice of the emperors Gaias and Domitian. Both claimed those titles.[57] Domitian went so far as to proclaim that he was the equal of the gods.[58] The words of the elders proclaim the Christian position that God, and God alone, has claim to those titles.

				glory and honour and power / the glory and the honor and the power: As the Rendition shows, the Greek text reads τὴν δόξαν καὶ τὴν τιμὴν καὶ τὴν δύναμιν (tēn doxan kai tēn timēn kai tēn dynamin), “the glory and the honor and the power.” The definite article before each attribute is important because it denotes and emphasizes that quality which is requisite with or due to God.[59] The attributes of honor and glory have already been paired in 4:9 with “thanksgiving” added. Here the elders replace it with “power,” thus emphasizing that attribute of God. The point of the song is that because God is worthy, he should have all the power as well.

				thou hast created all things / you created all things: The scriptures make it clear that God’s creative acts are not the creation of things ex nihilo (out of nothing) but rather the organization of eternally existing physical matter, spirit matter, and intelligence all in accordance with eternally existing laws (See D&C 93:29, 33; 131:7–8; Abr. 3:18, 24). The Greek word translated “create” (κτίζω, ktizō) means “to found, build, produce.”[60]


				for thy pleasure they are and were created / by your will they came into existence and were created: The last phrase of this verse is difficult to translate. It appears that John wrote, καὶ διὰ τὸ θέλημά σου ἦσαν καὶ ἐκτίσθησαν (kai dia to thelēlma sou ēsan kai ektisthēsan), literally, “and according to your will they were and were created.” The problem is how can something exist before it was created. To solve the problem, ancient scribes have created a number of variants.[61] For example, some scribes inserted an οὐκ (ouk), “not,” before ἦσαν (ēsan), “were,” thus allowing the text to read, “they were not and were created.” This reading gave force to the idea of creation ex nihilo, but it has very little manuscript support and can, therefore, be rejected as the original reading. One scholar, taking the words as they stand, argued, “This unusual phrase suggests that all things which are, existed first in the eternal will of God and through his will came into actual being at his appointed time.”[62] The best way to understand John’s intent seems to be to take the kai as epexegetical so that the last verb acts to specify the action of the first. In this way it would read, “they came into existence and were created,” as in the Rendition.

				Analysis and Summary

				This pericope focuses on praise, specifically that of the life-giving principle in God. The Revelator’s frequent reference to the color green has underscored this idea. It is because God is the creator of life, mortal and eternal, that he is worthy of all honor and glory.

				But there is another dimension to this praise. Not only did God give life—“you created all things”—but “by your will . . . they have their being” (v. 11). He, at every moment, sustains all life. John saw streaming from the throne light—green light. It is this power “which giveth life to all things, which is the law by which all things are governed, even the power of God who sitteth upon his throne, who is in the bosom of eternity, who is in the midst of all things” (D&C 88:13). Thus, he generates all life everywhere, even in the heavens. The doxology sung by the animals (4:8) ascribed to God might and power. The elders now add “glory” and “honor.” His worthiness springs from the fact that, according to his will, all things are and were created.[63]


			

			
				Conclusion


				Encouragement and hope flow out of chapter 4. It centers on the powers of God, his glory, majesty, and might. In symbolic terms, the Seer conveys to the mind of the reader a vision and understanding of God’s greatness. He stands at the center of heaven surrounded by all creatures he has saved, including the faithful who rule with him in power and authority. Light and life proceed out of him. He is the essence of being and the principle of all existence—even eternal existence. The exalted ones recognize this and return to him praise and glory forever.

				This part of the revelation also emphasizes God’s role as both creator and redeemer, an idea found throughout the Old Testament. It is because he has created all things that God has providence and claim on humankind. No matter the appearances to the contrary, even where Satan seems to dominate the scene, John never gives way to dualism. God and God alone created the world and continually overmasters it. John’s witness to the Church was and is that this world will become fully God’s once more in the glorious millennial era. John, therefore, asserts here and elsewhere in the revelation God’s rule over nature and nations.[64]


				Even so, God is an unmoving, silent, if enthroned, and eternal figure. It is true that glory and power flash and thunder from his presence and that he keeps ward and “watch over his people, but never directly [interferes] in their affairs till the judgment, when mankind appears before his throne for doom and recompense.”[65] Before that time, it is another who orchestrates history and brings to pass the Father’s will. The next chapter discloses that immediate and powerful ruler of telestial time and history.
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Chapter 5

				The Lamb Slain 
from the Foundation of the World


				The Scroll of Destiny 
(5:1–5)


				Greek Text

				1 Καὶ εἶδον ἐπὶ τὴν δεξιὰν τοῦ καθημένου ἐπὶ τοῦ θρόνου βιβλίον γεγραμμένον ἔσωθεν καὶ ὄπισθεν, κατεσφραγισμένον σφραγῖσιν ἑπτά. 2 καὶ εἶδον ἄγγελον ἰσχυρὸν κηρύσσοντα ἐν φωνῇ μεγάλῃ· Τίς ἄξιος ἀνοῖξαι τὸ βιβλίον καὶ λῦσαι τὰς σφραγῖδας αὐτοῦ; 3 καὶ οὐδεὶς ἐδύνατο ἐν τῷ οὐρανῷ οὐδὲ ἐπὶ τῆς γῆς οὐδὲ ὑποκάτω τῆς γῆς ἀνοῖξαι τὸ βιβλίον οὔτε βλέπειν αὐτό. 4 καὶ ἔκλαιον πολύ ὅτι οὐδεὶς ἄξιος εὑρέθη ἀνοῖξαι τὸ βιβλίον οὔτε βλέπειν αὐτό· 5 καὶ εἷς ἐκ τῶν πρεσβυτέρων λέγει μοι· Μὴ κλαῖε· ἰδοὺ ἐνίκησεν ὁ λέων ὁ ἐκ τῆς φυλῆς Ἰούδα, ἡ ῥίζα Δαυίδ, ἀνοῖξαι τὸ βιβλίον καὶ τὰς ἑπτὰ σφραγῖδας αὐτοῦ.[1]


				King James Translation

				1 And I saw in the right hand of him that sat on the throne a book written within and on the backside, sealed with seven seals. 2 And I saw a strong angel proclaiming with a loud voice, Who is worthy to open the book, and to loose the seals thereof? 3 And no man in heaven, nor in earth, neither under the earth, was able to open the book, neither to look thereon. 4 And I wept much, because no man was found worthy to open and to read the book, neither to look thereon. 5 And one of the elders saith unto me, Weep not: behold, the Lion of the tribe of Juda, the Root of David, hath prevailed to open the book, and to loose the seven seals thereof.

				BYU New Testament Rendition

				1 Then I saw in the right hand of him who sits on the throne a scroll with writing on the inside and outside, sealed with seven seals. 2 And I saw a mighty angel proclaiming with a loud voice, “Who is worthy to open the scroll, that is, loose its seals?” 3 And no one in heaven, or on earth, or under the earth could open the scroll or look into it. 4 And I wept bitterly, because no one was found who was worthy to open the scroll or to look into it. 5 And one of the elders said to me, “Do not weep. See, the Lion from the tribe of Judah has overcome, even the branch of David, so that he can open the scroll and its seven seals.”

				Translation Notes and Comments

				5:1 And I saw / Then I saw: The phrases καὶ εἶδον (kai eidon), “and I saw,” or καὶ εἶδον . . . καὶ ἤκουσα (kai eidon . . . kai ēkousa), “and I saw . . . and I heard,” act as major breaks in the vision and also sets of discrete units (as in 5:1 and 6:1). The καί (kai, “and”) here functions as a link between two main clauses expressing a temporal sequence, similar to the Hebrew waw consecutive, and, therefore, is translated “then” as in the Rendition.[2] The nuance in translating the καί (kai) as “then” is important. It suggests that John did not see the entirety of the heavenly court all at once. His experience was, as it were, like looking at a darkened stage where a spotlight rested on only one object, then shifted to highlight others or slowly broadened to disclose more and more of the scene. This allowed John and his readers to focus on each element as it came into view.

			

			
				in the right hand: The Greek reads ἐπὶ τὴν δεξιὰν (epi tēn dexian), with the word ἐπί (epi) presenting a translation challenge. It could mean “in the right hand,” meaning that God held the scroll, or “on/upon the right hand,” meaning it sat on God’s open hand, or even, “at the right side,” meaning it sat on the arm of the throne. Given a parallel in Rev. 1:16, “in the right hand” seems the best translation. That hand is “associated with righteousness (Ps. 48:10; Isa. 41:10), power (Ex. 15:6, 12; Ps. 89:13), and covenant making (Isa. 62:8). With his right hand, the Lord executes justice (3 Ne. 29:4, 9), dispenses the law (Deut. 33:2), and saves his people (Ps. 17:7; 20:6). With his right hand he created the heavens and the earth (Isa. 48:13).”[3] Anything there is under God’s direct and benevolent control.

				a book / a scroll: Due to the fact that at the turn of the first century, books were beginning to replace scrolls, some scholars have suggested John actually saw a book. The argument in favor of a book is that a scroll cannot be opened until all the seals are broken, whereas a book can have different parts of its pages sealed. The argument falls on the fact that there have been scrolls found constructed such that breaking one seal did open only a portion.[4] It is most likely that John viewed a scroll. The scroll is very significant, for it “contains the revealed will, mysteries, and the works of God; the hidden things of his economy concerning this earth during the seven thousand years of its continuance, or its temporal existence” (D&C 77:6). The work contains all the acts of God—seen and unseen, understood and not understood, revealed and hidden—by which he has shaped and moved history during the entirety of its mortal existence.

				written within and on the backside / with writing on the inside and outside: Normally a scroll had writing on only one side. One that had writing on both the Greeks called ὀπισθόγραφον (opisthographon), which is the basis of the modern technical term “opisthograph.”[5] Ezekiel’s scroll was such an instrument (see Ezek. 2:9–10).[6]


				There are four textual variants for phrase “within and on the backside.” Most manuscripts have ἔσωθεν καὶ ὄπισθεν (esōthen kai opisthen), “inside and on the back,” as the KJV has it and this is probably what John wrote. The problem is that the two words ἔσωθεν (esōthen), “inside,” and ὄπισθεν (opisthen), “back,” are not opposites. It would be better if the text read “front and back” ἔμπροσθεν καὶ ὄπισθεν (emprosthen kai opisthen), or better, “inside and outside” ἔσωθεν καὶ ἔξωθεν (esōthen kai exōthen), and some variants change the Greek to do this. It is taking the reading as it stands that has caused some scholars, as noted above, to argue that John viewed a book. Others have seen it as a δίπτυχος (diptuchos) or, in Latin, a tabella duplex, that is, a double folded document. Such documents consisted of material on which the information was written on the top half and repeated on the bottom. The top was then rolled and sealed leaving the bottom free to be read. The purpose of the sealing was to act as a guarantee of the authenticity of the viewed portion. If anyone challenged the content, the seal could be broken and the unsealed statements verified.[7] As attractive as these two views are, however, the allusion to Ezekiel 2:9–10, where the prophet definitely viewed a scroll written within and without, strongly supports the idea that John was viewing an opisthograph. Further, Doctrine and Covenants states that its materials were “hidden,” and, therefore, no portion was disclosed until the seals were broken (see D&C 77:6).

				sealed with seven seals: The reference here is to the ancient practice of wrapping a piece of string around a scroll and then embedding the ends of the string in clay or wax in which the maker then presses his signet. The latter was an object, often a ring, with an engraved design. In the ancient Near East, high officials, usually kings, possessed the signet. The designs were unique and often carefully selected and crafted to prevent counterfeiting and misuse.

				The seals “served as a legal protection and guarantee in many ways, especially in relation to property. All objects suitable for sealing could be marked as the property of the owner in this way.”[8] The ancient seal also evidenced the power of its holder and underscored his position “in a duly constituted order. Might and right come together in the seal.”[9] The seal protected the document from inappropriate or premature disclosure. Indeed, the function of so many seals on the scroll John saw was to assure that its contents would not be disclosed until God saw fit to do so. In John’s case, God’s will would not be executed until all was ready. Only then would the seals be broken and the will executed “according to the foreordained time schedule of God.”[10] And finally, “the seal makes a document legally valid.”[11] In John’s vision, they acted in all these ways giving evidence that God owned, guaranteed, protected, and controlled the contents.

			

			
				In Israel, archaeologists found a document such as John describes, dating from about the time the apocalypse was written. It was an important legal contract.[12] Its discovery confirmed the belief that the Seer was making symbolic reference to a binding agreement or covenant. One such type of covenant was the Roman will that also bore seven seals. Such testaments could not be administered until all the seals were broken.[13] Only a person of authority could legally break the seals and execute the will.

				Modern revelation explains that each of the seven seals corresponded with one of the seven millennia of the earth’s temporal existence. According to the Lord, “the first seal contains the things of the first thousand years, and the second also of the second thousand years, and so on until the seventh” (D&C 77:7). It is of note that it is the seals that contain the visions John saw. Nowhere in Revelation is there any indication that the document itself was actually read. Further, the vision suggests that the breaking of each seal did, to some degree, allow God’s will to be executed.[14]


				5:2 I saw a strong angel proclaiming with a loud voice / I saw a mighty angel proclaiming with a loud voice: The JST adds “and heard” before the word “proclaiming,” apparently to clarify that John did not just see the angel act, but heard what he said as well.

				It is of note that a “strong angel” conducted the search for anyone who could open the scroll. Just what John meant by the adjective is unknown. The Greek term ἰσχυρός (ischyros) can be translated as “strong, mighty, or powerful.” The expression often applies to gods and angels. John’s use of it suggests that there exists rank among the ministers of heaven.[15] The angel of top rank, a member of the creative Godhead, was Michael. The Seer may have had him in mind.[16] It could also be Gabriel, Raphael, or any of the other archangels. John later witnessed this or another “mighty angel” performing sacred works (10:1; 18:1). Whoever this mighty being may be, he cried forth the fateful question: “Who is worthy to open the scroll and to loosen the seals of it?” (v. 2). The unspoken point is that, with all his strength and power, he himself was incapable. Thus, even the strongest of heaven could not do the deed.

				The angel made his proclamation with a loud voice so that all the millions in heaven who were witnessing these events would hear him. The expression “loud voice” is used twelve times in Revelation (5:12; 6:10; 7:2, 10; 8:13; 10:3; 12:10; 14:7, 9, 15; 19:17) to call attention to and bring focus on an important event or fact.

				Who is worthy: The angel’s cry was not an appeal but a challenge.[17] His challenge centered on worthiness. The word ἄξιος (axios) here means more than “able.” The angel’s words show that it takes more than naked power to open the seals; it takes specific qualities. The search was for one who possessed those qualities.

				open the book, and to loose the seals / to open the scroll, that is, loose its seals: The Greek ἀνοῖξαι (anoixai) was a technical term describing the breaking of a seal or seals that closed a papyrus roll.[18] Therefore, the phrases “open the scroll” and “loose the seal” are parallel, making the connecting καί (kai, “and”) epexegetical or explanatory, thus, forcing the translation of “by” or “that is,” as in the Rendition.[19]


				5:3 to look thereon / look into it: Searching the entire cosmos, the angel could find no one to open the scroll or even “to look thereon” (v. 3). The phrase οὔτε βλέπειν αὐτό (oute blepein auto) means more than just to view. John could clearly see the scroll from where he was. To look means to see into or comprehend, to mentally digest the concepts and statements the document contained.

			

			
				no man in heaven, nor in earth, neither under the earth / no one in heaven, or on earth, or under the earth: John describes the heavenly search for the person with sufficient worthiness to open the scroll and execute the demands contained therein. In this case, the scroll is the primary symbol for the fullness of times, containing as it does the aggregate of God’s work and will concerning this earth. Unless someone is found who can administer the will of God, the purposes of this earth would fail. No one responded because no one “was able.” The Greek δύναμαι (dynamai) suggests that no one had the power, ability, or possessed the qualities in or of himself to do the task, not even the mighty angel asking the question.[20] None of the hosts of heaven (angels, or exalted Saints), none of the mortals (prophets and Saints alike) upon the earth, and no disembodied spirit (either righteous or evil) under the earth had the power to open the scroll, or even look into it.[21]


				5:4 I wept much / I wept bitterly: John understood the significance of the failure. God’s will stood in danger of not being executed and, therefore, the righteous not receiving the necessary assistance to win the war or receive the reward. This failure brought an instant and sorrowful response from John; he mourned deeply.[22] What may have intensified his pathos was a momentary albeit false impression that even his Savior was unable to unlock the book with its secrets and powers. For him that meant no protection for the righteous in the midst of their most bitter trials, no vindication of their suffering against the wicked, no ultimate victory of the faithful; and, most importantly, no final, divine inheritance.[23]


				5:5 the lion of the tribe of Juda / the Lion from the tribe of Judah: John’s pathos, however, was not long-lived. One of the elders reassured him that “the Lion of the tribe of Juda, the Root of David, hath prevailed” and could therefore open the scroll (v. 5). Both of these titles come directly out of Jewish messianism. The first echoes Genesis 49:9–10 in which Judah is called a “lion’s whelp” and promised that the scepter would not depart from him “until Shiloh [that is, the Messiah] come.” The second title suggests Isaiah 11:1, which refers to the root of Jesse, the future ideal king of David’s line, who was to usher in the period of peace.[24] The Messiah, the Jews understood, was to come through the lineage of Judah.

				In 5:6 Christ is called “Lamb,” but here he is called “Lion,” a creature hostile and adverse to the Lamb. Christ as the Lamb portrays one who is submissive, as a sacrificial victim who is “brought as a lamb to the slaughter” (Isa. 53:7), or one who condescended to descend below all things (D&C 88:6). Christ as the Lion depicts one who has power over all creatures and is a majestic, fearless king (as a lion is “king of the beasts”) who possesses great strength. In this context the title is especially appropriate, because just as a lion prevails over other creatures, so Christ “prevailed to open the book” with seven seals (or, according to the RSV, Christ “has conquered, so that he can open the scroll and its seven seals”).[25]


				the root of David / the branch of David: The word ῥίζα (rhiza) normally denotes that part of the plant which is underground. However, it can also designate that which grows up from the root and, therefore, a branch. In a metaphorical sense it connotes a scion or descendant. In biblical terms, it referred to the Messiah (see Rom. 15:12; Isa. 11:10),[26] but could also denoted a descendent of David (see D&C 113:5–6). The point of the phrase is that the Lord’s authority as the Messiah comes because he is a legitimate Davidic scion.[27] Christ himself declared, “I am the root and the offspring of David” (Rev. 22:16). Christ as the “root” provides spiritual water, nourishment, and life to his people (Isa. 11:1, 10; D&C 113:1–2; Isa. 53:2; John 15:1–7).[28] As the branch, he bears the fruit of the gospel and invites all to partake (compare 1 Ne. 8:10–15).

				hath prevailed / has overcome: The Greek word νικάω (nikaō) means “to prevail,” “to overcome,” and more particularly “to conquer.” The Savior vanquished his enemies and in doing so gained victory over all his and humankind’s foes. That the verb has no object, “suggests that his victory is without limit and absolute.”[29]


			

			
				Analysis and Summary

				The focus of this section of the vision is on the scroll containing as it does God’s revealed will, mysteries, and works (D&C 77:6). Orson F. Whitney explained: 

				The book which John saw represented the real history of the world—what the eye of God has seen, what the recording angel has written; and the seven thousand years, corresponding to the seven seals of the Apocalyptic volume, are as seven great days during which Mother Earth will fulfill her mortal mission, laboring six days and resting upon the seventh, her period of sanctification. These seven days do not include the period of our planet’s creation and preparation as a dwelling place for man. They are limited to Earth’s “temporal existence,” that is, to Time, considered as distinct from Eternity.[30]


				The vision carefully sets up the place, importance, and uniqueness of the Lamb. It emphasizes but one aspect of his attributes, that of worthiness. The failed search heightens and dramatizes this quality of the Lord. It is here that he is apart from all the other creations of God. And it is this that allows him and him alone to disclose divine history by opening the seals. The point is clear; without him, all would be lost.

				These verses, however, create a bit of a paradox, “conquering through suffering.” Just how did the Lord do this? The letters to the seven churches make it clear that the saints overcome though maintaining constant loyalty to God and the Lamb. That parallels what the Savior did, that is, maintain his loyalty, even at a most bitter cost, to the Father. Thus, though physically defeated, he was spiritually victorious. He submitted completely and fully to the unjust penalty of death.[31] As Nephi saw, “he was taken by the people; yea, the Son of the everlasting God was judged of the world; and I saw and bear record. And I, Nephi, saw that he was lifted up upon the cross and slain for the sins of the world” (1 Ne. 11:32–33). Indeed, he saw that “the world, because of their iniquity, shall judge him to be a thing of naught; wherefore they scourge him, and he suffereth it; and they smite him, and he suffereth it. Yea, they spit upon him, and he suffereth it, because of his loving kindness and his long-suffering towards the children of men” (1 Ne. 19:9). As an innocent victim, he became a qualified representative sacrificeable to pay the debt of his people and thus free them from sin. In this way, while he was suffering defeat through death, he was simultaneously doing two things: first, conquering sin and Satan, and second, creating his kingdom, one composed of redeemed, impeccable souls.[32] These two together were the basis of his worthiness to open the book (see vv. 9–10). Therefore, though it seemed he was defeated by the cross, in reality, the cross provided the means through which he built the unbreachable walls of his eternal kingdom and brought therein his priests and priestesses.[33]


				The Lamb Slain 
(5:6–7)


				Greek Text

				6 Καὶ εἶδον ἐν μέσῳ τοῦ θρόνου καὶ τῶν τεσσάρων ζῴων καὶ ἐν μέσῳ τῶν πρεσβυτέρων ἀρνίον ἑστηκὸς ὡς ἐσφαγμένον ἔχων κέρατα ἑπτὰ καὶ ὀφθαλμοὺς ἑπτὰ οἵ εἰσιν τὰ [ἑπτὰ] πνεύματα τοῦ θεοῦ ἀπεσταλμένοι εἰς πᾶσαν τὴν γῆν. 7 καὶ ἦλθεν καὶ εἴληφεν ἐκ τῆς δεξιᾶς τοῦ καθημένου ἐπὶ τοῦ θρόνου.[34]


				King James Version

				6 And I beheld, and, lo, in the midst of the throne and of the four beasts, and in the midst of the elders, stood a Lamb as it had been slain, having seven horns and seven eyes, which are the seven Spirits of God sent forth into all the earth. 7 And he came and took the book out of the right hand of him that sat upon the throne.

				BYU New Testament Rendition

				6 And I saw standing before the throne and the four animals, and among the elders, a lamb that had been slaughtered, having seven horns and seven eyes, which are the seven spirits of God who have been sent forth to all the earth. 7 And he came and took the scroll from the right hand of him who sat on the throne.

			

			
				Translation Notes and Comments

				5:6 stood a Lamb as it had been slain / a lamb that had been slaughtered: When John looked, he did not see a lion, symbol of power and majesty or a root, symbol of strength and stability. Instead he saw a lamb “in the midst of the throne” (v. 6).[35] The phrase suggests that the Lamb was at the position nearest to the throne, sharing as it were, the central place. In this way the vision symbolizes the principle reality; the Lamb is the center of all things, having preeminence over all God’s creations.

				That the phrase is introduced by the comparative article ὡς (hōs), “as” or “like,” does not mean the Lamb only appeared to be slaughtered, but that it had actually been slaughtered and now stood alive.[36] The image, therefore, carries the force of two theological motifs, that of death and resurrection.[37] The Greek verb used, σφάζω (sphazō), “slaughter,” refers to the act of sacrificing. John could have had the Paschal lamb in mind. If so, he was tying the image to Israel’s Egyptian exodus which stood as a prototype of ultimate and final victory through the Messiah.[38] Indeed, Jewish apocalyptic looked to a conquering lamb that was to appear in the days of the final judgment to destroy all evil.[39] Through this powerful symbol, Revelation underscores a central theme of the New Testament: victory through sacrifice.[40] Indeed, it would appear that the Lamb was mortally wounded in the act of defeating his enemy, thus showing that the act not only redeemed but also conquered.[41] The Lamb prevailed not by sovereign might but by sacrifice grounded in love (see John 16:33).[42] It is worthy because, expressing its love even to death, it purchased God’s people with its own blood. The vision’s metaphor emphasizes both the high value of those it purchased, costing it its blood and life, and the universality of the Lamb’s action in redeeming all the faithful from death and hell.[43]


				seven horns and seven eyes: Again, the image John saw suggests symbolic interpretation rather than visual reconstruction. The eyes depict knowledge, the horns represent power.[44] Christ possesses a fullness of the omnipotence and omniscience of God; he is “the power of God, and the wisdom of God” (1 Cor. 1:24). The symbol of the sacrificed Lamb looks to the atonement while the horns specifically show his triumphant power over his own people (Rev. 7:15–17) and also outsiders (Rev. 17:14).[45] To these the Seer adds, through the symbolism of the “seven Spirits of God,” the fullness of administrative authority.

				The JST adds insight and clarity. It describes the Lamb as having twelve horns and twelve eyes “which are the twelve servants of God, sent forth into all the earth” (v. 6). This seems to have specific reference to the Twelve Apostles since the Greek word ἀπεσταλμένοι (apestalmenoi) “sent forth” is cognate with ἀπόστολος (apostolos) “apostle” (literally “one who is sent forth”). In John’s day, the word carried more than one nuance. For the Greeks, the one sent was the one empowered or commissioned to act for the one doing the sending. For the Jews and Christians, the term designated anyone commissioned and empowered by God, one who had authority to speak his word, and administer his ordinances.[46] The vision shows that the Apostles, in a very real way, act as the Lord, standing as they do at the center and holding his power on earth.

			

			
				5:7 he came and took the book / he came and took the scroll: The phrase ἦλθεν καὶ εἴληφεν (ēlthen kai eilēphen), “he came and took,” links an aorist with a perfect.[47] By coupling the two tenses in this way, John highlights and amplifies the purpose of the Lamb’s coming for the book, that is, to take it and execute God’s will.[48] The taking of the scroll constitutes the investiture of the Lamb and emphasizes his sovereignty over all that the Father has created. The songs in verses 9 and 12 show that taking the scroll is parallel to receiving the honor, power, and glory of God of which the Lamb now becomes fully invested.[49]


				As elsewhere in chapters 4 and 5, God does not move. He remains stationary and seated, not even handing the scroll to the Lamb. It is the Savior who takes the book and prepares to act. In this way, the scene again highlights the fact that the Savior is the active agent whose task it is to execute the Father’s will.

				Analysis and Summary

				Though this section focuses on the point at which the Lamb picks up the book and prepares to open the scrolls, the JST change provides an important insight into how the Lamb is going to execute the Father’s will, that is, though the power of the Twelve Apostles. Their broad authority of supervising all priesthood functions everywhere suggests a shared responsibility. Thus, the twelve horns and eyes may symbolize priesthood in general. If that is the case, the vision defines the priesthood in all its keys and functions as the power of the Lamb on earth. Thus, he is called the Great High Priest for he presides over all the orders of priesthood and their offices.[50] The Doctrine and Covenants teaches that

				There are, in the church, two priesthoods, namely, the Melchizedek and the Aaronic, including the Levitical Priesthood. Why the first is called the Melchizedek Priesthood is because Melchizedek was such a great high priest. Before his day it was called the Holy Priesthood, after the Order of the Son of God. But out of respect or reverence to the name of the Supreme Being, to avoid the too frequent repetition of his name, they, the church, in ancient days, called that priesthood after Melchizedek, or the Melchizedek Priesthood. All other authorities or offices in the church are appendages to this priesthood. But there are two divisions or grand heads—one is the Melchizedek Priesthood, and the other is the Aaronic Priesthood or Levitical Priesthood. (D&C 107:1–6)

				Further, “The Melchizedek Priesthood holds the right of presidency, and has power and authority over all the offices in the church in all ages of the world, to administer in spiritual things” (D&C 107:8). All this power centers in the Lamb and flows from him to his leaders and from them to all priesthood holders. By its authority, the Savior acts to bring about the Atonement and continues to minister its saving power in the world. This is the central deed in the scroll of destiny, for all history pivots on this one act. It alone allows for the complete fulfillment of the Father’s will.

				The New Song 
(5:8–14)


				Greek Text

				8 καὶ ὅτε ἔλαβεν τὸ βιβλίον, τὰ τέσσαρα ζῷα καὶ οἱ εἴκοσι τέσσαρες πρεσβύτεροι ἔπεσαν ἐνώπιον τοῦ ἀρνίου ἔχοντες ἕκαστος κιθάραν καὶ φιάλας χρυσᾶς γεμούσας θυμιαμάτων, αἵ εἰσιν αἱ προσευχαὶ τῶν ἁγίων, 9 καὶ ᾄδουσιν ᾠδὴν καινὴν λέγοντες· ἄξιος εἶ λαβεῖν τὸ βιβλίον καὶ ἀνοῖξαι τὰς σφραγῖδας αὐτοῦ, ὅτι ἐσφάγης καὶ ἠγόρασας τῷ θεῷ ἐν τῷ αἵματί σου ἐκ πάσης φυλῆς καὶ γλώσσης καὶ λαοῦ καὶ ἔθνους 10 καὶ ἐποίησας αὐτοὺς τῷ θεῷ ἡμῶν βασιλείαν καὶ ἱερεῖς, καὶ βασιλεύσουσιν ἐπὶ τῆς γῆς.

				11 Καὶ εἶδον, καὶ ἤκουσα φωνὴν ἀγγέλων πολλῶν κύκλῳ τοῦ θρόνου καὶ τῶν ζῴων καὶ τῶν πρεσβυτέρων, καὶ ἦν ὁ ἀριθμὸς αὐτῶν μυριάδες μυριάδων καὶ χιλιάδες χιλιάδων 12 λέγοντες φωνῇ μεγάλῃ· ἄξιόν ἐστιν τὸ ἀρνίον τὸ ἐσφαγμένον λαβεῖν τὴν δύναμιν καὶ πλοῦτον καὶ σοφίαν καὶ ἰσχὺν καὶ τιμὴν καὶ δόξαν καὶ εὐλογίαν. 13 καὶ πᾶν κτίσμα ὃ ἐν τῷ οὐρανῷ καὶ ἐπὶ τῆς γῆς καὶ ὑποκάτω τῆς γῆς καὶ ἐπὶ τῆς θαλάσσης καὶ τὰ ἐν αὐτοῖς πάντα ἤκουσα λέγοντας· Τῷ καθημένῳ ἐπὶ τῷ θρόνῳ καὶ τῷ ἀρνίῳ ἡ εὐλογία καὶ ἡ τιμὴ καὶ ἡ δόξα καὶ τὸ κράτος εἰς τοὺς αἰῶνας τῶν αἰώνων. 14 καὶ τὰ τέσσαρα ζῷα ἔλεγον· ἀμήν. καὶ οἱ πρεσβύτεροι ἔπεσαν καὶ προσεκύνησαν.[51]


			

			
				King James Translation

				8 And when he had taken the book, the four beasts and four [and] twenty elders fell down before the Lamb, having every one of them harps, and golden vials full of odours, which are the prayers of saints. 9 And they sung a new song, saying, Thou art worthy to take the book, and to open the seals thereof: for thou wast slain, and hast redeemed us to God by thy blood out of every kindred, and tongue, and people, and nation; 10 And hast made us unto our God kings and priests: and we shall reign on the earth. 11 And I beheld, and I heard the voice of many angels round about the throne and the beasts and the elders: and the number of them was ten thousand times ten thousand, and thousands of thousands; 12 Saying with a loud voice, Worthy is the Lamb that was slain to receive power, and riches, and wisdom, and strength, and honour, and glory, and blessing. 13 And every creature which is in heaven, and on the earth, and under the earth, and such as are in the sea, and all that are in them, heard I saying, Blessing, and honour, and glory, and power, [be] unto him that sitteth upon the throne, and unto the Lamb for ever and ever. 14 And the four beasts said, Amen. And the four [and] twenty elders fell down and worshipped him that liveth for ever and ever.

				BYU New Testament Rendition

				8 And when he took the scroll, the four animals and the twenty-four elders fell down before the Lamb, each one having a harp and golden bowls filled with incense, which are the prayers of the saints. 9 And they sang a new song, chanting: “You are worthy to take the scroll and open its seals, because you were slain and have purchased people for God by your blood out of every tribe and tongue and people and nation of the earth. 10 And you have made them a kingdom and priests to our God, and they shall reign on the earth.” 11 And I looked, and heard the voices of many angels around the throne, and of the animals, and of the elders. And the number of them was tens of thousands of tens of thousands, and thousands of thousands, 12 chanting with a loud voice, “Worthy is the Lamb who was slain to receive power and wealth and wisdom and strength and honor and glory and praise.” 13 And I heard every creature in the sky and on the earth and below the earth and on the sea, even every one of them chanting, “To him who sits on the throne and to the Lamb be praise and honor and glory and power forever and ever.” 14 And the four animals kept saying, “Amen.” And the elders fell down and worshipped.

				Translation Notes and Comments

				5:8 when he had taken the book / when he took the scroll: Exultation erupts as the Lamb takes the scroll. The reason is that the moment of execution has arrived. The elders take up their harps to sing praises to both God and the Lamb.

				the four beasts and four and twenty elders fell down before the Lamb / the four animals and the twenty-four elders fell down before the Lamb: Previously the beasts and elders had fallen down to worship God the Father (4:10); now they prostrate themselves before Jesus Christ. Three more times they will fall down before the Father (5:14; 11:16; 19:4), but here the focus is on the reverence they show the Son for what he has done and what he is about to do. The instant adoration of the elders and the animals emphasizes the significance of the Lamb taking the scroll; nothing can stop the will of God from being executed.

				having a harp: The Greek word κιθάρα (kithara), can denote any of three instruments: the harp, the lyre, and the kithara. Scholars in early Christian music prefer the latter as the correct interpretation of what John had in mind. The harp is an instrument using strings tensioned approximately the same but of graduated lengths attached at one end to a sounding board and to a single, curved neck attached at one end to the sounding board. A kithara uses strings of the same length but tensioned differently attached at one end to a sounding board and at the other to a cross piece supported by two arms coming out of opposite sides of the sounding board. The latter was slightly more portable and stronger, therefore, more popular.[52]


				golden vials full of odours / golden bowls filled with incense: The Greek φιάλας χρυσᾶς γεμούσας θυμιαμάτων (phialas chrysas gemousas thymiamatōn) is better translated as “having golden bowls filled with incense,” as in the Rendition. These bowls of incense recall those used during the ancient Israelite temple service by priestly officiates (1 Kgs. 7:50).

			

			
				5:9 They sung a new song / they sang a new song chanting: The word ᾄδουσιν (adousin), “sing,” could be translated “chant,” which better represents what groups actually did anciently.[53] A new song is necessary because the death and resurrection of the Lamb has established a new covenant. This covenant is not new merely in point of time, but more importantly, it is new and distinctive in its superiority to the old one.[54]


				In the Old Testament, new songs always expressed praise for God’s victory over some enemy and that included chaos that creation brought to order.[55] Here, the new song focuses on the Savior’s defeat of sin and evil.[56]


				The words of this “new song” do not praise God as creator (as in the former hymns), but focus rather on the Son as redeemer. The words are addressed to Jesus alone (note the second-person singular pronouns thou and thy). This ὅτι (hoti) clause identifies the reason the Lamb was worthy, pointing to Christ’s atoning sacrifice (“thou wast slain,” “by thy blood”) and the resultant benefits for humankind (“hast redeemed us,” and “hast made us . . . kings and priests”).[57]


				Like other such songs, this one is full of gratitude for mercies granted to those in need.[58] In Isaiah 42:9–10, the Lord states, “Behold, the former things are come to pass, and new things do I declare: before they spring forth I tell you of them. Sing unto the Lord a new song, and his praise from the end of the earth, ye that go down to the sea, and all that is therein; the isles, and the inhabitants thereof.” These verses express the full context of the phrase that corresponds to the deeper sense of “new things.” Appropriately, the new song comes just at that point when one cycle of events has been fulfilled and another is about to begin. However great the things of the old earth were, they are about to be dimmed by the coming of the new paradise.[59] Such gratitude does not belong to the elders alone. Along with their harps, they carry incense burners out of which flows sweet smoke representing the outpouring of gratitude from the Saints. This refreshing savor perfumes the divine halls of heaven.

				hast redeemed us / have purchased people: The best manuscripts omit “us” ἡμᾶς (hēmas), leaving only an implied object to the verb “purchased” ἠγόρασας (ēgorasas). The Rendition supplies “people” on the basis of the best manuscript tradition for verse 10. See below.

				5:10 made us unto our God / you have made them: The best manuscripts have “them” ἀυτούς (autous) rather than “us” ἡμᾶς (hēmas). The change found in some manuscripts and followed in the King James Version may have been an attempted scribal correction to make the passage consistent with Revelation 1:6. The Rendition follows the better manuscript tradition.

				kings and priests: See the comments in the Introduction and on 1:6.[60]


				we shall reign on the earth / they shall reign on the earth: See commentary on 4:6. This passage connects directly to the opening vision (Rev. 1:5–5) and “shows that the saints were made a kingdom as a result of their release from servitude to sin, which was prefigured by Israel’s release from Egyptian servitude by the blood of the Passover lamb.”[61] The faithful who have become kings and queens unto God will reign from this earth. A modern revelation states: “The poor and the meek of the earth shall inherit it. Therefore, it must needs be sanctified from all unrighteousness, that it may be prepared for the celestial glory; for after it hath filled the measure of its creation, it shall be crowned with glory, even with the presence of God the Father” (D&C 88:17–19).

				5:11 the voice of many angels / the voices of many angels: The vision now expands, revealing the presence of a heavenly choir. The angels’ voices combine to give their Lord praise and acclamation. This song is not sung to the Lamb, but about him. The angels praise the fact that “the future which God rules is revealed by him through Christ; and this moves enthusiastic gratitude, till the universe rings from side to side with praise.”[62]


				5:12 Worthy . . . to receive: The heavenly choir declares seven things the Lamb is worthy to receive. These items are normally ascribed only to God, but Revelation shows that they clearly belong to the Lamb as well.[63] Indeed, the oneness shared by the Father and Son is such that it would be impossible to separate any honors or powers. Though both have tasks in the salvation process unique to themselves, both make up the whole and, therefore, share in all honor and glory. For this reason, the heavenly host makes no distinction. Mormon taught that the redeemed will “dwell in the presence of God in his kingdom, to sing ceaseless praises with the choirs above, unto the Father, and unto the Son, and unto the Holy Ghost” (Morm. 7:7).

			

			
				Also, the connection of this section to Revelation 1:5–6 makes this scene one of an enthronement. It is because the Lord has made his Saints into a kingdom of priests that they wish him the necessary powers to rule. And it is his resurrection, again as viewed from the vantage point of chapter one, on which his office of “ruler of the kings of the earth,” stands.[64]


				to receive power and riches and wisdom and strength and honour and glory and blessing: “The angels repeat three of the elders’ terms of praise: glory, honor, and power, and add wealth, wisdom, might, and blessing (5:13).”[65] That specifically seven things are mentioned again draws the readers’ attention to the underlying force of the number, showing that all these are directly tied to the divine.

				5:13 every creature: Joseph Smith said: “Revelation 5:13 proves that John saw beasts in heaven and heard them speak praise to God. [I] do not know what language they speak.”[66]


				Blessing, and honour, and glory, and power: The final hymn is sung by the whole of creation. Their praise catches the last word of the last song, “blessing” εὐλογία (eulogia), and addresses the new one to God and Christ alike. Through the selfless giving of his Son and his Son’s self-sacrificing death, they have won the praise, heart, and confidence, that is, the blessing, of all the good in creation.[67]


				5:14 The four beasts said / the four animals kept saying: The verb ἔλεγον (elegon), “said,” is in the imperfect tense. In contrast to the aorist tense, which indicates simple past action, the imperfect is used, among other ways, to indicate a progressive or habitual aspect of a past action. Hence the Rendition translates the word as “kept saying.”

				Amen: The glorious throne scene is brought to a dramatic close by the “amen” of the living creatures who are honored by having the first and last word in this vision (see 4:8 and 5:14). Their exclamation shows that the cosmos stands behind the acts of God which are about to be executed against the world.

				Analysis and Summary

				This unit (chapters 4 and 5) disclose the glory, power, and authority of the Father and the Son and the awe in which heaven holds them. Its primary function is fourfold: first, to introduce the Lamb; second, to declare his worthiness and preparation to execute the will of God; third, to show his investiture as God’s agent, and, finally, to show that all creation stands behind the Lamb’s execution of God’s will.[68]


				In both chapters, God sits as a majestic, motionless, and silent figure coming into direct contact with humankind neither with revelation nor with providence. He operates exclusively through his Son. Thus, Jesus is the Word (see John 1:1–3) and Will of God. The point of the chapter is that the Lamb was able to do what no one else could: to comprehend and execute the will of the Father. The magnificent and powerful angelic host in the court of God, the wonderful elders, and the mighty living creatures were unequal to the task of carrying out God’s will, indeed, the Lamb’s “vicarious sacrifice throws all angels into the shade.”[69] Jesus alone could do the job; only he was essential. All others could be replaced, but not him.

			

			
				The vision specifies why the Lamb was able to open the book and look thereon: he was slain. He, a God, gave himself as sacrifice to appease the demands of justice and allow the twin powers of mercy and grace to flow (see Alma 42:12–24). Victory grew out of death, redemption out of blood. His sacrifice allowed the will of the Father to operate.

				As the vision of the eternal throne room continues from chapter 4 to 5, John sees on the right hand of God a scroll of unparalleled significance, “written within and on the backside, sealed with seven seals” (v. 1).[70] The scroll was full.[71] Nothing had been left out, and no more could be added.[72] Through modern revelation we understand that it contains “the revealed will, mysteries, and the works of God; the hidden things of his economy concerning this earth during the seven thousand years of its continuance, or its temporal existence” (D&C 77:6; compare D&C 88:108–10). In short, it is the scroll of destiny, the scroll containing God’s works, designs, and will.

				The scroll imagery supports a theme frequently found in apocalyptic literature that God predetermined the course and set the end of history. As noted, the scroll itself contains the prerecorded sovereign will of God while the seals contain earth’s history for each temporal millennium. Though the idea that God predetermined the course of world events may grate on some, it has been a source of comfort and hope for those to whom John wrote.

				We need to clarify here the difference between the viewpoint found in Revelation—that God has preordained future events—and the false idea that individual salvation is predetermined leaving no room for agency. One of the powers ascribed to God is expressed by the Greek words πρόγνωσις (prognōsis) and προγινώσκω (proginōskō). These words are translated either as “foreknowledge/foreknow,” or “predestination/predestinate,” and catch the idea of not only knowing something beforehand but also of choosing someone beforehand (see Acts 2:23; 1 Pet. 1:2). Paul understood that God, because of his foreknowledge, had marked or set the course of history through the use of individuals who would bring about his will (see Rom. 8, 9). The placement of people is one of the major ways in which God orders history. In short, he sends down spirits when and where he chooses. These spirits act in ways he foreknows. Thus, by the selection of these souls, God can order the course of history while still maintaining agency. The Lamb is a case in point. God foreordained the atonement and chose the Savior to carry it out, yet the Lord was ever free to do his own will. God did not have to apply any coercion because the Son made the Father’s will his own.

				The vision spotlights one quality of the Lamb. The question asked by the strong angel, “who is worthy to open the seals?” while heightening the suspense of the vision also emphasizes that unique quality, a quality necessary to open the seals and execute God’s will. It was worthiness that separated the Lamb from all others.

				Chapters 4 and 5 contain four hymns of praise that reveal why the Lamb was worthy. These songs also helped John’s readers understand the Lamb’s other qualities, the result of his work, and the honors that grew out of them.

				Verses 9 through 14 bring the vision of the celestial throne room to a climax as the assembly chants three glorious hymns of praise. In chapter 4, the elders chanted their hymn to only the majestic Power seated upon the throne (4:10–11). It focused on God with his holiness, almightiness, and everlastingness as manifested in the creation and sustaining of life. In the first song in chapter 5, the elders were joined by the four living creatures. Their chant dwelt on the redemptive power that is in the Lamb. He is worthy because he has purchased all creation with his blood. Through this song, the animals and elders add their combined testimony to the witness with other passages in the New Testament that, because of what the Lamb did, the redeemed become kings and priests who will reign forever.[73]


				The four hymns of chapters 4 and 5 also show the ever-expanding appreciation for the effect of the Lamb’s work. The first song was chanted by the elders alone (Rev. 4:11), in the next they were joined by the living creatures, then by the entire host of heaven,[74] and finally, by the whole of creation. All witnessed the same thing: the greatness, power, glory, and might of the divine sovereigns. The four praises underscore for John’s readers the central fact that will be the ground on which all the rest of his book is anchored, namely, that God and Christ are in control, everything that happens has been foreseen, foreordained, and prepared for, and that each of their acts is just.

			

			
				By prefacing the coming struggle upon the earth with the vision of the awe and respect heaven has for the overarching power and unity of the Father and the Son, the vision emphasizes that the physical catastrophes and human conflicts, all the war and bloodshed that will overtake the world, are watched by heaven and are not outside its control. God will see to it that justice has its day, wickedness falls, and God’s people are vindicated.[75] Thus, the central point of this chapter is the exclusive sovereignty of God and the Lamb. It is due to this that all creation gives praise and honor to them.[76]


				The point of this part of the vision is to show the Lamb assuming earthly control in his redemptive character “as slain.” One must not, however, overlook the seven horns possessed by the Lamb. He is omnipotent. With this imagery, John does more than invest the Savior with the attributes of deity; he redefines omnipotence. Often felt to describe God’s power of unlimited coercion, the Seer reveals its true nature as the power of infinite persuasion growing out of the invincible strength of self-sacrificing love.[77]


				 

				Notes

			

			
				
					
						[1]. SBLGNT.

					

					
						[2]. Aune, Revelation, 321.

					

					
						[3]. Joseph Fielding McConkie and Donald W. Parry, Guide to Scriptural Symbolism (Salt Lake City: Bookcraft, 1990), 93.

					

					
						[4]. See Beale, Revelation, 342–44. 

					

					
						[5]. See Pliny, Ep. 3.5.17; Lucian, Vit. auc. 9; Ulpian, Digest, 37.11.4; Beale, 344–46. 

					

					
						[6]. Compare Juv. 1.6. 

					

					
						[7]. For discussion, see Aune, Revelation, 341–46. 

					

					
						[8]. TDNT, 7:940. 

					

					
						[9]. TDNT, 7:942. 

					

					
						[10]. Parry, Understanding the Book, 68. 

					

					
						[11]. TDNT, 7:945. The verb σφραγίζω (sphragizo), “to provide with a seal,” carried the idea of assured content and authenticity. But the idea of ownership was also implied because the owner was responsible to protect the document. This forms the symbolic base of the use of the term by the early Christians. To be sealed by the Holy Spirit (Eph. 1:13) meant more than being provided with a means of identification. It assured them that an individual could endure to an eternal reward because God provided him with protective power.

					

					
						[12]. Ford, Revelation, 92–93, notes that Yigael Yadin, an Israeli archaeologist, found such a scroll in the Judean desert. It was bound by seven threads each of which was locked with a seal on which was the name of the witness. The document dated from the late first century. Yigael Yadin in his book, Bar-Kokhba: The Rediscovery of the Legendary Hero of the Last Jewish Revolt against Imperial Rome (New York, Random House, 1971), describes the various scrolls he found on pages 176–83 and 228–50.

					

					
						[13]. Charles, Exegetical Commentary, 1:137–38.

					

					
						[14]. Beale, Revelation, 343. 

					

					
						[15]. DNTC, 3:471. It is possible that the angel John had in mind was Gabriel, Hebrew for “God is my strength,” but Michael, the commander of the forces of the Lord of Hosts, also fits the description. Ford, Revelation, 85.

					

					
						[16]. For discussion, see chapter 10.

					

					
						[17]. Nicoll, Greek Testament, 5:383. 

					

					
						[18]. See Xen., Lac. 6.4; Plut. Caes. 68. 

					

					
						[19]. Aune, Revelation, 322. 

					

					
						[20]. Hailey, Revelation, 175.

					

					
						[21]. Parry, Revelation, 69. 

					

					
						[22]. The Greek word κλαίω (klaiō), literally “wailing,” denotes deep mourning. Its biblical use frequently refers to the wailing of professional mourners hired for the purpose.

					

					
						[23]. Beale, Revelation, 348–49. 

					

					
						[24]. The image of the Messiah as a lion fit well with early Judaism. See 4 Ezra 11:36–46 with interpretation in 12:31–34; T. Jud. 24.5:10; 2 Esd. 12.31.

					

					
						[25]. Parry, Revelation, 69. 

					

					
						[26]. See Sir. 40:15; 1 Macc. 1:10; BDAG, 905–6. 

					

					
						[27]. The Greek ῥάβδος (rabdos), shoot, and ῥίζα (riza), root or stem, appear together in Isa. 11:1.

					

					
						[28]. Parry, Revelation, 69.

					

					
						[29]. Aune, Revelation, 349.

					

					
						[30]. Orson F. Whitney, Saturday Night Thoughts (Salt Lake City: Deseret News, 1921), 11.

					

					
						[31]. Beale, Revelation, 353.

					

					
						[32]. Beale, Revelation, 353.

					

					
						[33]. Beale, Revelation, 353.

					

					
						[34]. SBLGNT.

					

					
						[35]. Some scholars have suggested that the word ἀρνίον (arnion), the diminutive of ἀρήν (arēn), should be translated as “ram” rather than “lamb,” because rams have horns and lambs do not. See Charles, Exegetical Commentary, 1:141; Ford, Revelation, 86. Most translators prefer “lamb” because of its association with the Passover. However, rams and goats were also used along with oxen and doves as staples of the sacrificial system. The translation does solve the problem of a horned lamb and it parallels the ram image in such apocalypses as Dan. 8:3 and 1 En. 90:9, 37. Even so, given the fact that this work is apocalyptic, where unusual if not impossible combinations are the norm, and because the lamb held the place of first priority in the sacrificial system, the word “lamb” seems like the best translation. 

					

					
						[36]. BDAG, 1104.

					

					
						[37]. Aune, Revelation, 353. 

					

					
						[38]. Fiorenza, Revelation, 73.

					

					
						[39]. T. Jos. 19:8; 1 En. 90:38; Ford, Revelation, 30–31.

					

					
						[40]. Mounce, Revelation, 144.

					

					
						[41]. Beale, Revelation, 351.

					

					
						[42]. Hailey, Revelation, 176–77.

					

					
						[43]. Fiorenza, Revelation, 73.

					

					
						[44]. The possession of seven eyes echoes Zech. 4:10, where they are symbols of God’s omniscience. The horn is the Old Testament symbol for power. See Num. 23:22; Deut. 33:17; 1 Sam. 2:1; 1 Kgs 22:11; Ps. 75:4; 89:17. Thus, it was the mark of kingly dignity as in Ps. 112.9; 148:14; Zech. 1:18; Dan. 7:7, 20; 8:3. In 1 En. 90. 9, the Maccabees are stylized as “horned lambs.” See also Charles, Exegetical Commentary, 1:141–43.

					

					
						[45]. Nicoll, Greek Testament, 5:385.

					

					
						[46]. The Greek term was used to translate the Hebrew šālēaḥ, one commissioned to act for God. The Rabbis recognized two groups. The first was the priesthood body as a whole, the second, a small number of outstanding prophets, especially Moses, Elijah, Elisha, and Ezekiel. See TDNT, s.v. ἀπόστολος.

					

					
						[47]. Such a linking is not uncommon in Revelation and seems to serve the same purpose. See, for example, 7:14; 8:5; 19:3.

					

					
						[48]. K. L. McKay, “The Use of the Ancient Greek Perfect Down to the End of the Second Century A.D.,” Bulletin of the Institute of Classical Greek Studies 12 (1965): 16–17.

					

					
						[49]. Aune, Revelation, 345.

					

					
						[50]. Heb. 4:14; TPJS, 158.

					

					
						[51]. SBLGNT.

					

					
						[52]. George A. Buttrick, ed., The Interpreter’s Dictionary of the Bible, 4 vols. (Nashville: Abingdon Press, 1962), 2:526.

					

					
						[53]. Buttrick, Interpreter’s Dictionary, 3:460–61.

					

					
						[54]. Mounce, Revelation, 147.

					

					
						[55]. See Ps. 33:3; 40:3; 96:1; 98:1; 144:9; Isa. 42:10. 

					

					
						[56]. Beale, Revelation, 358. 

					

					
						[57]. Compare also D&C 88:98–102, which contains the words to another “new song.”

					

					
						[58]. See, for example, Ps. 33:3; 40:3; 96:1; Isa. 42:10.

					

					
						[59]. Charles, Exegetical Commentary, 1:146.

					

					
						[60]. This motif is found in LXX Dan. 7:22, 27, where God strips the evil rulers of their kingdom and gives it to the Saints: βασιλεῦσαι βασιλείαν αἰώνιον (basileusai basileian aiōnion) (“to rule over an eternal kingdom.”)

					

					
						[61]. Beale, Revelation, 362.

					

					
						[62]. Nicoll, Greek Testament, 5:386. In Dan. 7:10, myriads of angels surround the Ancient of Days and serve him.

					

					
						[63]. Other scriptures show the Savior shared in some of the divine prerogatives. See, for example, Matt. 11:27; 28:18.

					

					
						[64]. Beale, Revelation, 362.

					

					
						[65]. Metzger, Breaking the Code, 54. The powers which the doxology wishes for the Lord echo 1 Chr. 29:11–12 coupled with Dan. 2:20, though Job 37:22–23 also ascribes certain of these powers to God. In Daniel, however, they occur in the same order as Revelation and both together refer to the universal kingship God grants to the faithful. See D. H. Milling, “The Origin and Character of the New Testament Doxology” (PhD diss., University of Cambridge, 1972). 

					

					
						[66]. Smith, Words, 190. 

					

					
						[67]. Nicoll, Greek Commentary, 5:387.

					

					
						[68]. Over the years, scholars of the apocalypse have developed three theories concerning the theme of chapter 5. One that held for a long time was that the chapter depicted the enthronement of the Lamb. This school saw parallels in Old Testament and Near Eastern rituals. The problem with this view is that the Lamb never takes the throne in chapter 5. The second theory, based on 1 Kgs. 22 and Isa. 6, saw the chapter as a divine commissioning. In both these scriptures, the question is asked, “Who can serve?” Once the servant is identified, he is commissioned and goes forth. The problem is that in chapter 5 the Lamb is never commissioned. The final school believes that the scene is an investiture and uses Dan. 7 and Ezek. 1–2 as the model. This position seems best since an investiture consists either in establishing a person in an office or ratifying him in the office he already holds. For discussion, see Aune, Revelation, 332–38.

					

					
						[69]. Nicoll, Greek Testament, 5:382. 

					

					
						[70]. The Greek βιβλίον (biblion) can mean book, scroll, or document, however, at this early date, books were less common. What John saw was probably a scroll in the hand of God.

					

					
						[71]. This parallels Ezek. 2:10.

					

					
						[72]. Mounce, Revelation, 142. The idea of a book containing the history of the earth was not new with John. Ps. 139:16 suggests the idea and in 1 En. 81:1–2 there is mention of heavenly tablets which contain “all the deeds of men . . . that will be upon the earth to the remotest generations.” See also the same text at 47:3; 106:19; 107:1. 

					

					
						[73]. See Acts 20:28; 1 Cor. 6:20; 7:23; 1 Pet. 1:18–20; 2 Pet. 2:1.

					

					
						[74]. Elder McConkie states that John saw 100,000,000 plus thousands upon thousands of saved souls. “The expansion of world population being what it is, we can suppose that the billions who live on earth during the Millennium—and who grow up without sin unto salvation’ (D&C 45:58)—shall far exceed in number the total hosts of men who have lived during the preceding six thousand years. Truly, in the aggregate, there are many who shall be saved.” DNTC, 3:475.

					

					
						[75]. Nicoll, Greek Testament, 5:388.

					

					
						[76]. Beal, Revelation, 365.

					

					
						[77]. Caird, Revelation, 75.

					

				

				



			

		


Chapter 6

				The Six Seals


				Introduction


				As the songs of adoration cease, the Lamb begins the task only he can do. One by one he breaks the seven seals attached to the scroll of destiny. As he does so, John beholds in vision a series of dramatic events. They derive from the content of the seals themselves. Each seal symbolizes a set portion of earth’s history: “the first seal contains the things of the first thousand years, and the second also of the second thousand years, and so on until the seventh” (D&C 77:7).[1] Of course the history of the earth does not divide easily into exact thousand-year increments. The length of each era varies. These eras are in fact what we in Latter-day Saint parlance call “dispensations.”

				The breaking of the seals does not open any portion of the document. The scroll will not open until the seventh seal breaks. All must wait until then for the will of God to be fully executed. Before that day, evil will rule. Judgment, however, fully fueled by the indignation and wrath of God, will be executed; it must simply wait until the time of the seventh seal. For a discussion of the scroll and the seals, see the note to chapter 5:1.

				The throne vision (Rev. 4:1–6:17; 8:1–9:21; 11:1–19) forms a single unit that acts as the first of two preludes to the Second Coming, which does not occur until chapter 19. Temporal history begins in this chapter with the opening of the seals and concludes with the opening of the seventh in Revelation 8:1. The opening of the last seal, which is seemingly anticlimactic since it is followed by a mere silence in heaven, actually serves to introduce the seven trumpet plagues wherein God’s wrath is finally unleashed in preparation for the Lord’s Second Coming.[2] There are two interludes that break up the unit. The first, Revelation 7:1–17, shows God’s preparation of the righteous for the final events, and the second, Revelation 10:1–11, reveals the role John is to play in the whole.

				The Lord uses horses and their riders to symbolize specific events of the first four thousand years. The horse symbolism is found in the Old Testament. But in Revelation, God modifies it for his own purposes. Even so, it still echoes the two visions of Zechariah, one of four horsemen, the other of four chariots (1:8–11; 6:1–8). In Zechariah’s vision, however, both sets were but patrol squads whose purpose was to report on the peaceful condition upon the earth. Like John’s, his horses were of different colors but they corresponded to the different winds or points of the compass.[3] In Revelation, the horses also take on their usual symbolic nature as steeds of war, but their four colors indicate a significant aspect of each millennium: conquest (white), bloodshed and war (red), plague and famine (black), and death (pale or livid).[4]


				Though each seal represent a span of about a thousand years, the vision with its imagery focuses on but one aspect of that era. The horse and the horseman represent that aspect. Taken together, they show the major developments in each millennium that contributed to and shaped earth’s history. They also help explain why the world will end as it does.

			

			
				The Four Horsemen 
(6:1–8)
The First Seal 
(6:1–2)


				Greek Text

				1 Καὶ εἶδον ὅτε ἤνοιξεν τὸ ἀρνίον μίαν ἐκ τῶν ἑπτὰ σφραγίδων, καὶ ἤκουσα ἑνὸς ἐκ τῶν τεσσάρων ζῴων λέγοντος ὡς φωνὴ βροντῆς, Ἔρχου. 2 καὶ εἶδον, καὶ ἰδοὺ ἵππος λευκός, ὁ καθήμενος ἐπ’ αὐτὸν ἔχων τόξον, καὶ ἐδόθη αὐτῷ στέφανος, καὶ ἐξῆλθεν νικῶν καὶ ἵνα νικήσῃ.[5]


				King James Translation

				1 And I saw when the Lamb opened one of the seals, and I heard, as it were the noise of thunder, one of the four beasts saying, Come and see. 2 And I saw, and behold a white horse: and he that sat on him had a bow; and a crown was given unto him: and he went forth conquering, and to conquer.

				BYU New Testament Rendition

				1 And I saw when the Lamb opened one of the seven seals,[6] and I heard one of the four animals saying with a voice like thunder, “Come.” 2 And I looked, and there was a white horse, and he who was sitting on it had a bow, and he was given a crown, and he went forth conquering and to conquer.

				Translation Notes and Comments

				6:1 one of the seals: According to D&C 77:7 this seal corresponds to the first dispensation that began with Adam and ended with Enoch.

				one of the four beasts / one of the four animals: The JST changes this verse to read, “And I saw when the Lamb opened one of the seals, one of the four beasts, and I heard, as it were, the noise of thunder, saying, Come and see.” The change has John seeing the animal, but hearing the thunder give the command.

				Come: The KJV follows the major manuscript tradition with the words: “and I heard . . . one of the four beasts saying, Come and see,” as though the words were directed at the Seer himself. There is, however, another textual tradition in which the command is a summons to each horse and rider to execute their power on the earth. This tradition seems correct because the imperative, or command form, of the Greek here is ἔρχου (erchou), as it is with each of the other seals, whereas, in those instances where the Seer is specifically summoned (17:1; 21:9) the imperative is δεῦρο (deuro).[7] Therefore, the Rendition follows this tradition having John hear the command and then see its result, namely, the coming of the horse and rider.[8]


				The Greek ἔρχομαι (erchomai) can be translated as either “come” or “go” and, for this verse, a good argument could be made for either. The command “go,” suggests the animal sent the rider on a mission, while the command “come,” suggest it summoned him forward. Given the context, the latter seems the better translation.

				6:2 a white horse: and he that sat / a white horse, and he who was sitting: The color white represented victory.[9] Since the only time righteousness actually carried the day was when Zion was established 927 years after the fall and then taken to heaven 365 years later (see Gen. 5:5, 23–24; D&C 107:44–49; 45:11–12; Moses 7:16–21), the rider very likely depicts the righteous from Adam to Enoch, the latter acting as general over the host of the righteous at the close of the first millennium.[10] According to the book of Moses, Enoch, “led the people of God, and their enemies came to battle against them; . . . and all nations feared greatly, so powerful was the word of Enoch, and so great was the power of the language which God had given him.” As a result, fear swept through the ranks of the enemy and “there went forth a curse upon all the people who fought against God; and from that time forth there were wars and bloodshed among them; but the Lord came and dwelt with his people, and they dwelt in righteousness” (Moses 7:13–16). Over time, they established Zion, a city so righteous that it was eventually translated and taken into the heavenly realm (see Moses 7:21).

				a crown was given him / he was given a crown: In this verse, we find the first of twenty-two uses of the aorist passive ἐδόθη (edothē), “was given.” In all cases it acts as a passivium divinum, “the passive of divine activity” and, as such, reveals that God is indeed working but behind the scenes.[11]


			

			
				The Greek word translated “crown” is στέφανος (stephanos), a symbol of victory. See commentary on Revelation 2:10. That the crown was given to the horseman before his ride suggests God promised him victory before he even began his campaign and, thus, motivated the prophet to act. In doing so, the Lord prepared the way for the prophet’s success. Indeed, the Greek phase, νικῶν καὶ ἵνα νικήσῃ (nikōn kai hina nikēsē), translates literally, “conquering and that he might conquer,” shows that his initial victory became the means of even greater victories.

				white: White is symbolic of both purity and victory. For example, victorious Roman generals drove a chariot pulled by white horses in their triumph celebration. See commentary on Revelation 1:14. In Revelation, this color always has a positive cast and is continually associated with the Father, the Son, and the Saints. In this light, it suggests the power of Christ and the force of his gospel.[12] For the orthodox Jews of John’s day, white also represented fellowship in the community of believers.[13] The color of the first horse could represent the beginning of the human community on earth.[14]


				bow: Due to the telling effect with which oriental cavalry used this weapon, military men in John’s day respected and dreaded this weapon.[15] The bow is not a weapon used for hand to hand combat but does its work from afar. It, therefore, makes a good symbol of the way the Saints waged war during the early era. It was not by direct contact, but through using the word of God to change the battle field and thwart their enemies (see Moses 7:13).

				Analysis and Summary

				As the Lamb breaks the first seal, one of the animals barks its command, “Come!” In response, a white horse and its rider charge into view. The color suggests two things: purity and victory.[16] The color reflects the nature of the horseman. He is one of God’s own—a prophet of power and light. He carries the bow, a symbol of war, suggesting a period in which righteousness was on the offensive. The rider receives “a crown,” not the sign of political rule (διάδημα, diadēma), but of victory (στέφανος, stephanos), the laurel or oak crown won through athletic achievement or military conquest.[17] Thus, victory went to the one sitting on the white horse who conquered and received the commission to continue to conquer. The use of the passive voice, “a crown was given unto him,” is instructive. John uses the passive continually throughout Revelation to indicate that an unseen power is operating behind history, shaping it, molding it, making it conform to a specific will.[18] That power is God, as John has already revealed, working through the Lamb.

				The first dispensation of earth’s history saw the beginning of wickedness, apostasy, and war. Conversely, it also saw what could be considered the greatest triumph for righteousness the world had ever achieved. During this period Enoch and his people laid the foundations of Zion, and righteousness was truly on the offensive. Note “that what John saw was not the establishment of Zion and its removal into heavenly spheres, but the unparalleled wars in which Enoch, as general over the armies of the Saints, ‘went forth conquering and to conquer.’”[19] They waged battles in ways never seen before or after. The primary weapons of the righteous were faith and the word of God. Indeed, “so great was the faith of Enoch that he led the people of God, and their enemies came to battle against them; and he spake the word of the Lord, and the earth trembled, and the mountains fled, even according to has command; and the rivers of water were turned out of their course” (Moses 7:13). Having warded off earthly enemies, the people of Zion subdued earthly appetites, passions, sickness, pain, social injustice, and, eventually, death. Truly, righteous conquest was the highlight of the era.

			

			
				The Second Seal 
(6:3–4)


				Greek Text

				3 Καὶ ὅτε ἤνοιξεν τὴν σφραγῖδα τὴν δευτέραν, ἤκουσα τοῦ δευτέρου ζῴου λέγοντος· Ἔρχου. 4 καὶ ἐξῆλθεν ἄλλος ἵππος πυρρός, καὶ τῷ καθημένῳ ἐπ᾽ αὐτὸν ἐδόθη αὐτῷ λαβεῖν τὴν εἰρήνην ἐκ τῆς γῆς καὶ ἵνα ἀλλήλους σφάξουσιν, καὶ ἐδόθη αὐτῷ μάχαιρα μεγάλη.[20]


				King James Translation

				3 And when he had opened the second seal, I heard the second beast say, Come and see. 4 And there went out another horse [that was] red: and [power] was given to him that sat thereon to take peace from the earth, and that they should kill one another: and there was given unto him a great sword.

				BYU New Testament Rendition

				3 And when he opened the second seal, I heard the second animal saying, “Come.” 4 And another horse, fiery-red, came forth, and he who was sitting on it was permitted to take peace from the earth, so that people would slaughter each other, and he was given a large sword.

				Translation Notes and Comments

				6:3 the second seal: According to D&C 77:7 this corresponds to the second dispensational period, the dispensation of Noah.

				another horse that was red / another horse, fiery red: The Greek πυρρός (pyrros), “fiery” presents a translation problem. It could be a synonym for one of the usual designations for a reddish horse: chestnut, bay, or sorrel. Since, however, apocalyptic symbolism allows images to have vivid and unnatural coloring, fiery-red seems to be the best translation and so is used in the Rendition.[21] The color suggests that the rider carries death through violence and bloodshed. Associating the color with fire adds another dimension. Fire, gotten out of hand, is an indiscriminant destroyer. As fire cannot care or feel anything for what it destroys, so too, war shows the same arbitrariness.

				6:4 To take peace from the earth . . . kill one another / take peace from the earth . . . so that people would slaughter each other: The phrase καὶ ἵνα (kai hina) makes this a purpose clause showing that the animal summoned the rider for a specific purpose, to take peace from the earth. The Greek word σφάζω (sphazō), “to kill,” when used with people, connotes an unleashing of violence and savagery.[22] This rider’s work resulted in people slaughtering people.

				According to the book of Moses, this was an era when 

				the wickedness of men was great in the earth, and that every imagination of the thoughts of his heart was only evil continually. . . . The earth also was corrupt before God, and the earth was filled with violence. And God looked upon the earth, and behold, it was corrupt; for all flesh had corrupted his way upon the earth. And God said to Noah, The end of all flesh is come before me, for the earth is filled with violence through them; and, behold, and I will destroy them with the earth. (Moses 6:5, 11–14)

				a great sword / a large sword: As noted earlier, Greek speakers used the term μάχαιρα (machaira) for such things as a scalpel, a butcher knife, and even the dreaded Roman short sword. It also denoted a dagger or any blade that could be easily hidden and used for assassination. In short, it denoted any edged piece that was used for a specific purpose and that included the saber used by the cavalry.[23] That John uses the adjective “great” suggests he had the latter in mind.

				It is likely, however, that he wanted to convey an additional meaning, that of the power over life and death. During Rome’s Republican period, only the highest military officials were permitted to wear a sword.[24] That changed during the Imperial period. The Roman emperors wore either a dagger or a sword as a badge of office.[25] The ius gladii, “right of the sword,” was the sign of the imperium or power of the Caesars to execute capital punishment. This authority could be delegated to the provincial governors when the emperor saw fit, but only he held it by right.[26] The sword given to the horsemen, therefore, suggested divinely delegated authority, the passive voice again masking the workings of God.[27]


			

			
				Analysis and Summary

				Though Enoch established Zion, righteousness did not prevail into the next millennium. The holy city with its people fled and corruption with its attendant violence gained the day. John saw the Lamb break the second seal and heard the command, “come!” As he did so, he saw a horse with its rider lunge into view. The Seer described the horse as πυρρός (pyrros), “fiery.” The word means literally fiery-red (the dragon in chapter 12 has the same color) and the color suggests death by violent means, usually by bloodshed. But it also represents sin, especially that sin which moves against humanity.[28] It was of those living early in the second millennium that the Lord said,

				And for these many generations, ever since the day that I created them, have they gone astray, and have denied me, and have sought their own counsels in the dark; and in their own abominations have they devised murder, and have not kept the commandments, which I gave unto their father, Adam.

				Wherefore, they have foresworn themselves, and, by their oaths, they have brought upon themselves death; and a hell I have prepared for them, if they repent not. (Moses 6:28–29)

				The Lord showed Enoch what would happen because the people refused to repent. He said,

				Look, and I will show unto thee the world for the space of many generations.

				And it came to pass that I beheld in the valley of Shum, and lo, a great people which dwelt in tents, which were the people of Shum. And again the Lord said unto me: Look; and I looked toward the north, and I beheld the people of Canaan, which dwelt in tents.

				And the Lord said unto me: Prophesy; and I prophesied, saying: Behold the people of Canaan, which are numerous, shall go forth in battle array against the people of Shum, and shall slay them that they shall utterly be destroyed. (Moses 7:4–7)

				The second dispensational period saw the advent of organized warfare with the objective of genocide. Clearly, the red horse galloped supreme.

				The horse’s rider received the curved bladed saber (μάχαιρα, machaira), the favorite weapon of the cavalry. Like the color red, it symbolized violent death coupled with all the fury of war.[29] It also carried the idea of authority to punish evil-doing.[30] Thereby, it carried a sense of judgment. As Mormon said, “But, behold, the judgments of God will overtake the wicked; and it is by the wicked that the wicked are punished; for it is the wicked that stir up the hearts of the children of men unto bloodshed” (Morm. 5:4). John states that the horseman was given power “to take peace from the earth, and that they should kill one another” (v. 4). The phrase “kill one another” (ἀλλήλους σφάξουσιν, allēlous sphaxousin) suggests both international and civil strife.[31]


				So great were the abominations that evil men moved against righteousness even seeking “Noah to take away his life; but the Lord was with Noah, and the power of the Lord was upon him” (Moses 8:18). In response to the wickedness, “it repented Noah, and his heart was pained that the Lord had made man on the earth, and it grieved him at the heart. And the Lord said: I will destroy man whom I have created, from the face of the earth, both man and beast, and the creeping things, and the fowls of the air; for it repenteth Noah that I have created them, and that I have made them; and he hath called upon me; for they have sought his life” (Moses 8:25–26). As a result the flood came and, for a season, unrighteousness died.[32]


			

			
				The rider could easily be the devil, reigning supreme during this period of gross wickedness. Satan’s rule, however, was more apparent than real. Note how John again uses the passive voice. The rider possessed neither sword nor its power before they were given to him. War, strife, and bloodshed must come, but God overrules even here, setting bounds on who carries the sword, how hard it is swung, and how long.

				The Third Seal 
(6:5–6)


				Greek Text

				5 Καὶ ὅτε ἤνοιξεν τὴν σφραγῖδα τὴν τρίτην, ἤκουσα τοῦ τρίτου ζῴου λέγοντος, Ἔρχου. καὶ εἶδον, καὶ ἰδοὺ ἵππος μέλας, καὶ ὁ καθήμενος ἐπ᾽ αὐτὸν ἔχων ζυγὸν ἐν τῇ χειρὶ αὐτοῦ. 6 καὶ ἤκουσα ὡς φωνὴν ἐν μέσῳ τῶν τεσσάρων ζῴων λέγουσαν· Χοῖνιξ σίτου δηναρίου, καὶ τρεῖς χοίνικες κριθῶν δηναρίου· καὶ τὸ ἔλαιον καὶ τὸν οἶνον μὴ ἀδικήσῃς.[33]


				King James Translation

				5 And when he had opened the third seal, I heard the third beast say, Come and see. And I beheld, and lo a black horse; and he that sat on him had a pair of balances in his hand. 6 And I heard a voice in the midst of the four beasts say, A measure of wheat for a penny, and three measures of barley for a penny; but [see] thou hurt not the oil and the wine.

				BYU New Testament Rendition

				5 And when he opened the third seal, I heard the third animal saying, “Come.” And I looked, and there was a black horse, he who was sitting on it held scales in his hand. 6 And I heard a voice among the four animals saying, “A quart of wheat for a day’s pay, and three quarts of barley for a day’s pay, but do not harm the olive oil and the wine.”

				Translation Notes and Comments

				6:5 third seal: According to D&C 77:7 this corresponds to the third dispensational period.

				black horse: the color symbolized agony and death due to pestilence, famine, disease, and drought (see Lam. 4:8–9). The third period marked an era full of famine and pestilence. Abraham, Isaac, and Jacob all suffered from the effects of the dearth that hung over much of the Near East. Abraham’s brother died due to its effects and “my father was sorely tormented because of the famine” (Abr. 2:17, 21). Severe conditions held on for decades. Abraham’s great-grandson, Joseph, saved the Egyptians from severe want by having them store wheat (see Gen. 41:56–57).

				a pair of balances / scales: the balance scale consisted of a beam suspended by a hook or rope at its center and having two pans at each end on which items were placed to get equivalent weight. Only in times of deep famine was bread weighed. Thus, that bread had to be carefully rationed shows the depth of the famine.[34]


				6:6 a penny / a day’s pay: The Roman denarius, translated “penny” in the KJV, was a small silver coin equivalent to a day’s wage for a common worker.[35] Thus, because of famine, a full day of a man’s labor bought him enough food for only a day. Nothing was left over for clothes, shelter, warmth, or even sharing. To better get at the meaning of what John intended, the Rendition translates denarius as “a day’s pay.”

				The vision shows that essential goods became cruelly expensive, like paying $75.00 for a loaf of bread or gallon of gas. Wheat demanded seven times its usual price while barley demanded more than five.[36] Of the two, barley, due to its deeper root system and shorter growing season, was less susceptible to drought. Though not as sought after as wheat among the upper classes, its varied uses made it popular with the poor. In addition to being the foundation to a coarse bread, it was used to make barley-water and beer, both popular drinks among the lower classes. Further, its stocks made good fodder for animals. That barley and wheat are mentioned together fits the vision. Both were used as victuals by the army, the former for the warrior and the latter for his mount. Further, the horseman hawks them in the appropriate ratio for each.[37] The demanded price shows how deep the famine was because even the fodder for animals was scarce.[38]


			

			
				and hurt not the oil or the wine / but do not harm the olive oil and the wine: the καὶ (kai) is adversative and is thus translated as “but” in the Rendition. The Greek here is ambiguous and, therefore, John’s use of the aorist subjective in the prohibition (μὴ ἀδικήσῃς, mē adikēsēs) is hard to translate. If taken with ingressive force it would be an order to prevent the destruction from taking place, thus, “Do not start hurting the oil and wine.” On the other hand, if taken with regressive force, it would be a command to stop what has already begun, thus, “Stop hurting the oil and the wine.” Given the future cast of the scene, the former seems to be the best translation. Most commentators see it as a limitation placed on the destructions.[39] This fits well with a theme of destructive limits that runs through much of Revelation. Since the olive tree and grape vines have roots that go deep into the soil, they can withstand drought better than wheat and barley.[40] Thus, by placing a limit on destruction, these two plants would survive.[41]


				The Dead Sea Scrolls, however, may shed additional light on what John had in mind. In the Temple Scroll, two previously unknown Jewish feasts are mentioned: the Feast of Oil, and the Feast of New Wine. Both products were closely associated with the burnt offering and acted as sacrificial elements along with the animal. They were stored in a special place and handled only by the priests. Josephus described the horror born of sacrilege when, in AD 68 or 69, a Jewish rebel named John of Gischala and his troops plundered the temple and drew out every drop of sacred wine and oil, anointing themselves and drinking freely.[42] The historian concluded this act alone warranted the destruction of Jerusalem. The Seer may have, thus, been suggesting that God’s house would survive the famine.[43]


				There is, however, one more alternative. While ἀδικέω (adikeō) usually means “to hurt,” or “damage,” the LXX uses it to translate the Hebrew ʿāśaq, which means “to oppress, wrong, defraud, and extort.” Taken in this way, the passage could be a prohibition against withholding oil and wine as a means of driving up the prices, thus, “extort not with the oil or the wine.”[44]


				Analysis and Summary

				At the command of the animal, “Come!” the third horse thunders forth, its blackness symbolic of death, especially by plague, famine, and pestilence. Black is the fitting symbol of this era for the engine of want drove the third historical period. Even the Lord’s people knew the gnawing of hunger. Abraham’s brother, Haran, died of starvation, and the famine forced the prophet himself to move into Canaan and eventually into Egypt (Abr. 1:29–30; 2:2–15). The same held true for Jacob and his sons (Gen. 41–44).[45] Vast movements of people marked the whole era from 2000 to 1200 BC. It has been called the volkswanderungenzeit, the time of the people’s wandering—an era of mass migrations when peoples were brought into conflict with other peoples.[46] Strife and war resulted, and tumult ruled the day.

				The rider holds a scale on which to make weight and a voice hawks his wares: “A measure of wheat flour for a denarius, and three measures of barley meal for a denarius” (v. 6). A measure (χοῖνιξ, choinix) was equal to about a U.S. quart. The silver denarius was the daily wage for a common laborer (Matt. 20:2). Ordinarily, a denarius would buy between ten to sixteen quarts of wheat flour, and about three times that of barley meal. Here, under famine conditions, a day’s work supplied only enough flour to keep a person alive for one day, or enough barley meal for three.[47]


			

			
				The warning against hurting the oil and the wine may have been a prohibition against hording these items in the hopes of driving up their value. It is more likely, however, that the text is following a principle theme in Revelation that God is in charge. In that case, the words show that limits have been set on how far the famine could go.[48] If that is the case, it is unlikely that the prohibition included only the wine and oil because these terms were used as a standing formula designating the nutritive products of the earth in both times of plenty and want.[49] The point is that God controlled the breadth of the famine. Though much could be taken, the world would not succumb to the dearth. Further, the Lord had prepared a way of escape for his faithful people.

				The Fourth Seal 
(6:7–8)


				Greek Text

				7 Καὶ ὅτε ἤνοιξεν τὴν σφραγῖδα τὴν τετάρτην, ἤκουσα φωνὴν τοῦ τετάρτου ζῴου λέγοντος· Ἔρχου. 8 καὶ εἶδον, καὶ ἰδοὺ ἵππος χλωρός, καὶ ὁ καθήμενος ἐπάνω αὐτοῦ ὄνομα αὐτῷ ὁ Θάνατος, καὶ ὁ ᾅδης ἠκολούθει μετ᾽ αὐτοῦ. καὶ ἐδόθη αὐτοῖς ἐξουσία ἐπὶ τὸ τέταρτον τῆς γῆς, ἀποκτεῖναι ἐν ῥομφαίᾳ καὶ ἐν λιμῷ καὶ ἐν θανάτῳ καὶ ὑπὸ τῶν θηρίων τῆς γῆς.[50]


				King James Translation

				7 And when he had opened the fourth seal, I heard the voice of the fourth beast say, Come and see. 8 And I looked, and behold a pale horse: and his name that sat on him was Death, and Hell followed with him. And power was given unto them over the fourth part of the earth, to kill with sword, and with hunger, and with death, and with the beasts of the earth.

				BYU New Testament Rendition

				7 And when he opened the fourth seal, I heard the voice of the fourth animal saying, “Come.” 8 And I looked, and there was a pale horse, and the name of him who was sitting on it was Death, and Hell followed after him, and they were given power over a quarter of the earth to kill with the sword and with famine and with pestilence and by the wild beasts of the earth.

				Translation Notes and Comments

				6:7 fourth seal: According to D&C 77:7, this corresponds to the fourth dispensational period, or the period roughly from 1000 to 1 BC.

				The number four is very prominent in this chapter. There are four animals, four statements, four colors, four horses and horsemen. The frequency suggests that its qualitative meaning be applied. This meaning is attached to geography. It comes from the idea of that which is before, behind, and to each side. Thus it represents the horizon or the area by which we mortals are bound.[51] As such, it symbolizes geographic wholeness, that which affects the whole of the area seen in the vision.

				6:8 pale horse: The word χλωρός (chlōros), translated “pale,” denoted a light gray-green associated with very young plants. It was often used to designate the pale color of an ill person and, more particularly, one who was dead.[52]


				Hell: The word ᾅδης (hadēs) was originally the name of the Greek god of the underworld but later came to denote the place of the dead. Therefore, in this passage, it should be understood in terms of spirit prison, rather than outer darkness, as the place that would claim the dead.[53]


				power . . . to kill: During the fourth period, roughly 1200 BC up to the birth of Christ, huge armies marched across the Near East: Egypt, Assyria, Babylonia, Persia, Macedonia, and Rome all had their day. Every one of these armies swept over Palestine, and even the inhabitants of that land contributed with civil war among themselves. For the Lord’s people, this was indeed a time when death and hell ruled. As a result, the ten tribes were lost, and the Jews were scattered over much of the Near East.

			

			
				the fourth part of the earth / a quarter of the earth: The sphere of operation for these two horsemen was a fourth part of the earth. John’s use of the fraction suggests a limited area. In other words, not all the earth was under the horsemen’s domain.

				to kill with sword, and with hunger, and with death, and with the beasts of the earth / to kill with the sword and with famine and with pestilence and by the wild beasts of the earth: The seer described the powers which will overtake humankind during the fourth seal. Ezekiel saw these as the “four sore judgments of God” which cut off from the land “man and beast” (Ezek. 14:21). The Greek word θάνατος (thanatos), “death,” should probably not be taken literally. The LXX often uses it as a translation of the Hebrew word deber, meaning “pestilence.” (see, for example, Lev. 26:25; Jer. 14:12; 24:10; Ezek. 5:12, 17; 14:21: 33:27). Since it is coupled with famine, the choice seems sound and is, thus, used in the Rendition.[54]


				The Romans viewed pestilence, along with earthquakes, as an omen of worse things to come. They believed that it resulted from a breach between man and the gods of such a severe nature that only expiation could alleviate the promised doom.[55] People further east believed an infestation of wild beasts was a curse sent by the gods due to a breach of treaty.[56] Both seem to fit the context and reveal what John had in mind.

				Analysis and Summary

				With the command “Come!” the last of the horses comes into view. Its color is a sickly pale green (Greek, χλωρός (chlōros). Not inappropriately, the rider is Death himself riding roughshod between 1000 BC and the period of the Lord’s birth. And he rides not alone; Hell follows with him. Surely no period before this saw so many vicious generals and large armies. It was the time when some the world’s greatest empires rose and fell: Babylon, Assyria, Persia, and Macedonia among them. But these were not the only clashes of arms: Sparta, Athens, Carthage, and, in the Far East, China also sent forth armies at this time. As armies marched, men died in droves, and Hell gaped open wide its jaws to receive them. Caught up in all this strife were the people of Jehovah. Palestine was often a hotly contested area. Pulled by the forces of the day, its political leaders tried to play power politics to their shame and destruction. The great prophets Hosea, Amos, Isaiah, and later Jeremiah and Lehi, tried to warn them of their folly. They would not heed. Too caught up in idolatry to repent, too licentious to reform, too hard-hearted to feel, they warred among themselves and weakened their nations. As a consequence, they left Jehovah and life eternal. Spiritual death in Spirit Prison, Hell in the Greek sense, was truly their reward.

				The power of the Death and Hell, symbolized in the great barbarian broad sword (ῥομφαία, romphaia), exacted its due. The actual means of destruction was fourfold: war, famine, pestilence, and wild beasts. The latter suggests the general conditions of the era. So many people were destroyed that whole areas became depopulated to the point that wild beasts ran free. Few were left to protect the weak or ill from their ravages.

				With these two horsemen, Revelation continues an underlying theme, that of limitation. Note that Death and Hell possessed no power of their own. It was given to them, and that included their fearsome weapon. Their area of operation was also limited. Only a fourth part of the earth, a determined amount, was subject to them. Most of the earth lay outside their domain and came under the protection of another, the One John keeps hidden but, nonetheless, governs all things. That is not to say that the righteous are totally spared from these plagues. Indeed, in those areas that feel the brunt of these forces, all suffer. Nevertheless, the Lord is using these destructions to his own very opposite ends. For the wicked they act to punish; to the righteous they act to refine.[57]


				Thus far in the book, both Death and Destruction have been escalating. After Righteousness, War rode affecting the nations, primarily the soldiers and men of war. Famine followed bringing distress upon whole populations. Next came Death and Hell which affected a fourth part of the earth. This pattern of ever greater circles of destruction continues through the rest of the vision: trumpets bring destruction upon one third of the earth (see chapters 8, 9, and 11), and the vials bring total annihilation to all wickedness (16:1–17).

			

			
				The Fifth Seal 
(6:9–11)


				Greek Text

				9 Καὶ ὅτε ἤνοιξεν τὴν πέμπτην σφραγῖδα, εἶδον ὑποκάτω τοῦ θυσιαστηρίου τὰς ψυχὰς τῶν ἐσφαγμένων διὰ τὸν λόγον τοῦ θεοῦ καὶ διὰ τὴν μαρτυρίαν ἣν εἶχον. 10 καὶ ἔκραξαν φωνῇ μεγάλῃ λέγοντες, Ἕως πότε, ὁ δεσπότης ὁ ἅγιος καὶ ἀληθινός, οὐ κρίνεις καὶ ἐκδικεῖς τὸ αἷμα ἡμῶν ἐκ τῶν κατοικούντων ἐπὶ τῆς γῆς; 11 καὶ ἐδόθη αὐτοῖς ἑκάστῳ στολὴ λευκή, καὶ ἐρρέθη αὐτοῖς ἵνα ἀναπαύσονται ἔτι χρόνον μικρόν, ἕως πληρωθῶσιν καὶ οἱ σύνδουλοι αὐτῶν καὶ οἱ ἀδελφοὶ αὐτῶν οἱ μέλλοντες ἀποκτέννεσθαι ὡς καὶ αὐτοί.[58]


				King James Translation

				9 And when he had opened the fifth seal, I saw under the altar the souls of them that were slain for the word of God, and for the testimony which they held: 10 And they cried with a loud voice, saying, How long, O Lord, holy and true, dost thou not judge and avenge our blood on them that dwell on the earth? 11 And white robes were given unto every one of them; and it was said unto them, that they should rest yet for a little season, until their fellowservants also and their brethren, that should be killed as they [were], should be fulfilled.

				BYU New Testament Rendition

				9 And when he opened the fifth seal, I saw under the altar the souls of those who had been slain for the word of God and for the testimony which they had. 10 And they cried with a loud voice saying, “How long, Holy and True Master, until you judge and avenge our blood on the inhabitants of the earth?” 11 And each of them was given a white robe and they were told to rest a little while longer, until the number of their fellow servants and brethren, who were going to die even as they had, should be complete.

				Translation Notes and Comments

				6:9 fifth seal: According to D&C 77:7, this corresponds to the fifth dispensational period, roughly from the birth of Christ to the opening of this, the Dispensation of the Fulness of Times. It could also include the events of the Reformation that preceded the actual restoration of the fullness of the gospel.

				under the altar: During sacrificial rites belonging to the tabernacle, the blood of the victim, symbolic of its life, was poured at the altar’s base and seeped beneath it (Lev. 4:7; 17:11). John’s view of the soul of the martyr as being under the altar probably echoes this idea.[59] Of course the souls of these martyred saints do not literally dwell under the altar—they are in Paradise, but symbolically, they, like their Savior, have given their lives for a righteous cause. That the souls of the saints reside there emphasizes the idea that, in spite of the fact they have suffered physical death, they are watched over by God and under his ultimate care. Thus, like their Lord before them, what seems like an earthly defeat will turn out to be their ultimate victory.[60]


				testimony which they held / testimony which they had: Verbs in the aorist tense have dominated John’s narrative setting, but he concludes this verse with an imperfect, ἣν εἶχον (hēn eichon), “which they had.” That tense refers to both an action that began in the past that continues through the present and also to duration of an act. In this way, he points to the enduring strength of the testimony these Saints held. The strength and endurance of that testimony now provided the reason for the Saints’ act of crying aloud in verse 10. The sense of the verb shows that they maintained their testimony in spite of the opposition against them and, therefore, had a right to be avenged.

				As we have seen especially in chapters 2 and 3, the Lord promised eternal blessings to those who overcome. Because of the broad use of that word, it is possible that there were souls under the altar in addition to those who were literally killed for the faith. They likely included those who suffered persecution for their loyalty to Christ yet continued faithful in their testimony. In that way, they have become one with the Lamb slain before the foundation of the world and having shared in his suffering will also share in his destiny.[61]


				6:10 How long, O Lord / How long, Holy and True Master: the Greek word translated “Lord,” in the KJV is δεσπότης (despotēs), “master.” In Revelation, the word implies one having both might and majesty.[62] The martyrs’ use of the title suggests the awe-inspired, if severe, reverence in which they held the Lord. It also betrays their firm belief that he would “vindicate his holiness, which had been outraged by [their] murder,” indeed, persons for whom he was personally responsible.[63] Their question was not if vindication would come—they were certain it would—but when.

			

			
				judge and avenge our blood: The Greek ἐκδικέω (ekdikeō) “avenge” denoted the procurement of justice for someone. In the context of this verse, “our blood” stands as its direct object and, therefore, looks specifically at divine vengeance for what has been done to these Saints. The challenge of this verse is how to understand the prepositional phrase ἐκ τῶν κατοικούντων ἐπὶ τῆς γῆς (ek tōn katoikountōn epi tēs gēs). Most commentaries translate it as the martyrs’ appeal to God to take vengeance upon the inhabitants of the earth. Given the fact that the phrase is used nine times in Revelation and always to denote those who oppose the Lord, the translation works (see 3:10; 6:10; 8:13; 11:10 [twice]; 13:8, 14 [twice]; and 17:8). Some, however, suggest that it could be an appeal by the martyrs to avenge their deaths which were caused by those on the earth.[64]


				The word αἷμα (haima), “blood,” is used here symbolically to connote violent death and emphasizes the idea that the Saints were hunted down and brutally killed.[65] According to the Old Testament, the blood of those innocently destroyed cries to God for vengeance.[66] It does this to invoke Jehovah to act in his capacity as the dōrēš dāmîm, the “avenger of blood,” who brings recompense to his people (see Ps. 9:13; 72:14).

				The demand of the Saints for vengeance, on the surface, seems out of place. It is clear from the text that this is exactly what the four horsemen have been exacting.[67] Such, however, is not the case. The actions of the riders are the consequence human iniquity, not of divine imposition. It is important to note that the cry of the martyrs is for vengeance not revenge. The latter carries the strong implication of vindictiveness while the former appeals for recompense for an injury unjustly received. Those of John’s readership converted from paganism would have related to the cry of the martyrs for they believed that punishment for wrong-doing was not a spontaneous or unilateral decision by God alone. Rather, it was God’s direct response to the appeal of those whose lives had been unjustly violated.[68]


				6:11 white robes were given unto everyone of them / each of them was given a white robe: The Lord gave the martyrs white robes signaling their moral victory and also his pledge for future eternal glory. The robes, therefore, were not so much a reward for purity and victory as they were a sign that heaven declared them innocent of the guilt assigned them by the world and that the world, in turn, would be condemned by heaven. Though judgment loomed large for their enemies, no future judgment awaited them.[69] As a result, they wore the same garment as the glorified Christ (3 Ne. 11:8; see also “robe of righteousness,” 2 Ne. 4:33), divine messengers (1 Ne. 8:5; 14:19; JS–H 1:32), and the exalted Saints (3:4–5; 7:9; 2 Ne. 9:14; D&C 109:76). The white robes symbolized the power of the atonement which their holy lives had made effective, for they had “washed their robes, and made them white in the blood of the Lamb” (Rev. 7:14). Through the atonement, they had not only become pure but also victorious, as the color of the robes signifies.[70]


				their fellow servants also and their brethren / the number of their fellow servants and brethren: That both nouns are plural, articular, and proceeded by a καὶ (kai), “and,” suggest that the angel was referring to two different groups. However, it could be that the connecting καὶ (kai), is epexegetical. In that case the phrase would read, “their fellow servants, that is, their brothers,” pointing to just one group.[71] The Christian community used the title “fellow servants” (σύνδουλοι, syndouloi) as an epithet of high honor.[72] Prefixes in both Greek and Latin usually strengthen and emphasize the regular meaning of the verb to which they are attached. The prefix syn, a marker of association and companionship,[73] as used here, reinforces the idea of oneness and community.

			

			
				that should be killed / who were going to die: The verse suggests that God predetermined the number of Saints who must be martyred before he would begin his avenging mission. The term πληρωθῶσιν (plerōthōsin from πληρόω, plēroō) is usually translated as “should be fulfilled,” but it can also mean “to be made total” or “complete,” hence the reading, “the number . . . should be complete,” as found in the Rendition.[74] These martyrs would include those of John’s day, like James, Peter, Paul, and Antipas of Pergamos (see 2:13), and also those of the latter days as well, like those at Hawn’s Mill, Hyrum and Joseph Smith, along with the two future martyrs who will be killed in the streets of Jerusalem (see Rev. 11:7–8).

				Analysis and Summary

				At the breaking of the fifth seal no horse thunders forth. Instead the Revelator sees the fulfillment of a prophecy given for his own day. The fifth seal represents John’s era, the era in which the Son of God was born, ministered, and atoned for all mankind. It was the era during which the new covenant was established, and the keys of resurrection were first made manifest. Interestingly, the vision depicts none of these. The event on which it focuses was the deliberate destruction of those who stood as witness to and for the Word of life. As mentioned earlier, John already knew the way his dispensation would end. The Lord had made this abundantly clear. After he departed, he told his disciples, “Then shall they [the false prophets] deliver you up to be afflicted, and shall kill you: and ye shall be hated of all nations for my name’s sake. And then shall many be offended, and shall betray one another, and shall hate one another” (Matt. 24:9–11). John viewed the terrible fulfillment of that dire prophecy. Those men and women he saw in vision who had died for the Word’s sake were, in reality, yet giving up their lives.

				John saw these righteous souls under the altar of heaven. The image of the altar suggests sacrifice. The direct association of these Saints with the altar implies that their lives had been given in sacrifice because of their loyalty to God. Their position under the altar suggests that they were martyrs, their souls resting there only because their lives had been offered, as it were, upon it. What made their lives a sacrifice for righteousness was not in dying for the faith but in living for it. As Paul admonished, “I beseech you therefore, brethren, by the mercies of God, that ye present your bodies a living sacrifice, holy, acceptable unto God which is your reasonable service” (Rom. 12:1).

				The term John used to describe these people must not be overlooked. They are “martyrs,” people who bore witness no matter what the cost. The title emphasizes the importance of witnessing in bringing blessings to the good hearted and judgment upon the wicked.

				The idea that the souls of the righteous awaited their reward from under the altar of heaven was popular a little later in Judaism. The Rabbis taught that those buried in Israel were as if they had been buried under the altar, and those buried under the altar were as if they were buried under the throne of glory.[75] The whole idea suggested that martyrs are in a state of holiness and peace within the kingdom of God. These men and women had given their lives on the strength of their testimony. They had received their witness directly from the Savior himself. It was this witness that they bore as John makes clear when he states that they were slain “on account of the word of God, even the testimony which they had” (v. 9). That testimony emphasized the Lord’s divinity. He was the Messiah, the Son of God.[76] It was because they would not yield on this point that they were killed.[77] As Elder McConkie has said,

				Martyrs of religion are found in every age in which there have been both righteous and wicked people on earth. Christ himself was a martyr who voluntarily laid down his life, according to the Father’s plan, that immortality and eternal life might become available for his brethren (John 10:10–18). “Greater love hath no man than this, that a man lay down his life for his friends” (John 15:13). . . . True martyrs of religion receive eternal life. “Whoso layeth down his life in my cause, for my name’s sake, shall find it again, even life eternal” (D&C 98:13; Mark 8:35; John 12:25; Rev. 2:10). But the mere laying down of one’s life standing alone is not gospel martyrdom. Both the righteous and the wicked have and do sacrifice their lives for friends or country without gaining thereby any hope or assurance of exaltation. Those on the other hand who have the truth and who could escape death by denying it are the martyrs who shall receive a martyr’s reward—eternal life. When they seal their testimony with their blood, they are honored and their murderers are condemned (D&C 136:39).[78]


			

			
				The martyrs cry to God asking how long “dost thou not judge the nations and avenge our blood” (v. 9). Behind their appeal lays the suggestion that they have already waited long enough. Their appeal is for judgment through which vindication of their testimonies would come. Those who shed innocent blood must stand trial for the witness they had received and violently rejected. However, the Seer learned that the time for judgment was not to be during the fifth millennium; during that period the martyred Saints would be comforted and enter into the rest of the Lord, but not vindicated. For the present, God gave them white robes, symbolic of the purity of their lives and of their ultimate victory in the resurrection, and asked for patience yet a while longer.

				The point of the martyrs’ cry is this: as long as the death of the martyrs remained unpunished, the evil which stood behind it was vindicated. Under that condition, killing God’s own carried no consequence. The wicked might suppose the reason was that the Lord valued neither the Saints nor their witness and, therefore, their destruction was justified. The martyrs’ recompense, on the other hand, would show that they and their word were valued by God, and the greater the recompense, the greater their value and the more unconscionable the act that took their lives. Thus, it was not for them alone that they wanted vengeance, but for God as well. Through it, the Lord would show the value he placed on his word and those who carried it. Thus, Jesus assured his people, “Shall God not avenge his own elect, which cry day and night unto him though he bear long with men?” (JST Luke 18:7). The martyrs will not refrain from crying, “till he avenges that blood on the earth” (D&C 135:7).[79]


				As a result, there are those wicked people standing in this generation who will be held accountable for the blood of past generations. According to Elder George Q. Cannon,

				the blood of the servants of God, of the prophets, of the wise men, of the scribes, all those who have the testimony of Jesus, who are the bearers of the word of God—when shed wickedly, remains as a heavy debt to be atoned for at some period by the inhabitants of the earth. Also that in the days of John the Revelator, one of the apostles of the Lord, in the visions which he saw it was made manifest that there were yet more lives to be offered up for the cause of truth before the blood that had been shed could be avenged upon those that dwelt upon earth. It doubtless seemed strange to the inhabitants of Jerusalem when Jesus said unto them that all the righteous blood that had been shed in past generations from the blood of righteous Abel to Zacharias, son of Barachias, should be required of that generation. There were reasons for this which he well understood. There are reasons existing now and that will continue to exist and operate, why the blood of those who have been slain for the word of God and the testimony of Jesus in ancient days, should be avenged upon some generation in the future, from the time that John spake and wrote the revelation he had received. Jesus said when he was upon the earth: “And this is the condemnation, that light is come into the world, and men love darkness rather than light.” They were held to a strict accountability after light was revealed. The generation in which he lived were held to a stricter accountability than any preceding generation, because he himself, the Son of God, was in their midst, performing mighty works, preaching the Gospel of the kingdom in its purity and in its power, and communicating unto them the mind and will of heaven. Every generation who have the privilege of hearing the pure Gospel of Jesus preached in its fulness are held to a similar accountability. Their position is different to that of the generations who do not have that privilege, . . . and for the same reason the generations that have lived since the death of the Savior, and since the visions that John the Revelator had, are not held to the same accountability as this generation, unto whom the fulness of the everlasting Gospel has been revealed. When God communicates his mind and will unto his children by the medium of angels, by the medium of prophets, by the medium of holy men whom he has raised up, those who hear that testimony, those unto whom that message is communicated, are held to a strict accountability to obey the same or be held in great condemnation for their rejection of it.[80]


			

			
				The rest and peace into which the Saints entered was not their final reward. The Greek word (ἀναπαύομαι, anapauomai, in the middle voice) carried the idea of rest from toil, weariness, distress, and pain.[81] Their rest was grounded on the assurance that their word would be avenged.[82] For the time being, they were to be patient; the register of martyrs was not yet full.[83] Others must die as well. These, however, would not be from the fifth seal, but from the sixth and seventh.

				The Sixth Seal 
(6:12–17)


				Greek Text

				12 Καὶ εἶδον ὅτε ἤνοιξεν τὴν σφραγῖδα τὴν ἕκτην, καὶ σεισμὸς μέγας ἐγένετο, καὶ ὁ ἥλιος ἐγένετο μέλας ὡς σάκκος τρίχινος καὶ ἡ σελήνη ὅλη ἐγένετο ὡς αἷμα, 13 καὶ οἱ ἀστέρες τοῦ οὐρανοῦ ἔπεσαν εἰς τὴν γῆν, ὡς συκῆ βάλλει τοὺς ὀλύνθους αὐτῆς ὑπὸ ἀνέμου μεγάλου σειομένη, 14 καὶ ὁ οὐρανὸς ἀπεχωρίσθη ὡς βιβλίον ἑλισσόμενον, καὶ πᾶν ὄρος καὶ νῆσος ἐκ τῶν τόπων αὐτῶν ἐκινήθησαν. 15 καὶ οἱ βασιλεῖς τῆς γῆς καὶ οἱ μεγιστᾶνες καὶ οἱ χιλίαρχοι καὶ οἱ πλούσιοι καὶ οἱ ἰσχυροὶ καὶ πᾶς δοῦλος καὶ ἐλεύθερος ἔκρυψαν ἑαυτοὺς εἰς τὰ σπήλαια καὶ εἰς τὰς πέτρας τῶν ὀρέων· 16 καὶ λέγουσιν τοῖς ὄρεσιν καὶ ταῖς πέτραις· Πέσετε ἐφ᾽ ἡμᾶς καὶ κρύψατε ἡμᾶς ἀπὸ προσώπου τοῦ καθημένου ἐπὶ τοῦ θρόνου καὶ ἀπὸ τῆς ὀργῆς τοῦ ἀρνίου, 17 ὅτι ἦλθεν ἡ ἡμέρα ἡ μεγάλη τῆς ὀργῆς αὐτῶν, καὶ τίς δύναται σταθῆναι;[84]


				King James Translation

				12 And I beheld when he had opened the sixth seal, and, lo, there was a great earthquake; and the sun became black as sackcloth of hair, and the moon became as blood; 13 And the stars of heaven fell unto the earth, even as a fig tree casteth her untimely figs, when she is shaken of a mighty wind. 14 And the heaven departed as a scroll when it is rolled together; and every mountain and island were moved out of their places. 15 And the kings of the earth, and the great men, and the rich men, and the chief captains, and the mighty men, and every bondman, and every free man, hid themselves in the dens and in the rocks of the mountains; 16 And said to the mountains and rocks, Fall on us, and hide us from the face of him that sitteth on the throne, and from the wrath of the Lamb: 17 For the great day of his wrath is come; and who shall be able to stand?

				BYU New Testament Rendition

				12 And I saw when he opened the sixth seal that there was a great earthquake, and the sun turned black as sackcloth made of hair, and the entire moon was like blood. 13 And the stars of the sky fell to the earth, like a fig tree drops its figs when it is shaken by a strong wind. 14 And the sky split like a scroll that is rolled up, and every mountain and island was moved out of its place. 15 And the kings of the earth, and the magnates, and the generals, and the rich, and the powerful, and every slave and freeman hid themselves in the caves and in the rocks of the mountains. 16 And they said to the mountains and to the rocks, “Fall on us and hide us from the face of him who sits on the throne and from the anger of the Lamb, 17 Because the great day of their anger has come, and who is able to stand?”

				Translation Notes and Comments

				6:12 sixth seal: According to D&C 77:7, this corresponds to the sixth dispensational period, roughly from the restoration of the gospel (and perhaps the Reformation) until the opening of the final dispensation, the millennial reign of Christ. The sixth seal contains seven signs that will occur between its opening and that of the seventh: the earthquake, the darkened sun, the bloodlike moon, the falling stars, and the fear that will come upon the wicked. Modern prophecy also describes these events. On December 27, 1832, the Lord told Joseph Smith, “Not many days hence and the earth shall tremble and reel to and fro as a drunken man; and the sun shall hide his face, and refuse to give light; and the moon shall be bathed in blood; and the stars shall become exceedingly angry, and shall cast themselves down as a fig that falleth from off a fig-tree” (D&C 88:87).

			

			
				and, lo, there was a great earthquake / that there was a great earthquake: The καὶ (kai) here introduces a coordinate clause functioning as the object of the verb εἶδον (eidon) and, therefore, is translated as “that” in the Rendition.

				Earthquakes and other catastrophic events are the “great and terrible judgments of the Lord” (1 Ne. 12:4–5; see also Ezek. 38:19–20). Jesus warned those living in the last days that “they that believe not in him [the Savior] shall be destroyed, both by fire, and by tempest, and by earthquakes, and by bloodshed, and by pestilence, and by famine” (2 Ne. 6:15). The words here suggest that there will be one earthquake, or perhaps, closely connected earthquakes that will cause much of the earth to tremble.

				the sun became black as sackcloth of hair / the sun turned black as sackcloth made of hair: The fabric referred to here was made from the hair of domesticated animals, primarily goats, and used most often for tents and mourning clothes. When dry, sunlight can seep through it. Due to atmospheric conditions, perhaps caused by the great earthquake, the sun will appear as if covered with this material (see Joel 2:31; Matt. 24:29; JS–M 1:33; D&C 29:14; 34:9; 45:41). The Doctrine and Covenants describes the phenomenon this way, “the sun shall hide his face, and shall refuse to give light” (D&C 88:87). Due to the fabric’s association with mourning, the imagery suggests that the cosmos will be grieved by the sins of world.[85]


				the moon became as blood / the entire moon was like blood: The word “as” is important here because the moon does not actually become blood, but looks that way (see Joel 2:31; Acts 2:20). The phrase ἡ σελήνη ὅλη (hē sēlenē holē) “the whole moon,” shows that all the moon, not just part of it, will be affected. According to the Doctrine and Covenants “the moon shall be bathed in blood.” This is an accurate description of a lunar eclipse, when the moon moves into the shadow of the earth. Because red light is diffracted more than blue light, the surface of the moon takes on a reddish hue during an eclipse. Also, such an eclipse can only occur when the moon is full.

				That this prophecy of a darkened sun and bloodlike moon is repeated a number of times in the scriptures (see for example, Joel 2:31; Matt. 24:29; JS–M 1:33; D&C 29:14; 32:9; 45:42) suggests its importance. It seems to be a major sign signaling the close of the sixth seal.

				13 the stars of heaven fell / the stars of the sky fell: The words echo Isaiah where the prophet warns, “the indignation of the Lord is upon all nations” and all the “host [that is, the stars] shall fall down, as the leaf falleth from the vine, and as a falling fig from the fig tree” (Isa. 34:1–4). John’s words do not suggest the actual destruction of the heavens, but a dramatic meteor shower. His readers would have viewed the event as a sign or portent spawned by an offense against God which demanded an interpretation so the offense could be identified and expiation made.[86]


				The Doctrine and Covenants gives further insight into this prophecy: “the stars shall refuse their shining, and some shall fall” (D&C 34:9). Echoing Isaiah 24:20, the Doctrine and Covenants also declares, “not many days hence and the earth shall tremble and reel to and fro as a drunken man” (D&C 88:87; see also 45:48; 49:23). It also states, “the stars shall become exceedingly angry, and shall cast themselves down as a fig that falleth from off a fig-tree” (D&C 45:42). According to Elder McConkie, when the reeling of the earth happens, “it shall appear to man on earth as though the stars in the sidereal heavens are falling. And in addition, as here recorded, some heavenly meteors and other objects, appearing as stars, will fall ‘unto the earth.’”[87]


				untimely figs / its figs: the Greek phrase here is τοὺς ὀλύνθους (tous olynthous), denoting “late figs” or those produced in the late summer which were often shaken from the trees before ripening due to winter’s arrival (see Isa. 34:4).

				6:14 the heaven departed as a scroll when it is rolled together / the sky split like a scroll that is rolled up: The imagery comes from Isaiah 34:4 and is not difficult to visualize. Scrolls were normally stored in a rolled up condition, when they were opened to be read, if the reader let go of the scroll, it would quickly roll up on itself, revealing the table underneath it. The JST changes the wording to: “And the heavens opened as a scroll is opened when it is rolled together.” That wording is confusing but seems to mean that the heavens opened as a scroll would after it had been initially closed. Whatever the action, the idea is one of disclosure. The Greek word ἀπεχωρίσθη (apechōristhē), translated in the KJV as “departed,” supports that idea because it means, literally, “to be split,” which a scroll does when it is opened, thus revealing its text. The context of the passage may, however, open another possibility. The bottom line is that the sky as we know it will open up so that “the face of the Lord shall be unveiled” (D&C 88:95).

			

			
				every mountain and island were moved out of their places / every mountain and island was moved out of its place: Again, this phenomenon could be the effect of the “great earthquake” mentioned in 6:12. The phrase carries the idea of a worldwide shakeup with nothing being left untouched. To what degree the earthquake affects the relationship of the continents is unknown.

				There is no doubt that the cosmic phenomena described in verses 12 through 14 are of such proportion that those who experience them will recognize they are nothing short of divine judgment, their magnitude bearing a supernatural signature.[88]


				6:15 And the kings of the earth, and the great men, and the rich men, and the chief captains, and the mighty men, and every bondman, and every free man / the kings of the earth, and the magnates, and the generals, and the rich, and the powerful, and every slave and freeman: The revelation once again betrays its fondness for the number seven using it here with telling effect. All who reject God and in his place worship idols will fall under his censure. The list is very inclusive showing that the Lord is no respecter of persons. Neither rank, riches, nor social standing will spare any from divine justice.[89]


				hid themselves: The phrase echoes Isaiah 2:19 (compare Isa. 2:10; Ezek. 7:16). That the cliffs and caves still exist suggests that the verse is not describing the cosmic destruction that will exist with the coming of the Lord, but a precursor. It was common anciently for people to hide in the hills during times of invasion and siege (see for example Judg. 6:2; 1 Sam. 13:16; 14:11; Jer. 13:14; 16:16; 49:30). Some of John’s readers, having experienced first hand the brutal Roman conquest of Judea, may have done this. The context of John’s words, however, suggest these people were not fleeing for safety, but deliberately trying to hide from the One they considered their enemy.

				6:16 hide us from the face of him: Isaiah notes that people’s wickedness causes them to tremble before God and try to hide from him (2:10, 19, 21). So severe will be the signs associated with the last days that, according to the Doctrine and Covenants, they will cause “weeping and wailing among the hosts of men” (D&C 29:15, compare Luke 23:27–30). John uses the speech as a rhetorical device, echoing Hosea 10:6–8, to show the collective cry of despair of all who have reason to fear the great day of the Lord.[90] It is of note that they hide not as an attempt to escape death but to escape the presence and judgments of God.[91]


				6:17 his wrath / their anger: The best manuscripts support “their” rather than “his” and, thus, show the reference is to both God and Christ.

				Analysis and Summary

				The sixth seal introduces the reader to the modern era. As the Lamb breaks the seal, a terrible scene of cosmic proportions meets the reader’s eye. A tremendous earthquake rocks the planet, affecting every mountain and island. The sun ceases to shine, the moon hangs blood red, and some “stars” fall from heaven and blast the earth.

				In ancient Jewish thought, cosmic order depended upon mankind’s obedience to God. The Rabbis taught that when humankind becomes so wicked as to attempt to set up their own system against God’s, the constellations would abandon their harmony and the universe would begin to disintegrate.[92] The Revelator’s point seems to be that humankind cannot sin without influencing heaven and earth.[93] The cosmos will, indeed, echo back their unholy deeds.

				Some of John’s readers may have seen a similarity between his descriptions of the cosmos in turmoil with popular apocalyptic belief that had its roots in earlier prophetic portrayals of the end of time. They would have understood that not every detail was to be taken literally.[94] For example, the moon will not become blood though it will take on a sanguine hue.[95] It must constantly be kept in mind, however, that behind the symbol stands reality. The cosmos really will react to events on earth and the earth itself will act with great convulsions.

			

			
				Biblical literature regularly associated the earthquake with divine judgment. When God revealed his presence on Mount Sinai, “the whole mount quaked greatly” (Ex. 19:18). Isaiah stated that men would hide in caves from the terror of the Lord “when he ariseth to shake terribly the earth” (Isa. 2:19). “For thus saith the Lord of hosts” warned Haggai, “Yet once, it is a little while, and I will shake the heavens, and the earth, and the sea, and the dry land; And I will shake all nations” (Hag. 2:6–7).[96] Thus by use of the earthquake, the Lord shows his incredible power as he continues to warn the nations. Such power will be sufficiently terrifying to drive men to hide rather than face vengeance. John’s forceful words dramatically convey the great natural disasters which bring the sixth millennium to a close and act as forerunners to the final catastrophes.[97]


				The revelation lists seven parts of the cosmos which are affected: the whole earth, the sun, the moon, the stars, the heavens, every mountain, and every island. Likewise, a threat hits seven classes of men: kings, magnates, generals, the rich, the powerful, every slave, and every freeman. Such numbering seems deliberate on John’s part. It emphasizes the idea of completeness; no enemy of God, no matter how high or low born, whether in heaven or on earth, will escape the wrath of the Lamb.[98] He will move in his fury when patience ceases to be a virtue: “And it shall come to pass, because of the wickedness of the world, that I will take vengeance upon the wicked, for they will not repent; for the cup of mine indignation is full; for behold, my blood shall not cleanse them if they hear me not” (D&C 29:17).

				Though much of Revelation is symbolic, behind that symbolism there are actual events. The Lord revealed to Joseph Smith the events which were destined to occur as the sixth seal closed. He said, “before that great day shall come, the sun shall be darkened, and the moon be turned into blood; and the stars shall refuse their shining, and some shall fall, and great destructions await the wicked” (D&C 34:9; see also D&C 88:87 and Isa. 34:4). The moon won’t literally turn to blood, but it will appear red. Stars won’t literally fall to the earth, but there will be destructive meteor showers, etc. Elder McConkie states, “the events of that day shall be so unprecedented and so beyond human experience that the prophets are and have been at an almost total loss for words to describe those realities pressed in upon them by the spirit of revelation.”[99] The threat of the awesome desolation of the world will bring all to their knees.

				Another event will transpire of such consequence that only symbolic language can describe it: The heavens splitting (v. 14). John gives the sky the attributes of a flexible material expanse which can be withdrawn by being rolled up like an ancient scroll. Just what is meant here is unknown,[100] but a disclosure seems likely. According to the Doctrine and Covenants, after the folding up of the heavens there shall be an unfolding in which “the face of the Lord shall be unveiled” (D&C 88:95).

				Many will interpret the signs falsely, believing that the Second Coming has arrived. The end, however, is not yet (Matt. 24:6, see Luke 21:9; JS–M 1:23). Joel notes these events happen not at but before the coming of the Lord (Joel 2:31, see also D&C 34:9). The mistaken notion of the wicked may actually feed their further rebellion for when the troubles cease for a short season, they may believe that the events were not judgments at all and, therefore, refuse repentance, thus becoming even more hardened.

				Conclusion


				With the breaking of each seal, Revelation portrays a major event which characterizes an important aspect of each dispensational period through the fifth. When John arrives at the sixth, his pace slows, and he gives more detail. He notes not just one event, but seven. It seems fitting that his rapid narrative should slow at this point. This is the moment just before the millennium begins that acts as its preparation period. It is the time when the Lord will reach out in terrible majesty and shake the very foundations of the earth in an attempt to break the hard-heartedness of mankind. The Lord explained his purpose in these words:

			

			
				And again, the Lord shall utter his voice out of heaven, saying: Hearken, O ye nations of the earth, and hear the words of that God who made you. O, ye nations of the earth, how often would I have gathered you together as a hen gathereth her chickens under her wings, but ye would not! How oft have I called upon you by the mouth of my servants, and by the ministering of angels, and by mine own voice, and by the voice of thunderings, and by the voice of lightnings, and by the voice of tempests, and by the voice of earthquakes, and great hailstorms, and by the voice of famines and pestilences of every kind, and by the great sound of a trump, and by the voice of judgment, and by the voice of mercy all the day long, and by the voice of glory and honor and the riches of eternal life, and would have saved you with an everlasting salvation, but ye would not! Behold, the day has come, when the cup of the wrath of mine indignation is full. (D&C 43:23–26)

				God is giving these signs as a warning to the modern inhabitants that the end is near. They are designed to encourage repentance,[101] and the Lord will try everything from promises to punishments to bring people to him. But once all is tried, the retribution will follow: he “would have saved” them, but now they are left to be damned. It is little wonder that the wicked will cry “to the mountains and rocks, Fall on us, and hide us from the face of him that sitteth on the throne, and from the wrath of the Lamb” (Rev. 6:16).

				Looking at this same time period, an angel prophesied to Nephi saying,

				Wo be unto the Gentiles if it so be that they harden their hearts against the Lamb of God. For the time cometh, saith the Lamb of God, that I will work a great and marvelous work among the children of men; a work which shall be everlasting, either on the one hand or on the other—either to the convincing of them unto peace and life eternal, or unto the deliverance of them to the hardness of their hearts and the blindness of their minds unto their being brought down into captivity, and also into destruction, both temporally and spiritually, according to the captivity of the devil, of which I have spoken. (1 Ne. 14:6–7)

				Therefore, the Lord will use the sixth seal to call people to repentance in ways that will shake the very foundations of the earth. Having been given every opportunity, unrepentant men and women will feel the wrath of the Lamb. These verses, however, show clearly that these plagues are only preliminary in nature. They announce the coming eschaton or final events, but are not a part of it. Their severity, as bad as it is, is but a gentle prelude to what is coming when the inhabitants of the earth face the full wrath of God.

				The fullness of that wrath is revealed in chapters 8 and 9. But what of the righteous? What happens to them as the world is gripped in the mailed fist of divine justice? The question with which John closes this section of the vision has real weight—who will be able to stand? The answer is in chapter 7.

				 

				Notes

			

			
				
					
						[1]. The concept of definite divisions of the world’s history appears for the first time in Dan. 7 and 9, where we find the prophecies dealing with the four kingdoms and the seventy weeks. Apocalyptic writings adopted various models, the most common breaking into four, seven, ten, or twelve periods. For a full bibliography, see Beckwith, Apocalypse, 78–79. D&C 88:108–110 uses the seal imagery and places the opening of the seals as contemporary with the Second Coming. The seals in that section, however, do not parallel those in Revelation.

					

					
						[2]. Aune, Revelation, 389.

					

					
						[3]. Caird, Revelation, 79–80.

					

					
						[4]. Mounce, Revelation, 152.

					

					
						[5]. SBLGNT.

					

					
						[6]. The JST moves “one of the four beasts” to here from following “I heard.” See note on verse 1 below.

					

					
						[7]. Charles, Exegetical Commentary, 1:161; Beckwith, Apocalypse, 516. Thus, a better translation of the text would be, “I heard one of the four animals say, ‘Come!’ And I looked, and there was . . .” as is in the Rendition.

					

					
						[8]. Nicoll, Greek Testament, 5:388.

					

					
						[9]. See chapter 1, note 95. 

					

					
						[10]. See DNTC, 3:477.

					

					
						[11]. The third person plural, ἐδόθησαν (edothēsan), is used in 8:2 and 12:14. For a full study of the passive of divine activity in Revelation, see Draper, “Passive Voice,” 358–80; Aune, Revelation, 394. 

					

					
						[12]. Beale, Revelation, 375.

					

					
						[13]. See Josephus, B.J. 2.138, who notes that in the Essene community, after a year, the initiate received white clothes and became part of the community.

					

					
						[14]. Brent Schmidt, Utopian Communities of the Ancient World (Lewiston: Edwin Mellen, 2010), 88–89. 

					

					
						[15]. In 53 BC, the Parthians used the bow with telling effect against the Roman troops lead by Marcus Licinius Crassus. See Plutarch, Crass. 24.1–5; Dio Cassius, 40.12–27; Nicoll, Greek Testament, 5:389.

					

					
						[16]. It was the Near Eastern custom for conquerors to ride white horses in their triumphs. See, for example, Herod 7:40; 9:63; Philostratus, Vit. Appol. 1:30. Charles, Exegetical Commentary, 1:162.

					

					
						[17]. By the time John was writing, the distinction between the two words was beginning to blur. See James H. Moulton, and George Milligan, The Vocabulary of the Greek Testament (Grand Rapids, Mich.: Eerdmans, 1949), 589. However, their use in Revelation suggests that the distinction was important to John. Pliny the Elder wrote about the importance of the corona civica, “civic Crown,” noting it was the second-highest military honor a person could receive. See Nat. 16.5. 

					

					
						[18]. The use of the divine passive gives neither a positive nor negative aspects to what is going on. In the case of the riders, the passive ἐδόθη (edothē), “It was given,” used five times in verses 1–8, is the sign of their empowerment by heaven, and suggests a divine power sustaining their acts. 

					

					
						[19]. DNTC, 3:477.

					

					
						[20]. SBLGNT.

					

					
						[21]. Fiery-red horses can be found in Zech. 1:8; 6:2.

					

					
						[22]. Aune, Revelation, 395.

					

					
						[23]. Aune, Revelation, 396.

					

					
						[24]. Dio Cassius 42.27.2. In classical Athens, going without a weapon was a sign of peace and civilization. See Thucydides, Pel. War 1.6.1–3.

					

					
						[25]. See Tacitus, Hist. 3.6.8; Dion Cassius 42.27; Ulpian, Digest 1.18.6.8; Suetonius, Galb. 11.

					

					
						[26]. Berger, Dictionary of Roman Law, 529.

					

					
						[27]. Aune, Revelation, 396.

					

					
						[28]. Compare Zech. 1:8; 6:2; 2 Kgs 3:22, LXX on the color of the horses, and 1 Clem. 8:3; and Ford, Revelation, 98, on its symbolic meaning.

					

					
						[29]. Compare Rom. 8:35; Gen. 31:26.

					

					
						[30]. See Rom. 13:4.

					

					
						[31]. Ford, Revelation, 106.

					

					
						[32]. See Moses 8:25–26 and DNTC, 3:478–79.

					

					
						[33]. SBLGNT.

					

					
						[34]. See also Lev. 26:26; 2 Kgs. 7:1; Ezek. 4:10, 16; Beale, Revelation, 381. 

					

					
						[35]. BDAG, 223.

					

					
						[36]. A χοῖνιξ (choinix), translated “measure” in the KJV, was a dry measure approximately one quart in size. On a day’s rations, see Herodotus 7.187; Xenophon, Anabasis 7.3.23; Livy 4.15.6.

					

					
						[37]. Aune, Revelation, 397.

					

					
						[38]. A diet restricted to barley and water was used as a punishment for errant Roman soldiers. See Polybius, 6.34.4; Plutarch, Ant. 38.7; Dio Cassius, 49.38.4; Jonathan Roth, The Logistics of the Roman Army at War (264 B.C.–A.D. 235), vol. 23 of Columbia Studies in the Classical Tradition (Leiden: Brill Academic Publishers, 1999), 18.

					

					
						[39]. For discussion, see TDNT, 2:471.

					

					
						[40]. Mounce, Revelation, 144.

					

					
						[41]. See Beale, Revelation, 281, who suggests that the severity of the famine is such that there is nothing left with which to purchase nonessential though otherwise common elements such as wine and oil. 

					

					
						[42]. Josephus, B.J. 5:565.

					

					
						[43]. Ford, Revelation, 98–99. Beale, Revelation, 381 does not believe there is a sacramental nuance to the symbolism since that would run contrary to the Old Testament background. Rather, the wording shows that even basic food staples go wanting during severe famine.

					

					
						[44]. See Charles, Exegetical Commentary, 1:59; 2:222; and Matthew Black, “Some Greek Words with Hebrew Meanings in the Epistles and the Apocalypse,” in Biblical Studies in Honour of William Barclay, ed. J. R. McKay and J. F. Miller (London: Collins, 1976), 144.

					

					
						[45]. Ford, Revelation, 479–80.

					

					
						[46]. See William H. McNeill, Rise of the West: A History of the Human Community (Chicago: University of Chicago Press, 1963), 109–66.

					

					
						[47]. On prices, see Cicero, Verr. 3:81, 84. Beckwith, Apocalypse, 520; Charles, Exegetical Commentary, 1:166–67.

					

					
						[48]. DNTC, 3:480.

					

					
						[49]. Beckwith, Apocalypse, 521. See, for example, Deut. 7:13; 11:14; 28:51; 2 Chr. 32:28; Neh. 5:11; Hosea 2:8; Joel 2:19.

					

					
						[50]. SBLGNT.

					

					
						[51]. TDNT, 8:128.

					

					
						[52]. Aune, Revelation, 382.

					

					
						[53]. Classical Greek mythology personified the abode of the dead with Hades, god of the underworld. See Homer, Il. 15.188; 23.244; Hesiod, Theog. 455. By Hellenistic times, Hades referred to both a god and a place. See Josephus, A.J. 6.332; B.J. 1.596; 2.156.

					

					
						[54]. See Beckwith, Apocalypse, 523; Hailey, Revelation, 193. The fourfold means of destruction corresponds to the “four score” judgments found in Ezek. 5:16–17.

					

					
						[55]. See Aune, Revelation, 416–17.

					

					
						[56]. See Aune, Revelation, 403.

					

					
						[57]. Compare Ezek. 14:12–23, where these plagues touch all but act to purify the righteous remnant. Beale, Commentary, 384.

					

					
						[58]. SBLGNT.

					

					
						[59]. This entire section echoes 1 En. 47:4 and 4 Ezra 4:35–37. See also Beckwith, Apocalypse, 524–25; Charles, Exegetical Commentary, 1: 174.

					

					
						[60]. Beale, Revelation, 391–92.

					

					
						[61]. Compare Revelation 13:54; Moses 7:47; Beale, Revelation, 390.

					

					
						[62]. The word has a long a varied history in Greek literature and history, sometimes referring to those who were respectable (sixth cent.) and sometimes to those who were cruel and autocratic (fifth cent.). See TDNT, 2:44. In Revelation, it is used to emphasize the good and respectable with the bad overtones transformed to convey reverence and respect.

					

					
						[63]. Nicoll, Greek Testament, 5:391.

					

					
						[64]. For discussion, see Aune, Revelation, 383–84. 

					

					
						[65]. TDOT, 3:241–43. 

					

					
						[66]. TDOT, 3:249–50. 

					

					
						[67]. Aune, Revelation, 390.

					

					
						[68]. The idea was common also for Jews and Christians. See 1 Pet. 2:23; Luke 18:3–7; 1 En. 46; 97.3–5; 104.3. See also Nicoll, Greek Testament, 5:391–92.

					

					
						[69]. Nicoll, Greek Testament, 5:392.

					

					
						[70]. Beale, Revelation, 394.

					

					
						[71]. See Beckwith, Apocalypse, 527 and Charles, Exegetical Commentary, 1:177.

					

					
						[72]. The title is found three times in Revelation, at 6:11; 19:10; and 22:9, and in Col. 1:7; 4:7, always denoting the highest respect. For discussion, see Aune, Revelation, 411. 

					

					
						[73]. BDAG, 966–67.

					

					
						[74]. See Aune, Revelation, 412.

					

					
						[75]. A saying of Rabbi Akiba, Aboth, R.N. 26; see Charles, Exegetical Commentary, 1:173.

					

					
						[76]. See, for example, Matt. 16:16–20; John 4:42; Acts 18:5.

					

					
						[77]. Other passages in which we find this expression (Rev. 1:2, 9; 20:4) leave no doubt that the witness is that borne by the Savior himself and which the disciples share by revelation. Beckwith, Apocalypse, 526.

					

					
						[78]. DNTC, 3:483–84.

					

					
						[79]. Compare 1 En. 47:4 and 4 Ezra 4:34–37, where the Saints rejoice because, at last, the Lord avenges them.

					

					
						[80]. George Q. Cannon, JD, 20, 245–47.

					

					
						[81]. The middle voice is often emotive and expresses the feelings of those involved.

					

					
						[82]. These martyrs were “received into a state of happiness, which is called paradise, a state of rest, a state of peace, where they shall rest from all their troubles and from all care, and sorrow” (Alma 40:12).

					

					
						[83]. Apocalyptic literature suggests a common belief that the consummation would not occur until the predestined number of the elect had been filled. Compare 2 Esd. 4:36; Apocalypse of Baruch 30:2.

					

					
						[84]. SBLGNT.

					

					
						[85]. Parry, Revelation, 87.

					

					
						[86]. Aune, Revelation, 415.

					

					
						[87]. DNTC, 3:486.

					

					
						[88]. Beale, Revelation, 398.

					

					
						[89]. Beale, Revelation, 400.

					

					
						[90]. Aune, Revelation, 391.

					

					
						[91]. Beale, Revelation, 404.

					

					
						[92]. See, for example, Ps. 19; T. Naph. 3:2–5; Ford, Revelation, 111.

					

					
						[93]. Compare, Moses 7:28, 37, 48.

					

					
						[94]. Mounce, Revelation, 161–62.

					

					
						[95]. John prophesied that the moon would become red, the color of the second horse, and the sun black, the color of the third.

					

					
						[96]. In apocalyptic literature, see As. Mos. 10:4; 2 Esd. 5:8; 2 Bar. 70:8.

					

					
						[97]. Beckwith, Apocalypse, 528.

					

					
						[98]. Ford, Revelation, 112; Beale, Commentary, 403–4.

					

					
						[99]. DNTC, 3:486.

					

					
						[100]. The Greek word ἀποχωρίζω (apochōrizō) does not only mean to split or rend but also to remove to another place. The present heaven, from the stand point of those on earth, will be removed. See Mark 13:31; 2 Pet. 3:8–10.

					

					
						[101]. Parry, Revelation, 85.

					

				

				



			

		


Chapter 7

				The Seal of the Living God


				Introduction


				The Seer concluded chapter 6 with “the kings of the earth, and the great men, and the rich men, and the chief captains, and the mighty men, and every bondman, and every free man, [hiding] themselves in the dens and in the rocks of the mountains,” crying in terror against the face of God and the Lamb “For the great day of his wrath is come; and who shall be able to stand?” (Rev. 6:15–17). In this way John has prepared his reader for the crashing of God’s judgment upon the world as the Lamb breaks the last seal. That wrath, however, does not explode from chapter 7. Just at this moment of crisis, an interruption occurs; the vision changes into an interlude that brings a moment of quiet and explanation to the reader.

				Such a break in flow characterizes the Seer’s pattern. At each turning point, as events are about to get ugly, he pauses to give encouragement and hope through explanation.[1] This is exactly the case here. Chapter 7 answers the question posed in 6:17: “who shall be able to stand?”[2]


				The chapter breaks down into two discrete units, a “before” scene, comprising verses 1–8, and an “after” scene, comprising verses 9–17. The first scene is temporal and terrestrial, showing heaven’s preparation of the Saints before God’s final onslaught against the world and its wickedness. Here angels prepare to set a protective seal upon the 144,000. The second unit is eternal and celestial, showing the vast congregation who victoriously came through the great affliction and now await their final reward. Here they stand in adoration of their God praising his fame and assistance. The chapter is marked by a break in narrative logic in that the 144,000 are never shown as actually sealed, and the great tribulation out of which the heavenly host have come is never explained.[3]


				The Four Angels 
(7:1)


				Greek Text

				1 Μετὰ τοῦτο εἶδον τέσσαρας ἀγγέλους ἑστῶτας ἐπὶ τὰς τέσσαρας γωνίας τῆς γῆς, κρατοῦντας τοὺς τέσσαρας ἀνέμους τῆς γῆς, ἵνα μὴ πνέῃ ἄνεμος ἐπὶ τῆς γῆς μήτε ἐπὶ τῆς θαλάσσης μήτε ἐπὶ πᾶν δένδρον.[4]


				King James Translation

				1 And after these things I saw four angels standing on the four corners of the earth, holding the four winds of the earth, that the wind should not blow on the earth, nor on the sea, nor on any tree.

				BYU New Testament Rendition

				1 After this I saw four angels standing on the four corners of the earth, restraining the four winds of the earth so that the wind would not blow on the earth or on the sea or on any tree.

			

			
				Translation Notes and Comments

				7:1 And after these things / After this: This phrase does not refer so much to chronological order as it does to the order in which John viewed the visions.[5] Even so, the sealing of the 144,000 does seem to be associated with the period just before the seventh seal opens. The vision of the redeemed Saints (vv. 9–17) seems to take place near the end of the seventh seal.

				four angels: From modern revelation we learn that that the four angels “are sent forth from God, to whom is given power over the four parts of the earth, to save life and to destroy; these are they who have the everlasting gospel to commit to every nation, kindred, tongue, and people; having power to shut up the heavens, to seal up unto life, or to cast down to the regions of darkness” (D&C 77:8).[6] The repetition of the number four suggests geographical fullness; all of John’s world will be involved in the events of chapter 7 and under the power of these angels.

				holding the four winds / restraining the four winds: The Greek verb κρατέω (krateō) means to be strong or prevail, but carries the idea of taking hold of something in order to restrain its power. The angels restrain the power of the winds so that that they “should not blow on the earth” (v. 1). The Greek word ἄνεμος (anemos), translated “wind,” is a general term for wind of any kind. However, the mention of sun and withering heat in verse 16 suggests that perhaps John had in mind the sirocco, a scorching wind that burns up vegetation and leaves the land dust dry.[7] Biblical people viewed such winds as displays of divine wrath.[8] In this light, the angels play the role of divine executioners with power to destroy the whole earth. In Jewish apocalyptic, angels are associated with the winds and waters of destruction.[9] They play a key role in the terror associated with the last catastrophes.[10]


				Destruction, however, is only one of their faces. They also hold the keys to save life and secure it though sealing power. The latter precedes the former for the angels are also responsible to see that the everlasting gospel spreads to the nations. Indeed, it is the world’s response to the gospel that determines how the angels will treat its inhabitants. For those who respond in faith, the angels will assure salvation by sealing upon them into eternal life, thus, making their calling and election sure. Conversely, those who refuse the gospel and fight against the Lamb will find divine wrath awaits.[11]


				Analysis and Summary

				Modern revelation confirms the view that angels will be a vehicle for the latter-day destruction. In doing so, it adds depth and understanding to John’s words. God commissioned the four angels and gave them power over the earth to save life and to destroy. They also hold sealing powers both for Hades and heaven. These angels have, as it were, two faces. They are not only destroying angels but also saving angels. What makes the difference is how people respond to the message they dispense. They have long since left their home in heaven and are now at work upon the earth.[12] Their main period of operation is the sixth seal, but their ministry reaches into the seventh. Thus, angelic administration combines with mortal to assure the worldwide preaching of the gospel during this time.[13] Only after they fulfill that commission will they unleash the winds of destruction.[14]


			

			
				The signs associated with the sixth seal—the earthquake, the plagues on the sun and moon, the stars falling, etc.—play a major role in the objectives of that seal. Their function, as noted in the last chapter, is not primarily destruction. They represent additional effort on the part of God to bring all men to him.[15] The four angels symbolize all the spiritual forces which oversee and assist in fulfilling this objective. But one must keep in mind that the same power which can save the nations can also destroy them. That power is Jesus Christ. During the sixth seal, the fullness of his gospel will be restored to the earth and both natural and supernatural forces will combine to see that it spreads to all lands and cultures. Those who respond with fullness of heart will enter into the rest of the Lord and find peace and safety. Those who reject it will find vexation and misery.

				The world has already rejected the gospel many times, but during the sixth seal it will be in a position where one more rejection will assure its doom. This is because the gospel, preached with tremendous power, will not be easily ignored. Those in authority over the nations who reject it will not do so because they could not know the truth of it, but because they refuse to do so. Therefore, the sixth seal will heighten the ideological conflict between the forces of good and evil. The conflict will not be resolved during the sixth seal but the battle lines will be clearly drawn.

				The Book of Mormon provides insight on how this will be done. In a vision, Nephi saw conditions not long before the Second Coming. He also saw the root cause of the opposition to the Saints. He stated that,

				I looked and beheld many nations and kingdoms. And the angel said unto me: What beholdest thou? And I said: I behold many nations and kingdoms. And he said unto me: These are the nations and kingdoms of the Gentiles. And it came to pass that I saw among the nations of the Gentiles the formation of a great church. And the angel said unto me: Behold the formation of a church which is most abominable above all other churches, which slayeth the saints of God, yea, and tortureth them and bindeth them down, and yoketh them with a yoke of iron, and bringeth them down into captivity. And it came to pass that I beheld this great and abominable church; and I saw the devil that he was the founder of it. And I also saw gold, and silver, and silks, and scarlets, and fine-twined linen, and all manner of precious clothing; and I saw many harlots. And the angel spake unto me, saying: Behold the gold, and the silver, and the silks, and the scarlets, and the fine-twined linen, and the precious clothing, and the harlots, are the desires of this great and abominable church. And also for the praise of the world do they destroy the saints of God, and bring them down into captivity. (1 Ne. 13:1–9)

				These verses define the antagonist to righteousness along with its objective and battle plan. The great and abominable church craves the material, lusts after the sensual, and fuels itself on the praises of the world. Because it stands opposite God’s kingdom, it grows only as it shuts out the light of the gospel and the refining power of the Holy Spirit. Therefore, for self-preservation, it must destroy the Saints of God.

				In cosmic terms, the battle lines will fall between the church of the devil and the church of God. The mortal perspective may not perceive and report events that way, but from a spiritual standpoint the issue is clear. Returning to Nephi’s vision, an angel said to him,

				Look, and behold that great and abominable church, which is the mother of abominations, whose founder is the devil. And he said unto me: Behold there are save two churches only; the one is the church of the Lamb of God, and the other is the church of the devil; wherefore, whoso belongeth not to the church of the Lamb of God belongeth to that great church, which is the mother of abominations; and she is the whore of all the earth. And it came to pass that I looked and beheld the whore of all the earth, and she sat upon many waters; and she had dominion over all the earth, among all nations, kindreds, tongues, and people. And it came to pass that I beheld the church of the Lamb of God, and its numbers were few, because of the wickedness and abominations of the whore who sat upon many waters; nevertheless, I beheld that the church of the Lamb, who were the saints of God, were also upon all the face of the earth; and their dominions upon the face of the earth were small, because of the wickedness of the great whore whom I saw. And it came to pass that I beheld that the great mother of abominations did gather together multitudes upon the face of all the earth, among all the nations of the Gentiles, to fight against the Lamb of God. And it came to pass that I, Nephi, beheld the power of the Lamb of God, that it descended upon the saints of the church of the Lamb, and upon the covenant people of the Lord, who were scattered upon all the face of the earth; and they were armed with righteousness and with the power of God in great glory. (1 Ne. 14:9–14)

			

			
				It is the armor of the Saints—righteousness and tremendous power from God—that will protect them from the world embracing colossus while the destroying angels prepare to move against it. As noted above, the primary preparation of the world will be the preaching of the gospel. Pure testimony will flow through the nations during the sixth seal. This work is very necessary to set the world up for judgment. As Jesus stated: “this Gospel of the Kingdom shall be preached in all the world, for a witness unto all nations, and then shall the end come, or the destruction of the wicked” (JS–M 1:31). Many will respond. Those who do not, who willfully rebel against the light and seek to destroy God’s work and people, will face the wrath of the seventh seal.

				The Angel of the East 
(7:2–3)


				Greek Text

				2 καὶ εἶδον ἄλλον ἄγγελον ἀναβαίνοντα ἀπὸ ἀνατολῆς ἡλίου, ἔχοντα σφραγῖδα θεοῦ ζῶντος, καὶ ἔκραξεν φωνῇ μεγάλῃ τοῖς τέσσαρσιν ἀγγέλοις οἷς ἐδόθη αὐτοῖς ἀδικῆσαι τὴν γῆν καὶ τὴν θάλασσαν, 3 λέγων· Μὴ ἀδικήσητε τὴν γῆν μήτε τὴν θάλασσαν μήτε τὰ δένδρα, ἄχρι σφραγίσωμεν τοὺς δούλους τοῦ θεοῦ ἡμῶν ἐπὶ τῶν μετώπων αὐτῶν.[16]


				King James Translation

				2 And I saw another angel ascending from the east, having the seal of the living God: and he cried with a loud voice to the four angels, to whom it was given to hurt the earth and the sea, 3 Saying, Hurt not the earth, neither the sea, nor the trees, till we have sealed the servants of our God in their foreheads.

				BYU New Testament Rendition

				2 And I saw another angel ascending from the east holding the seal of the living God, and he shouted[17] with a loud voice to the four angels who had been appointed to damage the earth and the sea, 3 saying, “Do not damage the earth or the sea or the trees until we seal the servants of our God on their foreheads.”

				Translation Notes and Comments

				7:2 another angel: According to modern revelation, this angel is “he to whom is given the seal of the living God over the twelve tribes of Israel, . . . this is Elias which was to come to gather together the tribes of Israel and restore all things” (D&C 77:9). Note that the four angels also hold sealing keys, but over the whole earth. This angel, Elias, holds them specifically for the purpose of gathering Israel. The Doctrine and Covenants goes on to identify John himself as this “Elias, who, as it is written, must come and restore all things” (D&C 77:14). The description of John’s work, as found here, foreshadows his commission as recorded in chapter 10 (see below). As Elias, he carries the keys of Israel’s restoration and gathering. But he is not the only Elias. Speaking on this subject, Elder Bruce R. McConkie has said,

				Correcting the Bible by the spirit of revelation, the Prophet restored a statement of John the Baptist which says that Christ is the Elias who was to restore all things. (Inspired Version, John 1:21–28.) By revelation we are also informed that the Elias who was to restore all things is the angel Gabriel who was known in mortality as Noah. (D&C 27:6–7; Luke 1:5–25; Teachings, p. 157.) From the same authentic source we also learn that the promised Elias is John the Revelator. (D&C 77:9, 14.) Thus there are three different revelations which name Elias as being three different persons. What are we to conclude?

				By finding answer to the question, by whom has the restoration been effected, we shall find who Elias is and find there is no problem in harmonizing these apparently contradictory revelations. Who has restored all things? Was it one man? Certainly not. Many angelic ministrants have been sent from the courts of glory to confer keys and powers, to commit their dispensations and glories again to men on earth. At least the following have come: Moroni, John the Baptist, Peter, James and John, Moses, Elijah, Elias, Gabriel, Raphael, and Michael. (D&C 13; 110; 128:19–21.) Since it is apparent that no one messenger has carried the whole burden of the restoration, but rather that each has come with a specific endowment from on high, it becomes clear that Elias is a composite personage. The expression must be understood to be a name and a title for those whose mission it was to commit keys and powers to men in this final dispensation.[18]


			

			
				John’s specific mission is to prepare for the gathering of Israel.

				ascending from the east: The imagery reminds one of the rising sun, reminiscent of the glory of God, spreading light and life.[19] The imagery ties the angel to the celestial realm and makes him a bearer of its glory.

				to whom it was given / who had been appointed: the phrase οἷς ἐδόθη αὐτοῖς (hois edothē autois), literally, “to whom was given them,” is a Hebraism with the autois being redundant. The Rendition has who had been appointed, which better expresses the sense of the Greek. John’s use of the passive voice, once again, subtly reveals that a hidden force continues to work behind the scenes directing the activities of the angels.

				the living God: Here the word ζῶντος (zōntos), “living,” should be taken in the Old Testament sense of the vitality to save and to destroy (compare Deut. 32:39–41; Ezek. 20:33; Jer. 10:10). The livingness of God expresses itself in the preservation of his people and the punishment their enemies.[20]


				7:3 till we have sealed the servants / until we seal the servants: The use of the first personal plural, σφραγίσωμεν (sphragisōmen), “we seal,” is instructive. The fifth angel does not work alone, but enlists the help of the other four who, therefore, act to save as well as destroy. All five angels carry the seal of the living God. This seal is one of protection. Before the Exodus, Moses had the Hebrew slaves put lamb’s blood on the door posts and lintels in order to protect them from the destroying angels (see Ex. 12:13). The idea that a mark could protect people continued with Israel. God instructed Ezekiel to “set a mark upon the foreheads” of those who sorrowed for the abominations of Jerusalem that they might be protected from the broad destructions which were coming (see Ezek. 9:4–6). The point of the phrase is that no direct action will be taken against the earth until after God’s people are secured against harm from divine wrath.

				More important than protecting the Saints from physical danger, the seal gives them spiritual protection. Indeed, God’s people may still suffer some physical difficulties, but their faith in the immediate and their salvation in the future are protected from failing them even in the face of physical suffering. “The sealing enables them to respond in faith to the trials through which they pass, so that these trials become the very instruments by which they can even be strengthened in their faith.”[21]


				A seal is also a symbol of ownership and authenticity. In the Roman world, it was not uncommon for slaves to be branded with the mark of their owner. Punitive tattooing was common during the period of the Roman empire. Exported Roman slaves often had the phrase “tax paid” tattooed on their foreheads. Some Christians were also tattooed for their beliefs, but the Christian community hailed these people as heroes, thus transforming a mark of punishment into a sign of glory.[22]


				Some religious devotees branded themselves with the symbols of the god whom they served as a sign of favor.[23] This ancient practice adds to the idea of divine protection. John’s vision suggests the Saints belong to God, achieving that status in the middle of adversity underscoring the richness and solidity of their faith.

				Just what the seal on the forehead is John does not say, but in Revelation14:1, he notes that these Saints have “the Father’s name written in their foreheads.” This is undoubtedly not to be taken literally. Rather it is symbolic of the divine protection that will keep the righteous safe during the coming period of strife and destruction. There may also be temple imagery here—all the righteous are sealed into eternal family units that ultimately link back to our Father and Mother in Heaven.

				Analysis and Summary

				The angels have to place God’s seal upon the servants of God before the terrors of the seventh seal begin, that is, before the destroying angels vent their fury. The seal, as mentioned in chapter 5, is both a guard against defilement and pollution and a means of security. Both ideas apply here: the seal identifies the Saints as God’s own, and, as its major purpose, it insures their protection against the coming judgments.[24] The angel, however, does not clearly show the breadth of protection that comes with the sign. Certainly, it protects the Saints from the wrath of God, but does it protect them from the wrath of the godless? It may be that for a time, even after their sealing, they are yet vulnerable to the latter. This idea will be explored in the commentary on chapter 13.[25]


			

			
				Joseph Smith taught that the four angels assisted in “sealing the blessing upon their [the Saints’] heads, meaning the everlasting covenant, thereby making their calling and election sure.”[26] Paul referred to this doctrine on a number of occasions while Peter expounded it.[27] The basic idea is that through faith, repentance, and baptism, a person can receive the gift of the Holy Ghost. Then, as Nephi said, “ye must press forward with a steadfastness in Christ, having a perfect brightness of hope, and a love of God and of all men. Wherefore, if ye shall press forward, feasting upon the word of Christ, and endure to the end, behold, thus saith the Father: Ye shall have eternal life” (2 Ne. 31:20).

				A person has made his calling and election sure when the Father’s promise of eternal life is sealed upon him. Peter admonished the Saints of his day to “give diligence to make your calling and election sure: for if ye do these things, ye shall never fall” (2 Pet. 1:10). The “these things” he referred to included growing in virtue, testimony, patience, brotherly love, and the pure love of Christ. At that point, the Holy Spirit of Promise seals those who acquire these divine attributes into eternal life.[28] Though the text gives the power exclusively to the five angels, the reality is that it will function via those mortal men to whom God has given sealing authority.[29] Revelation shows that this power will function widely before the end of the sixth seal.

				The 144,000 
(7:4–8)


				Greek Text

				4 καὶ ἤκουσα τὸν ἀριθμὸν τῶν ἐσφραγισμένων, ἑκατὸν τεσσεράκοντα τέσσαρες χιλιάδες, ἐσφραγισμένοι ἐκ πάσης φυλῆς υἱῶν Ἰσραήλ·

				5 ἐκ φυλῆς Ἰούδα δώδεκα χιλιάδες ἐσφραγισμένοι,

				ἐκ φυλῆς Ῥουβὴν δώδεκα χιλιάδες,

				ἐκ φυλῆς Γὰδ δώδεκα χιλιάδες,

				6 ἐκ φυλῆς Ἀσὴρ δώδεκα χιλιάδες,

				ἐκ φυλῆς Νεφθαλὶμ δώδεκα χιλιάδες,

			

			
				ἐκ φυλῆς Μανασσῆ δώδεκα χιλιάδες,

				7 ἐκ φυλῆς Συμεὼν δώδεκα χιλιάδες,

				ἐκ φυλῆς Λευὶ δώδεκα χιλιάδες,

				ἐκ φυλῆς Ἰσσαχὰρ δώδεκα χιλιάδες,

				8 ἐκ φυλῆς Ζαβουλὼν δώδεκα χιλιάδες,

				ἐκ φυλῆς Ἰωσὴφ δώδεκα χιλιάδες,

				ἐκ φυλῆς Βενιαμὶν δώδεκα χιλιάδες ἐσφραγισμένοι.[30]


				King James Translation

				4 And I heard the number of them which were sealed: [and there were] sealed an hundred and forty and four thousand of all the tribes of the children of Israel. 5 Of the tribe of Juda were sealed twelve thousand. Of the tribe of Reuben were sealed twelve thousand. Of the tribe of Gad [were] sealed twelve thousand. 6 Of the tribe of Aser were sealed twelve thousand. Of the tribe of Nepthalim [were] sealed twelve thousand. Of the tribe of Manasses were sealed twelve thousand. 7 Of the tribe of Simeon were sealed twelve thousand. Of the tribe of Levi were sealed twelve thousand. Of the tribe of Issachar were sealed twelve thousand. 8 Of the tribe of Zabulon were sealed twelve thousand. Of the tribe of Joseph were sealed twelve thousand. Of the tribe of Benjamin were sealed twelve thousand.

				BYU New Testament Rendition

				4 And I heard the number of those who had been sealed, one hundred forty-four thousand, sealed from all the tribes of Israel. 5 From the tribe of Judah twelve thousand sealed, from the tribe of Reuben twelve thousand, from the tribe of Gad, twelve thousand, 6 From the tribe of Asher twelve thousand, from the tribe of Naphtali twelve thousand, from the tribe of Manassa twelve thousand, 7 From the tribe of Simeon twelve thousand, from the tribe of Levi twelve thousand, from the tribe of Issachar twelve thousand, 8 From the tribe of Zebulon twelve thousand, from the tribe of Joseph twelve thousand, from the tribe of Benjamin twelve thousand sealed.

				Translation Notes and Comments

				7:4 which were sealed / who had been sealed: The force of the perfect substantive participle, τῶν ἐσφραγισμένων (tōn esphragismenōn), points to the result of the sealing act. That is to say, the 144,000 were sealed at some point in the past, but the effect continues into the present and future. The sealing itself, however, is never shown but is assumed from this point on. It is important to note, given the missionary nature of the work of the 144,000, that the seal empowers them to fulfill their role as witnesses.[31]


				an hundred and forty and four thousand: Doctrine and Covenants 77:11 explains that the 144,000 are “high priests, ordained unto the Holy order of God, to administer the everlasting gospel; for they are they who are ordained out of every nation, kindred, tongue, and people, by the angels to whom is given power of the nations of the earth, to bring as many as will come to the church of the Firstborn.” The number, therefore, need not be taken literally. As stated in this modern scripture, the number actually represents all of the latter-day ministers who have the special calling to administer the gospel and lead people into the Church of the Firstborn.

				John indicates that the 144,000 will be those sealed from all the tribes of Israel. Curiously, he leaves out Dan adding in Levi, Joseph taking the place of Ephraim, to get twelve tribes. The Seer gives no hint why he left out Dan. Some early Christians believed that John dropped the tribal name because of a tradition that the Antichrist would arise from there.[32] The disfavor into which Dan fell was not exclusively Christian, however. It goes all the way back to Chronicles, which also omits Dan from the list of tribes.[33] Jeroboam set up his idols in that territory and it may be that Dan’s association with idolatry marked it for omission (see Judg. 18:30; 1 Kgs. 12:29). Since John was writing, in part, to strengthen the Church against the ever present pressure of idolatry, he may have omitted Dan as a warning.[34]


			

			
				Analysis and Summary

				Joseph Smith associated the 144,000 with those who were sealed with the temple.[35] The symbolic meaning of the number supports this association. Twelve represents the priesthood. Biblical people squared a number to amplify its symbolic meaning. Thus, 144 suggests a fullness of priesthood authority. But John is not satisfied with that. He gives the image a superlative quality by multiplying 1,000, representing perfection. In this way he shows the strength and breadth of the priesthood in the latter days, in this dispensation which is, indeed, the dispensation of the fullness of times. It is also of note that the Romans used mille (1,000) to represent a very large number of objects. In that case, John’s figure could also point to the vast number whom God will call to his service at this time. One thing is sure, during the period dominated by the 144,000, the fullness of the priesthood will operate (see D&C 124:28). Little wonder that as the world spurns this authority, it will be condemned.

				The attachment of these high priests, and very likely their spouses, to the temple fits perfectly since only there can one receive the fullness of the priesthood (D&C 124:25–30 together with 131:1–4). Elder McConkie states that the 144,000 are kings and priests “converted, baptized, endowed, married for eternity, and finally sealed up unto eternal life.”[36] There is good reason for the sealing. Their mission is not merely to bring people into The Church of Jesus Christ of Latter-day Saints. It goes beyond that. Their special assignment centers in getting other people sealed and into the Church of the Firstborn through the administration of the fullness of the endowment of which they themselves have partaken.[37]


				Speaking of these latter-day missionaries. Elder Orson Pratt stated that God

				will purify their bodies until they shall be quickened, renewed and strengthened, and they will be partially changed, not to immortality, but changed in part that they can be filled with the power of God, and they can stand in the presence of Jesus, and behold his face in the midst of that Temple. . . .

				This will prepare them for further ministrations among the nations of the earth, it will prepare them to go forth in the days of tribulation and vengeance upon the nations of the wicked, when God will smite them with pestilence, plague and earthquake, such as former generations never knew. . . . “How long?” “Until the servants of our God are sealed in their foreheads.” What for? To prepare them to stand forth in the midst of these desolations and plagues, and not be overcome. When they are prepared, when they have received a renewal of their bodies in the Lord’s Temple, and have been filled with the Holy Ghost and purified as gold and silver in a furnace of fire, then they will be prepared to stand before the nations of the earth and preach glad tidings of salvation in the midst of judgments that are to come like a whirlwind upon the wicked.[38]


				The Countless Multitude of the Saved 
(7:9–17)


				Greek Text

				9 Μετὰ ταῦτα εἶδον, καὶ ἰδοὺ ὄχλος πολύς, ὃν ἀριθμῆσαι αὐτὸν οὐδεὶς ἐδύνατο, ἐκ παντὸς ἔθνους καὶ φυλῶν καὶ λαῶν καὶ γλωσσῶν, ἑστῶτες ἐνώπιον τοῦ θρόνου καὶ ἐνώπιον τοῦ ἀρνίου, περιβεβλημένους στολὰς λευκὰς, καὶ φοίνικες ἐν ταῖς χερσὶν αὐτῶν· 10 καὶ κράζουσιν φωνῇ μεγάλῃ λέγοντες· Ἡ σωτηρία τῷ θεῷ ἡμῶν τῷ καθημένῳ ἐπὶ τῷ θρόνῳ καὶ τῷ ἀρνίῳ. 11 καὶ πάντες οἱ ἄγγελοι εἱστήκεισαν κύκλῳ τοῦ θρόνου καὶ τῶν πρεσβυτέρων καὶ τῶν τεσσάρων ζῴων, καὶ ἔπεσαν ἐνώπιον τοῦ θρόνου ἐπὶ τὰ πρόσωπα αὐτῶν καὶ προσεκύνησαν τῷ θεῷ, 12 λέγοντες· Ἀμήν· ἡ εὐλογία καὶ ἡ δόξα καὶ ἡ σοφία καὶ ἡ εὐχαριστία καὶ ἡ τιμὴ καὶ ἡ δύναμις καὶ ἡ ἰσχὺς τῷ θεῷ ἡμῶν εἰς τοὺς αἰῶνας τῶν αἰώνων· ἀμήν.

				13 Καὶ ἀπεκρίθη εἷς ἐκ τῶν πρεσβυτέρων λέγων μοι· Οὗτοι οἱ περιβεβλημένοι τὰς στολὰς τὰς λευκὰς τίνες εἰσὶν καὶ πόθεν ἦλθον; 14 καὶ εἴρηκα αὐτῷ· Κύριέ μου, σὺ οἶδας. καὶ εἶπέν μοι· Οὗτοί εἰσιν οἱ ἐρχόμενοι ἐκ τῆς θλίψεως τῆς μεγάλης, καὶ ἔπλυναν τὰς στολὰς αὐτῶν καὶ ἐλεύκαναν αὐτὰς ἐν τῷ αἵματι τοῦ ἀρνίου. 15 διὰ τοῦτό εἰσιν ἐνώπιον τοῦ θρόνου τοῦ θεοῦ, καὶ λατρεύουσιν αὐτῷ ἡμέρας καὶ νυκτὸς ἐν τῷ ναῷ αὐτοῦ, καὶ ὁ καθήμενος ἐπὶ τοῦ θρόνου σκηνώσει ἐπ᾽ αὐτούς. 16 οὐ πεινάσουσιν ἔτι οὐδὲ διψήσουσιν ἔτι, οὐδὲ μὴ πέσῃ ἐπ᾽ αὐτοὺς ὁ ἥλιος οὐδὲ πᾶν καῦμα, 17 ὅτι τὸ ἀρνίον τὸ ἀνὰ μέσον τοῦ θρόνου ποιμανεῖ αὐτοὺς, καὶ ὁδηγήσει αὐτοὺς ἐπὶ ζωῆς πηγὰς ὑδάτων· καὶ ἐξαλείψει ὁ θεὸς πᾶν δάκρυον ἐκ τῶν ὀφθαλμῶν αὐτῶν.[39]


			

			
				King James Translation

				9 After this I beheld, and, lo, a great multitude, which no man could number, of all nations, and kindreds, and people, and tongues, stood before the throne, and before the Lamb, clothed with white robes, and palms in their hands; 10 And cried with a loud voice, saying, Salvation to our God which sitteth upon the throne, and unto the Lamb. 11 And all the angels stood round about the throne, and about the elders and the four beasts, and fell before the throne on their faces, and worshipped God, 12 Saying, Amen: Blessing, and glory, and wisdom, and thanksgiving, and honour, and power, and might, be unto our God for ever and ever. Amen. 13 And one of the elders answered, saying unto me, What are these which are arrayed in white robes? and whence came they? 14 And I said unto him, Sir, thou knowest. And he said to me, These are they which came out of great tribulation, and have washed their robes, and made them white in the blood of the Lamb. 15 Therefore are they before the throne of God, and serve him day and night in his temple: and he that sitteth on the throne shall dwell among them. 16 They shall hunger no more, neither thirst any more; neither shall the sun light on them, nor any heat. 17 For the Lamb which is in the midst of the throne shall feed them, and shall lead them unto living fountains of waters: and God shall wipe away all tears from their eyes.

