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5.1 Kai ¢€idov E€mi TRV
oeCiav 100 KaBnuévou
émi 100 Opdvou  PiRAiov
yeypappévov  €o0wBev  Kai
OmaoBev  KOTEOPPAYIOUEVOV
oppayiclv  ETTA. 2 Kai
gidov  dAyyehov  ioxupdv
KNPUOoOoOVTA £V WV HEYAAN:
Tig G€log dvoital 10 BiBAiov
Kai Adoal TaG O@payidag
auToU; 3 Kkai oudeig £dUvaro
&v. T oUpav® ou0d¢ £
TAG YAG oude UTTOKATW TAG
yAg avoical 10 BiBAiov olte
BAéTTElv alTd. 4 Kai EkAalov
TI0AU, OTI 0UBEIG GEI0G EUPEDN
avoicar 10 PIBAiov  oUte
BAETTEIV AUTO. 5 Kai £iC €K TQV
TTPECRUTEPWY AEYEl HOI+ [N
KAQTe, idoU éviknoev O Aéwv
0 ¢k TAG QUAAG louda, i pida
Aauid, avoical 10 BIBAiov Kai
TOG ETITA O@PAYIdAg auTod.

6 Kai €idov év uéow 100
Bpovou kai TV TeoTApwY

{wwv Kai &v péow TOV
TTPECRUTEPWV apviov
€0TNKOG WG  éoQayuévov
Exwv  Képata  ETITA KAl

0pBaAuoUG ETTTA Of giolv T&
[ETrTa] TrveUpaTa ToU Be0l
atreoToAuévol gig TTaioav TV
yAjv. 7 Kai AABev kai eiAn@ev
¢k TAG OeIdg T00 KaBnuévou
& To0 Bpodvou.

Eute Nachricht Bibei

5.1 In der rechten Hand
dessen, der auf dem Thron
saly, sah ich eine Buchrolle*.
Sie war innen und aufl}en
beschrieben und mit sieben
Siegeln verschlossen. 2 Und
ich sah einen machtigen En-
gel*, der mit lauter Stimme
fragte: »Wer ist wirdig, die
Siegel aufzubrechen und das
Buch zu 6ffnen?« 3 Aber es
gab niemand, der es 6ffnen
und hineinsehen konnte, wed-
er im Himmel noch auf der
Erde noch unter der Erde.
4 Ich weinte sehr, weil nie-
mand gefunden wurde, der
wurdig war, das Buch zu o6ff-
nen und hineinzusehen. 5 Da
sagte einer der Altesten* zu
mir: »Hor auf zu weinen! Der
Lowe aus dem Stamm Juda
und Nachkomme Davids* hat
den Sieg errungen. Er ist wiir-
dig; er wird die sieben Siegel
aufbrechen und das Buch 6ff-
nen.«

6 Da sah ich direkt vor
dem Thron, umgeben von den
vier machtigen Gestalten* und
vom Kreis der Altesten, ein
Lamm stehen. Es sah aus, als
ob es geschlachtet ware. Es
hatte sieben Horner und sie-
ben Augen; das sind die sie-
ben Geister* Gottes, die in die
ganze Welt gesandt worden
sind. 7 Das Lamm ging zu
dem, der auf dem Thron saf3,
und nahm die Buchrolle aus
seiner rechten Hand.

1 Then | saw in the right
hand of the one seated on
the throne a scroll written on
the inside and on the back,
sealed with seven seals; 2
and | saw a mighty angel pro-
claiming with a loud voice,
“Who is worthy to open the
scroll and break its seals?” 3
And no one in heaven or on
earth or under the earth was
able to open the scroll or to
look into it. 4 And | began to
weep bitterly because no one
was found worthy to open the
scroll or to look into it. 5 Then
one of the elders said to me,
“Do not weep. See, the Lion of
the tribe of Judah, the Root of
David, has conquered, so that
he can open the scroll and its
seven seals.”

6 Then | saw between
the throne and the four living
creatures and among the el-
ders a Lamb standing as if it
had been slaughtered, having
seven horns and seven eyes,
which are the seven spirits of
God sent out into all the earth.
7 He went and took the scroll
from the right hand of the one
who was seated on the throne.

1 And | saw a scroll in
the right hand of the one who
was sitting on the throne.
There was writing on the in-
side and the outside of the
scroll, and it was sealed with
seven seals. 2 And | saw a
strong angel, who shouted
with a loud voice: “Who is
worthy to break the seals on
this scroll and unroll it?” 3
But no one in heaven or on
earth or under the earth was
able to open the scroll and
read it. 4 Then | wept be-
cause no one could be found
who was worthy to open the
scroll and read it. 5 But one
of the twenty-four elders said
to me, “Stop weeping! Look,
the Lion of the tribe of Judah,
the heir to David’s throne,
has conquered. He is worthy
to open the scroll and break
its seven seals.”

6 | looked and | saw a
Lamb that had been killed but
was now standing between
the throne and the four living
beings and among the twen-
ty-four elders. He had sev-
en horns and seven eyes,
which are the seven spirits
of God that are sent out into
every part of the earth. 7 He
stepped forward and took the
scroll from the right hand of
the one sitting on the throne.
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INTRODUCTION

The next scene of heaven focuses on the Lamb of
God and His worthiness to open the seal on the scroll
that God holds in His right hand. The scroll is unusual
in that it has seven seals inserted inside it at different
points on the scroll. The slain Lamb of God is the only
one considered worthy to break the seals so that the
scroll can be opened up. When the Lamb’s worthiness
is affirmed openly in heaven, great worship of the Lamb
begins, this time not only from the four creatures and
the twenty-four elders, but also from the hosts of an-
gels in heaven as well. The sacrificial system based
temple worship in Jerusalem comes dramatically to the
forefront here as the earthly counterpart to worship in
heaven.

What we encounter here is the first two segments
of the second worship scene contained in 5:1-14. The
initial worship scene chapter four established the nar-
rative pattern of depicting deity (4:1-6a // 5:1-7) and the
worship of deity by those in heaven (4:6b-11 // 5:8-14).
Thus the second worship scene in chapter five follows
the paradigm established in chapter four. Key to both is
the concept of d€log, worthiness, on the part of deity to
merit the adoration of those in heaven. This worthiness
is deemed to already exist in the being and actions of
both God and the Lamb. Thus the response of worship
centers on acknowledging the worthiness of deity in
complete surrender to God and the Lamb.

We have so much to learn about our God and our
Savior from this text! Then this informs and structures
our worship of Him, which we will examine in study 17.

1. What did the text mean to the first readers?

The apocalyptic visionary nature of this text limits
the historical aspects somewhat, although some his-
torical background is important to understand since the
visionary depiction draws imagery from the historical
background for communicating meaning to the vision.
The literary aspects play the dominant role here be-
cause of the atypical nature of apocalyptic visions.
Some important genre issues will emerge here that will
influence the direction of interpretation.

Historical Aspects:
External History. In the history of the hand
copying of this passage only one vari;
ation in reading surfaces among the
existing manuscripts that the editorg
of The Greek New Testament (UBS
4th rev. ed.) considered significan
enough to impact the translation of the
text.
This variation occurs in versq
six with the word €114, seven, in the

phrase 10 €10 TrveUpaTa 100 B€00, the seven spirits
of God." The external manuscript evidence is rather
evenly balanced both for and agains
the inclusion of the number seven.
Likewise the transcriptional interna|
evidence goes both ways as well
Consequently the UBS editors opted
to include the number but enclose i
in brackets to signal high level uncer
tainty over its inclusion.?

The Novum Testamentum Graecs

H{C} ta énta P & 1854 2053 2329 (2344 omit t¢) 2351 Byz
[046] ite'e v syrPh-h cops® *° arm eth Irenaeus™ Clement*' Hippoly-
tus; Cyprian Maternus Tyconius Gregory-Elvira Fulgentius Prima-
sius Beatus // T4 A P¥4205 209 1006 1611 1841 2053 it* vg*™*
Irenaeus™™ Andrew; Apringius

[Kurt Aland et al., The Greek New Testament, Fourth Revised
Edition (with Apparatus); The Greek New Testament, 4th Revised
Edition (with Apparatus) (Deutsche Bibelgesellschaft; Stuttgart,
2000).]

2“The evidence for the presence of éntd before nmvevparta (P>
X 046 1854 2053 2344 2432 it sy’ cop** arm Hippolytus al)
is fairly evenly balanced against the evidence for its absence (A
P41 1006 1611 itar vg eth Irenaeus*™ al). From the transcriptional
point of view, through confusion with the two previous instanc-
es of émntd in the preceding line, the word may have been acci-
dentally omitted. On the other hand, copyists may have inserted
the numeral in imitation of 1:4; 3:1; 4:5. In order to represent the
ambiguities of external and internal considerations, the Committee
decided to print the word, but to enclose it within square brackets,
thus indicating doubt whether it belongs in the text.” [Bruce Man-
ning Metzger, United Bible Societies, 4 Textual Commentary on
the Greek New Testament, Second Edition a Companion Volume
to the United Bible Societies’ Greek New Testament (4th Rev. Ed.)
(London; New York: United Bible Societies, 1994), 666.]

*The variant reading has little significance for translation,
since the number “seven” is implied in the variant reading. Beale
(The Book of Revelation, p. 356) correctly writes, ‘the meaning
remains unchanged even if ‘seven’ is omitted, since ‘the spirits’ are
clearly to be identified with the ‘seven spirits’ in chs. 1, 3, and 4.
The manuscript evidence for the presence of €éntd before Tvedpata
(spirits) is fairly evenly balanced against the manuscript evidence
for its absence. It is possible that énté was accidentally omitted
through confusion with the two previous occurrences of the word
in this verse. On the other hand, copyists may have inserted the
number in imitation of 1:4; 3:1; 4:5. In order to represent the ambi-
guities of external and internal considerations, £ntd has been put in
brackets to indicate uncertainty regarding the original text.

“The Greek is ambiguous and may seem to say that the seven
spirits refer to both the seven horns and the seven eyes. But the
‘seven spirits’ refer only to the seven eyes; and the background is
Zech 4:10, which speaks of the ‘seven eyes of the LORD which
range through the whole earth.” Compare REB: ‘He had seven
horns and seven eyes, the eyes which are the seven spirits of God
sent to every part of the world’.”

[Roger L. Omanson and Bruce Manning Metzger, 4 Textual
Guide to the Greek New Testament: An Adaptation of Bruce M.
Metzger s Textual Commentary for the Needs of Translators (Stutt-
gart: Deutsche Bibelgesellschaft, 2006), 531.]
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(UBS 27th rev. ed.), on the other hand, lists some 22
places where variations of readings surface in this pas-
sage.* But apart from the one instance addressed by
the UBS Greek New Testament apparatus, the others
represent either attempts at stylistic improvement or
careless copying mistakes. None of them impact the
meaning of the text.

Consequently we can exegete the adopted read-
ing of the text in full confidence that it represents the
exact wording of the original writing.

‘Offenbarung 5,1
* go. k. e&wbev M latt sy” bo (Bocwbev kai 6micbev is either
replaced or highly modified)
| eumpocbev k. om. X pe sa; Or
| txt A 2329. 2344 pc sy®; Cyp
* ko' Nt pe sy” bo; Or (kai is inserted before kates@payiopévov)
Offenbarung 5,2
*1611. 1854 M* (év is omitted)
* gotv 1006. 1841 MX sy" (éotiv is inserted before dvoifon)
Offenbarung 5,3
* avew 1006. 1841. 2351 M¥ sy" (&vo is inserted before 008¢)
* bis ovte (R) 2050. 2329. 2351 MX (00d¢ is replaced by olte)
* X 1854. 2344 t (the ovdE VokAT® THG YTiG is omitted)
* ovde 1611. 2053 M* (obre is replaced by 006¢)
Offenbarung 5,4
* vs A 1854. 2050. 2329 pc (kai is omitted)
* gym ek moAv 1006. 1611¢. 1841. 2351 M¥ lat; Cyp (§xhatov
moAV is replaced by one of these alternatives)
| ekA. moAlot 2053. 2344 pc bo
* ko avoryvevor 2050 pe (kai avayv@va is inserted before to
BiBriov)
Offenbarung 5,5
* X 1006. 1611. 1841. 2053. 2329 pc (6 before €k is omitted)
* 0 avorywv 2351 MX syt (avoitat is replaced by 6 dvory@®v)
* Avoot X 2344 pe vge sy?h; Apr (AMboou is inserted before tog
EMTA)
Offenbarung 5,6
* 130V kot A (e1dov is replaced by one of these three alterna-
tives)
| edov kat 1ov 1006. 1841 pc lat
| ewdov kou 1611. 2053
* —xwg R 2050 al (¢otnKog is replaced by Eotnkmg)
*1 gyov M (8yov is replaced by &yov)
| txt P X A 046. 1006. 2050. 2329. 2351 pc
*2 o 1854.2050. 2329. 2344. 2351 MX (of is replaced by &)
* A 1006. 1611. 1841. 2050 M* ar vg; Ir*™ (éntd is omitted)
| txt P> & 1854. 2053. 2329. 2344. 2351 M¥ it vgcl sy; Ir't
Hipp Cyp
* —va & 1854. 2050 pc (dmeotarpévot is replaced by one of
these three alternative spellings)
| to —va 1006. 1841. 2329 M*
| amootelhopeva (1611). 2351 M¥
| txt A 2053; Ir'
Offenbarung 5,7
* 10 BBrov 1006. 1841. 2050 pc it vgel syph.h** co; Cyp
Prim (10 Pifiiov after eiAneev as the direct object)
| Tnv 046
[Eberhard Nestle et al., Universitdt Miinster. Institut fiir Neu-
testamentliche Textforschung, Novum Testamentum Graece, 27.
Aufl., rev. (Stuttgart: Deutsche Bibelstiftung, 1993), 641-642.]

Internal History. In the internal history back-
ground stand some references to concrete items such
as a scroll with seals and a throne. An important inter-
pretive question must be addressed in terms of what
image came to mind by those first readers and hearers
of this text in the late 90s living in the Roman province
of Asia?

The image of a scroll
is helpful to explore since
scrolls are hardly a part of
the modern world. One of
the real challenges to the
picture of a scroll paint-
ed here by John is his use
of BIBAiov  yeypappévov
EowBev kai 6modev, a scroll
written on the inside and at the
back. The problem here is
that the two adverbs are not
natural opposites. In ancient
Greek, one would have ex-
pected €owBev kai EEwOEYV,
inside and outside, signaling
that both side of the papyrus
scroll contained writing. This very unusual combination
of adverbs prompted numerous copyists to alter the
reading, as the footnote under external history above il-
lustrates. The alternative patterns follow either éowBev
kai €€wBev, inside and outside, with manuscripts m latt
syP" bo. Or else, éuTpooBev Kai OTTIoBEY, front side and
back side, in X pc sa; Origen. But the greater weight
of manuscript evidence favors the reading éow6ev kai
O0moBeyv, inside and back side.® The picture of the scroll

S“Variants: (1) EéowBev kai dmobev] A (lacuna in C) fam 1611
52834 Oecumenius®? Andr a b 7 f syr" Origen (Comm. in Jo.
5.6; ed. Preuschen, Origenes Werke, 103, 28) Cyprian Epiphanius
TR; Tischendorf, NT Graece; WHort; von Soden, Text; Merk, NT;
Nestle-Aland?’; UBSGNT#, TCGNT': Charles, 2:267; G. Reichelt,
Buch, 80-91. (2) unpocbev koi dmobev] & Andr 2! cop®® Ori-
gen. (3) owbev kal EEwOev] 025 046 fam 1006 fam 16111611 18542050
Oecumenius?* 25! Andreas Byzantine it vg syr™ arm cop®™ Hip-
polytus (Comm. in Dan. 4.34); Bousset (1906) 254; Roller, ZNW
36 (1937) 98-99; Staritz, ZNW 30 (1931) 158-59; Holtz, Christol-
ogie, 32. (4) éEmbev kai Ecwbev] 94.

“Extensive discussion of these variants occurs in Zahn, 1:328-
31; G. Reichelt, Buch, 80-91. Reading (1) is awkward because
of the juxtaposition of é&cwbev and dmicOev, which are not oppo-
sites, for the first adv means ‘within, on the inside’ (Louw-Nida,
§ 83.16), while the second means ‘the back of,” ‘[from] behind,’
or ‘on the back’ (Louw-Nida, § 83.41). Variants (2), (3), and (4)
are all attempts to correct the awkward juxtaposition of these two
adverbs. Variant (2) has ‘in front and behind’ (influenced by the
identical phrase in 4:6) and also reverses the advs. found in LXX
Ezek 2:10, which may have influenced the wording of this variant.
Variant (3) has ‘inside and outside’ (this pair of antonyms occurs
in Luke 11:40; 2 Cor 7:5), and variant (4) has ‘outside and inside.’

Zahn favors reading (1), because he takes dmicOev not with égmesg
age




here echoes that in Ezekiel 2:9-10.

9 Kai €100V Kai 30U Xeip EKTETANEVN TTPOC UE, Kai &V
aUTH kepaAig BiBAiou-T 10 kai dveiknoev alThV EvWTTioV
¢uol, kai év auThi yeypauuéva v 1a 6mobev Kai Ta
EumrpoaBev, kai £yéypartrto gigc alTnV BpRvog Kai YEAOG
kai olai.t

9 | looked, and a hand was stretched out to me, and
a written scroll was in it. 10 He spread it before me; it
had writing on the front and on the back, and written
on it were words of lamentation and mourning and woe.

Although absolute certainty cannot be reached, the
more likely understanding is that this scroll is an
o1moBoéypagog category of ancient papyrus scroll with
writing on both sides of the papyrus.® But the image

but with the following phrase, which results in this translation: ‘a
book written within and sealed on the back side with seven seals’
(Zahn, 1:327-34). For Zahn, the BiAiov is therefore a codex (i.e.,
a book with pages), not a scroll. Birt regards Zahn’s view as impos-
sible (Buchrolle, 86 n. 2). The main problem with this way of con-
struing the sentence is the clear allusion to Ezek 2:9—10, where the
scroll is filled with writing on both sides. LXX Ezek 2:10 has the
phrase koi év avti] yeypappévae fiv ta dmicbev kol ta Epnpocbey,
‘and in it were written things outside and inside.” Reading (1) is the
lectio difficilior with relatively strong attestation, and it is therefore
probably the lectio originalis.” [David E. Aune, Revelation 1-5,
vol. 52A, Word Biblical Commentary (Dallas: Word, Incorporated,
1998), 322.]

%“The Greek term 0mc00ypagog, used of a papyrus roll writ-
ten on both sides (Pliny Ep. 3.5.17; Lucian Vit. auc. 9; Ulpian Di-
gest 37.11.4), indicates the appropriateness of translating dmicfev
as “on the back.” This translation, however, presupposes that the
BiBAriov was an opistograph rather than a doubly written document
(see below). The fact that the scroll was “written both inside and
on the back” would be relatively unusual, since normally a papyrus
roll was used only on one side. However, this reference can be con-
strued primarily as an allusion to the scroll in Ezek 2:9-10, which
is described as having “writing on the front and on the back,” i.e.,
“on the obverse and on the reverse” (Hebrew TR 0°19 72103 XM
wéhi. kétiibd panim wé ahir, LXX xoi &v odtij yeypappévae qv o
dmcbev kai ta Epumnpocbev [B ta umpoochev kai 0 omicw]), where
the two Greek adverbs are in the reverse order of their counter-
parts in the MT, though the order of the MT is followed in MS B
(Spitta, 280; Schlatter, Apokalypse, 61). This is an allusion to Ezek
2:9-10, although the scroll mentioned there is at first closed but
then apparently unrolled before the eyes of the prophet (i.e., un-
rolled as is the little scroll in Rev 10:2, 8), while the scroll in Rev
5 is closed and sealed with seven seals. Taking the seer’s visionary
perspective seriously means that he only sees the dmicbev or back
of the closed scroll, and therefore must have inferred or assumed
that there was also writing on the inside, probably on the basis of
his familiarity with Ezek 2:9-10. An iconographical parallel to the
scroll written on the inside and on the back is found in the portrait
of a man reading a scroll found on the west wall of the Dura Euro-
pas synagogue (third century A.D.), identified variously as Moses
or Ezra (Kraeling, Synagogue, 232-35; Goodenough, Jewish Sym-
bols 9:113-15), who is reading a scroll (presumably the Torah) that
is written on the back side, i.c., the reverse (Kraeling, Synagogue,
233 and plate LXXVII). Kraeling explains this as a naive way of
indicating that there was writing on the obverse. It is also possible,
however, that the painter was intending to depict an opistograph,

of the scroll in Ezekiel 2:9-10 plays a shaping role in
John’s depiction of what he saw.

Another consideration is simply the logistical angle
of John seeing the BiBAiov. He was looking up at the
scroll in the right hand of God sitting on His throne sub-
stantially elevated from the floor level where John was
standing. What John saw was the bottom side or ‘back
side’ (6maBev) of the scroll with writing which was not
typical on the outside, and then assumed writing was
on the inside where it would normally be found.

The above graphic gets about as close to accu-
rately depicting this design, while the majority of graph-
ics are entirely false largely be- ‘ H.

At
cause of placing the seven seals mh ‘1. 'I
a row on the outside top fold of the
scroll. This clearly violates the text description of this
scroll being unrolled a bit at a time until the next seal is
reached and has to be broken.” Thus a pause occurs
in the process of unrolling the scroll when each of the
seven seals is reached.

The of an ancient scroll followed a pattern
considerably different from modern forms. In the mod-
ern world, a pliable small amount of soft wax is applied
to the surface of a document, and then impressed by
an appropriate tool to make an official impression in
the wax. When the wax dries it hardens and becomes
more permanent.

