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Introduction
CHAPTER 11

Revelation 11:1. The interpolation καὶ ὁ ἄγγελος εἱστήκει before λέγων (Elz.) is without all attestation.

ἔγειρε. So Lach., Tisch., in accordance with A, א, 6, 7, al. Besides the var. ἔγειραι (Elz.), ἔγειρον also occurs (cf. Wetst.); both as an interpretation.

Revelation 11:4. ἑστῶτες. So A, C, א 1, 2, 4, 6, al., Beng., Matth., Lach., Tisch. [W. and H.]. Without witnesses is the correction ἑστῶσαι (Elz.).

Revelation 11:5. θέλει. Only twice is the more grammatical, and therefore more suspicious, form θελήσῃ (Elz., Tisch. IX. [W. and H.]) found, viz., in A, א; the first θέλῃ (Elz.) is entirely unwarranted. Properly Beng. already wrote θέλει both times.

Revelation 11:6. The decision as to whether, after a relatively compounded form like ὁσάκις, either ἐάν (so here Elz., Lach., Tisch. [W. and H.], in accordance with A, א) or ἄν (as C actually has it) is to be written, does not depend upon critical testimonies concerning a particular passage; cf. my notes on 1 John 3:20.

Revelation 11:8. For ἡμῶν after κύριος (Elz.), Beng. already, in accordance with all the witnesses, substituted αὐτῶν.

Revelation 11:9. ἀφίουσιν. So A, C, א, 12, 28, Lach., Tisch. [W. and H.], instead of the emendation ἀφήσουσιν (Elz., Beng., Griesb., Matth.).

Revelation 11:10. εὐφραίνονται. So A, C, א, 12, 28, Lach., Tisch. [W. and H.]. Modified, Elz.: εὐφρανθήσονται (Vulg.).

Revelation 11:11. ἐν αὐτοῖς. Correctly accepted by Lach., Tisch., from A, 18. Only for the purpose of avoiding harshness of construction with εἰσῆλθεν is it written: αὐτοῖς (C, 7, 17, Erasm., 1, 2, 3, Beng.), επʼ αὐτούς (Elz.), εἰς αὐτούς ( א, 2, 4, 6, al.). The var. ἐπʼ αὐτοὶς (12) indicates what is correct.

Revelation 11:12. The reading ἤκουσα (Beng., Tisch.), supported by א corr., 4, 6, 8, 9, al., Syr., Copt., Andr., al., deserves the preference to the certainly well-attested ἤκουσαν (Lach., Tisch. IX. [W. and H.]). See exposition.

Revelation 11:16. The art. οἱ is lacking before εἴκ. τεσσ. πρεσβ. in A, C, א1, Lach., and before ἐν τ. θ. καθ. in A, Lach. But, in the second place, the art. which, because of the retrospection to Revelation 4:4; Revelation 4:11, especially cannot be absent in the first place, is to be recognized besides in the paraphrase οἱ
κάθηνται (C, 3, 4, al., Tisch. IX.). The omission also can be accounted for because of the similarity of the preceding syllable. Tisch. is right in supporting the rec., which has the article in both places.

Revelation 11:18. Instead of the dat., Lach. (small ed.) has written the accus. from τοὺς ἁγίους until τοὺς μεγάλους, of course according to A. But in his larger edition he has altered the reading, because C (also א1) offers only the two accusatives τοὺς μικρ. καὶ τοὺς μεγ. But the entirely senseless acc. can have its origin only in a slip in the MSS., which was occasioned possibly by the succeeding accus.

Revelation 11:19. The ό before ἐν τ. ουρ., which is lacking in א, Elz., Tisch. 1854, is found in A, C, 14 (Lach., Tisch. 1859 and IX. [W. and H.]).

The first part of the chapter, extending until Revelation 11:14,—with which the chapter would more properly end, because the second part (Revelation 11:15 sqq.) belongs throughout to ch. 12 sqq.,—contains the first manifestation of the πάλιν προφητεῦσαι, which was committed to John at the close of ch. 10. The present προφητεία, moreover, is opened with the description of a significant act which John must perform in the vision—just as the ancient prophets, by significant acts, prophesied to the people.(2789) With a measuring reed he must measure the temple, but not its outer court; for, as the heavenly voice immediately afterwards signifies, this is given to the heathen, who are for forty-two months (Revelation 11:1-2) to tread down the holy city. During this time—so further sounds the heavenly voice, from whose report John afterwards passes to his own prophetic discourse, Revelation 11:11—two witnesses of Christ shall come forth as preachers of repentance, who, only after the completion of their testimony, shall be slain by the beast out of the abyss, and that, too, in Jerusalem, where, to the joy of the godless world, their unburied corpses shall lie exposed to view in the street (Revelation 11:3-10). But after three days and a half these witnesses shall be revived by God, to the terror of their enemies, before whose eyes they shall be raised to heaven (Revelation 11:11-12). A mighty earthquake then destroys a tenth of the city, and kills seven thousand inhabitants; the survivors are converted (Revelation 11:13).

With this the second woe(2790) is at an end; the third cometh quickly.

Verse 1
Revelation 11:1. καὶ ἐδόθη μοι. By whom, remains just as undetermined as Revelation 8:2, Revelation 6:11. De Wette, Ew. ii., think of the angel of ch. 10, who, however, has fulfilled there that to which he was called; Beng.(2791) refers it to Christ, but to this, Revelation 11:3 ( ΄αρτ. ΄ου) does not constrain.

κἀλα΄ος ὁ΄οιος ῥάβδῳ. That a reed serves as a ΄έτρον,(2792) is to a certain extent explained as to its form, by its resemblance to a rule.

λέγων, without construction, as Revelation 4:1. Of course, the giver of the κάλαμος is meant; but it is incorrect, if one, as even Beng., regard the κάλαμος as the formally determined subject, and then by metonymy reaches its giver.

ἔγειρε καὶ μέτρησον. From the ἔγειρε it does not follow, that previously John was “in another posture of body,”(2793) perhaps kneeling; the ἔγειρε—otherwise than in Mark 5:41; John 5:8; Luke 5:23—corresponding to the Heb. קוּם, ; LXX.: ἐξεγέρθεις. Psalms 3:8; LXX.: ἀνάστα. Micah 6:1; LXX.: ἀνάστηθι.">(2794) is only excitatory with respect to the closely connected καὶ ΄ετρ.(2795)
It is not the purpose of the measuring, as the antithesis in Revelation 11:2 undoubtedly shows, to make visible the relations of space, which, besides, is not conceivable in the measuring of the προσκυνοῦντες,—as in Ezekiel 40:1 sqq. the temple-building beheld by the prophet in its completion was measured in all its parts, because he is to learn its dimensions accurately,(2796)—but just as in Amos 7:7(2797) that is measured which was destroyed, with respect to what is to be exempted from destruction, so John must here measure what is mentioned in Revelation 11:1, because this is to be exempted from the destruction to which what is not measured (Revelation 11:2) is abandoned, and is therefore to be preserved. In this formal understanding, Grot., Eichh., Ew., De Wette, Lücke, Hengstenb., etc., agree, much as they diverge from one another in its more detailed interpretation. It is, therefore, incorrect to find the intention of the new building in the measuring; whether in Bengel’s sense, who here finds a confirmation of Ezekiel 40, viz., the prophecy of the building of the temple of Ezekiel at Jerusalem actually to occur at the end of days; or in the sense of the allegorists, who understand the ναὸς τ. θ. of the true Church of Christ, and refer to its glorious new building, in connection with which the old Protestant expositors(2798) regard the destruction of that which was consecrated (Revelation 11:2; Revelation 11:13), as the Roman-Catholic degeneration, Jerusalem (Revelation 11:8) as papal Rome; while the Catholics have in view the removal of the O. T. sanctuary, and the separation of wicked members of the Church, Revelation 11:2.(2799) See in general on Revelation 11:13.

τὸν ναὸν τοῦ θεοῦ. That part of the entire ἱερόν which contained the holy of holies, the holy place, and the porch; the proper temple-building,(2800) in distinction from the entire space of the outer courts, cf. Revelation 11:2. Incorrectly, Weiss:(2801) “The congregation of believing Jews.”

τὸ θυσιαστήριον. Only the altar of incense can be meant; since only this, and not the altar of sacrifice,(2802) stood in the ναός.(2803) For the argument of Hengstenb., that the ναός itself is to be understood figuratively of the Christian Church, because here the altar of incense in the same is removed, there is no occasion. But, also, on the other side, the argument of De Wette is unsuitable, that in Revelation 6:9, Revelation 8:3, what is said pertains not to the altar of sacrifice, which does not occur at all in the Apoc., but to the altar of incense; for since the ναὸς τ. θ. (Revelation 11:1) is different from the ναὸς τ. θ. ὁ ἐν τ. οὐρανῷ (Revelation 11:19), just so little has the θυσιαστήριον (Revelation 11:1) to do with the heavenly altar, Revelation 8:3, Revelation 6:9.

καὶ τοὺς προσκυνοῦντας ἐν αὐτῷ, viz., τῷ ναῷ. Vitr. refers αυτῷ to θυσιαστ., and explains the ἐν by apud, since he interprets τ. προσκυν. by metonymy:(2804) “the place in which the people were accustomed to adore God,” and thus finally derives “the court of the Israelites.” To this view, conflicting with the idea of the ναός, and with Revelation 11:2,—which, besides, appears entirely confused by the fact that Vitr.(2805) understands by the θυσιαστ. properly Christ,—he comes in order not to be compelled to conceive of the προσκυνοῦντες in the ναός, and at the altar found therein as exclusively priests, of whom many of the older Catholics, as C. a Lap, alone think. But as certainly as also the ναὸς τ. θ. is to be sought in Jerusalem (Revelation 11:8), and the whole chapter is to be referred to the impending destruction of the city,(2806) just so certainly does the position of those προσκυνοῦντες in the ναός itself appear as one of the ideal features, which explain the whole prophecy, and extend it to the sphere of a mere foretelling of a future event. That John beholds true believers from Israel transferred to the ναὸς τ. θ., otherwise standing open only to priests, is interposed because of his knowledge of the priestly character of all believers, Jews and Gentiles.(2807) But as in ch. 7 he reports the sealing of believers out of Israel, as a necessary preparation for the judgment impending over Israel; so here, where the judgment breaks upon Israel those believers together with the proper dwelling of God are measured, just as he protects the ναὸς τ. θ. before its sinking in judgment.(2808) [See Note LXVII., p. 332.]

NOTES BY THE AMERICAN EDITOR
LXVII. Revelation 11:1. τὸν ναὸν τοῦ θεοῦ, κ. τ. λ.

Alford argues at length in criticism of Düsterdieck’s interpretation, by which the measuring is referred to the literal and earthly Jerusalem: “I would strongly recommend any one who takes that view, to read through the very unsatisfactory and shuffling comment of Düsterdieck here; the result of which is, that, finding, as he of course does, many discrepancies between this and our Lord’s prophecy of the same destruction of Jerusalem, he is driven to the refuge that while our Lord describes matters of fact, St. John idealizes the catastrophe, setting it forth, not as it really took place, but according to its inner connection with the final accomplishment of the mystery of God, and correspondently with the hope which God’s O. T. people possessed, as contrasted with the heathen power of this world which abides in ‘Babylon.’ But if ‘Babylon’ is the abode of the world, why not ‘Jerusalem’ of the Church? If our interpreter, maintaining the literal sense, is allowed so far to ‘idealize’ as to exempt the temple of God itself (Revelation 11:1) from a destruction which we know overtook it, and nine-tenths of the city (Revelation 11:13) from an overthrow which destroyed it all, surely there is an end to the meaning of words. If Jerusalem here is simply Jerusalem, and the prophecy regards her overthrow by the Romans, and especially if this passage is to be made such use of as to set aside the testimony of Irenæus as to the date of the Apoc. by the stronger testimony of the Apoc. itself [so Düsterdieck from Lücke], then must every particular be shown to tally with known history; or, if this cannot be done, at least it must be shown that none contradicts it. If this cannot be done, then we may fairly infer that the prophecy has no such reference, or only remotely, here and there, and not as to its principal subject. Into whatever difficulty we may be led by the remark, it is no less true that the πόλις ἡ ἁγία of Revelation 11:2 cannot be the same as the πόλις ἡ μεγάλη of Revelation 11:8. This has been felt by the literal interpreters, and they have devised ingenious reasons why the holy city should afterwards be called the great city.… Düsterd.: ‘Because it is impossible in one breath to call a city ‘holy,’ and ‘Sodom and Egypt.’ Most true; then must we not look for some other city than one which this very prophecy has called most holy?” He understands the ναὸς τ. θεοῦ and its θυσιαστήριον as referring to “the Church of the elect servants of God, everywhere in this book symbolized by Jews in deed and truth. The society of these, as a whole, is the νάος agreeably to Scripture symbolism elsewhere, e.g., 1 Corinthians 3:16-17, and is symbolized by the inner or holy place of the Jerusalem temple, in and among which they, as true Israelites and priests unto God, have a right to worship and minister. These are they who, properly speaking, alone are measured; estimated again and again in this book by tale and number,—partakers in the first resurrection, the Church of the first-born.” Gebhardt, however, while emphatically rejecting Düsterdieck’s literalism, restricts the measuring to Jewish Christians (p. 258): “Can we still understand ‘the holy city,’ ‘the great city,’ to be Jerusalem in a purely local sense? No; the city is Jerusalem, but, as frequently elsewhere, it is at the same time the representative of the Jewish people. The seer was to ‘measure the temple of God, and the altar, and them that worship therein;’ i.e., as Christians generally were protected from the trumpet and vial plagues (Revelation 7:1-4), so should Christians out of Israel be protected from the judgments which were to come upon Jerusalem and the Jewish people (compare Matthew 24:15-18). On the contrary, the court without the temple was to be ‘left out,’ for it was given to the Gentiles, and they should tread the holy city under foot forty and two months; i.e., the judgments already predicted by Daniel will burst in upon the non-christian, unbelieving Jewish people. Whether John, by its being given to the Gentiles, and their treading it under foot, had in mind the destruction of Jerusalem, the words do not expressly say.”

Verse 2
Revelation 11:2. καὶ τὴν αὐλὴν τὴν ἕξωθεν, κ. τ. λ. Incorrectly, Luther: “The inner choir,” after a bad variation. Also Vitr., Ewald,(2809) Züll., object not only to the expression, but also to what was said in Revelation 11:1, since they conceive of τ. αὐλ. τὴν ἔξωθεν τοῦ ναοῦ in the sense of τ. αὐλ. τὴν ἐξωτέραν τ. ν., and distinguish(2810) an outer and an inner court, the latter of which, as belonging to the ναός, is measured with it. But the expression ἔξωθ. τ. θ.(2811) confirms rather the idea given, Revelation 11:1, of the ναός alone to be measured, i.e., the proper temple-building, outside of which the αὐλή, i.e., the entire space of the court, lies.(2812) Arbitrarily, the αὐλή is interpreted by Weiss: “the congregation of unbelieving Jews.”

ἔκβαλε ἔξω. The casting out, viz., beyond the reach of that which is to be measured, is determined, according to the sense as well as the form of the idea, by the parallel addition, καὶ μὴ αὐτὴν μετρήσῃς;(2813) yet in the significant expression(2814) the point must not be overlooked, which Eichh. alone, and without the textual reference to the boundaries of the space to be measured, in his unhappy paraphrase makes equivalent to “declare profane.”(2815)
ὅτι ἐδόθη τοῖς ἔθνεσιν, for it is given to the Gentiles, viz., by the Divine decree; as the immediately following fut. πατήσουσι, which describes the impending fulfilment of this decree, unambiguously declares. Entirely in violation of the context, Beng. remarks that the Gentiles, on account of whose immensity, i.e., innumerableness,(2816) the outer court shall not be measured, shall at one day worship there. Improper also is the mingling of the idea, that the bloody sacrificial service at the altar of burnt offerings is not to be maintained:(2817) it is intended by this, only that according to the Divine decree, the Gentiles shall tread ( πατήσουσι, Luke 21:24) the court and the entire holy city.(2818) Allied with this is the determination of the καιροὶ ἐθνῶν by the schematic temporal specification: ΄ῆνας τεσσαράκοντα καὶ δύο, i.e., 3½ years,(2819) according to the type of the treading down of the holy city and the sanctuary by Antiochus Epiphanes.

Verse 3
Revelation 11:3. κ. δώσω τοῖς δυσὶν μάρτυσίν μου. The object of δώσω follows here, not in the form of the infin.,(2820) but is described, according to the Hebrew way, in the succeeding clause, καὶ προφητ. Formally and materially incorrect are the additions to δώσω, “constancy and wisdom,”(2821) “the holy city,”(2822) which are expressly rejected already by Vitr. Unnecessarily, although in fact not unsuitably, De Wette supplies “direction and power.”

The art. τοῖς allows us to think only of two definite witnesses, otherwise known already, who, as the entire description until Revelation 11:12 establishes, are personal individuals, but not “allegories of potencies.”(2823) The witnesses are meant(2824) to be witnesses of Christ ( μάρτ. μου),(2825) which accordingly is understood in general of itself, because, as all true προφητεία proceeds from Christ,(2826) so also is it actually directed to Christ;(2827) but here it is especially applicable, because the witnesses come forth as preachers of repentance during an essentially Messianic visitation of judgment, and, besides, have to suffer from the same hostility as that by which the Lord himself is brought to the cross, Revelation 11:8. But from this it does not follow(2828) that Christ himself is to be regarded as speaking;(2829) but the heavenly voice(2830) speaks only in Christ’s name.

ἡμέρας χιλίας διακοσίας ἑξήκοντα. The specification of the forty-two months, Revelation 11:2, after the days, shows that daily, during this whole time, the prophetic speech of the two witnesses is heard.

περιβ-g0-. σάκκους-g0-. They are thus, above all things, preachers of repentance; for the penitential garb,(2831) which they themselves have adopted,(2832) puts before the eyes of the hearers what the prophetic testimony demands.

Verse 4
Revelation 11:4. The two witnesses of Christ (Revelation 11:3) are further characterized in their nature and calling, and that, too, from Zechariah 4; for the definite art., αἱ δύο ἐλ., αἱ δύο λυχν., points back to this, as the entire verse is based upon the sense and expression of Zechariah 4. There Zech. beholds a golden candlestick with seven lamps, the symbol of the Church of God,(2833) besides two olive-trees, to the right and left of the candlestick, which receives from them its oil. The two ἐλαῖαι (LXX.) designate, besides the λυχνία, “two anointed ones that stand by the Lord of the whole earth;”(2834) viz., the two defenders and guardians of the theocracy given by God,

Zerubbabel and the high priest Joshua;(2835) but the symbol represents that only by the Spirit of God, and not by man’s own power, the restoration of the kingdom of God can be effected, Revelation 11:6. With this symbol of Zech., John agrees when he designates the two witnesses of Christ as αἱ δύο ἐλαῖαι, and as ἐνώπιον τοῦ κυρίου τῆς γῆς ἑστῶτες. The latter expression, whose harsh incorrectness ( αἱ
ἑστῶτες) is explicable by the reference to the persons represented under the symbols of ἐλαῖαι and λυχνίαι,(2836) designates as little as the corresponding words in Zech. the two witnesses as representatives of the Church against the world,(2837) but as servants of God,(2838) who is here called, accordingly, the Lord of the world,(2839) because he shall establish the fact that he is the Almighty, who sends his servants into their office, and protects them against all enemies, Revelation 11:5, and to the terror of their enemies can glorify(2840) the κατοικοῦντες ἐπὶ τῆς γῆς, Revelation 11:10 sqq. Deviating, however, from Zech., John designates the two witnesses, not only as two ἐλαῖαι, but also as two λυχνίαι. He, of course, derives this symbolical idea from Zech., but gives it another application; for what is said here is neither concerning the kingdom of God in itself, nor its up-building through Christ’s two witnesses, but concerning a judgment upon “the holy city,” during which the two witnesses preach repentance, and that, too, in vain, Revelation 11:7 sqq. In no respect have the two witnesses aught to do with the preservation of the temple.(2841) The idea of the one λυχνία in the sense of Zech. has therefore no place here. But John comprehends the symbol of the λυχνίαι in essentially the same significance as that of the ἑλαῖαι, when, precisely in the sense of Zechariah 4:6, he portrays what was just before expressed in clear words ( δώσω τοῖς μάρτ. μ. καὶ προφητεύσουσιν); viz., that the efficiency of the two witnesses depends upon the Divine Spirit, not upon their own power, and hence becomes truly prophetic. John, therefore, describes the prophetic character of the two witnesses of Christ as like those two anointed ones in Zech.; but that he will not express the identity of the persons, nor designate the two witnesses as Zerubbabel and Joshua, who then must be regarded as repeated, follows partly from the deviation from Zech., and partly from other specifications in the context, Revelation 11:3, Revelation 11:5 sqq.(2842)
Verse 5
Revelation 11:5 sq Description of the miraculous power with which the two witnesses are furnished in order, until their testimony is finished,(2843) to ward off their enemies, and to attest their divine commission. The particular features of the description, viz., Revelation 11:6, are derived from the histories of Elias and Moses. Even this retrospective allusion, acknowledged by all expositors, to the miracles of those ancient prophets which are in no way understood allegorically, of itself renders it in the highest degree improbable that the description here is meant to be allegorical; but also the individual expressions of the text guard against the “spiritual” interpretation, as it has been applied from Primas and Beda to Hengstenb. and Ebrard.

Whether in Revelation 11:5 ( πῦρ ἐκπορεύεται ἐκ τοῦ στόματος αὐτῶν, κ. τ. λ.) there be an allusion to 2 Kings 1:10 sqq., where Elijah calls down fire from heaven which consumes his enemies,(2844) remains uncertain; the parallel with Jeremiah 5:14(2845) is more probable, but in connection with this the different character of the two passages dare not be overlooked. In Jeremiah the words of God are mentioned, and how when given in the mouth of the prophet they are like fire; just as it is said in Sirach 48:1 : ἀνέστη ἡλιας προφήτης ὡς πῦρ, καὶ ὁ λόγος αὐτοῦ ώς λαμπάς ἐκαίετο.(2846) In this passage, however, nothing is said of God’s words coming like fire from the mouth of the prophet,(2847) but only of fire which proceedeth from his mouth. What is said in Jeremiah 5:14, by way of comparison, appears here, just as above, Revelation 9:17, in dreadful reality; and that the words πὺρ ἐκπορ. ἐκ τ. στόμ. αὐτ. are, nevertheless, meant figuratively, follows from their deadly(2848) effect described immediately afterwards in the parallel clause, which, besides, is expressly referred by the οὕτως to the fire; for this οὕτως(2849) says: “By the fire proceeding out of their mouth;”(2850) and designates the punishment corresponding to the guilt of the θέλειν ἀδικῆσαι.(2851) But if the πῦρ is understood figuratively, the ἀποκτανθῆναι must then be referred to the fact that to unbelievers the gospel is a savor of death unto death; for the ἀδικῆσαι must also then be figurative no less than the entire succeeding statement. The allegorists are, also, mostly consistent in this, but they arrive at the most wonderful interpretations. In the “power to shut heaven, that it rain not,” Revelation 11:6, the two witnesses are like Elijah;(2852) even the specification of time here corresponds, as the days of their prophetic employment during which it is not to rain,(2853) agree, according to Revelation 11:3, with the three and a half years during which Elijah kept the heaven shut.(2854) The further “power over the waters ( ἐπί)(2855) to turn them to blood,” the two witnesses have in common with Moses;(2856) the last words also, καὶ πατάξαι τὴν γῆν ἐν πάσῃ πληγῇ, κ. τ. λ., contain a retrospective view to the plagues with which Moses smote the Egyptians,(2857) although unlimited power is given both witnesses “to smite the earth with all plagues as often as they will.” These decided words once more make it manifest in the most definite way, that the issuing of fire from the mouth of the witnesses, the closing of the heaven, and the turning of water into blood,(2858) are clearly particular plagues of the kind inflicted by Elijah and Moses. If we are not to interpret 1 Kings 17, James 5:17, Exodus 7 sqq., allegorically, we must abide also in this passage by the literal sense, yet must not deduce therefrom that “the power of the keys”(2859) is here ascribed the two witnesses, in virtue of which they close the heaven spiritually, and hold back the spiritual rain of the gospel,(2860) cause bloodshed to come from the gospel,(2861) or—if the ὓδατα which are turned into blood be understood as the waters out of which the antichristian beast (i.e., the papacy) arises—could excite the conflicts between popes and antipopes.(2862) This kind of consequent allegorizing was doubtful already to Grot., who, therefore, tries to escape with the vague explanation, “There is nothing so great which they do not obtain on asking from God.”(2863)
Verse 7
Revelation 11:7. ὅταν τελέσωσι. “When they shall have finished.”(2864)
τὸ θηρίον τὸ ἀναβαῖνον έκ τῆς ἀβύσσου. Only the infernal nature of the beast is to be learned from his rising out of the abyss,(2865) and his definitely antichristian character; further, from his contending against the witnesses of Christ,(2866) and overcoming and slaying them. The more detailed explanation of the beast, John himself does not give until chs. 13 and 17. The mention of the beast in this passage is undoubtedly proleptical,(2867) inasmuch as the concrete idea of the antichristian power under the definite form of the beast from the abyss, which is presupposed as known by the definite art. τὸ θηρ., proceeds first from chs. 13, 17; meanwhile, not only is the idea of his Antichristian nature already to a certain extent intelligible from the entire context, but also the form of the description of the beast from the example of Daniel 7, to which the interpolation in Cod. A expressly refers.

Verses 8-10
Revelation 11:8-10. As the slaying of the two witnesses could not occur(2868) until they had fulfilled their mission, so the Almighty Lord(2869) here allows dishonor to be shown their dead bodies, only in order afterwards to glorify them the more, Revelation 11:11.

τὸ πτῶμα αὐτῶν. The sing.(2870) is regarded collectively;(2871) “that which has fallen of them,” i.e., their corpses.

ἐπὶ τῆς πλατείας τῆς πόλεως τῆς μεγάλης. On the street, in the place where in the public exercise of their μαρτυρία they are slain, they remain lying unburied,(2872) the most ignominious outrage even according to the feeling of the Gentiles,(2873) who here are represented as instruments of the beast of the abyss from the fact that they inflict such an outrage upon Christ’s witnesses, Revelation 11:9, and rejoice at this, Revelation 11:10.

That “the great city” is identical with the holy city where the ναὸς τοῦ θεοῦ stands, Revelation 11:1 sqq., and, therefore, is none other than Jerusalem, is evident already from the connection; just as unambiguously is this declared in Revelation 11:8, first in the spiritual designation of the same as Sodom and Egypt, then especially in the words ὅπου καὶ ὁ κύριος αὐτων ἐσταυρώθη. The spiritual designation ( καλ. πνευματικῶς) expresses, in distinction from the proper historical name, the spiritual nature of the city; but the juxtaposition of the two names, Sodom and Egypt, shows that reference is not made here to individual relations,(2874) but to that wherein Sodom and Egypt are essentially alike, viz., entire enmity to the true God, his servants, and his people. As already the ancient prophets called Jerusalem, in express terms, Sodom,(2875) or a sister of Sodom,(2876) they wished not so much to characterize individual sins, as rather to designate them radically from the perverted position of the people to their God. So here the city wherein the witnesses of Christ are slain, and lie unburied on the street, and wherein also the Lord was crucified, is spiritually designated by both anti-theocratic names, because its antichristian hostility to the Lord is to be represented as against his witnesses.(2877) But the pneumatic designation of the city gives also the answer in harmony with the context to the question in hand as to why the city is called here, not, as Revelation 11:2, the holy, but “the great.” Aret., Calov., and many of the older Protestants, have concluded from a comparison with Revelation 16:19, Revelation 18:15, etc., that also in this passage the great city is nothing but Babel, i.e., Papal Rome. Ebrard and other allegorists wish from this designation to prove at least that not the actual Jerusalem, but that which is allegorically meant, i.e., the secularized church, is to be understood. The reply of De Wette, that John could no longer call the city holy after its “profanation,” and yet “wanted to designate it as a chief city containing a large population, Revelation 11:13, and at the same time many Gentiles, warriors, and others,” especially in its second part, is not properly satisfactory. The reason is more probable that it is impossible in one breath to call the city holy, and Sodom and Egypt, while the τ. μεγἀλῆς points in like manner as with respect to the city, which in ch. 16 sqq. bears the spiritual name of Babel, to the city’s greatness and power as the vain foundation of its godless security and arrogant enmity against the Lord and his witnesses calling to repentance.

That the concluding words of Revelation 11:8, ὅπου, κ. τ. λ., dare not be conceived of as a mere notice of locality, Ebrard properly mentions; but from this the impossibility does not result that the significance of the πνευματικῶς with καλεῖται extends also to the clause ὄπου
ἐσταυρώθη, as Hengstenb. and Ebrard still assert, as, like the old Protestant allegorists, they refer it to the spiritual crucifixion of the Lord in the secularized church,(2878) a conception against which already the aor. ἐσταυρώθη, pointing to the definite fact of the crucifixion, is arrayed,—but only the necessity follows for seeking the correct reference of that clause in the pragmatism of the context. Again, the text itself shows this, partly by the καὶ before ὁ κύρ. αὐτ., partly by the expression ὁ κύρ. αὐτων. Both belong inwardly together; as the two witnesses, so also their Lord was there slain, crucified; the servants have suffered the same thing as their(2879) Lord.(2880) This is accordingly made prominent, because from this it becomes clear that the antichristian enmity of the great city remains always the same; with the same hatred as that wherewith they formerly once brought the Lord there to the cross, they now slay the two witnesses just because they are his witnesses. But still in another respect is the allusion to the crucifixion of the Lord significant, viz., with respect to the judgment announced. For even in their days,(2881) the city shows the same impenitent hostility, on account of which the Lord himself already had proclaimed its judgment.(2882)
Revelation 11:9. The subj. to βλέπουσιν lies directly in the partitively formed expression ἐκ τῶν λαῶν, in connection with which a τινὲς is not to be supplied.(2883) In like manner, the subject is partitively formed, John 16:17, the object, Matthew 23:34; in the simple gen., without ἐκ, the partitive obj. is found; e.g., Revelation 3:9.

From peoples, kindreds, etc. (Revelation 5:9), Jews and Gentiles (cf. Revelation 11:2), many then have assembled in Jerusalem;(2884) these see the indignity (Revelation 11:8) ἡμέρας τρεῖς καὶ ἡμίσυ, “three days and a half.”(2885) The schematic significance of this date can only be mistaken, and a definite chronological prophecy be found here, if the specifications of time of Revelation 11:2-3, also be taken literally,(2886) which then of course is ill adapted to the further view of the allegorical character, and the reference of the whole to the antichristian period at the end of the world. All those have felt the schematic nature of the three and a half days, who have thought in connection therewith of only a short time;(2887) but that just three and a half days are named cannot be explained by an allusion to the three days during which the Lord lay in the grave;(2888) also not with Ewald: “Longer than it is proper for a dead person to be left unburied, especially if we consider that from the nature of the land the dead should be buried sooner, so as not to become offensive;” but only from the analogy of the three and a half years, Revelation 11:2 sq.(2889)
ἀφίουσι. The form, like the ἥφιεν, Mark 1:34; Mark 11:16, from the stem ἄφίω.(2890)
τεθῆναι εἰς μνῆμα. Cf. Luke 23:53; Luke 23:55; Matthew 27:60.

From the fact that in Revelation 11:10 it is said, “they that dwell upon the earth” rejoice over them,(2891) it has been inferred(2892) that not the actual Jerusalem is to be regarded as the scene, but the allegorically so-called great city, Papal Rome, or rather the Romish Papacy, which actually extends over the whole earth. Improperly; for the strange attempt in this way to present the entire mass of all individuals dwelling on earth as spectators would thereby miscarry. In the expression οἱ κατοικ. ἐπὶ τ. γ., the question is not with respect to the numerical mass, but the generic idea;(2893) the self-evident limitation to the κατοικοῦντες ἐπῖ τῆς γῆς(2894) found in the city, as representatives of the entire class, the text itself gives by accounting for their joy, to which they testify by mutual presents as on festivals,(2895) as follows: ὅτι οὺτοι οἱ δύο προφῆται ἐβασάνισαν τοὺς κατοικοῦντας ἐπὶ τῆς γῆς. The βασανισμός(2896) on the part of the two prophetic witnesses, which in no way can be referred to the inner pain(2897) excited by their preaching of repentance,(2898) was perceptible only to the enemies in the city, who just as such represent the entire class of dwellers upon earth.

Verse 11
Revelation 11:11. sq. The resuscitation, and ascension to heaven, of the two witnesses. πνεὺμα ζωῆς, “A spirit of life.” Cf. Genesis 6:17; Genesis 2:7.(2899) Incorrectly, Hengstenb.: The spirit of life.

έκ τοῦ θεοῦ. “Immediately, miraculously.”(2900)
εἰσῆλθεν έν αὐτοις. “Came” (into them, and remained) “in them.” Cf. Luke 9:46; Winer, p. 385.

καὶ ἔστησαν ἐπὶ τοὺς πόδας αὐτων. The more clearly this is meant as a sign of revivification,(2901) and the more definitely it is said, Revelation 11:12, ἀνέβησαν εἰς τ. ουρ. ἐν τ. νεφ., the less is it to be urged that here the expression ἐγείρεσθαι or ἀνάστασις is avoided.(2902)
κ. φόβος μέγας, κ. τ. λ. Concerning the expression, cf. Luke 1:12; concerning the thing itself, Matthew 27:54. The resuscitation of the witnesses proved that the Lord, in whose name they came forth, has the power to avenge the indignity shown his servants.

καὶ ἤκουσα. The reading ἤκουσαν,—approved also by Ew. ii.,—whereby the same subject is to be understood as in ἀνέβησαν, cannot be defended by a comparison with the entirely heterogeneous passage, John 5:28.(2903) A declaration directed to the witnesses would be designated after the manner of Revelation 6:11.(2904) The καὶ ἥκουσα properly supported by Beng., Ew. i., De Wette, is incomparably more suitable; also in Revelation 6:6, Revelation 9:13, John hears voices directed to others, whose consequences he then beholds. The call ἀνάβατε ὠδε(2905) finds its fulfilment, immediately afterwards, before the eyes of the enemies: καὶ ἀνέβησαν, κ. τ. λ. In this final glorification, the two witnesses are less like Elijah,(2906) than their Lord himself,(2907) as also their death was expressly compared with his crucifixion, Revelation 11:8.

Verse 13
Revelation 11:13. At the same time a great earthquake destroys the tenth part of the city, slays seven thousand inhabitants, and thus effects the conversion of the rest.

ἐν ἐκείνῃ τῇ ὥρᾳ, viz., that in which what is reported in Revelation 11:12 occurred.(2908) With the glorification of the witnesses coincides the vengeance upon their enemies, and those of the Lord.

σεισ΄ὸς ΄έγας. That the earthquake is intended just as literally as in Revelation 6:12,(2909) and is not some dreadful event to be discerned only from the fulfilment of the prophecy,(2910) and that, in general, nothing allegorical is here said, follows from the further description of the effect of the earthquake; the tenth part of the city is thrown down, and seven thousand men ( ὀνόματα ἀνθρ., cf. Revelation 3:4) are slain ( ἀπεκτάνθησαν, in the same sense as the other plagues).(2911) If the numerical specifications be regarded as something else than concrete forms, which by a certain measure make perceptible the idea of a relatively small injury,(2912) we enter the province of conjecture. Ebrard wishes to “refer the tenth part of the city to the tenth part of the fourth world-power, over which the antichrist is to extend his dominion.”(2913) But, as by this arbitrary introduction of a prophecy so unlike this as that in ch. 17, the antichristian character of the number ten is inferred, an embarrassment to the text is occasioned, since it designates the antichristian men slain by the number seven, a divine number. Yet here Ebrard aids with the conjecture, that this number may indicate “the servile imitation of divine relations of number on the part of the antichristian realm.”

καὶ οἱ λοιποὶ, κ. τ. λ. Upon this large remainder of the inhabitants of the city, the Divine visitation is, therefore, not fruitless.(2914)
ἔδωκαν δόξαν. A mark of conversion, Revelation 16:9; Jeremiah 13:16.(2915)
τῷ θεῷ τοῦ οὐρανοῦ. The expression, derived from the later books of the O. T.,(2916) occurs in the N. T. only here and Revelation 16:11.(2917) It is caused here by Revelation 11:13.(2918) Without further reference, De Wette explains it: “the true, supreme God.” But by the very fact that God carries his two witnesses to heaven, he shows himself as God of heaven.

For the comprehension of the entire section, Revelation 11:1-13, the text gives a completely secure standpoint by designating “the holy city” in which “the temple of God” stands, and which “the Gentiles shall tread under foot,” Revelation 11:1-2, by the most unambiguous words as the city “where Christ was crucified,” Revelation 11:8. Already what is said in Revelation 11:1-2, suggests only Jerusalem; but the words of Revelation 11:8 ὅπου
ἐσταυρώθη, are in themselves so simple, and have besides, by means of the historical aor., such immovable firmness in their reference to the definite fact of the crucifixion of the Lord, that no exposition can correspond with the text that conflicts with the norm given by Revelation 11:8 and Revelation 11:1-2. And if the difficulties of exposition from the standpoint given by the context—viz., concerning the two witnesses (Revelation 11:3 sqq.), and the relation of Revelation 11:13 and Revelation 11:1-2, to the Lord’s prophecies concerning the destruction of Jerusalem—were still greater than they are, without doubt the solution of the difficulties can be found only in the way indicated by the text itself. Highly characteristic of the force with which the text, especially by Revelation 11:8, defends itself against the allegorical interpretation, are the concessions of the allegorists themselves. C. a Lap allegorizes like the older Protestants; but in order to avoid altogether the results of Protestant allegorizing, which regards the great city as Papal Rome, he mentions that Revelation 11:8 allows us to think only of Jerusalem, and, therefore, in no way of Rome. Hengstenb., who interprets the entire section (Revelation 11:1-13) allegorically of the secularized church, opens his observations on Revelation 11:8 with the words: “The great city is Jerusalem.” Tinius(2919) does not know how to defend the allegorical interpretation as Rome, otherwise than by the conjecture that the contradictory words ὅπου καὶ ὁ κύριος αὐτων ἐσταυρώθη were interpolated!(2920)
If by allegorizing, the prophecy be once withdrawn from the firm historical basis upon which, by Revelation 11:8 and Revelation 11:1-2,(2921) it puts itself, every limitation whereby the context itself determines the relation of prophecy is removed, and a proper refutation of the most arbitrary interpretations is no longer possible. How will an old Protestant or a modern allegorist prove that the exposition of N. de Lyra is incorrect, when by essentially the same allegorizing he infers that Revelation 11:1-2, were fulfilled when Pope Felix instituted the festival of church dedications? For, why should not κάλα΄ος signify just as well a sprinkling-brush as the word of God? And if the ναὸς τοῦ θεοῦ mean the true Church, why could not the witnesses coming forth for it be as well Pope Silverius and the Patriarch Mennas,(2922) as the “testes veritatis,” possisibly the Waldenses, whose testimony in John Hus and Jerome of Prague was revived in Luther and Melanchthon?(2923) Or, upon what exegetical foundation can it be proved that the beast from the abyss is not the imperial general Belisarius,(2924) but the Pope?(2925) The modern allegorists are inconsistent in not expressly adopting the special relations which the allegorical interpretation formerly knew how to find in a surprising way.(2926) The modern allegorists are harmonious with the ancient in the fundamental view of all decided points of the entire prophecy: that the temple of God which was measured means the true Church which is to be preserved, while the outer court and the city given to the heathen are wicked Christians; that Christ’s two witnesses, their office, their miraculous powers, their suffering, their death, their resurrection and ascension, are to be understood “spiritually;” finally, that the earthquake (Revelation 11:13) and its effect figuratively represent a visitation upon the degenerate Church. Ebrard regards the earthquake as a special fact, whose more accurate determination is impossible before the fulfilment of the prophecy. In the “spiritual” fundamental view, the Catholic allegorists, as C. a Lap., Stern, etc., also agree with Par., Vitr., Calov., Hengstenb., Ebrard. But differences immediately arise with the more accurate determinations, in which, however, when once the standpoint designated by the context itself is deserted, and the way of allegorizing is entered, the ancient Protestants proceed more correctly. The entire description of the two witnesses is so thoroughly personal, that it is more in harmony with the text to think of “the doctors of the Church,”(2927) than of the “office of witness,”(2928) or only of the testifying “potencies,” law and gospel.(2929) The slaying, the not burying, the awakening of witnesses, refers rather to the martyrdom of Savonarola and Hus, and the resuscitation of such witnesses in Luther and the other reformers,(2930) than to the fact that law and gospel are regarded dead, and then again maintained.(2931) Besides, if the dates, seeming to correspond so accurately, be taken in the sense of the old interpreters,(2932) they could please at least by the naïve confidence in their consequences; while the modern allegorists, by the timidity with which they announce only vague generalities, betray their own insecurity and weakness.

From this form of allegorizing lately arising from a magical idea of foretelling the future, that form is distinguished which has been invented in the interest of a rationalistic conception of biblical prophecy, and which is, of course, very vigorous with respect to results obtained, but not at all in exegetical methods. This group of expositors(2933) has in this the great excellence, that they hold firmly to the textual reference to Jerusalem. Grot., who has found already in the preceding visions the destruction of the city by Titus, refers (ch. 11) to the times of Hadrian, who built a temple of Jupiter in the city, on the place not measured,—for John, of course, must measure the already destroyed temple, “because God was to preserve that space from the heathen on account of the memory of its ancient holiness.”

The two witnesses are the two assemblies of Christians, a Hebrew and a Greek-speaking congregation at Jerusalem; the beast (Revelation 11:7) is Barcocheba; Revelation 11:13 describes the destruction of his party in the city, against which Revelation 11:15 sqq. represents the suppression of the same outside of the city. According to Eichh., the ναὸς τοῦ θεοῦ, Revelation 11:1, designates the worship of the one God, which is to be maintained even though the αὐλῆ, i.e., the pomp of ceremonies, be surrendered at the impending destruction of the city by Titus, described in Revelation 11:15 sqq. The two witnesses are the high-priests Ananus and Jesus,(2934) murdered by the Zealots ( τοῖς ἔθνεσιν, Revelation 11:2);(2935) the earthquake is a scene of murder introduced by the Zealots; and the words κ. οἱ λοιποὶ, κ. τ. λ., he explains: “The good citizens of Jerusalem bore this slaughter with a brave mind, having professed this besides, viz., that it had occurred, not without God’s knowledge, but by his permission.”

The necessity of allegorical exposition, Hengstenb. has attempted to prove at length.(2936) Against the fundamental view advocated by Bleek, Ew., Lücke, and De Wette, that ch. 11 refers to the still future destruction of Jerusalem,—whereby, on the one hand, those expositors maintain the harmony with the words of the Lord on the subject (cf. Revelation 11:2, πατήσουσιν, with Luke 21:24), and, on the other hand, explain the difference that in this passage the proper ναός is to remain preserved, and, in general, the judgment (cf. Revelation 11:13) is far milder than in Luke 21, Matthew 24, by the patriotic feeling of John, who was unwilling to conceive of the entire holy city, together with the proper habitation of God, as surrendered to the Gentiles, Hengstenb. remarks: “Within the sphere of Holy Scripture, that pseudo-patriotism, that blind partiality for one’s own people, is nowhere at home.” This is so far entirely inapplicable, since patriotism and pseudo-patriotism are two very distinct things. Moses, Jeremiah, all the prophets, have, as true patriots, a holy sympathy with their people. Paul especially emphasizes (Romans 9:3) the patriotic point of the wish there made. Yea, the bitterness of the book eaten by John,(2937) Hengstenb. himself has explained by a comparison with Ezekiel 3:14, from the sad contents of the prophecy to be announced. But if it were bitter to the ancient prophets to announce to their own people the Divine judgments, this not only testifies to their holy patriotic love, but, besides, makes us see how the entire prophetic character was a profoundly moral, and not a magical, overwhelming one, consuming the moral personality of the prophet. So also in John. If the prophecy, ch. Revelation 11:1-3, according to Revelation 11:1-2; Revelation 11:8, undoubtedly refers to the actual Jerusalem, so in the bitterness to the prophet,(2938) with which the judgment is fulfilled, Revelation 11:1-2, we must not fail to see genuine patriotism. But it is of course unsatisfactory when the difference between the prediction (Revelation 11:1-13) and the corresponding fundamental prophecy of the Lord(2939) is to be explained alone by John’s patriotism;(2940) while, more preposterously yet, Hengstenb. goes too far on the opposite side in attempting to defend John from pseudo-patriotism by imputing to him the view that the actual Jerusalem is the congregation of Satan. Hengstenb. is led to this misunderstanding(2941) by the zeal with which he opposes not so much the view of Lücke, etc., as rather the opinion of Baur concerning the gross Judaism of the Apoc. But it is extremely incorrect to decide the views of Lücke and of Baur(2942) as the same. Just by the false anti-Judaism which Hengstenb. ascribes to John, he breaks away the point from his apparently most important arguments for the allegorical exposition. He says, “John everywhere uses the Jewish only as a symbol and form of representation of the Christian; thus, also (Revelation 11:1), he designates by the temple the Christian Church, and (Revelation 11:8) by Jerusalem the degenerate Christian Church as a whole.” This exegetical canon is just as incorrect as that stated in Revelation 8:10, etc., that a star everywhere signifies a ruler. Yet, as a matter of course, it must appear already impossible for John, if he regards actual Judaism, the temple, the holy city, etc., without any thing further, as a congregation of Satan, to use these congregations of Satan, with their institutions, as a symbol of the true Church of Christ. But Hengstenb. does John the most flagrant injustice. Those who are Jews only as they call themselves such, but are the synagogue of Satan, he thoroughly distinguishes—in the sense of Romans 9:6—from those who are such actually. To the latter belong the sealed out of Israel,(2943) in distinction from those out of the Gentiles. Is the name of Israel (Revelation 7:4 sqq.) a symbol of the Christian Church? and are the names of the tribes there symbols of Christian churches? Hengstenb., especially on Revelation 14:1 sqq., thinks that the constant Jewish symbolism cannot be mistaken, as there Mount Zion can be understood only symbolically. That is decidedly incorrect; but, on the other hand, the visionary locality where Christ is seen with his hosts is the actual Mount Zion, which, as a visionary locality, is as little understood allegorically as Revelation 4:1, Heaven; Revelation 4:6, the throne of God; Revelation 11:15, Revelation 12:1, Heaven; Revelation 13:1, the seashore, etc. But when Hengstenb. appeals to Revelation 20:9 in order to prove that the “holy city,” Revelation 11:1-2, is to be understood allegorically, he does something awkward, because the entire statement of ch. 20, which extends over the historical horizon, dare in no way be made parallel with the prophecy, Revelation 11:1-13, which expressly (Revelation 11:8, Revelation 11:1-2) indicates its historical relation.

Against the not allegorical explanation, Hengstenb. says further, that “we cannot understand how an announcement of the future fate of Jewish Jerusalem … should occur just at this place, hemmed in between the sixth and seventh trumpets, the second and third woes, which have to do only with worldly power.” The answer is immediately given, and that, too, not only from the methodical progress in itself of the Apoc. vision,—which Hengstenb. confuses by his view, in violation of the context, that Revelation 11:1-13 occurs between the second and third woe, while what is here said belongs rather to the second woe, Revelation 11:14,(2944)—but also, as is equally decisive, in fullest harmony with the fundamental prediction of the Lord.

When Hengstenb. judges further that the account of the two witnesses is comprehensible only by an allegorical exposition, it is, on the one hand, to be answered, that the allegorizing obliteration of the definite features referring to personalities(2945) ill harmonizes with the text, and, on the other hand, the non-allegorizing exposition must accept the difficulties, just as the text offers them, and attempt their explanation.

Finally(2946) Hengstenb. mentions the testimony of Irenaeus, which places the composition of the Apoc. in the time after the destruction of Jerusalem, and must consequently prevent the expositor from accepting, in Revelation 11:1 sqq., the existence of the temple and city, and regarding the destruction as future. Lücke, who, with the fullest right, places the self-witness of the Apoc. above the testimony of Irenaeus, and vindicates for the exegete the freedom required above all things by the text, acknowledges the possibility that, in case John wrote after the fall of the city, by a kind of fiction he might have represented this fact as future. Therefore the statement ( πατήσουσιν, Revelation 11:2) would at all events be future, and refer to the destruction of the city. But Bleek correctly denies even the possibility of conceiving of this passage according to the rule of such a fiction, to say nothing of its being entirely aimless.

The most immediate norm for the correct exposition resulting from the wording of the text itself, has already been asserted in opposition to the allegorists; viz., the reference to Jerusalem, Revelation 11:8, Revelation 11:1-2, and to the judgment impending over this city (Revelation 11:2, πατήσουσιν). Another no less important norm, to which also the phraseology, Revelation 11:2 ( ἐδ. τοῖς ἔθνεσιν
πατήσουσιν), points by its similarity with Luke 21:24, shows the essential agreement of our prediction with the fundamental prediction of the Lord.(2947) For, just as the Lord himself places the final judgment in inner connection with the end of the world,—to such an extent, that apparently even an external chronological connection is expressed,—so John predicts the ultimate fulfilment (which is here represented in the seventh trumpet-vision, Revelation 11:15 sqq.) in such a way that he begins with the judgment upon Jerusalem, Revelation 11:1-13. After Revelation 10:7 sqq., he is now to announce the completion of the mystery of God. The completion itself does not occur, as in Revelation 10:7 also it is expressly said, until the time of the seventh trumpet (Revelation 11:15 sqq.), in which also the third woe falls (cf. Revelation 11:14); but the announcement committed to John begins, nevertheless, not first with Revelation 11:15, but already at Revelation 11:1. And what is here (Revelation 11:1-13) predicted belongs to the second woe, and therefore stands in the connection of the series with the third, soon-coming woe.

No one would have thought of denying, in Revelation 11:1-13, the reference afforded from the wording, and the analogy with the eschatological discourses of the Lord to the impending destruction of Jerusalem, and in order to do this, would have had to resort to allegorical explanation, if, on the other hand, the prediction of John did not deviate from that fundamental prediction, and the fact of the destruction had not in reality occurred, as the Lord, but not as John, had predicted. But just the latter difficulty brings with itself the solution; for it follows, from the peculiar deviations from Matthew 24, Luke 21, that John, in his prophecy concerning Jerusalem, had an entirely different purpose from the Lord himself, and accordingly he puts his prophetic description of the impending act of judgment in a peculiar light, and paints it in other colors.(2948) The Lord announces simply the definite fact of the destruction of the city;(2949) he mentions Judah and Jerusalem, and describes how the Gentile enemies will build a rampart against it, plunder it, and not leave one stone upon another, a destruction which affected the dishonored temple no less than the holy city. According to the description of John, there would be only a period during the 3½ years of oppression known already from Daniel, in which the city and the court are trodden under foot by the Gentiles; the temple proper is preserved from all indignity and devastation. During this time, the two witnesses of Christ come forth as preachers of repentance, who, according to their nature and office,—not according to their individual personality,—are the two olive-trees and candlesticks (anointed ones) of whom Zech. spake, Revelation 11:4; they are Moses and Elijah,(2950)—not Enoch and Elijah,(2951) who, as prophetic preachers of repentance, are thought of as having returned to the same desert, just as Elijah returned in the manifestation of John the Baptist.(2952) But these were killed, and that, too, by the beast from the abyss, whose mention in this place—as it properly belongs only to the seventh trumpet—gives an indication for the conception of the ideal standpoint from which John regards the impending judgment upon Jerusalem in connection with its full and final development. No less significant is the hatred which the Gentiles present in the city—of whom we are to think so preponderatingly in the expression οἱ κατοικοῦντες ἐπὶ τῆς γῆς, that the reference to the unbelieving Jews retires altogether into the background—show to the dead bodies of Christ’s witnesses. Finally, in comparison with the fundamental prophecy of the Lord, it is significant for the distinct mode of contemplation by John, that here an earthquake, after the manner of the preliminary plagues described in the seal- and trumpet-visions, visits the city, destroys a part of it, and brings the survivors to repentance, in contrast with the plagues remaining fruitless to those in the Gentile world;(2953) on which account, then, the seventh trumpet brings the complete destruction of the antichristian world. While, therefore, the Lord himself predicts the real fact of the destruction of Jerusalem, the same impending fact, of course, forms also for John the real goal of his prophecy; besides, he also agrees with the Lord in the fundamental prediction, in this, that he likewise maintains the inner connection between the individual acts of judgment upon Jerusalem, and the full final judgment; but in other respects the prediction of John is of an ideal character, so that we are neither to seek for the real fulfilment of individual expressions, nor, in order to conceal the incongruity between the words of prophecy and the facts of the destruction, to resort to the allegorical mode of exposition. In John, a judgment impends over the city, which is brought about no more by the heathen treading under foot (Revelation 11:2) than by the earthquake (Revelation 11:13), in the development of the mystery of God until its final completion, as a chief link in the chain of preliminary plagues, since it also forms a part of the second woe. But from this standpoint, the holy city cannot appear in the same light as the Gentile city, from the ground of antichristian secular power; but just as the sealed of God, as such, could not be touched by certain plagues,(2954) the temple proper, as God’s place of revelation, is preserved from the feet of the Gentiles, while the city wherein the witnesses of Christ like their Lord are slain is condemned to judgment. But this is distinguished also from the complete judgment upon Babylon, by the fact that the plague (the earthquake) is wrought as a salutary purification, since only the antichristian part are obliterated, while the rest of Israel are converted, and remain in safety.(2955) We must therefore decide, not that in Revelation 11:1-13 John allegorizes by representing the future destinies of the Christian Church under Jewish symbols, but that he idealizes,(2956) by endeavoring to announce beforehand the impending destruction of Jerusalem, not according to the actual circumstances, but according to their inner connection with the ultimate fulfilment of the mystery of God,(2957) and correspondingly to state the hope which the O. T. people of God still retained, in contrast with the heathen secular power, i.e., with “Babylon.” In this ideal representation of prophecy, there belongs also the similar feature (Revelation 11:4 sqq.). John does not think that Moses and Elijah will actually return,(2958) accordingly he does not mention them; but with colors derived from the words of Zechariah, as also from the history of Moses and Elijah, he paints the ideal picture of the two prophetic preachers of repentance, who are to work in the manner, the spirit, and the power of Moses and Elijah. Hence we are not to inquire for a particular “meaning,” or a particular “fulfilment” of what is here said.(2959)
Verse 15
Revelation 11:15. ἐγένοντο φωναὶ μεγ., κ. τ. λ. To whom these voices belonged, is neither to be asked nor to be answered. Ewald wants to ascribe them to the four beasts;(2961) De Wette, to the angels; Beng., to various dwellers in heaven, angels and men. Hengstenb. tries to show that the innumerable hosts, Revelation 7:9 sq., are to be understood. This is incorrect, because the hosts which John there sees proleptically in heaven do not as yet correspond in Revelation 11:15, with the progressive course of the visions, but are not actually in heaven until Revelation 15:2 sqq.(2962) Also in Revelation 11:15-19 Hengstenb. mistakes the proleptical reference correctly understood by C. a Lap., Beng., Ew., De Wette, etc., by regarding all the contents of the seventh trumpet (the third woe) exhausted already with Revelation 11:19. Still more preposterously, Ebrard limits the seventh trumpet to Revelation 11:15-18.(2963)
ἐν τῷ οὐρανῷ, where John is not as yet,(2964) but whither the look of the seer is directed.(2965)
λέγοντες. Cf. Revelation 4:8, Revelation 5:13. ἡ βασιλεία τοῦ κόσ΄ου. The regal dominion over the world.(2966) Instead of the obj. gen., in Revelation 17:18, ἐπί follows. Cf. also Revelation 1:6, Revelation 12:10. The immediately following καὶ βασιλεύσει presupposes not only the active idea of ἡ βασιλεία, but also this reading. Incorrectly, Luther, according to the var. supported by Ew. ii., ἐγένοντο αἱ βασιλεῖαι: the kingdoms of this world.

The proleptical(2967) in the songs of the heavenly voices lies in this, that immediately after the sound of the trumpet, and yet before any thing else has actually occurred of what is afterwards celebrated with similar songs of praise,(2968) they say, ἐγένετο ἡ βασ., κ. τ. λ.(2969) In reality the dominion over the world does not become God’s and that of his Anointed until the wrathful judgment described, viz., until ch. 18, yea, in another respect until Revelation 20:10, has actually dislodged from its assumed dominion all ungodly and antichristian power, which, by its rebellion(2970) against the only King and Lord, had usurped, to an extent, a part of his βασιλεία. The inner justification of the prolepsis—which Hengstenb. acknowledges only at Revelation 11:15-18 in the relation to Revelation 11:19, where he finds the final judgment—lies in the fact that the seventh trumpet has already actually sounded; that one, therefore, from which the real fulfilment of the mystery of God will infallibly proceed.(2971) But even if only a special series of further visions leads to that final consummation, yet the prospective celebration of that glorious result, especially in the mouth of the dwellers in heaven, has, after the sounding of the seventh trumpet, its full justification and beautiful significance; the allusion, however, in connection with this, to redemption, as the proper root of the fact here celebrated,(2972) is entirely out of place.

τοῦ κυρίου ἡμῶν καὶ τοῦ χριστοῦ αὐτοῦ. Not only the expression,(2973) but also the idea, points back to Psalms 2:2, for the Lord’s Anointed is the Son of God because of the βασιλεία, which is taken in general, indeed, from the nations,(2974) yet only for their destruction.

The ἡμῶν with τ. κυρίου does not give here a statement strange in itself concerning the co-regency of the saints,(2975) but corresponds, as also Revelation 12:10, Revelation 19:1, Revelation 5:6, to the joy of those who now behold their Lord and God, whom they themselves serve, in his victorious dominion over the judged world.

κ. βασιλεύσει εἰς τοὺς αἰῶνας τ. αἰών. For, after his overthrow of all powers opposed to God, no new enemy could arise. The subj. to βασιλεύσει is ὁ κύριος ἡμῶν;(2976) but his Christ is manifestly understood as partner of this βασιλεία.(2977)
ἐβασίλευσας
ἦλθεν.

Verses 15-19
Revelation 11:15-19. At the blast of the seventh trumpet, which(2960) will bring the glorious end, songs of praise resound in heaven which proclaim the fulfilment as having already occurred (Revelation 11:15-18). At the opening of the heavenly temple of God, the ark of the covenant therein is visible, and lightnings, and other signs, indicating the judgments belonging to the actual fulfilment of the mystery of God, occur.

Verses 16-18
Revelation 11:16-18. Similar ascriptions of praise on the part of the twenty-four elders. ἔπεσαν ἐπὶ τὰ πρόσωπα αὐτων, like all angels. For the deepest humiliation of adoring creatures is becoming when the highest revelation of the glory of God, as here the subduing of all enemies, stands before the eyes.(2978)
εὐχαριστοῦ΄έν σοι. They give thanks, not because they consider themselves partakers of the great power and government of God,(2979) which is as remote as in Revelation 11:15, but because ( ὅτι εἴληφας, κ. τ. λ.) the assumption of dominion on God’s part has brought to the oppressors of the Church, whose representatives the elders are, retributory vengeance, but to the servants of God the complete reward.(2980) The ascription of adoration, κύριε ὁ θεὸς ὁ παντοκράτωρ, κ. τ. λ., in which the guaranty for the glorious result of God’s ways was previously indicated,(2981) appears now when that glorious end is beheld as already attained to be actually realized.(2982) But from the former significant designation of God, ὁ ὢν καὶ ὁ ἦν καὶ ὁ ἐρχό΄ενος,(2983) this last point necessarily is omitted; for the ascription of praise, even though proleptical, applies even to that which has now come, and thus the fulfilment of his mystery has been attained.(2984) Luther improperly follows the bad revision of the text, in which the καὶ ὁ ἐρχ. is interpolated from Revelation 1:8, Revelation 4:8.

ὅτι εἴληφας τ. δύνα΄ίν σου τ. ΄εγ. καὶ ἐβασίλευσας. The assumption of great powrer(2985) is the means for entrance upon the kingdom;(2986) but as the exclamation κύριε ὁ θεὸς ὁ παντοκράτωρ properly conditions the mode of representation in the ἐβασίλευσας, the σου with the τ. δύναμ. marks also the presupposition that it was only, apparently, that the unconditioned power which he has now seized was not possessed by the eternal Ruler of all, while he allowed the antichristian powers to be exercised against himself and his Christ.

Revelation 11:18. According to the fundamental thought of Revelation 11:2,(2987) although the expression comes from Psalms 99:1,(2988) there is a description of how the wrath of God has risen against the wrath of his enemies, to the destruction of the destroyers, in the final judgment which brings its reward to the servants of God.

The more minute description in the words τὰ ἔθνη ὠργίσθησαν, κ. τ. λ., of the εἴληφας τ. δύν., κ. τ. λ., Revelation 11:17,(2989) which occurs in the final judgment described here in all its parts, is subjoined by the simple καὶ. But the entire ascription of adoration proves itself to be so clearly a prolepsis of that which is not represented in details until in the visions following that extend up to Revelation 22:5, and comprise the actual end, that even the expressions mostly agree with those of the succeeding chapter. The explanation of the tenor of the subject is to be derived from what follows. How the enraged Gentiles, impelled by the anger of the devil,(2990) come forth against the Lord and his servants, is, of course, to be seen already from Revelation 11:9 sqq.;(2991) but the complete representation of the Gentile antichrist is given first in what follows,(2992) and it properly pertains to this, that ἠλθεν ἡ ὀργή σου is described as actually entering, first in chs. 16–18, and then Revelation 19:1 sqq., is celebrated as actually occurring, just as in this passage proleptically. The expression τοὺς διαφθείροντας τ. γῆν is to be understood first from the entire description of Babylon, the antichristian secular power.(2993) The καιρὸς τῶν νεκρῶν κριθῆναι, which is celebrated in this passage proleptically as having already occurred ( ἠλθεν), occurs actually not until in Revelation 20:11 sqq.; so also the time for giving the servants of God their reward occurs actually not until the Divine completion of the mystery of God (Revelation 21:1 to Revelation 22:5).

τοῖς δούλοις σου
΄εγάλοις. This circumstantial formula is intended to designate the entire number of all those who receive God’s reward in contrast with those condemned to judgment.(2994) The classification is not to be pressed,—against Beng. and Hengstenb., who refer the τ. δουλ. σ. to τ. προφ. and κ. τ. ἁγίοις, and oppose to these servants of God, in an eminent sense, the entire mass of those who fear the name of the Lord ( κ. τ. φοβ., κ. τ. λ.), in connection with which Hengstenb. wants a special emphasis recognized as resting not only upon τ. ἁγίοις, but immediately afterwards also upon τοῖς ΄ικροὶς, as he understands small and great not in the simplest sense.(2995) But τ. δούλ. σου belongs(2996) only to τ. προφήταις, whereby all those are designated who have served God by proclaiming the Divine mysteries. Beside them stand the ἅγιοι, as believers in general are called.(2997) The final designation κ. τ. φοβου΄. τ. ὀν. σου τοῖς ΄ικροὶς καὶ τ. ΄εγ., comprehends finally and summarily the entire mass of the godly, no matter whether prophets or saints absolutely,(2998) whether small or great.