				BYU New Testament Rendition

				9 After this I looked, and there was a great crowd, that no one was able to count, of every nation and tribe and people and tongue, standing in front of the throne and in front of the Lamb dressed in white robes and they had palm leaves in their hands. 10 And they shouted with a loud voice saying, Victory belongs to our God who sits on the throne and to the Lamb.” 11 And all the angels were standing around the throne and around the elders and the four animals, and they fell before the throne on their faces and worshipped God, 12 Saying, “Amen! Praise and glory and wisdom and thanks and honor and power and strength be to our God forever and ever, amen.” 13 And one of the elders answered and said to me, “Who are these who are dressed in the white robes and where did they come from?” 14 And I said to him, “My Lord, you know.” And he said to me, “These are they who have come out of the great tribulation and they have washed their robes and made them white in the blood of the Lamb. 15 For this reason they are before the throne of God and serve him day and night in his temple, and he who sits on the throne will shelter them. 16 They will not be hungry or thirsty any more, nor will the sun or any heat afflict them, 17 Because the Lamb who is on the center of the throne will shepherd them and lead them to living springs of water, and God will wipe away every tear from their eyes.”

				Translation Notes and Comments

				7:9 a great multitude . . . stood / a great crowd . . . standing: John’s vision expanded beyond the 144,000 to include a vast congregation “which no man could number” composed of those saved from all nations and peoples. There is an echo here of the fulfillment of God’s promise to Abraham that his posterity would be as the stars of heaven (see Gen. 15:1–5; compare Abr. 2:9–11).[40] The participle “standing” (ἑστῶτες, hestōtes) suggests a bearing of confidence and triumph.[41] This moment belongs not only to God and the Lamb but also to themselves.

				of all nations / of every nation: John understands that those who are saved are from παντὸς ἔθνους (pantos ethnous) (translated “all nations” in the KJV). The word ἔθνους (ethnous) is a neuter genitive singular noun properly modified by παντὸς (pantos), which, lacking the definite article, gives the noun a distributive force (every nation) rather than a collective force (all nations).

				clothed with white robes, and palms in their hands / dressed in white robes and they had palm leaves in their hands: Some inscriptions found in the Roman provinces of Asia juxtapose the goddess Nike, “Victory,” next to palm fronds and the goddess was sometimes referred to as “the goddess of the palm.”[42] In the Greek, Roman, and Jewish world, also, the frond was a sign of festal joy denoting victory.[43] In Judea, the Jews carried the palm around and onto the temple grounds during the celebration of the Feast of Tabernacles.[44] Here the enormous throng represented conquerors with their white robes and their palm fronds, the double symbol of victory. A multitude carrying the palms also recalls Jesus’ triumphant entry into Jerusalem (see John 12:13). The white robes in Revelation also signify the multitude’s purity, for all had washed their robes in the blood of the Lamb (v. 14).

			

			
				7:10 Salvation to our God / Victory belongs to our God: In joy, this vast multitude makes homage to God. The phrase ἡ σωτηρία τῷ θεῷ (hē sōtēria tō theō), translated in the KJV as “salvation to our God,” is seen by some as a Hebraism.[45] It seems best, however, to translate it as a dative of possession, thus, “salvation belongs to God.” But even this does not quite catch the nuance of the phrase. It carries the idea of a great deliverance by the hand of God through which his people find ultimate and final victory. Joseph Smith defined salvation as “nothing more nor less than to triumph over all our foes and put them under our feet.”[46] But in this context it is not God’s salvation nor their own that the vast multitude is celebrating. It is the victory of God and the Lamb which makes all other victories possible. Thus, because the Savior prevailed, the throng prevailed. Without his victory nothing they could have done would have mattered. But the Lamb, slain before the foundation of the world, satisfied justice so that grace could abound, and through that grace the multitude was redeemed and become priestly members of the divine kingdom.[47] To carry this idea, the Rendition translates ἡ σωτηρία τῷ θεῷ ἡμῶν (hē sōtēria tō theō hēmōn) as “Victory belongs to God,” but, in more idiomatic English, this dative of advantage could be translated as “our God’s victory.”

				7:11 the angels stood / the angels were standing: the word εἱστήκεισαν (heistēkeisan) is pluperfect in form, but imperfect in force, hence the Rendition translates this as “were standing.”

				and worshipped God: The verb προσκυνέω (proskuneō) is highly nuanced, describing not only the act of prostration, the physical condition of the body, but also of worship, the spiritual condition of the heart. Whether through body language or heartfelt thanksgiving, the word carries the idea of the highest respect and honor.[48]


				In chapters 4 and 5, the heavenly choirs praised both God and the Lamb. Here the focus returns exclusively to the Father. Very likely the reason is that the final sealing is not to Christ, but to God. Thus, these souls are those that have been “begotten [again] sons and daughters unto God” (D&C 76:24) and, therefore, their praise is directed to him.

				7:12 Amen: The exclamation “Amen!” shouted by the angels and elders represents a positive response to the doxology chanted by the great crowd in the verses just before and introduces their own.

				Blessing . . . be unto God / Praise . . . be unto God: The hymn in this verse comes from the four angels, the four creatures, and twenty-four elders. They chant in reverence and thanksgiving to God. This verse contains seven attributes of God, which signifies his perfection. Here the amen “connotes the idea of that which has been unalterably confirmed, in other words, that which is true, sure, trustworthy, and faithful.”[49]


				7:14 I said unto him . . . he said to me: the phrase εἴρηκα αὐτῷ (eirēka autō), in the perfect tense, is followed by εἶπέν μοι (eipen moi), expresses in the verbal interchange between John and the angel. Here eirēka is a dramatic or historical perfect, and is similar in usage to the historical present. A past action conceived in terms of the present time for sake of vividness.[50]


				Sir, thou knowest / My Lord, you know: In the whole of Revelation, John never asks his locator to explain the meaning of a symbol. Nonetheless, explanations come because, though angels are never viewed as omniscient, one of their characteristics is knowledge, especially knowledge of the divine will. They stand, therefore, even above the Seer, John, acting not only as his guide but also as his teacher.

				they which came out of great tribulation / they who have come out of the great tribulation: Because of the victory of the Lamb, the efforts of the Saints take on meaning. Their faith and good works now played an important part in their own salvation and that of others that it could not do before. One of the elders explained the nature of their saving acts to John, saying: “These are they which came out of the great tribulation, and have washed their robes, and made them white in the blood of the Lamb” (v. 14). The definite article (not present in the KJV but used in the Rendition) is significant. “The great tribulation” points to a definite prophetic period, not simply to the common troubles which afflict God’s people in all ages.[51] The period is the final series of woes the angels are about to loose on the world.[52] It looks to the period of distress and woe that herald in the cataclysmic end of the telestial period through which the righteous will have to pass (compare Dan 12:1; Matt. 24:21; Mark 13:19–20; JS–M 1:33–37).

			

			
				in the blood of the Lamb: The Lord told Israel, “the life of the flesh is in the blood: and I have given it to you upon the altar to make an atonement for your souls: for it is the blood that maketh an atonement for the soul” (Lev. 17:11). The power of the blood to purify and consecrate acts only on objects to which it is physically applied (see Ex. 29:12, 16, 20–21). These passages clearly point typologically to the work of Christ through whose blood atonement was, indeed, made and whose blood purifies fully only those to whom it is fully applied. Paul taught that the blood of Christ acts to “purify” (καθαριεῖ, kathariei, translated as “shall . . . purge” in the KJV) the conscience (Heb. 9:14) and that, under the law, almost everything is purified (καθαρίζεται, katharizetai) by blood for “without the shedding of blood is no remission [of sin]” (Heb. 9:22). John testified that the blood of Christ “cleanseth (καθαρίζει, katharizei) us from all sin” (1 Jn. 1:7). The blood of the Savior, as applied to the innumerable host as they await their reward in paradise, has cleansed, purified, and consecrated them. Thus, through the Lord, they are prepared in every way to receive celestial glory.

				7:15 Therefore are they before the throne of God / For this reason they are before the throne of God: Millions will prevail during this time of trial because they heeded the warnings and prepared themselves. John’s use of the word “therefore” (διὰ τοῦτο, dia touto, “on account of this”) is deliberate. It means that the multitude stand before God because they have been purified from all sin.

				serve him day and night in his temple: The word “serve” (λατρεύω, latreuō) specifically denotes the performance of ceremonies associated with God’s sanctuary (compare Heb. 8:5) that these men can perform because they are kings and priests of the Most High.[53] We may assume, given the nature of temple worship, that queens and priestesses serve at their side. According to Elder B. H. Roberts,

				if it [the gospel] teaches that in the great future men will become kings and priest unto God, it teaches also that women will become queens and priestesses. If it teaches that a woman is dependent upon an eternal union with man in order to attain to a fullness of exaltation and glory in heaven, it teaches no less emphatically that man is equally dependent upon woman for a fullness of glory and exaltation. To one accepting “Mormon” theology, the sexes are not made to walk separately and alone, either in time or in eternity, but hand in hand; believing with Paul that the man is not without the woman, neither the woman without the man in the Lord (I Cor. xi: 11), that is, it will require the union of the two to complete the happiness and the fullness of glory and exaltation of each. Neither one can say to the other, “I have no need of thee!”[54]


				he that sitteth on the throne shall dwell among them / he who sits on the throne will shelter them: The phrase “he . . . shall dwell among them” (σκηνώσει ἐπ᾽ αὐτούς, skēnōsei ep’ autous) means literally “he . . . will spread his tent over them,” the imagery recalling the tabernacle of Moses where it was called God’s “tent, and his covering” (Ex. 35:11), hence the Rendition “he will shelter them.” The phrase echoes Ezekiel 37:27, where the Lord promises that his “dwelling place” (miškānî; LXX, κατασκήνωσίς μου [kataskēnōsis mou]); translated “my tabernacle” in the KJV) “also shall be with them.” The reader is ever reminded that the temple is never far away in Revelation. The force of the whole is that God himself will live among these people and be their protector.

			

			
				7:16 They shall hunger. . . thirst no more / They will not be hungry or thirsty any more: The imagery here echoes Isaiah 9:10; 49:10; and Psalm 121:6, all of which are promises that the Lord will “comfort his people, and will have mercy upon his afflicted” (Isa. 49:13). In this state, they not only serve but are served in return. The Lamb feeds them and leads them. God himself wipes away their tears. Hunger, thirst, and discomfort are all unknown to them, for the one who “sitteth on the throne shall dwell among them” (v. 15). Having overcome, they are honored by those whom they honor, and loved by those whom they love. Such is the state of eternal life.

				7:17 the Lamb . . . shall feed them / the Lamb . . . will shepherd them: The imagery of the Lamb shepherding people rather than being shepherded by them fits well with the unusual imagery of Revelation. The reader is never allowed to forget that the Lord is the Lamb whose sacrifice made victory possible. And following the way of Revelation, the Lamb is also Shepherd. In John’s gospel, the metaphor of Christ as the Good Shepherd plays an important role (see John 10:1–16), and some scholars see it as a close link between the Gospel and Revelation.[55] Paul refers to Jesus as “that great shepherd of the sheep” (Heb. 13:20) while Peter calls the exalted Lord the “Shepherd and Bishop [ἐπίσκοπος, episkopos, that is, “overseer”] of our souls” (1 Pet. 2:25). The Jews would have seen a messianic connection coming out of Micah 5:4, where the prophet promises Israel that the Messiah will feed the flock “in the strength of the Lord, in the majesty of the name of the Lord his God.” While Ezekiel promised Israel that God would “set up one shepherd over them, and he shall feed them, even my servant David [that is, the Messiah], and he shall feed them, and he shall be their shepherd” (Ezek. 24:23).

				living fountains of waters / living springs of water: The Greek, ζωῆς πηγὰς ὑδάτων (zōēs pēgas hydatōn), is unusual in that two genitives are dependent on the same noun and could be translated as “springs of water of life.” Recognizing the awkwardness of the phrase, some scribes changed ζωῆς (zōēs) to ζώσας (zōsas), a feminine plural participle modifying “spring” or “fountain,” thus making it read “a living spring of water,” but the sense is clear left as it is. The phrase describes flowing water, or water coming from a spring or river rather than from a cistern or pool. The imagery carries the idea of neverendingness.

				John conveys the idea that God himself gives his people the waters of life through which they will never thirst again. In Jewish apocalyptic, one of the rewards of the faithful was that they would partake of living water from the heavenly spring at the center of which was a fountain of inexhaustible wisdom.[56] Jesus told the Samaritan woman he would give her living water that would cause her never to thirst again. He was symbolically referring to his word or the gospel (See John 4:10–14).

				God shall wipe away all tears / God will wipe away every tear: The text echoes Isaiah 25:8, which carries the same promise. As noted in the previous chapters, through much of Revelation, the great Elohim does not move. He sits as a statue not even seeming to breath. It is the Lamb who is the active agent. That, however, is not the case as John’s vision sweeps to the end time just before the Earth becomes celestial. Both here and in chapter 21:3–4, he acts. In both cases, this action is the same, wiping away tears. The imagery is beautiful. The work that Revelation assigns to God is that of compassion and compensation. He moves to make up for all the sorrow, distress, and injustice his faithful children have had to endure. He tenderly and personally cares for each one.[57]


				Analysis and Summary

				Chapter 6, anticipating the outpouring of the wrath of God, asked the question: “who shall be able to stand?” John answers that question in chapter 7: those who have been sealed against destruction and have washed their robes in the blood of the Lamb. These are they who have served the true God and not been guilty of idolatry. Speaking of which, President Spencer W. Kimball stated: 

				Love of material things is idolatry. Idolatry is among the most serious of sins. There are unfortunately millions today who prostrate themselves before the images of gold and silver and wood and stone and clay. But the idolatry we are most concerned with here is the conscious worshiping of still other gods. Some are of metal and plush and chrome, of wood and stone and fabrics. They are not in the image of God or of man, but are developed to give man comfort and enjoyment, to satisfy his wants, ambitions, passions, and desires. Some are in no physical form at all, but are intangible.[58]


			

			
				These false gods the Saints must not serve, but rather serve the true God and, thereby, wash their garments, symbolically speaking, in his blood.

				Speaking of these people President John Taylor noted:

				There is something very interesting for Saints to reflect upon in relation to these matters. And there is something that goes a little further than we think about sometimes; and that is, while we profess to be followers of the Lord, while we profess to have received the Gospel, and to be governed by it, a profession will amount to nothing unless we have washed our robes and made them white in the blood of the Lamb. It is not enough for us to be connected with the Zion of God, for the Zion of God must consist of men that are pure in heart and pure in life and spotless before God, at least that is what we have got to arrive at. We are not there yet, but we must get there before we shall be prepared to inherit glory and exaltation.[59]


				By washing their garments in the Lamb’s blood, these will become pure and are able to dwell with the Lord. However, that dwelling need not be just in heaven. There is an earthly counterpart to paradise, Zion. The Lord has said,

				Let Zion rejoice, for this is Zion—THE PURE IN HEART; therefore, let Zion rejoice, while all the wicked shall mourn. For behold, and lo, vengeance cometh speedily upon the ungodly as the whirlwind; and who shall escape it? The Lord’s scourge shall pass over by night and by day, and the report thereof shall vex all people; yea, it shall not be stayed until the Lord come. Nevertheless, Zion shall escape. (D&C 97:21–23, 25)

				As early as the first millennium of earth’s history, prophets understood the importance of the latter-day Zion as the means of preserving the Lord’s people. To Enoch the Lord declared,

				As I live, even so will I come in the last days, in the days of wickedness and vengeance, to fulfil the oath which I have made unto you concerning the children of Noah; And the day shall come that the earth shall rest, but before that day the heavens shall be darkened, and a veil of darkness shall cover the earth; and the heavens shall shake, and also the earth; and great tribulations shall be among the children of men, but my people will I preserve; And righteousness will I send down out of heaven; and truth will I send forth out of the earth, to bear testimony of mine Only Begotten; his resurrection from the dead; yea, and also the resurrection of all men; and righteousness and truth will I cause to sweep the earth as with a flood, to gather out mine elect from the four quarters of the earth, unto a place which I shall prepare, an Holy City, that my people may gird up their loins, and be looking forth for the time of my coming; for there shall be my tabernacle, and it shall be called Zion, a New Jerusalem. (Moses 7:60–62)

				It is little wonder that, with righteousness and truth sweeping “the earth as with a flood,” the judgment of God pours out against those who reject it. As for those who respond, they shall be gathered to places of safety. As the Lord declared, the righteous shall be gathered “upon the land of Zion, and upon her stakes . . . for a defense, and for a refuge from the storm, and from wrath when it shall be poured out without mixture upon the whole earth” (D&C 115:6). The Lord has specified that “those places which I have appointed for refuge, shall be the places for your baptisms for your dead” (D&C 124:36). In other words the Lord shall gather his people to temple areas. This brings us back to the 144,000, those special ministers sealed by the four destroying angels against the day of indignation. Those under their care will find

				A land of peace, a city of refuge, a place of safety for the saints of the Most High God; And the glory of the Lord shall be there, and the terror of the Lord also shall be there, insomuch that the wicked will not come unto it, and it shall be called Zion. And it shall come to pass among the wicked, that every man that will not take his sword against his neighbor must needs flee unto Zion for safety. And there shall be gathered unto it out of every nation under heaven; and it shall be the only people that shall not be at war one with another. And it shall be said among the wicked: Let us not go up to battle against Zion, for the inhabitants of Zion are terrible; wherefore we cannot stand. And it shall come to pass that the righteous shall be gathered out from among all nations, and shall come to Zion, singing with songs of everlasting joy. (D&C 45:66–71)

				In this light, the most important work for the Saints of the sixth seal is the establishment of Zion by becoming faithful, diligent, and, especially, pure. Missionary work must spread, temple work increase, and righteousness flow out of the homes and into the communities of the Saints. In this way God will have a people “prepared to receive the glory that I [God] have for them, even the glory of Zion” (D&C 136:31).

			

			
				In preparing and sealing people against the day soon to come, the temples play a paramount role. Therefore, the Saints will not only continue to build but also use the sacred edifices. Elder Spencer W. Kimball stated: “I can envision not only many more temples, as the Lord directs us when and where to build them, but I foresee the day when we will make around the clock use of all these sacred, holy edifices. I repeat a statement made at the dedication of the great temple in Washington, . . . ‘The day is coming and not too far ahead of us when all temples on this earth will be going day and night.’”[60]


				Speaking of temples yet to be built, Elder Orson Pratt stated:

				by and by, we will build a Temple in Jackson County, Missouri. Will it be built according to the pattern of our present Temples? No. There will be, according to the progress of this people, and the knowledge they receive, and the greatness of the work that is before them, many things, pertaining to the pattern, that will then be given, which will differ materially, or will be, at least, in addition to that which is in these Temples now built. I think if you will go and search in the Church Historian’s office, you will find a plan of a Temple, that is to be built in Jackson County, which will be very different from the little Temples we now build. By and by there will be a Temple built at Jerusalem. Who do you think is going to build it? You may think that it will be the unbelieving Jews who rejected the Savior. I believe that that which is contained on the 77th page of the Book of Mormon, as well as in many other places, in that same book, will be literally fulfilled. The Temple at Jerusalem will undoubtedly be built, by those who believe in the true Messiah. Its construction will be, in some respects different from the Temples now being built. It will contain the throne of the Lord, upon which he will, at times, personally sit, and will reign over the house of Israel forever. It may also contain twelve other thrones, on which the twelve ancient Apostles will sit, and judge the twelve tribes of Israel.[61]


				 

				Notes

			

			
				
					
						[1]. Chapters 4 and 5 do this for the six seals, chapter 10 for the third woe, chapter 14 for the seven vials, and chapter 20:1–6 for the battle of Gog and Magog.

					

					
						[2]. John is not the only apocalyptic writer to use interludes. Such are found in the Old Testament just before the deluge (Gen. 6–7), in apocalyptic literature before the building of the ark (1 En. 66:1–2, 67), and the destruction of the temple (2 Bar. 6:4–7:1).

					

					
						[3]. This passage echoes Ezek. 9:4–8, which also has a before and after component that never shows the actual marking of the Saints. 

					

					
						[4]. SBLGNT.

					

					
						[5]. Beale, Revelation, 406.

					

					
						[6]. That these are either Peter, James, John, and John the Baptist or the three Nephites plus John the Baptist is mere speculation. Very likely, the angels represent all those who have bestowed their keys, powers, and authorities in these last days. For a partial list, see D&C 128:20. 

					

					
						[7]. Ford, Revelation, 121. The Greek equivalent was the καῦμα (kauma), or “hot wind.” 1 En. 76 speaks of noxious winds which brought drought, heat, destruction, and cold, as well as locusts and other pests. In this chapter, Enoch was shown the secrets of the winds, both how they bless and curse.

					

					
						[8]. Compare Hosea 3:15; Rev. 16:9.

					

					
						[9]. See Zech. 6:5; 1 En 69:22; where they become the spirits of the winds and all zephyrs.

					

					
						[10]. Nicoll, Greek Testament, 5:396.

					

					
						[11]. Compare Jer. 49:36, where the four winds are divine agents that bring judgment against rebellious nations. See also 1 En. 76, where the winds bring both blessings and cursings. See also Beale, Revelation, 407.

					

					
						[12]. President Wilford Woodruff stated that these angels have been loosed and are at work on the earth. However, their job is not just to destroy but to commit the gospel as well. Joseph Fielding Smith, Church History and Modern Revelation (Salt Lake City: Deseret Book, 1932), 1:300–301.

					

					
						[13]. D&C 77:10; DNTC, 3:490.

					

					
						[14]. If the number four is to be taken literally, these angels could symbolize John the Baptist and Peter, James, and John, who restored the priesthood keys, the latter three to the dispensation of the fullness of times. See D&C 27:12–14. In that case, John would be seeing himself as one of the angels.

					

					
						[15]. For a catalogue of God’s efforts to bring people to him, see D&C 43:25.

					

					
						[16]. SBLGNT.

					

					
						[17]. The JST changes “and he shouted” to “and I heard him cry.”

					

					
						[18]. DNTC, 3:491–92. See also Joseph Fielding Smith, Doctrines of Salvation, 3 vols. (Salt Lake City: Bookcraft, 1965), 1:170–73.

					

					
						[19]. The idea is reminiscent of Ezek. 43:4, where the glory of Jehovah comes out of the east.

					

					
						[20]. Nicoll, Greek Testament, 5:396.

					

					
						[21]. Beale, Revelation, 409.

					

					
						[22]. The practice was stopped by Constantine because, as he noted, the human face was the in the image of God. On the Roman practice of tattooing, see http://www.randomhistory.com/2008/07/26_tattoo.html.

					

					
						[23]. Beale, Revelation, 410–11.

					

					
						[24]. The imagery is based on Ezek. 9:4, where a mark on the forehead protects the righteous from the destruction that is about to fall on Jerusalem. In Ezek. 9:4–8, the Lord commands his messenger to mark the forehead of the faithful with a tau, the last letter of the Hebrew alphabet, which, at the time, was a cross. For the Hebrews at the time, this sign meant little more than a very visible and distinguishing mark; early Christians saw it as a sign foreshadowing the saving work of the Lord. See C. F. Keil and F. Delitzsch, Commentary on the Old Testament (Grand Rapids, Mich.: William B. Eerdmans Publishing Company, reprint 1976), 9:129. It was a common practice in certain parts of the Roman empire to brand slaves and soldiers, especially those in in the emperor’s service. Guild members also bore tattoos as a means of identification. Among those religions which came out of the east, it was not uncommon for devotees of a certain god to wear his mark upon their heads as a sign of their consecration to that God. See Ford, Revelation, 116–17 for discussion.

					

					
						[25]. The theme of divine deliverance from the eschatological woes can be found in Dan. 12:12; Mark 13:13; 1 Thes. 4:15–17; 2 Bar. 29:1–2; 32:1; 40:2; 71:1. 4 Ezra 5:41; 6:25; 7:27; 9:7–8; 12:34; 13:48.

					

					
						[26]. TPJS, 321.

					

					
						[27]. 1 Pet. 1:3–5; 2 Pet. 1:1–19; Eph. 1:11–14; 4:30; 2 Cor. 1:21–22.
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Chapter 8

				Opening of the Seventh Seal


				Introduction


				The interlude over, the story picks up where it left off in chapter 6. The Lamb breaks the seventh seal; the scroll of destiny lies open. God’s testament, his will for the nations, stands ready to be executed. Judgment day has arrived. Six thousand years of indifference, of carelessness toward God, of transgression, of deliberate corruption of his ways, of willful rejection and sometimes slaughter of his prophets, of conscious rebellion and evil—all these will now receive their just compensation.

				But, surprisingly, as chapter 7 opens, there is no clash of thunder, no outpouring of divine wrath. Instead, all heaven is filled with a hushed, even painful silence. Even nature seems to wait while an angel performs an indispensable ordinance, an ordinance that is the harbinger coming destruction.

				That destruction in its power and breadth will be unlike anything the earth has ever been through. The only event comparable, interestingly, is its opposite, namely, the earth’s creation. In the beginning, God expressed his creative power organizing the heavens and the earth. The globe was formed, the land masses and seas separated, the firmament secured, and the sidereal heavens appointed. Thus, creation was complete. In John’s work, we see the opposite happening. The land masses, the waters, the firmament, and even the heavens move toward chaos. In short, de-creation blasts the cosmos.

				Opening the Seventh Seal 
(8:1–5)


				Greek Text

				1 Καὶ ὅταν ἤνοιξεν τὴν σφραγῖδα τὴν ἑβδόμην, ἐγένετο σιγὴ ἐν τῷ οὐρανῷ ὡς ἡμιώριον. 2 καὶ εἶδον τοὺς ἑπτὰ ἀγγέλους οἳ ἐνώπιον τοῦ θεοῦ ἑστήκασιν, καὶ ἐδόθησαν αὐτοῖς ἑπτὰ σάλπιγγες.

				3 Καὶ ἄλλος ἄγγελος ἦλθεν καὶ ἐστάθη ἐπὶ τοῦ θυσιαστηρίου ἔχων λιβανωτὸν χρυσοῦν, καὶ ἐδόθη αὐτῷ θυμιάματα πολλά, ἵνα δώσει ταῖς προσευχαῖς τῶν ἁγίων πάντων ἐπὶ τὸ θυσιαστήριον τὸ χρυσοῦν τὸ ἐνώπιον τοῦ θρόνου. 4 καὶ ἀνέβη ὁ καπνὸς τῶν θυμιαμάτων ταῖς προσευχαῖς τῶν ἁγίων ἐκ χειρὸς τοῦ ἀγγέλου ἐνώπιον τοῦ θεοῦ. 5 καὶ εἴληφεν ὁ ἄγγελος τὸν λιβανωτὸν, καὶ ἐγέμισεν αὐτὸν ἐκ τοῦ πυρὸς τοῦ θυσιαστηρίου, καὶ ἔβαλεν εἰς τὴν γῆν· καὶ ἐγένοντο βρονταὶ καὶ φωναὶ καὶ ἀστραπαὶ καὶ σεισμός.[1]


				King James Version

				1 And when he had opened the seventh seal, there was silence in heaven about the space of half an hour. 2 And I saw the seven angels which stood before God; and to them were given seven trumpets. 3 And another angel came and stood at the altar, having a golden censer; and there was given unto him much incense, that he should offer [it] with the prayers of all saints upon the golden altar which was before the throne. 4 And the smoke of the incense, [which came] with the prayers of the saints, ascended up before God out of the angel’s hand. 5 And the angel took the censer, and filled it with fire of the altar, and cast [it] into the earth: and there were voices, and thunderings, and lightnings, and an earthquake.

			

			
				BYU New Testament Rendition

				1 And when he opened the seventh seal, there was silence in heaven for about a half an hour. 2 And I saw the seven angels who stand before God, and they were given seven trumpets. 3 And another angel came and stood at the altar having a gold incense burner, and he was given a great quantity of incense to offer for the prayers of all the saints upon the gold altar that was before the throne. 4 And the smoke of the incense for the prayers of the saints arose from the hand of the angel before God. 5 And the angel took the incense burner and filled it with fire from the altar and threw it to the earth, and there were peals of thunder and rumblings and lightning flashes and an earthquake.

				Translation Notes and Comments

				8:1 And when he had opened / And when he opened: Due to two major manuscript differences, this phrase is problematic. The Alexandrinus manuscript has ὅταν (hotan), which regularly requires the subjunctive rather than the indicative, whereas the Siniaticus has ὅτε (hote), which is grammatically the better reading and agrees with Rev. 6:1, 3, 5, 7, and 9, which all have ὅτε ἤνοιξεν (hote ēnoixsen). The word ὅταν (hotan) usually means “whenever” and refers to an action that is repeated each time a previous act is done, while the word hote refers to a singular event. Because hote fits the context best, that is the way the Rendition translates the phrase. The Rendition also translates the verb ἤνοιξεν (ēnoixsen), “he opened,” an aorist, in the simple past reflecting the tense in the Greek rather than the pluperfect reflected in the King James Version.

				seventh seal: According to the Doctrine and Covenants, this seal represents the seventh thousand-year period, corresponding to the millennium, and “the sounding of the trumpet of the seven angels are the preparing and the finishing of his work, in the beginning of the seventh thousand years—the preparing of the way before the time of his coming” (D&C 77:12). Note that all the events that happen in chapters 8, 9, and 11 take place during the millennial era, but before the Second Coming.

				silence in heaven: As the seal is broken, “there is silence in heaven for the space of about half an hour.” A solemn moment intervenes before judgment commences. Nothing breaks the hush, but tension builds as seven angels, as captains over a host, receive seven trumpets and prepare to give their commands.[2] The image of the trumpets creates a feeling of foreboding, for soon their blasts will signal the onslaught of those forces that will shatter the world. But an interval is needed: a period of preparation, of devotion and worship, of readying before heaven executes God’s will, a moment of mourning for a world sick unto death.

				At this point, John, it would seem, records the heavenly acts that take place during the period of silence, the tension of which is heightened due to an almost deafening and painful quiet. He sees an angel approach the altar in heaven holding a golden censer, “and there was given unto him much incense, that he should offer [it] with the prayers of all saints” (v. 3). The grammar here is a bit difficult. The phrase ἵνα δώσει ταῖς προσευχαῖς (hina dōsei tais proseuchais) translates literally “in order that he will give [the incense] for the prayers,” where “for” translates the simple dative of the Greek. This is probably a dative of reference with the idea of “with reference to” or a dative of advantage expressing “for the benefit of.” In the Rendition, we have preserved the ambiguity of the Greek by simply using “for.” The amount of incense suggests that never has heaven been filled with the sweet smell of earthly prayers as now. The result seems to contribute to the silence. Indeed, all heaven stops to hear the anguished cry of the faithful and prepares to respond to their pain.[3] Though the moment of tortured calm will end all too soon, it will not end until a heavenly priest, the mighty angel, performs at the altar a priesthood act—the judgment of the nations.[4]


				The silence has been interpreted in various ways: the cessation of revelation, a period in which God is at rest, and humankind’s awestruck response to God’s power. It is of note that the silence is in heaven, not on the earth. It may well be that there is a subdued echo among the righteous, but the wicked will continue to produce the cacophony which precludes them from hearing either heaven’s silence or the still, small voice.

			

			
				It is the Old Testament that provides the theological importance of the silence.[5] In Habakkuk 2:20, the prophet commands, “the Lord is in his holy temple: let all the earth keep silence before him.” Then there follows a description of the Lord moving in glory and anger against wickedness. Zechariah also commands silence as the Lord arouses from his holy dwelling (2:13). Zephaniah does the same thing, commanding the wicked to “hold thy peace at the presence of the Lord: for the day of the Lord is at hand: for the Lord hath prepared a sacrifice” (1:7), and will move against the wicked (1:7–18). In each of these three instances, the silence heralds a wrathful theophany and may indicate a period of mourning before calamity. Thus, the silence, as consistently used in the Old Testament, signals the onslaught of God’s judgment against the wicked.[6] The Doctrine and Covenants also supports this view. There, the Lord states,

				But the day soon cometh that ye shall see me, and know that I am; for the veil of darkness shall soon be rent, and he that is not purified shall not abide the day. . . . For all flesh is corrupted before me; and the powers of darkness prevail upon the earth, among the children of men, in the presence of all the hosts of heaven—Which causeth silence to reign, and all eternity is pained, and the angels are waiting the great command to reap down the earth, to gather the tares that they may be burned (38:8, 11–12).[7]


				In spite of or ignorant of eternity’s pain, the wicked continue on their way without any let up. Therefore, the half hour, whether measured in minutes or years, represents a short interval during which angels and Saints prepare in sorrow for the sentence of destruction to be executed upon the world. De-creation begins, and once it does, nothing short of the divine will be able to stop it.

				about the space of half an hour / about a half an hour: The text is unclear on just how long the silence lasts. It does suggest a period of nearly a half hour. The idea of approximation is found in the Greek.[8] Thus, it is impossible to get a fix on the exact amount of time John had in mind. Some have speculated, based on other scriptures, that the half hour represents a period of twenty-one years. The speculation is based on the Lord’s time being one thousand years to the day (Abr. 3:4; 2 Pet. 3:8). Nowhere in Revelation, however, does the text suggest it is aware of this time frame and, therefore, one should not hold too dogmatically to this idea.

				8:2 the seven angels which stood before God / the seven angels who stand before God: The verb ἑστήκασιν (hestēkasin) while perfect in form is present in meaning, hence the translation “stand.”[9]


				The definite article suggests a specific set of angelic ministers, those who stand before God. Their proximity to the throne suggests their station at the height of the ranks of angels and, thereby, are the archangels.[10] The Greek phrase ἐνώπιον . . . ἑστήκασιν (enōpion . . . hestēkasin) literally means to “stand before,” but it also carries the nuance of attending to or serving. Thus, the phrase suggests the angels serve God and are here doing his bidding. Since all angels do that, however, these should most likely been seen as the archangels who play a specific role in God’s dealings with humankind.[11]


			

			
				The number is important for it suggests that the angels are not necessarily limited just to seven, but rather represent the full heavenly host on whom rests the power of the Lamb. In Revelation, they are the ones specifically engaged in pushing forward the Lord’s program in the last days. In chapters 8 and 9, that program is one of vengeance and destruction. There is, therefore, a likely connection between these angels and the ones found in chapter 16 who are instrumental in blasting the wicked.[12] The point is that all these angels act under and through priesthood power in executing God’s will. Thus, everything that happens is for a heavenly purpose and under divine authority. John notes that they stood ready. In short, they were prepared to do the Lord’s bidding the instant he commanded.[13] The setting suggests trumpeters fully marshaled and ready to execute their general’s orders which will send a host into battle. The imagery certainly heightens the tension.

				The broken seals signify the certainty that divine judgment will now to be released. The task of the angels is to bring about its actual execution. The instrument they use, the trumpet, assures the reader that the Lord is about to engage in full-scale warfare.[14] The angels are, however, interrupted by a significant interlude before they are able to launch their deadly forces.

				seven trumpets: The word in the Greek (σάλπιγξ, salpinx) does not denote a musical instrument[15] but designates rather a signaling device with a variety of uses, all of which were more or less religious.[16] Firstly, it was used to call Israel to prayer or assembly. Secondly, it served to warn the people of approaching danger (for example, Ezek. 33). Thirdly, it functioned to give orders in battle since soldiers, and especially the captains, could usually hear its sustained blast above the fray. Even here, however, there is a spiritual component for (at least among the Israelites) the trumpets were handled only by priests (see Num. 10:8–10).[17]


				The trumpet was also associated with theophany (see Ex. 19; Zach. 9:14) and acted as a precursor to calamity and divine judgment that God would enact at the end time (see Matt. 24:31; 1 Cor. 15:51–52; 1 Thes. 4:13–17; D&C 88:94–106). In Revelation, it signals the climax of telestial history with the eschatological enthronement of the Savior (Rev. 11:15–18).[18]


				In Revelation, its blast serves to remind God of his covenant with his people and presages his response to the prayers of the Saints. In this way the imagery follows the Old Testament usage as an instrument in worship and prayer.

				The number seven was often associated with the trumpet for, according to Chronicles, seven priests were designated to blow trumpets at festivals (see 1 Chr. 15:24; Josh. 6). Also at the feast of the new moon, trumpets were blown to announce the holiday’s commencement. During the New Year festival, it sounded to remind the people of the need to repent (see 1 Sam. 20 with Jub. 31:1–3). But the most important use was ever to signal divine judgment (see Rev. 11:18).[19] Thus, in this section of Revelation, their use is strictly eschatological, that is, to signal the host for the final battle. As Zephaniah prophesied, the last days would be “a day of wrath . . . a day of distress and anguish . . . a day of trumpet blast and battle cry” (Zeph. 1:14–16). [20]


				In chapter 8 and 9, they form part of an ongoing pattern: a trumpet sounds, a supernatural phenomenon happens, then its effects are described. Those effects, as mentioned earlier, are a reversal of God’s activities in Genesis.[21] Thus, the king in Genesis is Jehovah, the creator, while in Revelation it is Abaddon or Apollyon, the destroyer (Rev. 9:11).

			

			
				8:3 another angel: This one stands apart from the others. He is not a captain of a host but rather the priest of God performing the necessary ritual offering deemed necessary in Greco-Roman omens and Jewish prayers to assure success in war. In this case, the acceptable offering is the prayers of the Saints.[22] The angel could be the “the angel of the presence” (Isa. 63:6; Jub. 1:29) or the Lord himself (Rev. 10:1; 14:14). It is, however, possible that John’s Jewish readers, being acquainted with their angelology, would have associated him with Michael, who served as one of the angels of the presence and intercessor for the righteous.[23]


				the golden censer: Golden censers along with golden bowls were two of many accoutrements of the temple.[24] Thus, the angel’s act is tied to temple and priesthood. During morning and evening services, the priest emptied the bowl of incense on the coals of the altar before the veil in the temple. When the people in the courtyard saw and smelled the smoke, they bowed in prayer, adding their petition as an offering unto the Lord (see Acts 10:4). Thus, both incense and prayer were linked. That the angel offered “much incense” evidences the vast and united prayer of the Saints. The massive appeal suggests the depth of anguished feelings pouring from the righteous due to the pain caused by a corrupt and evil world.

				There was given unto him / He was given: the passive voice used here, as so often in Revelation, is a passive of divine action. Even though manifold powers are about to pound the earth, God chooses not to show that it is his directing yet limiting hand that is behind them.

				incense . . . with the prayers of all saints / incense for the prayers of all the saints: This dative phrase can be read in various ways: As a dative of association, it carries the idea that the incense was offered “with the prayers of all the saints”; as a dative of advantage meaning “in behalf of,” it carries the idea of the incense being offered in favor of the prayers of the saints; or as a dative of reference, it carries the idea of “with reference to.” The RSV and KJV follow the first idea. The Rendition translates the dative case with “for,” retaining the ambiguity of the Greek text, treating it as either a dative of advantage or of reference.[25]


				The point is this: it is not simply sweet smell that fills the divine halls, but the hopes, desires, and cries of the Saints. That the vision combines prayer and altar suggests that heaven views heartfelt prayers as sacrificial, that is, as among those acts of an especially holy character.[26]


				The prayers here echo and magnify the prayers of the Saints in John’s day who cried from under the altar for vengeance. God asked of them patience for the roster of the martyred had yet many names that needed to be added (Rev. 6:9–11). History, therefore, had to wait for the opening of the seventh seal when the roster was full and vengeance could be exacted. The day of patience is now over and the angel in authority offers up again the fervent petition of the Saints. This time there will be no delay as heaven responds to their cry.[27]


				saints: see the commentary on 5:8.

				upon the golden altar: The altar here appears to be the same as that in 6:9–11, which marked the grave of the faithful Saints.[28] The difference is that the one here is connected not with the fifth seal but with the seventh. As such, we come to the time when the roster of the faithful martyrs has become complete, thus, allowing God to unleash his avenging power.

				Though both Christian and Jewish literature refer to a temple in heaven, there is never a hint that there was a counterpart to the conventional sacrifices carried out at the sacrificial altar that stood in the eastern courtyard before the Jewish temples and tabernacle. Therefore, the altar here carries the aspects of the incense altar before the veil where no blood sacrifices were ever offered, but positions it outside the temple where the sacrifices were.[29]


			

			
				8:4 out of the angel’s hand / from the hand of the angel: The angel acts as God’s agent whose authority includes making sure the Divine hear the petition of the righteous. The image captures one idea: the unified voice of the Saints petitioning for judgment on a world both hostile and impenitent. The image of the prayers ascending from the angel’s hand suggests that inspiration lies behind the Saints’ appeal. Thus, angel, saint, and God are all in harmony.

				8:5 the censer . . . filled . . . with fire / an incense burner . . . filled . . . fire: Because the coals were considered sacred, they were carefully guarded and scatted at a designated place near the altar (see Num. 16:36–40). Both here in Revelation and also in Ezekiel 10:2–7, however, the coals were cast upon the rebellious.

				The same censer used to offer the prayer of the Saints now becomes the instrument of divine judgment. The tie between incense burner and prayer yet remains, showing that God is responding to the urgent request of his people.[30] The prayers ascend upward, triggering the fire that is cast downward. There is also the parallel of the destruction of Sodom and Gomorrah where God rained down “fire and brimstone” (goprīt wā ʾēš) literally “sulfur and fire” (Gen. 19:24). 

				fire . . . cast into the earth / fire . . . threw it to the earth: This verse parallels the vision of Ezekiel 10:1–7, where an angel casts sacral fire upon an wicked Jerusalem, thus signifying the inevitability of the city’s fall. This act, as in Revelation, takes place only after another angel has set the divine mark upon the heads of the faithful (Ezek. 9:5, 11), thus securing their salvation. The historical agents whom Ezekiel’s coals represented were the Babylonians.[31]


				voices, and thunderings, and lightnings / peals of thunder and rumblings and lightning flashes: When compared to the other places in Revelation where John makes reference to the effect of the divine hand (Rev. 4:5; 11:19; 16:18), the ordering follows what one would expect with thunder and rumblings following the flashes of lightning. Here it is peals of thunder (βρονταί, brontai) then rumblings (φωναί, phōnai) that come first. Just why is unknown. It may be a copyist’s error.[32] The KJV has an even different order, voices (φωναί, phōnai) then thunderings (βρονταί, brontai) since it follows the late Textus Receptus. The KJV also inaccurately translates φωναί (phōnai) as “voices.” The root meaning of φωνή (phōnē), is “sound” or “noise”; “voice” is a derived meaning.[33]


				Analysis and Summary

				For millennia, the martyrs have been asking God, “How long, O Master, holy and true, dost thou not judge and avenge our blood on them that dwell on the earth?” To their plea the Saints of the last days add their own. All these have demanded justice, and now justice, in the form of cataclysmic forces, is hurled against the earth. Nature responds with rumblings, thunders, lightnings, and the earthquake. With that, the de-creation of the earth begins.

				Revelation chapter 8 picks up the account from where it left off in Revelation 6:17 and pushes the story forward. The interlude in chapter 7 answers the question asked at the end of chapter 6, “who will be able to stand?” That question being answered, the vision returns again to look at what will happen to those who are not able to stand.

				The focus is on the angels who will execute God’s judgment. These are beings of high rank. Concerning the ranking of angels, Joseph Smith reported these divine souls

				are governed by the same Priesthood that Abraham, Melchizedek, and the Apostles were: that they are organized according to that Priesthood which is everlasting, “without beginning of days or end of years,”—that they all move in their respective spheres, and are governed by the law of God; that when they appear upon the earth they are in a probationary state, and are preparing, if righteous, for a future and greater glory; that the spirits of good men cannot interfere with the wicked beyond their prescribed bounds, for Michael, the Archangel, dared not bring a railing accusation against the devil, but said, “The Lord rebuke thee, Satan.”[34]


			

			
				The “respective spheres” of the angels in focus here are those of judgment in the last days. They wait, however, until the priestly angel makes the appropriate offering. This angel’s act, however, is not the beginning of judgments against the earth, but their overture. The same is true of the first four trumpet blasts which follow. They are but precursors. All serve as a united, if cacophonic, voice calling, for the last time, an intractable world to repentance. The volume is necessary so that the world cannot miss it. Even so, the message is indirect so that the inhabitants of the world must use the ear of faith to understand it. Most will not. For example, many blame the rash of weather-related catastrophes on global warming. Those with faith understand the real cause is global sin. They also understand that once the four angels silence their trumpets, then judgment begins in earnest. And, as will be shown below, once it starts, there is no turning back, no time for repentance, only time for justice.

				That John places the commencement of destructions only after revealing the Saints have been sealed up is no accident. The act explains why the Saints are able to endure the pressures of the day and stay firm in their testimonies in spite of tremendous opposition and nature gone mad. It is because the sealing opens up divine powers that flow down and through them. Thus, the seal provides the ultimate protection against the day of wrath and the final assurance of an eternal place with God. In chapter 8, John reveals what will happen to those without the protective seal.[35]


				As the destruction chapters open, the role the Saints play must be kept firmly in mind. That which moves the Lord to unleash the devastating powers is largely generated by the plea of the Saints. Moved by his desire to avenge his people, the Lord allows the first four angels to send their blast against the earth. In doing so, he shows his respect for the holy ones and their petition. It is of note that his response occurs simultaneous with the prayers and as a response to them. This fact tells us something of the content of those prayers. Not only are they a call for vengeance but also for grace. The first four plagues, as noted, are not really the beginning of retribution; they are more the last call for repentance, one last outreach with grace and mercy before God turns the world over to demonically inspired destruction.

				One must, therefore, see in the Saints’ prayer no craving for punishment. The righteous are, no doubt, pained due to the sins of the wicked, but they also cry out for mercy for the innocent who are victims of the wickedness. Thus, they are driven to beg God that in mercy he will take immediate action that the unjust suffering may come to an end.[36]


				One idea stands out: this is the period in which the heavenly and earthly churches will be linked as never before, a period in which the Saints will make their final preparation for that which is to come. The Doctrine and Covenants states: “And the servants of God shall go forth, saying with a loud voice: Fear God and give glory to him, for the hour of his judgment is come; And worship him that made heaven, and earth, and the sea, and the fountains of waters—Calling upon the name of the Lord day and night, saying: O that thou wouldst rend the heavens, that thou wouldst come down, that the mountains might flow down at thy presence.” They shall cry that he make his “name known to thine adversaries . . . when thou doest terrible things, things they look not for.” But, for the innocent, they pray that “thou shall meet him who rejoiceth and worketh righteousness, who remembereth thee in thy ways.” At that time, it will become apparent to all the “great things thou hast prepared for him that waiteth for thee” (D&C 133:38–45).

				Let us stress again that the devastations which follow will be, at least in part, a response to this prayer of God’s servants. Thus, the righteous will not be caught off guard. They will have followed the Lord’s admonition to “gird up your loins, that you may be the children of light” and received the promise that “that day shall not overtake you as a thief” (D&C 106:4–5).

				Once the righteous are prepared, the final plagues commence. The angel, performing his priestly service, moves to the altar. He is not one of the seven, but a minister of authority.[37] His will be the first thrust, a kind of wake up call to the wicked. He takes the censer, fills it with the fiery coals of the heavenly altar, and casts them upon the earth.[38] Pandemonium, thunder, lightening, and earthquake follow. In an instant the silence is shattered. The seventh seal now picks up the destruction scenario of the sixth and multiplies it. Of this moment the Lord has said:

			

			
				For not many days hence and the earth shall tremble and reel to and fro as a drunken man; and the sun shall hide his face, and shall refuse to give light; and the moon shall be bathed in blood; and the stars shall become exceedingly angry, and shall cast themselves down as a fig that falleth from off a fig-tree. And after your testimony cometh wrath and indignation upon the people. For after your testimony cometh the testimony of earthquakes, that shall cause groanings in the midst of her, and men shall fall upon the ground and shall not be able to stand. And also cometh the testimony of the voice of thunderings, and the voice of lightnings, and the voice of tempests, and the voice of the waves of the sea heaving themselves beyond their bounds. And all things shall be in commotion; and surely, men’s hearts shall fail them; for fear shall come upon all people. And angels shall fly through the midst of heaven, crying with a loud voice, sounding the trump of God, saying: Prepare ye, prepare ye, O inhabitants of the earth; for the judgment of our God is come. Behold, and lo, the Bridegroom cometh; go ye out to meet him. (D&C 88:87–92)

				Due to continued insistence on sinning, humankind’s chance for repentance is rapidly coming to a close. Here we see God trying his last means of reclaiming them. If they refuse to hear, they are clearly worthy of death. Then will come the response to the cry of the earth itself: “Wo, wo is me, the mother of men; I am pained, I am weary, because of the wickedness of my children. When shall I rest, and be cleansed from the filthiness which is gone forth out of me? When will my Creator sanctify me, that I may rest, and righteousness for a season abide upon my face?” (Moses 7:48). The answer is “now.” Longsuffering has ceased to be a virtue and, therefore, judgment must commence.

				The First Four Trumpet Blasts 
(8:6–12)


				Picking up where the seal series ends, John pushes forward God’s work through the image of the sounding of the seven trumpets. Here we begin a unit that runs through the end of chapter 11. It is of note that, though the work of the seven angels pushes us toward the final judgment, they bring us only to its edge. The final judgment does not take place until chapter 19. This arrangement is part of the deliberate and inspired literary artistry of the author who is not trying to put events into their exact historical order. Instead, he shares with the reader various aspects of those forces that will be at play to the Second Coming.

				In the section of the vision under investigation here, he looks only at the beginning of the end. Doctrine and Covenants 77:12 explains that “the trumpets of the seven angels are the preparing and finishing of his [God’s] work, in the beginning of the seventh thousand years—the preparing of the way before the time of his coming.” The blast of each trumpet announces certain events that will befall the earth. The first four sets of events prepare the way of the Lord while the last three finish it. The content of chapter 8 is, therefore, preparatory, while that in chapter 9 is conclusionary. De-creation moves through the whole with total chaos beckoning.

				That the trumpet plagues echo those that Moses brought against Egypt provides a key to understanding the message of this pericope.[39] Their intent was twofold: to push Israel into escaping from Egypt and to harden Pharaoh’s heart so that the works of God could be manifest. The parallels in chapter 8 will be unfolded below.

				Greek Text

				6 Καὶ οἱ ἑπτὰ ἄγγελοι οἱ ἔχοντες τὰς ἑπτὰ σάλπιγγας ἡτοίμασαν αὐτοὺς ἵνα σαλπίσωσιν.

				7 Καὶ ὁ πρῶτος ἐσάλπισεν· καὶ ἐγένετο χάλαζα καὶ πῦρ μεμιγμένα ἐν αἵματι, καὶ ἐβλήθη εἰς τὴν γῆν· καὶ τὸ τρίτον τῆς γῆς κατεκάη, καὶ τὸ τρίτον τῶν δένδρων κατεκάη, καὶ πᾶς χόρτος χλωρὸς κατεκάη.

			

			
				8 Καὶ ὁ δεύτερος ἄγγελος ἐσάλπισεν· καὶ ὡς ὄρος μέγα πυρὶ καιόμενον ἐβλήθη εἰς τὴν θάλασσαν· καὶ ἐγένετο τὸ τρίτον τῆς θαλάσσης αἷμα, 9 καὶ ἀπέθανε τὸ τρίτον τῶν κτισμάτων τῶν ἐν τῇ θαλάσσῃ, τὰ ἔχοντα ψυχὰς, καὶ τὸ τρίτον τῶν πλοίων διεφθάρησαν.

				10 Καὶ ὁ τρίτος ἄγγελος ἐσάλπισεν· καὶ ἔπεσεν ἐκ τοῦ οὐρανοῦ ἀστὴρ μέγας καιόμενος ὡς λαμπὰς καὶ ἔπεσεν ἐπὶ τὸ τρίτον τῶν ποταμῶν καὶ ἐπὶ τὰς πηγὰς τῶν ὑδάτων. 11 καὶ τὸ ὄνομα τοῦ ἀστέρος λέγεται ὁ Ἄψινθος. καὶ ἐγένετο τὸ τρίτον τῶν ὑδάτων εἰς ἄψινθον, καὶ πολλοὶ τῶν ἀνθρώπων ἀπέθανον ἐκ τῶν ὑδάτων, ὅτι ἐπικράνθησαν.

				12 Καὶ ὁ τέταρτος ἄγγελος ἐσάλπισεν· καὶ ἐπλήγη τὸ τρίτον τοῦ ἡλίου καὶ τὸ τρίτον τῆς σελήνης καὶ τὸ τρίτον τῶν ἀστέρων, ἵνα σκοτισθῇ τὸ τρίτον αὐτῶν καὶ ἡ ἡμέρα μὴ φάνῃ τὸ τρίτον αὐτῆς, καὶ ἡ νὺξ ὁμοίως.[40]


				King James Translation

				6 And the seven angels which had the seven trumpets prepared themselves to sound. 7 The first angel sounded, and there followed hail and fire mingled with blood, and they were cast upon the earth: and the third part of trees was burnt up, and all green grass was burnt up. 8 And the second angel sounded, and as it were a great mountain burning with fire was cast into the sea: and the third part of the sea became blood; 9 And the third part of the creatures which were in the sea, and had life, died; and the third part of the ships were destroyed. 10 And the third angel sounded, and there fell a great star from heaven, burning as it were a lamp, and it fell upon the third part of the rivers, and upon the fountains of waters; 11 And the name of the star is called Wormwood: and the third part of the waters became wormwood; and many men died of the waters, because they were made bitter. 12 And the fourth angel sounded, and the third part of the sun was smitten, and the third part of the moon, and the third part of the stars; so as the third part of them was darkened, and the day shone not for a third part of it, and the night likewise.

				BYU New Testament Rendition

				6 And the seven angels who held the seven trumpets got ready to blow them. 7 And the first angel blew his trumpet. And there was hail and fire mixed with blood, and it fell upon the earth, and a third of the earth was burned up and a third of the trees were burned up and all the green grass was burned up. 8 And the second angel blew his trumpet. And something like a great mountain, burning with fire, fell into the sea, and a third of the sea became blood. 9 And a third of the living creatures in the sea died, and a third of the ships were destroyed. 10 And the third angel blew his trumpet. And a great star fell from the sky blazing like a torch, and it fell on a third of the rivers and on the springs of water. 11 And the name of the star was called Wormwood, and a third of the waters became wormwood, and many people died of the waters because they had become bitter. 12 And the fourth angel blew his trumpet. And a third of the sun and a third of the moon and a third of the stars were struck so that a third of them were darkened, and a third of the day was not light, and the night likewise.

				Translation Notes and Comments

				8:6 seven trumpets: The plague brought by the trumpets differ from those of the seals in chapter 6 and of the bowls of chapter 16. They are more broad than the former and less broad than the latter. Nonetheless, all give the same message: God us fully aware of the wickedness of the world and is moving against it. Here, the trumpets announce the direct involvement of God as he moves to destroy the wicked either through repentance or annihilation.[41] The first phase of his movement, however, is directed not specifically at humankind, but at the earth. Such fits the latter-day pattern when de-creation dominates the scene. Here it follows Genesis. God first prepared the physical order and then introduced humankind into it. Now, it is the physical that becomes disordered and then humankind is struck.

				angels . . . prepared themselves to sound / angels . . . got ready to blow: As the plagues of the angel strike the earth, the other angels lift their trumpets to their mouths. The action serves to raise the tension and heighten the feeling of expectancy. Four of the angels follow the mighty angel’s devastations calling down additional plagues. Again, the number four is symbolic of geographical totality; the whole earth will fall under the angel’s censure, and thus, the need for the Saints to be sealed against these destructions. But it should be remembered that the prayers of the Saints have played an important role in initiating them. Their petitions, at least in part, have unleashed the wrath.[42] But just what role the Church plays during this period is not disclosed. It is not in view in chapter eight, only the world is.

			

			
				8:7 The first angel sounded and there followed hail and fire mingled with blood / And the first angel blew his trumpet. And there was hail and fire mixed with blood: The first trumpet’s cry announces the beginning of the battle over the earth. Both fire and hail, a most unusual combination, strike the earth. The image reflects the seventh Egyptian plague where a “fire mingled with the hail, very grievous” fell all over the Pharaoh’s domain killing many people and animals, albeit the Hebrews were spared (Ex. 9:13–35). The fire gave evidence that the unusual and severe hailstorm was not simply a freak of nature, but the deliberate act of the divine. The image found in Revelation, ratchets up that message. Not only is there a rain of ice and fire but also of blood.[43] The imagery, which we need not take literally, evidences the divine behind the first strike against the earth. Here the weather turns vicious.

				The Old Testament connected raging hailstorms with the judgments of God (see Josh. 10:11; Ps. 78:47; 105:32; Isa. 28:17). Revelation discloses that the earth has not seen the last of these (see below). The presence of fire shows that we are dealing with more than nature at her worst, but rather with phenomenon driven by divine forces. The blood speaks to the destructive nature of the first strike.

				And the third part / And a third: The fraction is used twelve times in the plague chapters and each makes the same point: though much is destroyed, more is left. Thus, the fraction shows that these judgments are not yet final. The figure echoes Ezekiel chapters 4 and 5, where the prophet warns Jerusalem that because of her wickedness divine judgment is about to fall upon her. At that time, a third will die from pestilence, a third by famine, and the last third scattered. Still, though Ezekiel reverses Revelation leaving only one third standing, the thrust of the symbol is the same, judgment is yet partial (see Ezek. 5:2, 12; comp. Zech. 13:8–9). Therefore, the fraction should be understood less to denote an exact amount and more to connote God’s partial judgment upon an intractable generation.

				a third of the earth was burned up: The King James translation has only the trees and grass affected by the first strike. The best Greek manuscripts, however, state that a third of the earth was also smitten and, in doing so broaden the effect of the first strike. Here, earth (γῆ, gē) refers to the land portion of the globe as opposed to the watery portion.

				trees . . . and green grass: The first strike takes out some trees and all grass. Though the Greek words used here are broad, including all trees and grasses, they also include fruit trees, grains, and hay. Since the plagues here echo those of the Exodus, it is likely that it is the food supply that is hit hardest (compare Ex. 9:25; 31–32).[44] According to Doctrine and Covenants 29:15, “there shall be a great hailstorm sent forth to destroy the crops of the earth.”

				8:8 A great mountain . . . cast into the sea / And something like a great mountain . . . fell into the sea: As the second angel sounds his trump, a mountain-sized fiery mass blasts into the sea. Inhabitants of the Aegean would have been familiar with volcanic bombs. Thera, not far from Patmos, was in a very active state during this period. In AD 46, a small island also arose in the area due to the volcanic activity, but disappeared shortly after.[45] In Italy, Mount Vesuvius erupted on August 24, 79, throwing debris that interrupted shipping from the Cumae to Capri. The lava flow destroyed Herculaneum, fire bombs fell for miles around, and burning ash covered large areas.[46] Also, undersea volcanoes in the Aegean spewed noxious vapors that killed fish and made the waters sanguine.[47]


				This vision, however, following that of all those in Revelation, should not be taken too literally. As noted, they follow Old Testament literary models and draw their force from them. They testify to supernatural and divinely driven physical forces, the first one hitting the land masses, this one striking the sea and, thus, interfering with its ability to sustain aquatic life.[48] The point is that nothing will be unaffected by the judgments.

			

			
				8:9 creatures . . . ships were destroyed: In Exodus, fish died as God, through Moses, struck the Nile (see Ex. 7:20–21). The specificity here suggests that more is going on than simple volcanic action. The scripture is symbolically describing eschatological judgments in which human beings will be greatly caught up. That a large number of ships are destroyed suggests commercial fishing ventures will be distressed. Such destruction would adversely affect those areas highly dependent on the fishing industry bringing deprivation and even famine.

				8:10 a great star fell: Unlike the mountain in verse 8, whose genesis seems to be terrestrial, the star’s is celestial, suggesting that engines of the plagues will not come just from the earth, but also from the skies.[49] Again, care must to taken not to be too literal for the star’s target is very narrow, that is, only streams and other fresh water systems. If this were an ordinary meteor strike, such a limitation would not work. Rather, what we have is John’s depiction of a severe disaster that overtakes some fresh water systems.

				rivers . . . fountains of waters: Each strike against the earth has its target, the first against the land masses, the second against the salt water systems, now this one smashes much of the fresh.[50] The effect is a hardening of famine as waters turn undrinkable as did the Nile in Moses’ day when it became as blood (see Ex. 7:15–24).

				8:11 and many men died / and many people died: The preposition ἐκ (ek) in the phrase ἐκ τῶν ὑδάτων (ek tōn hydatōn) with the genitive is a marker of instrument showing the cause of death was drinking the water.[51]


				Wormwood: This bitter herb belongs to the plant genus Artemisia to which the spice tarragon and sagebrush belong. The kind best known in the Near East is Absinthos of which there are three varieties all growing in various places from Asian Minor to Egypt and all having a very nasty taste.[52] Even diluted in water at a rate of one in sixteen thousand, it can still be tasted. Though it is not poison, it can produce severe headache and stomach cramps, and it does make water undrinkable. Its nickname, wormwood, an alteration of “wormwort,” comes from its medicinal use as a vermifuge or intestinal insecticide used to get rid of pinworms and tapeworms.[53]


				John’s words that the waters became wormwood should not be taken to mean that waters actually become the herb absinthos, but rather, that they become bitter as if steeped in it.[54] We see a parallel in Jeremiah where the Lord tells rebellious Israel, “I will feed them, even this people, with wormwood, and give them water of gall to drink” (Jer. 9:16; see also 23:15). Here the word “gall” translates the Hebrew rō’š, a word not only designating a poisonous plant[55] but also poison itself. As noted, apocalyptic imagery can use incongruous combinations to make a point. John’s conflation of bitterness and poison does so teaching that death does not come sweetly, but with great bitterness, perhaps brought on by drought with accompanying thirst, an ugly condition for any people.[56]


				8:12 and the third part of the sun was smitten, and the third part of the moon, and the third part of the stars / a third of the sun and a third of the moon and a third of the stars were struck: Again, we are dealing not with natural but supernatural phenomena. What makes them so is both their breadth and specificity; much is hurt but only specific targets. By the time the fourth trumpet sounds, the land masses, seas, and fresh water systems have all been affected. This trumpet targets the atmosphere.

			

			
				The day of darkness as a symbol of the Day of Judgment runs throughout the Old Testament. Amos notes that the Lord’s day will be full of darkness and not of light (5:18). For Joel it will be a “day of darkness and of gloominess, a day of clouds and of thick darkness” (2:2). As the Savior noted, in the day of the Lord, “the sun shall be darkened, and the moon shall not give her light” (Mark 13:24; compare Isa. 13:10). Noting specifically Revelation, Moffett says that the phrase “so as to darken a third part of them,” means that the phenomenon will stop the sun or moon rays from reaching the earth for a third part of each day or night.[57] The fourth trumpet-plague certainly reflects a worldwide, if not total, heavenly verdict against the world.

				A similar judgment was leveled against the earth during the sixth seal. There is a significant difference, however. During the sixth seal, the sun, moon, and stars were fully affected while here it is only a third, suggesting the Lord is leveling only a partial judgment at this time. Nonetheless, in both instances their result is close to the same, suggesting God’s action is caused by the same thing. In chapter 6, the judgment came due to idolatry and its objective was to strip people of that false sense of security materialism brings. There is a strong echo of that idea here.[58]


				It is likely that neither the sun nor the moon are actually affected but rather humankind’s perception of them. Thus, the focus of this strike, as noted, seems to be against the atmosphere, which causes the heavens to be darkened. The effect, however, follows the pattern of unevenness we have seen already. Here the effect is dappled, touching some areas more strongly than others. The highly affected portions are symbolized with the fraction one-third, but again, the lesson is clear; there is a set limit to the breadth of destruction.

				There is also an echo from the creation sequence in Genesis 1:14–16 where the sun, moon, and stars are set in their order on the fourth day. In Revelation, and with the fourth trump, we see, once again, the de-creation sequence going on with the firmament and heavens no longer able to give fully their light either by day or by night.

				Analysis and Summary

				A lot of work must be done before the Lord comes in glory. The beginning of the millennium will see the finishing of that work.[59] In Revelation, however, that beginning is not pleasant. It is marked by the terrible events recorded above and by the vicious ones studied below. Thus, the Second Coming of the Savior does not usher in the millennium; the plagues of the seven angels do.[60]


				Nonetheless, these events are part of an indispensable work that must be done before the Lord appears in glory. That work is not one of destruction for destruction’s sake. The plagues have a triple purpose. First, they begin the cleansing process of the earth. Second, they act to reclaim any who will repent under the hardships the plagues bring. Their combined effect should cause those blinded by materialism and immorality to seek for healing and understanding. Third, as noted, as each angel sounds, we hear echoes from Exodus 8–12. The primary aim of those plagues was not to simply discomfort Egypt. The main purpose God revealed to Moses saying, “See thou do all those wonders before Pharaoh, which I have put in thine hand and I will prosper thee: but Pharaoh will harden his heart, and he will not let the people go” (JST Ex. 4:21). Indeed, he promised Moses that “Pharaoh will harden his heart, as I said unto thee; and thou shalt multiply signs and wonders in the land of Egypt” (JST Ex. 7:3). God’s prescience proved true for Pharaoh did react exactly as God saw he would, not only by hardening his heart but also “the hearts of his servants,” thus allowing Jehovah to “show these my signs before him” (JST Ex. 10:1–2). Thus, the plagues were judgments which God, through Moses, executed against Egypt due to their stubbornness against God. To emphasize, the plagues exposed the diamond hardness of the hearts of both Pharaoh and his countrymen. That hardness found its genesis, strength, and execution in an idolatry which led to persecution of the Hebrews. This idea is clearly borne out in the fact that Jehovah tailored each plague to challenge the power of a specific Egyptian god and thus expose its nothingness.[61] Taken as a whole, they formed a judgment and polemic against idolatry in all its aspects.[62]


			

			
				Thus, they provide a lens by which we see what the judgments in chapters 8 and 9 are all about: first, the Lord directs the trumpet blasts against a world adamant in its hostility towards the Lamb. Though the plagues are a call for repentance,[63] an important by-product will be the exposing the hardness of heart of the latter-day wicked and, thus, fully vindicate God in his judgments against them (see below at Rev. 9:20–21). Like the Egyptians, as the intensity of the judgments increase, so also will the vehemence with which those whom John calls “the inhabiters of the earth” (Rev. 8:13: 12:12, see comment at verse 12). Thus, what will drive some to the Lord will drive others away (Rev. 9:20–21 and compare Ex. 16:9, 11, 20, 21). Second, like the Egyptian plagues, they allow God to show forth his might, power, and omnipotence. Nothing the world can throw at him or his Saints will have effect. All worldly forces, as with the Egyptian gods, will be found to be nothing. As far as the combined human efforts are concerned, they will wither like grass before the sirocco.

				It is important to remember that John has assured his reader that the righteous have already been taken care of. They stand safely behind the strength of their God. Thus, these trumpets do not sound the battle against the wicked until after the righteous have been sealed. The focus, then, of chapters 8 and 9 is on what happens to those who refuse the sealing power.

				The act of the angel at the altar transitions the reader from the events associated with the seven seals to the destructions of the trumpets. There is, however, an important tie between the two chapters which comes clear as we focus on the altar. We have seen it before, in chapter 6 where it was associated with incense and the prayers of the saints. In the former chapter, the saints cry for vindication against there tormentors, but cannot yet receive it for the roster of martyrs is not yet full. In chapter 8, vindications come because it is.[64]


				It is important to note, however, that even though the wicked will destroy some of the righteous, the trumpet blasts are not designed to destroy the earth. They affect a significant proportion, but not all. Some twelve times the Seer limits the destruction to one-third, symbolically showing that its bounds have been set.[65] It can go only so far. This suggests, as noted, that its purpose is not so much retribution as a last attempt to turn man to God.[66]


				Even so, the plagues do attack and undo, in a very systematic way, the created order. As noted above, we are seeing here, as it were, Genesis in reverse. Light, air, water, vegetation, and firmament are all hit and disorganized. Thus, in chapter 8 we meet a widespread, if partial, de-creation of the current, corrupted, and unrepentant temporal order. The destruction of this order is necessary because it cannot give birth to paradise.[67] To say it in another way, the throws of this age are not the birth pangs to a new order, but the death rattle of an old and corrupt one. It is not to be resuscitated, but must die because of its hardened and therefore irreversible and deadly opposition to a new creation. Thus, there must be a new heaven and a new earth, not the rejuvenation of the old ones (Rev. 21:1).

			

			
				The connection of the plagues with Exodus pinpoints another important fact that explains the why of these judgments. As noted, it is the hardness of antagonists’ hearts which will not let them yield to the punishing but nonetheless loving outreach of God. Exodus also reveals its cause, namely idolatry, that hard materialism which puts possessions ahead of people while enthroning selfishness and impounding Christlike love. The end product of such is the persecution of the righteous (see Rev. 16:2; 5–7).[68] The great sorrow, or better, shame, of all this is that, as with Egypt, the plagues could end if hearts became contrite and broken. Because they will not, even nature must suffer. In the end, she will be greatly damaged, likely beyond natural repair. But there is a power above that can repair her and so a new day will come with a terrestrial and paradisiacal re-creation (see A of F 10).

				Though mirroring natural events, albeit on a grand scale, the plagues do not arise out of natural phenomenon such as hailstorm or volcanic action. John’s use of ὡς (hōs), “like,” and ὅμοιος (homoios), “like,” emphasize the symbolic nature of the images he describes (8:8, 10; 9:2, 3, 5, 7–10, 17, 19). The plagues represent severe eschatological judgments of which there is no equivalent in Jewish apocalyptic.[69] The picture John paints, though echoing Exodus, is unique and meant to graphically show the tremendous power that will rampage upon the earth. In this way God symbolized the cosmic destructions that he shall unleash. The separate plagues need not happen one after the other. It is more likely that the whole world will be set in commotion simultaneously.[70]


				As noted, these attacks are directed primarily against nature. Nonetheless, mankind is seriously affected. When the grass and trees are hurt, it is wheat and fruit trees that wither and die.[71] When the fresh waters are affected they become as wormwood, a very bitter herb which makes the water impossible to drink.[72] The catastrophes apparently cause the atmosphere to become so polluted that sunlight and moonlight are significantly dimed.[73] Thus, de-creation has directly struck all but humankind. That comes next.

				The Three Woes 
(8:13)


				As the echoes of the trumpet blasts fade, John hears a new sound, that of an eagle’s cry. In it he hears a lament; three horrible woes are coming which the eagle can see from its height. The transition works to highlight the sever intensity of the forces about to be unleashed against that segment John calls “the inhabiters of the earth,” those who have found comfort in and fight for the permanence of this transitory order. The irony is that their fight acts only to hasten its sudden and complete end. Thus the woes are actually more intense but also more narrowly focused. Now the hammer’s blow strikes only the wicked.

				Greek Text

				13 Καὶ εἶδον, καὶ ἤκουσα ἑνὸς ἀετοῦ πετομένου ἐν μεσουρανήματι λέγοντος φωνῇ μεγάλῃ· Οὐαὶ οὐαὶ οὐαὶ τοὺς κατοικοῦντας ἐπὶ τῆς γῆς ἐκ τῶν λοιπῶν φωνῶν τῆς σάλπιγγος τῶν τριῶν ἀγγέλων τῶν μελλόντων σαλπίζειν.[74]


				King James Translation

				13 And I beheld, and heard an angel flying through the midst of heaven, saying with a loud voice, Woe, woe, woe, to the inhabiters of the earth by reason of the other voices of the trumpet of the three angels, which are yet to sound!

			

			
				BYU New Testament Rendition

				13 And I looked and heard an eagle as it flew in the midst of the sky crying with a loud voice, “Woe, woe, woe to the inhabitants of the earth because of the remaining trumpet blasts of the three angels that are about to sound.”

				Translation Notes and Comments

				8:13 angel / eagle: The best Greek manuscripts have ἀετός (aetos), “eagle,” here instead of ἄγγελος (angelos) “angel.”[75] Had John used “angel,” he most likely would have qualified it with the adjective ἄλλος (allos) “another” rather than εἷς (heis) “one.”[76] The word aetos can also refer to a vulture. Both Aristotle and Pliny class the vulture among the eagles.[77]


				According to Doctrine and Covenants 88:92, however, which uses less symbolic language, it just may be an angel for it states that one will fly through heaven sounding a trump, but his is not a pronouncement of woe but an admonition. He will say, “Prepare ye, prepare ye, O inhabitants of the earth; for the judgment of our God is come. Behold the bridegroom cometh; go ye out to meet him.” Therefore, for Latter-day Saints, the two terms are interchangeable.

				Woe, woe, woe: The eagle’s cry is one of acute sorrow. The Greek word οὐαί (ouai) is an exclamation of deep grief that can also be translated as “alas.”[78] Thus, its words are an ominous introduction to the last three plagues, the triple cry foreshadowing and emphasizing the depth of the coming trouble. Interestingly, they are directed at only one segment of the earth’s population, those who John calls “the inhibitors of the earth.”

				The Greek κατοιχέω (katoicheō), to inhabit, denotes a permanent resident, one who settles into a place, state, or order. John’s use of the epithet here points to those who have established themselves in the worldly order and are fighting to keep it.

				The eagle’s lament should be taken in context with what has already transpired. From its lofty view, it can see the destructions coming. This far, the effect has been wide-spread and terrible. Even so, it is nothing to be compared to the horrific onslaught about to be unleashed against the wicked and unrepentant. Little wonder then the eagle’s triple lament as its sees the greater horror preparing to unleash itself against the world. It comes with the full promise a full annihilation of all living things on the earth.

				by reason of the other voices of the trumpet / because of the remaining trumpet blasts: the proposition ἐκ (ek) coupled with the genitive in the phrase ἐκ τῶν λοιπῶν φωνῶν (ek tōn loipōn phonōn) marks the cause or reason of an act and is translated “because” in the Rendition.[79]


				Analysis and Summary

				The Lord has stated, “Mine indignation is soon to be poured out without measure upon all nations; and this will I do when the cup of their iniquity is full” (D&C 101:11). The world has become deafened and blinded by its idolatry. In so doing, it is now past feeling. Therefore it is unaware of the pained and portentous silence of the heavens and misses its chance to repent without compulsion. Even though the 144,000 sound the clear and warning voice, the inhabitants of the earth will spurn the source of that warning and refuse to take heed. Thus, sin will be added to sin until they are fully ripe in inequity. When they are, the moment of grace will have passed and then the seven angels will sound their trumpets and the earth will fall under the power of their plagues. In chapter 8, de-creation began. In chapter 9, it will escalate.
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Chapter 9

				The Great War


				Introduction


				This chapter continues the Lord’s revelation showing those destructive forces which will ravage the earth in the last days. In the previous chapter, de-creation began. In this one, it accelerates. Here John focuses on the engine that drives, the mechanism that executes, and the result of that de-creation. Where in the last chapter the forces of de-creation struck the earth, here they strike humankind. The chapter ends with a chilling result and lays the ground for the Lord’s wrathful return.

				The Fifth Trumpet Blast and the First Woe 
(9:1–2)


				Greek Text

				1 Καὶ ὁ πέμπτος ἄγγελος ἐσάλπισεν· καὶ εἶδον ἀστέρα ἐκ τοῦ οὐρανοῦ πεπτωκότα εἰς τὴν γῆν, καὶ ἐδόθη αὐτῷ ἡ κλεὶς τοῦ φρέατος τῆς ἀβύσσου· 2 καὶ ἤνοιξεν τὸ φρέαρ τῆς ἀβύσσου, καὶ ἀνέβη καπνὸς ἐκ τοῦ φρέατος ὡς καπνὸς καμίνου μεγάλης, καὶ ἐσκοτώθη ὁ ἥλιος καὶ ὁ ἀὴρ ἐκ τοῦ καπνοῦ τοῦ φρέατος.[1]


				King James Translation 

				1 And the fifth angel sounded, and I saw a star fall from heaven unto the earth: and to him was given the key of the bottomless pit. 2 And he opened the bottomless pit; and there arose a smoke out of the pit, as the smoke of a great furnace; and the sun and the air were darkened by reason of the smoke of the pit. 

				BYU New Testament Rendition

				1 And the fifth angel blew his trumpet. And I saw a star fallen from the sky to the earth. And he was given the key to the shaft of the Abyss. 2 And he opened the shaft of the Abyss, and smoke rose out of the shaft like the smoke of a large furnace, and the sun and the air were darkened by the smoke of the shaft.

				Translation Notes and Comments

				9:1 a star fall from heaven / a star fallen from the sky: The word “fall” or “fallen” (πεπτωκότα, peptōkota) is a perfect active participle. The aspect of this tense shows that John did not actually see the star fall from heaven, but that he saw it after its fall. In other words, he came to understand its origin.

				But what is the star? It represents a supernatural being and, therefore, an angel. That the “star” fell from heaven suggests it lost grace with the Divine and was, therefore, banished from God’s presence. Indeed, ancient literature uses the symbol of a fall to refer not only to the judgments that come directly from God upon Satan and his angels, but also from the devil’s realm.[2] In doing so, it ties the image of a fall to the devil. The Lord once said that he “beheld Satan as lightning fall from heaven” (Luke 10:18). In Revelation 12:9, John sees Satan was cast to the earth. Thus, the star appears to be Satan.

				John sees his work as unlocking the door to the pit in the abyss in order to release a demonic host against those John calls “the inhabitors of the earth” (Rev. 8:13; 12:12). It is of note that the Star is, initially, only indirectly responsible for destructions that follow. All he has to do is unleash the agents and sit back and watch until all is ready for his direct take over.

			

			
				bottomless pit / shaft of the abyss: The phrase reads literally, “of the shaft of the abyss” (τοῦ φρέατος τῆς ἀβύσσου, tou phreatos, tēs abyssou). The double definite article suggests readers were well aware of the place. The word abyss comes from the Greek βυθός/βυσσός (bythos/byssos), “depth” or “bottom,”[3] with the alpha privative prefix, which, like the English prefix un- denotes negation, lack of, without. Thus ἄβυσσος (abyssos) as an adjective means “bottomless” and as a noun “the bottomless place.”[4] The description would have been familiar with many in the Greco-Roman culture as the vast subterranean region that was the home of the dead.

				to him was given / he was given: The JST changes this to “to the angel was given,” thus equating the Star with an angel. Whether we follow the KJV or the JST, the view is the same, the power of this angel, that is, Satan, is limited. Though he is able to open the pit, it is according to the divine timetable and serves its purposes.

				9:2 Sun and air were darkened: The Greek verb ἐσκοτώθη (eskotōthē), “was darkened,” is an aorist passive third person singular. The KJV and the Rendition translates it as a plural because verbs preceding compound subjects agree in number with the first subject but are best translated as plurals.[5]


				In Revelation, as well as the Old Testament, darkening of the cosmos forebodes divine judgment (compare Rev. 6:12–13; 8:12; Joel 2;10, 31; 3;15; Isa. 13;10). John’s imagery shows that the judgment, once limited to the demonic realm, is now unleashed upon those whose lives have made a hell of earth.[6]


				But the darkness, in John’s writings, carries another metaphor, that of spiritual blindness (see John 3:19; 8:12; 12:35, 46; 1 Jn. 1:5–6; 2:8–9, 11). Looking ahead at chapters 16–18 where this theme will be fully developed, the blindness results from deception, one so strong that the even the kings of the earth will fall to it and, thus, move toward Armageddon (see commentary on Rev. 16: 14–16). Here, we simply need to note that it will result in bilking the world of truth and the freedom and peace that brings.

				Analysis and Summary

				As the fifth trumpet blasts, the first of the eagle’s woes strikes the earth. A star, symbolic of a once-divine being, a premortal power of such magnitude that his name was Lucifer (“light bearer”), unlocks a terror so great that few nightmares can match it.[7] The star became evil and twisted, yielding to the powers of pride, which snuffed out all light; he ceased to be a “son of the morning” and became the devil himself. John will have more to say of the fall of this great and terrible being in chapter 12. Here the imagery catches the Lord’s words: “I beheld Satan fallen as lightning from heaven” (Luke 10:18). Isaiah’s imagery holds:

				How art thou fallen from heaven, O Lucifer, son of the morning! how art thou cut down to the ground which didst weaken the nations! For thou hast said in thine heart, I will ascend into the heaven, I will exalt my throne above the stars of God: I will sit also upon the mount of the congregation, in the sides of the north: I will ascend above the heights of the clouds; I will be like the most High. Yet thou shalt be brought down to hell, to the sides of the pit. (Isa. 14:12–15)

				John witnesses Satan turn the key to unleash the very powers of Hell upon an unsuspecting earth. The Predator’s intent is to destroy the world. From the onset of this millennial battle, John shows that it is Satan who unleashes the hosts upon the earth. Before this, it was divine, not Satanic, power that directed and overmastered the plagues via the destroying angels. From this point on, Satan personally directs operations bringing the misery that fuels hell to the surface of the earth more fully. The Seer reveals the Adversary at his worst—venting anger, frustration, and rage. The world will feel the full thrust of his fury.

				John sees the evil boil out of the shaft of the abyss.[8] Ancient writings show this place to be the abode of Jehovah’s enemy as well as a kind of holding tank for fallen angels or even Satan himself.[9] The key, the instrument Satan uses to open the pit, symbolizes power, authority, and ownership. But note that Satan does not own the key. He receives it. Once again, John reveals that someone acts behind the scenes, controlling and directing even the machinations of the Evil One. It is ironic that this impotent one, for all his flaunted authority, cannot free the might of Hell until God allows it. In this way John shows that Perdition’s dominion starts and ends where the Lord dictates. Satan’s limits are firm and he cannot go beyond them.[10] But in the last days, because of the wickedness of men, the devil will have great power, “For I [God] am no respecter of persons, and will that all men shall know that the day speedily cometh; the hour is not yet, but is nigh at hand, when peace shall be taken from the earth, and the devil shall have power over his own dominion” (D&C 1:35).

			

			
				One of the major contributors to the Demon’s success will be people falling for the deceptions he will put forth. Based on these, the wicked will make one poor judgment, one ill-conceived decision, after another and, thereby, contribute to if not actually drive the ruin.

				The Locusts 
(9:3–11)


				Greek Text

				3 καὶ ἐκ τοῦ καπνοῦ ἐξῆλθον ἀκρίδες εἰς τὴν γῆν, καὶ ἐδόθη αὐταῖς ἐξουσία ὡς ἔχουσιν ἐξουσίαν οἱ σκορπίοι τῆς γῆς. 4 καὶ ἐρρέθη αὐταῖς ἵνα μὴ ἀδικήσουσιν τὸν χόρτον τῆς γῆς οὐδὲ πᾶν χλωρὸν οὐδὲ πᾶν δένδρον, εἰ μὴ τοὺς ἀνθρώπους οἵτινες οὐκ ἔχουσι τὴν σφραγῖδα τοῦ θεοῦ ἐπὶ τῶν μετώπων. 5 καὶ ἐδόθη αὐτοῖς ἵνα μὴ ἀποκτείνωσιν αὐτούς, ἀλλ᾽ ἵνα βασανισθήσονται μῆνας πέντε, καὶ ὁ βασανισμὸς αὐτῶν ὡς βασανισμὸς σκορπίου ὅταν, παίσῃ ἄνθρωπον.

				6 καὶ ἐν ταῖς ἡμέραις ἐκείναις ζητήσουσιν οἱ ἄνθρωποι τὸν θάνατον καὶ οὐ μὴ εὑρήσουσιν αὐτόν, καὶ ἐπιθυμήσουσιν ἀποθανεῖν καὶ φεύγει ὁ θάνατος ἀπ᾽ αὐτῶν. 7 Καὶ τὰ ὁμοιώματα τῶν ἀκρίδων ὅμοια ἵπποις ἡτοιμασμένοις εἰς πόλεμον, καὶ ἐπὶ τὰς κεφαλὰς αὐτῶν ὡς στέφανοι ὅμοιοι χρυσῷ, καὶ τὰ πρόσωπα αὐτῶν ὡς πρόσωπα ἀνθρώπων, 8 καὶ εἶχον τρίχας ὡς τρίχας γυναικῶν, καὶ οἱ ὀδόντες αὐτῶν ὡς λεόντων ἦσαν, 9 καὶ εἶχον θώρακας ὡς θώρακας σιδηροῦς, καὶ ἡ φωνὴ τῶν πτερύγων αὐτῶν ὡς φωνὴ ἁρμάτων ἵππων πολλῶν τρεχόντων εἰς πόλεμον· 10 καὶ ἔχουσιν οὐρὰς ὁμοίας σκορπίοις καὶ κέντρα, καὶ ἐν ταῖς οὐραῖς αὐτῶν ἡ ἐξουσία αὐτῶν ἀδικῆσαι τοὺς ἀνθρώπους μῆνας πέντε. 11 ἔχουσιν ἐπ᾽ αὐτῶν βασιλέα τὸν ἄγγελον τῆς ἀβύσσου· ὄνομα αὐτῷ Ἑβραϊστὶ Ἀβαδδών, καὶ ἐν τῇ Ἑλληνικῇ ὄνομα ἔχει Ἀπολλύων.[11]


				King James Version

				3 And there came out of the smoke locusts upon the earth: and unto them was given power, as the scorpions of the earth have power. 4 And it was commanded them that they should not hurt the grass of the earth, neither any green thing, neither any tree; but only those men which have not the seal of God in their foreheads. 5 And to them it was given that they should not kill them, but that they should be tormented five months: and their torment [was] as the torment of a scorpion, when he striketh a man. 6 And in those days shall men seek death, and shall not find it; and shall desire to die, and death shall flee from them. 7 And the shapes of the locusts [were] like unto horses prepared unto battle; and on their heads [were] as it were crowns like gold, and their faces [were] as the faces of men. 8 And they had hair as the hair of women, and their teeth were as [the teeth] of lions. 9 And they had breastplates, as it were breastplates of iron; and the sound of their wings [was] as the sound of chariots of many horses running to battle. 10 And they had tails like unto scorpions, and there were stings in their tails: and their power [was] to hurt men five months. 11 And they had a king over them, [which is] the angel of the bottomless pit, whose name in the Hebrew tongue [is] Abaddon, but in the Greek tongue hath [his] name Apollyon.

				BYU New Testament Rendition

				3 And out of the smoke came locusts onto the earth, and they were given power like the power of scorpions of the earth. 4 And they were told not to harm the grass of the earth, nor any green plant or tree, but only the people who did not have the seal of God on their foreheads. 5 And they were not permitted to kill them, but to torture them for five months. Their torture was like the pain of a scorpion when it stings someone. 6 And in those days people will seek for death and will not find it. They will yearn for death but death will flee from them. 7 And the locusts looked like horses ready for battle, and on their heads they seemed to have crowns of gold, and their faces were like human faces. 8 They had hair like a woman, and their teeth were like a lion’s. 9 They had breastplates like iron, and the noise of their wings was like the sound of chariots pulled by many horses into battle. 10 They had tails like a scorpion with a stinger, and they had the capability in their tails of causing people pain for five months. 11 They had the angel of the Abyss as king over them, whose name in Hebrew is Abaddon, and in Greek Apollyon.

			

			
				Translation Notes and Comments

				9:3 smoke: The smoke intensifies partial darkness of the fourth trumpet and it is out of the darkness that the locusts swarm.

				locusts . . . scorpions: Combining the image of locusts with that of scorpions gives a quality of great harmfulness and thus heightens the sense of terror the scene creates. The locust plague was one of the most severe and feared trials experienced in the Mediterranean world.[12] Joel 2:1–14 reveals the devastating power of these insects. Again, we see a parallel in the Exodus where Jehovah ordered Moses to unleash locusts to torment the Egyptians (see Ex 10:12–20). The echo to that event here suggests the same hand is behind this attack. In Revelation, unlike Exodus, the world does not have to fear real locusts but rather hell-inspired pandemonium.

				unto them was given power / they were given power: The Greek word translated “power,” ἐχουσία (exousia), denotes authority, especially over those things which one controls or can command. That the word is used here in a passive phrase shows that authority does not originate with the beasts, but is given to them. The phrase reveals the two aspects of their muscle: first, it is borrowed. They move only by divine permission. Second, once they receive the power, it is fully under their command (albeit, as noted below, with certain restrictions) and they will use to the maximum. Their authority is matched to that of scorpions. The idea can best be understood by the wide birth given these dreaded insects by both people and animals. Thus, their authority, as used here, is the power to intimidate and terrorize.[13]


				9:4 And it was commanded them / And they were told: Once again the passive voice hides the direct hand of God over these beasts. Though they have great power, they are bound by three divine restraints, two negative and one positive. On the negative side, they cannot kill and they cannot hurt any green thing. On the positive side, they can torment unsealed humankind. Outside of these three restrictions, the power now fully resides in them as does the scorpion’s sting. The wording here emphasizes the idea that these demonic forces are, in reality, the tools of the Lord which he uses to execute punishment against the wicked. Therefore, it is he who controls against whom, to what degree, and how long they operate. He also controls the kind of punishment they dish out. Here the work of these beasts is more that of mental and psychological torment than physical torture.

				And it was commanded them that they should not hurt / And they were told not to harm: Though violating usual classical usage, the use of the future indicative ἀδικήσουσιν (adikēsousin), “harm,” after ἵνα (hina) “so that,” or “in order that,” likely follows a Semitism. Indeed, the LXX often renders the Hebrew imperfect tense with the future indicative after ἵνα (hina) and by doing so gives it the force of a command.[14] Thus, the Rendition follows more closely the Greek text, but the KJV is not wrong in translating the locusts’ orders as a command.

				only those men which have not the seal of God / but only the people who did not have the seal of God: the definite article points to a specific seal and takes the reader back to chapter 7 where the seal of God is first mentioned. In doing so, we see that the seal is, among other things, one of protection. Such is the central idea in Ezekiel 9:3–8 and Psalms of Solomon 15:4–9.

				9:5 And to them it was given / And they were told: The command of the beasts was twofold: first, they were forbidden to harm their victims, but, second, they were told to torment them. Again, the command shows that some power limits the destructive force of these fearsome creatures. The situation is not unlike that in Job 2:6, where God allows Satan to torment Job but not destroy him.

			

			
				Here the beasts torment is compared a scorpion’s sting, extremely painful but usually not fatal. The limiting, however, is not one of grace but of punishment. The wicked are terrorized by these beasts. They suffer extreme emotional pain expressing itself in weeping and mourning.[15] So effective are these demonic locusts that some of their victims will seek death as a means of escape (see on verse 6 below).

				five months: The period is about as long as locusts live. Hatched in spring, they die in the summer. Following the pattern of Revelation, however, it is best to translate the term as a whole number often meaning “a few.”[16] The Lord seems to use it more to heighten the relationship of the demonic horde with that of the feared locusts than to specify an exact time period. That a time limit is set, as is so common with John, shows the divine hand at work, but behind the scenes.

				as the torment of a scorpion / like the pain of a scorpion: Scorpions are a metaphor for divine punishment (see 1 Kgs. 12:11 and 2 Chr. 10:11, 14).[17] Though the neurotoxin produced by these little beasts is extremely deadly to small animals and birds, it will seldom kill a person or large animal. Nonetheless, the sting is sufficiently severe that it can produce shock.

				9:6 And in those days / And in those days: The Greek word used here, ἐκεῖνος (ekeinos), points to something separated from the communicated situation by either time or distance and, thus, differs from οὗτος (houtos), which points to something close to the communicated situation or event. Here, it is the future that the prophet has in mind, something quite removed from him.[18]


				seek death, . . . desire to die / seek for death, . . . yearn for death: John uses synonymous parallelism here to emphasize his point, namely, that the severity of the suffering of the five months will result in the victims’ desire for death. Here we find one of the ironic reversals used in ancient Judaism and in other Mediterranean societies, namely, the desire for death coupled with the inability to find it. Such a condition was associated with the very worst of times when even escape by death became impossible.[19]


				9:7 the locusts were like / the locusts looked like: With the use of “likeness” (ὁμοίωμα, homoiōma) and “like” (ὅμοιος, homoios), John emphasizes that he can only approximate the look of the monsters he sees. The point is that these engines of destruction will be horrifying and fierce and the people will feel them in a painful and horrific way.[20]


				Jeremiah 51:27 compares a large cavalry unit arrayed for battle with “bristling young locusts.”[21] Such units destroyed crops and livestock as readily as a locust attack (compare Judg. 6:5; 7:12). The vision’s combination of human and animal aspects—human faces, disheveled hair, lion’s teeth—all combine to emphasize their evil, even terrifying, appearance.[22]


				crowns like gold / seemed to have crowns of gold: See comment at Revelation 4:4. The beasts wear wreaths (στέφανος, stephanos), symbols of victory. These wreaths, however, are not real gold, but rather only goldlike. The image of the wreaths may imply that some will view the demonic horde as invincible,[23] but the fact that the wreaths were not actual gold suggests their aura of invincibility is a sham.

				9:8 hair of women / hair like a woman: The long feminine tresses of these beasts compares well with Apoc. Zeph. 4:1–4; 6.8, where the wicked overlord and his hideous angels, whose task it is to cast the wicked into divine punishment, have womanlike loοse hair.[24] For the most part, Roman and Greek males cropped their hair. It was the barbarians and, therefore, the enemy, who let it grow long.

				teeth of Lion’s / teeth were like a lion’s: Lion’s teeth symbolize something that is irresistible and deadly.[25]


				9:9 breastplates: The beasts have thoraxes like iron breastplates. The image mirrors that of the Parthian kataphracts, that is, the heavily armored cavalry—both horse and rider—which they used very effectively against the Romans.[26]


			

			
				the sound of chariots of many horses running to battle / the sound of chariots pulled by many horses into battle: The phrase ἁρμάτων ἵππων πολλῶν (harmatōn hippōn pollōn) is hard to translate. It consists of three genitive plurals and, if they are dependent on the preceding φωνή (phonē), “sounds,” translate literally “the sound of chariots of many warhorses.” The Rendition takes them, however, as genitives of association carrying the sense of many chariots with their horses.

				9:10 tails like unto scorpions / tails like a scorpion: The text is unclear here. It reads literally, “and they have tails like scorpions and stingers.” The phrase, ἔχουσιν οὐρὰς ὁμοίας σκορπίοις καὶ κέντρα (echousin houras homoias skorpios kai kentra), could mean that the horses had scorpionlike tails including their stingers or that their tails were simply comparable to that of scorpions. Since the former seems the more likely, it is used in the Rendition.

				name in the Hebrew tongue / name in Hebrew: The Greek word Ἑβραϊστὶ (Hebraisti) is an adverb “in the Hebrew language” or “in Hebrew,” which in the New Testament usually means Aramaic, since Hebrew was no longer spoken.

				the angel of the bottomless pit / the angel of the Abyss: Though Satan is not specifically named, the definite article suggests that John had him in mind.

				9:11 Abaddon . . . Apollyon: The Hebrew word John refers to, ʾăbaddōn, means “destruction, ruin.” The LXX translates the Hebrew with ἀπώλεια (apōleia) “destruction.” The Greek word he refers to, Ἀπολλύων, (Apollyōn), is the present participle of the verb ἀπολλύω (apollyō) “to destroy,” hence “the destroying one, the destroyer.” Both words reveal the nature of the locust king and the objective toward which he drives his army, destruction. Ironically, his attacks are limited to those who have followed his ways and have built up and sustained his kingdom on earth. As ironic as that is, it is simply evidence of the insanity on which hell rests.

				Analysis and Summary

				As the pit is opened, smoke billows forth and obscures the light of the sun. Darkness reigns. Through this powerful symbol, John reveals the nature of the first thrust against humankind, namely, a blow against the light. It is spiritual and intellectual darkness caused by ascribing to false philosophy and fallacious theology that first obscures the truth.[27] The Destroyer sends forth deceptions and delusions after the pattern he has successfully used before. He must mitigate the positive effects of the sixth seal and the first four trumpets. He knows how. At an earlier time, when none could ignore divine signs and many people began to believe, Satan’s smoke billowed forth: “from this time forth there began to be lyings sent forth among the people, by Satan, to harden their hearts, to the intent that they might not believe in those signs and wonders which they had seen” (3 Ne. 1:22). Yes, “Satan did stir them up to do iniquity continually; yea, he did go about spreading rumors and contentions upon all the face of the land, that he might harden the hearts of the people against that which was good and against that which should come” (Hel. 16:22). His plan worked well. Under his influence men began to rationalize against the continuing fulfillment of the words of the prophets saying: “Some things they may have guessed right, among so many; but behold, we know that all these great and marvelous works cannot come to pass, of which has been spoken” (Hel. 16:16). History is about to repeat itself.

				Out of this smoke comes an appalling nightmare. The portrait of horror John describes focuses on a double monstrosity: the locust and scorpion. The former of these dreaded engines of destruction ravage vegetation to such an extent that famine invariably follows.[28] The Bible used this plague in a special symbolic sense which John follows: judgment against the rebellious.[29] Infestations of these swarming beasts were so dreaded that, even on the Sabbath, the shophar (the ram’s horn trumpet blown only for sacred and very special occasions) would sound the alarm.

				These insect demons were often associated with darkness. This was not accidental. The cloud they form is often so compact that it obscures the light of the sun.[30] However, John’s monsters do not cause the darkness; they result from it.[31]


			

			
				The symbolism here parallels that in Joel 1–2, which describes a plague of natural locusts but with elements drawn from mythology. For example, they come, like John’s, from the north instead of the south or southeast as real locusts do (Joel 2:20). Joel and John are probably both picking up the Gog-Magog motif from Ezekiel 38–39 and Amos 7:1 where, in the Septuagint, a locust plague is specifically associated with the armies of Gog, that great leader of the anti-God hosts who fight against the Lord in the last days.[32]


				John makes it clear that he is not describing real locust when he states, “And they were told not to harm the grass of the earth, nor any green plant or tree, but only the people who did not have the seal of God on their foreheads” (v. 4). Their target, unlike real locusts’, is men. But not all men, only those who do not wear the seal of the living God upon their foreheads. This verse glances back at chapter 7 and the sealing of God’s servants. Further, God forbids the locusts to kill, “but to [only] torture them [that is, the unsealed men] five months” (v. 5).[33]


				The worst outcome of a severe locust attack was famine. Here, however, the famine is not physical because the locusts may not attack “any green thing” (Rev. 9:4). Rather the effect is spiritual, revealing a famine of the soul. God’s spirit is gone leaving torment behind. “The locusts cause and reveal to the wicked the hunger and emptiness of their hearts.”[34]


				Note that the nature, the length of operation, and the target of the beasts are all specific. The locusts must not kill. God permits them only to cause spiritual and mental anguish.[35] In short, they are tormentors. Their time limit is five months, the normal life expectancy of a locust. However, the time reference is likely symbolic; the Seer appears to be using it to show that time period in which these tormentors operate is both limited and short. Their target is confined to those men who do not bear the seal of the living God. The righteous have nothing to fear from these demonic hordes, for as John’s words show there is a power moving behind the scenes, setting the limits, determining how far, how long, and at whom the torment will move. The plague, though driven by the minions of hell, is under sovereign control.[36]


				Just how the locusts are able to torment the wicked is not known. But John insists that the anguish is real, for “in those days people will seek for death and will not find it. They will yearn for death but death will flee from them” (v. 6).

				Once again, echoes from the Egyptian plagues give insight. As noted earlier, each plague challenged a specific Egyptian God and, in the end, proved them all false.[37] This realization drove the Egyptians into severe psychological torment originating in a burning conscience tied to an unwillingness to repent (see Ex. 9:27–28, 35; 10:16–20). As the plagues served to harden the Egyptians hearts, so, too, does the plague brought by the fifth trumpet. Even though grievously affected, these sin-hardened souls will not turn to God even in their despair and hopeless plight even though God is now a reality they can no longer deny.[38]


				The scene is not pretty, but it is not as though there is no means of relief; righteousness, however, is the price. For these men and women, that price is too high. Death appears much cheaper, the soft melting into nothingness. Of course, this is an illusion. Nevertheless, they will cling to it as their only hope of escape.

				An insightful parallel comes from the Book of Mormon. During the final battles which destroyed the Nephite nation, as blood and carnage swept through the land, “no man could keep that which was his own, for the thieves, and the robbers, and the murderers, and the magic art, and the witchcraft [that is, sorceries] which was in the land” (Morm. 2:10). Everyone was out for everyone else’s wealth. As a result of the butchery and thievery, there were many who were filled with sorrow and mourned but “their sorrowing was not unto repentance, because of the goodness of God; but it was rather the sorrowing of the damned, because the Lord would not always suffer them to take happiness in sin” (Morm. 2:13). As a result “they did curse God, and wish to die. Nevertheless they would struggle with the sword for their lives” (v. 14).

			

			
				Note that in both Revelation and the Book of Mormon “it is by the wicked that the wicked are punished; for it is the wicked that stir up the hearts of the children of men unto bloodshed” (Morm. 4:5). The locusts breed their sadistic torment and pour it out upon the corrupt. God’s judgment comes fully without him having to do anything directly. In fact, his judgment is to do nothing.

				John describes the locusts as wearing goldlike crowns. The Greek word here is στέφανος (stephanos), the wreaths awarded for athletic prowess, as noted earlier, not διάδημα (diadēma), “royal crown.” This is the only place where the word is associated with any other than the Lord and the Saints. However, these are not crowns of permanent victory. John makes it clear that they wore something like crowns of gold (v. 7), but not the real thing.[39] Victory of the wicked is at best only an imitation of the genuine; it is neither lasting nor true. The locusts, though terrifying in their appearance and crushing in their initial onslaught cannot conquer.[40]


				Their human faces, women’s hair, and lion’s teeth heighten their demonical and terrifying appearance. If God had some other purpose in mind by creating these images it is unknown.[41] However, he does continue to build the fearful portrait of the monsters. Breastplates of iron make them nearly impregnable, wings give them great mobility, but the scorpions’ tails holds the greatest fear. The Seer uses the threat of the poisonous sting as the symbol of that which causes men to be in torment.

				A note of caution seems to be in order here. An attempt to find modern war machines as John’s model instead of Old Testament parallels seems hermeneutically improper. The images were meant for his people as well as those in the last days and, therefore, references to the Old Testament seem in order. The images expose the overall horror of the beasts and their powerfully destructive force. To limit them to helicopters or tanks weakens the message and the warning. Their description serves to emphasize the demonic nature that drives them and the broad power to torment they possess. Besides, there is nothing human associated with them. The human aspect comes with the next woe where modern engines of war likely play a part.

				So what do these beasts represent? The combined image of locusts and scorpions depict the forces, both physical and psychological, operating in the last days that will alarm and, at times, terrorize the “inhabiters of the earth” (Rev. 8:13; 12:12). Indeed, these worldly souls shall hear “of wars and rumors of wars, and the whole earth shall be in commotion, and men’s hearts shall fail them” (D&C 45:26). So severe will be the conditions that fortitude and courage will flee and distress, dismay, and consternation abound.

				And why? The Lord has declared that after the rejection of the testimony of the righteous “cometh wrath and indignation upon the people. For after your testimony cometh the testimony of earthquakes, that shall cause groanings in the midst of her, and men shall fall upon the ground and shall not be able to stand. And also cometh the testimony of the voice of thunderings, and the voice of lightnings, and the voice of tempests, and the voice of the waves of the sea heaving themselves beyond their bounds” (D&C 88:88–90). Indeed, at this time, “there shall be weeping and wailing among the hosts of men; And there shall be a great hailstorm sent forth to destroy the crops of the earth” (D&C 29:15–16). At that time, “the Lord God will send forth flies upon the face of the earth, which shall take hold of the inhabitants thereof, and shall eat their flesh, and shall cause maggots to come in upon them; And their tongues shall be stayed that they shall not utter against me; and their flesh shall fall from off their bones, and their eyes from their sockets; And it shall come to pass that the beasts of the forest and the fowls of the air shall devour them up” (D&C 29:18–20). It is a period when “all things shall be in commotion; and surely, men’s hearts shall fail them; for fear shall come upon all people” (D&C 88:91).

				Thus, the locusts represent worldwide hail storms and severe weather, strong earthquakes and geographical displacements, tsunamis and oceanic disturbances, insect infestations with resulting famine and hunger, pandemics and death, and, above all, human-caused wars and rumors of wars.

				A single king drives the frenzy of the last days. Though not identified specifically as such, he is the fallen star, Satan, who is the angel of the abyss. John gives him both a Hebrew and Greek epithet. In the Hebrew he is called Abaddon. The name is derived from ’ābad, meaning “to perish,” and the noun meaning “he who causes to perish,” or “the destroyer.” The Greek Apollyon means “destroyer” as well.[42]


			

			
				From the beginning, he has made known his plans. Only in the last days do we see them fully realized. As Hugh Nibley has shown, Satan boasted from the beginning that:

				He will take the resources of the earth, and with precious metals as a medium of exchange he will buy up military and naval might, or rather those who control it, and so will govern the earth—for he is the prince of this world. He does rule: he is king. Here at the outset is the clearest possible statement of a military-industrial complex ruling the earth with violence and ruin. But as we are told, this cannot lead to anything but war, because it has been programmed to do that. It was conceived in the mind of Satan in his determination “to destroy the world” (Moses 4:6). The whole purpose of the program is to produce blood and horror on this earth.[43]


				Certainly the names John gives him, Abaddon and Apollyon, emphasize one message: Satan, though unseen, pushes the events of the last days, inspiring those who will hear to make bad even deadly decisions. And the environment will respond to the overspreading evil. The collective whole constitutes the fifth trumpet blast and the first period of woe. As unimaginably bad as conditions are, they will get worse for there are still two more woes to come. In these, Satan will indeed unloose his military might.

				The Sixth Trumpet Blast and the Second Woe 
(9:12–19)


				Greek Text

				12 Ἡ οὐαὶ ἡ μία ἀπῆλθεν· ἰδοὺ ἔρχεται ἔτι δύο οὐαὶ μετὰ ταῦτα.

				13 Καὶ ὁ ἕκτος ἄγγελος ἐσάλπισεν· καὶ ἤκουσα φωνὴν μίαν ἐκ τῶν κεράτων τοῦ θυσιαστηρίου τοῦ χρυσοῦ τοῦ ἐνώπιον τοῦ θεοῦ, 14 λέγοντα τῷ ἕκτῳ ἀγγέλῳ, ὁ ἔχων τὴν σάλπιγγα· Λῦσον τοὺς τέσσαρας ἀγγέλους τοὺς δεδεμένους ἐπὶ τῷ ποταμῷ τῷ μεγάλῳ Εὐφράτῃ. 15 καὶ ἐλύθησαν οἱ τέσσαρες ἄγγελοι οἱ ἡτοιμασμένοι εἰς τὴν ὥραν καὶ ἡμέραν καὶ μῆνα καὶ ἐνιαυτόν, ἵνα ἀποκτείνωσιν τὸ τρίτον τῶν ἀνθρώπων. 16 καὶ ὁ ἀριθμὸς τῶν στρατευμάτων τοῦ ἱππικοῦ δισμυριάδες μυριάδων· ἤκουσα τὸν ἀριθμὸν αὐτῶν. 17 καὶ οὕτως εἶδον τοὺς ἵππους ἐν τῇ ὁράσει καὶ τοὺς καθημένους ἐπ᾽ αὐτῶν, ἔχοντας θώρακας πυρίνους καὶ ὑακινθίνους καὶ θειώδεις· καὶ αἱ κεφαλαὶ τῶν ἵππων ὡς κεφαλαὶ λεόντων, καὶ ἐκ τῶν στομάτων αὐτῶν ἐκπορεύεται πῦρ καὶ καπνὸς καὶ θεῖον. 18 ἀπὸ τῶν τριῶν πληγῶν τούτων ἀπεκτάνθησαν τὸ τρίτον τῶν ἀνθρώπων, ἐκ τοῦ πυρὸς καὶ τοῦ καπνοῦ καὶ τοῦ θείου τοῦ ἐκπορευομένου ἐκ τῶν στομάτων αὐτῶν. 19 ἡ γὰρ ἐξουσία τῶν ἵππων ἐν τῷ στόματι αὐτῶν ἐστιν καὶ ἐν ταῖς οὐραῖς αὐτῶν, αἱ γὰρ οὐραὶ αὐτῶν ὅμοιαι ὄφεσιν, ἔχουσαι κεφαλὰς καὶ ἐν αὐταῖς ἀδικοῦσιν.[44]


				King James Version

				12 One woe is past; [and], behold, there come two woes more hereafter 13 And the sixth angel sounded, and I heard a voice from the four horns of the golden altar which is before God, 14 Saying to the sixth angel which had the trumpet, Loose the four angels which are bound in the great river Euphrates. 15 And the four angels were loosed, which were prepared for an hour, and a day, and a month, and a year, for to slay the third part of men. 16 And the number of the army of the horsemen [were] two hundred thousand thousand: and I heard the number of them. 17 And thus I saw the horses in the vision, and them that sat on them, having breastplates of fire, and of jacinth, and brimstone: and the heads of the horses [were] as the heads of lions; and out of their mouths issued fire and smoke and brimstone. 18 By these three was the third part of men killed, by the fire, and by the smoke, and by the brimstone, which issued out of their mouths. 19 For their power is in their mouth, and in their tails: for their tails [were] like unto serpents, and had heads, and with them they do hurt.

			

			
				BYU New Testament Rendition

				12 One woe has passed, but there are still two woes coming after this. 13 The sixth angel blew his trumpet, and I heard a single voice from the horns of the altar of gold in front of God, 14 Saying to the sixth angel, who held the trumpet, “Release the four angels who are bound at the great river Euphrates.” 15 And the four angels, who had been prepared for the hour and day and month and year, were released to kill a third of mankind. 16 And the number of cavalry troops was two hundred million; I heard their number. 17 And so I saw the horses in the vision and their riders, who had breastplates the color of fire and sapphire and sulfur, and the horses’ heads were like lions, and out of their mouths came fire, and smoke, and sulfur. 18 From these three plagues, a third of mankind was killed, by the fire and the smoke and the sulfur that came from their mouths. 19 For the power of the horses was in their mouths and in their tails, because their tails were like snakes that had heads, and with them they caused injuries.

				Translation Notes and Comments

				9:12 one woe / the first woe: See commentary at 8:13. The word “woe,” as a vocative, is a cry of anguish that denotes great hardship, distress, or agony. As a substantive, it connotes disaster, calamity, or horror.[45]


				behold, there come two woes more hereafter / but there are still two woes coming after this: The word “comes,” ἔρχεται (erchetai), is a singular that seems to conflict with its subject “two,” δύο (duo). It is likely, however, that duo should be taken in a multiplicative sense of “twice,” which would then take the singular verb.

				This verse serves as a transition between the period dominated primarily by spiritual and psychological distress to one dominated by physical destruction.

				9:13 I heard a voice / I heard a single voice: μία (mia), the feminine form of the cardinal number εἷς (heis), “one,” emphasizes that it is a single voice that is coming from the altar.[46] The point is that there was nothing ambiguous about what was said.

				the four horns of the golden altar / the horns of the altar of gold: The horns were projections at each of the corners of an Israelite altar. The altar here has the characteristics of both the incense altar that stood before the veil of the temple (see 8:3, 5; 9:13), and the altar of sacrifice that was in the court of priests (6:9; 11:1; 14:18; 16:7). It was the horns of the altar which spoke. Since the horns represent divine power, the words carry divine authority and expresses God’s will. The ancient manuscripts are about evenly balanced on retaining or omitting the “four” before “horns.” The KJV has retained it; we have omitted it in the Rendition.

				Already we have seen the association of the prayers of the Saints with this altar (Rev. 8:3) and noted that they play a major role in God’s decision to act. The echo here is to that of the six trumpet blast and, thus, the three woes are God’s continued response to the petition of the righteous.

				9:14 Saying to the sixth angel which had the trumpet / Saying to the sixth angel, who held the trumpet: Two solecisms occur here (such, as noted above, are not unique in John’s writing).[47] The first is that the antecedent to the masculine accusative participle λέγοντα (legonta, “saying”) is the feminine accusative φωνὴν (phōnēn, “voice”), but the solution may be that, when writing, John was thinking of the masculine angel which stood behind the voice. The second is an example of an appositional participial phrase in the nominative, ὁ ἔχων (ho echōn, “the one having”), that does not agree with the dative of its antecedent, τῷ ἕκτῳ ἀγγέλῳ (tō hektō angelō), the sixth angel.[48] In both instances, however, John’s meaning is clear.

				four angels: This is not the first time four angels have appeared in the book. We found the first set in chapter 7. Are they the same ones? The number is significant for it represents completeness with a geographical emphasis, and certainly the first set of angels held world-embracing authority. It would appear these do too. That the earlier ones were also destroyers seems to connect the two groups. Three dissimilarities, however, militate against the two sets being the same. First, these are bound at the great river while those in chapter 7 had free reign over all the earth; second, unlike those in chapter 7, these have no shadow of saving power; they are destroyers through and through; and third, the JST changes the river to the pit in the abyss, suggesting these have a demonic not a heavenly origin as did the others.

			

			
				four angels which are bound / four angels who are bound: Four symbolizes, as elsewhere in Revelation, the idea of completeness with a geographical nuance. Thus, these angels could have very wide power over the earth. That they were bound suggests these angels were constrained against their will much like the locust in the abyss (see 9:1–3). Their freedom would, then, unleash their pent-up fury.

				in the great river Euphrates / at the great river Euphrates: The Greek preposition ἐπὶ (epi) does not mean “in” but rather “upon,” or “at” as reflected in the Rendition. This river was the largest in western Asia and, along with the Tigris, flowed through the ancient empires of Babylon and Assyria. In John’s day, it marked the carefully guarded border between Rome and Parthia. Because the JST changes the river to “the bottomless pit,” it appears that these are evil angels.[49] Thus, the river symbolizes the division between earth and hell.

				Loose the four angels / Release the four angels: Only here does one of the trumpet angels actually take part in the events, this one freeing the demonic powers.

				John’s readers may have been surprised to read that a messenger, even a divine one, had power to do much more than give the message. Messengers had little or no power and sometime met with a severe fate if their message was not what their lord wanted to hear.[50] John shows, however, that those in Revelation are representatives of God and, therefore, cannot be hurt, and more, they have authority to command.

				9:15 four angels were loosed, which were prepared / four angels, who had been prepared: The perfect passive form of the participle οἱ ἡτοιμασμένοι (hoi hētoimasmenoi, “who had been prepared”) points to the resulting state of the action described by the verb. These angels were prepared for one purpose, to kill. They are, indeed, destroying angels.

				Of interest is that, even though the acting agent is known, the sixth angel, the verb of their loosening is passive, “they were loosed.” The form suggests that the four angels, even in their rebellion, are agents of the divine will.[51]


				an hour, and a day, and a month, and a year / for the hour and day and month and year: the phrase suggests that God has predetermined the exact time of their release. It also emphasizes that the sovereign will of God continues to be master over all that is going on.

				to slay the third part of men / to kill a third of mankind: The angels have but one mission. The Greek ἵνα (hina) introduces a purpose clause which defines that mission. They are unleashed “in order to kill one third of mankind.” The whole phrase, “which were prepared for an hour, and a day, and a month, and a year, for to slay the third part of men,” is a bit ambiguous. It is unclear if the angels were prepared to kill humans for an exact period of time or at a specific moment in time. The latter seems to best follow the nuance and suggests the swift and exact timing of the strike.

				These are the engines of God’s wrath, which he allows his angel to unleash against the rebellious wicked.[52] Note that the slaughter is selective, they kill only a third. Again, it is best to see the number as symbolic and pointing to the vast number that will be destroyed. Even so, more people will survive.

				9:16 And the number: There is a break in the text here. The angels suddenly disappear and, in a breath, an army appears. The sudden switch may indicate a change in focus from the spiritually demonic to the physically fiendish; from the inspiring agents to the executive force. Certainly it shows that the actual agents of destruction are not devils, but devilish people. The passage points to 16:12, where the kings of the east are demonically inspired to move their armies to battle.

				the number of the army of the horsemen / the number of cavalry troops: The genitives in the phrase τῶν στρατευμάτων τοῦ ἱππικοῦ (tōn strateumatōn tou hippikou) are respectively one of measure or quantity and one of apposition that more specifically identifies of what the army was composed, that is, an army strictly composed of cavalry. These are the shock troops in early warfare, both fast and deadly.

				I heard the number of them / I heard their number: The text notes that John knew of the number because it was revealed to him, “I heard their number.” It is a double myriad of myriads, δισμυριάδες μυριάδων (dismyriades myriadōn). However, the JST changes this to “I saw the number of them” showing he saw this vast horde of two hundred million soldiers.[53] The number need not be taken literally. Its symbolic purpose seems to be to show the strength and vastness of the army so that the reader can understand how it can kill so many.[54] It also emphasizes the power of the Divine that can not only summon and but also destroy such a horde.

			

			
				9:17 the horses in the vision: John pauses in his narrative to describe what he sees. The beasts of destruction, as we see from verses 18–19, are composed of three elements: a lion’s head, a horse’s body, and snakelike tail with a number of heads. John’s readers may have thought of the Chimaera, a fictional fire breathing beast having a lion’s head, a goat’s body, and a dragon or serpent’s tail.[55] “Here, again, the piling up of monstrous metaphors underscores that these demon hoplites are ferocious and dreadful beings that afflict people in a fierce, appalling, and devastating manner.”[56] The description also echoes that of the Leviathan, Job’s fire-belching serpent (see Job 41:19–21), a power which only Jehovah could destroy.

				breastplates of fire, and of jacinth, and brimstone / breastplates the color of fire and sapphire and sulfur: The colors are red, blue, and yellow. ὑακινθίνους (hyakinthinous), translated as jacinth (sapphire in the Rendition), describes the color of hyacinth, a dark blue, while brimstone, or sulfur, is yellow. The colors on the shields match the destroying powers controlled by the beasts. These three elements, according to Philo’s account of the destruction of Sodom and Gomorrah, played the primary part and, thus, became associated with divine judgment throughout the Old Testament.[57] In Revelation they are associated with the final judgment meted out against all who fight against God (see 9:17–18; 14:10; 19:20; 20:10; 21:8). Thus, for the very wicked, this is the moment of their final earthly judgment that sends them all to hell.

				9:19 power is in their mouth, and in their tails / the power of the horses was in their mouths and in their tails: The symbol shows the lethal character of these beasts. They kill both coming and going. But there is more at play here. That the horses’ power (ἐξουσία, exousia) is in their mouth and tails refers back to the locusts whose power was that of the scorpions and the source by which they tormented the wicked. Since the harm the locusts brought was not so much physical as psychological, it is, similarly, an element here. The difference here, however, is that, unlike the locusts, these beasts can kill. Thus, the cavalry is doubly mean; it not only torments its victims but also kills them. The torment drives people into rebellion and wickedness and then the horses seal their doom with physical death.[58]


				Analysis and Summary

				As the sixth trumpet sounds or the second woe begins, John hears a voice coming from the horns of the altar in heaven. The horns symbolize an aspect of God’s power, one that people obtain through faithful worship, especially through sacrifice. The horns on the temple altars had special significance in two ways. First, on the Day of Atonement, the high priest sprinkled them with the blood of the offering to bring reconciliation between God and Israel. Second, they served as an asylum for malefactors (for example, see 1 Kgs. 2:28–35, where Joab grabbed and clung onto the horns of the altar to avoid death at Solomon’s hands). Therefore, one might expect the voice from the horns to offer reconciliation and asylum to the world. This, however, is not the case. Instead, the voice commands the sixth angel to “Release the four angels who are bound at the great river Euphrates” (v. 14).[59] That the voice comes from the horns suggests that, in some way, the second woe is connected with or a result of the prayers of the Saints for the voice that commands the infliction comes from the very place, the altar, on which their prayers were offered (7:3–4).[60]


			

			
				These angels, kept in check up to this point, now unleash their destructive fury, “for to slay the third part of men” (v. 15). Though the KJV has them coming from the Euphrates (the northern most part of Israel based on prophetic statements; see Gen. 15:18; Deut. 1:7: Josh. 1:4), the JST has them coming from the pit of the abyss (9:14). Thus, their genesis is the same as that of the locusts that Satan frees and, therefore, they, too, follow his will. With these angels now fully in charge, the plagues are no longer directed at the earth. Instead, humankind becomes the sole target. These angels have been prepared specifically for this moment for, to translate the Greek, “they had been kept ready” (v. 15).[61] In short, at this exact moment, and not a second before, they will be released. The use of the perfect tense heightens the idea of their purpose; they are killers. But the destroying angels do not have complete reign. John once again uses the symbolic number one-third to show that there is a limit to what they can do. God continues to hold sway even at this moment.

				Quite abruptly the Seer shifts his gaze to the engines of destruction: an unbelievably large cavalry force depicted as horses and riders. The terror of a mounted attack by armored riders becomes God’s means of symbolic communication. The Seer hears (or as the JST states “sees”) their number.[62] The number is twice 10,000 x 10,000 or 200,000,000 mounted troops. As usual, this number should not be taken literally. John has given us a multiplied myriad: an expression of incalculable immensity.[63] The main idea in the passage is that of a vast army exceeding by far any before witnessed.

				Another terrifying aspect of the vision is the horse with its mouth filled with lion’s teeth, symbolic of cruelty and destruction, out of which issue fire, smoke, and brimstone, symbolic not only of the torment of hell and underscoring the demonic nature of the horde but also of their unleashed hatred that will bring death without quarter to billions.[64] Cavalry were the shock troops of the ancient world. Horse and rider working together produced an awesome military force.

				That the power of the horses is in their mouths and tails echoes that of the locusts, whose evil mission was to torment people. Unlike the locusts, however, the horses can not only torment but also kill. The torment (as will be seen in chapter 16) drives people away from God and salvation. How so? Because “that same spirit which doth possess your bodies at the time of that ye go out of this life, that same spirit will have power to possess your body in that eternal world” (Alma 34:34). Indeed, these souls “have become subject to the spirit of the devil, and he doeth seal [them] his” through death (Alma 34:35).

				Whatever John saw unleashed against mankind, he shows that it is grounded in the very heart of Satan’s domain. The fire-breathing monsters succeed in their mission of destruction, killing a staggering number of people. Fire, smoke, and brimstone execute the judgment and inflict the judicial power of Satan. They do not represent the quick and clean death of the sword but the agonizing misery upon which hell feeds. John sees more than mere human slaughter by modern scientific methods. Combined with these methods, and driving them, are the destructive forces of the pit let loose upon a “third part of men.”

				The slaughter, however, appears to be selective, for there is a remnant which remains.[65] Likely (again based on chapter 16) it is only the more wicked part that fully succumb to the three agents of death.

				The Rest of the Men Repented Not 
(9:20–21)


				Greek Text

				20 Καὶ οἱ λοιποὶ τῶν ἀνθρώπων, οἳ οὐκ ἀπεκτάνθησαν ἐν ταῖς πληγαῖς ταύταις, οὐδὲ μετενόησαν ἐκ τῶν ἔργων τῶν χειρῶν αὐτῶν, ἵνα μὴ προσκυνήσουσιν τὰ δαιμόνια καὶ τὰ εἴδωλα τὰ χρυσᾶ καὶ τὰ ἀργυρᾶ καὶ τὰ χαλκᾶ καὶ τὰ λίθινα καὶ τὰ ξύλινα, ἃ οὔτε βλέπειν δύνανται οὔτε ἀκούειν οὔτε περιπατεῖν, 21 καὶ οὐ μετενόησαν ἐκ τῶν φόνων αὐτῶν οὔτε ἐκ τῶν φαρμάκων αὐτῶν οὔτε ἐκ τῆς πορνείας αὐτῶν οὔτε ἐκ τῶν κλεμμάτων αὐτῶν.[66]


			

			
				King James Version

				20 And the rest of the men which were not killed by these plagues yet repented not of the works of their hands, that they should not worship devils, and idols of gold, and silver, and brass, and stone, and of wood: which neither can see, nor hear, nor walk: 21 Neither repented they of their murders, nor of their sorceries, nor of their fornication, nor of their thefts.

				BYU New Testament Rendition

				20 Now the rest of mankind, who had not been killed by these plagues, did not repent of the works of their hands so that they would not worship the demons and idols of gold and silver and bronze and stone and wood, that cannot see, hear, or walk. 21 And they did not repent of their murders, witchcraft, immorality or stealing.

				Translation Notes and Comments

				9:20 the rest of the men . . . repented not / the rest of mankind . . . did not repent: The last two verses bring to a close the events of the six trumpet plagues begun in Revelation 8:7. Here the focus is on those souls who were affected by but not killed with the plagues and their reaction thereto. They have lived through both the fear of the fifth seal, then the terror the first woe, and, finally, the horror of the second.

				works of their hands: The phrase is stereotypically Semitic referring to the character of idols as manufactured, lifeless, and impotent objects devoid of any protective power (see for example: Deut. 31:29; 1 Kgs. 16:7; 2 Kgs. 22:17; Isa. 2:8; 17:8; Jer. 1:16; 25:6–7; 32:30).

				that they should not worship / so that they would not worship: the ἵνα (hina) clause here shows a result, that is, the people did not repent and, as a result, they were unable to cease worshiping false gods. The point is that false gods (be they intellectual, spiritual, or material) can get such a hold on the unwary that nothing can break it.

				In these verses, Revelation exposes the real issue of the last days, that of worship. The wicked give themselves over to both spiritual forces (devils) and material possessions (idols of gold and silver, etc.). The source of these, however, is the same; the “works of their hands,” the reward of extreme effort. These people feel themselves the creators of both their spiritual and physical environments. In short, they are gods. Their efforts have yielded results that stand as proof of their power. That is heady stuff. To admit that the product of their hands is valueless would take away their rank, something they will not surrender, no matter what the cost. And so they cannot repent, not because the Atonement has lost its effect, but because they refuse to accept it. Therefore, they cling to and even worship the devilish and the material.

				That they can come through the brutalization of the first and second woes with not a shred of turning from their ways reveals an unimaginable depth of hardheadedness, a hardheadedness built on demonic deception. Yielding, often willingly, to the deception has caused these people to become blind to reality and addicted to the material, a blindness so deep and a materialism so strong that even the horrors of the last days will not be able to break them away.

				9:21 Neither repented they / they did not repent: the sin of idolatry, here the worship of material things, promoted acts of murder, theft, and acute immorality, thus acts against the fifth, sixth and seventh commandments (see Ex. 20:13–15; Deut, 5:17–19).[67] Idolatry and immorality, both sexual and nonsexual, go hand in glove.

				murders, nor of their sorceries, nor of their fornication, nor of their thefts / murders, witchcraft, immorality or stealing: These sins have one element in common, the getting of gain through unlawful means. Murder, φόνος (phonos), is, of course, the most extreme means, that of taking of human life to acquire property, advancement, or material gain. Sorcery, φάρμακον (pharmakon), or the practice of magic, was ubiquitous in the ancient Near East, much of it directed toward the acquisition of property.[68] Immorality, πορνεία (porneia), especially in the form of prostitution, was used extensively for the purpose of acquiring material goods. Finally, stealing, κλέμμα (klemma), was the most blatant act of illicitly getting other peoples’ goods.

			

			
				Analysis and Summary

				The chapter ends focusing on those who escaped the most brutal pounding the earth and its people have taken. It is absolutely amazing that those who are not killed continue to worship the very malignant forces which worked to their destruction.[69] Nothing can break them away from their materialistic idolatry. Their hearts continue to crave gold, silver, brass, and other material objects which, as John points out, “neither can see, nor hear, nor walk” (v. 20). Though their world is collapsing because of it, these wicked souls sell themselves as the lackeys of the Never-living and the Ever-impotent. Thievery, murder, and fornication, specifically prohibited in the Ten Commandments, all continue apace. And to the list John adds sorcery. The Greek word he uses is φάρμακον (pharmakon) from which the word “pharmacy” is derived. The word indicates the use of drugs, elixirs, and contraceptive potions associated with the occult. When freely accepted, these narcotics addict, desensitize, and deceive the nations with resulting blindness and inability to change.[70] The King James Version uses the terms “curious arts” and “sorcery” to designate the work of magicians. Amulets, magic gems, and occult books dating from the period have been found by the score. From these we learn that the art of magic did not stand independent of religion, but worked within the religious system. It did not stand apart from sacrifices, a practice Gentiles used to placate or bribe the gods, but added force to them. Indeed, magic’s main purpose was to convince the gods to do one’s bidding, to help a person win love or financial gain. But magic also had its sinister side, where the objective was to hinder or hurt another in order to advance one’s own position or wealth.

				Magic also appealed to those with more spiritual aspirations. Some sought immortality and believed that magic would allow them to escape the confines of fate or necessity and come into accord with the supreme god. Magic practitioners and their patrons invested in the stock of the gods, hoping to profit and even enjoy the gods’ close protection. As one historian put it, “Spells were the illegal insider dealing of people who were overambitious to achieve a personal end or to attain to the higher source of power behind the baffling macro-economy of the heavens.”[71]


				Another debilitating, addictive, and damning sin that John mentions is that of porneia. The noun is derived from a word (pernēmi) that meant “to sell,” especially slaves. Porneia is translated as “fornication,” but by John’s day, it described all the degrees of sexual immorality beginning with pornography and climbing to adultery and incest and included all forms of homosexuality. All these steal the soul, making it licentious and unfit for the kingdom of God.[72]


				John focuses on the hardened soul’s reaction to the events that brought death to so many others. In doing so, the Seer exposes, for the first time, why the slaughter must continue beyond what the demonic horde has brought. It is the refusal of these likely less wicked people to repent.

				Only rarely in the book do we see the motif of repentance emphasized. The exception is with the seven churches, where the Lord repeatedly commands them to repent (see chapters 2–3). Insight into why John may have waited until this moment to even mention repentance comes from the Egyptian plague story. According to Exodus, there was never a real chance the plagues would soften Pharaoh’s heart into letting the Hebrews go (see Ex. 7:13, 22; 8:15, 19, 32; 9:7, 12, 34–35; 10:1, 20; 11:9–10; 14:4). Though he kept promising to repent, repentance was beyond him. With the last plague, that of the death of the firstborn, he finally gives up even the pretense of a willingness to repent and turns his thoroughly hardened heart to destruction.

				So it is with the wicked in the last days. The brutal warfare, with its major destructions, does not serve to soften the wicked but instead to harden them. Thus, repentance, though theoretically possible, is quite beyond these people. Thus, the text underplays it for it will have no effect.[73]


				How can that be? Because Satan’s strong, cunning deceptions have so successfully worked, have so thoroughly blinded the people that, in spite of all evidence to the contrary, they continue to trust in their false ideals and philosophies, in their material goods and lavish riches, in “the works of their hands.” Given the hardness of these intractable and impenitent souls, God is fully justified in destroying them. That will be the task of the seventh trumpet and the last woe.[74]


			

			
				The great issue of the last days, when all is said and done, is that of worship. That act can be simply defined as the devotion and service that one gives to that thing which is most important in one’s life, that for which one is willing to sacrifice all other things. John looks at two elements, the demonically spiritual and the carnally material. But standing behind both and supporting them is the worship of self that is generated by narcissism and acute selfishness. Self stands higher than God and, thus, makes the self god proved by the environment, both spiritual and material, that it has produced. So addicting will this hell-induced elixir be that even the most brutal torment will not free its captives from its hold. The only thing that will finally free them from their addiction is the purifying fires of hell. Thus, God must open wide the doors of death to get his recalcitrant and resistant people there. The horses and their riders provide the means.

				Conclusion


				The real horror of the last days is not the locusts with their vicious scorpion tails or the horseman and their deadly mounts. It is that there will be men and women who will live through the evil day and not be humbled, who will continue to cling to their gold and silver as though these lifeless and powerless things were gods. Thus, these people practice the most blatant form of idolatry—knowing the impotence of the works of their hands coupled with a refusal to admit their error and turn to the truth.

				And all this will “be accomplished after the opening of the seventh seal, before the coming of Christ” (D&C 77:13). The Second Coming does not usher in the millennial era. The woes pronounced by the trumpets do. Let us emphasize, Christ will not appear in glory as the millennial day dawns.[75] Instead, Satan’s inferno created sadistic hoards—having fiery breastplates, dusky blue, and sulfurous—and their murderous horses will (v. 18).

				How long after the millennium begins will it take for the Lord to come? At the present time, “the hour and the day no man knoweth, neither the angels in heaven, nor shall they know until he comes” (D&C 49:7), but it will likely be some time after the seventh seal is opened.[76] For the present we, the faithful of God, are to watch and wait taking the time to fully prepare for what is to come.

			

			
				Spiritual preparation is the most important for only in that can we receive the seal of God and its protective power. However, temporal preparedness must not be far behind. One point the Lord himself stressed to us through the parables he told the New Testament Saints is the need to be fully and continually prepared for all eventualities.[77] As he closed his prophecy dealing with the last days, he told them and us, “if the goodman of the house had known in what watch the thief would come, he would have watched, and would not have suffered his house to be broken up. Therefore be ye also ready: for in such an hour as ye think not the Son of man cometh” (Matt. 24:44). Notice, the man was good and that is where the pinch of the parable lies. His loss was not the result of sinfulness or even laziness, but from a lack of preparation. The ever-popular parable of the ten virgins makes the same point. Once the cry is made, “the bridegroom cometh,” there will be no time, even for the more righteous, to prepare and the Lord will respond to them as to the wicked, “I know you not” (Matt. 25:1–12).

				It is of note that the three weapons of destruction are fire, smoke, and sulfur. These, however are not associated with Lord’s coming during when “the elements should melt with fervent heat, and the earth should be wrapt together as a scroll, and the heavens and the earth should pass away” (3 Ne. 26:3, compare Morm. 9:2). They precede it. This era has been called the period of the “the Great Over-Burn,” an apt description of the final holocaust of Revelation, and is associated with the last great war before the Second Coming—a war of a special nature.[78] It is not described in the usual term of bloodshed and the work of the sword. It is a war of burning in which “the people shall be as the fuel of the fire” (2 Ne. 19:19).

				It would take a miracle for anyone to survive such a general holocaust, but that is exactly the point. The destruction is limited. God sets the boundary of the whole thing. Further, the fire acts as his agent. Its purpose is to protect his people.

				For the time soon cometh that the fulness of the wrath of God shall be poured out upon all the children of men; for he will not suffer that the wicked shall destroy the righteous. Wherefore, he will preserve the righteous by his power, even if it so be that the fulness of his wrath must come, and the righteous be preserved, even unto the destruction of their enemies by fire. Wherefore, the righteous need not fear; for thus saith the prophet, they shall be saved, even if it so be as by fire. Behold, my brethren, I say unto you, that these things must shortly come; yea, even blood, and fire, and vapor of smoke must come; and it must needs be upon the face of this earth; and it cometh unto men according to the flesh if it so be that they will harden their hearts against the Holy One of Israel. (1 Ne. 22:16–18)

				The Lord is perfectly prepared to allow thousands to die in order to protect his people.

				Some may have trouble with this idea, but the Seer has a very realistic understanding about death. From John’s perspective, all must die. The question is when and how. Ultimate destiny is not determined by the moment or manner of death; it is by the manner of life.[79] Those who are destroyed are not annihilated. They have further existence. But for the present they have not been playing the game by God’s rules. They have become mean, and so they are thrown into the penalty box, so to speak, for unnecessary roughness while the game goes on. Some balk at this, but, as one scholar has noted, the idea that mortality is so infallibly precious that

				the death which robs us of it must be the ultimate tragedy is precisely the idolatry that John is trying here to combat. We have already seen that John calls the enemies of the church “the inhabiters of earth”, because they have made themselves utterly at home in this transient world order. If all men must die, and if at the end heaven and earth must vanish, along with those whose life is irremediably bounded by worldly horizons, then it is surely in accord with the mercy of God that he should send men from time to time forceful reminders of the insecurity of their tenure.[80]


			

			
				Besides, as already noted, the purpose of the plagues is to open wide the doors of death into the cleansing fires of hell and from there into kingdoms of glory.[81]


				It should be noted, however, that before that time comes, these wayward souls have contributed to the continual unleashing of the powers of de-creation of which the demonic cavalry are the final agents. In chapter 8, we saw the sun, moon, sea, and land all struck. In chapter 9, humankind, the last of God’s creation, come under the same force. The chapter ends leaving no hope that the trend can be reversed. Indeed, the very acts which unleashed the powers have now gotten so strong a hold on the wicked that repentance is no longer possible. De-creation has reached its nadir.

				The plagues are sure proofs of humankind’s stupidity in placing a religious trust in fragile, impermanent, unconscious, uncaring worldly objects; things that can neither hear nor see nor speak and, therefore, cannot protect. Isaiah foresaw the day and prophesied:

				The loftiness of man shall be bowed down, and the haughtiness of men shall be made low: And the Lord alone shall be exalted in that day. And the idols he shall utterly abolish. And they shall go into the holes of the rocks, and into the caves of the earth, for fear of the Lord, and for the glory of his majesty, when he ariseth to shake terribly the earth. In that day a man shall cast his idols of silver, and his idols of gold, which they made each one for himself to worship, to the moles and to the bats; To go into the clefts of the rocks, and into the tops of the ragged rocks, for fear of the Lord, and for the glory of his majesty, when he ariseth to shake terribly the earth. (Isa. 2:17–21)

				If people insist on placing their faith in idols, it cannot be because they do not see, or hear, or speak, but because of these things. The attraction? Such gods cannot say “no.” The result of this misplaced faith is hardness of heart that causes love to wax cold and compassion to freeze. The arctic atmosphere generated by evil humans allows them to move against both innocence and righteousness.

				What is more, they are blind. Their blindness expresses itself in three ways. First, they cannot see the impotence of the gods their own hands have created. Second, they cannot see their own contribution to the problems and so the need to repent. Finally, they cannot see the signs of the times. In doing so, they fulfill a prophecy of the Lord: “as the days of Noe were, so shall also the coming of the Son of man be. For as in the days that were before the flood they were eating and drinking, marrying and giving in marriage, until the day Noe entered into the ark, And knew not until the flood came and took them all away; so shall also the coming of the Son of man be” (Matt. 24:37–39). In spite of all the signs and warning, these people continued to perpetuate the very society that was bringing destruction upon them. The end time will see no improvement. Therefore, it is little wonder these wicked and blind souls will “feel the wrath and indignation, and chastening hand of an Almighty God, until the consumption decreed hath made a full end of all nations” (D&C 87:6). It is also little wonder that the righteous, living during such a time, will pray and the heavens respond.
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Chapter 10

				The Little Scroll


				Introduction


				John has prepared his readers to expect, as they move into chapter 10, the final trumpet blast to fill the air, the final woe to strike the wicked. But that does not happen. The seventh angel does not appear; his trumpet remains mute. Instead the picture shifts, and a new vision opens which takes up most of the next two chapters from 10:1 through 11:13. The vision moves readers back to John’s time period and, thus, inserts an interlude between the sixth and seventh trumpets. The break is dramatic and, as such, helps underscore the vision’s importance—a moment of instruction and insight before the resolution of the crisis.

				The vision is, thus, an interpretive parenthesis and serves a similar function to that found with chapter 7. The two parentheses are parallel. Where chapter 7 looked at how the Lord would protect his Saints from the latter-day onslaught, chapters 10 and 11 focus on the Saints’ work, most especially that of John. Indeed, the purpose of chapter 10 is to reveal John’s personal ministry in all that is going to befall the world. It emphasizes his recommissioning and more fully clarifies his mission.

				It also explains, indirectly, three aspects of the indispensable role the Saints will play in the latter-day events and provides the theological basis on which the coming punishments lie. First, the Saints set up the conditions by which the world can be judged. They do this through their unyieldingly righteous lives and the fearless witness they bear of the Lord and that which will befall an evil world. Second, they give God reason to respond. Their pleas to avenge their testimony against a world that not only refuses to repent but also continually increases its opposition against them causes him to act. And third, they act as warning voices to a wicked and untoward generation. Indeed, the Lord has declared, “and the voice of warning shall be to all people, by the mouth of my disciples, whom I have chosen in these last days. And they shall go forth and none shall stay them, for I the Lord have commanded them” (D&C 1:4–5). Therefore, the focus in chapters 10 and 11 is on God’s response to those prayers and work of his people by sending apostolic witness to the world—first John to those in his day and second the two witnesses in the last days.

				Another Mighty Angel 
(10:1–7)


				Greek Text

				1 Καὶ εἶδον ἄλλον ἄγγελον ἰσχυρὸν καταβαίνοντα ἐκ τοῦ οὐρανοῦ, περιβεβλημένον νεφέλην, καὶ ἡ ἶρις ἐπὶ τῆν κεφαλῆν αὐτοῦ, καὶ τὸ πρόσωπον αὐτοῦ ὡς ὁ ἥλιος, καὶ οἱ πόδες αὐτοῦ ὡς στῦλοι πυρός, 2 καὶ ἔχων ἐν τῇ χειρὶ αὐτοῦ βιβλαρίδιον ἠνεῳγμένον. καὶ ἔθηκεν τὸν πόδα αὐτοῦ τὸν δεξιὸν ἐπὶ τῆς θαλάσσης, τὸν δὲ εὐώνυμον ἐπὶ τῆς γῆς, 3 καὶ ἔκραξεν φωνῇ μεγάλῃ ὥσπερ λέων μυκᾶται. καὶ ὅτε ἔκραξεν, ἐλάλησαν αἱ ἑπτὰ βρονταὶ τὰς ἑαυτῶν φωνάς. 4 καὶ ὅτε ἐλάλησαν αἱ ἑπτὰ βρονταί, ἤμελλον γράφειν· καὶ ἤκουσα φωνὴν ἐκ τοῦ οὐρανοῦ λέγουσαν· Σφράγισον ἃ ἐλάλησαν αἱ ἑπτὰ βρονταί, καὶ μὴ αὐτὰ γράψῃς. 5 Καὶ ὁ ἄγγελος, ὃν εἶδον ἑστῶτα ἐπὶ τῆς θαλάσσης καὶ ἐπὶ τῆς γῆς, ἦρεν τὴν χεῖρα αὐτοῦ τὴν δεξιὰν εἰς τὸν οὐρανὸν, 6 καὶ ὤμοσεν ἐν τῷ ζῶντι εἰς τοὺς αἰῶνας τῶν αἰώνων, ὃς ἔκτισεν τὸν οὐρανὸν καὶ τὰ ἐν αὐτῷ καὶ τὴν γῆν καὶ τὰ ἐν αὐτῇ καὶ τὴν θάλασσαν καὶ τὰ ἐν αὐτῇ, ὅτι χρόνος οὐκέτι ἔσται, 7 ἀλλ᾽ ἐν ταῖς ἡμέραις τῆς φωνῆς τοῦ ἑβδόμου ἀγγέλου, ὅταν μέλλῃ σαλπίζειν, καὶ ἐτελέσθη τὸ μυστήριον τοῦ θεοῦ, ὡς εὐηγγέλισεν τοὺς ἑαυτοῦ δούλους τοὺς προφήτας.[1]


			

			
				King James Version

				1 And I saw another mighty angel come down from heaven, clothed with a cloud: and a rainbow [was] upon his head, and his face [was] as it were the sun, and his feet as pillars of fire: 2 And he had in his hand a little book open: and he set his right foot upon the sea, and [his] left [foot] on the earth, 3 And cried with a loud voice, as [when] a lion roareth: and when he had cried, seven thunders uttered their voices. 4 And when the seven thunders had uttered their voices, I was about to write: and I heard a voice from heaven saying unto me, Seal up those things which the seven thunders uttered, and write them not. 5 And the angel which I saw stand upon the sea and upon the earth lifted up his hand to heaven, 6 And sware by him that liveth for ever and ever, who created heaven, and the things that therein are, and the earth, and the things that therein are, and the sea, and the things which are therein, that there should be time no longer: 7 But in the days of the voice of the seventh angel, when he shall begin to sound, the mystery of God should be finished, as he hath declared to his servants the prophets.

				BYU New Testament Rendition

				1 And I saw another mighty angel descending from the sky enveloped in a cloud. There was the rainbow on his head and his face was like the sun, and his legs were like columns of fire. 2 He held a small, open scroll in his hand. He put his right foot on the sea and his left foot on the earth. 3 He shouted with a loud voice like a lion roaring. And when he shouted, the seven thunders spoke with their own voices. 4 And when the seven thunders spoke, I was about to write, and I heard a voice from heaven saying: “Seal up the things that the seven thunders have spoken; do not write them.” 5 And the angel that I saw standing on the sea and the earth raised his right hand to heaven, 6 And swore by him who lives forever and ever, who created heaven and everything in it, and the earth and everything in it, and the sea and everything in it, that there will be no further delay. 7 But in the days of the voice of the seventh angel, when he is about to sound the trumpet, then the mystery of God will be fulfilled, even as he proclaimed to his servants the prophets.

				Translation Notes and Comments

				10:1 I saw another mighty angel come down from heaven / I saw another mighty angel descending from the sky: The Greek word here, καταβαίνοντα (katabainonta), is a present active participle, suggesting that John saw the angel actually descending from heaven wrapped in glory.

				With the opening of this vision, John is transported, as it were, back to his own time and place where he sees, once again, a mighty angel similar to the one he saw in chapter 5. Indeed, the two may be the same. To this one, however, the text adds attributes associated with the divine in both the Old and New Testaments. He comes in the clouds as does the Son of Man in Daniel 7:13 and carries a radiance similar to that revealed by Christ in Matthew 17:2.

				a rainbow was upon his head, and his face was as it were the sun, and his feet as pillars of fire / the rainbow on his head and his face was like the sun, and his legs were like columns of fire: The Greek word ἶρις (iris) denotes a radiance, an arc of light, or a halo that would include but not be limited to a rainbow. The vision John sees reminds one of the appearance of the angel Moroni to Joseph Smith, whose “whole person was glorious beyond description, and his countenance truly like lightening” (JS–H 1:32), and that to Ezekiel where that prophet saw a divine being whose appearance was like that of fire with a glorious “brightness round about” (1:26–28). He, too, had a rainbow’s brilliance about him reflecting the “appearance of the likeness of the glory of the Lord.” The imagery closely ties the angel to the Lord and, thus, assures the reader that the angel is of divine origin.[2]


				The Greek uses a definite article in reference to the rainbow. Here it is important because it associates the angel with the theophany in chapter 4:3, where the rainbow filled the throne room and brought to mind the covenant God had made with Noah and all life on earth (see Commentary on Rev. 4:3). The image is important here because it puts the whole vision in perspective—the angel is acting to fulfill God’s covenant with his people and with the earth as a whole. It is this act of covenant-keeping that puts John’s recommissioning along with the destructions John sees coming in their proper perspective.

				his feet as pillars of fire / legs were like columns of fire: ποῦς (pous) normally translated “foot” can also mean “leg,”[3] and so it is translate in the Rendition. The imagery suggests the glory associated with the messenger extends from the feet up.

			

			
				10:2 And he had in his hand / He held . . . in his hand: the masculine nominative participle ἔχων (echōn) “he held” is a solecism since it modifies the phrase ἄλλον ἄγγελον ἰσχυρὸν (allon angelon ischyron) and, therefore, should be in the accusative case. It functions here as a finite verb and, in conformity with modern English, the Rendition translates it as a past tense.

				a little book / a small, open scroll: See commentary on 5:1, where the scroll imagery is examined in detail. Unlike the one John has already seen, this one is very small. Indeed, John can put it easily in his mouth.[4] And, unlike the first one, this one has already been opened. Even though it bears marked differences, the fact that it was given to John from a divine sources suggests it does have some connection with the one he saw earlier. Its small size, however, suggests it contains only a fraction of what the other one did. It only needed to, for this one specifically contained John’s mission, indeed, an ordinance, which was, in large part, for him “to gather the tribes of Israel” (D&C 77:14). Most likely, however, there was more to it given John’s reaction after eating it (see below).

				he set his right foot upon the sea, and his left foot on the earth / He put his right foot on the sea and his left foot on the earth: The angel, empowered by the word and radiating Christlike attributes, by the act of placing his feet on land and sea claims sovereignty over both (compare Josh. 10:24–26). It is in light of the angel’s world embracing authority that his work with John must be understood.[5] Nothing stands outside that authority and no one can be excused from ignoring or spurning it.

				10:3 a loud voice, as when a lion roareth / a loud voice like a lion roaring: the image recalls the voice of God in the Old Testament that is often referred to as a roaring, often like that of a lion (see Hosea 11:10; Joel 3:16; Amos 1:2; 38; Jer. 25:30) and, thereby, associates the two.

				seven thunders uttered their voices / the seven thunders spoke with their own voices:[6] Looking at the use of this phrase in other passages of Revelation (6;1; 14:2:19:6), thunder is likely a metaphor for the very voice of God.

				The definite article, αἱ (hai), before the phrase “seven thunders” (missing in the KJV), is important because it points to something that John and his readers would likely have understood. The object might have been to the “thunders at Sinai” (Ex. 19:16–19), which some rabbis referred to as “the seven voices” of God.[7] The rabbis also connected the thunders of Sinai with David’s devotions in Psalm 29:1–9 where the poet refers to the power of the voice of the Lord.[8] The definite article could also point to a well-know apocalyptic image,[9] such as the living creatures met in Revelation 6:1 who speak with a voice like thunder or the exaltations of the triumphant heavenly multitude that rings like thunder in 19:6.[10] If any of the latter are the case, then the thunder symbolize declarations made by heavenly beings, especially God.

				10:4 a voice from heaven saying: This echoes the voice of God to Moses (Num. 7:89) and Ezekiel’s prophetic commission (Ezek. 1–3), giving the word divine weight (compare Rev. 1:10–11; 4:1).[11]


				Seal up those things which the seven thunders uttered / Seal up the things that the seven thunders have spoken: the word “seal” is in the aorist imperative tense (σφράγισον, spragison) and, in this case, does not refer to closing and then sealing a partially filled scroll. Instead, it refers to concealing or keeping secret the divine mystery.[12]


				Since so much of Revelation is disclosure, to have a prohibition against such is a bit jarring, but that may highlight the importance of the point the Lord wants made here. A number of scholars have speculated on why John was forbidden to disclose what the thunders said. One speculation is that they reveal God’s omniscience, which he chooses to keep hidden, thus assuring the Saints continued dependence on him.[13] Another is that the words were beyond the ability of humans to express.[14] In 2 Corinthians 12:4, Paul records that during his own Theophany, he heard inexpressible words (ἄρρητα ῥήματα, arrēta rhēmata), inexpressible because, as he states, they contained that “which a man is not permitted to say” (ἃ οὐκ ἐξὸν ἀνθρώπῳ λαλῆσαι, ha ouk exon anthrōpō lalēsai), likely due to their holiness. On the other hand, the Divine can speak things beyond the abilities of mortals to communicate. For example, when the Savior visited the Nephites, Nephi records that, the Lord “prayed unto the Father, and the things which he prayed cannot be written.” Indeed, “the eye hath never seen, neither hath the ear heard, before, so great and marvelous thing as we saw and hard Jesus speak unto the Father; and no man can speak, neither can there be written by any man, neither can the hearts of men conceive so great and marvelous things as we both saw and heard Jesus speak” (2 Ne. 17:15–17).

			

			
				Since John noted he was about to write what the he learned from the thunders, it would seem that their word was not so much impossible to capture as it was of extreme holiness. At any rate, the point is clear that even though Revelation is about disclosure, the Saints will have to wait until the end time to fully understand all that God has done to fulfill his purposes in history.[15] Still, the Restoration has brought some understanding. See Analysis and Summary below.

				write them not / do not write them: the phrase μὴ αὐτὰ γράψῃς (mē auta grapsēs), an aorist subjunctive used in an ingressive mode, emphasizes the need not to begin a forbidden action. The nuance of the form emphasizes that the heavenly voice did not want John to entertain for one moment the idea of writing what the thunders spoke. Thus, the phrase could be translated, “do not even think about writing those things.” The message was given to him and to him alone, at least at that time.

				10:5 the angel . . . lifted up his hand to heaven / the angel . . . raised his right hand to heaven: The Greek text is clear that the angel lifted up his right hand (ἦρεν τὴν χεῖρα αὐτοῦ τὴν δεξιὰν, ēren tēn cheira autou tēn dexian). This is the standard oath-taking gesture (see Gen. 14:22; Deut. 32:40; Dan. 12:7). The act evidenced both the sincerity of and divine power behind the oath he now makes.

				This is the only place in the entire text where oath swearing is mentioned. The singularity of the act highlights it importance as expanded below.[16]


				him that liveth, . . . who created heaven, . . . earth, . . . and sea / him who lives . . . , who created heaven, . . . earth, . . . and the sea: The angel’s declaration of God’s creative power and overlordship, just before declaring his oath, emphasizes the Lord’s absolute sovereignty over every aspect of the cosmos. The witness connects the beginning of God’s creative activity to the Savior’s sovereignty over the last days and the coming millennial reign.[17] The angel’s oath, therefore, affects the whole of the earth—sky, land, and water—including all its creatures and created forms.

				there should be time no longer / that there will be no further delay:[18] The phrase χρόνος οὐκέτι ἔσται (chronos ouketi estai) does not mean that time will stop. It instead is a warning that time has run out, there will be no further delay, as the Rendition has translated it. A more colloquial translation might be “time’s up,” meaning that the period has now come fully to a close. The angel swears that postponement from this point on is impossible. Telestial time has run out and no further delay is permitted.[19] As a result, history will instantly move into its next phase, the terrestrial or millennial period.

				The new phase will begin only after “The Lord hath redeemed his people; and Satan is bound,” when “The Lord hath gathered all things in one” and “brought down Zion from above” and” brought up Zion from beneath” (D&C 84:100). When that is done, according to the Doctrine and Covenants, “The seventh angel shall sound his trump; and he shall stand forth upon the land and upon the sea, and swear in the name of him who sitteth upon the throne, that there shall be time no longer; and Satan shall be bound, that old serpent, who is called the devil, and shall not be loosed for the space of a thousand years” (D&C 88:110). In Revelation 6:10, the martyrs asked the Lord, “How long, O Lord, holy and true, dost thou not judge and avenge our blood on them that dwell on the earth?” The answer is a resounding, “Judgment is coming right now!”

			

			
				10:7 in the days of the voice of the seventh angel: at this point in Revelation, only six angels have sounded their trumpets. The seventh angel will not sound his until 11:15. The phrase “in the days of the voice of the seventh angel,” suggests that we are not dealing with a single moment, but with a brief time period, but one long enough for a series of events to take place.[20] In chapter 11, we learn that at the moment the angel finishes his blast, the Lord will take over his kingdom (see v. 15). In chapter 10, then, John is given a forevision of what will happen immediately before the current age ends.

				when he shall begin to sound / when he is about to sound: The Greek here, ὅταν μέλλῃ σαλπίζειν (hotan mellē salpizein), creates an image of the angel lifting his trumpet to his lips and taking a deep breath. At that moment, the frame freezes. What follows is an insight into what will happen between breath and blast. In short, here we see the very last actions before the millennium begins.

				the mystery of God should be finished, as he hath declared to his servants the prophets / then the mystery of God will be fulfilled, even as he proclaimed to his servants the prophets: The καί (kai) at the beginning of this phrase is not a simple conjunction. It expresses, rather, a temporal consecutive following as it does a dependant clause (protasis) and introducing a dependant clause (apodosis). The Rendition, therefore, translates it as “then.”

				The word translated “will be fulfilled,” ἐτελέσθη (etelesthē), is actually an aorist passive. However, in the Rendition, it is translated as a future because the aorist tense is sometimes used to stress the certainty of the event; it treats a future event as if it had already happened.[21] As such, John uses it as a Semitic prophetic perfect the use of which emphasizes the certainty of a yet-future event. In this case, it is the exact and complete fulfillment of all that God has revealed to his prophets.

				The grammatical construction of this passage is important. The subject of the verb εὐηγγέλισεν (euēngelisen) is God and its object is τὸ μυστήριον (to mystērion), thus emphasizing divine operations that God had earlier communicated to his prophets that were now being fulfilled.[22]


				The word “mystery,” in this instance, looks at God’s work in bringing about his latter-day designs. The idea that, in times past, God had hidden his operations from the worldly but reveals them at the end of an age is a favorite theme of Pauline and other New Testament writings.[23] To the natural man, God’s acts are hidden, unknown, or appear foolish (see 1 Cor. 2:14) and, thus, for these people, they remain mysterious or, better, unfathomable and, therefore, unknown.[24] The prophet Amos, however, proclaimed, “Surely the Lord God will do nothing, but he revealeth his secret unto his servants the prophets” (Amos 3:7).[25] Here we see the total fulfillment of that doctrine as, just before the Second Coming, God reveals his intents not only to his prophets but to all.[26]


				The Greek word translated “declared,” εὐαγγελίζω (euaggelizō), is very significant. The verb, in the active voice, is found only here and in Rev. 14:6. Ιn these instances, it is not used in the technical sense of “to proclaim the gospel” or “to declare the good news of victory in Christ.” In connection with Amos, it carries the sense of the Hebrew gālāh or the Greek ἀποκαλύπτω (apocalyptō), that is, to reveal or to make something known, generally God’s intent to his people. As such, it includes aspects of both judgment and salvation. This intent God declared to and then through the Old and New Testament prophets. Now, at the end time, both aspects of his intent, judgment and salvation, will be made fully manifested to all.[27]


			

			
				The phrase “to his servants the prophets” looks not only to the Old Testament era but also at John and his contemporaries to whom the word of God came concerning the end time.[28]


				Analysis and Summary

				As a new vision opens, John sees another angel, mighty and radiant, descending from heaven holding a little scroll in his hand. This angel stands in sharp contrast to the star which introduced chapter 9. The star had fallen to the earth. The angel descends of his own accord. The star had to receive the key to the pit. The angel possesses the book. Thick black smoke boiled from the star’s abyss while brilliant spectral light emanates from the angel’s face. The star drove the demonic horde; the angel governs cosmic phenomena—cloud, rainbow, and sun. One stands a prince of darkness, the other a prince of light.[29] One is Satan, the father of lies, the other, an angel and the revealer of truth. Thus, John demonstrates the vast difference between the two beings.

				Once again the image of the rainbow is present, the sign of God’s covenant not only with humankind but also with all living creatures. It surrounds the angel’s head like a many-colored diadem beaming around a face full of celestial glory prepared to bestow favor and blessings. It reminds one of the invocation that Aaron bestowed upon Israel, saying, “The Lord bless thee, and keep thee: The Lord make his face to shine upon thee, and be gracious unto thee: The Lord lift up his countenance upon thee, and give thee peace” (Num. 6:24–26). The Palestinian Targum adds Aaron’s plea that the people may be guarded against demons and malignant spirits.[30]


				This vision stands in sharp contrast to the one which just closed. There God turned his face, that is, his favor, away from the world and its abominations. In consequence, evil smote the immoral and perverse souls.[31] The angel reflects not only the glory but also the magnanimity of God, whose face is ever toward John. Therefore, with the rest of the faithful, John is beneficiary of the promise: “the Lord God is a sun and shield: the Lord will give grace and glory: no good thing will he withhold from them that walk uprightly” (Ps. 84:11).

				The angel places his feet on the land and the sea. The “foot” symbolizes the power of possession; whatever he places it upon he subordinates.[32] The angel’s stance indicates that all the earth is subject to him, “sea and land” being the Hebrew formula for total mastery of the terrestrial order.[33] From this position, the angel gives a mighty shout to which the “voices” of seven thunders responded. However, John gives neither the content of the angel’s cry nor the message of the thunders. In fact, God specifically commands him not to even think about disclosing the message.

				This is the only place in all Revelation where disclosure is forbidden, but insight may be gained from John’s gospel. As the Savior approached the hour of atonement, he prayed for strength to glorify the Father. “Then came there a voice from heaven, saying, I have both glorified it, and will glorify it again. The people therefore, that stood by, and heard it, said that it thundered: others said, An angel spake to him. Jesus answered and said, This voice came not because of me, but for your sakes. Now is the judgment of this world: now shall the prince of this world be cast out” (John 12:28–31). The “thunder” bore testimony not for the sake of the Savior but for those who heard. In doing so, however, it placed the world in a position to be judged and the stronghold of the prince of darkness to be overthrown. This may be the message of the thunders. The declaration of the angel supports this view. He said, “in the days when the seventh angel is about to sound [his trumpet], the mystery of God will be finished, just as he declared to his servants the prophets” (v. 7).