But in the ancient world the process was differ-
ent. “We do not have any examples of wax seals from
antiquity.' Scrolls, books and letters were
sealed by sealing the tie which held them
together.”® The seal was normally made
of clay that after being stamped was dried
and/or baked in order to harden it. The scroll would
be tied together with a cord of some kind and through
holes in the clay seal, the seal would then be attached.

This presents a challenge to the somewhat un-
usual folding of this scroll in Revelation at seven sep-
arate points of it being rolled up. But the procedure is
relatively easy to understand with small holes being

unched in the scroll at each stage of the rolling up pro-
though late rabbinic tradition, of course, insisted that only one side
of a parchment Torah could be written on (Str-B, 4/1, 126, 129).
On the other hand, it is also legitimate to translate 6micBev as ‘on
the outside’ (Louw-Nida, § 83.21), in which case the entire phrase
‘written both inside and outside’ could refer to a doubly written
document in which there was a scriptura interior, ‘inside text,” and
scriptura exterior, ‘outside text’; see below.” [David E. Aune, Rev-
elation 1-5, vol. 52A, Word Biblical Commentary (Dallas: Word,
Incorporated, 1998), 339.]

"The idea of Zahn that fifAiov refers to a codex rather than a
scroll is chronologically impossible during the first century, as well
ignoring the allusion to Ezek. 2:10. .

8Gerhard Kittel, Geoffrey W. Bromiley, and Gerhard Fried-

rich, eds., Theological Dictionary of the New Testament (Grand
Rapids, MI: Eerdmans, 1964-), 7:940.
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cess in order to attach the seal and to se- f
cure the scroll at each stage of the rolling
up process. The Greek text for ‘breaking

each seal’ is simply Aloai 1&g oppayidag

auTod, to loose its seal, in either the sense

of untying the cord connected to the seal or else the
cutting of the cord. This translation is more accurate
than the usual rendering of Aloai as ‘to break’ on the
assumption of it being made of wax, which was a pro-
cess that didn’t develop until after the middle ages long
after scrolls ceased to be used for the most part.

The legal significance of seals in the ancient world
is something relatively in common with their role on offi-
cial documents in the modern world. The seal (o@payig)
functioned in the ancient world as a legal protection and
guarantee in many different settings. The person seal-
ing [oppayilw, £m- (¢év-) oppayilw] a document either
himself possessed official authority or else represented
some official in performing this legal action of sealing.
Misuse of seals brought about heavy penalties in the
ancient world.® Both public and private use of seals
was common in the ancient world.™ Typically, the seal
reflected the power and authority of the seal owner, or
his representative who had permission to use it. Most
typically a signet ring or other similar marking device
was basis of the making marks or stamping images in

*“Misuse of seals was also possible in antiquity. A statute like
that of Solon in Diog. L., I, 57 was directed against this. It lays
down that a ‘maker of seals’ daxtvAloyAd@og was not to retain
the ‘impression’ cppayig of a signet-ring daktdoitog which he had
sold.?® Aristoph. makes use of the theme of the fraudulent making
of other people’s seals in Thes., 425.21 The seal belonged to its
owner alone; no one else had the right to it. Tac. Ann., 16, 19,
3 bears witness to the practice of breaking one’s seal just before
death to prevent fraudulent use.””” [Gerhard Kittel, Geoffrey W.
Bromiley, and Gerhard Friedrich, eds., Theological Dictionary of
the New Testament (Grand Rapids, MI: Eerdmans, 1964—), 941.]

1%“In the oriental and Hell. world the seal had a public as well
as a private function.’” It was used in administration and govern-
ment, in politics and law. All authorities had seals of office and
state (dnpocia cepayic), esp. kings. Since it is part of the covering
function of the seal to ensure secrecy,?® special care was taken to
secure the seal of state (0 €miotdg) TPET ... Kol TV dNpociov
cepayido, Ps.-Aristot. De Republica Atheniensium, 44, 1,39
cf. also &yovoi 1€ éni tf] dnpocia cEpayidt OV Eomepov AGTEPQ
gykeyopoypévov, Strabo, 9, 3, 1.40 The king’s seal expresses roy-
al authorisation. He who has the king’s ring is entrusted with his
power and represents him. Joseph has Pharaoh’s ring,*! and at the
installation of a certain Hwy (Haia) as governor of Nubia c. 1400
B.C. the giving of the ring signifies the transfer of office.? In the
legal power of holding a seal there is expressed in both private and
public life an element of rule; one can make decisions, one has
control over things, animals and people. The holder of the seal is
the holder of power and has his place in a duly constituted order.
Might and right come together in the seal. This is another point of
contact with the religious sphere.” [Gerhard Kittel, Geoffrey W.
Bromiley, and Gerhard Friedrich, eds., Theological Dictionary of
the New Testament (Grand Rapids, MI: Eerdmans, 1964—), 7:942.]

the clay for use as a seal. Often drawings of a patron
god would be carved into the signet ring or device. In
many traditions, this seal making device took on the
perception of possessing magical powers, that guar-
anteed the protection of the deity whose image was
contained on the device.

The use of both the noun o@payic and the verbs
oppayilw, £mi- (év-) oppayilw for seal and sealing rep-
resent a distinctive category of meaning from the re-
mainder of the New Testament and from the Hebrew
Bible with its Hebrew and Aramaic equivalent terms
from the root nnpn." The idea of seal and sealing re-
lates to the process of sealing, oc@payilw, the scroll with
seven seals o@payiolv ¢éTd, and the people sealed by
or for God." The official, royal background is the com-

1« a, The Hbr. equivalent of cppayig is opn, which occurs 13
times. Once 11 is transl. cppayic, Ex. 35:22. It is hard to see why,
for the meaning is bracelet as a feminine ornament along with a3
‘earrings’ and nyay daxtOAlol ‘rings’ or ‘signet-rings.” The basic
meaning of 1 is ‘hook’ and it can be used of the pointed hook or
ring put through the nose or jaw of animals or prisoners. LXX has
dyxiotpov (‘hook’) at 4 Bao. 19:28, eiudc (‘muzzle,” ‘gag’) at Is.
37:29, knuog (‘muzzle’) at Ez. 19:4, 9. nppn is used only at Gn.
38:25 in the sense ‘seal,” LXX daktoiioc. The commonest original
on this is nyay ‘seal,” ‘signet-ring,” from yap ‘to impress in a soft,
plastic material,” ‘to seal.” But only in 10 of 44 passages is the
meaning ‘signet-ring,” and 6 of these are in Est. Worthy of note
also is Da. 6:18 LXX and 0O, daktoAog for Xpry.

“b. The main equivalent of cepayilm and xotacepayilo is
ann, for act., mid. and pass.; cf. the q forms in Job 14:17; Is. 8:16;
Dt. 32:34; in the ni ‘were sealed’ only Est. 3:12.59 and 8:8; in the
pi ‘hold sealed’ only Job 24:16; in the hi ‘to close’ Lv. 15:3 (LXX
ovvéotnkev). At Da. 8:26 ® we find copayilm for anp ‘to stop up,’
‘to hold secret,” while Da. 9:24 ® uses it for onn hi, properly ‘to
get ready,” ‘to finish’.”

[Gerhard Kittel, Geoffrey W. Bromiley, and Gerhard Fried-
rich, eds., Theological Dictionary of the New Testament (Grand
Rapids, MI: Eerdmans, 1964-), 7:943-944.]

123, Sealing.

Rev. makes frequent and distinctive use of the word seal in
the framework of apocalyptic images. The divine is not to “seal”
the words of the prophecy, Rev. 22:10. This means that he is not to
keep them secret or conceal them. o@payil® occurs in 20:3 in the
sense of inviolable sealing as in Mt. 27:66; the angel from heav-
en, who binds the devil and casts him into the abyss, closes and
seals the abyss for a thousand years—as the record is closed and
sealed. On the other hand cppayil is also used in a much weaker
sense: “to close,” “to conceal,” not to reveal, 10:4. Elsewhere what
is written is sealed against misuse and unauthorised knowledge (—
941, 12 ff.), but here the combination of “seal” and “do not write”
shows how much the concrete idea has faded into the background.

b. The Book with Seven Seals.

A group of “seal” references makes mention of the “sealed
book,” the book with seven seals, — I, 618, 24 ff. It is a double
document.®® The seven seals remind us of Roman law with its six
testes for a will along with the testator, — 941, 19 ff. The metaphor
is not carried through consistently but serves as a literary device in
apocalyptic presentation. The opening of the seven seals succes-

sively carries events forward, whereas all the seals must be ‘%rokersl
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mon thread with royalty here being understood as God
and Christ. Only God or Christ can seal someone or
something, and only Christ can break the seal. Divine
ownership and possession stand as the central theme
of the seals and sealing/unsealing process.

Literary Aspects:

Clearly the literary aspects here play a pivotal role
in interpreting this passage, especially the proper iden-
tification of the specific genre represented in 5:1-14.

Genre: Clearly the larger literary form here is
that of apocalyptic vision as 4:1 has stated in amplifying
1:1 and 1:9-20. Understandably then the imagery and
dynamics of depiction move above time and normal hu-
man experience. The visionary perspective will bounce
back and forth between heaven and earth frozen in the
earthly time of John as the one who experienced the

or loosened at once in the case of a deed. On the only occasion
on which the compound katacepayilm is used in the NT at 5:1 it
denotes the sealing of this heavenly document. Only the Lamb has
the right and power to undo this seal, 5:1, 2, 5, 9. One seal is bro-
ken after the other, 6:1, 3, 5, 7, 9, 12; 8:1. Each enclosed the apoc-
alyptic event which then took place. The idea of a document sealed
with seven seals is not developed further. Legally the distinction
of seals depends on those who possess them. There is no mention
of this here. The number of seals is significant only because of the
difference in the contents, which for its part determines the course
of eschatological events.*

c. The Sealed.

The last group of “seal” statements in Rev. refers to those
who are sealed by God and for God. The second angel has “the
seal of the living God,” 7:2 and 9:4. He restrains the four angels
of destruction until “we have sealed the servants of our God on
their foreheads,” 7:3. From each of the 12 tribes 12,000 are sealed,
7:4-8.°° From the standpoint of the divine this sealing is a marking
of all the members of the people, of the people in its entirety, as
belonging to God, as God’s possession. Hence this seal keeps them
through the terrible events of the end time. In Ez. 9:4 (— 208, 29
ff.; 578, 16 ff.) this sign is not a fixed and special divine sign, but
it becomes this in effect. Rev. 7:2 and 9:4 certainly have a specific
sign in view, — 663, 26 ff. Either it is the tetragrammaton or it is X,
which in the standing form or the more recumbent was like the an-
cient Hebrew letter n.°! Membership of God’s people or fellowship
is denoted by the seal of God. Those who bear it belong to God;
they are His property. The ancient custom of providing something
with a sign of ownership (— 651, 9 ff.), which becomes an aspect
of the oppayig, is again normative here. By specific technical de-
velopment the sign became a seal and then the seal again became
a sign, taking on material significance theologically, serving both
as a literary image and also as a mode of speech among believers.
Signs are indications and need interpretation. In the language of
revelation image and reality become a distinctive unity. The reality
can take shape only in the metaphor, the transferred use, the fig-
ure, the non-literal. It can be expressed only in the impression of
a seal.”? In these basic questions the metaphorical use of the word
seal in the NT is also implicated.

[Gerhard Kittel, Geoffrey W. Bromiley, and Gerhard Fried-
rich, eds., Theological Dictionary of the New Testament (Grand
Rapids, MI: Eerdmans, 1964-), 7:950-951.’

vision. When in the Heaven mode of the vision espe-
cially, one should be careful not to project earthly time
particularly in the sense of chronological projection into
the future. In John’s heaven there is no past, present,
or future; only the moment of conscious being and ac-
tivity. What we are privileged to ‘see’ through John’s
vision are a series of actions that can move forward in
sequential progression -- and sometimes with symbolic
temporal markers -- or, more often, double back in rep-
etition from a different angle of the same set of actions
in previous scenes. Thus it is a fatal interpretive error
to project literal earthly time into the heavenly scenes.
To inject some sort of earthly calculated chronological,
uniform sequence into the heaven scenes is sheer
nonsense!

At the point of a smaller genre unit, Rev. 5:1-14
poses it own challenge for identifying the literary form
that shaped the depiction of this heavenly scene that
focuses on the Lamb of God.™ A variety of viewpoints
have surfaced over the past several centuries of inter-
pretive history.

Clearly 5:1-14 continues the vision narrative in
4:1-11 as signaled by the connecting links with €idov
in 4:1; 5:1, 2, 6, 11. And this will continue in 6:1 and
following. But the shift in focus in chapter five is to the
Lamb of God. A somewhat close parallel'* to 5:1-14

3“The central dramatic feature of Rev 5, the primary function
of this textual unit, is the introduction of the Lamb, who will break
the seals of the mysterious scroll, and the cosmic sovereignty that
he is revealed to possess. Anticipating the breaking of the seven
seals are seven constituent dramatic features: (1) The sealed scroll
is seen in the right hand of the One seated on the throne (5:1). (2)
There is the proclamation of a perplexing aporia: “Who is worthy
to open the scroll and to break its seals?’ (5:2). (3) There is a vain
quest for someone able to open the scroll (5:3). (4) The seer weeps
(5:4). (5) An elder announces that the Lion of the tribe of Judah is
able to open the scroll (5:5). (6) The Lamb, suddenly seen standing
between the throne and the cherubim, takes the scroll from the One
seated on the throne (5:6—7). (7) The scene concludes with an elab-
orate liturgy of thankfulness and praise (5:8—14) as a prelude to the
actual opening of the scroll, which begins in 6:1. The New Song
in vv 9-10 (introduced by the aporia in v 2) is sung by the four
cherubim and the twenty-four elders. The concluding ‘amen’ in v
14 is uttered by the same heavenly beings, so that vv 8, 14 serve to
frame the heavenly liturgy. The doxology, in the form of an accla-
mation found in v 12 (Peterson, Von den Engeln, 340), is sung by a
larger group of heavenly beings, for it includes countless numbers
of angels. Finally, a dramatic crescendo is reached in v 13, where
an acclamatory doxology is sung by beings throughout the entire
cosmos.” [David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 329.]

H4“Sometime around 100 C.E. a Christian, heavily influenced
by Jewish thought, especially similar to that found in the Jewish
apocalypses and within some of the Dead Sea Scrolls, composed
42 odes. He may even have dedicated them to Solomon. The 11th
ode was found among the Bodmer Papyri in a 3d-century Gk man-
uscript (no. 11). Five were translated into Coptic in the 4th centu-

ry and used to illustrate the Pistis Sophia (Odes Sol. 1, 5,P6, 226
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surfaces in the Odes of Solomon 23:5-22."% In the 23rd
song is a celebration of the opening of a heavenly letter
about the Son of Truth.'® Clear distinctions, however,

and 25). Also in the 4th century Ode 19 was quoted by Lactantius
(Div. Inst. 4.12.3). In the 10th century a scribe copied the Odes in
Syriac, but only Odes Sol. 17:7-42:20 are preserved (British Mu-
seum ms Add. 14538). In the 15th century another scribe copied
them into Syriac, but again the beginning is lost (John Rylands
Library Cod. Syr. 9 contains only Odes Sol. 3:1b—42:20).” [James
H. Charlesworth, “Solomon, Odes Of,” ed. David Noel Freedman,
The Anchor Yale Bible Dictionary (New York: Doubleday, 1992),
114.]

50de of Solomon 23:1-22. 1. Joy is for the holy ones. And
who shall put it on but they alone? 2. Grace is for the elect ones.
And who shall receive it but they who trusted in it from the begin-
ning? 3. Love is for the elect ones. And who shall put it on but they
who possessed it from the beginning? 4. Walk in the knowledge of
the Lord, and you will know the grace of the Lord generously; both
for His exultation and for the perfection of His knowledge. 5. And
His thought was like a letter, and His will descended from on high.
6. And it was sent like an arrow which from a bow has been forc-
ibly shot. 7. And many hands rushed to the letter, in order to catch
it, then take and read it. 8. But it escaped from their fingers; and
they were afraid of it and of the seal which was upon it. 9. Because
they were not allowed to loosen its seal; for the power which was
over the seal was greater than they. 10. But those who saw the letter
went after it; that they might learn where it would land, and who
should read it, and who should hear it. 11. But a wheel received
it, and it came over it. 12. And a sign was with it, of the kingdom
and of providence. 13. And everything which was disturbing the
wheel, it mowed and cut down. 14. And it restrained a multitude of
adversaries; and bridged rivers. 15. And it crossed over and uproot-
ed many forests, and made an open way. 16. The head went down
to the feet, because unto the feet ran the wheel, and whatever had
come upon it. 17. The letter was one of command, and hence all
regions were gathered together. 18. And there was seen at its head,
the head which was revealed, even the Son of Truth from the Most
High Father. 19. And He inherited and possessed everything, and
then the scheming of the many ceased. 20. Then all the seducers
became headstrong and fled, and the persecutors became extinct
and were blotted out. 21. And the letter became a large volume,
which was entirely written by the finger of God. 22. And the name
of the Father was upon it; and of the Son and of the Holy Spirit, to
rule for ever and ever. Hallelujah.

16“One of'the closer parallels to this dramatic sequence is found
in a rather strange text in Odes Sol. 23:5-22. As in Rev 5:1-14, the
focus of the brief drama is the revelation of the Son of Truth who
vanquishes all the enemies of God. The primary dramatic features
are the following: (1) The thought of the Lord is compared to a
heavenly letter (the Syriac term .rt. occurs five times in Odes Sol.
23:5,7,10, 17,21), Odes Sol. 23:5-6. (2) When the letter descend-
ed, many tried to catch it and read it, but it escaped their fingers
(23:7-8a). (3) They feared the seal (Syriac htm.; cf. Dan 12:4) on
the letter, for it was more powerful than they (23:8b-9); i.e., they
did not think they were capable of breaking it. (4) Nevertheless,
those who had seen the letter pursued it (23:10). (5) However, a
wheel (Syriac gyg.; cf. Hebrew 191X -wpn) received the letter and
overcame all opposition (23:11-16). (6) The letter (now apparently
open) was one of great authority, and the head of all regions was
the Son of Truth from the Most High Father, who inherited every-
thing (23:17-19). (7) All seducers fled, and all persecutors were

are present between Ode 23 and Rev. 5.

The compositional structure of chapter five pro-
vides strong emphasis on a heavenly liturgy consisting
of two praise expressions in vv. 9-10, 12, a doxology
in v. 13, and the amen in v. 14. The angelic question of
worthiness in v. 2 sets these up.

What type of literary form, then, are we looking at
here?'” Is this a depiction of an enthronement ceremo-

obliterated (23:20). (8) The narrative concludes with these lines
(23:21-22; tr. J. H. Charlesworth, The Odes of Solomon [Oxford:
Clarendon, 1973]):

21And the letter became a large volume [Syriac pngyt],

Which was entirely written by the finger of God.

22And the name of the Father was upon it;

And of the Son and of the Holy Spirit,

To rule for ever and ever.

Hallelujah.

“In Rev 5:1-14 and Odes Sol. 23:5-22, the elements-in each
short drama are remarkably similar, and the symbolism is also
close. Nevertheless, there can be no direct connection between
the two texts because of the unique features that each exhibits. In
Odes Sol. 23:11-16, it is apparent that the ‘wheel’ is connected
with Merkavah (‘chariot’) mysticism based on Ezek 1. This fea-
ture ties the two texts even closer together, since the ‘wheel” in
Ezek 1 (which is essentially a throne vision) is closely connected
to the four cherubim, and the four cherubim are also prominent in
the throne vision of Rev 4-5 (Charlesworth, Odes, 95-96 n. 8). A
comparison of similar dramatic features found in both Rev 5:1-14
and Odes Sol. 23:5-22 yields this result: A heavenly document that
is sealed cannot be opened by anyone. Only one had the power to
take the document and reveal its significance. In both scenarios,
the sovereignty of a major heavenly figure is revealed, the Lamb in
Rev 5:1-14 and the Son of Truth in Odes Sol. 23:5-22. While the
conquest of the enemies of God is narrated in Odes Sol. 23:13—15,
19-20, that feature is not found in Rev 5 but is narrated later in
Rev 6:1-8:1.

“There are also some differences that must be noticed: (1) In
Revelation the drama takes place within the heavenly throne room,
while in Odes of Solomon the drama is set on the earth. (2) In
Revelation the Lamb is the only one able to open the sealed scroll,
while in Odes of Solomon the Wheel plays that role, though the
act of unsealing the letter is implied, even if not specifically men-
tioned. (3) In Odes of Solomon it appears that the letter = large
volume is the Son of Truth, while in Revelation the sealed scroll
represents the eschatological events determined by the sovereign
will of God.”

[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 329-330.]