Verse 19
Revelation 11:19. Corresponding, on God’s part, to the songs of adoration with which the inhabitants of heaven, immediately after the sounding of the seventh trumpet, celebrate the fulfilment of the mystery of God (proleptically), is the opening of the heavenly temple,(2999) whereby the ark of the covenant in the holiest of all, up to this time hidden, becomes visible no less to John and to the entire host of heaven.(3000) What this, together with the accompanying lightning, etc., signifies, must be misunderstood if we either(3001) find the entire contents of what belongs in the seventh trumpet actually exhausted with Revelation 11:19, and consequently regard Revelation 11:19 itself as the description of the final judgment,—so that then with ch. 12 we begin anew “by recapitulating,”—or entirely separate Revelation 11:19 from Revelation 11:15-18, and with Revelation 11:18 stand already at the actual end,(3002) so that with Revelation 11:19 the recapitulation begins. According to the former view, in Revelation 11:19 blessedness is prepared for the godly, as well as condemnation announced against the godless. But if in Revelation 11:19 the actual fulfilment of the mystery of God is to be rendered conspicuous, this conclusion would be highly unsatisfactory; yet it is never said what is the effect of the lightning, etc. In the correct feeling of “mysterious brevity,”(3003) which the entire section (Revelation 11:15-19) has, if the same is to bring the conclusion actually announced in Revelation 10:7, Vitr., Hengstenb., etc., refer to ch. 16 sqq., as the further development of what is here briefly said. In this there lies an uncertain acknowledgment of that which De Wette, etc., have said with distinctness concerning the proleptical nature of the entire section, Revelation 11:15-19; for in the same way as the ascriptions of adoration, upon the basis of the fact that the seventh trumpet has sounded, anticipate the fulfilment still to be actually expected, the signs also described in both parts of Revelation 11:19 are not the real execution of the final judgment, but the immediate preparations and adumbrations thereof. The temple of God in heaven is the place where God’s final judgments of wrath upon the world issue;(3004) the ark of the covenant, present therein, is the heavenly symbol and pledge of the immutable grace of God, because of which the blessed mystery(3005) promised through the prophets to believers whom he has received into his covenant, shall undoubtedly be fulfilled. If, therefore, after the blast of the seventh trumpet, the temple of God is opened so that the ark of the covenant becomes visible, the door is opened, as it were, for the final judgment proceeding from(3006) the most secret sanctuary of God concerning the godless world, and the sight of the ark indicates that the fulfilment of the hope of sharers in the covenant, pledged by it, is now to be realized. For on this account, also, there are threatening foretokens(3007) of that which at the execution of the judgment actually comes upon the antichristian world.(3008) So also Klief.

The older allegorists, from whose mode of exposition Hengstenb. and Ebrard deviate in Revelation 11:15 sqq., advance here also the most wonderful propositions. N. de Lyra refers the whole to the victory of the Goths, and other Arians under Narses. The seventh trumpet-angel is the Emperor Justin II.

In Calov. and other older Protestants, who, however, recognize the proleptical character of Revelation 11:15-19 less distinctly, the reference to the Papacy coheres with their view of the succeeding chapters. The ark of the covenant (Revelation 11:19) is applied by many to Christ, while C. a Lap. and the Cath. want to refer it especially to the Virgin Mary, yet without denying the reference to the humanity of Christ.

Eichh., Heinr., etc., find here the literal destruction of Jerusalem, and, accordingly, the complete victory of Christianity over Judaism—in connection with which τ. ἐθνη ὠργίσθ., Revelation 11:18, is explained: “Judaism offered difficulties to Christian discipline,”(3009) and the βασιλεύσει, κ. τ. λ., Revelation 11:15, is interpreted: “It shall come to pass that the Christian religion shall be oppressed by no other;” the βρονταὶ, κ. τ. λ., Revelation 11:19, indicate the ruin of the city. Grot. maintained his reference to the times of Barcocheba(3010) by such interpretations as that of βασιλεύσει, κ. τ. λ., Revelation 11:15 : “The Christian religion will always be in Judaea;” or on Revelation 11:18 : “By this, Christians who were in Judaea were commanded always to elevate their minds to the highest heaven where God dwells, where the ark of the covenant, i.e., the good things of the new covenant, are kept in store.”
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Revelation 12:2. κράζει. So A, Elz., Beng., Griesb., Tisch. א : καὶ κράζει [W. and H.]. The well-attested reading καὶ ἔκραζεν (C, 2, 3, al., Primas, Andr., Vulg., Syr., Matth.—but without καὶ,

Lach.) is apparently, like the ill-attested ἕκραζεν, a modification. Also in Revelation 12:4, Primas, Vulg., substitute the imperf. for σύρει.

Revelation 12:5. Instead of the most generally supported ἄρρενα ( א, Elz., Beng., Griesb., Matth., Tisch. 1854), Lach., whom Tisch. 1859 and IX. follows, has written, in accord with A, C, ἄρσεν . The incorrectness (De Wette) of this so strongly attested reading is not greater than, e.g., Revelation 11:4; besides, the preceding and succeeding τὸ τέκνον may, to an extent, explain the incorrect combination υἱὸν ἄρσεν, in which the one conception appears to be in a certain apposition with the other.

Revelation 12:6. The Hebraizing (cf. Revelation 3:8, Revelation 7:2) ἐκεῖ after ὅπου ἔχει (A, א, 2, 4, 6, al., Compl., Plant., Genev., Beng., Griesb., Matth., Tisch. [W. and H.]) is altogether absent in C (Elz., Lach.); but even if one wished to admit of no intentional avoidance of the Hebraism, the accidental omission alongside of ἐχει appears easy.

Revelation 12:7. τοῦ πολεμῆσαι μετὰ. So Beng. already, according to decided witnesses. The modification ἐπολέμησαν κατὰ (Elz.) has no critical authority whatever. In א the τοῦ is lacking, but only by an oversight. Indorsed by Tisch. IX.

Revelation 12:10. ἐβλήθη. So A, C, א, 2, 4, al., Beng., Matth., Lach., Tisch. [W. and H.]. Incorrectly, Elz.: κατεβλ .

κατηγορῶν αὐτοὺς. A, 28, Erasm., 1, 2, 3, al., Beng., Lach. Tisch. The well-attested αὐτῶν (C, א, Elz., Griesb., Matth.) is suspicious because of its regularity; cf. Winer, p. 191.

Revelation 12:12. τὴν γῆν καὶ τὴν θάλασσαν. Unattested is the manifest gloss: τοῖς κατοικοῦσι τὴν γ. καὶ τὴν θαλ. (Elz.). But even the reading, indorsed by Beng., Griesb., Matth., Lach. (small ed.), Tisch., 1854, τῇ γῇ κ. τῇ θαλάσσῃ (B, 2, 4, 6, al., Vulg., Syr., Copt., Aeth., edd. Compl., Plant., Genev.) appears to be a modification (cf. Revelation 8:13), while the accus., proposed by A (especially τὴν ἀγάπην κ. τὴν θαλ.) and C, commends itself just by its difficulty, and has been received besides into the Elz. recension. Treg., Lach. (large ed.), and Tisch. 1859 and IX. [W. and H.], have the accus., which is by no means inexplicable (against De Wette). א interprets: εἰς τ. γ.

Revelation 12:17. The ἐπὶ before τῇ γυν. (A, א, Elz., Tisch.) is lacking in C (Lach.), and is at least suspicious.

Rev 12:18. ἐστάθη. See on Revelation 13:1.

The fulfilment of the mystery of God impending, Revelation 10:7, in the days of the seventh trumpet is celebrated by the inhabitants of the earth as having already occurred(3011) after the seventh angel, Revelation 11:15, has sounded his trumpet, but is not actually shown as yet to the seer; nevertheless, he has already (Revelation 11:19) beheld such signs as cause the expectation of that end. That this, together with his eternal glory and blessedness, cannot come without preceding divine judgments, is self-evident,(3012) and is indicated also at the close of Revelation 11:19, by threatening signs. Revelation 11:17 also refers to the infernal nature that is operative in human hatred to Christ and his believers, and with respect to which, no less than to human antichristianism, the Lord comes to judgment; but if that judgment for which the Lord comes is to be otherwise stated with correct fulness and proof, not only must the most profound satanic basis of all antichristianism incurring the judgment be first discovered, but also the most essential forms in which this enters the world from the ultimate foundation of satanic antichristianism must also be stated. The former occurs in ch. Revelation 12 : Satan, who had in vain persecuted Christ himself, turns with his antichristian fury against Christ’s believers.(3013)
Verse 1
Revelation 12:1 sq. σημεῖον. An appearance whereby something is described, and thus revealed to the seer, σημαίνεται.(3014) In the most general sense, any appearance beheld by John might be called a σημεῖον ( או ̇ ת); but although such visions as Revelation 6:3 sqq., Revelation 8:7 to Revelation 9:21, are, therefore, in no way of an allegorical nature, because in themselves they describe things just as the prophet regards them as real (real shedding of blood, Revelation 6:3; real famine, Revelation 6:5 sqq.; real quaking of the earth, and falling of heavenly bodies, and other real plagues), the σημεῖον in this passage (cf. Revelation 12:3; Revelation 15:1) has in it something allegorical,—since the context in itself manifests this, and marks it by the particular expression σημεῖον,—inasmuch as, by the form of the woman that is beheld, it is not the person of an actual woman which is to be represented.

μέγα, “great,” i.e., of large appearance, and, accordingly, of important significance.(3015)
ὤφθη. Cf. Revelation 11:19.

ἐν τῷ οὐρανῷ. Heaven is the locality where(3016) signs bringing a revelation manifest themselves to the seer.(3017) So, correctly, De Wette and Hengstenb., only that the former(3018) ascribes to John a repeated inconsistency in reference to the standpoint,—which is regarded as being, from Revelation 11:15, again in heaven, but afterwards (Revelation 11:18) is imperceptibly transferred to the earth,—while Hengstenb. repeats the error:(3019) “To be in the Spirit, and to be in heaven, is the same,” with which the explanation, “What the seer sees belongs not to sensuous, but supersensuous, spheres,” by no means properly harmonizes. The latter remark is allied to the false interpretation of the ἐν τῷ οὐρανῷ, attempted in a twofold way, according to which the ἐν τ. οὐρ. is understood with reference to the γυνή,(3020) or the δράκων, Revelation 12:3(3021)
γυνή
τεκεῖν. Whether and in what way the Church is to be understood by the woman, cannot be inferred until the close of the entire vision,(3022) since the particular points of the text condition the meaning of the whole. The emblematic description ( περιβεβλημένη
δώδεκα) represents the woman who is just about bearing, Revelation 12:2, in a heavenly brilliancy reminding us of the manifestation of Christ(3023) and of God.(3024)
περιβεβλη΄ένη τὸν ἥλιον. Clothed with the sun. The idea resembles that of Psalms 104:2,(3025) only that in this passage the description is more concrete, since it is not light in general, but the more definite and perceptible sun, the heavenly body radiating all light, that appears as the dress of the woman,—not “as breastplate, and, accordingly, as an integrant part of the clothing.”(3026) The περιβ. τ. ἥλιον allows a definite allegorical interpretation as little as the two other features of the description, καὶ ἡ σελήνη ὑποκάτω τῶν ποδῶν αὐτῆς and καὶ ἐπὶ τῆς κεφαλῆς αὐτῆς στέφανας ἀστέρων δώδεκα, only that the definite number twelve of the stars is conditioned(3027) in a similar way by the number of the tribes of Israel;(3028) as in Revelation 1:16; Revelation 1:20, the number seven of stars by the number of particular churches. The reference to the twelve apostles(3029) is incorrect, because the woman appears at all events as mother of Christ, Revelation 12:5, and accordingly cannot admit of emblems whose meaning presupposes not only the birth, but also the entire life and work, of the church. For the same reason, the allegorical interpretations of the ἥλιος, as referring to Christ himself as “the sun of righteousness,”(3030) and the σελήνη as referring to “the teachers who borrow their light from Christ,”(3031) or to “the light of the law and prophets far inferior to the light of Christ,”(3032) are to be rejected. Hengstenb. regards the sun and moon as emblems of the uncreated and the created light, which has in itself as little foundation as it stands in harmony with the (correct) reference of the twelve stars to the tribes of Israel; this applies against Beng., who understands by the sun the Christian empire and government, and by the moon the Mohammedan power whose insignia is the crescent. The allegorical interpretation also of the moon, which is “under the feet of the woman,” attempted with various modification,(3033) show their arbitrariness already by the fact that, in one way or another, they disturb the symmetrical relation to the other features of the description, which, as a whole, has only the intention of displaying the holy and glorious nature of the woman from her heavenly form, whereby the individual features of the poetic description are as eminently beautiful as they are naturally striking. For the form of the woman itself appears clothed with the sun, and in the clearest radiancy; she stands also on a body of light, the moon; while a crown of stars—and that twelve—encircle her head also with a peculiar brilliancy.

The woman is with child ( ἐν γαστρὶ ἔχουσα), and, besides, as the further description immediately afterwards says more explicitly, just about to be delivered (cf. Revelation 12:4 sq.): “She cried travailing in birth, and pained to be delivered” ( κράζει ὠδίνουσα, κ. τ. λ.).(3034) [See Note LXVIII., p. 357.]

NOTES BY THE AMERICAN EDITOR
LXVIII. (a.) Revelation 12:1 sq. γυνὴ περιβεβλημένη, κ. τ. λ.

See the full discussion by Düsterdieck at the close of the chapter, who restricts the γυνὴ to the O. T. Church. So Luthardt. Alford marks a transition to another view there stated: “The whole symbolism points to the Church, the bride of God; and of course, from the circumstances afterwards related, the O. T. Church, at least at the beginning of the vision.” Lange very tersely puts the argument for the O. and N. T. Church in undivided unity: “The fact that the woman cannot be referred to the New Testament Church alone, results clearly from Revelation 12:5 : the Christian Church did not bear Christ. Holding fast the identity of her in the heaven and her in the wilderness, neither can the woman be significant of the O. T. Church by itself, since the same woman lives on in the wilderness throughout the N. T. period of the cross. The unity of the O. and N. T. Church of God lay, doubtless, much nearer to the contemplation of John than to that of an exegesis whose view is, in many respects, too exclusively fixed upon externalities. Though it is impossible that John could have apprehended the woman as Mary herself, yet the fact was most closely present to his consciousness that this Mary, whose bodily offspring Christ was, was the final concentration of the O. T. theocracy.” Gebhardt: “The Church of God is represented by the figure of a woman in the O. T. (Isaiah 54:1; Isaiah 54:13; Isaiah 66:8; Micah 5:1-3). The question now arises, whether we are here to understand the Church of the O. T. or of the N. T. From the first verse of the chapter to the last, the woman, without doubt, represents the same personality, and the seer cannot have understood, by the woman, the N. T. Church, in distinction from that of the O. T.: the general statements of Revelation 12:1-6 are against it, nor is this interpretation helped by limiting the meaning of the Jewish Christian Church. On the other hand, it is utterly impossible to understand by the woman, the O. T. Church in distinction from that of the New; for then not only Revelation 12:13-17, but even Revelation 12:6, would be without meaning. What, then, are we to understand by the woman? Simply, the Church of God which already existed in the prophetic fact of the old covenant, and which now exists in the time of its fulfilment in Christendom, and will exist in its eternal completion in the new heaven and the new earth.” Beck: “The woman clothed with the sun designates the heavenly kingdom of God, as it unites in itself as the true Church the O. and the N. T. Church of God as a divine Church-kingdom, in contrast with the adulterous church of the flesh. Already in the O. T. covenant of promise and its believers, this divine Church-kingdom had found its external type and external preparation; but in the N. T. spiritual institution, with its spiritual gifts and spiritual men, it had found its inner type and inner preparation: finally, in the future new Church of the new earth, it has both its external and inner completion.” On the particular features, Gerhard (L. T., xi. 34): “Clothed with the sun” = the righteousness assumed by faith, Malachi 4:2, and the heavenly glory in which it shall shine hereafter, Matthew 13:43. “The moon under her feet” = treading upon all the mutations of earth, and especially heresies which, like the moon, are ever changing. “Crown of twelve stars” = brilliancy of prophetic and apostolic doctrine. “Being in travail” = pains of spiritual birth (Galatians 4:19, etc.). Beck regards the sun, as signifying not only the benign influence of the Church in diffusing light and life, but also the glory of the new Jerusalem; while in treading upon the moon, which derives its light from the sun, and is the earthly measure of time and the variable light of the earthly night, he finds portrayed the superiority of the Church above all earthly times and changes, and its eternal lustre uninterrupted by night (Revelation 22:5; Isaiah 60:20). So Luthardt: “She triumphs over night, which for her has passed away.” On “in travail,” see Victorinus: “The ancient Church of the fathers and prophets and saints and apostles, which had the groans of its torments and longings, until it saw that Christ had taken flesh.” Luther, in 1535, expressed the conception of this passage as referring to the Church in its entire chronological compass, in his hymn, Sie ist mir lieb, der werthe Magd. The two last stanzas have been thus rendered by Massie:—

“She wears a crown of purest gold,

Twelve shining stars attend her;

Her raiment, glorious to behold,

Surpasses far in splendor

The sun at noon;

Upon the moon

She stands, the Bride

Of Him who died:

Sore travall is upon her;

She bringeth forth a noble Son,

Whom all the world doth honor;

She bows before His throne.

“Thereat the dragon raged, and stood

With open mouth before her;

But vain was his attempt, for God

His buckler broad threw o’er her.

Up to his throne

He caught his Son,

But left the foe

To rage below.

The mother, sore afflicted,

Alone into the desert fled;

There by her God protected,

By her true Father fed.”

[See also below, Note LXIX.]

Verse 3-4
Revelation 12:3-4. By another sign now becoming visible, the mortal enemy of the woman and her child, i.e., the devil, is described to the seer. The idea of the devil (cf. Revelation 12:9) as a δράκων(3035) is based upon Genesis 3,(3036) to which the connection of ὁ δράκων ὁ μέγας with ὁ ὅφις ὁ αρχ., Revelation 12:9, and the interchange of the expressions ὁ δράκων and ὁ ὄφις, Revelation 12:13; Revelation 12:15, clearly refers. The great size of the dragon may be inferred from his dreadful power;(3037) he appears to be fiery red, either “because fire(3038) is the symbol of destruction and corruption,”(3039) or “because he is the ἀνθρωποκτόνος ἀπʼ ἀρχῆς,”(3040) and also “is intent upon the murder of the child of the woman, as well as the murder of all believers;”(3041) in favor of the last is especially the circumstance that the representation of the devil is given with concrete distinctness, viz., with respect to the Romish secular power which is drunken with the blood of the martyrs.(3042) The objection that πυῤῥος is not blood-red(3043) is not pertinent.(3044)
ἔχων κεφαλὰς
ἑπτὰ-G0- διαδή΄ατα-G0-. The two questions as to in what manner the ten horns on the seven diademed heads should be regarded as distributed, and what is the proper meaning and reference of these heads, horns, and diadems, inseparably cohere, but are not to be answered from the context of ch. 12 alone, but only from ch. 13 compared with ch. 17. Upon a mere conjecture depend the views of Vitr., that the middle head (i.e., Diocletian) bore all the ten horns (i.e., governed ten provinces); and of De Wette, that three heads had double horns. The opinion also of Bengel, received by Hengstenb., Ebrard, etc., that one of the heads, viz., the seventh, bore all ten horns, cannot be derived from Revelation 17:12.

With respect to the meaning of the heads, etc., only a few among the older allegorists have misjudged that since the seven heads, ten horns, and ten diadems are common to the dragon and the beast furnished with power from the same, ch. 13, the interpretation there given by John himself must regulate the explanation also of ch. 12 The devil manifestly appears as the proper author, working in the deepest foundation of every antichristian being, in such form as corresponds to the form of the beast, i.e., of the antichristian power actually entering this earthly world, and serving the dragon as an instrument. Without any support, therefore, are all such expositions as that of Tirinus, who understands the seven heads of the dragon as the seven deadly sins.(3045) But De Wette’s proposition also to explain the heads as an emblem of sagacity, and the horns of power, and the numbers seven and ten as the well-known mystical numbers without precise significance, in no way satisfies the analogy of ch. 13; the numbers also maintain their definite application in ch. 13. (and ch 11), and, therefore, cannot be taken in similar indefiniteness as that of the τὸ τρίτον τ. ἀστ. directly afterwards in Revelation 12:4. It is(3046) the antichristian secular power of the Roman Empire which is beheld in ch. 13 under the form of the seven-headed and ten-horned beast;(3047) and, besides, the precise number of heads, horns, and diadems was based upon the historical relations of that empire;(3048) according to this is to be understood the analogous and, as it were, archetypal appearance of the dragon working by means of that secular power.(3049) Erroneous, therefore, are all the explanations which, instead of the concrete reference to the Roman Empire, either introduce extraneous specialties,(3050) or keep to indefinite generality.(3051) The latter applies especially also against Hofm.,(3052) Hengstenb., and Ebrard, who by a false explanation of properly adduced passages, Revelation 17:9 and ch. 13, and by an incorrect comparison of the ten horns of the dragon with the ten (still future) kings, Revelation 17:12, understand the seven dragon-heads of the seven phases of the godless secular power; but the ten horns, which (improperly) are regarded as on the seven heads, of the tenfold division of that ultimate secular power. Among the older allegorists, Calov. has correctly received the reference as made to Rome, but perverted it by not explaining the seven crowned dragon-heads from the relations of the imperial succession,(3053) but by regarding them as designations of the seven forms of government received in the entire history of Rome.(3054) The corresponding original form of the dragon must also be understood according to the standard, derived from chs. 13 and 17, of the beast in the service of the dragon, through which the Roman secular government with its emperors is symbolized. The ten horns correspond to ten personal rulers, who as emperors stand within the horizon of the prophet as possessors of the Roman Empire: (1) Augustus, (2) Tiberius, (3) Caligula, (4) Claudius, (5) Nero, (6) Galba, (7) Otho, (8) Vitellius, (9) Vespasian, (10) Titus. Thus also in Revelation 13:1 the ten horns of the beast, each of which bears a diadem, are meant; but in other respects the same fundamental view in chs. 13 and 17 is not applied and carried out with entire uniformity. The idea that one of the seven heads is mortally wounded, but again healed, applies indeed to the beast of ch. 13, but not to the dragon; and both descriptions, chs. 12 and 13, are distinguished from the statement of ch. 17 especially by the fact that in the former a genuine emperor, the last possessor of the Roman Empire, and ten kings still to come, who are distinguished throughout from those indicated by the ten horns of chs. 12 and 13, come within the sphere of the prophecy; while, on the other hand, ch. 17 makes no further reference to that which is designated in ch. 13 by the mortal wound of the one head, than by the inequality, common to all three chapters, between the number ten of the horns and seven of the heads. The seven heads are expressly designated as seven kings, i.e., emperors; John also says that the sixth is present.(3055) This peculiar relation between the number “ten” of the emperors and “seven” of the emperors, can only have the meaning which is indicated in another way also by the healed mortal wound, viz., that only with seven wearers of the diadem is the actual and true possession of the government found,—according to which a horn is to be regarded as on each of the seven heads of the dragon (and of the beast, Revelation 13:1),(3056)—while three among the ten wearers of the diadem, viz., the three chiefs, Galba, Otho, and Vitellius, by their rebellion possessed only an “uncertain and, as it were, unsettled imperial power.”(3057) The three horns, which recall these three usurpers, are on one of the seven heads neither in the dragon nor the beast. Where they are to be regarded, is not to be inferred in the same way from the idea of the forms of the dragon and the beast as the position of the seven (crowned, Revelation 13:1) horns on the seven (crowned, Revelation 12:3) heads; if John himself had had a precise view of the position of those three horns, he might have regarded them—corresponding to the historical condition—as between the fifth and the sixth crowned heads.

καὶ ἡ οὐρὰ, κ. τ. λ. By a highly dramatic stroke John portrays the track of the dragon, as by moving his dreadful tail hither and thither, he tore away a large (the third, Revelation 8:7 sq.) part of the stars of heaven, and cast them down to earth. An undoubted adumbration of this description is Daniel 8:10, where a horn that grew up to heaven cast down the stars. But in John the dragon appears ἐν τῷ οὐρανῷ, like the woman, Revelation 12:1; the more readily suggested, therefore, is the conception, that while in an eager rage he lashes about his tail, it casts down from heaven the stars which it strikes.(3058) An attempt at false allegorizing lies in this feature of the description, in the fact that the seven heads, etc., have certainly a precise figurative reference; but the circumstance already that the numerical statement τὸ τρίτον, Revelation 12:4, is to be taken only schematically, while the numbers Revelation 12:3 are to be taken with literal accuracy, gives the description another character. The allegorical explanations offered(3059) could be only arbitrary and fluctuating, because they depend entirely upon the error that they seek for a definitely ascribed prophetic thought, where the text gives only the expressive feature of a poetical description; a feature, however, which is important and characteristic in the entire presentation of the dragon, because thereby, in a way corresponding to the nature of dragons(3060) and the visionary locality ( ἐν τ. οὐρανῷ), the rage and eagerness of the devil appearing as a dragon are made visible.

The dragon has in view, above all things, the child who is about to be born of the woman; he puts himself(3061) before the travailing woman, in order that, when she have given birth, he may devour the child.

Verse 5-6
Revelation 12:5-6. The child is born, but rescued; the woman also flees.

υἱὸν ἄρσεν. The expression, without regard to its peculiar incorrectness,(3062) reminds us of the בֵּז זָכָר, Jeremiah 20:15, .">(3063) but is still more emphatic in the prominence given the male sex of the child, since the grammatical reason, rendering possible the harsh agreement of the masc. υἱόν and the neut. ἄρσεν, lies in the fact that the ἄρσεν appears as a sort of apposition: “a son, a male.” The intention of this emphasis, which De Wette improperly denies, is not that of designating the child as victor over the dragon,(3064) but(3065) points to what is added concerning the child immediately afterwards; ὃς ΄έλλει ποι΄., κ. τ. λ. These words taken from Psalms 2:9 (LXX.), which are referred also to Christ in Revelation 19:15, make it indubitable that the child born of the woman is the Messiah;(3066) but the designation of Christ by these words of the Messianic Psalm is in this passage(3067) the most appropriate and significant, since the fact is made prominent that this child just born is the one who with irresistible power will visit in judgment the antichristian heathen. By the words of the Psalm, John, therefore, designates the Lord as the ἐρχό΄ενον, who, as is especially kept in view by ch. 12, will also come with his iron rod upon the Gentile-Roman antichrist. As, therefore, John by the words of the Psalm designates the child in a way completely corresponding to the fundamental idea of the entire Apoc., and points to the ultimate end in the Messianic judgment, he at the same time discloses the reason why Satan lays snares chiefly for the child, and then also for the woman and believers; and why especially the Gentile-Roman empire—whose insignia the dragon wears, and which is the means of his wrath—persecutes believers in Christ in the manner depicted further in what follows.(3068) Thus the designation of the child shows the significance of the entire vision, ch. 12, in its relation to what follows. The result, however, is also that all the expositors who regard the child born of the woman as any thing else than the Messiah, and that, too, in his concrete personality, miss the surest standpoint for the exposition of the entire ch. 12, and with this the correct standpoint for the comprehension of ch. 13 sqq. This applies especially in opposition to all those who, however much they diverge in details, yet agree in the fundamental error that they regard the child as Christ, only in a certain metonymical sense, by understanding it properly, speaking of Christ living in believers, and thus of believers themselves. Thus Beda: “The Church is always, though the dragon opposes, bringing forth Christ.”—“The Church daily gives birth to a church, ruling in Christ the world.” Cf. C. a Lap., Aret., Calov., who gives the more specific definition: “The bearing of the woman” refers to the “profession of the Nicene faith, and the sons born to God by the Church in the midst of the persecutions of the Gentiles,” Beng., Stern., etc. Grot., also: “The dispersed from Judaea, among whom were Aquila and Apollos, instruments of the catholic Church, brought forth many of the Roman people unto Christ.” Eichh., Heinr., Herd., etc., who regard the child as a symbol of the Christian Church, proceeding from the Jewish, belong here.

καὶ ἡρπάσθη. The expression makes clear how, by a sudden withdrawal,(3069) the child is delivered from the immediately threatening danger.(3070)
πρὸς τὸν θεὸν καὶ πρὸς τὸν θρόνον αὐτοῦ. It is made emphatic not only that the child is drawn up to God for preservation, but also that this is the surest, and at the same time most exalted, place of refuge. The allegorical interpretation of the second half of Revelation 12:5, by those who do not acknowledge in the child the Messiah himself, must have an entirely reverse result. N. de Lyra(3071) contents himself with the idea of the “deliverance of the Church;” even to him Beda’s interpretation(3072) may have been too perplexing. The rationalistic expositors also, who share with these churchly expositors the fundamental error concerning the τέκνον, uselessly amend one another.(3073) De Wette, Hengstenb., Ebrard, etc., have referred the ἡρπάσθη, κ. τ. λ., to the Lord’s ascension, and, according to this, understand by the persecution on the part of the dragon(3074) “all that was done on the part of the Jews against Christ until his death,”(3075) the entire state of humiliation, to which the state of exaltation even to God’s throne has succeeded.(3076) But the feeling concerning this, that this conception does not correspond with the character of the statement in the text, has asserted itself in Hengstenb. Before the καὶ ἡρπάσθη, he says, it is to be remembered that the dragon continues his persecution, as, according to the gospel history, it has occurred from the temptation until the death on the cross.(3077) “This addition is urged by Revelation 12:4 : for how was the one, who, already before the birth, stood before the woman, in order to devour her child as soon as it was born, not to incessantly continue his persecution? and it is required by the ‘and it was caught up.’ ” But neither this addition, nor the exposition based thereon, is allowable in accordance with the text; for the textual idea is that the child immediately after birth is caught up to God’s throne. This ideal representation is related to the actual history of Christ, just as the ideal allusion to the judgment impending upon Jerusalem, Revelation 11:1 sqq., to the actually future fact; the fact as such is as little prophesied there, as in this passage the proper history of Christ and its precise epochs are mentioned,(3078) but in both cases the historical reality serves only for the firm concrete basis of the idea, which is the main point of consideration. No historical fact corresponds to the prophetical-ideal representation of the dragon, which watches for the birth of the Messiah, in order to immediately devour the child; but the snares on the part of Herod, and the murder of the infants at Bethlehem, may have given an occasion for the conception of the view, whereby John figuratively represents the mortal enmity of Satan to the Messiah. No fact in the history of Christ corresponds to the ἡρπάσθη τὸ τέκνον, κ. τ. λ.; but the fact of the Lord’s ascension offers, as it were, the colors with which to paint the ideas as to how inexpressibly glorious is the preservation of the child from Satan, and how completely the latter, with his persecutions, is confounded. Both subjects under consideration here, Satan’s mortal hatred to the Lord (and, therefore to his saints, Revelation 12:17, Revelation 13:1 sqq.), and, in connection with this, Satan’s inability to touch the Lord (and, accordingly, the final judgment on every thing antichristian, and the glorification of believers), are here placed in view.

What, after the withdrawal of the child, is further attempted on the part of the dragon, or what now possibly occurs with it itself (cf. Revelation 12:7. sqq.), cannot be properly stated (Revelation 12:7 sqq.) without giving an account first of the fate of the woman. This occurs in Revelation 12:6, which briefly anticipates(3079) what is described more minutely in Revelation 12:14, and that too on the basis of Revelation 12:7 sqq.;(3080) for not until the dragon, with his wrath directed above all things against the child itself, is completely confounded, does he turn against the woman, Revelation 12:13 sqq., and when she flees, then against the rest of her seed, Revelation 12:17, in order to vent against them, as believers in Christ, that rage with which he could not reach the Lord himself and the woman. But what instruments the dragon employs, in order to attack believers with the hatred which is, in fact, directed against the Lord himself, is shown immediately afterwards in Revelation 13:1 sqq.

ὅπου
ἐκεῖ. Cf. Revelation 12:14; Revelation 3:8; Revelation 7:2.

ἡτοιμασμένον ἀπο τ. θ., “on the part of God,” divinely. Cf. Winer, p. 347 sqq.

ἵνα ἐκεῖ τρέφωσιν αὐτὴν, κ. τ. λ. The final clause depends upon the ἡτοιμ. ἀπὸ τ. θ.; the ἐκεῖ refers, therefore, to the place in the wilderness; cf. the parallel words, Revelation 12:14 ( εἰς τ. τόπον αὐτης, ὅπου τρέφεται ἐκεῖ, κ. τ. λ.), where also the personally fixed τρέφεται (sc. ἡ γυνή) explains the meaning of the τρέφωσιν αὐτὴν taken without a definite subject.(3081) See, in general, also in reference to the schematic determination of time, on Revelation 12:14.

Verses 7-12
Revelation 12:7-12. Not only is it in vain that the dragon lays snares for the child (Revelation 12:5), but he is now cast down to earth by Michael and his angels, who begin a battle with him and his angels,—a crisis which, in its salutary significance for believers, is celebrated by a loud voice in heaven giving praise, but which also, as the cry of woe indicates, makes the whole earth the scene for the rage of the dragon cast upon it.

καὶ ἐγένετο πόλεμος ἐν τ. οὐρ. The conception that the dragon pursued the child even to the throne of God (Revelation 12:5), and that this is the cause of the struggle which arose,(3082) not only has no foundation in the context, but is also inconsistent with what is said in Revelation 12:5, because the κ. ἡρπάσθη declares that the child, by its being caught up to God and God’s throne, is completely secured from any further pursuit on the part of the dragon. The idea, also, that the dragon also made only the attempt to seize the child from God’s own hand, is in itself not possible. But in the struggle which now arises, it is not Satan, but Michael, who appears as taking the offensive. After the dragon did what is described in Revelation 12:3-4,—and after the child was in complete security,—not only the dragon who had attempted the attack on the child, but also his angels, are driven out of heaven. The very circumstance that in Revelation 12:7 the discourse is not only concerning the dragon, but also concerning his adherents, points to the fact, that the bold undertaking of the dragon (Revelation 12:3 sq.), the most extreme to which his antichristian nature brings him, furnishes Michael and his army of angels the immediate occasion, on their part, for laying hold upon the dragon and all his angels, and casting them out of heaven.

ἐν τῷ οὐρανῷ. For at this place the dragon is; cf. Revelation 12:3. Every allegorical interpretation(3083) brings with it a confusion of the context in details, and as a whole. Cf. also Revelation 12:8.

ὁ ΄ιχαὴλ. The opinion of Vitringa, urgently advocated by Hengstenb., that Michael is not an angel (according to Daniel 10:13; Daniel 12:1, the guardian angel of the O. T. people of God, according to Jude 1:9 an archangel), but Christ himself, or, as Hengstenb. prefers to say, the Logos, miscarries—even apart from Jude 1:9, where the express designation, ὁ ἀρχάγγελος, according to Hengstenb., is as little a proof against the divinity of Michael, as the declaration of the Lord (John 14:28) testifies against the homoousia of the Son—by its being altogether impossible to regard Michael (Revelation 12:7) and the child (Revelation 12:5) as one and the same person. In this passage, also, Michael the archangel(3084) appears as the leader of the angelic army ( καὶ οἱ ἄγγ. αὐτου), with which he contends for the Messiah and his kingdom.

τοῦ πολεμῆσαι μετὰ τ. δράκ., κ. τ. λ. Just as undoubted as is this reading according to the MSS. at hand, is its obscurity in a grammatical respect; since the gen. infinitive τοῦ πολεμῆσαι, in connection with the words ὁ ΄ιχ. καὶ οἱ ἄγγ. αὐτου, is without all analogy in the Greek of the LXX. and the N. T. The seeming parallel, Acts 10:25, is distinguished from this passage by the very fact that there a proper grammatical reason is present,(3085) while in this passage the connection of the gen. infinitive τοῦ πολεμῆσαι with the subj. ὁ ΄ιχ., κ. τ. λ., admits of no grammatical explanation whatever; for neither the analogy of passages like Isaiah 44:14, Joshua 2:5, is applicable where the inf., introduced by לֶ, stands in definite dependence upon a preceding idea, and where the LXX. also place a finite tense,(3086) nor is the supplying of the words “had war,” upon which, then, the τοῦ πολεμ. is regarded as dependent,(3087) allowable. If it were possible from the ἐγένετο πόλεμος to supply an ἐγένοντο before ὁ ΄ιχ. καί οἱ ἀγγ. αὐτ.,(3088) or if the ἐγένετο dare be regarded as extending to ὁ ΄ιχ.,(3089) the τοῦ πολεμῆσαι would then be correctly added.(3090) But that twofold conception is so doubtful as to constrain us to the opinion that our text is defective or corrupt.(3091) As a sensible conjecture, the Elz. reading, ἐπολέμησαν, commends itself, since the τοῦ before the infin. may be repeated from the preceding αὐτοῦ, and the change of the πολεμῆσαι into the form of a finite tense is without difficulty; but if the τοῦ πολεμῆσαι of the MSS. be correct,—and its difficulty favors it,—a finite tense immediately before, upon which this τοῦ πολεμ. depends, may have fallen out, possibly ἀνέστησαν or ἦλθαν, or the like, since the essential meaning is manifestly that which the versions express.(3092) The conjecture is most probable, that the words πόλεμος ἐν τῷ οὐρανῷ are nothing but a marginal note that has entered into the text, made in order to mark the noteworthy contents of the passage;(3093) if these words be regarded as absent, the connection of the τού πολ. with the καὶ ἐγένετο ὁ ΄ιχ. κ. οἱ ἄγγ. αὐτοῦ does not seem difficult, since the genitive of the telic infinitive(3094) correctly depends upon the idea of the movement lying in the ἐγενετο.(3095) This conjecture has in its favor, that the reception into the text of the doubtful words πόλε΄ος ἐν τῷ οὐρανῷ is incomparably more probable than the falling-out of a finite tense before τοὺ πολ.; it is also to be considered, that, as in what follows, the ἐπολέ΄ησε is formed only according to the chief subject ὁ δρ., the same phraseology is probable also in the first clause. Moreover, while it would have been difficult for John to have written ὁ ΄ιχ. καὶ οἱ ἄγγ. αὐτοῦ ἐπολέ΄ησε,—for the sing., after καὶ οἱ ἄγγελοι αὐτοῦ had preceded, would have been unallowable in the style of the Apoc., and besides, in connection with the following, ἐπολέ΄ησε appears to be still more monotonous than the ἐπολέ΄ησαν even of the Rec.,—the ἐγένετο, on the other hand, in immediate connection with ὁ ΄ιχ. καὶ οἱ ἄγγ. meets all requirements, and commends itself especially by the fact that it gives the meaning that the attack proceeded from Michael and his angels.

NOTES BY THE AMERICAN EDITOR
LXVIII. (b.) Revelation 12:7. πόλεμος ἐν οὐρανῷ
Philippi (Kirch. Glaubenslehre, III. 321 sq.): “In the N. T. there seem to be contradictory expressions. For while, according to Revelation 12:7 sqq., Satan still dwells in heaven, according to Luke 10:18 he has already fallen from heaven like lightning; and while, according to Ephesians 2:2, the power of the prince of darkness prevails in the air, according to 2 Peter 2:4 God has cast the fallen angels into the abyss, and delivered them unto chains of darkness as those who are to be kept for judgment, and in Jude, Revelation 12:6, they are reserved in everlasting chains under darkness for the judgment of the great day. On the other hand, they pray (Luke 8:31; cf. Matthew 8:29; Matthew 8:31) not to be cast into the abyss before the time, as also, according to Matthew 25:41, Revelation 20:10, only at the final judgment shall they be handed over to eternal fire with its pain. The seeming contradiction of these different forms of statement is explained only by the distinction between the literal and the figurative modes of expression. The dwelling in heaven as the superterrestrial region is a figure, partly of qualification for superterrestrial exercise of power, partly of participation in superterrestrial, blessed life. Since Satan employs the former, even until the day of judgment, he is still up to that time in heaven; but when Christ, as the stronger, came upon him, and despoiled him of his power (Matthew 12:29), he saw him, like lightning, fall from heaven.… As long as the kingdom of Satan continues among unbelievers on earth, and his power to tempt believers remains, so also does he still continue to be in heaven; and not until the parousia of the Lord shall he be cast out, and divested of his own power. But, on the other hand, in so far as Satan, with his angels, is excluded from the communion of the superterrestrial blessed life of God, is he from the very beginning at the moment of his fall, no longer in heaven, but in the abyss.”

Verse 8
Revelation 12:8. Properly, after the full contents of the subject ὁ δρ. καὶ οἱ ἄγγ. αὐτοῦ have preceded, the plur. form ἴσχυσαν(3096) is now introduced, although the sing. ἐπολέμησε (Revelation 12:7) stood in express relation only to the chief subject ὁ δράκων. The sense of the καὶ οὐκ ἔσχυσαν is like the Heb. phrase לא יָכֹל, Genesis 32:26 ;(3097), Psalms 13:5;(3098), Genesis 30:8 :(3099) “They could not prevail.”

οὐδὲ τόπος εὑρέθη αὐτῶν ἕτι ὲν τῷ οὐρανῷ. The οὐδέ(3100) puts a second negative expression by the side of and opposite to the first, so that the meaning of the connection can be explained: Not only the dragon and his angels could not prevail, but he could no longer maintain his place in heaven: he is conquered in heaven and cast out of heaven. This idea Hengstenb. himself indicates in an entirely rationalistic way, by explaining, according to the accepted fundamental statement: “Every thing mighty is placed in heaven,”(3101) as follows: “That Satan could not maintain himself in heaven, simply means that his power is broken,—broken, according to Revelation 12:11, by the blood of Christ, whereby the forgiveness of sins is obtained, and thus his most dangerous weapon is wrested from Satan.” On the other hand, a preposterous dogmatizing on this verse appears in Hofm., Ebrard, and Auberlen, who here find the presupposition, that until then,(3102) Satan with his angels have actually had their place in heaven, make a comparison with the coming-forth of Satan in Job 1, as though it were an historical fact, and, at the same time, explain from Zechariah 3, that the business of Satan in heaven is that of accusing. But this idea, impossible in itself(3103) to considerate Christian feeling, is gathered from the text only by the ascription of objective reality to that which is indeed improperly regarded a pure fiction,(3104) yet to which only the reality of the vision belongs. The real truth on which the visionary contemplation of the discomfiture of the dragon, after the withdrawal of the Messianic child, depends, is—as may be explained from Revelation 12:10, but in no way from Revelation 12:11(3105)—the Christian fundamental doctrine of the conquest of Satan and his kingdom by Christ, the Redeemer and Lord of the kingdom of heaven; but the subject treated in this passage (as also in Revelation 12:3-6) is no doctrinal definition, but only the illustration, extending to the deepest foundation, of the rage of the arch-fiend against believers. Against them he turns (Revelation 12:17 sqq.), after he has pursued in vain the Lord himself (Revelation 12:4 sqq.) and the woman; the earth becomes the theatre of his wrath, after he has been cast thither from heaven, and that, too, as one vanquished, so that even believers can overcome the already overcome enemy, let him rage as he may. The description, Revelation 12:7-8 (and 9), portrays an actual, historical or superhistorical, fact, past or entirely future, which was revealed to John by his vision, no more than Revelation 12:3-6 describe actual facts as such; but also in this passage the form of the vision in the mind of the seer seems to be morally conditioned by his remembrance of the fact, firmly established in biblical revelation, of the overthrow of the fallen angels. In itself, and as such, this fact has nothing to do with the present connection; but in the mind of the seer, the particular conception which he here expresses clothes itself in the form of that fact.[See Note LXVIII. (b), p. 359.]

αὑτων.

Verse 9
Revelation 12:9. καὶ ἐβλήθη. After the circumstantial designation of the subject has been given, the verb is repeated, and then receives also the more accurate determination, ἐβλ. εἰς τὴν γῆν. The aggregation of designations describe the nature and activity of the enemy as completely as possible; which is appropriate for the reason that thereby it is, on the one hand, indicated what believers have to expect from this enemy now working against them on earth,(3106) and, on the other hand, it is said that this enemy, even though his hostile activity be so various, yet is already a thoroughly conquered adversary.(3107) First stands the designation ὁ δράκων ὁ ΄έγας, as that of the subject given by Revelation 12:3 sqq., with which the other designations are connected as appositives: ὁ ὄφις ὁ ἀρχαῖος, with an allusion to Genesis 3,(3108) whence also the rabbinical expressions חַנָחשׁ הַקַרִמֹונִי and חַנָחָשׁ הַראשֹׁוך(3109) are derived.

ὁ καλού΄ενος διάβολος, κ. τ. λ. The διάβολος stands here with the ὁ καλού΄ενος in a like manner as an appellative, just as in Revelation 20:3 with ὅς ἐστιν; while, on the other hand, the ὁ σατανᾶς, because of the art.,(3110) appears in both places as a proper noun, like ὁ διάβολος also in, e.g., Revelation 20:10. The definition added to ὁ σατ., viz., ὁ πλανῶν τ. οἰκ. ὅλ., which is not altogether intelligible from what is said in Revelation 12:1, but refers to the antichristic activity of Satan(3111) described in ch. 13, shows us on its part that the entire present account has its peculiar intention and meaning, not so much in itself, as rather in its connection with what follows.(3112)
Verses 10-12
Revelation 12:10-12. A loud voice in heaven(3113) celebrates the victory which has just occurred before the eye of the seer, over the adversary of Christ and his kingdom (Revelation 12:10-12 a), as one in which believers also are to participate, Revelation 12:10; but this voice proclaims, also, woe to the whole earth, because the dragon cast out upon it will make use of the short time given him for his wrath (Revelation 12:12 b).

ἄρτι, “now,” since the victory over the dragon, Revelation 12:8 sq., as also the conclusion from Revelation 12:10, ὅτι ἐβλ., κ. τ. λ., once again expressly emphasizes.

ἐγένετο ἡ σωτηρία, κ. τ. λ. Incorrectly, Hofm.: “God and his Anointed have established their salvation and their power.” Also De Wette, who properly refers to Revelation 11:15, is incorrect in his remark: There is with respect to the σωτηρία a sort of zeugma or mingling of thoughts; the sentence, “Salvation is God,” Revelation 7:10, Revelation 19:1, becomes in this connection: “Now it is shown that the salvation is God’s.” De Wette, as also those who have wished to change the meaning of ἡ σωτηρία, has correctly felt that it is just the idea of the σωτηρία whereby the mode of statement in this passage appears more difficult than in the entirely similar passage, Revelation 11:15. But precisely as the δὑνα΄ις and the βασιλεία, so also the σωτηρία, i.e., salvation in the specific Christian sense,—not “victory,”(3114) which σωτηρία does not mean,—is beheld with complete objectivity. The salvation, like the kingdom, the strength, and the power, has now become our God’s, since the dragon in heaven has been overcome; now his salvation, his power, his kingdom, are no longer attacked and injured by the violence of the dragon up to this time unbroken, and his power not yet overcome. This is the precise mode of the presentation, along with which the other view also co-exists, that it is essentially and alone God’s salvation, power, and kingdom which God seizes,(3115) or which becomes God’s. The individual ideas are very significant; ἡ σωτηρία is the salvation, not only inasmuch as saints are thereby delivered,(3116)—this reference is necessary, nevertheless is too narrow,—but(3117) the sum total of all righteousness, blessedness, and holiness, as they have been prepared for the creature by God through his Christ, the σωτήο, but have been prevented from reaching the same by the dragon, the antichrist. The δύνα΄ις, the power of God, has been manifested in his victory over the dragon;(3118) the βασιλεία, “where God’s majesty shows itself,”(3119) is the royal glory of God,(3120) which is peculiar to him as the possessor of unconditioned power, and which he displays especially in creation and the imparting of salvation.(3121) The ἐξουσία is ascribed to God’s Christ, because it is the definite, supreme power(3122) peculiar to God’s Christ as such.(3123) The reason for the ascription of praise, ἄρτι ἐγένετο, κ. τ. λ., lies in what is reported in Revelation 12:8-9; for the entire undertaking of the dragon(3124) was nothing else than the truly antichristian attempt to frustrate the σωτηρία, to bid defiance to the δύνα΄ις of God, to oppose his βασιλεία, and to bring to naught the ἐξουσία of Christ, ay, Christ himself. From a new side, not at all touched in Revelation 12:3 sqq., and also very remote from that presentation, is the overcome adversary designated by the appellation ὁ κατήγωρ τ. ἀδελφ. ἡ΄., κ. τ. λ. The form of the word is Hebraistic: קטיגור . Precisely analogous is the rabbinical designation of Michael as the סביגוד, the συνήγωρ, i.e., συνήγορος, advocate, of the godly.(3125) In the later Greek there is also the analogous form διάκων for διάκονος.(3126)
τῶν ἀδελφῶν ἡ΄ῶν. The brethren of those by whom, in a loud voice, the song of praise is raised, are undoubtedly believers in the earthly life, for only they could be exposed to the accusation on the part of Satan; but an inference as to the designation of the heavenly persons who speak of believing men as their brethren is not to be made: it can in no way be decided as to whether the adoring voice proceeds from the angels,(3127) or from the twenty-four elders,(3128) or perhaps from the already perfected saints,(3129)—who, however, would not be regarded as saints only of the O. T.(3130) The idea of a perpetual(3131) accusation of the godly on the part of Satan,(3132) which occurs neither in the N. nor the O. T. as an express doctrinal article, is derived and formulated by Jewish theology from Zechariah 3 and Job 1, 2.(3133) The N. T. contains an allusion to that conception only so far as the names ordinarily used in the N. T., ὁ διάβολος and ό σατανᾶς, also ὁ ἀντικείμενος, according to their original significance, point back to the same. In the latter circumstance, sufficient scriptural ground for receiving the accusing activity of Satan in dogmatical seriousness can be acknowledged only if the Scriptures were elsewhere to show expressly that they advocate such definite sense for that name already firmly fixed. But this occurs neither in Job 1, 2, nor in Zechariah 3; for the former mythically fashioned passage does not treat at all of a peculiar accusation, while, according to the nature of the subject, objective reality does not pertain to the vision of the prophet. Scripture, therefore, does not give us a doctrinal article, which would be just as incomprehensible to Christian thought, as the idea of an actual abode of the devil and his angels in heaven.(3134) But as there, so also here, every allegorizing interpretation of the text is to be rejected,(3135) and it is to be decided, according to the analogy of Scripture, that the idea of a perpetual accusation of believers by Satan, derived in its concrete formation from Jewish theology, makes no claim of objective truth, but is to be regarded as a point of the prophetic conception founded in the individuality of John.

Verse 11
Revelation 12:11. καὶ αὐτοὶ ἐνίκησαν αὐτὸν. That the αὐτοι refers to τ. ἀδελφῶν ἡμ., and, therefore, those accused by the dragon ( ὁ κατηγ. αὐτούς, Revelation 12:10), but not the angel Michael (Revelation 12:7), are here represented as those who have conquered(3136) the dragon, results not only from the words in themselves, which do not allow an immediate reference of the αὐτοὶ to a subject in Revelation 12:7, but also from the manner of the conflict and the victory indicated, which does not at all agree with what is described in Revelation 12:7.(3137) From the identity of those accused in Revelation 12:10, and contending in Revelation 12:11, it does not follow, however, that the idea of ἐνίκησαν αὐτον is: “They have won the case against him,” as Beng.(3138) wishes; but the idea of the νικᾶν here is the same as everywhere in the Apoc., which regards every kind of temptation which Satan has prepared for believers as a mighty conflict,(3139) and therefore every confirmation of faith as a victory over the arch-enemy.(3140) On the fundamental conception, 1 John 2:13-14, is to be compared, although, as the form, so also the reference there is different. The perf. νενικήκατε τὸν πονηρόν describes the life of faith then existing in Christian young men, as having for its foundation the victory obtained over the wicked one by faith itself; the aor. ἐνίκησαν αὐτὸν, however, by placing the victory over Satan as a definite fact entirely in the past, is said by a prolepsis similar to that whereby, in Revelation 7:9 sqq., believers are beheld in a proleptical vision after the victory has been won.(3141) In fact, the ἐνίκησαν is applicable not until the conflict lasting unto death, requiring the surrender of life in fidelity to the cause,(3142) is actually fought through, and the garment washed in the blood of the Lamb(3143) has been kept pure in spite of all the temptations and persecutions on the part of Satan. But although the worshippers know that the conflict against the dragon still in reality impends over their brethren on earth,(3144) yet they can celebrate the victory of believers as one already gained, because the victory won over Satan in heaven(3145) has rendered him an overcome enemy also to believers on earth. Since thus the victory still in fact to be won by believers—to which properly all the consolatory language of the Apoc. refers—is celebrated by these heavenly voices as already obtained, the strongest encouragement is given believers. Hence Revelation 12:11 appears not as a “digression,”(3146) but is in every respect appropriate.

διὰ τὸ αί΄α τοῦ ἀρνίου, κ. τ. λ. On account of the διά with the accus., the blood of the Lamb and the word of testimony of believers appears not as the means ( διά with gen.), but as the reason or cause on account of which the victory is won. This form of the presentation is no less suitable than the former;(3147) but in the first member διὰ τὸ αἰ΄α τ. ἀρν., the latter corresponds much more accurately with the inner connection, sustained by Revelation 12:11, to what precedes. Entirely analogous is the relation in Revelation 3:21 between the ὁ νικῶν, κ. τ. λ., and the ὡς κἀγὼ ἐνίκησα, κ. τ. λ. The victory of believers on earth is based upon the victory won over Satan in heaven; the peculiar truth, however, in what is reported from Revelation 12:7 on, and in the closest connection with Revelation 12:5,—that, viz., which, beneath the shell of the occurrences beheld, must be properly understood as the actual cause of the victory for believers on earth,—is Christ’s victory over Satan. This victory the Lamb has won over the dragon by shedding his blood. The blood of the Lamb is therefore the cause of the victory of believers.(3148) In the same way the statement is added: καὶ δαὶ τὸν λόγον τῆς μαρτυρίας αὐτων. Here we would expect the gen., because the testimony given by believers presents itself most simply as the means whereby they conquer. De Wette is inclined to assume this mode of representation by “a sort of zeugma,” which he tries to maintain in the διά. But the διά with the accus. has its complete justification, because the word of the testimony of believers, like the blood of the Lamb, can appear as the objective ground of their victory, since it is the word of the testimony given by believers with all fidelity even unto death,(3149) yet, also, at the same time, the word of such testimony as believers have previously received, which they now have as the condition of their victory beyond and above themselves.(3150) Thus the word of testimony has also an objective side, according to which it appears, like the blood of the Lamb, as the ground, not as the means, of their victory; while, on the other hand, the blood of the Lamb can be considered the actual ground of the victory only when the subjective side, viz., the believing participation in this blood, or the being washed thereby,(3151) is kept in mind.

καὶ οὐκ ἠγάπησεν, κ. τ. λ. The not loving their souls, i.e., readiness to surrender life replacing ἄχρι θανάτου.(3152) As faithful witnesses, therefore, they suffered death, and just by this, like the Lord himself, won the victory.(3153)
Verse 12
Revelation 12:12. διὰ τοῦτο. We cannot regard the ground of joy for the heavens, and those dwelling therein ( οἱ ἐν αὐτοῖς ακηνοῦντες are only those whose actual place of abode is the heavens, and who there, as the expression σκηνοῦν indicates, have glorious rest disturbed by no woe or conflict,(3154) but not also believers on earth, as Hengstenb., by a false comparison with Philippians 3:20, Ephesians 2:6, explains), to be both the casting of the dragon out of heaven (Revelation 12:9), and the victory of believers (Revelation 12:11),(3155) but only the former;(3156) for although Revelation 12:11, in connection with Revelation 12:10, proleptically celebrates the victory of earthly believers over the dragon, based upon the heavenly victory over the same, the affair is displayed here as it is in reality; to the heavenly beings alone belongs the pure joy, while woe is proclaimed to the whole earth and all its inhabitants, even to believers on earth; for just these have now to struggle even unto blood with the enraged dragon.

οὐαὶ τὴν γῆν, κ. τ. λ. The accus., which in Greek(3157) as well as in Latin occurs regularly in exclamations, is unusual here only so far as it stands with οὐαί, which is otherwise usually combined with the dat.

τῆν γὴν καὶ τὴν θὰλ. In opposition to the heavenly world,(3158) the entirety of the earthly world is designated, in connection with which there is no reference to the relation of the two particular parts as such; much less is any allegorical interpretation admissible.(3159)
ὅτι κατέβη, κ. τ. λ. Reason for the cry of woe: the earth and sea are to be the theatre for the activity of the devil, now allotted to this sphere, who will give vent to his great wrath the more as he knows that he has only a brief time. Instead of the ἐβλήθη, a κατέβη naturally occurs here, because, as a dreadful activity of the enraged enemy is portrayed, it is more appropriate that it should not be expressly marked that the descent of the enemy is involuntary.

ἔχων θυμὸν μέγαν. The great wrath belonging to the dragon because of his antichristic nature, he has shown already (Revelation 12:4). By the overthrow described in Revelation 12:7 sqq., this wrath can only be inflamed anew. To this is added the fact, that the dragon knows that only a short time is allowed him. To identify this ὀλίγον καιρόν with the 3½ days mentioned in Revelation 17:11 “as the time of antichrist,”(3160) is as arbitrary as the reckoning of Bengel, who takes “the short time,” as somewhat longer than the 3½ times (Revelation 12:14), i.e., equal to four times, or four times 222 2/9 years, and regards the period from the year 947 to the year 1836. But in the meaning of the Apoc., the shortness of the time given Satan for his antichristian work on earth, depends simply upon the fact that “the time is at hand,” or that the Lord is soon coming to judge Satan together with his instruments.(3161)
Verses 13-17
Revelation 12:13-17. The dragon, cast down to the earth, pursues first the woman fleeing into the wilderness; but as she also, like the child (Revelation 12:5), is delivered from his snares, he turns to the conflict against the rest of her seed.

καὶ ὅτε εἰδεν. The dragon, finding himself cast upon the earth, must first perceive that thereby all his persecution of the child itself would become impossible; so he employs himself with pursuing ( ἐδίωξε, aor.) the woman, just because she was the mother of that man-child.(3162)
(3162) ἤτις. Cf. the accurate use of this relative also, Revelation 9:4, Revelation 3:2-4, Revelation 19:2, Revelation 20:4.

Verse 14
Revelation 12:14. Already in the ἐδίωξε τὴν γυν. (Revelation 12:13), lies the presupposition afforded by the preceding account (Revelation 12:6), concerning the flight of the woman; but now as the subject is properly concerning the fate of the woman, that which in Revelation 12:6 is touched upon only in the main point, and by anticipation, is expressly described. For Revelation 12:14 does not speak of something entirely different from Revelation 12:6,—as Ebrard thinks, who finds in Revelation 12:6 the flight of the woman to heaven, i.e., the emblem of the dispersion of Israel on earth, but in Revelation 12:14 the flight into the desert on earth, i.e., a miraculous deliverance of converted Israel on the actual earth; an interpretation which already fails, in that, in Revelation 12:6, it takes heaven together with the wilderness misplaced therein by Ebrard figuratively, but in Revelation 12:14, on the other hand, the earth (cf. Revelation 12:13), in the proper sense, while the wilderness found in the same must again be understood figuratively, although it is manifest that all these local designations must, at all events, be understood in the same way,—but that Revelation 12:14 gives the proper execution, and that, too, in the natural place of the connection, of that which was shortly before in Revelation 12:6 removed not without reason,(3163) results from a comparison of the two verses. Precisely the same is the goal of the flight; the τόπος αὑτῆς in the wilderness is the place prepared there for the woman on God’s part;(3164) the same in meaning are the schematic dates—for the determination of 3½ times, i.e., years (derived also, according to the expression,(3165) from the figurative passages, Daniel 7:25; Daniel 12:7), agrees with the 1,260 days (Revelation 12:6);(3166) the same, also, as to what is meant with the brief ἔφυγεν εἰς τ. ἔρ., κ. τ. λ., Revelation 12:6, is the detailed description, Revelation 12:14 : καὶ ἐδόθησαν
ἵνα πέτηται εἰς τ. ἔρ., κ. τ. λ. The certainty of the flight arranged by God depends upon the fact, that to the woman two wings of a great eagle are given, in order that—for such is the intention of God in his deliverance, by causing wings to be given the woman—she might fly to the place prepared for her on God’s part in the wilderness. The idea itself has grown by the plastic art of the writer of the Apoc. from the figure given in Exodus 19:4 :(3167) As God formerly bore his people, when they fled from the Egyptians, on eagles’ wings, so, for her sure escape, a pair of eagle’s wings is given the woman fleeing from the dragon. Yet it dare not be said that the art. τοῦ ἀ., τοῦ ΄εγ., makes the eagle named here appear identical with that mentioned (Exodus 19:4),(3168) for in that figurative passage a particular eagle is not designated. Ewald’s former opinion, also, that the art. in the Hebrew way(3169) designates superlatively a very great eagle, is not admissible, because the analogy—even though it corresponded better than is actually the case—would give only a purely superlative idea.(3170) Ebrard has developed from his view, that the art. designates the very eagle mentioned already in Revelation 8:13, the thought that “the rescue of the woman would follow in the moment when the final extraordinary developments of the fifth and sixth trumpets are to begin;” or, as he also says, that the woman “shall be sustained by the strength of the eagle which is to bring judgment upon the godless world.” But even apart from the two interpretations, lying at the basis of the false presumption that the soaring of the woman away into the wilderness is, according to fact and time, to be entirely distinguished from the escape into the wilderness, neither the one nor the other interpretation is possible, because in this passage that eagle cannot be meant, which in Revelation 8:13 appears for a very special end, and one entirely foreign to what is stated in this passage. What is said can be concerning no particular eagle; the art. is intended generically,(3171) as Revelation 1:1.(3172) Two wings, like those of the great eagle, were given the woman, for rapid and sure escape. On this account, also, we are not to think of the eagle mentioned in Ezekiel 17:3; Ezekiel 17:7, where, in a parable, the kings of Babylon and Egypt are represented as eagles; the thought accordingly developed by Auberlen(3173) from this passage, that the secular power itself—more specifically, “the two parts of the Roman Empire in the East and West, especially since Constantine”—must afford the woman, i.e., the Christian Church, a secure place by means of Roman civil and legal order, is consequently with as little foundation in the phraseology of the text, as the point of vision in general, which this form of exposition assumes, corresponds with the intention and contents of the entire ch. 12

ἵνα πέτηται εἰς τὴν ἔρημον, κ. τ. λ. As the nature of the escape, viz., by flying on eagle’s wings, so is also the place of refuge described according to the model of the deliverance of Israel out of Egypt in the wilderness. To the privations incident to the abode in the wilderness, the ὅπου τρέφεται, κ. τ. λ., does not refer;(3174) the only point made, is that the place prepared by God in the wilderness, for the fleeing woman, is a sure place of refuge against the persecution of the dragon, and that—as God formerly nourished his people in the wilderness—the woman would be nourished in this place of refuge, during the time determined on the part of God.

ἀπὸ προσώπου τοῦ ὄφεως. This determination is not to be combined with the remote πέτηται,(3175) but with the immediately preceding ὅπου τρέφεται, κ. τ. λ.,(3176) and, therefore, to be explained like the Heb. מִםְּני, Judges 9:21 :(3177) “out of the sight of the serpent,” i.e., far and concealed from it. No addition is to be made, at least as Hengstenb. does: “at its flight or in its fear;” the concise mode of statement presupposes the flight as already accomplished, and states how the escaped woman now tarries in security.

καὶ ᾦκησεν ἐκεῖ ἀπὸ προσώπου ἀβ.

Verse 15-16
Revelation 12:15-16. The dragon cannot reach the woman flying on eagle’s wings; and, therefore, casts a stream of water out of his mouth after her, in order to destroy her. But also by this danger the woman remains unharmed, because the earth absorbs the stream.

ὡς ποταμόν. This description of the great amount of water cast forth by the serpent serves to explain and illustrate the purpose: ἵνα ταύτην ποταμοφόρητον ποιήσῃ, “to sink her carried away by the waters of the river,” as Vitr. appropriately explains the word,(3178) not occurring elsewhere in biblical Greek, but otherwise regularly formed. Hesych.(3179) explains the Homeric ἀπόερσεν(3180) by ποταμορφόρητον ἐποίησεν.