			

			
				Indeed, in these last days, days of further disclosure of the divine will, the Doctrine and Covenants may give us brief insight into what John learned in depth from the thunders. There we read that as the telestial period ends,

				then shall the first angel again sound his trump in the ears of all living, and reveal the secret acts of men, and the mighty works of God in the first thousand years. And then shall the second angel sound his trump, and reveal the secret acts of men, and the thoughts and intents of their hearts, and the mighty works of God in the second thousand years—And so on, until the seventh angel shall sound his trump; and he shall stand forth upon the land and upon the sea, and swear in the name of him who sitteth upon the throne, that there shall be time no longer; and Satan shall be bound, that old serpent, who is called the devil, and shall not be loosed for the space of a thousand years. (D&C 88:108–10; see also Dan. 12:1–7)

				Like the seven seals before, each divine disclosure captured the mysterious and wondrous acts of God in each of the seven thousand-year periods marked out by John.

				In the New Testament, God’s dealings in history are a mystery because one can only recognize and understand them through revelation to the prophets. Before then they are hidden. The sounding of the seventh trumpet makes fully known God’s designs from the beginning. These include the overthrow of the kingdom of darkness and the full establishment of the kingdom of God on the earth. In Revelation 11:15, following the sounding of the seventh trumpet, a heavenly chorus proclaims “The kingdoms of this world are become the kingdoms of our Lord, and of his Christ; and he shall reign for ever and ever.” As Elder McConkie has stated,

				It appears from the added and clarifying knowledge revealed to Joseph Smith that the seven thunders which here utter their voices are the seven angels reciting in some detail that which is to be in each of the thousand year periods of the earth’s temporal continuance. In the very nature of things, lest men become as God, knowing the end from the beginning, John was forbidden to record these hidden things. It also appears that John’s vision prefigured what is to be when the events occur and that the promised proclamations shall yet be made when the hour for Millennial peace actually arrives.[34]


				Lifting his hand to the sky, the omnipotent angel then swears a solemn oath, “that there should be no further delay” (v. 6). The Father’s purposes will now be executed and nothing can stop it. As Elder Orson Pratt noted, “While time shall last, the free agency of man should be protected; but when the archangel shall stand forth upon the land and upon the sea, and swear, in the name of Him who liveth forever and ever, that time shall be no longer, then woe be unto the wicked and those who have rejected the servants of God, for they shall be consumed by the brightness of his coming and punished for the abuse of that moral agency given them, and in the exercise of which they had been so carefully protected by the laws of Zion.”[35] Indeed, at that time the day of repentance is past. It is in this context that John’s recommissioning is set and which gives him his direction, mission, and force.

				The Little Scroll 
(10:8–11)


				Greek Text

				8 Καὶ ἡ φωνὴ ἣν ἤκουσα ἐκ τοῦ οὐρανοῦ, πάλιν λαλοῦσαν μετ᾽ ἐμοῦ καὶ λέγουσαν· Ὕπαγε λάβε τὸ βιβλίον τὸ ἠνεῳγμένον ἐν τῇ χειρὶ τοῦ ἀγγέλου τοῦ ἑστῶτος ἐπὶ τῆς θαλάσσης καὶ ἐπὶ τῆς γῆς. 9 καὶ ἀπῆλθα πρὸς τὸν ἄγγελον λέγων αὐτῷ δοῦναί μοι τὸ βιβλαρίδιον. καὶ λέγει μοι· Λάβε καὶ κατάφαγε αὐτό, καὶ πικρανεῖ σου τὴν κοιλίαν, ἀλλ᾽ ἐν τῷ στόματί σου ἔσται γλυκὺ ὡς μέλι. 10 καὶ ἔλαβον τὸ βιβλαρίδιον ἐκ τῆς χειρὸς τοῦ ἀγγέλου καὶ κατέφαγον αὐτό, καὶ ἦν ἐν τῷ στόματί μου ὡς μέλι γλυκὺ· καὶ ὅτε ἔφαγον αὐτό, ἐπικράνθη ἡ κοιλία μου.

				11 καὶ λέγουσίν μοι· Δεῖ σε πάλιν προφητεῦσαι ἐπὶ λαοῖς καὶ ἔθνεσιν καὶ γλώσσαις καὶ βασιλεῦσιν πολλοῖς.[36]


			

			
				King James Version

				8 And the voice which I heard from heaven spake unto me again, and said, Go [and] take the little book which is open in the hand of the angel which standeth upon the sea and upon the earth. 9 And I went unto the angel, and said unto him, Give me the little book. And he said unto me, Take [it], and eat it up; and it shall make thy belly bitter, but it shall be in thy mouth sweet as honey. 10 And I took the little book out of the angel’s hand, and ate it up; and it was in my mouth sweet as honey: and as soon as I had eaten it, my belly was bitter. 11 And he said unto me, Thou must prophesy again before many peoples, and nations, and tongues, and kings.

				BYU New Testament Rendition

				8 And the voice that I had heard from heaven spoke with me again, saying: “Come take the open scroll in the hand of the angel standing on the sea and the earth.” 9 And I went up to the angel and told him to give me the little scroll. He said to me, “Take and eat it, and it will be bitter in your stomach, but in your mouth it will be as sweet as honey.” 10 I took the little scroll from the angel’s hand and ate it, and it was as sweet as honey in my mouth, and when I had eaten it was bitter in my stomach. 11 Then they said to me: “You must again prophesy about many peoples, nations, tongues, and kings.”

				Translation Notes and Comments

				10:8 the voice which I heard . . . spake unto me again / the voice that I heard . . . spoke to me again: The syntax of this phrase is very awkward. “The voice” (ἡ φωνή, hē phōnē) is in the nominative case but does not have a predicate. It acts as a nominative abstract and bears no syntactical relationship to the relative clause which follows, “which I heard again speaking with me.” Even so, the sense of what John is saying can be worked out and thus both the KJV and Rendition translate the participle λαλοῦσαν (lalousan), “speaking,” in the simple past tense.[37]


				speaking: See note on verse 4 above.

				take the little book / take the open scroll: these words symbolically represent John’s formal recommissioning as God’s spokesman (compare Ezek. 2:8–3:3). John has already received a commission (see 1:10; 4:1–2) but now the commandment expands that role. It is no longer just to the Greco-Roman and Jewish world but to that of the latter day as well.

				10:9 little book / little scroll: The small scroll contained “a mission, and an ordinance, for him [John] to gather the tribes of Israel; behold, this is Elias, who, as is written, must come and restore all things” (D&C 77:14). This revelation breaks John’s commission into two roles: the first is to assist in the gathering of the twelve tribes of Israel. The second is to assist in the restoration of all things as one of the Eliases who would bring keys and authorities in the last days. “The spirit of Elias,” taught Joseph Smith, “is to prepare the way for a greater revelation of God, which is the Priesthood of Elias, or the Priesthood that Aaron was ordained unto. And when God sends a man into the world to prepare for a greater work, holding the keys of the power of Elias, it was called the doctrine of Elias, even from the early ages of the world.”[38]


				As mentioned above, the little scroll serves a similar function to the one we have seen in chapter 5. In both cases, they contain God’s will that is to be executed in the last days. In chapter 5, it was the Lamb who took the scroll and executed its commands. Here it is John. Knowing this helps us understand why this interlude was inserted between the trumpet blasts of the sixth and seventh angel for it explains the role John, specifically, and the Saints, generally, are to play during the period of the voice of the seventh trumpet.[39]


				make thy belly bitter, . . . mouth sweet as honey / bitter in your stomach . . . in your mouth as sweet as honey: Here is an example of hysteron-proteron, the act in which two events are placed in reverse order. Eating would naturally precede getting an upset stomach.

				The symbolic act of eating a scroll that was sweet has scriptural precedence. Both Ezekiel (3:3) and Jeremiah (15:16) experienced God’s word as sweet to the mouth. Such is the nature of God’s call though the Spirit. Indeed, the phrase “sweet as honey” is sometimes used as a metaphor for God’s commandments (see Ps. 19:10; 119:100–103) and for pleasant speech (Prov. 16:24). By its power, the prophets received life-sustaining support and energy which empowered them to carry out their most difficult missions (see Deut. 8:3; Ezek. 3:4–11; Jer. 15:16–21; 20:7–9).

			

			
				In each case, however, the call had a most bitter edge. Ezekiel’s scroll contained “lamentations, mourning, and woe” (2:10). For Jeremiah, the word brought perpetual pain and incurable spiritual wounds (15:18). For John, it brought bitterness to his stomach. Since bitterness is associated with taste, it is best to understand the word as used here to mean that it irritated, or better, upset John’s stomach.[40]


				The task of gathering the tribes of Israel would likely not give one an upset stomach. So what would? Given the content of chapters 12 through 16 and John’s reaction after eating the scroll, it is likely it also contained specific judgments against the wicked that he had to pronounce. That was the case with his predecessors. Each prophet had to speak hard words that acted as catalysts in bringing nations to ruin. And of sweetness and bitterness, unfortunately, the latter lasts the longest.[41]


				For John, the sweetness would be in participating in the great latter-day gathering of Israel. The bitterness would come from two sources: first, having to reveal the inevitable yet avoidable punishment that will come upon a world that rejects the gospel,[42] and second, having to put the world in a position where judgment must come.

				I took the little book / I took the little scroll: Parallel language with Lamb’s action in chapter 5 shows that John, like the Savior, is fulfilling God’s purposes and thus, the Seer, like the Savior, will play an important role in the judgments, both good and bad, of the end time.

				10:10 I . . . ate it up / I ate it: John partakes of God’s word as contained in the little book, making it part of his soul. As a result, he now fully understands his mission to prophesy against nations and kings but also, near the end time, to gather the tribes of Israel and to restore priesthood keys and blessings.

				10:11 And he said to me / Then they said to me: The καί (kai) at the beginning of this verse connects the angel’s assignment in this verse to the sweetness and bitterness of John’s mission which he received in verse 10. As such, the καί (kai) takes on the sense of “therefore” or “in this regard.” In other words, the angel explains that having digested the scroll, John must now reveal its contents to others even if a byproduct will be pain.[43]


				There is a sudden shift of speakers in this verse. Though the KJV has just the angel speak, the majority of the Greek manuscripts show more than one voice spoke (λέγουσιν, legousin) to John. Just who the speakers are is not stated but the context would suggest the angel and the heavenly voice. Whatever the case, the multiplicity of voices emphasizes the importance of John’s mission.

				you must prophesy again / you must again prophesy: With these words the angel shows John that his mission is not so much changed as extended. Though he has fulfilled his calling thus far, it is not over. We see the nature of his prophesying in chapters 6 through 9, where he reveals what is going to happen to the various nations. Though that work is now done, he must see to it that the word not only gets out, but is also spread among many people.

				The Divine command for John to prophesy (προφητεῦσαι, prophēteusai) means more than to disclose to his readers the future. His assignment is to disclose God’s intents to all who will hear. His work, therefore, does not only deal with future but also with the present reality but as interpreted through the lens of that future. Thus, his message has a heavy emphasis on his present. Indeed, the prophet admonishes his contemporary readers to keep the sayings in the book and to understand what the angels are saying to the churches or to suffer the effects of the book’s plagues (see 1:3; 2:7, 11, 17, 29; 3:6, 13, 22; 22:7–10, 18–19).

				before many / about many: The Greek preposition ἐπί (epi) translated as “before” in the KJV and “about” in the Rendition has a broad range of meanings. In this particular passage, another possible option could be “against.”

				Analysis and Summary

				As the vision continued, an unidentified heavenly voice commanded John to take the scroll, but it did not tell him what to do with it. That was left up to the mighty angel. Echoing Ezekiel 3:1–3, the angel instructs the prophet to eat the scroll with the understanding that, though it would be sweet to the taste, it would really upset his stomach. The angel makes the reason clear: the scroll symbolized John’s mission to “prophesy again against many peoples, and nations, and tongues, and kings” (Rev. 10:11).

			

			
				The recommissioning dealt with John’s work that would extend over centuries, not just with his labors in the ancient time period. Joseph Smith and his scribe, Oliver Cowdery, were somewhat acquainted with John’s mission. While translating the Book of Mormon, they learned that God had commissioned John to “write concerning the end of the world” (1 Ne. 14:20–22). A little later, they received a revelation making it clear that John had been translated for the purpose of prophesying, “before nations, kindreds, tongues and people” until the Lord should come in his glory (D&C 7:3). Further, the Apostle would be a minister “for those who shall be heirs of salvation” (D&C 7:6). In March 1832, Joseph Smith learned even more. The Lord revealed that the scroll “was a mission, and an ordinance, for [John] to gather the tribes of Israel” (D&C 77:14).[44] In June conference, 1831, Joseph Smith stated “that John the Revelator was then among the Ten Tribes of Israel who had been led away by Shalmaneser, king of Assyria, to prepare them for their return from their long dispersion.”[45]


				Given what modern revelation teaches, it is curious that John’s mission would turn bitter. In Ezekiel’s case, the parchment he figuratively ate contained woes, lamentations, and judgments (2:9–10). Because it was the word of God, it pleased Ezekiel, but because it was harsh it pained him.[46] John’s mission seems to be similar. He would have the delight in assisting to gather Israel in the last days, but the angel also told him that “You must again prophesy about (or “against”) many peoples, nations, tongues, and kings.”[47] John’s commission includes testifying not just about or against peoples but also about or against heads of state and, in doing so, giving them a clear warning. The term “many” suggests the vastness of the field; not just to one empire but to a multitude. By witnessing the gospel, John participates directly in damning rebellious nations and their leaders. Therefore, their rejection of his message, in part, brings upon them the horrible judgments he saw while on the Isle of Patmos. The result will be bitter judgment and John’s loving heart will feel it. Nonetheless, the bitterness will not overpower the ultimate sweetness of God’s gracious acts that are designed to avenge the righteous lives and witness of the faithful (see Rev. 6:9–11; 18:4–7). Thus, though the bitterness is hard to take for all sensitive souls, in the end, the resurrected and victorious Saints will exult in the sweetness of God’s judgment, shouting “hallelujah” when it has been fully and finally executed (Rev. 19:1–4).

				John’s commandment to prophesy, that is, to declare what God has foreshown, includes a heavy emphasis on understanding the importance of the present in light of that future reality. In short, God has revealed for John’s readers, both then and now, his interpretation of their and our situation. It is in light of what the future holds that the present must be properly understood and used. Thus, Revelation follows the Old Testament prophetic tradition that demands an immediate ethical response on the part of the faithful to the revealed word of God. The message is very clear: Now is the time to prepare.

				Conclusion


				This interlude helps explain why John received the Patmos vision. He was to play an active role in the events he recorded. Thus, God commanded him to devour the scroll, symbolic of mental digestion, and thereby internalize its contents. The Seer did so and by this means made a complete appropriation of his mission and the message he was to bear. This done, he was ready to act. The degree to which he internalized the message is illustrated by the revelation itself. The vision rings with clarity and purpose. It had become a part of John.[48] It is at this point that John takes an active role in the vision. He is no longer just an observer, but an essential participant. His first official act opens chapter 11.
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Chapter 11

				The Seventh Trumpet


				Introduction


				The setting of chapter 11 is the same as chapter 10. As it opens, the seventh trumpet remains mute; tension continues. Before it can break, John must perform a task growing out of the recommissioning he received through angelic authority in the previous chapter. The task is one that looks to the far future, the period just before the Second Coming when the enemies of Israel will march against her with power. They have but one intent: Israel’s total destruction. God shows John how his faithful followers will be saved, how many of the Jews will be spared, and what will become of the holy city.

				In chapter 10, we saw John’s recommissioning to preach against the world. Here we see what he was commissioned to preach. His was a warning, in large part, about what would happen to those who first rejected God’s word and then turn on those who are under his covenantal protection. The message is, therefore, one of judgment—a judgment commencing when forbearance and long-suffering finally cease to be virtues, a judgment that finally yields to the plea of the fifth seal martyrs, “when will you vindicate our testimonies against the wicked?” (Rev. 6:9–11; 8:3–5; 9:13). The answer is, “Now!”

				That answer constitutes the second woe. During the second woe (or sixth trump) evil has its day. A great and wicked army marches, and myriads upon myriads of humans die. Even under such severe brutalization, the inhabitants of the world refuse to repent. Thus, the devastations do not act to bring them to sorrow unto repentance. As a result, the world persists in its bloodlust and warfare. Jerusalem becomes ever more the object of hatred, whose enemies want nothing less than her total destruction. At that point, God’s two prophets appear on the scene to both assist and teach the Jews. Their ministry occurs during the second woe or time of the sixth trumpet. Chapter 11 examines the fragment of that woe that looks specifically at Israel.

				Measuring the Temple 
(11:1–2)


				Greek Text

				1 Καὶ ἐδόθη μοι κάλαμος ὅμοιος ῥάβδῳ, λέγων· Ἔγειρε καὶ μέτρησον τὸν ναὸν τοῦ θεοῦ καὶ τὸ θυσιαστήριον καὶ τοὺς προσκυνοῦντας ἐν αὐτῷ. 2 καὶ τὴν αὐλὴν τὴν ἔξωθεν τοῦ ναοῦ ἔκβαλε ἔξωθεν καὶ μὴ αὐτὴν μετρήσῃς, ὅτι ἐδόθη τοῖς ἔθνεσιν, καὶ τὴν πόλιν τὴν ἁγίαν πατήσουσιν μῆνας τεσσεράκοντα [καὶ] δύο.[1]


				King James Translation

				1 And there was given me a reed like unto a rod: and the angel stood, saying, Rise, and measure the temple of God, and the altar, and them that worship therein. 2 But the court which is without the temple leave out, and measure it not; for it is given unto the Gentiles: and the holy city shall they tread under foot forty [and] two months.

				BYU New Testament Rendition

				1 And I was given a reed like a stick and was told: “Come and measure the temple of God and the altar and those who worship in it. 2 But omit the outer courtyard of the temple—do not measure it, because it is given over to the gentiles, and they will trample the holy city for forty-two months.

			

			
				Translation Notes and Comments

				11:1 There was given to me a reed like unto a rod / I was given a reed like a stick: The Rendition follows the best manuscripts in leaving out the phrase, “and the angel stood.” It is easy to see why a scribe inserted it. The original phrase is rather awkward. It states: “there was given to me a rod like a reed, saying, arise.” The word ἐδόθη (edothē), “was given,” is a passive verb which means that the present active participle “saying” has no antecedent. Thus, taken at face value, it looks like the reed was the speaker. That is likely not the case. It can be assumed the speaker was the angel met already in chapter 10. Even so, both the KJV and the Rendition, to stay with the ambiguity of the text, translate the participle with passive force.

				John does not reveal who gave him the rod. We do know, however, that it is a measuring rod or surveyor’s rule, probably made from the “giant reed” (arundo donax) which grows in the swampy areas of Mediterranean lands and can reach heights of twenty feet.[2] The image echoes Ezekiel’s vision of the future temple in Jerusalem which an angelic figures measures with a “measuring reed” that is six cubits (about ten feet) in length (Ezek. 40:3, 5–8; 41:8; 42:16). One of the plague angels in Revelation also uses a “golden reed” to measure the wall and gates of the celestial temple (Rev. 21:15).

				rise / come: the Greek formula found here, one imperative followed by another, is a call to action. Thus, the phrase ἔγειρε καὶ μέτρησον (egeire kai metrēson), “arise and measure,” does not mean John was either reclining or sitting. Rather, it is call for him to begin acting immediately,[3] hence it is translated “come” in the Rendition. The force of the phrase is important here because it brings John onto the stage. He is no longer a passive observer; from now on he will be an active agent.

				measure the temple: A voice instructs John to “measure” (μετρέω, metreo) the sanctuary (ναός, naos), an act performed by carpenters and masons before repairing a building. The angel specifically tells him to omit measuring the outer court. The building appears to be something like the Tabernacle or Solomon’s Temple rather than Herod’s temple, for both of the former had two courts where the latter had four.[4] With the Lord’s propensity, however, to adapt images for his own use, he may have had none of these in mind. Certainly, the picture he builds includes a temple proper with an inner court, complete with altar, and an outer court.

				It is God who tells John what to measure, namely, the temple, the altar, and the worshippers. The act symbolically places these under the direct protection of the Divine, and, therefore, free from the wrath he is about to unleash in full measure.

				On the surface, it appears odd that God would have John measure the people. Since, however, the word μετρέω (metreō) can also mean “evaluate,” it seems it is the worthiness of the people that is measured or evaluated. It is the outer court and what is beyond, that which John does not measure, that will be affected by God’s judgments.[5]


				the altar: The Greek θυσιαστήριον (thysiastērion) can refer to either the incense altar that stood before the veil separating the Sanctuary from the Holy of Holies in the temple, or the great altar of sacrifice that stood in the inner court. The definite article suggests, however, that John is referring to the altar of sacrifice.[6]


				Since modern temples do not have external altars, some have concluded this portion of the vision is strictly symbolic. Such is not the case. According to Joseph Smith:

				The offering of sacrifice, which also shall be continued at the last time; for all the ordinances and duties that ever have been required by the Priesthood, under the directions and commandments of the Almighty in any of the dispensations, shall all be had in the last dispensation, therefore all things had under the authority of the Priesthood at any former period, shall be had again, bringing to pass the restoration spoken of by the mouth of all the Holy Prophets. . . . 

			

			
				. . . it is generally supposed that sacrifice was entirely done away when the Great Sacrifice [that is,] the sacrifice of the Lord Jesus was offered up, and that there will be no necessity for the ordinance of sacrifice in the future; but those who assert this are certainly not acquainted with the duties, privileges and authority of the Priesthood, or with the Prophets.

				The offering of sacrifice has ever been connected and forms a part of the duties of the Priesthood. It began with the Priesthood, and will be continued until after the coming of Christ, from generation to generation. We frequently have mention made of the offering of sacrifice by the servants of the Most High in ancient days, prior to the Law of Moses; which ordinances will be continued when the Priesthood is restored with all its authority, power and blessings.[7]


				Joseph Smith’s statement shows that, though the imagery appears to be for an ancient temple, it could also describe a modern one. Even so, there is a symbolic element, as always, in the vision. For this, see Analysis and Summary below.

				11:2 But the court which is without the temple leave out / But omit the outer courtyard of the temple: The Greek phrase ἔκβαλε ἔξωθεν (ekabale exōthen) means literally, throw or cast outside. The words, however, must be taken figuratively here since one cannot cast out a court. Thus, “exclude,” “skip” or “leave out” is a better translation. Some see those inhabiting the outer court of the temple as representing apostates, antagonists, or enemies. However, such a connotation does not really fit. The outer court of the temple of Herod was called “the court of the Gentiles” and it was here that God-fearers and others favorable to the Jewish religion could meet and associate freely with their more devout neighbors and friends. For that reason it is best to see the outer court as symbolizing those who are favorable to the Saints, but have not joined their cause.[8]


				it is given: The Greek ἐδόθη (edothē), “it is given,” is an aorist passive but reflects what is called the Hebrew divine future in which the use of the past tense reflects the certainty of a future action which God has predetermined will come to pass.

				the holy city they shall tread / they will trample the holy city: πατέω (pateō) means, literally “to walk on” but metaphorically it connotes “to trample on” or “to subdue by force.” It describes “the undisciplined swarming of a victorious army through a conquered city.”[9] Thus, the word is very revealing for it shows the degree to which the enemy will ravish each portion of the Holy City they are able to take.

				forty and two months / forty-two months: Forty-two months comprises three and a half years and 1,260 days in the Jewish solar-lunar calendar. None of these numbers should be taken literally, though they do tie to Old Testament events. Three of these events are obvious. The first is the wilderness wanderings of Israel and their forty-two encampments, during which the people were sorely tried.[10] The second is the ministry of Elijah who sealed the heavens for forty-two months (see comment on verse 6 below), during which time the prophet and Saints suffered under the hands of the wicked king Ahab (1 Kgs. 17–18). The third is the period of tribulation associated with the end time as seen by Daniel. Here the period is represented by the figure “times, time, and a half time” (three and one half years or forty-two months; see Dan. 7:25; 12:7, 11–12).[11]


				The figure in Daniel closely parallels Revelation in that its major concern is the abomination of the temple, which leads to its desolation by foreign powers (see Dan. 9:27; 12:11). History and prophecy tell of three such events all dealing with Jerusalem. The first abomination that led to the desolation of the temple occurred during the three-and-a-half-year oppression at the hands of the Seleucid ruler Antiochus Epiphanes between 164 and 168 BC,[12] forcing the cleansing of the temple by the Maccabees. The second abomination occurred, as prophesied in Matthew 24:15; Mark 13:14; and Joseph Smith—Matthew 1:12, during the three-and-a-half-year siege of Jerusalem by the Romans between AD 67 and 70, after which the temple was totally destroyed.[13] The third one, prophesied in Joseph Smith—Matthew 1:32 and here in Revelation 11, will take place at the end time. In this case, as noted in Revelation 11:1–2, the story will end differently. This time the temple will not be desolated. Even so, the number forty-two reveals that the Saints will be in for a rough time. The trials will come because the Saints refuse to capitulate to the world’s demands. Instead, they will stand fast in their testimonies. As a result of this refusal, the world will strike back.[14] However, it will not be just the Saints who will become the target of persecution and war. All covenant people, including the Jews, will as well. Thus, Jesus foretold, “Jerusalem shall be trodden down by the Gentiles until the time of the Gentiles be fulfilled” (Luke 21:24).

			

			
				The voice’s instructions not to measure the outer court leaves no doubt about its fate: “it has been given unto the Gentiles: and the holy city shall they tread under foot forty and two months” (v. 2). The outer court along with the Holy City is to be “cast out” (ἐκβάλλω, ekballō) because both have lost divine favor.[15] Thus, the phrase “it has been given” (ἐδόθη, edothē) carries the idea that God has already determined how far the destruction will go. Though severe, he has limited it in time and in scope for the purpose of saving the faithful.

				Analysis and Summary

				This section reveals how the Saints in the last day, and more particularly those in the Holy City, are going to survive, as will be seen, a horrific onslaught. They will come under God’s measure, that is, his protecting power. This pericope echoes that in Ezekiel 40–42, where the prophet sees the temple measured with great care. We find the same symbolism used in Zechariah 1:16, where Israel’s salvation is assured by the use of the measuring line.[16] The emphasis of the text is that ultimate protection exists only at the center of divine activity, that is, within the Church and temple. Covenant making and keeping are the keys to survival.

				Though the temple in Revelation is likely symbolic of the faithful community of the Saints everywhere,[17] that does not preclude a real Jerusalem temple being in place. Indeed, a scripture clearly states that “it is ordained that in Zion, and in her stakes, and in Jerusalem, those places which I have appointed for refuge, shall be the places for your baptisms for your dead” (D&C 124:36). This verse suggests that there will be an active LDS temple in Jerusalem before the Lord comes, and that it will act as a place of safety for the Saints there during the troubled times of the last days. As such, the measuring of the temple parallels that of the sealing of the Saints in Revelation 7:3–8, each denoting the same act but from a different aspect.[18]


				For those outside the bounds of the covenant, those who have never entered into or have not been faithful, there is no celestial shelter. Proximity will not be good enough. The outer court will be in no better position than the city itself. There is a message here. Certainly the sanctuary is itself a symbol of the Lord’s people, those who are the living temple of God where in his Spirit dwells (see 1 Cor. 3:16–17; 2 Cor. 6:16; Eph. 2:19–22). If that is the case, then the outer court represents those who are just outside the reach of the Spirit. They are not antagonistic to God, but are not fully committed to him either. They are the lukewarm, and, as God said, “I will spue thee out” (Rev. 3:15–16).

			

			
				The Ministry and Death of the Two Witnesses 
(11:3–10)


				It is of note that though the temple will not fall, much of the city does, but with tremendous cost in time, energy, and resources, especially manpower. Why does it take the enemy years, and how is it that the Saints survive the horrendous onslaught? John provides the answer: the ministry of the two prophets.

				Greek Text

				3 καὶ δώσω τοῖς δυσὶν μάρτυσίν μου, καὶ προφητεύσουσιν ἡμέρας χιλίας διακοσίας ἑξήκοντα, περιβεβλημένοι σάκκους.

				4 οὗτοί εἰσιν αἱ δύο ἐλαῖαι καὶ αἱ δύο λυχνίαι αἱ ἐνώπιον τοῦ κυρίου τῆς γῆς ἑστῶτες. 5 καὶ εἴ τις αὐτοὺς θέλει ἀδικῆσαι, πῦρ ἐκπορεύεται ἐκ τοῦ στόματος αὐτῶν καὶ κατεσθίει τοὺς ἐχθροὺς αὐτῶν· καὶ εἴ τις θελήσῃ αὐτοὺς ἀδικῆσαι, οὕτως δεῖ αὐτὸν ἀποκτανθῆναι. 6 οὗτοι ἔχουσιν τὴν ἐξουσίαν κλεῖσαι τὸν οὐρανόν, ἵνα μὴ ὑετὸς βρέχῃ τὰς ἡμέρας τῆς προφητείας αὐτῶν· καὶ ἐξουσίαν ἔχουσιν ἐπὶ τῶν ὑδάτων στρέφειν αὐτὰ εἰς αἷμα καὶ πατάξαι τὴν γῆν ἐν πάσῃ πληγῇ ὁσάκις ἐὰν θελήσωσιν.

				7 καὶ ὅταν τελέσωσιν τὴν μαρτυρίαν αὐτῶν, τὸ θηρίον τὸ ἀναβαῖνον ἐκ τῆς ἀβύσσου ποιήσει μετ᾽ αὐτῶν πόλεμον καὶ νικήσει αὐτοὺς καὶ ἀποκτενεῖ αὐτούς. 8 καὶ τὸ πτῶμα αὐτῶν ἐπὶ τῆς πλατείας τῆς πόλεως τῆς μεγάλης, ἥτις καλεῖται πνευματικῶς Σόδομα καὶ Αἴγυπτος, ὅπου καὶ ὁ κύριος αὐτῶν ἐσταυρώθη. 9 καὶ βλέπουσιν ἐκ τῶν λαῶν καὶ φυλῶν καὶ γλωσσῶν καὶ ἐθνῶν τὸ πτῶμα αὐτῶν ἡμέρας τρεῖς καὶ ἥμισυ, καὶ τὰ πτώματα αὐτῶν οὐκ ἀφίουσιν τεθῆναι εἰς μνῆμα. 10 καὶ οἱ κατοικοῦντες ἐπὶ τῆς γῆς χαίρουσιν ἐπ᾽ αὐτοῖς καὶ εὐφραίνονται, καὶ δῶρα πέμψουσιν ἀλλήλοις, ὅτι οὗτοι οἱ δύο προφῆται ἐβασάνισαν τοὺς κατοικοῦντας ἐπὶ τῆς γῆς.[19]


				King James Translation

				3 And I will give [power] unto my two witnesses, and they shall prophesy a thousand two hundred [and] threescore days, clothed in sackcloth. 4 These are the two olive trees, and the two candlesticks standing before the God of the earth. 5 And if any man will hurt them, fire proceedeth out of their mouth, and devoureth their enemies: and if any man will hurt them, he must in this manner be killed. 6 These have power to shut heaven, that it rain not in the days of their prophecy: and have power over waters to turn them to blood, and to smite the earth with all plagues, as often as they will. 7 And when they shall have finished their testimony, the beast that ascendeth out of the bottomless pit shall make war against them, and shall overcome them, and kill them. 8 And their dead bodies [shall lie] in the street of the great city, which spiritually is called Sodom and Egypt, where also our Lord was crucified. 9 And they of the people and kindreds and tongues and nations shall see their dead bodies three days and an half, and shall not suffer their dead bodies to be put in graves. 10 And they that dwell upon the earth shall rejoice over them, and make merry, and shall send gifts one to another; because these two prophets tormented them that dwelt on the earth.

				BYU New Testament Rendition

				3 And I will appoint my two witnesses to prophesy one thousand two hundred sixty days, clothed in sackcloth.” 4 They are the two olive trees and the two lampstands that are standing in front of the Lord of the earth. 5 And if anyone wants to harm them, fire comes out of their mouth and consumes their enemies. And if anyone wants to harm them, he must be killed in that manner. 6 They have power to seal up the sky so that it will not rain during the days of their prophesying, and they have power over the waters to turn them into blood and to strike the earth with any plague they want. 7 And when they have completed their testifying, the beast that came out of the Abyss will make war with them, overcome them, and kill them. 8 And their corpses will lie in the main street of the great city that is called spiritually Sodom and Egypt, where also their Lord was crucified. 9 And some of the peoples and tribes and tongues and nations will look at their corpses for three and a half days, and they will not allow their corpses to be buried in a tomb. 10 And the inhabitants of the earth will gloat over them and celebrate and send gifts to each other, because these two prophets had tormented the inhabitants of the earth.

				Translation Notes and Comments

				11:3 I will give power / I will appoint: The Greek text omits the word “power.” Though it is clear from the context of this verse that the two witnesses will have great power, the text does not state just what the Lord will give. The Greek word δίδωμι (didōmi) most often means to “give, bestow, or donate,” but when dealing with God, it often carries the idea of granting someone divine authority or appointing someone to a position of special responsibility.[20] Since the word as used here emphasizes the idea that the two witnesses have a specific mission to which they have been appointed, namely to prophesy, and that they have the necessary powers to carry it out, the Rendition translates the word as “appoint.”

			

			
				my two witnesses: The symbolic meaning of the number two is that of witness. Why two? Ancient Israelite law required at least two witnesses for testimony to be valid (see Deut. 17:6; 19:15). The New Testament carried on this legal aspect (see Matt. 18:16; Luke 10:1–24—where we find thirty-five groups consisting of two witnesses each—John 18:7; 2 Cor. 13:1; 1 Tim. 5:19; Heb. 10:28).[21] Some of John’s Gentile readers would also have understood this same significance for the number since two witnesses were required to establish proper evidence in a law case.[22] Thus, the number, as used by John, identifies the task of these men with emphasis on the valid and just nature of their witness.

				The witnesses’ legal and divine status is enhanced by their Greek designation as μάρτυς (martys). The word, in its Greek setting and that of the Gospel of John, denotes a witness in a court of law whose testimony is binding.[23] In Revelation, it is the earth inhabitants’ rejection of such a witness that brings God’s judgment upon them.

				Though generally in Revelation we need not take numbers literally, in this case, it seems there really will be exactly two. According to modern Revelation, “they are two prophets that are raised up to the Jewish nation in the last days, at the time of the restoration, and to prophecy to the Jews after they are gathered and have built the city of Jerusalem in the land of their fathers” (D&C 77:15).[24] Both here and in Revelation 10:11, God gives them the title of prophets, suggesting that they carry his authority and power.

				a thousand two hundred and threescore days / one thousand two hundred sixty days: The figure is related to Daniel’s times, time, and a half time (Dan. 7:25), which refers to three and a half years according to the Jewish solar-lunar calendar. There are one thousand two hundred sixty days or forty-two months in a three and a half year period.

				According to Daniel, the number measures the time of severe trial during which temple services will be suspended and the Saints persecuted (see Dan. 7:8–22). The number fits symbolically because it represents the period when wickedness suppresses righteousness and dominates the world. In Revelation, it points to the period in the last days when evil reigns.

				clothed in sackcloth: This was a fabric made from camel or goat hair and was normally used for grain sacks. Due to its rough nature, the material was not pleasant to wear. Thus, anciently, it was worn only under extremity such as deep sorrow caused by loss, especially death. It is likely that the two prophets will not actually wear sackcloth, but the image is important here to show the sorrowful and heavy load the two bear.[25] The text does not tell the reader what the prophets’ message is. It is likely, however, focused on crying repentance and declaring the horror that will come if their warning is ignored.[26] That the text does not state their mission suggests that the focus of the pericope is not so much on their message as on the fact it will be rejected.[27]


			

			
				11:4 the two olive trees, and the two candlesticks / the two olive trees and the two lampstands: These symbols, attached directly to the prophets, tell us much about them. The definite article used with both the olive trees and the lampstands suggests John’s readers would have been familiar with them. Very likely they would be thought of as those found in the writings of Zechariah. Therein, the lampstands represent “the two anointed ones, that stand by the Lord of the whole earth” (Zech. 4:14). These two act as God’s agents able to carry out his will against seemingly great odds (Zech. 4:3–7). The imagery emphasizes the continued closeness between God and the two prophets and the power through which they operated. In Zechariah, their major task is to provide oil for the lamps or, in other words, light and direction for the people. Their use shows that the work of the Lord will proceed not by physical force nor “by might, nor by power, but by my spirit, saith the Lord of Hosts” (Zech. 4:6).

				The difference between the imagery in Zechariah and Revelation is that in the former, the olive trees are separate from and supply fuel for the lamps. In the latter, they are one and the same. Thus, John sees the prophets as both supplying the fuel and upholding the light.

				11:5 fire proceedeth from their mouth / fire comes out of their mouth: The motif shows up in the Old Testament where it depicts God’s judgment upon the wicked (see 2 Sam. 22:9; Ps. 18:8). This is the second time the imagery is thus used in Revelation. In chapter 9:17–18, the demonic horses destroy the unrepentant in the world with fire issuing from their mouths.

				The Lord’s instructions to Jeremiah provide insight into the imagery he uses in Revelation. To that prophet he said, “Because ye speak this word, behold, I will make my words in thy mouth fire, and this people wood, and it shall devour them” (Jer. 5:14). Applying this to Revelation, the witness of the two prophets becomes fire that acts to ignite destructive forces upon their antagonists.[28] It is the rejection by the world of the teachings and warnings of the two prophets that provokes God’s judgments upon it. Indeed, this is the precursor if not the actual beginning of the final judgment upon the world.[29]


				if any man will hurt them / if anyone wants to harm them: The defense by the two witnesses is preemptive. They do not wait for their enemies to strike before acting. Desire alone on the part of the opposition is enough to kindle divine retribution. The fire of God makes the two witnesses, at least for a time, invincible.

				he must in this manner be killed / he must be killed in that manner: The Greek phrase stresses the idea that any other punishment is disallowed. Just how God destroys them is hidden in the imagery, but it will be obvious to all that God’s hand is behind their deaths.

				11:6 power to shut heaven . . . power over water / power to seal up the sky . . . power over the waters: The Greek text uses the word ἐξουσία (exousia) to describe the prophet’s power. The word denotes the power to both command and control and carries the nuance of absolute power and authority.[30] Thus, the full weight of the oppositions’ power cannot overmatch that of these two prophets. Just as Moses’ might outstripped that of the Egyptian gods (Ex. 7:17–25) and Elijah’s did the same for Baal and his associates (1 Kgs. 18), so, too, will the power of these prophets outstrip that of God’s latter-day adversaries.

				Their might combines that of Enoch (Moses 7:12–17), Moses (Ex. 7–10), and Elijah (1 Kgs. 17–18), three of the greatest Old Testament prophets. Thus, they have overwhelming power.[31] Like all three, the latter-day prophets will carry out their punitive tasks against their enemies with success. Indeed, by means of their prophecies and the power of God attending them, they will keep the nations gathered against Israel at bay, at least for a time.[32]


			

			
				The KJV states they have power to shut “heaven.” That is true only if the word is limited to the firmament. Though it is true that the Greek word οὐρανός (ouranos) can designate the celestial realm, it also denotes the firmament and, in this case, is best translated as “sky,” as in the Rendition. Thus, a portion of their power parallels that of Elijah in that they are able to prevent rain from falling.[33] If this were to last for years, famine would result. The effect of that plague, however, seems limited to the enemy army, not the people of God.

				smite the earth with all plagues / strike the earth with any plague they want: These prophets’ power is not restricted to the sky. They parallel that of Moses’, who was able to plague the Egyptians with all kinds of pestilence (See Ex. 7:14–11:10).

				Due to the witnesses’ power, one can imagine God’s latter-day enemies feeling the same consternation as did the Philistines when they heard that the Israelites had fetched the ark of the covenant into their camp. Hearing the news, the Philistines cried, “Woe unto us! Who shall deliver us out of hand of these mighty Gods? These are the Gods that smote the Egyptians with every plague in the wilderness” (1 Sam. 4:8).

				11:7 when they shall have finished their testimony / when they have completed their testifying: These two will join the martyrs whose lives were forfeit during the fifth seal due to their insistent witnessing (6:9–11). However, like Samuel the Lamanite (Hel. 16:1–7) and Abinadi (Mosiah 13:1–7), no weapon will touch them until their witness and work has been completed. The divine protective power upon them will assure that they will preach the gospel, give their warning, and show forth the power of their God. Only when that work is done will the Lord allow them to be destroyed.


				the beast . . . shall make war against them / the beast . . . will make war with them: A beast, a fearful and powerful enemy of God, is here suddenly and unexpectedly introduced into the text. Even so, the fact that the noun is articular suggests that the beast would have been known to John’s readers. Likely, they would have recalled the fourth beast that Daniel saw in his vision. The two parallel each other in a number of ways: both come out of the sea abyss (Dan. 7:1), have ten horns (Dan 7:20), and use their power (symbolized in Daniel by the great horn) to make war against and overcome the saints (Dan. 7:21). In Revelation, as will be shown more fully in chapter 17, the beast represents those earthly powers that oppose God and fight successfully, if only for a short time, against righteousness.

				On first reading, the use of the word “war” (πόλεμος, polemos) seems overdone. It better fits the fighting of nations, not the simple overpowering of just two individuals. It must be kept in mind, however, that these are not normal souls. They are, rather, prophets with such power that for years, armies have not been able to best them. The beast is able to take them out only by launching a full-scale but surgical strike.

				overcome them, and kill them: the text gives no hint as to just how the beast will do this. As with all the destruction scenarios in Revelation, the scene is extremely abbreviated and thus reveals little (compare 9:16–19; 12:7–8; 17:14; 19:19–20; 20:9). The text suggests that the deed will not be easy for the beast must “war against them.” One wonders how many of the beast’s soldiers will die in the attempt. Nonetheless, the unrelenting attacks will pay off and the prophets will fall.

				11:8 their dead bodies shall lie in the street of the great city / their corpses will lie in the main street of the great city: Because the noun “street” is articular, John has a specific street in mind, likely the main street or public square of the city.[34]


				which spiritually is called Sodom and Egypt / called spiritually Sodom and Egypt: the word “spiritually” (πνευματικος, pneumatikos) should be taken in the sense of “allegorically” or “metaphorically.”[35] These ancient areas were the epitome of depravity and bondage.[36] Sodom was destroyed because of its total spiritual bankruptcy. Nothing expressed the depth of its citizen’s depravity better than their complete abandonment of morality best illustrated by their blatant homosexuality that went so far as to lust after the messengers the righteous Hebrew Lot harbored (Gen. 19:1–11; see also Deut. 29:22–26; 32:28–33; Isa. 1:9–15; Jer. 23: 14–15). Like Egypt, it was the seat of the persecution of the Saints (Joel 3:19). Together, the two areas represent those powers that seduce God’s people into destruction (Ezek. 16:26, 44–57). That John refers to Jerusalem by these names shows that it too has now become spiritually bankrupt.[37]


			

			
				our Lord was crucified / their Lord was crucified: the Greek pronoun used here, αὐτῶν (autōn), is a genitive, third person plural and should be translated “their Lord.” The phrase links the place where the two prophets are killed to that where the same happened to the Savior. But the focus of the Greek is on the fact that the bodies lay dead in the same place the Jews’ Lord was crucified. John does not twist the spiritual knife by putting the deed in the active tense, but he does focus on the fact that the crucified One was the Lord of the Jews.

				John leaves no doubt that the final battle takes place around and eventually in Jerusalem. Indirectly, he also shows that the old reputation of the city still holds; it is the consummate place for killing prophets (see Luke 13:33; Acts 7:51–53).[38]


				11:9 And they of the people and kindreds and tongues and nations shall see their dead bodies / And some of the peoples and tribes and tongues and nations will look at their corpses: Not everyone will be aware of the death of these prophets. The phrase καὶ βλέπουσιν ἐκ τῶν λαῶν (kai blepousin ek tōn laōn), should be translated as “some of the people,” as in the Rendition, since the ἐκ (ek), introducing the subject of the phrase, acts as a partitive genitive. The point is, however, that, so notable have these two prophets become that, throughout the world, there will be those who are acutely aware of them. Likely this would include national leaders.

				three days and a half / three and a half days: The symbol here, as noted above, denotes less a specific time period and more a spiritual condition—that in which wickedness prevails (see comment on verse 3 above). Indeed, here as nowhere else, do we see the full weight of the meaning of the symbol as evil has, seemingly, completely triumphed over God and his prophets. This appears to be the moment of evil’s ultimate victory because the power of the beast seems supreme, for none, not even God’s servants, can stand against it (compare Rev. 13:4).

				shall not suffer their dead bodies to be put into graves / they will not allow their corpses to be buried in a tomb: The Greek here reads literally, “the body of them” (τὸ πτῶμα αὐτῶν, to ptōma αutōn). The singular τὸ πτῶμα (to ptoma) seems strange but it is likely a use of the collective singular, and so the Rendition follows the KJV in translating as a plural. The use of the singular noun, however, does draw attention to and thus emphasize the extremity of the leaders’ refusal to bury the two bodies.[39] At the end of the verse, however, John does mention “their dead bodies,” τὰ πτώματα αὐτῶν (ta ptōmata autōn) in the plural.

				In the ancient world, it was considered an outrage to deny a body burial.[40] Since, however, the ultimate sign of the beast’s triumph is killing the two prophets, it is understandable that its minions are unwilling to put these grisly trophies out of sight. Indeed, they compound the beast’s victory by adding insult to injury and thus exalt even further its triumph.

				11:10 And they that dwell upon the earth / the inhabitants of the earth: See Commentary 3:10.

				shall rejoice over them, and make merry, and shall send gifts one to another / will gloat over them and celebrate and send gifts to each other: The Rendition takes some liberty with the Greek here, translating the word χαίρουσιν (chairousin), meaning literally “rejoice over,” as “gloat,” but the translation works because gloat means to rejoice over another’s misfortune.

				In both the Greco-Roman and Jewish world, gift giving was associated with events that brought joy such as holidays, marriages, and births.[41] With this imagery, John paints a picture of the utmost ecstasy felt by the worldly over the death of the prophets. And it is little wonder; the enemies’ beliefs, lifestyle, and persecution of the righteous have now been fully vindicated. Indeed, they believe they have escaped divine judgment, and the world they have so carefully built will continue. The fear of retribution brought on by the various plagues which have so tormented them, compounded by the power of the two witnesses, has now been removed. They win. No divine judgment seems to await them.

				these two prophets tormented them that dwelt on the earth / these two prophets had tormented the inhabitants of the earth: Here, for the first time, John refers to the witnesses as prophets though earlier he spoke of their work as prophesying (see verses 3, 6). He also notes that the primary reason for the world’s joy is that these men can no longer torment its inhabitants. What, exactly, was the nature of that torment? The Greek word βασανίζω (basanizō) describes both mental and physical torture. Thus, on the one hand, the source of the torment could have been the plagues. On the other hand, the word and warning that the prophets proclaimed would have reached worldwide audiences. That witness and its truthfulness, underscored by the plagues, would have been the source of torment for millions.

			

			
				Analysis and Summary

				The Revelation makes clear the means by which the righteous in the Holy Land will be preserved. The Saints having been sealed, human agents with divine power will act for God as protectors (see D&C 77:15). The prophet Isaiah was aware of two prophets who would assist Israel in the last days. According to him, of all of Israel’s sons, “there is none to guide her” in the precarious situation she will face in the last days. Indeed, her “sons have fainted, they lie at the head of all the streets [helpless] as a wild bull in a net.” Therefore, help must come from outside. “These two sons,” notes Isaiah, “are come unto thee” (JST Isa. 51:17–20). Their designation as “sons” suggests they have some connection to Israel, but in this case, it is indirect. According to scripture, “they are two prophets who are raised up to the Jewish nation.” (D&C 77:15). Note that these prophets do not come from the Jews but are raised up to them. Nonetheless, they have at least a spiritual kinship with Judah and, as will be shown below, they will provide the means for the temporal salvation for the Jews.

				John symbolically reveals the two witnesses’ high position with God. They stand before Him as two olive trees and two lampstands.[42] Like the imagery of lampstands found in chapter 1, its use is appropriate here. In the earlier use, the lampstands represented the various branches of the Church, whose purpose was to hold up the light of Christ. The same is true of the work of the two prophets; they are to hold up the light of the Lamb and show forth in word and deed his power. God used the same imagery in Zechariah 4:1–14 to assure his people that his temple would be built in spite of all appearances to the contrary. In Revelation, the imagery’s use is much the same. It testifies that in spite of all appearances to the contrary, the Lord’s spirit will operate and thus provide the way against overwhelming odds for his people to win the day. These two prophets have tremendous power over sky, water, and fire.[43] Until their ministry is completed, they will be absolutely unstoppable and indestructible.

				“These two shall be followers of that humble man, Joseph Smith,” reasons Elder McConkie, “through whom the Lord of heaven restored the fulness of his everlasting gospel in this final dispensation of grace. No doubt they will be members of the Council of the Twelve or of the First Presidency of the Church.”[44]


				It would appear that their ministry marks the moment when God openly moves onto the stage of history, exposing for more and more to see his saving power toward those who are his and his destroying power toward those who are willfully not.

				Along with this comes a break with the rules by which he has played in the past. Both in the Old Testament and the book of Revelation, the rule has been lex talionis, that is, that the punishment should exactly fit the crime. The idea is best expressed in the words, “an eye for an eye, and a tooth for a tooth” (Ex. 21:24). Now, however, just the desire alone to hurt will bring death. Such vengeance seems extreme until one remembers two points: first, the wicked are rejecting God in the face of the overwhelming revelation of his power and, second, that rejection expresses itself clearly in its murderous intent against the Lord’s two anointed prophets. The adamant hardness of these people, coupled with their desire to kill, is sufficient to bring the death penalty.

				John’s description of their ministry echoes the days of Elijah when, on two occasions, fire consumed troops sent to arrest him (2 Kgs. 1:9–12). Likewise, those who attempt to stop the two witnesses will be smitten, so powerful will be the Spirit of the Lord upon them.[45] As the Lord said to Jeremiah, so it will be with these prophets: “I will make my words in thy mouth fire, and this people wood, and it shall devour them” (5:14).[46] On this basis, the fire which issues from the mouth of the two prophets is testimony that condemns the heathen to destruction.

			

			
				Two is the canonical number necessary to sustain a charge at court (Deut. 19:15; 2 Cor. 13:1; compare Deut. 17:6; Num. 35:30), and the witnesses’ number underscores this symbolism. The two prophets will provide the dual testimony against their antagonists which will bring down the full wrath of God. They are called witnesses because they will bear testimony of Jesus Christ and his latter-day work. Their ministry will begin after the latter-day temple has been built in Old Jerusalem, after some of the Jews who dwell there have been converted, and the battle of Armageddon winds up, and not long before the return of the Lord Jesus.[47]


				The place of their death, as John notes, is called metaphorically Sodom and Egypt. That John identifies Jerusalem with such epithets goes a long way in explaining why the outer court of the temple, that is the city as a whole, is given over to the Gentiles. In spite of all that has gone on, the vast majority of its people will not be converted. Even under the severe conditions brought on by Armageddon, they will not accept the witness. Indeed, they will reject even these prophets and oppose those who follow them. Perhaps it is some of these, working with the beast, who engineer the witnesses’ death. Overall, due to their refusal to repent and accept the Savior, the Jews will feel the full weight of the beast and its wicked minions.

				The Lord has already revealed the full scope of the two prophets’ power and the world’s reaction in chapters 8 and 9. Though the text does not specify who unleashes the trumpet plagues described in those chapters, it appears to be these two prophets. Consider the following conceptual and lexical parallels. First, the action in both sections is described as plagues (8:12; 9:20; 11:6); second, both are directed against “the inhabitants of the earth” (τοὺς κατοικοῦντας ἐπὶ της γῆς, tous katoikountαs epi tēs gēs) (8:13; 11:10), third, both are carried out under God’s authority (ἐχουσία, exousia) (9:3, 10, 19; 11:6); fourth, famine results (8:7; 11:6); five, people are hurt (9:10, 19; 11:5); six, people are killed (9:15, 18, 20; 11:5); seven, the executioners use fire (9:17–18; 11:5); eight, water is turned to blood (8:8; 11:6); and nine, the agents torment the unbelievers (9:5–6; 11:10). In all, the parallels suggest that the latter-day plagues, so vividly described in chapter 8, are initiated and directed by the two witnesses and the woes in chapter 9 are the world’s reaction thereto.[48]


				John gives the active ministry of these prophets as forty-two months. This corresponds to 1,260 days (11:3; 12:6), “time, and times, and half a time” (12:14), and three and one-half years, if each month is computed as thirty days based on a lunar calendar.[49] However, it may be best not to take John too literally here, for the real message lies behind the symbol. “Three and one-half,” that is, half of seven (Rev 11:9, 11), denotes that which is arrested midway in its normal course. The apocalyptic usage of this number goes back to Daniel 7:25 (compare 9:27; 12:7). Bear in mind that the period from the persecution of Antiochus Epiphanes to the rededication of the temple was about three and one-half years, that is, from 168/7 to 164/3.

				The number six also connotes a deficit, a failure to attain the completeness of seven, while eight designates a superabundance. Symbolically, forty-two is pejorative, since, as one scholar has pointed out, “it is the result of six multiplied by seven, i.e., ‘perfection missing the mark.’”[50] In apocalyptic material, it designates a limited period in which evil is allowed free reign.[51] The Seer’s use of it emphasizes that the forces he describes—a period when divine protection upon the Saints is balanced against the vehement antagonism of their enemies—are both concurrent.[52] During his mortal ministry the Lord had stated: “Jerusalem shall be trodden down of the Gentiles until the times of the Gentiles be fulfilled” (Luke 21:24). When that time is fulfilled, then wickedness will end. The ministry of the two prophets marks the transition.

				The text of Revelation gives the prophets a twofold ministry. First, they are to hold off the enemy at least for a time, thus helping to preserve the Jews temporally. Due to their powers, over the course of months, the enemy will pay dearly for each section of the city it is able to capture and hold. Second, and more importantly, they are to bear witness to the Jewish people of the reality of Jesus the Messiah (Rev. 1:3; 19:10; D&C 77:15). Until they have done this, they are invulnerable.

			

			
				Though the message of the two prophets is not spelled out, the term “prophesy” (προφητεύω, prophēteuō) gives a clue as to what it will be. Likely the central point of their message was not what the future holds. The primary meaning of the word is to proclaim something under divine inspiration. Only in a tertiary sense does it refer to foretelling.[53] That their sayings tormented the inhabitants of the earth suggests the message pricked consciences and drove feelings of guilt, two emotions the hardened and reprobate did not want to feel. Thus, the rebellious rejoiced in the death of the prophets for their burning witness proved false, or so the wicked supposed. Indeed, their rejoicing was vainglory. As Elder McConkie has pointed out, “The rejoicing of the wicked at the death of the righteous constitutes a witness, written in blood, that the rebels of the world have ripened in iniquity and are fit and ready for the burning.”[54]


				To seal their sure witness (μαρτυρία, martyria), these two great prophets will be martyred. Thus, their testimony will join with those of the fifth seal crying against the world of wickedness. Just how these two will die is unknown. John notes that it will come only when they have finished their ministry and that the beast that ascends from the pit in the abyss will attack and overpower them. Though not previously mentioned, in chapter 13 the beast will come more fully into view. There John reveals the beast is the minion of Satan and has worked for centuries to promote his ways. In the last days he will inspire his own minions to direct their full fury against the prophets.

				The text suggests that it takes the beast some time to realize exactly who he is up against, but when he does, he will then direct his forces to move specifically against the two prophets. And he will win, perhaps with help from certain rebellious Jews.

				The death of the two prophets will cause ecstasy among the wicked. The Revelator pictures the whole world involved in a frenzy of joy, people sending presents to one another and generally making merry “because these two prophets had been a torment to those who dwell on the earth” (v. 10).[55] The nature of that torment, of course, will be the inability of evil to rationalize away or explain the power of the witnesses. The brilliant light of truth will burn the eyes and scorch the hearts of these people who had grown to love the dark. The invincibility of these prophets stood as witness to the truth, truth that tortured because it threatened the very foundation upon which the philosophy of the wicked sat, namely that materialism was the reason for existence and that one could take happiness in wickedness.

				The imagery of gift giving is telling here for in the Greco-Roman world, one never gave anything of value without expecting something in return.[56] Thus, even at the moment of triumph, many, taking advantage of the situation, attempt to enrich themselves. Even now, greed and avarice find a place.

				With the prophets’ death, there appears to be nothing to stop the victory of evil. The beast from the pit has overcome. He has proved himself mightier than God. No wonder his lackeys rejoice. This is the moment of triumph; the beast and his army are victorious. But are they?

				The Resurrection and 
Ascension of the Two Witnesses 
(11:11–14)


				For three and a half days, the bodies, serving as war trophies, remain unburied. Among ancient people, such treatment was a means of mocking and generating great shame toward the unburied, their families, and all they stood for. The time reference, three and one-half days, seems symbolically fitting, for this is the period when evil rules unchecked. However, revelries will be suddenly cut short; celebrations turn to shock. In an instant, before the carousing multitudes, the spirit of life will flow into the bodies of the witnesses, and they will rise into heaven.[57] The result will be consternation such as has seldom been seen on this planet. What appeared to be total triumph suddenly becomes complete defeat.

			

			
				Greek Text

				11 καὶ μετὰ τὰς τρεῖς ἡμέρας καὶ ἥμισυ πνεῦμα ζωῆς ἐκ τοῦ θεοῦ εἰσῆλθεν ἐν αὐτοῖς, καὶ ἔστησαν ἐπὶ τοὺς πόδας αὐτῶν, καὶ φόβος μέγας ἐπέπεσεν ἐπὶ τοὺς θεωροῦντας αὐτούς. 12 καὶ ἤκουσαν φωνῆς μεγάλης ἐκ τοῦ οὐρανοῦ λεγούσης αὐτοῖς· Ἀνάβατε ὧδε, καὶ ἀνέβησαν εἰς τὸν οὐρανὸν ἐν τῇ νεφέλῃ, καὶ ἐθεώρησαν αὐτοὺς οἱ ἐχθροὶ αὐτῶν. 13 καὶ ἐν ἐκείνῃ τῇ ὥρᾳ ἐγένετο σεισμὸς μέγας, καὶ τὸ δέκατον τῆς πόλεως ἔπεσεν, καὶ ἀπεκτάνθησαν ἐν τῷ σεισμῷ ὀνόματα ἀνθρώπων χιλιάδες ἑπτὰ, καὶ οἱ λοιποὶ ἔμφοβοι ἐγένοντο καὶ ἔδωκαν δόξαν τῷ θεῷ τοῦ οὐρανοῦ.

				14 Ἡ οὐαὶ ἡ δευτέρα ἀπῆλθεν· ἰδοὺ ἡ οὐαὶ ἡ τρίτη ἔρχεται ταχύ.[58]


				Kings James Version

				11 And after three days and an half the Spirit of life from God entered into them, and they stood upon their feet; and great fear fell upon them which saw them. 12 And they heard a great voice from heaven saying unto them, Come up hither. And they ascended up to heaven in a cloud; and their enemies beheld them. 13 And the same hour was there a great earthquake, and the tenth part of the city fell, and in the earthquake were slain of men seven thousand: and the remnant were affrighted, and gave glory to the God of heaven. 14 The second woe is past; [and], behold, the third woe cometh quickly.

				BYU New Testament Rendition

				11 And after three and a half days, the spirit of life from God entered into them, and they stood upon their feet, and a great fear fell on those who were looking at them. 12 And they heard a loud voice from heaven saying to them: “Come up here.” And they went up into the sky in a cloud, and their enemies watched them. 13 And in that very hour there was a great earthquake, and a tenth of the city collapsed, and seven thousand people were killed in the earthquake, and the rest were terrified and gave glory to the God of heaven. 14 The second woe is finished. Now the third woe comes quickly.

				Translation Notes and Comments

				11:11 after three and a half days: It is of note that the Lord does not immediately resurrect the two prophets. Instead, he grants the beast and its minions a full moment of joy, symbolized by the number of days, very likely to make their defeat all the more bitter and pointed.

				the spirit of life: The Lord’s power over death is now fully revealed.[59] Jewish tradition taught that the spirit continued with the body for three days.[60] Therefore, the waiting period evidences the prophets were fully dead and, thus, their standing up is all the more remarkable.

				The act marks one of the greatest half-dozen events in earth’s history. This is the moment when the request of the martyrs of the fifth seal, having waited nearly two thousand years, is fulfilled. At this exact moment God begins the full vindication of their faith and their testimony.

				great fear fell upon all them which saw them / great fear fell on those who were looking at them: These onlookers are they whom John labels “the inhabiters of the earth” (Rev. 8:13; 12:12). They have put their trust fully in earthly possessions and reputations, things that seemed so concrete, stable, and permanent. At this moment, the ephemeral nature of mortality with all its trappings will strike them with full force. As they watch their world crumble, they shall be swept with fear.

			

			
				The Greek word φόβος (phobos) nuances two disparate but extremely strong emotions. One is the feeling engendered in the face of overwhelming benevolence and love. Such fear goes beyond mere respect and devotion. It describes soul-felt adoration that yields to unrestrained worship. The other is the feeling engendered by an intimidating and alarming force whose power is so stunning as to move one into near paralysis.[61] It is the latter that is in view here (compare Rev. 18:10, 15). The adjective “great” (μέγας, megas) is important for these men and women do not simply feel great fear but absolute terror.[62] All their security is being ripped away and they stand spiritually naked and filthy before a holy and omnipotent force.

				11:12 they ascended up to heaven in a cloud / they went up into the sky in a cloud: Here the two prophets experience resurrection and what has been called “the rapture.” The word is used to denote the moment prophesied by Paul (1 Thes. 4:6–7) when the righteous will be “caught up” to meet the Lord at his coming. It is described in Doctrine and Covenants 88:96–97 as the moment when “the saints that are upon the earth, who are alive, shall be quickened and be caught up to meet him. And they who have slept in their graves shall come forth; for their graves shall be opened; and they also shall be caught up to meet him in the midst of the pillar of heaven.”

				Some Protestant groups teach that the rapture will take place at the beginning of the period of sorrows so vividly depicted in chapters 8, 9, and 16 of Revelation. From the scriptures of the Restoration, it is clear that the event takes place at the end of that period and just before the Second Coming (see D&C 88:88–110). It is uncertain, however, if the rising of the two witnesses is simultaneous with the resurrection of the just or immediately before it.

				The image of a cloud is important here for it represents the divine presence. In the scriptures, the rising into a cloud is the sign of divine validation.[63] For example, Elijah’s ministry was validated by God when the prophet was caught up into heaven by a storm wind or great cloud (sĕʿārāh).[64] According to both Jewish and Christian tradition, Moses was also caught up into a cloud showing the Lord’s full acceptance of him.[65] Finally, the Savior himself was so caught up into a cloud at the close of his earthly ministry (Acts 1:9–11).[66]


				their enemies beheld them / and their enemies watched them: with these words, John describes the public nature of the shocking and even terrifying resurrection of the two witnesses. That event marks the moment when God begins to move from the wings to the center stage of history. With each event that follows, he more and more discloses himself to the world. With the resurrection of the two prophets, he gives his enemies a full moment of mortal consternation before he sweeps them into hell.

				11:13 the same hour there was an earthquake / in that very hour there was a great earthquake: With this verse, the interlude is over and the story picks up where it left of in 9:19.

				The Greek phrase ἐν ἐκείνῃ τῇ ὥρᾳ (en ekeinē tē hōra), “in that hour,” stresses the shortness of the time between the witnesses’ resurrection and the major earthquake that hits the area. The point is that hardly any time will elapses at all.

				Once again, the image of the earthquake takes center stage. It first appeared in connection with the sixth seal in Revelation 6:12. There it initiated the first sequence of the final judgments. Here it signals the last. It is significant that its epicenter seems to be located at Jerusalem. Given that earthquake’s association with judgment, it seems that the final judgment of the wicked will take place in and around Jerusalem. Such a conclusion agrees with the word of God to Joel, saying, “I will also gather all nations, and will bring them down into the valley of Jehoshaphat, and will plead with them there for my people and for my heritage Israel” (Joel 3:2). The word “Jehoshaphat” means “Jehovah Judges” and is the name for the valley on the east side of Jerusalem. It is to this location that the Lord refers when he states, “I will sit to judge all the heathen round about” (Joel 3:12).

			

			
				the tenth part of the city fell, and in the earthquake were slain of men seven thousand / a tenth of the city collapsed, and seven thousand people were killed: The numbers are important but need not be taken literally. Indeed, it is best to apply their qualitative force here. One tenth, or a tithe, is the Lord’s portion, that which he demands. In this case it is the lives of his enemies.[67] Seven connotes full or total and one thousand perfection. Thus, the numbers one-tenth and seven thousand taken together reveal that all the wicked will be killed. None shall be left standing. At this moment, the city will be purged of its unrighteousness for ever more.[68]


				the remnant were affrighted, and gave glory to the God of heaven / the rest were terrified and gave glory to the God of heaven: The phrase “they gave glory to God” (ἔδωκαν δόξαν τῷ θεῷ, edōkan doxon tō theō) carries the idea of conversion.[69] Something has happened internally and spiritually to these people and they believe. The reaction is striking because, for the first time in Revelation, we have a people who actually respond positively to the punitive judgments meted out by God.[70] Who comprises this remnant? They are obviously the ones spared from death but do not seem to be the righteous guarded by God’s seal. The Greek text supplies insight. The key is the word “feared,” or, as translated in the Rendition, “were terrified.” The word ἔμφοβος (emphobos), though related to the word φόβος (phobos), does not carry the positive nuance of reverence, respect, or awe as denoted by the latter.[71] Thus, those who gave glory to God were not the righteous who already feared God, that is, reverenced his name, nor are they the willfully wicked who have just been destroyed. No, these people’s act of worship betokens a forced move toward conversion and greater righteousness by the dramatic events that are transpiring. Thus, these seem to be those Jews who, up to this point, have steadfastly rejected him and the two prophets. But at this moment, when they finally yield to the evidence at hand, God will fully reward their new found faith by sparing them from further destruction.

				11:14 The second woe is passed and the third woe cometh quickly / The second woe is finished. Now the third woe comes quickly: The phrase signals the end of the long interlude that began with Revelation 10:1 and picks up the narrative where it left off in 9:21 and, thus, moves from the sounding of the sixth trumpet or second woe to the sounding of the seventh trumpet and final woe.

				Analysis and Summary

				Murder is the greatest and last resort of the wicked and the base of their power. But what happens when the murdered do not stay dead? The ultimate power of the unrighteous fails and with it all other forms of coercion and intimidation. The resurrection of the two witnesses, then, signals the end of satanic people’s hold on the world. Their reign of blood and horror is now finished.

				With the resurrection of the two witnesses, which essentially hamstrings the wicked, God begins to move directly onto the historical stage. No longer working behind the scenes, his first act is to prove that he has final authority over life and death. In doing so, he takes away all fear engendered by gangsters, bullies, thugs, and strong men—those who have intimidated and abused the weak for millennia.

				As the wicked watch the ascent of the two prophets, a great earthquake rocks the area “and a tenth of the city collapsed; seven thousand people were killed” (v. 13). For the third time, the Seer evokes the picture of an earthquake. Here it reveals the direct and open intervention by God. The damage is selective. A tenth of the city falls. This is the Lord’s portion—his tithe which he will demand of the wicked. The number ten indicates, among other things, the whole of a part.[72] Thus, it may be that the fraction indicates that judgment begins at the moment of ascension upon all the wicked who fought against the witnesses. That John uses the figure seven thousand as the number devoted to death lends support to this idea. Taking the number in its qualitative dimension, it signifies, as in other places, fullness and completeness. Thus, those slated to die are killed during this judgment.

			

			
				But there are many spared. These are very likely the Jews who the prophets have been sent to protect. The effect of the appalling judgment on the city, then the resurrection of the witnesses coupled with the heavenly voice that calls them to heaven seem to act as the catalyst that finally leads these Jews to repentance and faith. Even so, that faith does not develop full-blown. In fright they give “glory to the God of the Heaven” (v. 13). But note, they do not immediately invite him among them. They reverence him as the God of heaven because that keeps him at a distance. But John has already noted that the two prophets bore witness of “the God of the earth” (v. 4, emphasis added). It is God who has right and title to the earth. That is the issue in dispute in the whole of Revelation, but with the ascension of the prophets, the issue is settled once and for all.

				At this moment, these once-hardened people will finally be softened and with tears accept their Messiah. They will see that he keeps covenant for he will come to them fulfilling prophecy. “Behold,” he had promised, “I will make Jerusalem a cup of trembling unto all the people round about, when they shall be in the siege both against Judah and Jerusalem, and in that day will I make Jerusalem a burdensome stone for all people: all that burden themselves with it shall be cut to pieces; though all the people of the earth be gathered together against it” (Zech. 12:2–3). The Lord further promised that “in that day, that I will seek to destroy all the nations that come against Jerusalem. And I will pour upon the house of David, and upon the inhabitants of Jerusalem, the spirit of grace and of supplications: and they shall look upon me whom they have pierced, and they shall mourn for him, as one mourneth for his only son, and shall be in bitterness for him, as one that is in bitterness for his firstborn. In that day shall there be a great mourning in Jerusalem, as the mourning of Hadadrimmon in the valley of Megiddon” (Zech 12:9–11). And why such bitterness? Because “then shall the Jews look upon me and say: what are these wounds in thine hands and in thy feet? Then shall they know that I am the Lord: for I will say unto them: these wounds are the wounds with which I was wounded in the house of my friends. I am he who was lifted up. I am Jesus that was crucified. I am the Son of God. And then shall they weep because of their iniquities; then shall they lament because they persecuted their king” (D&C 45:51–53). It will be at this moment that Isaiah’s prophecy shall be fulfilled for then “shall a nation be born at once” (Isa. 66:8).

				The issue of who governs the earth, however, must be settled not just for the Jews but for all, especially the beast and those who follow him. John insists that God has the unqualified and peremptory title, and he will not debate or forego the issue.[73] Hence God settles the question permanently with the coming of the third woe and the last blast of the trumpet.

				Not only does the final battle take place at Jerusalem but also the final judgment of those who opposed God.[74] The irony is of note: the first time the Lord came to that city, the wicked judged him and silenced him; this time he will judge and silence them.

				The Seventh Trumpet and the Last Woe 
(11:15–19)


				The final section of chapter 11 focuses on the ecstatic joy of heaven as God and Jesus finally overcome their enemies and take up the reins of government. Their act invokes a three part responsory hymn song by the twenty four Elders which celebrates the reign of God, the judgment of the wicked, and the reward of the righteous.

			

			
				Greek Text

				15 Καὶ ὁ ἕβδομος ἄγγελος ἐσάλπισεν· καὶ ἐγένοντο φωναὶ μεγάλαι ἐν τῷ οὐρανῷ λέγοντες· Ἐγένετο ἡ βασιλεία τοῦ κόσμου τοῦ κυρίου ἡμῶν καὶ τοῦ Χριστοῦ αὐτοῦ, καὶ βασιλεύσει εἰς τοὺς αἰῶνας τῶν αἰώνων.

				16 Καὶ οἱ εἴκοσι τέσσαρες πρεσβύτεροι οἱ ἐνώπιον τοῦ θεοῦ καθήμενοι ἐπὶ τοὺς θρόνους αὐτῶν ἔπεσαν ἐπὶ τὰ πρόσωπα αὐτῶν καὶ προσεκύνησαν τῷ θεῷ, 17 λέγοντες· Εὐχαριστοῦμέν σοι, κύριε, ὁ θεὸς, ὁ παντοκράτωρ, ὁ ὢν καὶ ὁ ἦν, ὅτι εἴληφας τὴν δύναμίν σου τὴν μεγάλην καὶ ἐβασίλευσας. 18 καὶ τὰ ἔθνη ὠργίσθησαν, καὶ ἦλθεν ἡ ὀργή σου καὶ ὁ καιρὸς τῶν νεκρῶν κριθῆναι καὶ δοῦναι τὸν μισθὸν τοῖς δούλοις σου τοῖς προφήταις καὶ τοῖς ἁγίοις καὶ τοῖς φοβουμένοις τὸ ὄνομά σου, τοὺς μικροὺς καὶ τοὺς μεγάλους, καὶ διαφθεῖραι τοὺς διαφθείροντας τὴν γῆν.

				19 Καὶ ἠνοίγη ὁ ναὸς τοῦ θεοῦ ὁ ἐν τῷ οὐρανῷ, καὶ ὤφθη ἡ κιβωτὸς τῆς διαθήκης αὐτοῦ ἐν τῷ ναῷ αὐτοῦ· καὶ ἐγένοντο ἀστραπαὶ καὶ φωναὶ καὶ βρονταὶ καὶ σεισμὸς καὶ χάλαζα μεγάλη.[75]


				King James Translation

				15 And the seventh angel sounded; and there were great voices in heaven, saying, The kingdoms of this world are become [the kingdoms] of our Lord, and of his Christ; and he shall reign for ever and ever. 16 And the four and twenty elders, which sat before God on their seats, fell upon their faces, and worshipped God, 17 Saying, We give thee thanks, O Lord God Almighty, which art, and wast, and art to come; because thou hast taken to thee thy great power, and hast reigned. 18 And the nations were angry, and thy wrath is come, and the time of the dead, that they should be judged, and that thou shouldest give reward unto thy servants the prophets, and to the saints, and them that fear thy name, small and great; and shouldest destroy them which destroy the earth. 19 And the temple of God was opened in heaven, and there was seen in his temple the ark of his testament: and there were lightnings, and voices, and thunderings, and an earthquake, and great hail.

				BYU New Testament Rendition

				15 And the seventh angel blew his trumpet. And there were loud voices in heaven saying, “The kingdom of the world has become the kingdom of our Lord and his Christ, and he will rule forever and ever.” 16 And the twenty-four elders sitting in the presence of God on their thrones fell before him and worshipped God, 17 Saying: “We thank you, Lord God Almighty, who was and is, because you have taken up your great power and begun to rule. 18 And the nations were angry, but your anger has come, even the time for judging the dead and giving a reward to your servants the prophets, and to the saints and those who fear your name, both small and great, and to destroy those who are destroying the earth.” 19 And the temple of God in heaven opened, and the ark of his covenant appeared in his temple, and there were lightning bolts, and rumblings, and thunderclaps, and an earthquake, and large hail.

				Translation Notes and Comments

				11:15 And the seventh angel sounded / And the seventh angel blew his trumpet: With these words John introduces the last event associated with the seventh seal, namely the ecstatic joy expressed by heaven as God and the Messiah conquered the world.

				The kingdoms of this world are become the kingdoms of our Lord, and of his Christ; and he shall reign for ever and ever / The kingdom of the world has become the kingdom of our Lord and his Christ, and he will rule forever and ever: The heavenly voices introduce their praise with the word ἐγένετο (egeneto), “has become,” which, though in the aorist tense, reflects the “prophetic future,” where, by inspiration, the speaker uses the past tense to signify the assurance of the fulfillment of a future event. By beginning the praise with that word, the heavenly voices emphasize the certainty of the coming rule of Christ and God.

				Also, in that phrase, the voices omit the predicate nominative ἡ βασιλεία (hē basileia), “the kingdom,” perhaps for stylistic purposes. For the sake of flow, however, the noun has been supplied in both the KJV and Rendition.

				John does not identify from whom the swelling sound arises but he does give us its cause. The heavenly voices celebrate the moment when God and the Messiah finally take over the rule of the earth, never to surrender it again. Thus, the chant commemorates their complete victory.

			

			
				The phrase “kingdom of the world” could refer to all institutions and governments of the earth. Given John’s context, however, it very likely refers to those institutions which have been in opposition to God and the Lamb and now find themselves overcome and destroyed.[76]


				The phrase “our Lord and his Christ” places God’s Anointed One, the Messiah, in the subordinate role and thus emphasizes that though Jesus has been and remains the primary actor, all power and direction come from the Father (compare 1 Sam. 12:3; Ps. 2:2 which also place the Anointed One in a subservient role).

				11:16 twenty-four elders: See commentary at 4:4.

				which sit before God / sitting in the presence of God: That the elders sit is significant. Servants in Old Testament courts typically stood (see, for example, 1 Sam. 16:21–22; Jer. 36:21; Dan.1:19; 2:2). That these men sit suggests an element of equality. They are not servants but heirs of God.

				fell upon their faces, and worshipped God / fell before him and worshipped God: Though full heirs of God and joint heirs with Christ, the elders, nonetheless, show their willing subservience and respect for their Lord thought their prostration, praise, and adoration of him and the Son.

				11:17 We give thee thanks, O Lord God / We thank you, Lord God: The essence of the thanksgiving hymn, as revealed later in the verse, is that the Lord has finally begun to rule visibly and eternally.

				Almighty: See comment on 1:8.

				which art, and wast, and art to come / who was and is: The phrase “and art to come” is omitted in the best manuscripts. Very likely a scribe somewhere added it to make it parallel with Revelation 1:4, 8; 4:8, but such does not work here since this is the moment when the Lord does, indeed, come. Therefore the emphasis is on the present reality of the event, not some future hope.

				because thou hast taken to thee thy great power, and hast reigned / because you have taken up your great power and begun to rule: The Rendition construes the word ἐβασιλεύσας (ebasileusas), “begun to rule,” as an ingressive aorist that emphasizes the beginning of a state, in this case, the rule of God. Because it is parallel to εἴληφας (eilēphas), “you have taken up,” a verb in the perfect, it picks up that force as well and, thereby, emphasizes the permanence of God’s rule which, though now just beginning, will continue forever.

				That both εἴληφας (eilēphas) and ἐβασιλεύσας (ebasileusas) are in the second person singular suggests parallels with Old Testament investiture formulas wherein royal authority is conferred on a new king (compare 2 Kgs. 9:6). Such formulas, however, are never used with Jehovah for no one can confer royal power on him.[77] The force of the verbs here, rather, show that only now does he fully exercise the divine prerogative that he always had.

				11:18 And the nations were angry: The statement reflects LXX Psalm 98:1, “the Lord has begun to reign; the people are enraged,” and Exodus 15:14, “the nations heard and were enraged.” John’s words look back to the beginning of the ministry of the two witnesses. These statements show the reaction of the wicked to God’s exercises of his divine prerogative through his two ministers. Unintimidated by the Lord’s show of force, these people will not sit back or walk away. Motivated by rage, they will fight him, interestingly, not to keep hold of a world that is, in reality, no longer theirs, but, as is shown below, for a much more abhorrent reason.[78] The result will be Armageddon.

				thy wrath is come / your anger has come: The enraged rebellion of the world against God’s rule does not stop the event from happening. On the contrary, it fuels the Savior’s anger and moves him to directly destroy his enemies.[79] Indeed, “his voice shall be heard: I have trodden the wine-press alone, and have brought judgment upon all people; and none were with me; And I have trampled them in my fury, and I did tread upon them in mine anger, and their blood have I sprinkled upon my garments, and stained all my raiment; for this was the day of vengeance which was in my heart” (D&C 133:50–51). Though the Lord is patient and long-suffering, when these cease to be virtues and when pushed too far by wickedness and cruelty, the heart of this righteous God becomes pained and his wrath is kindled. It will be at this point that he will vent the fullness of his rage against the recalcitrant and hardened people. The fullness of His wrath will not dissipate until he has fully destroyed them (see 15:1 and all of chapter 16).

			

			
				the time of the dead, that they should be judged / even the time for judging the dead: The word κριθῆναι (krithēnai), “to be judged,” is an aorist passive infinitive functioning to modify ὁ καιρός (ho kairos), “the time.” The phrase ὁ καιρὸς τῶν νεκρῶν κριθῆναι (ho kairos tōn nekrōn krithēnai), is a bit awkward grammatically. One would expect the accusative τοὺς νεκρούς (tous nekrous) rather than the genitive, which is the normal way of indicating the subject of an infinitive, but the meaning is clear: “The time to judge the dead” has come. In the Rendition we have chosen to use a gerund, “for judging,” rather than an infinitive as providing a clearer translation. The grammatical use of such a phrase is to mark an exact moment,[80] in this case, the point when the final, not a preliminary, judgment begins.

				This phrase reveals that God’s authority to judge his friends and enemies is not bound to the temporal or mundane plane, but extends to the spiritual (see 1 Pet. 4:5). Even here, however, he acts through his Son, the ultimate judge of the living and the dead (see Acts 10:42; 2 Tim. 4:1).

				that thou shouldest give reward unto thy servants the prophets, and to the saints, and them that fear thy name, small and great / giving a reward to your servants the prophets, and to the saints and those who fear your name, both small and great: There is a syntactical problem with this part of the verse. It is difficult to determine if the phrase τοῖς δουλοῖς σου (tois doulois sou), “your servants,” should modify only τοῖς προφήτας (tois prophētais), “the prophets,” or include τοῖς ἁγίοις (tois hagiois), “the Saints.” Taking the phrase with the former would give the reading “give reward to your servants, the prophets, and to the Saints,” while the latter would give, “give reward to your servants, namely the prophets and the Saints.” The larger context suggests the former is better because of the frequent use of the phrase, “thy servants the prophets,” and the fact that in Revelation the prophets and Saints are two separate groups (see 16:6; 18:24).

				The word μισθός (misthos), “reward,” refers to the recompense, whether good or bad, that a person deserves. In this instance, it refers to the salvific reward God now bestows upon the faithful. Here he fulfills the promise made in chapter 6 to those who were martyred after the opening of the fifth seal by giving them their full reward, which consists, in part, of vindicating their testimony through the destruction of those who willfully rejected that testimony and killed them in order to stop it. It is also at this time that the promises made to the faithful of the seven churches noted in chapters 2 and 3 will be fulfilled.

				shouldest destroy them which destroy the earth / and to destroy those who are destroying the earth: God’s judgment, in much, but not all, of Revelation, follows the biblical principle of lex talionis, that is, the punishment should fit the crime, no more, no less (see Ex. 21:24). The principle applies here. The word διαφθείρω (diaphtheirō), “to destroy,” carries the nuance “to destroy utterly or completely.” Thus, the Lord utterly destroys those bent on the utter destruction of the earth. The phrase suggests that those who oppose God are not fighting to keep their kingdom for themselves. They seem to know that this is hopeless; the earth is now God’s and they cannot do anything to take it back. Therefore, it would seem, their objective is to make sure that God cannot have it either. They are bent on world destruction, thus, God must destroy them utterly.

				11:19 And the temple of God was opened in heaven, and there was seen in his temple the ark of his testament / And the temple of God in heaven opened, and the ark of his covenant appeared in his temple: Though ὄφθην (ophthēn) is the passive form of ὁράω (horaō), “to see,” it is better translated as an active, intransitive, “appeared,” as in the Rendition.[81] It is at this moment, just as destruction reaches its most severe level, that John sees the doors of the heavenly temple open and the ark of the covenant revealed. In the Old Testament, this box, the “ark of the testimony,” rested in the holy of holies of Solomon’s temple. Into this sacred room God permitted only the high priest and that only “once every year” (Heb. 9:7).

			

			
				The ark was a chest made of Shittim (acacia) wood covered with gold. The ark contained the tablets of the law written by the finger of the Lord on Sinai (see Ex. 25:16, 21; 40:20; Deut. 10:1–5) and represented the covenant relationship—the promises made between Jehovah and Israel—that the people had entered into at Sinai. Also in the ark were relics reminding the people of the intervention of God in their behalf, items such as a cup of manna and Aaron’s rod (see Heb. 9:4–5).[82]


				On top of the ark was a gold slab called the “mercy seat” with a gold cherub at each end. In the Bible, the Lord is often designated as the one who “dwellest” or “sitteth between the cherubims” (Ps. 80:1; 99:1; Isa. 37:16). Cherubim are attested in the ancient Near East as guardians of the throne. Following custom, the Jews viewed the mercy seat as the throne of Jehovah. It was from above the mercy seat that the Lord promised to meet with his leaders (see Num. 7:89). The Hebrew word for “mercy seat,” kappōret, means “atonement” from the verb kippēr, meaning “to cover (sins), to atone,” and is from the same root as Yom Kippur, meaning “Day of Atonement.” The Greek equivalent in the New Testament is ἱλαστήριον (hilastērion), meaning a “place or object of propitiation,” which is applied to Jesus Christ in Romans 3:25: “Whom God hath set forth to be a propitiation through faith in his blood.”[83]


				The image is important at this point when destruction has been so great, because it affirms that all that has transpired has been in accord with divine covenant. Further, the Lord is here taking his promise to its next step, namely, bringing paradise back to the world.

				there were lightnings, and voices, and thunderings, and an earthquake, and great hail / there were lightning bolts, and rumblings, and thunderclaps, and an earthquake, and large hail: The vision closes with a cosmic and seismic display of divine power. Taken together they represent God’s power over earth and heaven and, therefore, much like the images in chapter 8, do not need to be taken literally. It is best to see them as symbolizing the end of telestial history for these forces, to this magnitude, will not be known during the terrestrial millennial era. Taken together, they represent the divine power that brings an end to one era and begins another.

				Analysis and Summary

				With the ascension of the two prophets, the second woe is fulfilled and, at last, the seventh trumpet sounds. Instantly angelic voices proclaim, “The kingdom of the world has become the kingdom of our Lord and of his Christ, and he will reign forever and ever” (v. 15). The issue of ownership is settled. At this point a prophecy of Joseph Smith will also find fulfillment. He stated: “the Standard of Truth has been erected; no unhallowed hand can stop the work from progressing; persecutions may rage, mobs may combine, armies may assemble, calumny may defame, but the truth of God will go forth boldly, nobly, and independent, till it has penetrated every continent, visited every clime, swept every country, and sounded in every ear, till the purposes of God shall be accomplished, and the Great Jehovah shall say the work is done.”[84]


				Speaking of the implications of this idea, Elder Bruce R. McConkie noted, 

				We are in the kingdom of God now which is exclusively an ecclesiastical kingdom. This kingdom is going to grow and increase, multiply and abound, and nothing can stop it, until the day comes that it will be both an ecclesiastical kingdom and a political kingdom, and it will govern in all things—spiritual, civil, temporal, and political. The kingdoms of this world are going to become the kingdom of our God and of his Christ.[85]


				President John Taylor declared, 

				the Lord understood another principle, namely, that the time would come when the power of Satan, and the power of the wicked would be overthrown; when the Zion of God would be established; when a reign of righteousness would be introduced; when there would be a communion between the Priesthood on the earth and the Priesthood in the heavens, and when correct principles would be introduced, and the rule and government of God would be established in the earth, and continue until the kingdoms of this world would become the kingdoms of our God and His Christ, and He would reign with universal empire over the nations of the earth. This is a thing that has been spoken of by all the Prophets, and it is the time of the restitution of all things since the world was.[86]


			

			
				At this point, in John’s work, the twenty-four elders exclaim, “We give thanks to you Lord God Almighty, who is and who was, because you have taken your great power and have begun to reign” (v. 17).[87] Now that he finally reigns, all is set for “destroying the destroyers of the earth” (v. 18).[88] The phrase is revealing because it explicitly reveals the objectives of the Lord’s enemies, that is, to utterly destroy the earth. In their wrath and satanically driven insanity (this idea will be explored fully in chapter 16), they will decide if they can’t have it, neither can God. Their attempted destruction of the world is the second woe. Their utter destruction is the last. All heaven prepares for this last assault which Christ himself will lead.

				In preparation, the temple of heaven opens and displays the ark of the covenant. No other objects could better symbolize the covenant between Jehovah and Israel. At this moment, when all that was promised is about to be realized, angelic voices praise the name of God and the Lamb. But not all is done. The world’s wicked must still stand judgment. So from the temple issues flashes of lightning, rumblings, peals of thunder, an earthquake, and a great hailstorm, all symbols of those supernatural forces which will bring to an end the telestial era in which the wicked have played such a large and destructive part (compare Rev. 16:18–21). In this way, the gate opens into the paradise of God.

				The point of this section is this: at the moment when God’s punishment fully comes upon his temporal enemies, he rewards his Saints, both the well-known and lesser known. The irony of the moment is that at the very moment when God displays the fullness of his wrath, he also displays his greatness of his mercy.

				Conclusion


				Chapter 11 moves through the second woe and introduces the third. But it only introduces the third. There is no description of the final onslaught (only a statement that God wrests control of the world), and no judgment. All that must wait for chapter 16 and 19. Instead, this chapter ends by focusing on the praise and glory given to God as he begins to publically reign and personally destroy the remaining wicked. A crescendo of disaster, greater than that yet shown, is about to usher in the great and terrible day of the Lord. But, that must wait while John rounds out the picture with additional information. So John breaks the narrative just at the point where Christ moves to center stage. With chapter 12, John starts anew, and this time he uses a different point of view to disclose additional details to help the reader understand why the world will end in fire. To do so, he more clearly portrays the foundation, development, depth, breadth, and final end of earthly evil.

				It is here, at the end when evil will at last die, that the two witnesses play their part. They are God’s agents who answer the prayer of the martyrs, “when will you avenge our testimonies?” The two prophets bear witness by word and deed, but their work serves only to harden an intractable and impenitent enemy. The rejection of that witness, expressed most forcefully and irrevocably with the prophets’ martyrdom, initiates the final judgment against the inhabitants of the earth so clearly described in chapters 8, 9, and 16.

				Here in chapter 11, John reveals the agents by whose acts and authority the trumpet plagues he has so vividly described are actually unleashed. Revelation shows us that the pattern God has used in the past, namely using human agents to bring about his objectives, will continue in the future.

				Two excellent examples of how God uses human agents come from Old Testament times. The first is the flood story, where “Noah found grace in the eyes of the Lord; for Noah was a just man, and perfect in his generation” (Moses 8:27). At that time, “the earth was corrupt before God, and filled with violence” (Moses 8:28). These wicked inhabitants of the earth not only refused to yield to Noah’s cries for repentance and his threats of a coming disaster, but also plotted his death (Moses 8:24, 26). In response, Noah turned to God, who responded, “I will destroy man whom I have created, from the face of the earth, both man and beast, and creeping things, and the fowls of the air; for it repenteth Noah that I have created them, and that I have made them; and he hath called upon me for they have sought his life” (Moses 8:26). Noah, God’s prophet on earth, acted as his agent and initiated the flood against that hardened and willfully wicked generation. The second example is the Exodus story. Moses, acting as God’s agent, came with power and warning. Pharaoh’s rejection of Moses’ testimony brought plague after plague. In every instance, Moses responded to the will of God and acted as his agent (see Ex. 12–14).[89]


			

			
				Admittedly, in Revelation, the angels of God are the explicit executors of the judgments, but they are responding to the prayers of the Saints (Rev. 8:4) of whom, it would seem, at this point, these witnesses are the chief. Thus, the angels respond to the directions and authority of these two prophets and in this way the pattern of a chain of agents continues. Their task is to give the willfully wicked a chance to repent, to turn back, to cease from their designs of destroying the earth and God’s people. That witness will include signs such that only the most deliberately self-blinded can reject. Refusing this last chance to reform, even resorting to murder, they make their destruction sure.

				Some may be concerned because the day of the Lord is filled with such horror, but it has its purpose. Nothing unclean can enter into the Lord’s presence and survive.[90] The glory of God is about to sweep the earth so that the Holy Cities can be established with their paradisiacal gardens and temples. Therefore, evil must come to an end.

				It is of note that by the time the Lord comes, there will be very little evil left to put to an end. Throughout Revelation we have seen the self-destructive nature of wickedness. But God cannot allow such self-destruction to act as an impersonal nemesis, an independent self-operating moral law sweeping away all in its path. To do so would allow the powers of evil to carry all the inhabitants of the earth down with them to utter ruin. God would be left with a hollow, Pyrrhic victory, resembling defeat far more than victory. Since God’s victory must also be man’s victory, it must be won through righteous human agents exercising faith in God. Evil must be allowed to combine its forces against the Savior’s people and then fall back in utter defeat through their faith, trust, and loyalty.[91]


				The hard battle between the forces of good and evil is what the second woe is all about. As the third comes, the Saints ride with their Christ on the clouds and move against the remnant of evil in total faith toward victory. Those whose souls have lain beneath the altar find that they are not only vindicated but also that they are the vindicators. As it states in Joseph Smith’s history, “the day cometh that shall burn as an oven, and all the proud, yea, and all that do wickedly shall burn as stubble; for they that come shall burn them up, saith the Lord of Hosts” (JS–H 1:37)[92]


				An important lesson, taught clearly in chapter 11, is that proximity is not good enough. Broadening but not breaking the symbolism God used, those in the outer court of the temple were not bad people. Rather they were friends, semi-active members, and others who preferred the comfort of the door step to that of the front room. Alas, they will find that lack of antagonism and even friendliness will not do in troubled times. Safety will be found in only full commitment. It is covenant making and covenant keeping that puts the seal of safety on the heads of the faithful.
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Chapter 12

				The Dragon, the Woman, and the Child


				Introduction


				With the angelic rejoicing finished and the promise given at the blast of the seventh trumpet realized, the vision of the seven seals closes. But the revelation does not end. Immediately another series of visions begins. These, however, do not take up where the old series left off. Chapter 12 breaks the flow of the vision. The narrative that began in chapter 8 and ended in chapter 11 will not pick up again until chapter 15. Between the two and bracketed by them are three subtexts. The first deals with the war between the woman and the dragon that includes a flashback to the premortal war in heaven (chapter 12). The second deals with the rise of the dragon’s assistants, the beasts from the sea and from the land (chapter 13). The last section deals with the securing the Saints in Zion, the harvesting of the field and the vineyard, with the attendant declarations by heavenly messengers (chapter 14). This interlude serves an important purpose; it gives the reader a deeper understanding of those forces and conditions that will force the Lord to move in wrath against the wicked.[1]


				Chapter 12 serves as the pivotal point of the whole book. It is the key to understanding all that went before and that comes after.[2] Here, the ground of the conflict is exposed and explored. Here, the enemy is introduced, his background given, and his purposes and methodology revealed. Here the details of the spiritual conflict between good and evil, God and Satan, Saint and persecutor are brought into light. What chapters 1–11 introduced and implied, chapter 12 explains in greater detail. Here, for the first time, the great fiend, the great initiator and promoter of the trouble of the Saints, the enemy of all righteousness, is named and branded. Here the stage is set for the events described in chapters 13–15. Thus, this chapter serves as the conclusion for first half of the book and the introduction for the last half.[3]


				This section begins with a flashback to John’s day. There is good reason for the flashback. As noted in the previous chapter, the reaction of God’s latter-day enemies, with his takeover of the world, was one of anger. “Enraged” might be a better word, for it reveals both the passion that spurred the Lord’s enemies to move against him and his people and their major objective.[4] They were determined not to simply sit back and do nothing as the Lord moved to take over the earth. Motivated by rage, their primary objective was to waste the world, leaving God with little more than a smoldering cinder. Such malevolence is hard to fathom. Revelation, however, beginning at this point, retells the story to show how and why such hatred developed, the nature of the battle which it will spawn, and the war’s final outcome.

				The cosmic combat myth, in which both mortal and divine elements fight each other for dominance over the earth, has formed a part of the human mythos from time immemorial. Often the antagonist has been depicted as a monster, serpent, or dragon representing chaos and sterility, while the protagonist has been depicted as a divine being or one honored by the heavens and representing order and fertility. Many people living in the ancient Near East, from the top of the Euphrates to the cataracts of the Nile, had their versions of the story, but the motifs of the legends remained remarkably the same.[5] Many of these elements show up in chapters 12 and 13. Because of that, many of John’s early readers would have been very comfortable with this part of the vision.

			

			
				Both the KJV and Rendition follow the usual format of Revelation by using 11:19 as the conclusion for the previous vision. However, as noted at the end of the last chapter, this verse actually serves as a very good transition between the two visions. It reveals God’s intent to move more directly onto the stage of history. As this chapter shows, he does so through the establishment of his Church in John’s day.

				The Woman and the Man Child 
(12:1–2)


				Greek Text

				1 Καὶ σημεῖον μέγα ὤφθη ἐν τῷ οὐρανῷ, γυνὴ περιβεβλημένη τὸν ἥλιον, καὶ ἡ σελήνη ὑποκάτω τῶν ποδῶν αὐτῆς, καὶ ἐπὶ τῆς κεφαλῆς αὐτῆς στέφανος ἀστέρων δώδεκα, 2 καὶ ἐν γαστρὶ ἔχουσα· καὶ κράζει ὠδίνουσα καὶ βασανιζομένη τεκεῖν.[6]


				King James Version

				1 And there appeared a great wonder 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 being with child cried, travailing in birth, and pained to be delivered.

				BYU New Testament Rendition

				1 And a great sign appeared in the sky,[7] a woman dressed in the sun, and the moon was under her feet, and on her head was a crown of twelve stars. 2 And the woman was pregnant, and cried out in pain and agony of giving birth.[8]


				Translation Notes and Comments

				12:1 great wonder / great sign: The JST changes “wonder” to “sign,” which is a better translation of the Greek σημεῖον (sēmeion). Though often denoting a sign or token by which one can tell the false from the true (see Translation Notes and Comments at Revelation 1:1), the word, in this case, connotes a portent or omen of events about to come forth.

				This sign is μέγα (mega), “great.” In this context, the word carries the idea of that which is “superior in importance” with the nuance of being sublime in quality.[9] The next sign John sees, that of the dragon, he does not describe as megas (see v. 3). Though the sign is, indeed, important, it does not reach the magnitude of the chaste mother.

				in heaven / in the sky: The JST adds after this, “in the likeness of things on the earth.” A σημεῖον (sēmeion) was often tied to the Zodiac. Therefore, the word in Greco-Roman astrological lore referred to a constellation and, by inference, the forces these revealed.[10] Thus, it would not be surprising to Christians coming out of paganism for John to see a portent in the sky.

				a woman clothed with the sun / a women dressed in the sun: The Lord chose this image to portray the protagonist in the drama he was unfolding to the eyes of John. Though, as will be seen below, John was careful not only to name but to list the aliases of the antagonist, he does not name the woman or the child. For that reason, the earliest Christian literature provides two opinions. The first is that she represents Mary, the mother of the Lord.[11] The second is that she represents the Church of Christ.[12] Through modern revelation, we learn the second is the correct interpretation.[13]


				Her garment is the sun, a brilliant radiance emanating from the Father and the Son (Rev. 1:16; 10:1; 21:23; 22:5) that totally envelops her. This heavenly glory represents both divine protection and deep purity, a purity that guards her against corruption and defilement.[14]


			

			
				upon her head a crown of twelve stars / on her head was a crown of twelve stars: John makes no semantic distinction between ἐπὶ (epi), “on, upon,” with the genitive, dative, or the accusative case concerning movement to a place or location, in a place, or, as here, on a place.[15] Indeed, this is one of the many solecisms one finds in Revelation. Thus, the genitive phrase here, ἐπὶ τῆς κεφαλῆς αὐτῆς (epi tēs kephalēs autēs), “on her head,” means exactly the same as the accusative phrase in verse 3 ἐπὶ τὰς κεφαλὰς αὐτοῦ (epi tas kephalas autou), “upon his heads.”

				The crown, or better, wreath, shows up in a number of places in Revelation (2:10; 3:11; 4:4, 10; 14:14) where, in every case, it symbolizes the reward of the faithful for being victorious over the world.[16]


				12:2 And she being with child cried, travailing in birth, and pained to be delivered / the woman was pregnant, and cried out in pain and agony of giving birth: The phrase ἐν γαστρὶ ἔχουσα (en gastri exousa), literally, “in the stomach having,” is the technical term for pregnancy. Though exousa is a present active participle, it is translated here as the finite verb, “was pregnant.”[17]


				The verb κράζει (krazei), “cried out,” is in the present tense, but functions as a historical present and so is translated in the simple past tense in both the KJV and Rendition. The same is true of σύρει (syrei), “pull, draw, or drag,” in verse four.[18]


				Translating the phrase καὶ βασανιζομένη τεκεῖν (kai basanizomenē tekein) precisely is difficult because the function of the aorist infinitive τεκεῖν (tekein), “to deliver,” is problematic. If it is dependent on the present participle basanizomenē, then it is epexegetical, explaining why she is in so much pain, that is, she is in the anguish of giving birth. On the other hand, if it is the object of the implicit but unexpressed notion of desire that the participle carries, then she is “in anguish [in her desire] for delivery.”[19] The Rendition, following the KJV, uses the former translation.

				In a number of places, the OT portrays Israel as woman in travail (see for example, Ps. 48:7; Isa. 13:8; 21:3; 42:14; Jer. 4:31; 6:24; 13:21; Micah 4:9).[20] Isaiah uses the imagery to emphasize Israel’s helplessness before her enemies (26:17). This seems to be the feeling that John wants to convey here. The woman is vulnerable. Her pangs, however, suggest creative suffering, a suffering which ends in joy as she brings forth a son.

				The Old Testament often associates such anguish with the suffering that precedes the establishment of Zion (compare Isa. 13:8; 26:17; 66:7–8; Micah 4:10; Jer. 4:31; 13:21).[21] Such is the case here. John’s vision suggests that an objective of the early Church was to establish the spiritual state of Zion on the earth once more.[22] The book of Acts shows that the earliest Saints practiced, albeit briefly, a kind of law of consecration and enjoyed immense spiritual power and unity (2:41–47; 4:31–37).

				Analysis and Summary

				John introduces this section of his vision, according to the KJV, with the words: “And there appeared a great wonder in heaven.” The word “wonder” is better translated “sign” (σημεῖον, sēmeion). “Wonder” does not quite work for it denotes a surprise of great magnitude. The image that John sees is not really surprising. Rather, he sees a sign, that is, something replete with meaning that points to a definite subject or object. “Sign” denotes an optical impression through which one gains confirmation.[23] John’s use of the word is consistent throughout Revelation. It foreshadows a coming event and thus serves as a prophetic or anticipatory omen. The JST notes that the sign in heaven was “in likeness of things on the earth,” (v. 1), making it clear that the heavenly vision symbolized earthly conditions.

			

			
				The adjective “great” is used six times in this chapter, suggesting the importance of the themes covered. The first of the great signs, in order but not in eminence, is the woman. John describes her as being “clothed with the sun, and the moon under her feet, and upon her head a crown of twelve stars.” The woman, according to the JST, represents the Church (see JST Rev. 12:7). On her head are the victor’s laurels (στέφανος, stephanos) garnished with twelve stars. These symbolize the twelve apostles or the priesthood authority which stands at the Church’s head. Celestial glory surrounds her as a garment, showing that the power of God is upon her. But there is a secondary meaning of the Greek verb περιβάλλω (periballō), translated “clothed,” which is very likely at play here. The word means “to encompass, to put something around (such as the walls of a city)” (compare Luke 19:43). John’s imagery could, therefore, represent the glory of God acting as a bulwark to protect the Church.[24]


				The Great Red Dragon 
(12:3–6)


				Greek Text

				3 καὶ ὤφθη ἄλλο σημεῖον ἐν τῷ οὐρανῷ, καὶ ἰδοὺ δράκων μέγας πυρρὸς, ἔχων κεφαλὰς ἑπτὰ καὶ κέρατα δέκα καὶ ἐπὶ τὰς κεφαλὰς αὐτοῦ ἑπτὰ διαδήματα, 4 καὶ ἡ οὐρὰ αὐτοῦ σύρει τὸ τρίτον τῶν ἀστέρων τοῦ οὐρανοῦ, καὶ ἔβαλεν αὐτοὺς εἰς τὴν γῆν. καὶ ὁ δράκων ἕστηκεν ἐνώπιον τῆς γυναικὸς τῆς μελλούσης τεκεῖν, ἵνα ὅταν τέκῃ τὸ τέκνον αὐτῆς καταφάγῃ. 5 καὶ ἔτεκεν υἱὸν, ἄρσεν, ὃς μέλλει ποιμαίνειν πάντα τὰ ἔθνη ἐν ῥάβδῳ σιδηρᾷ· καὶ ἡρπάσθη τὸ τέκνον αὐτῆς πρὸς τὸν θεὸν καὶ πρὸς τὸν θρόνον αὐτοῦ. 6 καὶ ἡ γυνὴ ἔφυγεν εἰς τὴν ἔρημον, ὅπου ἔχει ἐκεῖ τόπον ἡτοιμασμένον ἀπὸ τοῦ θεοῦ, ἵνα ἐκεῖ τρέφωσιν αὐτὴν ἡμέρας χιλίας διακοσίας ἑξήκοντα.[25]


				King James Translation

				3 And there appeared another wonder in heaven; and behold a great red dragon, having seven heads and ten horns, and seven crowns upon his heads. 4 And his tail drew the third part of the stars of heaven, and did cast them to the earth: and the dragon stood before the woman which was ready to be delivered, for to devour her child as soon as it was born. 5 And she brought forth a man child, who was to rule all nations with a rod of iron: and her child was caught up unto God, and [to] his throne. 6 And the woman fled into the wilderness, where she hath a place prepared of God, that they should feed her there a thousand two hundred [and] threescore days.

				BYU New Testament Rendition

				3 And another sign appeared in the sky, a great, fiery-red dragon that had seven heads and ten horns, and on his heads were seven diadems. 4 And his tail dragged off a third of the stars of the sky, and he threw them to the earth. And the dragon was standing in front of the woman who was about to give birth, to devour her child after it had been born. 5 And she gave birth to a male child, who was destined to shepherd all the nations with a rod of iron. But her child was taken away to God and to his throne. 6 And the woman fled into the wilderness where she had a place prepared by God, so that she could be taken care of there for one thousand two hundred sixty days.

				Translation Notes and Comments

				12:3 wonder / sign: Again, as in verse 1, the JST changes “wonder” to “sign.”

				a great red dragon / a great, fiery-red dragon: The LXX uses the Greek word δράκων (drakōn) to translate the Hebrew liwyātān, Leviathan (see LXX Job 40:25; Ps. 73:14 [74:14]; 103:26 [104:26]; Isa. 27:1) and tan or tannīn (Isa. 27:1), that is, the great sea monster or water serpent (Ex. 7:9–12; Job 7:12; Ps. 73:13 [74:14]; Isa. 27:1). The ancient Jews used all these symbols as appellations for Satan.[26] Thus, the second sign John saw is not the winged and fire-breathing creature of fairy tales, though it is just as ferocious and evil. The Greek word drakōn is best understood as the personification of malevolent and seething chaos, often represented as the dark primeval waters, which oppose not only God but all that is holy.[27] It is no minor power. Indeed, in the Old Testament it represents that force that only God can subdue.[28] The distinguishing feature of the beast is its insatiable cruelty.[29] It is demonic in its genesis and intent, and as such is the perfect type for Satan at his worst.[30]


			

			
				John sets this symbol against that of the woman, who represents poise, harmony, beauty, and life-giving creation. In this context the significance of the dragon’s color is heightened. It is fiery red, the color of that which engulfs and consumes.[31] The color seems to suggest the despiteful, violent, and murderous means by which Satan, the dragon, often brings about his ends.[32]


				seven heads and ten horns, and seven crowns upon his heads / had seven heads and ten horns, and on his heads were seven royal headbands: The image God created here of heads and horns reflects a number of Old Testament types and wonderfully silhouettes the contours of the beast. The appendages symbolize the evil kingdoms and their rulers who oppose and oppress the people of God.[33] The mythical sea monster Leviathan, who opposed the gods, had seven heads as did the dragon in the apocryphal Testament of Abraham, where it is made clear it represented death.[34] The image here echoes that found in Daniel where the ten horns represented rulers opposed to God’s rule (Dan. 7:7, 20, 24, note that this beast also comes out of the sea). Nonetheless, one should keep in mind that the well from which all these images are drawn is the devil, who ever works his will by means of human institutions by seducing men and women of power to do his will.[35]


				The word διάδημα (diadēma), which English has borrowed as “diadem,” refers to the blue band, trimmed with white that the Persian kings wore on their tiara. Hence, it was a general symbol of royalty.

				The dragon has seven crown-wearing heads and ten horns.[36] Both numbers are significant. The crowns are not the laurels of victory (στέφανος, stephanos) which the woman wears but diadems (διάδημα, diadēma), symbols of political domination. The scriptures never depict Satan wearing laurels because he wins no permanent victories.[37] The seven crowned heads suggest the universality of his rule as the king of chaos. They also represent Satan’s pseudoclaim to royalty set against that of the King of kings and the Lord of lords who John later describes as wearing “many diadems” (Rev. 19:12–16).[38]


			

			
				The horns seem to denote the dragon’s all-pervasive false sovereignty. Horns symbolize power. Ten represents the whole of a part, but not the whole itself.[39] Thus, the dragon has great power, but the symbol suggests he does not have all power; some portion is lacking. This is not true of the Lamb first seen in chapter 5, whom John depicts with seven horns, the symbol of fullness (5:6). Thus, John’s metaphors subtly show that, as powerful as the dragon seems, the Lamb has all power and, when it chooses, will overmaster the dragon.[40]


				12:4 his tail drew the third part of the stars of heaven / his tail dragged off a third of the stars of the sky: The Greek word σύρει (syrei), meaning “to pull, draw, or drag” something away, though a present tense verb here, acts in a historical sense and so the Rendition translates it with the simple past. The force of the word suggests that the dragon had great power such that he could catch in his coils a significant number of stars and pull them down with him.[41]


				The fraction one-third echoes the devastated areas struck by supernatural forces in chapter 8 and its use here suggests that these “stars” are destined for destruction. The symbolism echoes Daniel’s vision in which he saw a destroying power become great even to the point of reaching “the hosts of heaven; and it cast down some of the host and of the stars to the ground,” (Dan. 8:8–9).[42] In the context of Revelation, the stars represent God’s children who were caught in the coils of Satan’s deceits and thrown down with him.[43] According to modern revelation, “a third part of the hosts of heaven turned he [Satan] away from me [God] because of their agency; and they were thrust down and thus came the devil and his angels” (D&C 29:36–37).[44]


				And the dragon stood before the woman / And the dragon was standing in front of the woman: The Greek verb ἕστηκεν (hestēken) presents a translation challenge. The form in the manuscripts is the perfect of the verb ἵστημι, which, although perfect in form, is present in meaning, “stands.” If the rough breathing is changed to a soft breathing, ἔστηκεν (estēken) then it would be the imperfect tense of the verb στήκω (stekō), a late form first found in the New Testament.[45] The two possible translations are thus, “The dragon stands” or “the dragon was standing” Probably the best option is the imperfect (as in the Rendition), which suggests that the dragon had keen interest in the man child for a long time and was carefully biding its time. With the opening of the fifth seal, the child is born and the dragon moves.[46]


				The power of the child is shown in the echo to Psalm 2:9, “he shall drive the nations with an iron rod.” That the dragon seeks to eliminate him while in the very weak infant state suggests that the child is a greater threat to the devil’s kingdom than the Church. The text makes it clear that the woman was successful in giving living birth to the man child, even though, due to the power of the adversary, he could not remain on the earth.

				12:5 man child / male child: The phrase υἱὸν, ἄρσεν (hyion, arsen), literally, “son, male” contains a grammatical incongruity in that hyion, “son,” is a masculine accusative noun while arsen, “male” is a neuter accusative adjective. John’s choice of words is probably echos the LXX of Isaiah 66:7, “Before she goes into labor, she gives birth. Before her contractions begin, she delivers a male (child),” (ἔτεκεν ἄρσεν, eteken arsen).

			

			
				According to modern revelation, the child, “who was to rule all nations with the rod of iron,” is “the kingdom of our God and his Christ” (JST Rev. 12:2, 8).[47] Insights from modern prophets make it clear that John’s “man child” represented a real political kingdom that the Lord attempted to establish during his and his early Apostle’s ministry.[48] Brigham Young taught that the political power actually has its genesis with the Church but eventually separates from it to function on its own.[49]


				to rule the nations with a rod of iron / destined to shepherd all the nations with a rod of iron: John uses the periphrastic μέλλει ποιμαίνειν (mellei poimainein), literally, “about to shepherd,” to render the simple future indicative. With the infinitive ποιμαίνειν (poimainein) being in the present, the whole denotes an action decreed by the divine and, therefore, carries the idea of something destined or inevitable.[50]


				The verb ποιμαίνω (poimainō) means to “shepherd, pasture, or herd.” As used in the Septuagint, however, it carried the idea of ruling, but with an iron fist. A parallel passage to the imagery here in Revelation is LXX Ps. 2:9 that reads ποιμανεῖς αὐτοὺς ἐν ῥάβδῳ σιδηρᾷ (poimaneis autous en rabdō sidēra), “you will shepherd them.” This reading, quoted in the Greek text of the NT in Rev 2:27; 12:5; 19:15, assumes a different vocalization of the consonantal Hebrew text and understands the verb as rā‘āh (“to shepherd”) rather than rā‘ā‘ (“to break”). But the presence of nāpaṣ (“to smash”) in the next line strongly favors the MT vocalization.[51] Note also that the shepherd, though stern, is still the loving protector of the flock. That imagery shows up in two other locations in Revelation: at 2:27, where “he who overcomes” will rule over nations with his rod of iron, and 19:15, which describes the Lord’s fierceness at his Second Coming as he both smites the nations and rules them with his rod of iron.

				What is in focus here is the judicial authority of the Lord shared with those who overcome the world.[52] Meting out justice will dominate the era. John’s use of the imagery suggests the man child’s rule will be on the firm side of shepherding, that is, in driving or goading the nations to do what is right.[53] The Master Shepherd’s hand will not be light. This view suggests that, as the millennial era begins, the nations will be at peace but still need strict supervision so as not to get out of hand.

				her child was caught up unto God / her child was taken away to God: The time for the child’s rule was, however, not yet. It is of note that the child was not destroyed because as soon as it was born, it was snatched to heaven. The Greek ἡρπάσθη (hērpasthē), a first aorist passive form of ἁρπάζω (harpazō), reveals the degree to which heaven picked up the child. The word denotes being snatched with such power that both resistance and escape are impossible.[54] God was taking no chances on losing this child. Apparently, the Lord suddenly pulled the priesthood keys away so that the kingdom was actually never established on the earth during the fifth seal. In that way it was protected from being either destroyed or prostituted.

				12:6 the woman fled into the wilderness: Immediately after the birth of the child, the dragon began its relentless persecution of the righteous mother, forcing her to flee. The text shows that Lucifer began his assault on the Church very early. His attack would prove pointed and relentless as long as she was viable and fecund. Nothing short of her destruction would do. Therefore, she had to take refuge.

			

			
				Among Near Eastern societies, the wilderness represented a place that offered safety when danger threatened (see 1 Kgs. 17:2–3; 19:3–4; Isa. 40:3; Jer. 31:2; Ps. 55:7–8; Matt. 24:15–18; Mark 13:14–20; Luke 21:20–24). Some of the early Jews saw the retreat of the righteous into the wilderness as a prelude to the coming eschaton.[55] In LDS parlance, that event is actually marked by the Church coming out of, not going into, the wilderness (See D&C 5:14; 33:5; 109:73). Even so, before it can come out, the Church must hide, for a time, in the wilderness, for only there does safety lie.

				where she hath a place prepared of God / where she had a place prepared by God: The Greek phrase ὅπου ἔχει ἐκεῖ τόπον (hopou echei ekei topon) translates literally as “where she has there a place.” The word ἐκεῖ (ekei), “there,” acts as a resumptive adverb. Its use is redundant in Greek but not in Aramaic and, therefore, reflects one of the many Semitisms found in the text.[56] Because it is redundant, both the KJV and Rendition do not translate it.

				ἔχει (echei), literally “has,” is a historical present and, therefore, is best translated by the English past tense “had,” as in the Rendition. The force of the verb suggests that God had predetermined her hiding place and prepared it well before she needed it. The word ἀπό (apo), “by, from,” in the phrase ἀπὸ τοῦ θεοῦ (apo tou theou), “by God,” suggests instrumentality, God being the instrument, but the phrase can also mean “derived from God,”[57] suggesting the divine origin of the place to which the virtuous mother flees. The point is that nothing was left to chance. All had been carefully worked out before hand, God knowing exactly what he was doing.

				that they should feed her there / so that she could be taken care of: The word τρέφωσιν (trephōsin), literally “they might nourish,” a third person plural present active subjunctive, carries an indefinite quality here and therefore does not specify who does the nourishing. It, therefore, has a passive force.[58]


				The wilderness offers the woman not only protection but also sustenance. The two assure her continued existence.

				a thousand two hundred and threescore days / for one thousand two hundred sixty days: See Translation Notes and Comments at Revelation 11:3.

				The Joseph Smith Translation changes the word “days” to “years.” In doing so, that text suggests that the Church would be in the wilderness for a very long time.[59]


			

			
				Analysis and Summary

				John’s account suggests that, though the early Church endeavored to establish the political kingdom in the meridian of time, it was unsuccessful.[60] We should note that Satan’s attempt to destroy the child was, at the same time, his attempt to become king of the earth.[61] Once again, the Seer emphasizes that the issue is sovereignty and authority.

				Though Satan failed in his attempt to destroy the babe, he was partially successful in that he did prevent the kingdom of God from being established. According to the Joseph Smith Translation, “the dragon stood before the woman which was delivered, ready to devour her child after it was born,” but the “child was caught up unto God and his throne” (vv. 4, 3) before the dragon could do so. Thus, it appears that God took the fledgling kingdom, that is, the political keys and authority given to the Apostles and other leaders, to heaven where they have remained safe from the dragon. Now, in these last days, they have been restored.

				Frustrated because he could not destroy the child, the dragon turned on the woman herself, but she escaped by fleeing into the wilderness. Modern revelation explains the reality behind the symbol. After the death of the Apostles, Babylon—here the symbol of devil-inspired persecution of the true Church—sowed tares over the garden of the earth. “The tares are the children of the wicked one” (see Matt. 13:38), who spread false doctrine and persecute the righteous. These “choke out the wheat [or the righteous] and drive the Church into the wilderness” (D&C 86:3)

				History shows that Satan was quite successful, for after the death of the Apostles, forces hostile to the true Church compelled its retreat from the public sphere. Nonetheless, unlike the kingdom of God, the keys of which God took to heaven, the Church remained on the earth, but in an unorganized and, therefore, hidden state.

				The wilderness Church represents the righteous descendants of the ancient Saints who were “lawful heirs according to the flesh” but were “hidden from the world with Christ in God” who would set the stage for the Church to be restored in the last days and act as “a savior unto [God’s] people, Israel” (D&C 86:9–11). These are the literal descendants of Abraham through Isaac and Israel (see Abraham 2:8–11) and they were hid from the world and the dragon by God. Thus certain bloodlines were preserved.

				The point is that God kept track of those who continued to have the right to the priesthood by reason of the election in the flesh. According to Joseph Smith, taking his text from Romans chapter 9, “it was evident that the election there spoken of was pertaining to the flesh, and had reference to the seed of Abraham, according to the promise God made to Abraham, saying, ‘In thee, and in thy seed, all the families of the earth shall be blessed.’ To them belonged the adoption and the covenants.” He went on to say, “The election of the promised seed still continues, and in the last day, they shall have the Priesthood restored unto them, and they shall be the ‘saviors on Mount Zion,’ the ministers of our God; if it were not for the remnant which was left, then might men now be as Sodom and Gomorrah.”[62]


				Modern scripture suggests, however, that God was doing more than protecting bloodlines while the Church was in the wilderness. Though the organized priesthood was taken off the earth, some priesthood remained. John would continue to minister and, as the chief Apostle, would have presided over the works of the wilderness Church. He, however, was not alone. Three of the Lord’s Nephite disciples also remained on the earth (see 3 Ne. 28:4–7). The Savior told them they would “minister unto all the scattered tribes of Israel, and unto all nations, kindreds, tongues, and people, and . . . bring out of them unto Jesus many souls” (3 Ne. 28:29). Therefore, the wilderness Church was not inactive. Its activities, however, were hidden. Concerning the three Nephites, and likely John as well, Mormon states that “they will be among the Gentiles, and the Gentiles shall know them not. They will also be among the Jews, and the Jews shall know them not” (3 Ne. 28:27–28). Nonetheless, they will do the necessary work of the wilderness Church during its sojourn there.

			

			
				Due to their work, along with everything else that will happen in the latter days, one interesting event that will occur is the return of the man child, that is, the political government of God. As part of the millennial preparation, God will return the keys of his political government. Speaking of this latter-day event, Brigham Young explained, “the Church of Jesus Christ will produce this government, and cause it to grow and spread, and it will shield round about the church. And under the influence and power of the Kingdom of God, the church will rest secure and dwell in safety, without taking the trouble of governing and controlling the whole earth.”[63] Elder Joseph Fielding Smith stated,

				After Christ comes, all the peoples of the earth will be subject to him, but there will be multitudes of people on the face of the earth who will not be members of the Church; yet all will have to be obedient to the laws of the kingdom of God, for it will have dominion upon the whole face of the earth. These people will be subject to the political government, even though they are not members of the ecclesiastical kingdom which is the Church.

				This government which embraces all peoples of the earth, both in and out of the Church, is also sometimes spoken of as the kingdom of God, because people are subject to the kingdom of God which Christ will set up.[64]


				Excursus on the Doctrine of Election in the Flesh


				According to Paul, “all things work together for the good of them that love God, to them who are called according to his purpose.” And why? Because those whom “he did foreknow, he also did predestinate to be conformed to the image of his Son, that he might be the firstborn among many brethren. Moreover whom he did predestinate, them he also called: and whom he called, them he also justified: and whom he justified, them he also glorified” (Rom. 8:28–30). With these words, Paul explains how the salvation process works. It begins with God’s foreknowledge.

				The seat of this foreknowledge was in the premortal world. “Just as God organized preexisting matter to create the universe, so he organized preexisting intelligence to create the spirits that eventually became human beings. . . . [but] human intelligence is uncreated by God, and therefore independent of his control. Thus . . . human beings are free agents in the fullest sense.” The idea of “prevenient and irresistible grace, which [makes] God’s choice determinative for salvation or damnation” is incorrect. “God will not coerce independent, self-existent wills. Though he desires the exaltation of all, and offers it equally to all, its achievement requires individual cooperation, a covenant relationship.”[65]


				Alma looked at the influence of the premortal realm on events in mortality and noted that certain individuals were “prepared from the foundation of the world according to the foreknowledge of God, on account of their exceeding faith and good works.” These, like all others, had been “left to choose good or evil,” they, however, chose good “and exercising exceedingly great faith [there], are called [here in mortality] with a holy calling,” Others “rejected the Spirit of God on account of the hardness of their hearts and the blindness of their minds, while if it had not been for this they might have had as great as privilege as their brothers.” Each group was self-selecting. Initially “all were on the same standing with their brethren,” but “the holy calling” was “prepared from the foundation of the world for such as would not harden their hearts.” The hard of heart self-selected themselves out of the future calling while those who exercised faith self-selected themselves in (Alma 13:3–5).

			

			
				These righteous souls received a foreordination under the hand of God and this select group is known as “spirit Israel.” Explaining this idea, Elder Orson F. Whitney stated:

				There was a House of Israel in heaven before there was a Hebrew Nation on earth. Else what does Moses mean when he tells how the Most High, in “the days of old,” in “the years of many generations,” “separated the sons of Adam” and “set the bounds of the people according to the number of the children of Israel?” [Deut. 32:7–8]. He must have had in mind, not a temporal Israel, unborn at the early period indicated, but a spirit Israel, according to whose numbers, known in heaven before they had taken bodies on earth, the boundaries of “the people” were determined.[66]


				Elder Bruce R. McConkie noted that “Israel is an eternal people. Members of that chosen race first gained their inheritance with the faithful in the pre-mortal life. Israel was a distinct people in the pre-existence. Many of the valiant and noble spirits in that first estate were chosen, elected, and foreordained to be born into the family of Jacob, so as to be natural heirs of all of the blessings of the gospel.[67]


				Abraham was permitted to see, in vision, “the intelligences that were organized before the world was; and among these,” he learned, “were many noble and great ones; And God saw that these souls that they were good, and the stood in the midst of them, and he said: These I will make my rulers; for he stood among those that were spirits, and he saw that they were good; and he said unto me, Abraham, thou art one of them; thou wast chosen before thou wast born” (Abr. 3:22–23).

				This is the background to Paul’s statement that those whom God foreknew, he “did predestinate to be conformed to the image of his Son” (Rom. 8:29). The word “predestinate,” προορίζω (proorizō) in the Greek, means to “decide beforehand, predetermine.”[68] Translations of the verb have been highly influenced through a Protestant theological bias. Thus, this compound verb, used only by New Testament authors, has for centuries been translated as “predestine.” The verb ὁρίζω (horizō) by itself usually means to set up boundaries or determine something. With the addition of the prefix προ- (pro-), it gains the nuance of setting up boundaries beforehand or determining something beforehand. The LDS understanding of “foreordination” fits the Greek sense of the word very well.

				The point is that righteous souls in the premortal world were set apart, as it were, for a work in mortality. This is the basis for the doctrine of election in the flesh, meaning that these individuals were put in a position in mortality, that is, elected in the flesh, to do God’s work.[69] Though they were put in position that did not mean the promised blessings were assured. “All appointments were contingent in nature, depending upon the exercise of man’s agency on earth and upon his worthiness to receive the promised blessings. Joseph Smith said of the Lord’s policy: ‘He passes over no man’s sins, but visits them with correction, and if His children will not repent of their sins He will discard them.’”[70]


				Even so, one cannot overlook the fact that these who composed “spirit Israel” had certain rights guaranteed them if they were faithful. Among these was Abraham. Because of his faithfulness, the Lord made covenant with him. It stated in part, “I give unto thee a promise that this right [to the priesthood] shall continue in thee, and in thy seed after thee (that is to say, the literal seed, or the seed of the body) [and by that] shall all the families of the earth be blessed, even with the blessing of the Gospel, which are the blessings of salvation, even of life eternal” (Abr. 2:11).

				As a result of this covenant, his linage had a right to the priesthood and the promise that, therefore, a remnant would always remain on the earth and God would choose these to restore his priesthood and gospel. As noted above, Joseph Smith taught, “The election of the promised seed still continues, and in the last day, they shall have the Priesthood restored unto them.”[71]


				It would seem that Lucifer was well aware of these people and after the keys of the kingdom of God were taken to heaven, he went after the woman, which symbolizes, in part, the chosen lineage to whom the promises were made. If he could wipe them out, he could possibly thwart the purposes of God. But these people were “hid by God in Christ,” symbolized by the woman fleeing into the wilderness,” and so preserved for the latter day work.

			

			
				The War in Heaven 
(12:7–12)


				Greek Text

				7 Καὶ ἐγένετο πόλεμος ἐν τῷ οὐρανῷ, ὁ Μιχαὴλ καὶ οἱ ἄγγελοι αὐτοῦ τοῦ πολεμῆσαι μετὰ τοῦ δράκοντος. καὶ ὁ δράκων ἐπολέμησεν καὶ οἱ ἄγγελοι αὐτοῦ, 8 καὶ οὐκ ἴσχυσεν οὐδὲ τόπος εὑρέθη αὐτῶν ἔτι ἐν τῷ οὐρανῷ. 9 καὶ ἐβλήθη ὁ δράκων ὁ μέγας, ὁ ὄφις ὁ ἀρχαῖος, ὁ καλούμενος Διάβολος καὶ ὁ Σατανᾶς, ὁ πλανῶν τὴν οἰκουμένην ὅλην— ἐβλήθη εἰς τὴν γῆν, καὶ οἱ ἄγγελοι αὐτοῦ μετ᾽ αὐτοῦ ἐβλήθησαν.

				10 Καὶ ἤκουσα φωνὴν μεγάλην ἐν τῷ οὐρανῷ λέγουσαν· Ἄρτι ἐγένετο ἡ σωτηρία καὶ ἡ δύναμις καὶ ἡ βασιλεία τοῦ θεοῦ ἡμῶν καὶ ἡ ἐξουσία τοῦ Χριστοῦ αὐτοῦ, ὅτι ἐβλήθη ὁ κατήγωρ τῶν ἀδελφῶν ἡμῶν, ὁ κατηγορῶν αὐτοὺς ἐνώπιον τοῦ θεοῦ ἡμῶν ἡμέρας καὶ νυκτός. 11 καὶ αὐτοὶ ἐνίκησαν αὐτὸν διὰ τὸ αἷμα τοῦ ἀρνίου καὶ διὰ τὸν λόγον τῆς μαρτυρίας αὐτῶν, καὶ οὐκ ἠγάπησαν τὴν ψυχὴν αὐτῶν ἄχρι θανάτου· 12 διὰ τοῦτο εὐφραίνεσθε, οἱ οὐρανοὶ καὶ οἱ ἐν αὐτοῖς σκηνοῦντες. οὐαὶ τὴν γῆν καὶ τὴν θάλασσαν, ὅτι κατέβη ὁ διάβολος πρὸς ὑμᾶς, ἔχων θυμὸν μέγαν, εἰδὼς ὅτι ὀλίγον καιρὸν ἔχει.[72]


				King James Translation

				7 And there was war in heaven: Michael and his angels fought against the dragon; and the dragon fought and his angels, 8 And prevailed not; neither was their place found any more in heaven. 9 And the great dragon was cast out, that old serpent, called the Devil, and Satan, which deceiveth the whole world: he was cast out into the earth, and his angels were cast out with him. 10 And I heard a loud voice saying in heaven, Now is come salvation, and strength, and the kingdom of our God, and the power of his Christ: for the accuser of our brethren is cast down, which accused them before our God day and night. 11 And they overcame him by the blood of the Lamb, and by the word of their testimony; and they loved not their lives unto the death. 12 Therefore rejoice, [ye] heavens, and ye that dwell in them. Woe to the inhabiters of the earth and of the sea! for the devil is come down unto you, having great wrath, because he knoweth that he hath but a short time.

				BYU New Testament Rendition

				7 And there was a war in heaven—Michael and his angels fighting with the Dragon. And the Dragon and his angels fought against Michael, 8 and the Dragon did not prevail, and there was no longer place found for them in heaven.[73] 9 And the Great Dragon was driven out, even the ancient serpent, who is called the Devil and Satan, who deceives the whole world. He was driven out to earth, and his angels were driven out with him. 10 And I heard a loud voice in heaven saying: “The salvation and the power and the kingdom of our God, and the governing authority of his Christ have now been confirmed, because the accuser of our brothers has been driven out, who accused them before our God day and night. 11 They have overcome him through the blood of the lamb and though the word of their testimony, and they did not love their own life even unto death. 12 Therefore, rejoice you heavens and all that dwell in them. Woe to the earth and to the sea, because the Devil has come down against you with great rage, knowing he has little time.”

				


				Translation Notes and Comments

				12:7 And there was war in heaven: John suddenly shifts scenes flashing back to the premortal period. In doing so, he looks at the genesis of the conflict and the role of the antagonist (see Moses 4:1–4; Abr. 3:27–28; D&C 76:25–27).

				Michael and his angels fought against the dragon / Michael and his angels fighting with the Dragon: The Greek in this phrase presents a challenge. The phrase translated “fighting” is τοῦ πολεμῆσαι, an articular infinitive in the genitive case. If the definite article is original, it could be the result of John’s use of a Hebrew idiom in which his wording reflects the imperatival or jussive force of the Hebrew preposition lĕ plus the infinitive. If this is the case, then it carries the idea that “Michael and his angels had to fight” the dragon (compare LXX Hosea 9:13; 1 Chr. 9:15; Ps. 24:14; and in the MT Ps. 25:14). However, the third-century Chester Beatty papyrus p47, as well as the fourth-century Sinaiticus manuscript and the Byzantine Majority Texts do not have the definite article.[74] In that case, the simple infinitive would be connected with the preceding ἐγένετο, stressing the actual occurrence of the action.[75] The construction would still be anomalous since “Michael and his angels” are in the nominative case, whereas this construction normally has the subject in the accusative. This could be explained by the intervening phrase “war in heaven,” which is also in the nominative case, causing the shift to the nominative for the second phrase. Although the grammar is awkward, the meaning is clear—Michael and his angels fought against the dragon.

			

			
				Of the many angels who play a part in Revelation, the only one John mentions by name is Michael. The Archangel is not a big player in the Bible. He is mentioned only three times in the Old Testament (Dan. 10:13, 21; 12:1) and twice in the New (Jude 9; Rev. 12:7). In the literature of early Judaism, however, the Archangel is a major player, usually depicted as the supreme commander of the heavenly army.[76]


				He is mentioned six times in the Doctrine and Covenants, where his identity and role are clarified. There we find that he is Adam, the “Ancient of Days” (D&C 27:11; compare Dan. 7:9, 22) whose righteous children knew him as Michael, the Archangel, and prince of God (D&C 107:54, compare 27:11). He plays a very significant role in the salvation process, being given “the keys of salvation under the counsel and direction of the Holy One” (D&C 78:16). Indeed, the Lord “set the ordinances to be the same forever and ever, and set Adam to watch over them, to reveal them from heaven to man, or to send angels to reveal them.”[77] And, as Joseph Smith explained, “The keys were first given to him [Adam], and by him to others. He will have to give an account of his stewardship, and they to him.”[78] He has been active in the Restoration at one time revealing the truth when Satan appeared as an angel of light (D&C 128:20). He will play a very significant role in the future for he will be instrumental in signaling the beginning of the resurrection of the righteous which will take place at the Second Coming (D&C 29:26) and, finally, he will once again take up his role as supreme commander at the end of the millennium when he will lead the hosts of heaven against Lucifer and his minions at the battle of Gog and Magog (D&C 88:111–15; Rev. 20:8).

				the dragon fought and his angels / the Dragon fought and also his angels: The JST adds at the end of this phrase, “against Michael.” In Jewish and early Christian literature, very little is said about such cosmic battles. One place it does show up is in the Sibylline Oracles, which tells of a battle between Lucifer and the twelve constellations that make up the Zodiac. This battle ends with the combatants being cast to the earth. The work supplies, however, very little detail.[79]


				12:8 prevailed not / not prevail: The might of Michael and his host was too great for the dragon and his followers and they were cast down. Modern revelation teaches that “an angel of God who was in authority in the presence of God, who rebelled against the Only Begotten Son whom the Father loved and who was in the bosom of the Father, was thrust down from the presence of God and the Son, and was called Perdition, for the heavens wept over him—he was Lucifer, a son of the morning” (D&C 76:25–26).

				The JST changes the verse to read: “and the dragon prevailed not against Michael, neither the child, nor the woman which was the church of God, who had been delivered of her pains, and brought forth the kingdom of our God and his Christ.” In doing so, it shows the utter defeat of Satan and his forces not only in the past but the future as well.

				neither was their place found any more in heaven / and there was no longer place found for them in heaven: The verse is difficult to translate, but the Rendition translates the genitive plural αὐτῶν (autōn), “for them,” whereas the KJV translates it as a genitive of possession separated from its subject, τόπος (topos), “place,” by the verb εὑρέθη (heurethē), “was found.”

				12:9 And the great dragon was cast out, that old serpent, called the Devil, and Satan, which deceiveth the whole world / And the Great Dragon was driven out, even the ancient serpent, who is called the Devil and Satan, who deceives the whole world: this verse lists five aliases for the evil one: dragon, serpent, Devil, Satan, and the one who deceives the world.

			

			
				The first two are parallel, the dragon and serpent being different names for the same image, that malevolent force whose objective is to bring about chaos. As noted at the beginning of this chapter, it represents a force so strong that only God can destroy it. John opens a window into the nature of the serpent by describing him as old, or better, ancient. The Greek word ἀρχαῖος (archaios) denotes that which is primeval and original. For Satan, the adjective stresses not so much his age but his uniqueness and the long period in which he has pushed forward his evil cause.[80] This verse contains the only explicit reference in the Bible that connects Satan with Eve’s tempter (see Gen. 3:1–7).[81]


				The Greek term διάβολος (diabolos) denotes “a slanderer” or “prosecutor” while the closely related Hebrew term śāṭān denotes “an adversary.” Satan, by that title, plays a very small role as chief antagonist in the Old Testament. He appears only three times (though he is mentioned in Ps. 109:6), first in the tenth century BC, where he successfully tempts David (1 Chr. 21:1–17), then later as the one who creates havoc for Job (Job 1:6–12; 2:1–7), and finally as the one who resists the high priest, Joshua (Zech. 3:1–2). By New Testament times, however, he is the chief source of evil in apocalyptic literature and thought.[82]


				It is in John’s last description, however, where we really see Lucifer’s role. The participle ὁ πλανῶν (ho planōn), literally, “the one who deceives,” is not an actual title, but rather a description of his work.[83] He is the arch deceiver of the nations, and John, as we shall see, fully exposes his work as such. From other sources, we learn of his objective: “because he had fallen from heaven, and had become miserable forever, he sought also the misery of all mankind” (2 Ne. 2:18), therefore he promotes captivity and death that “all men might be miserable like himself” (2 Ne. 2:27).

				he was cast out into the earth, and his angels were cast out with him / He was driven out to earth, and his angels were driven out with him: The aorist passive verb ἐβλήθη (eblēthē) functions as the passive of divine activity. This structure shows up regularly in Revelation to mask the hand of God in what is going on. As such, it shows that ultimately, it was not the power of Michael and his host but that of God that cast the satanic forces from heaven.[84]


				12:10 I heard a loud voice: With these words, John introduces a hymnlike passage into the text concluding with verse 12. It explains the significance of what has happened and reveals that the battle in heaven, and this is important, did not begin with a foregone conclusion in the minds of God’s children. Indeed, only after the righteous forces were victorious was the victory of God and Christ actually assured.

				John hears “a great voice.” We find the idea of “a great voice” coming from heaven occurring quite frequently in Revelation (1:10–11; 7:2–3; 8:13; 11:12; 14:7, 9, 18; 16:1, 17; 18:2; 19:17; 21:3). This verse is not without tension for it refers to a single if strong voice but that voice speaks of “our God,” and “our brothers” rather than “my God” and “my brothers.” In Revelation, however, the term “voice” can be that of God, Christ, angels, or Saints. In every instance where angels speak, they declare judgments or give commands. On the other hand, the Saints always give praise. Since the first three lines of the heavenly decree are those of praise and echo 11:15, the voice is likely composed of the Saints, and this solves the puzzle of the voice referring to “our God” and “our brethren.”[85]


				Now is come salvation, and strength, and the kingdom of our God, and the power of his Christ / The salvation and the power and the kingdom of our God, and the governing authority of his Christ have now been confirmed: The aorist verb ἐγένετο (egeneto) is here an empiric aorist, which denotes a fact of experience and so is translated “have . . . been confirmed.” Linking with the temporal adverb ἄρτι (arti), translated “now,” shows that it was not until this point that the temporary impediment to the progress of God’s plan, caused by Satan’s rebellion, was now removed. The point is this, that the ultimate outcome of God’s plan for his children was never in doubt so far as the overall objectives were concerned. However, so far as individual salvation was concerned, much was in doubt. Satan could still trap an individual into following his way, but that would not affect the eternal outcome so far as God, his power, throne, and ability to save were concerned.

			

			
				The voice from heaven now explains that, with Satan and his followers driven out of heaven, God’s eternal plan for ἡ σωτηρία (hē sōteria), “the salvation,” of his children could now move forward. This salvation would be the culmination of the work, mission, and atoning sacrifice of ὁ σωτήρ (ho sōtēr), “the Savior.” This plan could not be thwarted because of God’s power (δύναμις, dynamis), his omnipotence, which has been demonstrated by the defeat of Satan and his hosts. God’s kingdom (βασιλεία, basileia) remained firmly established in heaven and would now also be established on earth through Christ, on whom the Father has bestowed the divine authority (ἐξουσία, exousia) from the Father to accomplish this.

				The word ἐξουσία (exousia) denotes ability, power, or authority and, specifically, in connection with the Lord, his absolute authority to execute the Father’s will and to act as judge of all (see Matt. 9:6; Luke 10:22; John 3:35; 5:22; Jude 1:15).[86] This Greek word is used more often than any other to translate the Latin word imperium, which denotes “supreme administrative power” as possessed by the Roman kings and eventually by the Caesars.[87] That nuance works here.

				the accuser of our brethren is cast down, which accused them before our God day and night / the accuser of our brothers has been driven out, who accused them before our God day and night: The phrase ὁ κατηγορῶν (ho katēgorōn), literally, “the one who accuses,” is a present substantival participle. However, since participial tenses do not have strong temporal value and, therefore, yield to context,[88] and since the devil has been cast out preventing him from accusing the brethren any more, the Rendition translates the phrase with the simple past, “who accused.”

				Though John never details the exact cause why Lucifer and his minions were cast out of heaven, he does, in this verse, tell us something of Satan’s work. He was ὁ κατηγορῶν (ho katēgorōn), “the accuser.” The articulation points the reader directly to this well-known figure. The Greek word is an exact translation of the Hebrew śāṭān and is used in a judicial sense of one who prosecutes another. In Jewish tradition, there was a heavenly law court where Satan was a prominent member (see 1 Kgs. 22:19; Ps. 82:1; 89:5–7; Jer. 23:18,22).[89] His role in this court was that of the prosecuting attorney who witnessed to the sins and weakness of the accused.

				His work, however, had an additional and very malevolent edge. Not only did he accuse people, but he also tried to put them in position where they would sin so that he could better accuse them. Consider his work on Job (Job 1:9–12), on Jesus (Matt. 3:3–11), and on Peter (Luke 22:31). We see his work more especially in his fight over Moses’ body as reported in Jude (Jude 1:9).[90]


				From what we can tell, this was the role he played in heaven. It is not surprising, therefore, that he followed on earth his old and very successful ways. See Excursus on Satan and His Work found below.

				The terms “day and night” show the incessant nature of Lucifer’s work. He never let up.

				12:11 And they overcame him by the blood of the Lamb, and by the word of their testimony / They have overcome him through the blood of the lamb and though the word of their testimony: The word translated “overcame” is the aorist plural ἐνίκησαν (enikēsan) from νικάω (nikaō), “to conquer, be victorious,” and “overcome.” The heavenly hosts were able to prevail by means of two things. The first was through the power of Christ’s Atonement. The preposition διά (dia) with the accusative expresses instrumentality. Thus, the faithful overcame Lucifer through or by means of the blood of the Lamb. At first glance that seems strange since neither the Lord nor his angels were yet mortal and the atoning act was millennia into the future. Nonetheless, the passage suggests that, in spite of that, there were aspects at play even in the premortal world (see Alma 13:3–4).

				The second was the word of their testimony. The phrase τῆς μαρτυρίας (tēs martyrias) is genitive of apposition specifically modifying the phrase “the word,” showing that “the word” is specifically the witness they both had and bore.[91] Thus, their victory was grounded not only in their testimony of Christ but also in their refusal to be quiet about it. The point is, they acted and out of that act grew their victory.

			

			
				they loved not their lives unto the death / they did not love their own life unto death:[92] This negative phrase can be recast to say, they persevered in their testimony and witnessing of Christ in spite of the fact that their spiritual lives were at stake.

				During this time period, both Greek and Jewish culture honored those who were willing to give up their lives for a higher cause. In fact, not to do so was considered an act of cowardice.[93] There was, therefore, in Jewish theology a substrate reverencing martyrdom reaching back well into Old Testament times (see for example, 1 Kgs. 18:13; Dan. 3:17–18; 6:10–17; Esth. 4:10–17) that the Christians inherited and expanded (see Matt. 10:39; Mark 8:35; John 10:15; 15:13; Acts 6:9–7:60; Heb. 11:37; Rev. 2:13). Revelation suggests this extreme act of faith was not peculiar to earth life, but just how these faithful spirits were in danger of death is unknown.

				12:12 rejoice, ye heavens / rejoice you heavens: This is the only place in Revelation where the text uses the plural “heavens.” The singular form, however, occurs fifty-one times. Not too much should be made of this since Hebrew usage makes no semantic difference between the two forms.[94]


				The loud voice calls for the heavens and their inhabitants to rejoice and, given what was at stake, it is little wonder. The danger to the very foundation of the celestial realm has been eliminated. The heavens are commanded to rejoice for three reasons: the Lord’s kingdom has been secured, Satan has lost his accusatorial position in the heavenly court, and the Saints have overcome.

				Woe to the inhabiters of the earth and ye that dwell in them / Woe to the earth and to the sea:[95] For “woe,” see Commentary on Revelation 8:13.

				The Greek phrase here is οὐαὶ τὴν γῆν καὶ τὴν θάλασσαν (ouai tēn gēn kai tēn thalassan), literally, “woe to the earth and to the sea.” The construction is such that the pronouncement appears to be against the earth and the sea, not their inhabitants. There are, however, a few late manuscripts that change this to “woe to those who inhabit the earth and the sea,” and the KJV follows this reading. The Rendition, nevertheless, follows the reading of the majority of the manuscripts. The JST changes this passage to “woe to the inhabiters of the earth, yea, and they who dwell upon the islands of the sea.”

				There are a number of moments, chronicled in the Old Testament, when an exultant voice called for the heavens to rejoice. In every case, the earth was also invited to join in (see Ps. 96:11; Isa. 44:23; 49:13). The imagery carries the idea that what was good for heaven was also good for the earth. Not so in this case. What was good for heaven was not good for the earth. All the problems the Evil One stirred up there, he now transferred to the earth.

				for the devil is come down unto you, having great wrath, because he knoweth that he hath but a short time / because the Devil has come down against you with great rage, knowing he has little time: With these words, John describes succinctly and forcefully the reasons the earth should be in woe. There are three: first the devil now abides here; second, he is exceedingly angry, having lost his former place and the battle; and third, he knows his time is very limited. As a result of all these, he will do as much mischief as he can as fast as he can.

				John does not limit Lucifer’s machinations only to the unbelievers and rebellious. Though these are included, the real thrust of Satan’s wrath is against the righteous (see verse 11, 13–17).

				John describes the devil’s feelings as θυμὸν μέγαν (thymon megan), “great rage.” θυμός (thymos) is “a state of intense displeasure, anger, wrath, rage, indignation.”[96] John heightens the force of the noun with the adjective μέγας (megas), “great,” which also expresses intensity. More colloquially we might render this “in a towering rage.” Thus, Lucifer is in state of immense rage which fuels all his activities here on earth.

			

			
				The “little time” he has includes the period in which the Saints of the fifth seal were asked to be patient. Indeed, they were to “rest yet for a little season” (Rev. 6:11), during which the persecution of their follow servants would come to a head and then the great persecutor be overcome.

				Analysis and Summary

				At this point, John chooses to do a flashback to the war in heaven, probably to show that the conflict between the Church and the devil had its genesis in the premortal world.[97] John reveals that the central figure in the battle was Michael, who led the angels of God against Satan and his minions. Michael’s victory resulted in the banishment of the Devil from heaven but not to Gehenna, his future abode. No, he was banished to the earth. The old dragon “was cast out into the earth, and his angels were cast out with him” (v. 9). On the earth the battle was renewed and the church in John’s day felt the brunt of it.

				It is in this context that President David O. McKay noted that the people must realize that there are two great universal forces. “These two great forces are hate and love. Hate had its origin in our preexistent state. There is a significant reference in the Apocalypse to ‘a war in heaven’ (Rev. 12:4). It is not only significant, but seemingly contradictory, for we think of heaven as a celestial abode of bliss, an impossible condition where war and contention could exist. The passage is significant because it implies a freedom of choice and of action in the spirit world.”[98]


				John saw the power of the dragon as its tail wraped itself around many of the stars of heaven and pulled them down. The word σύρει (syrei), “to draw, pull, or drag,” is the present indicative active form of the verb σύρω (syrō). Though properly translated as a historical present, the Greek does suggest that the dragon draws his lackeys ever with him by clutching them in the coils of his tail (compare Alma 34:35). They are never free of his power over them.

				President J. Reuben Clark explained, “Satan was ‘cast down’ (Rev. 12:9–10), and with him went one-third of the hosts of heaven (Rev. 12:4). He declared by his rebellion (Moses 4:3) eternal enmity toward the plan that was adopted, and from that time until now, constantly sought to build the empire, the kingdom for which he planned, by leading us astray. He has never relented for a moment.”[99] Continuing that theme, Elder Gordon B. Hinckley stated, “That war [that began in heaven], so bitter, so intense, has gone on, and it has never ceased. It is the war between truth and error, between agency and compulsion, between the followers of Christ and those who have denied Him. His enemies have used every stratagem in that conflict. They’ve indulged in lying and deceit. They’ve employed money and wealth. They’ve tricked the minds of men. They’ve murdered and destroyed and engaged in every other unholy and impure practice to thwart the work of Christ.”[100]


				Modern scripture clearly reveals Lucifer’s premortal objective: “the devil . . . rebelled against God and sought to take the kingdom of God and his Christ” (D&C 76:28).

			

			
				The Seer’s account gives insight into the nature of the heavenly war. He states that Lucifer, the accuser (śāṭān), “accused [the brethren] before God day and night” (v. 10). One wonders what the nature of those accusations was. Perhaps that the gospel would fail, that the Savior would back away from the wracking pain of the Atonement, that the priesthood would crumble under the pressure of mortality.

				The vision emphasizes the power that overcame Satan. It was faith and testimony: faith that the Redeemer would make the Atonement, and a willingness to proclaim it to all who would hear. Courageously, these Saints of the spirit world put their eternal lives on the line. Their witness won many souls, and assisted in overthrowing the great enemy.

				With the defeat of the dragon, John hears a voice proclaim, “Now is come salvation, and strength, and the kingdom of our God, and the power of his Christ” (v. 10). The exclamation suggests that much was at risk during the great battle. Satan sought to introduce modifications in God’s plan of salvation through which Satan himself would take the honor, or power, of God (Moses 4:1–3; D&C 29:36a). Lucifer’s intent was to replace Elohim and take away the agency of mankind. The Greek phrase, ἄρτι ἐγένετο (arti egeneto), literally, “now became,” suggests that the outcome of the battle was not secure until the moment Satan and his host were forcefully evicted. Of course Satan could not possibly have succeeded in his plan. Satan could not prevail against God’s omnipotence. God’s plans and purposes could not be thwarted. However, because agency is an essential element in the progression of all of God’s children, God allowed Satan to present his plan and try and persuade as many as he could to follow him rather than God. Each of God’s children had to make a choice, and those who chose to follow Satan rejected the opportunities and blessings that could only come through obedience to God. They did not keep their “first estate” and thereby could “not have glory in the same kingdom with those who kept their first estate.” (Abr. 3:26) In essence, the war in heaven resulted in individual victories for each of God’s children who chose to follow the Father’s plan, and defeat for those who chose to follow Satan.

				The idea expressed in the phrase “they did not love their own life unto death” reveals the depth of the faith these people had. They put everything on the line. Had the battle gone differently, they may have forfeited their eternal lives. Their personal and intimate knowledge of God and Christ was supported by the faith they had in an Atonement that would not take place for centuries.

				Their faith was fully rewarded. According to the prophet Alma, there was a “preparatory redemption” made for these good and faithful souls (Alma 13:3–4). The phrase suggests that there was an aspect of the Lord’s earthly Atonement that had a prior effect, that is to say, its effects not only reached forward in time, but also backward, indeed, all the way back to the premortal world. There it cleansed, perhaps even sanctified, these very faithful souls. Indeed, it may have allowed all who did not follow Satan to become clean once more such that “men became again, in their infant state, innocent before God” (D&C 93:38).

				But heaven’s win was earth’s loss. Thus, the angel lamented, “Woe to the inhabiters of the earth and of the sea! for the devil is come down unto you, having great wrath, because he knoweth that he hath but a short time” (v. 12). Satan had lost. However, the prison prepared for him and his angels, Gehenna, yet stood empty.[101] God granted him a little season in which to operate before God froze him into eternal impotence, but this fact only serves to anger him.

				Technically, he is not out to win. He can’t, and no one knows it better than he, and this fact further fuels his rage. He plants that rage in the hearts of evil men. Thus, they, too, feel rage when God begins to move directly onto the stage of history (Ps. 46:6; Acts 4:26–27; 2 Ne. 28:20). Satan’s rage reveals that he is insane and driven by pathological objectives. Lucifer’s great rage is at the seat of his directing his human minions to war, bloodshed, horror, and eventually an attempted massive genocide designed to destroy the whole of earth’s people.

				But, driven by his insane fury, he seeks the misery of God’s children. He will keep this up for as long as he can (2 Ne. 2:27). As a result, the time is soon coming when no man will have any peace but in Zion and her stakes. Joseph Smith reported that, in vision,

				I saw men hunting the lives of their own sons, and brother murdering brother, women killing their own daughters, and daughters seeking the lives of their mothers. I saw armies arrayed against armies. I saw blood, desolation, fires. The Son of Man has said that the mother shall be against the daughter, and the daughter against the mother. These things are at our doors. They will follow the Saints of God from city to city. Satan will rage, and the spirit of the devil is now enraged. I know not how soon these things will take place; but with a view of them, shall I cry peace? No; I will lift up my voice and testify of them. How long you will have good crops, and the famine be kept off, I do not know; when the fig tree leaves, know then that the summer is nigh at hand.[102]


			

			
				Excursus on Satan and His Works


				In chapter 12 we see clearly one of the three pillars on which apocalyptic literature rests—that of dualism. In the text all is black or white; there are no grays. Either souls are with Christ or they are against him (Matt. 12:30; Luke 11:23). Chief among Christ’s adversaries is Lucifer, once “a son of the morning” (D&C 76:26). He was a son of God but became corrupted due to ambition and pride. For self-aggrandizement, he sought for the forbidden, namely the throne and glory of God. He became Satan, the accuser (D&C 76:25–27; Isa. 14:12; Rev. 12:10). John details his heavenly defeat and temporary banishment to the earth (Rev. 12:7–12).

				He has quite successfully made the earth his personal domain and rules over it with care. He is willing, however, when it serves his purposes, to have people believe he is nonexistent. Indeed, some “he flattereth away, and telleth them there is no hell; and he saith unto them: I am no devil, for there is none—and thus he whispereth in their ears, until he grasps them with his awful chains, from whence there is no deliverance” (2 Ne. 28:22). He is, however, very real and very protective of his domain, even if it means revealing his existence. This fact Joseph Smith learned firsthand when he sought inspiration from the Lord. Sensing the danger to his kingdom, Satan acted. Joseph Smith reported that he “was seized upon by some power which entirely overcame me, and had such an astonishing influence over me as to bind my tongue so that I could not speak. Thick darkness gathered around me, and it seemed to me for a time as if I were doomed to sudden destruction, . . . not to an imaginary ruin, but to the power of some actual being from the unseen world, who had such marvelous power as I had never before felt in any being” (JS–H 1:15–16). Thus, did Joseph Smith learn firsthand of the adversary’s power. Fortunately, the Lord freed him from that power before the devil had his way. Nonetheless, we see Satan’s willingness to use brute force to protect what he believes is his.

				It is very rare, however, for him to tip his hand. Still he is very active. His position is unique among all those who oppose God. For him, it is a full time job. That opposition, however, is not an end in itself. It is actually a byproduct of his real objectives, all of which, as will be shown below, are baleful, malicious, even horrific.

				His opposition grows out of what he is, the insane archenemy to God (Mosiah 16:5) and stands at all times in opposition to him, ever persuading God’s children to do evil (Moro. 7:11–12, 14, 17). He is described as the “master of sin” (Mosiah 4:14) and the “enemy of all righteousness” (Alma 34:23). He and his followers are full of mischief and perversion (Acts 13:10). He works to stir up the hearts of the people to do all manner of iniquity (3 Ne. 6:15–16). Indeed, he is the “father of lies” (2 Ne. 2:18) and “whatsoever is evil cometh from [him]” (Alma 5:40).

				That is not to say that all evil can be attributed solely to him. Having free will, humans are very capable of wickedness all on their own. Even so, because of both his continual and single-minded efforts to pervert the ways of the Lord (Alma 30:60) and unrelenting attempts to get people to sin, it is fair to attribute evil in general to him.

				More than all else, Satan “sitteth to reign” (D&C 86:3). Since he forfeited heaven, his objective is to rule over the earth and eventually Hades. He wants desperately to be worshipped (Moses 1:13, 19; Matt. 4:8–9). When he appeared to Moses, he demanded such homage and when Moses refused, “Satan cried with a loud voice, with weeping, and wailing and gnashing of teeth; and he departed” (Moses 1:22). Moses “began to fear exceedingly; and as he began to fear he saw the bitterness of hell” (Moses 1:19–20). The adjective “bitterness” describes that which is distasteful or distressing and marked with severity to the point of bringing intense pain or suffering.[103] Indeed, those sealed into Lucifer’s power are said to be delivered into the “buffetings of Satan” (D&C 78:12; 82:21; 104:9–10). To buffet is to strike repeatedly and continually, usually with an open hand. Thus, to be buffeted is to be slapped around. Satan is good at slapping people around. He has reason for doing so—he wants more than anything else to make everyone “miserable like unto himself” (2 Ne. 2:27). Indeed, “Satan shall be their father, and misery shall be their doom” (Moses 7:37). For them there is no escape for “the devil will grasp them with his everlasting chains” (2 Ne. 28:19) and, therefore, buffet them at his will. His buffets, however, as Moses discovered, are not physical but emotional and stem from the fear he is able to engender in those he is able to capture. One would think, under such circumstances, that none would want to serve him. They, however, can’t help themselves. Over and over again for years they have listened to him and yielded to him. He has led “them by the neck with a flaxen cord, until he bindeth them with his strong cords forever” (2 Ne. 26:22). Now they are incapable of escape. They are miserable, but rather than walk away, they join in. In fact, they compound the misery by making others miserable. Therein is the source of their power and satisfaction. As long as there is someone they can use, threaten, abuse, or dominate, they have their reward. Satan sits at the top of this heap of suffering and towers over the whole.

			

			
				Thus, hell is not out to win anything except more souls to subjugate. Winning anything else is not the name of the game. Spreading of misery is what hell is all about.

				Since the scriptures clearly reveal this, how is Satan able to get any to follow him? The answer is that he is the arch deceiver and his primary means of deception is the lie (John 8:44; 2 Ne. 2:18). His target is the whole world (Rev. 20:1–8; JST Rev. 12:8) and, as John shows so clearly, he is out “to deceive the nations” (Rev. 20:1–8). One of his major means of capturing people is to send forth “lyings” that take “away the word out of their hearts, lest they should believe and be saved” (Luke 8:12; compare JST Mark 4:15). This act results not only in hardened hearts but also in blinded minds (1 Ne. 12:17) such that they become blind to the things God has prepared for them (D&C 78:10). By this means he pacifies those who will listen “into carnal security . . . [and] cheateth their souls” (2 Ne. 28:21).

				He is extremely cunning and wily, that is to say, he uses artifices, tricks, and stratagems to entice the unwary into his traps (Hel. 3:29; 3 Ne. 21:10; compare D&C 10:1). In this way he gains full power over them (Alma 39:11; 3 Ne. 2:2–3; 4 Ne. 1:28). Indeed, “the devil will grasp them with his everlasting chains” (2 Ne. 28:19) and seal them his for he has gained full power over them (Alma 34:35). All this comes “because of their own iniquity, being led captive by the will of the devil” (Alma 40:13). “Sin sets up dispositions in the sinner,” noted Brigham Young, “that empower Satan to control the sinner’s thoughts and behavior by means of temptation. As this happens, the individual still possesses agency in name, but his capacity to exercise it is abridged. In this sense, to misuse one’s agency is to lose that agency: ‘Evil, when listened to, begins to rule and overrule the spirit [that] God has placed within man’”[104]


				In order to accomplish his will among humankind, Satan forms institutions and influences governments. Nephi understood that, during the era of the early Apostles, the devil formed a “great church,” meaning, in this case, an assemblage or organization, among the Gentiles.[105] Its diverse activities included accumulating wealth and persecuting the righteous (1 Ne. 13:4–9). It is through these institutions that Lucifer is able to work and, thereby, not expose his hand. Thus, he does not work openly, but rather through “secret combinations” (2 Ne. 26:22) that accomplish his “secret works of darkness” (2 Ne. 9:9). Though diverse and often unaware of each other, they are all governed by a philosophy set down by Lucifer that gives him immense power to direct their affairs and, thereby, influence both governments and societies.