'7“Rev 5 is often interpreted as depicting the enthronement of
the Lamb, based on the assumption that the text reflects the pat-
tern of ancient enthronement ritual (discussed below in section A).
Others have argued that Rev 5 is modeled after the tradition of a
commission in the heavenly court, sometimes combining the two
patterns (discussed below in section B). The view argued in this
commentary (presented below in section C) is that it is more ap-
propriate to understand Rev 5 as depicting the investiture of the
Lamb based not on ancient enthronement customs and procedures
but rather on the literary adaptation of Dan 7 and Ezek 1-2.” [Da-
vid E. Aune, Revelation 1-5, vol. 52A, Word Biblical Commentary

(Dallas: Word, Incorporated, 1998), 332.]
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ny in the tradition of the Israelite kings of the OT? An
earlier view tended to see the scene in Revelation five
along these lines and reflected the ascension of Christ
to Heaven at the end of His earthly life.'® But strong

18“Earlier this century, scholars influenced by the presuppo-
sitions of the history-of-religions school frequently expressed the
view that the depiction of the Lamb in Rev 5 was based on ancient
mythological models. A. Jeremias suggested a background in the
ancient Near Eastern myth of the battle and victory of the ‘year
god,” perhaps in the form of the myth of Marduk who gained con-
trol of the tablets of destiny (Babylonisches, 13—14, 17-18). Gun-
kel saw the more general pattern of ‘the enthronement of a new
god,” one who could gain control of both heaven and earth through
his great magical powers; the sealed scroll therefore represents a
magical book (Verstdndnis, 62—63), and he was followed by Bous-
set, who, like Jeremias, refers to the Marduk myth ([1906] 259).
Following the suggestion of Gunkel, a number of scholars have
argued that Rev 5 depicts the enthronement of Christ based on the
pattern of the coronation of a new ruler (Hadorn, 78; Lohmeyer,
51-52; Holtz, Christologie, 27-54; Sweet, 121-27; Roloff, 72-73).
Lohse’s views are more nuanced, for he combines two views, re-
garding vv 1-5 as a commission scene in the heavenly court, while
considering vv 6—-14 to be an enthronement scene (44). There are
a number of other scholars, however, who argue against this view
(van Unnik, “Worthy,” 445—61; Miiller, 151-52). Lohmeyer, who
thought that Rev 5 reflected parallels to the enthronement of Horus,
based his view that Rev 5 reflected an enthronement scene on two
lines of argument, neither of which really proves the point: (1) He
called attention to Rev 3:21, where the exalted Christ says that he
sat down on his Father’s throne after he had conquered, linking the
notion of conquest with the sessio ad dextram dei, and combined it
with Rev 7:17, which speaks ambiguously of the Lamb dava pécov
0D Opovov, ‘in the midst of the throne,’ to claim that enthronement
occurs in Rev 5. (2) He cites a number of texts that depict the en-
thronement of a ruler, since he is convinced that Rev 5:1-14 ‘re-
calls in the most vivid way the enthronement of a new ruler’ (51).

“T. Holtz begins by referring to an ancient Egyptian three-
stage enthronement ritual, which he claims forms the basic struc-
ture for Rev 5 (Christologie, 28). The source Holtz cites for this
enthronement ritual pattern is Joachim Jeremias (Jeremias-Strobel,
Briefe, 28-29), who was himself primarily interested in applying
the pattern to 1 Tim 3:16, though he also thought that it was ev-
ident in Phil 2:9-11; Matt 28:18-20; Rev 5:5-14; Heb 1:5-14.
Holtz (following Jeremias) connects each of the three stages of
the Egyptian enthronement ritual with a sequence of passages in
Rev 5: (1) Erhohung, “Elevation”: the new king receives divine
status through a solemn symbolic action (not actually shown, but
described in the speech of the elder in v 5, who declares that the Li-
on of the tribe of Judah has conquered and can open the seals; here
‘conquer’ = ‘elevation’); (2) Présentation, ‘Presentation’: the now
deified king is presented to the assembly of gods (in v 6 John sees
the slaughtered Lamb standing in the midst of the throne and the
four cherubim and the elders); (3) Inthronisation, ‘Enthronement’:
royal power and authority are then transferred to the new king (i.e.,
the transfer of power is symbolized when the Lamb takes the book
from the hand of God in the presence of the heavenly assembly in
v 7).

“Roloff agrees that there is a three-stage enthronement ritual
of oriental kings reflected in Rev 5 (though he does not reveal the
sources on which he is dependent), but he revises the categories
in a surprisingly arbitrary way (by reversing the second and third

stages and redefining them), apparently so that the three stages
will more closely ‘fit’ the events narrated in Rev 5 (72): (1) Er-
hoéhung, ‘Exaltation’: the description of the event of exaltation in
the speech of the elder (v 5); (2) Herrschaftsiibertragung, ‘Confer-
ment of Ruling Power’: in the taking of the scroll (vv 6-7); and
(3) Prasentation des Herrschers, ‘Presentation of the Ruler’: in the
homage paid to the Lamb by the inhabitants of the heavenly world
(vv 8-14).

“This proposal, in the varying forms in which it is presented
by Jeremias, Holtz, and Roloff, is extremely vulnerable to criticism
on a number of fronts. First, both Jeremias and Holtz claim that
this three-stage pattern is found in other early Christian texts that
reflect the enthronement of Christ (Matt 28:18-20; Phil 2:9-11;
1 Tim 3:16; Heb 1:5-14). This is neither helpful nor convincing,
however, for there are major differences between these hymnic
texts (particularly Phil 2:5-11; 1 Tim 3:16) and Rev 5:1-14, and
scholars who have analyzed these hymns have apparently not found
the Exaltation-Presentation-Enthronement schema particularly
useful or enlightening (see J. T. Sanders, Hymns, 94-95). Jeremias
attributed the basic three-part scheme to E. Norden (apparently re-
ferring to Die Geburt des Kindes [Leipzig; Berlin: Teubner, 1924]
116-28). Norden, however, was primarily interested in applying
the scheme to Vergil Eclogues 4, though he did mention 1 Tim 3:16
in passing (a reference that apparently caught the eye of Jeremias).
Norden himself (Geburt, 119) derived the scheme from A. Moret,
Du Charactere religieux de la royauté Pharaonique (Paris, 1902)
75-113. However, Moret’s account of Egyptian enthronement rit-
ual is itself a synthesis of a variety of sources (temple reliefs of
the New Kingdom, Pyramid Texts, and the Ramesseum Dramat-
ic Papyrus; on the latter see Frankfort, Kingship, 123-39), since
no connected account of Egyptian coronation ritual has survived,
but only partial and fragmentary accounts distributed over many
centuries (Bonnet, RARG, 396; Fairman, “Kingship Rituals,” 78).
While tomb reliefs depict various select moments in coronation
ceremonies (Bonnet, RARG, 397, 398, 399), the order of these
events also remains a matter of speculation. Bonnet suggested his
own synthetic list of five separate elements in Egyptian coronations
but did not claim that they occurred in chronological order: (1) Er-
wihlung, ‘election,” (2) Einfiihrung, ‘inauguration,’ (3) Kronung,
‘coronation,’ (4) Herrschaftsantritt or Thronbesteigung, ‘assump-
tion of rule’ or ‘ascent to the throne,” (5) Festziigen, ‘processions’
(RARG, 396-98). More recent discussions of enthronement ritual
in ancient Egypt focus on two temporally and ideologically distinct
enthronement rituals, coronation and enthronement (see “Konig-
skronung,” LexAgypt 3:531-33, and “Thronbesteigung,” LexAgypt
6:529-32), though these were probably focal moments in a much
more complex series of actions (Frankfort, Kingship, 105-9; Fair-
man, “Kingship,” 78-81). It is important to realize, however, that
both the three-stage ritual proposed by Moret and adopted by Nor-
den and the five-element ritual suggested by Bonnet are modern
reconstructions that would not and could not have been known in
the first century A.D.. The idea that the author of Rev 5 had access
to this reconstruction, then, is simply impossible.

“Why would the author of Revelation have relied on an an-
cient Egyptian enthronement pattern (even if it were known in
Ptolemaic-Roman times, as Norden erroneously claimed), particu-
larly when there was an Israelite coronation ritual closer at hand?
As we have concluded above, it is apparent that such a threepart
Egyptian enthronement pattern did not exist in the first century
A.D. in the form synthesized by Moret, summarized by Norden,

and then simplified by Jeremias and Holtz and arbitrarily rgviseg
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by Roloff. A further complication lies in the fact that, in the tradi-
tion of Israelite enthronement ritual, the central act was the unction
of the new king, representing his election by Yahweh (Halpern,
Monarchy, 13—19). That the term ‘Messiah,” ‘anointed one,” was
used in some phases of late second temple Judaism to refer to the
coming eschatological ruler indicates the central function of unc-
tion in Israelite kingship ideology. The term Christos, ‘anointed
one,’ is, of course, used several times in Revelation as a messianic
designation (11:15; 12:10; 20:4, 6). The ritual of anointing or unc-
tion, however, is not found in Rev 5, though unction could occur
earlier than the coronation ceremony itself (as, for example, in Da-
vid’s anointing by Samuel in 1 Sam 16:1-13). The evidence is such
that the reconstruction of a diachronic treatment of Israelite en-
thronement ritual is virtually impossible, since very little is known
about it (see Brettler, King, 125-39). A completely different three-
part ritual has been proposed by H.-J. Kraus, depending primari-
ly on Ps 110 and Ps 2:7 (a precarious method; cf. Brettler, King,
139-41), who suggests that the Israelite coronation ritual consisted
of three distinct phases, only one phase of which is also found in
the Moret-Norden-Jeremias-Holtz pattern, the enthronement stage
(Psalms, 111-19): (1) a prophetic speaker declared that the king
was the ‘son of God’ (Pss 2:7; 110:3); (2) the king was then told
to ascend the throne and sit at the fight hand of God (Ps 110:1);
(3) after ascending the throne the king was declared the legitimate
heir (Ps 110:4). R. de Vaux, focusing on Israelite enthronement
ritual (note that 1 Kgs 1:32-48 and 2 Kgs 11:12-20 are the only
coronation accounts in the OT), suggests a five-part structure based
on a synthesis of these two narratives (Ancient Israel, 102—7): (1)
investiture with royal insignia, (2) the anointing, (3) the acclama-
tion (e.g., ‘long live the king!”), (4) the enthronement, and (5) the
homage. Of course, the more detailed the ritual pattern, the more
obvious it becomes that Rev 5 does not conform to such constructs.

“Van Unnik has proposed the following arguments against
the view that Rev 5 depicts an enthronement or coronation ritual
(“Worthy,” 447—48): (1) The scroll or book that is taken by the
Lamb from the hand of God is understood not as a royal insignia
or symbol but simply as a book that can be unrolled and read. (2)
Nothing is said in Rev 5 about the elevation of the Lamb; he does
not receive a new status but already possesses status. (3) Noth-
ing is said about the accession of the Lamb to the throne, though
such an accession is clear in other enthronement texts such as 1
Enoch 69:26-29 and Phil 2:5-11. (4) The Lamb does not change
status, but the sealed scroll does change status in that it can now be
opened. Some further arguments can be added to those of van Un-
nik: (5) The ‘elevation’ stage, said to be reflected in v 5, does not
mention the reception of divine status or the reception of insignia
symbolizing divine status by the Lamb. The seer is simply told that
the Lamb has conquered and can open the seals. This ‘conquest’
clearly refers to the death of Christ, as v 9 makes clear, but there is
no link between this conquest by death and the acquisition of divine
status, unless Rev 5 is supplemented by Rev 3:21 (the only place in
Revelation where conquest and enthronement are linked). (6) The
‘presentation’ of the Lamb in Rev 5:6 is not a ritual introduction
to the heavenly assembly (analogous to the Vorstellungstage de-
scribed by Norden, Geburt, 121-22), but simply the statement that
the seer saw the Lamb in the heavenly court for the first time. (7)
The sealed scroll that the Lamb takes from the hand of God might
be construed as a symbol of power and authority, but it should then
be understood to indicate the ‘elevation’ stage.”

[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 332-335.]

arguments raise questions about the accuracy of this,
mostly with the various attempts to link it to different
‘enthronement’ rituals in the ancient Near Eastern
world. If we knew more of the details about such rituals
beginning with Saul as king of Israel, a clear linkage to
the Israelite tradition, as it developed especially with
David and Solomon, would be easier.

If not an enthronement ritual, then is Revelation
five a Heavenly commissioning ceremony of the Lam-
b?'® Although appealing, again the commissioning texts
in the Bible do not easily fit the paradigm set forth here.

Aune opts for a third alternative genre for Revela-
tion five, that of an investiture of the Lamb ceremony.?

%“The two focal aspects of the narrative in Rev 5 are the search
for someone worthy to open the mysterious sealed scroll (v 2) and
the identification of the Messiah as the only one worthy to take
the scroll and open its seals (v 5). While much of Rev 5 must be
attributed to the creativity of the author, there are certain basic tra-
ditional elements that he derived from OT and early Jewish heav-
enly court scenes. Miiller (ZNW 54 [1963] 254—67) has shown that
there is a lengthy tradition of heavenly court scenes, preserved in
both the OT and ancient Near Eastern texts, in which the focus is
on a commission given to someone in response to a question such
as that in Rev 5:2, where the angelic herald asks, “Who is worthy
to open the scroll and break its seals?’ In the two heavenly court
scenes in 1 Kgs 22:1-38 and Isa 6:1-13, the interrogative pronoun
‘who’ is used to introduce a question that is directed toward iden-
tifying someone who might serve as a messenger or agent of God
(Lohse, 42; Miiller, ZNW 54 [1963] 257-60; Giesen, 57). In 1
Kgs 22:20 the Lord asks the members of the heavenly court “Who
will entice Ahab, so that he may go up and fall at Ramoth-Gile-
ad?’ In Isa 6:8 it is again the Lord who says ‘Whom shall I send
and who will go for us?’ In both scenes it is the enthroned Lord
who frames the question, while in Rev 5:2 the question is put by a
mighty angel serving as a court herald. It is probably John himself
who has decided to attribute the question to an angel rather than to
God himself (God speaks in Revelation only in 1:8; 21:5-8). An
analogous scene occurs in the Ugaritic Keret myth, where the god
Latipan or El (the text is fragmentary), speaking in the assembly
of the gods, repeatedly asks “Who among the gods will banish his
[i.e., ‘Keret’s’] illness and drive out the plague? None among the
gods did answer him.” After repeating the question seven times,
Latipan himself initiates magical procedures to heal Keret (KRT C
v.8-29; Pritchard, ANET, 148; Gibson, Canaanite Myths, 99—100:
this and the following texts were collected by Miiller, ZNW 54
[1963] 260—67). In the Akkadian Myth of Zu, which deals with
the theft of the Tablet of Destinies by Zu, Anu the god speaks in
the assembly of the gods, ‘Which of the gods shall slay Zu?’ and
the assembly chooses the Irrigator (an epithet of Adad) the son of
Anu to perform the deed (Pritchard, ANET, 111). In the Sumerian
poem ‘Gilgamesh and Agga,’ in the context of a political assembly,
Gilgamesh frames the question ‘Who has heart, let him stand up, to
Agga I would have him go,” and Birhurturri, one of those present,
volunteers to go (Pritchard, ANET, 46).” [David E. Aune, Reve-
lation 1-5, vol. 52A, Word Biblical Commentary (Dallas: Word,
Incorporated, 1998), 335-336.]

2“The arguments against reading Rev 5 as the enthronement
of the Lamb center on two central issues: (1) there is no reference
in Rev 5 to the act of enthronement (or to the insignia typical of

enthronement scenes), and (2) the utilization of an artiﬁciallly con9—
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structed coronation ritual to make sense of the structure of Rev 5
is a useless exercise. On the other hand, the text of Rev 5 reflects
features of commission scenes with many parallels in earlier bibli-
cal and extrabiblical literature. The argument that Rev 5 should be
construed as the investiture of the Lamb is based on an analysis of
the text of Rev 5 as an adaptation of Dan 7 and Ezek 1-2, and by
analogy with the investiture features of other visions of the heav-
enly court, particularly 1 Kgs 22 and Isa 6. The term ‘investiture’
is a more appropriate designation for the narrative in Rev 5 than
‘enthronement,’ since ‘investiture’ refers to the act of establishing
someone in office or the ratification of the office that someone al-
ready holds informally.

“The narrative in Rev 5 centers on the recognition of the Lamb
as the only one worthy to open the scroll sealed with seven seals.
The focus of the action is the taking or reception of the scroll from
the right hand of God by the Lamb, for it is this act that is imme-
diately celebrated by the two narrative hymns in 5:9-10; 5:11-12,
followed by the doxology sung by all the living beings of the cos-
mos in 5:13—14. It is clear that the act of ‘taking’ or ‘reception’
(einoev) of the scroll from the right hand of God (v 7) signifies
the ‘reception’ (Aafeiv) of the honors mentioned in v 12: power,
wealth, wisdom, might, honor, glory, and praise. Some of these
qualities are ascribed elsewhere in Revelation either to God alone
(power, 4:11; 7:12; 11:17; 19:1; wisdom, 7:12; might, 7:12; honor,
4:11; 7:12; glory, 4:11; 7:12; 19:1; blessing, 4:11; 7:12) or to God
and the Lamb jointly (honor, 5:13; glory, 5:13). It is precisely the
Lamb’s reception of this scroll that symbolizes his investiture.

“The investiture scene in Rev 5 appears to have been adapted
from Dan 7:9-14 (Yarbro Collins, Combat Myth, 214-15; Beale,
Daniel, 200-228; Krodel, 160), which centers on the investiture
of ‘one like a son of man,” not his enthronement. Even though
enthronement is not mentioned in Dan 7, however, scholars fre-
quently assume that it is suggested or implied (Collins, Comm.
Daniel, 301). The author does make use of Dan 7 in Rev 5, even
though there are just two clear allusions. In Rev 5:11 there is an
allusion to Dan 7:10 in the phrase popiddec poplddmv Kol yAddeg
yadwv ‘myriads and myriads and thousands of thousands’ (LXX
Dan 7:10, yihon x1iddeg *€0epdmevov avtov* Kai poptat Luptadeg
nmapelotikecoy avt@d [Theod: *€lertovpyovv adtd*], ‘a thousand
thousands served him and ten thousand times ten thousand stood
before him’), found in Rev 5:11 (also alluded to in 1 Enoch 14:22;
40:1; 1 Clem. 34:6, Apoc. Zeph. 4:1; 8:1). In Rev 5:9b—10 there is
an allusion to Dan 7:14, 18 (where the author interprets the ‘one
like a son of man’ figure in 7:13 collectively as in Dan 7:18, 27).
Here is a synoptic comparison of Rev 5:9b-10 and Dan 7:14, 18:

Rev 5:9b-10 Dan 7:14 Dan 7:18
every tribe, tongue, [14b] all peoples,
people, and nation  nations, languages
and made them a [14a] To him was given The holy
ones of the
Most High
shall
receive the
kingdom and priests dominion and glory kingdom
and they will reign  and kingship
on the earth
his dominion and possess
is an everlasting the kingdom

Although at first glance this may seem like quibbling
over precise meanings of the terms ‘enthronement,’
‘commissioning,” and ‘investiture,” the nuances of each
of these terms in ancient texts signals different ideas
that are important to distinguish. The arguments for the
latter label of ‘investiture’ especially in light of the de-
pendence of John on Dan. 7:9-182" are quite persua-

dominion that shall not forever

pass away

and his kingship shall
never be destroyed
“The author has applied the language of Dan 7:14, 18 to the
redemptive death of Christ, which has ‘enthroned’ Christians as
kings and priests. The author has overlaid the existing kingship
language in Dan 7:14, 18 with the ‘kingdom and priests’ language
from Exod 19:6 (which he has also used in 1:7; 20:6).

“The mysterious reference in Dan 7:9 to thrones that were set
in place was apparently transformed by the author into the twen-
ty-four thrones on which the heavenly elders sit (Rev 4:4), quite
independently of the rabbinic messianic speculation about the
thrones of Dan 7:9 (see Comment on Rev 3:21).

“The narrative focus in the throne theophany of Dan 7:9-14
is the enthroned Ancient of Days who judges the fourth beast and
has it executed and burned with fire (v 11). In v 13, ‘one like a
son of man’ comes with the clouds and ‘he was presented’ (Ara-
maic TP dgédamohi; Theod npoonvéydn) before the Ancient
of Days, i.e., a royal audience (Montgomery, Daniel, 304). This
presentation is followed by an investiture, which Montgomery de-
scribes as a ‘viceregal investiture’ (Daniel, 304). The character of
this investiture is described in v 14, though symbols of investiture
are mentioned:

To him was given dominion and glory and kingship,

that all peoples, nations, and languages should serve him.

His dominion is an everlasting dominion

that shall not pass away,

and his kingship is one

that shall never be destroyed

“This short list of three prerogatives, two of which deal with
imperial power, is greatly expanded to seven prerogatives in Rev
5:12 and four prerogatives in Rev 5:13.

“The author of Rev 4-5 has taken the basic framework of Dan
7:9-18 and freely adapted it for a new purpose. The presentation of
the ‘one like a son of man’ before the enthroned Ancient of Days in
Dan 7:13 results in his investiture. John has grounded that investi-
ture on the sacrificial death of Christ, which now becomes the very
basis for investiture. The motif of the sealed scroll does not occur
in Dan 7 (there is only the reference to the books being opened; cf.
Rev 20:12) but is imported from Ezek 2:9-10 to serve as a symbol
of investiture.”

[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 336-338.]

2IDan. 7:9-18. 9 éBedpovv Emg Gte Bpdvor £tébnoav, Kol
ToANOG NUep®V €kabnto Eyov mepiPolny @oel yova, kol TO
piyopa g KeeoAfic adtod @oel £plov Agvkov kabBoapov, O
Opdvog moel EAOE mupde,T 10 kol E&emopeveto KaTh TPOSMTOV
avTod ToTANOG TVPOG, il yMddeg E€Bepdmevov avTOV Kod
popLot LupLadeg ToPEGTNKEICAY DT Kal Kprtiplov Ekddice Kai
Biprot NvedyOnoav.t 11 EBemdpovv toHTE TV POVIV TOV AdY®OV
TV peydAmv, OV 1O KEpag EAGAEL, Kol dmeTopmavicon to F)G;qugov
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sive.