The help afforded the woman imperilled on the part of the earth is described in a way, Revelation 12:16, which is conformable with the nature of the danger, as well also with the nature of the earth; the earth opens its mouth, and drinks up the stream of water. The idea recalls not so much Genesis 4:11,(3181) as rather Numbers 16:30; Numbers 16:32,(3182) since it is thought the mighty flood of water vanishes suddenly and inefficaciously in the widely gaping earth.

The question concerning the genesis of this entire description, Revelation 12:15-16, is essentially a preliminary question, if it be as to whether a prophecy actually to be fulfilled be found here. The allegorists make the matter too easy by comparing the water cast forth from the mouth of the serpent directly with the many waters, Revelation 17:1, on which the great harlot sits, and which are there (Revelation 12:15) expressly explained as a figure of many nations, and who thus reach the opinion that in this passage also the stream of water signifies a stream of people which will roll against the Church, whether they be satisfied with this general sense,(3183) or more definite references be introduced.(3184)
By any allegorical interpretation whatever, we are of course prevented from making of the description in Revelation 12:15 sqq. a prophecy actually to be fulfilled, because of the similar descriptions which precede in Revelation 12:1-6, Revelation 12:7-12, Revelation 12:13-14, not allowing such interpretation. The stream of water from the mouth of the serpent designates as little something actually occurring in the present or in the future of John as the two wings of the eagle which, in Revelation 12:14, were given the woman; but, as there the escape of the woman is represented with a plastic art, which is developed from the allusion to the O. T. testimony concerning God’s preservation of his people, so John here describes the danger which Satan, in his rage, prepares for the woman still fleeing, in such a way as to form living images from the symbolical mode of speech of the O. T. Entirely remote is any allusion to the passage of the Israelites through the Red Sea;(3185) but in passages like Psalms 18:5-17; Psalms 32:6; Psalms 42:8; Psalms 124:4, where pressing dangers are illustrated under the figure of great floods of water, lies the origin of the peculiar conception of the Apoc. idea; even its concrete form has a certain analogy in Psalms 18:5, where what is said of “the cords of death” and “the floods of ungodliness” is in the same figurative sense as “the cords of hell,” and “the snares of death.” In such views we may recognize the foundation given the fantasy of the prophet, upon which his actual vision is ordinarily based.(3186)
ἡνοίχθη ἡ γῆ καὶ κατἑπιεν αὐτ.

Verse 17
Revelation 12:17. The dragon, inflamed only to greater rage ( καὶ ὠργίσθη τῇ γυναικὶ) against the fleeing woman (Revelation 12:16), because of the frustration of his last attack, applies himself to a conflict with “the rest of her seed which keep the commandments of God, and hold the testimony of Jesus.”

For the correct explanation of the expression τ. λοιπῶν τοῦ σπέρματος αὐτης, κ. τ. λ.,—and also for the determination thence, according to the context, of the idea of the γυνή,—we must first of all maintain, against Ebrard, that the σπέρμα αὐτῆς is not a seed from which also the woman springs, but only the seed springing from the woman, i.e., born of her, can be designated; so that the λοιποὶ τοῦ σπερμ. αὐτης could in no way be those “who belong to the same seed with the woman.” In violation of the context, Auberlen(3187) further judges the λοιπ. τ. σπ. αὐτ. to be “the disciples of the Lord who have survived the earlier persecutions” (Revelation 12:13-16); for if the hostility described in Revelation 12:13-16 is directed against the woman herself, not her seed, that hostility remains entirely unsuccessful,(3188) so that the subject here cannot be “survivors” in general. This also against Hengstenb., who concedes two different references: “The rest are they who survive the hostile inundation in Revelation 12:15, or are not touched by it.”

A guide to the more specific determination of the λοιποὶ τ. σπέρμ. αὐτ. is contained in the words τῶν τηροῦντων
ἰησοῦ, if the sense be correctly stated by Ewald, whom Züll. follows: “Of those uniting with the more eager and wholesome study of Mosaic laws firm faith in Jesus the Messiah;” but the expression is entirely too general,(3189) than that thereby merely Jewish Christians be designated.

The relation, especially presented by the context, of the statement τ. λοιπῶν τοὐ σπέρ΄ατος αὐτ., viz., to the man-child which, according to Revelation 12:5, belongs to the seed of the woman as the firstborn, has been acknowledged with complete definiteness only by Zull.;(3190) yet while he has correctly explained only the form, but not, at the same time, the subject, he enables us to recognize the occasion because of which this most simple contrast of “the rest” of the seed of the woman, and that firstborn brother, the Messiah himself,(3191) has not been obvious to expositors, viz., the difficulty of correctly conceiving of the woman in the relation as well to the man-child (Revelation 12:5) as also to “the rest of her seed.” The γυνή herself, her υἱός, and the λοιποὶ τοῦ σπέρ΄ατος αὐτῆς, are three ideas so essentially connected that the misunderstanding of one necessarily hinders the correct explanation of the rest. In general, there is no doubt possible as to the fact that the son of the woman is the Messiah; but, nevertheless, that the Virgin Mary is not on this account to be understood by the woman,—even though the ideal contemplation of the writer of the Apoc. always gives the historical person of the Virgin a certain support,

Andr., in agreement with Methodius, has already noted. Any such reference to the person of Mary is rendered impossible, on the one hand, by the ideal description of the γυνή herself, and the events pertaining to her; on the other, by her relation to “the rest of her seed.” By the latter statement—as the λοιποὶ τ. σπ. αὐτ. is designated not only by the final clause of Revelation 12:17, but also by what succeeds in ch. 13, as, at all events, believers in Christ—the expositors are led with essential unanimity to recognition of the fact that the γυνή designates the “Church,” in analogy with the mode of contemplation, according to which, in the O. T., the congregation of God’s people appears as the wife of Jehovah, and in the Apoc. itself(3192) as the bride of the Lord. If now the question be as to the more specific comprehension of this, in general, obvious idea of the γυνή, as well according to the measure of significant features in the description of the γυνή herself,(3193) as also in relation to her man-child, and the rest of her seed; in the first place, all the expositors err who, in the γυνή, wish to recognize the Christian Church, whether they expressly distinguish it from the Jewish or O. T. Church,(3194) and limit the description to the antichristic period at the end of the world,(3195) or regard the N. T. Church in essential connection with that of the O. T., the latter not without its N. T. continuation, and both as one inseparable comprehensive Church.(3196) A characteristic sign that these two modifications of the exposition essentially cohere, lies in the fact that men like Vitringa and Auberlen share the error that the twelve stars (Revelation 12:1) refer to the twelve apostles.(3197) But the view that the woman is the N. T. Church, inevitably miscarries in Revelation 12:5; for it is impossible(3198) to refer the birth of the Messiah to Christ’s attaining life and form in believers.(3199) For this reason,(3200) the reference to the O. T. Church has been received; but, on the one hand, the difficulty concerning the original exposition arising from Revelation 12:5(3201) is not properly removed, and, on the other, a new difficulty is developed. For, if the γυνή be the O. and N. T. Church universal, who are then the λοιπ. τ. σπ. αὐτ., Revelation 12:17? The opinion of Bleek, De Wette, and Hengstenb., also of Klief.,—according to which an actual distinction could not be made between the woman and the rest of her seed, since the woman herself is nothing but the sum of her children, and by ἡ γυνή the whole, while by οἱ λοιπ. τ. σπ. αὐτ. the particular members of the whole, are designated,(3202)
Auberlen(3203) defends upon the ground that only in this way can it be explained why the dragon who was enraged with the woman turns against her seed. But the text does directly the opposite in offering a distinction between the woman and her seed. The woman (Revelation 12:16) is hidden from injury on the part of the dragon; just because he sees that he cannot reach the woman herself, he inflicts his wrath, which undoubtedly is directed against the woman, upon another subject still within reach, viz., the rest of the woman’s children. Is it not very readily to be understood, if the dragon wishes now to distress the mother by injuring her children?

The γυνὴ who bore the Messiah (Revelation 12:5), and has still other seed (Revelation 12:17), can be only the O. T. Church of God, the true Israel.(3204) John was taught already by the ancient prophetic representation, to ascribe seed to this Church, and to regard her as mother of her children, the believing and godly;(3205) the description, also, in Revelation 12:2; Revelation 12:5, has originated not without an allusion to Micah 5:1 sqq. But nevertheless, in the writer of the Apocalypse, the view, with all its analogy to the ancient prophetic types, appears peculiarly defined, viz., because he represents heathen Christians (the λοιπ. τ. σπ. αὐτ., Hofm., Ebrard), as belonging to the seed of the woman, and in so far the brethren of the Messiah.(3206) Here John would have a very suitable model in Micah 5:3, as the יֶחֶר אֶחָיך (3207) designates the growth of the Church from the heathen, who are added to the mother Church as though born of her seed. For the evangelical-prophetical fundamental view, cf. Isaiah 2:2 sqq.; Zechariah 8:20 sqq.; John 4:22, etc. Against this conception, it dare not be said, that nevertheless not only believers from the heathen are brethren of the Messiah, that consequently—beneath the acknowledgment of the reference of οἱ λοιποὶ τ. σπέρ΄. αὐτ., to the child of the woman mentioned in Revelation 12:5—the λοιποί are, in any case, to be regarded Jewish and heathen Christians; for the ordinary view, according to which all believers are brethren of the Lord, is not presented here as certainly as is the ideal person of the γυνή, the mother of the Messiah, the O. T. Church of God, in whose complete unity Jewish Christians are regarded as the genuine Israelites. [See Note LXIX., p. 359.]

Only now(3208) is the purpose of what is described in Revelation 12:1-17, with respect to what follows, to be clearly recognized. In Revelation 12:17 ( ἀπῆλθε, κ. τ. λ.), this distinctly comes to light. By the vision of ch. 12, Satan himself is designated as the proper exciter of the πόλε΄ος (Revelation 12:17) of the θλὶψις, which believers have yet to expect before the coming of their Lord. And, besides, a specific determination of the πόλε΄ος, whose description is here introduced, lies in the fact, that, on the one hand, Satan appears in the form which he had attained in the Roman Empire (Revelation 12:3), as, then, on the other hand, those Christians are designated as the goal of the dragon’s rage who came from the Gentiles to the sonship of Israel (Revelation 12:17), and are to be found within the bounds of that empire. But how Satan now excites war, and what instruments he puts in motion, is made manifest directly afterwards, viz., in ch. 13, which begins with the words that in the later editions form the close of ch. 12 (Rev 12:18).

NOTES BY THE AMERICAN EDITOR
LXIX. Revelation 12:17. μετὰ τῶν λοιπῶν
Alford: “Note, as important elements for the interpretation: 1. That the woman has seed besides the man-child who was caught up to God’s throne, those who are not only distinct from herself, but who do not accompany her in her flight into the wilderness. 2. That those persons are described as being they who keep the commandments of God, and have the testimony of Jesus. 3. That during the woman’s time of her being fed in the wilderness, the dragon is making war, not against her, but against this remnant of her seed. 4. That by the form of expression here,—these present participles, descriptive of habit, and occurring at the breaking-off of the vision, as regards the general description of the dragon’s agency,—it is almost necessarily implied that the woman, while hidden in the wilderness from the dragon’s wrath, goes on bringing forth sons and daughters thus described.” These facts he regards fatal to the view of the flight as the withdrawal of God’s true servants from open recognition. So Beck, who also finds its solution in the doctrine of the invisible Church, and refers to the parallel in Galatians 4:27. In fact, the entire passage (Galatians 4:22 sqq.) affords an answer to an objection which Düsterdieck derives from the οἱ λοιποὶ; for here, as there, the Church, as an institution regenerating and perpetuating through the word and sacraments a spiritual seed, is a mother; while the individuals belonging to the Church, as the congregation of believers, are the children. Our author ignores the well-known principle, Omne simile claudicat.
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Ch. 12 Rev 12:18. ἐστάθη. So Treg., Lach. [W. and H.], also Hofm. (Weiss. u. Erf. II. 354), after the best witnesses (A, C, א, 92, Vulg., Syr., Ar., Aeth., Ed., Ald.), indorsed already by Mill (Proleg., 1249). The Recepta ἐστάθην (B., Copt., al., Griesb., Matth., Tisch., Ewald, De Wette, etc.) is, most probably, an accommodation to the succeeding καὶ εἰδον. Cf. the exposition.

Ch. 13 Revelation 13:1. κέρατα δέκα καὶ κεφαλὰς ἑπτὰ. So, properly already, Griesb. The reverse order (Elz.), as Revelation 12:3, appears more natural.

ὄνομα βλασφημίας. The singular (Elz., Wetst., Beng.) sufficiently supported by C, א, and other witnesses, which, besides, Andreas has in his text and commentary, is properly maintained by Züll. and De Wette. The strongly indorsed plural ὀνόματα (A, B, Verss., Lach., Tisch. [W. and H.]), received already by Griesb., is suspicious as an interpretation.

Revelation 13:5. Whether καὶ βλασφημίας (C, א, Elz., Tisch. IX. [W. and H.]), or κ . βλασφημίαν (B, al., Beng., Tisch.), or, finally, κ. βλάσφημα (A, Lach.), is to be written, is not to be decided from the witnesses contradicting one another. The reading βλάσφημα does not commend itself, because of its conformity with the preceding μεγάλα. The sing. might merit preference to the plur. (cf. Revelation 13:6, where είς βλασφημίας is correctly read, Lach., Tisch.), as a less easy reading.

Revelation 13:7. The first member of the verse, καὶ ἐδόθη αὐτῷ πόλεμον ποιῆσαι (Elz., Beng., Griesb.; ποιῆσαι πόλεμον, א, Tisch.) μετὰ τῶν ἁγίων καὶ νικῆσαι αὑτούς, is lacking in important witnesses (A, C, 12, 14, 92), and is erased by Lach. But the words which occur in B, א, Verss., and whose erroneous omission is easily explained, because the second half of the verse also begins with καὶ ἐδόθη αὐτῷ, are retained with greater propriety by Tisch.

Revelation 13:8. Instead of the Rec. ὡν ού γέγραπται τὰ ὀνόματα ἐυ τῇ βίβλῳ τ. ζ., it is undoubtedly more correct to read: τὸ ὀνομα (A, B, C, al.) and ἑν τῷ βιβλίῳ τ. ζ. (Beng., Griesb., Lach., Tisch. [W. and H.]). But the rest of the words also are, with Lach., Tisch.[W. and H.], to be changed to οὖ οὐ γέγπ. τὸ ὄνομα αὐτου ἐν τ. β. τ. ζ. The οὖ occurs in C, Iren.; the αὐτου in A, C. Also the particularly erroneous reading οὐαὶ, which A has written before γέγρ., appears to point back to the reading οὖ οὐ γέγρ. א appears uncertain.

The τοῦ before ἐσφαγμ., which is lacking in the Rec., is properly (A, B, C, א ) restored by Beng., Griesb., Lach., Tisch. [W. and H.].

Revelation 13:10. The Rec., εἴ τις αἰχμαλωσίαν συνάγει, εἰς ἀιχμαλωσίαν ὑπάγει, which in this form is almost without support, expresses most readily, and, for this reason, in a suspicious way, the meaning which numerous variations in many ways describe (“If any one shall have led captivity, he shall go into captivity”(Iren.). εἵ τις αἰχμαλωτίζει, εἰς αἰχμαλωσίαν ὑπάγει. 7. αἰχμαλωτιεῖ, αἰμαλωτισθήσεται, 18), and which A gives thus: εἴ τις εἰς αἰχμαλωσίαν, εἰς αἰχμαλωσίαν ὑπάγει (Lach., large ed., Tisch. [W. and H.]). To this last reading the defective form of the text also points, which occurs in B, C, א, 28, 38: εἴ τις εἰς αἰχμαλωσίαν ὑπάγει, for this is manifestly only a mistake which has once omitted the twice-written words εἰς αἰχμαλωσίαν. The corrupt reading in Andr., εἴ τις ἔχει αἰχμαλωσίαν, ὑπάγει, is manifestly only the remnant of an interpretation. According to the witnesses, therefore, the text given by Lach. and Tisch. is the best. But it is not improbable (cf. De Wette) that the ὑπάγει also is an interpretation; for the entire sentence, elliptical also in the second clause, would read: εἴ τις εἰς αἰχμαλωσίαν, εἰς αἰχμαλωσίαν.

Revelation 13:12. καὶ ποιεῖ τ. γ. The pres. (A, C, א, Elz., Lach., Tisch. IX. [W. and H.]), which is certain in Revelation 13:12 a and Revelation 13:13, would be unchanged not only in the imperf. (B, Tisch.), but also in the fut. (cf. Griesb., Tisch.).

Revelation 13:14. Instead of the neuter ὃ ἔχ. ( א ), the extremely remarkable masc. ὃς occurs not only in A, 28, 33 (Griesb.), but also (cf. Tisch.) in B, C. Lach. and Tisch. [W. and H.] have, therefore, written ὃς. But since the writer of the Apoc. could have written the masc. neither by a grammatical error (cf. Revelation 13:2; Revelation 13:11), nor possibly because of the reference to a masc. subject, which would be represented by the θηρίον (against Hofm., Schriftbew . II. 2, p. 635; Volkmar. See exposition), the grammatically correct form is to be maintained, although the appearance of the ὃς in the most important MSS. is inexplicable. Perhaps the masc. (cf. Revelation 17:16; also Revelation 14:1, var. lect.) is an attempt at interpretation in the sense of Volkmar. But the interpretation thus indicated is refuted by the context. The reference also to ὁ δράκων (cf. Revelation 13:8) is here impossible. The neut. necessary for correct exegesis has in its favor also the critical authority of א .

Revelation 13:15. The ἱνα, which must be expected with ἀποκτανθῶσιν after the ποίησῃ, occurs in A (Lach.) before ὅσοι, in minusc. directly before ἀποκτ. (Elz.). That the particle is missing in B, א (so also Tisch.), is occasioned indeed by the uncertainty of the passage.
Revelation 13:17. A, B, א 1, Vulg., al., favor the καὶ at the beginning of the verse. The omission (C, Lach., Tisch. IX.) is easily explained, since, as the catena (in Tisch.) expressly says, it is regarded as superfluous.

After the dragon, in order to inflict his wrath upon believers (Revelation 12:17), has come to the seashore (Revelation 13:18), John sees a beast rise out of the sea, which, like the dragon himself (Revelation 12:3), is furnished with ten horns, seven heads, and ten diadems, and already by these insignia immediately makes known that it is an instrument to be employed by him in his war (Revelation 12:17). To this beast the dragon also gives great power and dominion (Revelation 13:2), and it is permitted to make war against the saints (Revelation 13:7); yet the description of this mighty instrument in the hand of Satan does not remain without the definite encouragement of sure consolation (Revelation 13:10).

Besides the first beast, still another, which rises from the earth, is presented to the eye of the seer (Revelation 13:11 sqq.). This second beast appears, not as co-ordinate with the first, which is absolutely the beast (Revelation 13:14-15; Revelation 13:17-18), but(3209) subordinate to it, an accomplice by means of seductive speeches, and other means of deception, to promote the activity of the first beast, and thus, likewise, to serve the wrath of the dragon.

Verse 1
Rev 12:18. και ἐστάθη. The reading of the Rec. κ. ἐστάθην, in a documentary respect decidedly inferior to κ. ἐστάθη, is not utterly impossible in an exegetical respect, as De Wette says;(3210) for there is no contradiction between the ἐστάθη and the ἀπῆλθε πολε΄ῆσαι (Revelation 12:17), but in Rev 12:18 it is directly described how the dragon, who (Revelation 12:17) turns from the fruitless persecution of the woman to begin a conflict with believers, now stations himself on the seashore, viz., by no means as a spectator,(3211) but with the purpose to call forth the beast from the sea, and to equip him with his power (Revelation 13:2), which he will use as his instrument in the conflict he has now undertaken against believers.(3212) Against Ebrard, who objects: “Is John to have the dragon standing by the sea, and, besides, see his incarnation rise from the sea? What the dragon commits to the θηρίον are not possessions which he could have transmitted to him visibly. The dragon also no longer comes before us; it is not known whither he has gone,”—it is especially to be considered, that in Revelation 13:2 the dragon appears on the scene actually and visibly to John, communicates his power, etc., to the θηρίον, and that this is in no way an “incarnation” of Satan, in the sense that he himself could not appear with the beast. Hence, between the ἀπῆλθε πολε΄ῆσαι, κ. τ. λ., Revelation 12:17, and the ἔδωκεν, κ. τ. λ., Revelation 13:2, something must interpose, which explains that the ἀπῆλθε does not declare a complete retirement from the scene of the vision. This interposition is given with exquisite appropriateness by the καὶ ἐστάθη, κ. τ. λ., Revelation 13:18.

ἐπὶ τὴν ἄ΄΄ον τῆς θαλ., because the beast is to come ἐκ τῆς θαλάσσης (Revelation 13:1).

Revelation 13:1. The following hints may serve for the preliminary fixing of points amidst the complication of expositions of the details and of the whole, that cross one another:—

1. The interpretation of the beast upon the sea, Revelation 13:1-10,—which appears also in Revelation 13:11-18 as the chief beast, and whose correct interpretation is, therefore, the chief question,—is attempted in a twofold way, as in the beast there is, or is not, found a symbol of the Roman character (worldly dominion and power, the worship of idols, and superstition, etc.). The two chief species of exposition have each, again, two particular forms, which are very distinct. While many expositors in their reference to Rome refer only to pagan Rome,(3213) others have in mind Christian, i.e., papal, antichristian Rome.(3214) On the other hand, however, many expositors also, who interpreted neither the entire form of the beast, nor all his individual features, as referring to Rome, yet have assumed a reference to papal Rome by regarding the beast,(3215) as a whole, as pertaining to the description of the secular power, and have found the appearance of the secular power in the papacy symbolized, at least, by one part of the form of the beast, viz., by one of the seven heads;(3216) while, especially by Catholic interpreters,(3217) a mode of explanation is recommended, which regards the reference to Rome as distant as possible.

2. The exposition is regulated, on the one hand, by the symbol of Daniel; on the other, by the parallel descriptions in the Apoc. itself (ch. Revelation 12:3 sqq.; ch. 17). But with what freedom and independence John both has, in ch. 13, fashioned the features derived from the Danielian symbol into a new picture, and also in ch. 17 again presented them differently from ch. 8, must be shown by the explanation of the details, which has thus to seek a decision of the controversy of expositors.

ἐκ τῆς θαλάσσης. The ordinary exposition makes its work too easy by immediately allegorizing the rising of the beast from the sea: “The beast rose from the disordered life of this world which surges in an ungodly way, viz., from the sea of nations.”(3218) The proper representation of the visionary locality is so little respected by this, that even in the statement ἐπὶ τ. ἄ΄΄ον τ. θαλ., 12:18, a symbolical designation of numberless(3219) masses of people has been found. But as, e.g., Revelation 12:1; Revelation 12:3, the οὐρανός, in which the woman and the dragon appear to the seer, signifies nothing else in a symbolical way than the expression declares, so in this passage, especially, nothing further is represented than that the first beast rises out of the sea, on whose visible shore the dragon had just placed himself, while the second beast is beheld in the vision coming from the actual earth (Revelation 13:11). But it is a further question as to whether a particular reference lies in this statement of place, which(3220) follows not so much from the symbol of Daniel 7, and from Revelation 17:1; Revelation 17:5, as rather from the parallelism of Revelation 13:11, where the ἐκ τῆς γῆς has in fact an inner relation (Revelation 13:12). It results also, in general, from the mutual connection of the two beasts, and especially from the analogy of the ἐκ τῆς γῆς, that the ἐκ τῆς θαλάσσης must have a similar relation. De Wette, therefore, is already in error, when he conjoins the rising out of the sea, and the coming out of the abyss (Revelation 11:7, Revelation 17:8), as though the beast were designated by the ἐκ τ. θαλάσσης as “a birth from the kingdom of darkness,” or even as one (Nero) returning from the realm of death.(3221) Ewald’s opinion, also, that the ἐκ τ. θαλ. designates the insular government of the Roman beast,(3222) is remote, and makes too much of an irrelevant point.

As the other beast rises from the earth, as from its own element and province, in order to corrupt the earth and those who dwell thereon, and to seduce to the worship of the first beast, so the first beast rises(3223) out of the sea, which surrounds the whole earth, in order to rule over all who dwell within the boundaries of its sphere,—over the whole earth (Revelation 13:4), and all that dwell on the earth (Revelation 13:8), over all tribes and peoples (Revelation 13:7). The sea, whereby the earth itself is surrounded, appears in like manner as a more remote province of the first beast rising from the same, as this beast himself properly rules, and the second beast only serves him. The two beasts appear throughout, not as two rulers by the side of one another, as if possibly to the first belonged only the sea without the earth, and to the second, on the other hand, the earth; but the power and dominion over the whole earth are given the first beast; while the second beast works on the earth and upon its inhabitants, only in the service of the first. This relation expresses itself also in the fact that the first beast comes forth from the sea itself surrounding the earth. The analogy of the contrasted ἐκ τ. γῆς (Revelation 13:11) forbids us to regard the ἐκ τ. θαλάσσης as the sea of nations;(3224) but this mode of exposition cannot be justified by an appeal to Revelation 17:1; Revelation 17:15, since there is no contrast in that passage between sea and earth; and, also, the sea is not once mentioned, but the ῦδατα πολλά, on which the harlot sits. The entire view there is thus different.

θηρίον
ἐχον κέρατα δέκα, κ. τ. λ. Hengstenb. properly emphasizes against Beng. the fact that the expression θηρίον has already in itself a bad secondary signification. The ζῶα(3225) could not be called θηρία. Already, in Daniel,(3226) the godless secular kingdoms appear in the forms of θηρία, and especially is the significant feature to be there(3227) observed, that just as the self-sufficient scorn of the Chaldaean king is punished by his brutalization, so, on the other hand, because of his repentance there were given to the beast, representing the Chaldaean empire, human feet and a human heart.

The more definite explanation of the θηρίον is afforded by what follows.(3228)
That John mentions first(3229) the ten horns, then the seven heads of the beast,—otherwise than in the parallel Revelation 12:3,—could have its foundation in the fact,(3230) that at the rising of the beast the horns first became visible; but according to this consideration, it must be expected that then the further description, καὶ ἐπὶ τ. κερἁτων αὐτ. δέκα διαδ., immediately connects with the κέρατα δέκα, and it would be written καὶ κεφαλὰς ἑπτὰ καὶ ἐπὶ τ. κεφ. αὐτ. ὁνομα βλασφ. As not only the order in which the ten horns and seven heads of the beast are mentioned, is different from that in the description of the dragon, who, nevertheless, in other respects bears essentially the same insignia, but the present description has in it something peculiar, in that here the ten diadems appear on the ten horns, while there (Revelation 12:3) the seven diadems appear on the seven heads of the dragon; the entire order in the particular points of the description, which also expresses something particular with respect to the heads of the beast, depends upon a deeper foundation, lying especially in the significance of the form of the beast. If it is denied that the θηρίον designates the precise form of the antichristian secular power which this has attained in the Roman Empire,(3231) the explanation of itself indicates arbitrary guessing: the ten horns and seven heads—which are generally interpreted in reverse order—may then be understood as representations of the seven periods of the world, and of a tenfold division of the government of the world;(3232) of the seven kings before the appearance of antichrist;(3233) of the seven secular powers, viz., the Egyptian, Assyrian, Chaldaean, Medo-Persian, Greek, Roman, and the final still future power with its ten divisions;(3234) of the seven persecutions of Christians;(3235) of the seven powers hostile to Christianity, corresponding to the seven periods of N. T. history, and of the seven small powers(3236) combined with antichrist. But even the expositors who have referred the θηρίον to Rome have not always been able to give a definite and intelligible meaning to the particular features of the Apocalyptic image. This applies not only to those to whom the essential tendency of ch. 13(3237) appears to pertain to the Papacy,(3238) but also to those who properly abide by heathen Rome, as the form of the antichristian secular power contained within the horizon of the prophet. If, by a superficial comparison with Revelation 17:9, the seven heads of the beast are interpreted of the seven hills of Rome,(3239) the explanation of the ten horns by “the ten servant kings”(3240) is manifestly utterly out of place; Ewald also, who refers the seven to the Roman emperors, and the ten to the prefects of the provinces, ignores the inner connection and essential relationship which exists already, according to Revelation 12:3, between the seven heads and the ten horns.

The θηρίον, i.e., the antichristian, Roman secular power, in the service of the dragon, at the same time bears both the ten horns and seven heads; after this is first declared, a further description ( καὶ ἐπὶ τ. κερ., κ. τ. λ.) follows, which, on the one hand, is assigned to the ten horns as that mark of royal dominion which in Revelation 12:3 appears on the seven heads of the dragon himself, and, on the other, so designates the heads that the blasphemous nature of the entire beast(3241) is illustrated. Yet, while in the description of the dragon, Revelation 12:3, not only are the seven heads mentioned before the ten horns, but diadems also ascribed to the heads, but not to the horns, we find in this passage the opposite in both respects; for the subject here treated has respect to a signification of the concrete form of the Roman Empire, as this is proved by facts. Thus there appear, first of all, ten actual rulers; ten persons who, as the actual possessors of the government, are symbolized by the ten horns, each furnished with a diadem: (1) Augustus, (2) Tiberius, (3) Caligula, (4) Claudius, (5) Nero, (6) Galba, (7) Otho, (8) Vitellius, (9) Vespasian, (10) Titus.(3242) Yet the beast, like the dragon (Revelation 12:3), has only seven heads, not as though one of these heads bore all ten horns, or the horns were distributed inequally among the various heads,(3243) but seven heads bore each a coroneted horn, because, in seven of the persons of rulers mentioned, the actual full possession of the empire was found, while the three other coroneted horns are to be regarded rather between the two heads,—and that, too, corresponding with the actual state of affairs between the fifth and sixth head,—because these three horns represent those persons whose usurped power was not so much the true possession of the government, as rather a rebellion through which the government itself was in the highest degree endangered.(3244)
καὶ ἐπὶ τὰς κεφαλάς αὐτοῦ ὅνομα βλασφημίας. The sing. ὄνομα(3245) is not to be understood as though there were upon each of the seven heads a letter of the blasphemous name, and accordingly the entire name was found upon the seven heads taken together, as Züll. thinks, since he ascribes golden frontlets to the heads, and, as the beast is the antithesis to the High-Priest, the Messiah, conjectures such an inscription as there was on the frontlet of the high-priest, viz., the designation קדשֶׁ לִשָטָך, consisting of seven letters. But there is no need of such superficial determinations; the sing. is meant distributively,(3246) i.e., a name is to be regarded as on each of the seven heads, and that is always the same name of blasphemy, so that thus all the concrete embodiments of the Roman Empire, signified by the heads of the beast, appear as of the same blasphemous nature, as in Revelation 17:3, also, the entire beast, symbolizing the Roman world-dominion, appears full of the names of blasphemy. But how the name of blasphemy stands on the seven heads, is neither to be asked nor to be answered. Bengel, in the sense of many expositors, calls the name “The Pope.” Hengstenb. improperly combines the names of blasphemy with the horns and crowns, as though one included the other, and thinks that the name belonging only to Christ (Revelation 19:16) is usurped by the beast as a blasphemous designation of his world-dominion. But the context(3247) affords only in general the idea that divine honor is ascribed in a blasphemous way to the beast, while a more definite name referring to this is not further expressed. Serving for the explanation of the subject, in this sense, is the remark already of Beda, although he does not mention Rome: “For they call their kings gods, as well those that have died and been transferred, as it were, to heaven and the gods, as those also still on earth, by the name Augusti, which is, as they wish, the name of deity.”(3248) See Introduction, p. 00.(3249) [Note LXX., p. 386.]

NOTES BY THE AMERICAN EDITOR
LXX. Revelation 13:1 sqq. θηρίον ἀναβαὶνον, κ. τ. λ.

On this crux interpretum, we will attempt only to summarize the results of the thoughtful and sober discussion of Gebhardt (“The Doctrine of the Apocalypse,” E. T., pp. 219–230), who constantly refers to, and often dissents from, Düsterdieck: There can be no doubt that the beast stands in the closest relation of nature to the dragon (cf. Revelation 13:1, Revelation 17:3; Revelation 17:7, with Revelation 12:3), and that the latter is, in the eye of the seer, the antigod, and the former the antichrist. But this antichrist is not a single person; for Revelation 13:1-2, shows that the seer had in mind Daniel 7:2-7. The beast is accordingly not a person, but an empire, and that, too, the latest and most extreme, reproducing in itself all earlier phases of the world’s enmity to God. Yet as the individual forms of world-power appear to the seer to culminate in an empire which he calls “the beast,” so he sees again the particular stages of the development of this empire, the individual rulers of the same culminate in one prince, whom he also describes as “the beast” (Revelation 17:10-11); as the leopard, the bear, and the lion are contained in the beast, so are the seven heads of the beast contained in the one head. As he sees in an individual king the nature of a definite empire, uniting in itself all earlier empires, personified, so also he sees unfolded in this empire the nature of that individual king. This empire could not have been any other than the one of John’s own times, the Roman Empire. [Farrar: “The Roman emperor could say with truth, ‘L’état c’est moi.’ ”] The king must be Nero, and not Domitian, as Düsterdieck argues; “the one who is” of Revelation 17:10 being Galba, and not, as Düsterdieck holds, Vespasian. Düsterdieck’s historical application of the rebellio trium principum, the incertum et quasi vagum, and the foundation of a new dynasty by Vespasian, is also charged as being seriously at fault. On the details of the description, the sea is regarded as “the department of earthly movement and earthly occurrences, in distinction from the earth, as the department of earthly being and feeling,” i.e., the Roman Empire, “arises out of secular history;” “the names of blasphemy,” the titles by which Roman emperors appropriated to themselves divine honors, etc. The Nero-legend is rejected in the form that refers to his withdrawal and abode among the Parthians, “but in the eye of the seer, Nero lived, if we may call that a life, in the abyss; he went alive down to hell, and from hell would one day return.” Alford argues against any reference to an emperor, and conceives of the whole representation as signifying the Roman Empire personified; “the wounding of the head to death” (Revelation 13:3) being interpreted of the downfall of the pagan, and “the healing of the wound,” of the establishment of the Christian Empire.

Verse 2
Revelation 13:2. That the description of the form of the beast has been developed from Daniel 7:4 sqq., is at once manifest; but it must not be overlooked, that the Apocalyptic portrayal of it has an essentially distinct conception and purpose. Daniel portrays four worldly kingdoms succeeding one another (the Chaldaean, Medan, Persian, and Greek), and that, too, in such a way that the forms of beasts which symbolize the first three kingdoms are not only like a lion, a bear, and a leopard, but also bear within themselves other significative marks, while the fourth worldly kingdom is represented under the form of a monster, not specifically determined, as, on the one hand, by the great iron teeth, the power of this kingdom, devouring and crushing all, and on the other, however, by the ten horns, beneath which again a small horn comes forth corruptibly, it is symbolized how Antiochus Epiphanes finally rises as the blasphemous usurper of the Greek Empire ruled by the ten kings successively. John, however, describes not four or more, but in any case one kingdom; whether he have in mind the undivided idea of the world-power in general, which has attained form in many concrete empires,—from the Egyptian to the Roman of that time,(3250)—or, without definite reference to the earlier empires, refer only to the present Roman. At all events, it is incorrect to mangle the undivided form of the beast, and to explain perhaps with Wetst., who inverts the order: “The mouth of the lion designates the greed and avarice of Galba; the form of the leopard, the inconsiderate rashness and inchastity of Otho; the feet of the bear, the ferocity and torpor of Vitellius.” But it is no less incorrect when Andreas so interprets the combined form of the beast that he refers the leopard, etc., to that definite kingdom which he understands by the beast in Daniel 7, but in connection therewith attempts to preserve the unity of the idea by considering the antichrist, the coming ruler of the Roman Empire, as possessor at the same time of those three kingdoms;(3251) as it depends in general only upon an inaccurate combination with ch. 17, when in this passage the beast from the sea is regarded the antichrist himself, or his kingdom, in the sense that not the present Roman empire, but one not to be expected until the end of days, is to be understood;(3252) for the tendency of the entire statement of ch. 13(3253) pertains not to the pure future, as though an antichristian efficacy of Satan and the worldly power in his service, as it will have place only at the end of days, were to be described, but the world-power already present, ruling over all in blasphemous pride and oppressing believers,(3254) appears here in a way that undoubtedly makes us recognize its antichristian nature as to how it stands in the service of Satan himself. This antichristian world-power,—and that, too, in the definite appearance of the present Roman Empire,

John beholds in a form of a beast, whose threefold composition of the leopard, bear, and lion is to be explained as little in the sense of Daniel 7, as the ten horns of Revelation 13:1 are to be combined with the fourth beast, which in Daniel bears this number of horns.(3255) Just as the ten coroneted horns (and the seven heads) serve only to designate a particular individuality of the Roman Empire symbolized by the entire form of beast, entirely apart from the fact that in Daniel a fourth empire is symbolized by a monstrous beast with ten horns, so also the combination of the Apocalyptic beast does not have the sense that, in the empire signified by this beast, either the definite empire(3256) of Daniel, or all empires in general, inclusive of the present Roman and the still future,(3257) i.e., the Germano-Slavic,(3258) appear combined, and accordingly the beast out of the sea signifies the world-power only abstractly;(3259) but, on the contrary, the form of a beast which is compared as a whole to the leopard, which is as rapid in its movements as it is strong,(3260) is furnished with feet like the paws of a bear,(3261) while its mouth is like the jaws of a lion, so that thus the entire monstrous beast, which unites in itself the most dreadful weapons of the strongest beasts, informs us of the rapacity and power of the Roman Empire displayed in the same. The special interpretation of particular features reaches too far, and is, therefore, arbitrary, as in Beda: πάρδ., “on account of the variety of nations;”(3262) ἄρκ., “on account of spite and madness;” λέ., “on account of bravery of body and pride of tongue.”

καὶ ἔδωκεν, κ. τ. λ. Here is shown the reason why the dragon, who in Revelation 12:17 has entered into a conflict against believers, has come upon the shore of the sea (Rev. 12:18): he has called the beast from the sea in order to equip him with his own power, and thus to make him an instrument of his wrath. In what way the dragon accomplished this impartation, ἔδωκεν αὐτῷ, we dare not ask, since John does not declare it, for properly he does not attempt to state what is not made visible.

Worthy of notice is the inner relation of the three points, τὴν δύναμιν αὐτ., τ. θρόνον αὐτ., and ἐξουσίαν μεγάλην. The δύναμις imparted to the beast, which is expressly marked as diabolical ( δύν. αὐτού), is shown in his power over freedom and life (Revelation 13:10), and the entire business of men (Revelation 13:17). But the dragon also, by giving his throne to the beast, invests it with a βασιλεία, so that now a throne can be ascribed to the beast himself (Revelation 16:10): hence the more definite view of the worldly dominion of the beast is here presented. Finally, the ἐξουσία μεγάλη(3263) designates the great, yet always definite and limited, plenitude of power, in order by the medium of that δύνα΄ις to work within the entire sphere of nature and to serve the purpose of the dragon.

Verse 3
Revelation 13:3. καὶ μίαν έκ τ. κεφ. With the accus., an express εἷδον is, indeed, not placed,(3264) but its idea results(3265) from the connection, since the εἷδον, Revelation 13:1, which is repeated besides in Revelation 13:2, continues to be effective.

ὡς ἐσφαγ. The ὡς stands just as in Revelation 5:6, only that in this passage the circumstance which explains how that one head bore the marks of an actual mortal wound, and yet could be represented like the rest in all the vigor of life, is expressly designated: καὶ ἡ πλ. τ. θαν. αὐτ. ἐθεραπεύθη.

The more significant that is, which is said in Revelation 13:3 a., and the more this special feature of the entire image of the beast from the sea is adapted thereto, in order to adjust and test the correct interpretation of the whole, the more certain, on the other hand, to become helpless here, is every exposition that misunderstands the image of the beast as a whole. Hengstenb., Ebrard, Auberlen, etc., who regard the θηρίον an image of the world-power in general, infer from Revelation 17:10, with entire impropriety, that the head wounded unto death, and again healed, is the sixth, i.e., that whereby the Roman form of the world-power is symbolized. But although Hengstenb. further interprets that “by Christ’s atonement” a mortal wound is inflicted upon Roman worldly affairs and heathenism,—a wound which, therefore, could appear as again healed, because the outward condition of the Roman Empire still continued, as John himself must have felt this ungodly power in his banishment to Patmos,

Ebrard and Auberlen prefer an interpretation expressly rejected by Hengstenb. They observe, that by the migration of nations the mortal wound was given the Roman Empire; but that this wound was healed, because a new “Roman Empire” had arisen, whose chief strength rests just in the Germanic nations. This Holy Roman Empire, however, appears as the sixth head of the beast, healed of its mortal wound, because its Christianity is secularized, ay, in all Christian appearance, often of a directly antichristian activity; viz., in the Papacy. But the Christian aspect of this form of the world-power is positively expressed in the fact that the head of the beast ( ὡς ἐσφαγμ.) bears in itself a certain resemblance to the Lamb ( ὡς ἐσφαγ΄., Revelation 5:6). The mode of exposition thus reverts in essentials to the old Protestant; only that this was the more correct, so far as it did not acknowledge the vague significance of the θηρίον of the world-power in the abstract, but understood it as a definite reference to Rome. Thus Calov., in dependence on Luther, explains “ ‘the beast wounded,’ most correctly, of the Roman Empire, harassed by the invasions of the barbarians, who for more than three centuries wounded, devastated, and held Rome, so that, during that whole time, there was no Western emperor. It was also healed by the medical aid of Charlemagne and Leo III.” Coccejus understood the head as the Grecian part of the Roman Empire: “In this part the beast received a fatal wound when Julian restored the worship of the gods.” The ἐθεραπεύθη is interpreted: “Julian was removed, and Jovian, the Catholic, succeeded him.” Phil. Nicolai referred the wounding to the dominion of seven hundred years by the Moors in Spain; the healing, to the expulsion of the enemy by King Ferdinand. Most consistently Vitringa explains that the mortal wound is the humiliation of Pope Alexander 13 by the Emperor Frederick in the year 1160, and that the healing is the humiliation of the Emperor by the Pope in the year 1177:(3266) on the other hand, Bengel, with his far-reaching interpretation,(3267) stands already nearer the moderns, as Ebrard and Auberlen. But the former, as well as the latter, interpretation is rejected both by the connection of ch. 12(3268) and by the particular points in Revelation 13:1-2 The θηρίον is just as certainly not the abstract world-power, as the seven heads are not particular “phases of the world-power,” but kings, and that, too, Roman kings. Besides this, the quid pro quo which is ascribed to the writer of the Apocalypse, by representing him as describing the Holy Roman Empire as the empire of heathen Rome which has been again revived, is compatible neither with historical truth nor with a sound conception of biblical prophecy. In both respects, it is impossible to regard an historical development, which is dependent upon the Christian element, and which—in all its unchristian and antichristian deterioration—yet remains in its entire course Christian, and has produced truly holy fruit, as a head of this beast of the dragon. The only indication in the text, which apparently supports such a misconception, Auberlen, etc., have found in the expression ὡς ἐσφαγ΄., as, from the comparison of Revelation 5:6, they have inferred that thereby there is ascribed to the healed head a Christian, i.e., an apparently Christian, life and nature. But supposing, what does not necessarily lie in the expression, that a significant contrast were intended between the Lamb standing there as slain, and the head of the beast wounded, as it were, to death: is it, then, not much more correct to explain, as Victorin. already has done,(3269) viz., that the person represented by the head wounded and again healed is to be regarded as a pretended Christ in whom the sufferings and resurrection of the Lord appear to be imitated?

If we turn from such explanations as do not need a special refutation,(3270) that of Victorin. is first presented, which, being brought again to notice by Corrodi(3271) and Eichhorn, has been of late resolutely defended by Lücke, De Wette, Bleek, Baur, Volkmar, Hilgenf., E. Renan, etc(3272) The Roman historians of the report bruited shortly after Nero’s death, that he was still living, and would again appear,(3273) are quoted. This opinion, which was current especially in Asia,(3274) is recognized by the writer of the Apoc.; and two circumstances concur, which seem to greatly urge the explanation from that fancy of the enigmatical discourse concerning the head of the beast wounded to death, and again healed. On the one hand, it has penetrated Christian literature, viz., the Apocalyptic:(3275) on the other hand, it appears to give a definite explanation of Revelation 17:8, and the one best harmonizing with Revelation 13:3, viz., that Nero, slain by his own hand, appears returning from the abyss of hell, and working again as the living antichrist.

But against this mode of exposition it is to be remarked: (1) The writer of the Apocalypse in no way betrays such impurity and limitation of faith and Christian culture, that without injustice a superstition dare be ascribed to him which the Roman authors already had derided.(3276) In any case, if John subscribed to that illusion, nothing more could any longer be said concerning a truly prophetical character of the Apoc., dependent upon inspiration, and concerning its canonical authority.(3277) (2) In reference to Revelation 17:8,(3278) it must be mentioned already here, how difficult it is by the θηρίον which is there described, to understand Nero alone, who is symbolized, just as in ch. 13, by one of the seven heads of the beast. (3) But it is also in the highest degree doubtful whether the Nero-myth were current already at the close of the first century, as they try to find it in John: on the contrary, unmistakable traces indicate that the original Nero-myth received the form in which it is now by an anachronism, regarded as utilized in the Apoc. only by combining with it misunderstood passages like Revelation 13:3; Revelation 17:8, and 2 Thessalonians 2:3 sqq. Sueton., Tacit., and Dio Chryst. by no means say that it was their opinion that the actually dead Nero had returned from the lower regions to life; but they report(3279) that it was not properly known in what way Nero had died, and that, therefore,(3280) the report originated that he was not at all dead, but had escaped to the Parthians, and would return to take vengeance on his enemies. So it stands in the sibylline books, where Nero appears as a fugitive,(3281) who is to return from the ends of the earth, his temporary place of refuge.(3282) That this Nero-myth was diffused among Christians by the authority of the sibylline books, is attested by Lactantius, who explains it not only as madness, but also indicates its natural origin:(3283) “Cast down, therefore, from the head of the government, and fallen from its summit, the impotent tyrant suddenly was nowhere present, so that a place not even of burial might appear on earth for so wicked a beast. Whence some madmen believe that he has been translated and reserved alive, the sibyl saying that the fugitive matricide shall come from the ends of the earth,” etc. Therefore Lactantius also knows nothing, as yet, of a resurrection and return of the dead Nero, but he has in view the faith of some madmen, supported by the sibylline books, that the still living Nero had found a refuge somewhere at the ends of the earth, whence he will return as a precursor of the antichrist.(3284) But this superstition, still diffused at his time, Lact. regards so senseless, because thereby a life a century long must be presupposed to Nero; while the entire fable could be explained without difficulty, from the fact that the grave of Nero was unknown,—an explanation which is proved to be right, inasmuch as Nero was actually buried with the greatest silence.(3285) In Lactantius, therefore, the Nero-myth, designated as senseless, does not have the form in which they want to find it presented by the writer of the Apoc.

Augustine is the first to testify to the existence of the expectation that Nero would arise from the dead, and return as antichrist, since he expressly remarks that this form of the myth, by the side of the older, has resulted from an interpretation of 2 Thessalonians 2:3 sqq. that is as bold as it is perverted:(3286) “Some think that this(3287) was said of the Roman Empire,—as his declaration, ‘The mystery of iniquity doth already work,’ he wanted to be understood of Nero, whose deeds seemed as though of antichrist. Whence some suspect that he will rise again, and be the antichrist. But others think that he was not slain, but rather had withdrawn so as to be regarded slain, and was concealed alive in the vigor of the age, in which he was when he was believed to have died, until he would be revealed at his own time, and be restored to the government. But to me such presumption of those thinking these things is very wonderful.” In this connection, also, Augustine does not mention the Apoc.(3288) This is done by Sulp. Severus,(3289) who, however, does not combine the myth of the revivification of the dead Nero with Revelation 13:3, but under the presumption that Nero had actually committed suicide(3290) records the entirely peculiar turn to the matter: It is believed that the wound which Nero inflicted upon himself was healed, and that he still lives, and at the end of the world will return as antichrist. The complete form of the myth is given first by Victorin., who expressly says that the actually deceased Nero would be again raised by God, and be sent as the pseudo-Messiah for judgment upon the ungodly; but Victorin.’s own words(3291) betray the origin of the myth thus fashioned, in the same way as Augustine(3292) testifies to the origin of another application of the myth from 2 Thessalonians 2. It cannot, therefore, in any way be asserted upon an historical basis, that the writer of the Apocalypse, when he represents one of the heads of the beast as wounded to death and again healed, depends upon an idea current at his time, concerning the return of Nero raised from the dead,—for such an idea does not belong as yet to his time,—but it must be asserted that the writer of the Apoc. has himself fashioned this manner of expressing the Nero-myth. No one, however, has ventured this.

ἒθεραπ.: “For the same Vespasian restored the Capitol, who also restored the Roman Empire, and, indeed, with great pomp of idolatry.” Züllig, who in Revelation 13:18 finds the name of Balaam: “Balaam, slain as anti-Moses, now has returned to life, with seven heads, as the anti-Messiah, as the one for whom he will now be regarded returned from death to life.”

Any other explanation of Revelation 13:3 is therefore hardly possible, than that indicated already in the Introduction.(3293) By a combination with Revelation 17:8-11, the result is attained that the mortal wound cannot be referred to the sixth,(3294) but must be referred to the fifth, head of the beast. This is correctly acknowledged by Ewald, Lücke, De Wette, etc., as they are further right in accounting Nero as the last of the fallen kings. But to proceed from this to the interpretation of Revelation 13:3, advocated by Ewald, Lücke, etc.,—which is proved to be just as untenable,—is not only not demanded by Revelation 17:8-11, but is prohibited, because it is not said there that the fifth fallen king, i.e., Nero, would return as the eighth, but that the future eighth would be the personified beast himself. But of this nothing whatever is said in ch. 13; it is not once to be perceived from ch. 13 that an eighth king is at all to be expected, so that this point (Revelation 17:11) is not in any way to be introduced into Revelation 13:3. The healing of the mortal wound certainly cannot, therefore, refer to one of the heads of the beast (the fifth), as it is neither said in ch. 17, nor agrees with the statement in Revelation 13:3, that the fifth fallen (deceased) king will return as the eighth. On the contrary, the healing of the mortal wound on the fifth head of the beast must correspond to that which is stated in ch. 17, so that the beast is not, and yet is; viz., it is in so far as the sixth king is. The existence of the sixth king is the healing of the mortal wound on the fifth head, whose infliction caused the beast not to be, and whose healing again caused the beast, nevertheless, to be. Thus ch. 17 gives the riddle, and ch. Revelation 13:3 the clew whereby the riddle is solved. The mortal wound is inflicted upon the (fifth) head of the beast, and the interregnum immediately succeeding. It is to be observed, that it is not at all said that the coroneted horn on the (fifth) head was stricken off, and grew again,—this would attach the idea expressly to the person of Nero, and correspond with the opinion of Ewald, Lücke, De Wette, and Volkm.,—but that, in accordance with the distinction between the heads and the horns (cf. Revelation 13:1), the idea of the Roman Empire, so far as it was under the Emperor Nero, is expressed(3295) This empire, designated by the fifth head of the beast, received a mortal wound when Nero, the bearer of the empire, and the last of the race of the Caesars which had founded the empire, committed suicide, and that, too, under the compulsion of the rebellion of a usurper (Galba), who, as little as his two successors (Otho, Vitellius), could in any way be regarded the restorer of the empire which was destroyed with Nero. The healing of that mortal wound did not ensue until Vespasian, the founder of a new dynasty, restored the empire, as its actual possessor, to its ancient strength and vitality. Thus, at the foundation of the prophetical enigmatical discourse of the writer of the Apoc. concerning the beast wounded to death and again restored, concerning the three coroneted horns which, nevertheless, do not stand upon particular heads (Revelation 13:1), and concerning the beast which is not and yet is, there lies the same historical view which is declared by the Roman historians, in their representation of the threefold regency between the death of Nero and the accession of Vespasian, only as a sad interregnum.(3296)
Verse 3-4
Revelation 13:3 b, Revelation 13:4. καὶ ἐθαύμασεν
ὀπίσω τοῦ θηρίου. The pregn. construction gives the view as to how the astonishment at the succession is occasioned.(3297) Beng. also shows how this expression is supported historically: in the crucifixion, e.g., this prophecy is fulfilled.

The amazement of the whole earth—for thus far the dominion of the beast extends (Revelation 13:2)—may be referred especially to what is said in Revelation 13:3 a; for the worship of the dragon, as also of the beast equipped by him, that which results from Revelation 13:2 b is expressly attached as the reason. But not only is the προσκυνεῖν on the part of the inhabitants of the earth(3298) a robbery, which, in the service of the dragon and his beast, they perpetrate on the one true God, but even the phraseology in which they express their worship(3299) seems like a blasphemous parody of the praise with which the O. T. Church celebrated the incomparable glory of the living God.(3300) [See Note LXXI., p. 387.] And if the inhabitants of the earth declare further καὶ τίς δύναται, κ. τ. λ., back of this challenging and triumphing question lies concealed the desire that, in compliance with the purpose of the dragon,(3301) they might begin the conflict with those who do not worship the beast (cf. Revelation 13:7).

NOTES BY THE AMERICAN EDITOR
LXXI. Revelation 13:4. τίς ὅμοιος τῷ θηρίῳ
Gebhardt: “The seer observes what an imposing, overpowering, transporting impression the Roman Empire exercises upon men; how the world is astonished at it; that it is amazed by its greatness, power, and glory, and does homage to it; how the world worships the dragon, because he has given power to the beast,—that is, not consciously worshipping the devil, but perceiving, in imperial power, and in its individual possessors, supposed manifestations of the divine, it really gives divine honors to the devil.” Carpenter: “The spirit of the wild beast is adored wherever worldliness prevails. There is nothing so successful as success, and the homage of men is more often paid to power than to principle. ‘Can you not hear the words coming across the centuries from the lips of two Roman youths, talking with each other as they lounge about the Forum?’ (Maurice.) Can we not hear the echo of the words in the Champs Elysées, in Piccadilly, in the Broadway, or Unter den Linden, from the lips of young men who have taken fashion, rank, wealth, world-power in any shape, as their god?”

Verses 5-7
Revelation 13:5-7. As the conception of the form of the beast in general (Revelation 13:1-2) is conditioned by the Danielian prototype, so also the individual chief features which describe the activity of the beast are in conformity with what Daniel says of antichrist. Not only the schematical determination of time for the antichristian activity of the beast, forty-two months,(3302) is derived from Daniel 7:25; Daniel 12:7; but also the characteristic representation of the presumptuous, blasphemous speech,(3303) and of his conflict with the saints,(3304) makes the beast appear in the same way as the concretion of the antichristian world-power withstanding the N. T. communion of saints, as in Daniel’s view Antiochus Epiphanes arrayed himself against the O. T. Church. But Züll. finds incorrectly also in 7b an analogy with Daniel 7:14, in that the sense that what is there ascribed to Christ, is here declared concerning the antichristian universal monarchy of the beast, as the contrary of the Messiah; for the ἐξουσία of the beast, i.e., the definite supreme power thereof, adapted to its position and task, corresponds neither to the kingly glory over all nations granted to the Son of man,(3305) nor to his peculiar ἐξουσία, which, as the βασιλεία itself, is marked as one that is eternal.(3306) The ἐδόθη, Revelation 13:5; Revelation 13:7,(3307) which refers to the ultimate ground of divine authority, contains for believers a consolatory determination which belongs to the ἔδωκεν, Revelation 13:2; for only in accordance with God’s order can the dragon equip his beast, and only within the limits fixed by God can the beast work in virtue of the ἐξουσία ascribed to him.

στό΄α λαλοῦν ΄εγάλα καὶ βλασφη΄ίας. The supercilious speaking of great things is already in itself the testimony of an egotistic boasting of one despising the living God, and then becomes openly blasphemous when the presumptuous speeches have such definite reference to God as is expressed, e.g., in Revelation 13:6; cf. also the declaration put, in Revelation 13:4, into the mouth of the adherents of the beast. The historical foundation for the description, Revelation 13:5 a, is formed by the declarations repeated in various ways, in which Roman insolence not only ascribed to itself absolute dominion over the world, but also expressly gave divine names and divine honor to the city, the empire, and the emperor.(3308)
ποιῆσαι. In the following accus., the express object to ποιῆσαι may be found,(3309) and with Luther, Ewald, etc., the explanation may be rendered: Power was given him to bring in forty-two months besides; viz., in the manner described in Revelation 13:5 a. But this mere determination of time appears too circumstantial for the Apoc.; hence it is explained better by Vitr., Züll., De Wette, Hengstenb., etc., after the analogy of Daniel 8:24; Daniel 11:28; Daniel 11:30; Daniel 11:32; Psalms 37:5, where the ποιεῖν likewise occurs without any express designation of the object: power was given him to work, to ply his business, for forty-two months. In connection with this it is to be observed,(3310) that thus the two parts of Revelation 13:5 briefly designate what is more fully described in Revelation 13:6 (cf. Revelation 13:5 a) and Revelation 13:7 (cf. Revelation 13:5 b).

The prefixed βλασφημίας πρὸς τὸν θεόν (Revelation 13:6) is more definitely specialized in a threefold way, to which already the plural βλασφη΄ίας πρ. τ. θ., which is here certain, points, viz., first, βλασφημῆσαι τὸ ὄνομα αὐτοῦ, whereby is designated the calumniation directed immediately against God himself, which is especially fulfilled by the beast usurping for himself the divine names and honor; secondly, καὶ τὴν σκηνὴν αὐτοῦ, i.e., as it is also made manifest from the following words,(3311) heaven, which, as God’s tabernacle, is an object of the blasphemous speeches of the beast; and, finally, καὶ τοὺς ἐν τῷ οὐρανῷ σκηνοῦντας, because it is God’s gracious work, that he has opened heaven as his tabernacle for those who now dwell with him therein. The two last kinds of blasphemy are mediate, but they have place just as certainly as the world-power, represented by the beast, speaks only with mockery of that which was to believers the home towards which their entire hope was directed; and accordingly the world-power stood in opposition to the inexhaustible source of their consolation and patience.

πόλε΄ον ποιῆσαι ΄ετὰ τ. ἁγ. To the instrument of the dragon it is given—on God’s part—to fulfil what the dragon had in mind when he prepared the beast.(3312)
καὶ νικῆσαι αὐτούς; viz., in so far as the saints must succumb to the power of the beast, and suffer imprisonment, banishment, death, and all kinds of θλῖψις.(3313) Besides, it is just in this that the true victory of saints consists.(3314)
κ. ἐδ. αὐτ. ἐξουσία ἐπὶ πᾶσαν φυλὴν καὶ
ἔθνος. Ewald, by determining the ἐξουσία according to the measure of what immediately precedes,(3315) reaches the erroneous conception that the ἐπὶ πᾶσ. φυλὴν, κ. τ. λ., is to be referred to Christians(3316) But the expression designates, by its four specifications,(3317) the entire number of the inhabitants of the earth who easily appear in opposition to the saints; hence the ἐξουσία ἐπὶ πασ. φυλὴν, κ. τ. λ., is the great and sovereign power(3318) which is granted to the beast with his empire. Because of this ἐξουσία he is in a position to war victoriously against the saints. But as in Revelation 13:5 a, so also here, where there is a definitive designation of the ἐξουσία on which the entire dreadful activity of the beast depends, the consolatory thought lies in the background, that even though the supreme power, which the dragon has given (Revelation 13:2) to the beast, is so great that it extends over the whole world, yet it is at last only by the Divine bestowment, and therefore beneath the Divine order and limitation, that the beast possesses, and can exercise, his ἐξουσία.

Verse 8
Revelation 13:8. καὶ προσκυνήσουσιν αὐτὸν, κ. τ. λ. Notwithstanding א ( αὐτῷ), undoubtedly the correct reading, αὐτόν, cannot be explained by the reference to the king, of the masc. in which the beast itself, Revelation 17:11, appears personified;(3319) for that entirely special idea must be definitely indicated within ch. 13 if without any thing further it is thus to be diverted. The αὐτόν pertains, however, to the chief subject ὁ δράκων. The worship of the dragon is here mentioned immediately after the description of the beast, for the same reason as Revelation 13:4 in connection with Revelation 13:3; the more mightily the instrument of the dragon is presented to the inhabitants of the earth, the more naturally they come to the adoration of that which itself only serves the beast. Corresponding with this is also the future form προσκυνήσουσιν.(3320) As the activity of the beast, according to its decisive part, still impends,(3321) so also the adoration of the dragon occasioned thereby.

οὖ οὐ γέγραπται τ. ὄν. αὐτοῦ. The sing. of the relative,(3322) to which, according to the Hebraic way, the demonstr. is added,(3323) is explained(3324) by the presentation of the details which are comprised in the entire κατοικ. ἐπὶ τ. γ.
ἐν τῶ βιβλίῳ, κ. τ. λ. Without doubt,(3325) the concluding clause ἀπὸ καταβολῆς κόσ΄ου belongs to γέγραπται,(3326) not to the ἐσφαγ΄ένου, as neither the explanation of the eternal predestination of the death of Christ,(3327) nor that of the sufferings of Christ in his people from Abel on,(3328) agrees with the expression and the connection of this passage. The characteristic of the inhabitants of the earth, in contrast with the saints refusing to worship the dragon, contains already, in the most pregnant manner, all the points upon which the patience of the saints expressly emphasized immediately afterwards, Revelation 13:10, depends. Those who worship the Lamb slain, of course, must suffer persecution; but just to the Lamb slain belongs the book of life,(3329) in which from eternity the names of believers are written: they, therefore, like the Lamb, conquer by their victory,(3330) and through all θλῖψις pass to the glory of eternal life,(3331) while the enemy, in spite of his temporary victory,(3332) incurs sure judgment. [See Note LXXII., p. 387.]

Verse 9-10
Revelation 13:9-10. This consolatory assurance is expressly urged as one extremely important.(3333)
εἴ τις εἰς αἰχ΄αλωσίαν, εἰς αἰχ΄αλωσίαν. The jus talionis is exercised by the righteous judgment of God.(3334) The brevity of the elliptical expression corresponds very well with the immutability of the strict sentence, in case the second εἰς αἰχ΄αλωσίαν stands without further definition.(3335)
On the two kinds of persecution, cf. Revelation 2:10; Revelation 2:13, Revelation 6:10, Revelation 11:7. Volkm. regards the threat of the sword as directed against Nero. But how is it conceivable if Revelation 13:3 refers, according to Volkmar’s interpretation, to Nero?

ὠδε ἐστι ἡ ὑπομονή, κ. τ. λ. The formula ὦδε ἐστιν is in itself so indefinite that it can express both gradations of the idea: “Here must the patience, the wisdom,(3336) of believers be displayed,”(3337) and “Here patience is present, here lies its foundation and source.” In this passage, and Revelation 14:12, the latter idea results from the connection; by the ὠδε, κ. τ. λ., an allusion is made to what has just been said, Revelation 13:10, yea already in Revelation 13:8; viz., to that in which the patience of the saints consists, who by their faith lay hold of that divine consolation. Otherwise, Revelation 13:18; Revelation 17:9.