				That philosophy has been called “the Mahanic secret.”[106] The term is derived from the book of Moses. There we find that it is Satan who stands as initiator of this secret philosophy and founds some of the institutions that use it. Satan first revealed the secret to Cain, who in turn revealed it to his followers (see Moses 5:29–31). Satan “did plot with Cain and his followers from that time forth” (Hel. 6:27). And what was the objective of all that plotting? To learn the trade of turning human life into property, and Cain eventually became “Master Mahan,” the “master of this great secret” (Moses 5:31). From that time forth, evil and conspiring men have formed various secret combinations that have swept across oceans and survived through time. And Satan “doth hand down their plots, and their oaths, and their covenants, and their plans of awful wickedness, from generation to generation according as he can get hold upon the hearts of the children of men” (Hel. 6:30).[107]


			

			
				Given the fact that there is more than one secret combination working at a time, there is a persistent notion that Satan’s house is a house divided. Such is not the case and the Savior clearly made this point. On one occasion, after casting out an evil spirit, his detractors insisted that “This fellow doth not cast out devils, but by Beelzebub the prince of devils.” The Lord responded immediately, saying, “Every kingdom divided against itself is brought to desolation,” and pointed out “if Satan cast out Satan, he is divided against himself; how shall then his kingdom stand?” (Matt. 12:22–26; compare Mark 3:23–26). The answer is, it won’t, and Satan will not allow that to happen. Though there is certainly competition in his house with everyone working toward his own aims, the whole still works to Lucifer’s ends. The reason for this, as noted above, is that he holds his minions with spiritual chains they cannot break, spiritual chains which they made link by link by voluntarily surrendering their will to his. Thus, they are left with little or no volition of their own. Like him, they are evil through and through. As a result, his kingdom, or better, his combinations, are well organized, ubiquitous, and strong, having “dominion over all the earth, among all nations, kindreds, tongues, and peoples” (1 Ne. 14:10–11). The Book of Mormon refers to these combinations collectively as “the whore of all the earth” (1 Ne. 14:10) and defines its members as those who fight “against Zion, both Jew and Gentile, both bond and free, both male and female. . . . [These] are they who are the whore of all the earth” (2 Ne. 10:16). So strong are they that they dominate the last days and, if it were not for the intervention of the Lord, they would succeed in totally destroying the Saints of God and, very likely, pull the world into a bloody and fiery orgy of destruction that would destroy the entire planet (1 Ne. 13:9; Rev. 11:18).

				As powerful as his organizations are, Satan, however, will not have everything his own way. Already he is forced to work within the constraints God has set. Indeed, the Lord, “controllest and subjectest the devil, and the dark and benighted dominion of Sheol” (D&C 121:4). The devil could not compel mankind to do evil; all was voluntary. “God would not exert any compulsory means, and the devil could not.”[108] For example, neither Lucifer nor his sycophants can tempt little children or any unaccountable souls (D&C 29:46–50). The power of the devil comes from deception by which he promotes iniquity, sin, and transgression (Alma 28:13). Thus, when people will not fall for his deceptions or yield to his enticements, he loses power. It is by this means that the time will come that Satan will have no power upon the hearts of the children of men (1 Ne. 22:26; 2 Ne. 30:18; Ether 8:26; D&C 88:110; 101:28).[109] Then, for a thousand years, the earth will rest in peace.

				Before the very end, however, Satan will have one more shot at making life miserable for the Saints. John saw that after the thousand years ended, Lucifer will once more be loosed. Very likely, this will come by wicked people seeking out the devil’s old ways for self-aggrandizement and power. This will give him power again on the earth by which he will eventually be able to command armies. This he will pit against the righteous, but to no avail. God will move against him and his followers and thrust them into the eternal hell called Gehenna.

				The Dragon and the Woman 
(12:13–18)


				Greek Text

				13 Καὶ ὅτε εἶδεν ὁ δράκων ὅτι ἐβλήθη εἰς τὴν γῆν, ἐδίωξεν τὴν γυναῖκα ἥτις ἔτεκεν τὸν ἄρσενα. 14 καὶ ἐδόθησαν τῇ γυναικὶ αἱ δύο πτέρυγες τοῦ ἀετοῦ τοῦ μεγάλου, ἵνα πέτηται εἰς τὴν ἔρημον εἰς τὸν τόπον αὐτῆς, ὅπου τρέφεται ἐκεῖ καιρὸν καὶ καιροὺς καὶ ἥμισυ καιροῦ ἀπὸ προσώπου τοῦ ὄφεως. 15 καὶ ἔβαλεν ὁ ὄφις ἐκ τοῦ στόματος αὐτοῦ ὀπίσω τῆς γυναικὸς ὕδωρ ὡς ποταμόν, ἵνα αὐτὴν ποταμοφόρητον ποιήσῃ. 16 καὶ ἐβοήθησεν ἡ γῆ τῇ γυναικὶ, καὶ ἤνοιξεν ἡ γῆ τὸ στόμα αὐτῆς, καὶ κατέπιεν τὸν ποταμὸν ὃν ἔβαλεν ὁ δράκων ἐκ τοῦ στόματος αὐτοῦ· 17 καὶ ὠργίσθη ὁ δράκων ἐπὶ τῇ γυναικὶ, καὶ ἀπῆλθεν ποιῆσαι πόλεμον μετὰ τῶν λοιπῶν τοῦ σπέρματος αὐτῆς, τῶν τηρούντων τὰς ἐντολὰς τοῦ θεοῦ καὶ ἐχόντων τὴν μαρτυρίαν Ἰησοῦ· 18 καὶ ἐστάθη ἐπὶ τὴν ἄμμον τῆς θαλάσσης.[110]


			

			
				King James Translation

				13 And when the dragon saw that he was cast unto the earth, he persecuted the woman which brought forth the man [child]. 14 And to the woman were given two wings of a great eagle, that she might fly into the wilderness, into her place, where she is 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 water as a flood after the woman, that he might cause her to be carried away of the flood. 16 And the earth helped the woman, and the earth opened her mouth, and swallowed up the flood which the dragon cast out of his mouth. 17 And the dragon was wroth with the woman, and went to make war with the remnant of her seed, which keep the commandments of God, and have the testimony of Jesus Christ.

				BYU New Testament Rendition

				13 And when the Dragon realized that he had been thrown down to the earth, he drove off the woman who had borne the male child. 14 And to the woman was given the two wings of a great eagle, so she could fly into the wilderness to her own place, where she was sustained for a time, times, and a half time, away from the presence of the serpent. 15 And the serpent spit water like a river out of his mouth towards the woman to sweep her away with the stream. 16 And the earth helped the woman and opened her mouth and swallowed the river that the Dragon had spit out of his mouth. 17 So the Dragon was angry because of the woman and went away to make war with the rest of her offspring who kept the commandments of God and had a testimony of Jesus. 18 And he stood upon the seashore.

				Translation Notes and Comments

				12:13 And when the dragon saw that he was cast unto the earth / And when the Dragon realized that he had been thrown down to the earth: The Greek word translated “saw,” εἶδεν (eiden), carries the idea of not only seeing something but also perceiving it.[111] Here the word suggests it took a moment for Satan to realize the full potential of his new surroundings. He was not yet cast into Gehenna, his future and final abode. No, he was yet free, at least for a short time, and, therefore could work further mischief.

				he persecuted the woman which brought forth the man child / he drove off the woman who had borne the male child:[112] Upon realizing he had time, Satan put his might in opposing the faithful mother. It is of note that it is the woman’s association with the man child that is at the heart of Lucifer’s malevolence toward her.[113] Though in and of herself, she poses little direct threat to Satan’s kingdom, wherever she is, there is a chance that the real danger to Lucifer’s domain, the political kingdom of God, will come. Therefore, he must destroy her.

				John chose the word διώκω (diōkō) to describe Lucifer’s action against her. The word denotes such things as harassing, persecuting, chasing off, and driving away. In this setting, all these definitions work, but the one that works best is “drove off” because it shows the devil’s intent. It is of note that Satan deliberately and willfully moved against the woman bringing, as noted below, all his forces to bear in an attempt to destroy her.

				12:14 given two wings of a great eagle: The phrase here reaches back to verse 6 and expands it, explaining how it was that the woman was able to escape. Though the Greek text has αἱ δύο πτέρυγες τοῦ ἀετοῦ τοῦ μεγάλου (hai duo pteruges tou aetou tou megalou), “the two wings of the great eagle,” the definite articles in this instance are used to indicate a generic sense to define a class and, therefore, translated as indefinite articles in both the KJV and Rendition.[114]


			

			
				Since unmentioned substantives are usually anarthrous in Revelation, the articular nature of the Greek phrase here, τοῦ ἀετοῦ τοῦ μεγάλου (tou aetou tou megalou), literally, “the great eagle,” points to an object with which John’s readers may have been acquainted but which has been lost to us.[115]


				What the text makes clear is that the woman escaped, but only through divine means symbolized as a pair of eagle’s wings. The symbolism comes right out of the Old Testament where, explaining Israel’s exodus from Egypt, Jehovah states: “Ye have seen what I did unto the Egyptians, and how I bare you on eagle’s wings, and brought you unto myself” (Ex. 19:4; see also Deut 32:10–14). Interestingly, when the Lord brought Israel to himself, it was into the wilderness, the place to which the woman symbolically flees. The image follows that which Moses painted, saying that “in the wilderness is where the Lord thy God bare thee, . . . who went in the way before you, to search you out a place to pitch your tents” (Deut. 1:31, 33). As in Revelation, the Lord moved ahead of his people in order to have a place prepared for them. In both instances it was the “wilderness.” Here, as Moses noted again, the Lord cared for his people “as an eagle stirreth up her nest, and fluttereth over her young,” both nourishing and protecting them (Deut. 32:10–12). David kept the same image alive, asking God to protect him under “sheltering wings” from slander and persecution (Ps. 17:8–12; compare 36:7–8; 63:1, 2, 7), the same forces with which Lucifer tried to destroy the faithful mother.

				Jewish exegetes interpreted the eagle metaphor as Jehovah’s watchful protection of his people, which he evidenced by giving them the Tabernacle and the Law. These two, properly used, would protect them from idolatry and apostasy. The wilderness was, indeed, the place where Israel received both Torah and shrine, the greatest guardians against apostasy.[116]


				into her place, where she is nourished / to her own place, where she was sustained: In the Greek phrase ὅπου τρέφεται ἐκεῖ (hopou trephetai ekei), literally, “where she is nourished there,” the ekei, “there,” is a semiticism and redundant and, therefore, not given in the Rendition.

				This phrase repeats part of verse 6 and in doing so picks up the story where it left off. It is of note that the woman flees “to her own place” (εἰς τὸν τόπον αὐτῆς, eis ton topon autēs). Her flight is to a previously known location. It has been prepared for her and she knows of it. There she has friends and they take care of her. Behind this scene stands God’s omniscience. He has prepared the place of shelter for her well ahead of time and also made her aware of it.

				she is nourished for a time, and times, and half a time, from the face of the serpent / she was sustained for a time, times, and a half time, away from the presence of the serpent: The number points to the specific period during which the woman must remain hidden. As noted elsewhere, the number denotes the period in which evil rules (see note at 11:2; compare Dan. 7:25; 12:7). Therefore, because of the strength of the serpent during this time, it was essential the woman remain hidden. Nonetheless, she was not allowed to languish. Indeed, divine hands nourished her such that she could triumphantly come out of the wilderness once the time was right.

				from the face of the serpent / away from the presence of the serpent: The Greek ἀπό (apo) means “from the presence of,” but some suggest that we are dealing with a Hebraism here. In that case, the Hebrew mipnê (literally “from the face of”) could carry a causative force suggesting that the woman was sheltered because of the dragon.[117] However, it seems best to take the Greek at face value and see the woman being sustained and cared for in a place well away from the dragon.

				12:16 And the serpent cast out of his mouth water as a flood after the woman, that he might cause her to be carried away of the flood / the serpent spit water like a river out of his mouth towards the woman to sweep her away with the stream: John clearly reveals the deadly intent of the serpent. The dragon uses the flood as his weapon. The Old Testament uses waters as well as floods as symbols for Jehovah’s enemies (see Ps. 29:3; 66:6; 74:15; 93:3; Isa. 50:26; 51:10; Nahum 1:4; Hab. 3:8–9),[118] and those of his people Israel (see for example, Ps. 18:5–18; 46:3–4; 144:5–7; Hab. 3:1). David prayed for the Lord to “deliver me out of the great waters [that is, from people] whose mouths speak vanity, and their right hand of falsehood” (Ps. 144:7–8). Thus, the symbol suggests that the devil sent forth lies promulgated by his earthly servants with the intent to destroy her. We see examples of this in Revelation itself. For example, in Pergamos there were pagans who spread lies and deceits against the Christians (Rev. 2:12–13) and in Philadelphia certain Jews lied to the officials making life miserable for the Saints (Rev. 3:9).

			

			
				the earth opened her mouth, and swallowed up the flood / the earth helped the woman and opened her mouth and swallowed the river: The scriptures use the imagery of the earth swallowing Pharaoh and his hosts (Ex. 15:12) and Korah, Dathan, and Abiram (Num. 16:32–33). In each case the image shows the destructive power of the earth as it annihilates those who oppose God and his people. Here, the image suggests that somehow the earth assisted in the destruction of those forces Lucifer sent against the early Church. Likely, the flood waters were lies and deceits spread by the enemies of the Church.

				12:17 the dragon was wroth with the woman / the Dragon was angry because of the woman: the nuance of the word ὀργίζομαι (orgizomai) is “to be full of anger,” that is, “to be furious,” and, therefore, shows the depth of the rage.[119] The text does not say why he felt such a depth of anger, but it may be because she was able to escape from his clutches.[120]


				went to make war with the remnant of her seed / went away to make war with the rest of her offspring: The Greek word translated “seed” in the KJV (σπέρματος, spermatos) means “offspring” and includes both males and females. The mention of offspring is rather unexpected since the text makes no mention of the faithful mother having any children other than the man child. However, mentioning other children at this point does make a nice transition to events that will be chronicled in the next chapter.

				The more general term “offspring” suggests that these people symbolize something quite different than the man child. Here “offspring” represents the faithful remnant of the original Church who remained true to Christ and continued to teach his doctrine and follow his counsel. These are those great men and women who kept the gospel, that is, the good news of salvation in Christ, alive and spreading during the dark era of the apostasy. These are the ones against whom Lucifer moved after he failed to take “the kingdom of God and his Christ” and made “war with the saints of God, and encompassed them round about” (D&C 76:28–29). However, even here he failed in his efforts.

				which keep the commandments of God, and have the testimony of Jesus Christ / who kept the commandments of God and had a testimony of Jesus: Because the main verb in this sentence, ἀπῆλθεν (apēlthen), “went,” is an aorist, the form of the simple past tense, according to Greek grammar, it forces the present active participles, τηρούντων (tērountōn) “keep,” and ἐχόντων (exontōn), “have,” to be also translated in the past tense as “kept,” and “had” in the Rendition.

				A nearly identical phrase is found in Revelation 14:12. Both verses define the essence of Christian faith as understood by the earliest Saints. It had two parts: First was a commitment to keeping the commandments of God. Likely, these were represented in the Ten Commandments with the additional moral law as taught by the Lord, and second, bearing witness to the reality of the Lord and his work. The Greek word translated “testimony,” μαρτυρία (martyria) carries the nuance not only of possessing a witness, but more particularly bearing that witness in both word and deed.[121]


				12:18 And he stood upon the seashore: The KJV puts this phrase at the beginning of verse 1 of chapter 13. The phrase varies among the manuscripts, some having ἐστάθη (estathē), an aorist third person singular meaning “he stood,” while others have ἐστάθην (estathēn), a first person aorist passive meaning “I stood.” Either works. If the first variant is followed, then the verb refers to the dragon and makes a smooth transition to his furthered work in chapter 13. If, on the other hand, the second is correct, then the antecedent is John and this makes a nice transition into the next phase of the vision which he sees. The JST supplies a third alternative. It changes the beginning of this verse to: “And I saw another sign, in the likeness of the kingdoms of the earth; a beast rise up out of the sea, and he stood upon the sand of the sea, having seven heads.” The change does not make as smooth of a translation from chapter 12 to chapter 13 as either of the other two, but it does work because it reaches back to the beginning of chapter 12 where John saw two signs in the heavens in likeness of things on the earth. Here, he sees the third and in this way, transitions into the next scene.

			

			
				Analysis and Summary

				The war in heaven serves as the background for understanding the Dragon’s attack on the man child and the woman. He knew who and what his enemies were. Satan exercised his energy first on thwarting the organization of the political kingdom of God on the earth. Once he had chased off that threat to his earthly sovereignty—the greater of the two—he turned on the woman. However, she received divine assistance and escaped into the wilderness. “The two great wings of an eagle” symbolize this assistance. The wings have a double meaning: rapid motion or flight and divine deliverance.[122] With these wings the woman fled into the wilderness, symbolic of spiritual refuge.[123] Both the Old and the New Testaments represent the desert as a place of provisional safety, of discipline, of waiting for the promises of God to be fulfilled.[124] In this context, the desert illustrates that the Church has become inaccessible to humans.[125]


				As the woman fled to her place of refuge, the dragon made one last desperate attempt to destroy her. Vomiting up water, his primary weapon, he endeavored to sweep her away in a flood. The earth, however, assisted the woman by swallowing the vast tide. Just what John intended is difficult to assess. Satan is the father of lies, that much is known for sure. In one way or another, everything that issues from his mouth conveys deception. Perhaps with a deluge of lies, not unlike those which the modern Church faces from its detractors, he tried to destroy the early Church.

				But John could have had other ideas in mind. Flood waters are a common metaphor in the Old Testament for tribulation as well as overwhelming evil (Ps. 18:4; Isa. 43:2). The term is used to denote oppressive nations such as Assyria and Babylon as well as hostile nations generally.[126] Oppression may be what John alludes to, especially in light of the heightened persecution of Rome against the Christian people at the time of the Seer’s writings. Further, the waters represent chaos, the result of unchecked iniquity. Satan, once the kingdom of God was gone, secured his place as prince of the world. Seldom-checked and ever-growing iniquity would characterize his reign.[127]


				Perhaps Satan tried through tribulation and unbridled wickedness to destroy the Church. Conceivably, he attempted to seduce and threaten or wear out the true Saints. The metaphor echoes Numbers 16:32, where Korah’s rebellion against Moses ended when “the earth opened her mouth, and swallowed them up, and their houses, and all the men that appertained unto Korah, and all their goods.”[128] Somehow the earth absorbed Satan’s lies and malice long enough to allow the Church time to secure that which was most precious before fleeing to that safety which awaits the righteous in God.

				The wilderness, as the Revelator makes clear, was a place of protection where the woman was nurtured. The period of her rest would be one thousand, two hundred sixty days, or three and one-half years.[129] This number, as has been shown earlier, represents a period of tremendous trial. The trial comes because it is the period of Satanic rule.[130] However, in each case where the number is used, the period ends in total victory for God. Thus the woman, though forced to flee from the main stage of earth’s history, would return and triumph in the end. That time was April 6, 1830, the beginning of the “rising up and the coming forth of my church out of the wilderness—clear as the moon, and fair as the sun, and terrible as an army with banners” (D&C 5:14; compare 109:72–73).

			

			
				But before that time, the Church’s progress ceased. It is fair to ask, however, what church? Since the temporal Church fell into apostasy, what church did God preserve and place in safe-keeping? Likely John refers to the Church of the Firstborn spoken of in the Doctrine and Covenants. There the Savior states, “I was in the beginning with the Father, and am the Firstborn; And all those who are begotten through me are partakers of the glory of the same, and are the church of the Firstborn” (93:21–22). How one is begotten is clearly spelled out: faith, repentance, baptism, and reception of the Holy Ghost are prerequisite. Then one must be sealed through continual good works by the Holy Spirit of Promise. Those who do so become the Church of the Firstborn, being “priests and kings [and for women, priestesses and queens], who have received of [God’s] fullness, and of his glory” (D&C 76:50–70). In John’s day, this group constituted those who had ears to hear what the Spirit was saying to the churches. Heading the exiled or wilderness Church would have been John, assisted, very likely, by the three Nephite disciples. At least these four, but perhaps others recruited for the cause, kept the keys alive and the work moving. Thus, God frustrated Satan in his attempt to destroy this Church.

				Behind the scene stands God’s omniscience. He knew what was going to happen and let his leaders in on it. Thus, Paul tells the Saints in Thessalonica that the Apostasy was coming and that they must prepare. He confirmed his testimony some years later during a gathering of Church leaders to Miletus, saying: “After my departing shall grievous wolves enter in among you, not sparing the flock. Also of your own selves shall men arise, speaking perverse things, to draw away disciples after them. Therefore, watch, and remember, that by the space of three years I ceased not to warn every one night and day with tears” (Acts 20:30–32). Armed with such foreknowledge the early leaders were successful in getting the Church into the wilderness and away from the destroying powers of the adversary.

				Having failed to rid the earth of the Church, the dragon turned upon the few remaining faithful—those who “keep the commandments of God, and have the testimony of Jesus”—and made war on them. These two phrases serve to link conformity to God’s will with faithfulness to Christ. Indeed, they define the essence of Christian faith as understood by the earliest Christians. Both parts were essential. As noted above, the commitment to commandment keeping likely represented the Ten Commandments with the additional higher law as taught by the Lord. The second part included more than the mere possession of a testimony. The Greek word translated “testimony,” μαρτυρία (martyria), carries the nuance not only of possessing a witness, but more particularly of bearing that witness both in word and deed. Thus, these two phrases serve to link conformity to God’s will with faithfulness to Christ. Thus, the early Church did not see gospel demands as ancillary to faith in Jesus Christ but rather complementary to that requirement. [131]


				It is in this period, when Satan raged against the seed of the woman, that Paul’s statement, “with the heart man believeth unto righteousness; and with the mouth confession is made unto salvation” (Rom. 10:10, see also Commentary on Romans 10:10), must be placed. Confessing one’s Christian belief was fraught with danger. Satan, as the Book of Mormon prophet Nephi saw, had not been idle. Among the nations of the Gentiles he formed “a church which is most abominable above all other churches, which slayeth the saints of God, yea, and tortureth them and bindeth them down, and yoketh them with a yoke of iron, and bringeth them down into captivity.” Indeed, “for the praise of the world do they destroy the saints of God, and bring them down into captivity” (1 Ne. 13:5–9). Thus, to confess Christ was to come under the crosshairs of the devil’s servants and reap sorrow and pain. Little wonder, then, the Church had to flee into the wilderness to survive.

				Conclusion


				John seems to have written the book of Revelation during the period portrayed in chapter twelve. The external church was on the defensive. John warned her of what would happen if she failed to resist the floods of evil and persecution which Satan was loosing upon her. But to those who were true and faithful the Lord held out hope. Indeed the inner church, during the period of John’s writing was already escaping—in large part by means of hiding up its sacred materials (see D&C 7; JS–H 1:33–34)—to a place prepared by God where it would be secure until God needed the keys to begin the work again.

			

			
				In the meantime, the children of the faithful mother were in for a hard time. John showed in chapters 12 and 13 that the old dragon will call for others to assist him—the beast from the sea and the beast from the land—to harass the faithful. Indeed, persecution and harassment will be the lot of the faithful to the end time.

				John reveals to his faithful readers that a strong, intelligent, willful, malevolent, and scheming spiritual force stands behind many of the earthly woes the Saints have and will face. Lucifer is ever active. His wrath and destructive intent have been initiated because of his loss of station in the celestial realm and heightened by his failure to destroy both the kingdom of God and the true Church.[132] His feelings have been heightened because he knows he has but a short time to work. Therefore he will bring all his forces to bear. Even so, he will not be able to prevail over God’s people in any meaningful way.[133] God’s ever present protective power shields his institutions and prepares them for their final victory.

				For John’s readers, both ancient and modern, the point should be clear: any compromise with the world is actually a concession to Satan. Such a view should jolt if not shock modern disciples out of spiritual complacency and move them to full hearted resistance to the world and its allure. All should be motivated to full service to their God in keeping commandments and bearing witness. As the Lord said to each of the seven churches addressed in chapters 2 and 3, “he who has ears to hear, let him hear what the Spirit says.”[134] The admonition still stands.
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						It would be easy to see the changes in the JST reordering the events recorded in the KJV in such a way that those in chapter 12 continue the story in chapter 11. This would give chapter 12 a nineteenth-century context. The woman would be the Church that went into the wilderness; the child would be the kingdom of God that the early brethren tried to establish but could not, the keys of which are presently dormant; and the battle a representation of the spiritual conflict between the forces of good and evil continuing from that time forth. The problem with this view is that the JST places the woman in the wilderness for an extended period (1,260 years, v. 5), which does not fit a contemporary setting; further more, the dragon is cast out of heaven (v. 8, 11), an event associated directly with the war in heaven. Because of the ambiguity in our modern work, we have elected to follow the ancient Greek text.
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Chapter 13

				The Beasts of Revelation


				Introduction


				Foiled in his attempt to destroy the church of God, the dragon moves to the seashore and there summons assistance. “And I saw another sign,” states the JST, “in the likeness of the kingdoms of the earth; a beast rise up out of the sea, and he stood upon the sand of the sea, having seven heads and ten horns, and upon his horns ten crowns” (13:1). In this way John introduces the first of two agents through which the dragon will carry out his seduction of the earth over the next two millennia. This appears to have been the moment when Nephi saw “among the nations of the Gentiles the formation of a great church.” This church, or, better, institution,[1] was, according to an angel, “most abominable above all other churches, which slayeth the saints of God, yea, and tortureth them and bindeth them down, and yoketh them with a yoke of iron, and bringeth them down into captivity.” Further, Nephi notes, “I saw the devil that he was the founder of it” (1 Ne. 13:4–6). John’s vision reveals that the main assistant of the dragon comes from the same hellish waters, the abyss or “bottomless pit,” from which he himself came. Thus, both have the same roots.

				In chapter 12, as we have seen, John described the work of the dragon. In chapter 13, he reveals how the dragon actually works. He does not do so directly, but rather, uses two assistants, the beast and the false lamb, to get his objectives accomplished.[2]


				Satan, though the very personification of evil, must, as with God, carry out his work through human beings and human institutions. In this case, they compose the “great and abominable church,” also known as “kingdoms of the earth.”[3] But this “church” or these “kingdoms” do not work alone. Indeed, undergirding, supporting, and even driving them is a system of philosophy or, in this context, a false religious ideology. In chapter 13, John reveals the genesis, objectives, and deeds of the great “church,” symbolized by the beast, and explains how it is able to get its deadly grip on the world through the machinations of the false lamb.

				This chapter breaks down into two main units. The first covers chapter 12:18 through 13:10 and focuses on the beast from the sea. The second covers 13:11–18 and focuses on the beast from the land.[4]


				The imagery God used echoes passages in the book of Job. The first is in 40:15–24, where the text describes the clout of Behemoth, the land monster, and the second is in 41:1–34, where the text describes the muscle of Leviathan, the sea monster. John reveals the work of both, showing how, between the two of them, they gain, for the dragon, world-embracing power. At the same time, John lays the background so that the reader can understand why the world will end in blood, smoke, and fire so graphically depicted in chapter 9.

			

			
				The Beast from the Sea 
(13:1–10)


				Greek Text

				1 Καὶ εἶδον ἐκ τῆς θαλάσσης θηρίον ἀναβαῖνον, ἔχον κέρατα δέκα καὶ κεφαλὰς ἑπτὰ, καὶ ἐπὶ τῶν κεράτων αὐτοῦ δέκα διαδήματα, καὶ ἐπὶ τὰς κεφαλὰς αὐτοῦ ὀνόμα[τα] βλασφημίας. 2 καὶ τὸ θηρίον ὃ εἶδον ἦν ὅμοιον παρδάλει, καὶ οἱ πόδες αὐτοῦ ὡς ἄρκου, καὶ τὸ στόμα αὐτοῦ ὡς στόμα λέοντος. καὶ ἔδωκεν αὐτῷ ὁ δράκων τὴν δύναμιν αὐτοῦ καὶ τὸν θρόνον αὐτοῦ καὶ ἐξουσίαν μεγάλην. 3 καὶ μίαν ἐκ τῶν κεφαλῶν αὐτοῦ ὡς ἐσφαγμένην εἰς θάνατον, καὶ ἡ πληγὴ τοῦ θανάτου αὐτοῦ ἐθεραπεύθη. καὶ ἐθαυμάσθη ὅλη ἡ γῆ ὀπίσω τοῦ θηρίου, 4 καὶ προσεκύνησαν τῷ δράκοντι, ὅτι ἔδωκεν τὴν ἐξουσίαν τῷ θηρίῳ, καὶ προσεκύνησαν τῷ θηρίῳ λέγοντες· Τίς ὅμοιος τῷ θηρίῳ, καὶ τίς δύναται πολεμῆσαι μετ᾽ αὐτοῦ;

				5 Καὶ ἐδόθη αὐτῷ στόμα λαλοῦν μεγάλα καὶ βλασφημίας, καὶ ἐδόθη αὐτῷ ἐξουσία ποιῆσαι μῆνας τεσσεράκοντα [καὶ] δύο. 6 καὶ ἤνοιξε τὸ στόμα αὐτοῦ εἰς βλασφημίας πρὸς τὸν θεόν, βλασφημῆσαι τὸ ὄνομα αὐτοῦ καὶ τὴν σκηνὴν αὐτοῦ, τοὺς ἐν τῷ οὐρανῷ σκηνοῦντας. 7 καὶ ἐδόθη αὐτῷ ποιῆσαι πόλεμον μετὰ τῶν ἁγίων καὶ νικῆσαι αὐτούς, καὶ ἐδόθη αὐτῷ ἐξουσία ἐπὶ πᾶσαν φυλὴν καὶ λαὸν καὶ γλῶσσαν καὶ ἔθνος. 8 καὶ προσκυνήσουσιν αὐτὸν πάντες οἱ κατοικοῦντες ἐπὶ τῆς γῆς, οὗ οὐ γέγραπται τὸ ὄνομα αὐτοῦ ἐν τῷ βιβλίῳ τῆς ζωῆς τοῦ ἀρνίου τοῦ ἐσφαγμένου ἀπὸ καταβολῆς κόσμου.

				9 Εἴ τις ἔχει οὖς ἀκουσάτω. 10 εἴ τις εἰς αἰχμαλωσίαν, εἰς αἰχμαλωσίαν ὑπάγει· εἴ τις ἐν μαχαίρῃ ἀποκτανθῆναι αὐτὸν ἐν μαχαίρῃ ἀποκτανθῆναι. ὧδέ ἐστιν ἡ ὑπομονὴ καὶ ἡ πίστις τῶν ἁγίων.[5]


				King James Translation

				1 And I stood upon the sand of the sea, and saw a beast rise up out of the sea, having seven heads and ten horns, and upon his horns ten crowns, and upon his heads the name of blasphemy. 2 And the beast which I saw was like unto a leopard, and his feet were as [the feet] of a bear, and his mouth as the mouth of a lion: and the dragon gave him his power, and his seat, and great authority. 3 And I saw one of his heads as it were wounded to death; and his deadly wound was healed: and all the world wondered after the beast. 4 And they worshipped the dragon which gave power unto the beast: and they worshipped the beast, saying, Who [is] like unto the beast? who is able to make war with him? 5 And there was given unto him a mouth speaking great things and blasphemies; and power was given unto him to continue forty [and] two months. 6 And he opened his mouth in blasphemy against God, to blaspheme his name, and his tabernacle, and them that dwell in heaven. 7 And it was given unto him to make war with the saints, and to overcome them: and power was given him over all kindreds, and tongues, and nations. 8 And all that dwell upon the earth shall worship him, whose names are not written in the book of life of the Lamb slain from the foundation of the world. 9 If any man have an ear, let him hear. 10 He that leadeth into captivity shall go into captivity: he that killeth with the sword must be killed with the sword. Here is the patience and the faith of the saints.

				BYU New Testament Rendition

				1 And I saw[6] a beast rising out of the sea,[7] having ten horns and seven heads, and upon his horns were ten diadems, and upon his heads was a slanderous name. 2 The beast that I saw was like a leopard, and his feet were like a bear’s, and his mouth was like a lion’s mouth. The dragon gave him his power, his throne, and great authority. 3 One of his heads was as if it had been dealt a death wound, and his death wound was healed. And the whole world marveled at the beast. 4 And they worshipped the Dragon, because he had given power to the beast, and they worshipped the beast saying: Who is like the beast, and who can fight against him? 5 And he was given a mouth that spoke great things and reproaches. And he was given power to act for forty-two months. 6 He opened his mouth in reproaches against God, slandering his name and his dwelling place, and those who dwell there. 7 And he was allowed to make war with the saints and to conquer them. He was given authority over every tribe, people, tongue, and nation. 8 All who dwell on earth will worship him, whose names have not been written in the scroll of life of the Lamb who had been slain from the founding of the world. 9 If anyone has an ear, let him listen. 10 If anyone is allotted for captivity, then into captivity he goes. If anyone is to be killed by the sword, he is to be killed by the sword. Here is manifest the endurance and faith of the saints.

			

			
				Translation Notes and Comments

				13:1 And I stood upon the sand of the sea / : As noted in the Translation Notes to 12:18, although this phrase actually closes chapter 12 in the Greek text, the KJV uses it to introduce chapter 13. In the Rendition, we have kept it in chapter 12.

				and saw a beast rise up out of the sea / And I saw a beast rising out of the sea: The “sea” (θάλασσα, thalassa) is equivalent to the “abyss” (ἄβψσσος, abyssos), the “spiritual storehouse of evil” where God confines those wicked spirits who defy him.[8] But the dark realm of evil is not confined only to the abyss but encompasses those hardened and rebellious souls John calls “the inhabiters of the earth.” As an angel’s explanation to John, “the waters which thou sawest, where the whore sitteth, are peoples, and multitudes, and nations, and tongues” (Rev. 17:15).[9] Therefore, the beast’s earthly origin is actually from the unregenerate hosts of humankind.

				a beast: The Bible uses the term “beast” to translate three Greek words: ζῷον (zōon), κτῆνος (ktēnos), and θήριον (thērion). ζῷον (zōon) describes living creatures, often those connected with God such as the seraphim of Isaiah 6:2–3 and the four living creatures in Revelation 4:6–9. κτῆνος (ktēnos) refers to domesticated animals, especially beasts of burden and animals used for food as in Revelation 18:13. θήριον (thērion), on the other hand, characterizes wild beasts, especially beasts of prey.[10] John calls the sea monster θήριον (thērion), and the term aptly fits. The beast’s three components—leopard, bear, and lion—are all untamable and flesh-devouring.

				The imagery echoes Daniel 7:1–7 in which that author reports seeing four beasts coming from the sea. That imagery, as well as that in Revelation, would have evoked in the minds of the readers the ancient Jewish myth of Leviathan. The power of this monster is described in detail in the book of Job as a means of emphasizing the power of Jehovah, who defeated it (see Job 41:1–34).[11]


				Among the Jews, the sea monster could represent oppressive nations such as Egypt (see Dan. 7:1–8; Ps. 74:14; 87:4: Isa. 30:7; Ezek. 29:3; 32:2–3). For the Christians of John’s day, Rome was the epitome of the beast.[12] We must, however, be careful not to define the beast so narrowly that other possibilities are left out. Indeed, the figure represents all transtemporal powers that have and continue to oppress God’s people from the time of the early Apostles through the present age.[13]


				the name of blasphemy / a slanderous name: The manuscript tradition here is mixed. Some have ὀνόματα (onomata), “names,” while the majority have ὄνομα (onoma), “name.” ὄνομα (onoma) seems to be the better reading since onomata was likely a scribal addition designed to conform the word with the plural number of 6 κεφαλάς (kephalas), “heads.”[14]


				The word βλασφημίας (blasphēmias), “blasphemy,” though a genitive of quality, functions here as an adjective modifying ὄνομα (onoma), “name,”[15] thus, the beast does not carry the name of blasphemy but rather has a blasphemous name.

				In the ancient world, names were more than labels or markers of identification. They were viewed as an indispensible part of a being’s personality, be the person human, demon, or god. The name denoted the very essence of the being. To know the name of a god or demon was to have control over it and, therefore, some divine names were hidden or kept sacred.

				The Greek word βλασφημία (blasphēmia) denotes that which defames, reviles, denigrates, or slanders another.[16] In the Old Testament, the sin included ascribing to oneself characteristics, attributes, or powers of God. In the New Testament world, however, it denoted disrespect shown toward or the attempt to do harm to a divine being or his reputation,[17] specifically to impugn the powers and dignity of God or Christ. It manifested itself especially when the antagonist threw doubt on the majesty and authority of Christ and his unity with the Father.[18] The English derivative, “blasphemy,” carries that idea forward, using it as a religious technical term denoting a show of contempt or irreverence toward God and the sacred.

			

			
				The beast has the name “blasphemy” because such is his very essence. He embodies blasphemy not only because he seeks to denigrate, revile, and slander the Lord, but also because he claims powers that belong to God alone, that of lawgiver and benefactor.

				having seven heads and ten horns, and upon his horns ten crowns / having ten horns and seven heads, and upon his horns were ten diadems: See the Comment at 12:3. The image of the beast is so similar to that of the dragon (only the number of crowns differs) that the reader can make an instant connection between them. The dragon and the beast coexist, thus, as the dragon is transhistorical so, too, is the beast. It represents not one demonic institution or power, but all institutions and powers across time. The numbers “seven” and “ten,” thereby, give three important if sinister nuances: (1) the breadth and severity of the oppression on the faithful imposed by these two monsters, (2) the antichristian powers that promulgate and impose it, and (3) the broad span of time in which these powers dominate.[19]


				The number ten, as noted earlier, often represented the whole of a part. In some instances, it was the idea of a whole that got top billing. For example, as one LDS scholar has noted, “the Pythagoreans and some Greeks used the number to represent completeness. The Pythagorean triangle had 10 dots with 3 sides and 4 dots in each side symbolizing that 3 (a masculine number representing obedience and unity according to Aristotle and others) and 4, a feminine number representing covenant making (in Pythagoras’ community all made oaths to the root of four).” He goes on to note that “to the pagan mind, the numbers 7 and 10 also represented men and women working in harmony. Perhaps the Christian Gentile reader in the first or second century AD saw in the number 10 the idea that the Adversary, throughout earth’s history, was able to gain followers because he could mimic divine rule (theocracy). Indeed, Satan’s rule was a substitute for divine rule.”[20]


				13:3 I saw one of his heads as it were wounded to death / One of his heads was as if it had been dealt a death wound: The word ἐσφαγμένην (esphagmenēn) is an accusative perfect passive participle of σφάζω (sphazo), which means “to slaughter.” In the phrase ὡς ἐσφαγμένην εἰς θάνατον (hōs esphagmenēn eis thanaton), the word ὡς (hōs) means “as if,” and the phrase can be translated “appeared fatally wounded.”[21] Since John uses the word ἡ πληγή (hē plēgē, usually translated as “the plague” but here as “the wound”) elsewhere to signify the Lord’s punishment inflicted on the rebellious (see Rev. 9:20; 11:6; 15:1, 6, 8; 16:9, 18:4, 8; 21:9; 22:18), it would seem that it is Christ who dealt the deadly blow.

				The phrase ὡς ἐσφαγμένην (hōs esphagmenēn) is almost identical to the one used to describe the Lamb’s wound in chapter 5:6, ἑστηκὸς ὡς ἐσφαγμένον (hestēkos hōs esphagmenon), “standing as slain,” and, thereby, suggests the beast as a parody of the Lamb. John reinforces the idea with the words, καὶ ἔζησεν (kai ezēsen), “and he lived,” echoing the words the Seer used to refer to the Lord’s resurrection (see Rev. 2:8; compare 1:18). There is, however, a difference. The Savior, through the power of God, overcame death. The beast, through the power of the dragon, was healed of the wound, but only temporarily. He will yet die.[22]


				his deadly wound was healed / his death wound was healed: The words τοῦ θανάτου (tou thanatou), “the death,” are descriptive genitives acting as an adjective describing ἡ πληγή (hē plēgē), “the wound” and translates literally, “the wound of his death.”[23] The idea conveyed by the phrase is that the blow was of such a nature that, even though only one head was struck, the beast itself should have died but somehow it survived.

				The instrument the Savior used to slay the beast was a sword (see Rev. 13:14), a symbol of his word and power (Rev. 1:16; 19:15) and more specifically of his judgments against his enemies (Rev. 2:12, 16; 19:21).[24] It is likely that the deadly blow with which the Lord struck the beast was, ironically, his atoning sacrifice culminating in the glorious resurrection.[25] That blow should have destroyed the beast and, the fact of the matter is, it really did. For the moment, however, due to satanic power, the dragon’s minions (both spiritual and physical), along with his institutions, the beast is able to continue his work. Still, John has it right. The Greek text is clear that the beast did not appear as if it were slain, it really was.[26] The rub is that the wound did not kill the beast instantly. Even so, the beast is living on borrowed time. For the present, unaware of the severity of the wound and empowered by the dragon, it continues its work.

			

			
				13:4 And they worshipped the dragon which gave power unto the beast / And they worshipped the Dragon, because he had given power to the beast: The use of the word ὅτι (hoti), “because,” is important here for it points to the reason behind the worship. It is of note that the people, whether conscious of it or not, actually worship the dragon because of the power he bestowed on the beast and, through their worship, show their allegiance to both. It is the institution or institutions, that is, the “great and abominable church,” empowered by Satan that is all-important in his gaining acolytes and, therefore, he will protect it, use it, and strengthen it to the highest degree possible.

				and all the world wondered after the beast / And the whole world marveled at the beast: The word ὅλος (holos), “whole,” placed as it is before the noun it modifies, stresses the idea of the vast number of people who were and are dazzled due to the dramatic healing and continued work of the beast.[27] Those with eyes that cannot see, both in the past as well as the present, believe that the beast is healed and, out of that misconception, feel it is invulnerable. It has, it seems, withstood God and, thus, proved that the Lord’s warnings against following its seductions false. Thus, these inhabitants of the earth are led to worship the beast and the dragon that gives it the power.[28]


				It is important to note that it is the dragon’s ability to keep the beast alive that fools the earthbound and causes them to “wonder,” θαυμάζω (thaumazō), about the beast. In the context of verses 7–17, “wonder” does not carry, however, the right nuance. “Marvel,” is the usual translation of the word, but even that does not quite work. The idea the word carries here is that of admiration, an admiration so great that it leads to worship (see verses 4 and 8).[29] The message seems to be that the social and economic powers undergirded by the dragon seduce many to invest heart and soul in them because they seem invulnerable.

				Who is like unto the beast, and who is able to make war with him? / Who is like the beast, and who can fight against him?: Nothing, it seems to these myopic souls, is like the beast. Its invincibility seems proven. Neither time nor effort have caused its fall. Indeed, it can, from all appearances, survive any blow and, thus, it is futile to fight against it.[30] But here again, we see irony pushing John’s pen, for one of the attributes of Jehovah is his incomparability (see for example, Ex. 8:10; 15:11; Deut. 3:24; Isa. 40:18, 25; 44:7; 46:5; Ps. 35:10: 71:19; 113:5). Thus Revelation shows, once again, that the beast is a parody of the Lord and of his government on earth. The admiration so fully given by the inhabitants of the earth is not given, however, out of love. It is generated, as the following verses reveal, by a strong, self-serving interest based partly on fear but mostly on avarice.

				13:5 And there was given unto him a mouth speaking great things / And he was given a mouth that spoke great things: The idiom δίδωμι στόμα (didōmi stoma), “to give a mouth,” means “to help someone say something,” or “to give someone something to say.”[31] The beast does not speak for itself. It is, as it were, the ventriloquist dummy, parroting what the dragon says. Since it really has no mind of its own, we should not be surprised.

			

			
				The great things the beast says reveals the depths of its hubris, namely vaunting pride and blasphemy against God and his people. In the Old Testament, these two sins show up in the eschatological antagonist of Jehovah that claims divine honors (see Ezek 28:2; Dan. 11:36).

				Four times in verses 5–7 John uses the phrase καὶ ἐδόθη αὐτῷ (kai edothē autō), “and it was given.” As noted before, John uses the passive form of the verb ἐδόθη (edothē), “was given,” to reference divine activity that is yet hidden but nonetheless in force. It is important to note that Revelation shows the conflict between God and Satan is not a dualistic conflict between equals. Rather, John emphasizes God’s control and mastery of all events that happen on the earth, including his limiting of satanic power and influence.[32]


				forty and two months / forty-two months: See Commentary at 11:2.

				John has already referred to this period twice. It is the time when the Gentiles shall tread down the Holy City and the two witnesses will labor (Rev. 11:2–3). It is also the period that the virtuous mother will be protected in the wilderness (Rev. 12:6). If the wounding of the beast were the atonement, then the period of the beast’s ascent would have begun in John’s day and extends though the latter days. Thus, the symbol denotes the very long period during which the dragon will have power on the earth, a period in which none will dare molest him or make him afraid.

				Once again, by limiting the period of the beast’s rule (even though it is a very long time), John subtly reveals that both beast and dragon are subject to God who will stop their machinations when the time is exactly right for his purposes.

				The transtemporal powers symbolized by the beast, Nephi’s “great and abominable church of the devil,” manifests itself over time in many ways. In John’s day, that manifestation came in at least two forms. Within the Church, it was those such as Hymeneaus, Alexander the coppersmith (1 Tim. 1:20; 2 Tim. 4:14), and Diotrephes (3 Jn. 9) who worked toward its corruption. Outside the Church, it was certain Roman rulers and more particularly the imperial cult whose priests and members most actively pursued and persecuted the Church.

				13:6 he opened his mouth in blasphemy against God, to blaspheme his name, and his tabernacle, and them that dwell in heaven / He opened his mouth in reproaches against God, slandering his name and his dwelling place, and those who dwell there: The Semitic idiom ἀνοίγειν στόμα (anoigein stoma) means “to begin to speak, start to speak, or mutter.”[33] The infinitive βλασφημῆσαι (blasphēmēsai), “to blaspheme,” is used here epexegetically, thus, specifying just how the beast blasphemed God, that is by calumniating his name, dwelling, and followers. The sin breaks the third commandment which forbids using God’s name “in vain,” that is, without authority, a capitol sin among the Israelites (Ex. 20:7; Deut, 5:11; Lev. 2;16; compare D&C 63:62–63). The beast does this in part by claiming the power and authority of the divine.

				The action exposes the beast’s malice and hatred toward God, his dwelling, and his people. It shows the dragon’s willingness to slander, or better, lie, in order to tear down the Saints’ good reputation (compare Dan. 7:25; 11:36). Indeed, his desire is to damage their perceived character as much as possible in order to drive people away from them and to him.

				13:7 And it was given unto him to make war with the saints, and to overcome them / And he was allowed to make war with the saints and to conquer them: The phrase echoes Daniel 7:21, where the “little horn” made war with and overcame the Saints (See also LXX Dan. 7:8). John has already noted that, during the very last days, the beast will make war on and kill God’s two witnesses (Rev. 11:7). His actions follow those of his master, the dragon, who has a long record of persecuting God’s people and seducing his lackeys to kill them (Rev. 12:17).

				and power was given him over all kindreds, and tongues, and nations / He was given authority over every tribe, people, tongue, and nation: The word translated “power” in the KJV is ἐξουσία (exousia). It denotes particularly the intrinsic ability to decide cases. It denotes the authority certain magistrates hold and use without permission from others to decide what actions should be taken and to judge actions already taken. Therefore, the one having exousia holds the power of lordship over his or her domain.[34] Here, John uses it to show the sea beast’s universal authority over the earth. The breadth of its power and its overlordship is staggering.

				13:8 And all that dwell upon the earth shall worship him / All who dwell on earth will worship him: Up to this point, John has used the aorist tense in describing the acts of the beast and the world. At this point he changes to the future, thus emphasizing that what he now describes pertains particularly to the end time. Though John has mentioned “the inhabiters of the earth” before, it is here, looking at the last days, where he shows that it represents the staggering of number of people who will follow the ways of the beast. In this way John reveals the extent of its power and exposes it as a world-embracing colossus. Keep in mind, however, that the term “inhabiters of the earth” includes only those who do not follow God and his ways. Consequently, the beast’s overlordship is limited to only those who submit to his will. Even so, the number is vast. Chapter 17 will further explore this idea.

			

			
				These earth dwellers will do more than simply respect and honor him. As shown above, their discipleship yields to worshipful adoration. This fact tells us much about the beast’s hold on them. The depth of their commitment is so great that nothing will persuade them from following him. As chapter 9:20–21 so graphically show, they will follow him even when his promises fail and his powers cease. Thus, we see why the world will end with the smoke and fire so terrifyingly revealed in chapters 8 and 9.

				whose names are not written in the book of life of the Lamb / whose names have not been written in the scroll of life of the Lamb: On the book of life, see Comment on 3:5. This passage presents some difficulty syntactically because there are two possible translations. If the phrase ἀπὸ καταβολῆς κόσμου (apo katabolēs kosmou), “from the foundation of the world,” is taken with ἐσφαγμένου (esphagmenou), “slain” it should be translated as “whose name is not written in the book of life of the Lamb slain from the foundation of the world” (which the KJV and NIV follow). Alternatively, the prepositional phrase ἀπὸ καταβολῆς κόσμου (apo katabolēs kosmou) could be linked to γέγραπται (gegraptai), “has been written,” which would then be translated “whose name has not been written from the foundation of the world in the scroll of the Lamb that was slaughtered.” This is a less likely translation because of the wide separation of the phrase “from the foundation of the world” and γέγραπται (gegraptai). However, in a similar passage in Revelation 17:8, ὧν οὐ γέγραπται τὸ ὄνομα ἐπὶ τὸ βιβλίον τῆς ζωῆς ἀπὸ καταβολῆς κόσμου (hōn ou gegraptai to onoma epi to biblion tēs zōēs apo katabolēs kosmou, “whose name has not been written in the book of life from the foundation of the world”) no mention is made of the Lamb, and the phrase “from the foundation of the world” can only apply to the writing of the names in the book of life.

				We can gain further insight to this problem by turning to the vision of Enoch in the book of Moses. There it states, “Enoch saw the day of the coming of the Son of Man, even in the flesh; and his soul rejoiced, saying: The Righteous is lifted up, and the Lamb is slain from the foundation of the world; and through faith I am in the bosom of the Father, and behold, Zion is with me” (Moses 7:47, italics added). Here the phrase “slain from the foundation of the world” clearly and unambiguously applies to the Lamb. Hence, the translation given in both the KJV and the Rendition is the best. This still leaves us with a problem. Christ was not slain “from the foundation of the world” but in the meridian of time. This is clearly a case of the perfectum propheticum in which the writer, by inspiration, uses the past tense to signify the assurance of the fulfillment of a future event. We might paraphrase it as “the Lamb who was foreordained to be slain from the foundation of the world.” This is further supported by two statements of Peter. The first in Acts 2:23, “τοῦτον τῇ ὡρισμένῃ βουλῇ καὶ προγνώσει τοῦ θεοῦ ἔκδοτον διὰ χειρὸς ἀνόμων προσπήξαντες ἀνείλατε” (touton tē hōrismenē boulē kai prognōseu tou theou ekdoton dia xeiros anomōn prospēxantes aneilate), “Whom, in accordance with the appointed plan and foreknowledge of God, after he was handed over by wicked men, you nailed to a cross and slew.” The second in 1 Peter 1:20, “προεγνωσμένου μὲν πρὸ καταβολῆς κόσμου φανερωθέντος δὲ ἐπʼ ἐσχάτου τῶν χρόνων διʼ ὑμᾶς” (proegnōsmenou men pro katabolēs kosmou phanerōthentos de ep eschatou tōn chronōn di hymas), “Who was known before the foundation of the world, but was revealed in the last times for your sake.” None of these passages imply any form of predestination. They describe God’s planning for the salvation and exaltation of his children based on his perfect foreknowledge of what would be.

				13:9 If any man have an ear, let him hear / If anyone has an ear, let him listen: Verses 9 and 10 form a unit that breaks into the flow of the narrative. It is inserted by John as a comment on the meaning of the vision that opened with chapter 12. His objective is to make a point he does not want the reader to miss. It is based on the hard fact that the beast is going to have its day and the Saint must be prepared for what that means.

				The faith demanded here is not just for the end time. The period began with John and continued through the last two millennia, but it plays out during the last days. John ties all the transhistorical periods together with the admonition the Lord frequently gave to the earliest Saints, “he who has ears to hear, let him hear.” The admonition enjoins the reader not to yield to the seductions or threats of the world promulgated by those who follow the will of the beast. The Lord stresses the need not to make those compromises that initially weaken and eventually destroy ties with the Holy Spirit. In chapters 3 and 4, the phrase is found either immediately following or preceding mention of “the one who conquers,” tacitly showing that spiritual victory grows out of defeating the world.[35]


			

			
				13:10 He that leadeth into captivity shall go into captivity / If anyone is allotted for captivity, then into captivity he goes: ὑπάγει (hypagei), “he goes,” is a present indicative but, if expressed with jussive force, could be translated “let him go.”[36] However, the context suggests it is best understood with futuristic aspect and, thus, carries the idea, “he will go into captivity.” There are a variety of readings in the manuscripts. The reading of the codex Alexandrinus and the Vulgate is the one used in the Rendition and best explains how the other variants arose.[37]


				he that killeth with the sword must be killed with the sword / If anyone is to be killed with the sword, he will be killed by the sword: There are a dozen variant readings of this passage. The least unsatisfactory being “εἴ τις ἐν μαχαίρῃ ἀποκτανθῆναι αὐτὸν ἐν μαχαίρῃ ἀποκτανθῆναι (ei tis en machairē apoktanthēnai auton en machairē apoktanthēnai), literally “if anyone [is] to be killed by the sword, he by the sword [is] to be killed.” This appears to be a literal translation into Greek of the Hebrew ʼăšer baḥereb lāmût hû’ baḥereb lāmût, “if anyone is to be slain with the sword, he is to be slain with the sword.” The sense matches the previous phrase so that the two phrases balance and can be translated: “If anyone is allotted for captivity, he will go into captivity; if anyone is allotted to be slain by the sword, he will be slain by the sword.”

				The phrase echoes Jeremiah 15:2, which contains a curse pronounced upon the ancient inhabitants of Judah because of their apostasy and the wickedness that grew out of it. Jeremiah’s warning was that Jehovah had decreed destruction upon his people and there was no turning it away. The Lord’s statement in Revelation, however, is not a curse, but a plea for continued faith in Christ in spite of the life threatening conditions created by the beast. The point of the phrase is that the Lord has set the course and, unfortunately, that means the beast is to have its day. During that time, John explains that the Saints must not lose faith for what God has decreed will be done. As John learned in chapter 5, the roster of the martyrs was not yet full. Both the sixth and seventh seals would add to the number, and they have. In each period, and especially the last days, God asks each Saint to persevere in faith no matter what happens.

				Here is the patience and the faith of the saints / Here is manifest the endurance and faith of the saints: This phrase begins with the adverb ὧδε (hōde), “here is.” Though usually a marker showing position near the speaker or writer, in this case it functions to emphasize the true significance of the statement which follows and carries the idea, as expressed in the NEB, “Here the fortitude and faithfulness of God’s people have their place.”[38] Indeed, during this rough time, much more than during the smooth, the true temper of each Saint will be revealed.

				In this verse, John’s focus is not on the punishment to befall the wicked, but rather on the unjust suffering of the righteous. The whole is tied back to 6:9–11. As with the early martyrs so, too, must all other Saints endure in faith willing to yield to God’s time table. The Saints are duty bound to uphold and sustain the State, but only to a point. Should the State overstep its bounds and become a quasireligious institution demanding reverence and worship from its citizens, then the Saint must not only resist but also be willing to pay the cost of that resistance (compare 1 Pet. 2:18–20).

				Analysis and Summary

				In chapter 11, John introduced “the beast.” In chapter 13, he reveals its genesis, nature, and objectives. It is the minion of the dragon and came out of the sea to do his will. Its work will be more fully explored in chapter 17, where it becomes the steed upon which the whore called “Babylon” rides. Some of the discussion and development, therefore, will have to wait until that chapter. Nonetheless, much can be learned here.

				Through the power of symbols, God very clearly describes the nature and disposition of this archenemy. Its home is the sea.[39] Already, we have seen that the sea can represent chaos and malevolence. Often in the Old Testament it portrays unsettled political and social conditions, the kind of stormy circumstances out of which revolution and tyranny arise.[40] The Revelator understands that the oceans really symbolize that which lies beneath and feeds these forces, namely, the inhabitants of the world. It is important to note that it is these who initially spawn the beast and continue to give it whole-hearted support.

			

			
				It stands as an imitation of the Savior, the Lamb of God. The imitation is very apparent. As the Lamb receives power and authority from God, symbolized by receiving the scroll (Rev. 5:7, 9), so, too, does the beast receive power from the dragon (Rev. 13:2); as the Lamb rules over tribes and nations (Rev. 5:9), so, too, does the beast (Rev. 13:7); As the cherubim give honor to the Lamb (Rev. 5:12), so too do the inhabitants of the earth to the beast (Rev. 13:4), finally, as the Lamb bears the marks of slaughter (Rev. 5;6), so, too, does the beast (Rev. 13:3).

				The symbolism of a sea monster reveals much about the historical reality. As noted above, Joseph Smith stated, “the beasts are spoken of to represent the kingdoms of the world, the inhabitants whereof were beastly and abominable characters; they were murderers, corrupt, carnivorous, and brutal in their dispositions.”[41] Thus, it is those systems, institutions, and governments that stand in opposition to the kingdom of God. It is important to understand that neither a single institution nor a specific collection of them is meant. To try to identify the beast (or any of the figures called “heads,” “crowns,” or in later chapters, “kings”) with specific entities, powers, or persons does injustice to the symbol since it portrays all the transhistorical entities that oppose the Lord and his people across time and culture. It is important to note, as Elder McConkie states, that the symbol shows “their dealings toward the saints and the cause of righteousness.” Further, “the beast does not represent the entire world, but only selected ‘kingdoms.’”[42] The number seven, as noted before, represents that which is whole or complete. The seven heads of the beast, then, represent the whole of those people and institutions that made up the great and abominable church of the devil. The adversary mimics wholeness or completeness as a means of deceiving even the elect. His kingdom arose during the late first and second centuries AD but has continued forward from that time. It includes all those immoral entities across time and space right up to the Second Coming that oppose and often fight against God, the Saints, and righteousness.

				At times these have had more power and been more influential than at others. Certainly, the Roman Empire with its pervasive emperor cult and willful persecution of the Saints during the first few centuries of the modern era marks a high point in the power of the beast. Over the centuries, however, other nations, institutions, governments have taken its place in promoting the agenda of the dragon and making life difficult for God’s people, ironically, some of these even bearing the standard of Christ.

				Since the symbol, however, connotes those forces opposed to God and righteousness, it is possible that an institution could actually move in and out of the great and abominable church of the devil. Certainly there have been religious systems that have, in the past, lost their spiritual moorings and have amassed and abused great political power. Some of these, however, have since been forced back to their ecclesiastic roots and found their spiritual souls once more.

			

			
				It is important to note, moreover, that all the forces that make up the beast have a commonality. These organizations were and are grounded on a common philosophy and general ideology, seek specific objectives, and use a similar methodology. All possess an air of superiority anchored in pride, ambition, vanity, and the acquisition wealth and power. For many of these people, money alone is not the main objective. It is, however, as some note, a convenient way of keeping score. What they want is power, and the fuel that drives their collective engines is derived neither from mortal ego nor human spirit but from the dragon, that is, Lucifer in all his power.

				This beast has seven heads and ten horns each crowned with a diadem. At first glance the image is that of the dragon, but there is an important difference. The old serpent had but seven diadems which he wore upon his heads. The beast on the other hand has ten crowns each placed upon a horn suggesting that the entities the crowns represent rest their power on brute force.[43] The beast, however, does not overshadow the dragon in either power or rule. The number of crowns reveals that the beast actually has less power than the dragon, seven representing a whole with ten represents only a portion.[44] Thus, the beast comes under the authority of the dragon, drawing its power from him. Even so, the likenesses cannot be overlooked. This beast of prey is thoroughly diabolic: he possesses the power, authority, and very image of the devil and his objective is to devour humans spiritually.[45]


				A curious aspect of the beast, from which has risen no end of speculation, is that one of its heads was mortally wounded yet the beast survived (v. 3).[46] This wound unto death mirrors that of the Lamb in chapter 5. Comparing the beast and the Lamb gives insight into what God meant to convey by use of the image. There are striking parallels between the two: (1) both have swords; (2) both have horns, (3) their followers carry their name on their foreheads; (4) they have authority given time over nations, kindreds, tongues, and peoples, and (5) both are universally worshipped. In sum, as the dragon is the antithesis of God, the beast is the converse image Christ. Satan bestows on the beast his throne, power, and great authority. The Savior shares these same privileges with the Father. The beast receives authority over every nation, tongue, tribe, and people (v. 7); the Lamb holds this same domain. In 17:11, John states that the beast “was and is not and is to come.” This mimics the description of the Savior in 1:4 as He “which is, and which was, and which is to come.” The Lamb is Lord of lords and King of kings, and the beast seeks the same positions. In short, the beast is the spiritual antitheses of Christ and his kingdom. Thus, the beast not only wears the name of blasphemy upon its heads, it embodies the name by counterfeiting the attributes of deity.[47]


				It is here that we once again see the value of using symbols to reveal truths. Though the beast represents real institutions and powers, it also parodies the Savior himself and, thereby exposes his enemies’ purpose and appeal. It is clear that Revelation identifies the beast as the grand nemesis, the chief opponent, and counterfeit savior operating across time against the Lord.

				Therefore, as noted above, it is unwise to identify the beast with one individual or one institution. Just as the Lamb’s work spans the ages, so, too, does that of the dragon. Just as the Lord sets up his institutions to carry out his work, so does Satan. The beast represents all of these as they worked through the ages and more particularly the last days to fulfill the dragon’s objectives.[48] Thus, it would appear best to link the beast’s resuscitation to the continual rising of oppressive states and institutions used by the devil in spite of the fact he knows full well he has already been defeated, the death blow to his kingdom being the resurrection of the Lord.[49]


			

			
				Let us point out that the dragon, being immortal, cannot actually die, he can only be incarcerated. His institutions, however, can. The old dragon had been cast out of heaven but came to the earth. With the crucifixion of the Lord, the devil actually began to lose his domain (see Matt. 12:22–29; John 12:31–33; with Rev. 1:5; 5:9). The process would take millennia and, in the end, an act of God. For the time being, the devil has been given time. Even so, some of his institutions have failed already.

				One of the devil’s most prized institutions was false Judaism itself. Indeed, the Lord told the Saints of Smyrna that he knew “the blasphemy of them which say they are Jews, but are not, but belong to the synagogue of Satan” (Rev. 2:9) and promised the Philadelphian Saints that he would make “those of the synagogue of Satan, that say they are Jews, but do lie, . . . come to worship before thy feet” (Rev. 3:9). Through the teachings of the synagogue of Satan, the rulers of the Jews found reason to reject and kill the Lord. In the process they caused their people to lose the priesthood and their position as God’s chosen people. They also caused the destruction of their temple and nation.

				That, however, was not the only ancient institution that fell. Indeed, the other was the greatest of all Satan’s systems. This was paganism itself. Though long the bastion of false worship and primal church of the devil, the gospel message, over time, undercut its roots and caused it to tumble.

				Unfortunately, as Revelation shows, even though the death blow was delivered and some institutions fell, the beast would yet live for a time. Indeed, various aspects of this monster would fight the Saints of God, those that belonged to the wilderness Church, through the ages. Elder Orson Pratt noted that 

				instead of the ancient Church overcoming the image, it was itself to be overcome by the image. History shows the sad fulfillment of these predictions. Therefore the former-day kingdom was not the stone of the mountain [as seen by Daniel in 2:31–35, and that symbolizes the latter-day kingdom of God]. The ancient kingdom being overcome, fled to heaven, and the Priesthood was caught up to God and to his throne; and there the Saints are reserved in heaven until the coming of the Son of God to reign on the earth, according to the predictions of the Prophets.[50]


				Confirming this idea, Elder LeGrande Richards stated that an 

				angel showed John the power that would be given to the evil one, the devil, to make war with the Saints (and the Saints were the followers of Jesus) and to overcome them and to reign over all kindreds, tongues, and nations (see Rev. 13:7). That is one of the positive declarations in the holy scriptures of a complete apostasy from the church that Jesus established. But the angel did not leave it there. He then showed John another angel flying in the midst of heaven, “having the everlasting gospel [and that is the only gospel that can save men] to preach unto them that dwell on the earth, and to every nation, and kindred, and tongue, and people” (Rev. 14:6).[51]


				Now in the last days, it is once again gaining power. Its emanations include drug cartels and secret combinations, but its greatest manifestation is the secular state in all its various forms.

				Here in the last days, its power has become so great that the entire world, except for the righteous, has begun to revere it and, though perhaps blind to the fact, its initiator. The world’s song of praise, however, belies its sincerity and devotion to this master: “Who is like unto the beast? Who is able to make war with it?” The motive for worship is not reverent awe generated by moral greatness, but rather amazement due to its seeming impregnability, fear of its brute force, and self-serving discipleship based on the promise of material reward.[52]


				The beast speaks great blasphemies. One target is God and his name, another is his people, and the last is his tabernacle. Why would the beast be concerned with the latter? The riddle may be resolved in John’s use of the Greek word σκηνή (skēnē), translated “tabernacle.” John’s usage suggests that the skēnē is not in heaven alone but is also God’s heavenly dwelling place among men, a kind of heaven on earth (7:15; compare 21:3). The concern of the monster suggests that the skēnē denotes God’s tabernacling presence upon the earth that would overshadow and protect the Saints. The engine of that protection is covenant making and keeping which brings us to the temple. It could be against these—God’s temple or heavenly home on earth and the Saints who are worthy to enter therein—that the beast rails.[53]


			

			
				The beast’s authority and power lasts for a restricted period, namely forty-two months. Once again John uses the symbol denoting the period of temporary victory for Satan, the time when he and his minions prevail and the righteous suffer. That victory, however, is an illusion. Because the beast had to receive authority and power to blaspheme, it is, in all its ferocity, a dependent being. Though Satan gives the beast his throne, Satan himself is restricted and can move only when allowed. Thus, the real authority of the beast derives from God alone. It exists only by divine permission, and speaks and acts within the bounds set by the Lord. Bounded by God, the beast is destined to assist, against its own desires, God’s grand strategy.[54]


				Even so, the period of its rule has and will cause great distress among the righteous as it sweeps from John’s time to the latter days. The initial work and first exposure of its meanness was done during the mortal ministry of the Seer. That was the first period of the tribulation of the Saints when patience and faith were enjoined. In verse 10, John warns: “If anyone is allotted for captivity, then into captivity he goes. If anyone is to be killed by the sword, he is to be killed by the sword.”[55] These two statements focus on the trials and tribulations that the Saints will endure before the Second Coming. The point being that even though they may be living righteously, they may suffer persecution and even death, because the Lord’s plan allows Satan temporary power over the earth to test and try the righteous to prepare them for the reward of eternal life. The statement echoes that of the Savior in Matthew 26:52: “All they that take the sword shall perish with the sword.” The first phrase of the couplet teaches us that we must accept and endure all that God had ordained and the second stresses the idea that we must not take the offensive in any war against the beast.[56] That was not to say the Saints should not work against the monster, but that we should work by promoting the Gospel of Jesus Christ and its objectives.

				Excursus on the Antichrist


				Many works on Revelation use the term Antichrist as a synonym for the beast. Such a designation really does not work. Admittedly, from the early Christian period on, some Christians felt that an evil individual would arise in the last days who would oppose God.[57] The idea is based on the logical assumption that the antichrist is the exact counterpoint to the Lord himself. The problem is that there is no mention of an antichrist anywhere in Revelation. The term shows up only in 1 John 2:18–22; 4:3; and 2 John 1:7, and in each instance identifies certain heretics living in John’s day who taught false doctrines about Jesus, most notably those who ascribed to the docetist position (defined below).[58] In Revelation, as has been shown, the beast is not a person but, rather, transhistorical entities that oppress the righteous.

				The menacing nature of the term, however, has made it catch on. A number of people, over the ages, have kept the idea of eschatological opponents of Christ alive.[59] On this subject, two LDS scholars have noted that:

			

			
				The Greek preposition anti, roughly translated, means instead of. It also carries the meaning of “face to face” or mirror image. The image in the mirror, looking back at you, is face to face with you. It looks like you. Yet it has no substance. It is a counterfeit of you, in a sense. It only appears to be you. So when John in his epistles spoke of antichrists, he was speaking of the belief of the Gnostics that God is a substanceless spirit rather than a resurrected being. (See 1 Jn. 2:18–22; 1 Jn. 4:1–3; 2 Jn. 1:7.) Such a god is like the image in the mirror—really nothing, a counterfeit. Through the centuries thereafter, the term antichrist became Anti-Christ, and by Joseph Smith’s day it referred to those who opposed Christ.[60]


				Today, many believe in the Anti-Christ, the definite article being important for it points to a definite person but, as noted, these people have taken the idea out of context and transformed and imposed it on the last days. It is not scriptural.

				There is another view that fits better with Revelation and which has been promulgated from the earliest times. This is that antichrist (note the absence of the definite article) is an evil power or spiritual influence that permeates the last days inspiring those who succumb to its spell to preach false doctrines and do the work of devils.[61] Indeed, John warned the Saints that “every spirit that confesseth not that Jesus Christ is come in the flesh is not of God: and this is that of antichrist” (1 Jn 4:3).[62] Thus, the spirit of antichrist is that which teaches false doctrines about Christ. John goes on to warn, “wherefore ye have heard that it should come; and even now already is it in the world” (1 Jn. 4:3). Thus, John reveals that its work had already begun and, in Revelation, he shows it would continue. Still, it never manifests itself as the hypothesized “Anti-Christ,” the eschatological figure with near superhuman powers that plays such a big part in evangelical expectations. It is best to understand “antichrist,” then, as the malevolent evil spirit that permeates the last days and is promulgated by the dragon and his minions.

				The Beast from the Land 
(13:11–17)


				Greek Text

				11 Καὶ εἶδον ἄλλο θηρίον ἀναβαῖνον ἐκ τῆς γῆς, καὶ εἶχεν κέρατα δύο ὅμοια ἀρνίῳ, καὶ ἐλάλει ὡς δράκων. 12 καὶ τὴν ἐξουσίαν τοῦ πρώτου θηρίου πᾶσαν ποιεῖ ἐνώπιον αὐτοῦ. καὶ ποιεῖ τὴν γῆν καὶ τοὺς ἐν αὐτῇ κατοικοῦντας ἵνα προσκυνήσουσιν τὸ θηρίον τὸ πρῶτον, οὗ ἐθεραπεύθη ἡ πληγὴ τοῦ θανάτου αὐτοῦ. 13 καὶ ποιεῖ σημεῖα μεγάλα, ἵνα καὶ πῦρ ποιῇ ἐκ τοῦ οὐρανοῦ καταβαίνειν εἰς τὴν γῆν ἐνώπιον τῶν ἀνθρώπων. 14 καὶ πλανᾷ τοὺς κατοικοῦντας ἐπὶ τῆς γῆς διὰ τὰ σημεῖα ἃ ἐδόθη αὐτῷ ποιῆσαι ἐνώπιον τοῦ θηρίου, λέγων τοῖς κατοικοῦσιν ἐπὶ τῆς γῆς ποιῆσαι εἰκόνα τῷ θηρίῳ, ὃς ἔχει τὴν πληγὴν τῆς μαχαίρης καὶ ἔζησεν. 15 καὶ ἐδόθη αὐτῷ δοῦναι πνεῦμα τῇ εἰκόνι τοῦ θηρίου, ἵνα καὶ λαλήσῃ ἡ εἰκὼν τοῦ θηρίου καὶ ποιήσῃ [ἵνα] ὅσοι ἐὰν μὴ προσκυνήσωσιν τῇ εἰκόνι τοῦ θηρίου ἀποκτανθῶσιν. 16 καὶ ποιεῖ πάντας, τοὺς μικροὺς καὶ τοὺς μεγάλους, καὶ τοὺς πλουσίους καὶ τοὺς πτωχούς, καὶ τοὺς ἐλευθέρους καὶ τοὺς δούλους, ἵνα δῶσιν αὐτοῖς χάραγμα ἐπὶ τῆς χειρὸς αὐτῶν τῆς δεξιᾶς ἢ ἐπὶ τὸ μέτωπον αὐτῶν, 17 καὶ ἵνα μή τις δύνηται ἀγοράσαι ἢ πωλῆσαι εἰ μὴ ὁ ἔχων τὸ χάραγμα, τὸ ὄνομα τοῦ θηρίου ἢ τὸν ἀριθμὸν τοῦ ὀνόματος αὐτοῦ.[63]


				King James Translation

				11 And I beheld another beast coming up out of the earth; and he had two horns like a lamb, and he spake as a dragon. 12 And he exerciseth all the power of the first beast before him, and causeth the earth and them which dwell therein to worship the first beast, whose deadly wound was healed. 13 And he doeth great wonders, so that he maketh fire come down from heaven on the earth in the sight of men, 14 And deceiveth them that dwell on the earth by [the means of] those miracles which he had power to do in the sight of the beast; saying to them that dwell on the earth, that they should make an image to the beast, which had the wound by a sword, and did live. 15 And he had power to give life unto the image of the beast, that the image of the beast should both speak, and cause that as many as would not worship the image of the beast should be killed. 16 And he causeth all, both small and great, rich and poor, free and bond, to receive a mark in their right hand, or in their foreheads: 17 And that no man might buy or sell, save he that had the mark, or the name of the beast, or the number of his name.

			

			
				BYU New Testament Rendition

				11 I saw another beast rising out of the earth, and it had two horns like a lamb, but it spoke like a dragon. 12 It exercised all the authority of the first beast in its behalf, and it made the earth and those living in it worship the first beast, whose death wound had been healed. 13 He performed great wonders such that he even made fire come down out of the sky onto the earth in front of mankind. 14 He deceived those who dwell on earth because of the wonders which he was allowed to do in behalf of the beast, telling those who dwell on earth to make an image in behalf of the beast, who had the sword wound, but yet remained alive. 15 He was allowed to put a spirit into the image of the beast so that the image of the beast spoke, and he caused anyone who would not worship the image of the beast to be put to death. 16 He causes all: both small and great, rich and poor, free and slave to put a mark on their right hand or upon their forehead. 17 He also made it so that no one could buy or sell unless he had the mark—the name of the beast, or the number of his name.

				Translation Notes and Comments

				13:11 And I beheld another beast coming up out of the earth / I saw another beast rising out of the earth: With the words, “and I beheld another,” John signals the beginning of a new scene and introduces the next player. Only here does John refer to the image as a θηρίον (thērion), “beast.” In the rest of the pericope, it is referred to twice by the pronoun αὐτῷ (autō) “to him” (vv. 14 and 15) and eight times with the third-person singular pronoun “he” (see vv. 11, 12, 13, 14, and 16). By this means, John keeps the figure somewhat murky or out of focus and thus allows it to better morph into its other forms, namely, the false prophet (16:3; 19:20; 20:10) and the great whore (17:3–5).

				The passage noting the coming forth of the beast “rising from the earth” parallels that of the coming forth of the first beast “rising from the sea.” John does not say if the beast came out of a cave or fissure or simply displaced the ground, but his imagery stresses that the beast did not come from heaven. It is strictly earthly, but from the beneath, the place of the abyss. The imagery does bring to mind the Jewish legend of Behemoth mentioned earlier, the male land monster God separated from the female sea monster, Leviathan, on the fifth day of creation, lest together they become a destructive force too powerful to stop.[64] In John’s vision, the separation of the sea beast and the land beast now ends. Their union allows them to work together under the direction of the dragon and thus complete the forces of chaos whose objective is to bring the earth to ruin.

				he had two horns like a lamb: some commentators argue that, though the Greek word is ἀρνίον (arnion), “lamb,” it should be translated as “ram” since lambs do not have horns.[65] Given, however, the nature of apocalyptic, such logic is not needed. Indeed, since the image presented stands in contrast to the Lamb of God with its seven horns met in chapter 5, “lamb” is likely the best translation. The image works very well when we see the monster as the counterfeit savior, law giver, and redeemer of the inhabitants of the earth. Both the sea beast and land beast imitate some aspect of the Savior and his work. The sea monster symbolizes more closely the entities that fight against righteousness while the land monster, as will be shown, looks more closely to the pseudoreligious ideology that stands behind, supports, and drives the fight.

			

			
				Scholars and others have identified the land beast in various ways. These include Imperial Rome with its emperor cult, the Catholic Church, the Anti-Christ, and Satan.[66] None of these really work, but there is no doubt that the beast’s primary role is religious and even prophetic. Its task is to coax, seduce, beguile, trick, push, and in other ways persuade people to worship the sea beast. As Jesus is the “Word” of God (see John 1:1–3), it seems best to see the false lamb as the “word” of Satan. As such, it is composed of two parts, the devil’s minions and his doctrines that they promulgate. Simply put, it is the propaganda minister and the propaganda. It can, therefore, take many guises and it has across time pushing both religious dogma and secular ideology, but no matter what its form or membership, it always sings the dragon’s beguiling song.

				At the time of John’s writing, it was, in large part, those who belonged to the great and abominable church of the devil and their doctrines which allowed them (some with clear conscience) to excise truths and covenants and twist doctrines and principles. The result of their work was the growth of heresies and the fracturing of the primitive Church (see Acts 24:14; 1 Cor. 11:19; 2 Pet. 2:1). That the Old Testament shows false prophecy most often takes place in the congregations of the covenant people supports this idea.[67] The Lord himself compared false prophets to beasts in the shape of ravening wolves that wore sheep’s clothing so they could better get in to molest the flock (Matt. 7:15). We see the parallel with the land beast that appears as a lamb. The Lord told Peter, James, John, and Andrew that false christs and false prophets would plague the Church, even persecuting the Apostles themselves (Matt. 24:5, 9–10; JS–M 1:5–9; Mark 13:3–9), with their false doctrine. The beastly lamb really is the dragon’s word.

				The first beast speaks blasphemy. It makes bold statements and ascribes to itself characteristics and attributes of deity and demands the reverence due them. These acts are the very essence of blasphemy. The task of the second beast is to make the claims of the first beast persuasive and plausible. It did it in the primitive Church through the power of Jezebel, the Nicolatains and those who followed the ways of Balaam (see chapters 2 and 3). Each in his or her way promoted compromising with paganism, making the idea appear both proper and attractive.[68]


				The same condition exists in these last days. The dragon’s word is spreading everywhere and, unfortunately, seducing Saints into making those spiritually deadly compromises with the world. Fortunately, however, through the discerning power of the Holy Spirit infused as it is throughout the Church, the elect can and will see through the seductions and, thus, resist both beasts.

				and he spake as a dragon / but it spoke like a dragon: The antithetical nature of the two clauses forces the use of kai adversativum and is translated “but” in the Rendition. It is of note that the word “dragon” lacks the definite article. The lamb speaks not as the dragon (its master’s master), but as dragons in general. Though there is little doubt that John understood the lamb to be the plenipotentiary, agent, and propaganda master of the sea beast, its work is even broader. The major characteristic of dragons, be they Babylonian, Egyptian, Greek, or Hebrew, is that they play the same role. Each is the powerful foe of the gods whose objective is that of destruction that chaos might reign. Thus the figure is an excellent symbol for Satan and reveals his goals.[69] And the work of the lamb is to assist both sea beast and the dragon in pushing all toward turmoil, bedlam, and anarchy with wars and rumors of wars being a major means.

				13:12 he exerciseth all the power of the first beast before him / It exercised all the authority of the first beast in its behalf: John at this point switches tenses from past to present and continues to do so through verse 18. In doing so, he produces a feeling of vividness and immediacy. With the coming of the second beast, conditions become very serious and very pressing indeed.

				As the plenipotentiary of the first beast, the land beast has the sea beast’s full authority. That monster’s authority, however, is derived directly from Satan himself (Rev. 13:2). John never lets the reader forget the source of the malevolent powers pushing the earth toward anarchy and destruction. The lamb is, undoubtedly, the dragon’s priest and, therefore, morphs easily into his prophet in chapter 19:20.[70]


				The lamb works for the beast. The word ἐνώπιον (enōpion) with the genitive means literally “in front of” or “in the presence of,” but such an idea does not work here. It makes little sense that the lamb exercised the beast’s authority only while it was around. Instead, the word should be understood to mean, “in behalf of,” thus showing that the lamb exercises the dragon’s authority in its behalf as expressed in the Rendition.[71]


			

			
				causeth the earth and them which dwell therein to worship the first beast / and it made the earth and those living in it worship the first beast: The phrase “the earth and those living in it” is unique in Revelation. John’s usual formula is “the inhabiters of the earth.”[72] By including the earth in this formula, John stresses the breadth of the authority exercised by the lamb.

				The Greek word ποιέω (poieō), “cause” or “make,” carries the idea of causing something to happen. It does not carry the idea of force, but rather persuasion. By the signs the land monster uses, it persuades people to worship the sea beast.

				Note that it is the earth’s inhabitants who yield to the pressures of the lamb and worship the first beast. Not so the Saints of God and other followers of the Father’s Lamb. They continue to worship the only true God.

				whose deadly wound was healed / whose death wound had been healed: These words bring the reader back to the sea beast and its most remarkable aspect, not dying even though struck. Here and in verse 14, it is the beast itself that received the wound. Not too much should be made of this, however, since to wound a head is to wound the beast.

				13:13 And he doeth great wonders, so that he maketh fire come down from heaven on the earth in the sight of men / He performed great wonders such that he even made fire come down out of the sky onto the earth in front of mankind: The function of the ἵνα (hina) clause (beginning with “such that” in the Rendition) is epexegetical and thereby defines the specific sign the lamb performs, namely, calling down fire from heaven, that is, producing lightning. The image echoes that of Elijah (see 1 Kgs. 18:38; 2 Kgs. 1:10; compare Luke 9:54), who used divine fire as a means of demonstrating the power of Jehovah over that of Baal. Here the converse is at play in that the sign pulls people from God to the false god. Paul warned of the coming of a lawless one (Greek ἄνομος, anomos) who would seduce people away from Christ with his “deceiving signs and wonders,” σημείοις καὶ τέρασιν ψεύδους (sēmeiois kai terasin pseudous) (see Commentary on 2 Thes. 2:9–10). The earth monster does more than imitate Elijah, however, he also imitates Moses and Elisha. He indeed exercises great authority.

				The Savior warned his Apostles that in their day the false prophets and messiahs who would come after him would not be without power, showing “great signs and wonders; in so much that, if possible, they shall deceive the very elect” (Matt. 24:24). And it happened (see, for example, 2 Thes. 2:3–12; Acts 20:28–31: 1 Jn. 2:18–19; 1 Pet. 4:16–18; 2 Pet. 2:1–3). That phenomenon will repeat itself in the last days (JS–M 1:21–22; D&C 64:38–39). The danger, therefore, is not only without the kingdom but within. Those who would lead the Church away from its true leaders through their deceptions will be satanically seductive and appear to have all the necessary power to validate their claims. The key to unmasking the false lamb is sensitivity to its push to make compromises with the world and its ways. These teachers, buying into the philosophy of materialism and the hedonism that is so prevalent, will actually corrupt those among the Saints who will listen. Their strength is drawn from the continual normalization of the aberrant, such that what initially shocks and sickens over time becomes titillating and enticing. Those who succumb end up ascribing to those norms of thought and behavior that actually oppose God and his kingdom.[73]


				13:14 And deceiveth them that dwell on the earth by the means of those miracles which he had power to do in the sight of the beast / He deceived those who dwell on earth because of the wonders which he was allowed to do on behalf of the beast: The word πλανάω (planaō), “to deceive,” carries the idea of deliberately causing someone to walk off course. Already John has shown that Satan is the deceiver of the world (Rev. 12:9, see also 20:10). The lamb, as his propaganda master, plays a key role. Deception is the game they play.[74] The land beast knows its miracles are fake, its teachings are fabrications, and its promises are lies. Because its teachings, promises, and miracles all lead to its end—one end, chaos culminating in blood and horror—the lamb does not care. This total lack of morality exposes its very soul, one that is both diabolical and damnable.

				But even in the work of the false lamb, the divine hand still operates. That hand is hidden behind the word ἐδόθη (edothē), “to be given” or “to be allowed,” the passive form of the word δίδωμι (didōmi), “to give.” The lamb, for all its vaunted authority, is, in reality, the agent of God. It is the Divine who, standing behind all and under all, is directing matters, albeit from offstage. Paul understood how God uses his enemies to further his work. To the Thessalonians he wrote, “for this cause God shall send them strong delusion, that they should believe a lie: That they all might be damned who believed not the truth, but had pleasure in unrighteousness” (2 Thes. 2:11–12). In Revelation, the agent of the delusion is the earth beast, the propaganda minister of the dragon. It is important to note that this agent, though thinking it is doing the will of the dragon, is, in reality, carrying out the objectives of the real Lamb of God. The irony of the situation is that the deceiver is being deceived.

			

			
				saying to them that dwell on the earth / telling those who dwell on earth: The word λέγων (legōn), “saying, telling” is a masculine, singular participle but refers back to the singular neutral “beast,” θηρίον (thērion). Such use is a solecism common to John’s writing in which he uses masculine adjectives and participles to modify neutral objects that have definite male overtones.[75] There is, however, another possibility. In Greco-Latin literature, occasionally the genders of nouns and adjectives/participles do not match in order to stress a “kind” or a “type” of something that is odd, strange, or terrible.[76] Here John may be mixing up the genders to put emphasis on the terrible type of thing the beast really is.

				they should make an image to the beast / to make an image for the beast: The infinitive ποιῆσαι (poiēsai), “to make,” complementing as it does λέγων (legōn), introduces indirect discourse. The dative τῷ θηρίῳ (tō thēriō) could serve as an indirect object which would render the phrase, “make an image for the beast,” but the context suggests it acts as a dative of advantage and should be translated, “make an image in behalf of the beast,”[77] that is, one that will serve its purposes.

				The lamb enlists the assistance of the inhabitants of the earth in making the image for the beast. There are two reasons. First, they have the resources to do so and, second, their sacrifice secures greater commitment to it.

				Once again, we see the advantage of God’s revealing his prescience through symbols because they are flexible and, thereby, represent the same phenomenon as revealed in different guises in different periods. Placing the earth dwellers’ creation of the image in the context of John’s day, it would appear that the lamb is directing its followers to make a cult object, that is, an item for veneration that serves the purposes of the sea beast.[78] The Greco-Roman world was full of images of gods and nobles. The various Caesars often used these for propaganda purposes to promote their authority and popularity. The statues were a clear reminder of who was in power. Moreover, they connected the emperor to the divine by being objects of worship.[79] Therefore, these images carried religious overtones, and more than one Christian died because he or she would not worship before it.

				Such an understanding, however, does not work for the Christian world of the last days. But there is something that does. John’s use of the word εἰκών (eikōn), “image,” is instructive. The word is related to εἴκω (eikō) and ἔοικα (eoika), both denoting that which is similar or like something else. The word, however, does not describe a mere copy or representation of its subject but rather its living image or embodiment. It carries the idea of the emanation or quintessence of its subject and, as such, is an illumination or revelation of its subjects very being. The word stands in contrast to ὁμοίωμα (homoiōma), which denotes a copy, model, or figure having no real life and giving only marginal disclosure of its subject. The eikōn, being more than a model, has the same feelings, powers, and capacities of the original and, therefore, acts as the other would. This is one of the aspects in which the Savior is in the image, eikōn, of the Father.

				John looks to the future when the earth dwellers make an eikōn in behalf of the beast or, in other words, they create something that can, with exactness, promote its purposes, that is, something that reveals its feelings, capacities, and powers. It would appear that what they create, under the direction of the lamb—the propaganda minister—is the beast’s propaganda machine, the instrument that reveals him and his will and promotes his ways. The revelation, however, is not of the real thing for the beast is terrible. It is, rather, the carefully designed spin the lamb puts on it.

			

			
				which had the wound by a sword, and did live / who had the sword wound, but yet remained alive: The two clauses connected by the word καί (kai), “and,” are antithetical and, therefore, demands the kai adversativum, forcing the translation of “but.” The nuance of the whole phrase is one of unexpectedness and therefore carries the idea that the beast was wounded but, surprisingly, lived on.[80]


				13:15 And he had power to give life unto the image of the beast, that the image of the beast should both speak / He was allowed to put a spirit into the image of the beast so that the image of the beast spoke: It is of note that the earth dwellers get right to work on the lamb’s suggestion and quickly create the image. There was a problem, however. Though apparently unknown to those who built it, the thing was lifeless. This fact belies the very idea standing behind an eikōn for the image should have been one of power and revelation. The lamb, however, seems to have sensed that earth dwellers would create a dead thing and, therefore, was ready to act.

				That the earth monster knew that the image had to be enlivened reveals that it understands that deception is the game it must play. The text also reveals, once again, that God is the major operator acting behind the scenes for the false lamb “was allowed to put a spirit into the image.” It is he that is giving power to the false lamb to do its supposed will, in this case to enliven the image.

				In the Greco-Roman world, there was a ritual called τελεστική (telestikē), the object of which was both to consecrate an image and animate it so that it could give oracles and prophecies.[81] By this means, the eikōn became the way by which the gods speak to their people. It was, in reality, a propaganda machine for the pagan priests, hierophants, and rulers.[82] The lamb’s eikōn would play the same role for the beast as it rules in the last days.

				The lamb empowers the image so that it can take on its role as the oracle of the beast. Thus, it is the dragon’s propaganda machine in all its parts. Note that the land monster—the beast’s propaganda minister—supplies the machine with energy, force, and direction. It does so by inspiring its minions, in all the various modes of media, to provide philosophy, direction, and voice to the machine. Thus, the machine becomes alive and forceful, always speaking the lamb’s words and promoting the sea beast’s agenda.

				cause that as many as would not worship the image of the beast should be killed / he caused anyone who would not worship the image of the beast to be put to death: The image becomes the source of well-reasoned but, nonetheless, damnable misinformation. The inhabitants of the earth, however, buy into the cant and act as told. Thus, they worship the image.

				One of the image’s objectives is to supply to its acolytes various reasons to persecute all who will not conform to its demands. So compelling are its arguments that execution of those who resist its enticements seems both reasonable and justified. Largely by this means, it is able to enlist the help of the earth dwellers in its war against righteousness. Thus, with the muscle of the inhabitants of the earth behind it, the lamb has the power to launch a full-scale pogrom against those who will not worship the beast and its image.

				Though the text sounds like the lamb had power to put all who opposed it to death—that is actually not the case. The phrase expresses the lamb’s desire, not its actual deed. Indeed, Revelation assures the reader that many Saints will be alive to greet the Lord at his coming. Still, the text makes it plain that many, if not most, of the Saints will suffer to some degree during the reign of the beasts. That does not imply that physical suffering will be either universal or the only kind. Because of a world turned morally upside down, because of the attendant hurt of the blameless and spoilage of the innocent, because of the loss of freedom and liberty, because of a world in which love has grown cold and iniquity abounds, it is likely spiritual suffering will be the most common form. Such conditions will certainly bring distress to the righteous. This distress, however, may actually act as the catalyst to release Divine might. As noted earlier, it is the prayers of the Saints against such wickedness that help trigger God’s move to destroy the destroyers of the earth.

				13:16 And he causeth all, both small and great / He causes all, both small and great: Again, John shows the breadth of the lamb’s power. The phrase “the small and the great” (τοὺς μικροὺς καὶ τοὺς μεγάλους, tous mikrous kai tous megalous) is a Semitic idiom expressing social inclusivity capturing people of all genders and ages (see, for example, Gen. 19:11; Deut. 1:17; 1 Kgs. 22:31; 2 Kgs. 23:2; 25:26; Job 3;19; Jer. 6:13; 31:34; Acts 8:10; 26:22; Heb. 8:11).

			

			
				to receive a mark in their right hand, or in their foreheads / to put a mark on their right hand or upon their forehead: The verb δῶσιν (dōsin), “they give,” is an indefinite third person plural but acts with passive force and should be translated “to be placed.”[83] The idea is not that the people put the mark on themselves but, rather, allow others to put it on them. In this phrase, the preposition ἐπί (epi) with the genitive, ἐπὶ τῆς χειρὸς αὐτῶν τῆς δεξιᾶς (epi tēs xeiros auton tēs dexias), “upon their right hand,” or with the accusative, ἐπὶ τὸ μέτωπον αὐτῶν (epi to metōpon autōn) “upon their forehead,” has the same sense.

				The term χάραγμα (charagma) generally denoted a “mark” or “stamp.” The Greek bureaucrats used the word in referring to the seal on imperial documents and for Roman coins.[84] Broadly it carried the idea of marking, incising, cutting, or branding an object as a means of identification. When the word applied to animal or human skin, it always denoted a brand.[85] Because it also denoted the tattoo worn by devotees of the various divinities and was a way by which they publically declared their devotion to a certain god or goddess, the word “sign” provides the best understanding of the purpose of the mark, that is, to make a statement without words. This idea fits well with the seven uses of the word in Revelation (see Rev. 13:16, 17; 14:9, 11; 16:2; 19:20; 20:4). In each instance it indicates an outward show and public declaration of total allegiance to the beast and his ways.

				The desire of the land beast is to force everyone to receive this brand upon their hand or forehead. Scholars and laymen alike have put forth numerous ideas as to just what the mark is.[86] That the mark shows ownership and is permanent suggests it symbolizes the enduring acquiescence of the sinful soul to the will of Satan. This is the act by which the devil seals such beings to him (see Alma 34:35).

				Insight into the significance of the mark comes from a fifth-century BC playwright Sophocles, who warned of the χάραγμα ἐχίδνης (charagma echidnēs), that is, “the serpent’s bite,” which was the means by which the snake secreted it poison into a person.[87] The imagery works in the context of Revelation. The mark of the beast indicates that these people have been poisoned such that their thoughts and intents (the mark on the forehead) as well as their deeds (the mark on the right hand) push forward the agenda of the monster from the sea.

				The text suggests the mark is a counterfeit seal, a parody of the seal that God had his angels place upon the foreheads of the faithful (Rev. 7:3; 9:4).[88] Since the seal is both spiritual and invisible so, too, is the mark. In other words, as the seal does not represent a physical object but rather symbolizes a covenant of fellowship with God through righteousness so, too, the mark is not a physical object but represents a surrender to and fellowship with the evil one. Both seal and mark connote that the followers have taken upon themselves the image, that is, the character of their respective lords.[89]


				God explained to the Hebrews that he set his law to be “a sign unto thee upon thine hand, and for a memorial between thine eyes” (Ex. 13:9; see also 13:16; Deut. 6:8; 11:18). Here, the forehead symbolized Israel’s ideological and intellectual commitment to him and their right hand the physical and temporal commitment. The beast’s mark, worn in the same place as God’s sign and, therefore, being a travesty of it, represents the total and whole-hearted commitment of the beast’s followers to it.

				John always refers to the seal being placed upon the “foreheads,” note the plural, of the Saints (Rev. 7:3; 9:4; 14:1; 22:4) while the brand is placed upon the “forehead,” note the singular, of the followers of the beast (13:6; 14:9; 17:5; 20:4). In this way the prophet shows that the Saints act in common unity while the beast’s followers act individually. Each is, after all, out for what benefits him and him alone. Each minion cares only for his or her own advantage no matter who it hurts. That is the deadly flaw in the devil’s kingdom and what, in the end, makes it hell.

			

			
				Note that John connects the branding with the worship of the beast both here and in Revelation 14:11; 15:2; 19:20; 20:4. The worship of the beast, however, being a public action could result from social pressure, but John shows us that the beast’s followers are not under any duress. Receiving the brand appears to be a private act and, as such, reveals the self-willingness of the individual to follow the ways of the sea monster.

				13:17 And that no man might buy or sell, save he that had the mark, or the name of the beast, or the number of his name / He also made it so that no one could buy or sell unless he had the mark—the name of the beast, or the number of his name: τὸ χάραγμα (to charagma), “the mark,” is a neuter accusative and as such acts as the direct object to the participle ὁ ἔχων (ho exōn) “he who has.” The masculine accusative τὸν ἀριθμὸν (ton arithmon), “the number,” that follows acts in apposition to the neuter accusative τὸ χάραγμα (to charagma), “the name,” and, thus, the translation could read, “the one with the brand, that is, the name of the beast or the number of his name.”[90]


				The text suggests that those following the land beast place an interdiction on all commodities so that only those who worship as they do can have access to them. In this way, the wicked are able to exclude the righteous from getting ahead financially. The imagery, following the pattern in Revelation, is likely symbolic and used to show that those unwilling to play the lamb’s game by using his rules will have a hard time making substantial gains through honest means.

				Analysis and Summary

				The first beast does not work alone. John sees a second beast “coming up out of the earth; and he had two horns like a lamb, and he spake as a dragon.” The second monster is unlike the first, and perhaps even more dangerous because of its deceptively harmless appearance. It stands, however, as a deliberate counterfeit of the Lord.

				The two mirror Behemoth and Leviathan, the land and sea beasts that, according to the Jews, Jehovah separated on the fifth day of creation lest their combined powers overwhelm creation and bring his work into chaos. In Revelation, the dragon, their master, is able to unite them and together they “constitute an unholy trinity of malicious evil.”[91]


				The lamb is a very active agent working miracles, teaching false doctrines as a means of seduction, and giving witness to the powers of the beast. Later in the Revelation, this lamb is called the “false prophet” and there continues to use counterfeit prophetic knowledge as a means of deception (16:13; 19:20; 20:10). The two little horns represent feigned benevolent authority coupled with the task of witnessing. Note John’s words carefully. He says that this beast had horns “like a lamb,” not like the Lamb, the latter having seven horns. Even so, the second beast imitates the Lord but his appearance exposes him as a fraudulent Christ.

				The false lamb combines culture with institution and ideology with application. It is the propaganda minster deluxe. Thus the symbol includes both false doctrine and they who promote it. As such it is both transcultural and transtemporal, influencing governments, institutions, and peoples across time and geography.

				The Lord also works through mortal institutions, agents, and witnesses and the two most prominent of the latter are those already met in chapter 11. These witnesses testify of Christ and bring men to worship Him. The beasts similarly imitate this relationship; the second beast testifies of and affirms the first. Like the witnesses, the second beast uses miracles, especially control over fire, to validate its authority.[92] In fact, this becomes the primary means by which it is able to deceive the nations into worshipping the first beast.

				With the coming of this false prophet, a wolf in lamb’s clothing, the evil triumvirate stands complete. Now they can imitate by deception the true Godhead. As God has his two witnesses, so too the dragon has his two monsters; as the Son draws his power from the Father, so too the first beast draws authority from the dragon; as the Holy Ghost glorifies the Son, so too the evil lamb glorifies the first beast.[93] There is little doubt but that John exposes them in symbolic terms as the counterfeit godhead, the beguiling revelators, the false law-givers whose powers will rule through the last days.

				Symbolically, the Seer apparently sees Satan, the dragon, bring together the forces of Behemoth and Leviathan to use as his agents. The imagery God chose tacitly reveals that these powers are so great that human will, wisdom, and work will not be able to overcome them. Only with help from him will they be destroyed.

			

			
				The land beast never comes fully into view. It remains ever in the background, the deceptive distance catching those who might not otherwise be attracted to the sea beast, and in this way betrays people into the worship of the latter. Indeed, its whole function is to seduce humankind into this false worship. And what is the objective of this worship? What reward comes from yielding to the beast? In a word, materialism: the ability to buy, sell, and get gain.

				John lays before the reader the terrifying prospect of an economic system completely dominated by what has been called “the Mahanic principle.” Satan, who stands as initiator of this system, first revealed its great secret to Cain who, in turn, revealed it to his followers (Moses 5:29–31). “And he [Satan] did plot with Cain and his followers from that time forth” (Hel. 6:27). “And Cain said: Truly I am Mahan, the master of this great secret, that I may murder and get gain. Wherefore Cain was called Master Mahan, and he gloried in his wickedness” (Moses 5:31). In other words, Cain learned the secret of turning human life into property. Evil and conspiring men formed the first secret combination. Its offspring then swept across oceans and survived through the centuries, and Satan “doth hand down their plots, and their oaths, and their covenants, and their plans of awful wickedness, from generation to generation according as he can get hold upon the hearts of the children of men” (Hel. 6:30).

				The Seer shows that this ideology will stoke the destructive forces of the latter days. Nephi understood the same thing. He notes that in the last days the Gentiles will be “lifted up in the pride of their eyes, . . . and preach up unto themselves their own wisdom and learning that they may get gain and grind upon the face of the poor” (2 Ne. 26:20). He goes further, noting that the devil will be actively pushing his secret combinations “for he is the founder of all these things; yea, the founder of murder, and works of darkness; yea, and he leadeth them by the neck with a flaxen cord, until he bindeth them with his strong cords forever” (2 Ne. 26:22). Mormon understood that these combinations would be “had among all people” (Ether 8:20) and warns the Gentiles, “suffer not that these murderous combinations shall get above you, which are built up to get power and gain” (Ether 8:23) for “whatsoever nation shall uphold such secret combinations, to get power and gain, until they shall spread over the nation, behold, they shall be destroyed” (Ether 8:22). Certainly the sea beast is to be feared. The name of the game is power and money. As one LDS scholar noted,

				Coinage was invented about 625 BC. It accomplished two tasks: 1) it standardized the weights of small amounts of gold and silver in an effort to pay large numbers of mercenaries and 2) it acted to propagandize the army and society at large with the legitimacy of government rule. Scholars estimate that 90% of Roman coins were minted to pay the Roman army and navy and everyone else scrambled to provide them services so they could get a hold of these gold, silver and bronze coins with the markings of the government. Many carried coinage in their right hands, the culturally correct hand for the Romans, (the mark on the hand?) and had coinage always on their mind (the mark on the forehead?).

				Greco-Roman coins were marked with the image of the city-state, governing leader, or emperor often coupled with religious symbols to stress their piety or in some cases, divinity. The Jews rejected “pagan” coinage and had to trade them in for Jewish ones with only agricultural symbols to pay a tithe to the temple. Perhaps John is saying that anyone who is overly concerned with money in his and our dispensation falls to the seductive power of the beast. As it states in verse 17, without this mark (idolatrous coins) no one can buy or sell. John’s stress on “numbers” may be his way of calling attention to coins and other values based on gold, silver and bronze. There is a real warning here for Latter-day Saints. The Jewish scholar and textual critic Harold Bloom may be at least partially correct in his assessment of many Latter-day Saints in his notable work, The American Religion, when he noted that they have their “own kind of patient version of what we might call the Japanese option, deferring the imperial dream in favor of economic triumph.”[94]


				The false lamb is able to seduce the inhabitants of the earth to use their resources to create an image in behalf of the beast, that is, one that will promote the beast’s ways. The form of the image in the last days appears to be the lamb’s propaganda machine, enlivened by it and enabled to preach the dragon’s script. Its previous work has caused people to stray from God’s ordinances and break his everlasting covenants. As a result, during this modern era, people “seek not the Lord to establish his righteousness, but every man walketh in his own way and after the image of his own god, whose image is in the likeness of the world and whose substance is that of an idol, which waxeth old and shall perish in Babylon, even Babylon the Great, which shall fall” (D&C 1:15–16). The image promotes the worship of individual images and by this means it puts forth the seductive and compelling doctrine of the evil triumvirate and has taken hold of the hearts of the inhabitants of the earth.

			

			
				The work of the triumvirate of evil is currently moving apace. Slowly, genuine humility and brotherliness have been suppressed under a vast and complex coercion of sophisticated and bewitching propaganda and the brutality of pragmatism and unrestrained egotism.[95] But the only reason that the beasts have gained ascendancy is because of the fallen and spiritually degenerate state of modern society. This condition has been carefully orchestrated by these three over the ages. The result is that evil has been able to impose itself on the earth dwellers because of their growing indifference and ambivalence toward the good. They are willing victims of a growing normalization of aberrant behavior. They have been seduced by the ideological sophistry that the false lamb spews through all forms of media, the “image” the inhabitants of the earth willingly created for it. As a result, their love has waxed cold, and along with it their ability to feel, to sympathize, and to empathize. Being touched by nothing, they can be reached by nothing, and, therefore, saved by nothing, not even the terrible beating of “the army of horsemen, . . . having breastplates of fire, and of jacinth, and brimstone,” who killed “the third part of men” (Rev. 9:16–18). No, they will be unable to repent for they have been sealed Satan’s (compare Rev. 9:20–21).

				The real issue is one of worship. The battle is for the hearts and minds of humankind. The objective of the false lamb is to get men to worship the beast. Thus, the false prophet takes on a priestly role with pseudoreligious authority. A false religion drives the people, blinded by selfishness and lust, into the worship of the secular. It is entire sections of the media, the beast’s image, that promote the devil’s agenda and move people to condemn, even persecute, those who will not yield to its seductions. The result is the universal victory of secular humanism in which God is denied and humankind is exalted.[96] Grounded on and coming out of the lamb’s philosophy and its worldliness are the “miracles” of the age. Such miracles have deceived many into false faith and blinded many into false security. Willingly, the deluded follow the ways of the first beast.

				The work of the land beast is deception. He actually never performs any real miracles himself but does tricks. His is the world of smoke and mirrors. But he is good at it. Indeed, he is the consummate con artist. His tricks are the means by which he gathers in all he can to worship the sea beast. Unknown to him, however, irony is at play for he is actually assisting God in his cause. The land monster is generating the “out gathering,” that is, the separation of the wicked from the righteous and thus making it easier for God to destroy the former. Thus, we should not be surprised if John tacitly shows God working to assist the lamb “through the signs he was permitted to do [by God]” διὰ τὰ σημεῖα ἃ ἐδόθη αὐτῷ ποιῆσαι (dia ta sēmeia ha edothē autō poiēsai).

				The scriptures of the Restoration give insight into how God works and help explain what is happening during the reign of Leviathan and Behemoth and why. Alma taught that “they that will harden their hearts, to them is given the lesser portion of the word until they know nothing concerning his mysteries; and then they are taken captive by the devil, and led by his will down to destruction. Now this is what is meant by the chains of hell” (Alma 12:11). Jacob’s insights are even more telling. He states that “the Jews were a stiffnecked people; and they despised the words of plainness, and killed the prophets, and sought for things that they could not understand. Wherefore, because of their blindness, which blindness came by looking beyond the mark, they must needs fall; for God hath taken away his plainness from them, and delivered unto them many things which they cannot understand, because they desired it. And because they desired it God hath done it, that they may stumble” (Jacob 4:14). Alma and Jacob’s words reveal both the passive and active role played by God when dealing with an untoward generation. He takes away plainness simply by doing nothing and thereby lets truth slip away. On the other hand, he actively delivers things that cannot be understood and thereby promotes misdirection.

			

			
				The same scene is being replayed in these last days, but it is the rebellious Gentiles who are the ones who stumble. Because they are stiffnecked and refuse the words of plainness but look beyond the mark (which is the Lamb), God is sending them, as Paul notes, “strong delusion, that they should believe a lie: That they all might be damned who believe not the truth, but [have] pleasure in unrighteousness” (2 Thes. 2:11–12). God’s agent will be the false lamb, the devil’s propaganda minister, and the doctrine it spins.

				It is of note that John does not see the wicked people’s fall into deception as a natural outgrowth of the work of the beasts. God has a direct hand in it. That idea may trouble some, but Revelation is clear that when a society reaches a point of determined impiety expressing itself in an ever-growing indifference and callousness toward others, especially when it suppresses righteousness to sustain wickedness, God becomes an eager player in its destruction. Thus, he gives additional power to the land beast and the willfully myopic move into spiritual blindness.

				The Number of the Beast
(13:18)


				Greek Text

				18 ὧδε ἡ σοφία ἐστίν· ὁ ἔχων νοῦν ψηφισάτω τὸν ἀριθμὸν τοῦ θηρίου, ἀριθμὸς γὰρ ἀνθρώπου ἐστίν· καὶ ὁ ἀριθμὸς αὐτοῦ ἑξακόσιοι ἑξήκοντα ἕξ.[97]


				King James Translation

				18 Here is wisdom. Let him that hath understanding count the number of the beast: for it is the number of a man; and his number [is] Six hundred threescore [and] six.

				BYU New Testament Rendition

				18 Here is wisdom. Let him who has insight calculate the number of the beast, for it is a human number, and its number is six hundred sixty-six.[98]


				Translation Notes and Comments

				13:18 here is wisdom: The phrase suggests that the answer to the riddle that follows requires more than usual understanding. The phrase echoes the formula in 17:9 but, unlike that verse, does not give the explanation. The phrase tells the reader that only deep insight will reveal the riddle’s secret. It may be that the information, given its spiritual context, can be derived only by the faithful Christian. Even so, the answer does not seem to need divinely aided insight.

				the number of the beast: The Greek phrase ἀριθμὸν τοῦ θηρίου (arithmon tou thēriou) is problematic for it can be interpreted two ways: first, John may have meant the term ἀριθμόν (arthimon), “number,” to be understood nongenerically in which case it would refer to a specific individual, institution, or nation.[99] On the other hand, he may have meant it to be understood generically. In that case, it denotes a number that human reason without divine or other aid can calculate.[100] Many in the ancient world believed that, in the cosmos, there were two languages or systems that operated, one human, the other divine.[101] Only by inspiration could mortals come to know the latter. It could be that John is saying no revelation is necessary to figure out his riddle.

				the number of a man / a human number: The Rendition takes the view that the phrase ἀριθμὸς γὰρ ἀνθρώπου ἐστίν (arithmos gar anthrōpou estin), is meant to be taken generically and therefore translates it as “for it is a human number.” The reason is based partly on Revelation 21:17, μέτρον ἀνθρώπου, ὅ ἐστιν ἀγγέλου (metron anthrōpou ho estin aggelou), “by human measurement, that is the same as angelic measurement,” where ἀνθρώπου (anthropou), “human,” is definitely generic.

				six hundred threescore and six / six hundred sixty-six: These two verses have proven themselves to be the tar pit of Revelation into which many have wandered and become hopelessly mired. Time has proven that ideas for the meaning of the number are nearly limitless, but a definitive answer almost impossible. One reason is that problems abound beginning with the manuscript tradition itself where more than one number and more than one rendition has been preserved. Though some spell out the number, ἑξακόσιοι ἑξήκοντα ἕξ (heksakosioi heksēkonta heks), a number of manuscripts reduce it to χξζ, and a few have χξϛ, where the zeta (ζ) is replaced by a modified form of digamma (ϛ), an archaic letter out of use in the Greek alphabet before John’s day but retained for use as the number “six.” Complicating matters is that the vast majority supports the reading 666, but a few have 616. Therefore, it would seem that the definitive solution to the riddle will, after all, have to come with divine aid.[102]


			

			
				Analysis and Summary

				Those who worship the beast receive the right to wear its mark. Verses 15–18 underscore the idea that only through the act of worship can one receive it. Since refusal to wear the mark could result in death, the only way to surely escape such a dire end is to venerate the beast.[103] But such homage does not bring peace or happiness. John states that those who worship the beast “have no rest day nor night” (14:11). Though looking to a future state, John well describes the restless, nervous, and nearly exhausted existence of individuals who have sold themselves to the beast who then drives them ever deeper into materialism with its accompanying covetousness, lust, and unhappiness.

				Verse 18 has caused no end of speculation. There John gives the challenge, “let him who hath understanding count the number of the beast,” and then gives the number as 666. Most scholars see John inviting his readers into a game of coded word play. The technical name for the activity is gematria, which describes a system of assigning a numerical value to a word or phrase. The word is derived from the Greek word γεωμετρία (geōmetria), literally “earth measuring,” from which the English “geometry” is also derived. Those who play the game believe that the mark of the beast consists of the letters of its name written in its numerical equivalent. Most ancient people did not have a separate numbering system and alphabet, so letters also served as numbers. Generally the first nine letters of the alphabet stood for numbers one through nine, the next nine for numbers ten through ninety, and so on. As a result, any given name could be translated into a number.

				The game falls into two types. The first uses the system for exegetical purposes to draw out hidden meanings in religious and secular texts. Certain Jewish rabbis were drawn to this system, believing it was a way of discovering God’s secrets hidden the biblical text. For example, the chief servant of Abraham was Eliezer (see Gen. 18:18). The sum of the servant’s name in Hebrew is 318. Since this is also the number of men Abraham took to avenge the kidnapping of Lot and his family (see Gen. 14:13–16), some rabbis taught that the hidden truth within the text was that it only took Abraham and Eliezer (with God’s help, of course) to retrieve Lot and the goods of Sodom and Gomorrah.[104]


				Christians also played the game. One author used it to show the hidden witness of Christ in the stories of the Old Testament. In one, he, too, used the number 318 in his attempt to understand God’s covenant with Abraham in Christian terms. His reasoning went as follows, since Abraham circumcised all the men born in his house (Gen 17:23), and that number was 318 (supposing no additions since Gen. 14:14), and the first two letters of the name of Jesus IH plus the cross in the shape of the Greek letter tau equals 318 (I = 10, H = 8, and T = 300), then this proved that Christ stood behind it and it was meant to point people to him.[105] The problem with this system is that it plays on the mystical and cabalistic. Neither presents a way to check on the accuracy of these conclusions.

				The second type of game is played by taking a name or word and converting it into a riddle by changing it into its numerical equivalent. Two examples come from graffiti on walls in Pompeii. Both are Greek. One reads, “I love her whose number is 545” (ΦΜΙ) and the other, “The number of her honorable name is 45” (ΜΙ). In this system, the number of the name of Jesus in its Greek from, ΙΗΣΟΥΣ, is 888 (I = 10, H = 8, Σ = 200, O = 70, Υ = 300, and Σ = 200),[106] which some see as representing superabundance.

				The challenge with this method is that any number of words or names can have the same numerical value, thus leaving uncertain any suggested solution. There is an additional challenge. In every case where investigators have chosen to use this system, they have assumed the number refers to a proper name specifying a particular person, institution, or nation. Attempts to solve the riddle based on this assumption began in the second half of the second century with Irenaeus and Hippolytus and have continued into the present. Below we explore some of the most popular.

			

			
				Historically, the one man who has left his imprint as the arch persecutor of the Christians is Nero and, indeed, he gets the most votes as the one whom John had in mind. He was, after all, the initiator of Christian persecution and opened the way for future troubles between Christians and the Roman state. To derive the number, Nero’s name must first be transliterated from Greek into Hebrew, producing nron qsr.
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				It is of note that if the name is transliterated from the Latin into Hebrew we get nro qsr
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				These two solutions suggest that the manuscripts which have 666 and those with 616 both point to Nero and that may be the case, but there are problems. Though this solution is rather ingenious, it is hard to believe that John would have put his readers through so much trouble. Most would not have been familiar with Hebrew or gematria. In addition, the Greek to Hebrew calculation is based on a defective spelling of qsr where the yod after the qoph is missing. Further, Nero had many titles. To select just these two seems overly convenient. Also, Nero had been dead for nearly a quarter century before John wrote and, therefore, he was not there to personally influence what was going on. There were, however, stories circulating that gave the early Christian pause. These stated that Nero did not actually die in AD 68 but had fled to Parthia, where he was raising a huge army to come back and destroy Rome.[107] Though some may have been concerned about Nero’s return, they would have been pleased to see Rome in turmoil and, therefore, it is doubtful they would have been cast him as the beast.

				Domitian has also been nominated and it is little wonder. He was the emperor contemporary with John whose cult impacted the Christians in Asia Minor the most. To the Asian Saints, he may have seemed to be Nero reincarnate. His Greek name and accompanying titles were ΑΥΤΟΚΡΑΤΩΡ ΚΑΙΣΑΡ ΔΟΜΕΤΑΙΝΟΣ ΣΕΒΑΣΤΟΣ ΓΕΡΜΑΝΙΚΟΣ, “Autocrator Caesar Domtian Augustus Germanicas.” These various titles could have been declared and abbreviated on some of his coins as A KAI ΔOMET ΣEB ΓΕ (A. KAI. DOMET. SEB. GE).
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				Once again, the solution is ingenious, but the problem is that no one coin has all these titles.[108] Therefore, John’s readers, as much as they disliked and even feared the man, would have been hard pressed to see the number 666 fingering him.

				Some early Christian Fathers felt that the Romans themselves were the beast. Here, again, the Greek must be used. The word lateinos yields:
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				This only works if one assumes that the Latin “latinus” is rendered λατεινος in Greek.

				During the middle ages, one popular target for the beast was the Catholic Church because the Greek forms Ἰταλικὰ ἐκκλησία (italika ekklēsia) (Italian church). This works only if you have a grammatically incorrect α instead of η at the end of Ἰταλικὰ, and ἡ λατίνη βασιλεία (hē latinē basileia) (the Latin Kingdom) both add up to 666. A popular rumor stated that an inscription on the miter of the pope yielded the same number.
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				This idea, however, is false since no such inscription has adorned the miter. The view that the beast is but a single church seems narrow, if not bigoted, especially since the idea behind the beast seems more state than church. The adversary would probably like the wrong kingdoms to be pegged.[109]


			

			
				One final suggestion that appeals to many is that of the beast itself. To get this, again the Greek θηρίον (thērion) must be transliterated into the Hebrew trywn.


				
					
						
								
								נ

							
								
								ו

							
								
								י

							
								
								ר

							
								
								ת

							
								
								 

							
						

						
								
								400

							
								
								200

							
								
								10

							
								
								6

							
								
								50

							
								
								= 666

							
						

					
				

				

				


				Given that none of the proposals allow for any degree of verification and that each has legitimate difficulties and objections, insisting that the calculation was meant to point to a particular person or institution simply does not work well. Finally, John is not calling for his readers to engage in a mathematical exercise as much as he is asking for moral discernment in order to avoid being entrapped by the beast.[110] The best solution seems to be to understand this number, as with all other numbers in John’s work, as metaphorical and symbolic. The mark as a number stands for the beast. In such a case, the number six would stand in contrast to the number seven, God’s number. Six would then be that which comes the closest to perfection, but misses the mark and falls short of its potential. The triple repetition of the number intensifies the idea of incompleteness and failure.[111] Thus, it is a fit number to represent the trinity of imperfection: the dragon, the beast, and the false prophet.

				Taking on the mark signifies spiritual devotion to the beast. It designates those who, throughout time, have been bitten by the serpent from the sea and, therefore, carry its venom in their veins.[112] That this may be the case is strengthened by the layout of the text wherein the very next vision John sees is that of the 144,000, who carry the seal of Christ on their foreheads (Rev. 14:1). The arrangement certainly highlights the contrast between the mark and the seal. Since the former is strictly spiritual, it seems like the latter is also. Therefore, 666 looks to a condition of deep spiritual wickedness in the souls of those who have been bitten by the beast and whose thoughts and deeds are dictated by its deadly venom.[113]


				Conclusion


				Through the two visions in this chapter, John reveals the three major enemies which will fight against God from the days of Christ to his Second Coming. The central issue is worship and the tension of the work turns on who will accept or reject the mark of the beast. The battle is for the souls of men and, therefore, the mark, expressed as the number 666, reveals the object of worship of those who wear it, namely the beast.

				The large number of possibilities along with all the conflicting solutions argues against the number pointing to a particular individual or institution. Further, it would be a singular exception to the pattern set in Revelation for a number to point to something so immediate, confined, and finite as just one entity. John is consistent in his use of the word ἀριθμός (arthimos), number, in the figurative sense of an incalculable multitude (see 5:11; 7:4, 9 [a cognate verb ἀριθμέω (arithmeō)], 9:16; 20:8). In each instance, no calculation is demanded or expected. Understanding the number 666 should follow suit. Given that the number seven throughout Revelation denotes that which is whole, complete, and associated with God, the triple sixes emphasize the intensification of the imperfection and incompleteness of the dragon, his minions, and his kingdoms. According to Irenaeus, an early Church father, 666 is best understood as “the summing up of the whole of the apostasy that has taken place during the six thousand years” preceding the Lord’s millennial reign.[114] The idea is strengthened by the use of six in its association with the “sixth seal,” “sixth trumpet,” and “sixth bowl.” In each case, the period depicts God’s judgment against the wicked followers of the beast. At that time he brings to an end their long and pernicious rule during much of Earth’s temporal history. Of note is that the seventh seal, trumpet, and bowl all point to the consummation of the kingdom of Christ on earth. Further, in Revelation 15:2, we view those who have gained victory “over the beast, and over his image, and over his mark, and over the number of his name.” This verse uses the number in a very nonliteral way, equating as it does both the mark and image of the beast.[115] There is a direct correlation in 13:17, which speaks of “the one having the mark, [which is] the name of the beast.” Joseph Smith’s statement “When God made use of the figure of a beast in visions to the prophets He did it to represent those kingdoms which had degenerated and become corrupt, savage and beast-like in their dispositions, even the degenerate kingdoms of the wicked world”[116] provides insight into the whole problem. The sea monster with its number represents the rebellious and wicked segment of humanity in beastly form and imperfection. It seems very appropriate, then, that the numerical value of the Greek word “beast,” θηρίον (thērion), transliterated into Hebrew, is 666.[117]


			

			
				It is because of the inability of the inhabitants of the earth to see past the deception of the false lamb that allows the lamb to seduce them into fully worshipping the beast. The result is a world gone mad. Sadness and hopelessness express themselves in nihilism, hedonism, and abandonment. Because there is nothing to stem the fall, conditions will only worsen. The end result will be an outflow of blood that only the Lord can staunch and the burning fire of war that only the Second Coming can extinguish.
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						[1]. In ancient Greek ἐκκλησία (ekklēsia) and Hebrew (qāhal and ‘ēdāh) these terms, translated “church,” denoted “assemblies, congregations, and associations of people all sharing the same goals and loyalties.” See Steven Robinson, “Warring against the Saints,” Ensign 18 (January 1988): 34–36.
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						[3]. See Smith, Words, 184–87, where Joseph Smith notes that Daniel saw the image of a beast but not an actual beast, but that John saw real beasts in heaven. The prophet’s statement, however, was not referring to chapters 12 and 13 but rather to chapters 4 and 5. In chapter 13, God uses a metaphor, as it were, to describe organized wickedness which Lucifer will use to promote his purposes. Joseph Smith taught, “The beast that rose up out of the sea (in Rev. 13:1) should be translated the image of a beast, as I have referred to it in Daniel’s vision” (TPJS, 294).

					

					
						[4]. The two beasts echo Jewish myths concerning Leviathan, the quintessential female monster whose home was in the sea, and Behemoth, the quintessential male monster whose home was the wilderness. Jewish mythographers derived the idea from God’s activities on the fifth and sixth days of creation. On the fifth, God commanded the waters to bring froth abundantly the living creatures and that included, according to these men, Leviathan. On the sixth day, God commanded the earth to bring from the living creatures and that included Behemoth. So powerful and threatening were the two together that God separated them, knowing that if the two ever came together, the created order would move into chaos. For discussion, see 1 En. 60:7–11, 24; 4 Ezra, 6:49–52; Louis Ginzberg, Legends of the Jews (New York: Simon and Schuster, 1956), 1:27–28.
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Chapter 14

				The Winepress of the Wrath of God


				Introduction


				Chapter 14 and the fore part of 15 bring to an end John’s second cycle of visions which began with chapter 12. The second cycle is composed of seven distinct visions, each noted with the formula καὶ εἶδον (kai eidon), “and I saw,” or καὶ ἰδού (kai idou), “and behold.” The divisions are: (1) Satan’s move against the man child, the women, and her seed (chapter 12), (2) the persecution from the sea beast (13:1–10), (3) the persecution from the land beast (13:11–18), (4) the Lamb and 144,000 standing on Mt. Zion (14:1–5), (5) the three angels’ proclamation of the gospel and coming judgments (14:6–13), (6) the harvest of the earth and vineyards (14:14–20), and finally, (7) the celebration of victory by the Saints over the land and sea beasts (15:1–4).[1]


				This chapter acts as a counterpoint to the terrifying developments John described in chapter 13. It further presents a message of hope and encouragement just before the next cycle of destructive visions begin. Here John reveals what will happen to those who torment and persecute the Saints of God. A central, though less obvious, message in this section is the plea for the Saints to follow the Lord even during periods of distress.[2] That message is relevant because this chapter brings the reader into the present age.

				Chapter 14 divides into three sections each starting with the phrase “I looked,” or “I saw” (vv. 1, 6, 14). The first scene is that of the Lamb and the Saints in Zion, the second of the three angels who both warn and comfort, and the last of the harvest of the earth.

				This chapter echoes the interlude between the sixth and seventh seals where John saw 144,000 Saints sealed against destruction’s power (see chapter 7). In that chapter, the large number represented a select group within the Church. That is not the case in this chapter. Here the symbolic meaning of the number expands to include all the faithful and show their earthly condition at the time judgment commences in earnest.

				The Virgins 
(14:1–5)


				Greek Text

				1 Καὶ εἶδον, καὶ ἰδοὺ τὸ ἀρνίον ἑστὸς ἐπὶ τὸ ὄρος Σιὼν, καὶ μετ᾽ αὐτοῦ ἑκατὸν τεσσεράκοντα τέσσαρες χιλιάδες ἔχουσαι τὸ ὄνομα αὐτοῦ καὶ τὸ ὄνομα τοῦ πατρὸς αὐτοῦ γεγραμμένον ἐπὶ τῶν μετώπων αὐτῶν. 2 καὶ ἤκουσα φωνὴν ἐκ τοῦ οὐρανοῦ ὡς φωνὴν ὑδάτων πολλῶν καὶ ὡς φωνὴν βροντῆς μεγάλης, καὶ ἡ φωνὴ ἣν ἤκουσα ὡς κιθαρῳδῶν κιθαριζόντων ἐν ταῖς κιθάραις αὐτῶν. 3 καὶ ᾄδουσιν ὡς ᾠδὴν καινὴν ἐνώπιον τοῦ θρόνου καὶ ἐνώπιον τῶν τεσσάρων ζῴων καὶ τῶν πρεσβυτέρων· καὶ οὐδεὶς ἐδύνατο μαθεῖν τὴν ᾠδὴν εἰ μὴ αἱ ἑκατὸν τεσσεράκοντα τέσσαρες χιλιάδες, οἱ ἠγορασμένοι ἀπὸ τῆς γῆς. 4 οὗτοί εἰσιν οἳ μετὰ γυναικῶν οὐκ ἐμολύνθησαν, παρθένοι γάρ εἰσιν· οὗτοι οἱ ἀκολουθοῦντες τῷ ἀρνίῳ ὅπου ἂν ὑπάγῃ· οὗτοι ἠγοράσθησαν ἀπὸ τῶν ἀνθρώπων ἀπαρχὴ τῷ θεῷ καὶ τῷ ἀρνίῳ, 5 καὶ ἐν τῷ στόματι αὐτῶν οὐχ εὑρέθη ψεῦδος· ἄμωμοί εἰσιν.[3]


				King James Version

				1 And I looked, and, lo, a Lamb stood on the mount Sion, and with him an hundred forty [and] four thousand, having his Father’s name written in their foreheads. 2 And I heard a voice from heaven, as the voice of many waters, and as the voice of a great thunder: and I heard the voice of harpers harping with their harps: 3 And they sung as it were a new song before the throne, and before the four beasts, and the elders: and no man could learn that song but the hundred [and] forty [and] four thousand, which were redeemed from the earth. 4 These are they which were not defiled with women; for they are virgins. These are they which follow the Lamb whithersoever he goeth. These were redeemed from among men, [being] the firstfruits unto God and to the Lamb. 5 And in their mouth was found no guile: for they are without fault before the throne of God.

			

			
				BYU New Testament Rendition

				1 I looked, and the Lamb was standing on Mount Zion, and with him were 144,000 people who had his name and the name of his Father written on their foreheads. 2 I heard a sound from heaven like the sound of many waters and like the sound of loud thunder. The sound that I heard was like sound of lyre players playing their lyres. 3 They sang a new song in front of the throne and the four animals and the elders. No one was able to learn the song except the 144,000 people who had been redeemed from the earth. 4 These are they who have not defiled themselves with women, for they are morally clean, these who follow the Lamb wherever he goes. They have been redeemed from among mankind as the first offerings to God and the Lamb. 5 In their mouths no lie is found—they are blameless.

				Translation Notes and Comments

				14:1 And I looked and, lo, a Lamb stood on Mount Zion / I looked and the Lamb was standing on Mount Zion: Though a few early texts do not have the definite article τό (to) before ἀρνίον (arnion), “Lamb,” it is most likely the definite article was original for it functions here anaphorically, that is, referring the reader back to the an earlier occurrence of the word, in this case to Revelation 5:6, where the text first mentions the Lamb. Thus, as with twenty-eight other occurrences of the word, it is a metaphor for Jesus and the Rendition notes this by capitalizing it.[4]


				In Jewish apocalyptic expectation, Mount Zion was seen as the center place or capitol of God’s eschatological kingdom (see Joel 2:32; Isa. 24:23; 31:4; Micah 4:7; Zech. 14:4–5).[5] It is of note that the Lamb’s location is not in Jerusalem. The nuance is important. Of the one hundred fifty occurrences of the word “Zion” in the OT, rarely does the term describe a place of sin or judgment (that being reserved for “Jerusalem”). Rather, it describes three things: (1) the seat of God’s temple and dwelling place on earth, (2) the community of the Saints of God, and (3) the central city which God rules and where the Saints find security from the severe conditions that will sweep the earth in the last days.[6]


				It is of note that the Lamb does not sit on a throne in Zion but, rather, stands just as he did the first time John saw him in Revelation 5:6. The Psalmist provides insight into the meaning of the imagery. He noted that Jehovah would stand as king “on Zion, my holy hill” from which he would break his enemies “with a rod of iron.” Indeed, he would, “dash them in pieces like a potter’s vessel” (Ps. 2:6, 10). Thus, the Lamb stands as a warlord, his posture revealing his intent to finish his conquest of the earth.[7]


				an hundred forty and four thousand / one hundred and forty-four thousand people: See Comment 7:4. That the definite article αἱ (hai) is absent before the number 144,000 suggests that these are not the same people as those John saw in 7:4. Here, it seems, the number denotes the entire cohort God’s people and, therefore, includes not only the group mentioned earlier (those ordained as missionaries, “to bring as many as will come to the church of the Firstborn”) but also all those whom they have brought into the Church as well as those who were there in the first place.[8]


				having his Father’s name written in their foreheads / who had his name and the name of his Father written on their foreheads: That the 144,000 have the name of the Father and Son written on their foreheads stands in contrast to the inhabitants of the world who carry the beast’s name on theirs.

				The KJV follows the late Textus Receptus, which only has “the name of the Father,” whereas all early Greek manuscripts have “his name and the name of his Father.” The Rendition follows the early manuscripts. The grammatical form John uses here carries a subtle message. The genitive phrase τῶν μετώπων αὐτῶν (tōn metōpōn autōn), “upon their foreheads,” is distributive and metōpōn is plural. Taken together, the construction shows that each person in the group has both the name of the Father and the Son written upon their foreheads.[9] The imagery suggests these are continually mindful of the Father while those in the world concern themselves with money, prestige, and the glory of men.

			

			
				Wearing the names of the Father and Son reflects back on the seal the angels of God placed upon the latter-day missionary task force (see 7:3–8). Here, if the symbol has become broadened to include all the faithful as it seems it has, then the entire community of Saints bears the seal and, thus, the protective power from God.

				14:2 I heard a voice from heaven, as the voice of many waters / I heard a sound from heaven like the sound of many waters: The Greek word φονή (phōnē) means a “sound” in its broadest sense, and meant “voice” only when referring to a human utterance.[10] Hence the Rendition translates it as “sound.”

				John hears a single sound but uses a number of symbols to describe it: a great roaring, a mighty peal of thunder, and a chorus of lyres. He shows that the sound carried, as it were, a loud and continuous background noise that was overlaid by a mighty peal of thunder. These sounds, however, do not originate from any earthly source. Rather, they come from the celestial realm. Thus, the sounds are greater than what the earth can generate and reveal the power of God that stands behind the revelation that follows. John initially describes the sound as incoherent and as derived from nature. Within moments, however, the sound resolved itself into coherent and melodic harmonies as if produced by a mighty host playing lyres.[11]


				14:3 they sung as it were a new song / They sang a new song: See Commentary on Revelation 5:9. The verb ᾄδουσιν (adousin), “they sing,” is a historical present tense but, following English convention, it is translated as a past tense in the Rendition.

				No man could learn the song / No one was able to learn the song: The sound John hears now translates itself into even greater coherence as it becomes the voice of angelic harpists singing a song never-before sung. Though the harmonies have overlaid the roaring power John initially heard, we cannot forget that it is still present. Indeed, the fourth use of the word phōnē in verse 2 uses an anaphoric definite article which refers the reader back to the initial anarthrous use of phōnē and, thus, makes the sound of the lyres exactly the same as that of the roaring waters.[12] The image suggests that divine power undergirds all that is going on and is giving force to the message of the new song.

				Breaking from his previous pattern, John does not record the words of the song. His act suggests that, at least at this point, its message is yet beyond his ability to comprehend and, therefore, that of even the most righteous mortals. The truth of this idea is borne out by the fact that, besides the heavenly choir, only the 144,000 can know the song’s words. Given the fact, however, that the number now symbolizes all those who are of the Church of the Firstborn, these Latter-day Saints are and will continue to be among the most righteous people who have ever lived, the depth of their commitment matching even that of the people of Enoch.[13]


				The verb μανθάνω (manthanō), “know,” that John uses, describes two levels of learning: the basic level, meaning to be instructed in something, and the higher level, meaning to comprehend the esoteric.[14] Here, John seems to have the latter in mind. Just as only those redeemed by Christ and who are under sacred covenant with him can know this new name, so, too, only these can know the words of and sing the new song.

				Though John does not tell us the words, biblical tradition gives us a sense of what the subject matter is. Throughout the Old Testament, new songs were sung for one of two reasons, less often as a praise of God for creation and more often as a praise for his assistance in delivering his people from their enemies (see Ps. 33:3; 40:3: 98:1; 144:9; 149:1; Isa. 42:10). Here in 14:2 and again in 19:6, it is likely that the vast multitude praise God for overcoming their greatest enemies, the two beasts. The depth of gratitude expressed in the sound coming from such a vast multitude absolutely overwhelms John.

			

			
				which were redeemed from the earth / people who had been redeemed from the earth: the phrase οἱ ἠγορασμένοι ἀπὸ τῆς γῆς (hoi ēgorasmenoi apo tēs gēs), “those who have been redeemed from the earth,” is a masculine, nominative, plural, perfect passive participle. One would expect it to be feminine since its antecedent is χιλιάδες (chiliades), the plural of χιλιάς (chilias) “a group of a thousand.” However, John uses the masculine participle according to sense—the group consists of ἄνθρωποι (anthrōpoi), “people”—rather than according to strict grammatical gender. The participle stresses the completion of the action. That is, the multitude had been completely and fully redeemed long before the present scene opened.[15] Thus, the whole phrase emphasizes the Saint’s final state rather than the deeds they performed to get there.[16] The text, however, does suggest that these are they who resisted the earth and its allures.

				which are not defiled with women / who have not defiled themselves with women: the form of the verb μολύνω (molynō), “defile” is an aorist passive and means literally “to soil or make dirty.” Here, however, the symbolic meaning “to be ceremonially impure” is at play, the idea implying serious corruption.[17] The phrase suggests the high degree of disfavor with which God views immorality. Indeed, the whole range of sexual sins “are an abomination in the sight of the Lord; yea, most abominable above all other sins save it be the shedding of innocent blood or denying the Holy Ghost” (Alma 39:5). These men, however, though living in an age of virulent immorality, have kept themselves pure.[18]


				14:4 These are they which / these are they who: this phrase introduces a threefold description of these people. They are they who remained morally clean during the very spiritually polluted last days, followed the Lamb wherever he lead them, and, finally, were redeemed from the earth.

				which follow the Lamb whithersoever he goeth / who follow the Lamb wherever he goes: The verb ἀκολουθέω (akoloutheō) has three meanings. First, it denotes either following or going behind another. Second, it means to accompany another. Finally, and figuratively, it means to be someone’s disciple.[19] Here, the context suggests John has the third definition in mind. The words “wherever he goes” suggest the high degree of these men’s devotion even a willingness to follow him into death if necessary (for this nuance, see, for example, Matt. 10:38; Luke 14:27; Mark 8:34–35; John 12:25–26). The word, however, does not necessarily imply that such drastic action was actually taken. It suggests, rather, the degree of adherence these people have for their King and their devotion in promoting and expanding his cause even if it meant giving up their lives.[20]


				they are virgins / they are morally clean: The Greek παρθένοι (parthenoi), literally “male virgins,” is translated in the Rendition as “morally clean” for two reasons: first, because the English word “virgin” applies exclusively to females,[21] and second, to counter the idea that this verse commends celibacy.

				John’s culture, being very Jewish, had a strong aversion to illicit sexual activity and even moral sexual activity under given circumstances.[22] The root of this aversion reached back to Old Testament times when Jehovah forbade adultery and fornication under all circumstances (see Ex. 20:14; Deut. 5:18; Lev. 20:10; Lev. 18:6; Deut. 22:25) and sexual relations for specific circumstances, such as when preparing for war (1 Sam. 21:4–5; 2 Sam. 11:11–12; compare Deut. 23:9–14) or temple service (Ex. 19:10–1).[23]


			

			
				These exceptions, however, should not be taken as Jehovah’s endorsement for a life of sexual abstinence. It was he who introduced marriage in the beginning (Gen. 2:24; Moses 3:24; Abr. 5:18) and the scriptures affirm “neither is the man without the woman nor the woman without the man in the Lord” (1 Cor. 11:11). Indeed, God has declared that if a man would obtain heaven, he “must enter into this order of the priesthood [meaning the new and everlasting covenant of marriage]; and if he does not, he cannot obtain it” (D&C 131:2–3). It was also he who gave the commandment to “multiply and replenish the earth” (Gen. 1:28; 9:1, 7; Moses 2:28). Paul witnessed that “marriage is honourable in all, and the wedding bed undefiled” (Heb. 12:4). He also warned his friend Timothy that there would be some with seared consciences, “speaking lies in hypocrisy” who would forbid marriage (1 Tim. 4:2–3). In short, the description of the 144,000 as parthenoi speaks not to celibacy or even abstinence but to a pure and highly moral life of dedication that these men have to God and their spouses.

				These were redeemed from among men / They have been redeemed from among mankind: The term ἀγοράζω (agorazō), translated “redeem,” means to purchase something for one’s use. Early Christians used the word as a metaphor for the saving work of the Lord. By his blood, he purchased us off the slave blocks of sin thus making us his own (1 Cor. 6:20; 7:23; 2 Pet. 2:1; Rev. 5:9).[24] The phrase here suggests that the Lord’s act of redemption affected only these. They are the only ones who come under the full power and benefit of his saving powers. The rest of humankind experience that power only partially. This phrase, with others, again suggests that the figure of 144,000 in this part of the vision denotes all those redeemed fully from the fall.[25]


				being the firstfruits unto God and to the Lamb / been redeemed from among mankind as the first offerings to God and the Lamb: The term ἀπαρχή (aparchē), “first-fruits,” in its greater Greek context is a technical term denoting cultic sacrifices of food offerings as opposed to animal sacrifices or votive offerings (offerings of objects). In Hebrew the word bikkûrîm designates an offering of the earliest of the crops taken from field, vineyard, and orchard.[26] It is of note, however, that the LXX never translates bikkûrîm with aparchē, nor does it use the term for the firstborn of people or animals. Even so, the Hebrew does suggest that the use of the Greek word should be restricted to nonanimal offerings in general (see for example, Ex. 25:3)[27] and, therefore, designate either the early or best offerings from the field (Ex. 23:19; 22:28) or that portion that belongs to the Lord at any time (1 Sam. 10:4).

				Given the fact that the phrase refers to nonflesh sacrifices, John’s words ἀπὸ τῶν ἀνθρώπων ἀπαρχὴ (apo tōn anthrōpōn aparchē), “the first-fruits consisting of people,” in which he connects the term with humans are problematic. What he had in mind is certainly not obvious. The use of the word in other New Testament passages does not help. There it is used only in a metaphorical sense denoting such things as the first in a class or group, specifically that portion set apart for God’s use, the worshipper then being free to use the remainder however he wished.[28] Since humankind as a whole is not redeemed, the 144,000 do not seem to function as the first in a class.

				Greek literary and nonliterary sources, however, may provide insight. Therein we find references to people who were offered to the gods and, therefore, were assigned to work in the temples.[29] They became, as it were, first-fruits to the gods. It seems best, therefore, to understand John’s phrase as designating those people who, over the ages but more specifically in the last days, have been set apart for the Lord’s service.[30] It is in this sense that the Book of Mormon uses the term. There we find Jesus referred to as he who “is the firstfruits unto God, inasmuch as he shall make intercession for all the children of men” (2 Ne. 9). The Prophet Jacob admonished his people to be reconciled to God through the atonement of Christ by which they could be “presented as the first-fruits of Christ unto God, [those who had] faith, and obtained a good hope of glory in him before he manifested himself in the flesh” (Jacob 4:11).

			

			
				The Old Testament agrees with this view. Jeremiah 2:2–3 notes that Israel, as a nation, was redeemed from Egypt as the “first of his [God’s] harvest.” God set Israel apart from the Gentiles as the first but not the only fruits of the harvest. They were to be his devoted servants but their task was to bring others to him. Ezekiel, looking to the last days when once again God will gather Israel, connects the first fruits of Israel’s oblations with his acceptance of them as a people, the whole being a “sweet savour” unto him (20:40–41).

				14:5 And in their mouth was found no guile: for they are without fault / In their mouths no lie is found—they are blameless: The Greek word ψεῦδος (pseudos) connotes a “a lie, falsehood.”[31] The related verb, ψεύδομαι (pseudomai), means “to tell a falsehood, lie; deceive by lying” with emphasis on the desire to deceive.[32] The 144,000 bear the standard of truth and in no way use it to benefit themselves. The idea here is not merely that they have integrity, but that they are true to their witness of Christ in face of tremendous pressure to give idolatrous allegiance to the beast and false lamb (compare Isa. 53:9; Zeph. 3:13).

				The word ἄμωμος (amōmos) means without fault, blameless, without defect.[33] While verse 4 emphasizes their moral purity, this verse emphasizes the disciples’ ritual purity, the term amōmos, like ἀπαρχὴ (aparchē), being associated with sacrificial offerings (see Ex. 29:1; Lev. 1:3, 4:3; 5:15; Ezek. 43:22–23). The Semitic idiom “No guile is found in their mouth” means that they do not lie. Given the temple setting of the imagery, the nuance is that they are careful to keep covenant with the Lord and, therefore, they are blameless in all that they do.

				before the throne of God / —: This phrase, found in the Textus Receptus and therefore retained in the translation of the KJV, is not found in any of the early Greek manuscripts and so the Rendition leaves it out.[34]


				Analysis and Summary

				With its description of Satan’s beasts at work against God’s people found in chapters 12 and 13, the vision has prepared the reader for the onset of a great battle, but, as usual, Revelation takes a break from the narrative to make a point before moving into brief but graphic horror. A figure stands on Mount Zion. It is not a terrible warrior-king garbed in battle array, but instead, a lamb, the symbol of meekness and peace. Further, and unexpectedly given the context, harmony and joy reign over all those in John’s view. These people do not know worry or distress. They are unconcerned about the dragon and his minions.

				The harmony of sweet but overpowering music fills the region, reaching a climax as the heavens explode into the rhapsody of a new song—new not only because it has never been sung before but because it could never have been sung before. It signals a total victory which only now becomes possible. For this reason, only the 144,000—representing the sealed, those who have won the battle—are able to sing it. The Doctrine and Covenants provides the setting for and content of such a song. In its pages the Lord states: 

				For I, the Almighty, have laid my hands upon the nations, to scourge them for their wickedness. And plagues shall go forth, and they shall not be taken from the earth until I have completed my work, which shall be cut short in righteousness—Until all shall know me, who remain, even from the least unto the greatest, and shall be filled with the knowledge of the Lord, and shall see eye to eye, and shall lift up their voice, and with the voice together sing this new song, saying:

				The Lord hath brought again Zion;
The Lord hath redeemed his people, Israel,
According to the election of grace,
Which was brought to pass by the faith
And covenant of their fathers.

				The Lord hath redeemed his people;
And Satan is bound and time is no longer.
The Lord hath gathered all things in one.
The Lord hath brought down Zion from above.
The Lord hath brought up Zion from beneath.

				The earth hath travailed and brought forth her strength;
And truth is established in her bowels;
And the heavens have smiled upon her;
And she is clothed with the glory of her God;
For he stands in the midst of his people.
Glory, and honor, and power, and might,
Be ascribed to our God; for he is full of mercy,
Justice, grace and truth, and peace,
Forever and ever, Amen.” (D&C 84:96–102)

			

			
				Here we understand the triumphant nature of the song. The plagues of judgment have cleansed the earth. Only the redeemed remain. God and his Saints have won the day and Zion stands supreme.

				The focus of this part of the vision is on the 144,000 servants of God, the figure most likely symbolizing the redeemed over the millennia but more specifically those who are the latter-day elect of God, that is, those men and women who “hear my voice and harden not their hearts” (D&C 29:7). These people have certain characteristics in common. They are chaste followers of the Lamb under all conditions and are the redeemed from among humankind. In addition, they are also the first fruits, the guileless and the faultless. Thus, these

				are they who received the testimony of Jesus, and believed on his name and were baptized after the manner of his burial, being buried in the water in his name, and this according to the commandment which he has given—that by keeping the commandments they might be washed and cleansed from all their sins, and receive the Holy Spirit by the laying on of hands of him who is ordained and sealed unto this power; And who overcome by faith, and are sealed by the Holy Spirit of promise, which the Father sheds forth upon all those who are just and true. They are they who are the church of the Firstborn. They are they into whose hands the Father has given all things—They are they who are priests and kings, who have received of his fullness, and of his glory; And are priests of the Most High, after the order of Melchizedek, which was after the order of Enoch, which was after the order of the Only Begotten Son. Wherefore, as it is written, they are gods, even the sons of God—Wherefore, all things are theirs whether life or death or things present or things to come, all are theirs and they are Christ’s, and Christ is God’s. And they shall overcome all things. (D&C 76:50–60)

				The term “virgin” (παρθένος, parthenos), as used by John to describes them, emphasizes not just their moral but their spiritual quality as well. For this reason there should be neither concern for the epithet “virgins” pertaining to males, nor the belief that John is espousing celibacy. The scriptures use the image of the virgin to represent the Church, and frequently portray her as the bride of the Lord. In reality, the term reflects the state of individual members of the Lord’s earthly kingdom who have kept themselves from defilement by the world.[35] Thus, John states they “follow the Lamb whithersoever he goeth” (v. 4).

				The image of “virgin” as applied to males was probably related to Israelite military practices. Soldiers were required to maintain ritual purity, including sexual abstinence, before going into battle. This state of ceremonial cleanliness for those engaged in war seems to be an excellent symbol for the moral purity which the Saints must maintain during the spiritual war against the beasts.[36]


				John makes the point that “in their [the virgins’] mouth was found no guile” (v. 5). The Greek word translated “guile” (ψεῦδος, pseudos) means “falsehood” in a broad sense, thus encompassing both lying and deceiving. However, John uses the term with a specific meaning. For him it is not just error or lying but an active contesting against truth.[37] Thus, the 144,000 are the antithesis of the beast and the false prophet. The Seer’s context suggests that the men and women represented by the 144,000 are the true Saints of God and, thus, members of the Church of the Firstborn.

				Elder Orson Pratt noted that these people “had a peculiar name written in their foreheads—even their Father’s name, him whom we call, in our language, God. Then there will be written upon the foreheads of these hundred and forty-four thousand this insignia, the Father’s name and they will be gods; and they will associate with him as do the Father and his Only Begotten, that is, the only son begotten in the flesh.”[38]


				The whole picture captures the fidelity to Jehovah that the true Saints of God have.[39] These are they who have entered into and keep sacred covenants and who have been sealed to their spouses for time and eternity. Further, they have carried the witness forward with fidelity and fearlessness in an untoward world. Little wonder, then that such people become gods, even the sons and daughters of God and have all things entrusted to them.

			

			
				The Message of the Three Angels 
(14:6–11)


				Greek Text

				6 Καὶ εἶδον ἄλλον ἄγγελον πετόμενον ἐν μεσουρανήματι, ἔχοντα εὐαγγέλιον αἰώνιον εὐαγγελίσαι ἐπὶ τοὺς καθημένους ἐπὶ τῆς γῆς καὶ ἐπὶ πᾶν ἔθνος καὶ φυλὴν καὶ γλῶσσαν καὶ λαόν, 7 λέγων ἐν φωνῇ μεγάλῃ· Φοβήθητε τὸν θεὸν καὶ δότε αὐτῷ δόξαν, ὅτι ἦλθεν ἡ ὥρα τῆς κρίσεως αὐτοῦ, καὶ προσκυνήσατε τῷ ποιήσαντι τὸν οὐρανὸν καὶ τὴν γῆν καὶ θάλασσαν καὶ πηγὰς ὑδάτων.

				8 Καὶ ἄλλος δεύτερος ἄγγελος ἠκολούθησεν λέγων· Ἔπεσεν, ἔπεσεν Βαβυλὼν ἡ μεγάλη, ἣ ἐκ τοῦ οἴνου τοῦ θυμοῦ τῆς πορνείας αὐτῆς πεπότικεν πάντα τὰ ἔθνη.

				9 Καὶ ἄλλος ἄγγελος τρίτος ἠκολούθησεν αὐτοῖς λέγων ἐν φωνῇ μεγάλῃ· Εἴ τις προσκυνεῖ τὸ θηρίον καὶ τὴν εἰκόνα αὐτοῦ, καὶ λαμβάνει χάραγμα ἐπὶ τοῦ μετώπου αὐτοῦ ἢ ἐπὶ τὴν χεῖρα αὐτοῦ, 10 καὶ αὐτὸς πίεται ἐκ τοῦ οἴνου τοῦ θυμοῦ τοῦ θεοῦ τοῦ κεκερασμένου ἀκράτου ἐν τῷ ποτηρίῳ τῆς ὀργῆς αὐτοῦ, καὶ βασανισθήσεται ἐν πυρὶ καὶ θείῳ ἐνώπιον ἀγγέλων ἁγίων καὶ ἐνώπιον τοῦ ἀρνίου. 11 καὶ ὁ καπνὸς τοῦ βασανισμοῦ αὐτῶν εἰς αἰῶνας αἰώνων ἀναβαίνει, καὶ οὐκ ἔχουσιν ἀνάπαυσιν ἡμέρας καὶ νυκτὸς, οἱ προσκυνοῦντες τὸ θηρίον καὶ τὴν εἰκόνα αὐτοῦ, καὶ εἴ τις λαμβάνει τὸ χάραγμα τοῦ ὀνόματος αὐτοῦ.[40]


				King James Version

				6 And I saw another angel fly in the midst of heaven, having the everlasting gospel to preach unto them that dwell on the earth, and to every nation, and kindred, and tongue, and people, 7 Saying with a loud voice, Fear God, and give glory to him; for the hour of his judgment is come: and worship him that made heaven, and earth, and the sea, and the fountains of waters. 8 And there followed another angel, saying, Babylon is fallen, is fallen, that great city, because she made all nations drink of the wine of the wrath of her fornication. 9 And the third angel followed them, saying with a loud voice, If any man worship the beast and his image, and receive [his] mark in his forehead, or in his hand, 10 The same shall drink of the wine of the wrath of God, which is poured out without mixture into the cup of his indignation; and he shall be tormented with fire and brimstone in the presence of the holy angels, and in the presence of the Lamb: 11 And the smoke of their torment ascendeth up for ever and ever: and they have no rest day nor night, who worship the beast and his image, and whosoever receiveth the mark of his name.

				BYU New Testament Rendition

				6 I saw another angel flying in the middle of the sky, having an everlasting gospel to preach to those that dwell on earth—to every nation, tribe, tongue, and people. 7 With a loud voice he said: “Fear God and give him glory, because the hour of his judgment has come. Worship him who made heaven and earth, the sea and the springs of water.” 8 Then a second angel followed saying: “She has fallen, Babylon the Great has fallen, that caused all nations to drink of the wine of her passionate lust for fornication.” 9 And a third angel followed them saying with a loud voice: “If anyone worships the beast and its image, and receives a mark on his forehead or on his hand, 10 then he will also drink of the wine of God’s wrath poured out unmixed into the cup of his anger, and he will be tortured by fire and burning sulfur in the presence of holy angels and the Lamb. 11 The smoke of their torment rises up forever and ever. There will be no rest day or night for those who worship the beast and his image or who receive the image of his name.

				Translation Notes and Comments

				14:6 I saw another angel fly in the midst of heaven / I saw another angel flying in the middle of the sky: The phrase ἄλλον ἄγγελον (allon angelon), “another angel,” occurs five times in this chapter (vv. 6, 8, 15, 17, 18) and, in each instance, introduces the reader to a new event.

				This is the first of four visions, all of which give stiff warnings of pending judgment upon the inhabitants of the earth who have given allegiance to the beast and false prophet.

				The phrase “I saw another angel” is problematic in that no previous angel has been mentioned in this pericope.[41] The image, however, may reach back to chapter 7, when the destroying angels were preparing to move against a sin-filled world. Their intent was temporality halted, however, to give time for the 144,000 to receive the seal of protection. If John had the angels in chapter 7 in mind, then the vision there serves as the background to the events John now relates.

			

			
				The place from which the angel makes his announcement is important. He is in the middle of the sky, a place where he can be both easily seen and heard. The imagery suggests both the importance of and the universal nature of the message the angel proclaims. Indeed, the text makes it clear that his proclamation is for “them that dwell on the earth, and to every nation, and kindred and tongue and people.” Neither individual nor nation is left out.

				having the everlasting gospel to preach / having an everlasting gospel to preach: The term εὐαγγέλιον (euangelion), “gospel” or “good message” occurs only here in all of Revelation. Further, it is anarthrous—it is not “the everlasting gospel,” but “an everlasting gospel.” This is the only place in all the scripture where the word is not preceded by a definite article. The lack suggests the message here is different from that usually defined by the term. The articular phrase τὸ εὐαγγέλιον (to euangelion), “the gospel,” is used throughout the New Testament to capsulize the Christian message of victory over death and hell through the atoning work of Jesus Christ.[42] The addition of the adjective αἰώνιον (aiōnion), “eternal,” or “everlasting,” found only here reinforces the idea that this gospel message is going to be different. Verse 7 identifies what that new message is.

				14:7 for the hour of his judgment is come / the hour of his judgment has come: Instead of being a proclamation of hope based on Christ’s victorious atonement, the angel gives a stiff warning: the hour of God’s judgment is at hand, and, therefore, the world had better repent and worship the Lord. Delay is not an option.[43] Rejecting the offer at this moment will bring dire consequences. The angel’s words emphasize the gospel’s condemnatory aspect, that is, as a means of placing the world in a position where it can be judged.[44] This angel, then, carries the same assignment as the four met in chapter 7, who were sent from God with “power over the four parts of the earth, to save life and to destroy, . . . to seal up unto life, or to cast down to the regions of darkness” (D&C 77:8). As Jesus prophesied, “This gospel of the kingdom will be preached to all the world for a witness to all nations, and then the end will come” (Matt. 24:14). Here we see testimony bringing accountability. We have already met that idea in Revelation 11, where the two witnesses bore testimony and once they had done so, the end came crashing down upon the wicked.

				The angel introduces the words ἡ κρίσις (hē krisis), “the judgment,” for the first time in the text. It will appear three more times (16:7; 18:10; 19:2). The word is articular—it is the judgment—and as such it denotes the great and last judgment at the end of telestial history.[45] The angel appears to be making a plea for genuine conversion but, taking the phrase in context, does not expect it to happen. The result is, as the next angel proclaims, the fall of Babylon and destruction of all who are in her. Of that moment, the Lord has declared: “I will tread them in mine anger, and trample them in my fury; and their blood shall be sprinkled upon my garments, and I will stain all my raiment. For the day of vengeance is in my heart” (Isa. 63:2–4; compare D&C 133:50–51).

				them that dwell on the earth, and to every nation, and kindred, and tongue, and people / those that dwell on earth—to every nation, tribe, tongue, and people: The message is universal. To stress the point, John uses parallel phrases that clearly identify those who dwell on the earth with all people everywhere. No one is excluded.[46] Such must judgment be. As noted above, the Savior assured his early disciples that only after the gospel had been preached to all the world would the wicked be destroyed (JS–M 1:31).

			

			
				The angel’s words speak an uncompromising universalism undergirding his appeal for repentance. During the last days, people will either be saved because they belong to the Church of the Lamb or destroyed because they have succumbed to the beast.[47] Here John and Nephi meet. An angel showed the latter “that great and abominable church, which is the mother of abominations, whose founder is the devil.” For those living in the last days, “there are save two churches only; the one is the church of the Lamb of God, and the other is the church of the devil; wherefore, whoso belongeth not to the church of the Lamb belongeth to that great church, which is the mother of abominations; and she is the whore of all the earth” (1 Ne. 14:9–10).

				14:7 And there followed another angel / a second angel followed: the word ἄγγελος (angelos), “angel,” is anarthrous and, therefore, the phrase is translated as “a second angel” in the Rendition.

				Babylon is fallen, is fallen / She has fallen, Babylon the Great has fallen: The importance of the first angel’s warning is backed up by the prophecy of the second, Babylon is going down and going down hard.[48] The use of the aorist tense (ἔπεσεν, -epesen) of the word πίπτω (pipto), “to fall,” coupled with its repetition, acts as a prophetic perfect and stresses the sureness of the prophecy.[49]


				The angel introduces the term “Babylon” for the first time in Revelation (it will show up seven more times: Rev. 16:19; 16:19; 17:6, 7; 18:2, 10, 21) and by doing so gives an epithet to the universal and ubiquitous kingdom of Satan. The epithet also gives insight into certain qualities held by that kingdom. Babylon of old was a world center known for its wealth, oppression of the poor, resistance to God’s word, persecution of his people, and widespread immorality.[50] The Rome of John’s day fits the description well, but so have the great centers of the world over the millennia.

				The angel’s declaration shows that, in the end time and at last, Satan’s kingdom will come to a sudden and violent end. See chapter 18 for discussion.

				14:8 because she made all nations drink of the wine of the wrath of her fornication / that provided all nations with the drink of the wine of her passionate lust for fornication: The words τοῦ θυμοῦ (tou thymou), literally “the wrath,” is a genitive of apposition and is used to show that τοῦ οἴνου (tou oinou), “the wine,” is to be taken allegorically. The noun θυμός (thymos), “wrath,” has two distinct meanings. It can mean “intense desire” or “passion,” or it can mean “intense anger” or “fury.” In this verse, the word carries the idea of such an overwhelming and passionate lust for something that one is willing to risk everything, including personal safety, to get it.[51] In verse 10, however, it denotes God’s intense anger. Thus, John is using a word play: those who thirst after Babylon’s wine will drink of God’s wrath.[52]


				The nuance given by the KJV that Babylon “made” the nations drink of her wine is too strong. The verb ποτιζω (potizō) means “to give a drink to someone” but does not imply coercion of any kind.[53] The text shows that many will go along with the idolatrous ways of the fallen worldly order most eagerly. In short, Babylon offers the drink and the nations willingly partake.

				There is, however, strong inducement. Babylon guarantees material security that she removes if the people do not cooperate (compare 2:9, 13; 13:16–17). Thus the nations are cunningly enticed to partake of her wine, for it is the only way to enjoy her favors.[54]


				Again, it must be stressed, Revelation emphasizes that the allure of extravagant wealth, worldly fame, or immense power will be too much for most of the inhabitants of the earth to resist.[55] Such is the heart of Babylon’s seduction. And once the inhabitants of the earth partake, any lingering desire to resist her wiles will evaporate away. The results will be twofold: first a blindness so acute that the indulgent cannot see Babylon’s own gross insecurity vis-à-vis God’s real security, and second, a numbness so deep that they have no sense of fear for the coming judgment.[56]


				14:9 and the third angel / and a third angel: As with John’s mention of the second angel, here, too, the noun is anarthrous, and, thus, the phrase should be translated not as the third angel but as a third angel as the Renditions shows.