Daniel's uidg avBpwtou, Son of man, (7:13) re-
ceives from the TraAaidg AUEPQV, Ancient of Days, an
everlasting kingdom in which the ayiol UyioTou, the
holy ones of the Most High, will participate (7:18). For
John, this uidg avBpwtiou is none other than the
apviov, Lamb, who is 0 Aéwv O ék TAG QUARG louda, 1
piCa Aauid, the Lion of the tribe of Judah, the Root of Da-
vid. Through having been slaughtered, He is worthy to
open the scroll containing the eternal Will of God. A
ritual of investiture with Heavenly authority and pow-
er, as the subsequent praises affirm in vv. 9-14. The
participation of the dyiol UyioTou in Daniel 7 are those
who have been redeemed by the sacrificial blood of
the Lamb (Rev. 5:9-10). Thus Daniel seven provides
a foundation, as well as elements from Isaiah six and
Ezekiel two, for a beautiful affirmation of the heavenly
authority of Christ as the Lamb of God. To John’s read-

Kol GTOAETO TO o®dpo adTod Kai £600m gic kadow mopog.T 12 kol
TOVG KUKA® avTod danéotnoe Tiig E&ovoiag adtdv, Kol ypdvog (miic
€300 avtoic Emg xpovou kal kapod.T 13 EBemdpovv &v Opapatt Tig
VOKTOG Kol 1000 €mtl T®dV veQeA@V Tod ovpavod mg vidg AvOpmdTov
NPYETO, Kol ®G TOANOG TUEPDV Tapfv, Kol Ol MOPESTNKOTES
nmapiioav avT®.T 14 kol £660n avtd €&ovoia, Kol mhvta o £6vn
TG YiiG Kot Yévn kol oo d0&n avtd Aatpedovoa: kal 1) EEovoia
avtod €ovoia aidviog, iTig o pn apdf], kol 1 Paciieio avtod,
ftig o0 pun eBopf.T — 15 kol akndidoag yd Aavink &v T00TOIG
&v 1@ Opapartt tig voktogt 16 mpociiAfov pog Eva tdv EotdTOV
Kol v axpifelav €0qtovv map’ odTod VIEP TAVIOV TOVTOV.
amoxpifeic 0& Aéyet pot kai Vv Kpioty T@V Adymv EMAmaé pott 17
Tadta ta Onpia ta peyddra giol téooapeg faciieion, ol dmolobvtot
amo g yig T 18 kai mapornyovtol v Paciieiov dylot dyictov
kol kafé&ovat v Pactreioy Emg Tod aidvog kol Emg Tod aidVOg
TRV 0iOVOV. T

9 As I watched, thrones were set in place, and an Ancient One
took his throne, his clothing was white as snow, and the hair of his
head like pure wool; his throne was fiery flames, and its wheels
were burning fire.10 A stream of fire issued and flowed out from
his presence. A thousand thousands served him, and ten thousand
times ten thousand stood attending him. The court sat in judgment,
and the books were opened.

11 I watched then because of the noise of the arrogant words
that the horn was speaking. And as I watched, the beast was put to
death, and its body destroyed and given over to be burned with fire.
12 As for the rest of the beasts, their dominion was taken away, but
their lives were prolonged for a season and a time. 13 As [ watched
in the night visions, I saw one like a human being coming with the
clouds of heaven. And he came to the Ancient One and was pre-
sented before him. 14 To him was given dominion and glory and
kingship, that all peoples, nations, and languages should serve him.
His dominion is an everlasting dominion that shall not pass away,
and his kingship is one that shall never be destroyed.

15 As for me, Daniel, my spirit was troubled within me, and
the visions of my head terrified me. 16 I approached one of the
attendants to ask him the truth concerning all this. So he said that
he would disclose to me the interpretation of the matter: 17 “As for
these four great beasts, four kings shall arise out of the earth. 18
But the holy ones of the Most High shall receive the kingdom and
possess the kingdom forever — forever and ever.”

ership in Asia who faced constant criticisms from pagan
and Jewish neighbors denying legitimacy to Christ and
to their commitment to Him John proclaims loud and
clear that God’s ultimate blessing has been conveyed
on Christ. This Christ has pulled back the curtains of
Heaven to give him a dramatic picture of the divine in-
vestiture of this authority. The very Jewish tones of this
depiction take the assertion straight to their Jewish crit-
ics who were in the synagogue of Satan (cf. 2:9, 3:9).

Literary Setting: The literary context of 5:1-7
is relatively easy to determine. First, it stands as a part
of the larger unit of 5:1-14 that centers on Christ as
the Lamb of God who is worshiped by the four living
creatures and the twenty-four elders. Additionally, an
uncountable number of angels in Heaven also worship
Him. Internally, the larger text appears to be divided
into three subunits: vv. 1-5, 6-10, 11-14, as signaled
by repetition of €idov, | saw, at the beginning of each
segment. From a rhetorical narrative stand point, the
thought flow revolves around finding someone worthy
to open the Heavenly scroll, vv. 1-7, and then praise of
Christ as the Lamb who is worthy, vv. 8-14.

The larger context is chapters four and five, where
the continuation of the vision of Heaven introduced in
4:1-2a continues to be disclosed. First, it centers on the
majesty of God seated on the throne of the universe
(4:1-11) and then on Christ as the sacrificial Lamb (5:1-
14). Additionally, chapter five functions to set up the
series of texts depicting the unfolding of this heavenly
scroll in 6:1-8:1.

Thus with each successive scene we are permit-
ted another glimpse into the forbidden world of Heaven
in order to understand just who our God is and how
He works not only in Heaven but also in His creation
in order to carry out His eternal intentions that have
been in place long before the world was created. This
is far richer, than the sometimes interpretive limitation
of this text as an almost magical prediction of some
far away future moment in time. John’s first readers in
the Roman province of Asia (cf. 1:4) needed this pro-
found affirmation of the awesomeness of Aimighty God
and how He works now according to His eternal plan,
as well as how He has worked and how He will work.
Clearly John speaks to their needs in ways that are ab-
solutely marvelous and rich with deep spiritual insights.

Since the end of the first Christian century believ-
ers of every generation share the same spiritual needs
as those first readers in Asia. Who is the God of Chris-
tians? How does He function in human history across
its entire spectrum? Is Christ legitimately the divine
Son of God with status in Heaven? Many down through
the centuries have condemned Christians as worship-
ing just a human being making false claims of divinity.

Many have ridiculed the idea of an all powerful God sit-
Page 11



ting in control over this world filled with powerful human
rulers. But John’s dramatic glimpse into the mysterious
realm of Heaven opens up to believers a dramatic pic-
ture of the awesomeness of both God and Christ along
with their eternal intentions for the created world. These
are no puny deities that can be carved out of stone or
wood and set up in humanly constructed temples as
objects of worship. No indeed! God and Christ are in
the center of the universe, mysteriously hidden from
the eyes of non-believers, but who control all of cre-
ation and are continuing to work out the divine will for it

5.1 And
I saw a scroll

159 .
in the right hand |

put in place long before creation existed. These plans
are comprehensive covering everything from eternity
past to eternity future, both on the earth and in Heaven
itself. John has been given the unbelievable privilege to
seeing a glimpse of all this and then in making known
what he saw to us who worship and serve both Christ
and God.

Literary Structure: The block diagram of the
Greek text in English translation below highlights the
internal organization of ideas in 5:1-7 with a visual de-
piction of this structure.

of the|One sitting
| upon the throne

written

| on the inside and on the back
sealed with seven seals.

5-2 And
I saw an angel
strong
proclaiming

160

in a loud voice:

Who is worthy

5:3 And
no one was able
in heaven |
neither upon the earth |
nor under the earth |

161

to open the scroll
and
to loose its seals?

to open the scroll

or

to look in it.

54 And
I began weeping
bitterly,

162

because no one was found worthy

5.5 And

163 one of the elders says to me:

to open the scroll
or
to look in it.

stop weeping

indeed there stands the

Lion
| from the tribe of Judah
| the Root of David
to open the scroll
and
its seven seals.
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And

|
|creatures
|
|

a Lamb

standing
as slaughtered
having seven horns
and
seven eyes

which are the seven spirits of God
sent out
into all the earth.

164 I saw . . . . . .
in the midst of the throne
and
of the four living
and
in the midst of the elders
57 And
165 He went
and
166 He took (the scroll)

out of the right hand
of the One

Rhetorical Summary of the Text Structure

Statements 159 and 160 with €idov as the core
verb set up the scene with John seeing both the scroll
and the angel. Statements 161 and 162 pose the di-
lemma of finding one worthy to open up the scroll.
Statement 163 solves the dilemma through the words
of the elder.

Statements 164 - 166 again with €idov in #164 de-
pict the implementation of the solution with Christ as
the Lamb being worthy to take the scroll from God to
openitand look in it to read its contents. Statement 164
describes the worthiness of the Lamb, while #s 165 and
166 describe action taken based on this worthiness.

Exegesis of the Text:

In light of the above structural analysis, the exe-
gesis of the text will be divided into two sections based
on a question / answer structure. The subunits in vv.
1-5 (#s 159-160; 161-162; and 163) will form further di-
vision of the text for exegetical purposes. Likewise the
two subunits in vv. 6-7 (#164 and 165-166) will provide
further subdivisions of the text.

A. Who is worthy? vv. 1-5

5.1 Kai €idov &mi TAv de€iv 100 KaBnuévou £mi
100 Bpdvou BIRAiov yeypauuévov Eowbev kai 6TTIoBeV
KOTECPPAYICUEVOV OPPAYioIV £TTTE. 2 Kai €100V dyyeAov
ioXupoV knpUaooVTa £V QWVH MEYAAN- Tig Gglog dvoital
10 BIBAiov kai ADoal Tag appayidag auTtol; 3 Kai oUudeig
£dUvaTo v T oUpav@ oude Tt TAG YiiG 0UBE UTTOKATW
1i¢ yAg avoial 10 BiBAiov olTe BAételv alTd. 4 Kai
EkAaiov TTOAU, 0TI 0UBEIG GElog eUPEON dvoigal 1O BIBAiov

sitting on the throne.

oUte BAETTEIV aUTS. 5 Kai €ig €K TGV TTPEORUTEPWV AEYEl
Mol uR KAoie, idoU éviknoev O Aéwv O ék TAG QUARG
lo0da, R pida Aauid, avoital 1O BiBAiov kai Tag £TTTA
o@payidag auTod.

5.1 Then | saw in the right hand of the one seated
on the throne a scroll written on the inside and on the
back, sealed with seven seals; 2 and | saw a mighty
angel proclaiming with a loud voice, “Who is worthy to
open the scroll and break its seals?” 3 And no one in
heaven or on earth or under the earth was able to open
the scroll or to look into it. 4 And | began to weep bitterly
because no one was found worthy to open the scroll or
to look into it. 5 Then one of the elders said to me, “Do
not weep. See, the Lion of the tribe of Judah, the Root
of David, has conquered, so that he can open the scroll
and its seven seals.”

Central to understanding the idea structure is the
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repetition of €idov in vv. 1-2, and 6. In the first two vers-
es it serves to introduce the visionary scene of vv. 1-14,
while in v. 6 the next unit of ideas are introduced as part
two of this text. The response of the heavenly individ-
uals -- living creatures, elders, and angels -- comprise
the second half of this chapter in vv. 8-14, with &idov
coming again in verse 11 to draw attention to the an-
gels as the newly introduced third group of heavenly
individuals praising the Lamb.??

What John saw: vv. 1-2. 5.1 Kol €idov émt thv
Se€Lav tol kabnuévou Emni tol Bpovou BLBAlov yeypappévoy
£€owBev kal 6mobev kateodpaylopévov adpayioy Entd. 2
kol €160V dyyehov loxupov KnpUGGOVTA €V GpwVi LeYAAn:
TiG &Elog dvoi€at to BLBAlov kal Alcat tag odpayidag altol;
5.1 Then | saw in the right hand of the one seated on the
throne a scroll written on the inside and on the back, sealed
with seven seals; 2 and | saw a mighty angel proclaiming
with a loud voice, “Who is worthy to open the scroll and
break its seals?” The depiction of God thus far in John’s
vision has been indirect and without any attempt to de-
scribe a person with shape or form. Thus far what we
have seen of God is

1.1, v EdwkKev aUT® 6 Be0C, which God gave to Him [Je-
sus Christ].

1.2. 10V AOyov 100 B€00, the Word of God.

1.4. &md 6 WV Kai 6 AV Kai 6 EpXOUEVOS, from Him who is
and who was and who is to come.

1.6. iepeig T( Be® kai TaTpi aUTol, priests to God even
His Father.

1.8. 'Eyw gyl 10 BAQa Kai TO 0, Aéyel KUpIog 6 BedC, O
Qv Kai & AV kai 6 EpXOPEVOG, O TTaVTOKPATWP. “l am the Alpha
and the Omege,” says the Lord God, who is and who was, and who
is to come, the Almighty.

2.7. év 10 Trapadeiow 100 B€0d. in the paradise of God.

2.18. 6 uiog To0 Be00. the Son of God.

3.2. évwmiov 100 800 pou. before My God.

3.5. évwmiov 100 TTaTPOG Hou. before My Father.

3.12. év 10 va® 100 B€0l pou. in the temple of My God.

3.12. 10 6vopa 100 B€00 pou. the name of My God.

2“Most have rightly regarded v 1b as evoking the image in
Ezek. 2:9b-10. The Bipriov (‘book’) is further described with the
phrase katecepayicpévov copayicwy éntd (‘sealed with seven
seals”), which appears to be a merging of Daniel 12 and Isa. 29:11
(see textual comparisons and discussion below).

“It should be recalled that 4:1-5:1 follows a structural out-
line that is identical to that of Dan. 7:9ff. and Ezekiel 1-2 (see pp.
314-16 above). The following analysis of Rev. 5:2—14 will show
that the outline of Daniel 7 continues to be followed, not that of
Ezekiel 1-2. Further, while allusions to Ezekiel 1-2 do not disap-
pear in 5:2—14, there are more numerous allusions to Daniel 7. The
presence of all these OT backgrounds enhances further the notion
of judgment with which this vision is saturated.”

[G. K. Beale, The Book of Revelation: a Commentary on the
Greek Text, New International Greek Testament Commentary
(Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternos-
ter Press, 1999), 337.]

3.12. Tii¢ TTOAewg T0U B€0T pou. of the city of My God.

3.12. | kataBaivouca ék 100 oupavol &mmd 100 B0l
pou, that comes down out of heaven from My God.

3.14. 1fi¢ KTioEWg TOU B€0U, of the creation of God.

3.21. w¢ kayw éviknoa kai ékabioa petd 100 TTATPOG
Mou év TG Bpdvw alTod. just as | overcame and sat down with
My Father on His throne.

4.2. &t 1OV Bpdvov Kabriuevog, upon the throne One sit-
ting

4.3. kai 6 kaBruevog Ouolog Opdoel AiBw idoTmd
Kai oapdiw, kai ipIc KUKAGBeV ToU Bpdvou BuoIog OpdoEl
opapaydivw. And the One seated there looks like jasper and
carnelian, and around the throne is a rainbow that looks like an
emerald.

3.5. Kai ék 100 Bpdvou ékTropeliovTal ACTPATIOl KOl
Qwvai kai Bpovrai, kai ETMTA AAUTTIAdEG TTUPOG KAIOUEVQI
évwov 100 Bpodvou, G eioiv 1a EmTd Tvelpata 100 B0l
Coming from the throne are flashes of lightning, and rumblings
and peals of thunder, and in front of the throne burn seven flam-
ing torches, which are the seven spirits of God;

3.8. @yiog dyiog dylog Kupiog 6 Be0g 6 TTavToKPATWP, O
AV Kai 6 Qv kai & £pxOuEVOC. Holy, holy, holy, the Lord God the
Almighty, who was and is and is to coming

3.11. &€iog &, O KUPIOC kai 6 BedS MUV, AaBeElv THV
d6gav Kkai TAV TIUAV Kai TV d0vapiv, 0TI oU EKTIoAg TG TTAVTA
kai 818 1O BéANudG cou Aoav kai ékTioBnoav. You are worthy,
our Lord and God, to receive glory and honor and power, for you
created all things, and by your will they existed and were created.

As becomes obvious from these references John
has no interest in describing the “physical” appearance
of God. What matters is both the character and the ac-
tions of God. His outward appearance is of little impor-
tance, especially from the spiritual perspective of His
relationship to His people. Who God is in His character
and how He treats His people are the only important
aspects.

Thus when John sees the scroll ¢mi v degiav
100 KaBnuévou &t 100 Bpdvou, in the right hand of the
One sitting upon the throne, the size and shape of God’s
hand is unimportant. Here the point is that the scroll in
God’s v &egiav, right hand. No mention is given here
or previously as to when God picked up the scroll with
His right hand. Very likely the background image a dei-
ty sitting with a cylinder scroll laying in his lap and held
by the right hand lies behind this depiction.?? The un-
usual use of émi Thv deiav reflects most likely the scroll
resting in the palm of the right hand. ?*The symbolism

“The sealed scroll would look like a cylinder held in the right
hand of God who is seated on the throne, perhaps with the scroll
resting on his lap, an image with many parallels in Greco-Roman
art (Birt, Buchrolle, 85-91, esp. plates 46—48).” [David E. Aune,
Revelation 1-5, vol. 52A, Word Biblical Commentary (Dallas:
Word, Incorporated, 1998), 338.]

2“The phrase &ni tv de€ud is problematic primarily because
of the preposition €ni (the use of éxni in Revelation in general is
problematic; see Schmid, Studien 2:209-13). érni + genitive, &ni

+ dative, and éni + accusative can all be used, apparentlly intﬁri
age



of the right hand as expressing power and authority is
clearly present here.?® This book?® rests in God’s full

changeably, to mean ‘on, upon,’ as 14:9 indicates: £€mi Tod petd®mOL
avTod 1 €ml v ¥Elpa avtod, ‘on his forehead or on his hand.” &mi
v de&1av could mean (1) “in the right hand,’ i.e., held in the hand
(an unusual meaning, but the unanimous choice of the major En-
glish versions: AV, RSV, NRSV, NEB, REB, NIV), (2) ‘upon the
right hand,’ i.e., lying on the open palm of the right hand (some
Latin translations of &ri trv de€1dv, such as Tyconius? and Bea-
tus, have supra dexteram, ‘on the right hand’; Bousset [1906] 254;
Charles, 1:136; 2:399), or (3) ‘at the right side’ (cf. LXX Ps 120:5,
émi yeipo 6e&1av, “at your right hand’; BAGD, 288; Bauer-Aland,
584, auf der rechten Hand). Evidence for these possibilities is sur-
veyed in Stefanovic¢, (“Background,” 145-57), who almost alone
favors the third view. In the phrase éni v 6e&1év (found only here
in Revelation as a lectio originalis), €xi probably means ‘in,’ just as
the phrase €mi Vv Egipa avtod in 20:1 means ‘in his hand’ (clari-
fied by scribal alteration to read €v tfj yepi; see Notes on 20:1) and
is analogous with émi tf|g 6e&1dig pov, ‘in my fight hand,” in 1:20
(as the parallel év 1§ 0e&1d xepi owtod, ‘in his fight hand,” in 1:16
indicates). The phrase kpdtnoov €mi v y€lna cov, ‘grasp in your
hand’ (LXX Ezek 21:17), is a close parallel to this use of éni +
accusative, since the author is probably dependent for his image of
a scroll written on both sides on Ezek 2:9-10, where the phrase v
avTh, ‘in it [i.e., ‘the hand’]” is used for the location of the unrolled
scroll handed to the prophet. While the scroll here is described as
in the ‘right hand’ of the one sitting on the throne, in Ezek 2:9
it simply says that ‘a hand’ (the owner is not identified) was ex-
tended to Ezekiel holding a scroll. In addition, the phrase &xi v
de€uav is a variant for €mi tijg de&udg in Rev 1:20 attested by Oec-
umenius2053 2062 Andr h2302, where it must mean ‘in the right
hand.” The less ambiguous phrase év tf] xepi, ‘in the right hand,’
is used to describe the location of the little scroll held by the angel
in Rev 10:2, 8. That the Lamb takes the scroll ék tiig de&1dg T0D
Kafnuévovu €mi Tob Opovov, ‘from the fight hand of the one seated
on the throne’ (5:7), further suggests that the roll is depicted ‘in’ the
hand of God in 5:1, though £k tfjc de€iiig can also mean ‘from the
fight side.” [David E. Aune, Revelation 1-5, vol. 52A, Word Bib-
lical Commentary (Dallas: Word, Incorporated, 1998), 339-340.]

ZRather interesting is the difference in contents between what
God held in His right hand (cf. 5:1, 7): ByAriov, a scroll; and what
Christ held (cf. 1:16, 20; 2:1): dotépag énta, the seven stars. John
must have felt the weight of that large right hand of Christ when it
was placed on his shoulder to wake him up (cf. 1:17).

26“The earliest form of books was the scroll made either of
papyrus or animal skins (later vellum or parchment was used). The
scroll was made by joining sheets of papyrus or leather together
into a continuous strip which was then rolled. The average size
of the scroll was about 10-12 inches high and 20-30 feet long. Al-
though much longer scrolls exist, they were awkward to use and
individual passages were difficult to find. Scholars have suggested
that some of the divisions of the Bible, such as the division of the
Torah (Gen.-Deut.) into five books, were dictated by the length
of scroll that could be handled easily. Beginning about the sec-
ond century A.D. the bulky scrolls were replaced by the codex,
composed of single or folded sheets of writing stacked and sewn
together in the manner of the modern book. However, the use of
handwritten scrolls in the Jewish synagogue has continued to the
present.” [Paul J. Achtemeier, Harper & Row and Society of Bib-
lical Literature, Harper s Bible Dictionary (San Francisco: Harper
& Row, 1985), 139.]

control.?’

The sixty-four dollar question here is the identifi-
cation of the BiBAiov, the scroll.?2 From the next three
chapters we learn its contents, a seven fold set of af-
firmations about the power and authority of God in His
ability to impose judgment at any time upon His cre-
ation.