NOTES BY THE AMERICAN EDITOR
LXXII. Revelation 13:8. ἀπὸ κατβαολῆς κόσμου
In favor of the translation in our A. V., is the distance of this clause from the γέγραπται. 1 Peter 1:19-20, John 17:24, are sometimes cited as supporting “slain from the foundation;” but the shade of meaning there expressed is different. Revelation 17:8 seems to be decisive in favor of the construction advocated by Düsterdieck; and it has, on the basis of this passage, been adopted by the American section of the committee on the R. V.

Verses 11-17
Revelation 13:11-17. The second beast, which John sees rising from the earth, is described as an accomplice of the first beast; by deceitful speeches and miraculous signs, he leads astray the inhabitants on earth to the worship of the beast from the sea.

That this second θηρίον—which appears in this form from the beginning as essentially related to the first beast(3338)—is a personification of false prophecy, is correctly recognized already by Irenaeus.(3339) John himself gives this interpretation, Revelation 16:13, Revelation 19:20, Revelation 20:10. But from the connection with Revelation 13:1-10, the more restricted determination results, that the subject treated is that form of heathen-Roman prophecy which was just as magical as mantic; and this peculiarity, with all its auguries, interpretations of omens, etc., formed an important support of the Roman secular power.(3340) The various references to papal Rome(3341) are precluded by the explanation of Revelation 13:1 sqq. [Note LXXIII., p. 387.]

ἐκ τῆς γῆς. Incorrectly, Grot.: “private origin.” Ewald’s explanation that the continent of Asia(3342) is to be regarded the theatre for those who had prophesied the return of Nero—even apart from the difficult limitation of the idea τ. γῆς—has no support in Revelation 13:3.(3343) The explanation also of Hengstenb., that by ἐκ τ. γῆς in contrast with ἐκ τῶν ἄνω, or ἐκ τοῦ οὐρανοῦ,(3344) the earthly, worldly nature(3345) is indicated, does not lie at all in the context. The ἐκ τῆς γῆς(3346) has respect, on the contrary, to the idea of the κατοικοῦντες ἐπὶ τὴς γῆς. The beast rises from the earth, because he is to work upon the whole earth, and all the inhabitants of the earth(3347)
κέρατα δύο ὅμοια ἀρνίῳ. The “compendious comparison”(3348) is not acknowledged by Ebrard when he commends the explanation as probable: “The beast has two horns, like ( ὅμοιον instead of ὅμοια) a lamb (so that, then, the horns also were like the horns of the lamb).” Concerning the form of this beast, nothing further is expressed than that it had two horns like the horns of a lamb. The interpretation of this figure must be mistaken, if, notwithstanding the omission of the art. before ἀρνίῳ, a contrast is immediately found to the Lamb with seven horns,(3349) and it is then declared that the beast which has only two horns is far inferior in fulness of strength to that of the Lamb, although the similarity to Christ consists in that the wisdom also of this world is hidden,(3350) or that the beast especially resembles the Lamb of God in the manner in which he exercises its dominion over the Church.(3351) But while it is very difficult to regard the beast with his two horns of a lamb as in contrast with the Lamb with seven horns, a comparison with the beast out of the sea is readily made. This had ten horns, which must be further described in another respect; but the beast out of the earth has two horns, whose meaning lies in what is further said concerning them: they resemble the horns of a lamb,—even in their number they were no more than those of a lamb. The number has, therefore, in itself no special reference,—possibly in the same way as the ten horns (Revelation 13:1),(3352)—but only expresses, like the entire form of the horns, the resemblance to a lamb in the appearance of the beast, and designates the peculiarity of pseudo-prophetism, which, in Matthew 7:15,(3353) is symbolized in a somewhat different way.

καὶ ἐλάλει ὡς δράκων. The precise reference to the dragon, in whose service also this second beast stands,(3354) forbids the omission of the art.; besides, no speaking of the dragon is at all mentioned by Revelation 12:1. The ὡς δράκων(3355) designates the crafty speech of the tempter.(3356) An allusion, however, to the relation to the dragon—which also is not denied by Ewald, Züll., etc.—lies in the fact that he is described not as ὡς ὅφις, but as ὡς δρ(3357)
NOTES BY THE AMERICAN EDITOR
LXXIII. Revelation 13:11 sqq. ἄλλο θηρίον
In harmony with Düsterdieck, Gebhardt: “Heathen witchcraft and soothsaying; the heathen religion as divination and magic according to its demoniacal origin and background, and its demoniacal influence on the mind.” Revelation 13:12 : “The idolatrous homage by which the empire was consecrated and strengthened, it owed to the demoniacal influence of its religion upon the mind.” Revelation 13:13 : “In its approaching climax of development, it will work wonders which will compare in appearance with the greatest miracles of the true prophets; for example, with those of an Elias.” Revelation 13:14 : “If the heathen religion, with its demoniacal power, had already deluded the world, much more will it be so in the expected completion of that power; and as already it consecrated images to the Caesars for divine homage, as to gods, so with the appearance of the personal antichrist, it will fully bring the world to set him up as God, and to render him divine honors.” Revelation 13:15 : “The seer knew, and did not doubt, what was said among the heathen about speaking images; and he expected, therefore, that heathen sorcery would succeed in giving life, the spirit of life (cf. Revelation 11:11), to the image of the beast, so that it would speak, and thus be fully manifested to the world in its usurped divinity. And, indeed, in his time it had already happened that Christians were put to death because they refused to pay divine honors to the emperor; so, naturally, would it be in the future, as John foresaw, that refusal to worship the speaking image, as in the case of Nebuchadnezzar (Daniel 2:6), would end in death.” Revelation 13:16-17 : “The Christians were already variously and seriously hindered in business, because in the Roman Empire the heathen religion penetrated and governed all civil relations. Indeed, in this respect, they were under a ban. There needed only one step more. The worshippers of the beast would willingly place the name, or number of the name, of the beast upon their right hands, or upon their foreheads, or in the most conspicuous places; and those who would not consent to this, Christians included, would be able neither to buy nor sell; they would be shut out from intercourse, banned, marked, and robbed of the vital air in civil and social life.”

Verse 12
Revelation 13:12. The second beast is expressly designated as standing in the relation of servitude to the first: the entire ἐξουσία given, he puts in operation, and that, too, ἐνωπίον αὐτοῦ, i. e., beneath the eyes of the first beast, as its lord.(3358)
ποιεὶ
ἱνα προσκυνήσουσι. Cf. Revelation 3:9.

οὖ ἐθεραπ., κ. τ. λ. This was indicated already (Revelation 13:4) as the cause of the astonishing adoration.

Verse 13-14
Revelation 13:13-14. σημεὶα μεγάλα. As, according to Matthew 24:24, they belong to the seductive activity (Revelation 13:14) of the false prophet.(3359)
ἵνα καὶ πὺρ ποιῇ καταβαίνειν ἐκ τ. ουρ. With Beng., Hengstenb. recognizes here a significant example of the use of the ίνα(3360) in the sense of ὤστε peculiar to the Apostle John. But, improperly: the use of ἵνα, which in this passage, in fact, explains the conception of the ΄εγάλα,(3361) is very strongly distinguished from the style of the Apostle John, because in the latter(3362) the ideal statement of the purpose is actually included, while here the writer of the Apoc., in a mode widely different from the elegance of the apostle, describes something that is simply a matter of fact. In such case, the apostle infallibly writes ὥστε(3363) or ὅτι.(3364)
The words ἵνα καὶ πὺρ, κ. τ. λ., should not be regarded as proving that the false prophet intends to mimic Pentecost,(3365) or wishes to represent himself as a second Solomon. We are much more apt to think of an allusion to the miracles of Elijah,(3366) and thus to regard this false prophet as a forerunner of antichrist, in a way similar to that according to which the true Christ had an Elias(3367) as a forerunner. But the analogy dare not be determined more specifically than the context itself suggests. It is not the antichrist in the sense of the Apostle John,(3368) but the dragon that in the Apoc. stands opposed to Christ,(3369) and it is not the forerunner, but the accomplice, of the dragon, that is the other beast whose ungodly and antichristian nature expresses itself in the fact that in virtue of his demoniacal power he can perform miracles, which appear to be counterparts of the miracles of the true prophets.

καὶ πλανᾷ. The miracles are an important auxiliary(3370) of the seduction.(3371)
λέγων, without construction, as Revelation 11:1.

ποιῆσαι εἰκόνα τῷ θηρίῳ, κ. τ. λ. The historical foundation of this description is indicated already in the Introduction.(3372) All images of deified emperors must have appeared to the Christian conscience as images of the beast, the more certainly as all those individual emperors were possessors of the same antichristian secular power. Hence the addition δ ἕχει τ. πλ., κ. τ. λ.,(3373) is also again in place here; the statues of Augustus and Caligula, erected to them as gods, were also represented by the beast which received its wound only with Nero’s death.

Verse 15
Revelation 13:15. To the second beast, it was further given ( ἐδοθη, cf. Revelation 13:7): δοῦναι πνεῦμα τῇ εἰκόνι τοῦ θηρίου, i.e., to give that image of the beast a demoniacal πνεῦμα ζωῆς,(3374) and that, too, with the intention ( ἵνα καὶ λαλ.) that this might thereby speak, and also by this sign of life manifest his usurped divine glory—which must be adored (Revelation 13:15 b). Revelation 13:15 a must not be understood of a speaking of the spirit of heathen idols;(3375) but this feature of the description contains a suggestion of what has been reported concerning divine images actually speaking;(3376) and John appears(3377) to presuppose the reality of such demoniacal miracles.

Significant, besides, is the statement that the idol of the first beast had not the power to speak of itself, nor with the rough force with which the beast ruled the world, but that the intellectual power of the lying wisdom of the world must give that beast living speech. The false prophet with his πλανᾶν belongs thereto, if that beast is to find worship.

Incorrect is the special reference in Victorin.: “He will cause a golden image to antichrist to be placed in the temple at Jerusalem, and the vanishing angel to enter, and to give thence voices and decisions.”

κ. ποιήσῃ ἱνα
ἀποκτανθῶσι. On the construction, cf. Revelation 13:12. On the historical illustration of this testimony, as in the letter of Pliny to Trajan.(3378)
Verse 16-17
Revelation 13:16-17. καὶ ποιεῖ πάντας
ἵνα δῶσιν αὐτοῖς χαρ.

καὶ ἵνα μή τις, κ. τ. λ. The first ἵνα, just as Revelation 13:12; the second ἵνα (Revelation 13:17) has a different relation to the ποιεῖ, which is to be regarded as repeated before it, in so far as here an immediate determination of the object is lacking.

John describes how the entire number of worshippers of the beast,(3379) who recognize one another by a mark which certifies that they belong to the beast, hinder the intercourse, required even in business with respect to their daily life, of saints who have not received that mark of the beast.

δῶσιν αὐτοὶς χάραγ΄α. Deceived by the second beast unto the worship of the first beast (Revelation 13:14), the dwellers on the earth put a mark upon themselves; they receive it willingly.(3380)
ἐπὶ τῆς χειρὸς αὐτῶν τῆς δεξιᾶς ἢ ἐπὶ τὸ ΄έτωπον αὐτῶν. Züll. and Hengstenb. unjustly resist the acknowledgment(3381) that the idea contains an allusion to the heathen custom of branding slaves and soldiers, and thus of designating that they belong to the same master. It is just concerning this that the treatment refers, and not with respect to a counterpart of Deuteronomy 6:8; for the χάραγ΄α of the worshippers of the beast is to mark them as such, and to render them distinguishable as of the same nature, but in itself by no means contains an admonition of a service of the beast to which they are bound. The reminiscence of the Gentile custom is the more natural here, as the worshippers of the beast are partners in the Gentile-Roman Empire. The χάραγ΄α, however, is not the bringing together by a “confession,”(3382) but it is the definite external mark indicated in both its forms in Revelation 13:17, which is attached either to the forehead or the right hand, and thus in places most readily presented to the eyes; for, since it is intended only for visibility, whether it be attached to the one or the other place is a matter of indifference.(3383) Inappropriately, Hengstenb. says: “The forehead is the most suitable place for the confession” (? Romans 10:10), and the right hand comes into consideration “as the instrument for action.” But just because the parallel assertion ἐπὶ τ. ΄έτωπον αύτ. does not allow any other reference than to the convenient visibility of the mark, the ἐπὶ τ. χεῖρ. αὐτ. τ. δεξ. also cannot have any deeper reference. The right hand is mentioned because this must manifest itself especially in daily use.

The nature of the signature contained by the χάραγμα is definitely expressed in Revelation 13:17 : τὸ ὄνο΄α τοῦ θηρίου, ἢ τὸν ἀριθ΄ὸν τοῦ ὀνό΄ατος αὐτοῦ, i.e., either the express name by which the beast is known, and. therefore written in letters, or the number which gives the numerical value of the letters contained in the name.(3384) In every respect perversely, Coccejus says that the χάραγ΄α is the law, the ὄνο΄α the Catholic Church, and the ἀριθ΄. unwritten tradition.

Verse 18
Revelation 13:18. As John wants to designate the χάραγμα definitely, and that, too, in the form of the ἀριθμὸς τοῦ ὁνόματος of the beast (Revelation 13:17), he mentions first of all, that wisdom and understanding are required for the comprehension of this mysterious mark. The formula ώδε ή σοφ. ἐστιν receives its peculiar meaning(3385) through the context, especially through the express demand ὁ ἔχων νοῦν ψηφισάτω, κ. τ. λ. A reckoning ( ψηφισάτω) is properly required, because the subject has reference to a number, and the value of its letters; yet the invitation to solve the puzzle intelligibly is supported by the explicit remark that the solution can actually be found,(3386) because the number is meant in the ordinary way: ἀριθμὸς γὰρ ἀνθρώπου ἐστίν. These words do not declare that the number describes the name of any particular human person,(3387)—in order to express which, John would have had to attach a τινὸς, or, after his way,(3388) a ἑνὸς, to ἀνθρ.,—but, as also the γὰρ, and the omission of the art. before ἀριθμ. indicate, that the ἀριθαὸς τοῦ θηρίου express the ὄνομα τοῦ θηρίου in a human way, and therefore according to the value of the letters current with every one. The key to the mystery of the numerical name is, therefore, readily found; but wisdom and understanding are necessary in order to use this key properly. That this is not so easy, the history of the exposition shows, as it(3389) gives the report of hundreds of attempts to solve the puzzle, which failed just because it was not understood, on the part of the large number of men which may contain the names of thousands, how to decipher the only correct name.

With the statement of this riddle John concludes the description of the beast, which thus reaches the most significant climax: καὶ ὁ ἀριθμὸς αὐτοῦ χξϛʹ. The αὐτοὺ belongs to the conception τοῦ θηρίου,(3390) just as ψηφ. τ. ἀριθ΄ὸν τ. θηρ. was expressed, yet in the sense that the ἁριθ΄. τοῦ θηρίου is meant as the ἀριθ΄. τοῦ ὀνό΄ατος τοῦ θηρ., Revelation 13:17.

Without all doubt the number to be indicated means χιϚʹ, i.e., 666; for what Irenaeus(3391) reports of those who received the number χιϚʹ, 616, is the less applicable for causing any doubt with respect to the certainty of the received reading χιϚʹ, as Irenaeus himself decidedly advocates the latter reading by asserting for it the authority of all good and ancient MSS., and an express tradition which he derived from the author of the Apoc. himself.

In order to find the interpretation of the enigmatical number commended by John to Christian understanding, the indications afforded by the nearer and more remote context are certainly to be observed, which show the entire class of attempts at interpretation to be impossible, and urge the correct interpretation:—

(1) All expositors enter into an erroneous course who, in spite of the declaration of the text, understand the number not as τὸν ἀριθμὸν τοῦ ὀνόματος τοῦ θηρίου; i.e., who have held it as any thing else than a definite name expressed in numbers. Therefore, not only is such play-work to be rejected of itself, as that of Zeger(3392) and of Coccejus,(3393) but also all Apocalyptic chronology based upon the number 666. With what confidence this was formerly held, is to be seen from the fact that in the Wittenberg Bible of the year 1661, the note (Luther’s gloss) is given: “It is 666 years: so long does the worldly papacy stand.” The master in the sphere of Apocalyptic arithmetic—in which men even like Isaac Newton have erred(3394)—was Bengel, whose piety remains worthy of respect because it believed that even in the spaces of time which are regarded as revealed in the Apoc., the holy ways of God are to be discerned, although not only is the excessive curiosity which muddled that piety reproved by the wording and spirit of Acts 1:7. Matthew 24:36,(3395) but also the entire theory, as it is built by Bengel upon this text, is deprived of a foundation and basis by making the text itself speak of nothing less than of 666 years. Bengel’s system of Apocalyptic chronology depends essentially upon the fact, that, in order to gain first an arithmetical proportion upon which to work, he combines the 666 years, as ordinary years, with the 3½ times or 42 “prophetical months,”(3396) that thereby he may attain the various chronological determinations,(3397) which he then applies to the history of the popes.

(2) Against the method, given in the text, for finding the name of the beast from the number 666, in such a way that the numerical value of the letters forming the concealed name gives that sum, Vitringa and Hengstenb. object, with their peculiar interpretation, rejected already by Vitr. and Coccejus. Because, in Ezra 2:13, a head of a family, Adonikam, with 666 sons, is mentioned, the Apoc. number is therefore regarded as referring to this name, אִדַֹנִיקָם (the Lord sets up), and thus, in the sense of Revelation 13:4,(3398) the antichristian arrogance of the beast deifying itself is indicated. Besides, Hengstenb. finds even in the number 666 itself the sign of that which is contrary to God, because, “as the swollen six,” it always remains a world-number, and can never be reduced to the godly number seven.(3399) But even apart from this last mode of trifling, and without considering that it yields a Hebrew name,—while only a Greek name is to be expected,—a mere play-work would be found therein, entirely spiritless, and not in harmony with the holy earnestness of John, if, without all inner reference to the supposed name, it would be referred to the number of children of Adonikam. Yet the name Adonikam could be meant in the assumed sense if that head of a family had had 777 sons.

(3) We have not only in the wording of Revelation 13:17-18, the clear direction for seeking a name in the enigmatical number; but the Apoc. as a whole, and the context of ch. 13 especially, compel us to reckon that name from no other than the Greek alphabet. A scientific expositor at the present day no longer attempts to introduce the Latin alphabet(3400) or those of modern languages.(3401) It is only either the Greek or the Hebrew alphabet that can enter into consideration. The application of the latter is apparently urged by the O. T. character of the Apoc.(3402) Züllig thus finds the name Balaam in the designation of Joshua 13:33, which,(3403) however, has nothing to do with the θηρίον of whose name it treats. Such interpretations would suit better, as that invented by Ewald for the (false) number 616, רום קיסר, i.e., Cæsar at Rome, or that received by Hilgenf., Renan, etc.,(3404) נרין קסר,(3405) if the presumption that Nero were to be identified with the beast were correct,(3406) and if the introduction of the Hebrew alphabet were not arbitrary. Irenaeus, Primas, Victorin., Beda, Andr., Areth., Wetst., Grot., Calov., Eichh., Ew. i., De Wette, Stern, Rinck, Lücke, Bleek, etc., are correct in their attempt to find the number indicated by the name in the Greek alphabet; for although the Apoc., in its entire mode of presentation and in its style, shows a strongly impressed O. T. type, ye t it is intended for the Greek-speaking reader, and, therefore, takes the formula A and ω(3407) from the Greek alphabet, as also, in its references to O. T. passages, it is not altogether independent of the version of the LXX.(3408) But of the Greek interpretations that have been attempted, most miscarry, because they are either in form intolerable, or without meaning and definite reference. Here belong the solutions εὐάνθας, ἅντεμος,(3409) ἀρνοῦμε,(3410) τεὶταν,(3411) ὁ νικητής,(3412) ἁντίδοκος,(3413) οὔλπιος,(3414) λαμπέτης, κακὸς ὁδηγος, ἄμνος ἄδικος, etc.(3415) Ingenious is the solution commended by Märcker.(3416) He reckons, according to the Greek alphabet, the numerical value of the initials of the names of the emperors, from Octavianus to the tenth following, Vespasian, inclusive of the three emperors of the interregnum,

Galba, Otho, and Vitellius,—by reckoning the numerical sign ί as the tenth, and so obtaining the letters οʹ, τʹ, γʹ, κʹ, υʹ, γʹ, οʹ, οʹ, οʹ, ιʹ, which, according to their numerical value, give correctly 666, and besides can be combined in the name of the beast, ὀγκότογιον, so that the result is an indication of the vastness and pride ( ὄγκος), and of the peculiar garment (toga) in the Roman Empire. This solution is a flagrant act of trifling, to which, besides, a counterpart is offered. It is false, therefore, already, because nothing justifies us in taking the names of the ten emperors as a basis, among which the last is figured only as a numerical sign. The combined name of the beast expresses little.

Kienlen, resorting to the Hebrew alphabet, derives the name of Domitian.

Kliefoth says that no name whatever is mentioned, but only the antichristian character of the beast, which, in every gradation of the world-power indicated by the number six, does not, nevertheless, reach the number seven which symbolizes the divine.

Irenaeus already was acquainted with that solution of the puzzle, which alone corresponds to all demands,

λατεῖνος, i.e., according to the value of the letters: 30 + 1 + 300 + 5 + 10 + 50 + 70 + 200 = 666. So Calov., Eichh., Ew. i., De Wette, Ebrard, etc. Irenaeus, indeed, preferred the name τεῖταν, yet said: “But the name λατεῖνος also has the number 666, and it is very probable, since the last kingdom has this name. For the Latins are they who now rule.” Against this interpretation it dare not be objected, that the usual form of the name is λατῖνος; for although this is never found in analogous forms, like σαβεῖνος, παπείρος, etc., the very nature of the case has determined such a departure from what is usual, for the sake of the riddle. Yet, e.g., in the sibylline books,(3417) the name χρὶστος is changed into χρεῖστος, because in the acrostic description of the words ἰησοῦς χρῖστος, θεοῦ υἰος, κ. τ. λ., not ι, but only an ει, can be introduced. But if the name of the beast be λατεῖνος, there is conveyed by this numerical name the most definite designation of the beast as the Roman Empire, not of any individual emperor, and the exposition of ch. Revelation 13:1 sqq., is expressly confirmed. [See Note LXXIV., p. 388.]

NOTES BY THE AMERICAN EDITOR
LXXIV. Revelation 13:18. ἑξακόσιοι ἑξήκοντα ἑξ
Luthardt: “This number was transmitted also orally from the fathers, but not its meaning; this is a matter of the future, and all interpretations attempted are arbitrary. The best is still the ancient one: ‘The Latin,’ i.e., the antichrist, is the ruler of the Roman Empire. But the number is intended to designate the name of a person.” Alford (Prolegomena): “Even while I print my note in favor of the λατεινός of Irenaeus, I feel almost disposed to withdraw it. It is, beyond question, the best solution that has been given; but that it is not the solution, I have a persuasion amounting to certainty. It must be considered merely as worthy to emerge from the thousand and one failures strewed up and down in our books, and to be kept in sight till the challenge ώδε ἡ σοφία ἐστίν is satisfactorily redeemed.” Gebhardt suggests that both λατεινός and Cæsar Nero in Hebrew letters are correct. Farrar (Early Days of Christianity, pp. 468–474) argues with much learning and great ingenuity for the latter interpretation.
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Revelation 14:1. ἑστὸς. So A, C, א, al., Erasm., 1, 3, 4, 5. Ald., al., Lach., Tisch. 1859 and IX. [W. and H.]. Elz.: ἑστηκός, emendation. The ἑστώς (B., Beng., Tisch. 1854) testifies in favor of the correct reading, since only the masc. form expresses the reference to Christ.

ὄνομα αὐτοῦ καὶ τὸ before ὄνομα τ. πατρ. is omitted in the Rec., in opposition to almost all the witnesses.

Revelation 14:3. Before ᾠδὴν καιν., A, C, Vulg., Lach. [W. and H.], have a ὡς, which is lacking in B, א, al., Verss., Elz., Tisch., and may have been carried over from Revelation 14:2 .

Revelation 14:5. After the ἀμωμοι, the γάρ (B, א, Copt., Syr., Orig., Elz., Tisch.) is possibly to be deleted (A, C, 12, Vulg., Lach. [W. and H.]); cf. Revelation 14:4 : παρθ. γάρ εἰς. Incorrect is the addition at the close in the Rec., ἐνώπιον τοῦ θρόνου τοῦ θεοῦ.

Revelation 14:6. ἐπὶ τοὺς καθημἐνους. So Lach., Tisch. [W. and H.], because the ἐπὶ, which stands also directly before πᾶν ἕθνος, is supported by A, C, א, al. (it is lacking in B, Elz., Beng.), while the Rec. τ . κατοικοῦντας (A, Lach., small ed.) gives only the more usual expression (Revelation 13:8; Revelation 13:12; Revelation 13:14) against B, C, א, al.

Revelation 14:8. Instead of ὃτι (Elz.), read ῆ with A, C, Lach., Tisch. Both are lacking in Beng.

Revelation 14:13. ἀναπαήσονται. So A, C, א, Lach., Tisch. [W. and H.]. The form ἀναπαύσωνται (Elz., B: ἁναπαύσονται) is a modification.

τὰ δὲ έργα. So Elz., Beng., Tisch., according to B, al., Andr., Areth. The well-attested reading τὰ γὰρ ἔργα (A, C, א, al., Vulg., Lach., Tisch. IX. [W. and H.]) is liable to suspicion as an attempt at interpretation.

Revelation 14:15. The σοι after ἦλθεν (Elz.) is incorrect (A, B, C, א, Beng., Lach., Tisch. [W. and H.]).

Revelation 14:18. ὁ ἔχων. So Lach., Tisch., according to A, C. The article causing a difficulty is omitted already in B, א (Elz., Beng., Griesb., Tisch. IX.) [bracketed in W. and H.].

The plural ἤκμασαν αἱ σταφυλαὶ (Elz., Lach., Tisch. IX. [W. and H.]), is of course, easier than the sing. (Tisch., according to B), but is defended as adequate by A, C, א, al.

A, C, א, advocate αὐτῆς (Elz., Lach., Tisch. IX. [W. and H.]), while B offers τῆς γῆς.

Revelation 14:19. τὸν μἑγαν. So A, B, C, Tisch., Lach. [W. and H.]. The Rec., τὴν μεγάλην ( א ), is purely an emendation.

After the description of the secular power threatening believers (ch. 13, cf. also Revelation 12:12; Revelation 12:17) has shown how the proper originator of all the calamity, which has been prepared for believers, is no less than Satan himself, there now follows—in consolatory contrast to that terrible picture—an account which, with its two parts (Revelation 14:1-5, Revelation 14:6-20), serves essentially to give emphatic force to the thoughts that obtruded themselves already in Revelation 13:9-10, in the midst of the description of the antichristian enemies. This contrast between chs. 14 and 13 lies not only in the contents in itself, but is also expressly marked by the definite retrospective allusions to ch. 13 (cf. especially Revelation 14:8 sqq.).

In like manner, just as in ch. Revelation 7:9 sqq., an inspiriting prospect of the heavenly glory of believers abiding faithful in the great tribulation still impending, is afforded before this trouble itself is stated, so also in the first part of ch. 14 (Revelation 14:1-5), a scene, is represented which in a multitude of departed believers (Revelation 14:1, one hundred and forty-four thousand, Revelation 14:4, ἀπαρχή), who appear with the Lamb on Mount Zion, and are described as such as have kept their earthly life free from all defilement of the world, manifests the glorious rewards of the victors.(3418)
In another way the second vision (Revelation 14:6 sqq.) brings the incentive to patience;(3419) viz., by the declaration of the Divine judgment infallibly pertaining to the antichristian secular power. The latter account is presented with such elegance that the outline of the entire Apoc., at least seemingly forgotten, is stated again more definitely. The nearer we come to the final catastrophe, the more clearly is the analogy in the appearance of the vision to be known, as the end is organically developed from the beginning: the seven vials of wrath (Revelation 15:1 sqq.) appear in the same relation to the trumpets (Revelation 8:2 to Revelation 11:19) as the latter do to the seven seals (Revelation 5:1 to Revelation 8:1), so that from the standpoint to which Revelation 14:6-20 already leads, and which is again expressly adopted in Revelation 15:1, the apparent chasm between ch. 11 and ch. 12 completely vanishes.

Verse 1
Revelation 14:1. καὶ εἰδον, καὶ ἰδού. The formula(3420) marks the unexpected, forcible contrast to the preceding vision.(3421)
τὸ ἀρνίον. Since the Lamb appears as the leader of the glorified,(3422) not only does the contrast between Christ and Satan, with his dragon-form, stand forth in startling relief; but the form of the Lamb also reminds us that the Lord himself has by his sufferings and death attained the victory,(3423) therefore his people must follow him; and that the redemption of believers (Revelation 14:4), and their glorification, depend upon the blood of the Lamb.(3424)
ἑστός. With the abbreviated form of the part.,(3425) cf. the inf. ἑστάναι, 1 Corinthians 10:12.(3426)
ἐπὶ τὸ ὄρος σιών. The failure to acknowledge the proper significance of the entire vision is connected no less with the arbitrary presumption that Mount Zion is to be regarded in heaven,(3427) than with the allegorizing interpretation, according to which Mount Zion is regarded as the Christian Church.(3428) Vitringa unites the reference of the whole to the true Church,(3429) with the correct acknowledgment(3430) that the locality represented in the vision is meant properly. Cf. similar local designations within the vision, which are to be understood with absolute literalness, Revelation 14:6; Revelation 14:14; Revelation 13:1; Revelation 13:11; Revelation 12:1; Revelation 7:1. The holy place named, the home of the O. T.—and, therefore, also of the N. T.(3431)
Church, is adapted like no other place for that which is displayed to the gazing John. With the Lamb there appear one hundred and forty-four thousand who have the name of the Lamb, and the name of his Father, written on their foreheads. These one hundred and forty-four thousand are, according to the usual conception,(3432) identical with those mentioned in ch. Revelation 7:4. The number is the same; the seal there mentioned on the foreheads may be combined with the names of God which the followers of the Lamb have written on their foreheads; also the place, Mount Zion, appears to apply especially to glorified believers from Israel. But there are weighty reasons for the distinction of the one hundred and forty-four thousand in our text from those named in Revelation 7:4.(3433) [See, for the contrary, Note LIII., p 256, on ch. Revelation 7:4.] 1. If John had wished here to designate those already mentioned in Revelation 7:4, he would have expressed this definitely by the article. Cf. similar retrospective allusions in Revelation 14:1 ( τὸ ἀρν.), Revelation 14:3 ( ἐν τοῦ θρ., τῶν τεσσ. ζ., τῶν πρεσβ.). This was the more necessary, because here a particular description of the one hundred and forty-four χιλιάδες follows ( ε͂ χουσαι, κ. τ. λ.), which could lead to an identity with the sealed only in case it be conceived that the seal had as an inscription the twofold names here designated; a conception which in itself has no difficulty, but is remote therefrom, because the sign of the seal has a designation and significance different from this sign of the name: there the fidelity, not to be affected by the impending trouble, is sealed, while here the name of God expresses the eternal and blessed belonging of believers to their heavenly Lord,(3434) in contrast with those who have made themselves bondsmen of the beast. (Revelation 14:9; Revelation 14:11; Revelation 13:16 sq.) 2. To this must be added the fact, which may be decisive, that the one hundred and forty-four thousand in our passage, which, according to Revelation 14:3 sqq., do not appear at all as from Israel, can be identified with those mentioned in Revelation 7:4, only in case one of the two false conceptions, with respect to ch. 7,(3435) be sanctioned; viz., either that the one hundred and forty-four thousand (Revelation 7:4) be regarded identical with the innumerable multitude (Revelation 7:9 sqq.), or this multitude be regarded as a part of the one hundred and forty-four thousand. But it is rather to be said that in this passage only the schematic number, which as a designation of a mass suits mainly believers out of Israel (cf. Revelation 7:4-8), is transferred to such as have completed their course, and designates not only the definite description, Revelation 14:3 sqq., but especially also the antithesis lying in the entire context to the heathen worshippers of the beast, as those springing from the heathen.(3436) This select band (cf. Revelation 14:4) appears as such in the holy numerical sign of believers out of Israel; it is contained in the innumerable company, viz., as an ἀπαρχή.

Verse 2-3
Revelation 14:2-3. ἐκ τοῦ οὐρανοῦ. Cf. Revelation 10:4; Revelation 10:8. Many of the expositors who have transferred Mount Zion, Revelation 14:1, to heaven, have(3437) ascribed the voice from heaven to the one hundred and forty-four thousand themselves. Ew. ii., as in Revelation 12:10 sqq., Revelation 19:1 sqq., understands the voices as those of the martyrs, Revelation 7:9 sqq.

ὡς φων. ὑδύτων πολλ. Cf. Revelation 1:15.

ὡς φων. βροντῆς μεγ. Cf. Revelation 6:1. The strength of the heavenly voice does not prevent its sounding at the same time charmingly, like the melody of players on the harp: ὡς κιθαρῳδῶν, κ. τ. λ.(3438) The ἐν, which designates the instrument, is here still easier than in Revelation 6:8.

ᾠδὴν καινήν. Cf. Revelation 5:9. The conception καινἡν has nothing to do with the ἀπαρχή,(3439), Revelation 14:4; for the one hundred and forty-four thousand do not sing this song. In this passage, also, the relation of the καινήν, as to how this song is to be called because of its contents, is to be understood from the connection. The general reference to the work of redemption is not sufficient;(3440) but the subject has reference to that which is displayed to the gazing prophet, through the vision presented to him, and therefore to the faithfulness of God and the Lamb, whereby believers, upon the ground of the redemption accomplished by Christ, are preserved amid all the enticements or persecutions, on the part of the antichristian secular power, and brought to victory and eternal glory.(3441)
ἐνώπιον τοῦ θρόνου, κ. τ. λ. There the song, according to its most inner relation, belongs, because it describes the blessed goal of God’s ways, whose attainment was of itself pledged by the significant glory of the heavenly scene, ch. 4, upon which the entire arrangement of God’s ways rests.

καὶ οὐδεὶς ἐδύνατο μαθεῖν τ. ᾀδ., κ. τ. λ. The one hundred and forty-four thousand, however, could learn this new song, i.e., not merely understand,(3442) but also appropriate it so as to afterwards sing it,(3443) because they alone have the experience of that which is celebrated in the song.(3444)
οἱ ἠγορασμένοι ἀπὸ τῆς γῆς. On the thought, cf. 4, Revelation 5:9. The construction of the masc., with αἱ χιλιάδες, is according to the sense, as Revelation 5:13.

Verse 4-5
Revelation 14:4-5. John describes the one hundred and forty-four thousand as a select number surpassing all other believers in moral perfection. The understanding of this description depends principally upon the proper arrangement and framing of the individual expressions. At the beginning and at the close two special points stand (Revelation 14:4 : οὑτοι εἰσιν οῖ μετὰ γυναικῶν οὐκ ἐμολύνθησαν; Revelation 14:5 : καὶ ἐν τῷ στόματι αὐτῶν οὐχ εὑρέθη ψεῦδος); here, where the subject pertains to the past earthly life of those who have died, the aor. necessarily stands. In both cases the conclusion is by formulæ framed precisely in like manner (Revelation 14:4 : παρθένοι γάρ εἰσιν; Revelation 14:5 : ἄμωμοι γάρ εἰσιν); but here, where an advance is made from the definite actual preservation of the deceased, to their proper nature and permanent condition, the present necessarily occurs. Between the two double-membered sentences, in the beginning and at the close, there are besides two sentences, which are thereby exhibited as independent of one another and the beginning and closing sentences, in that they both commence with the special designation of the subject ( οὖτοι), and that the first expresses something present ( οὖτ. εἰσιν οἱ ἀκολ.), but the second something past, completed in the earthly life ( οὖτ. ἠγοράσθησαν, cf. Revelation 14:3). Hofmann(3445) is the first expositor who keeps in view the disposition of Revelation 14:4-5; but he misjudges it by regarding the παρθένοι γάρ εἰσιν as immediately attracted to the succeeding words. The disposition attempted now also by Ew. ii., whereby three members appear (1. οὐτοί εἰσ., κ. τ. λ.; 2. οὖτ. εἰσ., κ. τ. λ.; 3. καὶ ἐν τ. στόμ., κ. τ. λ.), is in violation of the context.

οἱ μετὰ γυναικῶν οὑκ ἐμολύνθησαν. According to Leviticus 15:18, the sexual union in itself, even that in wedlock, was regarded as defiling.(3446)
παρθένοι. This predicate was not seldom ascribed also to men.(3447) In order to avoid the thoughts forced from the word, and not seldom made the best of by Catholic interpreters in the sense of monastic asceticism,(3448) it is regarded either directly as figurative,(3449) and referring to spiritual purity, especially to abstaining from the worship of idols,(3450) or, if we abide by the proper sense of the words, to sexual purity, as an example of all virtues.(3451) Hofm. attempts to remove the difficulty by saying that the declaration is concerning believers of the last time,(3452) to whom celibacy will become a moral necessity, because of the special circumstances of those times. But nothing is said here concerning Christians of that time. The expedient of Bleek(3453) and De Wette, who regard it as referring to abstinence from all lewdness, as it was ordinarily combined with the worship of idols, is forbidden by the expression μετὰ τ. γυναικῶν, which is altogether general.

Nothing else seems to remain than with Augustine,(3454) Jerome,(3455) Beda, Andr., to explain it in the proper sense, and to acknowledge the idea, to which also other points in the text lead,(3456) that entire abstinence from all sexual intercourse belongs to the distinguished holiness of that one hundred and forty-four thousand,(3457) because of which they enjoy also distinguished blessedness. [See Note LXXV., p. 404.] This is declared by the words immediately following: οὖτοι εἰσιν οἱ ἀκολουθοῦντες τῷ ἀρνίῳ ὅπου ἂν ὑπάγει. There is generally found here a description of the obedience of believers who follow the Lamb even to the cross and to death;(3458) but because of the present tense, which here expresses the present condition,—while the holy manifestation in the earthly life is designated by the aor.,—there can be meant only a description of the blessed reward which those who have died are enjoying(3459) with the Lamb.(3460) It is meant that everywhere whither the Lamb goes, there that chosen one hundred and forty-four thousand accompany him; whether it be that a certain space in heaven remain inaccessible to other saints, or that the latter do not form the constant retinue of the Lamb, at least not in the same way as the former.

οὑτοι ἠγοράσθησαν Ἀ̓ πὸ τῶν ἀνθρώπων ἀπαρχὴ τῷ θ., κ. τ. λ. What applies to all the redeemed, viz., that they have been bought unto God by the blood of the Lamb, from among men, of the earth (Revelation 14:3), or from all nations and kindreds (Revelation 5:9), applies in an eminent sense to the one hundred and forty-four thousand: they are bought as an ἀπαρχή. They appear, therefore, not as the select first fruits from the entire world,(3461) but from believers, or, at any rate, from the blessed. The correlate to the ἀπαρχή is afforded by the context: τῶν ἠγορασμένων. As such select first fruits the one hundred and forty-four thousand appear, with respect both to their peculiar holiness ( παρθένοι), and also their peculiar blessedness ( ἀκολ. τ. ἀρν., κ. τ. λ.).

Besides distinguished virginity, in Revelation 14:5 another peculiar perfection is mentioned, which that multitude had manifested in their earthly life ( εὑρέθη, aor.); viz., perfect truthfulness never clouded by a lie. The expression ψεῦδος(3462) is to be taken in its general sense, and not to be limited to the lies of idolatry,(3463) heresy, or denial of Christ.(3464) A contrast is easily conceivable to the sphere of falsehood in which the seducing false prophet(3465) moves, with the worshippers of the beast accepting his lies.(3466) Cf. also, in Revelation 9:21, in an enumeration of the characteristic sins of the inhabitants of the earth, the juxtaposition of πορνεία and κλέμματα.(3467)
ἄμωμοι γάρ εἰσιν. The conclusion which stands especially in analogous relation to the immediately preceding special point, as the παρθ. γ. εἰσ., Revelation 14:4, to the immediately preceding clause,(3468) is, nevertheless, because of the comprehensive meaning of the predicate ἄμωμοι,(3469) especially suitable for rounding the entire description (Revelation 14:4-5).

The purpose of the entire vision (Revelation 14:1-5), in connection with ch. 13, i.e., in contrast with what is there reported, is, as the exposition of the details proves, not that of showing how the Church abides in invincible glory opposed to the dragon,(3470) or how in the midst of the corrupt Church (ch. 13) the true Church still continues,(3471) or how the Lamb with his hosts stands ready to help by the side of the oppressed Church;(3472) but(3473) the manifestation of the blessed with the Lamb in eternal glory is intended to give believers who are on earth, and exposed to persecution on the part of the dragon, a pledge inspiring courage and patience (cf. Revelation 14:11), that if they remain faithful they shall also attain to that glory.

In every respect preposterous are the historical explanations in Coccejus,(3474) Vitr.,(3475) etc., according to which, especially, the one hundred and forty-four thousand are regarded as the Waldenses.

Christiani has interpreted the one hundred and forty-four thousand even as the woman preserved in the wilderness,(3476) and thus as the Church of the last times. The final Israelitic church is also understood(3477) by Luthardt.

NOTES BY THE AMERICAN EDITOR
LXXV. Revelation 14:4. οἱ μετὰ γυναικῶν, κ. τ. λ.

Any interpretation of this passage that teaches a superior holiness and blessedness as belonging to the unmarried estate, or attaches any defilement to marriage, is inconsistent with Hebrews 13:4. See this passage defended from such view at some length by Chemnitz already (Examen Concilii Tridentini, Schlawitz ed., 1861, p. 535). Hence all such attempts at mediation between maintaining the sanctity of marriage and the peculiar sanctity of celibacy, like those of Alford and Luthardt, are ineffectual. The former says: “In them that fountain of carnal desire has never been opened, which is so apt to be a channel for unholy thoughts, and an access for the tempter.” [Cf., however, 1 Corinthians 7:2.] “The virgins may thus have missed the victory over the lusts of the flesh; but they have also, in great part, escaped the conflict. We are, perhaps, more like that which the Lord intended us to be; but they are more like the Lord himself.” Luthardt proposes another mode of mediation, by affirming that no special holiness of celibacy is taught, but that under the peculiar circumstances of the last times it would be the duty of Christians to remain unmarried, and marriage intercourse would then be only a yielding to sinful lusts. Gebhardt, on the contrary: “They have, in the most marked contrast to the world, with its fornications, or idolatrous worship and service of sin, not defiled themselves with women; that is, in the strongest and fullest sense, they have not committed fornication, have not been unfaithful to God; they have not allowed themselves to be tempted by the world, and have not sinned, ‘for they are virgins;’ that is, what they are according to their nature as Christians, pure, holy, chaste, has, in their lives, simply perfected itself in gradual development, or, in the particular case, maintained itself. Certainly many expositors take the words just explained in a peculiar sense, and determine the representation of the seer to be that perfect abstinence from sexual intercourse belongs to the distinguished sanctity of the one hundred and forty-four thousand, and that, on this account, they enjoy peculiar blessedness; which, as Köstlin observes, is not merely in the spirit of the O. T., but is Esseno-Ebionitish. The one hundred and forty-four thousand are neither distinguished Christians, nor do they enjoy peculiar happiness; even on this supposition, it would be wholly inconceivable that the seer should have imagined one hundred and forty-four thousand unmarried Christians, and, according to the literal sense, Christians of the male sex; still less would he have regarded as Christians only those who had not been married.… I find that John has spoken of the idolatry and the sin of the world as fornication with sufficient frequency, and strength, and clearness, to enable us to see in it the true interpretation of this imagery. The true sense more decidedly presents itself if we begin, not with the first, but with the second member of the sentence,—‘they are virgins,’—which is evidently symbolical.”

Verse 6
Revelation 14:6 sq. ἄλλον ἄγγ., as Revelation 10:1, in distinction from those that appeared in former scenes. Against the idea and phraseology of the Apoc., Hilgenf.(3478) refers the ἄλλον ἄγγ. to the Messiah, designated in Revelation 14:1, whom he regards the first with respect to the angel here mentioned (Revelation 14:6; Revelation 14:8-9).

πετό΄ενον ἐν ΄εσουρανή΄ατι. Like the eagle which (Revelation 8:13) flies in the zenith, this angel is to reach the whole earth with its cry.

ἔχοντα. Cf. Revelation 10:2, Revelation 1:16.

εὐαγγέλιον αἰώνιον. As the article is lacking, the gospel of God’s eternal counsel of salvation cannot be meant.(3479) Too generally, and missing the idea αἰώνιον, C. a Lap. also explains: A message which promises eternal blessings in heaven. This reference De Wette combines, without proper clearness, with that which is alone correct, to the decree of God from eternity with respect to the things proclaimed in the gospel which the angel has. It is not, however, the summons to repentance sounded forth in Revelation 14:7, that forms the contents of the message, which is a gospel because of a term being afforded even enemies for repentance;(3480) but the authentic explanation is to be derived from Revelation 10:7,(3481) where by the same expression ( εὐηγγέλισε) reference is made directly to the eternal counsel of God, with respect to the glorious end at the coming of the Lord. As all patience and victorious fidelity of believers depend upon this message, it also contains the ground for the succeeding call to repentance in Revelation 14:7.

εὐαγγελίσαι ἐπῖ τοὺς καθη΄ένους, κ. τ. γ. The infin., which explains the idea εὐαγγέλιον, is in its formal dependence upon ἔχοντα to be explained indeed from expressions like Luke 12:50; Luke 7:40, John 16:12 :(3482) yet the distinction is to be observed, that in this passage the εὐαγγ. αἰών. appears chiefly as the visible object which the angel has ( ἔχ., see above) in his hand—possibly in the form of a little book.(3483) The ἐπὶ with the acc. following εὐαγγελίσαι, which does not occur elsewhere in such combination, has a meaning analogous to that of the ἐπί with the dative occurring with προφητεῦσαι. Not without violence is Ewald’s explanation: “Above—because the angel flies above all lands.”

To the dwellers on earth goes forth the evangelical message of the angel in the same sense as in Revelation 10:11, the προφητεῦσαι of John, which has indeed also an evangelical import (Revelation 10:7). [See Note LXXVI., p. 000.] To the ungodly dwellers on earth, there proceeds from the message which is to all believers, a true εὐαγγέλιον, but threatens the Lord’s enemies with his coming to judgment, the strongest admonition to repentance. In Revelation 14:7, therefore, there follows: φοβήθητε τὸν θεὸν καὶ δότε αὐτῷ δόξαν,(3484) with the express emphasis of the reason just indicated: ὅτι ἡλθεν, κ. τ. λ.(3485)
καὶ προσκυνήσατε τῷ ποιήσαντι, κ. τ. λ. They are to worship, not the beast, but Him who has manifested himself by his work of creation as the sole true God and Lord of the world, who also will punish his despisers.(3486)
NOTES BY THE AMERICAN EDITOR
LXXVI. Revelation 14:7. εὐγγέλιον αἰώνιον
Alford says briefly on Düsterdieck’s interpretation: “I should have thought that such a rendering only needed mentioning to be repudiated. Ch. Revelation 10:7, which is adduced to justify it, is quite beside the purpose.” Ebrard really anticipates every objection to the older interpretation here urged: “The older exegetes, together with Lücke, are probably right when they understand the contents of the message in general as the message of the salvation in Christ. ‘An eternal message of joy’ that is, indeed, which the angel here brings; he brings a message which is eternal as to its contents, and, therefore, is eternal also, according to its announcement, as since the foundation of the world there has been no other message of joy and salvation, and in eternity there will be no other. That the definite article does not stand here, is owing to the fact that the message is to be described, as it appears to the ἔθνεσι, κ. τ. λ., viz., as one new to them. The angel has ‘an eternal message of salvation to bring them.’ ” So also Gebhardt, who refers, besides, to the error of our author in conceiving of something being intended by this proclamation for the ungodly inhabitants of the earth, that is different from the real contents of the message. Gebhardt regards the angel only “an Apocalyptic art-device” to describe vividly “the publication of Christianity in ever-widening circles,” which “is in reality accomplished by the apostles and other preachers,” and coinciding in meaning with Matthew 24:14.

Verses 6-20
Revelation 14:6-20. Two visions, whose beginning in each case is marked by the formula καὶ εἱδον (Revelation 14:6; Revelation 14:14), bringing the declarations of the judgment upon the world paying homage to the beast (ch. 13), stand therefore in inner connection with the vision (Revelation 14:1-5), because they serve in their way for the encouragement of believers oppressed by the beast and his worshippers. The first vision (Revelation 14:6-13). The first vision is concluded with an express reference to the foundation of the patience for believers lying here (Revelation 14:12), since a heavenly voice proclaims a glorious promise for those who are faithful, and expressly enjoins that John should write down this assurance that is so important (Revelation 14:13).

Verse 8
Revelation 14:8. It is a characteristic of the dramatic vividness of the scene, that every new point, which is to be proclaimed, is committed to a special angel.(3487) The angel now coming forward is distinguished by the compound formula ἄλλος δεύτερος from the ἄλλος ἄγγ. mentioned in Revelation 14:6.(3488)
ἔπεσεν, ἔπεσεν βαβυλών ἡ ΄εγάλη. The cry,(3489) in a prophetical way, represents the sure and near impending judgment as already fulfilled.(3490) The name of the O. T. secular power is transferred to that of the N. T.,(3491) i.e., to Rome,(3492) by not only indicating by means of this name its ungodly nature,(3493) but also by the adjective ἡ ΄εγάλη, especially emphasizing how extent and fulness of power(3494) are powerless for the protection of the vain foundation of self-assertion(3495) from complete overthrow.(3496)
ἣ ἐκ τοῦ οἵνου, κ. τ. λ. As in the ancient prophets, alongside of the threatenings of punishment, the precise charges on which those threats rest are generally presented, so also here the guilt of great Babylon is established. The view portrayed in Revelation 17:2; Revelation 17:4, Revelation 18:3, lies here already at the foundation. Babylon-Rome appears as a harlot who has seduced all the dwellers on earth to commit fornication with her: “She made all nations drink of the wine of the wrath of her fornication.” The expression in Revelation 18:3 is incorrectly explained, if the θυμοῦ be regarded otherwise than in the firmly established sense of “wrath,” Revelation 14:10.(3497) According to the linguistic usage of the Apoc., it is the glow and rage of wrath,(3498) and not any other passion, which is designated by θυμός. But it is impossible to seek this wrath in the harlot Babylon herself, and then to understand the πορνεία of cunning arts, dissembling love, with which wrathful Babylon destroys the nations.(3499) With perfect correctness, De Wette says that the entire expression depends upon a combination of two ideas: the wine of fornication,(3500) wherewith Babylon has intoxicated the nations, is at the same time characterized as a οἰνος τοῦ θυμοῦ (viz., of the Divine wrath), and it is, consequently, represented(3501) how the wine offered by the harlot Babylon to the nations, with which she has intoxicated them and led them to fornication with her, is also a wine which, because of the Divine wrath, has caused that drunkenness in the nations. It is analogous to what is instructively said in Romans 1:21. The πορνεία is the idolatry practised with great Babylon, the all-ruling secular power.(3502)
(3487) “Quot res nunciandæ, totidem nuncii” (Grot.).

Verses 9-11
Revelation 14:9-11. That the wine of fornication is at the same time a wine of Divine wrath (Revelation 14:8), follows from the message of the third angel, inasmuch as this expressly announces to the worshippers of the beast the impending Divine retribution: καὶ αὐτὸς πίεται ἐκ τοῦ οἰνου τοῦ θυμοῦ τοῦ θεοῦ, κ. τ. λ., for the words εἴ τις προσκυνεὶ, κ. τ. λ., describe, according to the measure of ch. 13,(3503) the meaning of the figurative expression πορνεία, Revelation 14:8.

Verse 10
Revelation 14:10. The καὶ αὐτός(3504) represents the details, as well as likewise the harlot herself, incurring the judgment.(3505)
πίεται (fut.). Winer, p. 84.

The οἶνος τοῦ θυμοῦ τ. θ. is represented in the ποτήριον τῆς ὀργῆς αὐτου; but the dreadful power of this wine of wrath is rendered conspicuous, since it is itself designated: τοῦ κεκερασμένου ἀκράτου. It is meant that in the cup of indignation there is found unmixed wine ( ἀκρατος, Psalms 74:9, LXX.), i.e., not tempered with water, and hence that the wine of wrath, thus set forth, works with its entire force. The contradiction in the words occurring in the connection of κεκερασμ. and ἀκράτ. is without difficulty, because(3506) the custom of adapting the wine for ordinary use, by mixing it with water, has brought with it a usage of words in which the κερᾷν, without giving prominence to its special signification, attains the further sense of ἐγχέειν εἰς κέρας, διδόναι πιεῖν, etc.(3507) So Ewald: “I have drunken wine so prepared (mixed) as to be pure;” De Wette, Ebrard, etc. According to Züll., the ἀκράτου is regarded not as undiluted wine, but as designating the “compounded,” i.e., with additions, as spices, myrrh, opiates, etc., whereby the Orientals make their wine still stronger; and thus it is indicated that the Divine cup of indignation contains no wine but a pure mixture, “pure essence of mixtures.” Hengstenb. interprets artificially, in a still different way.

καὶ βασανισθήσονται. Cf. Revelation 9:5. The punishment of hell here described ( ἐν πυρὶ κ. θείῳ, Revelation 9:17, Revelation 20:10) is not, with Grotius, to be resolved into pangs of conscience.

ἐνώπιον τῶν ἁγίων ἀγγ. κ. ἐν τ. ἀρνίον. Incorrectly, De Wette: According to the judgment. Rather, they suffer this their pain before the eyes of the holy angels, and of the Lamb despised and persecuted by the worshippers of the beast, which appears just on this account to render it the more bitter.(3508)
καὶ ὁ καπνὸς τοῦ βασανισμοῦ αὐτῶν, κ. τ. λ., according to Isaiah 34:10. Cf. Isaiah 19:3. It is to be observed, that in this passage βασανισμός is passive, in the sense of βάσανος. Cf., on the other hand, Isaiah 9:5.

ούκ ἔχουσιν ἀνάπαυσιν, κ. τ. λ., viz., in their βασανιαμός.(3509) The expression as Revelation 4:8.

καὶ εἴ τις λαμβ. With grave emphasis this expression, individualizing the general conception, οί προσκυνοῦντες, affirms that every one who in any way resigns himself to the beast(3510) incurs that eternal torment.

Verse 12
Revelation 14:12. Here where the declaration of the judgment impending the worshippers of the beast occurs so definitely and solemnly (Revelation 14:6-11), the encouraging reference to the sources opened thereby to believers for the patience required of them ( ἡ υπομ.) is still easier than in a similar connection, Revelation 13:10.

οἱ τηροῦντες. The construction is formless, as Revelation 1:5, Revelation 2:20. On the thought, cf. Revelation 12:17, Revelation 3:10. τὴν πίστιν ἰησοῦ. “The faith in Jesus.” This, in fact, is parallel with the μαρτυρία ἰησοῦ, Revelation 12:17, because faith on him ( ἰησ., gen. obj.) depends upon the testimony proceeding from Jesus ( ἰησ., gen. subj.).

Verse 13
Revelation 14:13. A heavenly voice,(3511) concerning which it is in no way said to what person it belongs,(3512) commands John to write down what was itself just proclaimed as a word of revelation of his spirit (viz., ΄ακάρ.

μετʼ αὐτῶν), because(3513) this word of revelation contains the most effectual consolation for believers who are oppressed by the secular power, and even threatened with death.(3514) Züll. is wrong in considering that there are two voices, for the voice of the Spirit ( ναὶ, λεγ. τ. πν., ἳνα, κ. τ. λ.) is distinguished here as little from the “voice from heaven,” as in the epistles, chs. 2 and 3, what the Spirit says is to be distinguished from what the Lord commands to be written. The voice from heaven belongs to a heavenly person, who, as interpreter of the Spirit, communicates his revelation to the prophet in intelligible words. The first sentence, which concludes with ἀπʼ ἄρτι, contains what is properly the main point of the consolatory declaration, and, as it were, the theme, whose meaning ( μακάριοι) is more fully explained in the following sentence. Not only by the formal plan, but also in a still more inward way, is this latter part of the heavenly discourse to be distinguished from the former; the ναὶ already shows us the beginning of a new declaration, and a new declaration is also actually presented, since—as the parenthetical words λέγει τὸ πνεῦμα affirm—this confirmation and exposition ( ναὶ
ἴνα ἀναπαήσονται, κ. τ. λ.), added to the first words ΄ακάριοι
ἀπʼ ἄρτι, appear in a definite way as a revelation of the Spirit. It is, therefore, incorrect to refer the ἀπʼ ἄρτι to the latter sentence, whether in the sense of Vitr., who combines the ἀπʼ ἄρτι with ἀναπαήσ., or in that of Lamb., Bos., who(3515) writes ἀπαρτί (i.e., ἀπηρτισμένως), and tries to explain the wonderfully composed formula of assurance ἀπαρτὶ ναὶ by the absolute plane profecto.(3516) The reference of the ἀπʼ ἄρτι(3517) to the emphatically prefixed conception of μακάριοι is shown by the relation of the thought.(3518) By a combination with ἀποθνήσκ., Züll. reaches the incorrect interpretation: “Better on this account than those who experience the impending time of distress, are the martyrs dying just at the beginning of this time;”(3519) but the conception μακάριοι means much more and differently from what Züll. expresses, and to refer it alone to martyrs is as certainly incorrect as ἀποθνήσκειν ἐν κυρίῳ is not “to die for the sake of the Lord.”(3520)
The dead “who die(3521) in the Lord,” i.e., bound with him by faith, and kept in fellowship with him(3522) by fidelity to the faith even unto death,(3523) are “blessed from henceforth,” because, viz., now the glorious end, which will bring condemnation to enemies(3524) and complete blessedness to all believers,(3525) immediately impends. This is the eschatological reference of the ἀπʼ ἄρτι(3526) presented in the connection, in its combination with the idea μακάριοι, which in itself points already to the goal of the Christian hope.

Incorrect is the explanation of Stern, who, in uncertainty, refers the απʼ ἄρτι to the entire sentence μακάρ.

ἀποθν., and incorrectly tries to apply what is said only of the end of time in such sense that then they who die in Christ immediately enter paradise—with intermission of purgatory, which is, therefore, indirectly fixed for the dying prior to that final time; while just as incorrectly, in order to escape the doctrine of purgatory, Calov., etc., explain the ἀπʼ ἄρτι by “from the death of every one.” [See Note LXXVII., p. 405.] ἵνα ἀναπαήσονται ἐκ τῶν κόπων αὐτῶν. The future is formed from ἀναπαύω, just as κατακαήσομαι from κατακαίω.(3527) The ἵνα here can depend as little upon the parenthetical λέγει τ. πν.(3528) as the ἵνα in 2 Corinthians 8:7 upon the succeeding λέγω. But this passage is not, with Ewald and De Wette, to be explained from 2 Cor. (above cited) and Ephesians 5:33, as an idea lying at the foundation of a purposive command; but the close analogy of Revelation 22:14 shows that the clause ἵνα, κ. τ. λ., is to be elucidated after the manner of the restrictive idea of μακα̇ ριοι,(3529) that it is expressed at the same time how the goal of blessedness ( μακάρ.), held forth by the promise, includes that heavenly ἁνάπαυσις, and is to be afforded those dying in the Lord.(3530) The solemn expression(3531) which designates the blessed rest from all troubles of the earthly life of conflict(3532) is the more significant, because it sets forth a peculiar opposition to the lot of the damned, Revelation 14:11.

τὰ δὲ ἔργα αὐτῶν ἀκολουθεῖ μετʼ αὐτῶν. The δὲ marks excellently the contrast between the just-mentioned ἀνάπαυσις ἐκ τῶν κόπων and the ἔργα, to which the κόποι themselves belong.(3533) This significant contrast becomes uncertain if the idea of the “works”(3534) be resolved into that of the reward itself.(3535) The thought, which occurs in like manner both in the classics and in the rabbins,(3536) is the profound view that the works wrought by believers in the Lord (1 Corinthians 15:58) are themselves an eternal good.

The entire section, Revelation 14:6-13, Hammond refers to the times from Domitian to Constantine.

The old Lutheran exposition(3537) understood by the angel with the eternal gospel, Luther. Such an interpretation was made already by Michael Stifel, in the year 1522. Bugenhagen took Revelation 14:6 sqq. as the text for his funeral sermon on Luther.(3538) A Catholic compositor, who was engaged in setting up the Lutheran Bible, Wittenberg, 1623, committed great offence by substituting “neu” (new) for “ewig” (everlasting).(3539) Calov. understood by the angel (Revelation 14:8), the second Martin, viz., Chemnitz with his Examen Trid. Conc. ( ἔπεσεν βαβ.); by the angel (Revelation 14:9), the antagonists of the Calixtines, among whom he reckons also himself.

Bengel preferred to refer the angel (Revelation 14:6) to John Arnd; the μεσουράνημα is

Germany. The angel (Revelation 14:8) is probably Spener.

NOTES BY THE AMERICAN EDITOR
LXXVII. Revelation 14:13. ἀπʼ ἄρτι
The interpretation referred to is not peculiar to Calov. and the school of exegetes which he represents; e.g., Ebrard: “ ἀπʼ ἀρτι μακάριοι εἰσι says rather simply this (De Wette, etc.), that they who die in Christ need not wait for blessedness and compensation until, by the return of Christ to earth, an end is made to the power of the beast hostile to Christ, but, that, immediately after their deaths, they shall find the most glorious compensation by resting from their labors, and not losing the fruit of their works accompanying them. Nothing whatever is said concerning any merit of their works before God as Judge; for they are the regenerate ‘who die in the Lord,’ because they have lived in Him, and He in them.” Hengstenberg: “The dead who die in the Lord are blessed from now on. This is not contrasted with any former time in which the dead who died in the Lord were not blessed. The blessedness is as old as the dying in the Lord, and this dates from the time of Christ’s death, who also already, for the intermediate state, has brought life to light (2 Timothy 1:10), but with a remote future with respect to the completion of the kingdom of God; not first in the new Jerusalem that is hereafter to be established on the renewed earth, but already from the moment of their departure into heaven. This is explained by the conversation between Christ and the penitent thief. The latter prayed the Lord to remember him when he came into his kingdom at the establishment of the kingdom of glory on earth. But the Lord assured him of more than that for which he prayed (Luke 23:43). By saying, ‘Lord, remember me,’ the thief shows that he is one who is dying in the Lord. For to die in the Lord, is when one, in the face of death, with complete confidence confesses Him to be Lord.” Luthardt: “It was expressly revealed to John, in order that Christians of all times may know that from now on, i.e., now already, blessed are they who die in the Lord, i.e., in fellowship with him, for with their death they enter into a blessed state; in order, also, that they may be consoled in that they die before the second coming of Christ.… This toilsome life is now at an end, and a blessed peaceful rest in the bosom of Christ follows, while the unblessed have no rest day or night (Revelation 14:11).”

Observe the force of the ἐκ τῶν κοπῶν, as in note on ch. Revelation 2:2. The promise ἀναπαήσονται belongs here only where there have been previously κόποι, viz., toilsome exhaustive labors, not for self, but for the Lord.

Verses 14-16
Revelation 14:14-16. In the first picture of the ripeness of the earth for judgment,(3541) it is the coming Judge himself who appears on a white cloud, with a sharp sickle in his hand. It is of like significance, when, from the first of the seals,(3542) the victorious form of the Lord himself proceeds.