			

			
				With his two companions, the third angel announces judgment upon the rebellious. The essence of his message is that those who willingly follow the beast will suffer a worse punishment than that which the false prophet threatened to inflict upon the righteous (see 13:15).[57]


				If any man worships the beast and his image, and receive his mark / If anyone worships the beast and its image, and receives a mark: This phrase constitutes the protasis of a conditional sentence whose apodosis is found in verse 10 beginning with the word καί (kai), “and,” not translated in the KJV, but rendered “then” in the Rendition.

				14:10 the same shall drink of the wine of the wrath of God / then he will also drink of the wine of God’s wrath: As noted above, this phrase is the apodosis of a conditional sentence. This construction assumes the realization of the condition.[58] That is to say, it stresses the idea that those who worship the beast will indeed drink of the wine of the wrath of God and suffer the consequences.

				The nominative pronoun αὐτός (autos), “he,” is emphatic and stresses that the person’s course is similar to that of the nations in verse 9,[59] howbeit, in this case, it will not be the intoxicating wine of Babylon he will partake of, but the destructive fury of a jealous God.

				The whole prepositional phrase is a partitive genitive and is the object of the verb πίεται (pietai), “he will drink.” Such construction indicates that the object, wine, is only partially affected by the verb. That is to say, the subject does not drink all the wine, but only some of it.[60] Thus, the Rendition states he “drinks of the wine.” Nevertheless, no matter how much or little he imbibes, the full effect of the intoxicant is upon him and he suffers the full dose of hell fire. Such is the nature of the cup of God’s wrath.[61] It is all or nothing; there is no compromise.

				One reason it is all or nothing is because of the nature God’s wine; it is “unmixed,” meaning it is uncut with water and, therefore, prepared in its strength. Thus, just a little affects one a great deal.[62] The metaphor stresses the idea of the severe nature of God’s judgment driven by his wrath.[63] Revelation clearly shows that wickedness provokes God’s anger, which results in stern judgment and its consequences (see Rev. 14:10, 19; 15:7; 16:1, 19; 19:15).

				The point of the whole is that those who give up Christ and his righteousness in order to obtain the economic success and security that Babylon promises will be severely punished. Once again ius talionis applies, for the punishment will fit the crime. God’s full judgment will come upon these people. The result will be extreme suffering (see, for example, Ps. 60:3; 75:8; Isa. 51:17, 21–23; 63:6; Jer. 25:15–18; 51:7).[64]


				he shall be tormented with fire and brimstone in the presence of the holy angels, and in the presence of the Lamb / he will be tortured by fire and burning sulfur in the presence of holy angels and the Lamb: Only here in Revelation is the term ἄγγελοι ἅγιοι (angeloi hagioi), “holy angels” used, although it is found in Mark 3:38; Luke 9:26; Acts 10:22. The adjective “holy” emphasizes the distance that separates these godlike beings from the worldly ones who followed the beast and now receive God’s punishment.

			

			
				The image of sulfur and fire as the primary means of divine punishment is popular in Revelation (see 14:10; 19:17–18; 20; 20:10; 21:8) and in the Old Testament (see Deut. 29:23; Job 18:15; Isa. 30:33: 34:9–10; Ps. 11:6; Ezek. 38:22). Sulfur was found in a nearly pure form in many of the volcanic regions of the ancient Near East and, because it burns at a relatively low temperature, it was used as a fumigant and also as incense in temples and shrines. Indeed, its Greek name, θεῖον (theion), may have been derived from θεῖος (theios), “divine.”[65] When mixed with pitch or bitumen and ignited, it made a horrible defensive siege weapon because it stuck to the bodies of those it hit.[66]


				14:11 And the smoke of their torment ascendeth up forever and ever / The smoke of their torment rises up forever and ever: The image here is like that of viewing a burning city from a distance (compare Josh. 8:20; Judg. 20:40; Isa. 34:10; Rev. 18:9–10, 18). The continuous rise of smoke is the sign of its total destruction and underscores the power of its conqueror. In chapter 14, it acts as a perpetual trophy of God’s triumph over his most fierce enemies, Behemoth, Leviathan, and the Dragon.[67]


				receiveth the mark of his name / receive the image of his name: Just as the righteous wear the name of the Father and Son on their foreheads so, too, the followers of the beast wear his name. Since the former is symbolic, the latter is also. Both show that the wearers have taken upon themselves the thoughts and, therefore, do the deeds of those whose name they wear.

				they have no rest day nor night / There will be no rest day or night: The first seven words found here are virtually the same as those found in Rev. 4:8, where it says of the seraphim, καὶ ἀνάπαυσιν οὐκ ἔχουσιν ἡμέρας καὶ νυκτός (kai anapausin ouk exousin hēmeras kai nyktos), “and they do not rest day or night” chanting praises to God. The close parallel suggests a deliberate tie between the two images, the first showing the continual praise of those who worship God and the second, the unrelenting torment of those who spurn his ways.[68]


				Wanting to emphasize the point made above, we have taken the phrase ἡμέρας καὶ νυκτός (hēmeras kai nyktos), “day and night,” as a qualitative genitive indicating not only the duration of time, but also the activity done during that time. This translation emphasizes the idea that, for however long the people suffer, they spend that time in a ceaseless writhing (for this nuance, see Mark 5:5; Luke 18:7; Acts 9:24; 1 Thes. 2:9; 3:10; 2 Thes. 3:8; 1 Tim. 5:5; 2 Tim. 3:1). That writhing is caused by a torment so great it does not yield, even to sleep. The aspect of time, however, is not missing. The phrase “night and day” echoes that found in Isaiah 34:9–10, where the time period mentioned goes on from generation to generation and, therefore, indicates a very long period.[69]


				Analysis and Summary

				Having first assured the readers of the safety that the Saints will enjoy and showed them the means by which that safety will come, the vision dramatically switches scenes. John sees an angel in the midst of heaven “having an everlasting gospel to preach unto them that dwell on the earth” (v. 6). Modern revelation helps us more fully understand this verse. To the world, the Lord has declared:

				I have sent forth mine angel flying through the midst of heaven, having the everlasting gospel, who hath appeared unto some and hath committed it unto man, who shall appear unto many that dwell on the earth. And this gospel shall be preached unto every nation, and kindred, and tongue, and people. And the servants of God shall go forth, saying with a loud voice: Fear God and give glory to him, for the hour of his judgment is come; And worship him that made heaven, and earth, and the sea, and the fountains of waters. (D&C 133:36–39)

			

			
				From this revelation, it would appear that the “angel flying through the midst of heaven,” symbolizes Moroni. According to Elder Mark E. Peterson, 

				Moroni fulfilled two biblical prophecies by coming to Joseph Smith. John the Revelator saw an angel fly in the midst of heaven, bringing the everlasting gospel back to earth. (Rev. 14:6–7.) John further said that this angel would fly in the “hour of [God’s] judgment” (Rev. 14:7), which could only mean the latter days. This timing made it strictly a modern affair. He came as predicted, and Moroni was that angel. His coming opened a new dispensation of the gospel of Christ, direct from God. It had no relationship to any other religious movement. It was a new and divine episode, a modern revelation from the heavens, a fresh effort on the part of the Almighty to introduce today’s nations to the gospel of His Beloved Son.[70]


				The Lord gave him the mission “to reveal the Book of Mormon, containing the fullness of my everlasting gospel.” Indeed, to him the Lord, “committed the keys of the stick of Ephraim” (D&C 27:5). But the revelation above broadens the interpretation to include not only Moroni but also all Church members serving in their callings as missionaries who are taking the teachings of that book and a warning message to all the nations of the earth.[71] Of these people and this period the Lord has said,

				And through their administration, the word may go forth unto the ends of the earth, unto the Gentiles first, and then, behold, and lo, they shall turn unto the Jews. And then cometh the day when the arm of the Lord shall be revealed in power in convincing the nations, the heathen nations, the house of Joseph, of the gospel of their salvation. For it shall come to pass in that day, that every man shall hear the fulness of the gospel in his own tongue, and in his own language, through those who are ordained unto this power, by the administration of the Comforter, shed forth upon them for the revelation of Jesus Christ. (D&C 90:9–11)

				We are living in the day when more missionaries are preaching the Savior’s word to greater and greater portions of the earth and in more and more tongues. The Lord has prophesied that “the poor and the meek shall have the gospel preached unto them, and they shall be looking forth for the time of my coming, for it is nigh at hand—and they shall learn the parable of the fig-tree, for even now already summer is nigh” (D&C 35:15–16; compare 45:37–39).

				There is, however, along with the message of comfort, a message of warning: “The hour of his judgment is come” (Rev. 14:7). The Greek word John uses, κρίσις (krisis), translated “judgment,” was originally a legal term often meaning “condemnation,” including the punishment associated with it.[72] But there was a medical application that applies here. In that context, the term denoted the point at which it became certain whether or not a patient would recover.[73] Thus, the cry of the angel tells the world it is at the point of death. The moment of crisis has truly arrived. The rejection of the gospel will immediately bring condemnation, even spiritual death, upon all the unrepentant. Elder LeGrand Richards pointed out that “We live in the day of his judgments. In the period of my lifetime there have been more judgments and destructions and wars and contentions in this world than in all the history of the world combined before that time. This is the time of the judgments that the angel saw, when that everlasting gospel should be restored.”[74]


				The Doctrine and Covenants clearly identifies the gospel message that the missionaries are to preach. The Lord repeatedly commanded them to “say nothing but repentance unto this generation” (D&C 6:9; 11:9; 14:8; 19:21). Indeed, he instructed them, “the thing that shall be of most worth unto you will be to declare repentance unto this people” (D&C 15:6; 16:6). The Lord explained the reason: “a desolating scourge shall go forth among the inhabitants of the earth, and shall continue to be poured out from time to time, if they repent not, until the earth is empty, and the inhabitants thereof are consumed away and utterly destroyed by the brightness of my coming” (D&C 5:19). The message is clear—repent or be destroyed.

				Accordingly, the voice of the first angel is followed by that of the second proclaiming, “Babylon is fallen, is fallen” (v. 8). The advent of the gospel sounds the death knell of the first beast, the representation of the kingdom of Satan.

				The Savior told his Apostles, “this gospel of the kingdom shall be preached in all the world for a witness to the nations; and then shall the end come, or the destruction of the wicked” (JS–M 1:31; compare Matt. 24:14; Mark 13:10). Commenting on this verse, Joseph Smith stated that when it is “rightly understood, it will be edifying.” He then explained why. When the gospel was to go forth, the keys would “be committed to a man who should be a witness over the whole world. The keys of knowledge, power, and revelations should be revealed to a witness who should hold the testimony to the world.” He went on to explain, “All the testimony is that the Lord in the last days would commit the keys of the priesthood to a witness over all people. Has the gospel of the kingdom commenced in the last days? And will God take it from the man until he takes him himself? I have read it [that is, the promise that the gospel would be taken to all the world], precisely as the words flowed from the lips of Jesus Christ.” The Prophet then elaborated, stating that “John saw the angel having the holy priesthood who should preach the everlasting gospel to all nations [Rev. 14:6]. God had an angel, a special messenger, ordained and prepared for that purpose in the last days. Wo! Wo! be to that man, or set of men, who lift up their hands against God and his witness in these last days. For they shall deceive almost the very chosen ones.” Finally, Joseph Smith assured the Saints that “Every man who has a calling to minister to the inhabitants of the world was ordained to that very purpose in the Grand Council of Heaven before this world was. I suppose that I was ordained to this very office in that Grand Council.”[75]


			

			
				It is of note that, in this discourse, Joseph Smith equates the angel John saw to “a special messenger” who had “the holy priesthood” and “should preach the everlasting gospel to all nations.” Indeed, this “witness over all people” would hold “the keys of the priesthood.” The Prophet then identified himself as that messenger and notes he was “ordained to that very purpose in the Grand Council in Heaven.” Thus, the angel John saw in the midst of heaven symbolized, among others, Joseph Smith with the priesthood authority and special commission to see that the gospel was preached to the entire world.

				Note especially that the first angel invites all men to worship God the creator of heaven, earth, and sea. His words teach us that our Lord is not the destroyer of the world, wicked people are. God merely allows men their agency to vent their hatred, which results in lawlessness and, finally, chaos. The book of Revelation shows the consequences: the four horsemen, the burning mountain, the star Wormwood, the angel Apollyon with its locust hordes, and, finally, the work of the beasts. These are the destroyers of the earth (6:1–8; 8:8–11; 9: 7, 18). Judgment against these men and women and those who follow them grows out of the clear pronouncement of the gospel and their rejection of it. The judgment removes these destroyers so that the God of life may reign. For this reason, the second angel, who proclaims the fall of Babylon, follows the first.[76]


				The reason Babylon must fall is clearly given: “because she made all nations drink of the wine of the wrath of her fornication” (v. 8). The precise translation of the last phrase is difficult. The term translated as “wrath” (θυμός, thymos) has two nuances, first, “intense passion,” and, second, “intense anger.” The word carries the idea of a passion or lust so overwhelming that one is willing to risk everything, including personal safety, in an attempt to satisfy it.

				Revelation shows, tragically, that the nations freely and eagerly go after Babylon’s wine. They are in no way coerced. As a result, they are fully culpable. The idea of their culpability is important not only because it highlights their guilt but more specifically because it identifies why Babylon must fall. She personally supplies the nations with the drug of their destruction and will not quit. The idea is reflected in Jeremiah 51:7–8: “Babylon hath been a golden cup in the Lord’s hand, and made all the earth drunken: the nations have drunken of her wine; therefore the nations are mad. Babylon is suddenly fallen.”

				Because she supplied the wine, Babylon unleashes God’s thymos. In this case, the word denotes the rage he feels toward her because of what she does. Through her use of intoxicating philosophies and inebriating promises of wealth and power, she has made the nations “mad.”[77]


				The Hebrew verb hithôlēl, translated “mad,” means to be crazy, to be out of one’s head, and, therefore, to be incapable of making sane judgments.[78] It implies a spiritual blindness so deep that it prevents the world from seeing and repenting. Those who partake of the wine walk “in the vanity of their mind, having the understanding darkened, being alienated from the life of God through the ignorance that is in them, because of the blindness of their heart: who being past feeling have given themselves over unto lasciviousness” (Eph. 4:17–19). Paul’s words nicely summarize why the inhabitants of the earth will not heed the angels’ warning: their understanding is darkened, their hearts (that is, their intellects) are blind, and they are past feeling. Thus, they are incapable of understanding, they are blind to the consequences of their actions, and, finally, they can feel nothing, not even the fear of their impending self-destruction.

			

			
				It must be emphasized that the nations are not victims here. They chose to be deceived. The truth, a sharp but refreshing antidote to Babylon’s sweet wine, was available and they refused it. It is in this light that the prophetic warning of the third angel takes on meaning. Anyone who partakes of Babylon’s favors by worshipping “the beast and his image, and [who receives] his mark in his forehead, or in his hand” comes fully under the condemnation of God.

				Those who drink the wine of whoredom must yet drink from another cup. This too will be a cup of unbridled passion, but this time of anger—a just God’s anger meted out in its full strength, entirely undiluted and nontempered by either mercy or grace.[79] The Seer paints a graphic picture of the hell fire suffered by those who worship the beast and carry his mark; day and night they writhe in agony (vv. 10–11). By this symbolic means, John conveys the state of the burning conscience where the soul is racked “with eternal torment,” indeed, “tormented with the pains of hell,” where the “very thought of coming into the presence of . . . God” wracks the “soul with inexpressible horror” (Alma 36:12–16).

				The “torment” the wicked feel begins at the exact moment when godly power sobers them from their deep and self-induced drunkenness. In a flash they will have a perfect memory of all the deeds they have done. To their grief, this memory will have all rationalizations and justifications stripped away. At the same time, they will realize their hopeless spiritual plight, namely, that they cannot escape the justice of God. As a result, they look “forth with fear, in torment, for the fiery indignation of the wrath of God to be poured out upon them” (Moses 7:1). Indeed, they will be “brought before the tribunal of God with [their] souls filled with guilt and remorse, having a remembrance of all their sins, yea, a perfect remembrance of all [their] wickedness” (Alma 5:18). In that condition, they “must stand before the throne of God, and be judged according to their works, from whence they must go into the place prepared for them, even a lake of fire and brimstone, which is endless torment” (2 Ne. 28:23).

				A Message and 
Promise to the Saints 
(14:12–13)


				Greek Text

				12 Ὧδε ἡ ὑπομονὴ τῶν ἁγίων ἐστίν, οἱ τηροῦντες τὰς ἐντολὰς τοῦ θεοῦ καὶ τὴν πίστιν Ἰησοῦ.

				13 Καὶ ἤκουσα φωνῆς ἐκ τοῦ οὐρανοῦ λεγούσης· Γράψον· Μακάριοι οἱ νεκροὶ οἱ ἐν κυρίῳ ἀποθνῄσκοντες ἀπ᾽ ἄρτι. ναί, λέγει τὸ πνεῦμα, ἵνα ἀναπαήσονται ἐκ τῶν κόπων αὐτῶν, τὰ γὰρ ἔργα αὐτῶν ἀκολουθεῖ μετ᾽ αὐτῶν.[80]


				King James Version

				12 Here is the patience of the saints: here [are] they that keep the commandments of God, and the faith of Jesus. 13 And I heard a voice from heaven saying unto me, Write, Blessed [are] the dead which die in the Lord from henceforth: Yea, saith the Spirit, that they may rest from their labours; and their works do follow them.

				BYU New Testament Rendition

				12 This will require the steadfast endurance of the saints who keep the commandments of God and who have faith in Jesus.” 13 And I heard a voice from heaven saying, “Write: Blessed are the dead who die in the Lord from now on. Yes, the Spirit says that they will rest from their labors, for their works will follow them.”

			

			
				Translation Notes and Comments

				14:12 Here is the patience of the saints: here are they that keep the commandments of God, and the faith of Jesus / This will require the steadfast endurance of the saints who keep the commandments of God and who have faith in Jesus: The word ὑπομονὴ (hypomonē), which the KJV translates as “patience,” denotes continual perseverance in a task—“steadfast endurance” as the Rendition translates it.[81] John emphasizes that in order to overcome the extreme trials and tribulations of the last days, the Saints will need to exercise this steadfast endurance in two primary ways: first, by keeping God’s commandments and second, by remaining ever loyal to the Lord.

				The Seer’s words suggest that, though the period of trials may be relatively short, the pressure put upon the Saints will be severe. A big part of that pressure will come from the intolerance of the world toward righteousness. The dragon and his minions will use all their seductive power and muscle to try to get God’s people to cave in to the world and its allures. Those who resist will quickly discover that it will strike where it can and with what means it has.

				John exhorts his readers to be strong to their witness of Christ as a safeguard against being pulled into the worship of the beast and the punishment such brings. The ambiguous genitive in the second phrase, τὴν πίστιν Ἰησοῦ (tēn pistin iēsous), could be taken subjectively and translated as “Jesus’ faith,” in which case it would emphasize the need for the Saint to come under the protective faith (likely meaning grace) of Christ, who was the consummate faithful witness (see 1:5; 3:15; 19:11), which would help them be ever true to the Father.[82] On the other hand, it could be objective genitive and express the idea that the Saints’ faith in Christ must express itself in resisting the world’s ways that allows them, then, to endure all trials as did the Lord. The Rendition follows the latter view.

				14:13 Write, blessed are the dead: Revelation contains three other divine commands for John to write (Rev. 1:11, 19; 21:5; compare 10:4). These injunctions place the divine seal on what is to be written and assure the validity and surety of the writing. Here the command assures the reader that those who are called upon to die will, indeed, receive eternal life. In short, these Saints will be exalted no matter what they may suffer in this world. On “blessed” see Commentary on Revelation 1:3.

				Analysis and Summary

				Verses 12 and 13 contain the heart of this chapter. It is an interlude within the interlude, and allows John to petition the Saints to “endure” and “keep the commandments of God and the faith of Jesus.” This applies to Saints living in any era but more especially those living during the time when the beasts will make a living hell on earth—the period before divine judgment frees the Saints from the tyranny of Babylon, and Zion protects them from the wrath in store for their persecutors. For those who continue faithful, their state will be blessed, for they will “rest from their labours; and their works do follow them” (v. 13). Note the shift in tense, which accurately follows the Greek. The future state of the Saints will be glorious because their good deeds follow them. That is, the effects of good deeds do not pass away. The consequence of many good deeds results in a future reward.[83]


				The main point of these two verses is that faithfulness will be rewarded and faithlessness punished. Therefore, as Paul testified, the Saints must be “steadfast, immovable, always abounding in the work of the Lord” (1 Cor. 15:58), knowing that by doing so, their actions will bring the full reward promised to the faithful.

				Though knowing of the coming judgments against the beast may motivate the Saints to endure, they do not thrill to the idea of revenge. Rather, their desire for the Lord to come arises from a pure motive to be vindicated in their faithfulness and to show to the entire world clearly and unequivocally that their witness was true. In doing so, the name of their God and his Christ, so blasphemed by the beast, will also be vindicated as they are revealed as the true powers over the cosmos.[84]


			

			
				The Harvest of the World 
(14:14–20)


				Thus far, John’s vision has announced coming judgments. Verses 14–20 show the actual judgments, identify those who will carry them out, and reveal the results. The first part of the vision echoes the one found in Daniel 7:12–14 and looks to the fulfillment of Lord’s prophecy recorded in Matthew 24:30 (and Mark 13:26; Luke 21:27) and Joseph Smith—Matthew 1:36. These scriptures speak of the “sign of the Son of Man” as the immediate precursor to the Lord coming in glory. His coming harbingers a judgment that vindicates some and damns others.

				Greek Text

				14 Καὶ εἶδον, καὶ ἰδοὺ νεφέλη λευκή, καὶ ἐπὶ τὴν νεφέλην καθήμενον ὅμοιον υἱὸν ἀνθρώπου, ἔχων ἐπὶ τῆς κεφαλῆς αὐτοῦ στέφανον χρυσοῦν καὶ ἐν τῇ χειρὶ αὐτοῦ δρέπανον ὀξύ. 15 καὶ ἄλλος ἄγγελος ἐξῆλθεν ἐκ τοῦ ναοῦ κράζων ἐν φωνῇ μεγάλῃ τῷ καθημένῳ ἐπὶ τῆς νεφέλης· Πέμψον τὸ δρέπανόν σου καὶ θέρισον, ὅτι ἦλθεν ἡ ὥρα θερίσαι, ὅτι ἐξηράνθη ὁ θερισμὸς τῆς γῆς. 16 καὶ ἔβαλεν ὁ καθήμενος ἐπὶ τῆς νεφέλης τὸ δρέπανον αὐτοῦ ἐπὶ τὴν γῆν, καὶ ἐθερίσθη ἡ γῆ.

				17 Καὶ ἄλλος ἄγγελος ἐξῆλθεν ἐκ τοῦ ναοῦ τοῦ ἐν τῷ οὐρανῷ ἔχων καὶ αὐτὸς δρέπανον ὀξύ. 18 Καὶ ἄλλος ἄγγελος ἐξῆλθεν ἐκ τοῦ θυσιαστηρίου, ὁ ἔχων ἐξουσίαν ἐπὶ τοῦ πυρός, καὶ ἐφώνησεν φωνῇ μεγάλῃ τῷ ἔχοντι τὸ δρέπανον τὸ ὀξὺ λέγων· Πέμψον σου τὸ δρέπανον τὸ ὀξὺ καὶ τρύγησον τοὺς βότρυας τῆς ἀμπέλου τῆς γῆς, ὅτι ἤκμασαν αἱ σταφυλαὶ αὐτῆς. 19 καὶ ἔβαλεν ὁ ἄγγελος τὸ δρέπανον αὐτοῦ εἰς τὴν γῆν, καὶ ἐτρύγησεν τὴν ἄμπελον τῆς γῆς, καὶ ἔβαλεν εἰς τὴν ληνὸν τοῦ θυμοῦ τοῦ θεοῦ τὸν μέγαν. 20 καὶ ἐπατήθη ἡ ληνὸς ἔξωθεν τῆς πόλεως καὶ ἐξῆλθεν αἷμα ἐκ τῆς ληνοῦ ἄχρι τῶν χαλινῶν τῶν ἵππων ἀπὸ σταδίων χιλίων ἑξακοσίων.[85]


				King James Version

				14 And I looked, and behold a white cloud, and upon the cloud [one] sat like unto the Son of man, having on his head a golden crown, and in his hand a sharp sickle. 15 And another angel came out of the temple, crying with a loud voice to him that sat on the cloud, Thrust in thy sickle, and reap: for the time is come for thee to reap; for the harvest of the earth is ripe. 16 And he that sat on the cloud thrust in his sickle on the earth; and the earth was reaped. 17 And another angel came out of the temple which is in heaven, he also having a sharp sickle. 18 And another angel came out from the altar, which had power over fire; and cried with a loud cry to him that had the sharp sickle, saying, Thrust in thy sharp sickle, and gather the clusters of the vine of the earth; for her grapes are fully ripe. 19 And the angel thrust in his sickle into the earth, and gathered the vine of the earth, and cast [it] into the great winepress of the wrath of God. 20 And the winepress was trodden without the city, and blood came out of the winepress, even unto the horse bridles, by the space of a thousand [and] six hundred furlongs.

				BYU New Testament Rendition

				14 I looked and there was a white cloud, and on the cloud sat one like a Son of Man. He had a gold wreath on his head and a sharp sickle in his hand. 15 Then another angel came out of the temple crying with a loud voice to him who sat on the cloud, “Wield your sickle and begin reaping. The hour for reaping has come, because the harvest of the earth is ripe.” 16 And the one sitting on the cloud wielded his sickle on the earth, and it was harvested. 17 And another angel came out of the temple that is in heaven who also had a sharp sickle. 18 And another angel came from the altar, who had power over fire, and he shouted with a loud voice to the one holding the sharp sickle saying, “Wield your sharp sickle and harvest the grape-clusters from the grapevine of the earth, because its grapes are ripe.” 19 And the angel wielded his sickle on the earth and harvested the grapevine of the earth, and put the grapes into the great winepress of the wrath of God. 20 The winepress was trampled outside the city, and blood came out of the winepress as high as a horse’s bridle for 180 miles.[86]


				Translation Notes and Comments

				14:14 upon the cloud one sat like unto the Son of man / there was a white cloud, and on the cloud sat one like a Son of Man: The phrase υἱὸν ἀνθρώπου (hyion anthrōpou), “son of man,” is anarthrous and, therefore, does not necessarily point to any particular person. In Ezekiel the term always refers to “a mortal” (see, for example, 2:1, 3, 6, 2:1, 3, 4, 14, 25). On the other hand, throughout the Gospels, the phrase always refers to the Lord but, with the sole exception of John 5:27, the phrase is always articular (see for example, Matt. 8:20; 9:6; 10:23; 11:19; Mark 2:10, 28; 8:31, 38; 9:12, 31; Luke 5:24; 6:5; 7:34; 9:22; John 1:5; 3:13, 14; 6:27, 53, 62). Since the image reflects Daniel 7:13, where it refers to a diving being and is used in Rev. 1:13 as a title for Jesus, it seems best to understand the phrase as referring to the Lord himself.[87]


			

			
				having on his head a golden crown / He had a gold wreath on his head: On “crown” see Commentary on Revelation 2:10.

				14:15 Another angel came out of the temple: The phrase ἄλλος ἄγγελος (allos angelos), “another angel,” sets this angel alongside the other three already met in this chapter and connects his work with theirs. The difference is that theirs has been the warning voice, his is the executioner’s.

				Thrust in thy sickle, and reap / Wield your sickle and begin reaping: The phrase πέμψον τὸ δρέπανον (pempson to drepanon) translates literally as “to send the sickle” and is an idiom meaning to begin to harvesting a crop using a scythe or sickle.[88] We need not see the angel’s authority to command the “Son of Man” as somehow placing the angel in a position of authority over the Lord, for the angel acts in the capacity of God’s messenger, who tells Jesus that now is the time to move.[89]


				for the harvest of the earth is ripe / because the harvest of the earth is ripe: The word ξηραίνομαι (xērainomai) usually means “to become dry,” but in the case of grain, it means “to be ripe.”[90]


				The vision captured between verses 14 and 20 is one of judgment and appears to be two aspects of the same act.[91] The New Testament uses the image of harvesting and threshing grain as a metaphor for positive divine judgment as God gathers in the righteous to be saved and casts out the wicked to be burned (see Matt. 9: 37–38; 13:30, 43; Luke 10:2; John 4:35–38).[92] If that is the case here, then the first harvest, though one of judgment, is also one of vindication. Because John does not tell what happens to the harvest, we can only assume the grain goes into barns and safety.[93]


				14:16 thrust in his sickle on the earth / wielded his sickle on the earth: The phrase βάλλω τὸ δρέπανον (ballō to drepanon), literally “to cast the sickle,” like πέμψον τὸ δρέπανον (pempson to drepanon) in the previous verse, refers to taking and wielding the sickle, and they both emphasize the need for speedy action with no delay.[94] Once the grain is ripe, the harvest must begin immediately.

				14:17 another angel: Two angels are involved in the harvest. Just why, the text does not say, but it may be because the two harvests are largely concurrent and, thus, each demands its own worker.

				14:18 And another angel came out from the altar: Normally, the word θυσιαστήριον (thysiasterion) refers to the altar located in the Sanctuary or first room in the Jewish temple. The context in which John puts the word, however, suggests he had the Sanctuary itself in mind.[95] Therefore, the angel actually came away from the altar and out of the temple proper. The imagery shows that the destruction ordered and the call for its immediacy are both the expressed will of God.

				which had power over fire / who had power over fire: John often uses descriptive participial phrases to distinguish similar figures from one another (see for example, Rev. 11:7; 17:1, 7, 8, 11: 21:19). This angel, among all those met so far, is unique in that he controls fire and, as such, holds the specific power to punish those who fight against God or try to destroy his people.[96] He may be the very one met in chapter 8:3–5. What is for sure is that his authority gives unusual weight to his command.

				gathered the clusters of the vine of the earth / harvest the grape-clusters from the grapevine of the earth: The phrase τῆς ἀμπέλου (tēs ampelou) usually refers to the grapevine, but it can take on the meaning “vineyard,” in which case it could be translated “the vineyard which is the earth.”[97] Consistently, the harvest of the grapes is a metaphor for the eschatological judgments at time’s end (see for example, Isa. 63:2–3; Lam. 1:15; Hosea 9:2; Joel 4:13; Rev. 19:15). With the authority of the angel who controls fire, the harvest of vineyard begins.

			

			
				for her grapes are fully ripe / because its grapes are ripe: This causal clause explains why God demands that the harvest begin immediately, the earth’s grapes are fully ripe. The noun σταφυλαὶ (staphylai) denotes a cluster of grapes.[98] Here the angel uses a metaphor showing the breadth of the corruption that encompasses the world (from which Zion has been separated) and the depth of the corruption that stains every soul remaining in it.

				14:19 the great winepress of the wrath of God: The clause echoes the idea found in Isa. 63:1–6, where Jehovah declares that he, and he alone, will avenge his people and destroy their enemies. Indeed, he promises, “I will tread down the people in my anger, and make them drunk in my fury, and I will bring down their strength to the earth.”

				14:20 And the winepress was trodden without the city / The winepress was trampled outside the city: Here John, once again, hides the actor behind the passive voice. However, looking ahead to Rev. 19:15, where the Savior charges onto the scene astride his war horse with clothes dipped in blood, he is likely the one John has in mind.

				John does not name the city he saw but, given the setting and the fact the noun is articular, it is likely Jerusalem. That Jesus was crucified outside the walls of the city (Matt. 27:33; Mark 15:22; Luke 23:33; John 19:17; Heb. 13:12–13) adds strength to this idea and promises that the principle of ius talionis (that is, that the punishment must fit the crime) will again play out here. As the Lord was killed outside the city walls so, too, shall his enemies die there (compare Joel 3:2, 12; Zech. 14:2–4; 4 Ezra 13:33–35; Rev. 19:17–21; 20:7–9).

				The image of “the city,” however, could act as a metaphor for the whole of Zion and her stakes. God protects these from the treading power that crushes the wicked. There are four reasons why this could be the case: (1) in verse 10, John has already noted that the wicked shall partake of the wrath of God’s wine no matter where they are; (2) the imagery reflects Joel 4:13 and Isaiah 63:2–3, both of which describe, in symbolic terms, God’s judgment against rebellious nations; (3) Isaiah 60–62 focuses on the end-time salvation of Zion and its people while 63 shows the destruction of God’s enemies. Isaiah notes that, during all this, the gates of the city will admit the faithful (60:11; 63:1–6) but the wicked will not be able to enter;[99] and (4) in chapter 11, though the temple area is secure, portions of the Holy City are trampled by God’s foes (see verse 2).

				The reason God’s enemies will not attack Zion is because she is too terrible for them. Indeed “the terror of the Lord is there,” and, therefore, “it shall be said among the wicked: Let us not go up to battle against Zion for the inhabitants of Zion are terrible, wherefore we cannot stand” (D&C 45:66, 70).

				a thousand [and] six hundred furlongs / 180 miles: The Greek text has 1,600 stadia. A στάδιον (stadion) is about 192 meters or one-eighth mile. Thus 1,600 stadia are about 184 miles or 298 km. That fact is likely incidental since the number is a multiple of the squares of 10 and 4, both numbers indicating, as has been discussed above, some form of completeness. If that is the case, then the figure symbolizes the breadth of the judgment that will encompass the whole world. On the other hand, the figure matches closely the distance from Tyre to the Egyptian border (1,664 stadia) and, thus, indicates the full breadth of the Holy Land.[100] Taking this more narrow view as John’s intent, the symbolism shows the whole region will be involved in a conflict of unparalleled and bloody proportions as described in Ezekiel 37–39.[101] Likely, both the broad and narrow views are correct, but verses 6 and 7 coupled with Joel 4:13 and Isaiah 63:2–6 give top billing to the universal nature of the coming woe.

				blood . . . unto the horse bridles / blood . . . as high as a horse’s bridle: This hyperbolical statement is typical battle language designed to stress the severity and unqualified nature of the slaughter.[102] Coupling this verse to the imagery of destruction so graphically painted in chapters 9, 16 and 19, the whole shows not only the breadth of destruction but also why it takes the coming of the Lord to stop it. The text suggests that unrepentant and hardened human beings will go berserk in bloodlust. Thus, they cannot stop killing. We see a parallel with the Lamanites of old who, having achieved their initial war aim of destroying their enemies, the Nephites, could not stop killing and, therefore, turned on one another and “no one knoweth the end of the war” (Morm. 8:8).

			

			
				The terrible imagery John sees reveals the horror of the destruction that results due to the wickedness of these people. Their unwillingness to repent triggers the withdrawal of God’s restraining Spirit, leaving them to vent fully their fury. The result is unimaginable bloodshed. It is in this way that God’s judgment against the wicked expresses itself and shows, in part, how Christ will avenge the righteous.

				Analysis and Summary

				As the last vision in the interlude opens, John beholds a white cloud upon which is seated “one like unto the Son of man.” The imagery reflects that in Daniel 7:13–14 and appears to be a reference to the resurrected Lord coming in the fullness of his power. On his head sits the golden wreath (στέφανος, stephanos) of victory and in his hand the sickle of judgment readied for the harvest. The day of judgment has fully come “for the harvest of the earth is ripe” (v. 15). It is the ripeness that determines the timing of the reaping. The Lord expresses this idea in a parable of harvest:

				But behold, in the last days, even now while the Lord is beginning to bring forth the word, and the blade is springing up and is yet tender—Behold, verily I say unto you, the angels are crying unto the Lord day and night, who are ready and waiting to be sent forth to reap down the fields; But the Lord saith unto them, pluck not up the tares while the blade is yet tender (for verily your faith is weak), lest you destroy the wheat also. Therefore, let the wheat and the tares grow together until the harvest is fully ripe; then ye shall first gather out the wheat from among the tares, and after the gathering of the wheat, behold and lo, the tares are bound in bundles, and the field remaineth to be burned. (D&C 86:4–7)

				Two angels signal when the two harvests are to take place. Both come out of the Sanctuary and thus from the presence of God. Following the model of all the other angels seen thus far in Revelation, these do not speak by their own authority, but act as God’s messengers and relay his will.

				The first harvest, the harvest of the Lord, is the ingathering of the wheat. That time is now and the time is urgent. To his Saints the Lord has declared:

				For verily, verily, I say unto you that ye are called to lift up your voices as with the sound of a trump, to declare my gospel unto a crooked and perverse generation. For behold, the field is white already to harvest; and it is the eleventh hour, and the last time that I shall call laborers into my vineyard. (D&C 33:2–3)

				It is in this light that the Lord admonishes: “whoso desireth to reap let him thrust in his sickle with his might, and reap while the day lasts, that he may treasure up for his soul everlasting salvation in the kingdom of God” (D&C 11:3). Now is the time when the wheat must be gathered in. Those who participate are the Lord’s sickle. The Lord will reward their efforts with the comfort and peace of Zion.

				Through the efforts of the laborers, the world will hear the gospel. But as the world openly rejects goodness and turns against God’s people, then another sickle will begin to do its terrible work.[103] That time is now for God has spoken, saying:

				Hearken, O ye nations of the earth, and hear the words of that God who made you. O, ye nations of the earth, how often would I have gathered you together as a hen gathereth her chickens under her wings, but ye would not! How oft have I called upon you by the mouth of my servants and by the ministering of angels, and by mine own voice, and by the voice of thunderings, and by the voice of lightnings, and by the voice of tempests, and by the voice of earthquakes, and great hailstorms, and by the voice of famines and pestilences of every kind, and by the great sound of a trump, and by the voice of judgment, and by the voice of mercy all the day long, and by the voice of glory and honor and the riches of eternal life, and would have saved you with an everlasting salvation, but ye would not! Behold, the day has come, when the cup of the wrath of mine indignation is full. (D&C 43:23–26)

				This scripture speaks to the period of the second sickle, the period when the gospel is spreading to all the world but is being largely ignored. That period is now. The grapes are nearly all ripe and only a little time remains before the last angel will begin his dreadful harvest of the earth-vineyard. Though there are areas into which the gospel must yet go, there are whole areas where people have had access to the warning voice for decades. Here the attempts to redeem a significant portion of the population have largely failed, showing the grapes to be nearly ripe for judgment and destruction.

			

			
				The harvest of ruin will be carried out not by the Lord but by a destroying angel. His target is not the fields but the vineyards.[104] He is to “gather the clusters of the vine of the earth; for her grapes are fully ripe” (v. 18). Further, he is to cast the fruit “into the great wine press of the wrath of God” (v. 19).

				His authority comes from the angel of the altar, probably the one already met in 8:3–5, who there cast fire upon the earth. The association of the angel of the altar with the temple suggests that he is God’s agent, the one given full authority to directs the destroying angels to fulfill their awesome task.[105] As noted elsewhere, the altar is connected with the prayers of the Saints. That the angel first came from the altar may suggest that the prayers of the faithful play a significant role in bringing about the harvesting of the wicked.[106]


				These verses in Revelation parallel the time predicted by the Lord when there would be a separation of the wheat from the tares (Matt. 13:30; D&C 86:1–6) or the wheat from the chaff (compare Luke 3:17). In each case, what follows is unmitigated judgment. According to the JST account of Matthew 13, “the harvest is the end of the world, or the destruction of the wicked. The reapers are the angel, or the messenger sent from heaven. As, therefore, the tares are gathered and burned in the fire, so shall it be in the end of the world, or the destruction of the wicked. For in that day, before the Son of Man shall come, he shall send forth his angels and messengers of heaven. And they shall gather out of his kingdom all things that offend, and them which do iniquity, and shall cast them out among the wicked; and there shall be wailing and gnashing of teeth. For the world shall be burned with fire” (JST Matt. 13:39–44).

				The Lord’s statement here is important because it shows the Lord fully intends to clear his own house as part of the general house cleaning of the world (see also D&C 112: 23–26).

				This part of the vision does not depict the final judgment which belongs to God alone (20:11–15), but the time of the return of the victorious Son who has overcome all things and has taken his place as Lord of the earth. Thus, he wears the golden wreath of victory on his head. Upon his return, he will tread “the wine press of the fierceness and wrath of Almighty God” (19:15).

				God executes judgment outside the city. John probably has Jerusalem in mind following the imagery of Joel 3:12–14 (which also uses the dual symbols of vintage and harvest). Joel shows that the judgment upon the nations takes place in the valley of Jehoshaphat, a name meaning “Jehovah is judge” (see Joel 3:2, 12). According to tradition this is synonymous with the Kidron valley between Jerusalem and the Mount of Olives,[107] which is but a short distance from the place where the Son of Man suffered so that all who would come to him would not need to suffer (see John 19:20; Heb. 13:12; D&C 19:16–18). Those who refuse this vicarious suffering will feel the full effect of the second.

				In graphic and appalling terms John symbolizes the slaughter: blood flowing for 1,600 stadia (about 184 miles). Geographically, this is about the maximum length of Palestine. Symbolically, the number is the square of four, denoting geographical completeness, multiplied by the square of ten, the number denoting all of a part. Taken together, the number suggests that God’s judgment actually involves all the world, not just those who are around Israel, and that all those who belong to that portion outside the protecting power of God (by being in his Zion) will be directly affected.[108]


				Conclusion


				This section follows John’s usual pattern of first showing the protected state of the righteous and last, the indefensible position of the wicked. In this chapter, he symbolically shows that the gospel will be preached to the entire world before the end comes; furthermore, he indicates that this preaching dooms Babylon. That time is at hand.

				Now is the time when the Church is moving “out of the wilderness of darkness” to “shine forth fair as the moon, clear as the sun, and terrible as an army with banners” (D&C 109:73). The onslaught of this mighty kingdom of righteousness is invincible. Even so, for a time, conditions will be rough and opposition heavy.

			

			
				Refuting the belief of some of his contemporaries that Revelation with its judgments should be viewed figuratively and, therefore, not taken seriously, Joseph Smith stressed that the revelations God had given to him verified the same kind of future as depicted by John. He therefore concluded that

				Now men cannot have any possible grounds to say that this is figurative, or that it does not mean what it says: for He is now explaining what He had previously spoken in parables; and according to this language, the end of the world is the destruction of the wicked, the harvest and the end of the world have an allusion directly to the human family in the last days, instead of the earth, as many have imagined; and that which shall precede the coming of the Son of Man, and the restitution of all things spoken of by the mouth of all the holy prophets since the world began; and the angels are to have something to do in this great work, for they are the reapers. As, therefore, the tares are gathered and burned in the fire, so shall it be in the end of the world; that is, as the servants of God go forth warning the nations, both priests and people, and as they harden their hearts and reject the light of truth, these first being delivered over to the buffetings of Satan, and the law and the testimony being closed up, as it was in the case of the Jews, they are left in darkness, and delivered over unto the day of burning; thus being bound up by their creeds, and their bands being made strong by their priests, are prepared for the fulfillment of the saying of the Savior—”The Son of Man shall send forth His angels, and gather out of His Kingdom all things that offend, and them which do iniquity, and shall cast them into a furnace of fire, there shall be wailing and gnashing of teeth.” We understand that the work of gathering together of the wheat into barns, or garners, is to take place while the tares are being bound over, and preparing for the day of burning; that after the day of burnings, the righteous shall shine forth like the sun, in the Kingdom of their Father. Who hath ears to hear, let him hear.[109]


				Now, as the true Saints are growing ever stronger in the faith, as most people are clearly having a chance to hear the gospel proclaimed in their own tongue, as missionaries and Church officers are becoming more accessible to every soul, as temples are dotting the face of the lands, the preparation for the first harvest is moving toward completion. With it, judgment has begun. The Lord has clearly warned that “the day shall come that the Lord God will speedily visit the inhabitants of the earth; and in that day that they are fully ripe in iniquity they shall perish” (2 Ne. 289:16). The scripture also note two conditions that will signal that the earth is indeed ripe for destruction. The first is when the voice of the people chose iniquity (Alma 10:19; Hel. 5:2), and the second is when the majority are willing to cast out the righteous (Hel. 13:14). The first condition is nearing completion. The second will follow closely behind. When both conditions are met, then the fullness of the wrath of God will come upon the Americas and overflow to the whole earth (Eth. 2:9; 9:20; D&C 18:6; 29:9).

				Before that happens, the Son of Man will gather the righteous out from among the wicked. As he does so, the force of the second sickle will strengthen and the angel of destruction will cast those ripe in iniquity into the “great winepress of the wrath of God” (v. 19). Chapters 15–19 describe that harvest.

				As is true throughout Revelation, John gives hope to the faithful. As God’s judgments move against a recalcitrant and unrepentant world, the Lord secures the safety of his people. The Old Testament looks to old Jerusalem as the seat of the last battle and the place of protection of his people (see Zech. 14:2–5, 12–16; Joel 4:2, 11–12, 14). In Revelation 20:8–9; 21:27; and 22:15, however, the unbelievers are judged outside of God’s “eternal city.” This suggests that the New Jerusalem is in mind. To Enoch’s city of Zion, “the Lord came and dwelt with his people, and they dwelt in righteousness. The fear of the Lord was upon all nations, so great was the glory of the Lord which was upon his people” (Moses 7:16–17). To the city’s great prophet the Lord declared, “Behold mine abode forever” (Moses 7:21) and promised Enoch that the latter-day place of safety “shall be called Zion, a New Jerusalem” and that “thou and all thy city shall meet them there . . . and there shall be mine abode and it shall be Zion, which shall come forth out of all the creations which I have made; and for the space of a thousand years the earth shall rest” (Moses 7:63–64). Thus, Revelation 14:1 easily points to this city with her stakes where God will protect all those who will fear him and come out of the world.
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Chapter 15

				The Seven Angels


				Introduction


				Chapter 14 closes with a description of immense bloodshed as the destroying angel harvests the earth. The forepart of chapter 15 completes that vision and opens the next. The completion of the first vision is a scene of victorious celebration. The celebrants are those who have overcome all aspects of Satan’s beast. It would be natural to think that such a happy scene, with the sweet song of victory filling the air, should end the tale. That, however, is not the case. Instead, a new vision opens. This one stands in sour contrast to the sweetness of the one just closed. Indeed, it introduces seven angels having the last plagues which will violently strike the earth before the Second Coming. Since the theme at the end of chapter 14 is the final judgment—symbolized by the harvesting of the wheat fields and the vineyards—how can there be plagues after that? The answer is, there cannot. What John sees is a flashback that looks very carefully at those who constitute the grapes of the earth and, therefore, feel the fullness of God’s wrath. In chapter 15, the Seer watches as destroying angels prepare to do their work. In this vision, we sense the book of Revelation moving irresistibly toward its climax.

				The Great and Marvelous Sign 
(15:1)


				Greek Text

				1 Καὶ εἶδον ἄλλο σημεῖον ἐν τῷ οὐρανῷ μέγα καὶ θαυμαστόν, ἀγγέλους ἑπτὰ ἔχοντας πληγὰς ἑπτὰ τὰς ἐσχάτας, ὅτι ἐν αὐταῖς ἐτελέσθη ὁ θυμὸς τοῦ θεοῦ.[1]


				King James Version

				1 And I saw another sign in heaven, great and marvellous, seven angels having the seven last plagues; for in them is filled up the wrath of God.

				BYU New Testament Rendition

				1 I saw another great and marvelous sign in the sky, seven angels who had the seven final plagues, for with them the wrath of God was completed.

				Translation Notes and Comments

				15:1 another sign in heaven, great and marvelous / another great and marvelous sign in the sky: On the word “sign,” see Notes 12:1.

				That portion of the visions revealed in the form of “signs” began in chapter 12. Here, they continue. The adjectives used by John show an escalation in the intensity of what he sees. In chapter 12, John described the first sign he saw as “great.” Here he adds another adjective, θαυμαστός (thaumastos), translated as “marvelous.” The word carries the nuance of that which “causes wonder” or is “worthy of amazement.”[2]


			

			
				seven angels: The phrase is anarthrous since this is the first time these beings are mentioned in the text. John will use an anaphoric article to identify them hereafter (15:6, 7, 8; 16:1; 17:1; 21:9), and, by doing so, tie events mentioned later to these very executioners.

				The symbolic meaning of their number should not be overlooked since it shows these angels represent the feelings and actions of the whole multitude of heavenly beings.

				seven last plagues / seven final plagues: The adjective “seven” and the noun “plagues” are anarthrous in the text since they are mentioned here for the first time. However, the adjective “last/final” is arthrous, thus translated as “the seven final.” This form is unusual in Revelation, found only here and with the description of Babylon as Βαβυλὼν ἡ μεγάλη (Babylōn hē megalē), “Babylon the great” (Rev. 14:8; 16:19; 17:5; 18:2, 21). The best explanation is that here John made the word definite as an afterthought to emphasize its importance, showing these really are the last plagues.[3]


				Again, the number is significant. How many actual plagues there will be is unknown but what is sure is that no more will follow. Once they are finished, the punishment of the earth is finished.

				in them is filled up the wrath of God / with them the wrath of God was completed: The word ἐτελέσθη (etelesthē), “was filled up,” or “was completed,” carries the idea of bringing something to an end. In describing anger, it carries the idea of the emotion being exhausted or spent.[4] See excursus below on the “Wrath of God.”

				Analysis and Commentary

				The Seer’s view changes from its perspective in the earlier part of the vision. It now becomes much narrower. He does not see the plagues as they affect the whole earth as in chapter 8, nor as they molest humankind in general as in chapter 9. Here only the wicked are in view.

				Thus, John says of the plagues, “in them is filled up the wrath of God.” The term translated “filled up” (ἐτελέσθη, etelesthē) means to reach consummation or perfection as well as to carry out, accomplish, perform, and fulfill. The Seer’s use of the word suggests that in these judgments the wrath of God achieves its goal.[5]


				The Saints of God 
(15:2–4)


				Greek Text

				2 Καὶ εἶδον ὡς θάλασσαν ὑαλίνην μεμιγμένην πυρὶ, καὶ τοὺς νικῶντας ἐκ τοῦ θηρίου καὶ ἐκ τῆς εἰκόνος αὐτοῦ καὶ ἐκ τοῦ ἀριθμοῦ τοῦ ὀνόματος αὐτοῦ ἑστῶτας ἐπὶ τὴν θάλασσαν τὴν ὑαλίνην, ἔχοντας κιθάρας τοῦ θεοῦ. 3 καὶ ᾄδουσιν τὴν ᾠδὴν Μωϋσέως τοῦ δούλου τοῦ θεοῦ καὶ τὴν ᾠδὴν τοῦ ἀρνίου λέγοντες· Μεγάλα καὶ θαυμαστὰ τὰ ἔργα σου, κύριε, ὁ θεὸς, ὁ παντοκράτωρ· δίκαιαι καὶ ἀληθιναὶ αἱ ὁδοί σου, ὁ βασιλεὺς τῶν αἰώνων· 4 τίς οὐ μὴ φοβηθῇ, κύριε, καὶ δοξάσει τὸ ὄνομά σου, ὅτι μόνος ὅσιος; ὅτι πάντα τὰ ἔθνη ἥξουσιν καὶ προσκυνήσουσιν ἐνώπιόν σου, ὅτι τὰ δικαιώματά σου ἐφανερώθησαν.[6]


				King James Version

				2 And I saw as it were a sea of glass mingled with fire: and them that had gotten the victory over the beast, and over his image, and over his mark, [and] over the number of his name, stand on the sea of glass, having the harps of God. 3 And they sing the song of Moses the servant of God, and the song of the Lamb, saying, Great and marvellous [are] thy works, Lord God Almighty; just and true [are] thy ways, thou King of saints. 4 Who shall not fear thee, O Lord, and glorify thy name? for [thou] only [art] holy: for all nations shall come and worship before thee; for thy judgments are made manifest.

				BYU New Testament Rendition

				2 I saw something like a sea of glass mixed with fire, also those who had overcome the beast and his image and the number of his name. They were standing on the sea of glass holding lyres of God. 3 They were singing the song of Moses, the servant of God, and the song of the Lamb, saying, “Great and marvelous are your works, Lord God Almighty. Just and true are your ways, King of the Nations. 4 Who will not, O Lord, fear and glorify your name? For you alone are holy, so that all nations will come and worship before you, because your righteous deeds have been revealed.”

			

			
				Translation Notes and Comments

				15:2 I saw as it were a sea of glass mingled with fire / I saw something like a sea of glass mixed with fire: The comparative particle ὡς (hōs) means “as” or “like.” It acts here to emphasize John’s inability to communicate precisely what he saw.

				The image of the “sea” appears twenty-six times in John’s work. Though the Bible uses the word to describe a body of water as small as a lake (for example, the Sea of Galilee or the Dead Sea), its use in Revelation is primarily that of a vast body of water like the ocean. John’s imagery of a fiery glass sea, as vivid as it is, is but his weak attempt at describing the glory of a celestial sphere. See Note at 4:6.

				them that had gotten the victory over the beast, and over his image, and over his mark, [and] over the number of his name, stand on the sea of glass / also those who had overcome the beast and his image and the number of his name. They were standing on the sea of glass: This verse is a flash forward that reveals the blessed state of those who had heeded the admonition that John gave at 12:11 to endure in faith. Thus, they had been valiant in their testimony of the Lord, endured the pressures and persecutions of the day, and not compromised on a single issue.[7] That God positions this interlude right here is interesting in that it shows what will happen to the faithful in eternity just before it shows what will happen to the wicked in time.

				harps of God / lyres of God: This genitive phrase is ambiguous. It could be translated as “lyres belonging to God” or as “lyres used in behalf of God,” that is, to accompany those singing his praises. The latter is likely the correct interpretation.[8]


				15:3 the song of Moses: It is of note that the noun Μωϋσέως (mōyseōs, “Moses”), even though the prophet is well known, is anarthrous. This is likely because it is part of a long genitive phrase that precedes an articular noun.[9]


				The song of Moses reflects the Israelite practice of composing songs of godly praise when they have won a victory over an enemy. The original song of Moses is recorded in Exodus 15 and celebrates Israel’s escape from Egypt coupled with Jehovah’s destruction of the Egyptian army in the Red Sea. Though the song John hears bears no resemblance to the one found in Exodus, both have the common element of celebrating a great victory brought about by the direct intervention of God and, therefore, idea of the song of Moses fits.

				the song of the Lamb: The genitive is vague here. Though it could be an objective genitive and so be translated “the song to the Lamb,” the force of the preceding genitive is subjective and, therefore, it is best to take the phrase here the same way. Thus, the phase indicates a song composed or sung by the Lamb. That being the case, then, at this great moment of triumph, even the Lamb praises God. This descriptive phrase lifts the song beyond even an inspired prophetic plain and carries it to a lofty supernal height. In doing so, it enhances the witness and praise to God sung by all those, including the Savior, whom he has helped overcome the beast.

				Lord, God Almighty: For “Almighty,” see Note at 1:8.

				These victorious beings focus their praise on God, as the next phrase shows, because he is absolutely sovereign over all historical and temporal affairs. The phrase λέγει κύριος ὁ παντοκράτωρ (legei kyrios ho pantokratōr), “says the Lord Almighty,” is repeatedly used by Haggai, Zechariah, and Malachi to emphasize that God alone directs not only the affairs of his people but also of all the nations.[10] The pattern follows here.

				King of saints / King of the Nations: The Rendition follows the Greek phrase, ὁ βασιλεὺς τῶν ἐθνῶν (ho basileus tōn ethnōn), “the king of nations,” found in the best manuscript tradition.[11] The Textus Receptus, from which the King James Version of the Bible was translated, has ἁγίων (hagiōn) “saints,” whereas the early manuscripts are about evenly divided between ἐθνῶν (ethnōn) “nations” and αἰώνων (aiōnōn) “ages.” “Nations” seems to make the most sense because the point of the praise is to highlight God’s sovereignty both in history and over all people on this planet.[12] This phrase may echo that of the many formulaic Jewish prayers that begin by calling upon “God, the king of the universe.” The emphasis on God’s kingship, according to Jewish sources, was in defiance of emperor worship, a position John would definitely support.[13]


			

			
				15:4 Who shall not fear thee, O Lord, and glorify thy name? / Who will not, O Lord, fear and glorify your name?: On “fear/reverence,” see Notes at 11:18.

				Though the KJV has the fear/reverence directed at the Lord and the glory directed at his name, in the Greek phrase, τίς οὐ μὴ φοβηθῇ, κύριε, καὶ δοξάσει τὸ ὄνομά σου (tis ou mē phobēthē, kyrie, kai doxasei to onoma sou), both the reverence and glory are directed to the name as translated in the Rendition. Since, however, the name of God cannot be separated from his person, both the reverence and glory do belong to him.

				Though the question is rhetorical, the implied answer is that all souls—those who have been wicked as well as those who have been righteous—will all proclaim the justness of God’s acts.[14]


				The words οὐ μὴ (ou mē), translated “not” in the Greek phrase τίς οὐ μὴ φοβηθῇ (tis ou mē phobēthē), “who will not fear,” shows emphatic negation. In other words, it denotes the strongest means of showing that something will not come to pass. The force of the combination is so strong as to prohibit even the idea that a certain act could happen.[15] In short, it shows the impossibility of anyone even considering not falling in reverence before the Father. Indeed, the time will come that, without any coercion whatsoever, “every knee shall bow, and every tongue confess” the greatness of God and glorify his name (Rom. 14:11; Mosiah 27:31; D&C 88:104).

				for thou only art holy / For you alone are holy: In the phrase ὅτι μόνος ὅσιος (hoti monos osios), the second-person singular verb εἶ (ei), “is,” is missing but implied so both the KJV and the Rendition supply it.

				This is the first of three ὅτι (hoti) clauses in this verse, and this one is important because it lists the first of two reasons why all people will eventually come to worship God. The reason given here is because he alone is holy. The word “holy” denotes, as it does throughout the Old Testament, more than his moral purity. Though that aspect is included, the word more specifically designates first, all those attributes that set him apart from this created but fallen order and, second, those attributes that allow him to sit as sovereign and judge over all creation.[16] Thus, holiness unites with almightiness to underscore God’s full and complete power over his dominion both terrestrial and celestial.

				for all nations shall come / so that all nations will come: This is the second ὅτι (hoti) clause in the phrase and explains the basis on which the nations will come to worship God. Therefore, it can be rendered “so that,” as in the Rendition.[17] Taken in this way, it shows that the people of the nations are self-driven to worship God because of his incomparable holiness.

				for thy judgments are made manifest / because your righteous deeds have been revealed: This is the final ὅτι (hoti) clause in the verse and expresses the second reason why all nations will come to worship the Lord, namely because they are brought to see his righteous dealings in history.

				The Greek word δικαίωμα (dikaiōma), “judgment” or “righteous deed,” denotes a concrete expression of righteousness and, therefore, can refer to a regulation, ordinance, or law properly legislated and applied. It expresses the idea of deeds understood as being done for the right reason. In the context here, it shows that all will come to see that the demands of God’s law are right and proper, including his declarations of retribution for breaking them. The point is that in the end, all will admit that God fully warned them and, therefore, is fully justified in what he did to and for them. For this cause, they will come and worship before him.[18]


				Analysis and Commentary

				As already noted, throughout Revelation, the Lord has a pattern of describing the blessed and peaceful condition of the faithful before presenting the horrors unleashed against the ungodly. His pattern continues here as John briefly sees the blessed condition of the Saints before the bowls of wrath are poured out against the world. The vision centers on the final glorious reward of the victorious Saints as they stand on the sea of glass, having harps to praise God” (v. 2). We have already learned that a sea of glass represented the celestialized earth (see Notes at Rev. 4:6). The symbol seems to be expanded here to include all those who will inhabit it. Through this imagery, the Lord assures his readers that the Saints will come through the fiery trials—those that will destroy the wicked—to their eternal glory. Thus, it is appropriate that they sing a victor’s song.

			

			
				Like the Israelites who escaped the might of Pharaoh and his army through the direct intervention of Jehovah celebrate the occasion with a great song of triumph, so, too, do these victorious Saints. Because they, as Israel of old, won through no other weapon than the intervening power of God, the song is appropriately called the song of Moses.

				While their song echoes a number of Old Testament doxologies, Revelation has combined them in such a way as to amplify this song’s central message—the Christian’s faithfulness that allows God to exercise his power unto their salvation. Indeed, the song is sung by those who were delivered from the bruising power of the beast because they prevailed in their testimony of Christ. But John gives the song an even-higher quality, noting that it is also composed by the Lamb. Both Saint and Son praise the powers of God who, finally, revealed his might through the last plagues which avenged those who have held true to his word and their testimony of the Lamb.

				The song, then, focuses on the works and the methods of God which are amazing to humankind. His deeds amaze people in two ways: in their magnitude and in their unpredictability. At the same time they consist of two attributes: they are perfectly just and totally proper. Because of these, God is worthy of praise and honor.

				To emphasize the greatness of God, President Brigham Young paraphrased the Father as saying,

				“I will show you that I am greater than you all, and I will put you to shame, and blast your expectations, and disappoint your calculations, and your attempts to injure my people will be foiled; for Zion shall arise, her glory shall be seen,” and the kings of the earth shall enquire of the wisdom of Zion; and God shall be great, and His name shall be terrible among the inhabitants of the earth; and He will bring forth His kingdom and establish His government, and Jesus will come and rule, King of nations, as he does King of Saints.[19]


				Though the song is a celebration of victory, it does not mention God’s judgment upon his enemies. Rather, it concentrates on the rightness of his redemptive acts through which “all nations shall come and worship before [him]” (v. 4).[20] The point of the praise is in the last clause, “for thy judgments are made manifest” or “your righteous deeds have been revealed” (v. 4). At the time of Jesus’ coming, all will be revealed.[21] Especially clear will be God’s continued warnings of retribution against those who break his laws. The result is that all will be convinced to worship him. They will come to see that each of his laws were designed to bring them joy and life. Even those who do not receive these blessings will readily admit the fault was their own for three reasons: (1) the Father fully revealed his law, (2) he did his best to bring all people to him, and (3) he warned them of the consequences of disobedience.

				The point is this: nothing can stop his will from being done. He executes it through the course of history and, in this way, constructs that history. In the end, justice will be done and judgment will have its total sway. All will be fairly and fully judged. Thus, the force of the song emphasizes the impossibility of anyone considering God has been unjust. It also emphasizes the impossibility of them not falling in reverence before him. In the not-to-distant future and without any coercion whatsoever, “every knee shall bow, and every tongue confess” the greatness of God and glorify his name (Rom. 14:11; Mosiah 27:31; D&C 88:104).

				The Seven Angels 
(15:5–8)


				Greek Text

				5 Καὶ μετὰ ταῦτα εἶδον, καὶ ἠνοίγη ὁ ναὸς τῆς σκηνῆς τοῦ μαρτυρίου ἐν τῷ οὐρανῷ, 6 καὶ ἐξῆλθον οἱ ἑπτὰ ἄγγελοι [οἱ] ἔχοντες τὰς ἑπτὰ πληγὰς ἐκ τοῦ ναοῦ, ἐνδεδυμένοι λίνον καθαρὸν λαμπρὸν καὶ περιεζωσμένοι περὶ τὰ στήθη ζώνας χρυσᾶς. 7 καὶ ἓν ἐκ τῶν τεσσάρων ζῴων ἔδωκεν τοῖς ἑπτὰ ἀγγέλοις ἑπτὰ φιάλας χρυσᾶς γεμούσας τοῦ θυμοῦ τοῦ θεοῦ τοῦ ζῶντος εἰς τοὺς αἰῶνας τῶν αἰώνων. 8 καὶ ἐγεμίσθη ὁ ναὸς καπνοῦ ἐκ τῆς δόξης τοῦ θεοῦ καὶ ἐκ τῆς δυνάμεως αὐτοῦ, καὶ οὐδεὶς ἐδύνατο εἰσελθεῖν εἰς τὸν ναὸν ἄχρι τελεσθῶσιν αἱ ἑπτὰ πληγαὶ τῶν ἑπτὰ ἀγγέλων.[22]


			

			
				King James Version

				5 And after that I looked, and, behold, the temple of the tabernacle of the testimony in heaven was opened: 6 And the seven angels came out of the temple, having the seven plagues, clothed in pure and white linen, and having their breasts girded with golden girdles.7 And one of the four beasts gave unto the seven angels seven golden vials full of the wrath of God, who liveth for ever and ever. 8 And the temple was filled with smoke from the glory of God, and from his power; and no man was able to enter into the temple, till the seven plagues of the seven angels were fulfilled.

				BYU New Testament Rendition

				5 After this I looked, and the temple of the tabernacle of testimony in heaven was opened. 6 The seven angels who had the seven plagues came out of the temple dressed in pure, bright linen with gold sashes around their chests. 7 One of the four animals gave the seven angels seven gold bowls filled with the wrath of God, who lives forever and ever. 8 The temple was filled with the smoke of God’s glory and power so that no one could enter the temple until the seven plagues of the seven angels were finished.

				Translation Notes and Comments

				15:5 after this I looked: Though chapter 15 refers to the seven last plagues, the phrase is not to be taken to mean that the events described herein take place after the judgments viewed in chapter 14. John’s statement that, “After that I looked, . . .” follows his use of the formula to introduce what he sees next in vision, but not necessarily what comes next chronologically (see 4:1; 7:1, 9; 18:1; 19:1). Thus, though he reports seeing the seven last plagues here, historically they take place before the conclusion of the judgments he has described in chapter 14 and are in concert with the plagues he has described in chapters 8 and 9.

				This chapter and the next, then, actually reach back to earlier events but look at specific aspects of them in sharper detail. The result allows the reader to more fully understand and appreciate the judgments of God, against whom they are directed, and why.[23] Even so, though they are the seven last plagues, they still stretch across the full panorama of the last days. They are, then, “last” in the sense that in them the wrath of God, already viewed in the seal and trumpet plagues, is finally and completely spent.[24] Thus, the symbol “seven” shows that, no matter how many there really are, these represent the full and complete extent of the latter day judgments.

				the temple of the tabernacle of the testimony in heaven was opened / the temple of the tabernacle of testimony in heaven was opened: Once again the passive voice hides God in action. It is clear, however, that he is the one who opens the way for and, therefore, authorizes the actions of the destroying angels.

				Only here and in Acts 7:44 is the tabernacle referred to as the “tent of witness” (see Ex. 33:7). The ancient tabernacle in the days of Moses was called the “Tabernacle of the congregation” (Ex. 32:7), stressing its purpose as servicing all the house of Israel. It was also called the “tabernacle of witness” (Num. 17:7) or “tabernacle of testimony,” this designation highlighting the fact that it held the two stone “tables of the testimony” on which God had written his law (Ex. 32:15; Deut. 10:5).

				The tabernacle served as a portable temple. Once Israel became established in the Holy Land, God commanded Solomon to build a more permanent building (1 Kgs. 8:18–20).[25] In John’s vision, the image of the portable tabernacle and the permanent temple are combined. For clarity, the phrase could be rendered, as it is in the New International Version, “I looked and in heaven the temple, that is, the tabernacle of testimony, was opened.”

				Though the Old Testament tabernacle and temple were places of atonement and reconciliation mediated though animal sacrifices, that is not the case here. Verse 5 serves to introduce the bowl plagues unleashed in chapter 16 from which there can be no expiation. Both here and in 11:18, the temple is indeed opened but as a precursor to divine judgments.

				15:6 the seven angels: The definite article here is anaphoric, acting to refer the reader back to verse 1 where the angels are first met.

				seven plagues: The only other place in scripture that uses this phrase is Leviticus 26:21–33. There, Jehovah warns Israel to follow him or they shall be visited with the seven plagues including war, pestilence, and famine. He goes on to warn them that “if ye will not for all this hearken unto me, but walk contrary unto me; then I will walk contrary unto you also in fury; and I, even I, will chasten you seven times for your sins.” Due to his fury, the plagues will escalate. There will be so many dead there will be none to bury them, people will turn to cannibalism, and the whole land will be desolated. The passage is instructive on two fronts: first, refusal to repent after the first plagues will bring greater ones, and second, the number seven is not used literally but figuratively, denoting the full breadth of plagues Israel will suffer. Both points can be applied to Revelation.[26]


			

			
				clothed in pure and white linen / dressed in pure, bright linen: Some ancient manuscripts have λίθον (lithon), “stone,” rather than λίνον (linon), “linen.”[27] Because there is a parallel phrase in Revelation 19:8, 14, which definitely speaks of linen (translated from βύσσινος, byssinos), the Rendition translates the word as “linen.”

				Some of the Saints converted from paganism would have been aware of the temple-based community once established by Pythagoras. Because the philosopher was against using animal-based products like wool (which he associated with the Fall), he had his followers use linen garments after they entered into the covenants of the community.[28] Thus, a number of the Saints would have made an instant connection between the linen garment, covenants, and temple.

				As the vision has brought together the Old Testament tabernacle and temple with the future celestial temple, here again it connects Old Testament images with the future. John sees heavenly beings dressed in fashion similar to that of the Old Testament high priest and his assistant priests. On the Day of Atonement, the high priest wore a garment made of Egyptian byssus, a very expensive fabric believed to have been made of hemp or cotton and known for its white and very shiny appearance.[29] Since the description here is nearly identical to that of the Son of Man found in Revelation 1:13, it is likely that these are his authorized agents working under his authority (compare Dan. 10:5).

				having their breasts girded with golden girdles / with gold sashes around their chests: The sashes of the priests were not worn about the waist or loins but about the breast. The sash of the High Priest was woven with golden strands. The image suggests that these angels were fully dressed for temple service (see also Rev. 1:13; compare Ezek. 44:18).[30]


				15:7 And one of the four beasts gave unto the seven angels seven golden vials / One of the four animals gave the seven angels seven gold bowls: The phrase “the four animals” is anaphoric referring the reader back to Revelation 4:7, where they were first met, while the phrase “seven golden bowls” is anarthrous because the bowls are mentioned here for the first time. John will mention these very bowls seven more times as indicated by the anaphoric definite article used in each case (see 16:1, 2, 3, 4, 6, 8, 10, 12, 17; 17:1; 21:9).

				The φιάλη (phialē), “vial” or “bowl,” was a broad, shallow cup or bowl that was designed such that its contents could be quickly emptied.[31] Such bowls are mentioned frequently in the Old Testament, usually in connection with temple service where they functioned to hold the blood of sacrificial animals.[32]


				The imagery here reminds one of the “golden bowls” seen in Revelation 5:8 (compare 6:9–11; 8:3–5) that represented the prayers of the Saints. Likely here the imagery confirms that those prayers are now being answered.[33]


				15:8 And the temple was filled with smoke from the glory of God and his power / and the temple was filled with the smoke of God’s glory and power: The word καπνός (kapnos), “smoke,” is associated with the power of God and is that which hides both his glory and person. The first mention of it is when Israel came to Sinai. They beheld that the top thereof was “altogether on a smoke” (‘āshān), which hid the glory and presence of Jehovah from them (Ex. 19:18). Indeed, the Lord said that he “would dwell in the thick darkness” (1 Kgs. 8:10–12). Smoke stands in contrast to the “cloud” (‘ānān; νεφέλη, nephelĕ), which nearly always denotes the revealed, as opposed to hidden, presence of the Divine (Ex. 34:5).[34] It was one of the signs given to both Israel and her enemies to show that Jehovah was with his people Israel in their wanderings (Ex. 40:34–38).[35]


			

			
				The imagery of smoke in association with glory in verse 8 is important for it shows that God is fully present and behind the judgments that are now taking place, but he is hidden from the world. The angels and the living animals are, however, his unhidden assistants and executioners. The imagery, however, does not let us forget that the authority belongs to God alone.

				no man was able to enter into the temple, till the seven plagues of the seven angels were fulfilled / no one could enter the temple until the seven plagues of the seven angels were finished: Again, echoes of the Old Testament break into the vision. At the time when the cloud covered the tabernacle and the glory of God filled it, “Moses was not able to enter into the tent of the congregation” (Ex. 40:34–35). At the time Solomon dedicated the temple to the Lord, “it came to pass, when the priests were come out of the holy place, that the cloud filled the house of the Lord, so that the priests could not stand to minister because of the cloud: for the glory of the Lord had filled the house of the Lord” (1 Kgs. 8:11–12). The glory of God was simply so overpowering that none could withstand it. The same is true here.

				Both the Old Testament tabernacle and temple were places of expiation and atonement, where, via vicarious sacrifices, God and Israel remained united. That union, however, could not happen without the temple. In this dramatic scene that John sees, none can enter the temple which makes expiation and, thus, union impossible. The world has sinned unto death and, tragically, no atonement can be made for it.[36]


				Analysis and Commentary

				John again looks and sees the heavenly temple. Once before he has seen this celestial shrine (11:19); however, that time the vision focused on the ark which held the covenant. The covering of the ark was called the mercy seat (Ex. 25:22; Lev. 16:2) and there the mercy of God was shone forth. This time it is not the ark which occupies the Seer’s attention but the “tabernacle of the testimony” (v. 5). The covenant and the law stand center. Mercy has had its day. The time for the execution of the law has arrived.[37]


				God has made it very clear that “whosoever repenteth, and hardeneth not his heart, he shall have claim on mercy through mine Only Begotten Son, unto a remission of his sins; and these shall enter into my rest. And whosoever will harden his heart and will do iniquity, behold, I swear in my wrath that he shall not enter into my rest” (Alma 12:34–35).

				God designates seven angels to enforce the judgment. Again the symbolism is important. All heaven combines in this great moment to see that God’s will is fully executed. The ministers of justice are angels of high rank and act under God’s authority as suggested by the golden girdles which they wear like that of the Son of Man (1:13).

				One of the living creatures hands each of the angels of doom a vial or bowl (φιάλη, phialē) filled with the wrath of God. At the same time, John sees the heavenly temple filled with smoke and the glory of God, “and no man was able to enter into the temple, till the seven plagues of the seven angels were fulfilled” (v. 8). Thus, John depicts the ominous moment. No one can enter the temple. No blood of expiation can be sprinkled as the High Priest had done on the Day of Atonement to bring renewal of the covenant of peace and mercy between Jehovah and Israel. No one will be able to enter and make peace until judgment has had its way.

				It is worth noting the contrast between the seven seals, the seven trumpets, and the seven bowls. The seals announce the designs of God, the trumpets sound the voice of warning, and the bowls execute his judgment.[38] From this point on, there is neither turning back nor remorse. God has clearly stated: “if ye walk contrary unto me, and will not hearken unto me; I will bring seven times more plagues upon you according to your sins” (Lev. 26:21). From this point on any show of mercy would be wickedness.

			

			
				Conclusion


				This chapter celebrates not the God of mercy but the God of justice. John shows that justice must have its day. “For behold, justice exerciseth all his demands” (Alma 42:24). They who “bring forth evil fruit . . . must be hewn down and cast into fire” (Jacob 6:7). This “according to the power of justice, for justice cannot be denied” (v. 10) because “on such the plan of redemption could have no power, for the works of justice could not be destroyed, according to the supreme goodness of God” (Alma 12:32). John has aptly shown that the world has had its chance to repent but refused. As a result of its recalcitrance, the world has fully forfeited mercy. Now, according to the “goodness of God,” justice must be satisfied.

				Chapter 15 makes two points: first, that the plagues are inexorable once they commence; and second, that God executes them both in justice and vengeance upon the world. Though punishment comes without mitigation, it is both just and righteous. In modern times the Lord has declared:

				And their [my witnesses’] testimony shall also go forth unto the condemnation of this generation if they harden their hearts against them; For a desolating scourge shall go forth among the inhabitants of the earth, and shall continue to be poured out from time to time, if they repent not, until the earth is empty, and the [wicked] inhabitants thereof are consumed away and utterly destroyed by the brightness of my coming. (D&C 5:18–19)

				Further, he has warned:

				For behold, and lo, vengeance cometh speedily upon the ungodly as the whirlwind; and who shall escape it? The Lord’s scourge shall pass over by night and by day, and the report thereof shall vex all people; yea, it shall not be stayed until the Lord come; For the indignation of the Lord is kindled against their abominations and all their wicked works. (D&C 97:22–25)

				Once the plagues begin, there is no way to stop them. But what of the Saints? The Lord has both warned and promised them: “Nevertheless, Zion shall escape if she observe to do all things whatsoever I have commanded her” (D&C 97:25). Here the Lord states his conditions: obedience will bring safety and security, disobedience will bring wrath. No unrighteousness is exempt even if found among the Saints. All in the Church must never forget the Lord’s declaration:

				Behold, vengeance cometh speedily upon the inhabitants of the earth, a day of wrath, a day of burning, a day of desolation, of weeping, of mourning, and of lamentation; and as a whirlwind it shall come upon all the face of the earth, saith the Lord. And upon my house shall it begin, and from my house shall it go forth, saith the Lord; First among those among you, saith the Lord, who have professed to know my name and have not known me, and have blasphemed against me in the midst of my house, saith the Lord. (D&C 112:24–26)

				Under the power of judgment, the mask of pretended righteousness will be ripped off, and all hypocrisy fully revealed. The rebellious Saint, like the rest of the wicked, will not escape the justice of God.

				Excursus on the Wrath of God


				John notes that in the execution of the seven last plagues, God’s wrath will finally be spent. The Greek word θυμός (thymos), “wrath,” describes “a state of intense displeasure” that moves one to act against those who caused it. Many find themselves uncomfortable with the idea of a God who becomes angry and acts upon that anger. Indeed, deeply influenced by Greek philosophy, both early Jewish and Christian thinkers denied the idea that the Divine had passion of any kind, let alone one as negative as anger. For them, God, being pure mind, was altogether above happiness and sorrow, love and hate, joy and anger. The Neo-Platonist philosopher Plotinus developed this idea, which later heavily influenced the development of the Nicene Creed.[39] That this made God aloof and indifferent to humankind and its actions—a being who could neither be moved nor affected by human deeds—bothered these theologian philosophers little.[40] Indeed, that condition had quite an appeal for it opened the door to a God who tolerated everything and allowed anything. In short, it made way for a God from whom neither judgment nor retribution ever came.

			

			
				Over the years, this position has, of course, caused a lot of tension because of the Bible’s instance that God is, indeed, a being of passion. Both the Old Testament Jehovah and the New Testament Jesus display a whole range of intense and deep emotions including anger. This has left Christian philosophers, both ancient and modern, to debate whether or not the idea of God’s wrath is a metaphorical device or an ontological reality. For those who open the door that it might actually exist, then the big question is whether or not it is a permanent attribute of God, like love and mercy, or an emotion that is transient and able to be fully dissipated and then exist no longer.[41]


				As is often the case for Latter-day Saints, we have a scriptural stance. Jehovah, even while on his mortal mission on earth as Jesus, is a being of passion who can feel joy because of the deeds done by the righteous and anger for deeds done by the wicked. His disapproval is particularly acute against those whose evil deeds are directed against the righteous. The Bible is clear that this God is neither noncaring nor aloof. Rather, he is both aware and active in mortal affairs and responds to what people do. That response includes both blessing and cursing, protecting and destroying.

				The Lord clearly makes this point in his earliest biblical description of himself. There he states, “thou shalt worship no other god, for the Lord, whose name is Jealous, is a jealous God” (Ex. 34:14). [42] The Hebrew word translated “jealousy,” qannā’, can also be translated as “intense zeal,” and “strong ardor.” It describes the emotion which causes one to act to safeguard a valued object or possession. To one who would turn against him, the Lord warns, “The Lord will not spare him, but then [when the man turns away] the anger of the Lord and his jealousy shall smoke against that man” (Deut. 29:20). Here, Jehovah ties his anger and his jealousy together. The point is this: God’s judgments are a reflection of his jealousy and motivated by his anger. Thus, the judgments of God do not reflect a blind, aloof, and mechanically operative force. They reflect neither Karma nor fate. The judgments of God come from an “absolute and totally personal Creator” whose judgment “operates within the context of his love and hate, his grace towards his people and his wrath toward his enemies.”[43] God’s jealousy is our assurance that no one is going to get away with anything.

				The term “wrath of God” describes his indignation at the deeds perpetrated by the wicked coupled with his just response that inevitably leads to their punishment. According to the Encyclopedia of Mormonism:

				Latter-day Saints believe that his response is a natural application of the law of justice (Mosiah 3:26), which requires that punishments be exacted when God’s laws have been violated or the blood of innocent Saints has been shed (Morm. 8:21–41; D&C 77:8). The scriptures state that God sends cursings, judgments, and destruction upon the unbelieving and the rebellious, including all who reject the Savior or his prophets and are not willing to confess his hand in all things (D&C 1:6–13; 59:21; 63:6; 88:85; 104:8; 124:48, 52; Moses 7:1). The scriptures assert that those who attempt to destroy the righteous can expect to give an account to an offended God (1 Ne. 22:16). The Lord has sometimes chastened his disobedient children through war, plague, famine, and earthquake (1 Ne. 14:15–16; D&C 63:33; 87:1–6; 112:24–26). Not all natural calamities, however, are the direct result of the wrath of God, although the scriptures clearly indicate that God has used these for his purposes.

				God’s wrath may come upon individuals or nations or civilizations when they have “ripened in iniquity” (Gen. 15:16; Deut. 9:4–5; 1 Ne. 17:35; Ether 2:9). His wrath manifests itself most completely when a majority of the people desire that which is contrary to the laws of God and have already chosen iniquity for themselves (Mosiah 29:25–27). The people of Noah’s day (Gen. 6–8), the people of Ammonihah (Alma 16:9–11), the Jaredites (Ether 14–15), the Nephites (3 Ne. 8–9; Morm. 6), and, to a small degree, the Latter-day Saints in Missouri (D&C 105:2–9; 124:48) all experienced God’s wrath in their time (see M[ormon] D[octrine], p. 771).

			

			
				The severest form of punishment will be dealt to the sons of perdition, who are known as “vessels of wrath” (D&C 76:33). These will suffer God’s rejection and exclusion throughout eternity (D&C 76:31–37), for they have committed an unpardonable sin against the light and knowledge obtained through the Holy Ghost.[44]


				That work goes on to say that “Though the Lord may chasten his people in mortality, chastisement will be tempered with his mercy and compassion as his children heed and obey him (D&C 101:2–9; 3 Ne. 22:8–10). Those who escape the wrath of God will include all persons who repent and keep the commandments, and prepare themselves for the hour of judgment that is to come, gathering ‘together upon the land of Zion, and upon her stakes’ as a place of refuge (D&C 115:6; compare Alma 12:33–37; 13:30; D&C 88:76–88; 98:22). Even God’s wrath is intended to be beneficent, for whom he loves, he chastens (D&C 95:1; compare Heb. 12:6–11).”[45]


				The last point (whom God loves, he chastens) brings us to the idea of divine wrath in the New Testament. Many, even among the Latter-day Saints, do not believe Jesus ever expressed frustration and anger. Admittedly, the text never states that he was upset about anything. His words are introduced simply by the phrases “and Jesus said,” or “and Jesus answered and said,” and, thus, reveal nothing about what he was feeling or the force with which he spoke. Further, the only emotion the New Testament directly ascribes to him is love (see Mark 10:21). Even so, that text is very clear that Jesus expressed strong negative emotions in both speech and actions. Seen in the proper light, however, the negative is also a positive. The Lord’s use of such force showed that he cared. He used this means to get his adversaries’ attention and hopefully get them to see their fault and come to the repentance the Lord, in his love, so desperately wanted for them.

				It is true that during the forepart of the Lord’s ministry, his mission was one of peace and, therefore, he was very tolerant and reached out to all. For example, at one point John said to the Lord, “Master, we saw one casting out devils in thy name, and we forbade him, because he followed not with us. And Jesus answered unto him, Forbid him not: for he that is not against us, he is for us” (Luke 9:49–50, compare Mark 9:38–39). Once, however, the Lord had circulated his message, he became far less tolerant and showed sparks of ire. He assured the Twelve that “He that is not with me is against me; and he that gathereth not with me scattereth abroad” (Matt. 12:30; compare Luke 11:23). He told those who refused to gather to him, with some force, that they were “evil” and unable to speak “good things” (Matt. 12:34). Later on, he clearly stated to his disciples: “Think not that I am come to send peace on earth: I came not to send peace, but a sword. For I am come to set a man at variance against his father, and the daughter against her mother, and the daughter in law against her mother in law. And a man’s foes shall be they of his own household” (Matt. 10:34–36; compare Luke 12:51). It must have hurt the loving Savior to know that his word, meant to bind families into eternity, would, instead, be a force of division. Nonetheless, in love he had to proclaim the gospel so that all who would hear could be saved.

				Right from the beginning of his ministry, we see the Lord responding with a fierce passion to abuses he saw. For example, his ire was keenly raised against those who committed actions that degraded the holiness of the temple. According to the text, he “made a scourge of small cords.” That he took time to do that suggests his actions were not those of one driven by uncontrolled anger, but of a man who know exactly what he was doing. With whip in hand, he drove out the merchants and then tipped over the table of the money changers, scattering their coins across the court and declaring, “make not my Father’s house a house of merchandise.” In his act, his disciples saw the fulfillment of the Old Testament scripture that said, “The zeal of thine house hath eaten me up” (John 2:13–17; Ps. 69:9). The word “zeal” (qin’āh) denotes the reaction to a deed that provokes one to anger,[46] and reflects accurately the emotion Jesus felt toward those who took advantage of their station to use his house to monetarily gouge his people. That same emotion gripped him at the end of his mission when he, once more, cleansed the temple by casting “out all them that sold and bought in the temple, and [again] overthrew the tables of the money changers and [in addition, upset] the seats of them that sold doves” (Matt. 20:12–13). At that time he proclaimed with feeling: “It is written, My house shall be called a house of prayer; but ye have made it a den of thieves” (Matt. 12–13).

			

			
				Between these two acts we see additional events that provoked his ire. For example, when the Pharisees complained against his disciples for breaking their traditions, the Lord snapped back, “Why do ye also transgress the commandments of God by your traditions?” He scolded them, saying that they “have made the commandments of God of none effect by [their] traditions,” and ended by calling them the bruising epithet, “Ye hypocrites” (Matt. 15:2–3, 6–7). Then, putting them in a very embarrassing position, he called a multitude together and deliberately undercut the Pharisees teaching on ceremonial cleanliness (Matt. 15:10–11). He ended by twisting the verbal knife he had plunged into their teachings by assuring the multitude that “they be blind leaders of the blind,” and promising that all who follow them “shall fall in a ditch” (Matt. 15:14). Though his words were blunt, they were also expressions of his love for they served as a warning that could save souls.

				During another confrontation with these people, he again showed his ire, declaring, “Ye are of your father the devil, and the lusts of your father ye will do” (John 8:44). Due to their unrepentant attitude, he later blasted them and this time pronounced a curse upon them stating, “woe into you, scribes, Pharisees, hypocrites! For ye compass sea and land to make one proselyte, and when he is made, ye make him twofold more the child of hell than yourselves” (Matt. 23:15). He was particularly upset because “ye shut up the kingdom of heaven against men; for ye neither go in yourselves, neither suffer ye them that are entering to go in” (Matt. 23:13). He concluded, “ye are like unto whited sepulchers, which indeed appear beautiful outward, but are within full of dead men’s bones and of all uncleanness,” Indeed, they were full “of hypocrisy and iniquity” (Matt. 23:27–28). Such a blast was hard for these ego-driven leaders to take, but the Lord was fully justified in letting them have a taste of his anger. Further, its force had the potential of jarring them into repentance. Thus, behind the hardness stood love.

				Even his closest disciples were subject to his ire when they got in his way. After telling them of his impending arrest and death at Jerusalem, “Peter took him, and began to rebuke him.” Immediately, he turned on Peter saying, “Get thee behind me Satan: for thou savourest not the things of God but the things of man” (Mark 8:33, compare Matt. 16:23).

				Had people listened to John the Baptist, they should not have been surprised that the coming one would display anger. He warned the unrepentant among his hearers to “flee from the wrath that is coming” (Matt. 3:7; Luke 3:7–9). Jesus himself declared, “he that believeth not on the Son shall not see life; but the wrath of God abideth on him” (John 3:36). The present tense of the verb μένει (menei), “stay, remain,” or “abide,” is important, showing, as it does, that divine wrath was not something that awaited in the future only, but was a present condition with present consequences.

				The Gods of Revelation, both the Father and Son, share the same passions. Though the Father’s wrath is finally spent in the seven last plagues, it expresses itself throughout the book not just in the chapters dealing with the Second Coming. Indeed, that expression is so clear and graphic that one writer declared the book to be “a veritable orgy of hatred, wrath, vindictiveness, and blind destructive fury.”[47] Many, who do not understand what John is truly saying likely agree with that writer. However, when students really study the text and read it in its context they find that, as another scholar stated, “the concept of the wrath in the Book of Revelation is more profoundly Christian than that which is found in any other part of the New Testament.”[48] The reason, as noted already, is that God’s wrath is not a blind uncontrolled fury but the venting of a carefully controlled emotion. His wrath is directed at only a specific segment of society, namely those who would destroy the earth and, with it, his people (Rev. 11:18). The warning was very clear and it gave the wicked a chance to repent, a merciful act of love.

				Though the text does speak of God, moved by his ire, as an agent of destruction (implied in the image of the bowls of wrath; see Rev. 14:8, 10; 16:19; 18:3), he actually uses humans as his agents to achieve his appointed ends. Indeed, until the very end, the horror John reveals does not come from God but from those determined to destroy all who oppose them and, more especially, the righteous. Here John and Mormon agree: “it is by the wicked that the wicked are punished” (Morm. 4:5). Because God does not coerce them in any way but rather pleads with them to be righteous and peaceable, these rebellious souls are fully culpable and, therefore, well deserve the brutalizing they give one another. But note that it is not what their loving God desires.

			

			
				Though Babylon has given the nations what seems to be the wine of her impure passion, in reality it is the wine of God’s wrath. As a result, it will backfire on her and, as we shall see, she will fall to the impure passions of her former lovers. Not satisfied with that, however, they turn on each other. The result will be a war frenzy so fierce and violent that it is described as blood to a horse’s bridles.[49] The irony is that only by mass destruction can the Lord save the masses from destruction.

				The Lord is justified in his act because the bruising of the earth does not come without widespread and clear warning. The book of Revelation is one piece of that warning and a very strong one. Another strong piece, noted in the work, is the preaching of the gospel. Resolutely and relentlessly the warning voice is being proclaimed to the entire world. Only when the world rejects the testimony of both does the bruising come. Rejecting both witnesses is a clear signal of the depth of depravity into which the world has sunk. That depth expresses itself two ways: first by those leaders—really beasts in human guise—who are willing to destroy millions to get what they want and, second, by the refusal of their victims to repent and come to God. Revelation clearly shows how hardened people are becoming; a hardness so severe that it will spawn the plagues of the seventh seal described so graphically in chapters 8, 9, 14 and 16.

				As early as chapter 6:16, John makes his readers aware of the “wrath of the Lamb,” a wrath fully revealed in the plagues. Indeed, to the unrepentant, the Lamb warns he will “smite you by the rod of my mouth, by my wrath, and by my anger, and your sufferings shall be sore—how sore you know not, how exquisite you know not, yea, how hard to bear you know not” (D&C 19:15). The irony is that he, himself, has experienced the consequences of such wrath, “which suffering caused myself, even God, the greatest of all, to tremble because of pain, and to bleed at every pore, and to suffer both body and spirit—and would that I might not drink the bitter cup, and shrink” (D&C 19:18). Therefore, he knows of what he speaks and is most anxious to have people repent, accept him, live his commandments, and, thereby, fully escape the wrath.

				The result of refusing his outstretched arm will be a frenzied war of blood and horror. But, before that frenzy can destroy the world, taking all down with it, the Lamb will come in his wrath and destroy the destroyers of the world and, in doing so, save the earth and the righteous. When all is said and done, his wrath, then, is the best friend of the righteous and even the wicked when it helps them repent. Therefore, ever standing behind God’s wrath and perhaps even fueling it is love. Thus, divine anger is an attribute that should be praised.
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Chapter 16

				The Seven Bowls


				The Voice from the Temple


				The vision begun in chapter 15 forms the backdrop for that of 16. John has already heard the victorious Saints sing their song of triumph (Rev. 15:2–5). In this way, the Seer assures his readers of their own eventual victory, and that they have nothing to fear from the judgments that John will now disclose to them. Indeed, as he lets his readers know, God is in his temple and directing all that will happen. In fact, the Saints have nothing to fear precisely because God is controlling all that is going on. Even the plagues they will now hear about are under his control. Thus, the assurance found in chapter 15 steels his people against the doom which will grip the ungodly as the vision continues.

				Chapter 14 closed with the picture of wrath contained in the symbolism of the harvest of the vintage. Why does chapter 16 go through the whole thing again? It is likely to emphasize both the intensity and finality of the coming judgment.[1] This suggests why the Lord chose symbols different from those he used in chapter 14 and also in 8 and 9 to depict the same judgments. In those chapters the purview took in all the earth, God’s people excepted; judgment was harsh but mitigated. In this one, it is unmitigated. And their target is precisely two groups of people: “upon the men which had the mark of the beast, and upon them which worshiped his image” (v. 2).[2]


				That the trumpet and bowl plagues look at the same events but from different perspectives is suggested by the fact that they follow the same order. They strike (1) the earth, (2) the sea, (3) the rivers, (4) the sun, (5) the seat of wickedness, (6) the Euphrates, and finally, (7) the world.

				In all of these, we can, once again, hear the echoes of God’s plagues against Egypt executed by Moses and Aaron (see Ex. 7–10) and see that, once more, Jehovah is making bare his mighty arm. These plagues, like those in the book of Exodus, are also the precursors of Jehovah’s direct entrance onto the stage of history. The similarity is not coincidental. Indeed, Moses promised future Israel that as they were faithful, Jehovah “will put none of the evil diseases [that is, the plagues] of Egypt, which thou knowest, upon thee; but will lay them upon all them that hate thee” (Deut. 7:15).[3] In chapter 16, that promise is realized. The use of the number seven, symbolizing “whole, complete, total,” emphasizes both the severity and completeness of the judgment God will bring against those who hate righteousness and seek to harm his people.

			

			
				The Bowl Plagues Begin 
(16:1)


				Greek Text

				1 Καὶ ἤκουσα μεγάλης φωνῆς ἐκ τοῦ ναοῦ λεγούσης τοῖς ἑπτὰ ἀγγέλοις· Ὑπάγετε καὶ ἐκχέετε τὰς ἑπτὰ φιάλας τοῦ θυμοῦ τοῦ θεοῦ εἰς τὴν γῆν.[4]


				King James Translation

				1 And I heard a great voice out of the temple saying to the seven angels, Go your ways, and pour out the vials of the wrath of God upon the earth.

				BYU New Testament Rendition

				1 I heard a loud voice from the temple saying to the seven angels, “Go and pour out the seven bowls of God’s wrath on the earth.”

				Translation Notes and Comments

				16:1 a great voice / a loud voice: The unidentified voice could be God, Christ, an angel, or even one of the living creatures. It is likely, however, that it is God’s since it is John’s pattern throughout the book to note God’s actions but not his person (see, for example, Rev. 6:6; 9:13; 16:17; 18:4; 19:5) and, further, he has just mentioned that God has come to the holy temple (see 15:5–8).[5] The voice comes from the temple where the law is housed, the law the inhabitants of the world have broken and now will answer to answer for before a just and holy God.

				Go your ways, and pour out the vials / Go and pour out the seven bowls: The verb ἐκχέω (ekcheō), “to pour out,” is often associated with cultic practices, including libation offerings to Jehovah and the ministering of the blood of offerings (see Lev. 4:6–7, 25; 8:15).[6] The word is also used figuratively to describe those judgments driven by pure wrath that God pours out upon the wicked (see LXX Jer. 7:20; 10:25; Lam. 2:4, 11; Ezek. 7:8; 9:8; 14:19; 20:8, 13, 21; 21:36). The imagery is, of course, figurative but it does do an excellent job of depicting the breadth and power of the judgments. The imagery also reminds us that, as the pouring out of the blood of the sacrifices cleansed the Israelite tabernacle, priests, and people from sin, so, too, the pouring out of God’s wrath cleanses all the earth from sin.[7]


				the wrath of God / God’s wrath: See excursus, chapter 15.

				Analysis and Summary

				From the temple, “filled with smoke from the glory of God, and from his power” (Rev. 15:8), comes a voice of command, “Go!” With that word it sets in motion the seven angels who will “pour out the bowls of God’s wrath upon the earth” (Rev. 16:1). The imagery echoes Isaiah 66:6: “a voice from the temple, a voice of the Lord that rendereth recompense to his enemies.” Here what renders recompense are the vial plagues. The term translated “vial” (φίαλη, phialē) means “bowl,” especially one used in making sacred offerings. In this context, John probably envisioned the bowl used to catch the blood of the sacrificial animal. In making some sacrifices, the blood of the animal was poured out at the base of the altar (for example, Lev. 29:12: Lev. 4:7). Here the content of the bowls is not blood but that which will shed blood. It is the wrath of God poured out in its fullness against the wicked.

				The First Three Bowls 
(16:2–7)


				Greek Text

				2 Καὶ ἀπῆλθεν ὁ πρῶτος καὶ ἐξέχεεν τὴν φιάλην αὐτοῦ εἰς τὴν γῆν· καὶ ἐγένετο ἕλκος κακὸν καὶ πονηρὸν ἐπὶ τοὺς ἀνθρώπους τοὺς ἔχοντας τὸ χάραγμα τοῦ θηρίου καὶ τοὺς προσκυνοῦντας τῇ εἰκόνι αὐτοῦ.

				3 Καὶ ὁ δεύτερος ἐξέχεεν τὴν φιάλην αὐτοῦ εἰς τὴν θάλασσαν· καὶ ἐγένετο αἷμα ὡς νεκροῦ, καὶ πᾶσα ψυχὴ ζωῆς ἀπέθανεν τὰ ἐν τῇ θαλάσσῃ.

				4 Καὶ ὁ τρίτος ἐξέχεεν τὴν φιάλην αὐτοῦ εἰς τοὺς ποταμοὺς καὶ τὰς πηγὰς τῶν ὑδάτων· καὶ ἐγένετο αἷμα. 5 καὶ ἤκουσα τοῦ ἀγγέλου τῶν ὑδάτων λέγοντος· Δίκαιος εἶ, ὁ ὢν καὶ ὁ ἦν, ὁ ὅσιος, ὅτι ταῦτα ἔκρινας, 6 ὅτι αἷμα ἁγίων καὶ προφητῶν ἐξέχεαν, καὶ αἷμα αὐτοῖς δέδωκας πιεῖν· ἄξιοί εἰσιν. 7 καὶ ἤκουσα τοῦ θυσιαστηρίου λέγοντος· Ναὶ κύριε, ὁ θεὸς, ὁ παντοκράτωρ, ἀληθιναὶ καὶ δίκαιαι αἱ κρίσεις σου.[8]


			

			
				King James Version

				2 And the first went, and poured out his vial upon the earth; and there fell a noisome and grievous sore upon the men which had the mark of the beast, and [upon] them which worshipped his image. 3 And the second angel poured out his vial upon the sea; and it became as the blood of a dead [man]: and every living soul died in the sea. 4 And the third angel poured out his vial upon the rivers and fountains of waters; and they became blood. 5 And I heard the angel of the waters say, Thou art righteous, O Lord, which art, and wast, and shalt be, because thou hast judged thus. 6 For they have shed the blood of saints and prophets, and thou hast given them blood to drink; for they are worthy. 7 And I heard another out of the altar say, Even so, Lord God Almighty, true and righteous [are] thy judgments.

				BYU New Testament Rendition

				2 The first angel departed and poured out his bowl onto the earth, and a foul and painful sore appeared on those people who had the mark of the beast and who worshipped his image. 3 Then the second angel poured out his bowl into the sea, and it turned into blood like the blood of a dead man, and every living thing that was in the sea died. 4 And the fourth angel poured out his bowl into the rivers and springs of water, and they became blood. 5 And I heard the angel of the waters saying, “You are just, you who are and were, the holy one, because you have imposed these punishments. 6 Because they shed the blood of saints and prophets, you have given them blood to drink, which they deserve.” 7 And I heard the altar saying, “Yes, Lord God Almighty, true and just are your judgments.”

				Translation Notes and Comments

				16:2 And the first went, and poured out / The first angel departed and poured out: The καί (kai), “and,” is untranslated in the Rendition because it functions strictly as a discourse marker introducing a new sentence. In the Greek text, καὶ ἀπῆλθεν ὁ πρῶτος καὶ ἐξέχεεν (kai apēlthen ho prōtos kai execheen), “and the first went out,” the nominalized adjective “the first (one)” clearly refers to the angel and so the Rendition adds “angel” for clarity.

				noisome and grievous sore / a foul and painful sore: The image echoes Exodus 8:8–12, where the Egyptians were afflicted with boils.

				upon the men which had the mark of the beast, and upon them which worshipped his image / upon those people who had the mark of the beast and who worshipped his image: There are two classes of people mentioned here. The first is those who wear the mark of the beast, that is, the actual ministers of wickedness. The second is those who worship, that is, give their allegiance to, the image. These are the camp followers. In antiquity, these people supported and lived off the army. They included cooks, washers, and often prostitutes. Now as then they do not generate the evil but they do support and spread it and, therefore, are just as guilty as the others.

				16:3 And the second poured out / Then the second angel poured out: The text describes only the first of the angels as “departing,” but the context suggests that all of them left the sanctuary in order to carry out their work.

				and it became as the blood of a dead man: and every living soul died in the sea / it turned into blood like the blood of a dead man, and every living thing that was in the sea died: The term ζωῆς (zōēs), “of life,” though a qualitative genitive, functions here as an adjective modifying ψυχὴ (psychē), “soul.” The latter word describes the animating aspect within life and, therefore, denotes all living creatures.[9] Thus, every life form was affected. This plague would, therefore, bring down the whole fishing industry and contribute to the cracking of financial foundation of the dragon’s kingdom. But there is more. The sea also represents ungodly humanity (see for example Rev. 17:1), and the sea, that is, unregenerated humanity, is the very place from which the first of Satan’s beasts arose.[10]


				In the Old Testament, blood is, paradoxically, a source of both purification and pollution. In Revelation it is a sign of divine punishment (see 8:9; 16:4). The image echoes Exodus 7:14–19, when Jehovah turned the Nile into blood (see also Ps. 78:44: 105: 29).

			

			
				16:4 rivers and fountains of waters / the rivers and springs of water: For “springs of water,” see Notes at 7:17. In the phrase τὰς πηγὰς τῶν ὑδάτων (tas pēgas tōn hydatōn), the genitive clause “of water” stands in apposition to the noun “springs” and could be translated as “springs, that is, of water,” but the whole phrase could simply be rendered as, “the springs.”[11]


				they became blood: Like the sea, these waters bring death, not life. Some manuscripts have the singular “it became,” others have the plural “they became.” “They” seems to make the most grammatical sense although “it” has stronger textual support.[12] We have used “they” in the Rendition and is preferred by most editors.

				I heard the angel of the waters say / I heard the angel of the waters saying: In the cosmology of the Near East, all matter consisted of four elements: earth, air, water, and fire. Each of these had an angel that controlled them.[13] We have already met the angels who had power over the air in Revelation 7:1 and the angel with power over fire in 14:18. Here we met the angel who controls water.

				Thou art righteous, . . . because thou hast judged thus / You are just, . . . because you have imposed these punishments: The Greek phrase, ὅτι ταῦτα ἔκρινας (hoti tauta ekrinas), is just vague enough to be difficult to translate. Indeed, there are two ways in which the phrase can be understood. Most biblical editions render it as a verbal clause as in the KJV, “because thou hast judged thus,” or, in modern English, as in the NRSV, “for you have judged these things.” Others take it as a noun clause and translate it as “in these judgments,” as in the NIV. Though both come close, neither translation catches the full thrust of what the text is saying. The latter does not retain the force of ὅτι (hoti), “because” or “for,” and neither translation keeps in mind that ταῦτα (tauta), “these things,” refers to the previously mentioned three plagues. Because the idea here is not on how God is just in his dealings with these wicked souls but on why, an accurate translation needs to render the force of both hoti and tauta. God is just because he is, at long last, inflicting these punishments on the rebellious.[14] In this light, the “judgment doxology” this verse contains makes full sense. These brief hymnals supply either a specific or general justification for God’s judgments.[15] Here it stresses the rightness of God’s action in judging, condemning, and then punishing the world. Thus, the Rendition best captures the sense of the passage, “because you have imposed these punishments.”[16]


				which art, and wast, and shalt be / you who are and were: There is a varied manuscript tradition on this phrase. That followed by the Textus Receptus, from which the KJV was translated, conforms to the phrase to those found earlier in Revelation (see Rev. 1:8; 11:17). The best manuscripts, however, only include the phrase “you who are and were.” This reading seems preferred and is followed in the Rendition because at this point in the series of visions, the future has finally arrived and the Lord is personally taking charge of all that is going on.

				16:6 For they have shed the blood of saints and of prophets / Because they shed the blood of saints and prophets: The introductory ὅτι (hoti), “because,” elucidates the angel’s insistence on the righteousness of God. It is because his judgments rest on ius taliones, “the punishment must fit the crime.” The word ἐξέχεεν (execheen), “shed,” is, literally, “poured out.” The ungodly have “poured out” the blood of prophet and Saint; now God “pours out” the plagues on them. It consists of giving them, symbolically, blood to drink. In doing so, he vindicates the martyrs who pled for him to “avenge our blood on them that dwell on the earth” (Rev. 6:10).

				The prophets throughout time have been both the standard bearers and the heroes of the Lord. One of their attributes is a willingness to die for the Lord’s cause. It is, however, in the greater difficulty of living and working hard for the Lord’s cause that they earn their place (see Matt. 13:17; Luke 10:24; John 8:52; Heb. 11: 32–38).

				they are worthy / which they deserve: The antecedent of “they” is not clear from the text and could refer to the Saints and prophets, in which case it highlights their innocence. However, since the oppressors are mentioned last, it is best to see them as the antecedent. In this case, they are worthy of death because of their persecution of the righteous. The Rendition follows this line of reasoning.

			

			
				The hymn uses the term ἄξιος (axios), “worthy,” in an ironic sense opposite that characteristic as found in the Saints at Smyrna (Rev. 3:4) and in the Lamb (Rev. 5:9). On the term “worthy,” see Notes at Rev. 5:9. The word shows that these people are fully fit or exactly suited for punishment.

				16:7 I heard another out of the altar say / I heard the altar saying: The phrase, ἤκουσα τοῦ θυσιαστηρίου λέγοντος (ēkousa tou thysiastēriou legontos) translates literally as “I heard the altar saying,” which the Rendition follows. The KJV follows the late Textus Receptus, which inserts ἀλλου ἐκ (allou ek) between ēkousa and tou thysiastēriou, “I heard another out of the altar.” Given that we are dealing with apocalyptic imagery, there is nothing out of place with an altar speaking. The JST reads “I heard another angel who came out from the altar.” This change accords nicely with John’s style.

				Even so, Lord God Almighty / Yes, Lord God Almighty: For “Almighty,” see Notes at 1:8.

				The word ναί (nai), “yes,” marks emphatic affirmation (see Rev. 1:7; 14:13; 20:22),[17] like the Greek ἀμήν (amēn), which comes from the Hebrew ’āmēn, and shows that all the authorities who preside in the heavenly temple sustain God’s action in every way.

				true and righteous are thy judgments / true and just are your judgments: These words underscore the properness of God’s action taken against those who worship the beast. The word δίκαιος (dikaios), “righteous, just,” stresses the idea that he is fully justified in taking action,[18] while ἀληθινός (alēthinos), “true,” stresses the idea that the punishment is carried out with exactness.[19] In short, God is fully justified in taking action, and that action will be exactly right, neither too much nor too little.

				This noun clause has a direct parallel to the one found in LXX Deuteronomy 32:4, where Moses states of Jehovah: “his works are true, and all his ways are judgment: God is faithful, and there is no unrighteousness in him; just and holy is the Lord.” Other scriptures agree that the three divine characteristics—justness, truth, and, righteousness—derive from God’s moral character and form the basis of his sovereign acts of judgment which, therefore, cannot be questioned (see LXX Ps. 118; 75, 137–38; Dan. 3:27).[20]


				Analysis and Summary

				A voice dispatches the first angel to pour out his bowl against the followers of the first beast. These have proudly worn the beast’s mark; now they will feel God’s wrath.[21] Foul and angry sores come upon them. The KJV states they are “noisome,” and “grievous.” “Noisome” (κακός, kakos) is often translated as “evil,” but, as used here, the word emphasizes the pernicious and destructive nature of the sores that plague the mind as well as the body.[22] “Grievous” (πονηρός, ponēros) suggests their virulent and serious nature. The sores themselves are open abscesses or ulcers echoing those of the sixth Egyptian plague brought by Moses (Ex. 9:8–12; see also Job 2:7–8, 13).[23]


				The second angel pours out the wrath of God upon the sea while the third directs his vial toward the rivers and springs of waters. The result is that all became as blood and “every living soul died in the sea” (v. 3). Here the sea, as part of creation, suffers as a result of sin. Speaking of the last days the Lord has stated: “there are many dangers upon the waters, and more especially hereafter; for I, the Lord have decreed in mine anger many destructions upon the waters” (D&C 61:4–5). Further, “I, the Lord, in the beginning blessed the waters; but in the last days, by the mouth of my servant John, I cursed the waters. Wherefore, the days will come that no flesh shall be safe upon the waters. And it shall be said in days to come that none is able to go up to the land of Zion upon the waters, but he that is upright in heart” (D&C 61:14–16). Note that only the righteous can transverse the waters during this period. All others, that is, the wicked, will die.

				In this verse, the Lord incorporates an important symbol in constructing his message. In chapter 13, the first monster arose from the sea. There the term “sea” denoted a large segment of society out of whose upheavals the beast came. In 17:15 an angel states that the waters “are peoples, and multitudes, and nations, and tongues.” Here, in verse 3, the sea may have a double connotation: the real sea and a spiritually dead society which has abandoned itself to idolatry and immorality. As one scholar has noted: “In such a society, morals decline to the lowest level; the family collapses, schools breed anarchy and rebellion, business ethics are forgotten, entertainment becomes base and sordid, and printing presses exude smut and filth, until the whole is strangled in its own death blood and suffocated by its own stench.”[24]


			

			
				That which fuels the furnace and drives the engines of such a society is the spirit of idolatry, that is, acute materialism. This condition arises when people put their trust in and efforts toward gaining more and more goods. According to the Doctrine and Covenants, this evil spirit “has been growing stronger and stronger, and is now the very mainspring of all corruption and the whole earth groans under the weight of its iniquity” (D&C 123:7).

				The angel of the water, speaking for the other seven, proclaims the righteousness of God “because thou hast judged” by this means (v. 5).[25] The execution of the sentence reveals and underscores the justice of God. John shows that this justice is a cosmic force which acts as a heavenly flame. When this consuming fire contacts something which is not itself just, conflagration occurs. Corruption must fall to the flame. As the Lord has declared: “when the veil of the covering of my temple, in my tabernacle, which hideth the earth shall be taken off, and all flesh shall see me together. And every corruptible thing, both of man, or of the beasts of the field, or of the fowls of the heavens, or of the fish of the sea, that dwells upon all the face of the earth, shall be consumed” (D&C 101:23–25). Nothing which has basked and gloried in corruption shall escape the justice of God.

				However, it should be noted that the bowls of wrath are not designed to destroy the natural order, but rather to enlist it in the service of divine recompense. Thus, the whole of creation becomes a means by which the wicked are punished. But, as chapter 9 has shown, the most important determinant is man’s own malicious disregard for man.

				Throughout Revelation, with the exception of 11:1, judgment and altar are inseparable (6:9: 8:3–5: 9:13; 14:18: 16:7). Through this symbol, we see that God inextricably interweaves two principles: sacrifice and judgment. Thus, echoing the angel of the water, the angel of the altar declares the absolute justice of God in executing his judgments. One hears reverberations of the song of Moses and the Lamb (15:3–5) as the angel declares, “true and righteous are thy judgments” (16:7). God’s actions are in absolute accordance with truth and justice.

				The two-part formula, as found here, “the Lord which art, and wast” (v. 5), stresses not only the continually active presence of Jehovah thoughout history but the final realization of his promised coming. Thus, the angel changes the formula by dropping “which is coming” and replacing it with “holy one.” The reason is transparent; at this point the future has become the present and God has arrived evidenced by these signs. The phrase also emphasizes his sovereignty over all telestial history which now finds its culmination in his final acts. He is and always has been in charge. Thus, the word “holy” designates not only Jehovah’s separateness from the world but also his sovereign uniqueness in bringing these judgments against it.[26] He does so not because he is the “one who is coming,” but because he is the one who on “is.” The plagues are the sign of his presence.

				The focus of this vision is that, in spite of the overwhelming odds presented by a strong and antagonistic world, God has the ability to deliver his people. Indeed, the first three bowl plagues vindicate the faith of the Saints whom the world has judged guilty. It is at this point where God begins to answer their pleas expressed in Revelation 6:10.[27]


				The execution of God’s will, enacted by the pouring out of the first three bowls, ends in the declaration of his justice. The next two bowls focus on the reaction of the inhabitants of the earth to that justice.

				The Fourth and Fifth Bowls 
(16:8–11)


				Greek Text

				8 Καὶ ὁ τέταρτος ἐξέχεεν τὴν φιάλην αὐτοῦ ἐπὶ τὸν ἥλιον· καὶ ἐδόθη αὐτῷ καυματίσαι τοὺς ἀνθρώπους ἐν πυρί. 9 καὶ ἐκαυματίσθησαν οἱ ἄνθρωποι καῦμα μέγα· καὶ ἐβλασφήμησαν τὸ ὄνομα τοῦ θεοῦ τοῦ ἔχοντος τὴν ἐξουσίαν ἐπὶ τὰς πληγὰς ταύτας, καὶ οὐ μετενόησαν δοῦναι αὐτῷ δόξαν.

			

			
				10 Καὶ ὁ πέμπτος ἐξέχεεν τὴν φιάλην αὐτοῦ ἐπὶ τὸν θρόνον τοῦ θηρίου, καὶ ἐγένετο ἡ βασιλεία αὐτοῦ ἐσκοτωμένη, καὶ ἐμασῶντο τὰς γλώσσας αὐτῶν ἐκ τοῦ πόνου, 11 καὶ ἐβλασφήμησαν τὸν θεὸν τοῦ οὐρανοῦ ἐκ τῶν πόνων αὐτῶν καὶ ἐκ τῶν ἑλκῶν αὐτῶν, καὶ οὐ μετενόησαν ἐκ τῶν ἔργων αὐτῶν.[28]


				King James Translation

				8 And the fourth angel poured out his vial upon the sun; and power was given unto him to scorch men with fire. 9 And men were scorched with great heat, and blasphemed the name of God, which hath power over these plagues: and they repented not to give him glory. 10 And the fifth angel poured out his vial upon the seat of the beast; and his kingdom was full of darkness; and they gnawed their tongues for pain, 11 And blasphemed the God of heaven because of their pains and their sores, and repented not of their deeds.

				BYU New Testament Rendition

				8 Then the fourth angel poured out his bowl on the sun, and it was allowed to scorch people with fire. 9 And they were severely burned, and cursed the name of God who had control over these plagues, and would not repent to give to him glory. 10 And the fifth angel poured out his bowl onto the throne of the beast, and its kingdom turned dark, and they were gnawing their tongues in agony. 11 They cursed the God of heaven because of their afflictions and because of their sores, and yet they did not repent of the things they were doing.

				Translation Notes and Comments

				16:8 upon the sun / on the sun: At first blush, this phrase seems to contradict the command God gave in verse 1 that the bowls of wrath were to be poured out only on the earth. The sun, however, is only the agent, which acts to torment those on the earth.

				and power was given unto him to scorch men with fire / and it was allowed to scorch people with fire: Because ἐδόθη (edothē), “it was given” or “it was allowed,” is a passive verb, the action could be done by either the sun or the angel. The KJV looks to the angel. Because the angels of the former plagues are, however, active only in emptying the bowls, that would seem to be the case here. Therefore, it would seem that the executing agent is not an angel but the sun. The Rendition follows this line of reasoning.

				16:9 scorched with great heat / severely burned: In the phrase ἐκαυματίσθησαν . . . καῦμα μέγα (ekaumatisthēsan . . . kauma mega), it is best to take kauma, “burning,” as a cognate accusative of content and thus render the whole, as in the Rendition, “they were severely burned.”[29] Their torture stands in contrast to God’s blessing of the righteous to whom he promises “neither shall the sun light on them, nor any heat” (Rev. 7:16).

				blasphemed the name of God, which had power over the plagues / cursed the name of God who had control over the plagues: John’s use of the plural τὰς πληγὰς (tas plēgas), “the plagues,” suggests that these people are not suffering from the effects of the fourth bowl only but of all the bowls. Like these earth dwellers response to the sixth trump (Rev. 9:20–21), they continue to refuse to yield to the forces of the four bowls. The plagues produce no contrition, no humility, and, therefore, no repentance. Instead, they produce resentment that expresses itself in their blaspheming the name of God. Though βλασφημέω (blasphēmeō) means to “rail on” or “revile,” the word carries the nuance of trying to injure the reputation of the hated person.[30]


				The act of reviling of God due to plagues occurs three times in this chapter (here and in verses 11 and 21) and shows just how hard these people have become. They know that God has ἐξουσία (exousia), translated here as “power,” but the word carries the nuance of having authority over something. They know that God has “authority” over the conditions that are bringing them so much pain, but instead of appealing to him for mercy they strike out in vengeance. They spin lies, the heart of blasphemy, in an attempt to destroy his reputation and turn others against him.[31] Thus, their minds have become like that of the beast, enabling them to do as he does, blaspheme the Divine (see Rev. 13:1, 5, 6; 17:3).[32]


				they repented not to give him glory / would not repent to give him glory: This verse identifies the reason they will not repent. To do so would mean having to give God glory, that is, the recognition of the correctness of his character and ways.[33] In this case, it would mean admitting that his judgments against them are just. To do so would be confessing that they were wrong. Such an act is simply beyond them.[34]


			

			
				16:10 the seat of the beast / throne of the beast: The fifth angel directs his plague at the power base of the Satan, namely the throne of the beast. This is the very center of the evil one’s sovereignty, the place where his rule is supposed to be unquestioned, and where he and his minions are the most secure. The bowl’s strike, therefore, with the darkness it brings upon his whole empire, underscores the supremacy of God over the Dragon and all that is his. Further, the bowl’s effect impedes, if not stops, his ability to rule his own kingdom because none can see any longer.[35]


				and his kingdom was full of darkness / its kingdom turned dark: God struck Egypt with darkness (see Ex. 10:22) and in doing so, proved his power over their most powerful god, the sun god Ra, of whom Pharaoh was supposed to be the very incarnation (see Ex. 10:21–29). Like this plague and those affected by the fourth trumpet blast (see Rev. 8:12), here the dragon’s kingdom feels the darkness.[36]


				they gnawed their tongues for pain / they were gnawing their tongues in agony: The verb ἐμασῶντο (emasōnto), “they were chewing” or “they were gnawing,” is an imperfect third-person plural, whose subject is those persons who belong to the kingdom of the beast. The force of the imperfect stresses these peoples continuous act of gnawing their tongues.

				Just why the darkness causes such agony, John does not specify. In chapter 9, the locusts come out of darkness to torment those who do not have the seal of God. That seems to be a kind of temporal torment. Here, however, the torment seems to be more spiritual. It may be that the darkness is a grim reminder that their pursuit of things temporal and mundane and their rejection of things spiritual have left them spiritually dead and powerless. This darkness is a likely reminder that confirms what they already suspect, that all too shortly they will face the full wrath of God, their temporal judgment here being but a foretaste of what is to come. Indeed, they shall be “cast out into outer darkness: there shall be weeping and gnashing of teeth” (Matt. 8:12; 22:13; 25:30).

				16:11 blasphemed the God of heaven / cursed the God of heaven: The world inhabitants’ reaction to the first four bowl plagues was to blaspheme the name of God. With the fifth plague their blasphemy centers not on God’s name, that is, on his reputation, but upon his person. Here is where the battle becomes personal, mano a mano.

				and repented not of their deeds / and yet they did not repent of the things they were doing: The καί (kai) at the beginning of this phrase acts as in an adversative capacity and so can be translated as “but” or “and yet” and underscores these peoples’ obdurate hardness.[37] The phase “did not repent” likely reflects the Hebrew šûb min, “turn away from,” and could, therefore, be understood to mean that they refused to turn away from their materialism and immoral lifestyles. The whole idea, thus, focuses more on their intractability in moving away from a life devoted to sin than it does on their simple mental intransigence.[38]


				Analysis and Summary

				The fourth angel pours out his bowl upon the sun. Scorching heat results. Very likely this symbolizes the turmoil and unremitting strife of the times. It stands in sharp contrast to the condition of the sealed, where they “hunger no more, neither thirst anymore; neither shall the sun light on them, nor any heat” (7:16; compare Ps. 121:5–7). With the righteous there is peace, security, and love; where the beast rules there is anxiety, unrest, and turmoil. But the pressure does not let up. The fifth angel releases the power of his bowl upon the seat of the beast. The result is darkness—not a cool and relieving penumbra but a smothering and suffocating blanket. Its purpose is to expel light and truth. The result reflects the warning from the Almighty: “The Lord shall smite thee with madness, and blindness, and astonishment of heart: And thou shalt grope at noonday, as the blind gropeth in darkness, and thou shalt not prosper in thy ways: and thou shalt be only oppressed and spoiled evermore, and no man shall save thee” (Deut. 28:28–29; compare Ex. 10:21–23). Now has come the time when “all things shall be in commotion; and surely, men’s hearts shall fail them; for fear shall come upon all people” (D&C 88:91). This is the day of the locusts, those engines of destruction associated with darkness, heat and fire (9:3–12). As darkness swallows the kingdom of the first beast, the whole movement underscores one theme: finality.

			

			
				The core of the Seer’s message centers on the reaction of men to the plagues. They recognize God as the one who controls the plagues, and they curse him because of the pain and anguish he has unleashed against them, but they do not repent (9:20–21). Instead, they blaspheme their maker. This point is significant. Before, only the beast has spoken blasphemy, but in this chapter, it is men who thrice revile God (vv. 9, 11, 21). John seems to be showing that these men have wholly taken on the character of the beast they serve. The mark of the monster has become indelible not only on their bodies but also upon their souls, resulting in a sickness which can only reap the reward for which it was so blindly sown: reprobation and annihilation (14:10–11; 20:15; 21:8: 22:15).[39]


				The result of the fifth plague is darkness across the breadth of Satan’s kingdom. The imagery emphasizes his growing inability to control those institutions that were once under his command. Though they have been effective in supporting his agenda in suppressing God’s word and the rights of his people, they have also become more like him, that is, rebellious. As history has moved forward, they have been growing more independent. Here is the point at which he begins to lose control. Now these entities follow their own evil agenda and no longer foster his. His house, at last, is becoming one divided and, thus, ready to fall.[40]


				That such would happen should be no surprise. Unwittingly, Lucifer prepared the way for his own ruin from the beginning. In the premortal existence, he partook of a most toxic poison that, over time, produced a kind of spiritual polio that twisted his soul from something glorious—a son of the morning—into a horror and corruption, namely Satan. (See “Excursus on Satan and His Work” in chapter 12.)

				Some have branded that poison as the “the ultimate evil,” a vice with power beyond any other to produce wickedness. Its name? Pride. “Was it not through pride,” President Ezra Taft Benson asked, “that the devil became the devil? Christ wanted to serve. The devil wanted to rule. Christ wanted to bring men to where He was. The devil wanted to be above men.” The prophet went on to say that “One of Satan’s greatest tools is pride: to cause a man or a woman to center so much attention on self that he or she becomes insensitive to his Creator or fellow beings. It is a cause for discontent, divorce, teenage rebellion, family indebtedness, and most other problems we face.”[41] Little wonder, then, that Satan uses it to his benefit.

				But there is a catch. As C. S. Lewis explained, 

				Now what you want to get clear is that pride is essentially competitive—is competitive by its very nature—while the other vices are only competitive, so to speak, by accident. Pride gets no pleasure out of having something, only out of having more of it than the next man. We say people are proud of being rich, or clever, or good-looking, but they are not. They are proud of being richer, or cleverer, or better-looking than others. If everyone else became equally rich, or clever, or good-looking there would be nothing to be proud about. It is the comparison that makes you proud: the pleasure of being above the rest.[42]


				Herein, then, lies Satan’s problem. Many of those he seduces into his kingdom are also filled with pride. Satan’s kingdom is actually the hothouse in which this noxious and virulent weed thrives and where nearly all partake of this addicting drug. As a result, everyone is in competition with everyone else. Thus, tension forms with every alliance because trust and cooperation go only so far as it benefits the individual. Further, the higher up (or lower down, depending on your perspective) one goes, the more tension there is and the less allegiance.

				Satan himself gained his position as lord of the underworld because of rebellion. As God said, Satan demanded “that I should give unto him mine own power” (Moses 4:3). When God refused, “this angel of God who was in authority in the presence of God . . . rebelled . . . and was called Perdition [and] the heavens wept over him” (D&C 76:25–26), “and he became Satan, yea, even the devil, the father of all lies, to deceive and to blind men” (Moses 4:4). Not being able to have heaven, he set up his kingdom on earth. But even in this kingdom, he will fail to rule ultimately for there is another pride-filled soul bound to take it from him. This one is Cain of whom God said, “It shall be unto thee according to his desire. [But] thou shalt rule over him; for from this time forth thou shalt be the father of his lies; thou shalt be called Perdition” (Moses 5:23–24). Ironically, both hold the same title but in a kingdom where there can only be one at the top. Thus, tension and hatred abide and cooperation only goes so far.

			

			
				Because pride is a major stone in the foundation of Satan’s kingdom and because its competitive nature produces little or no cohesion, it can bear but little weight. In the last days when pressure really mounts against him, the Evil One will find that his minions will easily turn against him and destroy his empire. Chapter 17 reveals the moment and the reason.

				The Sixth Bowl 
(16:12–16)


				Greek Text

				12 Καὶ ὁ ἕκτος ἐξέχεεν τὴν φιάλην αὐτοῦ ἐπὶ τὸν ποταμὸν τὸν μέγαν τὸν Εὐφράτην· καὶ ἐξηράνθη τὸ ὕδωρ αὐτοῦ, ἵνα ἑτοιμασθῇ ἡ ὁδὸς τῶν βασιλέων τῶν ἀπὸ ἀνατολῆς ἡλίου. 13 Καὶ εἶδον ἐκ τοῦ στόματος τοῦ δράκοντος καὶ ἐκ τοῦ στόματος τοῦ θηρίου καὶ ἐκ τοῦ στόματος τοῦ ψευδοπροφήτου πνεύματα τρία ἀκάθαρτα ὡς βάτραχοι· 14 εἰσὶν γὰρ πνεύματα δαιμονίων ποιοῦντα σημεῖα, ἃ ἐκπορεύεται ἐπὶ τοὺς βασιλεῖς τῆς οἰκουμένης ὅλης, συναγαγεῖν αὐτοὺς εἰς τὸν πόλεμον τῆς ἡμέρας τῆς μεγάλης τοῦ θεοῦ τοῦ παντοκράτορος— 15 Ἰδοὺ ἔρχομαι ὡς κλέπτης. μακάριος ὁ γρηγορῶν καὶ τηρῶν τὰ ἱμάτια αὐτοῦ, ἵνα μὴ γυμνὸς περιπατῇ καὶ βλέπωσιν τὴν ἀσχημοσύνην αὐτοῦ— 16 καὶ συνήγαγεν αὐτοὺς εἰς τὸν τόπον τὸν καλούμενον Ἑβραϊστὶ Ἁρμαγεδών.[43]


				King James Translation

				12 And the sixth angel poured out his vial upon the great river Euphrates; and the water thereof was dried up, that the way of the kings of the east might be prepared. 13 And I saw three unclean spirits like frogs [come] out of the mouth of the dragon, and out of the mouth of the beast, and out of the mouth of the false prophet. 14 For they are the spirits of devils, working miracles, [which] go forth unto the kings of the earth and of the whole world, to gather them to the battle of that great day of God Almighty. 15 Behold, I come as a thief. Blessed [is] he that watcheth, and keepeth his garments, lest he walk naked, and they see his shame. 16 And he gathered them together into a place called in the Hebrew tongue Armageddon.

				BYU New Testament Rendition

				12 And the sixth angel poured out his bowl into the great river Euphrates, and its water dried up to prepare the way of the kings of the east. 13 Then I saw three unclean spirits like frogs come out of the mouth of the dragon, and out of the mouth of the beast, and out of the mouth of the false prophet. 14 For they are demonic spirits who perform signs, who go forth to the kings of the whole world to gather them together for battle on the great day of God Almighty. 15 See, I come like a thief. Blessed is he who watches and takes care of his clothing so that he does not have to walk around naked, and people see his shame. 16 And the spirits gathered the kings together at a place called in Hebrew Armageddon.

				Translation Notes and Comments

				16:12 the great river Euphrates: Echoing the sixth trumpet plague (Rev. 9:14), the Euphrates River becomes the target of the content of the next bowl. It is the largest river in southeast Asia Minor and a natural boundary marker between countries (Ex.23:31; Deut. 1:7; Josh. 24:2; 1 Kgs. 4:21; 2 Kgs. 24:7). Unlike many rivers in the region, it flows continually and, thus, offers a challenge to anyone who would cross it. In chapter 9, God order the liberation of the four destroying angels held captive there who, in turn, unleashed the huge army that destroyed a third of humankind, a number to be understood symbolically. Here the river dries up, thus, ceasing to act as a barrier to anyone wanting to invade the region.[44]


			

			
				that the way of the kings of the east might be prepared / to prepare the way of the kings of the east: God’s drying up the river has a purpose: it prepares the way for the kings of the east to move. In the Old Testament, Israel’s enemies come from either the north (Jer. 1:15; 4:6; 6:22) or the east (Isa. 41:2; 46:11: Dan. 11:44). Since no armies, ancient or modern, travel across the Arabian Desert, all must march over its top to descend upon Israel. Thus all enemies, even those originating in the east, come from the north.

				The plural βασιλέων (basileōn), “kings,” suggests the area is not ruled by a single political power but a coalition, all of whom, however, have the same agenda.

				16:13 three unclean spirits like frogs come out of the mouth: The sentence lacks a main verb and, therefore, both the KJV and Rendition supply the word “come” although “emerge” would work just as well.

				The adjective “unclean” does not refer to some kind of external dirtiness. Rather, it points to an inner filth that drives these beings’ active malevolence and vicious intent. Their desire, like that of the dragon, is to promote as much misery, bloodshed, and horror as possible.

				They are not frogs, but carry froglike qualities. Near Eastern cultures, for the most part, viewed frogs in a very positive light. Due to their transformation from tadpole to frog, they were associated with creation and rebirth. Because a female frog can lay thousands of eggs, she came to symbolize fertility and fecundity. These attributes are seen particularly in Egyptian religion where the goddess of childbirth and the protection of children, Heket, was symbolized as a frog. Greco-Rome tradition emphasized a licentious aspect associating the amphibian with Aphrodite and Venus.[45]


				But there was a negative side as well. Due to their moist skin and, especially among toads, repugnant secretions, they symbolized that which was most disgusting and vile. The Zoroastrians associate the creature with the god Ahriman, the most evil of beings.[46] Jehovah categorized them as unclean. These were the beasties he unleashed during the third plague, sending them into the houses, bed chambers, beds, kneading troughs, and ovens of the Egyptians, thus turning the Egyptian positive feelings for frogs into revulsion. Where they were thought to bring life, now they brought death (Ex. 7:1–7). Jehovah prevailed over Heket. It is likely that, in this part of the vision, God wanted to associate the vile and disgusting aspect of frogs with the evil spirits.

				Jewish tradition connects spirits, especially evil spirits, with the mouth or nostrils.[47] The conception likely reaches back to the biblical tradition involving Adam’s awakening as a physical being. That happened when God, “breathed into his nostrils the breath of life; and man became a living soul” (Gen. 2:7). Thus, the nostrils and mouth were seen as the passageway for spirits.

				the dragon . . . the beast . . . the false prophet: Chapter 13 introduced these three antagonists. In that vision, however, the false prophet was symbolized as a lamb with two horns. There as well as here, however, he continues to be the propaganda minister of the dragon and the beast. He will be met again in Revelation 19:20; 20:10.

				The writers of in the New Testament were very concerned about false prophets and the impact they would have on the Church (see for example Matt. 7:15; 24:11; Mark 13:22; Luke 6:26; Acts 13:6; 2 Pet. 2:1). John was especially aware of such people for he battled with them during much of his later ministry. In 1 John 4:1–3, he warns the Saints that “many false prophets are gone out into the world,” and, therefore, the Saints are to “believe not every spirit, but try the spirits whether they are of God.” Pushing one test, he tells them, “every spirit that confesseth not that Jesus Christ is come in the flesh is not of God: and this is that spirit of antichrist, whereof ye have heard that it should come; and even now already is it in the world.”

				16:14 For they are the spirits of devils, working miracles / For they are demonic spirits who perform signs: In the phrase πνεύματα δαιμονίων (pneumata daimoniōn), the genitive plural daimoniōn, “demons,” can be translated in the descriptive aspect as “spirits of demons” as the KJV does. However, the phrase should be translated “demonic spirits” as in the Rendition, because the genitive is one of apposition or definition. Devils have no spirits, being themselves spirits.[48]


			

			
				On working miracles, see Notes on 13:13. On “sign,” see Notes at 1:1.

				A σημεῖον (sēmeion), “miracle/sign,” describes an event that is usually out of the ordinary and that carries a special meaning. Signs are usually used to prove something true or authentic.[49] That opens the door to false signs that lead people astray. Indeed, Moses warned Israel that “If there arise among you a prophet, or a dreamer of dreams, and giveth thee a sign or a wonder, and the sign or wonder come to pass, whereof he spake unto thee saying, Let us go after other gods, which thou hast not known, and let us serve them; Thou shalt not hearken unto the words of that prophet, or dreamer of dreams: for the Lord your God proveth you, to know whether ye love the Lord your God” (Deut. 13:1–3). The test proving the truthfulness or falseness of a sign or wonder is whether the charismatic uses it to promote the truth of God or a falsehood. Unfortunately for the dragon’s people, they will see in the signs the proof of success and, thus, be deluded and follow the dragon to their doom.

				which go forth unto the kings of the earth and of the whole world / who go forth to the kings of the whole world: The word ἐκπορεύεται (ekporeuetai), a present indicative verb, “go forth,” describes moving out of a confined two- or three-dimensional space into a wide area. It is especially associated with that which comes out of one’s mouth (see Matt. 4:4; 15:11; Mark 7:15, 19–21: Luke 4:22; Eph. 4:29). Thus, the three spirits emerge from the mouths of the three antagonists and move into the world. The image here stands in contrast to the image of the sword issuing from the mouth of the Savior in chapter 1:16. There the sword represented truth in its most powerful and life-protecting form; here the spirits represent lies of the most maleficent, annihilative kind.

				Their target is the kings of the world. Some associate these with the ten kings we will meet in chapter 17.[50] The phrase τῆς οἰκουμένης ὅλης (tēs oikoumenēs holēs), however, designates not a few local or even regional leaders but all those from everywhere who follow the dragon. These are they who have opposed God and his ways.[51]


				to gather them to the battle of that great day of God Almighty / to gather them together for battle on the great day of God Almighty: Twice John mentions this war (here and in 19:19) and in each instance he uses the phrase τὸν πόλεμον (ton polemon), “the war.” The definite article is anaphoric, that is, it points to an earlier reference to this same war, specifically in 11:7–10.[52] Here the Seer reveals the purpose of the lies but with an ironic twist. They are to gather the kings but, as it turns out, not for the dragon’s ends but God’s. This gathering is also mentioned in 16:16; 19:17, 19; 20:8. A number of Old Testament, Jewish, and Nephite texts look to a period when the nations hostile to God and his people will gather in a final showdown (see, for example, Ezek. 38–39; Joel 3:2; Zech. 14:2; Ps. 2:1–2; 4 Ezra 13:34–35; 1 En. 56:7; 90:16–19; 1 Ne. 22:16–19; 2 Ne. 27:1–3).

				16:15 Behold, I come as a thief / See, I come as a thief: The sentential particle ἰδού (idou), “see, behold,” is used to draw the reader’s attention to what is said next.[53] The Greek ἔρχομαι (erchomai), “I come,” is in the present tense and follows the author’s pattern of using it when he wishes to address the reader.[54] Here, it is the Lord who is addressing the reader to whom he wishes to give a stern warning.

				The intrusion of a word of warning right at this point is a bit jarring for it breaks up the thought continued in verse 16. Yet, it is at this point, as this vision moves toward its climax, that a warning is in order. It takes two forms. The first, found in the phrase investigated here (the second is found in the phrase investigated below), is the need for preparation. The negative imagery of a thief’s strike (first used in Rev. 3:3) underscores not only the idea of not knowing when an event will happen but also of its suddenness. Early and preventative measures are the only way one can secure one’s self from loss and acute embarrassment.

			

			
				Blessed is he that watcheth, and keepeth his garments / Blessed is he who watches and takes care of his clothing: This is the third of the seven beatitudes found in Revelation. On the word “blessed,” see Notes on Rev. 1:3.

				Here the Lord pronounces the second warning in the form of a blessing on those who do two things: watch and keep their clothing. The word γρηγορέω (grēgoreō), “watch,” again stresses the need to constantly be on guard due to the swiftness with which events can transpire. The word τηρέω (tēreō), “keep” or “guard,” has two nuances. The first is to guard something so it will not be lost, abused, or broken.[55] This motif fits well with Jesus coming as a thief for if one has not guarded his most sacred things, he could easily lose them. The second nuance stresses the need for a certain condition to continue.[56] Being prepared at one point but not maintaining that preparation will not do. Constant vigilance and upkeep are required. Thus, the Lord stressed the need for his disciple not only to be on guard continually but also to take care of the precious spiritual things he has.

				lest he walk naked, and they see his shame / so that he does not have to walk around naked and people see his shame: The word βλέπωσιν (blepōsin), “see,” is a third-person plural subjunctive that acts as an impersonal subject translated as “they” in the KJV and “people,” in the Rendition.[57]


				The Greek word ἀσχημοσύνη (aischēmosynē) means “shame” or “disgrace.” However, in the LXX it is used eight times to translated the Hebrew ‘erwāh, “nakedness, genitalia,” which suggests it heavily nuances the idea of being naked. The words ἀσχημοσύνην (aischēmosynēn), “shame,” denotes a state that causes one to feel deep embarrassment and humiliation.[58] In the Jewish culture to be caught naked would be very humiliating.[59] Here the Lord uses the strongest words possible to stress the point that those who are not prepared will find themselves in a highly embarrassing if not shameful state.

				16:16 And he gathered them together / And the spirits gathered the kings together: The subject of the third-singular aorist verb συνήγαγεν (synēgagen), “gather,” is not specified in this verse. The KJV supplies “he,” but, because a neutral plural word, in this case πνεύματα (pneumata), is often used the as subject to a third-singular verb form, the subject is more than likely “the spirits” who were mentioned in verse 14.[60] The antecedent of the accusative plural pronoun αὐτούς (autous) is also vague, but it is “the kings” also introduced in verse 14. The Rendition follows the Greek.

				Armageddon: The manuscript tradition is split on this word. Though most have Ἁρμαγεδών (harmagedōn), quite a number have Μαγεδ[δ]ών (Maged[d]ōn). The word in the latter reading is found in a number of Old Testament passages (see, for example, Judg. 5:19; Josh. 17:11; 1 Chr. 7:29). Many feel the form in Revelation is derived from the Hebrew har mĕgiddô/mĕgiddôn, “the mountain (or hill) of Megiddo(n).” Megiddo was an ancient Canaanite city located some fifty miles to the northeast of Jerusalem guarding the strategic Megiddo Pass into the Jezreel plain.[61] The former reading is found nowhere in the Bible or any other known ancient source.

				Because of the uniqueness of the term, no satisfactory identification for the place has been found.[62] The idea behind the reference, however, was common among both Christians and Jews, namely that, at the end time, there will be a great battle between the forces of good and evil during which God would destroy all his enemies (see, for example, Isa. 2:12–22; Ezek. 38–39; Joel 1:15; 3:2; Zeph. 1:7–18; Zech 14:2; 4 Ezra 13:34–35; 1 En. 56:7; Sib. Or. 3:663–68; the idea is also found in D&C 1:36; 29:9; 112:24; 133:51). Therefore, as with the symbols of “Babylon the Great,” and “the Euphrates River,” Armageddon should not be taken in a literal but in a symbolic sense, designating the great last worldwide battle, only a part of which will involve Israel.

			

			
				Analysis and Summary

				As verse 12 shows, the sixth angel prepares the world for war by removing its impediments. Verses 13–14 elaborate on certain details by focusing on the secondary agents who move the world toward war, namely, the unclean spirits, and verse 16 reveals the purpose of the war, to collect them all in one place.

				As the angel pours out his bowl, the effect excites into greater motion the three great world antagonists, namely, the dragon, the beast, and the false prophet. In nonsymbolic terms this is the moment when Satan and those earthly institutions under his control, directed by the philosophy/theology that drives them, begin to make their last move. He can do this because God has lifted all restraining influences. In symbolic terms, the Euphrates River dries up.[63]


				The nature of the symbols used in this chapter, as in others, suggests they reflect actual if not specific conditions. Bizarre weather patterns, scorching heat, large rivers drying up, famine, and plague reveal nature itself working with God in his recompense upon rampant wickedness.[64]


				The wickedness of this time mirrors the unrighteous conditions that existed just before the flood when “the wickedness of men had become great in the earth; and every man was lifted up in the imagination of the thoughts of his heart, being only evil continually” (Moses 8:22).

				There is an underlying unity in the sixth plague with other scriptural patterns. On at least two other occasions, waters were dried up in the service of God’s people: the first time was the Red Sea (Ex. 14:21) and the second the Jordan River (Josh. 3:14–17). This time, however, it appears that the drying up of the waters serves massive destructions. But that is not the case. The engines of destruction, called the kings of the east, are, in reality, the tools of the Almighty. The drying up of the river, then, allows these tools to operate, thus serving the cause of God. “I, the Lord, am angry with the wicked,” he proclaims, and “I am holding back my Spirit from the inhabitants of the earth [that is, his restraining power]. I have sworn in my wrath, and decreed wars upon the face of the earth, and the wicked shall slay the wicked, and fear shall come upon every man; and the saints also shall hardly escape” (D&C 63:32–34).

				The final war that results from the loss of constraint grows out of a great delusion. The dragon, the beast, and the false prophet spin lies into webs that make captive the nations. The Lord symbolizes the triumvirates’ pervasive and persuasive satanically inspired philosophy as unclean, froglike spirits working among world rulers and giving them signs that promise success.[65] That these three originate from the unholy triumvirate suggests the deceptive nature of their propaganda. Its effectiveness results in the unconditional surrender by men to the cause of evil, but, ironically, not necessarily to Satan.

				As pointed out in the Notes for verse 13, John was very concerned about the false spirits that were at work in the Church in his day and that would also attack the Church in the latter days. Even now, there is a spirit of antichrist (not an Anti-Christ; see excursus on the Antichrist found in chapter 13) that neither denies nor fights against Jesus but promotes an untrue picture of him. Among the untruths being promulgated in these last days is the invention of a tolerant, nonjudgmental, coddling Jesus who demands nothing and accepts everything.

				The point is that the third beast’s propaganda is not directed at the world alone. He works within God’s kingdom to deceive the Saints to whatever degree possible. For that reason, the Lord clearly warned those living in the last days that “there shall arise false Christs, and false prophets, and shall show great signs and wonders, insomuch, that, if possible, they shall deceive the very elect, who are elect according to the covenant” (JS–M 1:22).[66] The word “very” here should not be taken as an adverb denoting the top portion of a group but rather in the sense of “truly” or “actually.” Jesus is not saying that the targeted audience is just at highest level of the elect, but rather it is every soul who is truly elect. All will be put to the test and the trials and tribulations will be such that even the most spiritual will be tried to the utmost.

			

			
				Knowledge of the scriptures is a major assist by which the elect will be spared from yielding to the false doctrines and the seductions of false signs and wonders (Rom. 15:4; D&C 35:20–21). Speaking specifically of the Book of Mormon, President Ezra Taft Benson stated: “There is a power in the book which will begin to flow into your lives the moment you begin a serious study of the book. You will find greater power to resist temptation. You will find the power to avoid deception.”[67] They will heed the voice of the Master as received from both the written and spoken word by his authorized agents on the earth (D&C 29:7; 33:6). These righteous souls, the elect of God, will be gathered to places of safety (D&C 33:6; 115:6). As a result, they will be spared from the pain coming from the seven plagues.

				From the visions he recorded in chapter 12 on, John had watched the dragon and his beasts in the act of working their lies. Filth had already spewed from their mouths: from the dragon came a river of lies (12:15), from the beast came blasphemies (13:5), and from the false prophet came seductive propaganda which enticed the world to follow the ways of the beast (13:14).[68] In the last days all three combine and send forth their powerful and seductive cant. Their purpose is totally satanic, that is, to gather the forces of evil for the purpose of annihilating the good (see for example, 1 Ne. 14:13). Thus, the object of the unclean spirits is to muster the forces of the kings of the earth “to the battle of that great day of God Almighty” (Rev. 16:14).

				Through the machinations of these malignant spirits, nations will be seized with a passion for war. But the battle will be God’s, for this is the great day when he will reckon with the wicked nations of the world.[69] John’s vision goes beyond nationalistic limits as he views the entire Mediterranean area moved to battle. This is not a skirmish or merely another war. John depicts nothing less than the final acts that will end the telestial world, an end caused by the abrupt coming of Christ himself.[70]


				It is important to note, however, that Palestine is not the only place where war will spread its deadly force. Indeed, the Lord has told his Church to gather the righteous from the nations to sacred locations for they “shall be the only people that shall not be at war one with another” (D&C 45:69). Indeed, the Lord has declared that “with sword and by bloodshed the inhabitants of the earth shall mourn; . . . until the consumption decreed hath made a full end of all nations” (D&C 87:6).

				Just as tension reaches its apex in the story, the Savior inserts a warning. Echoing Matthew 24:42–46, he speaks to his readers directly, reminding them that he will come as a thief in the night and, therefore they must be constantly prepared. Thought the interruption is a bit jarring, the warning just at this point is very appropriate. As the forces of the dragon gather, the crises will not bypass the Saints. They must respond to the moment with faith, with constant alertness and total preparation, or else they will be like a soldier who, because he has misplaced his rifle, must flee to his shame at the first sound of alarm.[71] Having recorded the warning, John returns to the narrative.

				The army gathers, but who musters it? Though the KJV suggests it was some unidentified figure, the better reading points to the three froglike spirits. And they are very effective at doing their work. Indeed, with their work, it would appear to their masters that everything proceeds exactly as all have planned. Many if not most of the forces of the evil triumvirate gather to one spot for the final showdown.

				It is only on the surface, however, that things are going well. Beneath it, powers operate that will tear the designs of these evil beings apart. The result of the fifth plague has already loosened the dragon’s grasp on his own kingdom. When he finally loses all control, his army will be the means by which he will lose his entire worldly empire. That discussion, however, must wait for the next chapter.

				John calls the place of gathering “Armageddon.” Just what he had in mind is unclear. The Greek form of the word is Ἁρμαγεδών (harmagedōn). John states that this is a transliteration of a Hebrew word but he does not supply the word. Many feel it should be “har-magedon,” meaning “the mount of Megiddo.” If that is the case, then the reference is to an ancient fortress that guarded one of the major highways going through the Jezreel Valley to and from the Plain of Sharon. Megiddo was the site for a number of famous battles, perhaps the most celebrated was the defeat of Sisera and his army when “the stars in their courses fought against Sisera” (Judg. 5:19–20).[72]


			

			
				A problem arises in that there is no reference to a “Mount Megiddo” in any ancient writing. Scriptural reference abound for Megiddo and its three small towns (see for example, Josh. 7:11; Judg. 1:27; 1 Kgs. 4:12; 9:15; 2 Kgs. 9:27; 23:29–30; 1 Chr. 7:29),[73] to “the waters of Megiddo” (Judg. 5:19), and even to “the valley of Megiddo” (2 Chr. 35:22; Zech. 12:11), but there is not a whisper about a mount with the name Megiddo. In John’s day, the site of the city would have been little more than seventy feet above the plain. That hardly qualifies it for the description of a mountain.

				Other scholars have tried to solve the problem by suggesting that “Magedon” is indeed the citadel of Megiddo but that “Har” refers to Mount Carmel, both being alluded to in the same breath. Others translate the expression as “the desirable city,” meaning Jerusalem.[74] The LXX translates the Hebrew word megiddon, found in Zechariah 12:11, as ἐν πεδίῳ ἐκκοπτομένου (en pediō ekkoptomenou), “in the plain of what is cut down,” apparently viewing the Hebrew word as coming from the root gdd, “to cut down” or “to cut through.” Coming off that idea, some have interpreted the word to mean “marauding mountain” or, better, “mountain of attack” paralleling Jeremiah’s “destroying mountain” (Jer. 51:25).[75] That does not exhaust the possibilities. The word could be construed from the Hebrew har môʽēd, “mountain of assembly” (Isa. 14:13), since the Greek gamma is often used to transliterate by the Hebrew ayin.[76] If that is the case, then it refers to Mount Zion in Jerusalem. According to many scriptures, it is from there that the Lord will move to judge and destroy his enemies in the last days (see, for example: Ps. 48:11; Isa. 10:12; 29:8; 31:4; Joel 2:32; Obad. 1:17). Finally, the word could be derived from the Hebrew har-migdô, “his fruitful mountain” or ‘îr-ḥemed, “beautiful city,” meaning the area in and around Jerusalem.[77]


				Whatever the meaning behind John’s word, the idea found in verses 13, 14, and 16, conforms to the long-held belief among Jews and Christians that a final, cosmic confrontation between the forces of good and evil will occur. That battle marks the Day of Judgment.

				It is also clear that, as with his reference to other names, John’s intent is symbolic. The last war does not to end in northern Israel but at Jerusalem. Zechariah connects Jerusalem and Megiddo in this context (12:10–11).

				There is a reason Jerusalem will be highly involved in the final confrontation. It is there where a most significant mountain will stand, the conquest or protection of which could easily be the object of a major battle. As noted already in the Comments section of chapter 11, Jerusalem will be the place where “the mountain of the Lord’s house,” that is one of his temples, will stand (see D&C 133:13; 124:36). That holy edifice could easily be the draw. As we will see in the next two chapters, the last great battle is essentially religious: one ideology and theology pitted against another. To prove his power and supremacy, the beast must eventually destroy “the mountain of the Lord’s House,” an important seat of God’s power on earth.[78]


				The shadow that overspreads all this is that of the seductress Babylon. She makes her appearance here for the first time in the book. Though it is only a brief cameo (see v. 19; she will come into full focus in the next two chapters), John lets the reader know she is the target of God’s anger. The Seer hints that her work underlies the reason for the seven plagues. As we shall see, she is the seductive queen and high priestess who pits her power against that of God, one religious system pitted against another.

				Since the historical Babylon was destroyed and so thoroughly cursed by God that it would be desolate forever never to rise again (see Isa. 13:19–22; Jer. 50:39–40; 51:24–26, 62–64), these verses do not refer to a real historical entity. Rather, God uses the image to represent world powers and world systems driven by a philosophy or false theology that acts contrary to his teachings and pits his will against nations. The antagonism will result in a battle for supremacy and the temple will be the trophy—the proof off supreme power—for the side that wins.

			

			
				The Seventh Bowl 
(16:17–21)


				Greek Text

				17 Καὶ ὁ ἕβδομος ἐξέχεεν τὴν φιάλην αὐτοῦ ἐπὶ τὸν ἀέρα— καὶ ἐξῆλθεν φωνὴ μεγάλη ἐκ τοῦ ναοῦ ἀπὸ τοῦ θρόνου λέγουσα· Γέγονεν. 18 καὶ ἐγένοντο ἀστραπαὶ καὶ φωναὶ καὶ βρονταὶ, καὶ σεισμὸς ἐγένετο μέγας, οἷος οὐκ ἐγένετο ἀφ᾽ οὗ ἄνθρωπος ἐγένετο ἐπὶ τῆς γῆς τηλικοῦτος σεισμὸς οὕτω μέγας, 19 καὶ ἐγένετο ἡ πόλις ἡ μεγάλη εἰς τρία μέρη, καὶ αἱ πόλεις τῶν ἐθνῶν ἔπεσαν· καὶ Βαβυλὼν ἡ μεγάλη ἐμνήσθη ἐνώπιον τοῦ θεοῦ δοῦναι αὐτῇ τὸ ποτήριον τοῦ οἴνου τοῦ θυμοῦ τῆς ὀργῆς αὐτοῦ· 20 καὶ πᾶσα νῆσος ἔφυγεν, καὶ ὄρη οὐχ εὑρέθησαν. 21 καὶ χάλαζα μεγάλη ὡς ταλαντιαία καταβαίνει ἐκ τοῦ οὐρανοῦ ἐπὶ τοὺς ἀνθρώπους· καὶ ἐβλασφήμησαν οἱ ἄνθρωποι τὸν θεὸν ἐκ τῆς πληγῆς τῆς χαλάζης, ὅτι μεγάλη ἐστὶν ἡ πληγὴ αὐτῆς σφόδρα.[79]


				King James Translation

				17 And the seventh angel poured out his vial into the air; and there came a great voice out of the temple of heaven, from the throne, saying, It is done. 18 And there were voices, and thunders, and lightnings; and there was a great earthquake, such as was not since men were upon the earth, so mighty an earthquake, [and] so great. 19 And the great city was divided into three parts, and the cities of the nations fell: and great Babylon came in remembrance before God, to give unto her the cup of the wine of the fierceness of his wrath. 20 And every island fled away, and the mountains were not found. 21 And there fell upon men a great hail out of heaven, [every stone] about the weight of a talent: and men blasphemed God because of the plague of the hail; for the plague thereof was exceeding great.

				BYU New Testament Rendition

				17 And the seventh angel poured out his bowl into the air, and a loud voice came out of the temple from the throne, saying, “It is done!” 18 And there were lightning bolts, and rumblings, and thunder claps, and also a great earthquake. Such a great earthquake had not happened since people had been on the earth. 19 The great city split into three parts, and the cities of the nations fell. God remembered Babylon the great to give her the wine cup of the fury of his wrath. 20 Every island disappeared and no mountains were found. 21 Large hail stones weighing about 40 kilograms fell from the sky on people, and they cursed God because of the plague of hail was so severe.

				Translation Notes and Comments

				16:17 and there came a great voice out of the temple of heaven, from the throne, saying, It is done / a loud voice came out of the temple from the throne, saying, “It is done!”: The best manuscripts omit “of heaven.” The great voice speaks but a single word, γέγονεν (gegonen), but to render its sense in English, “It is done!” a pronoun must be supplied. Both the KJV and Rendition supply the very broad “it,” the word incorporating all that God had done to bring this moment to about. This verb, in contrast to the aorist tense John has used for the others up to this point, is in the perfect. As such it emphasizes the dramatic and climatic end of the plagues God has caused to sweep the earth and swage his anger.

				16:18 since men were upon the earth, so mighty an earthquake, and so great / Such a great earthquake had not happened since people had been on the earth: John emphasizes the greatness of the earthquake by repeating the force of the comparative τηλικοῦτος (tēlikoutos), “so great, so large,” with the redundant words, οὕτω μέγας (houtō megas), “so great”; the phrase reads literally, “so large an earthquake so great.” The Old Testament prophets fully expected a catastrophic earthquake as an immediate precursor to the latter-day coming of Jehovah to the world (see Hab. 2:6; Zech. 14:4; Heb. 12:26–27). Doctrine and Covenants 45:48 describes one aspect of this great earthquake: it will split the Mount of Olives and in the valley created, Jesus will meet and convert the Jews.

				16:19 the great city was divided into three parts / The great city split into three parts: In the phrase ἐγένετο ἡ πόλις ἡ μεγάλη εἰς τρία μέρη (egeneto hē polis hē megalē eis tria merē), we find a Septuagintism (see LXX Gen 20:12; 1 Kgs. 4:19; Jdt. 5:18; 1 Macc. 2:11) in which γίνομαι εἰς τί (ginomai eis ti) means “to become something.”[80] Thus, though the phrase reads literally, “the great city became three parts,” the Rendition translates it as “the great city split into three parts.”

			

			
				The text does not specify just which “great city” John referred to. Jerusalem is a possibility because the verse later refers to Babylon, suggesting the one first mentioned was to a different great city. That, however, is not likely. The phrase “great city” is used over and over to describe Babylon (see Rev. 17:18; 18:10; 16, 18, 21) and just because the city was divided does not mean further destructions could not come. God could, indeed, return and mete out its full punishment.

				the cities of the nations fell: So great will be the earthquake that the entire planet will be affected to the extent that every city will suffer some destruction. It is not only real estate that is taken down, however. The effect of this earthquake, as a final judgment, smashes the world’s economic, cultural, social, and political centers. In short, everything that is Babylon’s and all things tainted by her doctrine will go down.

				great Babylon came in remembrance before God / God remembered Babylon the great: The nuance of the word μιμνῄσκομαι (mimnēskomai), “to remember,” carries the idea of an acute awareness that forms the basis of appropriate action.[81] The word suggests that something had brought Babylon to God’s attention and he responded. Likely that something is the earnest prayer of the martyrs who have, since the fifth seal, been crying to God to avenge them upon Babylon. This is the point when he accedes to their wishes.

				to give unto her the cup of the wine of the fierceness of his wrath / to give her the wine cup of the fury of his wrath: The infinitive δοῦναι (dounai), “to give,” is epexegetical and acts to more closely defining the verb, ἐμνήσθη (emnēthē), “was remembered.” The idea is that God remembered explicitly to act in a certain way toward Babylon, that is, to give her his wine. The last two genitive phrases are best taken appositionally and can be translated “the cup of the wine which is the fury of his wrath.”[82] As she caused others to drink of her wine, now God causes her to drink of his, one filled to the brim with anger.

				16:19 And every island fled away / Every island disappeared: The word φεύγω (pheugō) can mean “to rapidly cease to exist, to quickly disappear”[83] or “to become invisible.”[84] The context here suggests that the islands did not flee but rather ceased to exist as continents shifted and consumed them.

				the mountains were not found / no mountains were found: The passive verb εὑρέθησαν (heurethēsan) preceded by a negative particle can mean “to disappear.”[85] The phrase here coupled with the one above highlights the drastic geological changes that will take place as the earth moves from its telestial into its terrestrial existence.

				16:21 there fell upon men a great hail out of heaven, every stone about the weight of a talent / Large hail stones weighing about forty kilograms fell from the sky on people: The word οὐρανός (ouranos) as used here does not refer to God’s dwelling place, but to the sky. A talent weighed about 40 kilograms or about 90 pounds. The seventh plague that hit Egypt consisted of lightning and thunder coupled with a hail fall so great as to have had no precedence (Ex. 9:24; Ps. 105:32–33; Josephus, A.J. 2.305). Concerning the latter-day event, the Lord has declared that “there shall be a great hailstorm sent forth to destroy the crops of the earth” (D&C 29:16). The imagery is that of nature gone so wild that nothing can stand against it.

				men blasphemed God / they cursed God: As with their reaction to the fifth bowl plague, these recalcitrant and hardened souls react to God’s punishing blow not with repentance but extreme defiance. They will not be humbled. Note that even during the onslaught of the plague they take the time to curse God, to lie about him, to rail against his name all in an attempt to bring others to their side.

				the plague thereof was exceeding great / the plague of hail was so severe: In the phrase ἡ πληγὴ αὐτῆς (hē plēgē autēs), “the plague of it,” the feminine genitive singular pronoun autēs could refer either to the hail or to Babylon since both are feminine. In the latter case, the clause should read “her plague was so severe.”[86] Since, however, the text mentions the hail last, it seems to be the better antecedent as in the Rendition.