Interestingly in 10:8-11, John is told to eat this
scroll in order to share its message with the people.

8 Kal i ¢wvn fv fkouvoa £k ToU oupavol TAAw
Aaloloav pet’ €uol kal Aéyouoav- Umaye AaBe 1O BLBAlov
TO Avewyuévov év i Xelpl Tol dyyélou ol €0T@TOG ML TG
Baldoong kal £mi T yic. 9 kal amiABa mpdg tov Gyyehov
Aéywv a0T® Solvai pot T BLBAapidiov. kal Aéyel pot AdBe
Kal katadaye autd, Kal TUKpaVeL cou TRV Kotlav, GAN v T®
otopati oou £otat YAUKU WG PEAL.

10 Kait ENaBov T BLpAapiblov €k THG XelpOG ToD AyyEAou
kal katédpayov autd, kal Av &v TR oTOMATL MoU WC MEAL
YAUKU kal 6te €dayov alto, £mikpavon r koia pou. 11
Kal Aéyouoiv pot 8€l oe maAw npodntedoal £mi Aaoig kal
£€0veolv kal y\wooalg kal Bacileliowv moAAolG.

8 Then the voice that | had heard from heaven spoke to
me again, saying, “Go, take the scroll that is open in the hand
of the angel who is standing on the sea and on the land.” 9
So | went to the angel and told him to give me the little scroll;
and he said to me, “Take it, and eat; it will be bitter to your
stomach, but sweet as honey in your mouth.” 10 So | took the
little scroll from the hand of the angel and ate it; it was sweet
as honey in my mouth, but when | had eaten it, my stomach
was made bitter.

11 Then they said to me, “You must prophesy again
about many peoples and nations and languages and kings.”

This rather fascinating image of John eating a scroll,
especially one as large as this one even though it is
designated as 10 BiBAapidiov, highlights the symbolic
nature of the depiction of the scroll. Remember that
John is currently in the ‘apocalyptic mode’ rather than
a ‘physical mode’ of consciousness. The point made
by this description is that John could not speak ‘pro-

27“The ‘right hand’ of God is of course a common metaphor
frequently found in the OT and Judaism signifying his power and
authority (Exod 15:6, 12; Pss 18:35; 20:6; 63:8; Isa 41:10; 48:13).
The exalted Christ is depicted holding seven stars in his fight hand
(Rev 1:16; 2:1), but here the ‘right hand’ probably symbolizes a
place of refuge and protection (see Comment on 1:16).” [David E.
Aune, Revelation 1-5, vol. 52A, Word Biblical Commentary (Dal-
las: Word, Incorporated, 1998), 340.]

%From usage in Revelation, two Greek words are used to refer
to a scroll of some type:

1) 7 Piprog in 3:5 and 20:15 as 1 Bifrog tig Lwijg, the book
of life

2) 10 Pipiiov as the book of life (10 fiiiov tiig Lwfic) in 17:8;
21:7. Also as the heavenly scroll (BipAiov) in 5:1, 2, 3,4, 5,8, 9,
6:14; 10:8. Further in the plural as books (BiAia / Toig BipAiolc)
of human deeds in 20:12. Additionally as a reference to the book
of Revelation itself in 1:11 (Biiiov, book); 22:7, 9, 10, 18 (10D
BAriov tovtov, of this book), 19 (tod Pifriov Tiig TpoenTeiog

Ta0TNG,, of the book of this prophecy) Page 15
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phetically’, i.e., correctly deliver God’'s message, until
he had first mastered its contents himself.

In the background of this heavenly scroll from all
indication lies the prophetic tradition of a heavenly
scroll in Ezekiel 2:9-10

9 kal €160V Kol 150U XELp EKTETOEVN TIPOC HE, Kal &V aUTH
kepalic BPAlou-T 10 kal dveilnoev altryv évwriov éuod,

Kal év aUT yeypaupéva Nv td omobev kal Ta Eunpocbey,

Kal €y€yparto eig auTnv Bpfivog kal pélog kat oval. T

9 | looked, and a hand was stretched out to me, and a
written scroll was in it. 10 He spread it before me; it had
writing on the front and on the back, and written on it were
words of lamentation and mourning and woe.

Clearly the idea of a heavenly scroll containing the will
of Almighty God is present both in Ezekiel and then
also in Revelation. Also in the background is the com-
mon contemporary images and statues of the Roman
emperor seated on a throne and holding a scroll in his
right hand, some of which existed in Ephesus.?® These
symbolized the authority and the will of the emperor.

But defining precise contents found in the scroll is
very difficult since no specific detailing of the contents
is given in Revelation. In the interpretative history of
this passage, however, no hesitancy to define the con-
tents is found. And thus a wide range of proposals can
be found by commentators from the third century for-
ward.®® The reality of the matter is that no one knows

»“There are numerous iconographical and literary parallels to
the motif of a scroll held in one or both hands, though the mean-
ing of this symbol varies (Birt, Buchrolle; Goodenough, Jewish
Symbols 9:146—47; vol. 11, plates 126, 138). In a detailed study of
the depiction of scrolls held by people depicted in Greco-Roman
art, Birt distinguishes between depictions of closedbook rolls and
those of open book rolls (Buchrolle, 40—123, 124-96). He further
divides the motif of the closed scroll into submotifs, including the
closed scroll in the lefthand (Buchrolle, 43—-80) and the closed
scroll in the right hand (Buchrolle, 80—123). In a relief often called
the ‘Apotheosis of Homer’ now in the British Museum (see Pollitt,
Art, 15, plate 4), by the sculptor Archelaos of Priend, ca. 220-150
B.C. (Priene was located on the Maeander a few miles southeast
of Ephesus), the lowest of three registers shows Homer (depict-
ed as a Zeus-like figure) enthroned with a scepter in his left hand
and a scroll in his fight hand (obviously representing his famous
epics). Several late Roman sarcophagi depict the deceased hold-
ing an open scroll (Koch-Sichtermann, Sarkophage, plates 119,
264-65). In a Greek translation of an aretalogy of the Egyptian
god Imouthes of Ptah, a vision of the god describes him as dressed
in bright linen and holding a closed scroll in his left hand (POxy
1381, lines 120-21). More directly relevant to this passage are the
numerous reliefs from the period of the Roman empire that depict
an emperor holding a scroll in his hand (, 68-73;
Reichelt, Buch, 164—66). This scroll in the hands of various em-
perors apparently functions as a symbol of imperial power and au-
thority.” [David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 340-341.]

3%“The Content of the Scroll. Although there has been a great
deal of speculation about the contents of the sealed scroll, the text
of Rev 5:1-8:1 (the section dealing explicitly with the sealed scroll

and the breaking of its seven seals by the Lamb) contains no ex-
plicit indication of the contents of the scroll. If the scroll of Rev
5 is regarded as identical with the open scroll of Rev 10 (which
is not likely), more clues to its character are found in that chap-
ter. An important clue for the contents of the scroll is found in
Ezek 2:9-10, the model for this passage, in which the contents of
the scroll shown to Ezekiel are described as ‘words of mourning,
lamentation, and woe,’ i.c., the message of divine judgment that
the prophet will announce. This probably refers to the prophet’s
proclamation of the coming judgment on Israel (Ezek 4—24) and on
the nations (Ezek 25-32). The contents of the scroll of Rev 5 have
been interpreted narrowly and broadly: (a) Narrow conceptions of
the significance of the scroll maintain that the author intended his
audience to understand that the contents are identical with all or
part of the narration of eschatological events that follow the break-
ing of the first seal in Rev 6:1 (perhaps even with the entire book
of Revelation itself). There is a partial parallel to the sealed scroll
in 1 Enoch 93:1-15, where ‘Enoch’ is said to know the words of
the tablets of heaven and prophesies by speaking ‘from the books’
(v 3). Similarly, another heavenly book is referred to in Hermas
Vis. 1.2.2; 2.1.3-4; 2.4.2-3. (b) Broader conceptions of the con-
tents of the scroll hold that it has little or nothing to do with the
narrative of eschatological events in part or all of the remainder of
the book. Let us consider the various options within each of these
approaches.

(a) The view that there is a correlation between the content
of the scroll to the eschatological events narrated in part or all of
Revelation following 6:1 has been expressed in a variety of ways.

[1] At a more general level, it has been maintained that the
scroll narrates the eschatological punishments inflicted on the
world by the will of God (Schiissler Fiorenza, CBQ 30 [1968]
564), or that it is essentially identical with what John has been
commissioned to write to the seven churches.

[2] If the scroll contains a narrative of eschatological events
that are put in motion by the breaking of the seven seals, it has been
argued that the contents of the scroll begin to be actualized with the
opening of the first seal in 6:1 and extend either to 8:1 (the opening
of the seventh seal) or even further into the book (Bousset [1906]
254-55; Charles, 1:135; Hadorn, 75; Lohmeyer, 53; G. Schrenk,
TDNT 1:619; Miiller, ZNW 54 [1963] 255).

[3] Others argue that the contents of the scroll cannot begin to
be actualized until all seven seals have been broken, an event that
does not occur until 8:1, so that the contents of the scroll are only
revealed beginning with 8:2 (Swete, 75; Beckwith, 263—64; Born-
kamm, ZNW 36 [1937] 132—49; Jeremias, TDNT 4:872 n.250;
Strobel, “Apokalypse,” TRE 3:178-79).

[4] Views [2] and [3] have been neatly combined by Hell-
holm, who regards the form of the scroll as a doubly written legal
document (see above), arguing that 6:1-7:17 is the scriptura ex-
terior that summarizes the content of the scroll, while 8:1-22:5 is
the scriptura interior, i.e., an account of the content of the scroll
(“Genre,” 48-53). The problem with this view is that this scroll is
never given to the narrator to transcribe, as most heavenly books
are, and the scroll is never mentioned again after 8:1.

[5] Some scholars have gone so far as to regard Rev 6:1-22:6
as essentially a transcript of the scroll (Staritz, ZNW 30 [1931]
166; Holtz, Christologie, 35.

[6] Since the author describes his composition as a prophet-
ic Bipriov (1:11; 22:7, 9, 18-19), some have identified the entire
work as the scroll with seven seals (even though it is explicitly

stated in 22:10 that John’s prophetic book should not be sealed).
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(b) There are several other ways of understanding the broader
significance of the sealed scroll apart from assuming that all or part
of Revelation is a transcription or enactment of the eschatological
plan of God contained in the scroll.

[1] A typical broad understanding of the significance of the
scroll is that it is a ‘book of destiny,” consisting of God’s predeter-
mined plan for human beings and the world (variously described
by Swete, 75; Caird, 72; Beasley-Murray, 120; Lohse, 41-42),
or the foreordained eschatological plan of God, which cannot be
known until the period of fulfillment, a biblical tradition reflected
in Ezek 2:9-10; Dan 8:26; 12:9; Jub. 32:20—22; 1 Enoch 81:2-3.
An example is the ‘tablets of heaven’ that ‘Enoch’ was commanded
to read that contained ‘all the deeds of men, and all who will be
born of flesh on the earth for the generations of eternity’ (1 Enoch
81:2; cf. 106:19-107:1).

[2] The scroll is the Book of Life referred to frequently in Rev-
elation (3:5; 13:8; 17:8; 20:12, 15; 21:27), containing the names
of the saints (A.Jeremias, Babylonisches, 17). The opening of
this book would then represent the disclosure of the names of the
saints. This view is problematic, since the opening of the Book of
Life is first mentioned in 20:12, while the scroll with seven seals is
opened in 6:1-8:1 (Staritz, ZNW 30 [1931] 157-58). Further, the
opening of the seals in 6:1-8:1 has nothing to do with the disclo-
sure of the identity of the saints.

[3] The scroll is a record of the sins of humankind, or
Schulderkunde, for which the Lamb has made atonement, and the
accomplishment of this atonement or redemption is symbolized by
the opening of the scroll (Roller, ZNW 36 [1937] 98—113; Miiller,
Messias, 163—65). The chief objection to this view is that Rev 5 is
not a judgment scene.

[4] The scroll is Scripture or the Old Testament (Piper, CH
20 [1951] 13-15) or more specifically the Torah (Mowry, JBL
71 [1952] 82-83; Shepherd, Liturgy, 88; Sweet, 123), which is a
sealed book until christologically interpreted (Luke 4:21; 28:25—
27; 2 Cor 3:15; Prigent, 94-95; Harrington, Apocalypse, 32, 116,
148). The tables of the law are described as &vOev kai &vOev oo
veypappévar, ‘written on both sides’ (Exod 32:15). The views of
Piper and Mowry are based in part on the supposition that the lit-
urgy of Rev 4-5 is a heavenly counterpart to the worship services
of early Christianity. The scene in which the Lamb takes the sealed
scroll from the right hand of God has suggestive parallels in rab-
binic sources, where it is supposed that Moses received the Torah
from the right hand of God (Deut. Rab. 11.10; Freedman, Midrash
Rabbah 7:185), and the king of Isracl may have been given a co-
py of the Torah (Deut 17:18-20). The view that the sealed scroll
of Rev 5 is all or part of the OT is very old and is found as early
as Hippolytus (Comm. in Dan. 34.3), Origen (Comm. in Joh. 5.4;
Hom. in Exod. 12.4; Hom. in Ezek. 14.2; Philocalia 2.1; 5.5), and
Victorinus (Comm. ad Apoc. 5.1). Origen understood this book to
mean the whole of Scripture, and the statement that it was written
in front and in back refers to the obvious and the remote (i.e., the
literal and the spiritual) meanings of Scripture. Stefanovi¢ (“Back-
ground,” 228-313) argues that the sealed scroll is analogous to ‘the
Covenant Book [i.e., the Book of Deuteronomy] in the enthrone-
ment ceremony of the OT Israelite kings’ (“Background,” 301).
Because of the unworthiness of the Israelite kings, this book was
‘sealed’ but has now been given to the ideal Israelite king. He fur-
ther describes the sealed scroll as “the ‘book’ of God’s eternal cov-
enant, the revelation of his salvific acts on behalf of man,” which
has been partially disclosed to John (i.e., it is in part identical with
Revelation itself) but will not be finally opened until the end of

the contents of the scroll. Projections of specific con-
tents then becomes largely useless speculation.

What the text does make clear is that the transfer
of possession of the scroll from the right hand of God
to Christ as the sacrificial Lamb (cf. vv. 7-8) signals the
transfer of heavenly authority from God to the Lamb
and this occasions worshipful praise of the Lamb as all
powerful (cf. vv. 12-13 especially).®! Thus the carrying
out of the will of God is handed over to Christ who is ex-
clusively worthy to do so as symbolized by the breaking
of each of the seven seals.

YEYPOUUEVOV Eowbev Kai OmoBev
KaTEOQPAYIOUEVOV OPPAYICIV ETTTA, written on the inside
and on the back, sealed with seven seals.®? This unusual
description of where the writing on the scroll is located
has occasioned considerable discussion. In essence,
the two adverbs £éo0wBev kai 61Io0ev are not opposites,
but each point to a different location,* first inside and
then on the back or bottom of the scroll.3* The most sig-

history (“Background,” 311).

[5] Interpreting the scroll of Rev 5 under the metaphor of a bill
of divorce (Deut 24:1-3; Matt 19:7; Mark 10:4; m. B. Bat. 10:1-2;
b. B. Bat. 160a), Ford understands the scroll to represent Christ’s
divorce of the unfaithful Jerusalem and marriage to the New Jeru-
salem (Ford, JSJ 2 [1971] 136-43; Ford, 92-94).”

[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 343-346.]

31“The Function of the Scroll. (a) The sealed scroll clearly
serves as a literary device for structuring the narrative of the six
plagues that follow the opening ot the first six seals, however else
it may function. (b) The transfer of the sealed scroll from God to
the Lamb clearly functions as a symbol of the unique role of Christ
as the Lamb, the sovereignty of Christ, which he received from the
Father. This is certainly the view of the author, for when the two
hymnic segments of 5:9, 12 are compared, receiving the scroll in v
9 (Aofeiv 10 PipAiov) is parallel to receiving power and wealth and
wisdom and might and honor and glory and praise in v 12 (Aapeiv
v 6Ovapv ktA). Irenaeus paraphrases Rev 5:3-7 and seems to
interpret the taking of the sealed scroll from the hand of God as
‘receiving power over all things from the same God who made
all things by the Word’ (Adv. Haer. 4.20.2); i.e., the BiiAiov is
construed as a symbol of Christ’s sovereignty (Stefanovic, “Back-
ground,” 9-10).” [David E. Aune, Revelation 1-5, vol. 52A, Word
Biblical Commentary (Dallas: Word, Incorporated, 1998), 346.]

32For more details on the complexity of yeypappévov Ecwbev

kai Omiebev KaTesepayicuévov cppayioty éntd.see the above dis-
cussion under [Internal History.

3True antonyms:

£6m0gv <==> ELwbev; inside <==> outside

gunpoofev <==> dmo0sv; front side <==> back side

3#“While the phrase &cmbev kai 6mobev is almost certainly
the lectio originalis, these two adverbs are not opposites or ant-
onyms as one might expect (Zahn, Introduction 3:405), and this
has led to modifications in the MS tradition (see Note 5:1.d.).
£owbev means ‘within, on the inside’ (Louw-Nida, § 83.16), and
one of its antonyms is £wBev, ‘outside,” ‘on the outside,” ‘out-
side of” (Louw-Nida, § 83.21), as in Luke 11:40. émicOev, on the
other hand, means ‘the back of,” ‘[from] behind,” or ‘on the back’

(Louw-Nida, § 83.41), and one of its antonyms is &unpocbev, ‘in
Page 17




nificant possible implication of this phraseology is that
two separate texts may have been written on the roll
of papyrus paper, one éowBev and the other 61ic0Bev.
But this is not likely. More probably this phraseology is
picked up from the LXX depiction of the heavenly scroll
in Ezek. 2:9-10 1d 6mioBev kai 1a EutrpoaBeyv, the front
side and the back side.3®

Unlike many of the artistic depictions, all seven
seals were not on the outside of the top layer of the

front,” ‘on front’ (Louw-Nida, § 83.36), as in Rev 4:6. The Greek
term 0meBOypagog, used of a papyrus roll written on both sides
(Pliny Ep. 3.5.17; Lucian Vit. auc. 9; Ulpian Digest 37.11.4), in-
dicates the appropriateness of translating dmicfev as ‘on the back.’
This translation, however, presupposes that the Biiiov was an
opistograph rather than a doubly written document (see below).
The fact that the scroll was ‘written both inside and on the back’
would be relatively unusual, since normally a papyrus roll was
used only on one side. However, this reference can be construed
primarily as an allusion to the scroll in Ezek 2:9-10, which is
described as having ‘writing on the front and on the back,’ i.e.,
‘on the obverse and on the reverse’ (Hebrew TRy %15 72102 XM
wéhi. kétiiba panim wé ahir, LXX kol &v odti] yeypappéva qv T
OmioBev kai 0 Epnpocbev [B ta Eumpochev kol ta onicw]), where
the two Greek adverbs are in the reverse order of their counter-
parts in the MT, though the order of the MT is followed in MS B
(Spitta, 280; Schlatter, Apokalypse, 61). This is an allusion to Ezek
2:9-10, although the scroll mentioned there is at first closed but
then apparently unrolled before the eyes of the prophet (i.e., un-
rolled as is the little scroll in Rev 10:2, 8), while the scroll in Rev
5 is closed and sealed with seven seals. Taking the seer’s visionary
perspective seriously means that he only sees the 6mieOev or back
of the closed scroll, and therefore must have inferred or assumed
that there was also writing on the inside, probably on the basis of
his familiarity with Ezek 2:9-10. An iconographical parallel to the
scroll written on the inside and on the back is found in the portrait
of a man reading a scroll found on the west wall of the
(third century A.D.), identified variously as Moses
or Ezra (Kraeling, Synagogue, 232-35; Goodenough, Jewish Sym-
bols 9:113—15), who is reading a scroll (presumably the Torah) that
is written on the back side, i.e., the reverse (Kraeling, Synagogue,
233 and plate LXXVII). Kraeling explains this as a naive way of
indicating that there was writing on the obverse. It is also possible,
however, that the painter was intending to depict an opistograph,
though late rabbinic tradition, of course, insisted that only one side
of a parchment Torah could be written on (Str-B, 4/1, 126, 129).
On the other hand, it is also legitimate to translate émicOev as ‘on
the outside’ (Louw-Nida, § 83.21), in which case the entire phrase
‘written both inside and outside’ could refer to a doubly written
document in which there was a scriptura interior, ‘inside text,” and
scriptura exterior, ‘outside text’; see below.”

[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 338-339.]

35“‘on the obverse and on the reverse’ (Hebrew =nx) 015 72102
RN wehi. ketibd panim we. ahir, LXX xai €v avTij yeypappéve
v & dmoBev kai 6 Eunpocdev [B Ta Eunpochey kai té Omicw]),
where the two Greek adverbs are in the reverse order of their coun-
terparts in the M T, though the order of the MT is followed in MS
B (Spitta, 280; Schlatter, Apokalypse, 61).” [David E. Aune, Rev-
elation 1-5, vol. 52A, Word Biblical Commentary (Dallas: Word,
Incorporated, 1998), 339.]

scroll. Instead, they were placed inside
the long roll of papyrus material rolled up
as a scroll. This way seven sections of
writing could be opened separately and
one-by-one.

Thus John’s initial picture is one of
God’s divine will contained in writing on
an unusually designed heavenly scroll
resting in His right hand laying on His lap.
Clearly this stands as a tremendously important docu-
ment of revelatory disclosure. But the scroll is rolled up
and thus closed to reading. Its importance is high-light-
ed by its being sealed, not once, but seven times.* And
as the next scene stressed only one person is qualified
to open the scroll.