The description (Revelation 14:14) allows us to think only of Christ himself,(3543) but could not mean an angel,(3544) who possibly represented Christ,(3545) or “the heroes and chiefs who, armed with zeal for the truth, plead the cause of the Church, and executed the judgments of God.”(3546) Decisive is the solemn designation ὅμοιον υἱῷ ἀνθρώπου;(3547) also the appearance on the cloud,(3548) and the golden crown indicating a special glory as victor,(3549) make the reference to Christ himself still more certain. The expression ἄλλος ἄγγ. (Revelation 14:15), besides, does not compel us here(3550) to understand an angel also in Revelation 14:14, because the ἄλλος alludes to the angels mentioned in Revelation 14:6 sqq,(3551) and the objection that Christ himself could not have received a command(3552) from an angel, is settled by the fact that the angel is only the bearer of the command coming from God.(3553) See, also, on Revelation 14:17
καθήμενον. The accus., as Revelation 4:4.

ἔχων. Cf. Revelation 14:12, Revelation 14:7; Revelation 10:2.

δρέπ. ὀξύ. Therefore serviceable for use in such a way that this sickle allows nothing to stand which is ripe for cutting.

ἐκ τοὺ ναοῦ, Revelation 14:15; cf. Revelation 11:19. The angel appears as one immediately sent from God. πέμψον, cf. Joel 3:13; Mark 4:29. The expression is here especially significant, because the idea is presented that the sickle thrust forth on the earth (Revelation 14:16) is to cut down there.

ἡ ὥρα θερίσα; construed as Revelation 9:10, Revelation 11:16.

ἐξηράνθη. The sign of the ripeness, since the figure of a field of corn is here(3554) presented.

ὁ θερισμὸς τῆς γῆς. The authentic explanation follows (Revelation 14:16): ἐθερίσθη ἡ γῆ. The whole earth is the harvest-field; the ripe stalks are those καθήμενοι ἐπι τ. γ., Revelation 14:6.

Verses 14-20
Revelation 14:14-20. After the paracletic episode (Revelation 14:12 sq.), there follow again, in a new vision (Revelation 14:14 : καὶ εἰδον καὶ ἰδού, cf. Revelation 14:1), symbolical declarations of the judgment now impending over the earth.(3540) Cf. Revelation 14:6 sqq.

Verses 17-20
Revelation 14:17-20. Another angel,(3555) likewise coming from the heavenly temple, and therefore from God himself, intrusted with a work symbolizing the final judgment, has, as one like the Son of man (Revelation 14:14), a sharp sickle, by which the ripened clusters in the vineyard of the earth are to be harvested. Not only does this occur at the command brought again by another angel, but the clusters are also pressed.

καὶ αὐτός. The formula(3556) marks only that the same thing is said by this person as by the person designated in Revelation 14:14; but in other respects the persons are by no means “put on the same level,”(3557) so that it does not follow from Revelation 14:17 that the one like the Son of man is an angel. Still less, however, can it be inferred to the contrary, from Revelation 14:14, that the ἄγγελος (Revelation 14:17) is not an angel, but the Lord himself.(3558)
The other angel (Revelation 14:18), who brings to the one mentioned in Revelation 14:17 the command for harvesting the vineyard of the earth, is in a twofold respect significantly characterized, according to his place of starting: ἐξῆλθεν ἐκ τοῦ θυσιαστηρίου, and according to his peculiar power: ὁ ἔχων ἐξουσίαν ἐπὶ τοῦ πυρός. He came forth “out of the altar.”(3559) This idea is derived from the ἐκ, which is to be rendered here “from,”(3560) as little as the ἀπό in Revelation 9:13. Its meaning is to be derived from the description (Revelation 8:3 sqq.),(3561) in connection with the designation of the ἐξουσία which the angel has over fire.(3562) The same altar beneath which the souls of the martyrs lie, crying for vengeance, and from which not only the fire is taken which, cast upon the earth, gives the signal in general for the trumpet-visions announcing the beginning of the vengeance, but whence, also, in the sixth trumpet-vision especially, the voice sounds that calls forth a destructive army upon the earth, appears significantly in this passage as the proper place of an angel who transmits the command for the execution of judgment, and who, since he has power over fire,(3563) manifests himself as one whose sending brings an answer to the prayers of the martyrs, and thus, by his entire manner and appearance, recalls the blood-guilt of the enemies whose blood is now to cover the earth (Revelation 14:20).

τρύγησον. Luke 6:44.

καὶ ἔβαλεν, κ. τ. λ., Revelation 14:19. Cf. Revelation 14:16. Here, however, the figure is not limited to the mere cutting-off of the clusters, but the pressing also follows: καὶ ἔβαλεν εἰς τὴν ληνὸν τ. θυ΄. τ. θ. τὸν ΄εγ. In reference to the remarkable combination of the masc. τὸν ΄εγ. with the fem. τὴν λην,(3564) cf. Winer, p. 490, who explains the masc. by the fact that ὁ λην. also occurs. But a reason why this change of the gen. has happened is scarcely to be found. At all events, Proverbs 18:14 should be recalled, where the word רוּח occurs first as masc. because the spirit appears in more forcible activity, and afterwards as fem., because, since it suffers from disease, it is represented in feminine weakness. So, too, the masc. τόν μέγ. could be attached to the ordinary feminine form τὴν λην., because this form appears appropriate to the representation of the wrath of God as active in the pressing.

καὶ ἐπατήθη ἡ λην. The standing expression: cf. Joel 3:13; Isaiah 63:2 sq.

ἔξωθεν τῆς πόλεως. “The city,” without further designation, cannot be Rome,(3565) but only Jerusalem; yet not the heavenly Jerusalem,(3566) also not Jerusalem so far as the holy city represents the Church,(3567) but the real, earthly Jerusalem, against which, as is stated in Revelation 20:9, the hosts of the world rush, but will be annihilated there before the holy city.(3568) Incorrectly, Grotius: “This did not occur in the city, because there were no Jews there.”(3569)
αἰμα. In Isaiah 63:3, LXX., the blood is also expressly mentioned, which is properly meant by the figure of the juice of grapes.

ἄχρι τῶν χαλινῶν τῶν ἰππων, κ. τ. λ. How fearful the bloodshed is, is illustrated by designating it as a stream of blood which is so deep as to reach to the reins of the horses wading therein, while its extent is given as sixteen hundred furlongs.(3570) In this sense, the first expression, ἄχρι τ. χαλ. τ. ἵππ., is understood by almost all expositors;(3571) but the reference to the extent of the stream of blood is not without difficulty. Passing by purely arbitrary explanations,(3572) only two possibilities are offered: either the designation of the measure must be regarded as schematical, whether it depend upon the adoption of an hyperbole not to be urged with respect to details,(3573) or the number four(3574) be considered as a root, and then the number 1,600 reduced to 4 × 4 × 100,(3575) or 40 × 40,(3576) or 4 × 400,(3577) be taken in the sense which Victorin.(3578) and Beda already have; or the sixteen hundred furlongs must be understood accurately and properly, so that the length of Palestine is designated,—according to the statement of Jerome, who(3579) says: “From Dan to Beersheba, which is extended scarcely to the distance of clx. miles.” In accordance with this are the explanations not only of Eichh., Heinr., Züll., Ewald, etc., who(3580) maintained that the scene of Revelation 14:20 is in the Holy Land, but also of C. a Lap., etc., who understand by the Holy Land the Church; and of Grot. and Beng., who, in a different respect, wanted to reach the meaning that the bloodshed occurred even beyond the boundaries of Palestine.(3581) But the entire explanation, based upon the statement of Jerome, is hardly tenable, because, if John had wished, by means of a geographical designation of length, to refer to the Holy Land, the number must have been accurate. But this is not the case; for, as a Roman mile contained eight furlongs,(3582) the one hundred and sixty Roman miles of Jerome would correspond to twelve hundred and eighty, but not to sixteen hundred stadia.(3583) It is highly probable, therefore, that the schematic number, which is intended to represent the vast extent of the stream of blood proceeding from the horns of the altar, has grown in a similar way from the number four, which refers to all four ends of the earth,(3584) to that in which, in Revelation 7:4, Revelation 14:1, the number one hundred and forty-four thousand has been developed from the holy radical twelve.

τὸν μέγ., nor τὴν λην.

την μεγ. ἡ λην. occurs also in Revelation 14:20; Revelation 19:15. Lücke (Einl., II., p. 464) regards it possible, even though very harsh, for the τον μἐγαν, by a construction according to the sense, to refer to τοῦ θυμοῦ τ. θ., and to have the meaning of τοῦ μεγάλου. Yet he also recurs to Winer’s explanation.

In the systematic connection of the entire Apocalyptic development, the vision (Revelation 14:14-20) has the same relation to the express description of the actual final judgment (ch. 17 sqq.), as the sixth seal-vision (Revelation 6:12 sqq.) has already to the fulfilment of the mystery of God,(3585) which does not occur until in the seventh seal. Both the sense and the expression(3586) show that the judgment portrayed in Revelation 14:14 sqq. is the final judgment itself; this is indicated also by the appearance on the cloud of one like the Son of man (Revelation 14:14), and therefore of the coming Judge himself, besides the special point in Revelation 14:20 ( ἔξ. τ. πολ.) comprised in the account of Revelation 20:9. But, on the other hand, it is to be observed that a complete account of the catastrophe is not yet given; in what way the various enemies (the secular power, the false prophet, even the dragon himself) are judged, is not at all described here; add to this, that the manifestation of the Judge (Revelation 14:14-17) does not at all correspond with what is to be expected according to Revelation 1:7,(3587) and that immediately afterwards, in Revelation 14:19 sqq., it is an angel, and not the Lord himself, who appears as executor of the vengeance. From all this, it is to be inferred that the vision (Revelation 14:14-20)(3588) brings, it is true, a preliminary representation of the final judgment, but, nevertheless, that the systematic introduction of the complete account is not disturbed; because of its proleptical character, the scheme of the prophetical development does not become apparent, and especially the actual end is not set before us in Revelation 14:20, in the sense, as though by “recapitulating” in some way with Revelation 15:1,(3589) it were again retraced.(3590)
Vitr. interprets Revelation 14:14-20 of the judgment of the false (i.e., the Papal) Church.
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Revelation 15:2. τοὺς νικῶντας. So here (cf., on the other hand, Revelation 2:7) Lach., Tisch. 1854 and IX. [W. and H.], in accordance with A, C, א, Elz. Tisch. 1859 has νικοῦντ . adopted from C. The addition derived from Revelation 13:17, ἐκ τοῦ χαράγματος αὐτοῦ before ἐν τ. ἀριθμ. (Elz.), is certainly false.

Revelation 15:3. τῶν ἐθνῶν. So A, B, 2, 4, 6, al., Compl., Plant., Genev., Beng., Lach., Tisch. The variation τ. αἰώνων (cf. 1 Timothy 1:17) occurs in C, א 1, 18, Vulg. (var.: caelorum) [adopted by W. and H.]. The rec. τ. ἁγίων is almost without any testimony.

Revelation 15:4. The σε after φοβ. (Elz., Beng.) is to be erased according to A, B, C (Lach., Tisch. [W. and H.]). א has it after τίς. The same testimonies require δοχάσει, instead of δοξάσῃ ( א, Elz.).

Revelation 15:6. λιθον. So A, C, Vulg., Ambrose, Beda, Andr., al., Lach. [W. and H.] The rec. λινον (Tisch.) seems to be a modification which occurs already in B ( א: καθ. λινους).

Revelation 15:8. καπνοῦ. B indeed has ἐκ τοῦ κ. (Tisch.), and the omission of ἐκ τοῦ was readily suggested; yet the mere καπνοῦ by itself (Elz., Lach., Tisch. [W. and H.]) is attested by A, C, א, al.

In a new vision (Revelation 15:1 : καὶ εἱδ. ἄλλο σημ.)(3591) seven angels are represented, who are to bring the last plagues determined by the wrath of God. After they who stand, as victors over the beast,(3592) at God’s throne, have celebrated the wonderful and righteous works and judgments of God, whose end is now to be introduced by the seven angels (Revelation 15:2-4), these angels, coming into heaven from the opened temple, receive from one of the four beings (Revelation 6:6 sqq.) seven vials full of the wrath of God, whose pouring-forth is then described in ch. 16.

Verse 1
Revelation 15:1. ἄλλο σημ. The manifestations in ch. 14., with which the present angelic manifestation is contrasted as an ἄλλο σημ., were also apocalyptic signs.

μέγα καὶ θαυμαστόν. The greatness (Revelation 12:1) and marvellousness lies not only in the fact that seven angels—not archangels(3593)—appear at once, but also in their peculiar equipage: ἔχοντας πληγὰς ἑπτά. Manifestly John wishes, by this expression,(3594) to say more than that they had a sign (“signatur”) of the plagues to be brought by them, as that possibly their eyes shone like flames of fire;(3595) the idea is, that they who have the ἐξουσια to bring the plagues described in ch. 16.(3596) have and hold these plagues themselves. In what way this is to be understood, is not said; it belongs to the θαυμαστόν of this vision. But it is worthy of notice with what beautiful, artistic transparency the declaration of the actual ordination of these plagues is communicated, in that (Revelation 15:5 sqq.) the seven angels, who are described again also in Revelation 15:6 as οἱ ἔχοντες τ. ἑπτὰ πληγ., receive special vials, through the pouring-out of which the plagues can first be brought to plastic representation.

From Revelation 15:5, where the ναός in heaven is opened, and then the seven angels proceed therefrom, Züll., De Wette, Ebrard, etc., correctly infer that in Revelation 15:1 a point cannot be designated lying within the vision actually before Revelation 15:5, as though John in Revelation 15:1 had only first beheld the seven angels themselves, but in Revelation 15:5 their coming forth from the ναός, etc.; rather in Revelation 15:1, the chief subject of the entire vision extending to Revelation 16:21, yea in a certain way embracing the entire final development,(3597) is first given preliminarily, while the more detailed account as to how the seven angels actually come forth follows then (Revelation 15:5) after the heavenly hymn, Revelation 15:2-4,—during which the angels are to be regarded as in the still closed ναός,—has praised beforehand the righteousness of the judgment to be executed by them; and then they themselves are certainly equipped for (Revelation 15:7) their work, and directed (Revelation 16:1) to fulfil their calling. Cf. Revelation 12:6 in its relation to Revelation 12:13 sqq.

τὰς ἐσχάτας. Not “the last in this way,”(3598) nor the last which a certain portion of the enemies has to endure,(3599) but for the reason: ὅτι ἐν αὐταῖς ἐτελέσθη ὁ θυμὸς τοῦ θεοῦ.(3600) This is misunderstood, however, by Hengstenb., who concludes that with Revelation 16:21, where the seven plagues are at an end, the entire final judgment has been recounted,—as should have been the case also in Revelation 11:19 and several times before,—and that then, with Revelation 17:1, a repetition of that final judgment occurs which renders prominent new sides. Yet not only the very number indicates a meaning analogous to that of the seven last plagues, as the plagues described in the seal- and trumpet-visions, which do not contain the final judgment itself, but have only introduced that immediately before which belongs in the seventh trumpet,(3601) and consequently in the seventh seal;(3602) but, in the sense of the Apoc., the judgment cannot occur at all under the conception of a plague, since, according to the description in ch. 17 sqq., the judgment extends infinitely far over what is contained up to Revelation 16:21. The plagues described also in ch. 16.,(3603) not without a reference to those of Egypt,(3604) have in themselves something preparatory to which the final action corresponds. As by the trumpet-plague the dwellers on earth are not brought to repentance,(3605) so also neither are they by the vial-plagues.(3606) The more certain and immediate, therefore, is the actual final judgment, whose description then also immediately follows that of the last plagues,(3607) and to which, therefore, we are directed in the midst of the plagues as to something immediately impending.(3608) The result of this is that the fulfilment of the wrath of God ( ἐτελέσθη)(3609) is to be understood only relatively; viz., in so far as it is manifested in the “plagues.” No more plagues will come after the vial-plagues; but then the Lord himself will come to administer his final judgment.

Verses 2-4
Revelation 15:2-4. Before the beginning of the last plagues, immediately preceding the end itself, yea before the opening of the heavenly νάος (Revelation 15:5), and accordingly even before the actual coming-forth of the seven angels,(3610) a song is heard in heaven which proclaims the righteousness of the ways of God, now near their ultimate goal as worthy of adoration,(3611) and whose sense declares that they who, standing by the sea of glass, raise this song of praise, are the victors over the beast.

ὠς θάλασσαν ὑαλίνην μεμιγμένην πυρί. Ebrard is wrong in understanding here a different sea of glass from that in Revelation 4:6; for the article missed by Ebrard must be lacking, because by the expression ὡς θαλ. ὑαλ., just as in Revelation 4:6, it is chiefly to be indicated that not an actual sea of glass, but only something like a sea of glass, is designated. It is not until at the close of Revelation 15:2, that, since by the first accurate expression recalling Revelation 4:6, ὡς θάλ. ὑαλ., an end is placed to all misunderstanding, it is expressly said, with a certain want of precision, ἐπὶ τἡν θάλ. τὴν ὑαλ. That the addition μεμιγμένην πυρί cannot be referred here to any thing else than in Revelation 4:6, follows likewise from the close of Revelation 15:2, which shows that the essential designation of what is meant lies in the words θαλ. ὑαλιν., while the μεμιγμ. πυρί expresses a more special, although in this place a significant, side-reference. Because of the addition μεμιγμ. πυρί, the false interpretations of ὡς θάλ. ὑαλίν., Revelation 4:6, appear here in new applications. Grot. understands here “the mass of Gentile Christians inflamed with love to God;” Coccejus, “the peace of the world, and the operation of the Holy Spirit in the world;” Calov., who refers the θάλ. to baptism, and the πὺρ to God’s wrath, interprets: “That grace will not be denied to penitents in the midst of the flames of Divine wrath;” Vitr. explains that the victors stand upon the firm ground of the truth illumined by the fire of Divine righteousness; the allusion to the lightning, Revelation 4:5, Eichh. and De Wette interpret as meaning the atmosphere; Züll. and Ewald, the floor of heaven; while De Wette, Hengstenb., Ebrard, Stern,(3612) maintain a reference to the Red Sea, at which the children of Israel sang their song of praise. But it is just this passage(3613) which, because of its other contents, is adapted for furnishing the correct interpretation also for Revelation 4:6. That which is like “a sea of glass,” by which(3614) the victors stand, designates, like the river of life,(3615) the eternal fulness of joy in God’s presence, with which the victors will be rewarded. But if, in this passage; the sea appears also as “mingled with fire,” thereby the unity of God’s saving grace and judging righteousness is designated in like manner; as already in the fundamental description of the glory of God, Revelation 4:3 sqq.,(3616) both points are harmoniously(3617) presented, and, as in general in prophecy concerning the end, both parts of the subject belong together.

τοὺς νικῶντας. The pres. part.(3618) designates the idea without regard to time.(3619)
ἐκ τ. θηρ. Winer, p. 345. On the subject, cf. Revelation 13:7; Revelation 13:15 sqq, Revelation 14:13.

ἔχ. κιθάρας τοῦ θεοῦ. Cf. Revelation 5:8, Revelation 14:2, 1 Chronicles 16:42. The “harps of God” are such as serve only for the praise of God.(3620)
The song is characterized as: τὴν ᾠδὴν ΄ωϋσέως τοῦ δούλο΄ τοῦ θεοῦ καὶ τὴν ᾠδὴν τοῦ ἀρνίου. It is not two songs that are designated;(3621) also no allusion whatever is made to the connection between prophecy and the gospel;(3622) altogether false is every explanation that does not acknowledge that the song immediately following, introduced by the λέγοντες, is at the same time both the song of Moses(3623) and the song of the Lamb. But this does not mean the song wherein these former idol-worshippers declare their conversion to Moses and Jesus, or rather to “the God of these,”(3624) nor the song of Moses(3625) applied to Christ and the things of Christ;(3626) but the song which is composed alike by Moses and the Lamb, and is taught to the victors.(3627) By this the same view is significantly expressed, which appears in another way also in Revelation 10:7, Revelation 7:9 sqq., in combination with Revelation 7:4 sqq. and Revelation 14:1; viz.,(3628) that the essential unity of the O. and the N. T. Church, which collects its victorious members from Jews and Gentiles, is attested and represented in the most definite manner,—a view which is absolutely incompatible with the Judaism charged against the Apoc. by Baur, Volkm., etc. [See Note LXXVIII., p. 413.] The song has the O. T. psalm tone, as what is in clear accord with the O. T. manifests itself everywhere in the details.(3629) In a more definite form the character of a song of the Lamb is not distinctly expressed; but in fact it is also such, because the δικαιώ΄ατα of God serve for the glory of the Lamb.

΄εγάλα καὶ θαυ΄αστὰ, κ. τ. λ. Cf. Psalms 111:2; Psalms 139:14; 1 Chronicles 16:9.

κύριε
παντοκράτωρ, Revelation 4:8, Revelation 11:17. Cf. Revelation 1:8.

δίκαιαι καὶ ἀληθιναὶ αἱ ὁδ. σ., Psalms 145:17; Deuteronomy 32:4.(3630)
ὁ βασιλεὺς τῶν ἐθνῶν. Jeremiah 10:7. From this passage originate also the following words,(3631) and just in this way is the ascription of praise especially appropriate, because treating of the judgments on the Gentile world, which gives divine honor to the beast.(3632)
ὅτι, κ. τ. λ. Of the three clauses introduced by the ὅτι, the first two are co-ordinated with each other, since the former in its way gives the basis for the interrogatory τίς
τὸ ὄνομά σου, and the last words ὅτι τὰ δικαιώμ. σ. ἐφαν. that for the immediately preceding clause ὅτι πάντα, κ. τ. λ.

μόνος-g0- ὅσιος-g0-. The variation ἅγιος arises from the classical linguistic prejudice, according to which the predicate ὅσιος, which in the N. T. is said only (Revelation 16:5) of God, is applied to godly men.(3633)
Although the words ὅτι μόνος ὄσιος present the alone holiness of God simply as the ground because of which every one must fear him, and the name of God be praised by every one, the fundamental reference to the succeeding words is not so readily afforded. The interposition of the first clause ὅτι μόν. ὅσ. modifies in a certain degree the inner connection, in the sense that the words ὅτι πάντα τὰ ἔθνη, κ. τ. λ., which express the sum of the O. T. prophecies concerning the conversion of the Gentiles—and that, too, in its universality, so that the question is not that in fact only a certain number of the heathen are converted—give the foundation for the thought of the question, τίς οὐ μῂ φοβ., κ. τ. λ.: “Thee, who art the King of the nations, every one must and certainly shall fear, for all the nations shall adore Thee as their King.”

ὅτι τὰ δικαιώματά σου ἐφανερώθησαν. For, from the works and judgments which the righteousness of God has executed, and in which he has been revealed as the βασιλεὺς τῶν ἐθνὼν, the nations shall learn to know his adorable name.(3634)
NOTES BY THE AMERICAN EDITOR
LXXVIII. Revelation 15:3. τὴν ᾠδὴν ΄ωυσέως, κ. τ. λ.

So Alford: “It betokens the unity of the O. and N. T. Churches. Their songs of triumph have become ours; the song of Moses is the song of the Lamb. In this great victory all the triumphs of God’s people are included, and find their fulfilment.” Gebhardt (p. 255): “That is, Christians above, after they have overcome all the temptations of antichrist, look upon the holy and righteous judgments of God, or his works and ways with the world, as once Israel looked upon the plagues of Egypt and the Red Sea,—indeed, in these visions, the Egyptian plagues frequently furnish the type,—they sing the song of the deliverance of their persons, the song of salvation, as the children of Israel once sung it (Exodus 15), in its Christian fulfilment. Christian salvation is essentially that of the O. T., the completion once prepared, but now begun.” J. Gerhard (L. T., xviii. 17): “Because the Church triumphant consists of saints of the O. and the N. T.; and just as the Israelites, after their deliverance from Pharaonic bondage, praised God in the song of Moses (Exodus 15), so the blessed, after their deliverance from the tyranny of persecutors, and all the adversities of this life, praise God in the song of the Lamb, or Christ.”

Verses 5-8
Revelation 15:5-8. After the introductory song καὶ μετὰ ταῦτα (Revelation 15:5),(3635) the seven angels which hold the seven plagues come out of the heavenly temple, and receive seven vials full of the wrath of God.

ὁ ναὸς τῆς σκηνὴς τοῦ μαρτυρίου ἐν τ. οὐρ. Cf. Revelation 11:19. It is not the holy of holies(3636) that is designated by the entire expression, but the proper temple(3637) in heaven, which is more accurately described by the addition of the gen. τὴς σκ. τ. μαρτ.,(3638) as the ναός belonging to the tabernacle of the testimony, i.e., including it,(3639)—not as existing in the σκην. τ. μαρτ.(3640)
The heavenly δόξα of the seven angels is to be seen from their adornment; one attribute, the golden girdle, they have in common even with the Lord himself.(3641) The first expression ἐνδεδ. λίθον καθαρὸν λαμπρὸν, in which, considering the manuscript authority for it, the λίθον can scarcely be a clerical error,(3642) is by no means to be so explained as to refer to Christ himself, the corner-stone(3643) or the “various adornments of virtues,”(3644) as the clothing of the angel; if, however, only a comparison with Ezekiel 28:13 ( πᾶν λίθον χρῆστον ἐνδέδεσαι) give an explanation that is at all events satisfactory, a plural, nevertheless, would possibly be expected, as πᾶν λιθ. stands in Ezekiel. The idea must, then, be that each angel wears a garment set with a pure, brilliant gem. The later expositors all follow the reading λίνον, according to which the angels appear in sacerdotal garments.(3645) Hengstenb. compares this with Revelation 19:8, where, however, the expression λίνον does not occur. Ew. ii. refers properly to the fact that the καθαρόν does not appear to require the idea of a garment. But the weight of the witnesses who advocate the reading which is more difficult, and yet not to be derived from Ezekiel,(3646) is too great. א also appears by its peculiarities to betray with what difficulty the attempt was made to explain away the difficult-to-be-understood λίθον.(3647)
That one of the four beings (Revelation 4:6) gives(3648) to the angels the vials of wrath, is significant, because it has to do with plagues which pertain to all earthly creatures whose representatives those beings are.(3649) As in their song of praise in Revelation 4:7, they looked towards the end, so also the end does not come without their participation.(3650)
τοῦ ζῶντος εἰς τοὺς αἰῶνας τῶν αἰώνων. The making eternity conspicuous has the same relation as already in Revelation 1:8.

καὶ ἐγεμίσθη, κ. τ. λ., Revelation 15:8. The smoke with which the temple is filled,(3651) is not the sign of the incomprehensibility of the Divine judgments,(3652) nor directly of the wrath of God;(3653) but, as the text itself explains, that the smoke is represented as proceeding from the glory and power of God ( ἐκ δ. τ. θ. καὶ ἐκ τ. δυν. αὐτ.), as a sign of the majesty, actually present in the ναός, of God revealing himself immediately in his power. In the cloud of smoke there the כבוֹד יה״ (3654) is enthroned, which now, as the addition κ. ἐκ τ. δυνά΄εως αὐτ. especially emphasizes, will be manifested on the side of its omnipotence. The subject, it is true, refers to a revelation of judgment upon enemies, that is full of grace to believers; but the interpretation of the smoke fails to be in accordance with the text, if this be regarded as, on that account, either a sign of Divine wrath, or even of God’s grace working for the good of the godly.(3655) Beng. says, correctly, concerning the καπν.: “The covering of Divine Majesty.”(3656)
καὶ οὐδεις ἐδύνατο εἰσελθεῖν, κ. τ. λ. The description depends upon types like Exodus 40:34; 1 Kings 8:10 sq.(3657) Incorrect are all the allegorical explanations which depend upon the presumption that the heavenly ναός represents the Church on earth.(3658) Just as incorrect, and entirely remote, Grot.: “God was not willing to give any other oracles but these.” Nothing whatever is said, also, to the purport that no one could go into the temple, in order by prayer to avert the threatening judgments.(3659) The correct explanation is derived from the words ἄχρι τελεσθ., κ. τ. λ., which, upon the foundation of the general idea of the inaccessibility of God as present in his personal δόξα,(3660) suggests that not until satisfaction shall be rendered his holy wrath, by the full execution of all the plagues impending from God’s justice, shall access to him be possible. Until then, the immediate presence of his glory and power (Revelation 15:8 a) must consume all creatures.(3661)
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Revelation 16:1. ἐκ τοῦ ναοῦ. Although omitted, possibly because of its seeming contradiction to Revelation 15:8, in many documents and editions (even by Tisch. 1854 and IX.), it is guaranteed by A, C, א, al., and is entirely suitable.

Revelation 16:2. Instead of ἐπὶ τ. γ. (Elz., Beng.), read εἰς τ. γ. in accordance with A, B, C (Lach., Tisch. [W. and H.]; cf., already, Griesb.). But, according to the same witnesses and א, read ἐπὶ τ. ανθρ. (Beng., Lach., Tisch. [W. and H.]), instead of εἰς τ. ἀ. (Elz.).

Revelation 16:3. ψυχὴ ζωῆς ἀπέθ., τὰ ἐν τ. θαλ. So also A, C, Lach., Tisch. [W. and H.]. The rec. ψυχ. ζῶσα ἀπέθ. ἐν τ. θαλ. ( א : ἐπὶ τ. θ.) makes the text easier.

Revelation 16:5. ὅσιος. So A, B, C, Lach., Tisch. The rec. has interpolated καὶ ὁ. א has the art. without the καὶ (Tisch. IX.).

Revelation 16:7. The interpretation ἄλλου ἐκ before τοῦ θυσιαστ. (Elz.) is rejected already by Beng., Griesb., in accordance with decisive testimonies.

Revelation 16:14. The ἄ before ἐκπορεύεται (Elz., Tisch.) is satisfactorily maintained by A, B. Lach. has deleted it upon the authority of the Vulg. א 1 has the inf. indorsed by Ew. ii.; it is corrected: ἐκπορεύεται, without ἂ.

Revelation 16:17. The ἀπὸ before τοῦ ναοῦ (B, Elz., Tisch.) is to be preferred to the ἐκ (A, Beng., Lach., Tisch. IX. [W. and H.]), because the latter appears to be written in order to mark the ἐκ τοῦ ναοῦ in distinction from the ἀπὸ τοῦ θρόνου. א has only ἐκ τ. ναοῦ τοῦ θεοῦ.

Revelation 16:18. ἄνθρωπος ἐγένετο. So A, 38, Lach., Tisch. Elz. (Beng., Griesb. [W. and H.]), with B, verss., interpret: οἱ ἄνθρωποι ἐγένοντο.

At the command of a voice sounding forth from the heavenly temple, the seven angels pour forth their vials upon the earth; yet the plagues caused thereby not only work no repentance in the inhabitants of the earth worshipping the beast, but have rather the effect of leading them to the open blasphemy of God who has sent these plagues.(3662) The more certainly, therefore, must these hardened men incur the now immediately impending final judgment, to which Revelation 16:15 also expressly alludes.

All seven vials are poured forth successively, without interruption; for such does not occur either at Revelation 16:5-7, or at Revelation 16:7. This, as well as the circumstance also that the number seven of the vials appears to be resolved neither into three and four, as the epistles,(3663) nor into four and three, as the seals and trumpets,(3664) nor even into five and two,(3665)—for the separation so prominent in the former series of visions, which could be found here with equal right in Revelation 16:5 sqq., vv., 9, 11, 15, nevertheless dare be exclusively sought in none of these passages,—corresponds to the haste with which now the end itself, before which these last plagues (Revelation 15:1) still lie, draws on. That the vials have their place so directly before the actual end, is expressed also by the fact that the plagues proceeding therefrom are limited no longer to the third of the earth and its inhabitants,—as was the case in the trumpet-plagues, which, however, were already still more violent than the seal-plagues pertaining only to a fourth,—but they are inflicted upon the entire number of the inhabitants of the earth worshipping the beast (Revelation 16:2; Revelation 16:8 sqq.), and all the sea, together with all that lives therein. The special parallelizing of the vials with the trumpets, which occurs in the sense of the recapitulation theory,(3666) divides the progress, so clearly occurring and always accelerated, of the development which presses with great intensity to the catastrophe. Already the first vial has in its effect no analogy whatever with the first trumpet, so that the text of itself presents an obstacle to arbitrary parallelizing. The analogies which occur between vials 2, 3, and trumpets 2, 3, vial 6 and trumpet 6, vial 7 and seal 6, give no basis whatever for the recapitulation-parallelism, partly because the other numbers of the vials, trumpets (and seals) do not agree, partly because the seeming parallels are essentially distinguished from one another also in individual points;(3667) partly, also, because a certain repetition of particular means of plague, which, however, forms also a gradation of the same, was indeed unavoidable, since, for a thrice-repeated sevenfold series of visions, the sphere whence the prophetic contemplation of the plagues must be developed could not always offer new forms,—and such plagues particularly must appear to be repeated, as presented themselves after the type of the Egyptian plagues to the contemplating mind of John.

Verse 1
Revelation 16:1. μεγάλης φωνῆς ἐκ τοῦ ναοῦ. According to Revelation 15:8, the voice sounding from the heavenly temple can belong only to God himself.(3668) This is not expressed, because John with all fidelity limits himself to that which he recognized, and as he actually recognizes it.

ʼυπάγετε. Cf. the ἀπῆλθεν, Revelation 16:2, which is understood of itself in Revelation 16:3, etc. The angels have possibly held themselves in readiness, standing at the gate of the temple (Revelation 15:5 sqq.); now they come to a place in heaven, whence they can pour forth the destructive contents of their vials.

τ. ἐπτὰ φιάλας τοῦ θυ΄οὺ τ. θ. Cf. Revelation 15:7. Targum, Isaiah 51:22 : “The vials of the cup of my wrath.”(3669)
εἰς τὴν γῆν. As Revelation 8:5.

Verse 2
Revelation 16:2. The first vial poured forth upon the earth ( εἰς τὴν γῆν, in relation to Revelation 16:1, as Revelation 8:7 to Revelation 8:5) produces a severe ulcer.

ἔλκος κακὸν καὶ πονηρόν. Cf. Exodus 9:10 sqq.; Deuteronomy 28:35.(3670) The πονηρόν(3671) designates, besides the κακὸν, which expresses only the evil nature, the virulence, malignity, and affliction of the ulcer.(3672)
ἐπὶ τοὺς ανθρ., κ. τ. λ., The accus. after ἐπί results(3673) from the idea that the plague extends to the men.(3674)
τ. ἔχ. τὸ χάραγ΄α, κ. τ. λ. Cf. Revelation 13:15 sqq., Revelation 14:9 sqq. Of such a pestilence as there was at Rome(3675) in Nero’s time, nothing is said.

Verse 3
Revelation 16:3. The second vial changes the great sea into blood, as that of a dead man, so that every thing living therein dies.

καὶ ἐγένετο αίμα ὡς νεκροῦ. According to the analogy of Revelation 8:8; Revelation 8:11, ἡ θάλασσα is to be regarded as the subject to ἐγένετο.(3676) The advance of the present plague, in comparison with Revelation 8:8, lies not only in that now the entire sea is changed into blood, and that every thing living therein dies, but also in that the sea becomes “as the blood of a dead man,” i.e., not a great pool of blood, as of many slain,(3677) but the horribleness of the fact is augmented in that the sea seems like the clotted and already putrefying blood of a dead man.(3678)
ψυχὴ ζωῆς. The var. correctly give the meaning: ψ. ζῶσα.(3679) The expression originates from Genesis 1:30 : ὃ ἔχει ἐν ἐαυτῷ ψυχὴν ζωῆς. Cf. on the gen. limitation ζωῆς, Winer, p. 177 sq.

The τὰ before ἐν τ. θαλ.(3680) refers, as to meaning, to the individual κτίσ΄ατα comprised in the collective πᾶσα ψυχ.(3681)
Verses 4-7
Revelation 16:4-7. The third vial changes all other streams into blood. The angel of the waters and the heavenly altar praises the righteousness of God’s judgments.

καὶ ἐγένετο αίμα. “And it became blood,” i.e., blood came forth. It is true, indeed, that, as to the form of the expression, it is not said that the streams became blood; the reading is not ἐγένοντο. But the analogy with Revelation 8:11(3682) suggests that the blood entered into the streams into which the vials were poured.(3683)
Since the streams are thus affected by the plague, the angel who presides over the waters is the first to recognize adoringly the righteousness of this Divine manifestation of wrath.

τοὺ ἀγγέλου τῶν ὑδάτων. Incorrectly, Grotius: “Because he emptied the vial into the waters.” A definite angel is meant, who is placed over the streams as a special sphere.(3684) There is an analogy not so much in what is presented in Revelation 7:1 and Revelation 14:18,—for what is said there of the angels of wind and fire(3685) is not meant in the same sense,—as rather in the idea of the four beings who appear in Revelation 4:6 sqq. as representatives of earthly creatures.(3686) Precisely similar(3687) is Daniel’s representation of angelic princes who belong to particular nations.(3688) Cf. also Schöttgen, Hor. Hebr., on this passage; and Eisenmenger, Entd. Judenth., ii. 377 sq., where a large number of rabbinical expressions concerning earth-, sea-, fire-, and other angels, and their special names, are collected. In Bava Bathra, p. 72, 2,(3689) the prince of the sea is called רתב, after Job 26:12 ; in another book,(3690) he is called Michael, and seven less important angels stand beneath him.

ὅσιος. Cf. Revelation 15:4. As the solemn formula ὁ ὢν καὶ ὁ ἡν(3691) does not allow an immediate combination with ὅσιος,(3692) and as before ὅσιος, neither ὁ, nor καὶ, nor καὶ ὁ, dare be read,(3693) and consequently the translation of Hengstenb. (“the godly”) is false, we can only, in the sense adopted by Luther, who, however, interpolates an “and,” regard the ὅσιος as placed with δίκαιος by asyndeton, as a predicate belonging to εἰ: “Righteous art thou, which art, and which wast, holy” [art thou], “because thou hast ordained such judgments:” ὅτι ταῦτα ἔκρ. The ταῦτα refers to Revelation 16:4, not to Revelation 16:3; for that which is the subject of treatment (Revelation 16:6) is drinking-water that is changed into blood, so that the inhabitants of the earth who have shed the blood of saints and prophets(3694) must drink blood.(3695) The closing words of the angelic discourse, ἄξιοι εἰσιν, whose force is not destroyed by the absence of a connective, expressly designate that the enemies have merited this judgment.

Upon the angel’s ascription of praise, there follows yet, in Revelation 16:7, another from the side of the altar, which, responding to the former and confirming it ( ναί, κ. τ. λ.), makes a further reference in general to the judgments of God, and thus brings the entire ascription of praise from Revelation 16:5 to a conclusion.(3696)
τοῦ-G0- θυσιαστηρίου-G0- λέγοντος-G0-. An attempt has been made to evade the idea of the text that the words of praise proceed from the altar itself, by the interpolation of ἄλλου (sc. αγγέλου), ἐκ before θυσ.,(3697) or by allegorizing,(3698) or by the supply of a personality.(3699) But De Wette correctly acknowledges(3700) the significant personification of the altar itself. This is in some measure prepared for already by Revelation 9:13; but the idea embodied therein is to be recognized from Revelation 6:10 sqq., Revelation 8:3, Revelation 9:13, Revelation 14:18. From the same place whence the prayers for vengeance had arisen, and already special manifestations of God’s wrath had proceeded, the righteousness of all the judgments of God, whereby the longing of the saints is fully satisfied, is proclaimed.

Verse 8-9
Revelation 16:8-9. The fourth vial, poured out upon the sun, produces(3701) terrific heat. Men, however, are not brought by all these plagues to repentance, but only to blasphemy of God.

ἐδόθη αὐτῷ; viz., to the sun,(3702) not to the angel;(3703) the meaning is that by the pouring-forth of the vials upon the sun, this is in like manner made a means of plague, as in Revelation 16:3 the sea, and in Revelation 16:4 other streams. The sun receives ἐξουσία adapted to its nature for these special plagues.(3704) It concurs with the false reference of the ἐδ. αυτῷ, that

Hengstenb. excepted, who wants to understand the sun, as well as also the fire, allegorically

Bengel refers the ἐν πυρί to still another fire than that proceeding from the glowing sun.

καῦμα μέγα. On the accus. with ἐκαυματίσθησαν, cf. Winer, p. 214.

καὶ ἐβλασφήμησαν, κ. τ. λ. Just because men perceive that the plagues come from God, before whom they, nevertheless, will not bow,(3705) they become the more hardened.

Verse 10-11
Revelation 16:10-11. The fifth vial, poured upon the throne of the beast, brings an eclipse over his entire realm. This increase of sorrows also works upon the impenitent inhabitants of the earth in such a way that they blaspheme God.

ἐπὶ τὸν θρόνον τοῦ θηρίου. The throne of the beast beheld in definite reality (Revelation 13:2), the actual centre of his entire kingdom, is here meant; incorrect are all interpretations(3706) which explain away the concrete clearness of the presentation.(3707)
καὶ ἐγένετο ἡ βασιλεία αὐτοῦ ἐσκοτωμένη, cf. Exodus 10:21 sqq.; Psalms 105:28. Even in this special circumstance is the plague like the Egyptian, in that this darkness is produced not by an injury to the sun,(3708) but by an immediate miraculous act.(3709) By the expression ἐσκοτωμ. an external eclipse must be considered, so that the plague is homogeneous with those of the preceding vials. The false interpretation of the ἐσκοτωμ. in Grot.,(3710) Calov., Vitr., Hengstenb., etc., coincides with the allegorical view of the whole.(3711) For the correct understanding of the ἐσκοτωμ., it follows of itself that ἡ βασιλεία αὐτ. can designate not the rulership,(3712) but only the kingdom of the beast considered according to its geographical extent.

καὶ ἐμασῶντο τὰς γλώσσας, κ. τ. λ. “And they gnawed their tongues.” Andr., very properly: “The gnawing of the tongues shows the excess of the pain.” The text itself gives the explanation: ἐκ τοῦ πονόυ.(3713) The darkness causes a peculiar pain, because of its character as a plague. This particular πόνος, however, is, according to Revelation 16:11, to be thought of in connection with the plagues produced by the preceding vials ( τῶν πόνων αὐτ.), among which the first is still expressly emphasized: καὶ ἐκ τῶν ἑλκῶν αὐτ. The horrible darkness makes the other sufferings—identified by Hengstenb. with the darkness which he understands figuratively—still more oppressive and comfortless; for the last plagues also(3714) are, in comparison with the seal- and trumpet-plagues, so dreadfully increased, because, while the former plagues came successively, these vial-plagues occur in such a way that the one is combined with the other. During the fifth vial-plague, at all events the first, and without doubt the second and third, are still continuing. The fourth (Revelation 16:8) is naturally not to be regarded in connection with the fifth; but under the fourth, we are expressly referred to all the preceding plagues (Revelation 16:9 : τὰς πληγ. ταύτ.).

τὸν θεὸν τοῦ οὐρανοῦ. Cf. Revelation 11:13. The designation has here a reference as in Revelation 16:9 the τοῦ ἔχ. ἐξουσ., κ. τ. λ.
΄ετεν. ἐκ τ. ἔργ. αὐτ. Cf. Revelation 9:20 sq.

Verses 12-16
Revelation 16:12-16. The sixth vial is poured upon the Euphrates, and causes it to dry up, in order that the kings of the East might pass through. Three unclean spirits, which in the form of frogs issue from the mouths of the dragon, and the two beasts serving the dragon, gather the inhabitants of the earth at Armagedon.

τὸν ποταμὸν τὸν μέγαν τὸν εὐφράτην. In the sense of Revelation 9:14 the starting-point is indicated, in a schematic way, for the kings coming from the East, for whom God himself makes the way by drying up the Euphrates. The correct estimate of this point is gained only by considering it in connection with the correct conception of “the kings” coming from “the East.” The problem in general is so to understand all the particular features of the representation (Revelation 16:12-16), especially also the significant local designation (Revelation 16:16), that this vial-vision correspond with the essential meaning of the other vials. Accordingly, as a whole, nothing else can be represented than a revelation of judgment pertaining to the inhabitants of the earth, according to the analogy of the plagues proceeding from the other vials. By a comparison with Revelation 9:14 sqq., the suggestion is readily made, that the Eastern kings themselves may be regarded the executors of the plagues. So Ewald, who refers to the Parthian allies with whom the returning Nero(3715) would go up against Rome.(3716) But the kings of the East belong rather to the βασιλεῖς τῆς οἰκου΄ένης ὅλης (Revelation 16:14), and appear as leaders of the inhabitants of the whole earth, and, accordingly, as instruments of the dragon and the beast (cf. Revelation 16:13), who go up to war, not against Babylon, but rather against believers.(3717) The kings of the East are identical with the ten kings (Revelation 17:12 sqq.) who give their power to the beast.(3718) Just as in Revelation 11:7 the beast from the abyss was mentioned proleptically, which nevertheless does not enter definitely into the development before ch. 13, so here a statement is made concerning definite kings ( τῶν βασ. τῶν ἀπὸ ἀν., κ. τ. λ.), whose more specific relation to the beast(3719) does not become clear until from Revelation 17:12 sqq., but whose fate is indicated first only in this passage (Revelation 16:16), yet is not expressly stated until the actual end.(3720) For the plague of the sixth vial does not lie in the fact that those kings come,—this is rather a proof of the apparently victorious defiance of the secular power,—but that they assemble at Armagedon; i.e., a place where they shall be brought to naught with their insolent power.(3721) Bengel(3722) has already correctly acknowledged this by saying very appropriately, even though he very preposterously thinks of the inroads of the Turks: “It is these very kings who blindly incur the plagues.” While in Revelation 16:12 the coming of the kings was so stated, that thereby the purpose of God leading those enemies to destructive judgment might be marked;(3723) on the other hand, in Revelation 16:13 sq., it is emphasized as to how these Eastern and all kings of the earth in general are gathered together by the dragon to the conflict against believers. [See Note LXXIX., p. 425.] Immediately from the mouth of the dragon himself ( ἐκ τ. στο΄.),(3724) and mediately from the dragon, from the mouths of the two beasts equipped by the same for the conflict against believers,(3725) three unclean spirits are sent forth, of those which serve the dragon, in order to bring together the kings of the earth.

ἀκάθαρτα. This formal attribute also(3726) designates the demoniacal nature of these spirits.(3727)
ὡς βάτραχοι. This addition is not to be referred to the mere ἀκάθαρτα, but designates, in the sense of the var. ὅμοια βατράχοις, the form in which those spirits appear. It is possible that this form of illustration depends upon an allusion to Exodus 8:1 sqq.,(3728) although the batrachian form of the spirits bears no reference whatever to any peculiar pestilential nature of frogs, as the spirits are to be regarded only as such as, according to the wish of the dragon and of the two beasts, by their deceptive persuasion, move the kings to the expedition against Babylon. But what or who be meant by these three spirits, is a question originating from the same misunderstanding as that which, e.g., attempts in Revelation 9:14 sqq. to find a supposed fulfilment of prophecy within the sphere of ecclesiastical or secular-historical facts. To the false question, necessarily, the most arbitrary answers are given. The three spirits are, according to Grot.: “Divination by inspection of entrails, by the flight of birds, and the sibylline books, in which Maxentius trusted” (for Revelation 16:12-16 refer, according to Grot., Hammond, etc., to the rout of Maxentius by Constantine); according to Vitr., who explains the drying-up of the Euphrates by the circumstance that the kingdom of France, drained by its kings, could send no more money to the Pope, the spirits are to be understood as referring to the Jesuits; according to Calov.: “The Jesuits, Capuchins, and Calvinists;” according to others,(3729) “The Jesuits, Macchiavellians, and Spinozists.” Even Luther explains: “The frogs are the sophists, like Faber, Eck, Emser, etc., who banter much against the gospel, and yet effect nothing, and remain frogs.” But to the contemplation of the seer, the three spirits have the same reality as the dragon and his two beasts, from whose mouths the spirits actually proceeded.(3730)
εἱσὶ γὰρ πνεύματα δαιμονίων ποιοῦντα σημεῖα. The parenthesis which designates the unclean spirits expressly as spirits of demons explains their efficacy by the remembrance that they are spirits of demons which could perform miraculous signs. Just as the dwellers upon the earth are brought by the false prophet to the adoration of the beast,(3731) not without the working of miracles, so these three spirits also use their miraculous signs as a means whereby they attempt to bring together the kings of the earth.

ἃ ἐκπορεύεται ἐπι τ. βασιλ. τῆς οἰκουμ. ὅλης, συναγαγεῖν αὐτοὺς, κ. τ. λ. As the words ἃ ἐκπορ. referring back to what precedes the parenthesis, relatively carry still further the clause κ. εἷδον ἐκ τ. στομ., κ. τ. λ., they supply in this way the partic. ἐκπορεύομενα not written in Revelation 16:13.

ἐπὶ τοὺς βασιλ. Cf. Revelation 14:6; Matthew 3:7.(3732) The kings of the whole earth, the rulers of all the inhabitants of the earth worshipping the beast,(3733) are those to whom the spirits here take their course. They be take themselves to the kings, “to gather them together” ( συναγαγεῖν, inf., as Revelation 12:17) “to the battle of that great day of God Almighty.” That this day is often not understood(3734) in its eschatological definitiveness, i.e.,(3735) as the future day of final judgment,(3736) is owing to the fact that the relation of the sixth (and seventh) vial to the actual end(3737) is not properly appreciated. As by the mention of definite kings, Revelation 16:12 was comprehended already in the development of the proper final catastrophe, so Revelation 16:14 also, by the reference to the conflict against the saints to be undertaken by all the kings of the world combined on the day of final judgment, alludes to a point which does not actually occur until in the last time of Revelation 19:19.(3738) But it is just this which corresponds with the character of the penultimate plagues among those that are “last,”(3739) that here the demoniacal spirits come forth, who unite those kings together with their hosts of people in an attack to be completed at the actual end, which will then result, on that great day, by the judgment of Almighty God ( τ. θεοῦ τ. παντ.),(3740) in the complete ruin of the enemies.(3741) But as thus reference is made from the sphere of the vials to the actual end, the artistic plan of the Apoc. again stands forth, involving with it that the nearer the proper final judgment with its distinct acts occurs, the more definitely appears the connection between it and its various forms of preparations, which have come into view in series of visions that, although they are distinct, yet interpenetrate one another.

In this also the feeling is expressed, that the day of judgment is impending so closely, that the comfort which is introduced with such emphasis in Revelation 16:15 is occasioned by the definite allusion to the same in Revelation 16:14.(3742)
ἱδοὺ ἔρχο΄αι, κ. τ. λ. The prophet speaks immediately as in the name of the Lord himself.(3743) With formal incorrectness, Hengstenberg says that Christ himself actually speaks.

ώς κλέπτης, cf. Revelation 3:3. On any day, at any hour, therefore, the Lord may come, and thus that great day of the Lord open. Upon this is based the admonition succeeding without express connection, which, first of all by proffering the blessed reward,(3744) encourages to watchfulness,(3745) and to the faithful keeping, by believers, of their garments,(3746) but then, also, on the other hand, does not refrain from threatening disgrace and punishment against the faithless.(3747) After the parenetic interlude, there follows in Revelation 16:16 the conclusion belonging to Revelation 16:14 : καὶ συνήγαγεν αὐτούς. As the subject we can regard neither the sixth-vial angel,(3748) nor God,(3749) nor the dragon,(3750) but only the πνεύ΄ατα τρία ἀκαθ. (Revelation 16:13),(3751) since the συνήγαγεν, with the corresponding expression, designates that which was named in Revelation 16:14, as the purpose of those spirits.(3752) The peculiar point of the entire section (Revelation 16:12-16) lies in the significant naming of the place of assembling of the antichristian kings of the world: In Hebrew the place is called ἁρ΄αγεδών. The name is to be explained either etymologically, i.e., from the meaning of the Hebrew words contained therein, or historically, i.e., so that the Hebrew proper name, by its reference to some fact of the O. T. history, appears characteristically for the present case, which is accordingly transferred to that Armagedon. The etymological explanation is attempted by many of the older writers without a proper foundation in a linguistic respect.(3753) The most admissible is the interpretation of Drusius, who understands the words חרמה “destruction,” and נדהון “army,” so that the entire name means “the slaughter of their army.” This is more correct in a linguistic respect, and as a matter of fact, than when Rinck makes of it a compound of אַרמון (which he regards as meaning “castle”) and נָדֵר “fortress,” and thus finds the capital designated; just as Grot., who in other respects follows, in etymological explanation, the footsteps of Drusius, solves it as “Mons Janiculus.” But if John had had in mind the obscure verbal interpretation of the name Arm., he would scarcely have refrained from giving the Greek explanation to his readers in Asia Minor;(3754) on which account we are the rather directed to the historical interpretation by a significant prototype. This has been attempted in various ways by Tichon., Ribera, Coccejus, Vitr., Bengel, Eichhorn, Ewald, Züllig, Hofm., Hengstenb., Ebrard, Bleek, Volkm.,(3755) in combination with the etymological interpretation.(3756) The place at which, in the times of the judges, the Canaanite kings were slaughtered by the Israelites,(3757) and where King Josiah was defeated by the Egyptians,(3758) the LXX. call ΄αγεδώ ( ΄αγεδδὠ). The allusion to one of the two events would be liable to no doubt whatever, if John had not named the locality meant by him as ἀρμαγεδών ( חַר מִגִדּו ), i.e., Mount Megiddo, while the more express determinations in the O. T. read either ἐν τῷ πεδιώ ΄αγ.(3759) or ἐπὶ ὕδατι ΄αγ.(3760) But this additional circumstance, which also admits at least of a probable explanation,(3761) can in no way lead us astray as to the chief reference of the name Megiddo in the O. T. Yet the defeat of the people of God, and of his King Josiah, cannot be the prototype for this passage,(3762) as the subject here has respect to a defeat of antichristian enemies;(3763) but only the victory of Israel,(3764) as it is described in Judges 5:19, won by God’s miraculous aid over the βασιλεῖς χαναάν at Megiddo. By designating the place, therefore, where the antichristian kings assemble for battle against Christ and his Church, by that name, it is indicated that the fate of the antichristian kings shall be the same as that of the Canaanites formerly at Megiddo. With this thought, the designation Mount Megiddo appears also to correspond. For as the subject has to do not with an actual, but only with an ideal, geographical specification, in the designation Mount Meg., there can lie an intimation of the immovableness and victory of the Church of God.(3765) [See Note LXXX., p. 425.] This ideal character of the geographical designation prevents, however, the explanation that Armagedon is Rome,(3766) or the mountains of Judah, where the enemies are to gather until they are annihilated in the Valley of Jehoshaphat.(3767) Without any support whatever in the text is the view of Ew. ii., that since the numerical value of ארמנדון is the same as that of רומה חגדולח (viz., 304), by hieroglyphic art “Rome the great” is expressly designated. Concerning the number of a name,(3768) nothing whatever is said in this passage.(3769)
NOTES BY THE AMERICAN EDITOR
LXXIX. Revelation 16:12. τῶν βασιλέω τῶν ἀπὸ ἀνατολῆς
In entire harmony with Düsterdieck, Alford: “In order to understand what we here read, we must carefully bear in mind the whole context. From what follows under this same vial, we learn that the kings of the whole earth are about to be gathered to the great battle against God, in which he shall be victorious, and they shall utterly perish. The time is now come for this gathering; and, by the drying-up of the Euphrates, the way of those kings who are to come from the East is made ready. To suppose the conversion of Eastern nations, or the gathering-together of Christian princes, to be meant, or to regard the words as relating to any auspicious event, is to introduce a totally incongruous feature into the series of vials which confessedly represent ‘the seven last plagues.’ ”

NOTES BY THE AMERICAN EDITOR
LXXX. Revelation 16:16. ἁρμαγεδών
So also Gebhardt (p. 274): “It is clear that by this name we are to understand Megiddo, which Judges 5:19, 2 Kings 23:29, 2 Chronicles 35:20-24 (cf. Zechariah 12:10-11), mention as the great battlefield of the O. T. But a mere statement of locality cannot be intended, for then it would not be called Armageddon, but Megiddo or Magedon; nor would it be said that the locality was so called in the Hebrew. This addition, as well as the compound name, compels us to notice the verbal meaning, and yet not the etymological meaning of Magedon, which John, on account of its difficulty, would certainly have added in Greek (cf. Revelation 9:11), but only that Armageddon in Hebrew means Hill of Megiddo. It is in the highest degree probable, that, in this designation, the seer refers to Zechariah 12:11 : ‘in the Valley of Megiddo,’—valley, symbol of defeat; hill, of victory,—and wishes us to understand that what the heathen once did against Josiah and his people at Megiddo would now find its counterpart in what they did against Jesus and his followers; but that as once, in the Valley of Megiddo, the theocracy was borne to the grave with Josiah, so, in Armageddon, the Hill of Megiddo, the Lord would avenge the crime of the heathen.” The point of comparison here is rather with the battle of Judges 5:19, as Ebrard shows, and Düsterdieck seems to intimate, than with that of 2 Kings 23:29, as Gebhardt states. Thomson (Central Palestine and Phœnicia, p. 213) explains the adoption of the local name for that of the great prophetic conflict, by the fact that the Apostle John was a native of Galilee, well acquainted with the natural features and ancient history of the great plain of Esdraelon to which it belonged. So, too, Stanley (Sinai and Palestine, p. 330): “If that mysterious book proceeded from the hands of a Galilæan fisherman, it is the more easy to understand why, with the scene of those many battles constantly before him, he should have drawn the figurative name of the final conflict between the hosts of good and evil from ‘the place which is called, in the Hebrew tongue, Armageddon,’ i.e., the city or mountain of Megiddo.” See also Alford.

Verses 17-21
Revelation 16:17-21. The seventh vial poured into the air brings—after a voice proceeding from the throne of God has proclaimed the end—unprecedented plagues upon the chief city of the beast and the entire empire. Yet men continue their blasphemy of God.

ἐπὶ τὸυ ἀέρα. Cf. Revelation 16:8.

φωνὴ μεγ. ἀπὸ τοῦ ναοῦ. According to this, the voice of God himself is to be understood just as in Revelation 16:1; the further designation ἀπὸ τοῦ θρόνου shows this with still greater certainty. As the command to pour forth the vials was imparted by God himself, so there also comes forth from God’s own mouth the final exclamation comprised in one word: γέγονεν. This γέγονεν, “factum est,”(3770) refers to Revelation 16:1; now that is done which is there commanded.(3771) Cf. Revelation 21:6, where, likewise, a definite determination of the subject results from the connection. Thus the explanation of Eichh., Ewald,(3772) is far out of the way, while that of Grot.,(3773) which recalls the Virgilian: Fuimus Troes, is inapposite.

καὶ ἐγένοντο ἀστραπαὶ, κ. τ. λ. The same signs, only extremely heightened, which also, Revelation 11:19, signalize the immediately impending entrance of the actual end; yet the misunderstanding—as though in Revelation 16:20-21 the end itself were described—is removed by the text itself, because it treats of a particular vial-plague, which, like the preceding, expressly makes known, also in Revelation 16:21 ( κ. ἐβλασφ., κ. τ. λ.), its only preparatory significance with respect to the actual final judgment.

κ. ἐγέν. ἠ πόλις ὴ ΄εγάλη εἰς τρία ΄έρη, κ. τ. λ. From the connection of ch. 13, as well as from the context, ch. 16, it undoubtedly follows that “the great city,” which was rent into three parts, is identical with “great Babylon,”(3774) i.e., the metropolis of the world, which appeared in ch. 13 in the form of the beast from the sea.(3775) In addition to the great city divided into three parts,(3776) the other “cities of the nations” which fall down are also mentioned. The great city, or great Babylon, is, therefore, heathen Rome,(3777) not Jerusalem.(3778) The heathen metropolis is affected in the same way by the mighty earthquake which the last vial brings,—but in a heightened degree,—as in Revelation 11:13, the city of Jerusalem is by the final visitation in the second woe. But there the last plague, which comes upon Jerusalem before the final judgment,(3779) works repentance in the rest; while in the heathen metropolis, and in the entire realm of the beast, all the plagues, even those which are most dreadful, effect nothing but persevering blasphemy of God.(3780)
ἐ΄νήσθη ἑνώπιον τ. θ., κ. τ. λ. On the expression, cf. Acts 10:31; on the thing designated, Psalms 10:13.

τὸ ποτήριον τ. οἰν. τ. θυ΄οῦ τῆς ὀργῆς αὐτου. The expression(3781) is just as full as possible, because it is intended to state how the wrath ( ὀργή) existing in God operates in its entire force. Vitr. explains θυ΄ὸς τῆς ὀργῆς excellently by excandescentia irae.(3782) [See Note LXXXI., p. 426.] On Revelation 16:20; cf. Revelation 6:14.

ώς ταλαντιαία. The monstrous size of the hail, whereby the plague is rendered so dreadful.(3783) Hailstones of the weight of a mina ( μνααῖ αι), Diodor. Sicul., xix. 45, already calls incredibly great; but in this passage hailstones of the weight of a talent, which contains sixty minae, therefore, designates them as so heavy as though thrown, like sling-stones, from catapults.(3784)
κ. εβλασφήμησαν, κ. τ. λ. It dare not be urged(3785) that here also the impenitence is not expressly mentioned, and it is not here stated that this immediately fatal hail left no time for repentance, that the men thus struck by the same could, only when dying, still blaspheme;(3786) for it is scarcely the meaning, that those individuals, who have been struck by the dreadful hail, utter their blasphemies in the very moment of death; but rather, while the hail falls, the men blaspheme, i.e., those not immediately struck by it, who, nevertheless, have before their eyes the plague threatening them every moment. Some fall, struck dead; others blaspheme.

οί βαλλόμενοι πέτροι.

The vial-visions have received an allegorical interpretation in the same way as the seal- and trumpet-visions. As an example the following may be noticed:(3787) Wetst., who in it all saw a representation of the Vitellian war, explained Revelation 16:2 of diseases in the army of Vitellius, Revelation 16:3 of the treachery of the fleet, Revelation 16:19 the τρία μέρη (the three parties), as the Vitellian, the Flavian, and that of the Roman people. The last, Grot. refers to the fact that Totila had demolished the third of the walls of Rome. Nevertheless, the explanation of three classes of men has found most approval.(3788) Vitr. interprets Revelation 16:2 as referring to the exposure of the corruption of the Church by the Waldenses; Revelation 16:3, to wars between the Popes and the Emperors (1056–1211); Revelation 16:4, to the Church’s thirst for blood, manifested in Castnitz; Revelation 16:10 sq., to the obscuring of the Papacy by the Reformation.(3789) Beng. and Hengstenb. repeat their explanations, known already from the former visions, that the earth, Revelation 16:2, is Asia; the sea, Revelation 16:3, is Europe;(3790) that Revelation 16:3 refers to the shedding of blood in war, and Revelation 16:4 to the infringement of prosperity.(3791) The islands and mountains, Revelation 16:20, are, according to Andr., churches and church-teachers; according to Hengstenb., kingdoms.

NOTES BY THE AMERICAN EDITOR
LXXXI. Revelation 16:19. τοῦ θυμοῦ τῆς ὀργῆς
Cremer: “ θυμός denotes the inward excitement, and ὀργή the outward manifestation of it; cf. Deuteronomy 29:20; Numbers 32:14; Isaiah 9:19; Joshua 7:26; 1 Samuel 28:18.” Trench: “The general result is, that in θυμός is more of turbulent commotion, the boiling agitation of the feelings, either presently to subside and disappear, or else to settle down into ὀργή, wherein is more of an abiding and settled habit of the mind, with the purpose of revenge.” Thayer (Lexicon): θυμός, “anger forthwith boiling up, and soon subsiding; ὀργή, on the contrary, denotes indignation which has arisen gradually and become more settled.”
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Revelation 17:3. The rec. γέμον ὀνομάτων βλασφ. is certainly false. It is more probable and intelligible to read, with Tisch., according to A, 7, 8, al., γέμον τὰ ὀνόματα βλασφ. (14, 18, al., also have ὀνόματα, but without the art.), than, with Lach., Tisch. IX. [W. and H.], γέμοντα ὀνόματα βλ. In the א, the τα has been deleted by the corrector. But the immediately succeeding defective ἔχοντα has continued so to stand. W. and H.: ἔχων.