				Analysis and Summary

				With the seventh bowl, a voice resounds from the throne in the temple, declaring, “it is done!” The combining of both the throne and temple suggests the absolute authority by which God accomplishes his will. He invokes both kingly and priestly authority. With the pouring out of the seventh bowl plague, God finally and fully accomplishes his designs. As John said in 11:18, the time has come to destroy those who would destroy the earth. The vision here, then, is the destruction of the whole corrupt worldly systems which results from the battle called Armageddon.

			

			
				In vivid language, John describes the power God unleashes against the wicked: thunder, lightning, tumult, and finally an earthquake of unprecedented proportions (compare Dan. 12:1). “For with you, saith the Lord Almighty, I will rend their kingdoms; I will not only shake the earth, but the starry heavens shall tremble” (D&C 84:118). In reality, all this is nothing less than the preparation of the earth for its paradisiacal state.

				And he shall utter his voice out of Zion, and he shall speak from Jerusalem, and his voice shall be heard among all people; and it shall be a voice as the voice of many waters, and as the voice of a great thunder, which shall break down the mountains, and the valleys shall not be found. And he shall command the great deep, and it shall be driven back into the north countries, and the islands shall become one land; And the land of Jerusalem and the land of Zion shall be turned back into their own place, and the earth shall be like it was in the days before it was divided. And the Lord, even the Savior, shall stand in the midst of his people, and shall reign over all flesh. (D&C 133:21–25)

				The earthquake causes the fall of the cities of the nations: “And the great city was divided into three parts” (v. 19). The focus appears to be on Babylon, divided into thirds, symbolic of the fact she has come under divine wrath that strikes her to her destruction. Men have long stood in fear of the power of the earthquake. Here this power, in the service of God, causes the world to rock such that the entire civilization of the dragon falls at the blow. To use another symbol, Babylon herself comes down, her division becoming a mortal wound.

				Associated with the seventh bowl, John sees one last plague of tremendous proportions. This one is not directed at the cities and nations under the power of spiritual Babylon as was the earthquake. The new threat is directed at the people who inhabit those cities. “And there fell upon men a great hail out of heaven, every stone about the weight of a talent” (v. 21). From the days when Moses brought this plague upon Egypt, hail has served as both the symbol and reality of God’s judgment upon hardened humankind.[87] Here the weight of each stone is about 90 pounds.[88]


				Through this symbol John describes the pounding power that will bring all men to their knees. But, sadly, it will not bring penitence. That will take the fury of hellfire and maybe as long as a thousand years.

				Once again John shows how hardened these people have become. They can only curse God and wish to die. Even in their agony, however, they use the lie imbedded in their blasphemy in an attempt to bring sympathy to themselves and coax others to their cause. They have created a spiritual darkness so deep that, now, no light can get through. As a result, they are beyond even the thought of repentance. Little wonder the angels declared that God’s judgments against these callous, bitter, and obdurate souls are entirely proper and just.

				Conclusion


				After being brought three times through the period of judgment, we finally come to their end with the declaration of God, “It is finished!” With those words, all judgment against the world suddenly ceases. The earth dwellers refused to respond to the cry of repentance and have now faced the consequences. Chapter 16 describes those consequences. But how did conditions get so bad that the Lord had to act in such a harsh manner? Indeed, what undergirded the conditions that led to such horrible slaughter? Finally, why was it that the earth dwellers, in spite of all the horror, were unable to repent?

				The LDS scholar Hugh Nibley stated that these conditions come because the world plays by the dragon’s rules laid down so carefully by the false prophet, the great whore Babylon of whom the next two chapters will have much to say. Very early on, Nibley notes, Satan promised that “‘With the treasures of the earth I will buy up armies and navies and rule with blood and horror on the earth.’ The two go together, as they do here. And when the treasury is empty, whether it’s the king or his empire, they’re finished.” Before that time, however, military and civil complexes play the game of “catch up” and “move ahead.” “Always this balancing—we’re playing this game all the time. And it’s enormously costly, because each side knows the other wouldn’t dare use those missiles because it would all be over for both sides if they started doing that. That’s rather silly, isn’t it, but this is the way Satan does. Peace will be taken away from the world and the devil will have control in his own dominion. . . . This is what’s going on. It hasn’t relaxed in the least after all these years.”[89]


			

			
				We cannot forget, however, that it is Babylon’s philosophy which drives the whole, a philosophy that promotes pride and selfishness, a selfishness so deep it drives out love and the ability to repent. How so? As Elder Neal A. Maxwell has pointed out, “selfishness is self-destruction in slow motion.” This is because “Each spasm of selfishness narrows one’s universe that much more by reducing his awareness of or concern with others. In spite of its outward, worldly swagger, such indulgent individualism is actually provincial, like goldfish in a bowl congratulating themselves on their self-sufficiency, never mind the food pellets or changes of water.”[90] The sad truth is that, selfishness likewise causes us to be discourteous, disdainful, and self-centered while withholding from others needed goods, praise, and recognition as we selfishly pass them by and notice them not (see Morm. 8:39). Indeed, “selfishness is actually the detonator of all the cardinal sins. . . . The selfish individual is often willing to break a covenant in order to fix an appetite.” Indeed, by focusing on himself, a selfish person finds it easier to bear false witness, to steal, and covet, since nothing should be denied him. One of the sorrows of this age is that individual selfishness has become acculturated. As a result, societies have “become without order, without mercy, without love, perverted, and past feeling” (see Moro. 9). Society thereby reflects a grim, cumulative tally which signals a major cultural decline. Unfortunately, cultural decline is accelerated when single-interest segments of society become indifferent to general values once widely shared. This drift is facilitated by the indifferent or the indulgent as society is led carefully down to hell. Some may not join in this drift, but instead they step aside, whereas once they might have been constrained, as is their representative right.[91] The end result is a society that runs to wickedness even pushing for war if it cannot get what it wants. It also leads to individuals who cannot repent. Ironically, the earth dwellers refusal to repent is the very act that forces the bowl plagues on them. They curse God when they should be blaming themselves. They lie about him when they should be seeking his truth. They proselytize others to their cause when they should be yielding themselves to his. But they are too blind to see that God is not the cause of their misery—they are. As a result, they bring upon themselves the torment of Hades while yet in mortality. Though they hate their condition, even gnawing their tongues in unremitting pain, they prefer the filth of hell to the purity of heaven. And thus they die.

				Elder Wilford Woodruff observed:

				The generation in which we live is a wicked and an adulterous generation, and wickedness and abomination of every kind are increasing, and the earth has commenced to groan under the evil practices of man. The heavens are in pain over the disobedience and unrighteousness of the children of men, and the angels, we are told, are waiting in their places in the Temple for the time to come when they will be called upon to go forth and reap down the earth. Judgments await the world, but they heed not, and apparently do not care. With fire and sword the Lord will plead with all flesh, and as the prophet has said respecting this event, “the slain of the Lord will be many;” and these things will overtake the world in an hour when they expect them not, when they will be crying peace, but alas, peace will have departed from them, and they left to devour and destroy each other. All these things are foretold and many of them are written in these revelations given in our day, and they are already being fulfilled before our eyes; and they will continue to be fulfilled, until all that is spoken of shall have come to pass.[92]


			

			
				The pouring out of the bowl plagues brings all the heptads—seals, trumpets, and vials—to an end. With this judgment, the anger of God is, at last, spent. His words, as they come from the throne, “It is finished,” emphasize the finality of the event. Babylon and her children have been judged and they have paid fully for their sins. Now the Lord and his people can rest.

				Sandwiched between all this symbolic but very graphic material is a warning to the Saints: be continually on guard, get prepared, and stay prepared (v. 15). The Lord has charged his prophets to “prepare the saints for the hour of judgment which is to come; That their souls may escape the wrath of God, the desolation of abomination which awaits the wicked, both in this world and in the world to come” (D&C 88:84–85). To the Saints he commands: “entangle not yourselves in sin, but let your hands be clean, until the Lord comes. For not many days hence and the earth shall tremble and reel to and fro as a drunken man. . . . [For] after your testimonies cometh wrath and indignation upon the people” (D&C 88:86–88). Chapter 16 shows the fulfillment of that prophecy.

				 

				Notes

			

			
				
					
						[1]. Hailey, Revelation, 325. The scene painted here is not that of the final judgment but that of the recompense of the Son of Man upon the wicked. The final judgment does not come into view until chapter 20.

					

					
						[2]. Some commentators see the plagues of chapter 16 as additional to those in chapters 8 and 9. In this view, the plagues are seen as the fulfillment of the final trump. The reasons are primarily three in number. First, the trumpet plagues are partial while the bowl plagues are total; second, the trumpet plagues are viewed as a call to repentance while the bowls leave no room for remorse; and finally, humankind as a whole is only affected indirectly by the first four trumpets while the bowls’ blast strike right at them. See, for example, Mounce, Revelation, 291–92. We believe that these reasons do not take into account the different focus of the two visions. The trumpets plagues are universal and, taken in the aggregate, many people will survive, whereas the bowls are specifically directed at the wicked, all of whom will eventually be utterly destroyed.

					

					
						[3]. Beale, Revelation, 810–11.

					

					
						[4]. SBLGNT.

					

					
						[5]. In Isa. 66:6, a voice from the temple speaks. Though not specified, the voice is that of God.

					

					
						[6]. The technical religious term for this act is σπένδω (spendō), “To pour a libation offering” (see Phil. 2:17; 2 Tim. 4:6), but ἐκχέω (ekcheō) often means the same thing. On libations, see TDOT, 7:28–36.

					

					
						[7]. Beale, Revelation, 813.

					

					
						[8]. SBLGNT.

					

					
						[9]. BDAG, 1098. It renders the Hebrew nepeš ḥayyāh, “living being,” perfectly. Compare Gen. 1:20, 30, in both the MT and the LXX.

					

					
						[10]. Beale, Revelation, 815.

					

					
						[11]. Aune, Biblical Commentery, 855.

					

					
						[12]. Metzger, Textual Commentary, 755.

					

					
						[13]. See, for example, 1 En. 60:12–22; 69:22; 76:3: 2 En. 4–6; 19:1–4.

					

					
						[14]. Aune, Biblical Commentery, 856.

					

					
						[15]. Such doxologies do not represent a literary genre but rather a theological motif found throughout the Old Testament in which Jehovah is praised for his acts of judgment. See Adela Yarbro Collins, “The History-of-Religions Approach to Apocalypticism and the ‘Angel of the Waters’ (Rev. 16:4–7),” Catholic Biblical Quarterly 39 (1977): 368–70. 

					

					
						[16]. BDAG, 568–69.

					

					
						[17]. Louw-Nida § 69.1.

					

					
						[18]. Louw-Nida § 66.5. This is an important point and a number of scriptures emphasize it, such as Ps. 7:11; 2 Tim. 4:8.

					

					
						[19]. Louw-Nida § 73.2.

					

					
						[20]. Beale, Revelation, 821.

					

					
						[21]. Mounce, Revelation, 293–94.

					

					
						[22]. See Moulton, Vocabulary, 317, for this usage.

					

					
						[23]. Hailey, Revelation, 327.

					

					
						[24]. Hailey, Revelation, 328; “blook” has been corrected to “blood” in the quote.

					

					
						[25]. Belief that angels were given direct responsibility over parts of the earth and the forces of nature grew during the postexilic period. By John’s day, they were divided in ranks and orders, culminating in an imposing hierarchy. See 1 En. 60:17, 19, 21; 61:10 for examples.

					

					
						[26]. Beale, Revelation, 817–18.

					

					
						[27]. Beale, Revelation, 818.

					

					
						[28]. SBLGNT.

					

					
						[29]. Mussies, Morphology, 99.

					

					
						[30]. BAGD, 142; TDNT, 1:621; 107.

					

					
						[31]. Beale, Revelation, 823.

					

					
						[32]. Caird, Revelation, 202.

					

					
						[33]. TDNT, 2:233; BAGD, 203–4.

					

					
						[34]. The parallel with the interaction between Moses and Pharaoh in Exodus is striking. Pharaoh continually hardened his heart even in the midst of the manifestation of God’s power. He simply could not humble himself enough to yield to God’s will. See Ex. 7:13, 22: 8:15, 19, 32; 9:7, 12, 34–35; 10:1, 20; 11:9–10; 14:4.

					

					
						[35]. Caird, Revelation, 204–5; Beale, Revelation, 823.

					

					
						[36]. The darkening of the sun, moon, and stars is a major sign of the times. See Isa. 13:10; Joel 2:10; 3:15; Amos 8:9; Hab. 3:11; Matt. 14:29; Mark 13: 24; Acts 2:20; Rev. 8:12; 9:2; D&C 29:14; 34:9; 45:42; JS–M 1:33. There is, however, a spiritual side to the darkness. The prophet Jeremiah warned his people that they must give glory to God before “he cause darkness, and before your feet stumble upon the dark mountains, and, while ye look for light, he turn it into the shadow of death, and make it gross darkness” (Jer. 13:16). The reality behind the figurative speech is the coming Babylonian captivity.

					

					
						[37]. Mussies, Morphology, 231–32.

					

					
						[38]. Beale, Revelation, 825, emphasis in original.

					

					
						[39]. Caird, Revelation, 202.

					

					
						[40]. Satan’s house, up to this point, has not been divided; see “Excursus on Satan and His Work” in chapter 12. He, however, will not be able to keep it together and John shows us, with the pouring out of the contents of the fifth bowl, the point at which Lucifer begins to lose control.

					

					
						[41]. Ezra Taft Benson, The Teachings of Ezra Taft Benson (Salt Lake City: Bookcraft, 1988), 435.

					

					
						[42]. C. S. Lewis, Mere Christianity (New York: Macmillian, 1981), 102–5.

					

					
						[43]. SBLGNT.

					

					
						[44]. The Old Testament judgments against Babylon include the drying up of this river (see Isa. 11:15; 44:27; Jer. 50:38; 51:36).

					

					
						[45]. J. C. Cooper, Symbolic and Mythological Creatures (London: Aquarian Press, 1992), 106–8.

					

					
						[46]. Encyclopedia Britannica, s.v. “Ahriman.”

					

					
						[47]. See Josephus, A.J. 8.46–49; Apoc. Ezra, 6:3–15.

					

					
						[48]. The idea of devils or malignant spirits associated with Lucifer is foreign to the Old Testament. The word “devil” is found only four times in the work. In Deut. 32:17 and Ps. 106:37, it translates the Hebrew šēd from šōd, meaning insolence, but it denotes that which devastates or wastes and, by extension, a malignant spirit. The LXX translates the word with the Greek daimonion. In Lev. 17:7; 2 Chr. 11:15, the word “devil” is used to translate the Hebrew śā‘îr, which is a he-goat. It also came to designate the mythical faun and satyr. The LXX translated the Hebrew with μάταιος (mataios), an adjective denoting that which is empty, useless, or powerless.

					

					
						[49]. Louw-Nida, § 15:40.

					

					
						[50]. See Beckwith, Apocalypse, 683.

					

					
						[51]. Johannine literature is consistently inclusive. See 1 Jn. 2:2; 5:19; Rev. 3:10; 12:9. Compare 13:3. Based on Rev. 13:13 and 19:19–20, the effects of the war they wage are certainly universal, hitting all the inhabitants of the earth.

					

					
						[52]. Mussies, Morphology, 188; Ezek. 38–39; Joel 3:2, 9, 12; Micah 4:11–12; Ps. 2:2; Zech. 14:2. See also 4 Ezra 13:8–47. According to LXX Zeph. 3:8, God proclaimed, “My judgments will be for the gathering of nations, in order to draw kings in order to pour out on them all fierce anger.” 

					

					
						[53]. Louw-Nida, § 91:13.

					

					
						[54]. Mussies, Morphology, 333.

					

					
						[55]. Louw-Nida, § 37.122.

					

					
						[56]. Louw-Nida, § 13.32.

					

					
						[57]. Mussies, Morphology, 231–32.

					

					
						[58]. Louw-Nida, § 25.202.

					

					
						[59]. Nakedness was much less a problem among Gentiles, especially the Greeks, who wore nothing during their workouts at the gymnasium, a name derived from the word for nakedness, γυμνός (gymnos). BDAG, 208.

					

					
						[60]. Aune, Revelation, 858.

					

					
						[61]. Elder Orson Pratt explain his view thus: “The Bible says the kings of the earth and the great ones will be deceived by these false miracles. It says there shall be three unclean spirits that shall go forth working miracles, and they are spirits of devils. Where do they go? To the kings of the earth; and what will they do? Gather them up to battle unto the great day of God Almighty. Where? Into the valley of Armageddon. And where is that? On the east side of Jerusalem. When he gets them gathered together, they do not understand any of these things; but they are given up to that power that deceived them, by miracles that had been performed, to get them to go into that valley to be destroyed.” JD, 7:189.

					

					
						[62]. TDNT, 1:468.

					

					
						[63]. For the idea of waters being dried up for God’s purposes, see Ex. 14:21; Josh. 3:13–17; Isa. 11:15–16; 44:27; Jer. 51:36; Zech. 10:11; 4 Ezra 13:43–47.

					

					
						[64]. See D&C 5:19; 29:16; 88:85; for just a few references showing the historical reality behind the visions in Revelation.

					

					
						[65]. Mounce, Revelation, 299. Frogs were regarded by the Zend religion as the source of plagues and death. Over much of the Near East they were viewed as the agents of evil. See Charles, Exegetical Commentary, 2:47.

					

					
						[66]. The equivalent passage in Matt. 24:24 is καὶ τοὺς ἐκλεκτούς (kai tous eklektous), “even the elect” where the adverbial καί “even” is used.

					

					
						[67]. “The Book of Mormon—Keystone of Our Religion,” Ensign 16 (November 1986): 7.

					

					
						[68]. Hailey, Revelation, 333–34.

					

					
						[69]. See Ezek. 38–39; Zech. 14; 1 En. 56:5–8; 90:13–19.

					

					
						[70]. Mounce, Revelation, 300.

					

					
						[71]. Mounce, Revelation, 300–301.

					

					
						[72]. It was in the valley Esdraelon (Jezreel) where Gideon’s three hundred soldiers roundly defeated the Mideanites (Judg. 7), where Saul and Jonathan met their end (1 Sam. 31:1–6), and where king Josiah fought Pharaoh Neco and was killed (2 Kgs. 23:29–30).

					

					
						[73]. The Hebrew bath suggests a small unwalled town usually occupying the top of a hillock.

					

					
						[74]. A good summary of thoughts can be found in Joachim Jeremias, “Har Magedon (Apc. 16:16),” Zeitschrrift fur die neutestamentliche Wissenschaft 31 (1932): 73–77. Though this article is dated, it remains one of the best discussions on the subject. See also Charles, Exegetical Commentary, 2:50–51.

					

					
						[75]. See Caird, Revelation, 207.

					

					
						[76]. Aune, Biblical Commentery, 899.

					

					
						[77]. Charles, Exegetical Commentary, 2:50.

					

					
						[78]. For discussion, see Bruce R. McConkie, Messiah, 476–94.

					

					
						[79]. SBLGNT.

					

					
						[80]. Aune, Biblical Commentery, 859.

					

					
						[81]. Louw-Nida § 29.16; BAGD, 522.

					

					
						[82]. Beale, Revelation, 843.

					

					
						[83]. Louw-Nida, § 13.95.

					

					
						[84]. Louw-Nida, § 24.6.

					

					
						[85]. BAGD, 324.

					

					
						[86]. Aune, Biblical Commentery, 860.

					

					
						[87]. See, for example, Ex. 9:18–26; Ps. 78:47; 105:32; Josh. 10:11. The disappearance of the mountains is associated with the last days in apocalyptic literature (As. Mos. 10:4; 1 En. 1:6; compare Sib. Or. 8:234, 236). The reason for the earth’s smoothness, from the ancient perspective, was to make communication easier during the millennial era (see Sib. Or. 3:776–78).

					

					
						[88]. Due to the lack of absolute standards, getting any weight can only be approximate, but best evidence suggests that in New Testament times a talent was equal to 42.5 kg or about 90 lbs. See ABD, 6:907.

					

					
						[89]. Hugh Nibley, “Teachings of the Book of Mormon—Semester 1: Transcripts of Lectures Presented to an Honors Book of Mormon Class at Brigham Young University, 1988–1990” (Provo: Foundation for Ancient Research and Mormon Studies), 214.

					

					
						[90]. Neal A. Maxwell, “Repent of [Our] Selfishness,” Ensign 29 (May 1999): 23.

					

					
						[91]. Neal A. Maxwell, Neal A. Maxwell Quote Book (Salt Lake City: Deseret Book Company, 2009), 356–59.

					

					
						[92]. JD, 19:361.

					

				

				



			

		


Chapter 17

				Babylon the Great


				Introduction


				The visions that John has seen thus far have disclosed both the nature of those who fight against God and those who come under their influence. It has also revealed the twofold results that happen to both: first a pervasive and addictive materialism that permeates their souls so deeply that repentance is impossible and, second, the punishment that justly and truly destroys them. But what was it that led them down the road to addiction and destruction? In the next two chapters God shows John exactly who and what it was.

				The perspective from which John continues to write is where the future has become the past. He now looks back on events that are actually more than two millennia into his future. The perspective acts to assure him and his audience of the sureness of the events he records. It underscores the seriousness with which God expects John and his readers to take his message.

				The textual unit beginning here runs through chapter 19. The first three verses of chapter 17, where the angel tells John that he will show him the judgment on the great whore, then, function as the introduction not just to the vision in chapter 17 but to all those that follow through to the coming of the great King, Christ Jesus, and the destruction of those who oppose him. The focus of chapter 17 is, however, not on the whore but on her beast. There are two reasons for that focus. First, we cannot fully understand the great whore’s significance and power without knowing the beast’s. Second, it allows us to see what leads up to and finally causes her destruction.

				This unit has two unique features. First, this is the only place in Revelation where a detailed interpretive segment is woven into the narrative. Second, we have here the first appearance of an interpreting angel. Though a stock feature in other apocalypses, in Revelation there are but two, here and in chapters 21:1–22:10.[1]


				The Woman and the Beast 
(17:1–3)


				Greek Text

				1 Καὶ ἦλθεν εἷς ἐκ τῶν ἑπτὰ ἀγγέλων τῶν ἐχόντων τὰς ἑπτὰ φιάλας, καὶ ἐλάλησεν μετ᾽ ἐμοῦ λέγων· Δεῦρο, δείξω σοι τὸ κρίμα τῆς πόρνης τῆς μεγάλης τῆς καθημένης ἐπὶ ὑδάτων πολλῶν, 2 μεθ᾽ ἧς ἐπόρνευσαν οἱ βασιλεῖς τῆς γῆς, καὶ ἐμεθύσθησαν οἱ κατοικοῦντες τὴν γῆν ἐκ τοῦ οἴνου τῆς πορνείας αὐτῆς 3 καὶ ἀπήνεγκέν με εἰς ἔρημον ἐν πνεύματι. καὶ εἶδον γυναῖκα καθημένην ἐπὶ θηρίον κόκκινον, γέμοντα ὀνόματα βλασφημίας, ἔχων κεφαλὰς ἑπτὰ καὶ κέρατα δέκα.[2]


				King James Version

				1 And there came one of the seven angels which had the seven vials, and talked with me, saying unto me, Come hither; I will shew unto thee the judgment of the great whore that sitteth upon many waters: 2 With whom the kings of the earth have committed fornication, and the inhabitants of the earth have been made drunk with the wine of her fornication. 3 So he carried me away in the spirit into the wilderness: and I saw a woman sit upon a scarlet coloured beast, full of names of blasphemy, having seven heads and ten horns.

			

			
				BYU New Testament Rendition

				1 And one of the seven angels who held the seven bowls came and spoke with me, saying, “Come, let me show you the condemnation and punishment of the great whore that sits on the many waters, 2 with whom the kings of the earth have committed fornication, and the inhabitants of the earth have become drunk from the wine of her fornication.” 3 He carried me in the spirit to a deserted place, and I saw a woman sitting on a scarlet-colored beast that was filled with blasphemous names, having seven heads and ten horns.

				Translation Notes and Comments

				17:1 one of the seven angels: Though the angel is unidentified, it is fitting that one of these destroyers should be the guide who explains to John just why and how the judgment comes.

				I will shew unto thee the judgment of the great whore / let me show you the condemnation and punishment of the great whore: With the words δείξω σοι (deixo soi), “let me show you,” the angel uses the hortatory subjunctive to invite John to join him in a course of action he has already determined to take.[3] There is no turning back from this point on.

				That the angel used the anaphoric noun in the phrase τῆς πόρνης τῆς μεγάλης (tēs pornēs tēs megalēs), “the great whore,” both here and in every other reference to her (17:5, 15, 16; 192), suggests he fully expected John and his readers to know who this was even though this is the first time she has appeared in the story. This is very likely because the Old Testament often applies the term to godless cities, including apostate Jerusalem (Isa. 1:21; 23:16–17; Nahum 3:4; Jer. 3:6–10; Ezek. 16:15–22; 23:1–49; Hosea 4:12–13; 53), but more especially to Babylon. The prophet Jeremiah really made the point, declaring, “O thou that dwellest upon the many waters, abundant in treasures, thine end is come, and the measure of thy covetousness” (Jer. 51:13).

				that sitteth upon the many waters / that sits upon the many waters: The verb κάθημαι (kathēmai), “to sit,” is used four times in this chapter (here, 3, 9, 12). The preposition ἐπί (epi) combined with the genitive ὑδάτων (hydatōn), “waters,” means “on or upon.”[4] Some have suggested that it makes more sense if John saw the whore sitting beside the waters, because it is hard to visualize just how she could sit upon them.[5] The problem with that line of reasoning is that it imposes a literalism on the apocalyptic scene that is simply unwarranted. John’s visions are full of impossible combinations and even contradictions. Such, however, is a hallmark of this kind of literature. It is the message behind the symbolism that is important here. It shows that the woman dominates the waters, that is, has full power over them. Later on this angel will explain to John what the waters themselves represent (see v. 15).

				17:2 the kings of the earth have committed fornication with her / with whom the kings of the earth have committed fornication: John uses the same phrase in 18:3, 9, and a similar phrase shows up in Ezekiel 16:34 in the Septuagint (μετὰ σοῦ πεπορνεύκασιν, meta sou peporneukasin, “they have committed fornication with you”). The symbolism found in both places points to the abandonment of Jehovah in favor of other gods. It is, therefore, the perfect symbol for the sin of idolatry. Further, the phrase “to commit fornication with,” could also be construed as chasing after or lusting after the forbidden.[6] This nuance emphasizes the active nature of the sinners. The metaphor provides an image of grave immorality actively pursued and relished. It underscores the world’s rulers full-hearted acceptance of the demands of an immoral, godless, and materialistic philosophy—one that assures not only their gain and material security but also their power.[7] The point is that the kings of the earth find Babylon’s allures so great that they go after them with full purpose of heart. In the form of acute materialism, persecution of the righteous, and lust for power, this is the most blatant of all the sins they commit.

				the inhabitants of the earth have been made drunk / the inhabitants of the earth have become drunk: Though the text mentions the inhabitants of the earth quite often, this is the only place where τὴν γῆν (tēn gēn), “the earth,” is in the accusative case and the preposition ἐπί (epi) is missing.

				As we have seen, John’s favorite epithet for those souls whose world is that of instant gratification and the pursuit of pleasure is οἱ κατοικοῦντες ἐπὶ τῆς γῆς (hoi katoikountes epi tēs gēs), “those who dwell upon the earth,” or simply put, the earth dwellers. It is these who fall under the power of the great whore (see Rev. 3:10; 6:10; 8:13; 13:8, 14; 17:8) and drink deeply of her wine. This is likely a metaphor for the ruinous political and economic alliances that these people form to assist one another in their goals (see note on v. 17 below). The symbolism of immorality and intoxication underscores the victimization of these people by the great whore, but their victimization is actually mediated and exacerbated by their corrupt rulers.[8] What opens the door to the whore’s power is pornography and substance abuse, two sins governments are unwilling to move against.

			

			
				That is not to say that the earth dwellers are unwilling participants. Indeed, Babylon’s wine is so tempting that they are eager to partake. John’s readers knew well the result: “Whoredom and wine and new wine take away the heart” (Hosea 4:11). Here the word “heart” (lēb) denotes the very core of one’s being and particularly the center of one’s will and intellectual understanding.[9] The intoxicating effect of the harlot’s wine muddles the thinking of the earth dwellers and creates in them a propensity to make disastrous decisions. This effect is caused by the wine’s ability to interfere not only with their facility to reason but also to deaden their capability to feel. Somehow the spirit is clouded and the flesh dominates. These people lose control of their body and moral agency is impeded. Indeed, they become past feeling in that they can no longer feel God’s word (see 1 Ne. 17:45) and, therefore cannot respond to its promptings. Thus, though the wine’s sweetness is both irresistible and addicting, it is also, like bad whiskey, blinding.

				17:2 the wine of her fornication: This phrase can be construed epexegetically and, thus, define the nature of the wine, that is, “wine, which is her fornication.” As we shall see more fully in chapter 18, the wine represents economic gain and the power it produces. The idea is well expressed in Isaiah’s curse upon Tyre, “she shall turn to her hire, and shall commit fornication with the kingdoms of the world upon the face of the earth” (23:17). How so? By making economic league with them.[10]


				17:3 the wilderness / a deserted place: The term ἔρημος (erēmos) designates an uninhabited area and, by extension, the desert.[11] The erēmos has both a positive and negative connotation. It can be a place to hide and, thus, secure one’s self from an enemy, or it can be a place of death having an absence of items to sustain life. Adding to its danger is its potential of being a roost for robbers. In Revelation 12:6, 14, it symbolized a place of protection and safety. Here, it is just the opposite, for it is the home of the greatest robber of all, the whore Babylon.

				Once again we are met with an apocalyptic contradiction. John finds the woman who sits upon the many waters also riding a beast in the desert. There is, however, a prophetic connection. Isaiah associated Babylon with both. His doomsaying against the ancient city begins, “The burden of the desert and the sea” and ends with the proclamation: “Babylon is fallen, is fallen; and all the graven images of her gods he hath broken unto the ground” (Isa. 21:1, 9). The desert imagery highlights two negative sides of the dragon’s domain, the home of chaos and death.

				I saw a woman: The noun γυναῖκα (gynaika), “woman,” is anarthrous and, therefore, she is unknown to the John’s readers. The word appears with the definite article, as one would expect, in all the later references to her (verses 17:4, 6, 7, 9, 18). In chapter 12, the woman, representing the Church of God, fled into the wilderness. Some have speculated this is the same woman but now apostate. The lack of the anaphoric article with the mention of the woman here shows us such is not the case. The angel will later tell John what the woman represents (see verse 18).

				The question arises whether the scene John now views is static or dynamic. Does he see something statuelike and, therefore lifeless, or does he see a living woman atop her beast? As will be shown at verse 7, the scene, though overwhelming, appears to be quite static.[12]


			

			
				a scarlet coloured beast / a scarlet-colored beast: the phrase θηρίον κόκκινον (thērion kokkinon), “red beast,” is anarthrous and, therefore, is a different animal than the one we met in chapter 13. John properly uses an anaphoric article in other references in the chapter to refer back to this beast (see 17:7, 8). What makes this beast different is that it combines aspects of both the dragon and sea beast. All have seven heads and ten horns, but only the dragon and this beast are red in color, while only the two beasts wear the name of blasphemy. Further, where the land beast obscured the dragon, the whore’s beast assimilates elements of him. The image suggests, then, the close association of the latter-day powers with Satan himself.

				The beast’s job is to carry the whore and do her bidding. The woman and the beast then work as one, but they are not the same thing. The imagery suggests the alliance between false social, religious, and economic philosophies with national and multinational institutions and powers. As will be noted below more fully, the whore supplies the direction and the beast supplies the muscle. Both are involved in the game of deception by which they win over ungodly multitudes described as the “inhabiters of the earth.”[13]


				full of names of blasphemy / filled with blasphemous names: John uses the word βλασφημίας (blasphēmias), “blasphemy,” a qualitative genitive, in place of an adjective in describing the beasts names.[14] The Rendition picks up this nuance in its translation.

				On “blasphemy,” see Notes at 13:1.

				Analysis and Summary

				To John, an angels cries: “Come hither, I will shew unto thee the judgment of the great whore” (v. 1). With those words, the angel invites John to take a microscopic view of the destruction of the consummate evil “that sitteth upon many waters.” The waters, as John will find out, represent “peoples, and multitudes, and nations, and tongues” whom the harlot rules (v. 15). Little wonder that the angel calls her “great,” an adjective denoting quantity not quality.[15]


				To find her they go into the wilderness. The last time John viewed the wilderness, a different woman was there—the virtuous mother, the pure church of God. Now upon his return, that woman is gone, and in her place sits another “upon a scarlet coloured beast, full of names of blasphemy, having seven heads and ten horns” (v. 3). The great woman reeks of prostitution and revels in sin as she sits proudly atop her steed. But the harlot is not the master of the beast. They form a union, a mutual bond of assistance. Indeed, the beast supports and sustains the woman while the woman directs him and seduces men to honor him.

				Some commentators speculate that the immoral woman represents the true church become apostate through the seduction of the philosophy and propaganda of the dragon. They base this argument on the idea that the harlot and the woman are both in the same place, the wilderness. However, the assumption does not hold. The word “woman” here is anarthrous and, thus, does not point back to an earlier one in the text. Also, the wilderness has a dual symbolism in the scriptures. On the one hand, it denotes a place of discipline and protection where the Lord “made his own people to go forth like sheep, and guided them in the wilderness like a flock” (Ps. 78:52). Indeed, his people “shall dwell safely in the wilderness, and sleep in the woods” (Ezek. 34:25). On the other hand, those who are not his people shall find their habitation “a desolation, dry like the wilderness,” full of wild beasts, and the haunt of scavengers (Zeph. 2:13). Therefore, the wilderness may be the abode of peace, protection, and divine schooling with God’s assistance or it may be the place of desolation, desertion, and death without him. The Church dwells in the first place; the whore exists in the second.[16]


				The wilderness has another aspect that should not be over looked. It is here where robbers and brigands find safety and can stage their attacks. It is, therefore, the place most fitting to find the greatest robber of all, Babylon the great.

				The close connection between the two women, however, seems deliberate. The harlot with her beast is the reverse image of the woman with the man child. Herein stands an interesting contrast: the Church produces the kingdom of God, a heavenly society, while conversely, the kingdom of the devil produces and sustains Babylon, the degenerate society. Unlike the virtuous woman, the whore has no son. Indeed, one of her more obvious features is her perpetual barrenness. All her glitter and ornamentation is but a mask that really does not hide from those with eyes to see the reality of her infertility, sterility, and barrenness.[17]


			

			
				John views the period just before the end time when nearly all the world follows after the whore, committing economic, political, and religious immoralities for both pleasure and gain. By promoting her doctrine, society purchases her favors and, as flatterers and sycophants, they yield to her whims. No class of society is without representation; all have become intoxicated with her lusts. As Isaiah prophesied, “they are drunken, but not with wine; they stagger, but not with strong drink” (29:9). The inebriating wine of materialism and unchastity fills their souls; the liquor of pride and selfishness dissipates them.[18]


				At first appearance, the beast which supports the woman appears to be the monster which came up out of the sea. Such is not the case, however, because the word here is anarthrous and, therefore, does not point back to the earlier creature. Like that one, however, its color, horns, and heads are the same as the dragon’s, but it is more closely associated with blasphemy. The monster in chapter 13 wore “upon his heads the name of blasphemy” (13:1), and “opened his mouth in blasphemy against God, to blaspheme his name” (13:6), while this one is “full of the names of blasphemy” (17:3). Clearly this beast, the steed of the harlot, is the embodiment of sacrilege. This act is more than merely defiling and reviling the name of God. It goes even further by claiming the very attributes of deity, indeed, to being deity itself.[19] The special form this blasphemy takes is the claim of savior. But the salvation it promises, epitomized by the whore, is the momentary thrill—the cheap pleasure of the prostitute that is fleeting, empty, meaningless, and grossly immoral. Its promises are anchored solely in the illusion that one can find happiness and security in iniquity.

				No greater evidence can be found than that of pornography. The root comes from the Greek porneia, which denotes all forms of immorality and illicit sexual conduct.[20] The plague of pornography has gripped the western world and that grip is all too swiftly tightening into a spiritual stranglehold. Of this vice, President Gordon B. Hinkley has stated:

				Pornography is printed and pictorial material designed to excite us and attract us into areas that will only bring regret. It is enticing in its appeal. It plays on the instincts that lie within all of us, God-given instincts placed within us for his great purposes. Pornography is a tool of the devil to twist those instincts to forbidden ends. It most often involves beautiful young women and handsome young men. The purpose of its creation is to put dollars in the pockets of its creators. The result of its use is to warp the minds and excite the passions of those who fall into its trap. It brings billions to its creators. It leads to heartache and pain and regret for those who indulge in it.

				He further warns us that “no Latter-day Saint can with impunity afford to witness or read or partake of this growing evil in any way. God help us and bless us with the self-discipline to resist and abstain and flee from, if necessary, this pernicious and growing thing which would destroy us.”[21]


				Scarlet radiates from the beast and the dress of the woman. The blush reflects the essence of the dragon from which both monster and rider receive their power. But it is not the same color as that of the dragon. John described the old serpent as πυρρός (pyrros), fiery red. The color here is κόκκινος (kokkinos), crimson blended with dark blue. A ribbon of this color, representing the sins of Israel, was tied round the neck of the scapegoat on the Day of Atonement before it was driven into the wilderness to its death.[22] The color became indirectly associated with harlotry and the deep sins of ungodly conduct (see Isa. 1:18; Ps. 51:7). It stands in contrast to the white of the robes of the redeemed and of the gown of the bride of the Lamb (19:8).[23]


				Isaiah captures much of the same image John sees about Babylon with Tyre, whom the prophet describes as a “crowning city” whose merchants are “princes . . . of the earth” and whose “traders are famous” (Isa. 23:8, our translation). Tyre sings, however, as a harlot alluring all to her. Hers is the seat of immorality for she has committed fornication with the kings of the world by binding them with economic ties. Ezekiel also ties the idea of fornication with economic alliances. Indeed, Judah “committed fornication with the Egyptians” and “hast played the whore also with Assyria” and “multiplied thy fornication in the land of Canaan” (Ezek. 16:26–29). The image John sees, then, indicates that the work of the whore is tying people together in a worldly religio-economic systems that unites states and merchants in a system that has spanned the centuries. It is, however, in the last days, that it will reach its zenith.[24]


			

			
				The Great Whore 
(17:4–6)


				Greek Text

				4 καὶ ἡ γυνὴ ἦν περιβεβλημένη πορφυροῦν καὶ κόκκινον, καὶ κεχρυσωμένη χρυσίῳ καὶ λίθῳ τιμίῳ καὶ μαργαρίταις, ἔχουσα ποτήριον χρυσοῦν ἐν τῇ χειρὶ αὐτῆς γέμον βδελυγμάτων καὶ τὰ ἀκάθαρτα τῆς πορνείας αὐτῆς, 5 καὶ ἐπὶ τὸ μέτωπον αὐτῆς ὄνομα γεγραμμένον, μυστήριον, Βαβυλὼν ἡ μεγάλη, ἡ μήτηρ τῶν πορνῶν καὶ τῶν βδελυγμάτων τῆς γῆς. 6 καὶ εἶδον τὴν γυναῖκα μεθύουσαν ἐκ τοῦ αἵματος τῶν ἁγίων καὶ ἐκ τοῦ αἵματος τῶν μαρτύρων Ἰησοῦ. Καὶ ἐθαύμασα ἰδὼν αὐτὴν θαῦμα μέγα·[25]


				King James Translation

				4 And the woman was arrayed in purple and scarlet colour, and decked with gold and precious stones and pearls, having a golden cup in her hand full of abominations and filthiness of her fornication: 5 And upon her forehead [was] a name written, MYSTERY, BABYLON THE GREAT, THE MOTHER OF HARLOTS AND ABOMINATIONS OF THE EARTH. 6 And I saw the woman drunken with the blood of the saints, and with the blood of the martyrs of Jesus: and when I saw her, I wondered with great admiration.

				BYU New Testament Rendition

				4 And the woman was dressed in purple and scarlet, and adorned with gold, precious stones and pearls, with a gold cup in her hand filled with abominations and the impurities of her fornication. 5 And on her forehead a name was written, “Mystery, Babylon the Great, The Mother of Whores and of the Abominations of the Earth.” 6 And I saw the woman drunken with the blood of the saints and with the blood of the martyrs of Jesus. And I was greatly amazed when I saw her.

				Translation Notes and Comments

				17:4 the woman: The anaphoric article points right back to the “great whore” John just saw. John will see her in two guises, each symbolic of a historical reality. As the harlot and mother of harlots, she represents the philosophies and false theologies that have seduced, bound, and blinded humankind from the beginning. As Babylon, she represents secular society, that is, the society that results from the implementation of the philosophy the harlot produces and promulgates. Both aspects will have particular potency in the last days.

				arrayed in purple and scarlet colour, and decked with gold and precious stones and pearls / dressed in purple and scarlet, and adorned with gold, precious stones and pearls:[26] Because of its expense, “purple” garments were worn mostly by the nobility and came to symbolize royalty (see Jude 8:26; Esth. 8:15; Mark 15:17; John 19:2).[27] Scarlet, on the other hand, was associated with wealth and high military rank (Lam. 4:5; Dan. 5:7, 16, 29).[28] Courtesans, particularly, were known for their fancy, colorful, and even gaudy dress, bedecked with jewels and gold through which they flaunted their wealth.[29] Writers used courtesans to symbolize covetousness, greed, incontinence, profligacy, and general immorality.[30] These women were not the common street hookers or gutter whores. They were those with power to seduce those of the highest rank, a not uncommon position of the Greek elite courtesan.[31] John’s audience would have picked up on the nuance immediately.


			

			
				The phrase λίθῳ τιμίῳ (lithō timiō), literally “precious stone,” is a collective singular but is translated in the plural in both the KJV and Rendition.

				The Septuagint often describes the garment worn by the Aaronic high priest in these very terms (see, for example, Ex. 39:1–14). The echo is telling for the whore is the great high priestess, Babylon. This idea will be developed more fully in chapter 18; for now, it is important to keep in mind that all about her is counterfeit. She is the chief temple prostitute grown rich on the lusts she has created in others. It is her outward appearance that makes the harlot attractive, but one must beware of this allure because it is less than skin deep. What she has to offer is “abominations and unclean things.” These coax, intoxicate, addict, eventually blind, and finally destroy all who partake. As noted above, the pornography industry is an excellent example.

				She is the antithesis of the Lamb’s bride, who is also associated with a city, the New Jerusalem, and stands adorned with precious jewels, gold, and pearls, but is clothed with “bright, pure white linen” that reflects the “righteous deeds of the Saints” (Rev. 19:8).[32] Unlike the whore, she brings joy, vision, and life.

				a golden cup / a gold cup: The image echoes Jeremiah 51:7, “Babylon hath been a golden cup in the Lord’s hand, that made all the earth drunken: the nations have drunken of her wine: therefore the nations are mad.” It is of note that in this passage, Babylon is the golden cup but, nevertheless, has seduced the earth dwellers into inebriation. Ironically, as Jeremiah makes clear, though believing she is serving her own interest, she but a tool in the hands of Jehovah. Still, the consequences of partaking of her wine are terrible. The nations are stultified[33] and, as such, become incapable of making good decisions. Through the haze of inebriation and growing blindness they see neither her evil nature nor the insecurity that continually niggles at her consciousness. But this is not all. They also cannot see that behind modern idols, just like those of old, there stands the power of an evil and malevolent spirit.[34] They simply cannot see that true and eternal wealth can only come from obeying God and playing by his rules.[35] Instead they yield to a modern form of idolatry by putting first the workmanship of their hands. They are indeed mad, completely insane.

				full of abominations and filthiness of her fornication / filled with abominations and the impurities of her fornication: The Greek ἀκάθαρτα (akatharta), “filthiness” or “impurities,” is in the accusative rather than the grammatically correct genitive case. It may be that John is using it as the object of ἔχουσα (exousa), “having.”

				The cup is filled with two ingredients. The first is abominations. The word βδέλυγμα (bdelygma) connotes that which is detested, disgusting, and abhorrent. It includes objects, rites, and people, but points particularly at idolatry and its sensual, obscene practices.[36] So abhorrent are these to God that they evoke three reactions: first, they kindle his wrath; second, they cause his spirit to withdraw; and finally, they leave the object to destruction (see Deut. 18:12; 32:16; Ezra 9:14; Jer. 44:22; Ezek. 5:9; 1 Ne. 1:14; Mosiah 12:8; 29:18; Alma 37:22; 3 Ne. 9:12; D&C 97:24). The Lord warned Israel, “I will shortly pour my fury upon thee, and accomplish my anger upon thee: and I will judge thee according to thy ways, and will recompense thee for all thine abominations” (Ezek. 7:8, but note that the curse takes up the whole chapter). Such it is with all people who pursue abomination.

				The second ingredient is filthiness but of a particularly potent kind, that of fornication. The word ἀκάθαρτα (akatharta), “uncleanness,” stresses the impure nature of the filth. The Greek word carries the idea of filthiness beyond filth and, like “abomination,” it points to that which stirs God to anger. Like abomination, it is tied to idolatry and its seductive practices. God clearly warned his people that if they “sow filthiness they shall reap the chaff thereof in the whirlwind; and the effect thereof is poison. And again he saith: If my people shall show filthiness they shall reap the east wind, which bringeth immediate destruction” (Mosiah 7:30–31). These two ingredients assures the destruction of any who drink thereof.

			

			
				17:5 upon her forehead was a name written / on her forehead a name was written: the imagery here is telling. The woman, for all her wealth and splendor is, in realty, the most degraded of all the kinds of prostitutes, a tattooed slave.[37] It is here where God lift’s the façade of gold, pearls, and fine clothes to reveal her true nature.

				Mystery: See Notes at Revelation 1:20.

				Though defining the word μυστήριον (mystērion) “mystery,” is easy, determining John’s use of it is not. The term describes that which is secret and, thus, known only to a select few who are duty bound not to disclose it except to initiates or acolytes.[38] The problem with the word in this verse is that it can be construed as a part of the inscription upon the whore’s forehead or it can be construed with the previous clause and thus indicate that the name “Babylon” should be interpreted symbolically. In that case, the whole phrase would read, “upon her head a name written, a mystery, namely, ‘Babylon, the Great.’” The issue would be solved if the ancient manuscripts came punctuated. Since they do not, ambiguity remains. However, since the angel tells John he will explain “the mystery of the woman,” it seems likely that “mystery” was not part of the woman’s titles.[39] Either way, John’s use of the word shows that much of Babylon remains hidden and only through revelation can she be exposed for what she is.[40]


				The word “mystery” also designates events and conditions known only to God and to those to whom he reveals them.[41] The prophets were clear that the kingdom of evil would be destroyed, but the one question many had was how that would happen. It was this deep mystery that the angel revealed to John. He shows the Seer that the end will come with an ironic twist, the whole system will turn against itself, causing a massive self-destruction before the Lord comes in glory.[42]


				BABYLON THE GREAT: The name, like that of Jezebel, Balaam, the Nicolatians, Sodom, and Egypt, is to be taken symbolically. This aspect of the beast rider’s image, taken with its descriptor, represents the satanically based worldwide transtemporal secular society that results when people drink in the philosophical and false theological ideas spewed by the dragon and its spin masters.

				The word “great” in this context does not mean “grand” or “stately” but rather “immense,” “ubiquitous,” or “all-embracing.” The word can also be construed as “important,”[43] suggesting not only the breadth of her power but also her notoriety and influence as it has spanned the centuries. Her transtemporal character is emphasized with her connection with the beast, representing those institutions large and small, public and private, local to international which have existed through the centuries. These are the ones that have used and abused people, persecuted the righteous, and relentlessly fought against God and his laws.[44]


				John’s reader would have been well aware of historical Babylon since it was this power that, in 586 BC, destroyed Judea and Jerusalem with its temple and brought their ancestors into captivity. Rome earned that same epithet for doing the same thing in AD 70. The latter-day Babylon, however, will not conquer. Indeed, it will not merely be defeated; it will be destroyed.

				THE MOTHER OF HARLOTS AND ABOMINATIONS OF THE EARTH / The Mother of Whores and of the Abominations of the Earth: The term “mother” is used here in the sense of an archetype, that is, as a figure that anticipates “a later reality and [suggests] a derivative relationship.”[45] In essence, the whore symbolizes the propaganda and its spinners, who breed and feed those institutions that form the beast. It is also those who accept and perpetuate the philosophies and theologies on which the secular society draws to give itself sustenance and direction.

			

			
				Though she is a mother, she stands in contrast to the virtuous, courageous, yet persecuted mother met in chapter 12. That mother bore a man child that could be taken to heaven and has other children who, “keep the commandments of God, and have the testimony of Jesus Christ” (Rev. 12:17). This mother adopts daughters who promote the abominations that make up hell. That one found security through heaven, this one depends on the kings and inhabitants of the earth. That one is protected by God, this one is destroyed by her lovers.

				It needs to be stressed, however, that Babylon has many children, all adopted and all whores like herself. All the institutions, businesses, subcultures, and religious systems that are driven by pride, materialism, and economic overabundance and that promulgate the abuse of the innocent or the persecution of the righteous or that fight against the Lamb are daughters of Babylon the Great.[46]


				There is another context in which the term “mother” for Babylon works. Jeremiah warned the rebellious in his day that their “mother,” Babylon, was going to fall and fall hard (Jer. 50:12–13). She is the mother of all those who will be destroyed because of their wickedness. They will come down because she comes down. The reason for her fall is that her foundation lays on sand and parts even on quicksand. Thus, she cannot stand when hit by the great storms of the last days (see Rev. 14:8).

				17:6 the woman drunken with the blood of the saints, and with the blood of the martyrs of Jesus / the woman drunken with the blood of the saints and with the blood of the martyrs of Jesus: The word Ἰησοῦ (Iēsou), “Jesus,” in the phrase τῶν μαρτύρων Ἰησοῦ (tōn martyrōn Iesou), is an objective genitive meaning “witnesses to Jesus,” that is, these men and women do not belong to Jesus, but rather have testified to others in his behalf.

				The woman John beholds is in a state of inebriation. She is drunk on the content of her own cup.[47] Here God shows John exactly what the abominable and unholy content of the cup is—murder and persecution. In John’s day, as noted in chapters 2 and 3, that persecution was exercised by ostracism from trade guilds, exile from home, harassment by groups in society, and, in some cases, execution by the state. Reenactments of some of these against the righteous already are showing up in these last days. Unfortunately, they will continue and broaden as the economic and political systems turn on those who will not conform to their idolatrous ways.

				I wondered with great admiration / I was greatly amazed: The phrase ἐθαύμασα . . . θαῦμα μέγα (ethaumasa . . . thauma mega), simply, “I wondered with great wonder,” is a cognate accusative with the mega, “great,” showing the degree of intensity.[48] Getting the exact nuance John intended for the word θαυμάζω (thaumazō) is difficult. The word has either a negative or positive connotation depending on context. Here it is negative. John was more than simply wondering or astonished, but was somewhat overcome by what he saw. The words “amazed,” “perplexed,” or “mystified” work because they catch his lack of understanding of either the meaning or significance of what he saw. The common element seems to be incredulous surprise. “Appalled” and even “consternated” work too because they convey the idea of shock and fear that John could easily have felt given the overwhelming nature of the image he saw and especially its focus on the wanton persecution of the Saints it suggested.[49]


				Analysis and Summary

				Since God directs his total wrath against the beast rider, it is important to understand what she represents. First and foremost, she reeks with the stench of gross immorality. The Old Testament consistently uses the figure of the harlot to represent spiritual apostasy, the deliberate and willful rebellion against God and his covenants. This disobedience results in a kind of self-worship, drawing strength, momentum, and addiction from selfishness and pride.

				The harlot drinks from a golden cup filled with abominations and corruption (compare Jer. 51:7–8). Her goblet stands in contrast to the golden chalice held by the Levitical high priest and used in the temple for making a wine offering to God.[50] But this is not the only imitation of holy things which John associates with the woman. Purple and scarlet comprise her clothing. These colors, along with white and blue, dominate the fabric of the veils and interior of the temple as well as the vestments of the high priest. Further, the high priest wore a miter. Engraved upon a golden plate fastened to it were the words, “Holiness to the Lord,” identifying the priest as the Lord’s own. The whore also wears a name. It is tattooed on her brow and proclaims her threefold status as “BABYLON THE GREAT, THE MOTHER OF HARLOTS AND ABOMINATIONS OF THE EARTH” (Rev. 17:5). Like the high priest, she works for another, but his name is hidden. He is the dragon. Unlike the priest’s relationship with Jehovah, no covenant binds these two. Each is loyal only to itself and, as will be shown, therein lies the fatal weakness of Satan’s kingdom.

			

			
				Through these images, John paints the picture of a priestess-harlot standing as a counterfeit high priest.[51] The woman, therefore, does not represent institutions or powers, the beast’s heads and horns do that. Instead, the harlot epitomizes a religious-philosophical or ethical system through which men are seduced to worship the beast and the dragon. In this guise, she is the second beast (the lamb with two horns, see Rev. 13:11) and the false prophet (see Rev 16:13; 19:20). In the guise of the city Babylon, she represents secular societies wherever they have gained dominance, most particularly in these last days.

				The word “mystery” is associated with her. The term generally denotes the most holy teachings and doctrines of God kept from the profane world. Paul speaks of the Apostles as “stewards of the mysteries of God” (1 Cor. 4:1) and notes they “speak the wisdom of God in a mystery” that the princes of the world are incapable of knowing (1 Cor. 2:7, 9). Only “the power of the Holy Ghost” can reveal these mysteries (1 Ne. 10:19), which remain in the temple and constitute in large measure the mysteries of godliness.[52] The woman represents counterfeit ordinances with their secret oaths and binding covenants, a kind of pseudoworship containing “secret combinations of murder and all manner of secret works of darkness” (2 Ne. 9:9). These are “the combinations of the devil, for he is the founder of all these things” (2 Ne. 26:22). These combinations constitute the “abominations of the earth” (Rev. 17:5; compare 3 Ne. 5:6). They also form the last part of the harlot’s titles.

				In the Bible, the term “abomination” describes that which is so vile it rouses the instant wrath of God. In its worst form it is called “the abomination of desolation” and is associated with the corruption of the temple (compare Dan. 11:31; Matt. 24:15). There its presence kindles God’s wrath and causes God’s spirit to withdraw, thus leaving the sanctuary fully exposed to destruction. In particular, the Greek form of the word as defined by the ancient Jews, βδέλυγμα (bdelygma), denotes idolatry and harlotry especially when combined to create a maleficent worship (Deut. 29:26; 2 Chr. 28:3).[53]


				This kind of worship has its objectives: the acquisition of wealth and luxury at the expense of righteousness and decency. The whore represents those forces which move the world to wholesale adoption of the Mahanic principle.[54] For this reason, it stands counter to the Christian objectives of service, virtue, and love. In self-defense born of a seared conscience, the whore mocks, derides, and openly persecutes the Church of God. So severe is her hatred that she is only satisfied when she can sate herself on the wine of the Saints’ tears and blood.

				John also identifies the woman as “Babylon.” This image will be discussed more fully in chapter 18, but here we need to note that the ancient city had the reputation of being the first where men combined against God with the deliberate goal of frustrating and wresting control from him. It was where a false theological system fought against the true (Gen. 11:1–9). In the first and last books of the Bible, Babylon incarnates arrogance, pride, and insatiable corruption in opposition to meekness, humility, and righteousness. It stands in contrast to the heavenly city, the New Jerusalem, where the law of God thrives.

				In this guise, she also represents the main stratum of the corrupt society. Nephi saw the devil establish it among the nations and kingdoms of the Gentiles (1 Ne. 13:4–6), and he traced its continual existence into the present (1 Ne. 13:26–29; 14:1–17). That prophet makes it clear, however, that it is composed of more than one entity. He notes that “they have taken away from the gospel of the Lamb many parts which are plain and most precious. . . . And all this have they done that they might pervert the right ways of the Lord (1 Ne. 13:26–27, emphasis added.) It would be wrong, therefore, to see spiritual Babylon as only one association either at its inception or today. It symbolizes all leagues which may be properly called Antichrist, and which pervert the right way of the Lord and promote antichristian principles and life styles.[55]


			

			
				John’s two motifs make apparent two major aspects of the same phenomenon; the figure of the city portrays secular society, the figure of the harlot the essence of their souls.[56] Both are found in all the nations of the world. Taken together they symbolize a kind of state-cult that combines with local and national governments to impose its sham religious system upon men and women.[57] Such a system can be either theistic or atheistic. As one scholar put it, “The whore provides the theory; the government provides the muscle.”[58] Both together compose the state-church.

				To her acolytes, the whore serves her wine consisting of abominations and filthiness, those ideas and practices that evoke God’s wrath. Partaking of her draught causes them to become mad (seen Jer. 51:7). The Hebrew word hillal denotes a state of foolishness so deep it turns into insanity.[59] In this passage, the wine of Babylon has intoxicated the nations to the point their ability to think rationally is gone and they have entered into the state of madness compounded by spiritual blindness. A consequence of that insanity and blindness on the part of world leaders will be a growing propensity to make deadly decisions. On the part of the people, it will be an inability to see that they are responsible for all the hellishness that has happened and that there is a way out. Instead, in their insane fury exacerbated by intense pain, they will curse God, try to recruit others to their cause, cling to their idols made by their own hands, and die in their sins.

				The Mystery of the Beast 
(17:7–13)


				Greek Text

				7 καὶ εἶπέν μοι ὁ ἄγγελος· Διὰ τί ἐθαύμασας; ἐγὼ ἐρῶ σοι τὸ μυστήριον τῆς γυναικὸς καὶ τοῦ θηρίου τοῦ βαστάζοντος αὐτὴν, τοῦ ἔχοντος τὰς ἑπτὰ κεφαλὰς καὶ τὰ δέκα κέρατα· 8 τὸ θηρίον ὃ εἶδες ἦν καὶ οὐκ ἔστιν, καὶ μέλλει ἀναβαίνειν ἐκ τῆς ἀβύσσου, καὶ εἰς ἀπώλειαν ὑπάγει, καὶ θαυμασθήσονται οἱ κατοικοῦντες ἐπὶ τῆς γῆς, ὧν οὐ γέγραπται τὸ ὄνομα ἐπὶ τὸ βιβλίον τῆς ζωῆς ἀπὸ καταβολῆς κόσμου, βλεπόντων τὸ θηρίον ὅτι ἦν καὶ οὐκ ἔστιν καὶ παρέσται.

				9 Ὧδε ὁ νοῦς ὁ ἔχων σοφίαν. αἱ ἑπτὰ κεφαλαὶ ἑπτὰ ὄρη εἰσίν, ὅπου ἡ γυνὴ κάθηται ἐπ᾽ αὐτῶν. καὶ βασιλεῖς ἑπτά εἰσιν· 10 οἱ πέντε ἔπεσαν, ὁ εἷς ἔστιν, ὁ ἄλλος οὔπω ἦλθεν, καὶ ὅταν ἔλθῃ ὀλίγον αὐτὸν δεῖ μεῖναι. 11 καὶ τὸ θηρίον ὃ ἦν καὶ οὐκ ἔστιν. καὶ αὐτὸς ὄγδοός ἐστιν καὶ ἐκ τῶν ἑπτά ἐστιν, καὶ εἰς ἀπώλειαν ὑπάγει. 12 καὶ τὰ δέκα κέρατα ἃ εἶδες δέκα βασιλεῖς εἰσιν, οἵτινες βασιλείαν οὔπω ἔλαβον, ἀλλὰ ἐξουσίαν ὡς βασιλεῖς μίαν ὥραν λαμβάνουσιν μετὰ τοῦ θηρίου. 13 οὗτοι μίαν γνώμην ἔχουσιν, καὶ τὴν δύναμιν καὶ ἐξουσίαν αὐτῶν τῷ θηρίῳ διδόασιν.[60]


				King James Version

				7 And the angel said unto me, Wherefore didst thou marvel? I will tell thee the mystery of the woman, and of the beast that carrieth her, which hath the seven heads and ten horns. 8 The beast that thou sawest was, and is not; and shall ascend out of the bottomless pit, and go into perdition: and they that dwell on the earth shall wonder, whose names were not written in the book of life from the foundation of the world, when they behold the beast that was, and is not, and yet is. 9 And here [is] the mind which hath wisdom. The seven heads are seven mountains, on which the woman sitteth. 10 And there are seven kings: five are fallen, and one is, [and] the other is not yet come; and when he cometh, he must continue a short space. 11 And the beast that was, and is not, even he is the eighth, and is of the seven, and goeth into perdition. 12 And the ten horns which thou sawest are ten kings, which have received no kingdom as yet; but receive power as kings one hour with the beast. 13 These have one mind, and shall give their power and strength unto the beast.

			

			
				BYU New Testament Rendition

				7 And the angel said to me, “Why are you amazed? I will tell you the mystery of the woman and the beasts carrying her that has seven heads and ten horns. 8 The beast that you saw was, and (now) is not, and is going to come up out of the abyss and go to destruction. And the inhabitants of the earth, whose names have not been written in the book of life from the foundation of the world, will be amazed when they see the beast, because he was, and (now) is not, and will come. 9 This calls for a mind that has wisdom. The seven heads are hills, on which the woman sits. Also they are seven kings. 10 Five have fallen, one (now) is, the other has not yet come, and when he does come, he must remain only a little while, and then go to destruction. 11 And the beast who was, and (now) is not, is the eighth, and it is of the seven, and is (also) headed for destruction. 12 And the ten horns which you saw are ten kings, who have not yet received a kingdom, but they (will) receive royal power for a short time from the beast. 13 These kings have unanimously agreed to turn over their power and authority to the beast.”

				Translation Notes and Comments

				17:7 Wherefore didst thou marvel? / Why are you amazed?: The word θαυμάζω (thαumazō), as discussed above, can describe a range of emotions ranging from amazement to consternation. The angel’s question is rhetorical and really couched as a mild rebuke. Though the image was magnificent, even terrifying, John should have been neither amazed nor perplexed about what he saw. Though a deep, passionate, and long persecution of the righteous lay hard on the image, the power and will of God lay behind it. Given that, John should have been neither amazed nor appalled by what he saw. Had he not already been told that the angel would show him God’s judgment on the whore? The rebuke did not long stand. Indeed, the angel went right into his explanation of the images which brought John comfort and clarity.

				I will tell thee the mystery: On the word “mystery,” see Notes for 1:20 and on verse 4 above. Here the angel promises to reveals the symbolic significance of what John has seen.

				the beast that carrieth her / the beast carrying her: The whore is the rider and, therefore, the controlling force of all that goes on, at least until she is unseated. She is also the heavy burden the beast must bear in order to receive direction.

				17:8 beast that thou sawest was, and is not; and shall ascend out of the bottomless pit, and go into perdition / The beast that you saw was, and (now) is not, and is going to come up out of the abyss and go to destruction: The insertion of the word “now” is just clarifying what is meant, the beast was (formerly) present, he now is not present (because he is in the pit), and (in the future) will return when he comes back out of the pit, at which time he will be destroyed.[61] In the phrase εἰς ἀπώλειαν ὑπάγει (eis apōleian hypagei), literally “into destruction he goes,” uses a present tense where, grammatically, an infinitive would usually be used.

				Of all the images found in this chapter, the beast itself is the only important one that the angel does not interpret. In verse 11 he does provide a hint of what it is. See below.

				The description of the beast as one that “was, and [now] is not, and will come” is repeated three times in this chapter (twice here and once in verse 11). It is a parody mocking the description of the Lord in Revelation 1:4, 8, and its repetition here stresses its imitative quality. The phrase “and is not,” means that it is dead or, at least some manifestation or form of it is not active in the present. That it will ascend suggests a kind of resurrection, again, imitating the Lord. However, though it shall arise, unlike the Lord, who shall come and reign forever, it shall fall.[62] Its fate is ἀπώλεια (apōleia), “destruction.” John may be using a word play here since the name of the leader of the satanic horde in chapter 9 is Ἀπολλύων (apollyōn), “Destroyer.”[63] Whatever the case, we see here another example of the principle of lex talionis that weaves itself throughout Revelation. In this case, the punishment exactly fits the crime for the destroyer is, in the end, destroyed. Therefore its imitation of the Lord is at best a sham.

			

			
				they that dwell on the earth shall wonder / the inhabitants of the earth, . . . will be amazed: The future indicative force of the passive verb θαυμασθήσονται (thaumasthēsontai), “will be amazed,” suggests that the scene the angel is describing is not a current action, but something that will take place in the future at the time when the beast will really manifest itself.[64]


				whose names were not written in the book of life from the foundation of the world / whose names have not been written in the book of life from the foundation of the world: This phrase unites John and Paul. Both see a power that overshadows, directs, and protects righteous individuals here on earth. This protecting power came “in heavenly places in Christ: According as he hath chosen us in him before the foundation of the world, that we should be holy and without blame before him in love” (Eph. 1:3–4; compare JST 1 Jn. 3:6, 9). Many of the Saints “come into this world with the promise of eternal life, a promise given in the pre-existence, before the foundation of the world.”[65] This is the same as having one’s name written in the “book of life from the foundation of the world” (Rev. 17:8). It is important to note, however, that it “may be ‘blotted out’ because of unrepented transgression (Rev. 3:5; 22:19; Alma 5:57; D&C 85:5, 11). Ultimately, only the names of those who qualify for eternal life remain written or ‘sealed’ (TPJS, p. 9) in the Lamb’s book of life.”[66]


				when they behold the beast that was, and is not, and yet is / will be amazed when they see the beast, because he was, and (now) is not, and will come: What amazes the inhabitants of the earth is the beast’s resilience, especially its appearance in the last days. It seems to be indestructible. It is not and yet it is. It is dead, yet alive. Again one is reminded of the Leviathan (or Latan) myth, the monster that Anat or Baal had to vanquish year by year so that order could prevail and the gods’ will could be done.[67] Babylon is much the same. The old city with its empire did go down and down hard, never to rise again and yet its spirit lived and found a home in the Macedonian, Persian, and Roman empires. Even these went down and stayed down, but the spirit lived on through the Middle Ages in the form of certain churches and states. Now in modern times, it has ascended anew with powerful life in the nations, great cities, universities, institutions, and especially the global business world of these last days. Yes, the empires of Babylon and Rome are dead and remain so, but they have been replaced by a worldwide colossus, an economic emporium that is guided by a pseudoreligious philosophy—the seductive whore—as its guiding principle. In this day, the beast is greater than ever and many are dazzled into believing it will last forever. They willingly pay homage to it and obey its dictates. What they cannot see is that it is doomed to a quick destruction.

				17:9 And here is the mind which hath wisdom / This calls for a mind that has wisdom: The phrase ὧδε ὁ νοῦς ὁ ἔχων σοφίαν (hōde ho nous ho exōn sophian) suggests that the answer calls for deep insight. Here, with its companion phrases in 13:18 and 17:19, the angel tells John that the riddle, couched in apocalyptic symbolism, requires help in order to accurately interpret it.

				The seven heads are seven mountains, on which the woman sitteth / The seven heads are hills, on which the woman sits: The words ἐπʼ αὐτῶν (ep autōn) in the phrase ὅπου ἡ γυνὴ κάθηται ἐπʼ αὐτῶν (hopou hē gynē kathētai ep autōn), literally “where the woman sits upon them,” act as a resumptive pronoun referring back to the adverb ἐκεῖ (ekei), “there.” This is a Hebraism. The antecedent of ὅπου (hopou), “where,” is ἑπτὰ ὄρη (hepta orē), “seven hills” referring to the location where the woman sits.[68]


				The seven heads likely represent the full oppressive and repressive power generated by governments and other entities against God’s people and his high standards. These organizations carry the very name of blasphemy by imitating the prerogatives of God, being law makers and dictators of public morality. Because of their power and allure, many will partake of the drink they offer, a powerful intoxicant that will, in the end, prove a drug so addicting that the victims will not be able to wean themselves from it.

				Many commentators see the image pointing to the city of Rome, which did, indeed, span seven hills. The goddess Dea Roma was worshipped widely in Anatolia and some scholars have suggested there existed a bronze or marble statue of the goddess reclining on seven hills that served as John’s model.[69] Most of the commentators who believe this do not accept any revelatory power behind John’s work and, therefore, look for contemporary antecedents to explain his images. Even if there were such a statue, and there likely was, that does not negate divine power behind the vision. It is easy to see that Rome, like Babylon of old in all her glory and decadence, was an excellent symbol of the corrupt godless societies that had arisen and would arise over the years, more particularly during the last period of earth’s history.

			

			
				That the woman reclines, or better, is enthroned, on seven hills (“seven” being the number for “fullness”) suggests her comfortable position holding royal authority over all lands and many people. Their leaders have committed fornication with her (see v. 2). In other words, they have formed with her the most intimate but, because it is prostituted, the most abominable of ties. The result is spiritual adultery. In the Old Testament, such immorality was a metaphor for idolatry, the act of leaving the true God for false ones (see for example, 2 Chr. 21:11; Ezek. 16:15, 17, 28, 35, 41; 23:1–21; Isa. 1:21; 57:3; Jer. 2:20; 3:1; 13:27; Hosea 2:2–5; 4:12, 15, 18; 5:4; 9:1). Though Israel fits the model best, the image was used for other ungodly nations (Isa. 23:15–18; Nahum 3:4–5).

				But there is another level which must not go unnoticed. The same metaphor was used for the activities of some of the commerce and trade centers around Israel like Tyre and Nineveh. By extension, the metaphor works for all political and economic alliances made between the transtemporal Babylon and her lovers in all ages.

				17:10 And there are seven kings / Also they are seven kings: Only here in Revelation does the same symbol refer to two different objects. The beast’s heads represent both mountains and kings. The Greek term βασιλεῖς (basileis), “kings,” was the title given to the most powerful of the Hellenic rulers.

				This is one of the areas in Revelation that needs more clarification. Just what John had in mind here yet remains a mystery and, therefore, has brought forth endless speculations. Though many commentators believe it refers to specific Roman emperors, European kings, or world powers,[70] no convincing system has been worked out.[71] Given the nature of Revelation, it is very unlikely John is actually referring to specific rulers or nations. There are a number of reasons for this. First, the number seven, as already noted, symbolizes the idea of whole, complete, or full. We must remember that it also connotes the undercurrent of divine will that directs all that goes on in the world. The presence of the number with even the most evil of entities including the dragon and the beast show us that, even in their high rebellion, they serve God’s ends.

				Second, Leviathan, the seven-headed monster, was well-known as the power opposed to the gods. To John’s readers, this image would have loomed large with all its connotations. They would, therefore, have looked for a symbolic rather than a historical explanation.

				And, finally, the power held by a βασιλεύς (basileus), “king,” during Roman times, fell far short of that held by the “emperor.”[72] It seems reasonable that, had specific Roman rulers been in John’s mind, he would have used the term “emperor.” Because the term “king” does not exactly fit John’s day, it is best to understand the title and number symbolically. As such it represents the whole of that portion of people, along with their oppressive power, who have sat as lords of people during the whole of the beast’s rule on the earth.[73]


				Having said that, however, there is one historical figure, that of the Emperor Nero, who certainly serves as a good model for what John had in mind. This beastly man lived and died and then lived again in the form of Domitian. Roman writers certainly saw a connection between the two.[74] John’s vision suggests, however, that the cycle of evil would not end with these two. Indeed, other rulers would arise over the ages in their image making life difficult for the righteous.[75]


				five are fallen, and one is, [and] the other is not yet come / Five have fallen, one (now) is, the other has not yet come: Like the phrase studied above, many take this phrase literally and have used a lot of ink trying to identify who these kings were. Again, exactly what John intended is yet unclear. Given what we have, it is best to take the imagery here, as we have in this entire study, symbolically. In this light, the imagery points to the transtemporal aspects of the beast. The number seven suggest the whole of the powers the beast has controlled over the whole period from John’s time through the present era. Nonetheless, components of it have come and gone. John imagery suggests that by the last days most will have already left the historical landscape. They are dead, yet the beast lives on due to the power of the sixth and seventh heads. These, however, just like the ones before, shall also die and, with them, the beast itself.[76]


			

			
				and when he cometh, he must continue a short space / he must remain only a little while, and then go to destruction: It would seem the angel’s intent here is to show John and his latter-day readers how close to the end time they are. By the time this portion of the vision becomes historical reality, only one more short reign remains. The beast is still alive and active, but most of its power has been spent. That is not to say it has become weak. Indeed, that is not the case. Nevertheless, its time is running out. The oppressive economic powers, of which Rome and Babylon are such excellent symbols, will yet dominate, but for only a very short time. Imminence is the feeling the verse generates.[77]


				That the angel uses similar formulas for both beast and kings—the beast is not and will be while five of the kings are not, one is, and one will be—indicates a corporate identity that makes the beast and the kings one and the same.[78]


				17:11 the beast . . . he is the eighth, and is of the seven / the beast . . . is the eighth, and it is of the seven: The phrase here presents a solecism because John uses the masculine nominative singular αὐτός (αutos), “he,” to modify the neuter noun τὸ θηρίον (to thērion) and presents an emphatic use of the nominative.[79] Since the reference to the antecedent is obvious, the Rendition does not translate αὐτός (αutos) even though this word is the antecedent of ὄγδοός (ogdoos), “eighth,” with which it agrees in gender number and case.

				As is common in Revelation, again a central figure changes forms. For instance, the false lamb in 13:11 morphed into the false prophet in 16:13. Here it is the beast that changes. It is no longer the beast as a whole but becomes its own eighth head. At the same time, it remains one of the seven heads. Trying to visual just what is going on twists the mind and at the same time brings us into the surreal dream world of Revelation. It helps to remember that the images are not to be pictured but interpreted. Here the incongruous and impossible combination produces real insight. The dreamlike imagery emphasizes the beast’s unity with the heads. The rulers are but manifestations of the beast, just as the beast is a manifestation of the dragon. Therefore, any ruler during any period who works by the whore’s rules is equivalent to the full presence of the beast and the dragon.[80] Such is particularly true of the last days for, though the eighth head is of the seven and has the same wicked disposition and character; it differs from them in that it is the final and fuller embodiment of Satanic power as it expresses itself in these last days.[81]


				But there is another aspect that could be at play here. The number eight was used in early Christianity and Judaism to represent the first day of the new creation since the old one ended on the seventh day. Thus, Sunday was sometimes referred to as the eighth day.[82] The number, therefore, marked a period of transition from one stage to that of another.[83] Thus, given the rules of apocalyptic, it is possible for the beast to be both the eighth and one of the seven, or better, all of the seven other heads. The beast, encapsulating as it does all the power of its members, will have one last gasp, one last chance to make mischief, before it destructs. Its last moment marks the end of its rule on earth and with its death, the new stage of history begins; the earth moves from the telestial age into the paradisiacal.

				goeth into perdition / is (also) headed for destruction: The καί (kai) here is used in an adverbial sense and is thus translated “also” rather than “and” and shows that the beast is not alone in heading for destruction. The beast arises not to reign, but, as will be shown below, to destroy. Its intent, however, will not be realized. Instead, it will be destroyed. As mighty as the beast has been, and for all the centuries it has ruled, it will not be able to resist its fate. Indeed, its end will be quick and sure.

			

			
				17:12 ten horns which thou sawest are ten kings / horns which you saw are ten kings: John uses οἵτινες (hoitines), “which,” the nominative plural form of ὅστις (hostis), as an alternative for the more common relative pronoun οἵ (hoi).

				It is likely the number ten used here symbolizes all those transtemporal rulers, powers, and institutions that have opposed God through the centuries but that culminate in a unified and concerted effort in the last days to destroy the Lamb. The whole echoes Daniel 7, where that prophet also saw a beast with ten horns. That prophet saw various powers that would war against the Saints of God and dominate “until the ancient of days sits” (Dan. 7:9).[84] Only after he comes is judgment given to the Saints and they are able to possess the kingdom of God (Dan. 7:21–22).

				The horns in Revelation are likely the “kings of the east” referred to in 16:12 and “of the whole world” in 16:14 and those that head the armies in 19:19 (compare 17:2; 18:3, 9). The imagery certainly suggests the greatness of the powers that will be confederate in the last days. Combined, the horns will really enhance the power of the beast.[85] This view suggests that the beast’s ten horns are not distributed among the various heads, but belong solely to the seventh.

				received no kingdom as yet / who have not yet received a kingdom: This phrase indicates the these powers will operate in the last days.

				receive power as kings one hour with the beast / they (will) receive royal power for a short time: The idiom λαμβάνω βασιλείαν (lambanō basileian), “to take rule,” means “to become king.”[86] From all appearances, as these rulers take over, their power is complete, total, and unchallenged. But all is not as it seems. Before they can flex their muscles, their whole world comes crashing down. The Greek phrase μίαν ὥραν (mian hōran), literally “one hour,” is translated “for a short time” in the Rendition, since it is not meant in a literal sense, but describes a short period of time.

				The question is, from where do they get their power? On the surface, it would appear to be from the beast or the dragon. In light of 17:17, “For God hath put in their hearts to fulfill his will,” and other clauses in John’s work where authority or power is given, it could be God (see 6:2, 4, 8; 7:2; 9:1, 3, 5: 13:5, 7: 16:8). If that is the case, then the angel’s words show that even during the period in which the beast seems to be at its strongest—the period in which it will gain worldwide alliances to fight against the Lamb—God is still in charge and driving the forces shaping history.

				17:13 These have one mind, and shall give their power and strength unto the beast / These kings have unanimously agreed to turn over their power and authority to the beast: The phrase μία γνώμη (mia gnōmē), “one mind,” was a technical term denoting total concord or agreement. Here, the phrase stresses the idea that for a time, those kings associated with the beast will, in unanimity and of their own accord, give full and unequivocal allegiance to the beast. The reason is because they are in full agreement with its desires and objectives. Behind the words, however, is the idea that such accord—the absolute agreement of all involved on every point—occurs due to divine action.[87]


				Analysis and Summary

				The greatness of the woman’s image and power boggles John.[88] Seeing his reaction, the angel gives John a mild rebuke asking, “Why are you amazed? I will tell you the mystery of the woman and the beast carrying her that has seven heads and ten horns” (v. 7). The angel’s point is that, in spite of the power and horror of the image John saw, he should know that God is still in control.

				The aorist tense used by the angel suggests that the John could no longer see the woman and her beast. From this point on, the angel points back to the closed vision to explain its meaning. He uses a set formula that can be expressed as: “this is what you saw . . . , and this is what it means . . .”

				Verse 8: The beast that you saw . . . shall . . .

			

			
				Verse 9: The seven heads are . . .

				Verse 12: The ten horns that you saw are . . .

				Verse 15: The waters that you saw . . . are . . .

				Verse 16: The tens horns you saw . . . these shall . . .

				Verse 18: The woman that you saw is . . .[89]


				Note that the angel is summarizing and interpreting the vision but in reverse order from that presented. He does not begin by defining the woman, but rather the beast. Only after he has done that does he define the whore. This order is deliberate because it allows him to follow up with the next vision recorded in chapter 18, where the focus is on the harlot alone.

				The beast that John saw is not the same beast met in chapter 13. Even so, it still stands as counterfeit to the Lamb of God: “The beast that thou sawest was, and is not; and shall ascend out of the bottomless pit” (v. 8). As noted above, this statement stands in contrast to the description of the Savior as “the Lord, which is, and which was, and which is to come” (1:8). The Savior is essential being; he is the great Jehovah who exists from everlasting to everlasting (D&C 20:17; 61:1). The beast is, at best, only a momentary reality. John’s statement that he “is not” suggests his shadowy nature. He seems to have suffered death but in reality he is but momentarily in the abyss, waiting to arise.[90] Again a backhanded parallel emerges. This satanically inspired power imitates the resurrecting power of the divine Lamb who died and came back to life. The beast returns to hurl itself in fury against the kingdom of God. This resiliency causes those who “dwell on the earth” to wonder “when they behold the beast that was, and is not, and yet is” (v. 8). John can see that the beast is not really dead or gone; it is only hidden. It still pulls the strings and will do so until the day it emerges full force from the abyss and take more direct action. .

				The last of its descriptive phrases, “and yet is” (καὶ παρέσται, kai parestai), has the same root as the Greek word παρουσία (parousia), a technical term used to describe the arrival of an emperor and used consistently for the Second Coming of the Lord.[91] Here the angel connects it with the ascent of the beast out of the abyss. As the Savior will have his Second Coming, so too the monster will have its diabolical parousia.[92] This will not be long-lasting, for, from the moment it arises, it shall move inexorably toward its final destiny, perdition.

				The angel tells John that there will be one group of people particularly resistant to the ploys of the beast. These are they who have their names written in the Lamb’s book of life. Though having their name written premortally in this holy ledger is no guarantee that they will succeed, it does mean that they come into mortality with certain talents, propensities, and spiritual gifts that will help them. In the premortal realm, these people separated themselves out from the rest of their brothers and sisters by their righteousness (See Alma 13:3–5). One of the traits they developed was deep spiritual sensitivity. This ability they bring with them into mortality and it makes them very attuned to both good and evil. Thus, they readily sense the falseness of the beast and are neither overwhelmed by nor attracted to it. They have, however, an additional layer of power. The Apostle John wrote of such persons that they do not “continue in sin for the spirit of God remaineth in [them]; and [they] cannot continue in sin because [they are] born of God having received that holy Spirit of Promise” (JST 1 Jn. 3:9). This additional spiritual and protective power, which forces them ever back to God, augments that which is native to them and makes them almost invulnerable to the beast’s allures. That cannot be said for those who have not paid the price. Because of their lack of spiritual sensitivity and the augmented power of the Holy Spirit, many of the earth dwellers will fall to the blandishments, propaganda, and power of the beast.

				A question naturally arises, “If these souls are already under God’s protective care, why do they need to be warned against deception by the beast?” The reason is that God gives them a double boost. His warnings act as a second witness to their own inspiration but also help specify exactly what they need to do to protect themselves and why.[93] An excellent example is the Lord’s instructions to the Saints of his day as recorded in Matthew 24 and expanded in Joseph Smith—Matthew. In these prophecies the Lord tells the Saints exactly what is coming and, more especially, how they are to handle it.

				To summarize, the beast, as viewed in chapter 17, is not a particular political organization but a composite entity each component of which works from a common ideology that pits government and business against true religion. Thus, there is mutual support between the beast, its heads, and its horns. It is in this light that John states, “These have one mind,” which is the mind of the beast, and they “shall give their power and strength unto the beast” so that his perverse theology may be coerced upon all (v. 13).

			

			
				John’s angel guide begins the interpretation of the heads and horns with an admonition, “And here is the mind which hath wisdom” (v. 9). The angel seems to be warning his reader that the reality behind the symbols is not obvious. The amount of scholarly generated speculation accentuates this. Unfortunately, Latter-day Saints are little better off than the rest of the world in this. There is no prophetic or scriptural commentary to help decipher this portion of John’s revelation. Though Nephi seems to have seen the historical period covered in this part of Revelation, he focuses only on the great whore. He tells us nothing about the kings or other institutions that support and sustain her.[94] Even so, there are a few generalities we can make about the beast she rides.

				The angel states, “The seven heads are seven mountains, on which the woman sitteth” (v. 9). The allusion to seven hills best fits Rome, which certainly manifested the spirit of the great beast in John’s day.[95] However, Rome itself stands as a symbol of the archetypal Babylon. As the number for completeness, seven not only symbolizes the power exercised by Rome in John’s day, but it also denotes the transtemporal political powers reaching from John’s day to the present and beyond.[96]


				The seven heads likely represent a fullness of authority, but an authority that acts to both oppress and repress God’s people. That the beast carries blasphemous names suggests that those entities that make it up claim attributes and powers that belong exclusively to God.[97] That is, they claim the right to make laws promising salvation and happiness on terms other than those laid down by the Lord.[98] Because of that claim, many earth dwellers will believe that these authorities have the right to move against God’s people and, therefore, not resist their efforts. They, however, will pay for their stupidity. That payment will be drawn by their masters, who will provide them with a kind of sacramental wine that works to intoxicate them. The end result is that these earth dwellers will become victims of their masters, who coax them into an addiction so acute that they cannot withdraw themselves. The condition allows their overseers free to suck out both their money and lives.[99] Further, it strips them of their ability to repent to the extent that nothing, not even the brutal pounding of the last days, can get them to change.

				Affiliating the people are certain kings, probably representing institutions that would come into being after the period of Roman rule, for John states that they “have received no kingdom as yet” (v. 12). John uses the number ten to describe them, symbolically representing the whole of a part. As applied to the kings, it suggests that they represent all those kingdoms and rulers whom the great whore seduces and who, therefore, adopt her philosophy and manner. Their greatest period of power appears to be in these last days. It is important to note, however, that they do not represent all kingdoms. The kingdom of God particularly, as John has shown, stands apart.

				The beast is ever present, but in some periods is so shadowy that he seems dead. However, his power in the last days, where he holds the greatest hegemony, will cause many to follow him. At that time, he will be able to make many nations subservient to his will.[100] Taking up his banner the nations will war against the Messiah.[101] But the time of their rule will be short, for they only “receive power as kings one hour with the beast” (v. 12). Thus, John notes that their kingly authority is derived. Whoever gives the authority can set the limits and strength of that power. Once again, the Seer subtly shows that God controls all. The machinations of both the kings and the beast actually work the Lord’s will to their total frustration. Indeed the Lord will win “for he is Lord of lords, and King of kings” (v. 14), unlike the rulers of the earth who are but pseudokings.[102]


			

			
				The Fall of the Harlot 
(17:14–18)


				Greek Text

				14 οὗτοι μετὰ τοῦ ἀρνίου πολεμήσουσιν, καὶ τὸ ἀρνίον νικήσει αὐτούς, ὅτι κύριος κυρίων ἐστὶν καὶ βασιλεὺς βασιλέων καὶ οἱ μετ᾽ αὐτοῦ κλητοὶ καὶ ἐκλεκτοὶ καὶ πιστοί. 15 Καὶ λέγει μοι· Τὰ ὕδατα ἃ εἶδες, οὗ ἡ πόρνη κάθηται, λαοὶ καὶ ὄχλοι εἰσὶν καὶ ἔθνη καὶ γλῶσσαι. 16 καὶ τὰ δέκα κέρατα ἃ εἶδες καὶ τὸ θηρίον, οὗτοι μισήσουσιν τὴν πόρνην, καὶ ἠρημωμένην ποιήσουσιν αὐτὴν καὶ γυμνὴν, καὶ τὰς σάρκας αὐτῆς φάγονται, καὶ αὐτὴν κατακαύσουσιν ἐν πυρί· 17 ὁ γὰρ θεὸς ἔδωκεν εἰς τὰς καρδίας αὐτῶν ποιῆσαι τὴν γνώμην αὐτοῦ, καὶ ποιῆσαι μίαν γνώμην καὶ δοῦναι τὴν βασιλείαν αὐτῶν τῷ θηρίῳ, ἄχρι τελεσθήσονται οἱ λόγοι τοῦ θεοῦ. 18 καὶ ἡ γυνὴ ἣν εἶδες ἔστιν ἡ πόλις ἡ μεγάλη ἡ ἔχουσα βασιλείαν ἐπὶ τῶν βασιλέων τῆς γῆς.[103]


				King James Version

				14 These shall make war with the Lamb, and the Lamb shall overcome them: for he is Lord of lords, and King of kings: and they that are with him [are] called, and chosen, and faithful. 15 And he saith unto me, The waters which thou sawest, where the whore sitteth, are peoples, and multitudes, and nations, and tongues. 16 And the ten horns which thou sawest upon the beast, these shall hate the whore, and shall make her desolate and naked, and shall eat her flesh, and burn her with fire. 17 For God hath put in their hearts to fulfil his will, and to agree, and give their kingdom unto the beast, until the words of God shall be fulfilled. 18 And the woman which thou sawest is that great city, which reigneth over the kings of the earth.

				BYU New Testament Rendition

				14 “These kings will fight against the Lamb, and the Lamb will defeat them, because he is the Lord of Lords and the King of Kings, and those who are with him are the chosen, and elect, and the faithful.” 15 And the angel said to me, “The waters that you saw, where the whore resides, are peoples and multitudes and nations and languages. 16 And the ten horns which you saw and the beast will hate the whore and make her desolate and naked, and will eat her flesh and burn her with fire. 17 For God will put it into their hearts to carry out his plan and be united in their purpose to give their kingdom to the beast until the words of God are fulfilled.[104] 18 And the woman that you saw is the great city which holds royal authority over the kings of the earth.”

				Translation Notes and Comments

				17:14 These shall make war with the Lamb / These kings will fight against the Lamb: The text does not say where the war will take place, but its objective is very clear, namely the destruction of the Lamb.

				the Lamb shall overcome them / the Lamb will defeat them: This verse answer the question posed by the inhabitants of the earth in chapter 13:4, “Who is able to war with the beast?” The answer is the Lamb and the “called, faithful, and true,” that accompany him.

				for he is Lord of lords, and King of kings / because he is the Lord of Lords and the King of Kings: The phrase βασιλεὺς βασιλέων (basileus basileōn), “King of kings,” is likely a periphrasis used for a superlative understood to designate the “most powerful king.”[105] The title is also found in LXX Daniel 4:37, where it describes Jehovah’s power to destroy the rule of evil by unrelenting kings. Domitian ascribed to himself the titles of “our lord and god (dominus et deus noster).[106] Among the Jews, these were very important titles for God.[107] The phrase is found again in chapter 19, where the Lord is revealed as the rider on a white horse coming with his heavenly host against his enemies. Against him and his forces, the power of the ten kings is nothing.

			

			
				called, and chosen, and faithful / the chosen, and elect, and the faithful: The text only tacitly suggests that these take part in the battle and, therefore, gives no hint as to their actual role. Likely, however, they are the enablers. From the opening of the fifth seal, the Saints of God have been pleading with him to avenge their witnesses. These fifth, sixth, and seventh seal martyrs are they who are indeed the chosen, the elect, and the faithful. Therefore they have great persuasive power with the Lamb. In response to their pleas, he now comes and they are privileged to watch their vindication upon a hard, recalcitrant, and wicked world.

				17:15 and he saith to me / and the angel said to me: The present indicative word λέγει (legei), “says,” is a historical present and as such, to conform with English usage, is translated as “said” in the Rendition.

				The waters which thou sawest, where the whore sitteth, are peoples, and multitudes, and nations, and tongues / The waters that you saw, where the whore resides, are peoples and multitudes and nations and languages: The word κάθηται (kathētai), usually meaning “to sit,” is used here without the preposition ἐπί (epi), “on or upon,” and, therefore, can be understood to mean “to reside,” as it is given in the rendition.[108] Taken in this way, the text shows her ubiquitous and ever-active nature among all peoples.

				Just when John saw the waters is not known. At the beginning of the vision, the angel mentions them to John, but at no point does the record show where he actually saw them. Even so, it is likely he already knew what the symbol meant for the Old Testament uses the idea of “many waters” to represent crowds, tongues, nations, and armies (see for example, Ps. 144:7; Isa. 8:6–7; 17:12–14; 28:17; Isa. 8:6–8; compare Jer. 47:24).[109] It is the sound of waves crashing against the rocks or torrents of water bursting across the land that connects them. One other connection should not be missed. In the Old Testament, the upheavals of the great waters represented chaos and disorder as well as the home of the dragon Rahab, the relentless warrior against God and order (see Ps. 18:16; 29:3; 32:6; 77:19).[110]


				17:16 these shall hate the whore / will hate the whore: In verse 17, the angel reveals what will bring on their murderous hatred. The outward cause appears to be their inability to defeat the Lamb and the holy ones who come with him. It is likely that, for the first time, they can see that Babylon cannot keep her promises. An inward cause of their wrath springs from the ramifications of her broken promises, namely that all they have invested, that is everything, will fail. Their whole world with all its enterprises which they have built upon her fictional foundation will come down. The moment this becomes absolutely clear, their rage will know no bounds as they turn against her.

				make her desolate and naked, and shall eat her flesh, and burn her with fire: The totality and cruelty of her destruction suggests the depth of their detestation. The judgments pronounced by Ezekiel against apostate Judah parallel these. He warned the Jews that their enemies would “deal furiously” with them including destroying their wealth, making them naked, and devouring their houses with fire (Ezek. 23:22–35).

				With these words, the angel reveals that “the political side of the ungodly world system will turn against the heart of the social-economic-religious side and destroy it.”[111] In short, they will turn those people under their control against the harlot. They do this by persuading Babylon’s acolytes and seduced masses to abandon her.[112] The economic and philosophical institutions then stand defenseless against the onslaught.

				It is of note that chapter 18 has the kings and merchants weeping over the loss of Babylon. How so if they worked to destroy her? It is either because those kings are different from the destroyers or, more likely, after they have spent their wrath in bloodlust, they come to their senses suddenly realizing they have destroyed their own economic and philosophical base. They now have no philosophical or theological means of holding the masses to them. Thus, they become nearly as defenseless as the whore.

			

			
				17:17 For God hath put in their hearts to fulfill his will and to agree and give their kingdom / For God will put it into their hearts to carry out his plan and be united and give their kingdom: In the phrase θεὸς ἔδωκεν εἰς τὰς καρδίας αὐτῶν (theos edōken eis tas kardias autōn), “God put it into their hearts,” John uses the aorist verb ἔδωκεν (edōken), “put, placed, or set,” in place of the Hebrew prophetic perfect to denote the certainty of this event happening. Here, therefore, the tense functions like a future perfect.

				The three infinitive clauses in this verse describe exactly what God will do to get the kings to turn on the whore. First he will inspire them to do his will, albeit they will not recognize him as the cause. Second he will inspire them to be of one accord, and third, he will inspire them to let the beast use their kingdoms for his purpose. In this way, John shows that God is in control of all that is going on from its inception.

				give their kingdom unto the beast / to give their kingdom to the beast until the words of God are fulfilled: The dedication of the kings is total and complete. They hold nothing back. As a result, when the whore fails, their reaction is violent and permanent.

				17:18 And the woman which thou sawest is that great city / the woman that you saw is the great city: The first thing John saw is the last thing the angel explains. She is the great city that has dominion over all the earth. By noting her last, the angel prepares John for the greater vision of the harlot coming in the next vision (see chapter 18).

				There are three primary interpretations for this imagery. Many see her as ancient Rome. Others see her as apostate Jerusalem.[113] The best context, however, suggest she represents Satan’s transtemporal religio-economic combination that will become particularly virulent in the last days.

				The imagery of a woman being stripped naked was often used to designate the sacking of a city (see Ezek. 16:37–38; 23:26–29; Jer. 13:26–27). The tie is easy to see. After cities were sacked, the victims were stripped naked and then sold on the slave blocks. Here we take the more symbolic approach and see the term representing the destruction of godless secular humanism and liberal theology along with the rich, immoral, and ungodly society which these two philosophies produce.

				Analysis and Summary

				The dragon with its beasts, due to the effective efforts of the froglike spirits, goad the military complex of Babylon into a great war called Armageddon (Rev. 16:14). Her various elements combine to form the huge army John saw unleashed in chapter 9. From the dragon’s perspective, the war machine has but one objective: the destruction of the Lamb and his people. Of this period Ezekiel proclaimed:

				After many days thou [Gog of Magog] shalt be visited: in the latter years thou shalt come into the land that is brought back from the sword, and is gathered out of many people, against the mountains of Israel, which have been always waste: but it is brought forth out of the nations, and they shall dwell safely all of them.

				Thou shalt ascend and come like a storm, thou shalt be like a cloud to cover the land, thou, and all thy bands, and many people with thee.

				Thus saith the Lord GOD; It shall also come to pass, that at the same time shall things come into thy mind, and thou shalt think an evil thought:

				And thou shalt say, I will go up to the land of unwalled villages; I will go to them that are at rest, that dwell safely, all of them dwelling without walls, and having neither bars nor gates,

				To take a spoil, and to take a prey; to turn thine hand upon the desolate places that are now inhabited, and upon the people that are gathered out of the nations, which have gotten cattle and goods, that dwell in the midst of the land. (Ezek. 38:8–12)

				But things do not go as planned.

				And it shall come to pass at the same time when Gog shall come against the land of Israel, saith the Lord GOD, that my fury shall come up in my face.

				For in my jealousy and in the fire of my wrath have I spoken, Surely in that day there shall be a great shaking in the land of Israel;

				So that the fishes of the sea, and the fowls of the heaven, and the beasts of the field, and all creeping things that creep upon the earth, and all the men that are upon the face of the earth, shall shake at my presence, and the mountains shall be thrown down, and the steep places shall fall, and every wall shall fall to the ground.

			

			
				And I will call for a sword against him throughout all my mountains, saith the Lord GOD: every man’s sword shall be against his brother.

				And I will plead against him with pestilence and with blood; and I will rain upon him, and upon his bands, and upon the many people that are with him, an overflowing rain, and great hailstones, fire, and brimstone.

				Thus will I magnify myself, and sanctify myself; and I will be known in the eyes of many nations, and they shall know that I am the LORD. (Ezek. 38:18–23)

				As a result, a kind of civil war will erupt in the military camps and among the civilians who support it. The outcome will bring down Babylon with all her power. John makes it clear, despite the apparent chaos, that God designed the whole thing to happen in this way. The Saints do not fight; they do not need to.[114] The reason is that the enemy cannot get to them. By the time the army gathers, the Lamb will have established “places of refuge” in “Zion, and in her stakes, and in the Jerusalem” (D&C 124:36). Indeed, the “gathering together upon the land of Zion and upon her stakes” will be “for a defense and for a refuge from the storm” that will be “poured out without mixture upon the whole earth” (D&C 115:6). As we have seen already, the Lamb will be with his Saints on Mount Zion (Rev. 14:1) and “the glory of the Lord shall be there, and the terror of the Lord shall be there insomuch that the wicked will not come unto it” (D&C 45:6). In fact, they will say, “Let us not go up to battle against Zion, for the inhabitants of Zion are terrible; wherefore we cannot stand” (D&C 45:70). It will be at this time that “every man that will not take up his sword against his neighbor must needs flee to Zion for safety” (D&C 45:68), and they will be “the only people that shall not be at war one with another” (D&C 45:69). Thus, the task of the Saints is to rely on God and continue in the faith unto the end.[115]


				Conclusion


				The prominence of the whore in the drama of the latter-days shows that when men cease to worship God, they do not cease to worship. They turn to a false form of religion to establish meaning and direction in life. The whore provides them with a “priestess” counter to God’s true priests, with false rites in contrast to God’s saving ordinances, and with useless sacrifices in opposition to the Lord’s effective ones. Both God and the beast demand much, indeed, everything, but the beast renders nothing in return while the Lord blesses with all he has.

				The Seer casts the great evil of the last days in a double form. One is that of the seductive and shameless harlot, reveling in the pain and blood of the righteous. The other is that of the great city Babylon, mother of abominations, dominating kings and kingdoms while crushing truth, virtue, and love. The image of the harlot and the city, taken together, represent the formation of a kind of state religion that is able to impose its will on the people, but it will not last long for it carries with it the seeds of its own destruction.

				Babylon’s demise comes from a surprising source. The Old Testament, like the Book of Mormon, is clear that Babylon and all they that fight against Zion will come down and that the Lamb is going to be behind it, but neither text reveals just how. This is a total mystery. It is this mystery that the angel discloses to John and his readers. God is going to use Babylon’s own muscle, the ten kings, to pull her down. How? By putting it into their hearts to do so.

				The scenario seems to run thus: the Babylonian army will not be able to destroy the Lamb nor his people. That does not mean, however, that it will cease its destructive intent. A madness, so clearly displayed the in the Book of Mormon, will repeat itself. In that work, the madness took over during the last years of the Nephite and Lamanite wars as the people became undisciplined, “without principle, and past feeling” (Moro. 9:20). “So exceeding do they anger,” reported Mormon, that, “they have no fear of death; and they have lost their love, one toward another and they thirst after blood and revenge continually” (Moro. 9:5). At that time, the Lamanites succeeded in their war efforts to destroy the Nephites. Their aim was genocide and they realized it. Amazingly, that did not stop the war. Mormon notes, “the Lamanites are at war one with another; and the whole face of this land is one continual round of murder and bloodshed; and no one knoweth the end of the war” (Morm. 8:8). Bloodlust had so captured the people, even victory could not stop the killing.

			

			
				The difference between what happened in the Book of Mormon and in the last days is that the Babylonian army, unlike the Lamanite, will not be successful. This situation will enrage its leaders to a passion beyond that experienced by the Lamanites and they will turn on one another. Little do the “ten kings” know that the reason God inspires their coalition is so that he can use their combined power to topple Babylon. John had already heard a mighty angel declare that “in the days of the voice of the seventh angel, when he shall begin to sound, the mystery of God should be finished, as he hath declared to his servants the prophets” (Rev. 10:7; compare Amos 3:7). What he declared was Babylon’s fall, but now comes the stunning and ironic revelation that the kingdom of evil will destroy itself through the means of a civil war. The result will be the inadvertent destruction of the dragon’s own economic-religious system. The point the angel makes is that only an act of God could cause them “to commit such a shortsighted and foolish act.”[116]


				Thus shall the prophecy be fulfilled which states that “every nation which shall war against thee, O house of Israel, shall be turned one against another, and they shall fall into the pit which they digged to ensnare the people of the Lord. And all that fight against Zion shall be destroyed and that great whore, who perverteth the right ways of the Lord, yea, that great and abominable church, shall tumble to the dust and great shall be the fall of it” (1 Ne. 22:16).

				Jesus once told some Jewish leaders that “if a kingdom be divided against itself, that kingdom cannot stand. And if a house be divided against itself, that house cannot stand. And if Satan rise up against himself, and be divided, he cannot stand” (Mark 3:24–26). As foreshadowed in Revelation 16:10, now is the moment when the house that Satan built, thus far kept together for millennia, comes apart. As civil war erupts, Satan’s kingdom falls to pieces.

				Revelation is very clear on one major point: the fall happens due to divine causation. Though Satan’s house is riddled from the top down with the weakness inherent in wickedness and pride, fear of the dragon coupled with his power has kept it together for millennia. But in the end, a divinely directed madness will set in that will prevent the dragon from keeping his forces in check. With unbelievable rashness, the mortal leaders of his forces will go berserk and turn their armies one against another. Once again the cosmos will see the truth that “by the wicked are the wicked punished” (Morm. 4:5). It will also learn that, sooner or later, the Lord will avenge his people and “destroy them which destroy the earth” (Rev. 11:18).

				It is during this period that the warning words of John hold true: “Here is the patience and faith of the Saints” (13:10; 14:12). Indeed this is the time—as it was with the Saints in John’s own day, waiting, forbidden to take the offensive against the whore, concerned with doing nothing but good works—when the Saints need great faith, patience, courage most. In the end, these attributes will prove to be the very tools of victory.

				There is an important lesson from the book of Job that relates to this period, but only if the text is properly understood. As the story goes, this very righteous prophet is greatly afflicted, losing in a breath his children, his livelihood, and his health. Many can relate to Job’s complaint against God that he is being treated unfairly for, indeed, he was. Some may disagree with Job’s conclusion that God was to blame, but Job’s hurt remains. What comes off rather flat if not downright cold, if misread, is the Lord’s response to Job. Some see the Lord as saying: “I’m God, you’re not, so what I do is fine. You have no right to question me.” The truth of the matter is that God was teaching job is an important lesson. “I am not a moral accountant,” he instructed, “dishing out reward or suffering based on my judgment of how you’re running your life. You are wrong to expect a system of retributive justice in mortality. In fact, you are wrong to even want one. That idea harbors a false expectation and an incorrect reading of my covenant with you.”

			

			
				The book of Job was written to counter rabbinical judgmentalism so excellently expressed in Job’s three friends. The book pushes the idea that physical reward and punishment are not what mortal experience is about. It is not a matter of Job going from prosperity to suffering to greater prosperity or even an angry and accusing Job becoming an understanding and accepting Job. One thing the book makes clear is that both the suffering and the restoration come inexplicably. God neither explains nor justifies suffering, but he does make it clear that a system of instant divine justice would not allow humans to choose to do good for goodness’ sake. It is precisely when righteousness seems to be absurd and meaningless that the choice to be righteous, paradoxically, becomes meaningful.

				The point of the book is not to explain injustice and suffering on Earth, but rather, it acts as a twofold warning: first, not to blame the victims and say that their own sins brought on their misfortunes and, second, not to assume God is behind all suffering and blame him. The book is also not an excuse for “moral nihilism,” since Job sets the example of choosing to be good even when he’s furious and near despairing. The truth is that life during any period, but especially during the last days, is a kind of Basic Training where we all get hit by the nastiest tests we personally can endure, not to break us down, but to make us rely on Christ and get us strong enough to overcome with his help—not to earn a medal or certificate of completion saying we “passed” the tests, but to become the kind of creatures we need to be to go on to eternity.[117]


				Babylon is alive and well in these last days and testing the Saints’ patience. John’s overriding concern here seems to be to warn the Saints not to make compromises with the world or its spiritual, economic, or political leaders so they will not fall as she does. Indeed, the cry is “come out of her” (see Isa. 48:20; 52:111: Jer. 50:8). Jeremiah’s warning to latter-day Israel is particularly appropriate: “Flee out of the midst of Babylon, and deliver every man his soul: be not cut off in her iniquity; for this is the time of the Lord’s vengeance; he will render unto her a recompense” (51:6).
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Chapter 18

				The Fall of Babylon the Great


				Introduction


				In the preceding chapter, the strong angel told John that he would show him “the judgment of the great whore that sitteth upon the many waters” (Rev. 17:1). Initially, however, the angel devoted little time to it, just one verse in fact (see v. 16). Instead, his focus fell not just on the woman but also on the beast she rode. His object was to show the relationship and interaction between the beast and the harlot as means of helping the Seer understand the dynamics behind her fall. The full disclosure of that fall and its consequences, however, had to wait for the next segment of the vision to open.[1] It is that segment to which we now turn. It runs from 18:1 though 19:4. In those verses we find in detail God’s judgment upon Babylon the Great.

				The whole of chapter 18 is a declaration made by two angels of authority and the voice of the divine. Verses 2–4 records the message of the first angel. His purpose is to describe the condition of fallen Babylon and the reason she fell. His words echo that of the Old Testament prophetic taunt songs that both bate and mock the defeated (see for example: 1 Sam. 17:43, 44; Jer. 22:13–195; Isa. 23:14–16). The heavenly voice, quoted in verses 4–20, commands the righteous to flee Babylon, gives the reason why they must flee, reveals the reaction to Babylon’s destruction by those who had made economic league with her, explains the reason for and the justness of her condemnation, and calls for a general celebration over her demise. The second angel picks up the taunt song again in verses 21–24. Through explanation and visual aid, he reveals the violence with which she will go down to total destruction. The whole ends with a cry of joy and victory.[2]


				This chapter contains a strong secondary theme. It is the suddenness of Babylon’s destruction. The angels note that it will come “in a single day” (18:8) or in “a single hour” (18:10, 17, 19), the latter figure used to stress just how quickly God’s vengeance will come upon her. The point is that there will be no prior warning. For those who have drunk of her wine and become blinded therewith, her collapse will come with such unseen speed that there will be no time to prepare, hardly to flee.

				Sins That Reach unto Heaven 
(18:1–8)


				Greek Text

				1 Μετὰ ταῦτα εἶδον ἄλλον ἄγγελον καταβαίνοντα ἐκ τοῦ οὐρανοῦ ἔχοντα ἐξουσίαν μεγάλην, καὶ ἡ γῆ ἐφωτίσθη ἐκ τῆς δόξης αὐτοῦ. 2 καὶ ἔκραξεν ἐν ἰσχυρᾷ φωνῇ λέγων· Ἔπεσεν, ἔπεσεν Βαβυλὼν ἡ μεγάλη, καὶ ἐγένετο κατοικητήριον δαιμονίων καὶ φυλακὴ παντὸς πνεύματος ἀκαθάρτου καὶ φυλακὴ παντὸς ὀρνέου ἀκαθάρτου καὶ φυλακὴ παντὸς θηρίου ἀκαθάρτου καὶ μεμισημένου, 3 ὅτι ἐκ τοῦ οἴνου τοῦ θυμοῦ τῆς πορνείας αὐτῆς πέπωκαν πάντα τὰ ἔθνη, καὶ οἱ βασιλεῖς τῆς γῆς μετ᾽ αὐτῆς ἐπόρνευσαν, καὶ οἱ ἔμποροι τῆς γῆς ἐκ τῆς δυνάμεως τοῦ στρήνους αὐτῆς ἐπλούτησαν.

				4 Καὶ ἤκουσα ἄλλην φωνὴν ἐκ τοῦ οὐρανοῦ λέγουσαν· Ἐξέλθατε, ὁ λαός μου, ἐξ αὐτῆς, ἵνα μὴ συγκοινωνήσητε ταῖς ἁμαρτίαις αὐτῆς, καὶ ἐκ τῶν πληγῶν αὐτῆς ἵνα μὴ λάβητε· 5 ὅτι ἐκκολλήθησαν αὐτης αἱ ἁμαρτίαι ἄχρι τοῦ οὐρανοῦ, καὶ ἐμνημόνευσεν ὁ θεὸς τὰ ἀδικήματα αὐτῆς. 6 ἀπόδοτε αὐτῇ ὡς καὶ αὐτὴ ἀπέδωκεν, καὶ διπλώσατε τὰ διπλᾶ κατὰ τὰ ἔργα αὐτῆς· ἐν τῷ ποτηρίῳ ᾧ ἐκέρασεν κεράσατε αὐτῇ διπλοῦν· 7 ὅσα ἐδόξασεν αὐτὴν καὶ ἐστρηνίασεν, τοσοῦτον δότε αὐτῇ βασανισμὸν καὶ πένθος. ὅτι ἐν τῇ καρδίᾳ αὐτῆς λέγει ὅτι Κάθημαι βασίλισσα, καὶ χήρα οὐκ εἰμὶ, καὶ πένθος οὐ μὴ ἴδω. 8 διὰ τοῦτο ἐν μιᾷ ἡμέρᾳ ἥξουσιν αἱ πληγαὶ αὐτῆς, θάνατος καὶ πένθος καὶ λιμός, καὶ ἐν πυρὶ κατακαυθήσεται· ὅτι ἰσχυρὸς κύριος ὁ θεὸς ὁ κρίνας αὐτήν.[3]


			

			
				King James Version

				1 And after these things I saw another angel come down from heaven, having great power; and the earth was lightened with his glory. 2 And he cried mightily with a strong voice, saying, Babylon the great is fallen, is fallen, and is become the habitation of devils, and the hold of every foul spirit, and a cage of every unclean and hateful bird. 3 For all nations have drunk of the wine of the wrath of her fornication, and the kings of the earth have committed fornication with her, and the merchants of the earth are waxed rich through the abundance of her delicacies. 4 And I heard another voice from heaven, saying, Come out of her, my people, that ye be not partakers of her sins, and that ye receive not of her plagues. 5 For her sins have reached unto heaven, and God hath remembered her iniquities. 6 Reward her even as she rewarded you, and double unto her double according to her works: in the cup which she hath filled fill to her double. 7 How much she hath glorified herself, and lived deliciously, so much torment and sorrow give her: for she saith in her heart, I sit a queen, and am no widow, and shall see no sorrow. 8 Therefore shall her plagues come in one day, death, and mourning, and famine; and she shall be utterly burned with fire: for strong [is] the Lord God who judgeth her.

				BYU New Testament Rendition

				1 After these things I saw another angel descending from the sky having great authority. And the earth was illuminated by his glory. 2 He shouted with a loud voice saying, “She has fallen, Babylon the Great has fallen, and has become the dwelling place of demons and a haunt for every unclean spirit, and a haunt for every unclean and despised bird, and a haunt for every unclean and despised beast. 3 Because all nations have drunk of the wine of her passionate desire for fornication and kings of the earth have committed fornication with her, and the merchants of the earth have grown rich through her excessive luxury.” 4 And I heard another voice from heaven saying, “Come out from her, O my people so that you will not take part in her sins, and so that you will not share in her plagues. 5 Because her sins have reached to heaven, and God has remembered her crimes. 6 Render to her as she herself has rendered and pay her back double according to her deeds, in the cup in which she has mixed, mix her a double portion. 7 Just as she has glorified herself and lived in luxury, so give her a like measure of suffering and grief. Because she says in her heart, I sit enthroned as a queen. I am no widow and I will never see sorrow. 8 Therefore in a single day plagues will come upon her—death and sorrow and famine—and she will be consumed by fire, because mighty is the Lord God who judges her.

				Translation Notes and Comments

				18:1 I saw another angel come down from heaven, having great power / I saw another angel descending from the sky having great authority: The word John used to describe this angel’s power is ἐξουσία (exousia), which is basically the power or authority to do something. It often translated the Latin imperium. God has given the angel full power and authority to carry out the destruction of Babylon, thus this is a priesthood action.[4]


				the earth was lightened with his glory / And the earth was illuminated by his glory: Also emphasizing this angel’s authority is his δόξα (doxa), “glory, splendor,” a term elsewhere associated only with the divine (see Rev. 15:8, 21:11, 23).[5] Clearly, what this angel says and does has divine power behind it. His authority, or priesthood power, is worldwide.

				18:2 Babylon the great is fallen, is fallen / She has fallen, Babylon the Great has fallen: If it were not for the fact that John is writing from the perspective of the future (see Introduction to chapter 17), his use of the aorist verb ἔπεσεν (epesen), “fallen,” would act in the place of the Hebrew prophetic perfect and stress the absolute sureness of the prophesized event.[6] As it stands, it reports an act that has, from John’s perspective in the future, already taken place.

			

			
				The Greeks used the verb πίπτω (piptō), “fall,” metaphorically to describe a violent and bloody death usually associated with war (see, for example, Ex. 32:28; 1 Sam. 4:10; 2 Sam. 1:19, 25, 27; 3:38; 21:22; 1 Chr. 5:10; 20:8). That nuance fits well with what the angel wants to reveal about the demise of the great whore. The focus of this chapter is, however, not on the demise of the philosophy/theology that she spun. It is rather on the society that bought into, absorbed, and promulgated it, in short, on Babylon.

				is become the habitation of devils, and the hold of every foul spirit / has become the dwelling place of demons and a haunt for every unclean spirit:[7] The word φυλακή (phylakē) denotes a prison, ward, or cell.[8] Since, however, the spirits are not held in the ruins of Babylon against their will, the word “haunt” works best.

				The glaring splendor of Babylon now gone, what it hid can now be clearly seen, namely, satanic power. At the center of her idolatry—viewing material things as the seat of security and happiness—was the devil. From the beginning, he and his unholy spirits inspired her doctrines and filled them with seductive power. All that time, however, they hid their role. With her fall, they become fully exposed.[9] Even so, they do not flee. As they attracted her, so now, even in ruin, she attracts them. They had become comfortable there and now do not want to leave.[10] Though horrible for others to see, her miserable death is actually a trophy in which hell’s imps take tremendous glee. The sorrow, heartbreak, pain, anguish, and terror associated with her ruin is the sweet milk of which these demented and sadistic spirits drink deeply. Now they do not wish to leave the scene of their triumph. One can hear a strong echo of another period of slaughter when the devil laughed and his angels rejoiced because of the slain ones and the fact that it was “because of their iniquity and abominations [inspired by Satan] that they are fallen” (3 Ne. 9:2).

				- / and a haunt for every unclean and despised beast: Some of the better ancient manuscripts add this phrase and so it is included in the Rendition.

				18:3 For all nations have drunk of the wine of the wrath of her fornication / Because all nations have drunk of the wine of her passionate desire for fornication: The word ὅτι (hoti), “for, because,” is causal and acts to identify the first of the reasons Babylon came under God’s ire, that is, because of her seduction of the nations. Though it is true the nations drank of their own free will, she was still the supplier and, therefore, will not get off.[11]


				The words τοῦ θυμοῦ (tou thymou), “of the wrath/passionate desire,” act as an epexegetical genitive or a genitive of apposition showing that the words τοῦ οἴνου (tou oinou), “the wine,” should be understood symbolically. Though the word θυμός (thymos) usually means “wrath” or “fury” (see Note at Rev. 14:8),[12] here it carries the sense of “passionate desire.”[13] Thus, the wine represents the strong desire Babylon has been able to induce in the nations.

				and the kings of the earth have committed fornication / and the kings of the earth have committed fornication: The angel here lists the second reason Babylon came under God’s ire, namely, she seduced national rulers to make league with her.

				The aorist ἐπόρνευσαν (eporneusan), “fornicated,” has the value of a perfect and is translated “have fornicated” in both the KJV and Rendition.[14] The image is symbolic and refers to the intensely personal relationship the two formed that assured the kings’ power base.

				and the merchants of the earth are waxed rich / the merchants of the earth have grown rich: This phrase gives the last reason Babylon came under God’s ire, that is, because she made the merchants of the world rich. Unlike the other two reasons, this one does not appear, on the surface, to warrant such an extreme act on God’s part. Merchants at that time, however, made their living primarily from importing goods across the sea. Due to weather, piracy, weakness of the vessels, and the distances sailors had to travel, such work was very dangerous. Many in the empire viewed ships’ captains and their crews as impious fools and moral reprobates who tempted the gods in their lust for riches.[15] Babylon was guilty of aiding and abetting their foolishness and impiety.

			

			
				The aorist ἐπλούτησαν (eploutēsan), “to be rich,” has the value of a perfect and is translated “have grown rich” in the Rendition.[16]


				through the abundance of her delicacies / through her excessive luxury: The words τοῦ στρήνους (tou strēnuous) could be construed as a descriptive genitive and, therefore, be translated as “luxurious power” but it seems best nuanced as genitive or source, “power arising from luxury.”[17] δύναμις (dynamis), “strength, power,” combined with στρῆνος (strēnos), “luxury,” emphasizes the degree of that luxury, thus, the phrase denotes an obscene excessiveness.[18]


				Among both ancient Jews and early Christian, wealth in itself was not bad.[19] It was the strong-armed tactics and/or dishonest means by which many of those riches were acquired and grasped that brought scathing condemnations from the prophets. Amos, for example, blasted the rich for their lack of care for the poor (6:4–6) and their dishonest and brutal practices (5:11), while Isaiah denounced them for arrogance and pride (2:7–9; 3:16–26; 5:8–10). Merchants particularly came under prophetic censure because of their dishonest practices and a propensity to gouge the poor (see for example, Jer. 5:26–28; Hosea 12:7; Amos 8:4–6; Micah 6:10–12; compare 2 Ne. 9:30, 42; 28:15; D&C 56:16).

				It is also worth noting that Revelation does not follow some other early apocalypses and predict an economic reversal.[20] Though God’s people come out well, they do not take the place of the wealthy. That such is the case should not be surprising since the economy of Zion is not based on the world’s system but rather on one that is divine in which there are neither rich nor poor (see 4 Ne. 1:3; D&C 58:47).[21]


				18:4 And I heard another voice: John does not identify who spoke, but since the speaker addresses the Saints as “my people” and since there is a reference to God in the third person in verse 5, it is likely that the speaker here is the Savior.[22]


				Come out of her, my people / Come out of her, O my people: The articular noun phrase ὁ λαός μου (ho laos mou), literally “the people of me,” functioning as it does here as a vocative, is translated “O my people” in the Rendition.[23] The phrase introduces a “summons to flight” and parallels a number of Old Testament admonitions for God’s people to leave Babylon in order save themselves from her fall (see Jer. 50:8; 51:45; Isa. 48:20; 52:11).[24]


				that ye be not partakers of her sins, and that ye receive not of her plagues / so that you will not take part in her sins, and so that you will not share in her plagues: The two phrases clearly delineate why the Saints must flee Babylon. First, it is nearly impossible for one to remain with her and not be seduced by her. Second, she is going to fall and take down all who are with her. Though the voice lists the two reasons separately, the latter is actually a consequence of the former. Those who sin after the manner of Babylon will die after the manner of Babylon.[25]


				The writings of the Apostle Paul add an insight. In 2 Corinthians 6:17, he paraphrases Isaiah 52:11 in admonishing the Saints to separate themselves from all wicked persons. This included those in the Church who were compromising standards and continually showing a willingness to cooperate with the world.[26] So, too, in the last days, there must come a time of separation in the kingdom, a separation between wise and foolish virgins (see Matt. 25:1–13).

				that ye receive not of her plagues / that you will not share in her plagues: The noun πληγή (plēgē) is literally a “blow” or “stroke.” This can be a literal blow from a weapon, or in a more metaphorical sense a blow or misfortune sent by God.[27]


			

			
				I heard another voice from heaven: The term τοῦ οὐρανοῦ (tou ouranou), “sky, heaven,” in this verse denotes heaven since, as verse 5 shows, the sins of Babylon have come to the ears of God.

				18:5 For her sins have reached unto heaven, and God hath remembered her iniquities / Because her sins have reached to heaven, and God has remembered her crimes: The phrase “sins that reach to heaven” is a idiom showing the absolute magnitude of Babylon’s sins.[28] The voice even declares the nature of those sins. They are ἀδικήματα (adikēmata), the Geek word denoting deeds that violate the norms of justice. The English word that best translates that idea is “crimes” as used in the Rendition.[29] Babylon’s law system is, above all else, unjust. So great have her injustices become and so persistent is she in administering them that God must act.

				18:6 Reward her even as she rewarded you / Render to her as she herself has rendered: Just who the divine voice is addressing here is unstated. Those addressed could be the destroying angels or God’s people mentioned in verse 4. Since the phrase “O my people” is closer, it is more likely that they are the ones being addressed.

				The question is this, just how are they to fulfill this divine injunction? The book is clear that Babylon is destroyed by her lovers, not by the Saints. Indeed, up to this point, the only role God assigns the Saints is to flee Babylon and have nothing more to do with her. It is now, at the end, when God gives them one more task connected with her.

				It would be natural to assume that Babylon’s destruction is her judgment. Such, however, does not seem to be the case. Here the judgment precedes the punishment. Throughout Revelation, the prayers of the Saints, first mentioned in chapter 6, have played a large part in God’s moving against those who have rejected the Saints’ witness and abused their bodies. They have continually pleaded with God to avenge their witness and faith. It is now, at this point in history, when God moves to do their will. Part of the answer to their prayer includes their active participation in the judgment upon the great whore. Indeed, God makes them the jurors whose job it is to pass a fair judgment on their former persecutor.

				double unto her double according to her works / pay her back double according to her deeds: In Isaiah 40:2 LXX: ἐδέξατο ἐκ χειρὸς κυρίου διπλᾶ τὰ ἁμαρτήματα αὐτῆς, “she (Jerusalem) has received from the hand of the Lord double for her sins.” The Hebrew text is: lāqĕḥāh miyyad yhwh kiplayim bĕkol ḥaṭṭōʼteyhā, “she (Jerusalem) has received from the hand of Yahweh double in all her sins.” There are examples of a double restitution required of a thief found in the law of Moses in Exodus 22:3, 7, 9. The reasoning seems to be that a thief has intentionally deprived someone of their property, unlike someone who has inadvertently done harm to another. The Lord is thus treating Babylon like a thief and requires a double restitution. The next phrase, ἐν τῷ ποτηρίῳ ᾧ ἐκέρασεν κεράσατε αὐτῇ διπλοῦν, reinforces the sense that it is not talking about making a simple restitution, but doubly compensating for the wrong done.

				What God is asking of the Saints should not be construed as wanting retaliation or revenge but rather retribution and recompense. Though it is true that her punishment is to be extreme in order to compensate, it must be so in order to meet all the evil she both committed and spawned.

				in the cup which she hath filled fill to her double / in the cup in which she has mixed, mix her a double portion: In the phrase ἐν τῷ ποτηρίῳ ᾧ ἐκέρασεν (en tō poteriō hō ekerasan), the preposition ἐν (en) has been omitted before the relative pronoun ᾧ (hō), “which,” following the rules of Greek grammar since it has already been used before the antecedent noun τῷ ποτηρίῳ (tō poteriō).[30] The phase is actually elliptical for ἐν τῷ ποτηρίῳ ἐν ᾧ ἐκέρασεν (en tō poteriō en hō ekeresan), “in the cup in which she mixed.”

				In the phrase κεράσατε αὐτῇ διπλοῦν (kerasate autē diploun), “mix to her double,” the αὐτῇ (autē) should be understood as a dative of disadvantage.

				18:7 How much she hath glorified herself, and lived deliciously / Just as she has glorified herself and lived in luxury: The word δόξα (doxa), “glory,” is an attribute that should be ascribed to God alone (see Deut. 32:3; Josh. 7:19; Isa. 42:8; Jer. 13:16; Matt. 9:8; 15:31; Mark 2:12; John 9:24; Rom 4:20; 11:36; 1 Cor. 6:20; 1 Pet. 2:12). It is not surprising, however, that Babylon, in her role as priestess, would ascribe to herself this attribute in an attempt to further exalt her self-importance.

			

			
				The word στρηνιάω (strēniaō), “to live luxuriously, sensually,” describes the insolence wealth brings. It includes the wanton and petulant acts of those who want for nothing. Driven by pride, they run riot.[31] Thus, Babylon has been profligate in flaunting her wealth in great parades of over indulgence and conspicuous consumption with a shameless bravado. She has run riot over the earth.

				For she says in her heart, I sit a queen, and am no widow, and shall see no sorrow / Because she says in her heart, I sit enthroned as a queen. I am no widow and I will never see sorrow: Here the divine voice identifies Babylon’s ὕβρις (hybris), “hubris.” In her heart, she truly believes that she is untouchable. So glorious and powerful is she that she feels no punishment can possibly touch her. In short, she is greater than God. Such an act of sheer pride assures her demise.[32]


				The word βασίλισσα (basilissa), “queen,” is an independent nominative. As such it indicates something about the speaker rather than referring directly to that speaker. Here, the woman is not saying she is a queen but rather, she sits as one, thus, the translation in the Rendition.[33]


				She fears no widowhood because nothing can take her lovers from her. In the ancient world, war was a major contributor of premature deaths of husbands. Their deaths left their families, both wives and children, in a particularly vulnerable position.[34] Babylon feels she has nothing to fear. All ready we have seen the reaction of the earth dwellers to the might of the beast, “who is able to make war with him?” (see Note at Rev. 13:4). The question is actually used as an answer. So secure does Babylon feel because of her close association with the beast, that she can boast that sorrow will never touch her.

				18:8 Because of this her plagues come in one day, death, and mourning, and famine, and she shall be utterly burned with fire / Therefore in a single day plagues will come upon her—pestilence and sorrow and famine—and she will be consumed by fire: Here the divine voice explains exactly why Babylon’s punishment will occur with blinding speed and brutal result. “Because of this,” meaning her indomitable arrogance. She has pitted herself against God, and, consequently, will feel the full brunt of his power.

				Her plagues are of two types, physical and emotional. On the emotional side will come πένθος (penthos), “sorrow, mourning.” It will result from the physical side, namely, λιμός (limos), “famine,” and θάνατος (thanatos), “pestilence” (for thanatos, “death,” translated as “plague” or “pestilence,” see Note at Revelation 6:8). The irony of her punishment is this: where she had huge surpluses of everything, now she has nothing, not even enough to sustain her life. Slow miserable death by fever and famine, however, is not to be her lot. Though she will temporarily feel the gnaw of hunger, she will actually die by fire, very painful but fast and violent.

				for strong is the Lord God who judgeth her / because mighty is the Lord God who has judged her: Though an aorist substantival participle, ὁ κρίνας (ho krinas), “who judged,” the phrase acts as a perfect in this instance and is translated as “who has judged” in the Rendition.[35]


				Here the divine voice explains why Babylon can fall so fast. It is because, with all her vaunted strength and worldwide dominion, she cannot resist even for one hour the crushing power of God.

				Analysis and Summary

				Chapter 18 fulfills the angel’s promise to John that he would show him “the judgment of the great whore” (Rev. 17:1). The vision of judgment begins as another angel, radiant with power and glory, “descends from heaven” and “the earth was lightened with his glory” (18:1). John’s vision parallels one that Ezekiel had and which provides insight. That prophet had seen in vision God abandoning the Jews because of their wickedness (see chapter 24), but looking further into their future, he saw a grand restoration in which the glory of the Lord returned to his temple and overspread his people, “and the earth shined with his glory” (Ezek. 43:2). He heard the voice of the Lord declare to his people that he would “dwell in the midst of them forever” (v. 9). From this we gather that the angel John sees, in spite of the gloomy nature of his dirge that “Babylon the great is fallen” (Rev. 18:2), foreshadows the coming of the Lord to his people.

			

			
				This angel does not exult in the overthrow of the woman but rather celebrates the triumph of the good. The point of the angel’s message is that God has fully realized his purposes and, therefore, his people, at last, are now going to enjoy liberation from all oppression.[36] This task is going to be done by history repeating itself. Isaiah knew well what was going to come upon old Babylon and why. She said in her heart, “I shall not sit as a widow, neither shall I know the loss of children,” but, warned Isaiah, “these two things shall come to thee in a moment in one day, the loss of children, and widowhood” (Isa. 47:8–9). Her arrogance precluded repentance and, therefore, she will fall. So, too, John understands, shall the modern global colossus symbolized by the term “Babylon” fall and for the same reason. Because of her size, that fall shall be terrible and none will be left unaffected.

				One of the great sins of modern Babylon, like her sister of old, is that she glorifies herself. “I sit a queen and am no widow,” she exults (v. 7; compare Isa. 47:7–8). Her fault is twofold: boastful arrogance and total faith in her boundless resources. Her words reveal not a whisper of consciousness of a deep and deadly spiritual lack.[37] Her death shall be swift, “in one day,” and full, “she shall be utterly burned with fire” (v. 8). Her fate is significant. John’s harlot is no commoner. As has been noted earlier, she represents a priestly class (see Note at 17:5). The Levitical punishment for adultery or harlotry for the daughter of a priest was burning (Lev. 21:9). For the nonpriestly class, the more merciful punishments of strangulation or stoning were employed. Babylon, as an apostate—even idolatrous—religion deserves her fate.[38]


				The first two words of verse 8, διὰ τοῦτο (dia touto), “because of this,” denotes explicitly why she will fall. Because of her keen political and economic arrogance, borne of pride, she pits herself against God. Nothing, she feels, not even he, can bring her down. The suddenness of her destruction, however, shows just how puny she really is and always has been. The means of her death, fire, brings the reader back to chapter 17 and the fact that it is her lovers who destroy her. Indeed, the satanically inspired religious-economic system will fall to the fury of those who once benefited by it.[39]


				John’s writings reveal a very unpleasant scenario: the woman is first threatened by the prospects of hunger and famine. There is reason, for nature disallows crops to either be planted or to grow. Huge economic downturns cause hyperinflation and monetary collapse. People lose billions in wealth. Further, supply lines are disrupted and foodstuffs do not flow. Result? Global hunger and famine.

				And how will the earth dwellers react to this? Before, when downturns came, many people lived on the land and could, therefore, eke out a living. But that is not the case today. Many dwell in huge megalopolises and must rely totally on the local stores for their goods. But what happens when there are none? In addition, what happens when the restraining forces of society can no longer operate? What happens when untamed and unholy people are left to run free? Riots and looting have happened in the best of times. What will happen in the worst? The image is horrible beyond imagination, but the end result will be Babylon’s rising smoke and the ashes of the bodies of all who would not flee from her.

				The angel’s proclamation reveals fallen Babylon as the great haunt of devils, unclean spirits, and hateful birds. The latter inhabitants seem out of place with devils and spirits, but they probably symbolize in general those incorporeal forces which destroy the souls of men.[40]


				Another reason she becomes a shattered palace and wretched haunt for abomination is because of the role she played with the leaders of the world, seducing them to partake, without measure, of her sensuous life style. In this chapter, the angel makes clear the true nature of her power of seduction—the allure of wealth. While earthly lords were guilty of economic dalliance, the merchants committed idolatry through their worship of mammon.[41] They had ample opportunity, for, as will be expanded below, Babylon offered it all. She had cargos of gold, silver, precious stones, and pearls; clothiers who produced fine linen, purple, silk, and scarlet cloth; furniture makers and home decorators who used citron wood and made articles of ivory, costly wood, bronze, iron, and marble. The list goes on. She was the great supermarket carrying cinnamon and spice, incense such as myrrh, frankincense, wine, oil, fine flour and wheat, cattle and sheep; her transportation department included horses and carriages; finally, she offered as slaves the very souls of men (vv. 12–13).[42] This last commodity shows the spiritual depth of Babylon’s wickedness: she sold human beings, old and young, male and female, for profit. Their lives were to be drained away to provide more for those whose fortunes were already so vast that not even the most lavish expenditures could deplete them.

			

			
				John shows that Babylon’s seductive power tempts almost everyone. In the face of this reality, the angel gives a command and warning: “Come out of her, my people . . . that ye receive not of her plagues” (v. 4). The Saints in the latter days have received the same warning: “the voice of the Lord is unto you: Go ye out of Babylon; gather ye out from among the nations, from the four winds, from one end of heaven to the other” (D&C 133:7). And more explicitly: “Go ye out from among the nations, even from Babylon, from the midst of wickedness, which is spiritual Babylon” (D&C 133:14). The Lord means for the Saints to take him seriously; he warns: “after today cometh the burning—this is speaking after the manner of the Lord—for verily I say, tomorrow all the proud and they that do wickedly shall be as stubble; and I will burn them up, for I am the Lord of Hosts; and I will not spare any that remain in Babylon” (D&C 64:24).

				So great is the total of her iniquities that it reaches, as it were, into heaven. And heaven will pay her back for all her mischief fully and completely. As she judged without mercy or pity so shall she be judged in return. None are to feel the least bit sorry for her. In fact, just the opposite; they are to rejoice for she receives exactly what she deserved.

				John’s vision shows a consistent belief in lex talionis, the idea that punishment should match the crime. However, this is modified in two instances. The first modification affects those who refuse to come out of the great city. Her punishment, thereby, becomes their punishment. Because they have been warned, they will have to answer not only for their own sins, but for hers as well. The second alteration concerns those who do come out of her. Angels keep books of judgment in heaven (Rev. 20:12). But what the books contain is a matter of what God chooses to remember not what he chooses to forget. He has promised that, when his people repent and become one with him, “I will remember their sins no more” (Jer. 31:34). As one scholar noted, what “God forgives, he also forgets; and what God forgets is blotted forever from the record” (Jer. 31:34).[43] When men and women forsake Babylon, God forgets they were ever there.

				The Three Dirges 
(18:9–19)


				Greek Text

				9 Καὶ κλαύσουσιν καὶ κόψονται ἐπ᾽ αὐτὴν οἱ βασιλεῖς τῆς γῆς οἱ μετ᾽ αὐτῆς πορνεύσαντες καὶ στρηνιάσαντες, ὅταν βλέπωσιν τὸν καπνὸν τῆς πυρώσεως αὐτῆς, 10 ἀπὸ μακρόθεν ἑστηκότες διὰ τὸν φόβον τοῦ βασανισμοῦ αὐτῆς λέγοντες· Οὐαὶ οὐαί, ἡ πόλις ἡ μεγάλη, Βαβυλὼν ἡ πόλις ἡ ἰσχυρά, ὅτι μιᾷ ὥρᾳ ἦλθεν ἡ κρίσις σου.

				11 Καὶ οἱ ἔμποροι τῆς γῆς κλαίουσιν καὶ πενθοῦσιν ἐπ᾽ αὐτήν, ὅτι τὸν γόμον αὐτῶν οὐδεὶς ἀγοράζει οὐκέτι 12 γόμον χρυσοῦ καὶ ἀργύρου καὶ λίθου τιμίου καὶ μαργαριτῶν καὶ βυσσίνου καὶ πορφύρας καὶ σιρικοῦ καὶ κοκκίνου, καὶ πᾶν ξύλον θύϊνον καὶ πᾶν σκεῦος ἐλεφάντινον καὶ πᾶν σκεῦος ἐκ ξύλου τιμιωτάτου καὶ χαλκοῦ καὶ σιδήρου καὶ μαρμάρου, 13 καὶ κιννάμωμον καὶ ἄμωμον καὶ θυμιάματα καὶ μύρον καὶ λίβανον καὶ οἶνον καὶ ἔλαιον καὶ σεμίδαλιν καὶ σῖτον καὶ κτήνη καὶ πρόβατα, καὶ ἵππων καὶ ῥεδῶν καὶ σωμάτων, καὶ ψυχὰς ἀνθρώπων. 14 καὶ ἡ ὀπώρα σου τῆς ἐπιθυμίας τῆς ψυχῆς ἀπῆλθεν ἀπὸ σοῦ, καὶ πάντα τὰ λιπαρὰ καὶ τὰ λαμπρὰ ἀπώλετο ἀπὸ σοῦ, καὶ οὐκέτι οὐ μὴ αὐτὰ εὑρήσουσιν. 15 οἱ ἔμποροι τούτων, οἱ πλουτήσαντες ἀπ᾽ αὐτῆς, ἀπὸ μακρόθεν στήσονται διὰ τὸν φόβον τοῦ βασανισμοῦ αὐτῆς κλαίοντες καὶ πενθοῦντες 16 λέγοντες· Οὐαὶ οὐαί, ἡ πόλις ἡ μεγάλη, ἡ περιβεβλημένη βύσσινον καὶ πορφυροῦν καὶ κόκκινον καὶ κεχρυσωμένη [ἐν] χρυσίῳ καὶ λίθῳ τιμίῳ καὶ μαργαρίτῃ, 17 ὅτι μιᾷ ὥρᾳ ἠρημώθη ὁ τοσοῦτος πλοῦτος.

			

			
				Καὶ πᾶς κυβερνήτης καὶ πᾶς ὁ ἐπὶ τόπον πλέων, καὶ ναῦται καὶ ὅσοι τὴν θάλασσαν ἐργάζονται, ἀπὸ μακρόθεν ἔστησαν 18 καὶ ἔκραζον βλέποντες τὸν καπνὸν τῆς πυρώσεως αὐτῆς λέγοντες· Τίς ὁμοία τῇ πόλει τῇ μεγάλῃ; 19 καὶ ἔβαλον χοῦν ἐπὶ τὰς κεφαλὰς αὐτῶν καὶ ἔκραζον κλαίοντες καὶ πενθοῦντες λέγοντες· Οὐαὶ οὐαί, ἡ πόλις ἡ μεγάλη, ἐν ᾗ ἐπλούτησαν πάντες οἱ ἔχοντες τὰ πλοῖα ἐν τῇ θαλάσσῃ ἐκ τῆς τιμιότητος αὐτῆς, ὅτι μιᾷ ὥρᾳ ἠρημώθη.[44]


				King James Version

				9 And the kings of the earth, who have committed fornication and lived deliciously with her, shall bewail her, and lament for her, when they shall see the smoke of her burning, 10 Standing afar off for the fear of her torment, saying, Alas, alas, that great city Babylon, that mighty city! for in one hour is thy judgment come. 11 And the merchants of the earth shall weep and mourn over her; for no man buyeth their merchandise any more: 12 The merchandise of gold, and silver, and precious stones, and of pearls, and fine linen, and purple, and silk, and scarlet, and all thyine wood, and all manner vessels of ivory, and all manner vessels of most precious wood, and of brass, and iron, and marble, 13 And cinnamon, and odours, and ointments, and frankincense, and wine, and oil, and fine flour, and wheat, and beasts, and sheep, and horses, and chariots, and slaves, and souls of men. 14 And the fruits that thy soul lusted after are departed from thee, and all things which were dainty and goodly are departed from thee, and thou shalt find them no more at all. 15 The merchants of these things, which were made rich by her, shall stand afar off for the fear of her torment, weeping and wailing, 16 And saying, Alas, alas, that great city, that was clothed in fine linen, and purple, and scarlet, and decked with gold, and precious stones, and pearls! 17 For in one hour so great riches is come to nought. And every shipmaster, and all the company in ships, and sailors, and as many as trade by sea, stood afar off, 18 And cried when they saw the smoke of her burning, saying, What [city is] like unto this great city! 19 And they cast dust on their heads, and cried, weeping and wailing, saying, Alas, alas, that great city, wherein were made rich all that had ships in the sea by reason of her costliness! for in one hour is she made desolate.

				BYU New Testament Rendition

				9 And the kings of the earth who committed fornication with her and lived with her in luxury will weep and mourn for her, when they see the smoke of her burning. 10 They will stand at a distance out of fear of her torment saying, ‘Alas, alas, the great city, Babylon, the mighty city, for in a single moment your condemnation and punishment has come.’ 11 And the merchants of the earth weep and mourn for her, because no one buys their cargo anymore, 12 cargo of gold and silver, precious stones and pearls, fine linen, purple clothing, silks, scarlet cloth, and every kind of scented wood and every sort of object of ivory, costly wood, bronze, iron and marble, 13 cinnamon, spice, incense such as myrrh and frankincense, wine, olive oil, fine flour, wheat, cattle, sheep, horses and carriages, slaves and human lives. 14 And the fruit which your soul craved has departed from you, and all riches and splendor are lost to you, and people will never find them again. 15 The merchants of these commodities who became rich from her will stand at a distance out of fear of her torment weeping and mourning, 16 saying, ‘Alas, alas, the great city that was clothed in fine linen, purple and scarlet, and adorned with gold, precious stones and pearls. 17 For in a single moment such great wealth has been laid waste.’ And every ship’s captain and every sea traveler and sailors and those who work on the sea, stood at a distance, 18 and cried out when they saw the smoke of her burning, saying, ‘What city was like this great city?’ 19 And they threw dust on their heads and cried out, weeping and mourning, saying, ‘Alas, alas, the great city in which all who owned ships in the sea grew rich on her abundance of costly things, for in a single moment she has been laid waste.’

				Translation Notes and Comments

				18:9 And the kings of the earth, who have committed fornication and lived deliciously with her, shall bewail her, and lament for her / And the kings of the earth who committed fornication with her and lived with her in luxury will weep and mourn for her: The picture echoes Isaiah 23:17–18, where the prophet warns Tyre of what will befall her. Every word came true. In the last days, corrupt governmental leaders will feel acutely the effects of Babylon’s fall. It will strip them of their political and financial base and, therefore, much of their power. The result will be the deep and dreadful sorrow of those who weep hopelessly.

			

			
				when they shall see the smoke of her burning / when they see the smoke of her burning: In Greek, ὅταν (hotan), “when,” is used with the subjunctive in future temporal clauses. Thus, in this case, the subjunctive does express a temporal aspect. In modern English we normally express a future temporal clause using the present as in the Rendition. In KJV English, they used the future tense.

				The sign that a city has fallen is the billowing smoke that arise from it. Here the phase symbolizes the undeniable fact that the latter-day financial colossus has fallen for good. In chapter 14, we saw that smoke, brimstone, and fire were the punishments of those who sold their souls to the beast for economic security. Here that same punishment is in view and, thus, identifies Babylon, the corrupt society, with those who worshipped the beast and wore its mark and suffer the consequences. One sign of the acuteness of Babylon’s wickedness is that the imagery Sodom and Gomorrah that is never far from view (see Gen. 19:24, 28).[45]


				18:10 Standing afar off for the fear of her torment / They will stand at a distance out of fear of her torment: The perfect active participle ἑστηκότες (hestēkotes), “standing,” as with all participles, is timeless with the force of the perfect, expressing “completion with permanent result.”[46] The phrase then shows that, at some time in the future, the rich will continually stand at a distance, being unable to approach the gutted and burning city.

				The vision here uses an analogy of three groups of people (kings in verses 9–10; merchants of the earth in verses 11, 15–17; and ships’ captains in verses 17–19) viewing a destroyed city from a distance.

				It is of note that the rulers and politicians, both men and women, who have been so intimate with Babylon, do not run to her aid, but rather stand well away. There is little doubt that their desire is to distance themselves from her in the hope of avoiding her punishment. Distance, however, will prove to be no shield. In fact, nothing can hide them from a punishment they richly deserve.[47]


				Alas, alas, that great city Babylon, that mighty city / Alas, alas, the great city, Babylon, the mighty city: The cry οὐαί (ouai), “woe,” is a vocative that refers to the one addressed and is, thus, translated as “alas” both here and in verses 16 and 19. It is common for Old Testament prophets to combine woe oracles in series and John’s vision follows that model.[48]


				These rulers’ and politicians’ reaction to the fall of the great city follows closely Old Testament parallels (see, for example, Jer. 18:16; 19:8; 49:17; 50:13; Ezek. 5:14–15; 36:34; Lam. 2:15; 2 Chr. 7:21). Their cry expresses both the horror they feel because of her sudden fall and the fear that the same will happen to them.[49] Indeed, with her demise, their economic power base has been destroyed. Ruin looms.

				The depth of their idolatry is revealed in their description of the city as “great” and, “mighty,” that is, “strong,” These characteristics actually belong to God alone and, ironically, John employs them most fully as God moves against Babylon and her allies (see 6:17; 16:14; 19:17).[50]


				for in one hour is thy judgment come / for in a single moment your condemnation and punishment has come: The noun κρίσις (krisis) as used here describes not only the condemnation passed by God, but the punishment associated with that condemnation. The idea is that the punishment follows immediately upon the pronouncement of the judgment.[51]


				The phase μιᾷ ὥρᾳ (miā hōra) means in a very short time period.[52] What boggles the kings is how swiftly Babylon falls. It is so rapid they barely have time to escape.

				18:11 the merchants of the earth: In Roman society, opposite the high station of emperors, kings, and magistrates stood the ἔμποροι (emporoi), “merchants.” These men usually occupied one of the lower rungs of the social ladder. The Roman elite were prohibited by law from being involved in business because the Romans thought business was an unsavory way to make a living. To get around this, many nobleman employed slaves to do this work. Still, the profession remained that of the lowest class and those engaged in it despised. Still, those who plied the trades for centuries eked out a living.[53] Then came Babylon and over the ages seduced them to her ways with the promise of riches and status. And she delivered. Their ride, in these last days, though swift and thrilling, will suddenly crash, bringing with it utter devastation and bewilderment.

			

			
				no man buyeth their merchandise any more / no one buys their cargo anymore: The word γόμος (gomos), “merchandise, cargo,” though referring generally to any kind of merchandise, especially denotes a ship’s lading.[54] “Cargo,” thus, fits the context here because it suggests the vast amount of the goods heavy shipping brings into port.

				In the Roman world, slaves were also heavily involved in shipping. One of its attractions was that the slaves were allowed to keep some of the profits (Latin, peculium), which opened the door to purchase their freedom.[55] John’s imagery suggests that with the demise of Babylon, there is no longer any chance of worldly salvation.

				The heavenly voice reveals to John the source of the merchants’ sorrow. The fall of Babylon—the riotous, avarice filled, reckless, and hedonistic society—has left few alive. Protected and thus spared are those with vision. These have clearly seen for ages the valueless façade of materialism and the worthless fascia of glamour and fame. Because they will not spend so much as a penny for any of it, the merchants’ stocks of glittering and glistening wares suddenly turn into useless, even repellant junk. Indeed, it is worse than junk because they are stuck with it and must either abandon it or pay for its disposal.

				18:12 the merchandise of gold, and silver, and precious stones, and of pearls / cargo of gold and silver, precious stones and pearls: This verse begins a list of items no longer in demand. The first list contains jewelry. Precious metals and imported jewels were highly prized with pearls, in the Roman world, being viewed as the most precious and valuable of all.[56]


				fine linen, and purple, and silk, and scarlet / fine linen, purple clothing, silks, scarlet cloth: The second list consists of rich fabrics and expensive cloth items. Most of these were imported to Rome from such weaving centers as Egyptian Alexandria, Byblos, Scythopolis, Tarsus, and Laodicea. Though Phoenicia’s Tyre and Beirut had a thriving silk industry, they could not come close to meeting the demand for this prized fabric. China supplied what was lacking. Of the various cloths and clothing items, πορφύρα (porphyra), “purple,” brought the highest price. The dye for this fabric came from shellfish found only in the Mediterranean and took a huge investment to extract. The work was offset by the very high price such fabric fetched.[57]


				Though the poor strata of society often purchased ready-made clothes, only those who belonged to the very upper class could afford items made from the fabrics mentioned above. Indeed, linen tunics from Scythopolis could fetch as much as 7,000 denarii, one denarius being an entire day’s wage for the common laborer. These fabric centers, therefore, catered only to the very rich.[58]


				all thyine wood, and all manner vessels of ivory, and all manner vessels of most precious wood, and of brass, and iron, and marble / and every kind of scented wood and every sort of object of ivory, costly wood, bronze, iron and marble: In the phrase πᾶν σκεῦος ἐλεφάντινον (pan skeuos elephantinon) . . . , “every vessel of ivory,” πᾶν (pan), without an article, denotes every kind of material within a group or unit while σκεῦος (skeuos) denotes “any kind of instrument, tool, weapon, equipment, container, or property.”[59] The phrase, then, connotes the idea not just of the materials themselves but also of products made from them. Thus, this list deals with items that beautify the home or, in this case, the mansion. Thyine or scented wood came from North Africa and was highly sought by the wealthy because of its elaborate grain patterns, decay resistance, and a hardness that made it nearly impossible to stain, a desirable trait in a society that used a lot of wine and where spillage could not be avoided.[60] A single table could sell for as much as 300,000 denarii.[61]


				The remaining items in the list made up the materials out of which the various items were made, all of which were expensive. Corinthian bronze was particularly sought after because of its beauty,[62] iron because of its hardness and durability, and marble because of it beauty.

			

			
				18:13 and cinnamon, and odours, and ointments, and frankincense / cinnamon, spice, incense, namely, myrrh, and frankincense: The KJV leaves out the word ἄμωμον (amōnon), “spice,” and translates the word θυμιάματα (thymiamata), “incense,” as “odours.” The noun amōmon, “spice,” denoted a prized spice imported from India.[63] Since thymiamata, “incense” is a generic term, the Rendition has translated the following καί (kai) as epexegetical, “namely,” pointing to myrrh and frankincense as the two materials meant. This list of four items, then, contains perfumes and other sweet-smelling spices used primarily as deodorants, perfumes, and air fresheners though some were thought to have medicinal value.[64]


				and wine, and oil, and fine flour, and wheat, and beasts, and sheep / wine, olive oil, fine flour, wheat, cattle, sheep: These items are not really luxuries but, rather, those necessary to sustain life. Therefore, it is not the items themselves that denote Babylon’s profligacy but the quantity she uses. In John’s day, it took about 160,000 tons of imported grain annually to feed Rome’s teaming multitudes. Hundreds of ships were needed to transport all that grain and many mills were used to turn it into flour. Thus, ship’s captains and mill owners became rich.[65]


				and horses, and chariots / horses and carriages: The word ῥέδη (rhedē), “chariot, carriage” denoted any four-wheeled horse-drawn conveyance.[66] As such, it symbolizes the transportation industry so necessary to import and export the goods Babylon lusts after.

				and slaves, and souls of men / slaves, specifically human lives: The Greek word σώματα (sōmata), literally “bodies,” was a term widely used for human slaves.[67] It is of note that, with the exception of Rome, Asia Minor, the area in which the seven churches were located, had the heaviest slave trade.[68] The Rendition takes the καί (kai) here epexegetically and translates it as “specifically,” emphasizing it is not just bodies, but living, breathing, feeling human beings that Babylon degrades to the level of livestock. The whole phrase shows the propensity of the Babylonian component of humankind to view their fellow humans as nothing more than chattel to be bought, sold, traded, abused, used up, and discarded.[69]


				18:14 the fruits that thy soul lusted after / the fruit which your soul craved: The word ὀπώρα (opōra) denoted ripe fruit but was used figuratively for the “good things of life.”[70] The word ἐπιθυμία (epithumia) denoted an inordinate desire for something and often connoted a desire for that which was forbidden. The idea can best be expressed as a “deep longing, craving or lusting” for things both material and immaterial.[71]


				This verse is problematic because John does not identify the speaker. It could be the merchants since they are the last group quoted. Since, however, they are mentioned specifically by the same voice in the next verse, it does not appear to be them. More than likely, the speaker is the divine voice John has been listening to for some time.

				all things which were dainty and goodly are departed from thee / all riches and splendor are lost to you: The terms λιπαρὰ (lipara), “riches,” and λαμπρὰ (lampra), “fine, splendid things,” both refer to bright shiny objects, but lipara connotes luxury while lampra connotes splendor. Both together describe “expensive and beautiful trinkets.”[72]


				and thou shalt find them no more at all / and people will never find them again: The word εὑρήσουσιν (heurēsousin), literally “they will find,” is a third-person plural future active indicative functioning as an indefinite plural and, therefore, is translated as “people will never find them.” The word is coupled with the emphatic overly strong negative phrase οὐκέτι οὐ μὴ (ouketi ou mē), meaning, “never, ever, at all!” to show there is no way people will ever find them again.

			

			
				18:15 The merchants of these things / The merchants of these commodities: The word τούτων (toutōn), “these,” acts here as an objective genitive, identifying the specific commodities in which these merchants trafficked.[73]


				which were made rich by her / who have become rich because of her: Though οἱ πλουτήσαντες (hoi ploutēsantes), literally “who were made rich,” is an aorist substantival participle, it acts here as a perfect, emphasizing that the wealth gained by these merchants continues right into the present period.[74] The phrase ἀπʼ αὐτῆς (ap autēs) acts as a marker of reason or cause and therefore can be translated as “because of her.”[75] The phrase emphasizes that their sole source of wealth is Babylon’s insatiable lust for what they have to sell.

				shall stand afar off for the fear of her torment weeping and wailing / will stand at a distance out of fear of her torment weeping and mourning: As with the kings, so too with the merchants, none rush to Babylon’s aid. Instead they distance themselves. Their distance marks not just their refusal to help but also their fear that what happened to her could happen to them.[76] At its heart, their lament is not for Babylon. No, rather it is a deep self-pity. They mourn because no one will buy their wares with the result that they will lose wealth, prestige, and power. Only now can they see the foolishness of investing so heavily in Babylon. Indeed, her fall triggers their fall.

				18:16 that great city, that was clothed in fine linen: Babylon’s strength was grounded in her wealth, here symbolized by the expensive fabrics she wore along with the gold and jewels that adorned here.[77] There is, however, another element that should not be overlooked. These same fabrics and colors were a part of the robes of the Aaronic high priest and also adorned the interior of the temple sanctuary.[78] Thus, the dress suggests the merchants viewed her as their high priestess, she who provided their ethical code and gave them direction, purpose, and blessing. The ground of her beguiling philosophy was that one could take happiness in wickedness and that material goods were the basis of joy and security.

				decked with gold / adorned with gold: The phrase κεχρυσωμένη ἐν χρυσίῳ (kechrysōmenē en chrysiō), literally “gilded with gold,” in biblical Greek means “covered with gold.”[79] Here the phase stresses the excessive amount of gold the woman wore.

				precious stones and pearls: Both λίθῳ τιμίῳ (lithō timiō), “precious stone,” and μαργαρίτῃ (margaritē), “pearl,” are collective singulars and, therefore, translated as plurals.

				18:17 For in one hour so great riches is come to nought / For in a single moment such great wealth has been laid waste: On the phrase “one hour,” see Note on verse 10 above.

				The focus here is on the merchants’ shock at the speed with which Babylon falls. None will see it coming; none will be prepared; all will lose everything. Their disbelief joins that of the kings. Both will mourn but the latter for loss of their power base, the former for their loss of a financial base.

				And every shipmaster, and all the company in ships, and sailors, and as many as trade by sea / And every ship’s captain and every sea traveler and sailors and those who work on the sea: This list looks at all those who make their living by the maritime trades. Ship’s captains, sailors, and those who work on the sea, likely fishermen, are specifically mentioned. The one phrase that is difficult to translate is πᾶς ὁ ἐπὶ τόπον πλέων (pas ho epi topon pleōn), literally “all who sail to a place,” probably referring to tourists who travel by boat.[80]


				stood afar off / stood at a distance: Like the kings and merchants, so, too, the sea traders distance themselves as far as they can from Babylon. Though all were willing to benefit from her, none are willing to come to her aid.

				18:18 What city is like unto this great city! / What city was like this great city?: Since ὁμοία (homoia) is a feminine singular, the interrogative pronoun τίς (tis) is as well, thus, both refer to “the city,” the word being supplied in both the KJV and Rendition. The lament of the merchants, preserved here in direct discourse, reveals the seat of their wonder. From their perspective, Babylon superseded all. Nothing held more power and nothing was more permanent than she. Therefore, their investments in her, they thought, were absolutely secure. But when she fell, they suddenly realized they had lost all.

			

			
				they cast dust on their heads, and cried, weeping and wailing / they threw dust on their heads and cried out, weeping and mourning: The act of casting dust in the air so that it fell on the head signified deep remorse and sorrow (Josh. 7:6; Job 2:12; Lam. 2:10; 1 Macc. 11:71; and especially Ezek. 27:28–33).

				in one hour is she made desolate / in a single moment she has been laid waste: On the phrase “one hour,” see Notes on verse 10 above. As with the kings and merchants, so, too, those of the maritime trades will be absolutely shocked at the speed of Babylon’s fall. As noted, she seemed too strong, too all encompassing, too permanent to even weaken let alone collapse. Indeed, her demise was absolutely unthinkable. As a result, those of the maritime trades, like the political rulers and the capitalists, were absolutely unprepared.

				Analysis and Summary

				The divine voice reveals what Babylon lusts after, what is at her very heart. As noted above, the Greek word ὀπώρα (opōra) describes fruit that is fully ripe and, therefore, delicious. It connotes, however, that which goes beyond propriety and need. Babylon lusts to show off. She craves to flaunt her wealth and power. Indeed, parading conspicuous consumption is her greatest joy. That society will fall.

				As her smoke ascends upward in tribute to the omnipotence of God, her lovers’ lamentations will also rise. “The kings of the earth” (vv. 9–10); the “merchants” (vv. 11–17); and all those in the maritime trades (vv. 17–19) sing dirges.[81] For each, the smoldering ashes of Babylon become the smoke signals of their own destruction. Each has his special reason for sorrow. The kings lament because they have lost their mistress, she who provided them with direction, force, power, finances, and great satisfaction. The merchants weep and mourn because they have suddenly lost their markets and their overstocked wares have become worthless. Finally, the sailors “cast dust on their heads” (v. 19) and weep and wail because they have suddenly lost the bazaars that fed the insatiable appetite of Babylon and their ships are worthless.

				The list of Babylon’s goods all mark the extravagance that she promoted. Never was enough good enough. Her acolytes had to have more and more. Thus, the merchants did well in supplying the voracious appetites of those who drank deeply of Babylon’s wine.

				The Seer learns that without the false values of Babylon, the merchants and sea lords cannot foist their goods upon humankind. The whole of her marketing enterprise is built upon a pretense sustained by the creation of artificial needs. They do this by simple tricks of marketing through which warmth becomes mink, shelter becomes marble and brass, food becomes escargot and caviar. And when the bottom falls out of the market, the kings are left without taxes, armies, or treasuries; the merchants and sea traders are left with rotting cargos and glutted stockpiles which no one will buy. In a flash, these once expensive trinkets and luxurious products become a significant liability, the cost of their disposal is like an albatross around their owners’ necks.

				The Great Rejoicing 
(18:20–24)


				Introduction

				In contrast to the lament by the kings, merchants, and maritime traders, the heavenly voice commands the retinue of holy beings to rejoice over her fall and outlines why—God has, at long last, yielded to their prayers and has avenged them. In the beginning of this segment (v. 20) we hear a strong echo from Jeremiah 51:48 calling on heaven to rejoice over Babylon’s destruction. It ends (v. 24) with an echo to Jeremiah 51:49 that identifies Babylon’s persecution of the righteous as a major reason for her fall. Thus, these historical facts act to bracket the two dominating thoughts found here.[82]


				Greek Text

				20 Εὐφραίνου ἐπ᾽ αὐτῇ, οὐρανὲ, καὶ οἱ ἅγιοι καὶ οἱ ἀπόστολοι καὶ οἱ προφῆται, ὅτι ἔκρινεν ὁ θεὸς τὸ κρίμα ὑμῶν ἐξ αὐτῆς.