Once John saw the scroll in God’s hand, the next
dilemma was finding someone to open it so it could be
read. This is set up by the dramatic picture of an angel
in verse two: kai €idov Gyyehov ioxupdv KnpUCooOVTa
&V QWVHA peydaAn- Tig Gglog avoical 1o BIRAiov kai AToal
TOG oPPayidag alTod; and | saw a mighty angel proclaiming
with a loud voice, “Who is worthy to open the scroll and break its
seals?”%"

%Some likelihood of a close connection between Revelation
5 and the Ddes of Solomon 23| exists. Both documents were com-
posed in the last decade of the first Christian century and the paral-
lels between these two texts are rather remarkable.

Odes of Solomon 23 (about A.D. 100) confirms the no-
tion of the book as a testament of inheritance. People are
pictured who want to “take and read” a “sealed letter” (vv
7-8), which “became a large volume ... written by the finger
of God” (v 21). However, “they were not allowed to loosen
the seal, for the power which was over the seal was better
than they” (v 9). Finally the letter’s contents are made known,
and its revelation concerns “the Kingdom and ... providence,”
“the Son of Truth,” who “inherited and possessed everything”
and who judged unbelievers (vv 18-20; note Odes Sol. 22:5:
God “overthrew by my [Christ’s] hands the dragon with sev-
en heads”; cf. Rev. 12:3; 13:1). Subsequently, Odes Sol. 23
mentions that the Son together with the Father and the Spirit
“rule forever and ever” (v 22). This is likely not a mere formal
parallel to Revelation 5, and it is difficult to know whether
it is dependent on Revelation 5 or the two texts are part of
a larger community of ideas, though the former is probable
because of the slightly earlier date of the Apocalypse.

[G. K. Beale, The Book of Revelation: a Commentary on the
Greek Text, New International Greek Testament Commentary
(Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternos-
ter Press, 1999), 341.]

37“The scene in vv 2-5 provides the entire section with a
strong dramatic element, but that it can easily be omitted without
interrupting the flow of the narrative in vv 1, 6—14 suggests that it
has been inserted into an existing schema by the author (see Jorns,
Evangelium, 44-47). The weeping of the seer, which is so central
to the episode in vv 2-5, appears to belong to the past, reflecting
the unfulfilled messianic expectation of the seer. That the narrative
is dominated by the two imperfect verbs £d0vato and €kiatov (the

aorist tense is the basic narrative tense) indicates that the allalthorlig
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The reference to a dyyehov ioxupdv, powerful an-
gel, is found not just here but also in 10:1 and 18:21,
but evidently in reference to three separate angels.®
The adjective qualifier ioxupov implies an angel high in
the hierarchy of supernatural beings in heaven.* Per-
haps echoes of Daniel 4 are in the background here.*
intentionally foregrounding these aspects of this episode.” [David
E. Aune, Revelation 1-5, vol. 52A, Word Biblical Commentary
(Dallas: Word, Incorporated, 1998), 347.]

38“The expression, &yyghov ioyvpov, ‘mighty angel,” occurs
three times in Revelation (5:2; 10:1; 18:21), where it seems to re-
fer to three different angelic beings. Similar descriptions of such
supernatural beings occur in the magical papyri: PGM III.71,
dyyelov kpotaov kal ioyvpov, ‘a strong and mighty angel’; cf.
PGM 1.172, 6 kpatoudg dyyehog, ‘the mighty angel.” See Adam
and Eve 40:2 (ol tpedg peydrot dyyelor); Paral. Jer. 4:1 (0 péyog
dyyehog). The phrase ‘mighty angel’ in Revelation seems to sug-
gest a supernatural being relatively high in the angelic hierarchy;
in 5:2 the mighty angel functions as a herald in the heavenly court;
in 10:1 he brings a revelation of the nearness of the end; in 18:21
he performs a symbolic action by casting a millstone representing
Babylon-Rome into the sea (though these three are not necessarily
identical).” [David E. Aune, Revelation 1-5, vol. 52A, Word Bibli-
cal Commentary (Dallas: Word, Incorporated, 1998), 347.]

3¥“The Greek may merely mean a mighty or powerful angel,
but it might also refer to the angel Gabriel, Hebrew for ‘God is my
strength.” Gabriel is the only angel, apart from Michael, mentioned
in the protocanonical books of the OT. In Tobit, Raphael also ap-
pears. In Dan 8 the prophet prostrates himself before Gabriel, who
teaches him the meaning of the vision which he received. In this
vision a ram having two horns stood on the bank of a river. It en-
countered a he-goat, who had one great horn between its eyes but
later received four horns, and a little horn grew from one of them.
In Daniel’s vision, the ram with the two horns signified the kings
of Media and Persia, and the he-goat, the king of Greece. The great
horn was the first king, Alexander the Great.” [J. Massyngberde
Ford, Revelation: Introduction, Translation, and Commentary,
vol. 38, Anchor Yale Bible (New Haven; London: Yale University
Press, 2008), 85.]

4“The portrayal of the angelic questioner in 5:2 (‘I saw a
strong angel proclaiming in a great voice’) contains faint out-
lines of the angelic spokesman in Dan. 4:13—14, 23 (cf. Dan. 4:23
[LXX]: ‘he saw that an angel was sent in strength from the Lord’;
4:13-14 [LXX]: ‘behold, an angel was sent in strength from heav-
en and he cried out’; 4:13—14[10] [Theod.]: ‘a holy one came down
from heaven and cried out in strength”).!%?

“Not only are the descriptions of the two angels verbally alike,
but they also have the same kind of role: the Danielic angel is the
spokesman for the heavenly council and proclaims a decree of
judgment followed by restoration with respect to Nebuchadnezzar;
the angel in Revelation 5 is also the spokesman for the heavenly
council and proclaims a divine decree of judgment and redemption
with respect to the cosmos.!®® The implication of both proclama-
tions in their contexts is that no created being, only God, possesses
the worthiness and authority to be sovereign over history and to be
able to execute his cosmic plan. That this Daniel 4 background is
in mind here is understandable since the same context of Daniel 4
was influential in the preceding verses (Rev. 4:9—11; note the clear-
er allusions to the Daniel 4 angel in Rev. 10:1, 3—4, in a chapter
which has numerous other parallels with the vision in Revelation
4-5).”

The identity of the angel has intrigued commentators
for many centuries, but in truth no name was given to
this angel simply because John felt it unimportant to
name him.*!

The angel functions as a herald (knpUocovta év
PwVh peyaAn) posing the issue of worthiness to open
the book. His speaking év @wvi geydAn, in a loud voice,
stresses the formal announcement nature of his mes-
sage.*?

The issue here is presented as Tig d€log avoical 10
BIBAiov kai Aloal Tag o@payidag autod; Who is worthy
to open the book and untie its seals? The sense of G¢log,
worthiness, is based upon one who qualifies to trigger
the implementation of the divine will contained in the
scroll. Only one with divine credentials can qualify. And
that will be Christ alone among the individuals in heav-
en.

Notice the objective in unrolling the scroll. It is not
to read the contents. Rather, worthiness qualifies one
avoital 10 BIBAiov kai Aloal Tag oppayidag autod, to
open the scroll, and to untie its seals. Then when opened
the contents can be seen (v.
4). BAémeiv auTté. The me-
chanical process of opening
-- as explained earlier in the
Internal History section --
was simply to untie the cord
around that section of the
scroll from the rock seal that
it was attached to.

The drammatic tension increases when the ques-

[G. K. Beale, The Book of Revelation: a Commentary on the
Greek Text, New International Greek Testament Commentary
(Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternos-
ter Press, 1999), 338.]

““The identity of the powerful angel has intrigued many
commentators (a similar angel will appear with a little scroll at
10:1, and at 18:21 with a millstone symbolising fallen Babylon).
Given the angelomorphic description of the son of man figure in
Revelation 1, one might be tempted to identify the powerful angel
here with Christ; yet Jesus is about to appear, though in a differ-
ent guise, in a few verses. More likely he is one of the principal
angels such as Michael, Metatron or Yahoel (e.g. Dan. 10:13; 3
En. 1:4; Apoc. Abr. 10:3), especially exalted heavenly beings who
appear in Jewish apocalypses to perform particular tasks as God’s
representative (the angel of Dan. 4:13 LXX may have been the
immediate influence). Perhaps he is Jesus’ own angel (see 1:1, and
on 10:1). Yet John is not concerned to identify him further at this
point: however exalted this heavenly being is, his identity is appar-
ently insignificant beside the one who is now about to appear on
the scene.” [lan Boxall, The Revelation of Saint John, Black’s New
Testament Commentary (London: Continuum, 2006), 96.]

2y v peydAn: again in 14:7, 9, 15. Without év in 5:12,
6:10,7:2, 10, 8:13, 10:3, etc. Contrast the non-Johannine &v ioyvpd
oovfj in 18:2.” [R.H. Charles, 4 Critical and Exegetical Commen-
tary on the Revelation of St John, vol. 1, International Critical

Commentary (Edinburgh: T&T Clark International, 1920),Pl35. 9
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tion is raised by the angel, and no one immediately
steps forward to open the scroll.

The dilemma of worthiness: vv. 3-4. 3 kai oU8¢ig
€60vato €v M oUpav® o0SE €l TG yig 0USE UTOKATW TG
yiic avotéal to BLBAlov oUte BAémewv autod. 4 Kkal EkAalov
TOAU, OTL oUbelc GElog eUPEBN avotfal 1O PLBAlov olte
BAEmewv auto. 3 And no one in heaven or on earth or under
the earth was able to open the scroll or to look into it. 4 And
| began to weep bitterly because no one was found worthy
to open the scroll or to look into it.

The angel's question seeking someone worthy
launches a huge search. The phrase o00d¢ig ¢duvaro,
no one was able, is couched in the imperfect tense that
emphasizes an extended search in past time. John’s
use of the imperfect tense both here with £€dUvaro and
also with €kAaiov, was weeping, in the context of a se-
ries of Aorist tense verbs -- €idov (vv. 1-2); eUpédN (v
4) -- signals a narrative perspective of looking back to
the moment of his vision and seeing the details both as
event oriented and extended process oriented. What
he saw (gidov) in the moment of the vision was an an-
gel conducting an extended search (knpucoovta) but
without finding someone worthy (¢dUvaro), and that in
turn triggered an extended weeping (EkAaiov) by John
as increasingly the search was futile.

The search for someone worthy was conducted
&V TQ oUpav® oudE £t TAG yig oudE UTToKATW TAG YAG,
in heaven, nor upon the earth nor under the earth.®® The

““The striking and disappointing conclusion of the universal
search for someone worthy to open the sealed book is emphasized
here. All of the achievements of all of the priests and prophets of
the world do not adequately qualify them for opening this sealed
book. Using this dramatic device, the author emphasizes the
uniqueness of the conquest of Christ, which he mentions in v 5.
Only here and in v 13 is the three-level cosmos of heaven, earth,
and underworld mentioned in Revelation (in v 13 the sea is added),
though in vv 3, 13 the emphasis is on the beings who populate each
of these three zones. The comprehensive way of referring to each
of the three major zones of the cosmos is a way of saying ‘nowhere
in the entire universe’ (cf. Houtman, Himmel, 36-37). The same
three divisions of the cosmos are mentioned in the context of the
well-known Christ hymn in Phil 2:10, ‘every knee will bow, in
heaven and on earth and under the earth [émovpoaviov kai éntysiov
kol katayBovimv],” and a similar conception occurs within a creed-
al context in Ignatius Trall. 9:1, ‘those in heaven and on earth and
under the earth [tdv énovpaviov kai émyeiov Kol vmoyBovimv].’
Both of these passages emphasize the denizens of the three-level
cosmos (primarily supernatural beings), as in Rev 5:3, 13. In the
T. Sol. 16:3, Beelzeboul is referred to as the ruler of the spirits
of the air and the earth and beneath the earth. The tendency in
ancient Roman prayer to be as inclusive as possible often led to
the formulation of such phrases as dique omnes caelestes vosque,
terrestres, vosque, inferni, audite, ‘hear, all you gods of heaven, of
earth, and you of the underworld’ (Livy 1.32.10). The same cosmic
structure is found throughout the ancient Near East and is reflected
in the Egyptian Hymn to the Nile, which refers to ‘every god, be
he in the underworld, in heaven, or upon earth’ (ANET, 372-73).

concept of a three tier cosmos expressed here is rather
common in the ancient world both inside and outside
the Bible. The search for someone worthy was made
as exhaustively as possible. And without positive re-
sults.

John even while the search is taking place be-
gins to weep greatly (€khaiov TTOAU) as he realizes no
one is being discovered (oudeig édUvarto) to be worthy.
The conclusion of the search is empty as o0d¢ig Gglog
€UPEON asserts.

The details of the futile search by the angel and
John’s deep disappointment stand as unique in the vi-
sionary literature. In those instances of a sealed heav-
enly scroll (cf. Isa. 19:11; Dan. 12:4, 9 in Theod. text; 1
Enoch 89:71 et als) no search for someone worthy to
open the scroll is conducted. The value of these details
is to heighten the importance of the scroll and to set
the stage for the discovery of someone worth, Christ
Himself.*

Though the phrase ‘under the earth’ does not occur elsewhere
in Revelation, the related conception ‘abyss’ (which sometimes
means ‘ocean’; cf. 13:1 with 11:7 and 17:8) is found in Rev 9:1, 2,
11; 11:7; 17:8; 20:1, 3, though it is never coordinated with the other
divisions of the cosmos except implicitly in 20:1, which describes
an angel who descends from heaven (to earth) with a key to the
abyss.” [David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 348.]

4“The reason for John’s weeping is that a book is sealed. If the
space in which we find ourselves is a throne room and if the figure
seated on the throne is the king, then the book he holds in his hand
must be a royal decree. A biblical analog might be the edict issued
by Cyrus of Persia, in which he gave the Judean exiles permission
to rebuild the temple (Ezra 1:1-4; 5:13). But since the ruler in this
case is not just any king but the King, the Lord of hosts, then the
content of the seven-sealed scroll can be nothing but the divine
will. The scroll both symbolizes and embodies God’s intention to
execute justice ‘on earth as it is in heaven.’ It entails the setting
right of all that is wrong in human history, the defeating of the
demonic powers who seek to frustrate God’s purpose, and the es-
tablishment of that city in which the horrors of all merely human
cities will be overcome.

“How will all this be accomplished? Until the scroll is opened,
no one knows; as Paul puts it, this is precisely ‘the plan of the
mystery hidden for ages in God who created all things’ (Eph. 3:9).
Nor is it simply the case that God wills for this plan to be revealed,
but rather he wills that it be executed by a creature, and more par-
ticularly a human creature, for the divine covenant (the rainbow
again!) is specifically with Noah and his descendants. Jacques El-
lul writes that the scroll can only be

the book of that which man is called by his Father to be, to do,
and to become (this is why it is held out to all men).... This man is
both the heir of God and engaged in a process by which he becomes
himself, which is to say, a history.... It is the book of the secrets and
of the meaning of human history, both accomplished, assured, but
incomprehensible, illegible, which on the other hand is disclosed as

a succession of time, which is in fact to fill all time. This book con-

tains then the secret of the history of men, of humanity; but this se-

cret is inevitably the disclosure of the profound forces of this history

and, much more, of the action of God in the history of men. This
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One note: in both the search (v. 3) and the dis-
appointment of John (v. 4) the objective of the search
is the same: avoiar 10 BIBAiov olTe BAETTEIV QUTO.
First, the Aorist infinitive with event emphasis éavoicai
10 BIBAiov, to open the scroll. Then the present infini-
tive with ongoing process emphasis BAételv aUT6, to be
seeing it. The intention was not to open the scroll and
read it. But rather in the visionary mode of John’s expe-
rience, when each section is opened by untying a seal
the contents leap off the scroll in pictorial animation as
chapters six and seven dramatically depict. The words
written on the scroll (BiBAiov yeypauuévov E0wOev Kai
o0maobev, 5:1) come alive as visual images in animation
rather than in static form. John did not see words but
instead animated pictures of horses and riders leaping
off the scroll and flying down to earth to do their work.
Note the repetition of €idov, | saw, in 6:1, 2, 9; 7:1, 2;
8:2).

is why there is mention of the throne (the place where God reigns

and pronounces his decision) and why it is sealed by the Spirit (the

plan of God for man is realized by the Spirit and it is that which gives

meaning to all history). (1977: 145)

“This is a powerful reading. If it has a weakness, it is that his
concentration on generalities such as ‘man’ and ‘history’ causes El-
lul to miss the Israel-specific character of the passage. In the Bible
the human creature with whom God has dealings is not humanity in
general, but Israel, the covenant people who are the representative
of all peoples. The tears of Rachel, Mary, Jesus, and John himself
are Jewish tears. The tears of Gentile mothers are not forgotten, but
they are redeemed by being caught up in this uniquely messianic
history. This lets us say something else important about the scroll:
it is identical with the scroll that Daniel was told to seal up until the
end, in that Old Testament apocalypse at once so Jewish in content,
so Gentile in setting, and so eschatological in its concern with the
end (Dan. 12:4).2

“If the scroll remains locked under its seven seals, there is
finally no redemption, no relief for history’s victims, no salvation
for the Jews, no hope for the Gentiles. The modern project since
the Enlightenment has been driven by the conviction that human
beings hold the scroll of destiny in their own hands and that the
redemption of history’s victims lies in the future perfection of
humankind — a perfection that the victims themselves, alas, will
never have the chance to enjoy. In the postmodern world we now
inhabit, the departure from the Christian narrative has proceeded
a decisive step further. It is not that the scroll remains unopened,
a view we might perhaps associate with the tragic sense of life,
or that we ourselves can open it, as in the Enlightenment project.
There is no scroll, no grand metanarrative tying everything togeth-
er and holding out the hope that the angel of death will be stayed
by the hand of a just, merciful God. In such a world all that would
remain is a kind of practical muddling through in the face of death,’
or a resisting of death by invoking the power of love — ‘We must
love one another or die,” as W. H. Auden put it in his great poem
“September 1, 1939.” Yet in the absence of the God of Daniel and
of Revelation it is deeply questionable whether our love can save
us.*”

[Joseph L. Mangina, Revelation, Brazos Theological Com-
mentary on the Bible (Grand Rapids, MI: Brazos Press, 2010),
85-87.]

The elder’s solution to worthiness: v. 5. 5 kol €ig
€K TV mpeoPUTEPWVY AEyeL pol- 1R KAale, (6ol €viknoev o
AEwv 0 €K TAG pUARGTouda, f pila Aauis, dvoifal td BLBAlov
Kal Tag Enta oppayidag avtol. 5 Then one of the elders
said to me, “Do not weep. See, the Lion of the tribe of Ju-
dah, the Root of David, has conquered, so that he can open
the scroll and its seven seals.”

When the angel's search for someone worthy
ends without discovering anyone, one of the 24 elders
comes to the rescue with his announcement that there
is someone worthy after all. The specific identity of the
elder who becomes their spokesman is not given, thus
signaling the unimportance of his identity beyond his
status in the heavenly court as an elder.

The reassuring words of the elder point to the solu-
tion of the dilemma of opening the scroll. First he tells
John to stop crying: pn kAdie. Perhaps John’s weeping
is tied to the promise in 4:1 that Christ would show him
the divine will: dei€w ool & &€l yevéoBai yetd TadTa. But
now after the angel’s futile search it seems impossi-
ble that such is going to happen. But the elder’s words
assert that it is going to happen because someone is
present in heaven who is qualified to open the scroll.

The identity of this person follows in dramatic im-
agery depicting the Messiah descendancy tradition in
Judaism. First, John is to notice idoU éviknoev 6 Aéwv
0 ¢k TAG QUARG louda, Indeed the lion of the tribe of Ju-
dah has conquered. This clearly comes from Gen. 49:9
where Judah is labeled a lion.* It lays the foundation
for understanding the Messiah coming from the tribe of
Judah as a lion which was commonplace in both Jew-
ish*6 and early Christian messianic expectation texts.*

“Gen. 49:9-10. 9 oxvOuvog Aéovtog lovda: €k Practod, vié
pov, avéPng: dvamecmv gkoundng g Aéwv kol G oKOUVOG: Tig
€yepel avtov;T 10 ovk Exieiyet dpyawv €€ Tovda Kal fyodpevog &k
OV uNpdv avtod, £mg av EAON Ta dmokeipeva adT®, Kol a0TOC
npocdokia EO0vdv.T

9 Judah is a lion’s whelp; from the prey, my son, you have
gone up. He crouches down, he stretches out like a lion, like a
lioness—who dares rouse him up? 10 The scepter shall not depart
from Judah, nor the ruler’s staff from between his feet, until tribute
comes to him; and the obedience of the peoples is his.