Revelation 17:4. The καὶ before κεχρυσ. (A, א, Vulg., Elz., Lach., Tisch. IX. [W. and H.]), which is lacking in B (Tisch.), may be interpolated, τὰ ἀκάθαρτα. So A, B, א, 2, 4, 6, al., Compl., Genev., Beng., Griesb., Lach., Tisch. [W. and H.]. The rec. ἀκαθάρτητος is an interpretation, as the τῶν ἀκαθάρτων in Areth.

Revelation 17:8. Instead of ὑπάγειν (B, א, Elz., Tisch. IX.), read ὑπάγει (A, 12, Andr., Areth., Lach., Tisch. [W. and H.]).

καὶ πάρεσται. So A, B, 2, 3, 4, al., Compl., Plant., Genev., Beng., Griesb., Lach., Tisch. [W. and H.]. Incorrectly, Elz.: καίπερ ἐστίν. א 1 has καὶ πάλιν πάρεστε (corr.: καὶ πάρεστιν). The πάλιν is an effort at interpretation; the πάρεστε, however, points to the correct reading.

Revelation 17:11. καὶ αὐτος ὅγδ. So A, al., edd., interpretations are: κ. οὐτος ὀγδ. (B), οὐτος ὁ ὄγδ. ( א), etc.

After the last plagues(3792) have been inflicted, the final judgment itself follows, and that, too, in various chief acts whereby the individual chief enemies are judged successively. From ch. 12 on, as such, there are represented, first, the dragon himself, as the proper old enemy; then the beast out of the sea, i.e., the heathen-Roman secular power; finally, the beast out of the earth, serving this beast, or the false prophet. But while the description of the enemies of the Lord and his believers properly took this course, which proceeds from the original author of all antichristian hostility, from Satan himself, to the hostile powers manifesting themselves in the reality of experience by the shedding of blood and other persecutions of believers,(3793) by the seduction of the inhabitants of the earth, and by blasphemy of God;(3794) the reverse order follows for the description of the judgment. Satan himself—even apart from that which lies beyond Revelation 20:3—is at last judged,(3795) and, before him, his instruments, who serve him unto the end; viz., the beast and the false prophet.(3796)
But the description of the judgment is not limited to this chief feature; but just that part of the Apocalyptic picture is portrayed in a more detailed way, which refers to the antichristian secular power as in manifest reality arrayed against believers. This is now brought to view under the two forms (Revelation 17:3) belonging together, as they stand there in their entire opposition to God, and incur the Divine judgment. Besides the Roman Empire (Weltreiche) as a whole, the beast, there is a particular description of the metropolis of the world (Weltstadt), the harlot who sits upon the beast, the concrete focus of the power of the world with all its abominations. This harlot upon the beast is now shown to the prophet(3797) as the immediate object of the final judgment that now enters; and, indeed, not only what John himself beholds (Revelation 17:1-6), but also that which the angel says to him in interpretation of what is beheld (Revelation 17:7-14, Revelation 17:15-18), serves besides to represent the harlot as the completely worthy object of the judgment. To the judgment itself, then, the section Revelation 18:1 sqq. refers.

Verses 1-6
Revelation 17:1-6. One of the vial-angels allows John to see the harlot.

καὶ ἦλθεν. The angel had thus far occupied a standpoint adapted for the business described in ch. 16, the pouring-out of his vials; now he comes to John in order not only to speak with him (Revelation 17:1 sqq.), but also to carry him in spirit to another place (Revelation 17:3).

εἰς ἐκ τ. ἑπτ. ἀγγ., κ. τ. λ. One of the seven vial-angels. Incorrectly, Eichh.: εἱς is equivalent to πρῶτος.(3798) It is in no way to be conjectured which of the vial-angels it was; but that just by one of these he will be afforded a view of the judgment, is especially appropriate, because these angels have brought the last plagues immediately preceding the judgment, and that, too, without impelling the worldly kingdom to repentance.(3799)
δεῦρο. Cf. Revelation 21:9, also Revelation 6:3; Revelation 6:5; Revelation 6:7.

δείξω σοι τὸ κρίμα, κ. τ. λ. The fulfilment of the promise is not immediately presented in Revelation 17:3,(3800) nor even at all in ch. 17; for even though in Revelation 17:3 ( ἔρημον), in the description of the ostentatious woman, there is an allusion to the judgment now impending, as also the interpreting angel, Revelation 17:16, expressly proclaims the future devastation of the city symbolized by the harlot, yet neither the appearance of the woman herself, nor the interpreting speech of the angel, gives the idea of a judgment already actually present. But the angel first of all shows the harlot in her antichristian form,—which is necessary, because the special view of the city, in distinction from that of the empire as a whole, is, at least in this definite form, new,—and not until afterwards does the judgment occur (cf. Revelation 18:1 sqq.).

τῆς πόρνης τῆς μεγάλης, κ. τ. λ. From the entire presentation, especially from Revelation 17:18, it follows that “the great harlot” is the personification of “the great city,” i.e., of heathen Rome as the metropolis of the entire heathen-Roman Empire;(3801) therefore the harlot is designated in like manner as previously the beast, which symbolizes the entire realm. The special description of the city is prepared already by such passages as Revelation 14:8, Revelation 16:19;(3802) but the city appears as a harlot, because to this applies what has previously been said concerning it as Babylon the great (cf, Revelation 17:2).

ἐπὶ ὑδάτων πολλῶν. In this also like Babylon.(3803) But this sitting on masses of water, which is regarded as presenting itself to the eye of the seer, has a symbolical meaning which the angel explains in Revelation 17:15.

μεθʼ ἡς ἐπόρνευσαν οἱ βασιλεῖς τῆς γῆς. Of all nations this was said in Revelation 14:8; for the masses of the inhabitants of the earth have allowed themselves to be seduced(3804) in the same way as the kings of the earth by the beast, and especially by the city wherein is the throne of the beast.(3805) Accordingly it is said immediately afterwards: καὶ ἐμεθύσθησαν οἱ κατοικοῦντες τὴν γῆν, κ. τ. λ. On the suppression of the relative constr., cf. Winer, p. 141.

Verses 3-6
Revelation 17:3-6. The view of the harlot promised John, Revelation 17:1 sq., is afforded after the angel has carried him away in the spirit into the wilderness.

ἀπήνεγκε-g0- με-g0-. Revelation 21:10. De Wette explains the idea from Luke 16:22; but the ἐν πνεὑματι in this passage does not mention so much an actual abandonment of the body,(3806) as rather that this change of standpoint has been wrought to the ecstatic consciousness of the seer by an angel.(3807)
εἰς ἔρημον. The identification of this wilderness with that mentioned in Revelation 12:6; Revelation 12:14, impossible in a formal respect, because of the omission of the art., coincides in Auberlen with the view that the harlot, ch. 17, is identical with the woman, ch. 12.(3808) Why the harlot, with all her ostentation, is beheld in a wilderness, the text itself indicates, Revelation 17:16 :(3809) for complete desolation is impending over her.(3810) Incorrect, therefore, are the explanations of the wilderness by Beda: “The absence of divinity;” Coccej.: “That part of the world wherein, at John’s time, idolatry and persecution prevailed;” Bengel: “Europe, especially Italy.” Incorrect also Vitr.: “Deserted of nations;” yet Vitr. has felt that the seeming contradiction between Revelation 17:1 ( καθημ. ἐπὶ ὑδάτων πολλ.) and Revelation 17:3, in the sense of the passage already compared by him, Isaiah 21:1, with which he improperly combines Ezekiel 20:35 ( ἔρημος τῶν λαῶν), is explained, of course, not by the allegorical exposition that the wilderness, like the waters, designates many nations, but so that the sitting on the waters, i.e., the dominion over the nations (Revelation 17:15) does not exclude the impending devastation.

θηρίον κόκκινον. That now, since the form of the harlot, i.e., of the metropolis, is so expressly distinguished from that of the beast, i e., of the empire, this beast appears in some features different from in ch. 13, in no way destroys the identity of both beasts, clearly designated by the similarity of the chief features.(3811) This identity is not definitely marked; it was just the partial change in form of manifestation that did not permit John to write ἐπὶ τὸ θηρ., but he reports his vision which revealed to him figures in a form such as in fact they had not yet appeared: He saw a woman seated upon a scarlet-colored beast. The κόκκινον designates not the color of a covering which is to be ascribed to the beast,(3812) but the color of the beast itself. It is, like the fiery-red color of the dragon whom the beast serves,(3813) a sign of the blood shed by it.(3814) The difference from the representation, Revelation 13:2, is, therefore, not a proof of an actual difference of beasts, because in both forms the same thing is brought to sight; only this passage points more definitely to the blood actually shed, while in Revelation 13:2, in the form of the O. T. types, the dreadful power of the fierce beast, as that of a monstrous beast of prey, was first symbolized.

γέμον τὰ ὀνόματα βλασφ. This also, as well as the succeeding description ἔχον κεφαλὰς ἑπτὰ, κ. τ. λ., agrees in essentials with Revelation 13:1; not all of the heads of the beast, however, bear a name of blasphemy, but that the whole beast is covered with that name of blasphemy is what is now stated. The art. τὰ ὀν., which has been omitted through a misunderstanding,(3815) refers back to Revelation 13:1. The accus. ὀνόυατα stands here with γέμον, for the same reason as possibly with πεπληρωμένον;(3816) yet this construction remains remarkable, since elsewhere in the Apoc. the gen. stands with γέμον.(3817)
The woman herself (Revelation 17:4) appears “arrayed” ( περιβεβλ. Revelation 12:1) “in purple and scarlet-colored” garments.(3818) The first garment(3819) indicates royal sovereignty. Even the κόκκινον could in itself(3820) have this meaning; but it is, on the one hand, superfluous by two emblems to designate the same thing; on the other hand, from the reference to Revelation 17:3 ( θηρ. κόκκ.), another significant interpretation of the scarlet, i.e., blood-colored, garment of the woman, excellently agreeing with Revelation 17:6, results: both are indicated; viz., the royal dominion,(3821) and the being stained with the blood of the saints.(3822) Beda errs in a twofold way: “The purple of feigned dominion.”

κεχρυσωμένη
μαρλαρίταις. Further description of royal and most rich display.(3823) The κεχρυς. stands zeugmatically to λίθ. τιμ. and μαργ.

ἔχουσα ποτήριον χρυσοὺν, κ. τ. λ. The precipitate allegoristics, which could find indicated in the words κεχρυσ., κ. τ. λ., “the enticements of feigned truth,”(3824) results here in arbitrary explanations: The golden cup, with its abominable contents,(3825) is regarded as hypocrisy,(3826) “worldly happiness, the majesty of government,”(3827) “the body of words which are read in Scripture, but distorted by wicked interpretations,”(3828) “the system of papal doctrine,” “the cup of the mass.”(3829) The text allows us to think only that the harlot who renders all kings and nations drunk with the wine of her fornication(3830) has a cup in her hand which is golden, just as she herself is adorned with gold and precious jewellery, but is full “of abominations,” because the wine of her fornication is therein. With γέμον the accusat. κ. τὰ ἀκάθαρτα is construed(3831) in the same sense(3832) as the genitive βδελ.; but this harshness, which is the more remarkable as the genitive limitation is given in a single word, can scarcely be explained by the fact(3833) that the threefold genit. τῶν ἀκάθαρτων τῆς πορν. αὐτ. was to be avoided. It appears, accordingly, more correct(3834) to regard the accusat. καὶ τὰ ἀκ. parallel with the accusat. ποτήριον, κ. τ. λ., and to make it depend upon the ἔχουσα in such a way that the words καὶ τὰ ἀκ., κ. τ. λ., themselves bring later an interpretation of the ποτήρ. χρυσ. γέ΄. βδελ.

More expressly still than the corresponding appearance does the name, which stands written on the forehead of the woman,(3835) designate her lewd, abominable nature. The name runs: βαβυλὼν ἡ ΄εγάλη, ἡ ΄ῆτηρ, κ. τ. λ. The name ΄υστήριον is not the first constituent of the proper name,(3836) but designates with a certain parenthetical independence, like a premised “Nota bene,” that the name now to be mentioned is meant spiritually,(3837) or in a manner accordant with revelation, not without the covering; that beneath the external brilliancy the secret nature, and, in spite of the secular dominion presented to the eyes, the unmistakable corruption of the woman, are asserted.(3838) Nevertheless, the word ΄υστήριον dare not be regarded precisely as an adjective attribute to ὀνο΄α(3839)
The mysterious proper name βαβ. ἡ μεγ. is expressly the same as has already designated in Revelation 14:8, Revelation 16:9, the chief city as the concrete representative of the entire empire. The further designation expresses appellatively, by another change of figure, essentially what was delineated in the manifestation itself (Revelation 17:4, ἔχ. ποτ. χρυς.), to which the significant name also is to correspond. As “the mother of harlots,” etc., this great Babylon has shown herself by the circumstance that she has made her daughters, i.e., the cities of the Gentiles,(3840) harlots, given them to drink of her own cup of abominations, and filled the whole world with her own abominations.(3841)
Finally, John beholds, Revelation 17:6, the woman in a condition to which the scarlet color of her garment, and of the beast whereon she sits, corresponds: “Drunken with the blood of the saints and with the blood of the martyrs of Jesus.” On the expression, cf. Plin., H. N., xiv. 28: “Drunken with the blood of citizens, and thirsting the more for it;”(3842) on the subject itself, cf. Revelation 16:6, Revelation 18:24.

ἐκ τ. αἰ΄. Cf. Revelation 16:10, Revelation 8:11.

τ. ΄αρτύρων ἰησ. Cf. Revelation 2:13. The martyrs of Jesus are not in kind distinguished from the saints; but the former designation brings into prominence the fact as to how this testimony of Jesus, which the saints have given, becomes the cause of their death.(3843)
καὶ ἐθαύ΄ασα, κ. τ. λ. The accus. θαῦ΄α ΄εγα with ἐθαύ΄., as Revelation 16:9. The ground of John’s great astonishment is in general the just-described sight of the woman ( ἰδὼν αὐτην); but in how far must this sight have occasioned such great astonishment? The most forcible reason would be that named by Auberlen, if he had the right to recognize again in the harlot the degenerate woman of Revelation 12:1. This would, in fact, be something completely incomprehensible; but neither the angel (Revelation 17:7 sqq.) attempts to explain this impossibility, neither does there exist anywhere else in the text an occasion for the egregious mistake of such a conception. Arbitrary, because not based upon Revelation 17:7 sqq., are the explanations of Bengel: “John wondered, because so mighty a beast has to serve the woman in carrying her;” of Hengstenberg, who describes the astonishment of the seer as “unreasonable, foolish,”(3844) because the harlot, in spite of her dreadful guilt, still maintains her greatness; of Ebrard: because the beast appears to be entirely different from in ch. 13. The angel designates in Revelation 17:7, entirely in agreement with the ἰδὼν αὐτὴν, Revelation 17:6, the mystery of the woman, and the beast carrying her, as the cause, to be explained by interpretation, of the astonishment of John, who himself did not understand(3845) the ση΄εῖον θαυ΄αστόν(3846) thus beheld by him.

Verses 7-14
Revelation 17:7-14. The question of the angel, διὰ τί ἐθαύμασας, introduces the intended interpretation just as the question of the elders (Revelation 7:13), only that here the angel expects no answer whatever of John, but immediately himself promises: ἐγὼ ἐρῶ σοι τὸ μυστήριον, κ. τ. λ. This announcement marks that the two chief forms, the woman and the beast, which of course are explained each by themselves,—as they symbolize subjects that are actually different, the world-city and the world-kingdom,—nevertheless belong together essentially; there is but one mystery, the mystery “of the woman and of the beast.” Although the woman and the beast are distinguished, the present description remains, therefore, in essential agreement with that of ch 13. Nevertheless, the inner connection between the woman and the beast is expressed by the fact that the woman is seated upon the beast, ( τ. βασταζ αὐτ., cf. Revelation 17:3.) In perfect harmony with this is the circumstance that the beast is first (Revelation 17:8) explained, and only then, that which is more special, which is first received from that further conception, the form of the woman.

Of the beast which John saw (Revelation 17:3 sqq.), it is said: ἡν καὶ οὐκ ἔστιν καὶ μέλλει ἀναβαίνειν ἐκ τῆς ἀβύσσου, κ. τ. λ., and this is again expressed as a foundation for the astonishment of the inhabitants of the earth:(3848) ἡν καὶ οὐκ ἔστιν καὶ πάρεσται. This summary πάρεσται—which simply means “shall be,” but in which an intimation of a parousia of the beast, to be opposed to the parousia of the Lord,(3849) dare be sought the less as the expression παρουσία is lacking in the Apoc.—briefly comprehends what was previously described in such a way that also the last end of the beast again coming forth might be designated therewith ( καὶ μέλλει ἀναβ.

ὑπαγει). Finally, the important point of the interpretation—which, of course, is not itself without mystery, but is given after the manner of Revelation 13:18, because of which, also, just as there, the allusion (Revelation 17:9) is justified, in that it here pertains to an understanding endowed with wisdom—recurs for the third time in Revelation 17:11, where, notwithstanding the more minute determination that the beast is to return in the person of a true king, yet the identity of the subject is unmistakably designated by the formulas ὃ ἡν καὶ οὐκ ἔστιν and καὶ εἰς ἀπώλειαν ὑπάγει. That explanation, therefore, is utterly mistaken, which understands the beast (Revelation 17:11) differently from in Revelation 17:8 (and Revelation 17:3); in no way is the distinction possible that τὸ θηρίον is at one time Satan himself, and directly afterwards antichrist.(3850) For the more accurate explanation of the subject; see on Revelation 17:10; Revelation 17:18. In phraseology, the genitive βλεπόντων in Revelation 17:8 is remarkable. Entirely similar is the construction neither of Luke 8:20,—where the absolute gen. λεγόντων is in meaning construed with the impersonal ἀπηγγέλη,—nor of Matthew 1:18,(3851) where the absolute genitive construction μνηστευθείσης τῆς μητρός precedes, and then, by a variation of construction, the subject is derived entirely from the first member ( εὑρέθη ἐν γαστρὶ ἕχουσα), which is not modified by the parenthetical limitation πρὶν ἤ συνελθεἰν αὐτους. In this passage, however, the definite subject οί κατοικοῦντες precedes, and the clause βλεπ. τ. θηρ. explains what is predicated of those κατοικοῦντες ( θαυμασθήσονται), so that, according to the symmetry of the construction, only the nom. βλἑποντες can be expected; but the gen. is occasioned by the gen. parenthetical clause ὡν, κ. τ. λ., even though it dare not also be said that the βλεπόντων, κ. τ. λ., is expressly construed into the relative clause.(3852) The nearest indication given within ch. 17,—which is also in harmony with ch. 13,—for the understanding of what is said concerning the beast in Revelation 17:8 (and Revelation 17:11), lies in Revelation 17:9 sq., where the seven heads of the beast are interpreted: “The seven heads are seven mountains on which the woman sitteth, and there are seven kings.”(3853) The seven heads, therefore, which in Revelation 12:3, Revelation 13:1 sqq.,—where they appeared adorned with crowns,—indicated royal sovereigns, receive here a twofold reference:(3854) thereby both seven mountains and seven kings are to be understood. In connection with the heads appearing here without crowns, the first reference is without difficulty; while the other to the seven kings, which indeed is not indicated here by crowns, nevertheless finds an essentially identical foundation with Revelation 13:1 sqq. in the description of the regal magnificence of the woman who sits upon the beast with seven heads. But at the same time, the reference to the seven mountains on which the woman sits serves to interpret the mystery of the woman and of the beast; for if, by the woman, the city mistress of the world (Revelation 17:8), of the Gentile empire forcing all inhabitants of the earth beneath her, be meant, and this city is designated as lying on seven hills, this significant point of the interpretation can be referred only to “the seven-hilled city,” to Rome, just as what is said (Revelation 17:8; Revelation 17:10-11) concerning the relations of the βασιλεῖς, in complete harmony with Revelation 12:3, Revelation 13:1 sqq., applies only to the Roman rulers of the world. Mysteriously, therefore, as this interpretation sounds, yet the first reference of the seven heads to the seven well-known mountains has been made prominent with the manifest intent to actually attest the interpretation promised in Revelation 17:7.

Accordingly the seven hills are not themselves taken into further consideration; the interpretation stops (Revelation 17:10 sq.) with the seven kings. The transferal, already mentioned on Revelation 12:3 and Revelation 13:1 sqq., of the textual idea of seven βασιλεῖς, i.e., of seven persons who possess a kingdom, and that, too, the dominion of the world, to that of seven kingdoms or phases of the dominion of the world, depends, in Andr. and Beda, as well as in Hofmann, Ebrard, Hengstenb., and Auberlen,(3855) upon the presumption that the “temporal-historical” explanation of Hammond, Grot., Wetstein, Eichhorn, Ewald, Lücke, De Wette, Bleek, etc., removes the biblical conception of Apocalyptic prophecy.(3856) That this opposition is justified in one chief point, has been already referred to on Revelation 13:3; but exegetically incorrect, and without foundation in a further theological respect to the idea of prophetical inspiration, is the opposition to the acknowledgment of the fact that the entire force of the context allows the βασιλείς to be regarded only as concrete personalities, and then, that the form in general of the antichristian world-power hovering before the prophetic gaze is that of the heathen-Roman Empire. The first has been correctly understood, e.g., by Coccejus, whom Auberlen certainly will not accuse of the “temporal-historical” exposition of the Apoc., and has turned it to the advantage of his “ecclesiastical-historical” exposition: “The seven kings,” says Coccejus, “are the primates of the churches of Alexandria, Jerusalem, Antioch, Constantinople, Rome, France, and Spain.” On the other hand, however, many “temporal-historical” expositors cross over into the sphere of the “ecclesiastical-historical,” by finding, especially in Revelation 17:12; Revelation 17:16, predictions concerning the incursions of the Goths, etc.(3857) That the βασιλεῖς ἑπτά are actually, as the expression declares,(3858) seven persons invested with the βασιλεία, results especially from the description, Revelation 17:10 ( οἱ πέντε
ὁ εἶς
ὁ ἄλλος), and most of all from Revelation 17:11, since here the entire sense depends upon the fact that the still future eight kings are contemplated as the human-personal manifestation of the whole beast.

Five of the seven kings “are fallen,” i.e., dead; “the one,” therefore the sixth in the series, “is,” i.e., he at present possesses the βασιλεία, “the other,” therefore the last of the seven, “is not yet come,” he is not yet in possession of the βασιλεία, he has not yet made his appearance as βασιλεύς: but he shall come as the seventh, “and when he cometh,(3859) he must continue a short space;” i.e., his dominion shall soon come to an end.(3860) But the seventh is followed by yet another, the eighth (Revelation 17:11), who cannot be symbolized by a particular head on the beast,(3861) because, although connected with the seven ( ἐκ τῶν ἑπτά ὲστιν), yet he has a different position from all those; he is not as one in their series, but in his person is the embodiment of the beast himself; he himself is the one in whom the beast rising out of the abyss,(3862) which now “is not,” shall again appear, of which also it shall then be said, just as Revelation 17:8 of the beast as such: εἰς ἀπώλειαν ὑπάγει, i.e., by the judgment at the Lord’s coming, he shall be delivered to everlasting destruction, and thus with him, then, the beast himself shall perish.

Before the expressions made in Revelation 17:8-11 concerning the beast and the seven (eight) kings are explained by their combination with one another, and with what is contained in Revelation 13:1 sqq., the meaning of the phrase καὶ ἐκ τῶν ἑπτά ἐστιν must be established. Hengstenb.’s explanation is incorrect: “His fate is that of the seven, viz., he must fall, he goes to ruin.” Too general is the explanation that the eighth—the eighth kingdom, as it is said—is to be of the same nature as the seven.(3863) But, on the other hand, the explanation which forms a decisive point in Ewald, De Wette, Volkm., Hilgenf., and the other expositors, who in the eighth king recognize the returned Nero,(3864) is not compatible with the words of the text. The formula ἐκ τῶν ἑπτά ἐστιν is supposed to declare: “He is one of the seven.” He has thus, and that, too, as one of the five fallen, already once existed, and shall return as a true king.(3865) But the more peculiar the idea, the more necessary would its unambiguous expression have been; and this would have been very easy to John; he would have written, according to the linguistic usage altogether customary with him,(3866) καὶ εἶς ἐκ τῶν ἑπτά ἐστιν. The fable of the return of Nero, which, in its actual foundations, must be regarded as far removed from Revelation 13:3, is also here unjustified in a simply exegetical respect. Grot., has shown the correct way,(3867) by explaining the ἐκ τῶν ἑπτά ἐστιν with a comparison of Romans 9:10; Matthew 1:3; Matthew 1:5-6; Luke 1:27 : “The son of one of them.” It is noticeable also that Andr. was led by his cultivated Greek taste to what is at least in a formal respect a similar explanation: ὡς ἐκ μιᾶς αὐτῶν βλαστάνων. Yet both explanations attempt too much by presupposing a text which must read: ἐξ ἑνὸς τῶν ἑπτά ἐστιν. All that is correct is the acknowledgment that the formula ἐκ τῶν ἑπτά ἐστιν expresses “descent from the seven.” John does not lay emphasis upon the circumstance that the eighth arose from one of the seven,—although this is in fact correct,—but that he who to a certain extent, as the personification of the entire beast, corresponds to all seven, has himself his human-personal origin from these seven. The seven in their entirety are therefore contrasted with the eighth, which is the embodiment of the entire beast.(3868)
The historical illustration of Revelation 17:8-11 depends upon the presumption undoubtedly given by the context from ch. 13, ay, already from ch. 12, that the beast is a symbol of the heathen-Roman secular power, and that the βασιλεῖς symbolized by the heads of the beast are not kingdoms, but royal persons, viz., Roman emperors. How these are to be reckoned, is shown from Revelation 17:8 and Revelation 17:10, with a comparison of Revelation 13:3. Ch. 17 (Revelation 17:3; Revelation 17:7) also recalls the significant distinction between the numbers seven of the heads and ten of the horns, even though a new application be made here of the ten horns. Ch. 17, however, perfectly harmonizes with ch. 13 in the description of the seven heads in themselves, and their relation to the beast. That the beast “that was,” at present “is not,”(3869) and yet is, in so far as at present one of his heads, i.e., the sixth βασιλεύς, “is,” after the five βασιλεῖς “are fallen,” harmonizes with what is said in Revelation 13:3, that one of the heads was wounded to death, but was again healed. But hereby we reach the standpoint from which, looking backward, we enumerate the five fallen rulers with certainty, and at the same time, looking forward, can recognize the seventh and eighth rulers. The enumerations of Hammond and Grotius,(3870) of Wetst.,(3871) and of Rinck,(3872) are, apart from other reasons, incorrect, partly because the subject considered is, in no way, under what individual emperor the Roman secular power shall for the first time be hostilely opposed to the Christians,(3873) and partly because among the seven heads, the three usurpers, Galba, Otho, and Vitellius, indicated by horns,(3874) dare not be reckoned

The enumeration of Roman secular rulers, intended by the writer of the Apocalypse, is not to be determined from the first,—so that it could be doubtful whether the series is to be begun with Caesar(3875) or with Augustus,(3876)—but from the fifth and sixth, i.e., from the point of time designated as present, in which the mortal wound of one head (viz., the fifth) appears healed, or in which, after five sovereigns have fallen, the sixth is now there. But this description(3877) corresponds with the situation in which the Roman Empire was when Vespasian undertook its control, although he was not yet in indisputable possession of it. Vespasian is therefore the sixth sovereign; before him five have fallen,

Augustus, Tiberius, Caligula, Claudius, and Nero; Titus follows as the seventh; the eighth, in whom the beast himself is embodied, is Domitian.

There is presented, therefore, in Revelation 17:10 sqq. a prediction, which definitely announces beforehand certain historical circumstances. For its understanding,(3878) it is to be remarked: 1. The chief points of the prediction—viz., that Vespasian should be succeeded by his two sons, Titus as the seventh, Domitian as the eighth ruler; that Titus will remain for a short time; and that Domitian will come forth as a personification of the entire beast—have developed upon the basis of temporal relations present in the prophet in such a way that the prophecy directed to special facts has yet nothing magical or mantic, but remains of an ethical nature. The natural presupposition and accommodation for the ethical genesis of the prophecy was in John the same as in Josephus, as the latter promised the government to Vespasian and his son Tiberius, even before Vespasian had decided to assume the empire.(3879) How extraordinarily Vespasian, and the sons of such men like Otho and Vitellius, were esteemed in every respect, was manifest already ever since the expedition to Britain:(3880) the Syrian expedition had still further increased the reputation and authority of the Flavians. But for the points of the prophecy that Titus, as successor of his father, would reign but for a short time, and that Domitian, proceeding from the seven,—a son of Vespasian,—would come forth from the abyss as an incarnation of the beast, the natural foundation was already present. Domitian’s insolent, barbarous, and imperious disposition manifested itself already during the Vitellian war:(3881) it was naturally to be expected that he would be just such a sovereign as he actually afterwards showed himself to be.(3882) John, in prophesying a short reign for Titus, possibly expected what was always impending during his reign;(3883) viz., that Domitian would soon dethrone his brother Titus, and assume the government himself.—2. John erred in the expectation, that, with Domitian, the Roman Empire would perish. The singular error proves, of course, a certain imperfection of prophetic character in the writer of the Apocalypse, yet by no means entirely annihilates it. [See Note LXX., p. 386, on ch. Revelation 13:2.]

Verses 7-18
Revelation 17:7-18. The interpretation of the angel (Revelation 17:1) as to how the vision (Revelation 17:1; Revelation 17:6) has manifested two chief figures, follows in two paragraphs (Revelation 17:7-14 and Revelation 17:15-18), which are separated by the formula καὶ λέγει μοι,(3847) repeated in Revelation 17:15.

Verses 12-17
Revelation 17:12-17. The interpretation of the ten horns, also (Revelation 17:15) of the waters, on which the harlot sits. In conclusion, the interpretation of the harlot herself, Revelation 17:18, follows the interpretation of the special points.

δέκα βασιλεῖς. Hengstenb. errs in two ways by regarding the number ten, which is analogous to the number seven, Revelation 17:9 sqq., as inaccurate, and the βασιλεῖς, again, as reigns. See, besides, on Revelation 17:18.

οἳτινες
θηρίου. The limitation of οὔπω ἔλαβον in Grot., viz., “in the parts of the Roman Empire,” is more explicit than the closing words of Revelation 17:12. The text says that the ten kings in general have received no dominion at all; but they obtained authority as kings, and that, too, as associates and aids of the beast ( μετὰ τ. θηρ.; cf. Revelation 17:13 sq.), for “one hour;” for they shall be immediately abandoned by the Lord. The very brief duration ( μίαν ὥρ. accus., as Revelation 9:5) of their rule, designated in a schematic way,(3884) appears to correspond with the circumstance that of one of these kings it is said: ἐξυυσ. ὠς βασιλ. The βασιλεία of these βασιλεῖς would then appear, not as a complete sovereignty, but as a quickly evanescent power, which, however, because of its temporary greatness, is represented as one that is royal.(3885)
μίαν γνώμην ἔχουσιν. The words immediately following give(3886) the statement that the unanimity of these kings is intended to act in concert with the beast, and that, too, first of all, against the Lord (Revelation 17:14), but then also against the harlot (Revelation 17:16).

μετὰ τοῦ ἀρνίου πολεμήσουσι. Here, however, there immediately follows—as the reverse of Revelation 11:7, Revelation 13:7—the statement that not only the Lamb, because he is the Lord of all lords and King of kings,(3887) but even believers, shall conquer those kings. The νικήσει αυτ. suggests for the further designation of subject, καὶ οἱ μετʼ αὐτοῦ, κ. τ. λ.,(3888) the idea of a νικήσουσι.(3889) The threefold designation, according to which the saints(3890) appear as those who have been called and chosen on the part of their Lord, and have, on their part, maintained their fidelity,(3891) emphasizes the inner foundation of the victory, confirming the promise, and likewise calling to mind the condition of the victory.

Verses 15-18
Revelation 17:15-18. By a continuation of his discourse ( καὶ λεγ. μ.), the angel interprets first of all the waters where John beheld the harlot, and announces then the judgment impending over the harlot, which, according to God’s decree, is to be executed by the ten kings in confederacy with the beast. Then, finally, the chief figure in the vision, ch 17, the harlot herself, is expressly explained.

τὰ ὕδατα, κ. τ. λ. The waters form the sum total of inhabitants of the earth, for they all belong to the dominion of the harlot,(3892) to which also corresponds the accumulation of the four expressions, λαοί, ὄχλοι, ἔθνη, γηῶσσαι.(3893)
But in spite of her wide dominion(3894) and all her glory, the harlot is ruined in a manner the least to be expected, but which only the more clearly manifests the judgment of God: the ten kings, together with the beast, shall hate the harlot and annihilate all her glory. The οὖτοι μισ., as to its meaning, belongs to the kings to be understood among the horns (Revelation 17:13-14); these are the decisive chief subject, so that the determination of subject, besides presented in the καὶ τὸ θηρίον, does not come further into consideration with respect to the form of the expression.

ἠρημωμένην ποιήσ. αὐτ. καὶ γυμνὴν. A striking antithesis to Revelation 17:4.(3895)
κ. τὰς σάρκας αὐτῆς φἀγονται. Here the idea of the form of woman is still maintained,(3896) while in the following expression, καὶ αὐτὴν κατακαύσουσιν ἐν πυρί, the fundamental idea of the city is asserted.

Revelation 17:17 explains what is announced in Revelation 17:16, by the reference to God who in this way will destroy the harlot: ὁ γὰρ θεὸς ἔδωκεν, κ. τ. λ. The view here presented is very similar to that of Revelation 16:14, Revelation 16 : there the spirits from hell bring the kings of the earth together—for the day of judgment—at Armagedon; in this passage, the purpose and work, on God’s part, are definitely expressed. He it is who has put it into their hearts to execute the will of, to make an alliance with, and to serve the beast. “The thought is blunted when the αὐτοῦ with ποιήσ. τ. γνώμ. is referred to God,(3897) instead of to the beast.(3898) In the connection this determination of subject is not absolutely too remote.(3899)
To the ὁ γὰρ θεὸς ἔδωκεν. κ. τ. λ., corresponds at the conclusion the ἄχρι τελεσθήσονται οἱ λόγοι τοῦ θεοῦ; the work intended by God, for the kings confederated with the beast, has in the fulfillment (cf. Revelation 10:7) of the words, i.e., of the prophecies of God, not only its goal, but also its limits. When those kings have done what they are to do, they are done away with.(3900)
Now (Revelation 17:18), upon the basis of all preceding individual statements, the precise meaning of the harlot, which is treated of especially in Revelation 17:1, is given: the woman is “the great city,” which has royal dominion over the kings of the earth, i.e., Rome, the metropolis, lying on seven hills, of the heathen-Roman Empire symbolized by the beast.

This exegetical result so undoubtedly forces itself upon us,(3901) that neither the misunderstanding of Auberlen, who regards the harlot as the woman of ch. 12 degenerated, nor the old Protestant explanation, which, in a more direct way, found here a reference to the Pope and Papal Rome,(3902) nor the singular opinion of Züllig, who regards the city, Revelation 17:18, as Jerusalem,(3903) needs any further refutation than that furnished by the exposition of ch. 17 in connection with ch. 12 sqq. Especially, also, that Revelation 17:12 sqq. cannot refer to the pressure of the Goths or other Germano-Sclavic nations, as Auberlen, in agreement this time with Grot., interprets, results already from the connection with Revelation 17:11. The ten kings,—whom Ebrard regards as identified with the seven heads,—even if our exposition of Revelation 17:10 sqq. and Revelation 13:3 be correct, can be understood neither of “the ten leaders of the Flavians,”(3904) nor of the Parthian confederates of Nero.(3905) But after, in Revelation 17:3; Revelation 17:7, he has mentioned the ten horns, as in chs. 12 and 13, besides the seven heads of the beast, and has also designated thereby the identity of the beast, ch. 17, with that previously described, John now follows Daniel 7:24 in his interpretation of the ten horns as ten “future” kings ( καὶ τὰ δέκα κέρατα αὐτοῦ, δέκα βασιλεῖς ἀναστήσονται). But thereby every concrete historical relation is surrendered; just because the reference in ch. 13 to the tenfold number of the horns is actually historical, no other can enter, and, least of all, that which actually occurs in Daniel. What is said, therefore (Revelation 17:12 sqq.), concerning the ten kings, forms a feature in the Apocalyptic picture, derived from the Danielian model, which divests the number ten of definite historical relation, as it makes it appear purely schematical, while the general historical presumption of John’s prophetic view—with respect, on the other side, to the relative fulfilment of his prophecy—lies in the fact that the emperors, usurping authority against and after one another, could gain possession of the government only through conflicts which turned to the ruin of the city: they were with the beast, and yet desolated the licentious city.

But “the rulers of the last time”(3906) are not so certainly the ten kings as the heathen-Roman world-empire and world-city are symbolized in the beast and the harlot; and it is impossible for sound exegesis to put under inspection a fulfilment of the prophecies in ch. 17 still to occur at the end of the world.

If the ten kings be regarded more definitely and in combination with the eight rulers, we may, with Weiss,(3907) refer them to the ten “regents “of the sovereign obtaining the government by the revolution of prefects (Revelation 17:13; Revelation 17:17).
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CHAPTER 18

Revelation 18:1. The καὶ before μετὰ ταῦτα (Elz.) is, according to A, B, א, al. (Lach., Tisch. [W. and H.]), to be deleted; cf. Revelation 7:1 .

Revelation 18:2. Instead of ἐν ἰσχύϊ, φωνῇ μεγάλῃ (Elz., Ew. ii.), read ἐν ἰσχυρᾷ φωνῇ, according to decisive witnesses (Lach., Tisch. [W. and H.]).

Revelation 18:4. In favor of ἐξέλθατε, A testifies (Lach. 1846, Tisch.; א : ἐξέλθεται; Elz.: ἐξέλθετε); but the plural may have been written because of what follows. According to B, C, ἔξελθε (Lach. 1850) has at least equal authority, although even this sing. may be an emendation because of the address, ὁ λ. μ.

Revelation 18:5. Instead of the interpretation ἠκολούθησαν (Elz.), Beng. already wrote, according to A, B, C: ἐκολλήθησαν ( א ).

Revelation 18:6. The ὑμῖν after ἀπέδωκεν (Elz.) is, in accordance with A, B, C, א, to be deleted (Lach., Tisch. [W. and H.]). Likewise the αὐτῇ after διπλώσ.

Revelation 18:7. Before κάθημαι, there is lacking, in the Rec., an ὅτι (A, B, C, א, Lach., Tisch.).

Revelation 18:8. κρίνας. So A, B, C, א 1, al., Beng., Griesb., Lach., Tisch. [W. and H.]. The κρίνων (Elz.) is a poor effort at interpretation.

Revelation 18:13. κρὶ ἄμωμον. So A, C, א, Beng., Griesb., Lach., Tisch. [W. and H.]. Already, in B, there is the error of an omission (Elz.).

Revelation 18:14. The σου belongs probably after ὀπώρα (A, C, א, Lach., Tisch. [W. and H.]), and not after ψυχῆς (B, al., Elz.). The αὐτὰ must stand between οὐκέτι and οὐ μὴ (B, C, Lach., Tisch.), not at the close (Elz.). א has it before εὑρησ. (Tisch. IX. [W. and H.]). Instead of the modification εὑρήσης (Elz.), read, not εὕρῃς (B, Tisch.), but εὑρήσουσιν (A, C, א, al., Lach. [W. and H.]).

Revelation 18:17. ἐπὶ τόπον πλέων. So A, B, C, Griesb., Lach., Tisch. [W. and H.]. א: ἐ. τὸν τὸπ. The Rec. ἐπὶ τῶν πλοίων ὁ ὅμιλος is an unauthorized interpretation.

After, in ch. 17, the great city has been brought to view under the σημεῖον of the great harlot, as the immediate object of God’s judgment, whose execution is now impending,(3908) there follows a description of this judgment. But this is shown(3909) to John, not in the way, as, e.g., Revelation 21:9 sqq., the bride of the Lamb was shown him,—i.e., the judicial act itself whereby the city is effaced, is not presented to the gazing prophet,—but the description of the judgment is communicated in another form. In Revelation 19:1 sqq., this is celebrated as actually completed. On the other hand, at the close of ch. 18, there impends the actual execution (Revelation 18:21-24);(3910) also in the centre (Revelation 18:4-20), the keynote of the description is future,(3911) which is directed also here to the actually still-impending judgment. Accordingly, Revelation 18:1-3 dare not be so understood as though the completion of the judgment were presupposed, as a matter of fact, and accordingly, that the same reference must be made also between Revelation 17:18 and Revelation 18:1; but after a mighty angel has proleptically(3912) proclaimed the judgment now immediately impending over the city, as has already been done, another voice sounds from heaven (Revelation 18:4-20), which first of all commands believers to flee out of the city, whose destruction is now to be accomplished (Revelation 18:5 sqq.), and then describes how the fall of the city will be lamented by the inhabitants of the earth. Finally, another angel (Revelation 18:21-24) shows, by a significant act, how quickly and completely the fall of the city shall be. The proper act of judgment upon the city, which is to be regarded as afterwards between Revelation 18:24 sq. and Revelation 19:1, John therefore does not see; but the more complete and manifest the statement in ch. 18, the more certainly is the promise of the angel in Revelation 17:1 fulfilled.

It is to be observed in all three parts of the description (ch. 18), how not only the whole is penetrated by an agreement with O. T. models, but also, especially, how, after the manner of the ancient prophets, the threat of judgment is not expressed without repeated allusion to the guilt of sin, whereby the just wrath of God is called forth.(3913)
Verses 1-3
Revelation 18:1-3. ἄλλον ἄγγ. καταβαίνοντα, κ. τ. λ. The ἄλλον distinguishes this angel—which can be neither Christ,(3914) nor the Holy Ghost,(3915) nor Luther(3916)—from the one mentioned last.(3917) Beng. improperly refers the ἄλλον also to καταβαίνοντα, as though this angel, coming from heaven, were contrasted with the one mentioned in Revelation 10:1; but there, as here, the καταβ. is an attributive determination to the idea of the subject ἄλλ. ἄγγ.
ἔχοντα ἐξουσίαν ΄εγάλην. The visible sign of this great plenitude of power is described immediately afterwards: κ. ἡ γῆ ἐφωτίσθη ἐκ τῆς δόξης αὐτοῦ, without any more specific statement as to in what way this δόξα has come to manifestation.(3918) But for the exceedingly important proclamation which is announced in Revelation 18:2 sqq., an exalted angel is prepared, who, with the brilliancy of his heavenly glory, shines forth over the whole earth (Revelation 18:2 : ἔκρ. ἐν ἰσχυρᾷ φωνῇ),(3919) and cries with such a mighty voice that his message resounds throughout the whole earth,(3920) as far as the dominion of the city that has incurred the judgment extends.

ἔπεσεν, cf. Revelation 14:8.

ἐγένετο κατακοιτήριον δαιμόνων
μεμισημένου. In the sense of Isaiah 13:22; Isaiah 34:14 sqq., and Baruch 4:35, it is rendered clear, that the stately city shall be entirely desolated. On the φυλ. παντ. ὀρνέου, κ. τ. λ., cf. Jeremiah 50:39; Zephaniah 2:14; Psalms 102:7. Even in respect to the description (Revelation 18:2), the allegorical exposition has been attempted; even Ebrard understands the “birds” spiritually.

The expression φυλακὴ signifies that the desolated κατοικτήριον is one received involuntarily, a prison.(3921)
ὅτι, κ. τ. λ. Declaration of the guilt of sin as the foundation of the judgment.(3922)
καὶ οἱ ἔμποροι, κ. τ. λ. Not only is the sin of godless, gluttonous, and arrogant wantonness punished,(3923) but at the same time the contrast is marked between the complete desolation and the former wantonness which had within reach such means that the merchants of the whole earth were thereby enriched.(3924) The ἐκ τῆς δυνάμεως τ. στρήν. does not mean “because of the abundance of luxury,”(3925) also not “because of their great wantonness,”(3926) but refers to the wantonness exercised with respect to the vast resources of the state.(3927)
Verses 4-20
Revelation 18:4-20. Another voice from heaven—scarcely that of God or Christ,(3928) because the discourse extending until Revelation 18:20, and even presenting from Revelation 18:9 the grievance of another, is not appropriate to the mouth of God or Christ, but of an angel, who(3929) speaks in the name of God—first of all commands those who belong to the people of God to leave the city given over to destruction: ἴνα μὴ συγκοινωνήσατε, κ. τ. λ.(3930) The ἀμαρτίαις αὐτῆς(3931) is not to be taken by metonymy for the punishments of sin;(3932) but the idea is,(3933) that fellowship in the sins of the city, which indeed is not a fellowship of guilt, yet will be a fellowship of punishments ( κ. ἐκ τ. πληγῶν, κ. τ. λ.). [See Note LXXXII., p. 449.] For the idea that God’s believers, whether under compulsion,(3934) or in consequence of an increased temptation,(3935) could actually share in the sins of the great city, is here scarcely justified, since the judgment unmistakably befalls them. Believers would share in the destruction occurring because of the sins of the city, which now (Revelation 18:5) have reached the highest limit: ὅτι ἐκολλήθησαν, κ. τ. λ., i.e., the sins—not the cry thereof—have accumulated to so monstrous a degree that they reach even to heaven.(3936) On the expression κολλᾶσθαι
ἄχρι τ. οὐρ., literally belong even to heaven, cf. Baruch 1:20,(3937), Psalms 63:9,(3938) and similar examples in Biel, Thes.

ἐμνημόνευσεν, cf. Revelation 16:9.

NOTES BY THE AMERICAN EDITOR
LXXXII. Revelation 18:4. συνκοινωνήσατε ταῖς ἀμαρτίαις
Participation both in the sins, i.e., in the guilt, and in the punishment, is, however, expressly mentioned. As Ebrard and Hengstenberg note, there is an explicit antithesis between ταῖς ἁμαρτίαις and τῶν πληγῶν. Besides, where there is no guilt, there is no real punishment, except in that one case of the vicarious suffering of Him who assumed our guilt. The chastisements of the believer are not punishments, but blessings. Lange is therefore right when he takes exception to our author’s interpretation, and adds: “A guiltless participation in punishment would certainly be akin to propitiatory suffering. Fellowship with the sinner, however, on an equal moral footing, without the re-action of discipline, chastisement, excommunication, is fellowship in his guilt. Hence the πληγαί are not simply strokes: they are deserved strokes. See Joshua 7; Numbers 16:21-24.

Verses 6-8
Revelation 18:6-8. Now the one speaking in God’s name(3939) turns to those who are to execute his judgment of wrath upon the great city: ἀποδότε αὐτῇ, κ. τ. λ. She is to be rewarded,(3940) and that, too, doubly;(3941) i.e., she is to suffer for her sins, now the corresponding, entirely complete punishment; and just as she had glorified herself, and lived in arrogant wantonness, so is there now much pain and sorrow to be given her.(3942) The determination of the degree (Revelation 18:7), ὅσα
τοσοῦτον,(3943) which expresses the idea of strict justice, throws the true light upon the more rhetorical presentation in διπλώσατε, διπλᾶ, διπλοῦν. Even at the beginning ( ἀπόδοτε, κ. τ. λ.), the equality of guilt and punishment was designated;(3944) the very expression ἀπέδωκεν is explained by the fact that it is to correspond to the ἀπόδοτε αὐτῇ.

The transformation of proud security into the deepest sorrow represented in striking antithesis (Revelation 18:7 a) is further intensified by what succeeds in Revelation 18:7 b and Revelation 18:8. As the foundation of the ὅσα ἑδόξασεν, the arrogant speech which the woman carries in her heart, is stated: she boasts, because of her sovereignty over the world,(3945) that “she is enthroned as a queen,(3946) not as a widow,” but, as a prolific mother, she is the mistress of many cities(3947) and nations,(3948) and is confident that she “shall never see sorrow,” i.e., learn to know it by experience,(3949) especially by the death of her children.(3950) But in sharp contrast with this confident pride is opposed the threatening occasioned by it:(3951) on “one day”(3952) shall her plagues come, and that, too, not only “death,” which makes her a widow, but also “mourning,” which she thought that she would never experience, and hunger, instead of her inordinate luxury.

καὶ ἐν πυρὶ κατακ. Cf. Revelation 17:16.

ὅτι ἱσχυρὸς, κ. τ. λ. The pledge for the infallible execution of the threat; cf. Revelation 1:8.(3953)
ὁ κρίνας αὐτήν. Incorrectly interpreted by the poor var., κρίνων. For the judgment is already fulfilled to such an extent that in the threat just expressed, the punishment on the part of the judge is already determined.

Verse 9
Revelation 18:9 sq. The lament of the kings of the earth.(3955) Cf. Revelation 14:11. The βασανισμός of the city, through which they are affected by the judgment, is its actual πυρῶσις.(3956) Accordingly the lamenting kings stand at a distance: they dread the conflagration in which the city perishes.(3957)
οὐαί, οὐαί. With the διπλώσατε, Revelation 18:6, the repetition of the cry of woe, which corresponds only to the extremity of the pain,(3958) has nothing to do.(3959)
ἡ πόλις ἡ μεγάλη, κ. τ. λ. The allusion to the greatness and power of the city(3960) makes still more forcible the impression of its destruction, which is expressly designated as the reason for the lamentation ( ὅτι, κ. τ. λ.).

Verses 9-20
Revelation 18:9-20. Now the kings and other inhabitants of the earth lament for the rash pride of the great city, whereby they also are painfully affected.(3954) Yet in Revelation 18:11; Revelation 18:17, a similar change in form of statement occurs, as in Revelation 11:11 compared with Revelation 11:7.

Verses 11-16
Revelation 18:11-16. The lament of the merchants.

κλαίουσιν καὶ πενθοῦσιν.

By the present, John passes over to the tone of narration;(3961) but does not choose here as yet the preterite,(3962) so that he still does not express the idea that he himself had observed the destruction of the city, or the accompanying lamentations. The easier afterwards is the return to the original course (Revelation 18:15); but the recent transition to the narrative brings finally with it also the preterites (Revelation 18:17 sq.).

τὸν γόμον. The cargo.(3963)
The entire description of the many precious things, for which the merchants can no more find purchasers, gives a view of the previous necessities of the luxurious(3964) city. The mass of different things are mentioned with suitable grouping

σηρικοῦ. Silk.(3965)
καὶ πᾶν ξύλον θύϊνον, κ. τ. λ. The alternation of accusatives and genitives dependent upon the τὸν γόμον until the close of Revelation 18:13, which is here presented very definitely, may serve as an explanation of the ambiguous construction, Revelation 17:4.

The precious, sweet-scented thyine wood,(3966) the “citreum” of the Romans, comes from the tree called θύον, θύα, θύϊα, which is possibly identical with the white cedar (cupressus thyioides).(3967)
The expression πᾶν ξύλ. θύ. designates, first of all, the collected precious material;(3968) upon this follows the enumeration of the vessels made from the precious material, under which is σκ. ἐκ ξύλου τιμ.

κινάμωμον. Cinnamon.(3969)
ἄμωμον. The precious hair-ointment procured from an Asiatic shrub.(3970)
σεμίδαλιν. Finest wheat-flour, “simila”(3971) or “similago.”(3972)
κτήνη. The general expression, which includes also horned cattle,(3973) precedes.

ῥεδῶν. A kind of four-wheeled vehicle.(3974) Alexander Sev. furnished the Roman senators with such vehicles, decorated with silver,—“thinking that it pertained to the Roman dignity, that senators of so great a city should be carried therein.”(3975)
σωμάτων, i.e., slaves, σώματα δοῦλα(3976) See examples from the LXX. in Biel.(3977) The following expression ψυχὰς ἀνθρώπων(3978) also points to the slaves, and because of the difference in the construction—the γόμον being understood with the genitive—it seems that a distinction is intended to be made.(3979) The most probable(3980) explanation is that which understands the σω΄. as referring to such slaves as belong to the horses and chariots, and the latter expression, ψυχ. ἀνθρ., as referring to slaves in general. So, too, in Revelation 18:17, Ew. ii. understands, in the last place, female slaves. Volkm., who gives a false emphasis to the καὶ before ψυχ. ἀνθρ.,(3981) finds here the judgment given by the Christian spirit, that transactions in the slave-trade are not concerning the “bodies,” but the “souls,” of men. But it is nevertheless correct, that, according to the heathen view, the slaves are considered only as σώ΄ατα; the ψυχ. ἀνθρ. also receives a certain importance from the fact that it concludes a short paragraph. Yet the explanation of Volkmar, with respect to the change of construction, seems to me impossible.

The lamentation in Revelation 18:14(3982) turns to the objects that have served another chief class of the στρῆνος of the great city, daintiness and gluttony; this part of the description, by its description of the punishment, calls to mind the corresponding guilt of sin.

ἡ ὀπώρα σου τῆς ἐπιθυ΄ίας τῆς ψυχῆς. Excellently, Luther, who also describes, with correct meaning, the genitive limitation to ἡ ὀπώρα: das Obst, da Deine Seele Lust dran hatte.(3983)
ἀπῆλθεν ἀπὸ σοῦ. In the same sense as the parallel ἀπόλετο ἀπὸ σοῦ. Cf. Psalms 142:5. LXX.

τὰ λιπαρὰ. Properly “the fat,” but its combination with τὰ λα΄πρὰ points to the fact that the expression is to be taken(3984) in the ordinary improper sense.(3985) Every thing pre-eminent and glorious, in its class, is finally grouped together.

The two last verses, which refer to the lamentation of the merchants, establish the conformity with Revelation 18:9 sqq., which could not as yet be attained because of Revelation 18:11-14; also in the two points that the merchants appear standing at a distance and raising the express cry of lamentation. The τούτων, Revelation 18:15, corresponding to this, refers not only to those of Revelation 18:14,(3986) but to all things mentioned by Revelation 18:11,(3987) so that there is no reason to censure the discourse for inconcinnity.(3988)
κόκκινον. That the scarlet raiment here,(3989) like the purple, indicates the royal glory of the city, is self-evident in the impression of the merchants. By those who neither see nor understand the scarlet beast, only such an idea of the woman is presupposed, as she corresponds in harmonious connection with the view of the luxurious glory of the city granted the prophet in ch. 17.

NOTES BY THE AMERICAN EDITOR
LXXXIII. Revelation 18:11-16
Alford suggests a difficulty which he confesses himself unable to answer, that Rome never has been, nor can be, a great commercial city; and that this description, based on the lament over Tyre in Ezekiel 27, would be better adapted to London than to Rome. Contrast Rome, however, with Jerusalem, and its relative pertinency becomes manifest. In addition, the metropolis may be here regarded as the impersonation of all the luxury of the whole empire. The reading of chapter 1 of Farrar’s Early Days of Christianity will throw light upon this point.

Verses 17-19
Revelation 18:17-19. The lament of the shipmasters, which likewise contains the three points of Revelation 18:9 sq. and Revelation 18:11-16 : the standing afar off of those lamenting, the remembrance of the city’s former glory, and the cry of woe over its destruction.

On the preterite forms of statement ( ἔστησαν, Revelation 18:17, ἔκραζον, Revelation 18:18-19), from which, however, according to the plan of the entire description, ch. 18. it is not to be inferred that John actually beheld the fall of the city, cf. on Revelation 18:11, and the preliminary note on ch. 18.

All classes of mariners are mentioned, just as, Revelation 18:11 sqq., all classes of merchants were indicated: “pilots,” and πᾶς ὁ ἑπὶ τόπον πλέων, i.e., not exactly the “coasters,”(3990) but those who regularly sailed to a definite harbor;(3991) and ναῦται, i.e., “mariners” in general; and, as it is finally said, “as many as work the sea,” i.e., all those for whom the sea is the sphere of their calling and the source of livelihood; fishermen also belong to this category. On the expression common in the classics, τὴν θάλ. ἐργάζεσθαι, “to work the sea,” cf. many examples in Wetst.

καπνὸν τ. πυρ. Cf. Revelation 18:9.

The question of lamentation, τίς ὁμοία τῇ πόλει τῇ μεγάλῃ; is likewise a sarcastic allusion to the former self-deification of the metropolis of the empire.(3992)
ἔβαλον χοῦν, κ. τ. λ. Cf. Ezekiel 27:30. Concerning this sign of grief, cf. Winer, Rwb., on the word.

ἐν ᾖ ἐπλούτησαν, κ. τ. λ. The city was the place where all mariners with their manifold wares had found a rich and productive market; for, because of its precious treasures,(3993) the city was able to become the source of wealth to all dealers. ( ἐπλούτ.

ἐκ τῆς τιμιότητος αὐτ. Cf. Revelation 18:3.

ἠρημώθη.) Cf. Revelation 17:3. [See Note LXXXIII., p. 449.]

Verse 20
Revelation 18:20. The heavenly voice—not John,(3994) to whom this demand is not well adapted(3995)—exhorts not only heaven (together with all who dwell therein, Revelation 12:12), but also all who on earth belong to the Lord, to joy over the city thus perishing. Earthly believers—who are exhaustively enumerated by the three categories οἱ ἅγιοι, οἱ ἀπόστολοι, and οἱ προφῆται,(3996) in which the most general conception precedes, and then two particular classes are mentioned, because they, being first attacked by the hatred of the secular power,(3997) have an especial reason to rejoice over the vengeance inflicted by God’s judgment—are mentioned besides “heaven,” because it is intended to express that to the entire number of those who belong to the Lord,(3998) the destruction of the city is a joyful proof of the righteousness and glory of their God.

ὅτι ἔκρινεν, κ. τ. λ. This fact, upon which the lamentation of the inhabitants of the earth is based,(3999) is the foundation of the joy of all the saints. But also in the phraseology, this diversity of relation is marked; the judgment of God, which the city has incurred,(4000) has brought about a κρί΄α, i.e., an act fulfilled by the κρίνειν, which(4001) is called a judgment of believers ( κρ. ὑ΄ῶν), since this judgment executed in the city, taken upon her ( ἐξ αὐτῆς),(4002) is the justification and satisfaction of those believers persecuted by the worldly city, but now avenged on it.

Verses 21-24
Revelation 18:21-24. Finally, a mighty angel in representing the impending sudden destruction of the great city, by casting a great stone into the sea, not only in his speech explaining this symbolical act, describes, by individual vivid features, the transformation into desolate silence of the pleasure and magnificence that have hitherto prevailed, but also points definitely to the guilt of the city as the ground of the judgment.

εἰς ἄγγελος ἰσχυοὸς. On εἰς in the indefinite sense, cf. Revelation 8:13. The might of the angel is especially emphasized, because this is demanded for his action.(4003)
λίθον ὡς ΄ύλινον ΄έγαν. By the comparison ῶς ΄ύλ. ΄έγ., the greatness of the stone is illustrated.(4004) The meaning of the act(4005) is described well by Andr., since he holds to the literal interpretation of the angel: καθἀπερ, φησὶν, ὁ ΄ύλος καταδύει ὁρ΄ή΄ατι εἰς τὴν θάλασσαν, οὓτω καὶ ἡ τῆς βαβυλῶνος ταύτης ἀθρόον ἔσται καθαίρεσις, ὤστε ΄ήτε ἴχνος αὐτῆς φυλαχθῆναι εἰς τὸ ΄ετέπειτα.(4006) Here it is likewise remarkable that Andr. does not see that he is led to substitute for the expression ὁ ΄ύλος, which is unusual as a designation of a millstone, that which is ordinarily employed, and how he correctly paraphrases the ὀρ΄ή΄ατι(4007) by ἀθρόον.

Concerning οὐ ΄ὴ with aor. subj., Revelation 18:21 sqq.,(4008) see Winer, p. 471.

The description, Revelation 18:22 sqq., which refers not only to objects of pleasure and luxury, but also to daily wants and natural relations of life, has the model of Ezekiel 26:13, Jeremiah 25:10,(4009) as its foundation; the ἐρή΄ωσις of the city (Revelation 18:16; Revelation 18:19; Revelation 17:16)(4010) is illustrated in a concrete way.

πᾶς τεχνίτης πασ. τέχνης. The exhaustive conclusion of the category, of which several individual examples are mentioned.(4011) ὅτι οἱ ἔ΄ποροι σου, κ. τ. λ. Very suitably, the discourse of the angel concludes with a definite presentation of the guilt of the city. This, however, is stated in a threefold way from Revelation 18:1 on:(4012) first, the unprecedented luxury in which the city had indulged, because of its wealth;(4013) then the licentiousness into which she had led astray all nations and kings, as she brought all the world thither to her service and to acknowledge her as the divine queen;(4014) finally, her bloody hostility to the saints.(4015) All three points(4016) the angel emphasizes, sealing, as it were, his announcement of judgment with this establishment of guilt; the first, in the words ὅτι οἱ ἔ΄ποροί σου ἦσαν οἱ ΄εγιστᾶνες τῆς γῆς,(4017) “because thy merchants were the great men of the earth,” i.e., because they who brought thee the objects of thy luxurious life found in thy wealth and extravagance a source of their own wealth, which made them the great men of the earth;(4018) the second, in the words ὅτι ἐν τῇ φαρμακείᾳ σου, κ. τ. λ., which cannot be understood as a foundation of what immediately precedes,(4019) but are co-ordinate with the first expression ὅτι οἱ ἔαποροι, κ. τ. λ., since here the same object is described as in Revelation 17:2; Revelation 17:4, and the seductive sorcery(4020) is in fact nothing else than the intoxicating wine of the harlot. The most important third point of the guilt is finally emphasized with especial force, Revelation 18:24, by the change in the form of the discourse. Not in an apostrophe to the city, but in a judgment of firm objectivity, it is here finally established that in the city the blood of prophets and of saints, and of all those slain upon earth (for Christ’s sake), “was found.” In an exquisite manner the εὐρέθη indicates how the blood, which has been shed “upon the earth,” was reckoned “to the city.” The city is the capital of the entire empire, hating and murdering believers; as a matter of fact also, in the Neronian universal persecution, it took the lead of its empire.

In violation of the context, Ew. ii. understands the πάντ. τ. ἑσφ., κ. τ. λ., of those not Christians.
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CHAPTER 19

Revelation 19:1. ὡς φωνὴν μεγάλην ὄχλου πολλοῦ. So already Beng., Griesb., according to decisive witnesses. So also λεγόντων (Elz.: λέγοντος). The reading τοῦ θεοῦ ἠμῶν (Elz.: κυρίῳ τῷ θεῷ ἡμ.) is also indisputable (Griesb., Lach., Tisch.).

Revelation 19:5. τῷ θεῷ. So A, B, C, א, Beng., Lach., Tisch. [W. and H.]. The accus. (Rec.) is a modification.

Revelation 19:6. The Rec. λεγόντων (Lach., Tisch. IX.) [bracketed by W. and H.] has, indeed A and other witnesses in its favor, but is subject to suspicion as a modification ( א : λεγούσων). More probable is the reading λέγοντας (2, 12, 16, al., Beng.); but what commends itself to most, just because of its incorrectness, is the nom. λέγοντες (B, 4, 7, 8, Tich., Tisch.); cf. the δώσωμεν in 11 (Wetst.).

Revelation 19:9. The art. οἱ before ἀληθινοὶ (A, Beng., Lach., Tisch.) is probable; certainly the εἰσιν belongs to the close. א 1 has οὖτ. οἱ λόγ. μον ἀληθ. εἰσ. τ. θ., but corr. λόγ. τ. θ. ἀλ. εἰς; so Tisch. IX.