			

			
				21 Καὶ ἦρεν εἷς ἄγγελος ἰσχυρὸς λίθον ὡς μύλινον μέγαν, καὶ ἔβαλεν εἰς τὴν θάλασσαν λέγων· Οὕτως ὁρμήματι βληθήσεται Βαβυλὼν ἡ μεγάλη πόλις, καὶ οὐ μὴ εὑρεθῇ ἔτι. 22 καὶ φωνὴ κιθαρῳδῶν καὶ μουσικῶν καὶ αὐλητῶν καὶ σαλπιστῶν οὐ μὴ ἀκουσθῇ ἐν σοὶ ἔτι, καὶ πᾶς τεχνίτης πάσης τέχνης οὐ μὴ εὑρεθῇ ἐν σοὶ ἔτι, καὶ φωνὴ μύλου οὐ μὴ ἀκουσθῇ ἐν σοὶ ἔτι, 23 καὶ φῶς λύχνου οὐ μὴ φάνῃ ἐν σοὶ ἔτι, καὶ φωνὴ νυμφίου καὶ νύμφης οὐ μὴ ἀκουσθῇ ἐν σοὶ ἔτι· ὅτι οἱ ἔμποροί σου ἦσαν οἱ μεγιστᾶνες τῆς γῆς, ὅτι ἐν τῇ φαρμακείᾳ σου ἐπλανήθησαν πάντα τὰ ἔθνη, 24 καὶ ἐν αὐτῇ αἷμα προφητῶν καὶ ἁγίων εὑρέθη καὶ πάντων τῶν ἐσφαγμένων ἐπὶ τῆς γῆς.[83]


				King James Translation

				20 Rejoice over her, [thou] heaven, and [ye] holy apostles and prophets; for God hath avenged you on her. 21 And a mighty angel took up a stone like a great millstone, and cast [it] into the sea, saying, Thus with violence shall that great city Babylon be thrown down, and shall be found no more at all. 22 And the voice of harpers, and musicians, and of pipers, and trumpeters, shall be heard no more at all in thee; and no craftsman, of whatsoever craft [he be], shall be found any more in thee; and the sound of a millstone shall be heard no more at all in thee; 23 And the light of a candle shall shine no more at all in thee; and the voice of the bridegroom and of the bride shall be heard no more at all in thee: for thy merchants were the great men of the earth; for by thy sorceries were all nations deceived. 24 And in her was found the blood of prophets, and of saints, and of all that were slain upon the earth.

				BYU New Testament Rendition

				20 Rejoice over her, O heaven and you saints, apostles and prophets, for God has given judgment against her for you.” 21 And a mighty angel picked up a stone like a large millstone and threw it into the sea saying, “Thus Babylon, the great city, will be violently thrown down, and will no longer be found. 22 And the sound of harpists, singers, flutist and trumpeters will never be heard in you, and artisans of any trade will never be found in you, and the sound of a millstone will never be heard in you again. 23 And lamplight will no longer shine in you, and the voice of a bridegroom and bride will no longer be heard in you. For your merchants were the great men of the earth, and all nations were deceived by your sorcery. 24 And in her the blood of prophets and saints was found, and of all those who have been slaughtered on the earth.”

				Translation Notes and Comments

				18:20 Rejoice over her, thou heaven, and ye holy apostles and prophets / Rejoice over her, O heaven and you saints, apostles and prophets: The word εὐφραίνου (euphrainou), “rejoice,” is a second person singular imperative, the number being dictated because it precedes the singular noun οὐρανέ (ourane), “heaven,” even though the nouns ἅγιοι (hagioi), “saints,” ἀπόστολοι (apostoloi), “apostles,” and προφῆται (prophētai), “prophets,” are plural. All four nouns are vocative, showing that these people are being addresses directly. John does not, however, identify who is doing the speaking, but it would seem to be the divine voice.

				The voice commands angels, Saints, Apostles, and prophets—all righteous beings—to rejoice over Babylon’s fall. Because they have no ties to her and never have, they should feel none of the consternation and sorrow manifest by the kings, merchants, and sea traders. No, rather, they should exalt because she who made life so miserable for them has, at last, been destroyed.[84]


				for God hath avenged you on her / for God has given judgment against her for you: The last phrase, ὅτι ἔκρινεν ὁ θεὸς τὸ κρίμα ὑμῶν ἐξ αὐτῆς (hoti ekrinen ho theos to krima hymōn eks autēs), is difficult to translate. It says literally “because God judged the judgment of you from her.” The words to krima mean both “judgment,” and “condemnation.” The word hymōn, “for you,” is translated here as an objective genitive and ex outēs, “from her.” The term krima is used three ways in the New Testament: the right to act as judge (Rev. 20:4), the judicial act of passing sentence (John 9:39; Rom. 5:16), and most frequently the sentence passed by a judge. Only the last definition fits the context here and, therefore, the phrase to krima hymōn means “your condemnation.” Thus, the sense of the whole clause is, “God justly condemned her because she unjustly condemned you.”[85]


			

			
				The rejoicing of the angels and Saints is not merely because Babylon is being punished but because of the essential justness of the judgment that brings it. Once again, we hear the cry of the Saints of the fifth seal (Rev. 6:9–11). At last, God is moved to respond to their plea with action. Therefore, all rejoice because God now vindicates the martyrs’ faith in him and the witness they refused not to bear. The focus of the righteous is not in taking delight in Babylon’s anguish but in the successful outcome of God’s judgment upon her. Though she now gets what she gave, the point is she is shown to be wrong for her judgments against them.[86]


				18:21 And a mighty angel picked up a stone like a great millstone, and cast it into the sea / And a mighty angel picked up a stone like a large millstone and threw it into the sea: On the term “mighty angel,” see Notes at 5:2. Though εἷς (heis), “one,” is a cardinal number, it can be a substitute for the adjectival use of τις (tis), allowing it to function as an indefinite article. As such it points to a specific angel giving the sense of “a certain mighty angel.”[87]


				Millstones were huge affairs often weighing a half ton or more. John is careful to note that the angel did not cast an actual millstone into the sea, but rather something as large. The angel’s purpose was to emphasize, via the visual aid, the violence, suddenness, and permanence with which worldly Babylonian society would fall (compare Jer. 51:63–64).

				Having really pushed his point via means of the visual aid, the angel begins an exultation against Babylon consisting of images that show the depth and permanence of her demise.

				shall be found no more at all / will no longer be found: The term εὑρεθῇ (heurethē) is the aorist subjunctive passive of εὑρίσκω (heuriskō), meaning “to be found to be” or simply “to exist.”[88] The phrase here means that Babylon will cease to exist or, in other words, will disappear from the stage of history permanently.

				18:22–23 In these verses John couples the subjunctive aorist form of the verbs εὑρίσκω (heuriskō), “find,” and φαίνω (phainō), “appear, shine,” with the emphatic negative particles οὐ μή (ou mē) to stress the idea that the people and conditions he lists will never be found in Babylon again. The Rendition reflects this idea.

				18:22 the voice of harpers, and musicians, and of pipers, and trumpeters / the sound of harpists, singers, flutists and trumpeters: The word φωνή (phōnē), “voice,” denotes sounds ranging from a single note to a waterfall’s roar and from the tone of a single musical instrument to that of an entire orchestra.

				shall be heard no more at all in thee / will never be heard in you: Forever, Babylon will be bereft of joy and gladness.

				and no craftsman, of whatsoever craft shall be found any more in thee; and the sound of a millstone shall be heard no more at all in thee / and artisans of any trade will never be found in you, and the sound of a millstone will never be heard in you ever again:[89] Though once the home of flourishing and profitable trades, in her none of these will ever rise again.

				18:23 And the light of a candle shall shine no more at all in thee / And lamplight will no longer shine in you: The total absence of man-made light suggests that no mortal beings will ever inhabit the city again.

				the voice of the bridegroom and of the bride shall be heard no more at all in thee / the voice of a bridegroom and bride will no longer be heard in you: The mirth and joy of marriage will also be absent from her. Those who would have perpetuated her society—those who ate and drank and married and gave in marriage—are gone never to return. Thus she has no one to carry on her legacy. Everything she is, was, and stood far is now gone forever.

				for thy merchants were the great men of the earth / For your merchants were the great men of the earth: At this point, the mighty angel declares three specific reasons God moves against Babylon. The first is that her merchants were great men with influence and power, but because of her, they used their power neither to bless nor protect other people, less especially the people of God.

				for by thy sorceries were all nations deceived / and all nations were deceived by your sorcery. The second reason Babylon will fall is because of her use of sorcery. The word φαρμακεία (pharmakeia) denotes the use of drugs and potions as a means of appealing to occult powers for assistance. They were used primarily in casting spells the major purpose of which was to protect the user from harm.[90] Here, the work of the whore comes to the fore, that is, the philosophy and those who promulgated and grew rich from that philosophy are in mind. The whore spun her spells by which all nations came to believe there would be no payback for their evil deeds. No matter how much they oppressed their people, no matter how much extortion they used, no matter how much abuse they administered, no matter how much pain they afflicted in order to get and keep what they wanted, they would get away with it. This she promised. Little wonder, then, that they followed her and little wonder that when her lie became known, they hated her and turned against her. She promised protection. Their inability to destroy the Lamb means they have none. Their punishment of her will come hard and swift.

			

			
				She was bad enough but her use of sorcery made her all that much more repellant to God. He warned the original city that his judgments would come upon her “in their perfection for the multitude of thy sorceries, and for the great abundance of thine enchantments” (Isa. 47:9; compare Nahum 3:4). For the same reason, modern Babylon will fare no better.

				18:24 And in her was found the blood of prophets, and of saints, and of all that were slain upon the earth / And in her the blood of prophets and saints was found, and of all those who have been slaughtered on the earth: Here the angel lists the last of the reasons why Babylon will fall: God places on her shoulders the death of every holy person from Able to the last martyrs. Though on the surface this seems extreme, the truth is that her philosophy and seductive influence helped to propel all the murders by those who have killed for political and economic gain. After all, the whore is the one who cast the spell through which those of Babylon believed nothing could touch them. One hears her lies in the mouth of he who inspired her, Satan. He beguiled Cain, promising that “he would do according to all his commands.” In joy Cain exalted, “Truly I am Mahan, the master of the great secrete, that I may murder and get gain.” And when he had done the deed, he “gloried in that which he and done, saying: I am free: surely the flocks of my brother shall fall into my hands” (Moses 5:3–33). But though “all these things were done in secret” (Moses 5:30), the deeds were not secret enough. God knew. It is of note that when God confronted Cain, the latter stood alone, abandoned to his fate by the one who promised to do all Cain’s bidding.

				Satan’s lie, picked up, refined, and spread by the great whore over the ages continued to seduce those who wanted desperately to believe they could get away with anything in the quest for not only their brother’s flocks but also anything else he had that they wanted. Therefore, she must bear her part in their sins.

				Analysis and Summary

				The command of the angel to “Rejoice over her, O heavens, and the saints, and apostles, and prophets, because God passed your judgment upon her” (v. 20) stands in contrast to the lamentation of the men of the world (vv. 9–19). Twice John has intimated that the prayers of the Saints greatly influenced the timing of the judgment. Here he indicates that there was more going on than mere timing. The whore played the role of the great judge against the Saints. Now the tables are turned and those the harlot wrongfully judged become her judges. All this is quite in keeping with divine law. God had set down two which apply—the law of bloodshed, and the law of the spiteful witness. According to the first, the life of a man is required if he slays a fellow man (Gen. 9:5–6). According to the second, when a witness is found guilty of perjury, he receives the punishment he desired for his fellow (Deut. 19:16–19). Now is the time when God allows the Saints, Apostles, and prophets to pass sentence on the harlot. Of course, based on their own experience, they find her guilty of both perjury and murder. Indeed, she brought forth false accusations and then passed the death sentence on holy men and women—“in her was found the blood of prophets, and of saints, and of all that were slain upon the earth,” (v. 24; compare Matt. 23:34–35)—she must forfeit her life.

				The first angel lists three of Babylon’s grievous sins: corruption of the world, fornication with kings, and, finally, making her merchants wealthy. The last angel lists three more of her grievous sins: causing great men of the earth to not help, casting spells that blinded her followers, and, finally playing her part in the killing of all good people.

				It should be noted that it was not that Babylon possessed great wealth that God moved against her. It was because of her profligate use of it coupled with the arrogance it brought. Because she trusted in it and put full faith in the security such was supposed to bring, she practiced an acute form of idolatry. It was this practice, which she refused to abandon, that raised God’s ire resulting in her quick if painful demise. Thus, for all the power, strength, and solidity she evidenced, her amazingly quick fall demonstrates how fragile and powerless she was all along.

				To dramatize the force and suddenness of her fall, an angel hurls a heavy millstone-like object into the sea with the cry, “with violence shall that great city Babylon be thrown down, and shall be found no more at all” (v. 21).[91] This act represents the complete and final demise of the harlot-city. As the massive stone could never raise itself again from the depths, so the great city will ever remain buried and lifeless (compare Jer. 51:61–64).

			

			
				This angel is described as “mighty” or “strong.” Only two other angels in John’s vision have been described this way. Both are associated with the scrolls that contains God’s will for the future—one, the large scroll John saw in the throne room (see 5:2) and the other, the small scroll containing John’s mission (see 10:8–11). It seems correct then to assume that this last strong angel is also connected with them. If that is the case, then his act fulfills certain prophecies contained therein.

				It is of note that God’s actions speak neither of retaliation nor of revenge. No, there is no vindictiveness here, no intent to inflict injury for injury’s sake, no intent to get even. It is true that though his anger is fully justified, he actually moves against Babylon to avenge his Saints and bring about justice.

				The truth is that the woman, neither in the aspect of the whore nor of the city, has not hurt God directly. Babylon cannot, really. The joy that surrounds him acts as a perfect armor. All that Satan, his hosts, or his kingdom can hurl will not scratch or dent let alone penetrate it. The Father is so far beyond the dragon, the beast, and false lamb; so far beyond the whore and the society she produces; so far beyond this world with all its pettiness, pride, and misery that all these shrink into insignificance. No, Babylon has not hurt him directly. She has, however, grievously touched him indirectly. She has temporally hurt and even destroyed many of his children. This act he cannot and will not abide. She will pay. His actions, therefore, are not to vindicate himself or assuage his anger on her as though she had somehow touched him. No, he acts for one reason and one reason only—to avenge his righteous and fearless children whose mouths Babylon has shut by ignoring, intimidating, or killing them.

				Conclusion


				The mere mention of Babylon brings with it stories of humankind’s arrogance and pride. It was here that faithless men first attempted to protect themselves against God’s justice (see Gen. 11:1–9). The story of the tower of Babel is no mere myth; it provides historical background for understanding man’s rebellion against God. The most impressive symbol of the Babylonian religion was its ziggurats, of which some ruins stand even to this day. As noted earlier in this work, they reveal the quest of base men to compete with the Gods by erecting colossal buildings—counterfeit holy mountains—where men could pretend to know the mysteries of God while promulgating unholy laws and sordid practices. These mountain-like towers stood in defiance of true faith and emphasized the growing gulf between God and the natural man.

				The Book of Mormon testifies of God’s wrath upon these people (Ether 1:33). What caused it? The arrogant Babylonians combined purely sensual and material principles with the lofty striving within the soul of man. Out of this grew the principle of spiritual fornication. Men mistook lust for joy, sought happiness through possessions, and pursued security through materialism. The bit of graffiti “He who dies with the most toys wins” could have been written as easily in Babylon as in New York, San Francisco, or Las Vegas. Today many still seek to find heaven through drugs, lust, money, success, or power. The earth dwellers continue to try to escape their dry and meaningless lives through material acquisition and immoral activities. The result merely mires them more deeply in the muck which spews from the pit in the abyss.

				God has provided a solution: flee Babylon. The command demands a complete severing of relations. God allows no association whatsoever. There is good reason. Babylon is not to be converted but destroyed: “We would have healed Babylon, but she is not healed: forsake her” (Jer. 51:9). Any that linger in Babylon will be taken with her plagues, “For after today cometh the burning . . . and I will not spare any that remain in Babylon” (D&C 64:24). Therefore, the cry is, “Deliver thyself, O Zion, that dwellest with the daughter of Babylon” (Zech. 2:7). When will the Saints learn we can neither be in nor of the world?

				 

				Notes

			

			
				
					
						[1]. Beale, Revelation, 890–91.

					

					
						[2]. There is a strong parallel in this section to the judgment against Babylon as found in Jer. 15–52.

					

					
						[3]. SBLGNT.

					

					
						[4]. The noun ἐξουσία (exousia) carries the idea of right, even the right to exercise the power given, and is directly related to Apostolic authority. See 2 Cor. 10:8; 13:10; TDNT, 2:562.

					

					
						[5]. The LXX translates the Hebrew kābōd with the Greek δόξα (doxa), “glory,” where it either denotes a particular divine attribute or all godly attributes combined. See Beale, Revelation, 892.

					

					
						[6]. Mussies, Morphology, 338.

					

					
						[7]. This passage has other variants that replace “spirits” with either carrion birds or wild beasts. It is possible that all were once there given that this echoes Isa. 13:21; 34:11. See Metzger, Textual Commentary, 682–83.

					

					
						[8]. BGAD, 867; TDNT, 9:236.

					

					
						[9]. Beale, Revelation, 894.

					

					
						[10]. In Matt. 12:43–45, the Lord tells a parable of an evil spirit, cast out of his den, who can find no other place to reside and returns but with seven other spirits more foul than himself who “enter in and dwell there.”

					

					
						[11]. This verse has a number of variants trying to deal with the word “drink” The most popular are πέπτωκαν (peptōkan) and πεπτώκασιν (peptōkasin), even though they do not fit the context well and probably “arose from a mechanical conformation to ἔπεσεν in verse 2.” Metzger, Textual Commentary, 683.

					

					
						[12]. Louw-Nida § 88.178.

					

					
						[13]. BDAG, 461; Louw-Nida § 25.19.

					

					
						[14]. Mussies, Mophology, 338.

					

					
						[15]. See, for example, Horace, Odes 1.3.23; Propertius 1.7.13; 3.7.37; Seneca, Medea 328, 340, 361; Pliny, Nat. Hist. 2.118. For discussion, see Aune, Revelation, 988, 89.

					

					
						[16]. Mussies, Morphology, 338.

					

					
						[17]. Beale, Revelation, 896.

					

					
						[18]. BAGD, 280.

					

					
						[19]. Thomas E. Schmidt, Hostility to Wealth in the Synoptic Gospels, vol.  15 of Journal for New Testament Studies Supplement Series (Sheffield, Eng.: JSOT Press, 1987), 49–60. The Savior, however, does present a rather critical view of wealth per se. On this see Schmidt, Wealth, 102–62.

					

					
						[20]. See, for example, Sib. Or. 3.531–32, 657, 750, 783; 2 Bar. 70.4. Aune, Revelation, 990.

					

					
						[21]. For discussion see Ludlow, Encyclopedia, 312–13; Lyndon W. Cook, Joseph Smith and the Law of Consecration (Provo, Utah: Grandin Book Co., 1985).

					

					
						[22]. Charles, Exegetical Commentary, 2:97.

					

					
						[23]. Aune, Revelation, 967.

					

					
						[24]. God’s call for his people to flee Babylon is still in force. See D&C 35:11; 64:24; 133:5, 7, 14.

					

					
						[25]. Beale, Revelation, 898.

					

					
						[26]. This is the message the Lord directed Latter-day Saints to give to their friends and neighbors, some of whom were members. See D&C 38:40–42; compare 133:5.

					

					
						[27]. BDAG, 825.

					

					
						[28]. The idiom can be found in Gen. 11:4; Deut. 1:28; 9:1; 2 Chr. 28:9.

					

					
						[29]. BDAG, 20.

					

					
						[30]. BDAG, 548.

					

					
						[31]. In POxy 2783, 24, the word describes bulls running rampant. See BDAG, 949.

					

					
						[32]. Aune, Revelation, 995. The Bible records a number of these hybris soliloquies. See, for example, Ezek. 28:2; Jer. 5:12; Rev. 3:17. In each instance, the speaker comes under the sever condemnation of the Lord. For a good study of the seriousness with which some took the sin of hubris, see Jon D. Mikalson, Herodotus and Religion in the Persian Wars (Chapel Hill: University of North Carolina Press, 2003), 140–52.

					

					
						[33]. Mussies, Morphology, 88.

					

					
						[34]. Widows and orphans, due to a lack of protection and income provided by adult males, suffered greatly from exploitation and oppression. See Job 22:8–9; 24:2–3; Ps. 94:6; Isa. 10:1–2; Ezek. 22:7; Mark 12:40; Luke 18:1–5; James 1:27.

					

					
						[35]. Mussies, Morphology, 338.

					

					
						[36]. Caird, Revelation, 222.

					

					
						[37]. Caird, Revelation, 223.

					

					
						[38]. Ford, Revelation, 303.

					

					
						[39]. Beale, Revelation, 904.

					

					
						[40]. Fowls which ate carrion were considered unclean (Lev. 11:13–20). However, it is unlikely that John had this image in mind. The Old Testament associates the fowl with the judgment of God upon a rebellious people. Out of this grew the association of that which feeds upon the souls of men. See, for example, Deut. 28:26; 1 Sam. 17:44; 1 Kgs. 14:11; Ps. 79:2; Isa. 18:6; Jer. 16:4; Ezek. 29:5.

					

					
						[41]. The term “mammon” (μαμωνᾶς, mamōnas; Aramaic māmôn) means “wealth,” “property.” It symbolizes avarice deified.

					

					
						[42]. The word translated “slaves” is literally “bodies” (σῶμα, sōma). Babylon seeks to reduce people to flesh that can be bought and sold for profit. In the conquest, men are dehumanized by the consorts of Babylon. This idea is brought out by the last phrase, “souls of men.” This is an old Hebrew phrase depicting men as “little more than human livestock.” Mounce, Revelation, 330–31.

					

					
						[43]. Caird, Revelation, 224.

					

					
						[44]. SBLGNT.

					

					
						[45]. Beale, Revelation, 905.

					

					
						[46]. Smyth, Greek Grammar, 419–10.

					

					
						[47]. Aune, Revelation, 997.

					

					
						[48]. On the use and purpose of “woe oracles” see TDOT, 3:359–64. 

					

					
						[49]. TDNT, 4:373.

					

					
						[50]. Beale, Revelation, 907.

					

					
						[51]. BDAG, 569.

					

					
						[52]. BDAG, 1102.

					

					
						[53]. H. W. Pleket, “Urban Elites and Business in the Greek Part of the Roman Empire,” in Trade in the Ancient Economy, ed. Patrick Garnsey, Keith Hopkins, and C. R. Whittaker (Berkley: University of California Press, 1983), 131–44.

					

					
						[54]. BDAG, 205.

					

					
						[55]. Inst. 2.9.1; Dig. 15.1.5.3.

					

					
						[56]. Pliny, Nat. 9.54.

					

					
						[57]. Pleket, “Urban Elites,” 142.

					

					
						[58]. This figure actually comes from “The Edict of Diocletian,” two hundred years later. Even so, it does give us a feel for the price of such goods. For discussion, see A. H. M. Jones, “The Cloth Industry under the Roman Empire,” in The Roman Economy, ed. P. A. Brunt (Oxford: Blackwell, 1974), 350–64. 

					

					
						[59]. Louw-Nida § 6.1.

					

					
						[60]. Callitris quadrivalvis is the botanical name but it is known commonly as “citron wood.” On its use, see Russell Meiggs, Times and Trees and Timbers in the Ancient Mediterranean World (Oxford: Clarendon Press, 1982), 286–91. 

					

					
						[61]. See Pliny, Nat. 13.91–102; 37.204; 92; on the importance of this wood and what people were willing to pay for tables.

					

					
						[62]. Pliny, Nat. 34.1; 34.3.6–8.

					

					
						[63]. BDAG, 56.

					

					
						[64]. For further study, see James I. Miller, Spiced Trade of the Roman Empire (Oxford: Clarendon Press, 1969), 281–84. 

					

					
						[65]. See G. Rickman, “Grain Trade in the Roman Empire,” in the Seaborne Commerce of Ancient Rome: Studies in Archaeology and History (Rome: American Academy in Rome, 1980), 261–76.

					

					
						[66]. BDAG, 904.

					

					
						[67]. Yavon Garlan, Slavery in Ancient Greece (Ithaca, N.Y.: Cornell University Press, 1988), 20–21; Aune, Revelation, 969.

					

					
						[68]. William V. Harris, “Towards a Study of the Roman Slave Trade,” in The Seaborne Commerce of Ancient Rome: Studies in Archaeology and History (Rome: American Academy in Rome, 1980), 122.

					

					
						[69]. Robert H. Gundry, Sōma in Biblical Theology: With Emphasis on Pauline Anthropology, vol. 29 of Society of New Testament Studies Monograph Series (Cambridge: Cambridge University Press, 1976), 27.

					

					
						[70]. Louw-Nida § 3.34.

					

					
						[71]. BDAG, 372.

					

					
						[72]. Aune, Revelation, 970.

					

					
						[73]. Aune, Revelation, 970.

					

					
						[74]. Mussies, Morphology, 338.

					

					
						[75]. Louw-Nida, § 89.25.

					

					
						[76]. Aune, Revelation, 1004.

					

					
						[77]. The list follows that used by Ezekiel to describe Tyre and her kings. See Ezek. 27:12–14; 28:13.

					

					
						[78]. See LXX Ex. 25:3–7; 28:5–9, 15–20; 35:6. Josephus, B.J. 5.232–34, uses a similar description for the veils of the temple.

					

					
						[79]. BAGD, 889.

					

					
						[80]. BDAG, 825. The difficulty of understanding this phrase is attested by the number of variants that exist all designed to solve the problem of what John meant. See Metzger, Textual Commentary, 684.

					

					
						[81]. This whole passage echoes Ezek. 27. There the fall of Tyre is described in much the same way as that of Babylon.

					

					
						[82]. Beale, Revelation, 915.

					

					
						[83]. SBLGNT.

					

					
						[84]. The command for angels and Saints to rejoice over Babylon’s judgment parallels Isa. 44:23; 49:13, where the exhortation springs from God’s deliverance of Judah from Babylonian captivity.

					

					
						[85]. Louw-Nida § 90.16.

					

					
						[86]. Beale, Revelation, 916.

					

					
						[87]. Aune, Revelation, 972.

					

					
						[88]. BAGD, 325; Louw-Nida § 90.16.

					

					
						[89]. Some manuscripts leave out the words πάσης τέχνης (pasēs technēs), “all artisans,” but this is likely a copyist’s error. See Metzger, Textual Commentary, 684.

					

					
						[90]. BAGD, 854.

					

					
						[91]. In Jer. 51:63–64, the prophet assigns his scribe to read an oracle against Babylon and then tie it to a large stone and throw it into the Euphrates River with a decree that “Thus shall Babylon sink, and shall not rise from the evil I will bring upon her.” See Caird, Revelation, 230–31.

					

				

				



			

		


Chapter 19

				The King of Kings


				Introduction


				With chapter 19, the long excursus that interrupted the narrative flow at chapter 11 comes to an end. With verse 11, John picks up the story from where he left off. In order to bring his reader back to the narrative, the Seer repeats the dual themes of the seventh trumpet blasts, namely, God’s reward to the righteous and his punishment of the wicked (see 11:15–19).

				The forepart of this chapter (verses 1–10) serves as a transition from God’s judgment upon the great whore (Rev. 17:1–18:24) to the marriage of the Lamb and his bride, the holy city (Rev. 21:9–22:5). It consists of two parts, the five praises sung by the heavenly host, the twenty-four elders, and the living creatures in the celestial throne room (vv. 1–8) and the instructions from the angel to John and the Seer’s response (vv. 9–10).

				The first eight verses constitute the longest and most complex set of hymns recorded by the Seer and act as a powerful and beautiful climax of adoration and praise song by the righteous in heaven. The praise celebrates the judgment upon Babylon, the reign of God upon the earth, and the coming marriage of the Lamb.

				The second half of the chapter focuses on the judgment, incarceration, and execution of God’s enemies. The emphasis is on the war as led by God’s son, that is, the Rider on the white horse, and its aftermath, namely, the death of all his enemies.

				In Praise of a God of Judgment 
(19:1–5)


				Greek Text

				1 Μετὰ ταῦτα ἤκουσα ὡς φωνὴν μεγάλην ὄχλου πολλοῦ ἐν τῷ οὐρανῷ λεγόντων· Ἁλληλουϊά· ἡ σωτηρία καὶ ἡ δόξα καὶ ἡ δύναμις τοῦ θεοῦ ἡμῶν, 2 ὅτι ἀληθιναὶ καὶ δίκαιαι αἱ κρίσεις αὐτοῦ· ὅτι ἔκρινεν τὴν πόρνην τὴν μεγάλην ἥτις ἔφθειρεν τὴν γῆν ἐν τῇ πορνείᾳ αὐτῆς, καὶ ἐξεδίκησεν τὸ αἷμα τῶν δούλων αὐτοῦ ἐκ χειρὸς αὐτῆς. 3 καὶ δεύτερον εἴρηκαν· Ἁλληλουϊά· καὶ ὁ καπνὸς αὐτῆς ἀναβαίνει εἰς τοὺς αἰῶνας τῶν αἰώνων. 4 καὶ ἔπεσαν οἱ πρεσβύτεροι οἱ εἴκοσι τέσσαρες καὶ τὰ τέσσαρα ζῷα καὶ προσεκύνησαν τῷ θεῷ τῷ καθημένῳ ἐπὶ τῷ θρόνῳ λέγοντες· Ἀμὴν Ἁλληλουϊά,

				5 Καὶ φωνὴ ἀπὸ τοῦ θρόνου ἐξῆλθεν λέγουσα· Αἰνεῖτε τῷ θεῷ ἡμῶν, πάντες οἱ δοῦλοι αὐτοῦ, καὶ οἱ φοβούμενοι αὐτόν, οἱ μικροὶ καὶ οἱ μεγάλοι.

				King James Translation

				1 And after these things I heard a great voice of much people in heaven, saying, Alleluia; Salvation, and glory, and honour, and power, unto the Lord our God: 2 For true and righteous [are] his judgments: for he hath judged the great whore, which did corrupt the earth with her fornication, and hath avenged the blood of his servants at her hand. 3 And again they said, Alleluia. And her smoke rose up for ever and ever. 4 And the four and twenty elders and the four beasts fell down and worshipped God that sat on the throne, saying, Amen; Alleluia. 5 And a voice came out of the throne, saying, Praise our God, all ye his servants, and ye that fear him, both small and great.

			

			
				BYU New Testament Rendition

				1 After these things I heard a loud sound like a large crowd in heaven saying, “Hallelujah! Salvation, glory and power belong to our God. 2 For his judgments are true and just. For he has judged the great whore who corrupted the earth with her fornication, and he has taken vengeance on her for the blood of his servants.” 3 And a second time they said, “Hallelujah! The smoke goes up from her forever and ever.” 4 And the twenty-four elders and the four animals fell down and worshipped God who sat upon his throne, saying, “Amen. Hallelujah!” 5 And a voice came forth from the throne, saying, “Praise our God all you who are his servants and who fear him, both small and great.”

				Translation Notes and Comments

				19:1 I heard a great voice of much people in heaven saying / I heard a loud sound like a large crowd in heaven saying: Normally, one would expect the form of the participle “saying” to be λέγουσαν (legousan) not λεγόντων (legontōn), being governed by the feminine accusative singular noun phrase φωνὴν μεγάλην (phonē megalē), but John has chosen to follow the sense of construction, making the word congruent in case and gender with the preceding noun phrase ὄχλου πολλοῦ (oxlou pollou), “a large crowd,” which is a collective noun, so that he uses a plural of the participle.[1]


				Alleluia; Salvation, and glory, and honour, and power, unto the Lord our God / Hallelujah! Salvation, glory and power belong to our God: The term ἁλληλουϊά (hallēlouia) occurs four times in this chapter (see vv. 1, 3, 4, 6). It is a Hebrew loan word and various translations spell it different ways, some without the aspirant as in the KJV and some with it as in the Rendition. Since ancient manuscripts generally do not show aspirants, whether the word originally began with an “a” or an “h” is strictly guess work but it is most frequently transliterated as “hallelujah.”[2]


				The word means “praise Yahweh” and is a cry of victory by the righteous. It celebrates the prevailing of God’s truth and justice as the force that destroys all their enemies.[3] The cry shows that they perfectly understand that their victory comes not by their own works but from the Son of God alone. Here the cry expresses the great joy of the Saints in the judgment upon Babylon by which God fully vindicates them. These people also see that God’s singlehanded deposition of Babylon also serves not only to save his people but also to show his power.[4] The whole is couched as an accomplished fact, which, from John’s perspective in the future, it is.

				On “salvation . . . unto the Lord,” see Notes at 7:10.

				19:2 For true and righteous are his judgments / For his judgments are true and just: The word ὅτι (hoti), “because” or “for,” that begins this clause gives the first reason God is to be praised: his judgments are both righteous and proper. On this, see Notes at 16:7.

				The heavenly host repeat the theme of the nature of God’s judgments; they are both “true and righteous” (v. 2). The idea behind the term ἀληθινός (alēthinos), “true,” is “exact” or “correct”; there is, however, an aspect that goes beyond these which is important here. The word also conveys the idea of “genuine”or “authentic.”[5] The term δίκαιος (dikaios), “righteous,” denotes that which is in keeping with the sovereignty of God by which his laws are kept inviolate and are, therefore, perfectly just.[6] In short, the Lord’s judgments are not only exact but also legitimate.

				for he hath judged the great whore, which did corrupt the earth with her fornication / For he has judged the great whore who corrupted the earth with her fornication: This is the second reason God should be praised. It is because he has judged the great enemy of his people and the world. Her specific crime was that she corrupted the whole earth with her immoralities (see Notes at 18:3). The verb φθείρω (phtheirō) here means “to corrupt morally,” a grave sin for which Babylon is most guilty, but there is another nuance that better catches the reason for God’s severe move against her. That nuance is “to destroy.”[7] The word, thereby, gets to the result of her work. Her corrupting influence is the root cause of the world’s destruction.[8]


				and hath avenged the blood of his servants at her hand / and he has taken vengeance on her for the blood of his servants: The phrase τὸ αἷμα (to haima), “the blood,” is a metaphor for death, particularly martyrdom.[9] The JST changes “servants” to “saints” and, thus, points specifically to those who are under a covenant relationship to the Lord. ἐκ χειρὸς αὐτῆς (ek xeiros autēs), literally “from her hand,” is a Hebraism from miyyad, “from the hand of,” and emphasizes that she is the one who caused blood to be shed. God punishes her because of this wicked act.

			

			
				19:3 And again they said / And a second time they said: The Greek term δεύτερον (deuteron) means “a second time.”[10] The perfect εἴρηκαν (eirēkan), “they said,” carries the sense of an aorist[11] and is translated with that force in both the KJV and Rendition. The double act of praise emphasizes both the excitement felt by the righteous and the importance of what the God has done.

				And her smoke rose up for ever and ever / The smoke goes up from her forever and ever: God uses the imagery, paralleling Isaiah 34:10, to show the utter ruin of his once archenemy. Indeed, from the Hebrew perspective, the fires of Jehovah’s judgment are the unquenchable flames of hell, that is, Gehenna (see Isa. 66:24; Jer. 4:4; 17:27; Ezek. 20:48; Matt. 18:8; 25:41; Mark 9:43, 48) and, therefore, emphasize the not only the totality of Babylon’s destruction but also its duration.

				The imagery here echoes that in Revelation 14:11. There the Seer saw the punishment of those who worship the beast. “The smoke of their torment ascendeth up for ever and ever,” he noted. The punishment of the ungodly and the unholy city are very similar and that as it should be. Since its inhabitants have linked their lives with it, what happens to it naturally happens to them.[12]


				19:4 And the four and twenty elders and the four beasts fell down and worshipped God / And the twenty-four elders and the four animals fell down and worshipped God: Because neuter plural nouns are used with plural verbs when they refer to living beings, the subject of προσεκύνησαν (prosekynēsan), “to prostrate in worship,” includes not just the living creatures but also the elders.[13]


				saying, Amen, Alleluia / saying, Amen, Hallelujah: The “amen” spoken by these two sets of beings makes a formal ratification and witness to the praise of the heavenly multitude.[14] It echoes Psalm 106:8–12 in which the Israelites praise God for delivering them from their oppressive rulers and gathering them to himself.[15]


				19:5 And a voice came out of the throne / A voice come forth from the throne: Because we are yet in the surreal world of the apocalypse, there is nothing out of place with the throne speaking (see Note at 16:7).[16] It symbolized the seat of God’s power and authority and the place from which Jehovah told Israel he would give them his laws and commands (see Ex. 25:22).[17] Thus, it symbolizes the ever-present and involved nature of God with his people. Commands issued from it, or in this case, by it, carry divine weight.

				Praise our God, all ye his servants, and ye that fear him, both small and great / “Praise our God all you who are his servants and who fear him, both small and great”: The verb αἰνέω (aineō), “to praise,” usually takes an accusative direct object, but here John uses a dative, likely reflecting a Hebraism hôdāh lĕ or hillēl lĕ.[18]


				The JST changes the word “servants” to “saints.” In doing so, it moves the focus. No longer is the relationship between master and servant, but between one holy person and other holy persons. In this way, the change suggests a degree of equality.

				The phrase is a command issued from the divine throne, the seat of God’s power. Where up to this point it is only those in heaven who have given praise, the voice now focuses on those on the earth. The command is directed to all the Saints of God whom the voice defines as those who fear, that is, reverence, him. The two adjectives μικροὶ (mikroi), “small ones,” and μεγάλοι (megaloi), “great ones,” refer to those of low status and high status.[19] The point is that the station of each Saint, whether he or she is a local member or a general authority, does not matter; all will praise the Savior (compare Ps. 148).

			

			
				Analysis and Summary

				Chapter 19 continues the tempo of rejoicing begun in chapter 18. John hears the multitude of heaven doing one complete unified act of praise: “Hallelujah! Salvation, glory and power belong to our God” (v. 1). The adoration focuses on those aspects of God revealed through his victory over Babylon. Exaltation, authority, and blessing all originate and end in him. Therefore, all honor is due him. Out of this grows the rest of the praise: “he hath judged the great whore . . . and hath avenged the blood of his servants” (v. 2). Judgment always comes. Though God may delay the time in accordance with his designs, it is inevitable. The world will learn that mercy cannot rob justice.

				Mankind can have faith in God because, before all else, he is just. As the Book of Mormon prophet Alma explained to one of his sons: “the work of justice could not be destroyed; if so, God would cease to be God.” Further, “there is a law given, and a punishment affixed, and a repentance granted; which repentance mercy claimeth; otherwise, justice claimeth the creature and executeth the law, and the law inflicteth the punishment; if not so, the works of justice would be destroyed, and God would cease to be God” (Alma 42:13, 22). Since God will never cease to be God, mercy will forever have to yield to justice. The point is that God gave the law which determines the punishment he then afflicts upon those who will not repent. This is totally just. Thus, God “changeth not; if so he would cease to be God; and he ceaseth not to be God” (Morm. 9:19). John shows that the unrepentant world will learn this lesson too late.

				During this act of praise, a voice from the throne speaks. When a voice near the altar spoke in a former vision (16:7), the focus was on the witness and suffering of the Saints. In the present vision, the Saints suffer no longer. Thus, from the source of government—for God is on his throne—goes forth the call to praise (v. 5). All the heavenly hosts join in the anthem. But just at this moment a shift occurs as a new cause of rejoicing springs forth.

				The Marriage of the Lamb 
(19:6–10)


				Greek Text

				6 καὶ ἤκουσα ὡς φωνὴν ὄχλου πολλοῦ καὶ ὡς φωνὴν ὑδάτων πολλῶν καὶ ὡς φωνὴν βροντῶν ἰσχυρῶν, λεγόντων· Ἁλληλουϊά, ὅτι ἐβασίλευσεν κύριος, ὁ θεὸς , ὁ παντοκράτωρ. 7 χαίρωμεν καὶ ἀγαλλιῶμεν, καὶ δώσωμεν τὴν δόξαν αὐτῷ, ὅτι ἦλθεν ὁ γάμος τοῦ ἀρνίου, καὶ ἡ γυνὴ αὐτοῦ ἡτοίμασεν ἑαυτὴν, 8 καὶ ἐδόθη αὐτῇ ἵνα περιβάληται βύσσινον λαμπρὸν καθαρόν, τὸ γὰρ βύσσινον τὰ δικαιώματα τῶν ἁγίων ἐστίν.

				9 Καὶ λέγει μοι· Γράψον· Μακάριοι οἱ εἰς τὸ δεῖπνον τοῦ γάμου τοῦ ἀρνίου κεκλημένοι. καὶ λέγει μοι· Οὗτοι οἱ λόγοι ἀληθινοὶ τοῦ θεοῦ εἰσιν. 10 καὶ ἔπεσα ἔμπροσθεν τῶν ποδῶν αὐτοῦ προσκυνῆσαι αὐτῷ. καὶ λέγει μοι· Ὅρα μή· σύνδουλός σού εἰμι καὶ τῶν ἀδελφῶν σου τῶν ἐχόντων τὴν μαρτυρίαν Ἰησοῦ· τῷ θεῷ προσκύνησον· ἡ γὰρ μαρτυρία Ἰησοῦ ἐστιν τὸ πνεῦμα τῆς προφητείας.[20]


				King James Version

				6 And I heard as it were the voice of a great multitude, and as the voice of many waters, and as the voice of mighty thunderings, saying, Alleluia: for the Lord God omnipotent reigneth. 7 Let us be glad and rejoice, and give honour to him: for the marriage of the Lamb is come, and his wife hath made herself ready. 8 And to her was granted that she should be arrayed in fine linen, clean and white: for the fine linen is the righteousness of saints. 9 And he saith unto me, Write, Blessed [are] they which are called unto the marriage supper of the Lamb. And he saith unto me, These are the true sayings of God. 10 And I fell at his feet to worship him. And he said unto me, See [thou do it] not: I am thy fellowservant, and of thy brethren that have the testimony of Jesus: worship God: for the testimony of Jesus is the spirit of prophecy.

				BYU New Testament Rendition

				6 And I heard a sound like a large crowd and like the sound of many waters and like the sound of loud thunder saying, “Hallelujah! For the Lord God Almighty has begun to reign. 7 Let us rejoice and be glad, and let us give glory to him, for the marriage of the Lamb has come, and his wife has prepared herself. 8 And to her it has been granted to be clothed in splendid, pure linen. For the linen is the righteous deeds of the saints.” 9 And he said to me, “Write. ‘Blessed are those who have been invited to the marriage feast of the Lamb.’” And he told me, “These words are true and of God.” 10 And I fell at his feet to worship him. But he said to me, “Look, do not do that! I am your fellow servant and one of the brethren who have a testimony of Jesus. Worship God. For the testimony of Jesus is the spirit of prophecy.”

			

			
				Translation Notes and Comments

				19:6 And I heard as it were the voice of a great multitude, and as the voice of many waters, and as the voice of mighty thundering, saying / And I heard a sound like a large crowd and like the sound of many waters and like the sound of loud thunder saying: Following the rules of Greek grammar, the word translated “saying” should be λέγουσαν (legousan), a singular feminine participle, to make it congruent with the governing noun in the phrase φωνὴν βροντῶν ἰσχυρῶν (phonēn brontōn ischyrōn), “voice of loud thunders,” where φωνὴν (phonēn) is an accusative singular noun. Instead John uses the masculine plural participle λεγόντων (legontōn) because he is making the participle agree with βροντῶν ἰσχυρῶν (brontōn ischyrōn) “loud thunders” which directly precedes it.

				Up to this point both those in heaven and on earth have praised God, only separately. Now both combine and, to catch the greatness of their combined power, John uses three analogies, the sound of a great chorus, the crashing of the ocean waves, and a continuous peal of thunder. Only here in all Christian literature does an author combine three metaphors to describe what he hears. John has referred to the noise of the sea before (see 1:15; 14:2; compare Isa. 17:12; Ezek. 1:24) and to the peal of thunder (see 6:1; 14:2; compare 3 Bar. 11:3; 14:1–2), but those symbols are now too weak. To give the reader a feel for the combined power of praise that erupts from earth and heaven, he uses the most graphic imagery he can.

				The purpose of this exalted and mighty praise, as shown below, is not about the Lord’s victory over Babylon. No, that feat, now an accomplished fact from John’s point of view, has left the stage. Heaven and earth now gleefully look to the next event.

				Hallelujah: See Notes on verse 1 above.

				for the Lord God omnipotent reigneth / For the Lord God Almighty has begun to reign:[21] The word ἐβασίλευσεν (ebasileusen), literally “he became king,” can be understood as simply “he reigned.” However, the word is an ingressive aorist, which emphasizes the point at which an activity begins. As such the phrase here can mean that God “has begun to reign”[22] as in the Rendition. This is the thrilling moment and the second but main reason for all the rejoicing. At last, he has personally begun to reign on the earth as he does in heaven. The Saints are, thus, finally secure and in charge.

				The wording reaches back to Revelation 11:14–17 and ties the event here to the one there but from a different perspective. There, the event is the blast of the seventh trumpet and the inauguration of the third woe, a woe because it is the moment that Jehovah personally moves against his enemies. Here, the event is celebration because the Lord takes up his great power and begins his reign. In this way, John restores the flow the narrative broken by the long digression beginning with chapter 12. Now he looks at what happens as the Lord begins his rule.

				19:7 Let us be glad and rejoice, and give honour to him / Let us rejoice and be glad, and let us give glory to him: The word χαίρω (chairō) carries the idea of being “cheerful, calmly happy,” in short, to be glad.[23] The word ἀγαλλιάω (agalliaō) captures that idea and intensifies it thus meaning “to be overjoyed” and expresses the feeling in the act of exalting.[24] The acute feelings of the multitude heighten their desire and determination to give glory to their God.

				On “glory,” see Notes at 1:6.

				for the marriage of the Lamb is come, and his wife hath made herself ready / for the marriage of the Lamb has come, and his wife has prepared herself: The mention of a wedding is totally unexpected. Up to this point, nothing in the revelation has prepared the reader for this imagery. Further, the subject is not touched again until 21:2, 9. Even so, it is the primary cause for all the rejoicing.

			

			
				The metaphor of the Church as the bride awaiting her marriage was prevalent throughout early Christianity.[25] Indeed, the Apostle Paul reminded the Corinthian Saints that they were the virgin bride betrothed to Jesus (see 2 Cor. 11:2). The betrothing took place when the Lord founded the Church and made covenant with it. The actual marriage must wait to the Second Coming. Until then, like a virgin bride, the Church must maintain its pure and innocent status by resisting the seductions of the world. John shows the reader that the Church will, indeed, succeed in doing so.

				19:8 And to her was granted that she should be arrayed in fine linen, clean and white / And to her it has been granted to be clothed in splendid, pure linen:[26] The passive verb ἐδόθη (edothē), “it was given,” is yet another case of the passive form masking divine action. The phrase ἐδόθη αὐτῇ ἵνα περιβάληται (edothē autē hina peribalētai), literally “it was given to her that she wear . . .” but because δίδωμι (didōmi) plus hina plus the subjunctive carries the nuance of being allowed or permitted to wear something, the Rendition translates it as, to her it was “granted to be clothed.”

				Fine linen, as noted in18:12, was a very expensive and sought-after product and, therefore, exactly right for the clothing of Lamb’s bride. The linen is referred to as λαμρόν (lampron) and καθαρόν (katharon). The adjective λαμπρός (lampros) describes a bright or radiant object or an object that is clear or sparkling.[27] It also describes objects that are glamorous or splendid almost to the point of ostentation.[28] It is this nuance that seems to be in view here. The dress of the bride is exquisite, elaborate, and beautiful beyond measure. The garment is also καθαρός (katharos), that is, pure or clean as opposed to stained or dirty.[29] But it is more. The word also describes that which is ritually pure and, therefore, that which is pleasing to God.[30]


				An irony needs to be pointed out here. Though paradoxical at first blush, the existence of Babylon, like that of the dragon himself, proved to be most necessary in order for the bride to fully prepare herself for marriage and entrance into the groom’s kingdom. It was resistance to the hot fire of Babylon’s allure that proved the refining furnace in which the Church became purified, ready for marriage, and acceptable. Verse 8 explains exactly what her preparation was for, namely, to receive the clothing the bridegroom sent to her. The text makes clear that the bridal gown represents the righteous deeds of God’s people and more specifically, as suggested in verse 10, their bearing witness even when such meant ostracism, persecution, and, perhaps, death.[31]


				for the fine linen is the righteousness of saints / For the linen is the righteous deeds of the saints: The voice of the multitude, here, makes sure that John correctly understands what the linen symbolizes.[32] The term δικαίωμα (dikaioma) usually refers to a decree or ordinance but often denoted a sentence of condemnation.[33] Here, however, it means “a righteous act.” Likely it describes the Church’s total faithfulness to the Lord during those trying periods of earth’s history.[34] Certainly, the refusal of the Church to yield to the demands of the secular society and maintain its stand on truth, virtue, morality, justice, and faithfulness to the Lord pleases God. As a result, he accepts the Church as his own as it awaits the coming of his Son’s glory.

				19:9 And he saith unto me, Write, Blessed are they which are called unto the marriage supper of the Lamb / And he said to me, “Write. ‘Blessed are those who have been invited to the marriage feast of the Lamb’”: John does not identify who spoke to him, but since, in chapters 18 and 19, neither the two angels nor the heavenly voice nor the throne address John directly, the speaker is likely the angel who began to instruct him in 17:1.

			

			
				This passage contains the fourth beatitude Revelation. On “beatitudes,” see Notes at 1:3. The statement here parallels Luke 14:15, where a disciple cried, “Blessed is he that shall eat bread in the kingdom of God.” The Savior picked up on the beatitude and expanded it though the parable of the great supper (Luke 14:16–24). The Lord’s message is relevant here. The implied gnomic saying is that those who refuse to come to the Lord’s Supper, once bidden, will not get a second chance. In the last days, it is all or nothing.

				The word δεῖπνον (deipnon), “supper,” is used both here and in verse 17, but it describes two very different kinds of meals. The first is the wedding feast God prepares for the Lamb’s guests. The second is the banquet that the Lord prepares for the fowls of the sky.

				And he saith unto me, These are the true sayings of God / And he told me, “These words are true and of God”: The angel does not specify what he means by “these words.” It seems likely that they consist of more than the blessing pronounced on those invited to attend the feast. Twice more, divine beings will verify the truthfulness of the vision (Rev. 21:5; 22:6). In both cases, their words refer to the vision as a whole. It would seem, therefore, that in this verse, the angel is verifying that all the material John has seen in this section of the vision, that is, everything from 12 to 19 is authentic and, therefore, he and his readers can rely on it.

				19:10 And I fell at his feet to worship him / And I fell at his feet to worship him:[35] This verse acts as an interlocking piece that ties what has come before (the judgment of the great whore and the resultant celebration begun in 17:1) with what comes after, namely the Second Coming of Christ, the millennial reign, and the final victory of God and his people (starting at Rev. 19:11).[36]


				And he said unto me, See thou do it not: I am thy fellowservant, and of thy brethren that have the testimony of Jesus / But he said to me, “Look, do not do that! I am your fellow servant and one of the brethren who have a testimony of Jesus: The kai that begins this phrase is a kai adversativum because it joins two adversative clauses and, thus, is translated as “but” in the Rendition.

				The scene here is important. With it John fights against a growing tendency among factions within the Christian community to worship angels.[37] The words of the heavenly being show that though his message is divine, John must not confuse the message with the messenger. There is a difference between God and the intermediary.[38] It is not being angelic but divine that warrants the Saints’ devotion.[39]


				Worship God: for the testimony of Jesus is the spirit of prophecy / Worship God. For the testimony of Jesus is the spirit of prophecy”: The angel’s words, ἡ γὰρ μαρτυρία Ἰησοῦ (hē gar martyria Iēsou), “for the testimony of Jesus,” are ambiguous. The noun Ἰησοῦ (Iēsou) is in the genitive case and can, therefore, be taken subjectively or objectively. If it is the former then it refers to the “witness that Jesus bore about himself.”[40] That witness was recorded by each of the gospel writers, but boils down to him being the Messiah and the Savior of the world.[41] On the other hand, if the phrase is translated as an objective genitive then it should be understood to mean, “the witness the martyrs bore about Jesus.” Based on the previous and less ambiguous statements in Revelation dealing with witnessing, the latter understanding seems the best.[42]


				The word πνεῦμα (pneuma), “spirit,” in this case denotes the vital principle or essence of prophecy.[43] What the angel is saying is that the Saint’s verbal witness about Jesus—his reality, station, work, and atonement—constitute the essence or fundamental nature of prophecy and, therefore, any testimony borne about Jesus constitutes prophecy.

			

			
				Analysis and Summary

				The multitude thunders its praise: “Alleluia: for the Lord God omnipotent reigneth” (v. 6). But the cause of joy does not arise solely because of God’s reign. It springs also from what develops out of it: the marriage of the Lamb. “Let us be glad and rejoice,” sings the heavenly host, “and give glory to him: for the marriage of the Lamb is come” (v. 7). The day has arrived when, at last, the Church unites forever with her king.[44] She wears a garment both utterly clean and brilliantly white. The voice of the multitude, so that the reader does not miss the meaning of this important symbol, adds “the fine linen is the righteous deeds of saints” (v. 8).[45] The wording in this verse is interesting: “It was granted her to be clothed with fine linen, bright and pure.” The thrust of the verb (ἐδόθη [edothē] from δίδωμι [didōmi] meaning “to give”) conveys the impression of an impartation, bestowal, or endowment. The active agent is God; he is the bestower of the garment. All righteousness centers in him. Even man’s righteous deeds result from God’s goodness in that the spirit and light within man, as well as all law, come from God (D&C 88:11–13) and coaxes one to do right. As two LDS scholars put it:

				In the strictest sense, no one can work out his own salvation. No person can create himself, resurrect himself, ransom himself from sin, or cleanse his own heart from the taints of the world. These are the actions of a God, of an infinite being. We can seek and ask and petition and supplicate. We can apply his blood, take his name, accept his enabling power, and acquire his nature, but we cannot save ourselves. The Saints of God seek above all things for the sanctifying powers of the Spirit in their lives. Through this process they have their beings changed, and by means of that Spirit they are motivated to righteous works, the works of God. In that sense, Christ has begun to live in them (see Gal. 2:20). Thus Paul implored: “Wherefore, my beloved, as ye have always obeyed, not as in my presence only, but now much more in my absence, work out your own salvation with fear and trembling.” And now note the Apostle’s words: “For it is God which worketh in you both to will and to do of his good pleasure.” (Phil. 2:12–13)[46]


				All salvation is, indeed, in the Lord. It is his grace that augments and strengthens our will and pushes our desires to do what he would have us do. When we yield to this power and “work the works” of righteousness, as did the Lord (see John 9:4), we contribute to the glorious gown of the corporate Church.

				The harlot’s garish costume and insolent manner, so clearly exposed in chapter 17, contrast with the glorious dress and demure behavior of the bride. The great whore, gorgeously arrayed in bright and expensive apparel, insisted that her ornamentation, splendor, and pomp are her full due—a direct result her own works. The bride’s attire is different; her apparel reflects her acknowledged dependence on grace.[47]


				It is of interest that John makes a distinction between the bride and the guests. The former is in more intimate association with the Lamb than the latter: the bride is wed while the guests sup. If the bride represents the Church, who do the guests represent? It appears that John sees the bride as the institution itself—the Church as a whole, composed of both leaders and members. The guests symbolize individual Saints. The bride, then, represents the true and living Church in which God’s covenant resides.[48] The guests are those who “are priests and kings, who have received of his fullness, and of his glory; and are priests of the Most High, after the order of Melchizedek, which was after the order of Enoch, which was after the order of the Only Begotten Son. Wherefore, as it is written they are gods, even the sons of God” (D&C 76:56–58). Because this verse focuses exclusively on priesthood authority, it must not be assumed that righteous women, the queens and priestesses of the Church, are not there. The gathering is of all the justified. In this light, all the righteous are truly the blessed ones.

				The symbolism in this section reveals what Church leaders must do in order to prepare the institution of the Church for entrance into holy matrimony and then into the Lord’s eternal city. Its mission is to prepare for the coming of the Lord by resisting the world’s seductions, perfecting the Saints, redeeming the dead, and preaching the gospel. Its fidelity to its mission opens the way for it to be sanctified by Christ, symbolized by being clothed in the beautiful wedding gown. The garment represents the δικαιώματα (dikaiōmata), “righteous deeds,” of the Saints. The text is not specific as to what those deeds are, but given the thrust of verse 10 (see below), it is likely that one important aspect is bearing witness of the Master even when such becomes not only unpopular but deadly. In the view of Revelation, one of the most important tasks of the latter-day Church is missionary work no matter what the cost.

			

			
				It is of note that the garment God gives here is the righteous deeds of the Saints. But what does it mean to have God give the institution the Saints’ righteous deeds? Though each individual member must work out his or her own salvation with fear and trembling, the aggregate of those who walk God’s paths bequeath to the institution a gift, and that is institutional purity. God credits the Church with the individual’s good deeds and the institution itself is blessed and thereby prepared to enter into the millennial era. It is of note that the righteous deeds of the Saints then become a kind of recommend that the Church must possess in order to enter into its marriage with the Lord.

				Already, the text has associated individual Saints with white robes. In Revelation 6:9–11, white robes were given to those who bore faithful witness to the Lord in and before John’s day, and in 7:13–15 they are worn by those who retained faithfulness during “the great tribulation” of the last days. The combination of their robes, then, makes up the wedding dress of the bride. Thus, the Lord can say that this is “the only true and living church upon the face of the whole earth, with which I, the Lord, am well pleased, speaking unto the church collectively and not individually” (D&C 1:30).

				In this interaction between Saint and institution we see the significance of the Church’s name, The Church of Jesus Christ of Latter-day Saints. The Church has two components, the corporate Church of Jesus Christ and the combined membership of the Latter-day Saints. Each entity plays a part in preparing the earth for Christ’s millennial reign. The corporation, consisting of all the officers and administrators, gathers and manages the resources while directing the Church as a whole. The faithful members follow that direction, do the work and will of God, become purified, and sealed into eternal life. Their righteous deeds, then, bequeath back to the institution a holiness that makes it acceptable to the Lord.

				It is at this point that an angel commands John to write. The injunction marks the importance and seriousness of the communication. The angel dictates the exact words for the Seer to record: “Blessed are they which are called unto the marriage supper of the Lamb” (v. 9). The word “called” (κεκλημένος, keklēmenos) in its religious context denotes an invitation to enter the kingdom of God. Not everyone receives such an invitation, only those who have found the grace of the Lord.[49] They have done so as a result of their keeping covenants as agreed upon in the reciprocal relationship they have with him. Therefore, the list is very exclusive, containing only the names of those who will have eternal life. The angel underscores the point when he tells John, “These are the true sayings of God” (v. 9). God says (and his word will not be altered) that only those who are invited to the marriage supper of the Lord will enter the state of blessedness. The angel’s assurance is, however, not exclusive to the invitation to the wedding feast. It includes all the promises given to the righteous contained in this portion of the vision.

				At this point, John bows in worship before the divine being who proclaimed the words. Just what brought on this deep expression of awe is not stated. Perhaps it was the angel’s declaration that the words he spoke were of God. At any rate, the Seer receives a sharp rebuke from the angel: “See thou do it not.” “I am thy fellow servant,” the angel goes on to explain, one of those who have the testimony of Jesus. He then commands John to “worship God: for the witness which testifies that Jesus is the Christ is the spirit of prophecy” (v. 10).[50] The act of prophesying is, then, the same as bearing testimony. It is, therefore, limited neither to inspired prognostication nor to the statements of those formally designated as prophets. Indeed, in John’s parallel experience recorded in 22:8–9, the angel notes that those who, “keep the sayings of this book” act as “prophets.”[51] The Saints, then, blessed as they are with the prophetic spirit via the gift of the Holy Ghost can have revelatory experiences beyond that of others not so endowed and are expected to share those experiences with others. In doing so, they act as prophets and prophetesses.[52]


			

			
				As Elder Robert D. Hales testified, “A testimony is the spirit of prophecy (Rev. 19:10). It is a personal revelation from God, revealing the truthfulness of the gospel of Jesus Christ. A testimony comes through the Holy Ghost; it makes a deep and lasting impression on the soul.[53]


				President Dieter F. Uchtdorf taught, “The source of this sure knowledge and firm conviction is divine revelation, ‘for the testimony of Jesus is the spirit of prophecy’ (Rev. 19:10). We receive this testimony when the Holy Spirit speaks to the spirit within us. We will receive a calm and unwavering certainty that will be the source of our testimony and conviction irrespective of our culture, race, language, or socioeconomic background. These promptings of the Spirit, rather than human logic alone, will be the true foundation upon which our testimony will be built. The core of this testimony will always be the faith in and the knowledge of Jesus Christ and his divine mission, who in the scriptures says of himself, “I am the way, the truth, and the life” (John 14:6).[54]


				The Rider on the White Horse 
(19:11–16)


				Introduction

				The Lord now opens a new vision to John. In it John sees the final defeat of the Lamb’s enemies. Already he has seen the judgment upon Babylon. There he learned she will be destroyed by her lovers. However, as that scene closed, the destroyers of Babylon remained strong and still dominated the battle field. These, too, must be destroyed for it is not enough to destroy the dragon, beast, and false prophet and the society they produced. Those whom they seduced, enlisted in their cause, and who executed their will must also be destroyed.

				The truth was available to these followers of darkness, but they refused to see. Rather they allowed themselves to be seduced and deluded by the false prophet. They, then, willingly followed his ways and persecuted the children of God. These children stayed true and faithful, their words and lives bearing witness to their testimonies, but these wicked ones would neither see nor listen and, therefore, must now pay for their choices.

				God’s action upon them marks his complete and total vindication of his martyrs. It is Christ’s word, the sword and rod of his mouth (see v. 15), that both destroys the wicked and protects the righteous. It was the martyrs’ word that put the world in a position of judgment. Thus, the image of the sword ties his testimony to that of his people and underscores their truthfulness.[55]


				Greek Text

				11 Καὶ εἶδον τὸν οὐρανὸν ἠνεῳγμένον, καὶ ἰδοὺ ἵππος λευκός, καὶ ὁ καθήμενος ἐπ᾽ αὐτὸν καλούμενος πιστὸς καὶ ἀληθινός, καὶ ἐν δικαιοσύνῃ κρίνει καὶ πολεμεῖ. 12 οἱ δὲ ὀφθαλμοὶ αὐτοῦ φλὸξ πυρός, καὶ ἐπὶ τὴν κεφαλὴν αὐτοῦ διαδήματα πολλά, ἔχων ὄνομα γεγραμμένον ὃ οὐδεὶς οἶδεν εἰ μὴ αὐτός, 13 καὶ περιβεβλημένος ἱμάτιον βεβαμμένον αἵματι, καὶ κέκληται τὸ ὄνομα αὐτοῦ ὁ Λόγος τοῦ Θεοῦ. 14 καὶ τὰ στρατεύματα τὰ ἐν τῷ οὐρανῷ ἠκολούθει αὐτῷ ἐφ᾽ ἵπποις λευκοῖς, ἐνδεδυμένοι βύσσινον λευκὸν καθαρόν. 15 καὶ ἐκ τοῦ στόματος αὐτοῦ ἐκπορεύεται ῥομφαία ὀξεῖα, ἵνα ἐν αὐτῇ πατάξῃ τὰ ἔθνη, καὶ αὐτὸς ποιμανεῖ αὐτοὺς ἐν ῥάβδῳ σιδηρᾷ· καὶ αὐτὸς πατεῖ τὴν ληνὸν τοῦ οἴνου τοῦ θυμοῦ τῆς ὀργῆς τοῦ θεοῦ τοῦ παντοκράτορος, 16 καὶ ἔχει ἐπὶ τὸ ἱμάτιον καὶ ἐπὶ τὸν μηρὸν αὐτοῦ ὄνομα γεγραμμένον· Βασιλεὺς βασιλέων καὶ κύριος κυρίων.[56]


				King James Translation

				11 And I saw heaven opened, and behold a white horse; and he that sat upon him [was] called Faithful and True, and in righteousness he doth judge and make war. 12 His eyes [were] as a flame of fire, and on his head [were] many crowns; and he had a name written, that no man knew, but he himself. 13 And he [was] clothed with a vesture dipped in blood: and his name is called The Word of God. 14 And the armies [which were] in heaven followed him upon white horses, clothed in fine linen, white and clean. 15 And out of his mouth goeth a sharp sword, that with it he should smite the nations: and he shall rule them with a rod of iron: and he treadeth the winepress of the fierceness and wrath of Almighty God. 16 And he hath on [his] vesture and on his thigh a name written, KING OF KINGS, AND LORD OF LORDS.

			

			
				BYU New Testament Rendition

				11 And I saw the heavens opened, and there was a white horse, and he who rode on it is called faithful and true, and in righteousness he judges and makes war. 12 His eyes were a flame of fire, and on his head were many diadems, and he had a name written which no one but he himself knows. 13 And he was dressed in a robe dyed with blood, and his name is called “The Word of God.” 14 And the armies in heaven followed him on white horses, clothed in pure, white linen. 15 And out of his mouth went forth a sharp sword,[57] and with it he will strike down the nations, and he himself will shepherd them with a rod of iron,[58] and he treads the winepress of the fury and wrath of God Almighty. 16 On his cloak and on his thigh he has a name written, “King of Kings and Lord of Lords.”

				Translation Notes and Comments

				19:11 And I saw heaven opened, and behold a white horse / And I saw the heavens opened, and there was a white horse: Once again the words, “and I saw,” introduce a new vision. Throughout Revelation, the color white has been associated with both purity and victory. The symbolism continues to hold true. The Lord comes as the conquering hero and victor prepared to take on his enemies.

				and he that sat upon him was called Faithful and True / and he who rode on it is called faithful and true:[59] The present passive participle καλούμενος (kaloumenos), literally “being called,” is translated as a present passive. The word καλέω (kaleo), in the passive, means to be called by a name or given an epithet that describes what one is.[60] Again we have the passive of divine activity. It is God who declares the attributes of the rider and in so doing discloses what he is.

				The Rider is first and foremost “faithful.” The word πιστός (pistos) carries the idea of something that can be fully trusted and relied upon.[61] In this case, the Father knew he could depend or rely on the Son to carry out his will.

				The Rider is also “true.” Here, the word ἀληθινός (alēthinos) means not just that which is actual or real but that which is as it should be, that is, what is genuine.[62] In the Lord’s case, he is completely unadulterated, a being that is completely what one should be. God called Jesus to be the Savior and that is what he is. Even here, as he prepares to ride against his enemies, he does what he does to save. Indeed, as Revelation so clearly shows, salvation stands behind his every act, his every word, and his every thought.

				in righteousness he doth judge and make war / and in righteousness he judges and makes war: Τhe verb κρίνω (krinō) means “to judge.” The idea stressed here is that of judgment and the execution of that judgment. The point is that his act conforms to the most righteous standards possible.[63] Behind the word, once again, stands the idea of God vindicating his afflicted people by moving against their enemies.[64]


				19:12 His eyes were as a flame of fire / His eyes were a flame of fire: The phrase φλὸξ πυρός (phlox pyros) is either an epexegetical genitive, thus, “a flame, that is, fire,” or a descriptive genitive, “a fiery flame.” Either way, the phrase stresses the intensity or brilliance of the blaze. We are reminded of the Lord’s appearance in the Kirtland temple when he stood on pavement of pure gold and “His eyes were as flame of fire; the hair of his head was white like the pure snow; his countenance shone above the brilliance of the sun” (D&C 110:2–3). The best Greek texts do not have ὡς (hōs), “as,” and so the Rendition has omitted it.

				The metaphor points to the power the Lord has to enlighten and discern the spiritual condition of those under his purview. He reminded the Saints at Thyatira that he was the one “who hath eyes like unto flames of fire” who knew of their works and faithfulness but also of the deeds of Jezebel and those following her ways (Rev. 2:18–20).[65] It is that attribute that makes him the perfect judge.

			

			
				on his head were many crowns / and on his head were many diadems: A striking feature of the horseman is that he wears many diadems. The image stands in deliberate contrast to the only other figures in Revelation that wear them, the dragon and sea beast. Each of these is, however, limited to a set number, seven and ten respectively. As noted in chapter 12, the numbers are important because they tell us something about the political power of the Lord’s enemies. As we have seen, seven represent fullness or totality while ten represents all of a part. Associated with the two monsters, these symbols represent their false claim to universal, sovereign power. Their claim to earthly kingship is, of course, an imitation to the Lord’s true power and is nothing short of blasphemy.[66]


				The phrase διαδήματα πολλά (diadēmata polla) suggest the rider wore a vast number of crowns, so many John could not count them.[67] The symbolism reveals Christ as the true cosmic King and Lord whose dominion extends across both time and space. Already, we have seen the Lord wearing a “crown of gold,” but that one was the στέφανος (stephanos) or laurel wreath of victory (see Rev. 14:14). Here the image focuses on a political power and might that is all inclusive. Against such overwhelming strength, neither the beast nor the dragon has a chance of resisting.

				and he had a name written, that no man knew, but he himself / and he had a name written which no one but he himself knows: The word ἔχων (exōn), literally “having,” is a present nominative masculine singular participle which modifies the nominative masculine singular participle ὁ καθήμενος (ho kathēmenos) in verse 11, but the phrase in which it is found has no main verb, forcing exōn to be translated as the finite verb “had.”[68] As is usual in Revelation, αὐτός (autos) is used emphatically, and so translated as “himself.”[69] The word γεγραμμένον (gegrammenon) is a perfect passive participle of γράφω (graphō), “to write,” and modifies ὄνομα (onoma), “name,” the object of the participle ἔχων (exōn). Being governed by the masculine singular participle ἔχων (exōn), it would appear that the name was not inscribed on the diadems. Just where it was written John does not say, but it was either hidden from the viewer or written in such a way as to make it intelligible. Since John mentions it, the latter is the most likely.[70]


				The Gnostic Gospel of Philip also refers to Jesus having a secret name, that is, one “not uttered in the world” due to it sacred nature for “it is the name above all others.”[71] That gospel goes on to state that “Jesus” is the hidden name while “Christ” is the revealed name, thus, letting the cat of the bag.[72] The author of the Ascension of Isaiah also speaks of this hidden name but he is much more circumspect, stating that “Jesus” is the Lord’s earthly name but his real, divine name will only be known by his followers when they have left the mortal body.[73]


				he was clothed with a vesture dipped in blood / And he was dressed in a robe dyed with blood: The verb βάπτω (baptō) can mean “dipped, stained, or dyed” and is related to the verb βαπτίζω (batizō). The description used by John in verses 11–13 is that of a regal person moving in power and majesty.[74] Normally, in the Greco-Roman world, the head of state coming in this manner would be in a garment of indigo. Here the blood which stains the Lord’s robe suggests such royal dye and, as such, “stands in a climactic contrast to the color of the robes worn by the great whore described in 17:4 and the ‘great city’ in 18:6.”[75] The symbolism of blood here does not refer to the atonement but to that of those who receive the brunt of God’s wrath in the last days.[76]


				his name is called The Word of God / his name is called “The Word of God”: Because of the unnecessary use of τὸ ὄνομα αὐτοῦ (to onoma autou) in the phrase καὶ κέκληται τὸ ὄνομα αὐτοῦ (kai keklētai to onoma autou), literally “and the name of him has been called,” the phrase is awkward in Greek. It is, however, actually a Septuagintism, the idiom being found in quite a number of places in that text.[77]


			

			
				Normally names introduced by John are anarthrous because the person or subject is yet unknown to the reader.[78] In this case, however, John uses an anaphoric definite article because his audience would have been well aware that John was referring to Jesus by one of the most powerful appellations (see John 1:1–3).

				Five times John uses the phrase ὁ λόγος τοῦ θεοῦ (ho logos tou theou), “the Word of God” (see 1:2, 9; 6:9; 19:13; 20:4), but only here does he do so as a proper name. In all the other cases it refers to the Christian message about Jesus and his work. The context, therefore, equates the idea of the “word of God” with the revelation which God gives of himself through the life, words, deeds, and life of the Savior.[79] Indeed, Jesus stressed that “the Son can do nothing of himself, but what he seeth the Father do” (John 5:19) and “that I do nothing of myself; but as my Father hath taught me” (John 8:29). He assured his people that “the words that I speak unto you I speak not of myself: but the Father that dwelleth in me, he doeth the works” (John 14:10). Thus, he was the “Word of God” as he revealed the nature, power, character, and goodness of the Father. This idea constitutes a major portion of the witness borne by the Saints


				12:14 And the armies which were in heaven followed him upon white horses / the armies in heaven followed him on white horses: In ancient warfare, foot soldiers feared the cavalry. These horsemen were often used as the first thrust against the enemy. Astride their powerful horses, these riders could quickly penetrate the ranks of hoplites, breaking up their formations or quickly outflank them to launch an attack at the rear or on the wings and, thus, prepare the way for their own troops which followed.

				All the horses are white. The symbol stresses that the victory has already been won and what we are seeing is the triumphal march of the successful general. Here we meet “Yahweh Sebaoth,” or “Jehovah of hosts,” leader of the triumphant angelic army (see 1 Sam. 17:45; Isa. 21:10; 31:4; 37:16; Amos 3:13; 4:13; 5:27; 6:14). The imagery is that of the Christ at this Second Coming (see Matt. 13:41; 16:27; Mark 8:38; 13:26–27; Luke 9:26; 1 Thes. 3:13; 4:16; 2 Thes. 1:7; compare D&C 87:7; 88:2; 95:7; 98:2).

				clothed in fine linen, white and clean / clothed in pure, white linen: The emphasis of the Greek phrase βύσσινον λευκὸν καθαρόν (byssinon leukon katharon), literally “linen white pure,” stresses both the purity and whiteness of the linen. In doing so, it highlights the righteousness—indeed, the holiness—of the individual member of the heavenly army who return with Christ. Already, John has associated pure white linen garments with heavenly beings. These were the seven destroying angels who came out of the heavenly temple in chapter 16. It is likely, then, as other sections of the Apocalypse show, that the vestments are priestly robes (see Notes on 1:13; also Rev. 7:9, 14–15; 15:6; Dan. 10:5; 12:6; Ezek. 9:2). In that case, all that is done is not by the power of arms but by the power of the priesthood.

				19:15 And out of his mouth goeth a sharp sword, that with it he should smite the nations / And out of his mouth went forth a sharp sword, and with it he will strike down the nations: On the imagery of the sharp sword issuing from the Lord’s mouth, see Notes at 1:16.

				The image parallels Isaiah 49:2 (compare Isa. 11:4), where the prophet describes the divine and deadly power that will be wielded by “Israel’s servant,” that is, the Messiah. The imagery is associated only with the Lord in Revelation (see 1:16; 2:12, 16) and points to his power of judgment. Here it brings the word of condemnation that leads to the fall of the nations.[80] According to Paul, the Lord will move against the wicked “whom [he] shall consume with the spirit of his mouth and shall destroy with the brightness of his coming” (2 Thes. 2:8).

				The JST changes the verse to read, “And out of his mouth proceedeth the word of God and with it he will smite the nations.” Once again Joseph Smith is interpreting the symbol and, by doing so, shows the means by which the Lord will conquer his foes. There will actually be no military strike with heavenly troops fighting against mortal ones. Rather, the Lord will bring his enemies to their knees by the power of his presence and the words he will speak. John has already given us an example in the ministry of the two prophets he catalogued in chapter 13 who carried the word of God with such force that it impeded the advance of Israel’s enemies for years. Little doubt their actions will be but one display of divine power manifest via priesthood authority during God’s latter-day war against evil. The view, here, however, is the power Christ will at last reveal at his Second Coming. Once again John’s theme stands out: God’s exoneration of his people through the destructions of their oppressive and culpable enemies.[81]


			

			
				and he shall rule them with a rod of iron / he himself will shepherd them with a rod of iron: On the “iron rod,” see Notes on 2:27.

				The imagery here, uniquely, has no Old Testament parallel. In Psalm 2:9 and Isaiah 11:4, God’s rod is used to destroy the nations (as the sword does in the phrase above) that oppose his people. Here God changes the imagery to that of protection and, therefore, the rod of iron can be viewed as a strong shepherd’s crook. The verb ποιμαίνω (poimainō), “shepherd, protect, care for,” carries the idea of a personal and very intimate involvement with those watched over.[82] The imagery points to the role of Jesus as the “Good Shepherd” (John 10:11–18) caring for and leading his people in righteousness.

				The JST translates this phrase as, “And he will rule them with the word of his mouth.” It is of note that both the Lord’s offensive and defensive weapons are the same, “the word of God.” One aspect of that weapon destroys, the other protects and saves. The difference is where one stands in relationship to that word.

				he treadeth the winepress of the fierceness and wrath of Almighty God / he treads the winepress of the fury and wrath of God Almighty: The phrase τοῦ οἴνου τοῦ θυμοῦ τῆς ὀργῆς τοῦ θεοῦ τοῦ παντοκράτορος (tou thymou tēs orgēs tou theou tou pantokratoros): literally, “of the fury of the wrath of God the Almighty,” stresses the intense passion and anger that goes into the Lord’s move against those who have crossed him for so long. The phrase echoes Isaiah 63:2–3, where the prophet looks to the day of divine judgment.[83] The JST changes this phrase to read, “he treadeth the winepress in the fierceness and wrath of Almighty God,” again emphasizing the fury of the Father that drives the Son to act. Also, the genitive τοῦ θυμοῦ (tou thymou) can be taken appositionally and, thus, define the winepress as the wrath of God.[84]


				John ties this divine display of wrath to the almightiness of God showing that nothing will be able to assuage, impede, or resist it. Once it begins it will run its full course. The end result will be the total and eternal destruction of all God’s temporal enemies, both spiritual and mortal.

				19:16 And he hath on his vesture and on his thigh a name written, KING OF KINGS, AND LORD OF LORDS / On his cloak and on his thigh he has a name written, “King of Kings and Lord of Lords”: On the title, see Notes on 17:14.

				Just why the Lord bore the titles twice is unclear. It may be that the καί (kai) in the phrase ἐπὶ τὸ ἱμάτιον καὶ ἐπὶ τὸν μηρὸν αὐτοῦ (epi to himation kai epi τον mēron autoυ) is epexegetical, allowing the phrase to read, “upon his cloak, that is, the portion covering his thigh.” There are ancient references to statues with words written on the work of art’s thighs, but no such thing for military uniforms.[85] However, if the name were placed in two spots it would make it conspicuous to both horsemen and ground troops.

				The thigh was where the battle sword hung (see Ex. 32:27; Judg. 3:16, 21; Ps. 45:3) and the place where the hand was placed in swearing an oath (see Gen. 24:2; 47:29). Combined, the two images suggest that judgment comes with force as a result of God’s promise to his people.[86]


				Further, the thigh is very significant in Greek mythology and thought, representing the nature of the Gods and their offspring.[87] It is possible that the imagery is saying that Jesus is the real deal in contrast to the pagan gods.

			

			
				Already an angel has referred to the Lord by these titles (albeit, in reverse order; see Rev. 17:14). The title suggests that the Messiah’s station as the ultimate Lord and supreme ruler and King over all. The title is significant in that the Jews tied it to the power and rank of Jehovah and, therefore, this verse identifies King with God.[88]


				Analysis and Summary

				The command in the former vision to praise God (19:5) relates directly to what happens in this new vision. At the beginning of his heavenly revelations, John saw “a door opened in heaven” through which he was able to see the throne of God (4:1); later “the temple of God was opened in heaven” such that the Seer could behold the ark of the testimony (11:19); afterward, the whole temple opened so that the seven angels with the seven bowls could come out (15:5). Now John sees the entire expanse of heaven unfold to make way for the Warrior-king and his army prepared to battle the hosts of darkness.[89] The Rider, terrible in majesty upon his white horse, is the Savior, “called Faithful and True” (v. 11; compare D&C 45:74–75). These names of Christ, as Elder McConkie points out, “signify that he is the embodiment and personification of these godly attributes. Above all his fellows, he was obedient to the will of the Father and true to every trust imposed upon him.”[90] John clearly states the Rider’s purpose: “in righteousness he doth judge and make war” (v. 11). War results from his just judgment. Evil must be put down even by force when necessary.

				The two salient factors of the main figure that this part of the vision focuses on is his unknown name and the many crowns he wears. There is a parallel scene in the Old Testament. Isaiah saw the day when “the Gentiles shall see thy righteousness, and all the kings thy glory: and thou shalt be called by a new name, which the mouth of the Lord shall name. Thou shalt also be a crown of glory in the hand of the Lord, and a royal diadem in the hand of thy God” (Isa. 62:2–3). Though the person spoken to is Israel and more specifically the Holy City, the picture looks to the day of redemption and power of God’s people. The new name and crown look to the time of renewed covenant making that brings both priestly and kingly status. Also the new name suggests the intimate and eternal tie that takes place with the marriage covenant when the bride willing takes on her a new name. Thus, both people and Lord share the new name. Therefore, the new name which “no one knows except himself,” does not mean that it is a cosmic secret never to be divulged. Rather, Isaiah shows, when prophecy is fulfilled, then God’s covenant people will know the name as they enter into eternal covenant with him.[91] Further, the crown of each king, through the covenant of consecration, becomes one of the diadems of his Lord. By this means, the Rider on the horse becomes King of kings and Lord of lords.

				John deliberately contrasts the King with the dragon and the sea beast. While the former two possess seven and ten diadems respectively, the Warrior has “many diadems” (v. 12). The King’s true royalty far surpasses the false sovereignty of Satan and his minion. He now rides as “KING OF KINGS, AND LORD OF LORDS” (v. 16)—and he has acquired his crowns since John last saw him. Although there was no doubt earlier that he was king sitting upon his throne (3:21, compare 1:5), John mentions no crowns. Here they are prominently displayed. They signify that the “kingdoms of this world are become the kingdoms of our Lord, and of his Christ; and he shall reign for ever and ever” (11:15).[92]


				The Rider bears a name “that no man knew, but he himself” (v. 12). Again Elder McConkie gives insight:

				As with all glorified beings, our Lord has a new name in celestial exaltation, a name known to and comprehended by those only who know God in the sense that they have become as he is and have eternal life. See Rev. 2:12–17. Thus, Christ’s ‘new name’ shall be written upon all those who are joint-heirs with him (Rev. 3:12), and shall signify that they have become even as he is.[93]


				But the Warrior does have a known name: “The Word of God” (v. 13). John calls him by this same title at the beginning of his gospel (John 1:1–3). In Revelation, the name emphasizes the authoritative declaration that judges the kings of the world.[94] “In Hebrew thought,” states Mounce, “a word is not a lifeless sound but an active agent that achieves the intention of the one who speaks.”[95] The Savior is the active agent who executes the word (that is, the will) of God. That word is now judgment. Thus, the rider’s vestments are blood red for the judgment is one of death (compare Isa. 63:1–6). According to the Doctrine and Covenants, his appearance will cause consternation among the nations. Many will ask:

			

			
				Who is this that cometh down from God in heaven with dyed garments; yea, from the regions which are not known, clothed in his glorious apparel, traveling in the greatness of his strength?

				And he shall say: I am he who spake in righteousness mighty to save.

				And so great shall be the glory of his presence that the sun shall hide his face in shame and the moon shall withhold its light, and the stars shall be hurled from their places.

				And his voice shall be heard: I have trodden the wine press alone, and have brought judgment upon all people; and none were with me;

				And I have trampled them in my fury, and I did tread upon them in mine anger, and their blood have I sprinkled upon my garments, and stained all my raiment; for this was the day of vengeance which was in my heart. (D&C 133:46–51)

				Clearly John depicts the moment of vengeance when the Lord will destroy all wickedness by the brightness of his coming (see D&C 5:19). At this moment all nations will come under his authority “and he shall rule them with a rod of iron” (v. 15).

				The Battle of the Warrior-king 
(vv. 17–21)


				Greek Text

				17 Καὶ εἶδον ἕνα ἄγγελον ἑστῶτα ἐν τῷ ἡλίῳ, καὶ ἔκραξεν ἐν φωνῇ μεγάλῃ λέγων πᾶσιν τοῖς ὀρνέοις τοῖς πετομένοις ἐν μεσουρανήματι· Δεῦτε συνάχθητε εἰς τὸ δεῖπνον τὸ μέγα τοῦ θεοῦ, 18 ἵνα φάγητε σάρκας βασιλέων καὶ σάρκας χιλιάρχων καὶ σάρκας ἰσχυρῶν καὶ σάρκας ἵππων καὶ τῶν καθημένων ἐπ᾽ αὐτῶν, καὶ σάρκας πάντων ἐλευθέρων τε καὶ δούλων καὶ μικρῶν καὶ μεγάλων. 19 Καὶ εἶδον τὸ θηρίον καὶ τοὺς βασιλεῖς τῆς γῆς καὶ τὰ στρατεύματα αὐτῶν συνηγμένα ποιῆσαι τὸν πόλεμον μετὰ τοῦ καθημένου ἐπὶ τοῦ ἵππου καὶ μετὰ τοῦ στρατεύματος αὐτοῦ. 20 καὶ ἐπιάσθη τὸ θηρίον καὶ μετ᾽ αὐτοῦ ὁ ψευδοπροφήτης ὁ ποιήσας τὰ σημεῖα ἐνώπιον αὐτοῦ, ἐν οἷς ἐπλάνησεν τοὺς λαβόντας τὸ χάραγμα τοῦ θηρίου καὶ τοὺς προσκυνοῦντας τῇ εἰκόνι αὐτοῦ· ζῶντες ἐβλήθησαν οἱ δύο εἰς τὴν λίμνην τοῦ πυρὸς τῆς καιομένης ἐν θείῳ. 21 καὶ οἱ λοιποὶ ἀπεκτάνθησαν ἐν τῇ ῥομφαίᾳ τοῦ καθημένου ἐπὶ τοῦ ἵππου τῇ ἐξελθούσῃ ἐκ τοῦ στόματος αὐτοῦ, καὶ πάντα τὰ ὄρνεα ἐχορτάσθησαν ἐκ τῶν σαρκῶν αὐτῶν.[96]


				King James Translation

				17 And I saw an angel standing in the sun; and he cried with a loud voice, saying to all the fowls that fly in the midst of heaven, Come and gather yourselves together unto the supper of the great God; 18 That ye may eat the flesh of kings, and the flesh of captains, and the flesh of mighty men, and the flesh of horses, and of them that sit on them, and the flesh of all [men, both] free and bond, both small and great. 19 And I saw the beast, and the kings of the earth, and their armies, gathered together to make war against him that sat on the horse, and against his army. 20 And the beast was taken, and with him the false prophet that wrought miracles before him, with which he deceived them that had received the mark of the beast, and them that worshipped his image. These both were cast alive into a lake of fire burning with brimstone. 21 And the remnant were slain with the sword of him that sat upon the horse, which [sword] proceeded out of his mouth: and all the fowls were filled with their flesh.

				BYU New Testament Rendition

				17 And I saw an angel standing in the sun, and he cried with a loud voice speaking to every bird that flew high in the sky, “Come, gather for the great feast of God, 18 so you can eat the flesh of kings and of generals and of mighty men and of horses and of those who ride them, even the flesh of all, both slaves and freemen, both small and great.” 19 Then I saw the beast and the kings of the earth and their armies gathered together to make war against the rider on the horse and against his army. 20 And the beast was captured, and the false prophet with it who performed miracles on its behalf by which he deceived those who had received the mark of the beast and those who worshipped its image. These two were cast alive into the lake of fire that burns with sulfur. 21 And the rest were killed by the sword that came out of the mouth of the rider on the horse, and all the birds gorged themselves on their flesh.

			

			
				Translation Notes and Comments

				19:17 I saw an angel standing in the sun: The phrase ἑστῶτα ἐν τῷ ἡλίῳ (hestōta en tō heliō) can mean the angel was standing in or upon the sun,[97] but the point of the imagery is that he was in position to extend his invitation to the fowls of the air.

				saying to all the fowls that fly in the midst of heaven / speaking to every bird that flew high in the sky: The noun μεσουράνημα is an astronomical technical term that means “the zenith,” the highest point in the sky, hence the Rendition translates it as “high in the sky.”

				Come and gather yourselves together unto the supper of the great God / “Come, gather for the great feast of God: The angel’s invitation is a parody of those extended by mortal kings or priests to guests for royal feasts at the palace or sacred meals at the temples. That this one is “the great feast of God” suggests it parodies the eschatological banquet of the Messiah with its accompanying joy.[98] In very ancient documents, such banquets occurred when the gods had been challenged and won a great victory.[99] That tradition fits well in John’s context.

				19:18 That ye may eat the flesh of kings, and the flesh of captains, and the flesh of mighty men, and the flesh of horses, and of them that sit on them, and the flesh of all men, both free and bond, both small and great / so you can eat the flesh of kings and of generals and of mighty men and of horses and of those who ride them, even the flesh of all, both slaves and freemen, both small and great: This verse contains five uses of the connective καί (kai) “and.” In doing so, the text emphasizes the sum total of the fallen.[100] The phrase gives evidence of the socioeconomic levels from which the beast was able to draw his army.

				The Greek term χιλίαρχος (chiliarchos) normally refers to an officer who commands a thousand men and was equivalent to the Roman tribunus militum, the commander of a cohort (about 600 men). However, it can also refer to high-ranking military officers in general,[101] and thus it is translated as “general,” in the Rendition.

				On the phrase “small and great,” see Notes on 13:16.

				Here the storyline that John dropped at 16:14 he picks up and continues. We see the aftermath of the battle of Armageddon, a war seen by a number ancient prophets (see Isa. 66:18; Ezek. 38:4–39:6; Joel 3:2; Zech. 12:1–9; 14:2; Ps. 2:1–3; 1 Ne. 14:13–17).[102] In Jewish apocryphal sources, it is Behemoth and Leviathan that make up the main course of God’s eschatological celebratory banquet.[103]


				Many among the rich and poor were willing to follow the dragon in his war against the Lamb and his Saints. The Old Testament prophecy in Ezekiel looks to this very moment (39:4, 17–20). In these verses the ancient prophet saw the defeat of Gog from Magog and his vast army. Death knew all; neither low- nor high-born escaped. All became the gore on which birds of prey fêted themselves. In both Ezekiel and John’s visions, the imagery means the same thing: the certainty of the defeat of God’s enemies.[104] It emphasizes a defeat of such magnitude that there are not enough survivors to bury the dead.

				of all men / of all: The JST changes this to “of all who fight against the Lamb,” thus narrowing the range of the word “all.”

				19:19 And I saw the beast, and the kings of the earth, and their armies, gathered together to make war against him that sat on the horse, and against his army / Then I saw the beast and the kings of the earth and their armies gathered together to make war against the rider on the horse and against his army: Because the introductory phrase καὶ εἶδον (kai eidon), “and I saw,” continues the focus on an on-going vision, it is translated as “Then I saw” in the Rendition.[105] In the phrase ποιῆσαι τὸν πόλεμον (poiēsai ton polemon), literally “to make the war,” (found here and in Rev. 16:14), the noun is anaphoric because it points to a specific and well-known battle, the great eschatological war when the forces of evil will gather against Jehovah and his people.[106]


			

			
				In chapter 17:14, John mentioned the “ten kings” who would assist the beast in his attack on the Rider of the white horse and his army. These will be able to muster a huge army (see Rev. 9:16). With such overwhelming forces, it is little wonder that they will feel that they can succeed in their aims. In Revelation 16:13, 14, 16, the Seer revealed the prelude to the battle. The three froglike spirits seduced the kings into bringing their overwhelming armies against the Lamb and his people. One hears echoes of Psalm 2:1–4, where the Psalmist mocks the silliness of the heathens who rage because of God’s restraints and think they can escape his rule. He scoffs at their kings and rulers who plot to break away from God and his Messiah. The Psalmist notes that it simply is not going to happen. John allows us to see the moment when they actually gather and the battle lines are drawn.

				19:20 And the beast was taken, and with him the false prophet that wrought miracles before him, with which he deceived them that had received the mark of the beast, and them that worshipped his image / the beast was captured, and the false prophet with it who performed miracles on its behalf, by which he deceived those who had received the mark of the beast and those who worshipped its image: On the false prophet, see Notes on 16:13. On the mark of the beast, see Notes on 13:16.

				The Lord executes his judgment in two parts: first the culprits who started the whole mess are judged, sentenced, and punished, then those who executed their will are destroyed. John is careful to remind the reader why the two beasts are seized: the sea beast claimed divine status while the land beast aided and abetted its efforts. Their punishment is not death. As John tells us in chapter 20:11, they, along with the dragon, will be tormented forever. Here we see the end of the evil civil leaders, the greedy financiers, and the amoral spin masters.[107] All will suffer forever with the dragon who was so successful in getting them to do his bidding. Thus, in the view of Revelation, they never escape him.

				These both were cast alive into a lake of fire burning with brimstone / These two were cast alive into the lake of fire that burns with sulfur: This imagery has no close parallels in Jewish or Greco-Roman sources. The Jews did associate fire with divine punishment (see Ps. 50:3; Isa. 66:24; Ezek. 1:4, 13–15; Matt. 5:22; 13:42, 50; 18:9; 25:41; Mark 9:43, 48), but no lake of fire existed in their theology. The imagery, however, was well-known to the Nephites (see 2 Ne. 9:16; 28:23; Jacob 3:11; 6:10; Mosiah 3:27; Alma 12:7; 14:14; see also D&C 63:17; 76:36–37), who were careful to note its symbolic quality. Divine punishment was as a lake of fire from which God delivers the Saints and those who die without the law (2 Ne. 9:19, 26). The imagery catches the exquisite guilt and mental anguish of those who anticipate having to stand before a very holy and just God to be judged.

				For brimstone, see Notes on 9:17.

				19:21 the remnant were slain with the sword of him that sat upon the horse / And the rest were killed by the sword that came out of the mouth of the rider on the horse: John here, once again, follows his pattern of not sharing any details of the battle itself. He does give a little insight in chapter 11, but not much. According to the little he has supplied, the Lamb’s army does not enter into the fray and neither do the Saints. The conquest belongs to the Rider and him alone.

				It is the power of the sword issuing from his mouth that slays every enemy. Once again, the JST changes “sword” to “word.” In so doing, it highlights the symbolic nature of the term and underscores the power of the Lord’s word as the means of conquering all. With a breath, he subdues the nations. None can resist the One who speaks and the very elements obey him (see, for example, Josh. 10:12–14; Judg. 5:5; 2 Kgs. 20:8–11; Ezek. 1:24; 1 Ne. 17:46; Hel. 12:7–17; 3 Ne. 22:10; Morm. 5:23). The imagery is one of judgment and the verdict is physical and spiritual death.

				all the fowls were filled with their flesh / all the birds gorged themselves on their flesh: Ancient people were haunted with the fear of remaining unburied. Its threat was the center of some taunt songs among the Israelites (see, for example, Deut. 28:26; 1 Sam. 17:44, 46). The idea of bodies being eaten by dogs and birds was a particular nightmare (See 1 Kgs. 14:11; 16:4; 21:24; 2 Sam 21:10; Jer. 7:33; 16:4; 19:7; 34:20). To show the greatest disrespect, the utter contempt, and deepest humiliation for one’s enemies, victors refused the dead burial.[108] On this, see Notes on 11:13. The scene shows the deep scorn God has for those who have tormented and abused his people and who set out to destroy his Son.

			

			
				Analysis and Summary

				Once again the scene suddenly changes. John sees an angel bathed in celestial glory. The divine being summons birds of prey to a great feast (compare Ezek. 39:17–20). This banquet stands in contrast to the banquet at the wedding party of the Lamb. Here the bodies of the rebellious supply the entree. Ignorant of their fate, John sees “the beast, and the kings of the earth, and their armies, gathered together to make war against him that sat on the horse, and against his army” (v. 19). The purpose of the battle is clear. They fight to decide who rules the earth. The irony is grim; the outcome is already certain. Before the armies even march, the birds of ruin stand ready.

				Though the battle itself is not described, it is clear that the first to fall are the beast and the false prophet. Under the light of the power of Christ, false political entities and faithless institutions along with pseudoreligious organizations will fail. No longer supported by the philosophies these orders propagated, the armies of the world will succumb to anarchy. A work of death will result. Behind all that goes on is the Rider on the white horse. The legions will be unable to stand against the power of his word.

				Conclusion


				Chapter 19 depicts two feasts. One is the feast of the justified, the other the feast of the condemned. The Lord will set both tables.[109] For the obedient the banquet will consist of “fat things, of wine on the lees well refined, . . . a supper of the house of the Lord well prepared, unto which all nations shall be invited” (D&C 58:8–9). Those who refuse to come to it may well be the fare of the second meal, for it will consist of “the flesh of kings, and the flesh of captains, and the flesh of mighty men, and the flesh of horses, and of them that sit on them, and the flesh of all men, both free and bond, both small and great” (Rev. 19:18). What determines to which feast a person will go? It is clearly a matter of worship. Those whom God calls to the wedding supper worship him, those who come to the death feast worship the beast and its image. Blessedness awaits the first gathering, destruction the second.
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Chapter 20

				The Thousand Years


				Introduction


				The visions in this section continue the chronological sequence of events John began to relate in chapter 19. This chapter contains a description of the temporary confinement of Satan during the millennial era (vv. 1–3), the millennial reign of the Christian martyrs (vv. 4–6), the loosening of Satan and the battle of Gog and Magog (vv. 7–10), the great judgment of the righteous and the wicked (vv. 11–13), and the final end of the dragon and his followers (vv. 11–15). It also serves as the background to the events John records in chapter 21.

				Satan Is Bound for 
a Thousand Years 
(20:1–3)


				Greek Text

				1 Καὶ εἶδον ἄγγελον καταβαίνοντα ἐκ τοῦ οὐρανοῦ, ἔχοντα τὴν κλεῖν τῆς ἀβύσσου καὶ ἅλυσιν μεγάλην ἐπὶ τὴν χεῖρα αὐτοῦ. 2 καὶ ἐκράτησεν τὸν δράκοντα, ὁ ὄφις ὁ ἀρχαῖος, ὅς ἐστιν Διάβολος καὶ ὁ Σατανᾶς, καὶ ἔδησεν αὐτὸν χίλια ἔτη, 3 καὶ ἔβαλεν αὐτὸν εἰς τὴν ἄβυσσον, καὶ ἔκλεισεν καὶ ἐσφράγισεν ἐπάνω αὐτοῦ, ἵνα μὴ πλανήσῃ ἔτι τὰ ἔθνη ἄχρι τελεσθῇ τὰ χίλια ἔτη· μετὰ ταῦτα δεῖ λυθῆναι αὐτὸν μικρὸν χρόνον.[1]


				King James Version

				1 And I saw an angel come down from heaven, having the key of the bottomless pit and a great chain in his hand. 2 And he laid hold on the dragon, that old serpent, which is the Devil, and Satan, and bound him a thousand years, 3 And cast him into the bottomless pit, and shut him up, and set a seal upon him, that he should deceive the nations no more, till the thousand years should be fulfilled: and after that he must be loosed a little season.

				BYU New Testament Rendition

				1 And I saw an angel coming down from heaven holding the key to the Abyss and a large chain was in his hand. 2 And he seized the dragon, the old snake, who is the Devil even Satan, and he bound him for a thousand years. 3 And he threw him into the Abyss, and he locked and sealed it over him so that he would no longer deceive the nations until a thousand years had passed. Afterwards, he must be released for a short time.

				Translation Notes and Comments

				20:1 And I saw: As is John’s pattern, the phrase καὶ εἶδον (kai eidon), “and I saw,” introduces a new vision. This one picks up where the last one left off.

				an angel come down from heaven, having the key of the bottomless pit and a great chain in his hand / an angel coming down from heaven holding the key to the Abyss and a large chain was in his hand: God does not act directly to bind Satan. That task is given to an angel. In order to accomplish the task, God gave him two powers, the power to open the pit and to bind Satan there.[2]


			

			
				20:2 He laid hold on the dragon, that old serpent, which is the Devil, and Satan / and he seized the dragon, the old snake, who is the Devil even Satan: On the name and titles, see Notes at 12:9.

				The word κρατέω (krateō), “lay hold on” or “seize,” denotes the exercise of power or force. In this verse, the word means to take control of someone, thus, “to seize with force” and carries the idea of apprehending and taking into custody.[3] In Jewish sources, it is Michael, the archangel, to whom God gave power to bind evil beings.[4] However, neither in ancient nor modern scriptures is this angel identified (see D&C 88:110).

				John refers to Satan eight other times (2:9, 13 [twice], 24; 3:9; 12:9; 20:2, 7) and uses the anaphoric definite article, ὁ Σατανᾶς (ho satanas), in each case pointing the reader specifically to the Adversary. He is ὁ ὄφις (ho ophis), “the snake,” the crafty, evil being who seduced Eve and sought to disrupt the plan of God from the beginning (see LXX Gen. 2:2–16; 2 Cor. 11:3; compare Mosiah 16:3; Moses 4:3–11).

				and bound him a thousand years / and he bound him for a thousand years: The words κρατέω (krateō), “seize,” and δέω (deō), “bind,” are the two steps necessary in apprehending a felon. Once these two steps are done, the felon becomes a prisoner. The final act is placing him in jail.[5]


				Here John introduces the χίλια ἔτη (chilia etē), the period of a thousand years. Following his usual style, the phrase is anarthrous because it introduces a new concept the Seer assumes his reader does not know about. In this case, he is probably right, for though many prophets tell of a future golden age, (see for example, Isa. 2:4; 11:9; Ezek. 36:35; Micah 4:3), neither those in the Old Testament or New, except John, tells us anything about a thousand year reign of the Messiah. That he refers to this period five more times (in vv. 3, 4, 5, 6, 7) suggests he means to be taken seriously.

				20:3 and cast him into the bottomless pit, and shut him up, and set a seal upon him / And he threw him into the Abyss, and he locked and sealed it over him: On the “bottomless pit,” see Notes at 9:1. The wording of the text stresses how securely the angel incarcerates Satan. His hold is both locked and sealed. The word σφραγίζω (sphragizō), “seal,” means to close something up tight and the act makes for a double security in keeping something either safe or contained. In this case, it shows us that the angel not only left Satan bound but also closed the mouth of the abyss over him, thus assuring that there is no way for him to escape.[6]


				that he should deceive the nations no more / so that he would no longer deceive the nations: The verb πλανάω (planaō), “lead astray, deceive,” is important here because it identifies the major work of Satan, that is, to deceive the nations. The implication of the word is that these people “previously held correct views or behaved in the appropriate manner until they were tricked or deceived and in consequence led astray.”[7] Though one can lead himself astray through personal inclinations and internal desires, external influence can also play a major part. Satan knows this and uses it to his full advantage. Therefore, he will have to shoulder his responsibilities when judgment day comes.

				till the thousand years should be fulfilled / until a thousand years had passed: This period is referred to as “the millennium,” which is Latin for “one thousand years” (see D&C 43:30; 130:16). John looks all too briefly at the peaceful and beautiful era but, given the purpose of his vision—to stand as a witness to and warning against the ungodly—that is understandable.

				Christianity is highly divided concerning its understanding of what the χίλια ἔτη (chilia etē) really is. Though it has universally become known as “the millennium,” there is no agreement on what the term describes. Over the centuries, three schools of thought have developed on the subject. One school, called the “amillennialists,” believes that the millennium is a figurative expression describing the era that began with the coming of Christ in mortality and will conclude with his Second Coming. The second school, called the “postmillennialists,” believes that the millennium will begin at the close of the Christian era when the entire world will enter a golden era of peace and that the Second Coming will be the millennium’s dramatic climax. The third school, called the “premillennialists,” believes that the coming of Christ inaugurates the millennial era which will end with Satan being loosed from his prison and running riot once more upon the earth.[8] Modern revelation settles the issue for Latter-day Saints.[9] As already noted in chapter 9, D&C 77:13 states that the events described above “are to be accomplished after the opening of the seventh seal, before the coming of Christ.” Thus the events described in chapter 9 and here occur at the beginning of the millennium, but prior to the coming of Christ.

			

			
				after that he must be loosed a little season / Afterwards, he must be released for a short time: The phrase δεῖ λυθῆναι αὐτὸν (dei lythēnai auton), “it is necessary to loose him,” is most telling. The word δεῖ (dei) is the third-person present active singular of δέω (deō), “to bind,” and stresses the necessity of an action being accomplished. The nuance of the word implies that the act is part of a divine plan.[10] Its use here shows that the work God has for Satan to do does not end at the time of his initial incarceration. God will yet employ his evil son to divine ends, yet the period of the evil one’s work will be comparatively short. Since, however, it consists of seducing the vast majority of the people into following him, the “short time” may last for a number of generations.[11] Indeed, Elder Joseph Fielding Smith speculated that it would last about a thousand years.[12]


				Analysis and Summary

				After the eradication of the false prophet and the beast, John’s vision centers on the destruction of the dragon.[13] The importance of Satan’s defeat must not be overlooked. Not only must instruments and agents of evil be overthrown, but the father of evil himself must be stopped and punished. It would be insufficient to cast the two monsters into the lake of fire; the dragon, who motivated and empowered them, must also share their fate. A lesson grows out of this. War will never end through pacifist or militant means, or by leagues, or treaties as long as hatred, malice, and lust for power dominate the hearts of men. Satan’s task is to encourage these faults and then enflame them. One important reason is to prevent the establishment of Zion. This glorious condition will not come by political revolution, only by spiritual renovation. Zion, composed of the pure in heart, expands only as love dominates society. The fall of Satan, master of hate, must precede the era of millennial peace.[14]


				John beholds an angel coming down from heaven having the key to the pit in the abyss. The contrast with the “star” (Satan) of chapter 9 is striking: the star fell and the angel descends; while the star was given the key, the angel possesses it on his own. The identity of the angel remains unknown, but he holds the key to both open and close the pit. This suggests that he ministers directly under the Lord. More than likely he is Michael once again warring with and defeating the lord of darkness.[15] The book of Daniel may reflect this period when it notes that the Saints of the last days could not prevail over the world until “the Ancient of days [that is, Michael] came, and judgment was given to the saints of the most High; and the time came that the saints possessed the kingdom” (7:21–22).

			

			
				There appears to be no real contest between the Adversary and the angel. The archangel seizes, binds, and throws the devil into the pit of the abyss with little if any struggle. Though no human eye may witness the event, John makes it clear that the act will be a historical reality.[16] The key and the chain denote God’s supremacy over both Satan and his realm. Thus, Satan is not the magistrate of Hell, God is. The angel not only binds Satan in the pit but he also locks it and then seals it.[17] Thus, the devil’s power is triply curtailed. Only when all three bonds are freed will he be able to make mischief again.[18] Through the use of this triple binding, John emphasizes the extent of Satan’s impotency during the millennium when “Satan shall not have power to tempt any man” (D&C 101:28).

				One point should not be overlooked. The angel does the binding, not humankind. People do not bring about the millennial condition through some kind of supreme righteous act; God does.[19] However, it would be incorrect to believe that the people play no role in keeping Satan bound. “Because of the righteousness of his people,” Nephi reported, “Satan has no power; wherefore, he cannot be loosed for the space of many years; for he hath no power over the hearts of the people, for they dwell in righteousness, and the Holy one of Israel reigneth” (1 Ne. 22:26). Thus, the subjugation of Satan invokes team work: the Lord’s power binds Satan initially, and the righteousness of the Saints keeps him bound. As Elder Eldrige G. Smith has stated:

				Many other scriptures refer to the thousand years of wonderful, glorious conditions on the earth, because Lucifer, Satan, the devil, will be bound. The scriptures say he will be “bound with a chain” and “put into a bottomless pit.” To me, these are symbolical terms. I cannot quite conceive of steel chains or pits that could hold Satan. The only power I know of that will bind Satan, or render him powerless, is righteous living. The war that started in heaven has not ended yet and shall not end until everyone has proved the extent of his ability to resist Satan. Even Jesus Christ had to bind Satan when he was tempted in the wilderness. Satan had no power over him, because Jesus resisted his temptations. Then the record says, “. . . he departed from him for a season.” (Luke 4:13) When you have resisted a temptation until it no longer becomes a temptation, then to that extent, Satan has lost his power over you, and as long as you do not yield to him, to that degree he is bound.[20]


				John spells out precisely the reason for the evil one’s incarceration: “that he should deceive the nations no more” (v. 3). Satan has used deception as a major tool from the beginning, whispering to Eve that she would not die and to Cain and his brethren that they could murder, get gain, and get away with it. Yet Satan knew full well that “these things are not hid from the Lord” (Moses 5:29–41) as both Eve and Cain learned. It is of note that when Cain faced the wrath of a just God, Satan, with his delusions, discreetly stayed away.

				The purpose of Satan’s binding is not yet punitive but precautionary.[21] The Savior and his people must have time to prepare the earth for celestial glory. Satanic delusions are not to get in the way for a season until all is done.

				The First Resurrection and 
the Lord’s Reign 
(20:4–6)


				Greek Text

				4 Καὶ εἶδον θρόνους, καὶ ἐκάθισαν ἐπ᾽ αὐτοὺς, καὶ κρίμα ἐδόθη αὐτοῖς, καὶ τὰς ψυχὰς τῶν πεπελεκισμένων διὰ τὴν μαρτυρίαν Ἰησοῦ καὶ διὰ τὸν λόγον τοῦ θεοῦ, καὶ οἵτινες οὐ προσεκύνησαν τὸ θηρίον οὐδὲ τὴν εἰκόνα αὐτοῦ καὶ οὐκ ἔλαβον τὸ χάραγμα ἐπὶ τὸ μέτωπον καὶ ἐπὶ τὴν χεῖρα αὐτῶν· καὶ ἔζησαν καὶ ἐβασίλευσαν μετὰ τοῦ Χριστοῦ χίλια ἔτη. 5 οἱ λοιποὶ τῶν νεκρῶν οὐκ ἔζησαν ἄχρι τελεσθῇ τὰ χίλια ἔτη. αὕτη ἡ ἀνάστασις ἡ πρώτη. 6 μακάριος καὶ ἅγιος ὁ ἔχων μέρος ἐν τῇ ἀναστάσει τῇ πρώτῃ· ἐπὶ τούτων ὁ δεύτερος θάνατος οὐκ ἔχει ἐξουσίαν, ἀλλ᾽ ἔσονται ἱερεῖς τοῦ θεοῦ καὶ τοῦ χριστοῦ, καὶ βασιλεύσουσιν μετ᾽ αὐτοῦ χίλια ἔτη.[22]


			

			
				King James Version

				4 And I saw thrones, and they sat upon them, and judgment was given unto them: and [I saw] the souls of them that were beheaded for the witness of Jesus, and for the word of God, and which had not worshipped the beast, neither his image, neither had received [his] mark upon their foreheads, or in their hands; and they lived and reigned with Christ a thousand years. 5 But the rest of the dead lived not again until the thousand years were finished. This [is] the first resurrection. 6 Blessed and holy [is] he that hath part in the first resurrection: on such the second death hath no power, but they shall be priests of God and of Christ, and shall reign with him a thousand years.

				BYU New Testament Rendition

				4 Then I saw some thrones, and they sat upon them and were given the authority to pass judgment even the souls of those who had been beheaded for the testimony of Jesus and for the word of God, and those who had not worshipped the beast nor his image, and had not received the mark upon their foreheads or their hands. And they were brought to life again and ruled with Christ a thousand years. 5 The rest of the dead were not brought to life again until the thousand years were over. This is the first resurrection. 6 Blessed and holy is he who has part in the first resurrection. Upon them the second death has no power, but they shall be priests of God and Christ, and shall reign with him a thousand years.

				Translation Notes and Comments

				20:4 And I saw thrones, and they sat upon them, and judgment was given them / Then I saw some thrones, and they sat upon them and were given authority to pass judgment: The third person plural aorist verb ἐκάθισαν (ekathisan), “they sat,” has no expressed antecedent and, at least for the moment, John does not identify just who occupies the thrones. Whoever they are, however, God has granted them tremendous power.

				The word κρίμα (krima), “judgment,” denotes the right or authority to determine the guilt or innocence of a person and assign due reward or punishment.[23] Persons who qualify for that power would have to be highly trusted of the Lord. Who qualifies? Chapters 2 and 3 hold the answer. The Lord promised the Saints at Laodicea that he who “overcometh will I grant to sit with me upon my throne, even as I also overcame, and am set upon my Father’s throne” (3:21; compare Dan. 7:9, 22; Ps. 11:4).

				To the Saints of Thyatira the Lord promised that he who “overcometh, and keepeth my works unto the end, to him will I give power over the nations: And he will rule them with a rod of iron” (2:26–27).The verb translated as “rule” in the KJV is the Greek verb ποιμαίνω (poimainō), which means “to shepherd” not “to rule.”[24] We find the following addition in modern scripture: “that mine apostles, the Twelve which were with me in my ministry at Jerusalem, shall stand at my right hand at the day of my coming in a pillar of fire, being clothed with robes of righteousness, with crowns upon their heads, in glory even as I am, to judge the whole house of Israel, even as many as have loved me and kept my commandments, and none else” (D&C 29:12). The Twelve do not determine the eventual station of righteous souls but rather preside over the honorable men and women who live during the millennial era. Further supporting this definition of judgment is the Lord’s promise that “in mine own due time will I come upon the earth in judgment, and my people shall be redeemed and shall reign with me on earth. For the great Millennium, of which I have spoken by the mouth of my servants, shall come” (D&C 43:29–30).

				Though the Seer does not say just where the thrones were nor over whom these people were given judgment, the points made above show that the earth is likely in view and, therefore, John refers to the earthly reign of the resurrected Saints.[25]


				and I saw the souls of them that were beheaded for the witness of Jesus, and for the word of God, and which had not worshipped the beast, neither his image, neither had received his mark upon their foreheads, or in their hands / even the souls of those who had been beheaded for the testimony of Jesus and for the word of God, and those who had not worshipped the beast nor his image, and had not received the mark upon their foreheads or their hands: The leading καί (kai) here appears to be epexegetical and, thereby, defines those to whom God granted power to be judges. Also, the accusative phrase τὰς ψυχὰς (tas psychas), “the souls,” is, in spite of the intervening material, the object of the verb εἶδον (eidon), “I saw,” that introduces this vision.[26] The word καί (kai), is, therefore, translated as “even,” in the Rendition.[27]


			

			
				The pronoun οἵτινες (hoitines) is translated as “those who” to show that the text actually has two groups of people in mind, namely those who died for Christ during the fifth seal, and those who resisted the beast during the sixth and seventh. What lends credence to this translation is that τὰς ψυχὰς (tas psychas) is feminine and, following the rules of Greek grammar, the antecedent pronominal adjective should follow it in number and gender, but οἵτινες (hoitines) is a masculine plural. This construction suggests that John had a different group in mind. Thus, it is clear that those to whom God gave the power of both rule and judgment are not only those who gave their lives in witness to his name but also those who resisted the dragon and his beasts and who bore testimony of the truth even in the face of persecution and death (compare Rev. 6:4; 13:4, 8, 12, 15; Matt. 19:28: 1 Cor. 6:2; D&C 20:13; 29:12).[28] One can imagine the fear that would come upon those who hounded, harassed, and killed these people when they find out these very Saints will judge them.

				The phrase τὴν χεῖρα (tēn cheira), “the hand,” is a generic singular and is, thus, translated by the plural “hands,” in English.

				and they lived and reigned with Christ a thousand years / they were brought to life and ruled with Christ a thousand years: The ingressive aorist ἔζησαν (ezēsan), literally, “they lived again,” emphasizes the beginning or entrance into a new and immortal state of life and means, “they began to live” or “they came to life.”[29] The verb ζάω (zaō), as used in the New Testament, can carry the idea of living again (see for example, Rom. 14:9),[30] and when it does, it corresponds to the word ἀνίστημαι (anistēmai), “to rise again” or “to be resurrected.”

				20:5 the rest of the dead live not again until the thousand years were finished / the rest of the dead were not brought to life again until the thousand years were over: John inserts this explanatory phrase here to alert the reader that there is another resurrection which he will get to later (see vv. 12–13).

				this is the first resurrection: The use of the present tense in explanatory notes is John’s usual pattern.

				Since the first resurrection is only that of the martyrs (meaning all those who held firm in their witness of Christ in spite of potential or actual persecution), the second one must be for those who either failed in that witness or never had a testimony.[31]


				20:6 blessed and holy is he that hath part in the first resurrection / blessed and holy is he who has a part in the first resurrection: The JST changes this to “Blessed and holy are they who have part in the first resurrection.” The change allows the first phrase to agree with the second phrase in number. On the term “blessed,” see Notes at 1:3.

				Here John records the fifth of seven beatitudes. This one is unique in that it is the only one in Christian literature that has a double predicate: these people are both blessed and holy.

				On “holy.” see Notes at Rev. 4:8.

				The two words combine to show why they are these people are the first ones resurrected. They have put themselves under the special favor of God and, therefore, received the blessing of his spirit in their lives. Through the power of that spirit, they have become like him: holy (see 1 John 3:2; Moro. 7:48).

			

			
				on such the second death hath no power / upon them the second death has no power: The antecedent of the plural demonstrative pronoun τούτων (toutōn), “them,” and the subject of the third-person plural verb ἔσονται (esontai) is the singular masculine articular participle, ὁ ἔχων (ho exōn), “he who has” in the preceding phrase and both constitute a constructio ad sensum.


				On the “second death,” see Notes at 2:11.

				John’s witness that the second death has no power over these men and women is noteworthy. The word ἐξουσία (exousia), “power, authority,” has judicial weight.[32] Those with that authority can sit in judgment of and pass sentences upon those who stand before them. In this verse, death is personified and, in the case of the righteous, John states that it has no judicial authority over them. Thus, they escape its power and are not only spared from damnation but also receive exaltation.

				but they shall be priests of God and of Christ, and shall reign with him a thousand years: on “priests,” see Notes at 1:6.

				It is of note that in the former references to these priests (Rev. 1:6; 5:10), they are associated only with God. In this passage they are associated with both the Father and the Son. Likely, the reason is that this passage focuses on their activities during the millennium when they will have place in the terrestrial government and assist the Savior in his work of preparing the earth and its people for celestial glory.

				These hold dual position during that time and forever after. Looking specifically at the millennial era, Exodus 19:6 and Isaiah 61:6 address the end-time position of all of God’s people when they will all be called “priests of the Lord.” The point of the two prophecies is that in the last days, it will not just be the Levites who hold this position but all the men of the tribes of gathered Israel. Also, according to Jewish sources, they will be princes who wear crowns of authority.[33] As such they will hold both political and ecclesiastical dominion over the earth.

				Analysis and Summary

				The Doctrine and Covenants provides a glimpse into the glorious period of the resurrection. There the Lord declares, “the graves of the saints shall be opened; and they shall come forth and stand on the right hand of the Lamb, when he shall stand upon Mount Zion, and upon the holy city, the New Jerusalem; and they shall sing the song of the Lamb, day and night forever and ever” (133:56). The “song of the Lamb” or better, the song sung to the Lamb, is one of deep and continued thanks for what he has done on two fronts: first, in vindicating his people and, second in triumphing over their combined enemies.

				At about the same time as the Saints sing their song of praise, an angel binds Satan. Once that action is completed, the earth moves fully into its paradisiacal era. However, instead of focusing his attention of the millennial world, the Seer draws the readers’ attention to the type of people who will share in that reign.[34] These people worshipped God and not the dragon. They did not fall to Satan’s blandishments, propagated by the false prophet, but actively fought for truth. Having done so, they came under the power of the first resurrection and became kings with the Lamb. “I saw some thrones and they sat upon them,” the Seer said, and they “were given the authority to pass judgment even the souls of those who had been beheaded for the testimony of Jesus and for the word of God, and those who had not worshipped the beast nor his image, and had not received the mark upon their foreheads or their hands” (Rev. 20:4). John has two sets of kings in mind: those who suffered martyrdom in his day (see Rev. 6:9–11), and those who overcame the beast in the latter day (see Rev. 14:4–5).[35] But more than likely these symbolize all those throughout time who gave their lives in service to the Lamb.

				The Seer notes the nature of their reward: “judgment was given to them” (v. 4).[36] The power of judgment has two aspects. As noted above, the faithful will sit as judges over those who harassed and persecuted them. The time frame of that activity may be well after the millennium closes. What do they do in the meantime? That is where the other aspect comes in. They help the Savior govern the earth and prepare it for celestial glory.

			

			
				The Lord explained what will happen to both the righteous living and dead at the time of the Second Coming.

				And the saints that are upon the earth, who are alive, shall be quickened and be caught up to meet him. And they who have slept in their graves shall come forth, for their graves shall be opened; and they also shall be caught up to meet him in the midst of the pillar of heaven—They are Christ’s, the first fruits, they who shall descend with him first, and they who are on the earth and in their graves, who are first caught up to meet him; and all this by the voice of the sounding of the trump of the angel of God. And after this another angel shall sound, which is the second trump; and then cometh the redemption of those who are Christ’s at his coming; who have received their part in the prison which is prepared for them, that they might receive the gospel, and be judged according to men in the flesh, And again, another trump shall sound, which is the third trump; and then come the spirits of men who are to be judged, and are found under condemnation: And these are the rest of the dead; and they live not again until the thousand years are ended, neither again, until the end of the earth. (D&C 88:96–101)

				The first resurrection, which began that fateful Sunday morning when the Lord’s tomb lay empty, takes in all those, living and dead, who are heirs of celestial glory at the time of the Lord’s coming in glory. These are they who “were sanctified, and their garments were washed white through the blood of the Lamb,” who “being made pure and spotless before God, could not look upon sin save it were with abhorrence” (Alma 13:11–12), who are “virgins” because “they . . . were not defiled with” sexual immorality, and in whose “mouth was found no guile” (Rev. 14:4–5), these are they who are members of the Church of the Firstborn (D&C 76:50–59, 94–95; 93:21–22). It is these, the first fruits with Christ, whom John sees as the rulers during the thousand years when the earth shall rest.

				A second group will also be resurrected at this time. These are they who are “Christ’s at his coming” (1 Cor. 15:23). Two classes of people are found under this category. One class consists of those men and women where were honorable and good, but never exercised the necessary faith in Christ to become members the Church of the Firstborn. Sadly, this group will include many Latter-day Saints (see Note at Rev. 7:4; D&C 76:71–80). The second class consists of those who “died without law,” and, therefore, are mercifully not condemned for their actions committed without a full knowledge of the truth (see D&C 45:54).[37]


				Speaking of the millennial era, the Lord stated, “Wickedness shall not be upon the earth, For I will reveal myself from heaven with power and great glory, with all the hosts thereof, and dwell in righteousness with men a thousand years, and the wicked shall not stand” (D&C 29:9, 11). These righteous souls who sit upon thrones and exercise both civil and judicial authority make sure of it.

				John is the only biblical writer to speak of a thousand-year reign of the Lord. What is significant is that he passes over the period in just three verses. The reason is likely that John does not elaborate on details that distract from his primary objectives. He writes with a specific agenda: to prepare the Saints for the Second Coming and to warn the wicked of their fate. Thus, the bulk of his writing focuses on the last days and the great battle to be won. Once he has completed this task, he gives but a quick preview of the results as they affect the righteousness.

				Though his look forward is brief, John does assure the Saints that they will be rewarded for their struggles. Indeed, they become both “blessed and holy” (v. 6), two attributes belonging to both God and the Lamb. Those who overcome and take upon themselves these attributes need not fear the second death. In other words, having come alive in Christ, their lives, like his, are eternal. Therefore, they can share the glory, honor, authority, and majesty with him. They are a kingdom of priests and kings, priestesses and queens who rule and reign with him forever.[38] The Saints compose the kingdom of God not because he rules over them, but because they reign with him.[39] The millennium thus marks the beginning of their eternal coregency.

			

			
				The Battle of Gog and Magog 
(20:7–10)


				Greek Text

				7 Καὶ ὅταν τελεσθῇ τὰ χίλια ἔτη, λυθήσεται ὁ Σατανᾶς ἐκ τῆς φυλακῆς αὐτοῦ, 8 καὶ ἐξελεύσεται πλανῆσαι τὰ ἔθνη τὰ ἐν ταῖς τέσσαρσιν γωνίαις τῆς γῆς, τὸν Γὼγ καὶ Μαγώγ, συναγαγεῖν αὐτοὺς εἰς τὸν πόλεμον, ὧν ὁ ἀριθμὸς αὐτῶν ὡς ἡ ἄμμος τῆς θαλάσσης. 9 καὶ ἀνέβησαν ἐπὶ τὸ πλάτος τῆς γῆς, καὶ ἐκύκλευσαν τὴν παρεμβολὴν τῶν ἁγίων καὶ τὴν πόλιν τὴν ἠγαπημένην. καὶ κατέβη πῦρ ἐκ τοῦ οὐρανοῦ καὶ κατέφαγεν αὐτούς. 10 καὶ ὁ διάβολος ὁ πλανῶν αὐτοὺς ἐβλήθη εἰς τὴν λίμνην τοῦ πυρὸς καὶ θείου, ὅπου καὶ τὸ θηρίον καὶ ὁ ψευδοπροφήτης, καὶ βασανισθήσονται ἡμέρας καὶ νυκτὸς εἰς τοὺς αἰῶνας τῶν αἰώνων.[40]


				King James Version

				7 And when the thousand years are expired, Satan shall be loosed out of his prison 8 And shall go out to deceive the nations which are in the four quarters of the earth, Gog and Magog, to gather them together to battle: the number of whom [is] as the sand of the sea. 9 And they went up on the breadth of the earth, and compassed the camp of the saints about, and the beloved city: and fire came down from God out of heaven, and devoured them. 10 And the devil that deceived them was cast into the lake of fire and brimstone, where the beast and the false prophet [are], and shall be tormented day and night for ever and ever,

				BYU New Testament Rendition

				7 And when the thousand years are over, Satan will be released from his prison. 8 And he will go forth to deceive the nations who are in the four corners of the earth, Gog and Magog, to gather them for war, whose numbers are as the sand of the sea. 9 And they went up upon the broad plain of the earth and surrounded the camp of the saints and the beloved city. And fire came down from the sky and devoured them. 10 And the devil who deceived them was thrown into the lake of fire and sulfur where the beast and the false prophet also are, and they will be tormented day and night forever and ever.

				Translation Notes and Comments

				20:7 And when the thousand years are expired / And when the thousand years are over: The word ὅταν (hotan), “when,” with the subjunctive denotes a unique and specific event.[41] In this case it is the millennial period. Never before and never after will there be such a time. The whole of the mortal earth will be blessed with a most heavenly environment. When that period is over, it will never be repeated.

				Satan shall be loosed out of his prison / Satan will be released from his prison: The future passive verb λυθήσεται (lysthēsetai), “will be released,” functions as the passive of divine activity. As such, it shows that God is the one who releases Satan. As noted above at verse 3, God releases Satan so that the evil one can play one last part in bringing about the designs of God.

				20:8 shall go out to deceive the nations who are in the four quarters of the earth / he will go forth to deceive the nations who are in the four quarters of the earth: The word γωνίαις (gōniais), translated “quarters” in the KJV, actually means “corners,” but, here, whether the word is translated “quarters” or “corners,” the meaning is the same: the whole of the earth. The phrase reveals, startlingly, the breadth that Satan’s influence will have over the earth. He will be able to recruit a vast host of people. Their objective will likely be the same as those whom the devil recruited to fight the great last telestial war called Armageddon. That objective was the destruction of the people of God so that the world would belong the victors unopposed.

				Gog and Magog: In Ezekiel 38, Gog of the land of Magog is God’s antagonist, who directs the forces of evil against Israel during that phase of the great premillennial war. Thus, the name came to be associated with God’s archetypical enemy who is out to destroy the Saints.[42] John picks up the symbol as he briefly describes the earth’s final battle. The force of evil are not described as Gog from Magog but, rather, as Gog and Magog. Both together symbolize all the forces of evil that will combine against God and his people during the short season.

			

			
				to gather them together to battle / to gather them for war: The word πόλεμος (polemos) describes any kind of fight and, therefore, can be translated as either “war” or “battle.”[43] The context here suggests full-bore hostilities between the forces of good and evil and, therefore, “war” seems to be the better translation.

				John reveals one of the objectives of Satan; he wants war—brutal, terrifying, deadly war. This is the environment in which this monster and master of chaos thrives. As noted in chapter 16, he has been open and frank about this objective from the beginning of earth’s history. He fully intends to reign with blood and horror. John shows us he will be true to that objective to the very end.

				the number of whom is as the sand of the sea / whose numbers are as the sand of the sea: In the phrase ὁ ἀριθμὸς αὐτῶν (ho arithmos autōn), “the number of them,” autōn acts as a resumptive pronoun in a nonessential parenthetical expression and is left untranslated in the Rendition.[44]


				The symbolism John uses, “as the sand of the sea,” once again stresses the vast number of those who will oppose God and his people. Supporting, energizing, even baiting one another, these vast hordes will move to destroy the Saints, their very numbers promising easy and complete victory.

				20:9 And they went up on the breadth of the earth, and compassed the camp of the saints about, and the beloved city / And they went up upon the broad plain of the earth and surrounded the camp of the saints and the beloved city: The word πλάτος (platos) means “width” or “breadth,” but the phrase τὸ πλάτος τῆς γῆς (to platos tēs gēs) comes from the Old Testament and can mean “the broad plain of the earth,” an area necessarily very large to give room to stunning numbers that make up the evil horde.[45]


				And fire came down from God out of heaven, and devoured them / And fire came down from the sky and devoured them: The phrase “from God” is a later addition not found in the earliest manuscripts and so is not used in the Rendition. Even so, there is no doubt that God is the source of the supernatural fire that devours his enemies (compare 1 Kgs. 18:36–39; 2 Kgs. 1:10–14). Very likely the fire is God’s glory and that glory is a consuming power against which nothing unholy can withstand (see Deut. 4:24; 9:3; Heb. 12:29).

				20:10 And the devil that deceived them was cast into a lake of fire / And the devil who deceived them was cast into a lake of fire: “Lake of fire” as used here is not to be taken literally. Rather, it represents the burning conscience and mental anguish of the unrepentant (see 2 Ne. 9:12; Mosiah 3:27; Alma 12:17; Hel. 14:19; D&C 19:10–12; 76:36). The symbol actually represents that endless torment that await any whose lives are unholy and unfit to receive either the Father or the Son (see 2 Ne. 28:23; Jacob 6:10).

				and shall be tormented day and night for ever and ever / and they will be tormented day and night forever and ever: The beast and the false prophet are not actual beings but represent various fiendish institutions and satanically inspired philosophies respectively and, therefore, cannot be tormented. Each, however, is associated with people. It is people who compose institutions and make them function and people who spin the tales and tell the lies to seduce others into doing their will. It is these who will know the meaning of everlasting burnings.

				In this verse, however, the emphasis is on duration rather than intensity. Some sins are so grievous that the wickedness that spawns them comes from a heart so hard nothing can break or soften it. Thus the sin cannot be purged. Such is the heart of Satan and his followers. The asbestos of sin that surrounds their souls shields them from the refining fires of Hell. Therefore, they retain their impurities and remain filthy (2 Ne. 9:16; Morm. 9:14; D&C 88:35, 102; Rev. 22:11). That asbestos, however, does not shield them from pain and anguish, but that exquisite torment will not elicit a change. For that reason, their confinement is self-imposed and never-ending.

				Analysis and Summary

				The millennial era does not end, as one might expect, with the earth and its inhabitants moving smoothly into eternal glory. Instead, it ends in horror. John sees the time when “Satan shall be loosed out of his prison” and once again make mischief upon all the face of the earth (v. 7). Since the power of God bound him, only it can loose him. Therefore, his freedom must play an important part in the purposes of Deity. John makes that purpose clear. The old serpent, he notes, “shall go out to deceive the nations” (v. 8). The result will be that “men [shall] again begin to deny their God” (D&C 29:22). Perhaps the best model to help us understand just how history can play out this very sad way is the demise of the near-millennial society found in 4 Nephi and Mormon 1 in the Book of Mormon.

			

			
				With a saddened heart, the prophet Mormon records how a small group of people revolted from the Church around AD 150 (4 Ne. 1:20). By that time, wealth had become both widespread and abundant. Some could not handle it. They grew in pride and that drove them to want greater wealth, and for some, greater power. Ostentation began to abound. The effect on the society as a whole was twofold: goods and substance were no longer held common and class distinction was initiated and promoted. Ironically, there was, at the same time, a proliferation of churches. However, the record shows that these were not built up to serve God but for getting gain and lots of it. As the people denied goodness, they feverishly sought security in self-made spirituality. They adorned their churches with all the finery they could. Their sacrifices gave them a false sense of holiness. This feeling actually promoted wickedness, and the people drank deep of the pernicious poison spread by the father of lies.

				Mormon is very clear in what happened and why. He states that these Nephites “did not dwindle in unbelief, but they did willfully rebel against the gospel of Christ; and they did teach their children that they should not believe” (4 Ne. 1:38). As shocking as it is that these who once believed rebelled, they did something even worse—they taught their children “to hate the children of God” (v. 39). The result was war—a war that eventually destroyed the nation.

				This history likely provides the window into what will happen during the short season. That era closes well enough; all are at peace and Satan remains bound by the power of God. So what goes wrong? In large part, it was the events that led to God’s release of Satan. There was always more than the power of God at play in keeping Lucifer bound. It is “because of the righteousness of [the Lord’s] people,” Nephi tells us, “[that] Satan has no more power; wherefore, he cannot be loosed for the space of many years; for he hath no power over the hearts of the people, for they dwell in righteousness, and the Holy One of Israel reigneth” (1 Ne. 22:26). Note that, because he has no power over the hearts of the people, he cannot be loosed. Sadly, as the Lord tells us, “When the thousand years are ended, [people will] again begin to deny their God” (D&C 29:22). At that time people’s hearts will again harden and they will rebel against God. It is of note that this hardening is not the result of Satan’s work. Like the Nephites, these people will not dwindle in unbelief, but willfully rebel on their own accord.

				Elder Orson Pratt gives insight into why this will happen:

				Agency always continues wherever intelligent beings are, whether in heaven, on the earth, or among any of the creations that God has made; wherever you find intelligent beings, there you will find an agency, not to the same extent perhaps, under all circumstances, but yet there is always the exercise of agency where there is intelligence. For instance, when Satan is bound and a seal set upon him in this lowermost pit, his agency is partially destroyed in some things. He will not have power to come out of that pit; now he has that power; then he will not have power to tempt the children of men, now he has that power; consequently his agency then will be measurably destroyed or taken away, but not in full. The Lord will not destroy the agency of the people during the Millennium, therefore there will be a possibility of their sinning during that time. But if they who live then do sin it will not be because of the power of the devil to tempt them, for he will have no power over them, and they will sin merely because they choose to do so of their own free will.[46]


				He also explained that

				generation after generation will pass away, during the Millennium, but by and by, at the close of that period, unnumbered millions of the posterity of those who lived during the Millennium will be scattered in the four quarters of the earth, and Satan will be loosed, and will go forth and tempt them, and overcome some of them, so that they will rebel against God; not rebel in ignorance or dwindle in unbelief, as the Lamanites did; but they will sin willfully against the law of heaven, and so great will the power of Satan be over them, that he will gather them together against the Saints and against the beloved city, and fire will come down out of heaven and consume them.[47]


				Again the Book of Mormon likely provides the clue as what the people did that led to Satan’s release. In it we find a people determined to gain power and wealth. They knew “an account concerning them of old, that they by their secret plans did obtain kingdoms and glory.” Therefore they did “search up these things of old” (Ether 8:9, 17). What they found was how to bind people into secret combinations through which they could obtain thrones and riches. At the heart of the success of these programs was Satan. It may well be that those living during the short season will seek his power because “he doth carry on his works of darkness and secret murder, and doth hand down their plots, and their oaths, and their covenants, and their plans of awful wickedness, from generation to generation according as he can get hold upon the hearts of the children of men” (Hel. 6:30) and they need these oaths, covenants, and plots. Thus, they desperately want Satan released and may be working to figure out how they can. It is likely because of that reason (plus additional ones of his own) that God will release Satan from his hold.

			

			
				Satan, smoldering in his pit for a thousand years or more, will have had plenty of time to refine his deceptions. Note the word “refine.” That is all he need do because his old system has worked very well for thousands of years already. Remember, he lost the last battle only because of divine intervention. Having some in his camp the very day he is released means that he has a strong power base right from the start. Using these, he will very successfully deceive and seduce ever more and more among humankind to his cause, carefully cultivating them into slaves. These newly won minions will be his mortal executors. They will teach their children to hate righteousness and from generation to generation that hatred will increase until it is white hot. Near the end it will create an ever-widening rift that will divide the righteous from the wicked. Then, because of their burning hatred, Satan will be able to gather these haters of all righteousness into his international forces symbolized as Gog and Magog. And when they are ready, he will move them forward to meet his major objective, the destruction of all righteousness.

				John tells us little of the battle and modern scripture only slightly more. We do know that Satan “shall be loosed for a little season so that he may gather together his armies” (D&C 88:111). Though brief, this verse is very illuminating. From God’s perspective, he frees Satan for a purpose and that is so that he may gather his armies for the very last battle. Of this battle we also know that

				Michael, the seventh angel, even the archangel, shall gather together his armies, even the hosts of heaven. And the devil shall gather together his armies; even the hosts of hell, and shall come up to battle against Michael and his armies. And then cometh the battle of the great God; and the devil and his armies shall be cast away into their own place, that they shall not have power over the saints any more at all. For Michael shall fight their battles, and shall overcome him who seeketh the throne of him who sitteth upon the throne, even the Lamb. (D&C 88:112–15)

				Unlike Revelation, which focuses on the physical side of the war, the verses above focus on the spiritual side. Both together show us the all-encompassing nature of the battle. In it, Satan will gain one of his chief objectives, to reign with blood and horror. But this scripture shows us that he has yet another objective; he seeks the throne of the Lamb. For millennia before his incarceration, he ruled the earth. Now he wants to do so again. In his fiendish insanity, he somehow thinks he can pull it off and, what is most interesting, he is able to convince entire nations of people that he can.

				At some point during this period, Michael will begin his countermove. He will gather the host of heaven. The record does not tell us what the Saints will be dong during this time, but at some point they will be forced, either by coercion or divine direction (likely the latter) to gather into one place. Gog and Magog will then strike at the Saints, initiating the last, great war. About the same time, Satan will throw all his spiritual weight against Michael and his hosts. As the forces join, fire will come out of heaven, destroying the mortal army and sending Satan and his hosts, the once-mortal as well as the never-mortal, into hell.

				Michael’s victory results in the total overthrow of all wickedness. The willfully corrupt will be devoured by the fire while “the devil that deceived them [will be] cast into the lake of fire and brimstone” (v. 10). The divine inferno, which long before began its ceaseless torment of the beast and the false prophet, now accepts their master.

				In speaking of the “lake of fire and brimstone” Joseph Smith taught: “A man is his own tormenter and his own condemner. Hence the saying, They shall go into the lake that burns with fire and brimstone. The torment of disappointment in the mind of man is as exquisite as a lake burning with fire and brimstone.”[48] Forever, Satan must live with the fire of disappointment. His reign of savagery, which did indeed bring its moments of sadistic delight, will, in the end, be nothing more than distant and a very unsatisfying memory. He will know well that all his work brought him nothing, not even the command of hell.[49] But the most intense part of his pain maybe generated from another source. That is the realization that he played a major, even an indispensable role in the total success of his archenemy.

			

			
				The Last Judgment 
(20:11–15)


				Greek Text

				11 Καὶ εἶδον θρόνον μέγαν λευκὸν καὶ τὸν καθήμενον ἐπ᾽ αὐτόν, οὗ ἀπὸ τοῦ προσώπου ἔφυγεν ἡ γῆ καὶ ὁ οὐρανὸς, καὶ τόπος οὐχ εὑρέθη αὐτοῖς. 12 καὶ εἶδον τοὺς νεκρούς, τοὺς μεγάλους καὶ τοὺς μικρούς, ἑστῶτας ἐνώπιον τοῦ θρόνου, καὶ βιβλία ἠνοίχθησαν· καὶ ἄλλο βιβλίον ἠνοίχθη, ὅ ἐστιν τῆς ζωῆς· καὶ ἐκρίθησαν οἱ νεκροὶ ἐκ τῶν γεγραμμένων ἐν τοῖς βιβλίοις κατὰ τὰ ἔργα αὐτῶν. 13 καὶ ἔδωκεν ἡ θάλασσα τοὺς νεκροὺς τοὺς ἐν αὐτῇ, καὶ ὁ θάνατος καὶ ὁ ᾅδης ἔδωκαν τοὺς νεκροὺς τοὺς ἐν αὐτοῖς, καὶ ἐκρίθησαν ἕκαστος κατὰ τὰ ἔργα αὐτῶν. 14 καὶ ὁ θάνατος καὶ ὁ ᾅδης ἐβλήθησαν εἰς τὴν λίμνην τοῦ πυρός. οὗτος ὁ θάνατος ὁ δεύτερός ἐστιν, ἡ λίμνη τοῦ πυρός. 15 καὶ εἴ τις οὐχ εὑρέθη ἐν τῇ βίβλῳ τῆς ζωῆς γεγραμμένος, ἐβλήθη εἰς τὴν λίμνην τοῦ πυρός.[50]


				King James Version

				11 And I saw a great white throne, and him that sat on it, from whose face the earth and the heaven fled away; and there was found no place for them. 12 And I saw the dead, small and great, stand before God; and the books were opened: and another book was opened, which is [the book] of life: and the dead were judged out of those things which were written in the books, according to their works. 13 And the sea gave up the dead which were in it; and death and hell delivered up the dead which were in them: and they were judged every man according to their works. 14 And death and hell were cast into the lake of fire. This is the second death. 15 And whosoever was not found written in the book of life was cast into the lake of fire.

				BYU New Testament Rendition

				11 And I saw a great, white throne, and one sitting upon it, from whose presence the earth and heaven fled, and no place was found for them. 12 And I saw the dead, both great and small, standing before the throne. And the books were opened, and another book was opened, which is the book of life, then the dead were judged on the basis of what was written in the books, according to their works. 13 And the sea gave up the dead that were in it, and death and hell gave up the dead that were in them, and each one was judged according to his works. 14 And death and hell were thrown into the lake of fire. This is the second death. 15 And if anyone was not found written in the book of life, he was cast into the lake of fire.

				Translation Notes and Comments

				20:11 from whose face the earth and the heaven fled away / from whose presence the earth and heaven fled: The Greek phrase ἀπὸ τοῦ προσώπου (apo tou prosōpou) literally “from the face of,” can also be used in a more abstract sense “presence”[51] and is so translated in the Renditon.

				and there was found no place for them / and no place was found for them: The word εὑρέθη (heurēthē), “was found,” is an aorist passive that likely reflects the Hebrew niphal nimṣāʼ, “to be found,” which can mean “to be present.” If we are dealing with a Hebraism here, then the phrase means that conditions had changed to such an extent that there was no place for even the terrestrial heaven and earth.[52] Both must undergo a drastic reconstitution into the new celestial order.

				20:12 And I saw the dead, small and great, stand before God / And I saw the dead, both great and small, standing before the throne: It is likely that the phrase would be better written “once dead,” since all at this point have been resurrected. The phrase “great and small” denotes everyone. None escape judgment.

				and the books were opened: and another book was opened, which is the book of life: On “the book of life,” see Notes at 3:5.

				The book of life is the heavenly record and contains the names of the sanctified who will inherit eternal life (see D&C 132:19). The other books are the complimentary records kept by proper authority on earth that show that the necessary ordinances have been performed for the sanctified (D&C 132:6–8; compare Dan. 7:10).

			

			
				and the dead were judged out of those things which were written in the books, according to their works / then the dead were judged on the basis of what was written in the books, according to their works: Here the καί (kai) makes “a temporal transition from the previous clauses” and takes the place of such temporal adverbs as εἶτα (eita) or τότε (tote) and is translated as “then” in the Rendition.[53]


				The “works” here spoken of include baptism, endowment, and eternal marriage, and enduring to the end in righteousness. When a person meets these requirements, he and she are assured of eternal life.

				20:13 And the sea gave up the dead which were in it / And the sea gave up the dead that were in it: This verse is problematic in that John reported in verse 11 that the old earth and heaven were no more. That being the case, how is it that the sea still remains? John is probably referring back to the period before the translation of the earth when those who were buried at sea came forth.

				death and hell delivered up the dead which were in them / death and hell gave up the dead that were in them: At the time of the final resurrection, all who have physically died will be physically made alive again. Further, hell, that is, the holding tank of wicked spirits, will also be emptied as men and women stand before God in this final judgment.

				and they were judged every man according to their works / and each one was judged according to his works: The phrase here is καὶ ἐκρίθησαν ἕκαστος κατὰ τὰ ἔργα αὐτῶν (kai ekrithēsan hekastos kata ta erga autōn), literally “they were judged each according to their works.” As a distributive singular pronoun, hekastos, “each,” takes a plural verb.[54] The KJV uses the plural possessive pronoun, whereas the Rendition uses the singular, which is in accord with modern English usage.

				These were not judged out of the things written in the Lamb’s book or the other books, for their names were never placed there. Their judgment came rather from how they reacted to hell fire. Those fires will have purged and purified most of these souls and, because they have now accepted the Atonement of the Savior to the degree they could, they will receive a telestial inheritance of glory (D&C 76:81–88, 109–111). Those so wicked that hell fire cannot purge them of their wickedness remain “filthy still” (D&C 76:31–38; 88: 24, 35, 36; Mark 9:44, 46, 48). They are banished forever to Gehenna. That noun is an abbreviation for the Old Testament dale known as “the valley of the sons of Hinnom.” It was also referred to as “Tophet” (see Isa. 30:33; Jer. 7:31–32; 19:11–14). This steep valley still marks the western and southern boundary of Zion’s hill in Jerusalem and is known today as Wadi er Rababi. During Old and New Testament times, it served as the dumping place for the city’s garbage and dead animals. It also served as the place where the bodies of some criminals were cremated. Fires were constantly burning there. Because of the heat and smoke plus the smell of death that reeked from the place, many associated it with the spiritual condition of the damned. Though the word was often used as a synonym for hell, it carried another meaning, that of the final abode of the devil, his angels, and the “filthy still” who are also known as the “sons of perdition.”[55]


				20:14 And death and hell were cast into the lake of fire / And death and hell were thrown into the lake of fire: The phrase is problematic in that death is a condition and hell a place. Indeed, the latter is where the lake of fire is. How then can they be cast there? The idea that John’s imagery was trying to convey could be that death will be forever abolished or destroyed. Revelation 21:4 bears this out saying that “death shall not be anymore” (compare 1 Cor. 15:54–55; Isa. 25:8). However, that does not account for hell being cast into the lake. More than likely we have a case of metonymy where “the container is substituted for the contained.” That is to say, the wicked who once suffered spiritual death and occupied hell are now cast into the eternal fire.[56]


				This is the second death: See the Comment to 20:6. The use of the present tense in this explanatory note follows John’s habit throughout Revelation.

				20:15 And whosoever was not found written in the book of life was cast into the lake of fire / And if anyone was not found written in the book of life, he was cast into the lake of fire: In John’s view, like that of the Book of Mormon, the afterlife consists of only of two places, heaven and hell. Due to insights gained through the Restoration, we now know that only those who committed the unpardonable sin during mortality are consigned to the “lake of fire.”[57] Indeed, the Savior

			

			
				saves all except them—they shall go away into everlasting punishment, which is endless punishment, which is eternal punishment, to reign with the devil and his angels in eternity, where their worm dieth not, and the fire is not quenched, which is their torment—And the end thereof, neither the place thereof, nor their torment, no man knows; Neither was it revealed, neither is, neither will be revealed unto man, except to them who are made partakers thereof; Nevertheless, I, the Lord, show it by vision unto many, but straightway shut it up again; Wherefore, the end, the width, the height, the depth, and the misery thereof, they understand not, neither any man except those who are ordained unto this condemnation. (D&C 76:44–48)

				Analysis and Summary

				In John’s model, only after Michael destroys Satan does the final judgment commence. With the blindness of satanic delusion gone, all men and women, both small and great, will stand to face Christ. John shows us two judgment scenes and two bases of judgment.

				The first to be judged are the righteous. All these will be “judged out of those things which were written in the books, according to their works” (Rev. 20:12). The basis of their judgment will consist of what is recorded in the books on earth and in heaven. John sees two sets of records. The first he refers to as “books,” and the second as “the book of life.” Speaking of these two sets of records Joseph Smith wrote: “the books spoken of must be the books which contained the record of their works, and refer to the records which are kept on the earth. And the book which was the book of life is the record which is kept in heaven” (D&C 128:7). He went on to explain that John actually had reference to priesthood sealing ordinances in which

				whatsoever you bind on earth shall be bound in heaven, and whatsoever you loose on earth shall be loosed in heaven. Or, in other words, taking a different view of the translation, whatsoever you record on earth shall be recorded in heaven, and whatsoever you do not record on earth shall not be recorded in heaven; for out of the books shall your dead be judged, according to their own works, whether they themselves have attended to the ordinances in their own propria persona, or by the means of their own agents, according to the ordinance which God has prepared for their salvation from before the foundation of the world, according to the records which they have kept concerning their dead. (D&C 128:8)

				Those people are, then, the ones who accepted the gospel either while on earth or in the spirit world and were sealed by the power of the priesthood. They will come under the Lord’s domain and receive everlasting life.

				After the first resurrection is complete, John sees the sea (the old home of chaos and misery), along with death and hell, give up the dead that are in them. The time of the second resurrection has come. Those upon whom this judgment comes are they whose names are found neither in the books on earth nor in heaven. The sealing power never covered them and, therefore, most of them “remain separately and singly, without exaltation, in their saved condition, to all eternity; and from henceforth are not gods, but are angels of God forever and ever” (D&C 132:17). There is, however, one last group who will not even qualify to be God’s angels. Painting with a very broad brush, the Lord has declared: “before the earth shall pass away, Michael, mine archangel, shall sound his trump, and then shall all the dead awake, for their graves shall be opened, and they shall come forth—yea, even all. And the righteous shall be gathered on my right hand unto eternal life; and the wicked on my left hand will I be ashamed to own before the Father; Wherefore I will say unto them—Depart from me, ye cursed, into everlasting fire, prepared for the devil and his angels” (D&C 29:26–28).

				Though a somber note ends this declaration, for the vast majority of people, neither sorrow nor lamentation cast a pall on the joy of the moment. This judgment does not mark the beginning of torment, but its end. The misery of death and the pain of hell cannot endure the divine flame emanating from grace and love. All who pay the uttermost farthing shall come out of captivity into a kingdom of glory.

				Nonetheless, John concludes this vision with a note of warning: he whose name “was not found written in the book of life was cast into the lake of fire” (v. 15). There are those who deny grace and reject Christ, who, in their rebellion, refuse the power of repentance and spurn the love of God. The Savior spoke of the “eternal fire prepared for the devil and his angels” (Matt. 25:41). Gehenna was not prepared for men, only for demons. But those people who become devils and angels to the devil must partake of that punishment. This is the second death. It is visited only upon those who can go through the purifying fires of hell—where all but the most hardened find humility and acceptance—and remain “filthy still.” These are “vessels of wrath, doomed to suffer the wrath of God, with the devil and his angels in eternity” (D&C 76:33). Becoming like Satan, they have no redemption. Anyone who “breaketh a law, and abideth not by law, but seeketh to become a law unto itself, and willeth to abide in sin, and altogether abideth in sin, cannot be sanctified by law, neither by mercy, justice, nor by judgment. Therefore, they must remain filthy still” (D&C 88:35). These are not resurrected until the very end. When they are resurrected, death—spiritual death—immediately reclaims them.

			

			
				Conclusion


				This portion of John’s vision, though very abbreviated, teaches some important principles. Among them, it teaches that the power of the first resurrection only reaches those of the past and present ages who are Christ’s at the time of his coming. That moment is critical. Those who must seek a little time while they get their lives in order will find that the words “I come quickly” indeed mean “I come suddenly, even before you are ready.” These, like the five foolish virgins, may find, when they finally are ready, that the door to celestial glory has been shut. Their cry, “Lord, Lord open unto us,” will be met with the response, Go away, for “Verily I say unto you, Ye know me not” (JST Matt. 25:9–11).

				Another point seems to be in order. God has used and will continue to use the rebellion of Lucifer and the work of his hosts to his own ends. As the whore Babylon provided the foil which strengthened and prepared the Lamb’s bride for her marriage, so, too, Satan’s work after the millennium will provide the resistance which will build the spiritual muscle of those in God’s kingdom on earth. One can imagine, as Satan’s deceptions capture many and he builds his forces to huge proportions that the faith of the Saints will be tried to the core. That trial, however, will harden their trust and obedience in the Lord. The result will of that extreme faith will be the heavenly fire that consumes their enemies and ushers in celestial glory. Thus their faith, as with those before the millennium, will be fully vindicated.

				John’s vision drives home another point: the binding of Satan does more than merely give hope for the future. It speaks to the present. It says that there is no ultimate dualism. The power of evil, though deadly real now, has no place in the future. It exists and operates at any time only by permission of God.[58] When he determines that it will end, it will end. There will be no argument, no retort, no rebuttal, only the irresistible and an overpowering explosion of divine fire in which all corruption will be eternally consumed and evil forever incarcerated. Not a whisper of confutation will over-reach or penetrate through the massive and frozen walls of Gehenna.
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Chapter 21

				The New Jerusalem


				Introduction


				With verse 8 in this chapter, the story which was begun at Revelation 19:11 (the coming of the Rider on the white horse) finally comes to an end. This long piece is bracketed by two parallel visions, each opened by one of the plague angels first met in chapter 16. The first one describes the corrupt culture and its destruction (Rev. 17:1–19:10). The second describes holy culture and its exaltation (Rev. 21:9–22:9). In this way, Revelation sets up a contrast between the ungodly city, Babylon, and the holy city, the New Jerusalem. There is another contrast set up here, that between the imperfect and temporal Church viewed in chapters 1–3 and the eternal and exalted Church (knows in LDS theology as the “Church of the Firstborn”[1]), in this and the following chapter.

				Chapter 20 ended with a description of the destruction of the wicked. With only a brief glance back, the new section of the vision looks to the glorious future of those who are eternally rejoined with the Father. The Seer hears God make the promise that he will personally care for these who are once again his children. Never again will they experience grief, fear, or pain of body. That promise ends the vision and prepares John and his readers for the new one that opens immediately. In it, John describes in some detail the glory of the Lamb’s bride, the eternal and celestial city in which God’s children will reside forever and ever.

				John carefully details the exterior and then interior of the holy city, giving its dimensions and detailing its beauty. The vision continues through chapter 22:5. The whole is replete with symbols that represent God’s very presence in the Holy City. Throughout this section, the vision continues in its highly symbolic style. Here the need to do so may be more acute than at any point in this work. This is because heaven so transcends anything we mortals can imagine that the only way to get us even close to that reality is through very powerful symbols. As Paul stated, “Eye hath not seen, nor ear heard, neither have entered in the heart [that is, the imagination] of man, the things which God hath prepared for them that love him” (1 Cor. 2:9). Through symbols, however, John gets us as close as he can.

				The Lord’s purpose in showing John these things seems to be to encourage John’s readers, in whatever age they may live, to persevere in righteousness against all the temptations and vicissitudes so they are qualified to enter into the glorious city God has prepared from them.[2]


				The People of God 
(21:1–4)


				Greek Text

				1 Καὶ εἶδον οὐρανὸν καινὸν καὶ γῆν καινήν. ὁ γὰρ πρῶτος οὐρανὸς καὶ ἡ πρώτη γῆ ἀπῆλθαν, καὶ ἡ θάλασσα οὐκ ἔστιν ἔτι. 2 καὶ τὴν πόλιν τὴν ἁγίαν Ἰερουσαλὴμ καινὴν εἶδον καταβαίνουσαν ἐκ τοῦ οὐρανοῦ ἀπὸ τοῦ θεοῦ, ἡτοιμασμένην ὡς νύμφην κεκοσμημένην τῷ ἀνδρὶ αὐτῆς. 3 καὶ ἤκουσα φωνῆς μεγάλης ἐκ τοῦ θρόνου λεγούσης· Ἰδοὺ ἡ σκηνὴ τοῦ θεοῦ μετὰ τῶν ἀνθρώπων, καὶ σκηνώσει μετ᾽ αὐτῶν, καὶ αὐτοὶ λαοὶ αὐτοῦ ἔσονται, καὶ αὐτὸς ὁ θεὸς μετ᾽ αὐτῶν ἔσται, 4 καὶ ἐξαλείψει πᾶν δάκρυον ἐκ τῶν ὀφθαλμῶν αὐτῶν, καὶ ὁ θάνατος οὐκ ἔσται ἔτι· οὔτε πένθος οὔτε κραυγὴ οὔτε πόνος οὐκ ἔσται ἔτι. τὰ πρῶτα ἀπῆλθαν.[3]


			

			
				King James Translation

				1 And I saw a new heaven and a new earth: for the first heaven and the first earth were passed away; and there was no more sea. 2 And I John saw the holy city, new Jerusalem, coming down from God out of heaven, prepared as a bride adorned for her husband. 3 And I heard a great voice out of heaven saying, Behold, the tabernacle of God [is] with men, and he will dwell with them, and they shall be his people, and God himself shall be with them, [and be] their God. 4 And God shall wipe away all tears from their eyes; and there shall be no more death, neither sorrow, nor crying, neither shall there be any more pain: for the former things are passed away.

				BYU New Testament Rendition

				1 And I saw a new heaven and a new earth. For the former heaven and the former earth have passed away, and the sea is no more. 2 And I saw the holy city of New Jerusalem descending out of heaven from God, prepared like a bride who is adorned for her husband. 3 And I heard a loud voice from the throne saying, “See the dwelling place of God with men, and he will dwell with them, and they will be his very own people, and God himself will be with them. 4 And he will wipe away every tear from their eyes, and death will be no more; neither shall there be sorrow nor wailing nor grief any more. Former things have passed away.”

				Translation Notes and Comments

				21:1 And I saw: once again John uses the phrase καὶ εἶδον (kai eidon), “and I saw,” to introduce a new segment of this ongoing vision.

				a new heaven and a new earth: The passage parallels Isaiah 65:17, where the Lord proclaims that when he creates the “new heavens and a new earth: the former shall be remembered no more” (compare 2 Pet. 3:13; 1 En. 45:4). What Isaiah prophesied John saw become a reality. But what exactly is made new? The Greek phrase οὐρανὸν καινὸν καὶ γῆν καινήν (ouranon kainon kai gēn kainēn), “a new heaven and a new earth,” can be seen as describing the whole of the created order brought into existence by God.[4] This echoes the very first verse of Genesis that states, “In the beginning God created the heaven and the earth” (Gen. 1:1). The word gēn refers only to the earth and, in that connection, ouranon can refer just to the sky, that is, the atmosphere associated with the earth. The new heaven, then, is only the world’s firmament, not the universe at large. Modern scripture supports the view that we are dealing here with only the earth’s celestialization and nothing more (see Analysis and Summary below).[5]


				for the first heaven and the first earth were passed away / For the former heaven and the former earth have passed away: The reason John saw a new creation was because (γάρ, gar) those of the first order had passed away. The word ἀπῆλθαν (apēlthan) means “to go out of existence, to cease to be,”[6] the point being that nothing of the former world, even though it was paradisiacal in glory, could enter the new realm. Its necessary passing was not because it was too rank, but because it was too weak. The old order was impermanent and temporary while the new one is permanent and enduring. To bring the change about, there had to be a radical transformation of a fundamental cosmic order.[7] The word καινός (kainos), “new,” indicates less an aspect of time and more that of quality.[8] Nothing can go into the celestial realm until it is totally transformed and made new, a newness so great that all semblances of the old are no more. Thus, it is a new creation from the bottom up.