46¢So Targ. Neof. and Targ. Ps.-J. of Gen. 49:9—12 and Midr.
Tanhuma Gen. 12:12; Midr. Rab. Gen. 97; 4 Ezra 11:37; 12:31-32
(in combination with a reference to the “seed of David)”; a similar
combination with Gen. 49:10 occurs in 1QSb 5.21-29; cf. possibly
1 Macc. 3:4-5.” [G. K. Beale, The Book of Revelation: a Commen-
tary on the Greek Text, New International Greek Testament Com-
mentary (Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans;
Paternoster Press, 1999).349 fn. 143]

4“The motif of the Messiah as a lion occurs in early Judaism
(see the lion in 4 Ezra 11:36-46, interpreted in 12:31-34) and early
Christianity (Justin Dial. 52.2; Ps.-Epiphanius Test. 71.3). Judah is
called a lion in Gen 49:9 (as is the tribe of Dan in Deut 33:22). In
a Jewish inscription from Sardis dating to the late second century
A.D., atribe of Jews is called Aedvtiot, ‘Leontioi’ (Robert, Sardes,

45-46; Lifshitz, Donateurs, no. 19), a name that Robert under-
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This Lion éviknoev, has conquered. No direct ob-
ject is used to specified precisely what has been con-
quered. Often in the 28 NT uses of the verb vikaw a
direct object will be stated with the verb.*® With Christ

stands as a way of referring to the tribe of Judah (Sardes, 47). Here
the lion of the tribe of Judabh, i.e., the Davidic Messiah (who turns
out to be the slain Lamb of v 6), is the subject of the verb vikav;
elsewhere in Revelation it is only in 17:14 (a redactional passage)
that the Lamb is the subject of the verb vikdv. Elsewhere in the NT,
in John 16:33, Jesus says ‘I have conquered [veviknka] the world,’
and in 1 Cor 15:57 Paul praises God ‘who gives us victory [vikog]
through our Lord Jesus Christ.” In early Christian magic the vikd
acclamation, often expressed with the formula ‘Jesus Christ is vic-
torious’ (Daniel-Maltomini, Supplementum Magicum, no. 25), oc-
curs frequently, often in an exorcistic context (Peterson, Eig @cog,
152-63; H. Heinen, ‘Eine neue alexandrinische Inschrift und die
mitteralterichen laudes regiae,” in Romanitas-Christianitas, ed. G.
Wirth [Berlin; New York: de Gruyter, 1982] 683 n. 17).”

[David E. Aune, Revelation I-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 350.]

Byikao (Hom.+; ins, pap, LXX; PsSol 4:10; TestJob 27:5;
Test12Patr, Philo, Joseph., Just., Tat.; Ath. 3, 2) ptc. vik®dv, dat.
ViK@VTL or vikodvtt (so some edd. Rv 2:17, in part also vs. 7; on
this exchange of-dw and-éw forms s. B-D-F §90; W-S. §13, 26;
Rob. 203; s. Mlt-H. 195); fut. vikiiow; 1 aor. éviknoa,; pf. veviknka.
Pass.: 1 fut. inf. vuuenOnocecBor (Just., D. 78, 9); 1 aor. &viknonv
LXX, pte. viknBeig; pf. inf. vevikijoBon 4 Macc 13:2.

1. to win in the face of obstacles, be victor, conquer, over-
come, prevail, intr.

a. in a battle or contest (EpArist 281); of Israel as victorious
in battle 12:2 (cp. Ex 17:11); of Christ Rv 3:21b; 5:5 (the foll.
inf. avoifo indicates what the victory enables the victor to do).
€ENADeV vik@V K. Tva viknon 6:2. Of the good athlete (Lucian, Tim.
50; POxy 1759, 4 letter to an athlete) IPol 3:1. The Christian as
0 vik@v the one who is victorious (s. B-D-F §322; Rob. 865) Rv
2:7,11, 17,265 3:5, 12, 21; 21:7 (s. Boll 49, 1). oi vik@®vteg €k 10D
Onpiov (=mpnoavteg £avtovg €k T. 0.—B-D-F §212; GBonaccor-
si, Primi saggi di filologia neotest. I ’33 p. clxii) 15:2.—Hs 8, 3,
6v.l

b. in a legal action (Aristoph., Equ. 95, Av. 445; 447; Protag-
oras in Diog. L. 9, 56 [vikdo and vikn]; Artem. 1, 35 p. 36, 20; 4,
31p. 222,17 al.; PSI 551, 7 [1II B.C.] évikev T kpicet, PHal 1, 51;
58 [II B.C.]; Jos., Bell. 2, 284, Ant. 12, 126) 6n®g ... Kot VIKNGELG
(v.l. viknomg) év 1@ kpivecBai o that you may win when you are
accused Ro 3:4; 1 Cl 18:4 (both Ps 50:6.—IG XI/4, 1299, 26f [c.
200 B.C.] Sarapis and his worshipers win in a lawsuit over a new
temple [Eng. tr. in Danker, Benefactor, no. 27]).

2. to overcome someone, vanquish, overcome, trans.

a. act. w. the obj. in the acc. Twa overcome someone (Polyb.
6, 58, 13; Diod S 4, 57, 6; Jos., Vi. 81) Lk 11:22; Rv 11:7; 13:7;
17:14. Of Christ veviknka 10v k6cpov I have overcome the world
(i.e. the sum total of everything opposed to God; s. kdopog 7b) J
16:33b (v. ti="be stronger than’: IAndros Isis, Kyme 55 p. 124).
Also said of Christians 1J 5:4f; cp. avtn €otiv 1| vikn 1 vikijoaco
1OV KOcpoV vs. 4b (s. vikn). Also v. tOv movnpdv overcome the evil
one, the devil 2:13f (on this passage and J 16:33b s. JBruns, JBL
86, ’67, 451-53); cp. Rv 12:11. avtdv (=t0v duaforov) Hs 8, 3, 6.
a0TovG (=T0Vg €k T0D KOGpOoL) 1J 4:4. v. TV Yoy win a victory
over the soul (i.e. the earthly-minded part of man; cp. Sextus 71a
vika 10 o®dpa) 2 Cl 16:2. The conquering power added in the dat.:
by (means of) &v tivt (Pla., Symp. 213e; Himerius, Or. [Ecl.] 3, 11

as the subject of vikdw, the direct objects include Tov
Koapov, the world (John 16:33b; 1 John 4:4; cf. 1 Jhn
5:4b) and the &éka BaolAeig, ten kings, fighting Christ
under the authority of the beast (Rev. 17:12-14). But
here with the verb used intransitively, i.e., without an
object, the point is to stress absolute victory over any
and all foes. The Lion’s victory is total.

And He also is 1| pifa Aauid, the root of David. An
expanded form of this title for Christ surfaces in Rev.
22:16,

Eyw 'Incol¢ Emepwa 1OV AyyeAdv pou paptupfioal
Upiv TadTa i TO0G ékkAnaialg. éyw &ipr n pida kai 1o
yévog Aauid, 6 4otnp 6 AAuTTpog 6 TTpwivec.

It is I, Jesus, who sent my angel to you with this
testimony for the churches. I am the root and the de-
scendant of David, the bright morning star.

As affirmed here, the idea of a pila, root, equals that of
a yévog, descendant. And this is how the text has been
understood over the centuries. The source for this con-
cept comes out of Isaiah 11:1-10, Kat ééehevoetaL papdog
€k Th¢ pilnc leooat, kal GvBog ék Ti¢ pilng dvapnoetatl, A
shoot shall come out from the stump of Jesse, and a branch
shall grow out of his roots (v. 1). Clearly this text is Mes-
sianic in nature, and points to the coming Messiah as a
descendant of Jesse, David’s father.*®

€V 00YLOOL VIKDV EKEIVOVC): €V T@ U1 TOLELV TaG Embupiog avTiig
TG TOVNPAG by not carrying out its base desires 2 Cl 16:2. v. év 1@
ayafd 10 Kaxdv overcome evil with good Ro 12:21b (TestBenj 4:3
00TOC TO GryafOV TOIBV VIKE TO KAKOV).

b. pass. be conquered, beaten (Thu. 1, 76, 2 al.; Posidippus
[III B.C.]: 447 Fgm. 2 Jac. vikdtail 6 Komplog 1d oyfuoti=the Cy-
prian is ‘conquered’ by the picture [of Aphrodite] et al.; Philo, De
Jos. 200 vikdpevog brd mabovg; Jos., Ant. 1, 302 by the force of ne-
cessity; Tat. 9, 2 6 vikdpevog vov gicodtig Emkpoteilv eiwbev; The-
oph. Ant. 2, 12 [p. 130, 30] 8ov yap 00 yp1 0@’ dovii¢ vikdohar)
Hm 12, 5, 2. 6 movnpog ... viknBeig AcPICor 2:15. Let oneself be
overcome pun vik® vmo 1. kakod Ro 12:21a; Dg 7:7.

3. to surpass in ability, outstrip, excel, trans. w. the supe-
rior power added in the dat. (cp. Eur., Herc. Fur. 342 dperq); Ael.
Aristid. 13 p. 272 D.: émeweiq; Tat. 15:4 Oavaro ... tov Odvatov
VEVIKNKaGV) TG 16i01g Piotg vik®dat T. vopovg in their way of life
they surpass (or outdo) the laws (i.e., they live better lives than the
laws require) Dg 5:10.—DELG s.v. vikn. M-M. TW.

[William Arndt, Frederick W. Danker, and Walter Bauer, A4
Greek-English Lexicon of the New Testament and Other Early
Christian Literature (Chicago: University of Chicago Press, 2000),
673.]

4“In the phrase ‘the Root of David,” ‘root’ (maX semah) is used
in a royal or messianic sense found earlier in OT prophetic liter-
ature (Maurer, TDNT 6:985-90). The messianic term pila, ‘root,’
is also used in Rev 22:16 in the phrase 1 pia kai 0 Yévog Aawid,
‘the root and offspring of David.” The coming new king from the
house of David was called nn¥ semah, ‘Branch,” in Jer 23:5 (LXX
avatoAn); 33:15 (omitted in MT); Zech 3:8 (Greek avatorn)); 6:12
(&vatorn); 4Q252 = 4QGenesis Pesher 5:3—4 (717 nax p7xn mwn
R W ad bo. masiah hassedek semah dawid, ‘until the messiah
of righteousness, the branch of David, comes’); 4Q285 7:1—4 (Isa

11:1 is interpreted to refer to the 717 nnX semah dawid, ‘Branch
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The consequence of this Root of David having
conquered is His ability to avoiai 10 BiBAiov kai Tag
ETITA o@payidag autod, to open the scroll and its seven
seals. To be sure here, there is a certain illogic about the
opening of the book first and then the seals. Logically
the reverse sequence would be the correct procedure.
But this assumes that a sequentially based procedure
is present in the manner of the listing 10 BiBAiov kai Tag
ETITA oppayidag autod, and this may very well not be
the case. Very possibly the scroll is mentioned first due
to its greater importance than the seals. After all, get-
ting at what is written is on the scroll is the bottom line
objective. Plus the phrase here avoitai 10 BiBAiov kai
TOG ETITA o@payidag auTtol may very well be intended
as a shortened form of the preceding phrase avoicai
10 BIBAiov kai Aloal Tag oppayidag auTtol, to open the
scroll and to untie® its seals, in v. 2.

What is of much greater significance is the linking
of the infinitive &voital, to open, with the regular verb

of David,” referred to in Jeremiah and Zechariah). Two different
terms for the Davidic king are used in a parallel couplet in Isa
11:1, ‘A shoot ["vn hoter; LXX papdog] shall come out from the
stump of Jesse [*¥ ¥13 geza. yisay; LXX 1| pila 100 Tecoai], and a
branch [1X1 néser; dvBog] shall grow out of his roots.” Yet another
term from the same semantic field, W W sores, ‘root,’ is used in Isa
11:10, ‘On that day the root of Jesse [ w1 Sores yisay; LXX 1
piCa T00 ‘Tecoai] shall stand as a signal to the peoples.” This mo-
tif was derived from early Jewish messianic tradition (4Q174 =
4QFlor 1-3 i 12; 4QPatriarchal Blessings 3—4 [interpreting Gen
49:10]; 4Qplsaa 3:15-22; 4Q285 7:1-4; T. Judah 24:4-6; Sir
47:22; 4 Ezra 12:32 [‘from the offspring of David’ is absent from
the Latin MSS but present in the Syriac, Ethiopic, and Arabic MSS;
see B. Violet, Die Esra-Apokalypse (Leipzig: Hinrichs, 1910-24)
1:356-57]; Tg. Isa. 11:1, 10), which was the source for its use in
early Christianity (Rom 15:12; Justin 2 Apol; 32.12—-13; Dial. 52.2;
86.4; Apost. Const. 6.11; Hippolytus De antichristo 8; Ps.-Epipha-
nius Test. 5.23, 27; Victorinus Comm. in Apoc. 2 [ed. Haussleiter,
Victorinus, 62—63]). The emphases on the tribe of Judah and on
Davidic descent together underline one of the crucial qualifications
of the Jewish royal Messiah: he must be a descendant of the roy-
al house of David (Pss. Sol. 17:21; Mark 12:35-37; John 7:42),
sometimes conceived as David redivivus (Jer 23:5; 30:9). Descent
from the tribe of Judah (Heb 7:14), and more specifically the Da-
vidic descent of Jesus, is frequently mentioned in the NT and early
Christian literature (Matt 1:1, 6; Luke 1:32, 69; 2:4; 3:31; Acts
2:30-32; 13:22-23; Rom 1:3; 2 Tim 2:8; Ignatius Eph. 18:2; 20:2;
Rom. 17:3; Smyrn. 1:1), and he is frequently called ‘son of David’
(Matt 1:1; 9:27; 12:23; 15:22; 20:30; Mark 10:47-48; 12:35; Luke
18:38-39; Barn. 12:10).”

[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 350-351.]

The typical English translation of Aboor tdg o@payidag
avToD as “to break its seals” is incorrect. The false assumption that
the seals were wax seals lies behind this wrong translation pattern.
In reality wax based seals did not come into existence until many
centuries after this era. What Aboat tac oppayidag avtod is literal-
ly implying is “to untie its seals” since the seals were made of stone
or bone with holes where strings tied up the scroll using the seals
and had to be untied before the scroll could be opened.

éviknoev, has conquered. This Aorist verbal result in-
finitive defines the consequence of Christ having con-
quered. His victory over His enemies qualifies Him to
untie the seals and open the scrolls so that its contents
are revealed to others. What has been eternally hidden
in the divine will can now be made known to the people
of God by the opening of the scroll.

B. The Lamb is worthy! vv. 6-7
6 Kai €idov év péow 1ol Bpdvou Kai TOV TECOEPWY
{wwv Kai &v péow TV TTPeoBUTEPWY ApViov £0TNKOG
w¢ £EoQayPévov EXwY KEPATA ETTTA Kai OQOAAUOUG ETTTA
ol €igv 10 [ETTTa] TiveUpaTa To0 B0l AreaTaAPévVOl €ig
Téoav TRV yAv. 7 kai AABev Kai eiAn@ev ¢k TAG deCIBig
100 KaBNuévou &TTi Tol Bpdvou.
6 Then | saw between the throne and the four living
creatures and among the elders a Lamb standing as if
it had been slaughtered, having seven horns and sev-
en eyes, which are the seven spirits of God sent out
into all the earth. 7 He went and took the scroll from the
right hand of the one who was seated on the throne.>'
The solution to no one being worthy is now real-
ized with the sudden appearance of the Lamb standing
between the throne and the two sets of individuals sur-
rounding the throne.

The worthiness of the Lamb: v. 6. 6 Kai (5ov év

SI“How we interpret the entire Apocalypse depends on how we
interpret the scene that now lies before us. In effect, there are three
options. (1) The scene could be viewed as Christ’s assuming of a
mask, so that his true lionlike character is hidden for a time in the
form of lowliness. This suggests that at the second coming he will
once more become the lion and destroy his enemies. (2) It could
be viewed in terms of an ontological kenosis, in which Christ, who
as God’s Son had actually been powerful, renounces his power in
favor of love. This interpretation suggests a kind of Marcionism,
according to which the vindictive God of the Old Testament is su-
perceded by — or possibly discovers his true identity as — the
New Testament God of love. (3) Or the scene is a kind of diptych,
in which each of the two panels interprets the other, but where
the priority belongs to the second panel. Christ really is and never
ceases to be the Lion of the tribe of Judah. He is indeed a figure of
power, but his power is realized precisely in the self-giving love he
displays at the cross. In favor of this last view is the Apocalypse’s
consistent description of Christ as victor while at the same time
using “lamb” as the dominant christological image; the word arni-
on appears twenty-nine times in Revelation, twenty-eight times in
reference to Jesus Christ (at 13:11 it refers to the beast who mimics
Christ’s appearance).

“This third possibility is the one we should follow. It is well
stated by Vernard Eller: ‘The Lamb’s very defenselessness is his
lion-like strength; his suffering death is his victory; his modus ope-
randi ... always is that of the Lamb, but the consequences, the re-
sults, always are a victory that belongs to the character of the Lion’
(1974: 80, emphasis original). The Lamb embodies the triumph of
life; he is slaughtered, but stands and lives: ‘I died, and behold I am
alive forevermore’ (1:18).”

[Joseph L. Mangina, Revelation, Brazos Theological Com-
mentary on the Bible (Grand Rapids, MI: Brazos Press, 2010),

87-88.]
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péow Tol Bpovou Kal TV Tecodpwy {wwv Kal &V HEow TRV
TPECPUTEPWVY APVIOV EGTNKOC WG E0PayUEVOV EXWV KEPATA
£mta kot 0pOaApoUg emta ol siowv ta [émtd] nmveUpata tod
Beol aneotaApévol €ig maoav Ty yiv. 6 Then | saw be-
tween the throne and the four living creatures and among
the elders a Lamb standing as if it had been slaughtered,
having seven horns and seven eyes, which are the seven
spirits of God sent out into all the earth.

The positioning of the Lamb has important sym-
bolism: €idov év péow 10U BpdVOU Kai TV TEGCAPWY
CWwV Kai €V Péow TV TTPECRUTEPWYV Apviov €0TNKOG.?
Although the precise location of the Lamb in reference
to the throne of God is not very clear, it seems that he is
somewhere close to the throne and in front of the living
creatures and the elders. As verse seven makes clear
with AABev Kai €iAn@ev, he came and took..., the Lamb
was clearly not on the throne along side God to begin
with. Standing between God and the elders in partic-
ular as well as the four creatures reflects the need of
mediation between God and His creation -- something
only the Lamb can do.

The attributes ascribed to the Lamb are highly sig-
nificant to the symbolical role of the dpviov, Lamb, itself.
The dramatic shift in depiction of Christ first as a lion,
0 AMéwv, and a root, | pida, in v. 5 to that of a Lamb,
apviov, forcefully remind us of the symbolic nature of
this depiction. How Christ could be all three simulta-
neously is materially impossible.5® Only in apocalyptic

52“The way in which the location of the Lamb is described as
‘in the midst of” the throne and the four cherubim and ‘in the midst
of” the twentyfour elders is problematic and can be understood in
two ways: (1) év péog can refer to a position in the middle of
an area and mean ‘in the middle’ or ‘in the midst’ (Louw-Nida, §
83.10). Thus BAGD, 570, suggests the translation ‘on the center of
the throne and among the four living creatures.” Therefore, if the
two év péow phrases are parallel, it could indicate that the Lamb
is at the center of everything described, as in 7:17 (Bousset [1906]
257). This seems unlikely, however, since the narrator says that the
Lamb ‘came and took’ the scroll from the one seated on the throne
(v 7), suggesting that he was somewhat removed from the throne
of God. Glasson has suggested that this throne is a dais with more
than one occupant, as elsewhere in Revelation (43—44; Giesen, 58).
(2) év péow can refer to the interval between two things, reflecting
the Hebrew idiom 1°2) "2 bén iibén, found in Lev 27:12, translated
ava pécov kol ava pécov in the LXX, and so can mean that the po-
sition of the Lamb is ‘between’ the throne and the four cherubim,
on the one hand, and the elders, on the other (Charles, 1:140; De-
lebecque, 182), or between the elders and the middle of the throne,
i.e., the four cherubim. (3) év péow can also refer to a position
within an area occupied by other objects and mean ‘among, with’
(Louw-Nida, § 83.9). According to this view, which is probably the
correct one, the Lamb would be standing in close proximity to the
throne.” [David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 351-352.]

S3For the problems that this causes artists in seeking to visu-
ally depict the scene in paintings one only has to observe the huge
diversity of approaches, all of which emphasize one trait to the di-

visionary portrayal is such possible. The significance
of Christ as a apviov highlights His messianic role as
Savior and Lord.>*

Three significant features of this Lamb set it apart
with distinction.

First, the Lamb is £é0TNKOG Wg éa@ayuévoy, standing
as having been slaughtered. How strange! A slaughtered
lamb should be lying down, but this Lamb is standing
up. Rev. 14:1 contains a somewhat similar image.*® But
even more important is the apocalyptic visionary tradi-
tion. God can stand while everyone else in heaven is
seated. But when God sits down everyone else stands

up before His throne.>® Additionally. and perhaps more
minishing of the other two. Only in modern graphic art does some-
thing remotely similar become possible with an animated graphic
continually looping in a morphing pattern between a lion, a root,
and a lamb. But in the apocalyptic vision here Christ was all three
at the same time.

5%“The term dpviov, ‘lamb,’ occurs twenty-nine times in Rev-
elation (all references to Jesus with the exception of 13:11) and
is the most frequent title for Jesus (for a full discussion of dpviov
and theories of its origin, see Excursus 5A: Christ as the Lamb).
As atitle or designation for Jesus, dpviov was a contribution of the
author even though he made use of a number of traditional mo-
tifs in designating this eclectic figure as the dpviov. The two main
constituent traditions that stand behind the figure of Christ as the
Lamb are the lamb as ruler or leader and the lamb as a sacrificial
metaphor (see Excursus 5A). The figure of the Lamb first appears
in Revelation here in v 6, and vv 5-6 capture the two complemen-
tary aspects of this apocalyptic metaphor, namely, Jesus as the con-
quering Messiah (v 5) and Jesus as the atoning sacrificial victim (v
6). This dual presentation of the salvific function of Jesus as the
crucified Messiah, i.e., in terms of a theologia crucis, ‘theology of
the cross,” and a theologia gloriae, ‘theology of glory,” pervades
various phases of early Christianity, including the Gospel of Mark,
the letters of Paul, and the Fourth Gospel. While this ‘irony of
kingship through crucifixion’ (L. L. Thompson, Revelation, 48—40,
65) is certainly a central theological emphasis here in Rev 35, it is
a marginal conception elsewhere in the book (cf. 1:7; 19:13). In 1
Cor 1:23-24, Paul emphasizes these same two antithetical features
of the role of Jesus: “We proclaim Christ crucified, a stumbling
block to Jews and foolishness to Gentiles, but to those who are
the called, both Jews and Greeks, Christ the power of God and the
wisdom of God’.” [David E. Aune, Revelation 1-5, vol. 52A, Word
Biblical Commentary (Dallas: Word, Incorporated, 1998), 352.]