Revelation 19:12. The ὡς before φλοξ (Elz., Lach.) is indorsed by A, al., Vulg., but may have been interpolated as a modification; cf. Revelation 1:14. It is wanting in B, א, al. (Beng., Tisch. [W. and H.]).

The addition between ἕχων and ὅνομα of ὀνόματα γεγραμμένα καὶ, adopted by Tisch. 1859, and not by IX., has too little authorization from B, min., Syr. (against A, min., Vulg., Orig., al.). The plural alone also occurs ( א corr.; cf. also Wetst.). Why it has sometimes been regarded more suitable, is to be seen in Andr., who presupposes the sing, ( τὸ ἄγνωστον τοῦ ὀνόματος), and remarks: Christ has many names if the subject be with respect to his various revelations; but, as to his nature, he is ineffable ( ταῖς γὰρ οἰκονομῖαις ὢν πολυώνυμος, ὡς ἀγαθὸς, ὡς ποιμὴν, ὡς ἤλιος, κ. τ. λ.; τῇ ουσίᾳ ἐστὶν ἀνώνυμος καὶ ἀνέφικτος. [For being in his administrations many-named, as Good, Shepherd, Sun, etc., but in essence without name and beyond reach]).

Revelation 19:13. Instead of καλεῖται (Elz., Beng.), read κέκληται (A, B, א, al., Lach., Tisch. [W. and H.]).

Revelation 19:19. Before πόλεμον, the art. τὸν is to be inserted in the Rec. (A, B, א, Lach., Tisch. [W. and H.]).

The judgment over the great harlot, i.e., the great city, is now actually fulfilled.(4021) But just as the casting of the arch-enemy from heaven, the first proof of the Divine victory over antichrist, was celebrated with a loud song of praise,(4022) so now also heavenly hallelujahs resound, since the first act of the final judgment over the antichristian powers in the service of Satan has been accomplished (Revelation 19:1-8). A direct reference to the blessed fulfilment of the mystery of God,(4023) the glory prepared for believers, is immediately connected with this (Revelation 19:9 sq., cf. Revelation 19:7); for the pre-requisite for the entrance of that glory, the conquest of the antichristian enemies, is comprised already in the fulfilment.

The development of a catastrophe so long prepared, once begun, now, however, proceeds quickly to a still greater extent: the Lord himself, a just Judge and almighty Victor, goes forth with his heavenly hosts to the annihilation of the entire antichristian empire, besides all kings and nations belonging thereto; the beast from the sea, and the false prophet, are cast alive into the lake of fire, and the inhabitants of the earth are slain with the sword which proceeds out of the mouth of the Lord, and serve as food for fowls.

Verse 1-2
Revelation 19:1-2. ἤκουσα ὦς φωνὴν μεγάλην ὄχλου πολλοῦ. “I heard” (something) “like a great voice of a large multitude,” The ὡς, κ. τ. λ.,(4025) states, by way of comparison, that the sound perceived by John became as loud as though a great multitude of men had made their voice sound powerfully (cf. Revelation 19:6). Incorrectly, Beng., Hengstenb., etc., who by the ὄχλ. πολλ. wish those named in Revelation 18:20 to be recognized. Ew. ii. refers it, just as Revelation 12:10-12, to the glorified martyrs.

ʼαλληλούϊα. The leading tone of this song, resounding repeatedly (Revelation 19:3-4; Revelation 19:6), is marked from the very beginning as that of an exalted ascription of praise. It is certainly not unintentional, that just here, after the complete judgment upon the enemies of God and of his believers has already begun, the express hallelujah is found, which does not occur elsewhere in the Apoc.(4026) The fourfold repetition, however, is not to be pressed, at least in the sense of Hengstenb.,(4027) because it is not the victory over the earth, but that over the harlot, that is celebrated.

ἡ σωτηρία, κ. τ. λ. Cf. Revelation 7:10, Revelation 12:10.

ὄτι ἀληθ., κ. τ. λ. Foundation of the praise in the righteousńess of the Divine judgments in general;(4028) there follows(4029) the concrete foundation in the judgment just fulfilled, whose justice is expressly emphasized.(4030)
Verses 1-8
Revelation 19:1-8. The ascription of praise to God on the part of those who dwell in heaven is made in songs, which properly now change to a far richer fulness (Revelation 19:1 sq., Revelation 19:3, Revelation 19:4, Revelation 19:5, Revelation 19:6 sq.) than previously.(4024)
Verse 3
Revelation 19:3. Further raising of the song of praise on the part of those who have sung in Revelation 19:1 sqq., a sort of antistrophe to the preceding strophe.(4031)
καὶ ὁ κάπνος, κ. τ. λ. The point in the ascription of praise, referring to Revelation 18:8 ( κατακαυθ., cf. Revelation 18:9; Revelation 18:18), may accordingly enter in the form of the connective ( καὶ), because the song, Revelation 19:3, is an amplification of the ascription of praise, Revelation 19:1 sq.

Verse 4
Revelation 19:4. The twenty-four elders and the four beings, responding first of all by the ʼαμήν, confirming the ascription of praise just proclaimed, then also, on their part, expressly continue the same: ἀλληλ.(4032)
Verse 5
Revelation 19:5. ἀπὸ τοῦ θρόνου. “Out of the throne.” It does not follow that the voice is that of Christ who sits upon the throne.(4033) Beng. writes that it belongs to the four beasts; Züll. and De Wette, to one of them. It may be referred also to the elders, because of the form of the summons ( τ. θ. ἡ΄ῶν).(4034)
τῷ θεῷ. The dat. with αἰνεῖν, which is regarded as though it were διδόναι αὶνον,(4035) occurs also in the LXX.(4036) Comparison with the Hebrew text shows not only that the expression αἰνεῖτε τῷ θεῷ says precisely the same as the ἁλληλουϊά retained in the Hebrew form,(4037) but also that the construction of αἰνεῖν with the dat. has occurred where the הַלֵּל was combined with כְ. In Jeremiah 20:13, a clause so construed at any rate precedes.

πἀντες οἱ δοῦλοι αὐτοῦ. Cf. Psalms 135:1.

οἱ φοβούμενοι, κ. τ. λ. Cf. Psalms 115:13.

Verses 6-8
Revelation 19:6-8. The final chorus, which is likewise opened with hallelujah, passing by the judgment in which already the adorable glory of God has been occupied, points forward especially to the marriage of the Lamb, and, therefore, to the revelation of the glory of God, whereby—after all enemies have been judged—believers are to be beatified. Thus, therefore, the point carried to the full end appears in the pause in the Apocalyptic development marked by the ascriptions of praise (Revelation 19:1 sqq.).

ὡς φωνὴν, κ. τ. λ. The explanation given at Revelation 19:1 is here established by the fact that the comparison is satisfied not with the ὄχλ. πολλ., but introduces still other things in the same sense.(4038)
λέγοντες. The nom. stands still more out of construction than the ace. See Critical Notes, and cf. Revelation 4:1, Revelation 5:13.

ὅτι ἐβασίλευσεν. The ὅτι specifying the reason as in Revelation 19:2. On the conception ἐβασίλ., cf. Revelation 11:17.

ὅτι ἧλθεν ὁ γάμος του ἀρνίου. As the foundation of the present joy, this is likewise to be understood proleptically, like the ἡλθεν, Revelation 11:18.(4039) So, correctly, De Wette.(4040) Vitr. is mistaken in his opinion of the state of affairs described, as he even states that the expression ὁ γάμος τοῦ ἀρνίου is synonymous with τὸ δεῖπνον τοῦ γάμου τ. ἀρν., in order that both may in the same way(4041) refer to the glorious state of the Church still to be expected within this temporal life. In the directly opposite interest, Züll. reaches the statement that ὁ γάμος τοῦ ἀρνίου is like τὸ δεῖπν. τ. γάμ. τ. ἀρν., and that both expressions designate, not the future marriage itself,(4042) but “the preliminary festival of the Messiah’s marriage,” i.e., the one thousand years’ reign.(4043) But the marriage of the Lamb with his bride, i.e., the entire assembly of believers,(4044) is, in fact, nothing else than the distribution of the eternal reward of grace on the part of the coming Lord to his believers, who then enter with Him into the full glory of the heavenly life.(4045) What the final promises of the epistles, chs. 2 and 3, proclaim under various figures with respect to individuals,(4046) is represented as pertaining to the entire Church as the bride of the coming Lord, under the figure of the marriage of the Lamb, and, therefore, as the most intimate and eternally uninterrupted fellowship with Him who has redeemed the Church with his own blood.(4047) An application to individuals follows also in Revelation 19:9. The proleptical ( ὴλθεν, ἡτοίμασεν, ἐδόθη) allusion to the blessed fulfilment of the mystery of God,(4048) that has now not yet, in fact, occurred, is here the more suitable in the mouths of the heavenly beings, since, in fact, an act already of the final judgment—viz., the destruction of the great harlot—has been executed, and, consequently, the actual beginning of that fulfilment has been made.

ἠ γννὴ αὐτ. The expression is entirely appropriate to the bride,(4049) so that the alteration ἡ νύμφη αὐτ.(4050) appears groundless.

ἡτοίμασεν ἑαυτήν. As becomes the bride who with joy awaits the coming of her bridegroom.(4051) An important part of her is expressly emphasized in Revelation 19:8, in conformity with the figure καὶ ἐδόθη αὑτῇ, κ. τ. λ., and then interpreted by John, τὸ γὰρ βύσσινον, κ. τ. λ.
On ἐδόθη αὐτῆ ἵνα, cf. Revelation 6:4.

βύσσ. λα΄πρὸν καθαρόν. Excellently, Grot.: “You see here the dignified garb, as that of a matron, not ostentatious, like that of the harlot previously described.” That really distinct references are intended by λα΄πρόν and καθαρόν,(4052) is not to be inferred at all events from the interpretation that follows. Cf. also Revelation 7:14. Meanwhile, it is in itself correct to distinguish the negative innocency of the life from the positive practice of virtue.

τὰ δικαιώ΄ατα τῶν ἁγίων ἐστίν. Cf. a similar interpretation, Revelation 5:8. The form of the expression,(4053) and the real parallel,(4054) suggest only just deeds in which the saints have maintained their fidelity. On the contrary, Ew. ii.: declaration of righteousness; also Meyer, on Romans 5:16 : the divine sentence of justification which the saints have received. But the plural form resists this mode of exposition, which, so far as the subject itself is concerned, refers to the writer of the Apocalypse a thought of so peculiarly a Pauline stamp as does not occur elsewhere in the Apoc. Of course, an allusion to the grace bestowed by God, as the ground and source of the δικαιώματα belonging to the saints, is contained in a delicate way in the ἐδόθη αὐτῇ ἵνα, κ. τ. λ.; but just this reference to the Divine giving prevents us, on the other hand, from defining the δικαιὡ΄ατα as a Divine activity, but allows us to think only of the just deeds of saints.(4055) In this result Gebhardt(4056) and Klief. also harmonize. [See Note LXXXIV., p. 461.]

NOTES BY THE AMERICAN EDITOR
LXXXIV. Revelation 19:8. τὰ δικαιώματα τῶν ἁγίων
Some of the older Protestant interpreters explain the plural δικαιώματα, as determined by the fact that it comprises the two righteousnesses of the believer, the imputed righteousness of Christ and his own inherent righteousness. So Forbes in Poole’s Synopsis. Calov. also, upon the ground that the imputation of Christ’s righteousness to the believer will never cease. Others, like Cluverus, maintain that each saint has a δικαίωμα; and, therefore, there are δικαιώματα, because there are many saints. So Alford: “The plural is probably distributive, implying not many δικαιώματα to each one, as if they were merely good deeds, but one δικαίωμα to each of the saints, enveloping him as in a pure white robe of righteousness.” John Gerhard (L. C., viii. 167) also adopts the distributive use of the plural, although referring it to imputed righteousness. Philippi (Kirch. Glaubenslehre, v. 1, 252), however, concurs with Düsterdieck: “The right deeds of the saints are the robe of fine linen, to be clothed in which is granted them (Revelation 19:8).”

Verse 9-10
Revelation 19:9-10. The significance of the short interlude lies in what the angel says to John (Revelation 19:9), by applying in express exhortation,(4057) the reference contained already in the ascription of praise of the heavenly beings, to the goal of all the hopes of believers, and emphatically confirming the consolatory certainty of the hope thus set before believers, by the assurance that this word of God is true. Also to the prophetical declaration of this glorious hope by John, an attestation is given in Revelation 19:10, which must confirm believers(4058) receiving the testimony of the prophet in the hope and patience upon which their victory depends.

λέγει-g0- μοι-g0-. The one speaking is, at all events, according to Revelation 19:10, an angel; but not “an interpreting angel,” such as Ewald and Ebrard think was the constant attendant of John,(4059) but the angel who from Revelation 17:1 on serves John as the communicator of the revelation.(4060) To this points also the immediately succeeding declaration of the same angel ( οὖτοι οἱ λόγοι, κ. τ. λ.).

γράψον μακάριοι, κ. τ. λ.). Cf. Revelation 14:3.

τὸ δεῖπνον τοῦ γάμ. τ. ἀρν. In a still more concrete way than Revelation 19:7 ( ὁ γάμος τ. ἀρν.) is the final blessed communion with the Lord illustrated. Moreover the paracletic pertinence of the discourse brings with it also the fact that it is not the idea of the Church as the bride of the Lamb, but that of individual believers as wedding guests, which enters here.(4061) By the repetition of the formula καὶ λέγει μοι, the succeeding speech of the angel is especially separated from his preceding words, and thus receives a peculiar importance. If we suppose that the art. is to be read before ἀληθινοὶ,(4062)—which certainly does not serve to facilitate the construction,(4063)—we must translate with Beng., Ebrard, Bleek, and Ew. ii.: “These are the true words of God.” The ingenious explanation of Hengstenb. (“These words are true, they are words of God”), even apart from the art. before ἀληθ., is refuted by the fact that the εἰσίν, in any case, belongs not before, but after, the τοῦ θεοῦ. De Wette, who translates: “These words are the true (words) of God,”(4064) appeals, in opposition to Beng., to the parallel, Revelation 21:5. But there the construction of the sentence is extremely simple, since to the subj. οὗτοι οἱ λόγοι the definition of the predicate is added, πιστοὶ καὶ ἀληθινοί εἰσιν; but here not only the τοῦ θεοῦ, but especially the art. before ἀληθ., effects another relation in the entire statement. By means of this art., it becomes far simpler to bring together οἱ λόγοι οἱ ἀληθινοὶ, and to understand these words combined with τοῦ θεοῦ as a predicate to the subject οὖτοι.(4065) But the sense is by no means that which Bengel’s explanation suggests to De Wette,(4066) but after the angel has afforded John the revelation of the judgment upon the harlot, and, from this beginning of the final judgment, has given an intimation concerning the blessed mystery of God, which lies back of the entire judgment, he reviews all the words of revelation, of which he had served as the interpreter to the prophet from Revelation 17:1 on. These, he says, are the true, i.e., the genuine and right, words of God. The ἀληθινοί here mentions not the truth or the correctness of the contents, but the reality of the correlated statement: τοῦ θεοῦ. This explanation is afforded, on the one hand, by the plural οἱ λόγοι alone,—which Hengstenb., as well as Klief., refers to 5–8, Ebrard to 6–8 and 9, but the most do not take into further consideration,—and, on the other hand, also by what is reported in Revelation 19:10. Ebrard was on the right track when he alluded to the expression οἱ λόγοι τοῦ θεοῦ, Revelation 17:17; but he wanders from it again, when, just as he understands those λόγοι τοῦ θεοῦ as promises concerning the final redemption of the Church, so, in this passage, he limits the λόγοι οἱ ἀληθ. τ. θ. to Revelation 19:6-9. The latter is not entirely correct; for there is no reason for excluding the songs of Revelation 19:1-5, which also refer to the goal presented in Revelation 19:9, in a manner precisely identical with Revelation 19:6-8. But what is said from Revelation 19:1 on, concerning the now-impending glorification of the Church, has to do with but one side of the subject, with only one part of the λόγοι τοῦ θεοῦ (Revelation 17:17), or of the mystery of God, announced by the ancient prophets.(4067) This one point is made prominent also in the songs from Revelation 19:1 on, only upon the ground of the judgment lying before the same, which is now already fulfilled in an act. As now (Revelation 17:17) the λόγοι τ. θεοῦ contain both, viz., the proclamation of the Divine judgment against every thing antichristian,—the kings of the world, with the beast of the world, are to rule only until the words of God, which proclaim the destruction of these same powers, shall find their fulfilment, i.e., until the dominion of those antichristian powers shall be annihilated according to God’s declaration,—and the promise; the λόγοι οἱ ἀληθ. τ. θ., in this passage, refer to all the revelations which the prophet has received, as the fulfilment of the promise (Revelation 17:1) of the angel even now also speaking with him ( δεἰξω σοι τὸ κρίμα τῆς πόρνης τ. μεγ.), i.e., they refer to Revelation 18:1 to Revelation 19:9. By the expression οὐτοι οἱ λόγοι οἱ ἀληθ., a review is made of that entire section—in which the expressions referring to the glorification of believers, Revelation 19:1-9, are represented in most immediate combination with judgment upon the antichristian powers already fulfilled in one act—in a way precisely analogous to that of Revelation 22:6, where, at the conclusion of the entire revelation, a confirmatory reference is made to all that was disclosed to the gazing prophet, from Revelation 4:1 on, as about to happen. But in this passage, also, such a conclusion is entirely justified, because here an important part of what was to happen had already happened, viz., the judgment upon the great harlot; and therewith the fulfilment of the words,(4068) or of the mystery,(4069) of God, had already begun. Now also there is given to the prophet the direct pledge of the certainty of what he has beheld; that these words which he has received are the actual and true words of God himself. From this the explanation follows as to why it is that John (Revelation 19:10)(4070) falls down before the angel in order “to worship” him. Ebrard is wrong in his attempt to attach a prophetic significance to this occurrence; viz., that the children of God are to be warned against the temptation of worshipping angels, “who have brought about the victory over antichrist.” The last is here entirely foreign. Grot., Vitr., Beng., etc., recognize in the adoring prostration an excessive token of gratitude, and therefore forbidden also by the angel.(4071) De Wette, in accordance with his exposition of 9b, finds here an expression of joyful astonishment at prophecies so confirmed (?). But partly from what precedes ( λόγ. οἱ ἀληθ. τοῦ θεοῦ), and partly from the manner in which the angel rejects the adoration as not due him, as a fellow-servant of John, it may be first of all inferred that John regarded the angel thus addressing him, not as a fellow-servant, but as the Lord himself.(4072) At first,(4073) John had a proper estimate of the angel; but just by what was said (Revelation 19:9 b), John could attain the supposition that the Lord himself spoke to him.

ὅρα μη. The aposiopesis(4074) is self-evident from what precedes: “See that thou dost it not!” Ay, do it not!

σύνδουλος. Because the angel serves the same Lord(4075) as John and all his brethren, “who have the testimony of Jesus,” i.e., all believers.(4076) The Lord is God;(4077) to him, therefore, belongs the adoration which John intended to offer to the angel ( τῷ θεῷ προσκύνησον). The entire repulse by the angel does not therefore sound “as tender as possible, almost having the tone of intercession,”(4078) but is throughout decided.

The closing words of Revelation 19:10 belong not to the address of the angel, but are a remark of John, whereby he establishes and explains ( γάρ) what has just been said by the angel. It is incorrect to explain the gen. τοῦ ἰησοῦ as subjective, “the testimony proceeding from Jesus;”(4079) for if, on the one hand, reference to the expression ἐχόντων τὴν μαρτ. τοῦ ἰησοῦ require this explanation,(4080) on the other hand the declaration is intelligible only by defining the μαρτυρία τοῦ ἰησ. as τὸ πνευμα τῆς προφητείας. This cannot mean: “He who confesses Christ as thou dost has also the spirit of prophecy,”(4081) but designates, in the sense of 1 Peter 1:11, and in thorough agreement with what is indicated in Revelation 1:1 and Revelation 22:6; Revelation 22:16, concerning the nature and the origin of prophecy, that Christ, by himself imparting his testimony of revelation to a man, fills him(4082) with the spirit of prophecy,—who now speaks from and through the prophets.(4083) As Christ, the coming One, is the goal of all Christian prophecy,(4084) so is He also its author. From the closing words of the verse, it might be inferred,(4085) that “they who have the testimony of Jesus” are not believers in general, but only the prophets, so that the angel would call himself a fellow-servant only of the prophets; as Hengstenb. also (Revelation 22:6) understands by the δούλοις αὐτοῦ only prophets. But as (Revelation 22:6), on the contrary, the servants of God(4086) are distinguished from the prophets, and considered as the believers for whose instruction the prophets receive their revelations,(4087) so also in this passage.(4088) Believers do not have the testimony proceeding from Jesus without the service of the prophets, as John himself is one; but they are prophets because of the testimony communicated to them by the Lord, which testimony in them is the spirit of prophecy. Thus there is in Revelation 19:10 b an attestation to the prophetical book of John, similar to that which was emphatically maintained in the beginning(4089) and at the close.(4090) [Note LXXXV., p. 461.]

NOTES BY THE AMERICAN EDITOR
LXXXV. Revelation 19:10. ἡ γὰρ μαρτυρία ἰησοῦ
Luthardt paraphrases this clause: “He who has this testimony of Jesus participates also in the Spirit who works prophecy, and teaches how it is to be understood, because all prophecy has Jesus Christ as its contents; and, therefore, the knowledge and confession of Jesus Christ is the key of the future.” Cremer accordingly infers that ἔχειν τὴν μαρτ. ἰησοῦ (Revelation 12:17, Revelation 19:10, Revelation 6:9) is synonymous with ἔχειν τὸ πν. τῆς προφ. Gebhard also insists on the subjective meaning of ἰησοῦ here, and says that wherever “the testimony of Jesus” occurs, it is synonymous with “the word of God.” Alford, dissenting from Düsterdieck’s construction of ἰησοῦ as subjective, says: “What the angel says is this: ‘Thou, and I, and our brethren are all ἔχοντες τὴν μαρτυρίαν ἰησοῦ; and the way in which we bear this witness, the substance and essence of this testimony, is the spirit of prophecy; ἓν πνεῦμα ἐποτίσθημεν. This spirit, given to me in that I show thee these things, given to thee in that thou seest and art to write them, is the token that we are fellow-servants and brethren.’ ”

Verses 11-16
Revelation 19:11-16. The going forth of Christ and his followers from heaven to the judgment.

τὸν οὐρανὸν ἠνεῳγμένον, cf. Revelation 4:1. The seer, at Revelation 17:3, in spirit was carried to the earth.(4091)
καὶ ἰδοὺ ἴππος λευκὸς, cf. Revelation 4:2.

καλού΄ενος πιστὸς καὶ ἀληθινὸς. The construction of the individual expressions is also entirely similar to that of Revelation 6:2. The καλού΄ενος placed without ἐστίν in a kind of apposition to ὁ καθή΄. ἐπʼ αὐτον effects a transition to the description in the finite tense ( καὶ ἐν δικ. κρίνει, κ. τ. λ.). Concerning the idea of πιστός and of ἀληθινός, cf. Revelation 3:7; Revelation 3:14. There is a significant prominence given to the circumstance that the one now going forth to most complete final victory is called not only “faithful,” with respect to his promises to his believers now to be fulfilled by himself, but also “true;” for it is just by his present triumphal march against his enemies, that he proves himself to be the Messiah announced from olden time. Hence the entire description is filled with tones harmonizing with the O. T. prophecies; the Lord now manifests himself as the One who was truly meant in all those prophecies.

καὶ ἐν δικαιοσύνῃ κρίνει. Cf. Isaiah 11:3 sqq. The καὶ πολε΄εῖ added in this passage expresses the meaning of the κρίνει in a way corresponding to the nature of the description here presented.(4092)
οἱ δὲ οφθαλ΄οὶ αὐτ., κ. τ. λ. Cf. Revelation 1:14.

διαδή΄ατα πολλά. If the many diadems upon his head are to be regarded trophies of victories already won,(4093) the kings, possibly the ten kings of ch. 17,(4094) must at all events be regarded as vanquished. But the judgment upon these is not yet fulfilled. It might also be said that the Lord, going forth as triumphant victor, who also (Revelation 6:2) receives from the very beginning a victor’s garland, appears here already adorned with the crowns of the kings to be judged by him. But the reference to Revelation 19:16, where Christ is called the βασιλεὺς βασιλέων, is more probable.(4095) The explanation of Andr., that the dominion of Christ over all who are in heaven and on earth is indicated, is too indefinite.

ἔχων ὄνο΄α
αὐτός. Either the name mentioned in Revelation 19:13 is meant,(4096) or although it was “written,”—possibly on the Lord’s forehead,(4097) but not, indeed, upon his vesture,(4098) or on the many diadems,(4099)—and therefore was visible to John, the name remained, nevertheless, unknown to him, because it was inscrutable(4100) To think of any definite name besides that designated (Revelation 19:13), and to attempt to conjecture it, is an undertaking in violation of the context.(4101) The second of the two possible views is the more probable; for even if the ὃ οὐδεὶς εἰδεν, κ. τ. λ., be explained by the mystery lying in the name ὁ λόγος τοῦ θεοὺ,(4102) yet the context makes the impression, particularly as the assertion καὶ κέκληται τὸ ὄνο΄α αὐτοὺ, κ. τ. λ., is separated from Revelation 19:12 by a special item of the description ( κ. περιβ., κ. τ. λ.), that a name is intended to be indicated, which is known only to the Lord himself, since He alone has and knows what is designated in the name.(4103) But in accordance with Revelation 3:12, it may be thought that the complete blessedness of believers in immediate communion with the Lord (Revelation 19:9) will disclose also the mystery of this name.(4104)
καὶ περιβεβλημένος ἱμάτιον βεβαμμένον αἵματι. After the manner of the victor, Isaiah 63:1 sqq.,(4105) whose prophetic description finds its true fulfilment in the Lord.(4106)
καὶ κέκληται τὸ ὄνομα αὐτοῦ ὁ λόγος τοῦ θεοῦ. The form of the expression κέκληται τ. ὄν. αὐτ. shows that here(4107) the definite name, familiar to believers, which the Lord has received as a significant proper name,(4108) and continues to bear, is intended to be designated. The name corresponds to the position of the Lord as Mediator, as described Revelation 1:1 sqq.(4109) Cf. also Introduction, p. 66.

τὰ στρατεύματα, κ. τ. λ. The armies of the Lord(4110) are not only the hosts of angels who appear elsewhere as attendants of the Lord coming to judgment,(4111) but departed believers are also to be regarded as referred to.(4112) This is indicated not only by the comprehensive expression τὰ στρατ. τὰ ἐν τῷ οὐρ., but also by the vesture ( βύσσ. λευκ. καθ.; cf. Revelation 19:8).

ῥομφαία ὀξεῖα. The sharp sword proceeding from the mouth of the Lord designates here, where, besides, it is attached to statements recalling ancient prophetical descriptions ( ἵυα ἐν αὐτ. πατάξῃ τὰ ἔθνη),(4113) still more clearly than Revelation 1:16, the Lord thus appearing as the true and real One who is to come (Revelation 19:11).

καὶ αὐτὸς πατεῖ, κ. τ. λ. Cf. also, on this definitive and, therefore, so full-toned description, which gives assurance(4114) of the certainty of the threat by τ. θωοῦ τ. παντοκρ., Isaiah 63:2 sq. with Revelation 14:10; Revelation 14:19. The expression τὴν ληνὸν τοῦ οἴνου, Hengstenb. explains, not, indeed, accurately, by saying that the wine-press is the wrath of God, and the wine flowing from it is the blood of enemies. The form of the idea in which the two figures of the wine-press(4115) and the cup of wrath(4116) are combined,(4117) affirms, however, that from the wine-press trodden by the Lord, the wine of God’s anger flows, with which his enemies are to be made drunk.

The name, which (Revelation 19:16) is written on the vesture and on the thigh, βασιλεὺς βασιλέων καὶ κύριος κυρίων, gives—as is made prominent at the conclusion of this entire description, Revelation 19:11 sqq.—the express pledge of that which is distinctly marked already in the entire appearance of the Lord; viz., that the Lord who now goes forth to the conflict with the kings of the earth, will show himself to be the King of all kings.

καὶ ἐπὶ τὸν ΄ηρὸν αὐτ. The meaning cannot be that the name stood not only on the vesture, but also on the actual thigh, so that, after laying aside the bloody garment, the name could appear in the same place.(4118) But the explanation of Wetst., Eichh., De Wette, Bleek, etc., who allude to the fact that, e.g., sculptors are accustomed to fix the stamp of their name on the body of the statue in the region of the thighs, is opposed by the preceding ἐπὶ τὸ ἱ΄άτιον, in connection with which the καὶ ἐπὶ τὸν ΄ηρὸν αὐτ. has the force, that the name, at all events, must be regarded as on the vesture, and that, too, where the thigh is. The name is, therefore, not to be sought upon an imaginary(4119) sword-handle,(4120) but we must regard it as being upon the girdle, although this, however, does not come into consideration as the sword-belt,(4121) but as a girdle which holds the tucked-up vesture of one advancing to battle.(4122) In violation of the context, Ew. ii.: “From the shoulders to the thighs.”

Verses 11-21
Revelation 19:11-21. Christ himself, as the already triumphant victor, goes forth with his heavenly hosts to destroy the secular powers still remaining; viz., that of the beast and false prophet (Revelation 19:19 sq.), and the inhabitants of the earth rendering allegiance to the beast (Revelation 19:21).

Verse 17-18
Revelation 19:17-18. An angel standing in the sun summons all fowls to eat the bodies of kings, and of all the inhabitants of the earth, who are to be slain by the Lord.(4123) ἕνα ἄγγ. Cf. Revelation 8:13, Revelation 18:21.

ἐν τῷ ἡλιῷ, “in the sun,” because from this standpoint, and at the same time with the glory suitable to an angel, he can best call to the fowls flying ἐν ΄εσουρανή΄ατι.(4124)
δεῦτε συνάχθητε, κ. τ. λ. Cf. Ezekiel 39:17 sqq. The punishment is, as it corresponds to the idea of the final judgment, one that is absolutely relentless; since on the slaying, the consumption of the corpses by all the fowls under the heaven follows.

σάρκας βασιλέων, κ. τ. λ. The exhaustive specification(4125) expressly declares, what is self-evident also from the connection, that the slain λοιποί (Revelation 19:21) are the entire mass of inhabitants of the earth.(4126)
Verses 19-21
Revelation 19:19-21. The Lord’s judgment and war are accomplished. This act of judgment John beholds, as it proceeds not only from the καὶ εἰδον (Revelation 19:19), but also from the mode of representation itself ( ἐπιάσθη, Revelation 19:20; ἐχορτάσθησαν, Revelation 19:21). Cf., on the other hand, ch. 18

τὸ θηρίον καὶ τούς βασιλεῖς, κ. τ. λ. With the beast, representing the secular power,(4127) his confederates appear, the kings of the earth,(4128) and their armies, consisting of the entire number of the dwellers on earth,(4129) who now carry into effect the conflict proclaimed already in Revelation 16:14;(4130) its result, however, is described in Revelation 19:20 sq., in such a way as to correspond to the significant name of Revelation 16:16. For the conflict which is to be described is not one that is painful, or as to its issue possibly doubtful, but the result of an unconditional victory over enemies, won by the justice and omnipotence of the Lord.

κ. ΄ετὰ τοῦ στρατεύ΄ατος αὐτοῦ. The sing. is chosen here,(4131) in order to mark the holy unity of the entire army of Christ, in contrast with the rent body of his enemies.(4132) καὶ ὁ ΄ετʼ αὐτοῦ ψευδοπροφήτης. The position of the false prophet as the auxiliary of the beast is designated in harmony with the description (Revelation 13:11 sqq.). The allusion also to the peculiar function of the false prophet ( ὁ ποιήσας, κ. τ. λ.) points back to Revelation 13:13 sqq.

The manner in which the judgment is fulfilled is in conformity with the nature of the enemies:(4133) the beast, together with the false prophet, “was taken, and both were cast alive into the lake of fire burning with brimstone.” Who does this, is not said; but the act dare not be referred to Christ, for the reason that he does not execute his various acts of judgment by his own hand.(4134) It is evident that the victorious result of the war of judgment(4135) is determined by Christ’s power; but according to the analogy of Revelation 12:7 sqq., we must regard the στρατεύ΄ατα of the Lord, as the executors of the judgment.(4136)
ζῶντες. For only human enemies could suffer bodily death (Revelation 19:21) before the eternally condemning judgment of the world.(4137)
τὴν λί΄νην, κ. τ. λ. Cf. Revelation 20:10; Revelation 20:14 sq., Revelation 21:8.

οἱ λοιποὶ. See on Revelation 19:17 sq.

ἀπεκτάνθησαν ἐν τῇ ρο΄φαίᾳ, κ. τ. λ. To seize the enemies, and thus to cast them into hell (Revelation 19:20), is not befitting the Lord himself; but it is something else, when the sword which proceeds from his mouth slays the enemies. This gives the idea of the victory entirely without laborious effort, and presupposing no proper conflict of Him who, according to the prediction of the ancient prophets, destroys his enemies with the breath of his lips.(4138)
κ. πάντα τὰ ὄρνεα, κ. τ. λ. Cf. Revelation 19:17 sq.

The allegorical exposition, when applied with consistency to ch. 19, must be regarded untenable in the degree that it arrays itself against the context. The fowls (Revelation 19:17 sq., 21) are, according to Hammond, the Goths and Vandals, who desolated the Roman Empire; according to Coccejus, the Turks, who, after the capture of Constantinople, afflicted the Catholic West; according to Hengstenb., the Huns, who prepared grievous calamities for the Germanic nations, the destroyers of the Roman Empire. Wetst. found the prophecy fulfilled in the assassination of Domitian, the last of the Flavians,(4139) and in the conquest of his soldiers (Revelation 19:21). Grot. understands by the βασιλεῖς (Revelation 19:19), “Julian with his nobles,” and remarks on Revelation 19:20 : “Theodosius the Great abolished the public sacrifices of the heathen,” and on Revelation 19:21 : “By the decree of Christ, who used Justinian for this purpose, to punish idolaters with death.” Others, as C. a Lap., have thought that the fulfiment of the prophecy could be shown by the horrible death and burial of many heretics. So C. a Lap. cites authors who report of Luther that he committed suicide, and that at his burial not only a multitude of ravens, but also the Devil, who had come from Holland, appeared.

Luther, gloss on Revelation 19:11 : “The word of God is opposed to the defenders of the Pope, and none of their defence is of any avail.”
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CHAPTER 20

Revelation 20:2. ὁ ὄφις ὁ ἀρχαῖος. So A, Lach., Tisch. The accus. (B, א, Elz.) appears to be a modification.

According to A, B, min., the art., which is wanting in the Rec. before διάβ., and before σατ., but occurs in א in both these places (so Tisch. IX.), belongs only in the latter place (Lach., Tisch.).

Revelation 20:3. The αὐτὸν after ἔκλεισεν (Elz.) is spurious (A, B, א, al., Verss., Beng., Lach., Tisch. [W. and H.]). The present πλανᾷ (Griesb., Tisch.) is not sufficiently attested by B, and, besides, appears suspicious as an interpretation. Lach., also Tisch. IX. [and W. and H.] have properly maintained the Rec. πλανήσῃ according to A ( א : πλανήσει).

Revelation 20:4. The art. τὰ before χίλ. ἔτη (Elz.) is properly (A, א, min.) deleted already by Beng.

Revelation 20:8. τὸν πόλ. So A, B, א, 7, 8, 9, al., Lach., Tisch. cf. Revelation 19:19 .

Revelation 20:9. ἀπὸ τοῦ θεοῦ, which occurs also in א 1, al., before ἐκ τοῦ οὐρανοῦ (Elz.), but in other witnesses stands last (Beng.), while still others transpose the positions of the prepositions ἀπὸ and ἐκ, belongs probably (cf. Revelation 21:2) in no way to the text (A, 12, al., Lach., Tisch. [W. and H.]).

Revelation 20:14. Read οὗτος ὁ θάν. ὁ δεύτερός ἐστιν, ἡ λίμνη τοῦ πυρός (A, B, al., Verss., Lach., Tisch. [W. and H.]). The last words are lacking in the Rec. א modifies: οὖτ. ὁ δεύτ. θάν. ἐστ., ἡ λ., κ. τ. λ.

Already has judgment been executed upon the harlot,(4140) upon the beast and his accomplice the false prophet,(4141) and upon the dwellers on earth who worshipped the beast; now follows the judgment upon the proper first enemy, Satan himself, who(4142) has used all those antichristian powers only as his instruments. The judgment upon Satan, decreed from all eternity, is executed in Revelation 20:10. But previous to this, there is the binding of Satan for one thousand years (Revelation 20:1-3), during which time they who are to partake of the first resurrection are to reign with Christ (Revelation 20:4-6), and an attack upon the camp of the saints on the part of Gog and Magog, excited by Satan, who is let loose again for a short time, which is terminated by fire falling from heaven and consuming those nations (Revelation 20:7-9); but, on the other hand, there is, after the final casting of Satan into the lake of fire, the proper judgment of the world (Revelation 20:11 sqq.) at which all men appear, and they who are not written in the book of life are cast into the same lake of fire as that wherein are the beast and the false prophet already since Revelation 19:20, into which Satan also has been eternally cast (Revelation 20:10) before the final judgment of the world, and wherein now also at that final judgment death and hell are cast (Revelation 20:14).

It is, therefore, to be noted: (1) with respect to the succession of the individual judgments, that this is the reverse of the succession in which the antichristian forms are presented; for the description of the latter begins (ch. 12) with the original enemy, then proceeds to the beast and his accomplice, viz., the second beast or the false prophet (ch. 8),(4143) and finally shows the woman carried by the beast, i.e., the definite city of the world (ch. 17), ay, the individual sovereigns in whom the beast is embodied (Revelation 17:11); while, on the contrary, the judgment descends first upon the city (Revelation 18:1, Revelation 19:10), then upon the beast, together with the false prophet, and the mass of dwellers on earth worshipping the beast (Revelation 19:11-21), and, finally, upon Satan (Revelation 20:10, cf. Revelation 20:4 sqq.). (2) Nor is the kind of judgment without natural distinctions: the city perishes in a terrible conflagration, and the beast and false prophet, as well as Satan, are cast alive into the lake of fire of hell; while the dwellers on earth, after having suffered bodily death (Revelation 19:21, cf. Revelation 20:9), are again awakened at the final judgment (Revelation 20:11 sqq.), and not until then cast into the lake of fire for eternal torment.

Verses 1-3
Revelation 20:1-3. An angel, descending from heaven, binds Satan with a great chain, and casts him into the abyss for one thousand years.

ἄγγελον. The comparison of Revelation 1:18 cannot prove that the angel(4144) is Christ.(4145)
τὴν κλεὶν τὴς ἀβύσσου. The key of the abyss—which, according to the analogy of the in other respects not entirely conformable presentation, Revelation 1:18, is to be regarded as being in the hands of Christ—was “given,” Revelation 9:1, under particular circumstances, for a definite purpose to another; in this passage the angel, who likewise needed the key for a definite purpose (Revelation 20:2 sq.), brought it from heaven, where he, therefore, had received it when he was sent. Ew. ii. is accordingly incorrect in identifying the angel in this passage with the one who is represented as being active in Revelation 9:1-11. ἅλυσιν. Cf. Mark 5:3 sq.(4146)
ἐπὶ τὴν χεῖρα αὐτοῦ. Cf. Revelation 5:1. “In” the hand,(4147) the chain could not be held because of its great weight; it lies “on” the hand, and hangs down on both sides.

ἐκράτησεν. Vivid representation of the event. Cf. Revelation 19:20.

ὁ ὄφις, κ. τ. λ. The nominative of apposition, without construction, is like Revelation 1:5. On the designation, cf. Revelation 12:9; the complete harmony in this passage shows that now that original enemy was bound, who, after he had been cast from heaven to earth, became the proper originator of every thing antichristian in the world.[See Note LXXXVI., p. 472.] χίλια ἔτη. The accus.(4148) designates the length of the time during which Satan is to be bound. Cf. in other respects on Revelation 20:10.

εἰς τὴν ἄβυσσον. Cf. Revelation 20:1; Revelation 9:1; Revelation 11:7; Revelation 17:8. The abyss of hell is the place where Satan properly belongs, and whence he himself, like the demoniacal powers, has proceeded in order to work upon earth. But since for a thousand years he will be confined against his will to one place,(4149) so long is his agency on earth interrupted ( ἳνα μὴ πλαν., κ. τ. λ.).

καὶ ἔκλεισεν καὶ ἐσφράγισεν ἐπάνω αὐτοῦ. With ἔκλεισεν the object τὴν ἄβυσσον is understood; but just because this is not expressly added, the limitation ἐπάνω αὐτοὺ can the more readily qualify the ἐσφράγισεν: “upon him,” i.e., Satan, who has been cast into the bottomless pit, the angel “set a seal,” in order to give the greater assurance of the secure guarding of the one imprisoned.(4150)
ἴνα μὴ πλανήσῃ ἔτι τὺ ἔθνη. As he had previously done,(4151) as long as unbound, he could exercise his wrath on earth.(4152) The subj. aor., with a future meaning,(4153) presupposes that during the one thousand years, and, therefore, after the act of judgment, Revelation 19:21, there would still be nations who also, at the end of the one thousand years, would be actually led astray.(4154) This seeming difficulty would be avoided by the reading πλανᾷ, which depends upon the view customary in the Church fathers, but absolutely in violation of the context, that the worldly period of one thousand years began with the birth or death of Christ, and, therefore, is the present.(4155)
μετὰ ταῦτα; viz., τὰ χίλια ἔτη. The definite numerical specification immediately precedes, and to it corresponds also the temporal statement: μικρὸν χρόνον.

δεῖ. Cf. Revelation 1:1, Revelation 4:1.

NOTES BY THE AMERICAN EDITOR
LXXXVII. Revelation 20:4. κρίμα ἐδόθη αὐτοῖς
Gebhardt suggests, that, by αὐτοῖς, either no definite persons are intended, so that it was simply intended to express the idea, “here was a judgment;” or, as he thinks more probable, believers alive at the coming of Christ.

NOTES BY THE AMERICAN EDITOR
LXXXVIII. Revelation 20:4. τὰς ψυχὰς τὼν πεπελισμένων, κ. τ. λ.

Gebhardt: “The seer had, in his eye, two classes of the dead: first, those who have, for the gospel, surrendered their lives,—the witnesses of Jesus in a special sense (Revelation 17:6); not only those whose souls (Revelation 6:9) are under the altar, but those also who come after (Revelation 6:11; cf. Revelation 13:7, Revelation 10:5, Revelation 16:5-6, Revelation 17:6, Revelation 18:24); the full number of those who, according to the will of God, should die; until the completion of which, those already killed must rest in heaven (Revelation 6:9-11); then, all other believers who, notwithstanding affliction and threatened death, remain faithful, and have died in the Lord (Revelation 14:13, Revelation 13:15-16); in a word, all real Christians who have died either a violent or a natural death.” The second resurrection he regards as including not only the condemned, but also the godly of the O. T. The emphasis here is sometimes thrown on ψυχὰς, as though this were sufficient to prove that the first resurrection of this chapter is spiritual. But, in this sense, had the souls of the martyrs ever died? How could they be said to live again, for that is the clear implication of Revelation 20:5, if nothing more than a continuance of their spiritual life were indicated? Alford: “If in a passage where two resurrections are mentioned, where certain ψυχαὶ ἕζησαν at the first, and the rest of the νεκροὶ ἕζησαν only at the end of a specified period after that first,—if, in such a passage, the first resurrection may be understood to mean spiritual rising with Christ, while the second means literal rising from the grave, then there is an end of all significance in language, and Scripture is wiped out as a definite testimony to any thing. If the first resurrection is spiritual, then so is the second, which, I suppose, none will be hardy enough to maintain; but, if the second is literal, so is the first.” On the other hand, the difficulty must not be ignored, which is stated by Carpenter: “There will be faithless people during the millennium,—the nations to be deceived (Revelation 20:8). Are we then to picture saints with glorified bodies living on the earth, which, at the same time, is tenanted by men and women still in the natural body?”

Verses 4-6
Revelation 20:4-6. The one thousand years reign which begins with the first resurrection. The allusion to the glory to be expected in the same, which is at the same time the pledge of participation in the blessedness of the eternity to be opened with the second resurrection, is made not without an express emphasis of the paracletic point which lies in this goal of Christian hope.(4156)
καὶ εἱδον θρόνους. The prototype of Daniel 7:9; Daniel 7:22, and the κρίμα, expressly mentioned in this passage, show that the θρόνοι come into consideration not as thrones of kings,(4157) but only as seats of judges.(4158) The interchange of the definite idea of a judicial session with that of further dominion—possibly also manifested in judging—coheres with the decided misunderstandings that the πεπελεκισμένοι and οἱτινες οὐ προσεκύνησαν are to be regarded as the subjects of ἐκάθισαν ἐπʼ αὐτους, that the βασιλεῦσαι μετὰ τοῦ χριστοῦ ascribed to these must be esteemed synonymous with the assumed sitting of the same on thrones, and thus belongs to a conception of the whole, Revelation 20:4-6, that is in violation of the context. Thus, especially, Augustine and his successors.(4159) Who they are that sit upon thrones, and to whom judgment is given, is not said, and hence scarcely any thing except a negative determination is possible. According to what follows, they are not the martyrs and the other faithful believers who rather, by the judgment, become partakers of the one thousand years reign.(4160) The ἐδόθη αὐτοις forbids us to refer it to God himself and Christ.(4161) Ew. i. refers it to the apostles,(4162) but at the same time to martyrs and Christians in other respects distinguished; and Beng. to the ἅγιοι, Daniel 7:22. The most plausible explanation, if the idea is at all to be made more definite than is presented in the text, is to refer it to the twenty-four elders;(4163) for it is especially appropriate to ascribe the reward of victors to these representatives of the Church, who offer the prayers of the saints to God,(4164) and repeatedly testify to their blessed hope.(4165) [See Note LXXXVII., p. 473.] καὶ τὰς ψυχὰς
ἐπὶ τὴν χεῖρα αὐτῶν. They, to whom the κρίμα refers, are represented in two classes: the martyrs, viz., not only those whose souls already cry for vengeance, Revelation 6:9, but also those additional ones(4166) who have been slain throughout the whole earth by the beast, and with whose blood the harlot was drunken;(4167) and all other believers who, notwithstanding the persecution and threatening death, have not rendered homage to the beast(4168) The last class of believers also ( οἵτινες οὐ προσεκύν, κ. τ. λ.) is to be regarded, at the point of time fixed in Revelation 20:4, as dead;(4169) partly because of the explicit ἔζησαν;(4170) partly because of the contrast οἵ δὲ λοιποὶ τῶν νεκρῶν, and the expression οὐκ ἔζησαν, applied to this death, from which a clear light falls upon the first ἔζησαν; partly also because of the definite and in no way allegorical designation ἡ ἀνάστασις ἡ πρώτη. The meaning of the text which is expressed regularly in all these points is, therefore, manifestly this, that while “the rest of the dead” are not revived until the second resurrection (Revelation 20:12 sqq.), in the first resurrection only the two classes of dead believers take part, viz., in order to reign with Christ during the one thousand years. It is just by the κρίμα (Revelation 20:4 a) that this first especial reward of victors is promised them.(4171) [See Note LXXXVIII., p. 473.] But the description of this glory, of this first part of the blessed mystery of God, which is fulfilled now for believers(4172) after the judgment already executed upon their enemies, John cannot give without repeating with especial emphasis the consolation (Revelation 20:6) which was united previously already,(4173) with the references to the future reward of fidelity: μακάριος καὶ ἅγιος, κ. τ. λ. The item of holiness here especially emphasized has a reference to the priestly dignity ( κ. ἔσονται ἱερεῖς, κ. τ. λ.) of those who participate in the one thousand years reign;(4174) then the priestly, as well as the royal, character of believers comes forth in complete glory.(4175)
μέρος ἐν. Revelation 21:8. Cf. John 13:8 ( μετά).

ὁ-g0- δεύτερος-g0- θύνατος-g0-. Cf. Revelation 20:14; Revelation 21:8. They who—after they have suffered bodily death, viz., the first—are revived at the first resurrection, intended only for believers, are thereby withdrawn from the power of the second death; for them the judgment of the world impending at the end of the one thousand years (Revelation 20:11 sqq.) brings only the eternally valid confirmation of the priestly and kingly glory which, during the former period, had formed for believers the beginning of the blessedness to be bestowed upon them eternally.

Verses 7-10
Revelation 20:7-10. After the completion of the one thousand years, Satan is let loose; then he leads the heathen nations, Gog and Magog, to an attack upon the saints. But fire from heaven consumes those nations, and Satan is cast eternally into the lake of fire.

λυθήσεται. Here and in Revelation 20:8 ( ἐξελεύσεται) the statement has the express form of prophecy, which also is repeated in Revelation 20:10 b ( βασανισθήσονται); in Revelation 20:9 and Revelation 20:10 a, however, the prophet speaks so as to report the revelation imparted to him concerning the events impending at the end.(4176)
τὰ ἕθνη. The difficulty that here the heathen nations once again enter into conflicts against the saints, after, Revelation 19:21, all nations and kings (rendering allegiance to the beast) have been annihilated,—to which also the other difficulty is added, that enemies to be found in the earthly life contend against believers who are partakers in the first resurrection,(4177)—is not explained fully by emphasizing(4178) the fact that these ἔθνη, Gog and Magog, dwell at the extreme ends of the earth. Vitr., Ewald, De Wette, etc., are indeed right when in harmony with the prototype, Ezekiel 38:3-9,(4179) and the idea of Revelation 20:9 ( ἀνέβησαν ἐπὶ τὸ πλάτος τῆς γῆς), they regard the farthest ends of the earth as the abode of these nations;(4180) but in the entire description of ch. 8. it was presupposed that all unbelieving inhabitants of the earth without exception, all kings and nations, had served the beast, and with him had perished. It is also to be acknowledged that the introduction of ἔθνη in this passage is a similar inconsistency as was previously shown in that the winds prepared at Revelation 7:1 for destruction do not afterwards come into activity; but this inconsistency—which is in general a material, and that, too, an inexplicable difficulty, only when the entire description, Revelation 20:1-10, is regarded in all its individual parts as a prophecy to be thus actually fulfilled, instead of distinguishing the ideal character of the Apocalyptic mode of representation, and the actual contents of the prophecy to be determined from the analogy of the Holy Scriptures—is modified by the fact that the nations here presented, Gog and Magog, stand in no relation whatever to the beast, and dwell at such a distance that also, in this respect, they may appear with the dwellers on earth formerly found in the empire of the beast. For it is also in harmony with this, that these heathen nations are led to the conflict against the saints immediately by Satan himself.(4181)
τὸν γὼγ καὶ τὸν ΄αγώγ. Even in Jewish theology these two names occur, of which the first in Ezekiel, l. c., designates the king of the land and people of Magog(4182) as names of nations belonging together.(4183) Already, in Ezek., Magog appears, whose ethnographical determination,(4184) of course, nevertheless, lies in the background of the description(4185) as the representative and leader of the heathen nations in general, who rage against the people of God ruled by the Messiah, and are then destroyed by God. This prediction of Ezekiel was made use of already at Revelation 19:17 sqq.;(4186) but only in this passage is it expressly interwoven in the description of the final catastrophe. Therefore the art. of the τὸν πόλε΄ον refers to the final attack to be made on the part of those heathen nations, as a conflict which is confessedly to be expected.(4187) [See Note LXXXIX., p. 473.] ἀνέβησαν εἰς τὸ πλάτος τὴς γὴς. From the ends of the earth (Revelation 20:8) those nations come up to the broad plain of the earth,(4188) in order thus to reach the city in which the saints are encamped. The ἀναβαίνειν, which is a common expression for military expeditions,(4189) because the position of the attacked is naturally regarded as one that is to be found at an elevation,(4190) is here the more appropriate, because the going up of the nations is properly regarded against Jerusalem.(4191)
καὶ ἐκύκλευσαν τὴν παρεμβολὴν τῶν ἁγίων καὶ τὴν πόλιν τὴν ἠγαπημένην. The expression first of all distinguishes between the camp of the saints and the beloved city, i.e., Jerusalem, of course not in the sense wherein, e.g., Grot. understands by the camp, the seven churches, chs. 1–3, and by the beloved city, Constantinople; but the saints are to be regarded as gathered in the camp, in order to defend the holy city against the attacks of the heathen.(4192) The camp possibly surrounds the city, so that enemies at the same time enclose both.(4193) That the beloved city is the earthly Jerusalem,—not the new Jerusalem(4194) coming from heaven only at Revelation 21:1 sqq., after the judgment of the world (Revelation 20:15),—is acknowledged with substantial unanimity; but it is an ordinary eluding of the context when Jerusalem is regarded as having the force only of a symbolical designation of the Church.(4195)
καὶ κατέβη πῦρ, κ. τ. λ. Already, even in Ezekiel (Ezekiel 39:6), this means of destruction alone is mentioned,(4196) because it is represented in the most terrible manner as an immediate instrument of the Divine judgment of wrath.(4197)
ὁ πλανῶν αὐτοὺς. Here, where, with the final judgment upon the Devil, there is an allusion to his peculiar guilt, the pres.(4198) marks in a general way his seductive influence.

βασανισθήσονται, κ. τ. λ. Eternal torture; cf. Revelation 14:11.

With respect to what is said Revelation 20:1-10, we must distinguish between the unprejudiced establishment of the exegetical results, and the theological judgment of what is found based upon the analogy of Scripture; and only from the former can we arrive at the latter. The exegetical comprehension of Revelation 20:1-10, as a whole and in its details, has its most essential condition in the recognition of the fact that what is here described lies immediately before the proper judgment of the world (Revelation 20:11 sqq.) and after those judicial acts of the entire final catastrophe which are described in Revelation 19:19-21; i.e., in other words, every exposition must utterly fail which in Revelation 20:1-10 maintains a recapitulatio,(4199) which can occur only if the interpretation here be also allegorical. This false mode of exposition is expressly applied by Augustine,(4200) and that, too, from polemical interests against the Chiliasts.(4201) But the exegetical principle determining it is followed also by all those who(4202) have found in Revelation 20:1-10 predictions whose fulfilment could be recognized in certain historical events and states of the Church or the world, i.e., such as still occur within the present development of time. That mode of exposition must be comprehended as allegorizing, which necessarily is most arbitrary in points of the text that most clearly demand another mode of explanation. Augustine, e.g., in order to be able to recognize the one thousand years reign in the present state of the Church,(4203) must find its beginning, viz., the binding of Satan, in the earthly life of Christ, and interpret the ἔβαλεν αὐτὸν εἰς τὴν ἄβυσον: “The innumerable multitude of the godless is signified, whose hearts are very deep in malignity towards the Church of God.” The resurrection, Revelation 20:5, he interprets in the sense of Colossians 3:1; and on Revelation 20:4 remarks: “It must not be thought that he speaks concerning the final judgment, but the thrones of rulers and the rulers themselves, by whom the Church is now governed, are to be understood.” He accordingly explains Revelation 20:8 sq., since Gog means “roof,” and Magog “from a roof:” “They are, therefore, nations in which we understand the Devil enclosed, as it were, from above, and he himself proceeding in some way from them, as they are the roof and he, from the roof.” As to the declaration also: “They went up on the breadth of the earth,” they are indicated not at all as having come, or about to come, to one place, as though the camp of the saints and the beloved city were in one place, although this is nothing but the Church of Christ spread abroad throughout the whole world. Similar misconceptions occur in Victorin.,(4204) Beda,(4205) Luther,(4206) Hammond, Grot., etc.,(4207) Wetst.,(4208) Hengstenb,(4209) and others.

More correct than the interpretations of all these allegorists is that of the chiliasts, inasmuch as they do not maintain the recapitulation, so greatly cherished by the former, but rather leave the thousand-years’ reign in the place in which it occurs in the Apocalyptic description of the entire end. Nor have all who upon the basis of the Apoc. seriously believed in the future entrance of the thousand-years’ reign,(4210) indulged in such sensuous portrayals of the Apocalyptic picture, as were peculiar to Cerinthus(4211) and Papias,(4212) and in general to heretics regarded as chiliasts. In accordance with the text, Justin and Irenaeus especially maintain the points, that the thousand-years’ reign follows the first resurrection, that of the righteous, and that it occurs upon earth, as they properly regard the beloved city as Jerusalem. The thousand years, both these Fathers take literally.(4213) Their interpretation of the former reference is more correct than that of Auberlen, who upon the presumption that “the earth, as yet not glorified, could not be the place for the glorified Church,”(4214) infers that believers coming forth with Christ from the invisibility of heaven shall be invested with glorified bodies ( ἡ ἀνάστ. ἡ πρ., Revelation 20:5), and then are to return with Christ to heaven, in order thence to rule over the earth(4215)—in connection with which the contradictory Revelation 20:9 is not at all taken into consideration. In regard to the second, viz., the chronological reference, the ancients have seen more correctly than Bengel, who even traced two periods of one thousand years each, of which the former was to begin in the year 1836, with the destruction of the beast (Revelation 19:20) and the binding of Satan, and the second was to begin with the loosing of the Devil, and to cease immediately before the end of the world (Revelation 20:11).

The biblical-theological discussion of Revelation 20:6, which John Gerhard(4216) directs against the chiliasts,(4217) he opens by recalling the fact that the expressions of the Apoc. must be explained the more certainly from the analogy of Holy Scripture, for the reason that it is a deutero-canonical book. Moreover, from this analogy it is maintained,(4218) first, that the kingdom of Christ on earth never, even not at the end of days, is to be one that is to prevail externally; then that all the dead are to arise on one day; that there will be only one general resurrection of the dead at the coming of the Lord; therefore—so Gerhard evades by incorrectly interpreting what stands written, Revelation 20:1-10—the beginning of the thousand-years’ reign is probably to be discerned in the time of Constantine, Gog and Magog are to be taken as Turks, etc. It is, however, rather to be decided, that neither the distinction made by the writer of the Apoc. between a first and a second resurrection, nor the insertion of a thousand-years’ reign in the space of time thus obtained, nor the binding and loosing of Satan, and the attack of the heathen, coincide with the eschatological statements of the Holy Scriptures in such a way that this Apocalyptic description could be understood in dogmatical seriousness; but the text itself makes us acquainted with an ideal description, whose particular features appear in harmonious connection only when the ideal character of the entire poetical picture is correctly estimated. What according to the real doctrinal prophecy of Scripture fall upon one day of the coming of the Lord,—viz., the resurrection of all the dead (among whom believers have indeed the priority,(4219) but in no way in the sense as though a special period of time, as the thousand-years’ reign, intervened between the resurrection of believers and that of other men) and the judgment of the world,—appears in the Apocalyptic description distributed into a long series of special, but coherent, acts. Upon this depends the vivid beauty of the Apocalyptic drama; but this poetical beauty is not only destroyed, but also perverted to a chiliastic want of judgment, if the ideal representation be taken as a theological statement of doctrine. The ideal character of the entire description is unambiguously presented, especially in that the risen saints have their camp in the earthly Jerusalem, and are attacked by earthly heathen nations; and yet the presence of heathen enemies, after all the dwellers on earth have been slain (Revelation 19:21), is an inoffensive inconsistency, only if the treatment be neither in the one case nor the other of actual things. Klief. also approximates this view by avoiding the extension of time, and finding in the symbolical number only the idea indicated that the Lord’s victory is one that is absolute.

A vain attempt to put in a favorable light chiliasm, supposed to be based upon the analogy of the Holy Scriptures, has recently been made by L. Kraussold.(4220) He denies that in Revelation 20:4-5 a resurrection of dead believers is indicated, and says:(4221) “The souls of the righteous live before God and with God,—that is their first resurrection.” But by thus ascribing to the righteous a twofold “resurrection,” he emphatically asserts that the souls of the righteous, after the first resurrection, are still without glorified bodies, and at the same time understands the thousand-years’ reign—of which these righteous souls are participants—as referring to a finally impending, actually historical time of the peaceful development of the kingdom of God on earth.(4222)
At all events, Luthardt is in better agreement with the text, when correctly estimating Revelation 20:4-5, he finds the hope pledged of the future dominion of Christ and his glorified Church, over the rest of mankind, but is content with not being able to determine that which lies beyond the present order of things. [See Note XC., p. 474.] If the ideal character of the entire description be acknowledged, the numerical designation of a thousand years can be stated only in a schematical sense,(4223) and can give no occasion, as even in Hengstenb., for an Apocalyptic reckoning. For there is no reason for ascribing to John the play-work by which the Talmudists and the Church Fathers, combining such passages as Isaiah 63:4, Zechariah 14:7, Genesis 1, with Psalms 90:4, have inferred that the Messianic reign will last a thousand years,(4224) or that the world will stand for six millenniums, and in the seventh millennium the eternal sabbath will follow.(4225) [See Note XCI., p. 474.]

NOTES BY THE AMERICAN EDITOR
LXXXIX. Revelation 20:8. τὸν γὼγ καὶ ΄αγώγ
Gebhardt: “Christianity has a period before it, and, indeed, a long one, of unimpeded, powerful, and blissful extension and authority in this present world; but this period must one day come to an end; the earth, in its present sin-ruined form, or rather state, cannot become the eternal or absolute state or manifestation of the Christian ideal world. Evil, though so long and so extensively kept in abeyance, will once more arouse itself for the struggle with the kingdom of God. After the course of a thousand years, the personal principle of all ungodliness will be loosed from his prison, and, according to the purpose of God, will again become active on earth; the Devil has still a footing there; evil yet exists, and must show its activity in opposition to God and his kingdom. Christianity has spread and triumphed even to the end of the earth; but there are yet heathens who are not subject to it, but who, enslaved and led by the Devil, seek to destroy it.”

NOTES BY THE AMERICAN EDITOR
XC. Revelation 20:1-10
Luthardt’s very words, in the passage here alluded to by Düsterdieck, are important: “Not a carnal dominion (cf. Augsburg Conf., xvii.), but a spiritual heavenly dominion of peace, and state of blessedness on earth, whereof, since it does not belong to the present order of things, we neither have nor can frame any idea, but should be content in that we shall always be with Christ, and this his Church shall be glorified before the world.”

NOTES BY THE AMERICAN EDITOR
XCI. Revelation 20:1-10
A condensed summary of the modern historical relations of this doctrine is found in Cremer and Zöckler’s Dogmatik (in Zöckler’s Handbuch, vol. ii. p. 762 sq.): “Neither Roman nor Greek Catholicism acknowledges a thousand-years’ reign as still impending. In the grosser Judaizing sense in which the Anabaptists (Denk, Hetzer, Münzer, etc., recurring to the sensuous, voluptuous ideas of a Cerinthus, etc.) comprehended the chiliastic idea, it is rejected by the fundamental confession of the Reformation (see Augsburg Confession, art. xvii.; also the Helvetic Confession, ii. 11). The orthodoxy of the seventeenth century, as well as, in modern times, Hengstenberg (who makes the spiritually interpreted millennium coincide with the period 800–1806), Althaus, H. O. Kohler, Thomasius, Diedrich, Philippi, Kahnis, the “Missourians,” consider each and every form of chiliasm incompatible with Scripture and Church doctrine. To them, all such doctrines are to be condemned: the chiliasmus crassus of the Anabaptists, as well as the moderate and refined types of doctrine of the two last centuries, viz., the chiliasmus subtilissimus of a Spener (“the hope of better times”), Vitringa, A. Hahn, Rothe, Löhe, Vilmar, v. Hofmann, Flörcke, Schoeberlein, Volck, Auberlen, Beck, Franck, Dorner, etc. [post-millennarians]; and the chiliasmus subtilior of a Petersen, Bengel, Crusius, Oetinger [pre-millennarians].”