			

			
				In spite of these great discontinuities, there does remain an identifiable part of the old order. We are, therefore, not talking here about creation ex nihilo necessitated because of some annihilation of the old order. The essence of the original order remains but is transformed, just as the human body will be changed in the resurrection. That radical transformation destroys neither the physical nature of the body nor its essential character. The person is still recognizable, but in a perfected form. His body is, thus, new (kainos) because it is changed in quality and essence (see 1 Cor. 15:35–45).[9]


				there was no more sea / the sea is no more: The Old Testament shows an ongoing antagonism between Jehovah and the sea (see Job 7:12; 12:15; Isa. 19:5; 27:1; 51:9–10; Ezek. 30:12; Jer. 1;38; 5:22; 51:36; Nahum 1:4; Ps. 18:16). Its vastness coupled with its unceasing restlessness seemed to some ancient minds the epitome of chaos itself. It was the home of Leviathan, the great enemy of God, and the place of the abyss, the hold of Satan’s horde. Its disappearance evidences the total victory of God over all his cosmic enemies. Not only are they gone, but their abode is gone as well.

				21:2 And I John saw the holy city, the New Jerusalem / And I saw the holy city of New Jerusalem: Though it is clear that John is the subject, here, the Greek text does not actually identify him as the one who was seeing. Of the thirty-three times the phrase καὶ εἶδον (kai eidon), “and I saw,” appears in Revelation, only here does John place the subject, in the accusative, between kai and eidon. The position emphasizes the importance of what John is seeing.

				Isaiah was the first prophet in the Old Testament to call Jerusalem “holy” (Isa. 52:1; compare Isa. 48:2). Though we find the title in a few other Jewish writings (see, for example, LXX Joel 4:17: Tob. 13:9–10 [MSS A B]; Dan. 3:28; Pss. Sol. 8:4), it was never broadly used.[10] Nowhere was it called “the New Jerusalem.” Even so, the city ever remained in Jewish thought the capitol of Jehovah’s people and the place where God’s true temple stood. Thus, John sees the new capitol city, the residence of God on the new earth, being established.

				In the new creation, the abode of evil, the sea, is forever gone and the abode of God, the New Jerusalem, is forever established. The imagery again stresses the permanent relationship between Elohim, as the Eternal Father, and those who inhabit the new earth.

				coming down from God out of heaven / descending out of heaven from God: Though some of the best manuscripts have ἐκ τοῦ θρόνου (ek tou thronou), “out of the throne,” others have ἐκ τοῦ οὐρανοῦ (ek tou ouranou), “out of heaven,” which seems the more logical reading and is followed by both the KJV and Rendition.

				The city is ἀπὸ τοῦ θεοῦ (apo tou theou), “from God.” As such, it is a gift from him to his people. It is given from a part of his celestial realm and ties the new earth to a higher sphere. The whole phrase, “I saw the holy city of New Jerusalem descending out of heaven from God,” is repeated nearly verbatim in verse 10. Since, however, John does not see the same scene twice, his mention of the event here serves as a foreshadowing of what he will expand on later.[11]


				prepared as a bride adorned for her husband / prepared like a bride who is adorned for her husband: Taking the phrase τῷ ἀνδρὶ αὐτῆς (tō andri autēs), “for her husband,” as a dative of advantage, it carries the idea of God preparing the city for himself. He gives it the splendor which he himself enjoys (see Eph. 5:25–27; compare 2 Cor. 11:2).[12] The imagery of the bride here is the same as that in Revelation 19:7–8 (compare Isa. 61:10), and in both places it represents the institutional Church. The imagery, however, does not preclude the actual establishment of a holy city on the new earth.

				The adornment of the bride, Jerusalem, the eternal city, stands in deliberate contrast to that of another female figure prominent in Revelation, the great whore, Babylon (17:4–5). Where the harlot bedecked herself in order to seduce lovers, the bride was adorned for her eternal companion. In both cases, however, their dress is splendid, rich, and very elaborate. Both have gone all out. It is not the elegance or richness of the dress, therefore, but its purpose that is the point—one is for seduction, the other for honor. Indeed, no expense has been spared for the bride’s attire in respect for the honor she feels for her husband.

			

			
				21:3 And I heard a great voice out of heaven / And I heard a loud voice from the throne: The best manuscripts agree that the voice comes from the throne. This furnishing has spoken before (Rev. 19:4) and the symbol always denotes that supreme authority stands behind what it says.

				Behold, the tabernacle of God is with men / See the dwelling place of God with men: The word σκηνή (skēnē) denotes a temporary or movable dwelling place such as a hut or tent. In the LXX, it is used for the Tabernacle. Metaphorically it came to connote the transcendent celestial dwelling place of the Divine (see Heb. 8:2; 9:11–12).[13] The word is important because it stresses the idea of the closeness of God to his people. The building is not some kind of vacation place he visits occasionally, but represents the place his spirit constantly dwells. Thus, the Rendition translates the word as “dwelling place.”

				The Greek text does not have a verb, and hence the Rendition omits the “is” of the KJV.

				This verse reveals the reason for all the celebration. God’s permanent abode has now been established on the new earth. The word ἀνθρώπων (anthrōpōn), “people,” is important here in that it shows the universality of God’s salvation.[14] His work is not and never has been with one race, one people, or one nation. He promised Abraham that all nations would be blessed through his seed (Gen. 12:1–3; 17:2–8; 26:24; Abr. 2:6–11). Thus, his tabernacle is with all righteous people from all nations and across all time.

				God himself shall be with them, and be their God, and they shall be his people / God himself will be with them, and they will be his very own people: The phrase “and be their God” found in the KJV is problematic and missing from several manuscripts. Because it is actually redundant, it is likely a later addition to the text.[15] It is, therefore, omitted in the Rendition.

				This verse contains the only place John uses αὐτὸς (autos), “himself,” as an intensive pronoun,[16] but in doing so he is able to stress the closeness and intimacy of God with his people. No longer will the Father, Elohim, work through intermediaries, not even the Son. He himself (autos) will do the tender work.

				Prophets have exulted when they have contemplated this scene (see Lev. 26:11; Ezek. 34:30; 36:28; 37:27; Zech. 2:5). Based on Jeremiah 31:33, the language is covenantal and likely ties to the promise of adoption and blessing common in the Old Testament (see Lev. 26:11–12; Jer. 7:7:23; 31:1; Zech. 8:3, 8; Ezek. 37:26–27; 43:7: Ps. 95:7). It is noteworthy that the language here reveals, once again, the universal nature of salvation. The covenant is with all righteous people not a single group. The point is that no one need be excluded from the ranks of the righteous.[17]


				21:4 God shall wipe away all tears from their eyes / And he will wipe away every tear from their eyes: This verse emphasizes how the Father will personally work with each child and make up to him and her for all they have suffered for his sake. Here we see the fulfillment of the promise made in chapter 7:17 (compare Isa. 25:8; 35:10; 51:11; 65:19; Matt. 5:4; Luke 6:21), which show that there is no place in the home of the righteous for tears. No, the place for tears is now “outer darkness,” where the sorrow even brings the gnashing of teeth (see Matt. 13:42, 50; 22:13; 24:51; 25:30).

				there shall be no more death, neither sorrow, nor crying, neither shall there be any more pain / death will be no more; neither shall there be sorrow nor wailing nor grief any more: An important theme in apocalyptic literature is the time when death with its accompanying tears and sorrows will end. Isaiah looked forward to the time when “He [Jehovah] will swallow up death in victory” (25:8; compare 4 Ezra 8:41–45; 2 Bar. 21:23) and the early Christians exulted that Jesus Christ “hath abolished death, and hath brought life and immortality to light through the gospel” (2 Tim. 1:10; see also 1 Cor. 15:26; Heb. 2:14; Ign. Eph. 19:3; Barn. 5:6).

				for the former things are passed away / Former things have passed away: The explanation for the drastic change affecting the Saints such that they go from a place of sorrow to one of joy is that the conditions that existed previously are no longer there (see Isa. 65:16–17). Indeed, God is “doing a new thing” (Isa. 43:19). That new thing, as John can now see, is total cosmic renewal (compare 2 Cor. 5:17; 1 Jn. 3:2–5). The conjunction ὅτι (hoti) is not found in the best manuscripts, hence the Rendition omits it.

			

			
				Analysis and Summary

				As the vision of the general resurrection closes, a new vision immediately opens. John sees what he describes as a new heaven and a new earth.[18] However, the old earth is not so much annihilated as reconstituted to become a new celestial orb. What John reports confirms a long-established Judeo-Christian tradition. Salvation, in the biblical sense, is not just for mankind but for all creation (see, for example, 2 Cor. 5:17; Rom. 8:21). All things are to be saved, including the cosmos itself.[19] The Doctrine and Covenants also affirms this view: “And the end shall come, and the heaven and the earth shall be consumed and pass away, and there shall be a new heaven and a new earth. For all old things shall pass away, and all things shall become new, even the heaven and the earth, and all the fulness thereof, both men and beasts, the fowls of the air, and the fishes of the sea; And not one hair, neither mote, shall be lost, for it is the workmanship of mine hand” (D&C 29:23–25).

				Of the earth itself the scripture states: “Therefore, it must needs be sanctified from all unrighteousness, that it may be prepared for the celestial glory; For after it hath filled the measure of its creation, it shall be crowned with glory, even the presence of God the Father” (D&C 88:18–19). In order to withstand the full glory of God, the earth with its sky (οὐρανός, ouranos, “heaven, sky”) and its inhabitants will need to be entirely reconstructed.

				This does not mean that the universe or even the galaxy will pass away when the earth and its sky are renewed. Instead, a new heaven will manifest itself as the earth takes up its position as a celestial sphere in the empyrean. Elder Harold B. Lee taught:

				Of this happy state the Apostle Paul said, “Eye hath not seen, nor ear heard, neither have entered into the heart of man the things which God hath prepared for them that love Him” (1 Cor. 2:9). The location of the place was made clear by the revelations of the Lord to us in this day when he said that the earth was to be the abiding place of those who were to inherit the celestial glory and that it would be cleansed from impurity in order to become that holy place. How the earth was to be prepared for that condition is indicated in brief Visions recorded by a prophet who said he “saw a new heaven and a new earth” (Rev. 21:1–4). Another said “and the end shall come and the heaven and the earth shall be consumed and pass away, and there shall be a new heaven and a new earth” (D&C 29:23).

				The Prophet Joseph, speaking of the condition in which the earth would then be, after that cleansing and that purification, in its immortal state, declared that the earth would be as a crystal and a Urim and Thummim unto those who would dwell upon it (D&C 77:1; D&C 130:9). The interim dwelling place of the spirits, while this great change is taking place, is indicated in the revelation where the Prophet speaks of “a place of happiness called paradise, a state of rest, a state of peace, where they shall rest from all their troubles and from all care and sorrow” (D&C 77:2). This rest spoken of was not to be a condition of inactivity but rather was to be what the Lord called it, a place where men and women were to enjoy the “fullness of his glory” (D&C 84:24).[20]


				What strikes John about the new world is that “there was no more sea” (v. 1). Under the force of the Lamb’s radiance, the source of Babylon’s sea-borne luxuries and that which helped feed and sustain her corruption has boiled into oblivion. Since the sea and the abyss are one and the same, the destruction of the sea represents the annihilation of the primeval deep, the home of malevolence and evil. Thus, the abode of chaos, the home of the satanic beast, the old seat over which the whore held sway (see Rev. 17:15), has vanished.

				Up to this point the sea had dominated the world. As the stronghold of those who loved Satan instead of God, its existence mocked the hope of the Saints’ complete victory and the Lord’s absolute sovereignty. That will be the case no more for, in the new world, the Saints’ victory is fully realized and God’s sovereignty sure.[21]


				The central message of these verses is revealed in their chiastic structure. The chart below emphasizes the key Greek words. The verses break down as follows:

				“a new [καινόν, kainoν] heaven and a new [καινήν, kainēn] earth (v. 1a)

			

			
				b first [πρῶτος, prōtos] heaven, earth, and sea have passed away [ἀπῆλθαν, apēlthan] (v. 1b)

				c the sea exists no longer [οὐκ ἔστιν ἔτι, ouk estin eti] (v. 1b)

				d the holy city descends from heaven (v. 2)

				d' God dwells with his people (vv. 3–4a)

				c' death exists no longer [οὐκ ἔστιν ἔτι, ouk estai eti] (v. 4b)

				b' former things [τὰ πρῶτα, ta prōta] have passed away [ἀπῆλθαν, apēlthan] (v. 4b)

				a' God creates everything new [καινά, kainα] (v 5a)”[22]


				As emphasized by “d” and “d',” the point is that “God will dwell with his people.” Previewing what he will explore more fully later, John introduces the central seat of celestial rule—the New Jerusalem.[23] Through his use of the chiastic structure, he is able to stress the importance of the establishment of this city.

				He That Sat upon the Throne 
(21:5–7)


				Greek Text

				5 Καὶ εἶπεν ὁ καθήμενος ἐπὶ τῷ θρόνῳ· Ἰδοὺ καινὰ ποιῶ πάντα. καὶ λέγει· Γράψον, ὅτι οὗτοι οἱ λόγοι πιστοὶ καὶ ἀληθινοί εἰσιν. 6 καὶ εἶπέν μοι· Γέγοναν. ἐγώ τὸ Ἄλφα καὶ τὸ Ὦ, ἡ ἀρχὴ καὶ τὸ τέλος. ἐγὼ τῷ διψῶντι δώσω ἐκ τῆς πηγῆς τοῦ ὕδατος τῆς ζωῆς δωρεάν. 7 ὁ νικῶν κληρονομήσει ταῦτα καὶ ἔσομαι αὐτῷ θεὸς καὶ αὐτὸς ἔσται μοι υἱός.[24]


				King James Version

				5 And he that sat upon the throne said, Behold, I make all things new. And he said unto me, Write: for these words are true and faithful. 6 And he said unto me, It is done. I am Alpha and Omega, the beginning and the end. I will give unto him that is athirst of the fountain of the water of life freely. 7 He that overcometh shall inherit all things; and I will be his God, and he shall be my son.

				BYU New Testament Rendition

				5 And he who sat on the throne said, “See, I am making all things new.” And he said, “Write, for these words are trustworthy and true.” 6 And he said to me, “They are done! I am Alpha and Omega, the beginning and the end. I will give to those who are thirsty freely from the fountain of living water. 7 He who overcomes will inherit these things and I will be his God, and he will be my son.

				Translation Notes and Comments

				21:5 he that sat upon the throne said, Behold, I make all things new / he who sat on the throne said, “See I am making all things new”: Here, for the first time in Revelation, Elohim speaks. His words are a witness of his ongoing activities. The verb ποιέω (poieō), “I am making,” is present active indicative and as such points to an action taking place. Thus, the Father is, at this point, still in the process of making all things new. His first words act as his witness that he is personally responsible for the cosmic events now taking place. Further, from John’s point of view in the future, they show the fulfilling of Old Testament promises that God would make all things new (see Isa. 43:18; 65:17; 66:22). In short, these words, acting in the capacity of the Hebrew prophetic perfect, reinforce the certainty of God’s work even though they yet lay in both John’s and our future.[25]


				Write: for these words are true and faithful / Write, for these words are trustworthy and true: The Greek phrase here is a bit hard to translate because the word ὅτι (hoti) can be construed three ways: first, to introduce a causal clause, “Write, for these words are trustworthy,” second, to introduce direct discourse, “Write, ‘These words are trustworthy,’” or third, as an introduction to a substantive clause, “Write that these words are trustworthy.” The context suggests that the first alternative is the best and that is the one used in the Rendition.[26] John is to write, that is, to affirm what he has seen, because the words he has received are first and foremost πιστοί (pistoi), that is, something in which the reader can put his full trust,[27] and second, because they are ἀληθινοί (alēthinoi), that is, something that conforms exactly to historical reality.[28] It is of note that, from our perspective, John’s affirmation comes centuries before the events it confirms, but here John gives us God’s unbending word that it will happen. From the Seer’s perspective, however, standing as he does in the future, the events have already happened and are, therefore, a part of historical reality, thus, alēnthinoi.


			

			
				21:6 It is done / They are done: The Lord speaks one dramatic word, γέγοναν (gegonan). The word is the perfect active plural of γίνομαι (gιnomai), “to be, to be born, to come about,” and can be translated, “They are finished.” Though not stated, the antecedent of this word could be πάντα (panta) “all things,” of the preceding verse that the Lord has made new. This is the culmination of God’s great plan for the salvation and exaltation of his children, which John recorded in this vision, and thus Father’s word confirms the truthfulness of the vision. All he has revealed has now come to pass. Even so, the point of the whole vision finds its fulfillment in the coming of the New Jerusalem and God establishing a permanent residence, namely, the Holy City. God’s exclamation γέγοναν (gegonan), then, emphasizes the climactic nature of the new creation: they are whole, complete, finished.[29] The realization of that effect was actually set in motion millennia before when the Savior, on the cross, uttered a very similar phrase, “It is finished” τετέλεσται (tetelestai) (see John 19:30; compare D&C 88:106). The finishing of his work assured the finishing of the Father’s work of which John’s vision testifies.[30] With these words, the vision closes and John returns to his present.

				I am Alpha and Omega: see Notes at 1:8. Here the text shows that Elohim and Jesus share this title together.

				the beginning and the end: These titles, at this point in the revelation, are extremely relevant. The combined visions have shown that both history and salvation originate with God. So, too, both will be finished in him. His will overarches, undergirds, and pushes all that happens. Thus, these attributes that both Jesus and Elohim ascribe to themselves (see Rev. 22:13) combine and enhance each other to emphasize the absolute supremacy and sovereignty of Deity.[31] The point is that God, by means of his omniscience, sets the course of history because he and he alone is sovereign over all time—the past, the present, and the future—and directs their every aspect, while in no way interfering with human agency.[32] Thus, this title assures the reader that the God who has power to bring about the first creation will have power to bring about the last.

				I will give unto him that is athirst / I will give to those who are thirsty: Earlier in the vision, John has seen that the Lamb shall lead the faithful to “living fountains of waters” (Rev. 7:17). Here we find, however, that it is Elohim who actually and lovingly administers that water. Note the future tense of the verb. It reveals that John, himself, is no longer in the future. He is now looking at the future and the rewards it will bring.

				of the fountain of the water of life freely / freely from the fountain of living water: Here ἐκ (ek), “out of,” intensifies the partitive genitive phrase, ἐκ τῆς πηγῆς τοῦ ὕδατος τῆς ζωῆς (ek tēs pēgēs tou hydatos tēs zōēs) and, therefore, the word is translated “from the fountain,” in the Rendition. The phrase hydatos zōēs, “living waters,” could designate a spring, but, in this case, the context being deeply religious, the nuance is that of partaking of eternal life (compare John 4:13–14; 7:37–38).

				21:7 He that overcometh shall inherit all things / He who overcomes will inherit these things: With these words, Elohim takes the reader back to the promises given to the faithful Saints living in John’s day (see 2:7, 11, 17, 26; 3:5, 12, 21). Though ὁ νικῶν (ho nikōn) is a present active nominative singular participial phrase and is translated as “he who overcomes,” the nuance is plural; all who overcome will inherit all that God has. The words reveal just who God’s people are, namely, those who overcome the world. In essence, the term refers to those who have not been seduced by Babylon but remained untainted by the highly materialistic and immoral world and continued faithful to the end.

				The phrase ὁ νικῶν (ho nikōn) does not point to one who has not been tried or tempted. Indeed, the heroic nature of these men and women is that they have felt the full appeal of Babylon but triumphed over it and remained faithful to the end. The latter point is important. Babylon must not be overcome just once, but once and for all. Thus, enduring to the end is essential for one who would have eternal life. The promise is if you “endure to the end, ye shall be saved at the last day. And thus it is. Amen” (1 Ne. 22:31; see also 2 Ne. 31:20; Omni 1:29; 3 Ne. 15:9).

			

			
				And I will be his God, and he shall be my son / and I will be his God, and he will be my son: In verse 3, God referred to the saved collectively as “my people.” Here the much more intimate pronoun “son” is used. The phrase reflects the language of ancient Davidic adoption laws as reflected in such places as 2 Samuel 7:14, “I will be his father, and he shall be my son” (compare 1 Chr. 17:13; 22:10; 28:6; Ps. 2:7; 89:27–28; Jer. 3:19; 31:9), and, thereby, is the ground of the covenant between God and those in his kingdom.[33] Those who thus become God’s sons, and, of course, daughters, are heirs of all he possesses (see Gal. 4:5; Eph. 1:5).

				In Roman society, adoption played a key role in keeping a family’s power and fortunes under its control. Where there were no male heirs, adoption provided a way of assuring that the assets would not be lost by providing a recognized heir. Adoption provided the adoptee with strong legal rights and access to all the family had.[34] Therefore, the statement in Revelation holds strong implications for those who will be celestial heirs.

				Analysis and Summary

				It is at this moment that, for the first time in the entire vision, we hear God speak. It is of note that, as recorded in verses 5–8, he makes exactly seven statements. The significance of the number should not be overlooked.

				The point made by this portion of the vision is important. It means that the separation between God and his children caused by the Fall has now been totally overcome. No longer does Jesus need to act as intermediary. With spiritual death done away in behalf of these people, the great Elohim himself can once more administer directly to them.

				John compares the beauty and purity of the city to that of a bride adorned for her husband. The Seer meticulously paints this picture, careful to catch just the right image. The dazzling whiteness of the bride’s gown mirrors her radiant purity. In the background we see the silhouette of Babylon, but its once-magnificent splendor is now exposed as nothing more than the seductive trappings of an otherwise degenerate and raddled whore.[35]


				God showed the prophet Ether the far future. He learned that America would be a choice land. He also learned “that it was the place of the New Jerusalem, which should come down out of heaven, and the holy sanctuary of the Lord” (Ether 13:3). This new city was not the old Jerusalem refurbished (though that was going to happen), but a new and different city. He was also told when it would be established. It was when “there shall be a new heaven and a new earth; and they shall be like unto the old save the old have passed away, and all things have become new. And then cometh the New Jerusalem; and blessed are they who dwell therein, for it is they whose garments are white through the blood of the Lamb; and they are they who are numbered among the remnant of the seed of Joseph, who were of the house of Israel” (Ether 13:9–10).

				As hinted at above, this would not be the first time the earth would know a New Jerusalem. Indeed, one would grace its land before the millennium began and continue in operation through the thousand years of righteousness. The tenth Article of Faith provides a time frame for the establishment of that city. It will come when Israel will be gathered and the ten tribes restored. During that time, “Zion (the New Jerusalem) will be built upon the American continent” and after that “Christ will reign personally upon the earth,” which shall be “renewed and receive its paradisiacal glory.”

				God told the prophet Enoch that he would establish the city so that “my people may gird up their loins, and be looking forth for the time of my coming; for there shall be my tabernacle, and it shall be called Zion, a New Jerusalem” (Moses 7:62). To this city Enoch would join his own, for “thou and all the city [shall] meet them there” with great rejoicing (Moses 7:63).[36]


				One point needs to be emphasized. At the center of John’s new vision lays a city—a place where families dwell. Indeed, as will be shown more fully below, the city actually represents celestial society. John clearly makes this the heart of the vision. Joseph Smith explained that the “same sociality which exists among us here will exist among us there, only it will be coupled with eternal glory, which glory we do not now enjoy” (D&C 130:2). The celestial kingdom is a community or system of communities presided over by an eternal Father and inhabited by his children, organized according to family units under the divine patriarchal order.[37] Celestial beings, the Church of the Firstborn, function within this family order. Thus, the city represents the ideal and perfect community that is the eternal family of God.[38]


			

			
				The declaration made by the heavenly throne is very important. It reveals the significance of the rest of the vision (from Rev. 21:4 through 22:5). Its point is that God himself shall dwell with and take care of his people (see Rev. 21:3). The statement echoes Ezekiel 48:35, which notes that the name of the eternal city is “the Lord is there.” The word σκηνή (skēnē), “tabernacle,” in the LXX is used to translate two different words in the Hebrew Bible; miškān, which is a general term for an abode or dwelling place (it is derived from the verb šākan, “to settle, reside,” and ʼōhel, which does specifically designate a “tent”). This edifice was a portable temple that symbolized God’s presence with Israel.[39] John’s statement emphasizes the very personal association that will be set up on the new earth between God and his children.

				The reason why such an association can be maintained is clearly stated: “they shall be his [Elohim’s] people” (v. 3). This fulfills the promise God made with Israel at Sinai. That promise has been continually renewed through his prophets and continues today as part of the new and everlasting covenant.[40]


				John hears a great voice out of heaven proclaiming the privileges of those who have sacrificed the things of the old world in hope of obtaining those of the new. While on earth they felt themselves as little more than strangers and pilgrims seeking “a better country, that is, an heavenly: wherefore God is not ashamed to be called their God: for he hath prepared for them a city” (Heb. 11:16).[41] As we shall see below, the actual blessing of life to those who overcome is spoken by none other than God himself (see vv. 5–8).

				As he begins to speak, the first fact that God reveals about himself is that he is the maker, the creator, the director of all things. He holds the power of regeneration. His purposes allow nothing of the old order to remain. All things must become new, not just heaven and the earth, but all things associated with them. God does, however, place humankind foremost in this operation. According to Paul, God begins in mortality to transform people into his image. Those with a spark of the light of Christ behold as in a mirror “the glory of the Lord, [and] are changed into the same image from glory to glory, even as by the Spirit of the Lord” (2 Cor. 3:18). The operation is quiet and subtle and unseen by the natural man. Nonetheless, working through his spirit, God makes his minute but daily transformation upon those who are his own. Ever so gradually, but ever so surely, his people become ever more like God. John observed, “Beloved, now are we the sons of God, and it doeth not yet appear what we shall be; but we know that, when he shall appear, we shall be like him; for we shall see him as he is” (1 Jn. 3:2).

				The Lord’s revelation allows us to see that this transformation also occurs on a cosmic scale. Though historian and social prophet may see only the natural world moving ever more swiftly through deepening stages of depravity to doom, John understands that the hand of God moves in all things, slowly refashioning the whole. In this light, the suffering of the earth both at the beginning and end of the millennium are but the travail preceding a new order.[42]


				At this point in the vision, John retakes his place in his own time period and once again looks toward the future rather than reporting reality from it. His experience with the future, however, is not yet over. As we will see below, he has yet one more time to be lifted into that far future to report the glory of it.

				With John back in his own time frame, God identifies the objective of the refreshing newness so far as his children, or better, his child, is concerned: “I will be his God, and he shall be my son” (v. 7). Each man and woman will be fully one with God, their very constitutions being remade so that they are bone of his bone and flesh of his flesh.

				The importance of this work is emphasized by the Lord’s command to John, “Write: for these words are true and faithful” (v. 5). By this oath, John understands that God will accomplish his designs toward humankind and creation. Nothing can prevent it. In this context God’s states, “They are done” (v. 6), not “It is done,” as in the KJV.[43] The plural stresses that all John has seen are made complete through God. God is in charge. In him the future is secure. Those who have trusted him, who have followed his paths, who have overcome, “shall inherit all things” (v. 7).

			

			
				As the wonderful enthroned majesty speaks, he reveals ever more clearly his nature and work. He is “Alpha and Omega, the beginning and the end” (v. 6). The title of the enthroned figure emphasizes his supreme position. He is Alpha—the beginning, the initiator of all things. Everything proceeds from his will. He is also Omega—the end, the finisher, the one in whom all things take meaning and find completeness. Supporting this idea, Joseph Smith taught that God “contemplated the whole of the events connected with the earth, pertaining to the plan of salvation, before it rolled into existence,” that he “was acquainted with the situation of all nations and with their destiny,” and that “He ordered all things according to the council of his own will.”[44]


				The last statement is arresting. Elohim “ordered all things” according to his own will, and that will determined that the faithful will be blessed “and God shall wipe away all tears from their eyes; and there shall be no more death, neither sorrow, nor crying, neither shall there be any more pain: for the former things are passed away” (v. 4).

				The Second Death 
(21:8)


				Greek Text

				8 τοῖς δὲ δειλοῖς καὶ ἀπίστοις καὶ ἐβδελυγμένοις καὶ φονεῦσιν καὶ πόρνοις καὶ φαρμάκοις καὶ εἰδωλολάτραις καὶ πᾶσιν τοῖς ψευδέσιν τὸ μέρος αὐτῶν ἐν τῇ λίμνῃ τῇ καιομένῃ πυρὶ καὶ θείῳ, ὅ ἐστιν ὁ θάνατος ὁ δεύτερος.[45]


				King James Version

				8 But the fearful, and unbelieving, and the abominable, and murderers, and whoremongers, and sorcerers, and idolaters, and all liars, shall have their part in the lake which burneth with fire and brimstone: which is the second death.

				BYU New Testament Rendition

				8 But as for the cowardly, the unfaithful, the sexual perverts, the murderers, the fornicators, the sorcerers, the idol worshippers and all the liars, their portion will be in the lake that burns with fire and sulfur, which is the second death.”

				Translation Notes and Comments

				21:8 But the fearful, and unbelieving, and the abominable, and murderers, and whoremongers, and sorcerers, and idolaters, and all liars / the cowardly, the unfaithful, the sexual perverts, the murderers, the fornicators, the sorcerers, the idol worshippers and all the liars: Here God lists those who did not overcome the world and will, therefore, experience the second death.

				Heading the list are the δειλοῖς (deilois), “cowards,” and the ἀπίστοις (apistois), “faithless.” The word δέ (de), “but,” is very important for it contrasts the cowards and faithless with those who overcame.[46] Both of these had the truth, but, one due to fear, and the other, due to outright disloyalty, would not support or defend it. John’s use of de suggests they could have. Instead, some slouched while others slunk away. Next comes the ἐβδελυγμένοις (ebdelygmenois), the word, likely, derived from βδέω (bdeō), “to stink,” denoted that which was detestable or abhorrent to God.[47] It connotes, however, sexual perversion, more especially sodomy and homosexuality.[48] Associated with these are the πόρνοις (pornois), specifically, “male prostitutes,” but anyone who practice immoral acts.[49] Next note that φονεῦσιν is before πόρνοις, not after. Next follows the φονεῦσιν (phoneusin), “murders.” These are particularly the ones who worked for the dragon and the beast, hounding, persecuting the Saints of God, even killing some. Following these are the φαρμάκοις (pharmakois), men who used, abused, and pushed elixirs, potions, contraceptives, and other drugs as a means of making a living, but the word could also designate a sorcerer or magician.[50] Next comes the εἰδωλολάτραις (eidōlolatrais), literally those who worship false gods (our word “idolatry” is from the same root), but also included are those who are covetous and greedy and, therefore, serve mammon rather than God.[51] Ending the list are the ψευδέσιν (pseudesin), “liars, the deceitful.”[52] John has already used this very term to describe those once in the Church whose actions and teachings were counter to those set down by Church authority (1 Jn. 2:4, 22: 4:20; 5:10). Paul castigated certain members because “They profess that they know God; but in works they deny him, being abominable, and disobedient, and unto every good work reprobate,” Thus, the end of the list looks to the same problem as the head of the list—unfaithfulness to the Lord. The word πᾶσιν (pasin), “all,” however, broadens the list to include everyone who practices any kind of deceit for any reason.

			

			
				shall have their part in the lake / their portion will be in the lake: The words τὸ μέρος (to meros), “the portion,” carries the idea of sharing an experience with others. It shows that all these people together will experience the second death.[53]


				which is the second death: Translating this phrase is difficult. The antecedent to the words ὅ ἐστιν (ho estin) “which is,” is vague. ὅ (ho) is a neuter singular nominative relative pronoun that can be construed two ways. On the one hand, it could reference the preceding neuter noun τὸ μέρος (to meros), “the portion.”[54] If taken in that way, the second death is the experience these wicked souls share together and would be eternal in duration. On the other hand, logically, it could modify the lake of fire and sulfur. If that is the case, then the place of punishment constitutes the second death. The latter is likely what the term refers to. This is because the lake is the symbol of hell. Since hell will deliver up the dead who are in it, then there will come a time when none will suffer there any longer. Thus, their “portion” will come to an end. But the place itself will remain forever. Modern revelation confirms this idea. The Lord explained that “the mystery of godliness, how great it is! For, behold, I am endless, and the punishment which is given from my hand is endless punishment, for Endless is my name.” That being the case, then the term “second death” refers neither to the experience of suffering nor the length of that experience but to the place.

				the second death: See Note at 20:6.

				Analysis and Summary

				Though John is on the very threshold of incomprehensible joy, God reminds the Seer of those who suffer the horror resulting from following the great dragon. These are “the fearful, and unbelieving, and the abominable, and murderers, and whoremongers, and sorcerers, and idolaters, and all liars” (v. 8). What is surprising is that those who lead the cavalcade of the hell-bound are the cowards and the unfaithful. Though few would ever dismiss these vices as unimportant, fewer yet would place them among the great sins. The reason the Seer may have placed them before all others grows out of the context of the revelation itself. John saw the latter-days in which Christ and the beasts would vie for the souls of men. He understood that opposition to goodness and virtue would constantly increase. The result would put ever greater pressure on people to abandon the ways of God. Under these excruciating conditions courage and faithfulness would be the supreme virtues. Cowardice and unfaithfulness would become great sins.[55]


				John quotes the Father as saying such sinners “have their part in the lake which burneth with fire and brimstone: which is the second death” (v. 8). The imagery of the burning lake apparently refers to the punishment of the wicked before they are saved from the fires of hell. Latter-day revelation states that “These are they who are cast down to hell and suffer the wrath of Almighty God, until the fulness of times, when Christ shall have subdued all enemies under his feet, and shall have perfected his work” (D&C 76:106). They “shall not be redeemed from the devil until the last resurrection, until the Lord, even Christ the Lamb, shall have finished his work” (D&C 76:85).[56] Such sinners are Lucifer’s but only for a time. While they are under his power, his full wrath will be spent upon them. For millennia their tears, their torment, their misery will be his wine, and their scorched souls and burning consciences his bread and butter. But eventually and mercifully, their pain will end. When they have paid the uttermost farthing and fully accepted Christ as their Savior, then they will be released to share a degree of glory and eternal happiness.

			

			
				But there is one class to which such mercy will not be extended. Of these Brigham Young stated: “The Lord is merciful, but, when He comes to His Kingdom on the earth, He will banish traitors from His presence, and they will be sons of perdition. Every apostate who ever received this gospel in faith, and had the Spirit of it, will have to repent in sackcloth and ashes, and sacrifice all he possesses, or be a son of perdition, go down to hell, and there dwell with the damned; and those who persecute and destroy the people of God, and shed the blood of innocence, will be judged accordingly.[57]


				The New Jerusalem 
(21:9–14)


				Greek Text

				9 Καὶ ἦλθεν εἷς ἐκ τῶν ἑπτὰ ἀγγέλων τῶν ἐχόντων τὰς ἑπτὰ φιάλας, τῶν γεμόντων τῶν ἑπτὰ πληγῶν τῶν ἐσχάτων, καὶ ἐλάλησεν μετ᾽ ἐμοῦ λέγων· Δεῦρο, δείξω σοι τὴν νύμφην τὴν γυναῖκα τοῦ ἀρνίου. 10 καὶ ἀπήνεγκέν με ἐν πνεύματι ἐπὶ ὄρος μέγα καὶ ὑψηλόν, καὶ ἔδειξέν μοι τὴν πόλιν τὴν ἁγίαν Ἰερουσαλὴμ καταβαίνουσαν ἐκ τοῦ οὐρανοῦ ἀπὸ τοῦ θεοῦ, 11 ἔχουσαν τὴν δόξαν τοῦ θεοῦ· ὁ φωστὴρ αὐτῆς ὅμοιος λίθῳ τιμιωτάτῳ, ὡς λίθῳ ἰάσπιδι κρυσταλλίζοντι·

				12 ἔχουσα τεῖχος μέγα καὶ ὑψηλόν, ἔχουσα πυλῶνας δώδεκα, καὶ ἐπὶ τοῖς πυλῶσιν ἀγγέλους δώδεκα, καὶ ὀνόματα ἐπιγεγραμμένα, ἅ ἐστιν τῶν δώδεκα φυλῶν υἱῶν Ἰσραήλ· 13 ἀπὸ ἀνατολῆς πυλῶνες τρεῖς, καὶ ἀπὸ βορρᾶ πυλῶνες τρεῖς, καὶ ἀπὸ νότου πυλῶνες τρεῖς, καὶ ἀπὸ δυσμῶν πυλῶνες τρεῖς· 14 καὶ τὸ τεῖχος τῆς πόλεως ἔχων θεμελίους δώδεκα καὶ ἐπ᾽ αὐτῶν δώδεκα ὀνόματα τῶν δώδεκα ἀποστόλων τοῦ ἀρνίου.[58]


				King James Translation

				9 And there came unto me one of the seven angels which had the seven vials full of the seven last plagues, and talked with me, saying, Come hither, I will shew thee the bride, the Lamb’s wife. 10 And he carried me away in the spirit to a great and high mountain, and shewed me that great city, the holy Jerusalem, descending out of heaven from God, 11 Having the glory of God: and her light [was] like unto a stone most precious, even like a jasper stone, clear as crystal; 12 And had a wall great and high, [and] had twelve gates, and at the gates twelve angels, and names written thereon, which are [the names] of the twelve tribes of the children of Israel: 13 On the east three gates; on the north three gates; on the south three gates; and on the west three gates. 14 And the wall of the city had twelve foundations, and in them the names of the twelve apostles of the Lamb.

				BYU New Testament Rendition

				9 And one of the seven angels who had the seven bowls filled with the seven, final plagues came and spoke with me saying, “Come, I will show you the bride, the wife of the Lamb.” 10 And he carried me away in the Spirit onto a great and high mountain, and he showed me the holy city of Jerusalem descending out of heaven from God. 11 It had the glory of God. Its radiance was like a very precious stone, like jasper, clear as crystal. 12 It had a massive, high wall with twelve gates, and at the gates were twelve angels, and inscribed upon the gates were names of the twelve tribes of Israel. 13 On the east were three gates, on the north three gates, on the south three gates, and on the west three gates. 14 And the walls of the city had twelve foundation stones, and on them were the names of the twelve apostles of the Lamb.

				Translation Notes and Comments

				21:9 one of the seven angels which had the seven vials / one of the seven angels who had the seven bowls: This phrase is found verbatim at 17:1. Thus, this is the second time one of the plague angels has appeared as a guiding angel. Previously, such an angel introduced the judgment on the great city Babylon personified as the seductive whore. Here the angel introduces the blessing on the New Jerusalem personified as the virgin bride.

			

			
				21:10 he carried me away in the spirit to a great and high mountain / he carried me away in the Spirit onto a great and high mountain: For the phrase “in the spirit,” see notes at Revelation 1:10. John once again enters a visionary state. This time he is lifted to a “great and high mountain.” The adjectives are important in that they stress the height and breadth of the spiritual experience. As one LDS scholar noted, “Mountains are frequently the meeting places between God and men; they serve as nature’s temples, the point of intersection between the finite and the infinite.”[59] In the case of visionary mountains, the imagery conveys the idea of being able to see a vast spiritual vista from which the prophet can view and understand the workings of God on the highest level.[60] John seems to have been lifted to the highest spiritual state possible for a mortal. Only from that view point can he properly see and understand the glory of the celestial city.

				that great city, the holy Jerusalem, descending out of heaven / the holy city of Jerusalem coming down from heaven from God: The better manuscripts do not include the phrase πόλιν μεγάλην (polin megalēn), “great city,” so the Rendition leaves it out.

				John states that the New Jerusalem descends out of heaven from God. Since it descends to the new earth through its new heaven, both of which are now part of the celestial realm, the heaven from which it originates must be separate from it. According to Abraham, there are orders of planets like the planet on which God dwells that orbits Kolob. This Kolob, Abraham learned, “is set nigh unto the throne of God” (Abr. 3:9). Revelation shows us that the “holy Jerusalem” is a portion of that higher realm which Elohim now bequeaths to the new earth as its new capitol. The act ties the two spheres together in government and power.

				21:11 Having the glory of God / It had the glory of God: Verses 11 through 14 consist of a series of participial and adjectival phrases that describe the holy city. The three participial phrases all begin with ἔχουσα (echousa). For clarity’s sake the Rendition divided these descriptive phrases up into separate sentences, which is more in line with modern English style.

				This phrase stresses that, though the city comes from yet a higher realm, it brings with it all its glory. By doing so, the phrase reveals that the new realm is not inferior to the old, it is just newer and needs a bit more refurbishing. To have the glory of God means that the city has had and continues to have intimate and personal association with this Supreme Being. This close relationship, though renewed here and made permanent, is not new. It reaches back to the mortal period where it was established and made sure. It was here where these souls shone “as lights in the world” (Phil. 2:15; compare LXX Dan. 12:3) to an unbelieving and perverse generation. Now the glory has become theirs permanently.

				her light was like unto a stone most precious, even like a jasper stone, clear as crystal / Its radiance was like a very precious stone, like jasper, clear as crystal: Though the pronoun here is the feminine genitive, αὐτῆς (autēs), “her,” which agrees in gender with its antecedent, the feminine noun πόλις (polis) “city,” the Rendition translates it with the neuter “its,” to better fit English.

				That the stone is jasper, also known as chalcedony, is significant. This stone is an opaque crystal and green in color. It was one of the jewels set in the high priest’s breast plate (see Ex. 28:20). Already, John has associated this stone with Elohim himself (see Rev. 4:2–3). That the foundation and walls of the new city, as well as the city itself, are described as jasper-like (see Rev. 21:18–19), the whole is tied once again to God.[61] This time, however, that tie is to one attribute, that associated with color green, that is, life. The city is abundant with pure, beautiful, fecund, and eternal life.

				John’s symbolism, however, reminds us that we are not dealing here with the real stone for his is not opaque but clear like crystal. The symbol, however, emphasizes that which is pure and of high value.[62] This is the institutional Church. Through it the power of the gospel is spread and the ordinances of eternal life administered.

				21:12 And had a wall great and high / It had a massive, high wall: The cities walls are μέγα καὶ ὑψηλόν (mega kai hypsēlon), literally “great and high,” but the nuance of the word mega, as used here, stresses the idea of their massiveness. A city’s walls in ancient times were its primary defense and an item people paid attention to. In their descriptions of cities, Near Eastern writers often describe a city’s walls before anything else.[63] The stronger the walls, the more secure the city. John assures us that the walls of the eternal city are absolutely massive and extremely high, his point being that nothing can penetrate or destroy them and, thus, the city’s inhabitants are absolutely secure.

			

			
				and had twelve gates / with twelve gates: Normally this would be an excessive number of gates. Because gates were often the weakest part of the wall, the fewer the gates the better. The imagery, however, has nothing to do with security. It is rather making a statement about the nature of the city. The gates allow for quick and easy entrance and exit. The picture suggests that the New Jerusalem is less a city and more of a hub from which the inhabitants continually move in and out on assignment. It is a place of business and intense enterprise. Further, there are exactly twelve, the priesthood number suggesting that all the business goes through priesthood authority.

				at the gates twelve angels / at the gates were twelve angels: The phrase ἐπὶ τοῖς πυλῶσιν ἀγγέλους δώδεκα (epi tois pylōsin aggelous dōdeka), “at the gates twelve angels.” has no verb so the Rendition supplies one. A more literal translation would be “having a [city] wall, massive and high, having twelve gates, and [having] at the gates twelve angels.” These are part of the group of participial and adjectival phrases describing the holy city, which, as we mentioned above, have been broken up into separate sentences for clarity’s sake, and to better fit modern English style. John tells us neither the name of the angels nor their function. Up to this point, cherubim have been employed as the guardians of God’s holiness and sanctity (see Notes at Rev. 4:8) who act as sentinels. Their primary task it is to keep the unholy out and allow the righteous in. Since all wickedness has been destroyed, these angels are not likely doing the work of the cherubim.[64] Since the gates of the ancient cities, in addition to the palace, were the primary place of administration, these angels could be administrators and facilitators who help expedite matters pertaining to the business of the city.

				names written thereon, which are the names of the twelve tribes of the children of Israel / inscribed upon the gates were names of the twelve tribes of Israel: Each gate is named after one of the twelve tribes of Israel, God’s original covenant people. The Greek phrase translated “which are the names” is missing from a number of early sources and was likely a later edition inserted for clarification. It is, therefore, not reproduced in the Rendition.

				John does not tell us which gate had which name, likely because he is more interested in the symbolic nature of the number twelve, dealing as it does with priesthood and its attendant keys.

				That the gates are named after the tribes of Israel suggests that God’s covenant with Abraham, Isaac, and Jacob has now been fulfilled. Israel is participating in the ultimate ingathering, namely, that to the celestial kingdom and, thus, God has kept his word.[65]


				21:13 On the east three gates; on the north three gates; on the south three gates; and on the west three gates / On the east were three gates, on the north three gates, on the south three gates, and on the west three gates: The long Greek phrase has no verbs in it. The Rendition supplies one for ease of reading.

				The picture here echoes Ezekiel’s vision of the heavenly city (see Ezek. 48), which also had twelve gates, three to a side.[66] The symbolism of the number three should not be overlooked as it pertains to Deity. That each side of the city has exactly three gates suggests that the whole city is encompassed by divine power. It is, indeed, the city of God. Thus, Ezekiel informs his readers that the very name of the city is “the Lord is there” (Ezek. 48:35.)

				21:14 twelve foundations, and in them the names of the twelve apostles of the Lamb / twelve foundation stones, and on them were the names of the twelve apostles of the Lamb: The noun θεμέλιος (themelios) in the singular refers to a foundation, but in the plural (as it is here) it refers to the individual stones from which the foundation is formed.[67] This meshes nicely with Paul’s metaphor of the Apostles being the foundation of the Church (Eph. 2:20). Accordingly, the Rendition translates the phrase as “twelve foundation stones, and on them were the names of the twelve apostles of the lamb.” Ancient foundations did not consist of a single, monolithic structure like modern concrete foundations, but were made up of individual stones, carefully fitted together to provide maximum strength. So also in the Church and kingdom of God, although there are twleve individual apostles, they form a single, unified quorum on which the Church is founded. Even in the heavenly realm, God’s city and people continue to be governed by priesthood authority.

			

			
				Analysis and Summary

				Verse 9 introduces a new vision that continues into the next chapter. One of the seven angels which once carried a bowl of wrath commands John to “Come hither, I will shew thee the bride, the Lamb’s wife” (v. 9). The Seer’s language is again deliberate, paralleling as it does the words found in chapter 17:1, “Come hither; I will shew unto thee the judgment of the great whore.” The language places the virgin bride in marked contrast with the great whore. The two visions (Rev. 17:1–19:10 and 21:9–22:9) are remarkably parallel even though their subjects could not be more different. Their deliberate parallelism enhances the difference between the two cities.[68] Note that in chapter 17, this angel, or one of his brothers, took the Seer into the wilderness to view the harlot and her beast. In the present vision he takes John to the top of a high mountain to see the bride.[69] In both instances he sees a city, Babylon the great and the New Jerusalem. The former, he knows, will eventually lie in eternal ruins, while the later will everlastingly bathe in celestial glory. That the Holy City is initially depicted as a bride (Rev. 21:9–10) suggests that, contrary to some commentators, John is not describing just a real city, but also the exalted Church of God.

				The imagery of the ascension to the mountain top is arresting. It conveys the idea that John received an additional endowment of the Spirit such that his ability to understand was again magnified to a higher level than ever before. Only through that ability and from that vantage point could he really “see” the holy city—a city that shines like jasper. The term “jasper” (ἰάσπις, iaspis) anciently described a broad category of precious and semiprecious gems.[70] The imagery is that of dazzling and scintillating colors representative of the glory of the celestial kingdom. Here we get a feel for the resplendent power of God, which shines forth from the city to give life, light, and law to all things (compare D&C 88:11–13).[71]


				The City—Its Walls and Gates 
(21:15–27)


				Greek Text

				15 Καὶ ὁ λαλῶν μετ᾽ ἐμοῦ εἶχεν μέτρον κάλαμον χρυσοῦν, ἵνα μετρήσῃ τὴν πόλιν καὶ τοὺς πυλῶνας αὐτῆς καὶ τὸ τεῖχος αὐτῆς. 16 καὶ ἡ πόλις τετράγωνος κεῖται, καὶ τὸ μῆκος αὐτῆς ὅσον τὸ πλάτος. καὶ ἐμέτρησεν τὴν πόλιν τῷ καλάμῳ ἐπὶ σταδίων δώδεκα χιλιάδων· τὸ μῆκος καὶ τὸ πλάτος καὶ τὸ ὕψος αὐτῆς ἴσα ἐστίν. 17 καὶ ἐμέτρησεν τὸ τεῖχος αὐτῆς ἑκατὸν τεσσεράκοντα τεσσάρων πηχῶν, μέτρον ἀνθρώπου, ὅ ἐστιν ἀγγέλου. 18 καὶ ἡ ἐνδώμησις τοῦ τείχους αὐτῆς ἴασπις, καὶ ἡ πόλις χρυσίον καθαρὸν ὅμοιον ὑάλῳ καθαρῷ· 19 οἱ θεμέλιοι τοῦ τείχους τῆς πόλεως παντὶ λίθῳ τιμίῳ κεκοσμημένοι· ὁ θεμέλιος ὁ πρῶτος ἴασπις, ὁ δεύτερος σάπφιρος, ὁ τρίτος χαλκηδών, ὁ τέταρτος σμάραγδος, 20 ὁ πέμπτος σαρδόνυξ, ὁ ἕκτος σάρδιον, ὁ ἕβδομος χρυσόλιθος, ὁ ὄγδοος βήρυλλος, ὁ ἔνατος τοπάζιον, ὁ δέκατος χρυσόπρασος, ὁ ἑνδέκατος ὑάκινθος, ὁ δωδέκατος ἀμέθυστος· 21 καὶ οἱ δώδεκα πυλῶνες δώδεκα μαργαρῖται, ἀνὰ εἷς ἕκαστος τῶν πυλώνων ἦν ἐξ ἑνὸς μαργαρίτου· καὶ ἡ πλατεῖα τῆς πόλεως χρυσίον καθαρὸν ὡς ὕαλος διαυγής.

			

			
				22 Καὶ ναὸν οὐκ εἶδον ἐν αὐτῇ, ὁ γὰρ κύριος, ὁ θεὸς, ὁ παντοκράτωρ, ναὸς αὐτῆς ἐστιν, καὶ τὸ ἀρνίον. 23 καὶ ἡ πόλις οὐ χρείαν ἔχει τοῦ ἡλίου οὐδὲ τῆς σελήνης, ἵνα φαίνωσιν αὐτῇ, ἡ γὰρ δόξα τοῦ θεοῦ ἐφώτισεν αὐτήν, καὶ ὁ λύχνος αὐτῆς τὸ ἀρνίον. 24 καὶ περιπατήσουσιν τὰ ἔθνη διὰ τοῦ φωτὸς αὐτῆς· καὶ οἱ βασιλεῖς τῆς γῆς φέρουσιν τὴν δόξαν αὐτῶν εἰς αὐτήν, 25 καὶ οἱ πυλῶνες αὐτῆς οὐ μὴ κλεισθῶσιν ἡμέρας, νὺξ γὰρ οὐκ ἔσται ἐκεῖ, 26 καὶ οἴσουσιν τὴν δόξαν καὶ τὴν τιμὴν τῶν ἐθνῶν εἰς αὐτήν· 27 καὶ οὐ μὴ εἰσέλθῃ εἰς αὐτὴν πᾶν κοινὸν καὶ [ὁ] ποιῶν βδέλυγμα καὶ ψεῦδος, εἰ μὴ οἱ γεγραμμένοι ἐν τῷ βιβλίῳ τῆς ζωῆς τοῦ ἀρνίου.[72]


				King James Translation

				15 And he that talked with me had a golden reed to measure the city, and the gates thereof, and the wall thereof. 16 And the city lieth foursquare, and the length is as large as the breadth: and he measured the city with the reed, twelve thousand furlongs. The length and the breadth and the height of it are equal. 17 And he measured the wall thereof, an hundred [and] forty [and] four cubits, [according to] the measure of a man, that is, of the angel. 18 And the building of the wall of it was [of] jasper: and the city [was] pure gold, like unto clear glass. 19 And the foundations of the wall of the city [were] garnished with all manner of precious stones. The first foundation [was] jasper; the second, sapphire; the third, a chalcedony; the fourth, an emerald; 20 The fifth, sardonyx; the sixth, sardius; the seventh, chrysolite; the eighth, beryl; the ninth, a topaz; the tenth, a chrysoprasus; the eleventh, a jacinth; the twelfth, an amethyst. 21 And the twelve gates [were] twelve pearls; every several gate was of one pearl: and the street of the city [was] pure gold, as it were transparent glass. 22 And I saw no temple therein: for the Lord God Almighty and the Lamb are the temple of it. 23 And the city had no need of the sun, neither of the moon, to shine in it: for the glory of God did lighten it, and the Lamb [is] the light thereof. 24 And the nations of them which are saved shall walk in the light of it: and the kings of the earth do bring their glory and honour into it. 25 And the gates of it shall not be shut at all by day: for there shall be no night there. 26 And they shall bring the glory and honour of the nations into it. 27 And there shall in no wise enter into it any thing that defileth, neither [whatsoever] worketh abomination, or [maketh] a lie: but they which are written in the Lamb’s book of life.

				BYU New Testament Rendition

				15 And the angel who was talking with me held a golden ruler to measure the city and its gates and its walls. 16 And the city was laid out as a square—its length being equal to its width. And he measured the city with the ruler and it was twelve thousand stadia, the length, width, and height being equal. 17 And he measured its wall, and it was one hundred forty-four cubits by human measurement, which the angel was using. 18 And wall was made of jasper, and the city of pure gold as clear as glass. 19 The foundations of the walls of the city were decorated with every kind of precious stone. The first foundation of jasper, the second of sapphire, the third of chalcedony, the fourth of emerald, 20 the fifth of sardonyx, the sixth of carnelian, the seventh of chrysolite, the eighth of beryl, the ninth of topaz, the tenth of chrysoprase, the eleventh of hyacinth, the twelfth of amethyst. 21 And the twelve gates were twelve pearls, each of the gates being made of a single pearl. And the main street of the city was pure gold like transparent glass. 22 I saw no temple in the city, for the Lord God Almighty is its temple, as is the Lamb. 23 And the city has no need of the sun or the moon to provide light for it, for the glory of God illuminates it, and its lamp is the Lamb. 24 The nations of the earth will walk in its light, and the kings of the earth will bring their glory to it. 25 The gates of the city will never close by day, for there will be no night there. 26 And they will bring the glory and honor of the nations into it. 27 And nothing unclean will come into it, nor anyone who does anything detestable, nor any liar, but only those who are written in the Lamb’s book of life.

				Translation Notes and Comments

				21:15 he that talked with me / the angel who was talking with me: Here the Greek reads, καὶ ὁ λαλῶν μετʼ ἐμοῦ (kai ho lalōn met’ emou), “and the one speaking with me.” Because the participial phrase refers the destroying angel introduced in verse 9, the Rendition inserts “angel” for clarity. Now, however, instead of administering punishment, the angel administers blessings. Once he destroyed, now he protects.

			

			
				had a golden reed to measure the city, and the gates thereof, and the wall thereof / held a golden ruler to measure the city and its gates and its walls: The verb ἔχω (echō) means “to have,” and also “to hold.” Because the angel is about to act, the aorist form of the word, εἶχεν (eichen), is best translated as “held” as in the Rendition.

				The angel’s task is to measure the city. John had performed a similar mission earlier the vision when he took the measure of the premillennial temple with its inner courts (see Rev. 11:1). That the rod is gold shows that it has intrinsic value and thus is a worthy tool to do the exacting work.

				The purpose of the measuring here has a double meaning. As we noted in chapter 10, the act of measuring symbolized the protective power of God. Here the act safeguards the Saints against all uncleanness, evil, hatred, and sorrow. Nothing can harm or contaminate them. Unlike the old Jerusalem where John did not measure the walls because the city was given to the Gentile enemies, here the walls are well measured, thus assuring the inhabitants of eternal safety and security.[73] But there is more. It is the means God uses to emphasize the cosmic dimensions of the city.[74]


				21:16 and the city lieth foursquare / the city was laid out as a square: John sees that the city is square (actually a cube, as will be shown below), with all dimensions being equal. The idea that a most holy place would be square was not new with John. That shape figures prominently in Ezekiel’s eschatological temple (Ezek. 41:21; 43:16; 45:1; 48:20) and that of the Qumran community.[75] The shape was that of the holy of holies in Solomon’s temple (1 Kgs. 6:20; 2 Chr. 3:8–9) and that also the breast plate of the high priest (Ex. 28:13–30; 39:8–21).[76] The figure is, of course, symbolic and points the mind to that which is exact and conforms completely to the will of God.[77] From outside to inside the city is subject to God.

				The repeated measuring of the city emphasizes the continued protection of God for his people. Nothing can overreach or penetrate through those huge walls and, therefore, harm his people (compare Zech. 1:16).[78]


				twelve thousand furlongs / twelve thousand stadia: There was no common standard of measure in ancient times and, therefore, it is hard to be precise when it comes to determining just how big or far away objects were. John learns that the city is 12,000 σταδία (stadia) to a side. This consisted of 625 pedes, “feet,” or 125 passus, “steps” or “strides.”[79] The distance actually varied from about 207 to 230 yards (190 to 210 meters). Thus, one side of the city is an incredible 1,400 to 1,500 miles long.

				Once again, however, it is the symbolism that counts here. To take the numbers literally is to do disservice to the message the vision is meant to convey. Twelve is the priesthood number while one thousand connotes perfection. Thus, the remarkable size of the city is a metaphor for the strength, excellence, and fullness of the priesthood that dominates the celestial realm.

				The length and the breadth and the height of it are equal / the length, width, and height being equal: The image, if one takes it literally, is that of a cube 1,500 miles to a side. As noted above, the shape was associated both the tabernacle and temple. The Holy of Holies in the tabernacle was a perfect cube, 10 cubits by 10 cubits.[80] At one time, the Second Temple was designed to be a cube of 60 cubits or a building about 90 feet square (see Ezra 6:2–3; compare 1 Kgs. 6:2; 2 Chron. 3:3).[81]


				The message, again, is both hidden and amplified within the symbolism. The cubic shape of the city represents absolute perfection and, therefore, that which is nearest to God.[82] It points to the quality of the society of heaven and those who compose it and, as noted above also, the size, being 12,000 stadia, represents the perfection of that power of the priesthood that governs all of God’s kingdom.

			

			
				21:17 an hundred and forty and four cubits / a hundred forty-four cubits: The word “cubit” translates the Greek πῆχυς (pēchys) and was the distance from the tip of the fingers to the elbow, or about 45–52 cm or 18 to 20 inches. Thus 144 cubits would be between 216 to 240 feet. If this were the height of the walls, though huge by usual standards, they would be ridiculously small compared to the monstrous size of the city. This dimension could be viewed, however, not as the height but the width of these walls since the vision closely follows Ezekiel 42:5, 9, 12, where only the thickness is measured.[83]


				Once again, however, we are wrong in taking John’s dimensions too literally. It is the number that is important here. We have met this number twice before, once in chapter 7 and again in chapter 14. It is a very important number, being twelve squared. As noted in the Notes at 7:4, the number represents the fullness of priesthood. The images associated with the city continually bring the reader to the quality of that governing power that dominates the city and directs all that goes on. It is this power that is also the city’s protection. Nothing can get through it. That power, however, does not stand independent of those who wield it, and, therefore, the symbol says as much about the people who inhabit the city as it does about that power. These holy beings are touchable by neither evil nor weakness in any of their manifold forms.

				according to the measure of a man, that is, of the angel / by human measurement, which the angel was using: The Greek phrase μέτρον ἀνθρώπου, ὅ ἐστιν ἀγγέλου (metron anthrōpou, ho estin angelou) translated more literally would be “according to [adverbial accusative] a human’s measure, which is [the measure] of an angel,” is explaining that the cubit that the angel is using is the standard human measurement, not some angelic or heavenly cubit that the reader would not be familiar with. The phrase should not be interpreted to mean that this particular angel was a mortal human being. Because angels were perceived as beings with supernatural proportions, an angelic cubit could be huge.[84] Thus, John is careful to state these dimensions were derived from a common or human measurement. In doing so, he is also telling the reader that the number should not be taken literally, but in a more deeply symbolic sense.[85]


				21:18 the building of the wall of it was of jasper / wall was made of jasper: On jasper, see Note at verse 11 above.

				the city was pure gold, like unto clear glass / the city of pure gold as clear as glass: One aspect of gold that makes it so valuable is that it does not tarnish but keeps its luster. So, too, with the celestial realm, its beauty, power, and glory never diminish over time. Here the gold is polished to such a high degree that it is glass-like. The idea is that the city reflects the light and glory of God like a highly polished surface. Thus, everything about the city reflects God’s glory and testifies to the aptness of the Father’s spirit dwelling there.[86]


				21:19 the foundations of the wall of the city were garnished with all manner of precious stones / The foundations of the walls of the city were decorated with every kind of precious stone: John uses the perfect passive participle κεκοσμημένοι (kekosmēmenoi), “garnished, decorated, adorned,” to describe the beauty of the foundation just as he did that of the bride (v. 2) and, thus, once again ties bride and city together.[87]


				precious stones / precious stone: The term λίθος (lithos) denotes stones in general and, therefore, is often teamed up with the adjective τίμιος (timios), “precious,” as here, to denote various gems. It does not refer to gold, silver, or pearls, but those stones that can be cut and polished for jewelry.[88] John describes the twelve precious gems which adorned the foundations of the city. The same kind of jewels adorned the breast plate of the high priest (see Ex. 28:21; 39:14). On each stone was inscribed the name of one of the twelve tribes of Israel, reminding the high priest that he bore the responsibility of the spiritual welfare of God’s covenant people always and, therefore, was to see the covenant was kept intact. In John’s case, it would appear that the stones represented the covenants that form the foundation of all relationships between God and his people. Again, however, we meet the priesthood number. Combining the two symbols seems fitting here since all covenants are only binding through God’s authority and power (see D&C 84:19–22; 132:12–13).

			

			
				21:21 the twelve gates were twelve pearls; every several gate was of one pearl / the twelve gates were twelve pearls, each of the gates being made of a single pearl: Of all the gems prized in the ancient world, none surpassed the pearl. One of the reasons is that it came out of nature near perfect. It needed no cutting, polishing or other work to display its beauty or make its shape.

				The number as well as the type of gem allows us to see what God is teaching. The twelve gates again represent priesthood authority and power while the gem shows its tremendous worth. None can be saved outside its power and, therefore, its worth in the saving program is without price. Further, all who enter God’s kingdom will do so though that power and that power alone. All who leave will function under that authority and that authority alone.

				the street of the city was pure gold, as it were transparent glass / the main street of the city was pure gold like transparent glass: The noun πλατεῖα (plateia) does not designate a street in general, but a broad, main street in a city.[89] Hence, the Rendition translates it as “main street.”

				Again John refers to the gleaming nature of the golden street. Where in ancient cities the streets were often filthy places filled with refuse and waste, here it is clean, pure, and untarnished. Even the street itself reflects glory.

				And I saw no temple therein / I saw no temple in the city: With the temple being center stage during many of John’s visions (see Rev. 3;12; 7:15; 11:1–2, 19; 14:1, 17; 15:5–9; 16:1, 17), it is surprising, at first blush, that the celestial city is devoid of one. Indeed, the early Christians were very aware that the Jerusalem temple would be destroyed but believed that it would later be replaced by another (see Matt. 24:2; 26:61; 27:40; Mark 13:2; 15:29; Luke 21:6; John 2:18–22; Acts 6;14; compare Ezek. 40–48; Zech. 1:16; 6:12–15). The gospel writers, however, likely had the eschatological temple associated with the millennial earth, not the celestial one, in mind.[90]


				Perhaps no symbol surpasses this one in meaning and importance for it demonstrates two critical facts about the age to come. First, physical temples are particularistic, often nationalistic institutions that are designed to show a people’s separation from a foul and ceremonially unclean world. Because the new earth is itself separated from the profane, its people do not need such an edifice. Further, the temple symbolized a separation of people one from another. Such separation has no place in the celestial world where all are one with God and Christ (see John 14:19–23; 17:20–21). Indeed, all have become priests and priestesses who forever serve God and, therefore, they are equal in power and authority.[91] Second, and most importantly, the lack of a celestial temple emphasizes that the atoning work of the Savior has been totally successful. The heavenly realm has no need for the building because all the work for both the living and the dead has now been completed. All are saved who will be saved and, therefore, the era of this kind of temple is over.

				for Lord God Almighty and the Lamb are the temple / for the Lord God Almighty is its temple, as is the Lamb: It needs to be stressed that John saw no material temple in the new world. The reason he makes clear. It is “because” (γάρ, gar) God and the Lamb are the temple. In other words, the celestial world does have a temple, it is just not a material one. That kind of temple was the meeting place between heaven and earth, between God and humankind, necessitated due to the corrupt and fallen state of the world. Since, however, God now dwells with these righteous souls, a separate meeting place is no longer necessary.

				The καί (kai) in the phrase καὶ τὸ ἀρνίον (kai to arnion), literally “and the Lamb,” acts as a coordinating conjunction and is, therefore, translated with “as” in the Rendition. The Rendition also supplies the verb “is” for clarity.

				The adjective “almighty” is important here.[92] Earlier in Revelation (Rev. 1:8), it described a power of the Lamb (Rev. 1:8). Now John uses it to describe an attribute of Elohim. This attribute certainly emphasizes why it is that God is the temple. He is the seat of all holiness, all saving power, who carries out his will totally and completely in the exaltation of his children. As God’s house made Jerusalem the holy city,[93] so, too, his presence in the celestial city makes it holy. After all, his very name is “Man of Holiness” (Moses 6:57). But he does not stand alone. The Lamb is also there. He is the one who was the actual executor of the Father’s will and, for a time, wielded his almightiness. The presence of both divine beings makes the celestial realm twice holy.

			

			
				the city had no need of the sun, neither of the moon, to shine in it: for the glory of God did lighten it, and the Lamb is the light thereof / And the city has no need of the sun or the moon to provide light for it, for the glory of God illuminates it, and its lamp is the Lamb: Once again we hear an echo from Isaiah wherein the prophet looks to the time when Jehovah will replace both sun and moon (60:19–20).[94] He prophesied of a time when “the sun shall be no more thy light by day; neither for the brightness shall the moon give light unto thee: but the Lord shall be unto thee an everlasting light, and thy God thy glory” (Isa. 60:19). John, again, sees prophecy fulfilled (as did Ezekiel; see 43:2, 5). God governs and illuminates the celestial city by virtue of his glory.[95] Once again, Elohim does not work alone. The Lamb’s glory also shines upon the kingdom. Thus, it is twice illuminated. How different is the final paradise from the first one, that of the Garden of Eden. The light of that edenic state came from sun, moon, and stars. In this new paradise, the light is the Father and the Son. Since, however, the city is a metaphor for the institutional Church or kingdom of God, the Church itself is resplendent in God’s glory.[96] However, the kingdom cannot be separated from its people and, so, the imagery tells us much about the inhabitants of heaven. They bask continually in the grace, favor, and love of the Father and the Son.

				21:24 And the nations of them which are saved shall walk in the light of it: and the kings of the earth do bring their glory and honour into it / The nations of the earth will walk in its light, and the kings of the earth will bring their glory to it: None of the early Greek manuscripts have the phrase “of them which are saved,” nor is it found in the Latin Vulgate. However, τῶν σωζομένων (tōn sōzomenōn) “of those who are saved” is found in later miniscule manuscripts including the Textus Receptus, and that is where the translators of the KJV got it. It is almost certainly not original, and thus the Rendition omits it. The best texts also leave out the word “honor” and, therefore, the word is left out of the Rendition as well.

				Once again we hear an echo from Isaiah, this time from chapter 60:3: “And the Gentiles shall come to thy light, and the kings to the brightness of thy rising.” Isaiah saw the time when all the righteous would be attracted to the holy city’s glory. John, too, sees them attracted to it, but also understands there is more going on here than mere attraction. These rulers are most willing to “walk in its light.” The Greek word John uses is περιπατέω (peripateō), literally “to walk around,” but it can have the sense of living by certain rules that dictate ones conduct and social behavior.[97] Thus, those who are drawn to it do so because it fits their lifestyle. Therefore, they “walk by its light.” Since the idea of light was used in the Old Testament as a metaphor for “Torah,” or the Law of the Lord (see for example, Ps. 36:9; 43:3; 118:27; Prov. 6:23), we see that that these people come to the new city because of their desire to live God’s law. This calls to mind our primary song, “Teach Me to Walk in the Light.[98]”

				Unlike Isaiah, however, John sees the kings not only attracted to the city but also bringing their glory to it. In this case the word δόξα (doxa), “glory,” probably refers to the high estimation or regard they have for the city and the praise that grows out of it.[99] They are not, therefore, bringing riches to do honor to the city, but rather themselves to pay homage to God.[100]


				There is a tension in this verse, however, because, up to this point, with the exception of Revelation 1:5, the “kings of the earth” have been hostile to the Lord and his people (see Rev. 6:15; 17:2; 18:3, 9; 19:19) and, thus, were destroyed (Rev. 19:17—21; 20:7–9). The reality is, of course, that there have been many good kings (that is, “rulers”) on the earth before the last days and some of these will be exalted. Even during the period John looks at, the phrase “kings of the earth” does not include every leader on the whole planet, only those whose vision is earthbound and so oppose God’s people. Therefore, there will be many great men and women of prestige and renown who will be drawn to the celestial realm rejoicing and praising its goodness.[101]


				21:25 And the gates of it shall not be shut at all by day: for there shall be no night there / The gates of the city will never close by day, indeed, there will be no night there: In this verse, ἡμέρας (hēmeras), “day,” acts as an adverbial genitive of time and, thus is translated “by day.” The word “for” (γάρ, gar) usually means “because,” but in this instance would better be translated by the emphatic “Indeed” as in the Rendition.[102] The imagery shows that the redeemed will dwell with God in full glory all times.[103]


			

			
				The idea presented here does create a problem, however, because it does not make the celestial city unique for, except in times at war, no ancient city closed its gates in the day time. The phrase would actually make more sense if “by day” were left out and thus the phrase read, “The gates of the city will never close. Indeed, there is no night there.”[104] Still, the way John wrote the material carries that idea. This would also imply that the power of God is such that there will never be a reason (such as attack by enemy forces) to shut the gates of the city.

				It is of note that the text does say that “there is no night there.” Here the adverb ἐκεῖ (ekei), “there,” is telling. It suggests that only in the heavenly realm is there no night. Other places continue with the usual cycle.[105] Thus, just because there is a new earth with its heaven that does not mean that there are no more mortal spheres. These continue their rhythm of existence and, thus, “as one [mortal] earth shall pass away, and the heavens thereof even so shall another come; and there is no end to [God’s] works, neither to [his] words” (Moses 1:38).

				21:26 And they shall bring the glory and honour of the nations into it / they will bring the glory and honor of the nations into it: The antecedent of οἴσουσιν (oisousin), “they will bring,” is not clear. From the text it would appear to be “the kings” based on the fact that they are the subject of the verb φέρουσιν (pherousin), “they bring,” in verse 24. These will bring their wonderful gifts to the city and more. The words δόξαν (doxan), “glory,” and τιμὴν (timēn), “honor,” also connote “fame and reputation.”[106] Thus, what the kings bring is homage, respect, honor, and the delight of the nations over which they rule for the great city.

				The verse also provides a second message, that of the conversion of the nations to the Lord. As Nephi testified of God: “he inviteth them all to come unto him and partake of his goodness; and he denieth none that come unto him, black and white, bond and free, male and female; and he remembereth the heathen; and all are alike unto God, both Jew and Gentile” (2 Ne 26:33). This is likely the time when “the heathen nations [shall] be redeemed, and they that knew no law shall have part in the first resurrection; and it shall be tolerable for them” (D&C 45:54).[107] With joy they will come and bring glory and honor into the holy city.

				21:27 And there shall in no wise enter into it any thing that defileth, neither whatsoever worketh abomination, or maketh a lie / And nothing unclean will come into it, nor anyone who does anything detestable, nor any liar: Once again John uses the extreme form of negation, οὐ μὴ (ou mē), “in no wise” or “in absolutely no way.” Thus, he shows the absolute impossibility of any unholy thing or person ever entering God’s realm.

				They who do detestable things are those against whom the Lord warned when he commanded: “Give not that which is holy unto the dogs, neither cast ye your pearls before swine, lest they trample them under their feet, and turn again and rend you” (Matt. 7:6). The poetic form of this warning is instructive for it shows two reactions by the profane to the holy. Those described as “swine” will make fun of, belittle, denigrate, or malign holy things and, thus, soil them, while those described as “dogs” will attempt to use them to actually hurt God’s people.

				We must keep in mind that we are dealing here with powerful symbols. The city actually acts as a metaphor for the kingdom of those who are saved. Thus, to “enter into” that city is to join the ranks of the exalted. God is using the beauty, size, attractiveness, and power of the edifice to describe the nature of the exalted who hold position with God on the new and celestialized earth. Jesus used a similar metaphor when he taught people about “entering into” the kingdom of God where they would find peace and joy (see Matt. 5:20; 7:21; 18:3; 19:23–24; 23:13; Mark 9:47; John 3:5).[108] As he told Pilate, his kingdom was not of this earth (John 18:36–37). Nonetheless, it was on this earth, but as a fellowship of believers bound to him and one another by his law and covenants.

			

			
				but they which are written in the Lamb’s book of life / only those who are written in the Lamb’s book of life: See Note at 17:8. John refers to this book five other times (3:5; 13:8; 17:8; 20:12, 15). In every case it is a metaphor for those called and elected unto eternal life.

				Analysis and Summary

				The symbolic description of the city as coming down from God underscores the main message of this entire section of Revelation. It is that the Saints will enjoy eternal and complete security because the Father has made his abode with them and will, therefore, abide with them forever. That is not to say that God will be with them at all times or that he does not have residences elsewhere. From modern revelation, we learn that God has a celestial residence (Fac. 2:1), likely a heavenly sphere which had previously been made celestial much like the earth will be. The scriptures refer to it only as “the throne of God” (Abr. 3:9) and give no details. The point is that God does not have to be physically present in order to have a permanent abode in the New Jerusalem. Instead, he will be spiritually present at all times. With both the individual and the community of the Saints, he has established an indwelling spiritual relationship that will now be permanent and eternal.[109]


				The great city has twelve gates—three to a side. The latter number represents the Godhead and suggests that these three beings preside over all aspects of the city. Each gate is named in honor of one of the twelve tribes of Israel. In this aspect the city resembles the temple of Ezekiel (48:31–35). But there are differences. First, at each of John’s gates stands an angel to facilitate and augment the work of the kingdom. Their job, unlike the cherubim met in chapter 4 who act as sentinels to protect the holiness of God, are God’s assistants. In this celestial realm, his holiness is in no danger and, therefore, the cherubim do not appear. There is good reason the unclean stay away. As Moroni said, while speaking to sinners: “Do ye suppose that ye shall dwell with him under a consciousness of your guilt? Do ye suppose that ye could be happy to dwell with that holy Being, when your souls are racked with a consciousness of guilt that ye have ever abused his laws? Behold, I say unto you that ye would be more miserable to dwell with a holy and just God, under a consciousness of your filthiness before him, than ye would to dwell with the damned souls in hell. For behold, when ye shall be brought to see your nakedness before God, and also the glory of God, and the holiness of Jesus Christ, it will kindle a flame of unquenchable fire upon you” (Morm. 9:3–5).

				The second difference between John’s temple and that of Ezekiel is that the whole city is the sanctuary while in Ezekiel, the temple alone is holy. Indeed, Ezekiel’s temple wall separated the sacred sanctuary from the profane city. He was explicit in noting who could and could not come into the sanctuary (44:5–7). Thus, the wall marked the boundary line over which the unjustified could not pass. But with John, any dividing line would be improper since all members of the entire city, not just a portion of it, are holy.[110]


				Third, John’s city sat on twelve foundation stones named after the Apostles of the Lord while no mention is made of any foundation in Ezekiel.[111] The repetition of number twelve in the supports and the gates stands as a constant reminder of the priestly power which presides over, guides, and envelops all aspects and operations of the holy city. This is seen especially in the measurement of the walls. John notes they are 144 cubits after the measure of an angel, but one who is using human measurements. The size of a human cubit varies and thus, the exact dimensions John has in mind are unknown, but also not pertinent to the present study. What is important is the number—twelve squared—signifying the fullness of priesthood authority. It is this that surrounds and stands as a great bulwark of the glorious city.

				John’s knowledge of the dimensions of the city and its gates grows out of the measurements taken by an angel.[112] John himself once performed a similar task under angelic direction for he, too, was given a measuring rod to measure a temple (see chapter 11). The Seer’s measuring identified those areas spared from judgment, those areas where the protection of the Lord would be. Now he stands back and watches the angel do the work. But the golden rod of the angel, in contrast to John’s rod of judgment, acts as a standard that demonstrates the city’s purity. The city is four-square, the same shape as the tabernacle’s holy of holies, an exact cube, symbol of perfection and eternal stability. This suggests why the angel does the measuring. As great as John is, he is yet mortal and imperfect. The task of measuring the height, depth, and breadth of celestial perfection is beyond any mortal man’s capability. This is emphasized by the city’s size—12,000 stadia in length, breadth, and (if it can be imagined) height.[113] But the size is a metaphor for the power of the priesthood that operates cosmically from the celestial city.

			

			
				John uses the brilliance of precious stones to describe the limitless beauty of the city. The stones tie to the twelve tribes of Israel and echo those found on the breastplate of the high priest.[114] Here the Seer is following a well-established Jewish tradition. Two of his contemporaries, Philo and Josephus, use much of the same language when they write about the divine community and its association with Israel.[115] However, such descriptions are not unique with the Jews; they may reach well back into antiquity, touching man’s first glimpse of the heavenly community.[116]


				An important part of the walls are its twelve gates. John describes these as huge pearls. A perfect pearl in the Mediterranean world was worth more than its weight in gold. The Savior’s parable about a pearl of such value that a wealthy merchant would have to sell all he had to buy it was not much of an exaggeration.[117] The pearlescent luster of this gem could explain its use as a means to help the reader appreciate the beauty of the portal. John has not been the only one to see and attempt to describe such a gate. “The heavens were opened upon us,” exulted Joseph Smith, “and I beheld the celestial kingdom of God, and the glory thereof, whether in the body or out I cannot tell. I saw the transcendent beauty of the gate through which the heirs of that kingdom will enter, which was like unto circling flames of fire” (D&C 137:1–2). Pearlescent, indeed.

				John notes that these gates never shut (v. 25). They do not need to. The city is never in danger, for the glory of God is there (compare Isa. 60:11–13; D&C 45:67). Harmony, peace, security, and joy dominate not only the city but also the entire sphere in which it dwells.

				What is surprising about the heavenly city is the Seer’s statement that “I saw no temple therein” (v. 22). Both the heavenly tabernacle and temple have been center stage in a number of visions up to this point. Now, as John beholds the eternal and celestial realm, the temple is not to be found. Where did it go? Earthly temples will dot the lands during the millennial era preparing men and women for the celestial kingdom. “When that glorious goal is gained,” states Elder McConkie, “heaven itself becomes a temple. The holy of holies in the Lord’s earthly houses are symbols and types of the Eternal Holy of Holies which is the highest heaven of the celestial world.”[118] The lack of a visible temple emphasizes the idea that the work is completed and perfected. Nothing has been left undone. Jeremiah foresaw the time when “they shall say no more, The ark of the covenant of the Lord; neither shall it come to mind: neither shall they remember it; neither shall they visit it; neither shall that be done any more. At that time they shall call Jerusalem the Throne of the Lord; and all nations shall be gathered unto it, to the name of the Lord, to Jerusalem” (compare Isa. 65:18).

			

			
				To this universal seat of government the exalted priest-kings of the celestial earth will bring honor and glory. From this seat will flow the light in which the heavenly nations will walk.[119] Thus we see that the new earth, one of the imposing celestial suns, will have its own capitol whose glory the whole planet will radiate as a grand stainless mirror for all worlds to see and reverence.

				Even so, it need be noted that the city is a metaphor God used to assist John and his readers in understanding the nature of the people who will inherit everlasting life. These are they with whom God has an eternal and ever abiding indwelling relationship, spirit always in tune and communion with spirit. These are they who reflect back to God his own glory and power. They are they who walk in his light. These are they who are priests and priestesses, kings and queens, holding the keys of power and functioning under priesthood authority. But most of all, these are God’s children who, having been born again, are united with him in a stable and an eternal family unit. Thus, the city must symbolically be square, the symbol of exactness and stability. Families are forever and God’s family is eternal.

				Conclusion


				John follows an Old Testament theme in which the ideal heaven is local and earthly. The celestial realm is not beyond this earth but is the earth itself in a sanctified state.[120] It is to this very earth that the Father will come and from where the Son will direct the affairs of the cosmos. Because the Gods will dwell here, the whole must be pure. An angel made this point very clear to Enoch: “teach it unto your children, that all men, everywhere, must repent, or they can in nowise inherit the kingdom of God, for no unclean thing can dwell there, . . . for in the language of Adam, Man of Holiness is his name” (Moses 6:57). It is in this light that John’s concluding statement can be appreciated: “And there shall in no wise enter into it any thing that defileth, neither whatsoever worketh abomination, or maketh a lie: but they which are written in the Lamb’s book of life” (v. 27). No, only the pure shall be there.
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Chapter 22

				Blessed Are They That Do His Commandments


				Introduction


				The first five verses of this chapter conclude the vision begun with verse 9 in the previous chapter. Here John’s focus moves further inside the city, where he describes its lushness and interprets for his readers some of the symbolism of the vision.

				The rest of the chapter contains the formal conclusion of the entire work. John carefully links it to his introduction in chapter 1:1–3 and affirms, albeit in different words than those found there, that he is the recipient of this grand vision. He further assures his readers of its divine authenticity. At this point, the Lord Jesus speaks through his angel, confirming the truth of John’s work and also assures the readers of his coming and the reward he will bring with him.

				This portion also confirms the blessing which comes from obedience and the punishment that will accompany disobedience. It also contains a stiff warning to anyone who would corrupt the work.

				The Tree and the Waters of Life 
(22:1–5)


				Greek Text

				1 Καὶ ἔδειξέν μοι ποταμὸν ὕδατος ζωῆς λαμπρὸν ὡς κρύσταλλον, ἐκπορευόμενον ἐκ τοῦ θρόνου τοῦ θεοῦ καὶ τοῦ ἀρνίου 2 ἐν μέσῳ τῆς πλατείας αὐτῆς· καὶ τοῦ ποταμοῦ ἐντεῦθεν καὶ ἐκεῖθεν ξύλον ζωῆς ποιοῦν καρποὺς δώδεκα, κατὰ μῆνα ἕκαστον ἀποδιδοῦν τὸν καρπὸν αὐτοῦ, καὶ τὰ φύλλα τοῦ ξύλου εἰς θεραπείαν τῶν ἐθνῶν. 3 καὶ πᾶν κατάθεμα οὐκ ἔσται ἔτι. καὶ ὁ θρόνος τοῦ θεοῦ καὶ τοῦ ἀρνίου ἐν αὐτῇ ἔσται, καὶ οἱ δοῦλοι αὐτοῦ λατρεύσουσιν αὐτῷ, 4 καὶ ὄψονται τὸ πρόσωπον αὐτοῦ, καὶ τὸ ὄνομα αὐτοῦ ἐπὶ τῶν μετώπων αὐτῶν. 5 καὶ νὺξ οὐκ ἔσται ἔτι, καὶ οὐκ ἔχουσιν χρείαν φωτὸς λύχνου καὶ φωτὸς ἡλίου, ὅτι κύριος ὁ θεὸς φωτίσει ἐπ᾽ αὐτούς, καὶ βασιλεύσουσιν εἰς τοὺς αἰῶνας τῶν αἰώνων.[1]


				King James Translation

				1 And he shewed me a pure river of water of life, clear as crystal, proceeding out of the throne of God and of the Lamb. 2 In the midst of the street of it, and on either side of the river, [was there] the tree of life, which bare twelve [manner of] fruits, and yielded her fruit every month: and the leaves of the tree were for the healing of the nations. 3 And there shall be no more curse: but the throne of God and of the Lamb shall be in it; and his servants shall serve him: 4 And they shall see his face; and his name shall be in their foreheads. 5 And there shall be no night there; and they need no candle, neither light of the sun; for the Lord God giveth them light: and they shall reign for ever and ever.

				BYU New Testament Rendition

				1 And he showed me a river of living water, shining like crystal that flowed out from the throne of God and the Lamb 2 down the center of the main street of the city. A tree of life extended over the river on both sides producing twelve kinds of fruit, each month bearing a different kind of fruit, and the leaves of the tree are for healing the nations. 3 There will no longer be any accursed thing. And the throne of God and the Lamb will be in the city, and his servants will worship him. 4 They will see his face, and his name will be upon their foreheads. 5 And there will no longer be night, and they will have no need of lamp-light or the light of the sun, because the Lord God will illuminate them, and they will reign forever and ever.

			

			
				Translation Notes and Comments

				22:1 a pure river of water of life, clear as crystal / a river of living water, shining like crystal: The phrase ὕδατος ζωῆς (hydatos zōēs) “water of life,” is ambiguous. It can refer simply to “running water,” that is, potable water, since all clean water is a sustainer of life. The noun ζωή (zōē), however, taken by itself, often connotes “eternal life.” Thus, by construing it as an epexegetical genitive, the phrase can be rendered “a river of water, that is, [eternal] life”[2] (compare Isa. 12:3; Jer. 2:13; 2 Ne. 22:3; Alma 5:35; 42:27; D&C 10:66; 63:2). By taking the phrase in this way, John interprets the symbol for us. The fountain of water represents eternal life and more, the vision also reveals three aspects of the kind of life enjoyed by the faithful. The first one, pictured here, is its unending nature for, as a river, the water never stops flowing.

				proceeding out of the throne of God and of the Lamb / that flowed out from the throne of God and the Lamb: Here the Father and Son sit on the same throne symbolic of the sovereignty, power, and glory they both share (see also Rev. 3:21). The image of a river flowing from the throne of God echoes Ezekiel 47:1–12, where its miraculous powers heals the Dead Sea (compare Zech. 14:8; Joel 4:18). There, however, the water flows from the temple. Since, in John’s vision, there is no material temple, the water comes from God’s throne, the place where the living temples—that is, the Father and the Son—now preside.[3]


				Herein we see symbolized the second aspect of the kind of life enjoyed by the faithful. The water flowing from the throne emphasizes that God and the Lamb are the only sources of everlasting life (compare John 4:10–14; 7:37; Isa. 35:6–9). The water is also crystal clear and that reveals the third aspect of the kind of life enjoyed by the faithful. It is pure and untainted. No corruption or weakness is found therein. Thus, it can and does last forever.

				The point is that eternal life derives its purity and has its source in the power that resides in and flows from the two Eternal Fathers, Elohim and Jehovah. The title “father” rightly belongs to the Father of our spirits since he is eternal in his very nature (see, for example, A of F 1; 1 Ne. 11:21; 13:14; Morm. 4:3; Heb. 12:9). But what we also need to get clear is that Jesus is also the Eternal Father because he is the one who grants us eternal life (see, for example, Mosiah 5:7; 15:4; 16:15; Alma 11:38–39). Jesus stated clearly that “He that believeth on the Son hath everlasting life,” (John 3:36, compare Matt. 19:28–29; John 6:40, 47). He pushed this idea, stating that “whoso eateth my flesh, and drinketh my blood, hath eternal life; and I will raise him up at the last day” (John 6:53). The imagery, though rather graphic, makes an important point: eternal life comes only as we spiritually ingest the teachings and power of the Lord and make it a part of our souls. Jesus assured his hearers that to those who come to him, “I give them eternal life; and they shall never perish” (John 10:29). However, the Lord acknowledged we are dependent on more than him. As Nephi stated, “remember, after ye are reconciled unto God, that it is only in and through the grace of God that ye are saved” (2 Ne 10:24).

				22:2 In the midst of the street / down the center of the main street of the city: Though a number of modern versions use this phrase as the beginning of a new sentence,[4] the ancient Greek text actually allows it to be the close of the previous one. There are two stylistic reasons for taking this as the closing phrase of the former sentence. First, John frequently introduces a sentence with a καί (kai), which is not found here, and second, he seldom does so with a preposition, and here we find ἐν (en), “in.”[5] If we put the period after τῆς πλατείας αὐτῆς (tēs plateias autēs), “its main street,” the ideas in this section flow quite well, the whole sentence reading: “a river . . . proceeding out of the throne . . . down the center of its main street” (compare Ezek. 47:12). For clarity in the Rendition, “its” is replaced with “of the city.”

				On the tree of life, see Notes at 2:7.

				and on either side of the river, a tree of life / and the tree of life extended over the river on both sides: The phrase here is difficult to translate. It reads, καὶ τοῦ ποταμοῦ ἐντεῦθεν καὶ ἐκεῖθεν ξύλον ζωῆς (kai tou potamou enteuthen kai ekeithen xylon zōēs), literally “and of the river from here and from there a tree of life.” What John is describing is a tree of life so large that its branches extend over both banks of the river.

			

			
				which bare twelve manner of fruits / producing twelve kinds of fruit: Though the verse uses only δώδεκα (dōdeka), “twelve,” the cardinal actually acts in place of the multiplicative δωδεκάκις (dōdekakis) and, thus, is translated as “twelve kinds.”[6] John tells us that the tree produces twelve different kinds of fruit, one for each month of the year. The imagery suggests the constant fecundity of the trees, showing that the citizens of the eternal city have both a variety of food and a constant supply.[7]


				Once again, we meet twelve, the priesthood number. Indeed, that number heavily permeates this segment of the vision. It is found over and over in connection with the number of stones, foundations, colors, etc. This time it helps us focus is on two aspects of this divine power. The first is its variety. Priesthood organization can be shaped, formed, and adapted to any righteous environment and circumstance. The second is its constancy as a sustainer of life. Always giving and nourishing, priesthood power sustains God’s people everywhere, including those living into the eternities.

				yielded her fruit every month / each month bearing a different kind of fruit: There is never a moment when the people of the great city cannot find a plentitude and variety of nourishment. The priesthood of God continually sustains all who dwell within its power.

				the leaves of the tree were for the healing of the nations / the leaves of the tree are for healing the nations: We, again, hear an echo from Ezekiel 47:12, where the leaves of the trees of paradise also have healing power. The imagery here is a bit problematic to interpret since all nations have already been redeemed and, therefore, do not need healing. The symbolism, however, could be looking back to Eden when God feared Adam would partake of its fruit and live forever in his sins. To prevent that, he placed cherubim and a flaming sword to guard the tree (see Gen. 3:22–24).[8]


				The point is this, the tree held the key of immortal life. The real source of such life, however, is the Savior, Jesus Christ, who was slain so that all people from all nations could, indeed, live forever. “Christ suffered death on their behalf in the present age” noted one scholar, “so that they would not have to suffer in the age to come.”[9] In this way, the leaves of the trees represent the continual healing power of the Atonement.

				22:3 And there shall be no more curse / There will no longer be any accursed thing: Beginning here and continuing through verse 5, John places his verbs in the future tense. This move suggests he has now returned to his present and is narrating for his readers what he has seen that will eventually happen.

				The phrase πᾶν κατάθεμα οὐκ ἔσται ἔτι (pan katathema ouk estai eti), translates literally “every curse will not be any longer.” This is the only appearance of the word katathema in the entire New Testament, and it denotes any “accursed thing.”[10] The idea is that in the eternal Jerusalem, nothing accursed will exist. In the Old Testament, the verb “to curse” (ʼārar) denotes that which comes under divine censure to the degree that God withdraws his favor from it. The first object God cursed was “the ground,” on account of Adam’s transgression. As a result, it no longer brought forth only that which was beneficial to humankind, but also tormenting weeds, thorns, and thistles (Moses 5:56; compare D&C 61:17).[11] However, due to humankind’s disobedience, God’s curse spread to lands and people (see 2 Ne. 1:22; Jacob 2:29; Moses 5:52, 56).[12] In the celestial realm, however, since disobedience has ceased, so, too, has the curse been lifted (compare Isa. 65:22–23). Therefore, the celestial garden brings forth an abundance of all that is good for food and pleasant to the eye.

				his servants shall serve him / his servants will worship him: This simple phrase explains why no accursed thing exists in the celestial realm. All obey God and, therefore, nothing comes under his censure. Every item and person there receives his divine approbation.

			

			
				22:4 And they shall see his face; and his name shall be in their foreheads / They will see his face, and his name will be upon their foreheads: In chapter 7, the servants of God were “sealed on their foreheads” (v. 3). That text, however, does not say just what the seal was or what it contained. It would now appear it was the name of God (see also Rev. 2:17; 3:12).[13] Understood in this way, the imagery shows the intimate relationship that God has, not just with the collective body of the Saints, but with each child individually. That is the reason they see his face. They are ever with him and he with them. That they bear his name means they are like him. This attribute is the end of a long process begun in mortality where, due to their faith, diligence, and continual association of the Holy Spirit, they were gradually transformed into his very image so far as character and attributes are concerned (1 Jn. 3:2, but compare Job 19:25–27; Ps. 17:15; Matt. 5:8; 1 Cor. 13:12; 2 Cor. 3:18).[14]


				22:5 And there shall be no night there and they need no candle, neither light of the sun / And there will no longer be night, and they will have no need of lamp-light or the light of the sun: See Notes at 21:23. These people will need neither artificial nor natural light to show them the way, for God is their light.

				the Lord God giveth them light / the Lord God will illuminate them: The word φῶς (phōs), “light,” denotes physical light, but in this context it connotes the transcendental realm of the divine.[15] The Saints of the Old Testament era prayed that God would bless them with his presence by making his “face shine upon” them (Num. 6:25; Ps. 4:6; 31:16; 67:1; 80:3, 7, 19: 119:135). In John’s vision, we find that prayer consummately answered.[16]


				God not only dwells in light but is “light” (1 Jn. 1:5, 7). The scriptural definition refers not to illumination alone but to power, indeed, that organic energy or life-giving substance that centers in God and flows from him by which he creates and governs all things (see D&C 84:46; 88:6–13; 93:28; 36–37).[17] God is power and he shares that power with all those who are his. Thus, he is the source of their light, the wellspring of their power, and seat of their law.

				they shall reign for ever and ever / they will reign forever and ever: John shows us that heaven is not, as often caricaturized, a place where people sit on clouds and do nothing but play harps and worship God. He shows heaven to be a busy center of activity and the sanctified assisting God the Father in the rule of a vast and a growing domain. In order to reign with him, they must share his power and nature. John’s work supports the belief current in John’s day of apotheosis, that is, that the end result of being an heir of God is to become a god.[18] Thus, those who rule with him are gods and the children of God, fully heirs and joint heirs in all things.[19]


				Analysis and Summary

				As the vision of the city continues, John’s escort shows him a river of water, pure and crystal clear.[20] John quickly understands that the stream represents the waters of life. The source of the water is important. It flows from “the throne of God and of the Lamb” (v. 1); note there is one throne, not two. There is but one source of life—God—but here that office belongs to two beings.[21] Thus both God and Christ occupy the same throne, for life flows from the Father through the Son to humankind. The imagery John shares reveals three aspects of eternal life. The first one is its source in both God and Christ. When John saw the celestial throne room (see chapter 4), he also saw the rays and currents of life flowing from the Father. The imagery shows that the Father is the source of all life and power. Those who will have eternal life must tap into this source to find the strength and energy necessary to achieve exaltation (see D&C 88:12–13).

			

			
				The conduit through which that power flows, however, is Jesus Christ (see D&C 88:6–11). He is the immediate Father of those who inherit eternal life. Indeed, he is “the very Eternal Father of heaven and of earth, and all things which in them are” (Alma 11:39). In his gospel, John recorded the Lord’s words: “whosoever drinketh of the water that I shall give him shall never thirst; but the water that I shall give him shall be in him a well of water springing up into everlasting life” (John 4:14). In other words, it is the Lord’s power and grace which enables one to gain eternal life (John 1:12). Thus, the scripture states that “by him, and through him, and of him, the worlds are and were created, and the inhabitants thereof are begotten sons and daughters unto God” (D&C 76:24). The preposition “unto” is important here. Elohim is already the Father of every soul. Each of us has been begotten “of” or “by” him. Through sin, however, we have lost our place in the divine family (Rom. 3:23; 2 Ne. 10:6). The only way to get it back is through the process of rebirth (see John 3:1–7). By this means we become the children of Christ (see Mosiah 5:7: Ether 3:14). Through him, however, we also become born not “of” but “unto” Elohim and, thereby, once more enter into the divine family, becoming heirs of God and joint heirs with Christ.[22]


				The second aspect of eternal life John’s vision shows is its abundance. Indeed, the righteous, “are raised to dwell with God who has redeemed them; thus they have eternal life through Christ, who has broken the bands of death” (Mosiah 15:23). That the water continually flows from the throne shows that death will never have power again. Life prevails. The water, however, does not just flow from the throne, it also never diminishes thus the quantity suggesting the quality of life remains the same forever.

				The third aspect of eternal life that the imagery reveals is its purity. It is untainted, uncorrupted, and concentrated. For these reasons, it will last forever.

				These three aspects—source, quality, and quantity—make the water an excellent symbol for eternal life. These words reveal that the righteous will enjoy not only life with God but also the same quality of life that he has.[23] That kind of life consists of, among other things, “glory, and salvation, and honor” and includes “kingdoms, principalities, and powers” (D&C 128:23). These rewards are, however, but weak metaphors for what God really has in store for the faithful. Indeed, the glory of the afterlife is so far beyond what we can imagine that the Apostle Paul, who glimpsed it, said, “eye hath not seen, nor ear heard, neither have entered into the heart of man, the things which God hath prepared for them that love him” (1 Cor. 2:9).[24] The point is, “Whereas immortality is never-ending life, eternal life means to become like God.”[25] Joseph Smith explained the process in these terms: “Here, then, is eternal life—to know the only wise and true God; and you have got to learn how to be Gods yourselves, and to be kings and priests to God, . . . namely, by going from one small degree to another, and from a small capacity to a great one; from grace to grace, from exaltation to exaltation, until you attain to the resurrection of the dead, and are able to dwell in everlasting burnings, and to sit in glory, as do those who sit enthroned in everlasting power.”[26]


				But the water has yet another and even more significant meaning. Nephi saw that the waters in his vision were “a representation of the love of God” (1 Ne. 11:25). Herein lies the power of the water. It bequeaths and sustains life because it is love—pure and unaffected.

				The Seer’s attention is drawn next to the tree of life and the avenue in which it stands. The Greek of verse 2 is difficult to translate, but the best imagery is that of a brook flowing down the center of a street with a large tree of life whose branches extend beyond each side of the river.[27] The symbolism makes a strong point: the city is the new Eden and there we find the tree of life. Other prophets have seen the tree of life and left descriptions. “I looked and beheld a tree,” exclaimed Nephi, “and the beauty thereof was far beyond, yea, exceeding of all beauty; and the whiteness thereof did exceed the whiteness of the driven snow” (1 Ne. 11:8). Lehi noted that the “fruit thereof was white, to exceed all the whiteness that I had ever seen.” Further, the fruit “was most sweet, above all that I ever before tasted. . . . It filled my soul with exceeding great joy” (1 Ne. 8:11–12).

			

			
				The tree of the knowledge of good and evil has ceased to exist because the inhabitants of the city, knowing good from evil, have spurned all evil and eternally choose the good. In consequence the cherubim, placed to guard the original tree of life, have been removed, allowing God’s people to eat freely of the fruit.[28]


				Echoing Ezekiel 47:12, the Seer notes that each month the tree produces a different type of fruit. John conveys the idea that the tree does not follow the normal course of budding, blossoming, fruit setting, ripening, and finally harvest. The crops grow continually. “The entire image,” as one scholar notes, “expresses the absolute triumph of life over death.”[29] The very leaves of the tree holds healing properties. Where it stands, not a single blade of weakness or sin can be found. All nations are healed, that is, made whole and complete, through the power of the tree.

				But one must not overlook the meaning of the tree itself, for “it is the love of God, which sheddeth itself abroad in the hearts of the children of men, . . . [which is] the most joyous to the soul” (1 Ne. 11:22–23). Thus, the tree and the water symbolize the same thing. The continual flow of the water and the perpetual bearing of the trees emphasize the limitlessness of God’s love. It flows from him forever and unconditionally. All who wish to partake may do so. The Hebrew verb for love (ʼāhab) and its cognate noun (ʼahăbāh) denote love freely given, a love coming from what God is toward those who are his. This love is not irresistibly drawn from him by persons of unusual virtue, but is freely given even to sinners. The Old Testament underscores the unworthiness of many of those whom God loved as a means of highlighting the purity of that love. As one scholar noted, “The constancy of his love depends on what he is rather than what we are.”[30] The very soul of ἀγάπη (agapē) is care and concern for others and that is what God is all about (see Moses 1:39).

				One thing we must get clear is that sin against God’s love, though it does not diminish that love, brings consequences. Paul understood this and explained it to some of his Hebrew brethren. They were having a hard time understanding why the Lord would chasten the sinner. Paul declared, “Ye have forgotten the exhortation which speaketh unto you as unto children.” He then quotes the admonition found in Proverbs 3:11–12 (as found in the Septuagint): “My son, despise not thou the chastening of the Lord, nor faint when thou art rebuked of him: For whom the Lord loveth he chasteneth, and scourgeth every son whom he receiveth.” Paul then concludes, “If ye endure chastening, God dealeth with you as with sons; for what son is he whom the father chasteneth not?” (Heb. 12:5–7). The point is that God’s love is at the center of his rebuke, not ancillary to it. In other words, we should not set God’s rebuke against his love, but should see it as a response of that love. God’s love is neither soft nor indulgent, nor is his rebuke an expression of hate, nor even a display of temper.[31]


				In God, we meet love in its purest form. We must not confuse such love with its weak cousin sentimentality. Sentimentality takes the easy way out, refusing firm action, or doing the distasteful, or looking at the long-term good. In the process, it leaves the loved one uncorrected in his sin, thus reinforcing the very flaw that true love should try to eradicate.[32]


				The scriptures fully reveal the stern side of love (see for example, 2 Sam. 7:14; Prov. 13:18; Heb. 12:5–12; Mosiah 23:21; Hel. 15:3; D&C 1:27; 95:1; 101:4–5). God’s love will not let the sinner off free. The universe is so ordered that eventually and invariably sin will bring its own punishment. We need only look at the Bible and Book of Mormon to see historical confirmation of how it operates, not just on individuals but among whole nations. That does not mean God is vindictive, just waiting for people to sin so he can pounce. His love is everlasting and unconditional. The Old Testament stresses the unending and undiminishing nature of God’s love as he constantly works with his people to try to bring them to him. In Hosea, he affirmed that Israel had gone after false gods and, as a consequence, “thou hast destroyed thyself; but in me is thine help” (Hosea 13:9). He promised, “I will heal their backsliding, I will love them freely: for mine anger is turned away from him” (Hosea 14:4). Therefore, allowing punishment is one of the ways in which God expresses his love. So, too, is his insistence on rewarding the faithful and that reward is entrance into the eternal city.

				John sees that “there shall be no night there; and they need no candle, neither light of the sun; for the Lord God giveth them light” (v. 5). The whole city is alive with the light of God’s glory. This omnipresent power of the Father suffuses all. Isaiah had long ago promised “The sun shall be no more thy light by day; neither for brightness shall the moon give light unto thee: but the Lord shall be unto thee an everlasting light, and thy God thy glory” (60:19).

			

			
				In verse 4, John expressed the real blessing that comes to those who walk in the light: “And they shall see his face; and his name shall be in their foreheads” (v. 4). One of the tasks which Jesus accomplished during his mortal ministry was the revelation of the power, attributes, and character of God (John 14:7, 9; 17:3). In short, men were to behold God through Christ. But it was a mediated vision as it came via the Lord through faith. In the eternal city, faith will give way to perfect knowledge for the sons and daughters of God will know him personally, intimately, and fully.[33] That knowledge does not come merely through hearing, sight, or even touch. They know him because they are like him; in every one of their thoughts, in every one of their acts, he is revealed to them.

				This vision shows the realization of Christ’s earnest prayer offered just hours before his death. In that prayer he pleaded: “glorify thou me with thine own self with the glory which I had with thee before the world was.” He prayed further that “all may be one; as thou, Father, art in me, and I in thee, that they also may be one in us” (John 17:5, 21). Those who inhabit the eternal city shall have his name written in their foreheads, because as he is so are they. John knew that oneness could be realized. He proclaimed, “Beloved, now are we the sons of God, and it doth not yet appear what we shall be: but we know that, when he shall appear, we shall be like him; for we shall see him as he is” (1 Jn. 3:2). To be like him is to be one with him.

				What we must understand is that joy is the object of our existence, and love is how God gets us there. The bestowal of love and joy are what God is all about. Indeed, he is love. He never got involved because he expected to gain endless happiness out of the job. He is in it because he wants to bring his children to a fullness of joy, even if it means that he would have to endure sorrow and pain to do it.

				Adam continued God’s work. He fell to perpetuate the existence of humankind and more, to give each of them an opportunity to achieve a fullness of joy (2 Ne. 2:25). God designed the plan of salvation to that and no other end. The means he authored or advanced through which his children could obtain that fullness was love and the service that it generates.

				This idea explains not only the purpose of existence but also why God does what he does. To Moses, he revealed that his work and glory consists of bringing about the immortality and exaltation of his children (see Moses 1:39), that is, of bequeathing eternal joy. Some, who have never really understood the power of love, have speculated that God must reside in a state of eternal and extreme boredom, being boxed into an endless and spirit-numbing repetition of creation. They fear that there is never anything new to grab the attention or hold the interest of the Omniscient. Such a vision comes due to lack of understanding with its accompanying myopia of the power of love.

				Elder Neal A. Maxwell warned that “those who try to qualify God’s omniscience fail to understand that He has no need to avoid ennui by learning new things. Because God’s love is also perfect, there is, in fact, divine delight in that ‘one eternal round’ which, to us, seems to be all routine and repetition. God derives His great and continuing joy and glory by increasing and advancing His creations, and not from new intellectual experiences.”[34]


				One final note: Elder Marion G. Romney stated, “we [the Latter-day Saints] experience the only true and lasting happiness. Service is not something we endure on this earth so we can earn the right to live in the celestial kingdom. Service is the very fiber of which an exalted life in the celestial kingdom is made.”[35]


				Conclusion to the Vision 
(22:6–15)


				Greek Text

				6 Καὶ εἶπέν μοι· Οὗτοι οἱ λόγοι πιστοὶ καὶ ἀληθινοί, καὶ ὁ κύριος, ὁ θεὸς τῶν πνευμάτων τῶν προφητῶν, ἀπέστειλεν τὸν ἄγγελον αὐτοῦ δεῖξαι τοῖς δούλοις αὐτοῦ ἃ δεῖ γενέσθαι ἐν τάχει· 7 καὶ ἰδοὺ ἔρχομαι ταχύ· μακάριος ὁ τηρῶν τοὺς λόγους τῆς προφητείας τοῦ βιβλίου τούτου.

			

			
				8 Κἀγὼ Ἰωάννης ὁ ἀκούων καὶ βλέπων ταῦτα. καὶ ὅτε ἤκουσα καὶ ἔβλεψα, ἔπεσα προσκυνῆσαι ἔμπροσθεν τῶν ποδῶν τοῦ ἀγγέλου τοῦ δεικνύοντός μοι ταῦτα. 9 καὶ λέγει μοι· Ὅρα μή· σύνδουλός σού εἰμι καὶ τῶν ἀδελφῶν σου τῶν προφητῶν καὶ τῶν τηρούντων τοὺς λόγους τοῦ βιβλίου τούτου· τῷ θεῷ προσκύνησον.

				10 καὶ λέγει μοι· Μὴ σφραγίσῃς τοὺς λόγους τῆς προφητείας τοῦ βιβλίου τούτου, ὁ καιρὸς γὰρ ἐγγύς ἐστιν. 11 ὁ ἀδικῶν ἀδικησάτω ἔτι, καὶ ὁ ῥυπαρὸς ῥυπανθήτω ἔτι, καὶ ὁ δίκαιος δικαιοσύνην ποιησάτω ἔτι καὶ ὁ ἅγιος ἁγιασθήτω ἔτι.

				12 Ἰδοὺ ἔρχομαι ταχύ, καὶ ὁ μισθός μου μετ᾽ ἐμοῦ, ἀποδοῦναι ἑκάστῳ ὡς τὸ ἔργον ἐστὶν αὐτοῦ. 13 ἐγὼ τὸ Ἄλφα καὶ τὸ Ὦ, ὁ πρῶτος καὶ ὁ ἔσχατος, ἡ ἀρχὴ καὶ τὸ τέλος.

				14 Μακάριοι οἱ πλύνοντες τὰς στολὰς αὐτῶν, ἵνα ἔσται ἡ ἐξουσία αὐτῶν ἐπὶ τὸ ξύλον τῆς ζωῆς καὶ τοῖς πυλῶσιν εἰσέλθωσιν εἰς τὴν πόλιν. 15 ἔξω οἱ κύνες καὶ οἱ φάρμακοι καὶ οἱ πόρνοι καὶ οἱ φονεῖς καὶ οἱ εἰδωλολάτραι καὶ πᾶς φιλῶν καὶ ποιῶν ψεῦδος.[36]


				King James Translation

				6 And he said unto me, These sayings [are] faithful and true: and the Lord God of the holy prophets sent his angel to shew unto his servants the things which must shortly be done. 7 Behold, I come quickly: blessed [is] he that keepeth the sayings of the prophecy of this book. 8 And I John saw these things, and heard [them]. And when I had heard and seen, I fell down to worship before the feet of the angel which shewed me these things. 9 Then saith he unto me, See [thou do it] not: for I am thy fellowservant, and of thy brethren the prophets, and of them which keep the sayings of this book: worship God. 10 And he saith unto me, Seal not the sayings of the prophecy of this book: for the time is at hand. 11 He that is unjust, let him be unjust still: and he which is filthy, let him be filthy still: and he that is righteous, let him be righteous still: and he that is holy, let him be holy still. 12 And, behold, I come quickly; and my reward [is] with me, to give every man according as his work shall be. 13 I am Alpha and Omega, the beginning and the end, the first and the last. 14 Blessed [are] they that do his commandments, that they may have right to the tree of life, and may enter in through the gates into the city. 15 For without [are] dogs, and sorcerers, and whoremongers, and murderers, and idolaters, and whosoever loveth and maketh a lie.

				BYU New Testament Rendition

				6 And the angel said to me, “These words are trustworthy and true, and the Lord God of the spirits of the prophets has sent his angel to show his servants what must soon happen. 7 And, look, I am coming soon. Blessed is he who keeps the words of the prophecy of this book.” 8 And I, John, am the one who heard and saw these things. And when I heard and saw, I fell down to worship before the feet of the angel who showed me these things. 9 And he said to me, “See here, do not do that! I am a fellow-servant of yours and of your brethren the prophets and of those who keep the words of this book. Worship God.” 10 And he said to me, “Do not seal up the words of the prophecy of this book, for the time is near. 11 Let the those who do evil continue to do so, and let the filthy remain filthy, and let the righteous continue to act righteously, and the saint continue to be holy. 12 Look, I am coming soon, and my reward is with me to pay to each according to his deeds. 13 I am Alpha and Omega, the First and the Last, the Beginning and the End. 14 Blessed are they who wash their robes so they will have the right to the tree of life and will enter into the city through the gates. 15 Outside are the dogs and the sorcerers and the fornicators and the murderers and the idol worshippers and everyone who loves and tells a lie.

				Translation Notes and Comments

				22:6 These sayings are faithful and true / ”These words are trustworthy and true: See Note at 21:5.

				the Lord God of the holy prophets sent his angel to shew unto his servants the things which must shortly be done / the Lord God of the spirits of the prophets has sent his angel to show his servants what must soon happen: The better manuscripts read, “the spirits of the prophets,” and, thus, that phrase is used in the Rendition. The Rendition also takes the phrase as a simple genitive of possession showing that the prophets possess and share a common revelatory spirit through which God gives them insight for the Saints (here designated as “the servants of God”).[37] Thus, though only a select few receive the information directly from God, the faithful in the Church lack in nothing so far as knowing the will of God and, therefore, in how to please him and also how to prepare for what is coming.

			

			
				The idea that the prophets possess a special spirit highlights an important fact: God alone dictates what the prophets say and teach so that what they utter under divine direction (“the spirits of the prophets”) is both reliable and true.[38] This phrase links to God’s statement of the trustworthiness of the witness contained in this book and assures John’s readers that all the visions therein are authentic.

				It is of note that, from hints in the text, John is back in his own time frame and, therefore the phrase ἃ δεῖ γενέσθαι ἐν τάχει (ha dei genesthai en taxei), “what must soon happen,” applies to his time and to what will happen to the seven churches. Lending support to this idea is that the phrase is exactly the same as that found in Revelation 1:1. Thus, the revelation has come full circle. Having seen what the far future holds, the Seer now comes back to focus on the immediate and most relevant aspect of the future for him and his readers.

				22:7 Behold, I come quickly / And, look, I am coming soon: The demonstrative particle ἰδού (idou), “behold, look,” stresses the reliability of the quickness with which the Lord promises he will come. The phrase is found nowhere else in the Bible but in Revelation, and there it is repeated five times (2:16; 3; 11; 22:7; 12, 20), thus stressing the seriousness with which the Lord wants the reader to take the message.

				The force of the phrase emphasizes the nearness of Christ’s coming. It is right around the corner. If taken to mean the Second Coming, however, the phrase seems overstated since we are out nearly two thousand years from when the Lord gave this promise or warning. However, the word, ἔρχομαι (erchomai), “I come,” should be taken as an inaugural statement meaning that it refers to the first step in the course of events that are to follow.[39] Thus, the Lord’s coming is not one event but a series of comings, each bringing with it a blessing and judgment but also driving the next event. All these will culminate and climax in the Second Coming.[40]


				blessed is he that keepeth the sayings of the prophecy of this book / Blessed is he who obeys the message of this prophetic book: The phrase τοὺς λόγους τῆς προφητείας τοῦ βιβλίου τούτου (tous logous tēs prophēteias tou bibliou toutou), reads literally “the words of the prophecy of this book.” However, the phrase is a Hebraism in which the genitives are linked together such that tēs prophēteias, “of the prophecy,” is in apposition to tous logous, “the words” or “the message,” thus yielding the translation in the Rendition.[41]


				This phrase contains the sixth of the seven beatitudes found in Revelation. As with the others, it is a divine affirmation and assurance that all who heed the witness of the book will find the promised reward fully theirs.

				22:8 I John saw these things, and heard them / I, John, am the one who heard and saw these things: This phrase contains John’s concluding witness that he was personally responsible for the text and its truthfulness. He underscores his witness by listing the ways through which he came to know and divine the designs of God; he had both seen and heard them (compare 1 Jn. 1:1–2). These two senses are often used in biblical times to denote the full range of sensory perceptions (see Prov. 20:12; Isa. 18:3; 21:3; 32:3; Jer. 4:21) and, therefore, they stress the authenticity of an experienced phenomenon.[42] John’s words assure his readers that he stands as one who has had both an auditory and visual experience and, therefore, knows for sure the truthfulness of his account.

				I fell down to worship before the feet of the angel: See Note at 19:10. It seems strange that John, already having been reproved by an angel for his attempt to worship him, would again endeavor to do so. However, so powerful were the angel’s words, directly from the very God John so admires, that the prophet once again slips into total adoration and, inadvertently, gives the angel more honor than is his due.[43]


				22:9 See thou do it not / “See here, do not do that!” See Note at 19:10. Once again the angel forcefully forbids John from worshipping him. He instructs the Seer not to worship anyone—no matter how powerful, angelic, and authoritative he might be—but God alone.

			

			
				I am thy fellowservant / I am a fellow-servant of yours: The angel’s speech is a good example of divine investiture of authority. This heavenly messenger, who is a fellow-servant of John, is speaking and acting as though he were the Lord himself. The Father often uses this means to get a message across with its necessary effect while not involving himself directly in the process.[44]


				and of thy brethren the prophets, and of them which keep the sayings of this book / I am a fellow-servant of yours and of your brethren the prophets and of those who keep the words of this book: Though the angel’s words could identify the prophets with “those who keep the words of the book,” it is more likely that he is speaking of two different groups, those who are John’s peers in the prophetic circle and those who are John’s peers in the larger Church of the faithful. This would follow the course of the vision as set down in chapter 1:1, where God gives Jesus the vision, who then gives it to John for distribution among the seven churches and from there to all the faithful living in his day and the future.

				worship God: The aorist imperative προσκύνησον (proskynēson), “worship,” as used here, can express either one’s action in worship, that is, the assumption of the proper posture, or one’s intent during worship, that is, to worship only God.[45] The latter seems best way to understand the phrase in this context.

				22:10 Seal not the sayings of the prophecy of this book / Do not seal up the words of the prophecy of this book: These words give God’s endorsement not only for the vision itself, but of John’s recording of the same. Thus, the Lord confirms that John has been true to his charge and fulfilled his pre-ordained responsibility to “write concerning the end of the world” (1 Ne. 14:22) and the Seer has done so to heaven’s expectations.[46]


				Unlike other prophets who, though they wrote what they had seen, were forbidden to publish them (see for example, Dan. 12:4; 1 Ne. 14:24–26; Ether 3:25–27), John is commanded to publish his work to the world of the Saints both in his and later times.

				for the time is at hand / for the time is near: The Lord’s introductory word beginning this clause, γάρ (gar), “for, because,” gives the reason why he commands John to write, namely, “the time is near.” In other words, in the very near future, events will begin that will eventually reach their culmination in the Second Coming. The Lord did not use the word χρόνος (chronos), “time,” which denotes a specific period, either long or short, during which a sequence of events will flow. Rather, he used the word καιρός (kairos), which denotes an indefinite period but suggests an age or era in which a particular state of affairs will run their course.[47] In this case, what is near is the inauguration of that era in which various actors and forces will begin to drive events to the culmination of the great latter day judgments and the Second Coming of the Lord.

				22:11 He that is unjust, let him be unjust still: and he which is filthy, let him be filthy still, he that is righteous, let him be righteous still, and he that is holy, let him be holy still / Let those who do evil continue to do so, and let the filthy remain filthy, and the saint continue to be holy: This verse creates theological problems if viewed as if God were ordering wicked people to stay wicked. The idea expressed here, however, must be taken in the context of its day. John’s readers were well-versed in the theology of the Old Testament and, therefore, understood that, by acting, God puts in motion circumstances that cause some people to react by resisting his will (see, for example, Ex. 7–10; Matt. 13:10–16; John 12:37–41). Such a condition usually arises in both the Old and New Testaments when God’s people are moving all too rapidly into apostasy and, thus, are no longer responsive to the prophetic word. When this happens, God does not usually hold back his word,[48] but sends prophets to even more clearly proclaim it. In doing so, however, he initiates those conditions by which the people deafen and blind themselves against his word.[49] The result is a “hard heart,” which disallows the filthy to become clean or the unjust to become just. Indeed, sometimes God even orders them to remain hard as a punishment for their rebellion (see Isa. 6:9–11; 29:9–10; Ezek. 2:2–7; Rom. 1:24–26).

			

			
				22:12 I am coming soon and my reward is with me, to give every man according as his work shall be / Look, I am coming quickly, and my reward is with me to pay to each according to his deeds: This verse could mark an abrupt and unexplained transition from the speech of the angel to that of the Savior. Taking the text as it stands, however, it is the angel, speaking by the power of the divine investiture of authority, who continues to speak as though he were the Savior through verse 16.[50] Therefore, the message should be understood as if coming directly from the Jesus himself.

				The picture the words paint is that of Jesus as judge coming to bring each person his or her just due. The judgment is based upon each person’s ἔργα (erga), “works, deeds,” the word looking at not just what a person does but also at the energy or intensity with which he does it.[51] Thus, mere assent to the ways of the Lord is not sufficient. For full reward, commitment to his gospel coupled with an unwearyingness in well-doing is necessary (see Hel. 10:4–5; compare John 5:22; Acts 10:42; Rom. 2:16; 2 Thes. 1:7–11). The mortal Lord stressed this same idea to his disciples, telling them that upon his return, “he shall reward every man according to his works” (Matt. 16:27; compare Rom. 2:3–6). Thus, one’s obedience whether fully or partially given will play a major role in the nature of the reward he will receive.

				The Lord clearly warns the members of the seven churches of the nearness of his coming. It is important to note, however, that the word ταχύ (tachy) not only denotes the imminence of an event but also the suddenness with which it comes, whenever that might be. In this case, the Lord is saying that when he comes to the churches, it will not only be soon but also with blinding swiftness.[52] The point is that his people must be prepared always. Otherwise, those who are unjust, filthy, or unholy will be caught that way and punished accordingly (see Matt. 24:44–51).

				The Lord assures his Saints that his coming also means judgment. Isaiah looked to the day when the Lord God would come, bringing reward to the faithful (LXX Isa. 40:10). The Lord declares to John that this promise still holds.

				22:13 I am Alpha and Omega, the beginning and the end, the first and the last / I am Alpha and Omega, the First and the Last, the Beginning and the End: On these titles, see Notes at 1:8, 17; 21:6.

				These three self-stated descriptions of the Divine stand as antithetical extremes. The intent of the words is to highlight the fact that the Lord encompasses the whole continuum of attributes housed within each set.[53] Here, the Savior applies them, once again, to himself, thus emphasizing his divinity and sovereignty over all created things. He is both ruler and judge. He is also the one who drives history and will bring it to its sudden and climatic end.

				22:14 Blessed are they that do his commandments, that they may have right to the tree of life, and may enter in through the gates into the city / Blessed are they who wash their robes so they will have the right to the tree of life and will enter into the city through the gates: Though some manuscripts have ποιούντας τὰς ἐντολὰς αὐτῶν (poiountes tas entolas αutōν), “those who do his commandments,” the more reliable sources have, οἱ πλύνοντες τὰς στόλας αὐτῶν (hoi plyνontes tαs stolas autōn), “those who wash their robes.”[54] The Rendition follows the latter.

				These words mark the last of the seven beatitudes or blessings that the Lord pronounces upon the faithful in the book of Revelation. The one here repeats the promise given to those who overcome the world found in 2:7, for all who overcome will partake of the tree of life. The repetition emphasizes that heaven is won only by triumph over the world. Indeed, eternal life requires more than abstaining from wickedness. In fact, being good and honorable still brings one short of everlasting glory. If a person is deceived by the craftiness of men such that he or she does not follow the ways of the Lord, they will lose eternal life (see D&C 76:74–75). The world must be fully overcome through complete devotion to the Master expressed in total service to his children.

				On washing the robe in the blood of Christ, see Notes at 7:14.[55] The need to wash clothing before coming before the Lord reaches back to Old Testament times (see Ex. 19:10, 14; Num. 8:7, 21; compare Lev. 8:13). The act, of course, symbolized being clean of all sin.[56]


			

			
				That the Saints wash their own garments but in the blood of the Lamb points up the double play so necessary in the salvation process. The cleansing agent is not their good works; it is the blood of Christ. They are, however, the ones who must apply that agent. As important as good works are, they do not make one perfect and perfection is the requirement for eternal life. Perfection comes only in and through the power of Christ (see Col. 1:28; 1 Pet. 5:10; Moro. 10:32). People, however, must accept that power and apply it to themselves in order to be clean, thus opening the way to perfection.

				The word ἵνα (hina) here can be construed three ways: (1) as an imperative, “may their right be to the tree of life”; (2) introducing a causal clause, “because they have right to the tree of life”; or (3) as a final or purpose clause, “in order to have the right to the tree of life.”[57] The latter seems to fit the context best, showing that the washing has a purpose in addition to cleansing. It gives one the right to eternal life. The only legitimate way to enter an ancient city was via a gate. Here those who have washed their garments have a right to enter the Holy City legitimately by the gate (compare John 1:10).

				The fifth beatitude promised the faithful that the second death would have no authority over (ἐξουσία ἐπί, exousia epi) them (see Rev. 20:6). Here, the seventh beatitude restates the same promise but in positive terms; the Saints will have authority over (exousia epi) the tree of life, that is, they will have the right to eat from it. Thus, the edenic ban initially put on the tree of life, God has now lifted. The worry that Adam or Eve would partake of the fruit of the tree and live forever in their sins is no longer a concern (see Alma 12:21; 42:3; compare Ps. 118:20; D&C 137:1–2).[58]


				22:15 For without are dogs, and sorcerers, and whoremongers, and murderers, and idolaters, and whosoever loveth and maketh a lie / Outside are the dogs and the sorcerers and the fornicators and the murderers and the idol worshippers and everyone who loves and tells a lie: The list here parallels that in 21:8, 27. See Notes there. Here, however, the list begins with “dogs.” Throughout the Bible, dogs are a most despised animal, and the figure was metaphorically used for unbelievers (see Matt. 7:6; Didache 9:5) but more particularly for the faithless or apostates (see Ps. 59:6, 14; Phil. 3:2–3; 18–19; 2 Pet. 2:20–22).[59] The symbolism fits because dogs were seen as creatures concerned only with their physical well-being. The imagery, then, takes two routes, both of which center on a particular kind of sin: faithlessness to God and his ways.

				The first is based on a parallel verse at 21:8, which does not mention dogs but instead mentions ἐβδελυγμένοι (ebdelygmenoi), “the polluted,” which, as noted above, can refer to homosexuals, pederasts, and/or sodomites. In Deuteronomy 23:19 (23:18 of the KJV), the Masoritic Text has keleb, “dog,” as a parallel for qādēš, “sodomite, male prostitute” of the previous verse (18 of the Masoritic text and 17 of the KJV), and forbids either male or female cult prostitution.[60] Persons who did these things were forbidden from association with God’s people. The Hebrew word keleb not only referred to an actual dog, but was also used to describe a pederaste, whose behavior was like a dog.[61]


				Second, since nothing was more important to dogs than their earthly security, the word could connote those who would not stand up for the faith. Thus, they are the faithless, that is, the cowards, condemned in chapter 21:8.

				Since the warning is to the faithless in the Church, it is fitting that all three lists of the condemned (Rev. 21:8; 27 and here) conclude with liars. The word stands opposite to “those who do the truth” (see John 3:21; 1 Jn. 1:6), this phrase being based on a Hebrew idiom, ʽāśāh ʼĕmet, that means to “keep the faith” (Neh. 9:33; 2 Chr. 31:20). Thus, liars are the faithless.[62] Their sin is hypocrisy. The depth of their sin is clearly revealed in the words, they “practice” and “love” to lie. What they expect from their duplicity is the best of both worlds: all the benefits that come from membership in the Church while avoiding the onus Babylon puts on that membership. Their hope is to profit by playing by Babylon’s rules while escaping its penalties.[63] The scriptures clearly condemn such people (see Rom. 1:25; 1 Tim. 4:2; 1 Jn. 1:6; 2:4, 21, 22; 4:20; 5:10; 2 Ne. 9:34; D&C 42:2; 63:17) and Revelation shows they are eternally barred from God’s holy city.[64]


			

			
				Analysis and Summary

				With the promise that men and women can truly become as God, the magnificent visions of John close. The sweep of his prophecy has been vast, stretching from the premortal existence to the postmortal glory. He has placed all history in its cosmic setting and shown its movement to the end of time. But even more grand than the historical review stands his powerful and pure testimony of his King and his God, whose power, judgment, and love he has shown none can escape.

				The Lord is coming and that coming is going to be quick. Though the word ταχύ (tachy) means rapidly, very soon, and quickly, the Lord’s use of the word is broader. How the Lord uses the word can be seen particularly in the pages of the Doctrine and Covenants. There he uses the term thirteen times (D&C 33:18; 34:12; 35:27; 39:24; 41:4; 49;28; 51:20; 54:10; 68:35; 87:8; 88:126; 99:5: 112:24). In every instance, it is an adverb describing his coming and the first twelve uses it can be construed to mean Jesus’ coming is eminent. However, that may not be the case. Joseph Smith received a revelation in the spring or summer of 1834 in which he learned that the Lord would not return until sometime after December 1890.[65] On the basis of that, in a public discourse in February 1835 he speculated that “fifty-six years [that is, 1891] should wind up the scene.”[66] The point is, he knew the Second Coming was well off. Even so, in 1837 he quoted the Lord as saying, “Be faithful until I come, for I come quickly; and my reward is with me to recompense every man according as his work shall be. I am Alpha and Omega, Amen.” Note that this statement is nearly identical to the one the Lord makes in Revelation 22:12–13. Therefore, it would seem that the Lord uses the word “quickly” as a synonym for “suddenly” and, thus, as a warning to each Saint to be prepared at all times for one never knows when he will meet the Lord.

				When the Lord says he is coming quickly, therefore, he is not necessarily referring just to the Second Coming. His statement to the Saints he addresses in Revelation actually describes an initiatory coming, the purpose of which is to set in process those events that will terminate in his eventual Second Coming; but between these, there will be others. Each of these subsequent comings will further this cause. With each, he will bring judgment and recompense. Thus, the righteous will not have to wait until the end to receive a reward or the wicked their punishment. Paradise and hell are there to immediately welcome whichever.

				The angel’s words to John in verse 6 call attention to the fact that prophets enjoy a special gift noted as “the spirits of the prophets,” that is, the ability to receive inspiration from the Lord for the direction of his children. Because of this, it is only through them that the members of the Church are informed concerning God’s plans and know how to prepare. This gift of the prophets, however, in no way precludes the individual Saint from being personally inspired by the Lord. The prophets speak to the corporate Church and detail items necessary for the general membership. Even so, each member has the right and privilege to receive revelation to direct his or her own affairs and that of the callings and responsibilities that are peculiar to them.[67] This is the way the Lord has designed his kingdom to work.

				The Lord told John he was to publish this revelation and soon “for the time is at hand” (v. 10). Here the word is not χρόνος (chronos) but καιρός (kairos). “Time, itself, was, to these ancient people, much more concrete than it is to people living today. Its emphasis was less on the abstract ideas of past, present, and future, and where events and people stood in relation to these. It dealt more with movements and actions,” those events “that were associated with one another.”[68] Kairos was less often used than chronos, denoting a decisive period or moment in time. The word was very appropriately used here as John understood that he had now viewed those events that concluded with the Lord’s personal intervention in history. The whole period was the season, that is, the “time,” in which the Lord would prepare the earth for his Second Coming. It is during this time (kairos) “when people are challenged to decide how they are to prepare for God’s imminent intervention.”[69] It is in this light that Paul admonished the Saints in his day, “knowing the time (kairos), . . . it is high time to awake out of sleep: for now is our salvation nearer than we believed” (Rom. 13:11). Thus, the time that was near for John and his people was the inauguration of an age, over two thousand years long, that would culminate in restoration of the gospel, the gathering of God’s people, the fall of Babylon, and the great latter-day judgments.

			

			
				Revelation shows the period to be bleak. The Restoration has not prevented the world from slipping into greater darkness and apostasy. Indeed, it has exacerbated it. As wickedness has fought and is fighting against the light, it only blinds itself to heavenly influence. As it opposes the word of God, it only deafens itself against the truth.

				As in the past and in the face of this ever-growing apostasy, God is not withholding his word but, rather, proclaiming it with force and clarity. Our time is analogous to that of Isaiah when apostasy was abounding. In both we meet a prophet’s dilemma. The only thing that will save the world is the very thing that, if rejected, will condemn the world, namely the gospel of Jesus Christ. Therefore, should it be withheld? God’s answer is a categorical, “No!” Instead, as with Isaiah, God fulfills his judgment against the world by proclaiming, not withholding, the gospel message (see Isa. 6:9–11). He has made it very clear that his “eyes are upon all men” and his voice “is unto all men.” He warns “the rebellious [that they] shall be pierced with much sorrow; for their iniquities shall be spoken upon the housetops, their secret acts revealed.” This warning comes “by the mouth of my disciples, whom I have chosen in these last days.” To these the Lord has given power “to seal both on earth and in heaven, the unbelieving and the rebellious; . . . unto the day when the wrath of God shall be poured out upon the wicked without measure—Unto the day when the Lord shall come to recompense unto every man according to his work, and measure to every man according to his measure which he has measured to his fellow” (D&C 1:3, 4, 8–10).

				For that reason, this part of the vision holds a strong warning: be prepared, for the dynamics of the age is such that the wicked will not have time to repent and, therefore, will remain filthy. The Lord’s words, however, do not mean the people are predetermined to be unjust or wicked. In fact, one of the purposes of the prophets’ work is to, hopefully, shock those who will “hear” out of their spiritual torpor and bring them to “hear” more clearly God’s word and respond with the needed faith. In John’s context, the Church of his day had become spiritually lethargic not unlike that in the Old Testament and, therefore, the conditions that operated then were being replayed in John’s own day.[70] The result would be that the hardened would remain hard and the holy continue in righteousness. The phrase “He that is unjust, let him be unjust still: and he which is filthy, let him be filthy still; and he that is righteous, let him be righteous still” is not so much a command, therefore, as it is a statement of fact.

				There is an additional dimension to the thought in this verse. The prophet Daniel saw the time when people would be blind to the signs of the times and, thus, unaware of prophecy being fulfilled. As a result, they would continue to disobey divine law (Dan. 12:4, 9, 10). That condition, however, would not be true of the righteous. These people are acutely aware of the energy of the age and, therefore, “see” clearly the portents and, thus, prepare for what is to come. The change from Daniel’s prediction to the Savior’s imperative shows that John is acutely aware that Daniel’s prophecy is now beginning to be fulfilled and that the Saints need to understand the revelation and respond appropriately. If not, they will have no time to do so later.[71]


				The stiffest warning in this section, however, is uttered against those who practice and love the lie. The warning appears to be directed at those in the Church whose sin is actually that of dissembling. They pretend to a holiness they neither have nor want. These are they who have one foot in Babylon and the other in the Church. What they do not seem to see is that their sin weights them on Babylon’s side such that when she falls, they will go down with her and their fall will be so fast, repentance will be impossible.

			

			
				The Seer emphasized both the truthfulness of the vision and the assurance of its accomplishment. By testifying of God’s responsibility for the message, John legitimized the vision for his readers. He sent “his angel to shew unto his servants the things which must shortly be done” (v. 6). Doubly accentuating the point is God’s own proclamation that “These sayings are faithful and true” (v. 6). The law of two witnesses has been satisfied and the vision stands. Therefore, a curse is laid on any who might tamper with the words of the prophecy (see below at vv. 18–19).

				But the real thrust of the conclusion is in the beatitude expressed in verse 7: “blessed is he that keepeth the sayings of the prophecy of this book.” In powerful, poetic, and prophetic terms John has spelled out the full measure of that blessing. Now it is up to his readers to actualize it.

				Final Witness, Warning, and Exhortation 
(22:16–21)


				Greek Text

				16 Ἐγὼ Ἰησοῦς ἔπεμψα τὸν ἄγγελόν μου μαρτυρῆσαι ὑμῖν ταῦτα ἐπὶ ταῖς ἐκκλησίαις. ἐγώ εἰμι ἡ ῥίζα καὶ τὸ γένος Δαυίδ, ὁ ἀστὴρ ὁ λαμπρὸς ὁ πρωϊνός. 17 Καὶ τὸ πνεῦμα καὶ ἡ νύμφη λέγουσιν· Ἔρχου·. καὶ ὁ ἀκούων εἰπάτω· Ἔρχου· καὶ ὁ διψῶν ἐρχέσθω, ὁ θέλων λαβέτω ὕδωρ ζωῆς δωρεάν.

				18 Μαρτυρῶ ἐγὼ παντὶ τῷ ἀκούοντι τοὺς λόγους τῆς προφητείας τοῦ βιβλίου τούτου· ἐάν τις ἐπιθῇ ἐπ᾽ αὐτά, ἐπιθήσει ὁ θεὸς ἐπ᾽ αὐτὸν τὰς πληγὰς τὰς γεγραμμένας ἐν τῷ βιβλίῳ τούτῳ· 19 καὶ ἐάν τις ἀφέλῃ ἀπὸ τῶν λόγων τοῦ βιβλίου τῆς προφητείας ταύτης, ἀφελεῖ ὁ θεὸς τὸ μέρος αὐτοῦ ἀπὸ τοῦ ξύλου τῆς ζωῆς καὶ ἐκ τῆς πόλεως τῆς ἁγίας, τῶν γεγραμμένων ἐν τῷ βιβλίῳ τούτῳ.

				20 Λέγει ὁ μαρτυρῶν ταῦτα· Ναί· ἔρχομαι ταχύ. Ἀμήν· ἔρχου κύριε Ἰησοῦ.

				21 Ἡ χάρις τοῦ κυρίου Ἰησοῦ μετὰ πάντων.[72]


				King James Version

				16 I Jesus have sent mine angel to testify unto you these things in the churches. I am the root and the offspring of David, [and] the bright and morning star. 17 And the Spirit and the bride say, Come. And let him that heareth say, Come. And let him that is athirst come. And whosoever will, let him take the water of life freely. 18 For I testify unto every man that heareth the words of the prophecy of this book, If any man shall add unto these things, God shall add unto him the plagues that are written in this book: 19 And if any man shall take away from the words of the book of this prophecy, God shall take away his part out of the book of life, and out of the holy city, and [from] the things which are written in this book. 20 He which testifieth these things saith, Surely I come quickly. Amen. Even so, come, Lord Jesus. 21 The grace of our Lord Jesus Christ [be] with you all. Amen.

				BYU New Testament Rendition

				16 I am Jesus who sent my angel to testify to you concerning these things for the churches. I am the root and the descendent of David, the bright morning star.” 17 And the spirit and the bride say, “Come!” And let him who hears say, “Come!” And let him who is thirsty come. Let him who wants it receive living water freely. 18 I testify to everyone who hears the words of the prophecy of this book: If anyone adds to them, God will add to him the plagues that are written in this book. 19 And if anyone takes away from the words of the book of this prophecy, God will take away his share of the tree of life and of the holy city, which are written in this book. 20 He who is a witness of these things says, “Yes! I come soon.” Amen. Come, Lord Jesus. 21 The grace of the Lord Jesus be with all of you.

				Translation Notes and Comments

				22:16 I Jesus have sent mine angel to testify unto you these things in the churches / I am Jesus who sent my angel to testify to you concerning these things for the churches: The word μαρτυρέω (martyreō) means to “testify, witness, or attest” to the reliability of a statement or fact based on the actual experience of the person speaking.[73] The word creates a literary frame or bracket being used at the beginning of the Revelation (see 1:2) and here at the end (see also v. 18, 20).[74] By using it, here the Lord ties the whole of the revelation together, beginning and ending affirming its truthfulness.

			

			
				With the words, “I Jesus,” the Lord himself verifies the revelation and once again brings it full circle to chapter 1:1. This verse acts, as it were, as the Savior’s signature and authentication of the revelation. His reference to the angel, met in chapter 1 who “signified” the work, gives double assurance to the truthfulness of the record, that is, his own and the angel’s.

				The word “you” found here is plural and, therefore, does not refer to John alone. Likely the Lord is here addressing the Church leadership he has designated as “prophets” earlier in the revelation (Rev. 10:7; 16:6; 18:29; 22:6). If that is the case, then the angel did not appear exclusively to John but to the regional leaders as well, verifying to each of them the truth of the message. Taking ἐπί (epi), “in, for,” as a marker of purpose, then, shows that the reason the angel came was so that the leadership could confirm the authenticity of the revelation “for” all the Churches. The word stresses the role of the leaders as agents to certify the authenticity of the revelation. In this way, the general membership has no excuse to discount its words. Indeed, doing so would bring dire results.

				I am the root and the offspring of David, the bright and morning star / I am the root and the descendent of David, the bright morning star: The word ῥίζα (riza), “root,” denotes a descendent as does the term γένος (genos) “offspring,” and, therefore, both images stress the Lord’s relationship to King David[75] (see Isa. 11:1, 10; Isa. 53:2) and in doing so, underscore his political legitimacy.

				On the “morning star,” see Notes at 2:27. The star metaphor may tie to Numbers 24:17, which speaks of the “star that shall come out of Jacob” that shall protect Israel from its enemies. The figure is very messianic. Filling out the imagery is the adjectives John uses, “bright morning,” to describe the star. The reference is to the planet Venus, which the Greeks referred to as Φωσφόρος (Phosphoros) and the Romans as Lucifer. Both words can be translated into English as “light bearer.” Because it surpassed all the other stars in brightness, Venus, the early Christians believed, was an excellent symbol for Christ as the bearer of God’s glory.[76]


				The three titles—root, offspring, and star—show that Jesus has legal title as both Messiah and king as well as their accompanying authority. The imagery looks to the time when Jesus will triumph over all his enemies. Here, however, they reinforce his authority as the author of Revelation and give further force that the work must be accepted and its principles obeyed.

				That the Lord uses the present tense here is significant. He is the root, he is the offspring, and he is the star. The tense shows that he already holds the power and the rank. Therefore, he is in the perfect position to set in motion those events that will lead to his future triumph. With these words and especially his deeds, he is the “bright morning star,” that is, as seen in Revelation 2:27, the harbinger of the millennial era which will, indeed, come with all its promised blessings.

				22:17 the Spirit and the bride say, Come / the Spirit and the bride say, “Come!”: Though the phrase τὸ πνεῦμα καὶ ἡ νύμφη (to pneuma kai hē nymphē), “the spirit and the bride,” could be a hendiadys and thus be translated as “the spiritual bride,” it is more likely that the “spirit” refers to the Holy Ghost and the “bride” to the institutional Church.[77] The phrase suggests their close unity and, therefore, it is not surprising that Church and Spirit would both speak the same command. That command is to “Come!” The subject of the command is, however, at this point, not stated.

				let him that heareth say, Come / let him who hears say, “Come!”: John now admonishes a certain group of the Saints to add their admonition to that of the corporate Church and the Holy Spirit. These are those Saints spiritually in tune. Because they “hear” the message of the word, John asks them to join in the work in which the Spirit and the bride are engaged.

				And let him that is athirst come. And whosoever will, let him take the water of life freely / And let him who is thirsty come. Let him who wants it receive living water freely: The imagery here is a near match for Isaiah 55:1 and is paraphrased by the Savior in John 4:13–14; 6:35; 7:37. The symbol of living water points to the unending and enjoyable qualities of eternal life. In Revelation 7:17, the intimate and caring relationship between the Savior and his Saints is indicated by the Lamb both feeding them and giving them water.

				Here we find out, at last, to whom the command, or better, the heartfelt invitation, to “come” is addressed. It is to all who would have eternal life. Verse 17 is an invitation to all members of the Church from those on the general level to those on the local to engage in the great missionary work of the last days. The request is for all of John’s readers who have ears to “hear,” both in his own day and in the latter days, to “bring all who will into the Church of the Firstborn (on the “Church of the Firstborn,” see Notes at 7:4).

			

			
				The invitation is in the present tense and, thereby, carries the force of “Come now!” Why the urgency? As this revelation has shown, delay could prove deadly.

				22:18 For I testify unto every man / I testify to everyone: Since the clause is not causal, the Rendition does not have “for.” The phrase μαρτυρῶ ἐγώ (martyrō egō), “I witness,” identifies John as the speaker and also emphasizes the sincerity of his words and, therefore, it can be translated as “I solemnly bear testimony.”[78]


				22:18–19 If any man shall add unto these things, God shall add unto him the plagues that are written in this book, And if any man shall take away from the words of the book of this prophecy, God shall take away his part out of the book of life / If anyone adds to them, God will add to him the plagues that are written in this book, And if anyone takes away from the words of the book of this prophecy, God will take away his share of the tree of life: These two verses constitute a stiff warning to anyone who would either tamper with, devalue, or not take seriously these visions. It is modeled after the Old Testament law code directed to Israel. We see it expressed in Moses’ warning to his people not to “add unto the word which I command you, neither shall ye diminish ought from it, that ye keep the commandments of the Lord” (Deut. 4:2; compare 12:32) and when anyone, “heareth the words of this curse [and does not take them seriously], . . . all the curses that are written in this book shall lie upon him, and the Lord shall blot out his name from under heaven” (Deut. 29:19–20).

				The close connection between John’s warning and that of Moses can be seen in that (1) both are directed at those who would turn away from the true God, (2) the punishment for not heeding the word is suffering all the plagues of the book, and (3) the reward for following the admonition is eternal life.[79] The close parallel between the two undercuts the idea, common in some circles, that John’s words announce the cessation of divine revelation at the end of the biblical era. The facts simply do not bear out such a conclusion.[80]


				Though the phrase τοὺς λόγους τῆς προφητείας τοῦ βιβλίου τούτου (tous logous tēs prophēteias) can be translated “the words of the prophecy,” propheteias is likely here a genitive of quality reflecting a Hebraism. As such the phrase could be translated “the prophetic words.”[81] That nuance would give more weight to the sanctity of John’s master work, that is, not only are the ideas inspired but every single word.

				John’s fear is that there will be some who will pervert his words. But just what would they do? The tie between this section and Deuteronomy 4 is helpful in understanding the corruptors’ potential actions. Moses was concerned that false prophets would profane God’s words, leading people to make compromises with idolatry.[82] Moses strongly warned any who would engage in such an action. Indeed, he declared, it would be deadly (see Deut. 13). Preaching compromise with and tolerance toward those things the Lord has clearly forbidden, then, would constitute “adding to” and “taking away” from the prophetic word. Thus, this warning does not look to sin in general but to that sin of affirming and promulgating teachings which are contrary to the gospel.[83]


				John’s warning, then, is not to those outside the Church but those within it. It was not uncommon in the early Church for epistles and other prophetic works to be evaluated by the prophets (see 1 Cor. 12:10; 14:29; 1 Thes. 5:19–22; compare Rom. 12:6; 1 Cor. 2:6–16; 12:1–3; 14:37–38; 2 Thes. 2:1–2). Therefore, they did circulate and that gave room for some to edit them. Looking at other apocalypses produced at the time, both Christian and Jewish, we see that constant modifications were being made by those who were transmitting them.[84] Further, John was not without his detractors (see 3 Jn. 1:9–10), being opposed by such pseudoprophetic groups and Jezebel and the Nicolaitans (Rev. 2:6:14–15). These would likely be delighted to add to or take away from his works.[85]


			

			
				Note that the Lord warns that he will “take away” such a person’s “share of tree of life.” Since those outside the kingdom never had any part of exaltation, they could not have a share in it. The idea, thus, confirms that John’s warning looks to members of the Church. Thus, like Paul (see Acts 20:28–30), he is acutely aware that certain members, including some leaders, would pervert the right way of the Lord. John knew personally of the work of the “antichrist,” of which there were many operating at this time (1 Jn. 2:18–19) who were doing this very thing. Peter had already warned the Saints of false teachers who would secretly “bring in damnable heresies” and noted that “many shall follow their pernicious ways” (2 Pet. 2:1–2). It was these who formed into the “great and abominable church of the devil” and who took “away from the gospel of the Lamb many parts which are plain and precious; and also many covenants of the Lord.” Their purpose in doing so was to “blind the eyes and harden the hearts of the children of men” (1 Ne. 13:26–27). They succeeded.

				Through the Restoration, however, the Saints once more have access to these plain and precious truths. Therefore, John’s warning still holds true. Even today there are those who add to the word through being superpious and multiplying commandments, injunctions, and restrictions that go beyond the practices of the Church and commandments set down in the scriptures. There are also those who take away from the word by never learning, ignoring, disregarding, or dismissing them. In either case, they come under the full censure of God. For each person who does this, the result will be the same; the Lord will “take away his part out of the book of life.” The word μέρος (meros) here refers to the sharing of an experience with others. Therefore, when God says he will take the individual’s part out of the book, he means his share of eternal life, which will then be given to others (see Matt. 25:14–30; Luke 12:48; 19:12–26), leaving the person no way to ever reclaim it (see D&C 132:17).

				In the punishment, we see, once again, lex talionis applied. The punishment will, indeed, fit the crime. Those who had access to the word and either added to or took away from it will receive a just recompense. This warning should be taken with full seriousness since it is not John’s word alone but also that of the Father, the Son, and the Holy Ghost. To treat it lightly, therefore, brings deadly consequences, even an everlasting spiritual death, being barred from the Holy City forever.

				22:20 He which testifieth these things saith, Surely I come quickly. Amen. Even so, come, Lord Jesus / He who is a witness of these things says, “Yes! I come soon.” Amen. Come, Lord Jesus: In the phrase ναί, ἔρχομαι ταχύ (nai, erchomai taxy), nai, “Yes! Surely!” acts as a solemn affirmation of what the Lord had declared, namely that he is coming quickly (see Rev. 1:7, were this same sequence is found). The word ἔρχομαι (erchomai) acts as a futuristic or “oracular present.”[86] As such, it does not invariably refer to the Second Coming. Indeed, when the Lord used the phrase ἔρχομαί σοι (erchomai soi), “I will come to you,” speaking to Ephesus (Rev. 2:5) and Pergamon (Rev. 2:16), he definitely referred to a coming judgment that would come well before the Parousia.[87] The phrase ἔρχομαι ταχύ (erchomai taxy), “I will come shortly,” however, does point to the imminence of the Lord’s return and, being spoken by him and him alone, underscores the sureness of that coming.

				After the Lord speaks, John expresses his desires with the exclamation: “Amen! Come Lord Jesus.” His words do not connote a prayer but rather a heartfelt affirmation to the declaration just made by the Lord himself. The phrase “Come Lord Jesus” translates the Aramaic phrase māranā’ tā’ as found in 1 Corinthians 16:22 and Didache 10:6 and constitutes a liturgical wish, stressing the earnestness as well as the urgency of the speaker on the matter. The phrase can denote (based on v. 20) either an invitation of the Lord’s spirit to be with his people as part of the sacramental service or the wish for the Second Coming. It is likely here that it actually connotes both meanings,[88] a look at the immediate desire for Jesus to come to his people to strengthen them and the future coming to avenge them on the world.

				Note that the Savior uses his very name as the witness of “these things.” Just what he means by “these things” is unclear. Though it could be just the warning not to mess with his word, it is more likely that the Savior is referring to the whole of the revelation John has now received and which he will, in turn, record and send to the seven churches. The Savior’s continual affirmation that he is coming quickly serves to validate the witness John is bearing. It does so by assuring John’s readers that all aspects of the vision, set in motion by his first coming and pushed forward by all his intermediate comings, will find their fulfillment when he comes for the last time and that coming will not be delayed. Thus, any who have not “heard” his word but have tampered with or ignored it will find that the Lord will fully enforce the warning given by John.[89]


			

			
				22:21 The grace of our Lord Jesus Christ be with you all / The grace of the Lord Jesus be with all of you: The final words John writes are the usual valediction of an epistle but, here, the desire expressed carries with it John’s hope that the Holy Spirit will allow the Saint to “hear” the message and respond. His appeal, then, is for the Saints to obey the words of the prophecy and, thereby, escape both the apostasy and the trials that wait in the future. One point the revelation makes crystal clear is that to each person who overcomes, to each one who preservers in righteousness, to each one who stands as witness, the glorious blessing pronounced upon on the faithful of the seven churches will be fully realized by them also.

				Analysis and Summary

				This last section, much of it quoting the words of Jesus, emphasizes both the divine authority through which the revelation was given and the celestial origin of the whole. In addition, it stresses the truthfulness of the vision. That the angel that appeared to John appeared to other leaders as well and verified the truthfulness of the vision gives added weight to its truthfulness.

				This section also ties the whole of Revelation together with references to items found in the first two verses of chapter 1, such as the mention that the vision is from Jesus and the angel who signified its truthfulness. Thus, the revelation ends where it started with an affirmation of its validity.

				Besides the stress on the authenticity of the vision, this section also strongly invites John’s readers to “come” into the work. In his day as well as ours, the time is short and there are so few who “hear” the word that all these need to be engaged in the work of the Lord, primarily in crying repentance to this untoward generation (see D&C 6:9; 11:9; 14:8; 15:6; 16:6; 18:6; 19:21; compare JST 1 Cor. 7:34–35, where the situation is analogous to the last days). The promise is that all those who respond will be blessed to partake of the tree of life (immortality) and enter the Holy City (celestial glory).

				This section also contains a strong warning spoken by the Lord himself that if anyone takes away or adds to the prophetic words of the book, they will suffer the plagues listed therein. The warning is specifically addressed to those in the Church. Two groups seem to be in mind. First, those who would actually tamper with the text and remove plain and precious parts. These are the ones who composed “the great and abominable church of the devil” and whose primary work was in John’s day and shortly after. Second, those members both then and now who would, on the one hand, adulterate the word by going beyond the Lord’s commandments and practices by adding ideas, self-generated obligations and restrictions, and various activities or, on the other, attenuate his word through not learning, dismissing, or ignoring them. Any of these, the text assures us, will bring dire results.

				It should be pointed out that the work that would eventually gain the title τὰ βιβλία (tα bibliα), literally “the books,” did not exist in John’s day. Indeed, some of the writings that would become part of it were not yet even written. Therefore, John was not talking about the Bible but his own “book” when he gave the warning. There was plenty of time after these works were written and before their inclusion in the Bible for unintentional errors and deliberate corruption to work their way into the various texts. And it happened.[90] It is unfortunate that it did but, thankfully, the Lord foresaw it and prepared the way for the Restoration and new, corrective scriptures to come forth.

				The section ends with the personal promise of the Lord that he is coming soon and that he will bring his reward with him. The idea here is that the righteous Saint is not going to have to wait for his or her reward. The coming of the Lord, whether that coming is personal, communal, or cosmic, assures the Saints’ vindication and eternal recompense. John’s enthusiastic response to the Lord’s promise is a heartfelt, “Amen! Come Lord!”

			

			
				Conclusion


				The prophet Nephi stated: “I beheld that the rod of iron, which my father had seen, was the word of God, which led to the fountain of living waters, or to the tree of life” (1 Ne. 11: 25). In Nephi’s vision the “fountain of living waters” and the “tree of life” represent the same thing, the love of God (1 Ne. 11:21–22, 25), but each image looks at a different aspect. The same is true in Revelation. The heart of John’s city is love—the pure love of Christ. John, as few others, understood the life-power behind that love. “For God so loved the world,” he testified, “that he gave his only begotten Son, that whosoever believeth in him should not perish, but have everlasting life” (John 3:16). Christ was the Lamb slain before the foundation of the world who became flesh so that to “as many as received him,” he could give the “power to become the sons of God, even to them that believe on his name” (John 1:12). In another epistle, the Seer had taught the Saints “God is love,” and “love is of God; and every one that loveth is born of God, and knoweth God” (1 Jn. 4:7–8). In the eternal city, all are free to drink of that love which flows from the Father and the Son (the living water) and partake of that love which fills this celestial paradise (the tree of life) and in doing so, know personally of their eternal and undying love. Indeed, these two sustain and embrace all who have been transformed into their very image.

				The revelation concludes with the words of the Lord himself assuring the reality of his coming and the wish of John for that coming to be swift.
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Chapter 23

				Epilogue


				The book of Revelation contains, as John clearly stated in his introduction, the revelation of Jesus Christ. That revelation was given to the Son by God the Father and with little wonder since it showcases what the Savior would do. In it he is revealed as the divine, visible, and invincible Lamb and the Father as the omnipotent invisible God. But the invisible God is a God of action. For most of earth’s history, he has chosen to act, as it were, behind the scenes. He has chosen to act through the Lamb. But even the Lamb himself has remained, by and large, hidden from the world. This has made it easy for natural men and women to attribute the course of history to political, social, natural, and other causes. But this will not be the case for long. Already the Lamb is beginning to more openly direct the course of history and manifest more directly his control over the destiny of humankind. Soon he will personally disrupt the flow of history and set it upon a completely new course.

				In the meantime, John’s vision stands as more than a powerful testimony of the prophetic abilities of God. It not only shows that he knew the end from the beginning and contemplated the whole of earth’s history, but also that he prearranged it. To say it more strongly, before he ever placed the first soul on the earth, God orchestrated the whole of earthly existence and predetermined its victorious end. Since that time all things have moved in concert with his plans.

				In spite of this, there has never been the slightest interference with either human will or satanic machinations. Each individual stands as a separate player, creating his own lines, developing his own character, and freely producing the drama of his own life. Still, God shares the same stage. Further, he is not only the principle actor, but also the sole director. Though he may not select the cast, he alone has the power to determine when and where each actor will play his or her part. His rules dictate that he must use every person no matter how evil or twisted that person may become or how much good she or he may do. Each must have a chance. Still, God knows what each will do, how each will respond to any given situation, and to life as a whole.

				Some have asked, “If God knows the end of every soul, why doesn’t he just judge people now and place them in their kingdom?” The question makes two false assumptions. The first is that there is some kind of determinism between what God knows and how a person behaves. That is not the case. “The scriptures are explicit that God knows all and that we can trust him. They have not been explicit about what that means philosophically or theologically. Consequently, short of new revelation, any answer to the theological question of God’s foreknowledge can be only speculative.”[1] One thing is sure, “divine foreknowledge, however it is finally defined, is not predestination. ‘What God foresees is not, for that reason, divinely caused, even though it is in some sense known.’”[2]


				The second false assumption is that God is a magician and by the wave of some divine wand can make us into creatures of celestial, terrestrial, or telestial capacity. But God is not a magician and, therefore, he cannot make us into anything. Only we can make us into something and we do it through the aggregate of choices, both big or little (but mostly little), that we make during the course of an entire lifetime. Thus, we shape our eternal character and in the resurrection what we have shaped is what we become (compare Alma 41:1–8).

				Now to the point. God knows how each person will behave at any given time and under any given circumstance. By knowing what each person will do he knows how the whole of any combination of people will behave. He shapes history in part by assembling the aggregate while at the same time allowing each individual free reign over his own destiny.

				Thus, John’s revelation testifies not only to the omniscience of God but also to his omnipotence. The Seer appeals to both faith and faithfulness as he shows that everything moves in harmony according to the composition written by God and orchestrated by Christ. Even the discord of Satan God has woven into the whole movement.

			

			
				John clearly states, in Revelation 13:10, what the role of God’s people, especially those living in the last days, is to be. We are to be patient. We must understand that “If anyone is destined for captivity, he will go into captivity: If anyone kills with the sword, with the sword he must be killed.” The point is that the Saints must endure what God has determined. One thing he has determined is that they must stand as witnesses for him at all times and in all places (Mosiah 18:9; D&C 24:12). This is the way they best promote his work and help the Lord reach his objectives.

				Indeed, the Saints, both in John’s day and today, play a critical role in the work of the Lord. In chapter 6, the martyrs asked God when he will avenge them. He told them they must wait for a while, but that vengeance would come full and forceful, though only after the roster of martyrs is full. In revealing that, God defined the mission of the Latter-day Saints. The role the Saints play in this is that of witnessing no matter what the cost (for that is what the word martyr denotes). Though witnessing often means speaking out for righteousness and bearing testimony of the truth, much of it is living the gospel under any and all circumstances. It is in living the gospel that God is best served because, in part, it leaves the inhabitants of the world without excuse. The cannot say God demanded the impossible. The fact that the Saints resisted the world, stood pure and clean, and endured all opposition in faith proves it can be done and, thereby, leaves the world without excuse.

				But the martyrs do more. It is their petitions that determine when God will act. His move against the faithless and wicked is in response to their pleas for vengeance (not revenge!) that can only come if he acts to verify their testimony by coming out against their enemies. This, of course, he wishes to do because it shows their faith in him has been fully justified.

				In sum, the central message of Revelation is that God, the Almighty, is governing this world. Admittedly, Satan, his followers, those mortals he is able to corrupt, and those who corrupt themselves have and are making a hell of it when they can. But God ever limits their time and effectiveness within the bounds of agency. In the end, he and his Saints will win this battle with a decisive victory. Therefore, it behooves all of us to repent and help him move the work forward.

				The point is that none can stop the Lord (see D&C 3:1–3). As his righteous children see this, they react in a magnificent hymn of praise to his power, majesty, and mercy. In the words of the heavenly choir:

				Great and marvelous are thy works, Lord God Almighty; just and true are they ways, thou King of saints. Who shall not fear thee, O Lord, and glorify thy name? For thou only art holy: for all nations shall come and worship thee; for thy judgments are made manifest. (Rev. 15:3–4)
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