SRev. 14:1. Kai €idov, ki idod 10 dpviov é6toc émi 10
0pos Ziov Kol PET’ oOTOD £KOTOV TECOEPAKOVIO TEGGOPES
Yadeg Exovoat TO dvopo adTod Kal TO dvopo Tod TATPOG 0LTOD
YEYPALUEVOV ETTL TAV PHETOTOV AVTDV.

Then I looked, and there was the Lamb, standing on Mount
Zion! And with him were one hundred forty-four thousand who
had his name and his Father’s name written on their foreheads.

5¢“That the Lamb is “standing” is a significant detail in the
narrative (the Lamb is also described as ‘standing’ on Mount Zi-
on; see Comment on 14:1), which contrasts with the description
of the twenty-four elders seated on thrones (see Comment on 4:4).
In Revelation the heavenly beings are occasionally described as
standing before the throne of God (7:9, 11; 8:2). This coheres with
a widespread rabbinic notion (with roots in the OT) that only God

was allowed to be seated in heaven and that all who entered the
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importantly, the £éoTnkog (i.e., standing equals being
alive) corresponds to éviknoev, he has conquered, in v.
5. Indeed previously this Lamb was slaughtered, wg
¢opayuévov. The perfect tense participle stresses the
past action with continuing consequence. This theme
shows up in 5:12 and 13:8 also.5” The Lamb was sac-
rificed as an offering to God in behalf of humanity.*® In

heavenly court or surrounded the throne had to stand (1 Kgs 22:19;
2 Chr 18:18; Isa 6:2; Jer 23:18, 22; Dan 7:10; Gk. 1 Enoch 14:22; 2
Apoc. Bar. 21:6; 48:10; T. Abr. [Rec. A] 4:5; 8:1; 9:7; 15:11; 16:3;
T. Levi 2:10; b. Hag. 15a; y. Ber. 2¢.23; Pesiq. R. 22:6; Gen. Rab.
65:21; Lev. Rab. 6:3; 3 Enoch 18:24). Further, Israelite priests and
other worshipers are often described as ‘standing’ before the Lord
(Deut 10:8; 17:12; 18:5, 7; 1 Sam 1:26; Pss 24:3; 134:1; 135:2; Jer
7:10; 15:1; 15:19; 1 Esdr 8:90; Jdt 4:14; 1 Macc 7:36). The state-
ment that the Lamb is ‘standing’ may be an oblique reference to the
resurrection of Jesus, perhaps already alluded to in v 5, where it is
said that ‘he has conquered.” Rulers are often depicted as seated,
while those around them are standing (1 Kgs 22:10, 19; Neh 2:6;
Esth 5:1-2; Jer 36:21; Dan 1:5, 19; 2:2), and the protocol associat-
ed with the royal court was undoubtedly applied to the descriptions
of priestly service and the service of angelic beings in the heavenly
court.” [David E. Aune, Revelation 1-5, vol. 52A, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 352-353.]

SRev. 5:12. Aéyovtec ooVl neyaln: GEov éotv To dpviov To
gopayuévov Lofelv Ty dOVoULY Kol TAODTOV Kol Goplay Kol ioyvv
Kol Ty kol d6&av kai evioyiav.

chanting with full voice, “Worthy is the Lamb that was
slaughtered to receive power and wealth and wisdom and might
and honor and glory and blessing!

Rev. 13: 8. ki TpoGKLUVAGOVGLY OOTOV TAVTES Ol KOTOIKODVTES
£mi TfiC Yfic, o0 oV YéypomTon T Svopo odTod v Td PiAie Tiig (ofig
70D Gpviov Tod éopayuévov And KuTOPOAG KOGLOV.

and all the inhabitants of the earth will worship it, everyone
whose name has not been written from the foundation of the world
in the book of life of the Lamb that was slaughtered.

%“The phrase ‘the slaughtered Lamb’ is also found in 5:12;
13:8. Here the fact that the adjectival participle éoaypévov,
‘slaughtered,’ is introduced with the comparative particle g, ‘as,
like,” does not mean that the Lamb only appeared to have been
slaughtered but rather that the Lamb had been slaughtered and
was now alive, thus combining the two theological motifs of death
and resurrection. The phrase m¢ éo@ayuévov is also used of one
of the heads of the Beast from the Sea in 13:3, perhaps intended
by the author as a negative counterpart to Christ. The basic term
for sacrifice in the OT is 13} zabah, meaning ‘to slaughter’ (see
TWAT 2:509-31), though cpalewv is only used twice in the LXX to
translate na; zabah (Lev 17:5; Ezek 34:3). The slaughtered Lamb
suggests a background in the Jewish Passover festival (N. Hilly-
er, EvQ 39 [1967] 228-36), while references to ‘the blood of the
Lamb’ (7:14; 12:11; see Comment on 7:14), to ‘his [Jesus’] blood’
(1:5), and to ‘your [Jesus’] blood’ (5:9) suggest a background in
the blood ritual of Israelite-Jewish expiatory sacrifice (Daly, Ori-
gins, 25-35; id., Christian Sacrifice, 87—138); see the more extend-
ed discussion in Excursus SA: Christ as the Lamb. The conception
of the death of Jesus as analogous to the sacrifice of the Passover
lamb is mentioned as early as Paul (1 Cor 5:7; see 1 Pet 1:19; Justin
Dial. 111.3) and is a notion that achieves central significance in the
theology of the Fourth Gospel, where Jesus is expressly designated
“the Lamb of God” (John 1:29, 36). The Fourth Evangelist even

the background lies the Jewish Passover sacrifice of
the lamb for covenant Israel and the cleansing of its
sins. In early Christianity Jesus as the Sacrificial Lamb
of God in the tradition of Isaiah 53 is an important theme
for the Gospel message of salvation for all humanity.*®

Second, the Lamb has &xwv képarta £TTd, having
seven horns. The image of a messianic lamb possess-
ing horns as symbols of power is found in the Jewish

apocalyptic traditions, e.g., I Enoch 90 and the
ment of Joseph 19.%° The likely source for this imag-

alters the chronology of Passion week so that Jesus is crucified
precisely when the Passover lambs are slaughtered in the temple
on 14 Nisan (John 19:14). The reference in Isa 53:7 to the servant
of the Lord who is ‘led like a lamb to the slaughter’ (og Tpopartov
€mi opaynv fxOn, which may be alluded to in the phrase dpviov
£0TNKOG O¢ £opaypévov) is frequently applied to the trial and ex-
ecution of Jesus (Acts 8:32; Barn. 5:2; 1 Clem 16:7; Justin Dial.
72.3; 114.2). Malina has argued improbably that the vision of the
Lamb was based on the constellation Aries, a lamb/ram looking
backward, as if its neck were broken, i.c., as if it were ‘slaugh-
tered’ (Revelation, 78—79, citing Manilius Astron 1.263-64). How-
ever, lambs or rams were not slaughtered in the ancient world by
breaking their necks (like poultry), and they are perfectly capable
of looking behind themselves.” [David E. Aune, Revelation 1-5,
vol. 52A, Word Biblical Commentary (Dallas: Word, Incorporated,
1998), 353.]

$%“There are two different proposals for the background of the
‘slain Lamb.” Some prefer to see it as a reference to the OT Pass-
over lamb, while others favor Isa. 53:7: ‘he was led as a sheep to
the slaughter’ (cf. Isa. 53:8ff.). However, neither should be exclud-
ed, since both have in common with the metaphorical picture in
Rev. 5:6 the central function and significance of the sacrifice of a
lamb, which accomplishes redemption and victory for God’s peo-
ple."” The Isaiah 53 background especially highlights the atoning
aspect of the lamb’s sacrificial death, as well as applying the met-
aphors of both ‘root’ (pile; cf. Isa. 52:2 and Rev. 5:5) and ‘lamb’
(dpvog, LXX) to the sacrificial victim. In fact, ‘root” occurs also
in Isa. 11:1, 10, alluded to in Rev. 5:5, which may have inspired
attraction to the same metaphor in 53:2.

“The Passover/Isaiah 53 backgrounds are also suggested by
the use of dpviov (‘lamb”), behind which could lie Aramaic talia’,
which means not only ‘lamb,’ but also ‘servant’ and ‘boy.” If that
is the case, then dpviov would be a most suitable word to combine
the Passover lamb with the servant lamb of Isaiah 53.14® Somewhat
similar to John’s combination, 4 Ezra 15:10 applies Isa. 53:7 to
Israel’s suffering in Egypt: ‘my people is led like a flock to the
slaughter’ (likewise pseudo-Philo 30:5). The sacrificial victim’s
prophesied sinlessness in Isa. 53:9 partly underlies the ‘worthiness’
of Jesus in 5:9 (‘worthy are you ... because you were slain’).” [G.
K. Beale, The Book of Revelation: a Commentary on the Greek
Text, New International Greek Testament Commentary (Grand
Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternoster Press,
1999). 351.]

fTestament of Joseph 19. 19. Hear ye also, my children, the
visions which I saw. There were twelve deer feeding, and the nine
were divided and scattered in the land, likewise also the three. And
[ saw that from Judah was born a virgin wearing a linen garment,
and from her went forth @ Lamb, without spot, and on His left
hand there was as it were a lion; and all the beasts rushed against

Him, and the lamb overcame them, and destroyed them, and trod
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ery of a sheep and horns is , where sheep and
horns are prominent symbols of visionary power by

God.®" The possessing of seven horns signals full or
complete power and authority. No weakness is found
in this Lamb!

Third, the Lamb also has 6¢pBaAuoug ETrTa oi gioiv
10 [€TTTA] TTVEUpaTa To0 B0l atreoTaApévol €ig Toav
TAV YAV, seven eyes which are the seven Spirits of God sent
forth into all the earth. A Lamb with seven eyes -- along
with seven horns -- had to be a hideous looking creature.
But these are apocalyptic visionary images, not real life
pictures! The seven Spirits of God has already been
linked to seven burning torches in front of the throne of
God in 4:5, emTa AauTIAdEG TTUPOG KAIGUEVAI EVWTTIOV
100 BpdVou, & giolv Ta ETTa TTveUdaTa 100 B0, in front
of the throne burn seven flaming torches, which are the sev-
en spirits of God. This reference plays off the initial spec-
ification in 1:4, kai &1TO TOV ETITA TIVEUPATWY O EVWTTIOV
100 Bpdvou auTol, and from the seven Spirits which are
before His throne.®2 The seven eyes of the Lamb that are
the seven Spirits of God signal the omniscience of God
in knowing everything taking place. In the background
of this lies IZechariah 4:2, 10, where the seven burning
lamps before the throne are the seven eyes of God.
Thus in addition to the horns and the eyes signifying
the deity of the Lamb, they stress his complete power
and knowledge as divine.

The composite image of Christ presented here

them under foot. And because of Him the angels rejoiced, and men,
and all the earth. And these things shall take place in their sea-
son, in the last days. Do ye therefore, my children, observe the
commandments of the Lord, and honour Judah and Levi; for from
them shall arise unto you the Lamb of God, by grace saving all the
Gentiles and Israel. For His kingdom is an everlasting kingdom,
which shall not be shaken; but my kingdom among you shall come
to an end as a watcher’s hammock, which after the summer will
not appear.

61“That the Lamb has horns is best explained against the back-
ground of the Jewish tradition found in 1 En. 90 and Test. Jos.
19 concerning a conquering messianic lamb (though some see the
latter text as a Christian interpolation). Yet even these two Jewish
texts find their primary inspiration from Daniel.'* The relation of
the horns to vikdm (‘overcome’) and to the OT allusions to the
conquering of the Messiah in v 5 provide a basis for viewing them
as a continuation of the ‘messianic conqueror’ idea from v 5 (for
‘horns’ as representing power cf. Deut. 33:17; 1 Kgs. 22:11; Ps.
89:17; Dan. 7:7-8:24; 1 En. 90:6—12, 37). That the Lamb has seven
horns signifies the fullness of his strength, since ‘seven’ is figura-
tive for fullness elsewhere in the Apocalypse and in biblical liter-
ature.” [G. K. Beale, The Book of Revelation: a Commentary on
the Greek Text, New International Greek Testament Commentary
(Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternos-
ter Press, 1999), 351.]

2Rev. 3:1. Tade Aéyer O Eywv T0 éntd TvevpoTa Tod 00D Kol
TOVG EMTQ AGTEPOC

These are the words of him who has the seven spirits of God
and the seven stars:

combines the essence of His role as Redeemer of
lost humanity. As a Lion, He conquered His enemies
by being slaughtered as a sacrificial Lamb. Alive now
through resurrection after being slaughtered He lives in
victory over the foes of heaven itself. He stands in the
succession of David indeed as the promised Messiah
of the people of God. Thus He, and He alone, stands
fully qualified to take the scroll containing the eternal
will of God and then disclose it to God’s people.

The worthy actions of the Lamb, v. 7. 7 xai n\Bev
Kal elAnodev €k g 6g€Ldg tol kabnuévou €ni tol Bpovou. 7
He went and took the scroll from the right hand of the one
who was seated on the throne.

Out of His being comes then the proper action
regarding the heavenly scroll. John depicts this action
rather dramatically with two verbs: AA8ev and €iAngev.
The Aorist AABev from Epyoual signals an approach to
the throne. The perfect tense €iAngev from AapBdavw
underscores the action of receiving the scroll with im-
plied consequence.

The Lamb was standing either on the sea of glass
or else beside it when He moved to approach the
throne. Later on the conquering saints of God will be
pictured as standing either on or beside this sea ready
to praise God for their victory over the beast (cf. 15:2).5
They appear beside the Lamb who has provided them
with their victory.%* His move here to the throne fore-
shadows the affirmation of victory over the beast to be
affirmed in the contents of the scroll.

When the Lamb nears the throne the scroll now
is extended to Him from the right hand of God sitting
on the throne. And He takes it from God. The scroll is
offered to the Lamb through God’s right hand of power
and authority.®s In this action the declaration of worthi-

5Rev. 15:2. Kai idov 6¢ 0dAacoay Dolivy pepryuévny mopi
Kol ToVg vik@vTog €k 1o Onpiov kai €k Tiig gikdvog avtod kol €K
oD apBpod 1od ovopatog avTod EotdTag £l TV Odhacoav TV
vakivny &yovtag Kibdpag tod Bgod.

And I saw what appeared to be a sea of glass mixed with fire,
and those who had conquered the beast and its image and the num-
ber of its name, standing beside the sea of glass with harps of God
in their hands.

#“The Lamb may be portrayed as standing on the sea or be-
side it, since both are directly before the divine throne (cf. 4:6;
5:6-7), and the saints “who had come off victorious from the beast
... [are] standing on the sea of glass’ (15:2). Therefore, the Lamb
is on or by the sea to indicate that he has defeated the satanic beast
in his own watery abode. Our understanding of the ‘sea’ in 4:6 and
of the overall Danielic structure in chs. 4-5 makes this suggestion
attractive.!” [G. K. Beale, The Book of Revelation: a Commentary
on the Greek Text, New International Greek Testament Commen-
tary (Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Pater-
noster Press, 1999), 354.]

65“The center of the action is highlighted by using the perfect
gilnoev, ‘took,” which contrasts with the aorist, the characteristic

background tense used in narratives. While the stereotypicag seat<2f(61
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ness by the Lamb from one of the elders (v. 5) is af-
firmed in God’s offering the scroll to the Lamb.

This will prompt the celebratory response in vv.
8-14 that we will examine in the next study.

2. What does the text mean to us today?

What a powerful image that John has painted for
us in vv. 1-7. In the Heavenly drama unfolding in John’s
visionary experience, the greatness of God in chapter
four of Revelation is followed immediately with a cen-
tral focus upon Christ as the one who can and will dis-
close the eternal will of God to God’s people.

Here John matches his magnificent picture of
Christ as the eternal Logos of God in the prologue of
his gospel (cf. Jhn. 1:1-18). In his gospel Christ is the
eternal Glory of Almighty God who stands as the agent
of divine creation and redemption from sin. Here Christ
in terms of apocalyptic vision is both the Lion of Judah,
the Root of David, and the sacrificed Lamb of offer-
ing whose victory over the forces of evil qualifies Him
to disclose this eternal plan of God for redemption to
God’s people.

That eternal plan is presented to us in terms of a
heavenly scroll. This is in no way some magical book
predicting just the future. Rather, it contains the eternal
will of God covering all of time and beyond. In tradition-
al apocalyptic imagery drawn from both the OT proph-
ets and the Jewish apocalyptic traditions, this heavenly
scroll will reveal how God has been, is, and will interact
with His creation in redemptive actions. What we will
see from the contents of this scroll are timeless princi-
ples of God’s redemptive actions in redeeming His fall-
figure holding a closed scroll in his right hand rests the scroll in his
lap (Birt, Buchrolle, 86—89), probably the image in 5:1, this pas-
sage presupposes that the scroll is held in an extended right hand,
for which there are also iconographical parallels (Birt, Buchrolle,
90). The reason for specifying the right hand is that the right hand
had the positive cultural associations of success and fortune (Gor-
natowski, “Rechts,” 45ff.), in contrast with the left hand, which
had negative associations. Further, the right hand was the cultur-
ally accepted hand for giving and taking (Birt, Buchrolle, 82), a
notion fossilized in the etymology of 6e&iog, which is related both
to de&roopan, ‘to take with the right hand,” and to déyopat, ‘to take,
receive’ (Frisk, Wiirterbuch 1:366—67, 373—74). This suggests that
the scroll is depicted as held in the right hand of God precisely
because it is God’s intention to give the scroll to another. Though
there are no intentional verbal parallels, the author also depicts
himself taking a scroll from the outstretched hand of the standing
angel in 10:10. Gos. Truth 20.12 (probably not dependent on Rev-
elation) speaks of Jesus who ‘took that book,” which ‘no one was
able to take’ (20.4), apparently referring to the destiny of Jesus.
That a four-footed creature is depicted as ‘taking’ the sealed scroll
from the hand of God indicates the perils of taking such imagery
literally. Deut. Rab. 11.10 mentions that Moses ‘received the Law
from the right hand of God’ (Freedman, Midrash Rabbah 7:185).”
[David E. Aune, Revelation 1-5, vol. 52A, Word Biblical Com-
mentary (Dallas: Word, Incorporated, 1998), 354-355.]

en creation ruined by sin and rebellion from the people
He created and placed on it. These actions cover all of
time and eternity. To limit them to just the future is to rob
the images of most of their deep and profound insights
into God’s redemptive working.

The very dramatic scene in 5:1-14, especially in
vv. 1-7, highlights attention on the sole person who is
qualified to disclose that eternal will of God to fallen
but redeemed humanity.®® That person is not the antic-
ipated warrior messiah expected by the Jews. Indeed,
He is the Lion of Judah and the Root of David. But His
qualification to disclose the heavenly will comes not
just from His kingly lineage, but rather primarily from
being the slaughtered Lamb of sacrifice. It is this Lamb
with seven horns and seven eyes who possesses the
authority and knowledge of God Himself. And it is His
being sacrificed that qualifies this resurrected, living
Lamb to disclose the eternal will of God to God’s re-
deemed people.

To the first readers in the seven churches of Asia
such a picture sharply contrasted to the blasphemy of
Christ coming out of the Jewish synagogues in sever-
al of these cities. How blinded and utterly misled were
these synagogues about Christ! If they could see this
vision of heaven given to John and then passed on to
the seven churches, what a different image of Christ
they would have. Praise God that we also have this
image and can pass it on to non-believers around us.

%<“Following the description of the serene magnificence of the
throne room of God and the worship perpetually offered to God
by heavenly beings (4:1-11), John’s attention is drawn to a scroll
with seven seals in the right hand of God (who is neither named
nor described and throughout the entire scene remains remarkably
passive). A brief drama then unfolds in which someone is sought
who is worthy to break the seals and open the scroll (vv 2—4). One
function of the motif of the heavenly council is to commission an
emissary (cf. Isa. 6:8, “‘Whom can we send?’; 1 Kgs 22:20, “Who
will entice Ahab?”). John makes use of this motif when an angel
asks “Who is worthy to open the scroll?’ (v 2). John weeps when
no one is found, a conscious fiction representing the past perspec-
tive of Israel awaiting the Messiah. One of the elders tells John
that the Lion of the tribe of Judah (Gen 49:9), the Root of David
(Isa 11:1, 10), i.e., the Messiah, has conquered and can therefore
open the scroll (v 5). Yet John sees not a Lion but a Lamb, looking
as though it had been slain (v 6). The striking contrast between
the two images suggests the contrast between the type of warrior
messiah expected by first-century Judaism and the earthly ministry
of Jesus as a suffering servant of God (see Matt 11:2—-6 = Luke
7:18-23). The central dramatic scene of this vision segment is the
cosmic sovereignty that the Lamb is revealed to possess, and the
scene focuses on his acceptance of the sealed scroll from the hand
of the one seated on the throne, symbolizing the full investiture of
the Lamb (v 8). This focal revelation is followed by expressions
of hymnic joy chanted by the twenty-four elders (vv 9-10), by an
innumerable host of angels (v 12), by all created beings throughout
the cosmos (v 13), with a concluding ‘amen’ uttered by the four
cherubim.” [David E. Aune, Revelation 1-5, vol. 52A, Word Bib-

lical Commentary (Dallas: Word, Incorporated, 1998), 373P—374. .
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