Verses 11-15
Revelation 20:11-15. The judgment of the world. All the dead appear before the enthroned God as Judge. They who are not written in the book of life are cast—together with Death and Hades—into the lake of fire.

καὶ εἰδον. Designation of a new vision.(4226)
θρόνον ΄έγαν λευκὸν. The greatness, as well as the whiteness, corresponding to the glory and holiness of the Judge sitting thereon, distinguishes this throne from that beheld previously (Revelation 20:4).

τὸν καθήμενον ἐπʼ αὐτοῦ. The one meant is not the Messiah,(4227) but God speaking (Revelation 21:5-6),(4228) and designated at Revelation 4:3.(4229) Ew. ii. understands God and Christ.(4230)
ὲφυγεν, cf. Revelation 16:20. Beng. explains the visible representation excellently: “Not from one place to another, but so that it has no longer a place.” Cf. Revelation 21:1. ἀπὴλθαν, 2 Peter 3:10.

A new part of the vision proceeding still further ( καὶ εἰδον, Revelation 20:12), attests the view thereof, as all the dead(4231) stand before the throne, and receive their sentence.

The ἑστῶτας ἐνώπιον τοῦ θρόνου (Revelation 20:12), in the connection of the whole, has a precisely similar relation to the description Revelation 20:13 ( κ. ἔδωκεν, κ. τ. λ.), as in ch. 15 Revelation 20:1 has to Revelation 20:6, since it is not reported more definitely (Revelation 20:13) whence the dead who stand before the judgment-seat have come.(4232) Bengel improperly regards the νεκρούς (Revelation 20:12) as those who live to see the day of the parousia,(4233) by understanding the νεκερούς figuratively,(4234) and distinguishing this from the resurrection of those actually dead (Revelation 20:13).

καὶ βιβλία ἠνοίχθησαν. Cf. Daniel 7:10. In these books the ἔργα are to be regarded as written, in accordance with which men are judged.(4235)
καὶ ἄλλο βιβλίον. This book, “the book of life,” is only one; it contains the names of all those who(4236) will be partakers of the eternal blessed life in the new Jerusalem.(4237) According to the ethical fundamental view, which is supported especially by the promises, ch. 2, 3, both kinds of books are to be received in their inner relation to one another, that always according to the works which stand indicated in the βιβλίοις, the names of men are, or are not, found in the βιβλίον τῆς ζωῆς. [See Note XCII., p. 474.] As in Revelation 20:12 the entire number of the dead was designated by a natural specification referring to their personality, so in Revelation 20:13 this idea is presented by a specification of another sort; every place where there are any dead, gives them back. The more manifest this is as an exhaustive designation of all places of concealment of the dead, the more perverted appears the assertion of Hengstenberg and Ebrard,(4238) that the θάλασσα means not the actual sea, but only “the sea of nations;”(4239) but from the text ( καὶ ὁ θάν. κ. ὁ ἅδης, κ. τ. λ., cf. Revelation 20:14), it does not, therefore, follow that John seriously advocated the view according to which those contained in the sea had not reached Hades.(4240) John does not indeed refer to a wandering of souls in a watery grave, but simply represents those lying dead in the sea as coming forth from the same. Thus, in Revelation 20:13, that is described which, according to the analogy of Revelation 20:5, may be termed the second resurrection. Since Revelation 20:5 is understood as applying to all believers, this is only the resurrection of those who are to be delivered (Revelation 20:15) to the second death, i.e., to eternal torture in the lake of fire. But from this it does not follow that Revelation 20:12, in its clearly designated entirety of all the (risen, Revelation 20:5; Revelation 20:13) dead, does not comprise those saints;(4241) but in the general judgment of the world, that is expressly affirmed of those saints which was already guaranteed to them by the first resurrection and their thousand-years’ reign,(4242) because their names were found written in the book of life.(4243) But that the statement (Revelation 20:15) expressly describes the fate only of the unbelieving, is natural for the reason that in this passage the entire judgment of condemnation is concluded, in connection with which, then, the description of the eternal glory of believers, to which the entire Apocalypse is directed,(4244) may be given the more fully for their consolation and encouragement.

καὶ ὁ θάνατος καὶ ὁ ᾅδης ἐβλήθησαν, κ. τ. λ. Death and Hades, which (Revelation 20:13)(4245) are locally represented here,(4246) appear personified as demoniacal powers, whose eternal removal(4247) is a presupposition to the eternal life of the glorified(4248) [See Note XCIII., p. 474.] οὑτος ὁ θάνατος ὁ δεύτερος ἐστιν. “This death is the second” (death). Thus the correct reading is to be translated.(4249) The apposition ἡ λί΄νη τοῦ πυρός, construed according to sense, declares that the second death—which is followed by no resurrection—consists in the βληθῆναι εἰς τ. λί΄ν. τ. πυρ. (Revelation 21:8). The first death is easily understood as the end of the earthly life.

NOTES BY THE AMERICAN EDITOR
XCII. Revelation 20:12. βιβλία
ἄλλο βιβλίον
As Hengstenberg notes, there is a contrast. No name can be both in the βιβλία and the ἄλλο βιβλίον. When erased from the one, by the blood of the Lamb (1 John 1:9; Revelation 13:8), it is inserted in the other. Luthardt: “He whom God finds standing in life enters into eternal life.” Thus the idea of the ζωῆς is not restricted to future life, but comprehends that also which then is both present and past.

NOTES BY THE AMERICAN EDITOR
XCIII. Revelation 20:14. καὶ ὁ θάνατος καὶ ὁ ἅδῃς, κ. τ. λ.

Luthardt: “Death and the state of death that have hitherto prevailed have now an end,—not judged, but annihilated (1 Corinthians 15:26),—first for the Church, then for humanity; but for unbelieving humanity, to give place to eternal fire.” Gebhardt: “Death is not simply destroyed; but as a diabolical power, the auxiliary or instrument of the evil one (cf. Hebrews 2:14-15), it is abolished forever, made innocuous, condemned, and annihilated (cf. 1 Corinthians 15:26).”
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CHAPTER 21

Revelation 21:1. Instead of παρὴλθε (Elz.), read ἀπῆλθαν (A, B, א, Lach., Tisch. [W. and H.]).

Revelation 21:2. The addition ἐγὼ ἰωάννης to καὶ εὶδον (Elz.) is here incorrect.

Revelation 21:3. The sing. λαὸς (Beng., Tisch.) is sufficiently supported by B, 2, 4, 7, al., Verss. The plur. λαοὶ (A, א, Elz., Lach., Tisch. IX. [W. and H.]), which does not belong in the O. T. tone of description, may, indeed, have been occasioned by the preceding αὐτοὶ .

Revelation 21:6. γέγοναν. So A, Iren., Lach., Tisch. [W. and H.]. To this also leads the erroneous text-recension γέγονα ἐγὼ τὸ α καὶ τ. ω in B, א 1; while the γέγονε ἐγώ εἰμι, κ. τ. λ. (Rec.), originate in Revelation 16:17.

Revelation 21:9. Read, with A, א, Verss., Beng., Lach., Tisch., τὴν νύμφην, τὴν γυναῖκα τοῦ αρνίου. The various transpositions (Rec.: τ. νύμφ. τ. ἀρν. τ. γυν.) depend upon the purpose of combining the τ. νύμφ. with τ. ἀρν.; cf. Revelation 19:7.

Revelation 21:16. Undoubtedly false is the effort at interpretation, τοσοῦτόν ἐστιν before ὅσον (Elz., rejected already by Beng.).

Revelation 21:23. The ἐν before αὐτῂ (Rec.) is, according to A, B, א1, al., to be deleted (Beng., d. N.).

Revelation 21:24. The Rec. καὶ τὰ ἔθνη τὼν σωζομένων ἐν τῲ φωτὶ αὐτῆς περιπατήσουσι is an interpretation. Beng. already has the correct text.

Revelation 21:27. Instead of κοινοὺν (Elz.), read κοινὸν (A, B, א, al., Beng., Griesb., Lach., Tisch. [W. and H.]). The neuter ποιοὺν (B, Elz.) has been written because of the immediately preceding πᾶν κοιν. Before the correct ποιὼν (A, א1, Beng., Lach., Tisch.), however, the article (7, 8, 13, al., Tisch.) is probably not justified (A, א1, Beng., Lach.).

Now, finally, after all the enemies of the Lamb, and his believers, have been eternally removed, there appears (Revelation 21:1 to Revelation 22:5) the final and supreme goal of all Apocalyptic prophecy, the eternal completion of the promised mystery of God,(4250) that wherein all the promises which the Lord had caused to be declared to his Church are fulfilled, and to which he had directed all the hopes of his people in the midst of the afflictions of the world, and towards which, accordingly, also the deepest longing of believers extends.(4251) Augustine already(4252) remarks correctly: “When the judgment is finished, whereby he announced beforehand that the wicked are to be judged, it remains for him to speak also concerning the good.” The result of Revelation 21:4, with complete clearness to him, is that the subject of treatment here is the eternal blessedness of the godly.(4253)
Nevertheless, individual expositors have ruined also the description of ch. 21. by allegorizing.(4254)
Verses 1-8
Revelation 21:1-8. John beholds a new heaven and a new earth, and the new Jerusalem when it descends from heaven. At this a mighty voice from heaven proclaims that this is the place where God will dwell with glorified men (Revelation 21:1-4). The enthroned God himself testifies to this, by declaring at the same time the eternal ruin awarded to the godless; and, meanwhile, an angel commissions John to write down the present words of Divine revelation (Revelation 21:5-8).

οὐρανὸν καινὸν καὶ γὴν καινὴν, κ. τ. λ. Cf. Isaiah 65:17; Isaiah 66:22. The theological question as to whether the old world will pass away in such a manner, that from it, as a seed, the new will arise, or whether an absolutely new creation, after the entire annihilation of the old world, be referred to, is indeed to be decided least of all from the Apocalyptic description; yet this description(4255) is not opposed to the former view, which, according to Scripture,(4256) is more probable than the latter.(4257)
καὶ ἡ θάλασσα οὐκ ἔστιν ἔτι. If the question be raised, why in the new world there will be no sea, such answers result—even though no allusion to the sea of nations be made here(4258)—as that by Andreas, that the cessation of earthly separations renders also navigation, together with the sea, unnecessary; by Beda, that by the conflagration of the world the sea may be dried up; by De Wette and Luthardt, that the new world will be formed by fire, as the old world issued from the water; by Ewald: “This opinion seems to have been derived peculiarly from the horror of the deep sea which the Israelites, Egyptians, and ancient Indians had derived from love of the land, confined within which they lived;” by Zull., that also in paradise there would be no sea, in connection with which Ew. ii. and Volkm. besides remark that the sea and the abyss of hell belong together, and that, therefore, in the new world, the one can no more have a place than the other. But every combination of sea and hell is incorrect,(4259) and according to Revelation 20:10; Revelation 20:15, the writer of the Apocalypse actually refers to an abyss of hell eternally existing with the new heaven and the new earth.

The form of these answers of itself shows that the question is only put improperly. The text has the words referring to the sea in the place where the passing away of the entire old world is recalled; here that is expressly said which, Revelation 20:11, was not expressly rendered prominent, that the sea also is no more, just as also the old earth and the old heaven. The tenor of the text, accordingly, does not forbid us thinking also of a new sea with the new earth.(4260) [See Note XCIV., p. 485.] ἱερουσαλὴμ καινὴν. Also in Galatians 4:26, there is a statement concerning the ἄνω ἱερουσ., but so that this idea, proceeding from the contrast to the νῦν ἱερουσ., only gives concretely the ideal view of the heavenly, spiritual, and free character of the Church of believers. But in John the matter is different in a twofold respect; since, in the first place, he regards the new Jerusalem only after the history of the world, when the heaven and earth also are made new, and then regards the new Jerusalem as descending from heaven to earth.(4261)
καταβ. ἐκ τ. οὐρ. ἀπὸ τ. θ. The several prepositions, as Revelation 3:12, mark, first of all, what is purely local, then ( ἀπὸ) the idea resulting to the personal τ. θ., that the holy city descends “from God,” as God has prepared it and sent it down. The variation is different, e. g., in John 11:1. In the expression Revelation 21:10, the local idea appears to prevail even in the ἐκ τ. θ.

ἡτοιμασμέν-g0- ην-g0-. “Prepared(4262) as a bride adorned for her husband.” Here already (cf. Revelation 21:9) the idea, according to which the new Jerusalem is regarded as the dwelling-place (cf. Revelation 21:3) of the Lamb’s bride, i.e., of the Church of glorified believers,(4263) passes over to that according to which the new Jerusalem itself—together with those dwelling therein—is regarded as the bride. While John sees the new Jerusalem descending from heaven, he hears a strong voice from heaven,(4264) which immediately interprets this introductory vision (cf. Revelation 21:9 sqq.) to the effect that this city descending from heaven is “the tabernacle of God with men,” in which God himself shall dwell with men, and refresh them after all the sorrow they have experienced on earth, as this is henceforth no longer possible.(4265) From the very beginning, therefore, the blessed mystery of the new Jerusalem is so interpreted that here the fulfilment is manifest (Revelation 10:7) of all that God had previously promised to his people through the prophets,(4266) as it is, in truth, the complete realization of the communion between God and his people existing already in time (cf. Revelation 21:7).

ὁ θάνατος, κ. τ. λ. Cf. Revelation 20:14.

πένθος. As in Revelation 18:8, the special particular of lamentation for the dead is here presented, in connection with ὁ θάνατος.

κραυγὴ. The vehement cry, possibly, at the experience of such acts of violence as are indicated at Revelation 13:10; Revelation 13:17, Revelation 2:10.(4267)
πόνος. As in the earthly life was endured with every form of θλιψις.

ὃτι πρῶτα ἀπῆλθαν. The reason conditioning all (cf. Revelation 21:1; Revelation 21:5).

What the heavenly voice interpreting the vision of John has announced, is now confirmed by the One himself who sits upon the throne,(4268) and that, too, in a double declaration ( κ. εἷπεν, Revelation 21:5-6), since he proclaims as his work ( ἰδού, καινὰ ποιῶ πάντα, Revelation 21:5), what John beheld in Revelation 21:1,(4269) and had understood in Revelation 21:4 ( ὅτι τ. πρῶτα ἀπῆλθαν) from the heavenly voice to be the presupposition of the blessedness of believers indicated in Revelation 21:3-4, but then—after the angel, meanwhile,(4270) had expressly commanded John ( κ. λέγει, Revelation 21:5 b) to write down these trustworthy words of God himself, which contain the highest pledge of the future hope(4271)—the promise mentioned already in Revelation 21:3 sq. is expressed in the most definite manner ( ἐγὼ τῷ διψῶντι, κ. τ. λ., Revelation 21:6 sqq.) The latter, however, occurs in such a way that, in this declaration of God himself, there is found, besides the promise to the victor,(4272) also the corresponding threatening of the unbelieving (Revelation 21:8); and that this announcement, looking towards both sides, is introduced with an allusion to the majesty of the eternal God, because just upon this does the eternal end of all temporal development depend.(4273) The γέγοναν, however,(4274) which opens this entire declaration, puts it in immediate connection with the vision; for that which John had beheld, viz., the perishing of the old and the existence of the new world, is here proclaimed as having happened.

δειλοῖς. By this such Christians are meant as, in contrast with ὁ νικῶν, shun the sorrowful struggle with the world by denying the truth of the faith.(4275)
ἀπίστοις, κ. τ. λ. The unbelieving are not Christians who have fallen from faith,(4276) but the dwellers on earth hostilely disposed to the Christian faith,(4277) to whom also(4278) all the succeeding designations pertain.

ἐβδελυγμένοις, who have in themselves the βδελύγματα, Revelation 17:4 sq.

τ. ψευδέσι. Cf. Revelation 21:27; Revelation 22:15.

τὸ μέρος αὐτὼν, κ. τ. λ. With the dat., possibly ἡ λίμνη, κ. τ. λ., is to be expected; from this construction, however, there is a departure by the interposition(4279) of the formula τὸ μέρος (sc. ἕσται), which then brings with it the genitive αὐτῶν.(4280)
NOTES BY THE AMERICAN EDITOR
XCIV. Revelation 21:1. ἡ θύλασσα οὐκ ἔστιν ἔτι
Carpenter: “The sea has played an important part in the symbolism of the book. Out of the sea, rose the wild beast (Revelation 13:1); the purple-clad Babylon sat enthroned upon many waters (Revelation 17:1); the restless, tumultuous ocean, now discordant with its clamorous waves, now flooding the earth in confederate force,—the troubled sea of evil, which cannot rest, and which casts up but mire and dirt (Isaiah 57:21), is nevermore to be found on the face of that earth, or near that city, whose peace is as a river, and whose righteousness as the waves of the sea (Isaiah 48:18), and whose inhabitants are delivered from ‘the waves of this troublesome world.’ ” Gebhardt: “Most probably, by leaving out the sea, he simply wishes to express the new in the fuller sense of the word, the ideal or the perfection of the new world; inasmuch as, on account of its dangers, and the many deaths in it (cf. Revelation 20:13), but chiefly because of its being repugnant to all the ancients, he regarded the sea an unpleasant feature, and a prominent imperfection of the present state.” Düsterdieck’s idea of a new sea with the new earth has been poetically expressed by Bonar:—

“Only all of gloom and horror,

Idle wastes of endless brine,

Haunts of darkness, storm, and danger,—

These shall be no longer thine.

Backward ebbing, wave and ripple,

Wondrous scenes shall then disclose;

And, like earth’s, the wastes of ocean

Then shall blossom as the rose.”

Verse 9
to Revelation 22:5
Revelation 21:9 to Revelation 22:5. One of the seven vial-angels, another of whom had shown John the judgment of the great harlot,(4281) now carries the seer to a high mountain, in order to afford him a close view of the new Jerusalem. Then there follows the special description which portrays in brightest colors the final goal of Christian hope, and thus puts the glorious end of what is to happen(4282) at the close of the peculiarly revealed visions.

Verse 9-10
Revelation 21:9-10. δεῦρο, κ. τ. λ. The uniformity of the description makes prominent the contrast with the judgment presented to view (Revelation 17:1).(4283)
τὴν νύμφην, τὴν γυναῖκα τοῦ ἀρνίου. It belongs to the contrast with the woman representing the worldly city, that here the holy city, wherein the holy Church of God dwells, appears as the bride, the wife belonging to the Lamb.(4284)
ἀπήνεγκέν-g0- με-g0-. Cf. Revelation 17:3; Ezekiel 40:2.

μέγα-g0- καὶ-g0- ὑψηλὸν-g0-. “Great” in circumference must the mountain be in proportion to its height; but the height assures the seer of the complete view of the city spread out before him, which at all events does not lie upon the mountain.(4285)
καταβαίνουσαν, κ. τ. λ. Hengstenb.(4286) finds that described here for the first time in proper terms which previously designated, by way of introduction, Revelation 21:2; but Revelation 21:10 cannot have the same relation to Revelation 21:2 as, e.g., ch. 15 Revelation 21:5 has to Revelation 21:1, for, in this connection, already at Revelation 21:2 reference was made to the descending Jerusalem. The scene is thus to be regarded in the way that the descending of the city (Revelation 21:2), which gives occasion for the speeches of Revelation 21:3-8, has already begun, but Revelation 21:10 proceeds further, so that, while the city is sinking down from heaven to earth, and here finds its place, John is carried by the angel to the mountain, and thence gazes upon the city now found upon earth.

Verse 11
Revelation 21:11 begins the description itself(4288) which first of all states its gleaming appearance.

ἔχουσαν τὴν δόξαν τοῦ θεοῦ. What is most important, most peculiar, and what at the same time captivates the eye of the seer above all things, is the brilliancy which irradiates the whole city: “it has” in itself, it comprehends as dwelling and abiding within it,(4289) the present glory of God himself.(4290) The concrete character of this presentation is effaced by the reading of the א : ἀπὸ τ. θ.

τ. φωστὴρ, κ. τ. λ. The description now proceeds further independently of the ἕδειξεν; only the first item of the description ( ἕχουσαν τ. δόξ. τ. θ.) had been given in the formal connection of the original construction.(4291) From Revelation 21:23,(4292) it follows, that ὁ φωστὴρ αὐτῆς(4293) is not distinct from the δόξα τοῦ θεοῦ;(4294) the source of light for the city is the δόξα of God himself present therein.(4295)
ὅ΄οιος λίθῳ, κ. τ. λ. The appearance of God was illustrated similarly.

κρυσταλλίξοντι. Cf. Psellus in Wetst.: ἡ ἰάσπις φύσει κρυσταλλοειδής.(4296)
Verses 12-21
Revelation 21:12-21. The wall and the gates of the city. The harmonious proportions are given,(4297) according to the holy number twelve of the O. T. people of God.

ἀγγέλους δώδεκα. Correctly, Bengel: “They keep watch, and serve as an ornament. More definite references dare not be sought; as soon as we reflect that the new Jerusalem is no longer threatened by enemies, and therefore needs no watchmen of its gates, explanations result like that of Hengstenb., viz., that these angels symbolize the Divine protection against enemies “which could be conceived of only by an imagination filled with terrors, proceeding from the Church militant.”

ὀνό΄ατα ἐπιγεγρα΄΄ένα, κ. τ. λ. It does not follow that John wanted this idea, based upon Ezekiel 48:31 sqq., to be understood as it occurs in Jewish theology,(4298) viz., that members of one tribe could make use of only one door.

As the walls on all four sides have each three gates (Revelation 21:13), it follows (Revelation 21:14) that there are twelve sections of the wall, each of which is supported by a θε΄έλιος; four of these are to be regarded as massive corner-stones, since these support the corner-pieces which extend from the third gate of the one side to the first gate of the following side. The twelve corner-stones lie open to view, at least so far that their splendor can be perceived,(4299) and the inscriptions found thereon, viz., the names of the twelve apostles of the Lamb, can be read. In explanation of the latter idea, Calov., etc., have properly appealed to Ephesians 2:20. [See Note XCV., p. 485.]

NOTES BY THE AMERICAN EDITOR
XCV. Revelation 21:14. ὀνόματα τῶν δώδεκα ἀποστόλων
Calov.: “The apostles, who, by their living voice and literary records, founded the Church, and upon whose doctrine and writings it rests as on an immovable foundation.” Hengstenberg: “The twelve apostles are the most noble bulwark of the Church, the chief channel through which the preserving grace of God flows forth to it. If, even in the new Jerusalem, they are the foundation on which the security of the Church against all conceivable dangers depends, they must also be the bulwark through all periods of the Church militant. But this passage, and that of Matthew 19:28, where the twelve apostles appear in the ‘regeneration,’—the new Jerusalem,—as the heads of the Church, are a sufficient answer to those who maintain that the apostolate is a continuous institution, and expect salvation for the Church by subjection to pretended new apostles. The Lord himself, and the disciple whom he loved, knew only of twelve apostles. The twelve apostles are forever. That in the corner-stone, besides the apostles, there are also prophets, is only a seeming variation. For that the prophets are not those of the O. T., but of the N. T., and personally identical with the apostles, is clear from the parallel passages Revelation 3:5, Revelation 4:11.”

Verses 15-17
Revelation 21:15-17. The angel who shows John the city(4300) gives him a clear view of its dimensions by(4301) actually measuring them before the eyes of the seer.(4302)
΄έτρον κάλα΄ον χρυσοῦν. Cf. Revelation 11:1, where, however, the κάλα΄ος is not expressly designated as ΄έτρον.(4303) The measuring-reed is “golden” because of the glory, not indeed of the measuring angel,(4304) but of the objects to be measured (Revelation 21:18). These are presented in the series designated in Revelation 21:15; viz., the city (Revelation 21:16), the walls (Revelation 21:17-20), the gates (Revelation 21:21). That the city lies ( κεῖται, cf. Revelation 4:2) four-cornered, and, indeed, with right angles and equal length and breadth, and, therefore, that its outline forms a perfect square,(4305) John recognizes already (Revelation 21:16 a) even before the angel begins to measure. But the angel also establishes the length of the particular sides: καὶ ἐμέτρησεν τὴν πόλιν, κ. τ. λ. (Revelation 21:16 b). The words by themselves might signify that the entire circuit of the city(4306) amounted to twelve thousand stadia ( ἐπὶ σταδίους),(4307) so that each of the four equal sides would measure three thousand stadia; but as the equality of the length and the breadth has been designated from the very beginning, it is more probable that the twelve thousand stadia which were actually measured are meant as the mass lying at the foundation of the entire building, which, according to Revelation 21:16 c, applies also to the height of the city; for that by the closing words ( καὶ τὸ μῆκος
ἰσα ἐστίν), dimensions actually identical are given for the length, breadth, and height of the city, is to be denied neither on account of Revelation 21:17, nor on account of Revelation 22:2,(4308) for the reason that the idea of the city thus resulting is a monstrosity.(4309) The city appears, therefore, as an enormous cube, which measures in length, breadth, and height, each, twelve thousand stadia.(4310) [See Note XCVI., p. 000.] The height “of the city” (Revelation 21:16 c) is not the height of the walls (Revelation 21:17), as Bengel also admits, who affirms, on this account, that the one hundred and forty-four cubits (Revelation 21:17) are equal to the twelve hundred stadia (Revelation 21:16); but the idea of the height of the city as a whole, i.e., of the mass of houses contained in it, is given, Revelation 21:16 c.(4311)
In Revelation 21:17 there follows the measuring of the walls, viz., of their height, since the length of the walls is identical with the length and breadth of the city(4312) (Revelation 21:16). The specification of one hundred and forty-four cubits(4313) is to be understood according to the common “measure of a man” ( μέτρον ἀνθρώπου),(4314) “which is the measure of the angel.” The words ὅ ἔστιν ἀγγέλου cannot say that, in the present case, the angel has made use of the ordinary human measure,(4315) but the measurements of the angel and of man are made equal,(4316) without venturing, against the expression μέτρον ἀνθρώπου, to declare(4317) that the measure of glorified men is here regarded.(4318)
In comparison with the height of the city (Revelation 21:16), the wall appears very low, even though this is extraordinarily high when compared with earthly relations.(4319) The reason is not that the walls are to form only a bulwark put about the city like a temple,(4320) and, besides, that the light proceeding from the city is not to be obstructed by a high wall;(4321) but it may be indicated that for keeping off every thing relatively unclean (cf. Revelation 21:27) the relatively low walls are sufficient, because, indeed, a violent attack is perfectly inconceivable.

The splendor of the wall of the city itself (Revelation 21:18), of the twelve foundation stones (Revelation 21:19), and of the twelve gates (Revelation 21:21), is described with the greatest glory whereof human fantasy is capable.

ἡ ἐνδόμησις τ. τειχ. αὐτ. In Josephus,(4322) a stone mole built in the sea, which is intended to break the force of the waves, is thus named.(4323) Here the proper wall is designated, so far as it stands upon the foundation stones;(4324) but the technical expression compounded with ἐν(4325) has its justification here, because the higher masonry is rooted, as it were, in the ground.

Beside the wall, in Revelation 21:18 b, the city as a whole, i.e., the mass of houses,(4326) whose height was given, Revelation 21:16 c, is mentioned, because this enormous mass, projecting above the walls, must now first be described before the individual parts (Revelation 21:19-21) can come more accurately into consideration. The city consists of “pure gold, like unto clear glass.” Already Andreas has correctly remarked that the addition, ὅμοιον ὑάλῳ καθαρῷ.,(4327) represents the gold as “transparent,” which had been already sufficiently designated by καθαρόν as free from every mixture, so that in this respect it did not require any special comparison with the purity of glass,(4328) although Andreas makes a mistake in referring this to the διαυγὲς καὶ λαμπρὸν of the inhabitants of the city.(4329) But it is inconceivable that John, in order to illustrate the inexpressible glory of the city descending from heaven, transgresses the natural limits of the earthly, and therefore here, e.g., represents a transparent gold as the material whereof the houses of the new Jerusalem consist, as it is unjustifiable to pervert the beautiful pictures which spring from the sanctified fantasy of the seer into theological propositions, and, accordingly, to expect that gold now opaque shall actually, in the world to come, receive “the nature of a precious stone, transparency.”(4330)
The description, Revelation 21:19, turns to particular details, and that, too, to the foundations of the walls. With all precious stones are they “adorned,”(4331) but not in such a way as possibly only to be set with precious stones, but(4332) every individual θε΄έλιος consists of an enormous precious stone.(4333)
As the twelve θε΄έλιοι have nothing to do with the number of the Israelitish tribes,(4334) so that artificial expedient whereby the stones mentioned in Revelation 21:19 sq. are brought into an assumed relation(4335) to those which the high priest wore in his breastplate, is to be discarded as decidedly as the vain attempt to assign individual jewels to the individual apostles.(4336) De Wette and Hengstenb. also, with propriety, deny that an intentional order is to be sought in the precious stones here mentioned, which, according to Ebrard, will not become clear until in eternity.

ἴασπις. Like the entire ἐνδό΄ησις of the walls. Cf. Revelation 4:3
σάπφειρος, סַפִיר, Exodus 24:10 ; Exodus 28:18. The descriptions of the ancients,(4337) especially of Pliny,(4338) apply not so much to our azure, transparent sapphire, as rather to our dark-blue opaque lazuli, lapis lazuli.(4339)
χαλκηδών. Possibly corresponding to the שְׁבו̇, Exodus 28:19, where, however, the LXX., with whom the name χαλκηδών does not occur, have ἀχάτης. Even Pliny is not acquainted with the name chalcedony. On the agate occurring in various forms and compositions, cf. Pliny, H. N., xxxvii. 54.

σμάραγδος. Cf. Revelation 4:3. In the LXX.,(4340) σμάρ. stands for the Hebr. בָרֶקֶת . Cf. Plin., l. c., c. xvi.: “The third rank is ascribed to emeralds for reason. The appearance of no color is more pleasing, since there is nothing whatever greener than they.”(4341)
σαρδόνυξ. יהֲלס, Exodus 39:11 ; Ezekiel 28:13. Plin., l. c., c. 23: “Formerly by sardonyx, as appears from the name, was understood the brilliancy in the sard, i.e., that in the flesh beneath man’s finger-nail, and translucent on both sides.”

σάρδιον. Cf. Revelation 4:3.

χρυσόλιθος. Exodus 28:20, LXX., for תַרְשִׁישׁ . The chrys. of the ancients, which Plin., l. c., c. 42, describes as golden-yellow,(4342) is probably identical with our topaz.

βήρυλλος. LXX., Exodus 28:20; Ezekiel 28:13 ( βηρύλλιον) for שֹׁהַס, which Genesis 2:12 renders by ὁ λίθος ὁ πράσινος. The stone is in color γλαυκίζων,(4343) or, as Pliny, l. c., c. 20, says, most appropriately: “They imitate the greenness of the pure sea.”

τοπάζιον. Exodus 28:17; Ezekiel 28:13; Job 28:19, LXX., for כִּטְדָה . Our topaz is yellow and transparent, so as to correspond with the description of Strabo;(4344) while the declarations of Pliny, l. c., c. 32, refer to our chrysolite.

χρυσόπρασος. This does not occur in the LXX. Pliny, l. c., c. 20, presents the chrysoprasus with the chrysoberyl, but ascribes to it a paler golden color than to the latter.

ὑάκινθος. In the LXX. the Cod. Alex. has this name, where Cod. Vat. gives λιγύριον(4345) for לֶשֶס . Pliny, l. c., c. 41, compares it with the amethyst, and remarks: “This is the difference, viz., that the violet shining in the amethyst is diluted in the jacinth.”

ἀ΄έθυστος. Exodus 28:19, LXX., for אַחְלָמָה . Pliny, l. c., c. 40, reckons the amethyst as a purple gem; he says especially of the Indian amethysts, the most distinguished: “They have the absolute color purpurae felicis;” but, even to the inferior kinds, he ascribes a similar color and transparency.(4346)
The twelve gates consist each ( ἀνὰ εἰς ἕκαστος)(4347) of one pearl. Cf. Bava Bathra, p. 75, Revelation 1 : “God will give gems and pearls thirty cubits long and just as broad, and will hollow them to the depth of twenty cubits and the breadth of ten, and place them in the gates of Jerusalem,” etc.(4348)
The streets of the city

ἡ πλατεῖα τ. πόλ. designates in general all the streets of the city,(4349) not the market-place,(4350) also not the chief street leading into the city,(4351) because, in the entire description of the city, nothing is said of what lies outside the walls—consist, like the houses which rise from the streets (Revelation 21:18), of pure gold, which is as transparent “as transparent glass.”

NOTES BY THE AMERICAN EDITOR
XCVI. Revelation 21:16. ἴσα ἐστίν
Alford: “Düsterdieck’s idea that the houses were three thousand stadii in height, while the wall was only one hundred and forty-four cubits, is too absurd to come at all into question. The words are open, this last consideration being taken into account, to two interpretations: (1), That the city, including the hill or rock on which it was placed, and which may be imagined as descending with it, formed such a cube as seems here described; or (2), That there is some looseness of use in the word ἴσα, and that we must understand that the length and breadth were equal to each other, and the height equal all round. Of these two, I prefer the former, as doing no violence to the words, and, at the same time, recalling somewhat the form of the earthly Jerusalem on its escarpment above the valley of the Kedron.” On the other hand, Gebhardt: “According to Düsterdieck, the relative lowness of the wall is indicative of the security of the city (comp. Isaiah 62:6); and very justly do we see in the size of the city, and the height of the walls, so prominently expressed, a symbol of its safety from every danger.” Hengstenberg: “Manifestly the height, and the length, and the breadth are equal; and nothing is said concerning the relation of the houses to one another. For, according to this conception, the height of the city would be altogether undetermined.”

Verse 22
Revelation 21:22 sq. The proper glory of the city is further described. It has no temple, because there is no need of one; for its temple is God himself and the Lamb. Nor does God, together with the Lamb, have a special dwelling-place in the city, but it is filled with the δόξα of God, everywhere present in it,(4352) and the city itself is indeed the bride of the Lamb(4353) who is immediately present to all the inhabitants of the city.(4354)
They, therefore, need not the light of sun and moon; for(4355) the δόξα of God and the Lamb itself fill them with light.(4356) Here where, indeed, the description implies that the δόξα τοῦ θεοῦ corresponds to the sun, and that of the Lamb to the moon,(4357) it does not follow that the same distinction is made also in Revelation 21:11,(4358) because there it is only a φωστήρ that is mentioned, viz., the δόξα τ. θ. appears as φωστήρ, because it φωτίζωι (Revelation 21:23).

Verses 24-27
Revelation 21:24-27. The men who enter into the city.

The description is based throughout upon O. T. prophecies,(4359) so that it definitely marks how the mystery of God, which He had long since promised through the prophets, finds then its fulfilment.(4360) Hereby the future expression, now employed by John, is explained, while the aor., written besides in Revelation 21:23 b, reports what has been beheld.(4361) In the tone and language of the ancient prophets, John describes the people who are to find entrance into the future city. In general, as has been said, Revelation 21:27, in a decisive way, they are only such as are written in the book of life;(4362) but in Revelation 21:24-26, the Gentiles are expressly designated as those who, according to the ancient prophecies, are to find admission into the city. Thus by this statement, derived from the ancient prophetical declarations, the ideas of those expositors are not justified who conceive of the “heathen” and “kings,” as dwelling outside of the city,(4363) or who even attempt to determine what had been the moral condition, during their earthly life, of the heathen admitted now into the new Jerusalem.(4364) The essentially parallel description, Revelation 7:9 sqq., leads to the fact that believers from the heathen are to be regarded as entitled to an abode in the new Jerusalem; but the peculiar character of the description is conditioned by the O. T. prototypes, upon which John depends, although in its perspective, that which occurs in the earthly period of the Messianic time—as the conversion of the heathen, which is represented by the heathen coming to the earthly Jerusalem, and bringing presents—does not appear definitely separated from that which, to N. T. prophecy, having the first appearance of the Lord back of it, lies only on the other side of the second coming of the Lord. Altogether inapplicable is the remark made in critical interests,(4365) that the writer of the Apocalypse announces his anti-Pauline-Judaizing view, by making the distinction between heathen and Jews continue, even at the completion of the kingdom of God, in opposition to Galatians 3:28, 1 Corinthians 15:28. It is, indeed, directly stated how the natural distinction is no longer applicable, since the heathen, just as the Jews, receive full citizenship in the new Jerusalem, and, in like manner, participate in the blessed glory of the holy city. Cf. Revelation 22:2. Emphasis on works also in the Apoc.(4366) is not intensified to a bold opposition to Paul.(4367) Cf. Romans 2:9 sqq.; 2 Corinthians 5:10
διὰ τοῦ φωτὸς αὐτῆς. With correct meaning, Andr. explains ἐν τῷ φωτί; but the expression gives rather the pictorial view as to how the heathen pursue their way through the light that radiates from the city shining in the δόξα of God (cf. Revelation 21:23).(4368)
τὴν δόξαν αὐτῶν, viz., τῶν βασιλεών.(4369) Not until Revelation 21:26 is any thing said of the δόξα κ. τιμ. τῶν ἐθνων.(4370)
καὶ οί πυλῶνες, κ. τ. λ. The constant standing-open of the gates is admissible, for the reason that there is no night, and therefore the bringing-in of glorious gifts (Revelation 21:26) need not be interrupted.(4371) To οἴσουσι,(4372) an impersonal subject is to be supplied,(4373) and not οί βασιλεῖς.(4374)
πᾶν κοινὸν. Cf. Acts 10:14
ποιοῦν βδέλυγμα καὶ ψεῦδος. Cf. Revelation 17:4 sq., Revelation 21:8, Revelation 22:15. The more definitely the sins of the heathen are mentioned as the reason for their exclusion from the holy city, the more significant it is to reckon the heathen nations and kings of the earth designated, Revelation 21:24 sqq., among those who are written in the book of life. For they also enter into the city, bringing gifts, and that, too, as citizens who are to remain therein. Thus the innate universalism of the genuine ancient-prophetic Apocalyptics which lies at the foundation also of passages like Revelation 5:9, Revelation 7:9, is expressed the more pregnantly, because the heathen, received into the new Jerusalem, are designated in the same words ( τὰ ἔθνη, οἱ βασιλεῖς τῆς γῆς) as were employed by ch. 13 in the expression standing for the heathen world worshipping the beast.
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Revelation 22:1. ποταμὸν ὕδ. ζ. λαμπρὸν ὡς κρ. So A, B, א, al., Verss., Beng., Griesb., Lach., Tisch. [W. and H.]. The καθαρόν, which the Rec. has before ποταμ ., is without attestation.

Revelation 22:2. Instead of ἐντεῦθεν καὶ ἐντεῦθεν (Elz., Beng.; cf. John 19:18), read ἐντ. κ. ἐκεῖθεν (A, B, al., Lach., Tisch. [W. and H.]). The ἕνα before ἕκαστον (Elz., Beng.) is rightly deleted by Griesb.

Revelation 22:3. κατάθεμα. So A, B, א 1, al., Beng., Griesb., the moderns. Incorrectly, Elz.: κατανάθεμα; cf. Matthew 26:74.

Revelation 22:5. The ἐκεῖ after ἔσται (Elz., Beng.) is without attestation. According to A, א, al., Griesb., Lach., Tisch. IX. [W. and H.] have written ἔτι; Tisch. has written this also after B. καὶ οὐ χρεία λύχνου καὶ φωτός. So Tisch., according to B. This appears to be the mater lectionis; yet Lach., who writes καὶ οὐχ ἕξουσιν ( א: οὐκ ἔχουσιν) χρείαν φωτὸς λύχνου καὶ φωτὸς ἡλίου, has in his favor the testimony of A and א; while the rec. κ. χρείαν οὐκ ἕχουσι λύχνου καὶ φωτὸς ἡλίου is unattested. Tisch. IX. [W. and H.]: κ. οὐκ. ἔχ. χρείαν φωτὸς λύχν. κ.

φωτίσει. The fut. is certain, although the discrimination as to the form φωτίσει (A, al., Beng., Lach.), or φωτιεῖ, is difficult. The pres. (Elz.) has only unimportant witnesses. ἐπʼ αὐτούς. So A, א, Beng., Griesb., the moderns. The ἐπὶ is lacking in B, Elz.

Revelation 22:6. τῶν πνευμάτων τῶν προφητῶν. So, correctly (A, B, א, al.) already, Beng., Griesb. The modification τ. ἁγίων προφ. (Elz.) is without critical value.

Revelation 22:8. After κ. ὅτε ἤκουσυ, Tisch. has καὶ ὀτε ἵδον (B, al.). This is, at all events, more correct than the Rec. καὶ ἔβλεψα (so א), which Lach., Tisch. IX., have indorsed, although A has κ. ἔβλεπον. But even this form is liable to suspicion because of its correspondence with the preceding βλέπων.

Revelation 22:10. The ὄτι before ὁ καιρὸς (Rec., Beng.) is certainly a proposed interpretation; as such, the γὰρ also, after ὁ καιρ., appears suspicious, although its omission (Griesb., Tisch.) is forbidden by A, B, א, al., Verss. (Lach., Tisch. IX.).

Revelation 22:11. ὁ ῥυπαρὸς ῥυπαρευθήτω. So A, al., Beng., Griesb., Tisch. The form, supported by Orig. and א, ῥυπανθήτω (Lach., Tisch. IX. [W. and H.]) is the more usual, and may accordingly indeed have the force of an explanation. The Rec. ὁ ῥυπῶν ῥυπωσάτω is feebly attested. Instead of δικαιωθήτω (Elz.), Beng. already wrote δικαιοσύνην ποιησάτω (A, B, א, al.).

Revelation 22:12. ἐστὶν αὐτοῦ. So A, א, 21, Syr., Lach., Tisch. [W. and H.]. Whether B thus read, or have αὐτοῦ ἐστὶν (Elz., Beng.), is not established; cf. Tisch.

Revelation 22:14. The Rec. ποιοῦντες τὰς ἐντολὰς αὺτοῦ is therefore to be preferred (cf. De Wette) because the reading πλύνοντες τὰς στολὰς αὐτῶν (Lach., Tisch. [W. and H.]), advocated by A, א, 7, 38, Verss., appears to have the purpose which is clearly expressed in the text of Andr. ( τ. ἐντ. ἐμοῦ); viz., not to allow the speech of Christ (Revelation 22:13; Revelation 22:16) to be interrupted by an intervening speech of John.

Revelation 22:16. ταῖς ἐκκλησίαις. It is certain that this reading, supported by Beng., Tisch. (cf. also De Wette, etc.), depends only upon the witnesses 4, 11, 12, 47, 48, Arm., al.; while the ἐν (A, al., Verss., Lach.), as well as the ἐπὶ (B, א, al., Syr., Elz., Tisch. IX. [W. and H.]), was apparently interpolated because the address of Christ to the churches was not understood. So the exposition.

Revelation 22:21. The additions ὖμῶν and τῶν ἁγίων (B, al.) to πάντων, and the ἀμήν at the close (Elz.), were properly rejected already by Beng. The subscription, which in A runs ἀποκάλυψις ἰωάννου, is entirely lacking in B, al.

Verses 1-5
Revelation 22:1-5. The continuation ( καὶ ἔδειξέν μοι, cf. Revelation 21:9 sq.) and completion of the description of the glory prepared for believers in the new Jerusalem. Here, also,(4375) in connection with the statement of what John beheld, the express admonition occurs corresponding to the paracletic purpose of the entire revelation (cf. Revelation 22:12 sqq.), that only the servants of God, the victors (chs. 2, 3), can attain that blessedness.

πόταμον ὕδατος ζωῆς, κ. τ. λ. In this paradise of God,(4376) there is a stream(4377) whose water is “water of life,” so that they who drink thereof(4378) receive life through this water. The description depends, as already Ezekiel 47:1 sqq., Zechariah 14:8, upon the prototype, Genesis 2:10.

ἐκπορευό΄ενον, κ. τ. λ. Cf. Revelation 4:6. The throne which belongs to God and the Lamb(4379) is the source of this stream, for only through the mediation of Christ as the Lamb, is the participation of believers in the eternal life of God inferred. [See Note XCVII., p. 494.]

ἐν ΄έσῳ τῆς πλατείας, κ. τ. λ. It is, in a formal respect, very harsh if the ἐν ΄έσῳ be referred only to τ. πλατ. αὐτ.,(4380) while the κ. τ. ποτ. depends upon the succeeding ἐντεῦθεν καὶ ἐκεῖθεν; it is more natural(4381) to refer the ἐν ΄έσῳ to both τ. πλατ. αὐτ. and κ. τ. ποτ., so that the additional designation ἐντ. κ. ἐκεῖθ, more accurately declares that the trees, on both sides of the river, stand on the space lying between the street and the river, i.e., on the right and the left banks.(4382)
τῆς πλατείας. John has in view a particular street, the main street through which flows the one particular river.

ξύλον ζωῆς. Cf. Revelation 2:7. The expression designates the entire mass of trees in general.(4383)
ποιοῦν καρποὺς δώδεκα, κ. τ. λ. Cf. Ezekiel 47:12. The meaning is correctly described already by Andr.: ἀδιάλειπτον τὴν τῶν καρπῶν
ἕκφυσιν.(4384) In eternity, the continually growing fruits of the tree of life serve the blessed for food. See similar descriptions of the rabbins in Wetst.

καὶ τὰ φύλλα, κ. τ. λ. This is to be referred to the heathen(4385) dwelling outside of the city, as little as Revelation 21:23 sqq. But against the context also is the explanation of Hengstenb., that, in the present period, the life-forces arising from the Jerusalem, even now in heaven, are to heal the sickness of the heathen, i.e., to effect their conversion; for what is expressed concerning the leaves of the tree of life refers to the same time as that which is said of the fruits. This has been correctly acknowledged by those who have thought of the conversion, in the future world, of heathen to whom in this life the gospel has not been preached,(4386) or of the full development of the weak faith of the heathen.(4387) But both are contrary to the purpose of the context, which, just because of their faith, makes the heathen(4388) share in the glory of the city. By the words καὶ τὰ φύλλα, κ. τ. λ., in an entirely similar way the eternal refreshment and glorification of believing heathen are especially emphasized, as the preceding words ξύλον ζωῆς
τ. καρπὸν αύτ. indicate in general the blessed satiety of the inhabitants of the new Jerusalem, of whom no special class whatever is mentioned. In connection with this, the expression εἰς θεραπείαν τ. ἐθν. is as little to be pressed, in the sense that a still present sickness of the heathen were presupposed, since it might possibly be inferred from Revelation 21:4, that the tears which God will wipe away from the blessed are the sign of pains still endured; but as the tears which are wept because of earthly sorrow are wiped away in eternal life, so the healing leaves of the tree of life serve for the healing of the sickness from which the heathen have suffered in their earthly life, but shall suffer no longer in the new Jerusalem. If they were previously hungry and thirsty, now they are also to be satisfied;(4389) if they were previously blind, miserable, and without the power of life,(4390) now they are to share in the enjoyment of all glory, holiness, and blessedness.

καὶ πᾶν κατάθε΄α οὐκ ἔσται ἔτι. Cf, Zechariah 14:11. After all upon which God’s curse rests has reached its own place, and been eternally separated from the blessed communion of saints,(4391) nothing of the kind can any longer be found in the city, wherein, now, also,(4392) are the throne of God and of the Lamb, and that, too, immediately near, so that all servants of God, all inhabitants of the city, who, as belonging to God, bear his name upon their foreheads,(4393) see his face.(4394)
αὐτοῦ belongs to the chief subject ὁ θέος
καὶ νύξ, κ. τ. λ. Only by an artificial expedient does Züll. find here “something entirely new,” in comparison with what is said at Revelation 21:23; Revelation 21:25.

καὶ βασιλεύσουσιν, κ. τ. λ. With the richest and, at least, a figurative expression, John concludes his announcement of the future glory of believers, by at the same time emphasizing the eternal duration of that happy state as explicitly as in the description of the judgment upon enemies.(4395)
NOTES BY THE AMERICAN EDITOR
XCVII. Revelation 22:1. ποταμὸν ὕδατος ζωῆς
This has often been interpreted as referring to the Holy Spirit (Gerhard, Lightfoot, Calov., Philippi, etc.). Thus Calov.: “By the river of water of life ἐκπορευόμενον from the throne of God and of the Lamb, we understand the Holy Spirit, whose ‘personal characteristic,’ as they say, is ἐκπόρευσις (John 15:26), from the Son, no less than from the Father, the throne of majesty.”

Verses 6-21
Revelation 22:6-21. The Epilogue, which naturally contains two parts, since it first (Revelation 22:6-17) comprises the revelations which John had received, and then also (Revelation 22:18-21) the prophetical book in which John had written the revelations received for the service of the churches, comes to a close. In both respects this conclusion corresponds to the introduction of the whole (chs. 1–3), in which likewise the double purpose enters, viz., that of communicating the prophetical scriptures to the churches, and that of designating the contents of revelation as such from the very beginning.

καὶ εἷπέν μοι, viz., the angel, who spoke at Revelation 21:9.(4396) This is acknowledged also by Ebrard, who, however, finds here not an angelic declaration interposed anew, but a repetition of the account of John, who now once more recalls the angelic declaration previously received. Ebrard decides, logically, that in Revelation 22:8 sqq. there is presented not a repetition of the event actually occurring, Revelation 19:10, but only a repetition of the account of the same. This conception, however, is not only in conflict with the mode of statement in the text, but is also improper for the reason that thereby the return, indispensable to the harmony of the entire Apoc., from the series of visions, Revelation 4:1 to Revelation 22:5, revealing the future(4397) to the standpoint of the introductory vision,(4398) is cut off. Cf. also Revelation 22:16.

οὔτοι οἱ λόγοι, κ. τ. λ. Cf. Revelation 21:5. The angel looks back to the entire revelation communicated to John. Cf. Revelation 22:7; Revelation 22:18 ( τ. λόγ. τ. πρ. τ. βιβλ. τούτ.). So also Klief.

τῶν πνευ΄άτων τῶν προφητῶν. “The spirits” of the prophets are here no more than in 1 Corinthians 14:32, the effects of the Spirit present in the prophets,(4399) but are the spirits belonging to the different prophets, which God subjects to himself, and inspires and instructs by his own Spirit. Thus the Lord, who is the God of the spirits of all the prophets, has especially manifested himself now in the spirit of John; this God has communicated to John(4400) his true words of revelation by signifying to him, through the ministry of the angel, the things which are to come, in order that he may proclaim them to his servants.

τοῖς δούλοις αὐτοῦ, i.e., believers in general, ταῖς ἐκκλησίαις, Revelation 22:16.(4401)
καὶ ἰδοὺ, ἔρχο΄αι ταχύ. As the Divine authority, so also especially the chief contents of the now completed revelation are again made prominent,—this occurs by the angel speaking directly in the name of the coming Lord himself,(4402)—and then the parenetic inference which this affords ( ΄ακάριος, κ. τ. λ.)(4403) is added by the angel.

On Revelation 22:8 sqq., cf. Revelation 19:10.

ὁ ἀκούων καὶ βλέπων ταῦτα. The part. pres.(4404) marks, without regard to time, the idea of (ecstatic) hearing and seeing of these things, and accordingly the prophetic dignity of John, who just by hearing and seeing all that has been “shown” him for eye and ear, has become the Divinely-appointed interpreter of the Divine mysteries. Thus the pres. particularly shows that the τάυτα(4405) refers not only to what has been reported, Revelation 22:6 sq., but also to the entire revelation of God. On the other hand, the aor. occurs ( κ. ὅτε ἤκουσα) where that which is special, Revelation 22:6 sq., is treated. The variations, consequently, which by additions to the mere ἤκουσα recur to the first clause of Revelation 22:8,(4406) yield an absolutely false interpretation; for John falls down before the angel, because he thinks that in the speech heard ( ὅτε ἤκουσα), Revelation 22:6-7 (consider especially Revelation 22:7), he recognizes the Lord himself.

καὶ τῶν ἀδελφῶν σου τῶν προφητῶν. That the prophets are here especially emphasized as the brethren of John, distinguished from the rest of believers,(4407) is natural, because it is now the intention to assert the prophetical authority of John and his book, which the rest of believers are to receive and keep as a testimony of the Lord. Corresponding also with this, is the fact that the angel immediately imparts the command(4408) not to seal(4409) the revelations written in this book, but to communicate them to believers.

ὁ καιρὸς γὰρ ἐγγύς ἐστιν. Cf. Revelation 1:3. The nearer the time is, the more the churches need warning and consolation with respect to what is contained in this revelation.

ὁ αδικῶν, κ. τ. λ. The practical result afforded by this revelation is expressed, Revelation 22:11, by the angel himself in a parenetic address(4410) which, recurring to what the former visions proclaimed, as well concerning the eternal ruin of the godless as also the eternal glory of the righteous, applies it to both classes of men. In connection with this, the summons to those doing wrong, and the filthy ( ὁ ῥυπαρός)(4411) to continue in their godless course, and thus to hasten to sure ruin, is not without a certain irony.(4412) [See Note XCVIII., p. 494.] The purpose of Revelation 22:11 is the less to be mistaken, as the allusion to the retributive advent of the Lord not only immediately precedes ( ὁ καιρ. γ. ἐγγύς έστιν, Revelation 22:10), but also is added directly afterwards (Revelation 22:12 sq.), and here the impending righteous retribution is expressly emphasized: ὁ μισθός μου, κ. τ. λ. Cf. Revelation 11:18; Isaiah 40:10; Isaiah 62:11.

ὡς τὸ ἔργον ἐστὶν αὐτοῦ. Cf. Revelation 20:12.

The words, Revelation 22:12, read like a speech out of Christ’s own mouth, those of Revelation 22:13(4413) like one of God himself; but, just because of this alternation, it is unnatural to ascribe both declarations to the angel, speaking in the name of Christ and God. On the other hand, the alternation of speakers appears too confused, if Christ himself and God be regarded as actually speaking, particularly since Revelation 22:14 sq. ( τ. ἐντ. αὐτοῦ) is most easily regarded a parenetic digression of John. Hence the speeches of Revelation 22:12-13, at the close of the book, must be conceived of here in the same way as the keynote of the entire speech of God given from the very beginning in the introduction, Revelation 1:8. In the ancient prophetic way, John, who shows himself to be a true interpreter of Divine revelation, in two compendious Divine declarations, fixes the fundamental thoughts of this entire prophecy (cf. Revelation 22:20); the very abruptness of these expressions is an indication that Christ and God do not actually enter into the scene as themselves speaking. The speech, Revelation 22:12 sq., thus understood, forms then the transition from the speech of the angel actually present to the parenetic words of John, Revelation 22:14 sq.

τ. ἐντολ. αὐτοῦ. Of God,(4414) not of Christ.(4415) On the reading advocated by Ew. ii., πλύνοντες, κ. τ. λ., see Critical Notes. This reading is deprived of its plausibility by the correct estimate of Revelation 22:12-13.

ἵνα ἔσται. Cf. Winer, p. 271.

ἡ ἐξουσία αὐτῶν ἑπὶ τὸ ξύλον τ. ζ. The purpose of the godly who endeavor, according to the promised reward, to eat of the fruits of the tree of life,(4416) shall certainly be attained; hence the beatitude.

καὶ τοῖς πυλῶσιν, κ. τ. λ. Cf. Revelation 21:27.

ἔξω οἱ κύνες, κ. τ. λ. The ordinary idea in the declarative sense, expressed by the annexed δὲ, appears too feeble; the inner opposition to the beatitude, Revelation 22:14, more readily suggests the conceiving of the words, Revelation 22:15, as a command, so that ἔξω, etc., does not mean “foris sc. sunt” [“without are dogs”], but “foras sc. sunto” [“let dogs be without”], etc.(4417)
οἱ κύνες. General designation of moral impurity; cf. ῥυπαρός, Revelation 22:11.(4418) A special reference to Sodomites(4419) does not lie in the context.

κ. οἱ φαρμακοὶ, κ. τ. λ. Cf. Revelation 21:8.

Still once more there follows, Revelation 22:18, a concluding certification of the prophet, which in a double respect comprehends the introduction of the whole, since Christ, as the One revealing his own coming, not only maintains that he himself has given this revelation through the angel sent by him,(4420) but also expressly emphasizes the determination of the same for the churches.(4421) The latter occurs in an address to the churches themselves, ὑμῖν
ταῖς ἐκκλησίαις, which is then the more applicable if the words, Revelation 22:16, be regarded not as an actual speech coming from the Lord’s mouth, but(4422) as spoken in the name of Christ. The reading ἐπὶ τ. ἐκκλ.,—i.e., “over,” in reference to the churches,(4423) not “to” the churches,(4424) nor “in(4425) the churches,” nor with the gen., as Beng. explains,(4426) since he refers the ὑμῖν as dative to the angels of the churches, but regards the ἐκκλησίαις, which he also reads without a preposition, as an ablative—avoids indeed the seeming difficulty that the speech of the Lord is directly applied to the churches, but creates a far greater difficulty with respect to the relation of the ὑμῖν, which then can refer only to the prophets in general.(4427) But the idea that the Lord had the mystery of his advent proclaimed by all the Christian prophets is here not only impertinent, but is expressly rejected by the words ἔπεμφα τ. ἄγγελόν μου, which definitely marks the present revelation to the prophet John; but the application of this to the churches is throughout appropriate. Cf. also the answer of the churches, Revelation 22:17. [See Note XCIX., p. 494.] ἡ ρίζα καὶ τὸ γένος δαυῒδ. What the first expression means figuratively, and according to the O. T. prototype,(4428) the second says more properly: the Son.(4429) In this passage the interpretation is also to be rejected, according to which the sense is that “in Christ alone the family of David stands and is preserved.”(4430) [See Note XLV., p. 216.] ὁ ἀστὴρ ὁ λαμπρὸς ὁ πρωἰνός. Here Christ himself is called the bright morning-star;(4431) for from him issues the light of eternal day.(4432)
To the message announced several times from Revelation 22:6, as from the Lord’s own mouth, about which the entire revelation revolves, there now follows the answer: ἔρχου. Thus speak “the Spirit,” who, on the one hand, qualifies the prophets for announcing the future to the churches, and, on the other hand, also works faith in the churches, and thus inspires them also with hopeful longing for the coming of the Lord,(4433) “and the Bride,” i.e., the assembly of believers who are moved by the Spirit(4434) [see Note C., p. 494]; and thus also every individual is to speak who hears the joyful promise of the coming of the Lord ( καὶ ὁ ἀκ., κ. τ. λ. In connection with the latter summons, John expressly adds ( καὶ ὁ διφῶν)(4435) that the eternal blessings of life, which the coming Lord will distribute, are to be had gratuitously by every one who desires to receive them.(4436) This pertains only to the desire that is authenticated by the fidelity of obedience. The δωρεάν placed with great emphasis at the close, is truly of an evangelical character, and energetically defends the book against the charge of anti-Pauline Judaism.(4437)
NOTES BY THE AMERICAN EDITOR
XCVIII. Revelation 22:11. ὁ ῥυπαρὸς ῥυπανθήτω, κ. τ. λ.

Alford finds a parallel in our Lord’s saying, Matthew 26:45 : “ ‘Sleep on now, and take your rest;’ also Ezekiel 20:39;” and interprets the irony: “ ‘The time is so short that there is hardly room for change;’ the lesson conveyed in its depth being, ‘Change while there is time.’ ”

NOTES BY THE AMERICAN EDITOR
XCIX. Revelation 22:16. ἐπὶ ταῖς ἐκκλησίαις
Luthardt: “A congregational book; not a book merely for a few, and for a small circle, is this book of prophecy. And Jesus himself expressly confirms the fact that it is from Him. Who will venture to contradict Him?”

NOTES BY THE AMERICAN EDITOR
C. Revelation 22:17. τὸ πνεῦμα καὶ ἡ νύμφη
Luthardt: “The Spirit, who lives in the Church, and the Bride, the Church, that lives in the Spirit, say ‘Come!’ This is all her sighing and longing.” Hengstenberg, however, qualifies this: “Not the Spirit who dwells in all believers (Romans 8:26), but the Spirit of prophecy (Revelation 19:10); the Spirit of the prophets (Revelation 22:6), in which John was on the Lord’s Day (Revelation 1:10, Revelation 4:2), who also speaks through John in ch. Revelation 14:13, who proclaims the promises in the seven epistles. The Spirit, and John his organ, as the representative of the Bride, proclaim ‘Come.’ This ‘Come,’ spoken in her name by the organ of the Church, is a fact; they speak, and hence there follows the summons to all the individual members of the Church to join in this ‘Come.’ ”

Verses 18-21
Revelation 22:18-21. The close of the book in which the prophet has communicated to the churches the revelation given to him. Instead of the commendation, accompanied by rich promises, of the prophetical book, which stood in the beginning,(4438) there appears here likewise a threatening corresponding to its Divine authority against all who corrupt it (Revelation 22:18 sq.). The prophet then once more declares, as a word of the Lord himself, the chief sum of the entire revelation, by, on his part, meeting this promise of the Lord with the believing prayer for its fulfilment (Revelation 22:20), and then concludes with the Christian farewell greeting, corresponding to the address to the churches (Revelation 1:4).

The threatening (Revelation 22:18 sq.) has developed from the allusion in Deuteronomy 4:2,(4439) but has been shaped ( ἐπιθήσει ὁ θ. ἐπʼ αὐτ. τὰς πληγὰς, κ. τ. λ., Revelation 22:18; ἀφελεῖ ὁ θ. τὸ ΄έρος αὐτ. ἀπὸ τ. ξύλου, κ. τ. λ., Revelation 22:19), according to the standard of the preceding descriptions,—the threatened “plagues” being not only those described in ch. 16, which indeed in Revelation 15:1; Revelation 15:8, are co-ordinated as the last described in the former visions,(4440)—and is marked in its righteousness by the paronomastic mode of expression ( ἐάν τις ἐπιθῇ
ἐπιθήσει ὁ θεός ἀφέλῃ
ἀφελεῖ).(4441) The threatening is presented in the most formal way, παντὶ τῲ ἀκούοντι τοὺς λόγους, κ. τ. λ., i.e., to every one who, through the reading in the church, hears the prophetic discourses written in the present book.(4442) From this personal designation it results, at all events, that the threatening with the curse is not directed against inconsiderate transcribers;(4443) but on the other hand, Ew. i. and De Wette improperly press the expression τ. ἀκούοντι, when they refer the threat to the danger that what is received only with the ear in oral communication is easily falsified, and thus a distraction of Christian hope could be produced. Then the threatening must by its injustice create offence.(4444) But the ἀκούοντες come into consideration, not as mediators of the literary tradition, but as those who are to appropriate “the contents” of the prophetical book, revealed to them by God,—notice that ἐάν τις ἐπιθῇ ἐπʼ αὐτά, is first said,—for their own wrarning and encouragement, and are to maintain it in its purity, and to act accordingly. These fall under the curse when they arbitrarily falsify the revelation of God that has been given, because they will not approve the righteous ways of God, which are here described,(4445) and consequently call down upon themselves the wrathful judgments of God, which impend over unbelievers.

ὁ μαρτυρῶν ταῦτα, Christ. Cf. Revelation 1:2, Revelation 19:10. With a word of the coming Lord himself, which contains the very marrow of the entire revealed testimony given to the prophet,(4446) he concludes his book, not, however, without sealing with his ἀμήν his believing acceptance of the Lord’s promise,(4447) and expressing his own longing for the Lord’s coming, in the sense of Revelation 22:17.

καὶ οὐκ ἀφελεῖτε, κ. τ. λ.

The epistolary closing wish (Revelation 22:21) corresponds to the dedication (Revelation 1:4 sqq.) whence also the πάντων obtains its limitation. This is expressed incorrectly in the addition τῶν ἁλίων, but correctly in the ὑγῶν. Rec., Luth.

