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10.1 Kai €idov
GAMov  dyyehov  ioxupov
kataBaivovTa €k ToJ oUpavod
TepIBEBANUEVOV VEQEANY, Kai
A ipIC & TAC KEPAAAG auTol
Kai 1O TTpOowIToV auTol w¢ 6
fAIog Kai oi Todeg auTol wg
otdMol TTupdg, 2 kai Exwv €v
TH Xelpi autold PBiBAapidiov
Avewyuévov. Kai €0nkev TOV
m6da aUToT TOV deCIOV £TTi TG
BaAdoong, Tov B¢ eUWVUPOV
émi TAg yAg, 3 kai Ekpagev
QWVA HeyAAn woTtrep Aéwv
MukdTal. kai Ote  EKpacev,
éNdAncav ai EmTa Bpovrai
TOG £QUTOV QWVAG. 4 Kai OTE
éNGAnocav ai €mTa Bpovrai,
AUEANOV ypagelv, Kai fikouoa
owvrv  ék 100 oupavol
Aéyouoav:  o@pdyioov
éNdAnocav ai €mTa Bpovrai,
Kai uf alTd ypdwne.

5 Kai 6 yyeAog, Ov eidov
¢otta ém TAG OaAdoong
kai émi TAC YAC, Apev TAV
Xeipa autol TV degiav &ig
TOV oUpavov 6 kai Wuooev
é&v T CQVTI €ig ToUg aivag
TRV aiwvwy, 0¢ EKTIOEV TOV
oUpavov Kai Ta év alT® Kai
TV YAV Kai 1a €v aUTh Kai THV
B8dAacoav kai Ta &v alTh, OTI
XPOvOog OUKETI EaTal, 7 AAN' év
100G AMépaIg TAG QwvAg ToU
£BOO6WOU ayyélou, OTav PEAAN
gahmicelv, kai £&teAéoBn TO
MuotApiov 100 Be0l, wg
eunyyéhioev  ToUg  €autol
O0oUAOUG TOUG TTPOPATAG.

Eute Nachricht Bibei

10.1 Dann sah ich einen
anderen machtigen Engel*
vom Himmel auf die Erde her-
absteigen. Er war von einer
Wolke umgeben und der Re-
genbogen stand Uber seinem
Kopf. Sein Gesicht war wie
die Sonne, und seine Beine
glichen Saulen aus Feuer. 2
Er hielt eine kleine Buchrolle*
gedffnet in der Hand. Sein-
en rechten Ful} setzte er auf
das Meer und seinen linken
Fuld auf das Land. 3 Er rief
mit einer Stimme, die sich wie
Léwengebrull anhérte, und
auf seinen Ruf antworteten
die sieben Donner mit Geb-
rill. 4 Ich wollte aufschreiben,
was sie sagten; aber ich horte
eine Stimme vom Himmel:
»Was die sieben Donner ge-
sagt haben, sollst du geheim
halten! Schreib es nicht aufl«

5 Dann hob der Engel,
den ich auf dem Meer und
dem Land stehen sah, seine
rechte Hand zum Himmel.
6 Er schwor bei dem, der in
alle Ewigkeit lebt, der den
Himmel, die Erde, das Meer
und alle ihre Bewohner ges-
chaffen hat, und sagte: »Die
Frist ist abgelaufen! 7 Wenn
der Tag gekommen ist, dass
der siebte Engel seine Po-
saune* blast, wird Gott sein-
en geheimen Plan ausflhren,
so wie er es seinen Dienern,
den Propheten*, angekindigt
hat.«

10.1 And | saw another
mighty angel coming down
from heaven, wrapped in a
cloud, with a rainbow over
his head; his face was like
the sun, and his legs like pil-
lars of fire. 2 He held a little
scroll open in his hand. Set-
ting his right foot on the sea
and his left foot on the land,
3 he gave a great shout, like
a lion roaring. And when he
shouted, the seven thunders
sounded. 4 And when the
seven thunders had sound-
ed, | was about to write, but
| heard a voice from heaven
saying, “Seal up what the
seven thunders have said,
and do not write it down.”

5 Then the angel whom
| saw standing on the sea
and the land raised his right
hand to heaven 6 and swore
by him who lives forever and
ever, who created heaven
and what is in it, the earth
and what is in it, and the sea
and what is in it: “There will
be no more delay, 7 but in
the days when the seventh
angel is to blow his trumpet,
the mystery of God will be
fulfilled, as he announced to
his servants the prophets.”

10.1 Then | saw an-
other mighty angel coming
down from heaven, sur-
rounded by a cloud, with a
rainbow over his head. His
face shone like the sun, and
his feet were like pillars of
fire. 2 And in his hand was
a small scroll, which he had
unrolled. He stood with his
right foot on the sea and his
left foot on the land. 3 And
he gave a great shout, like
the roar of a lion. And when
he shouted, the seven thun-
ders answered. 4 When
the seven thunders spoke,
| was about to write. But a
voice from heaven called to
me: “Keep secret what the
seven thunders said. Do not
write it down.”

5 Then the mighty an-
gel standing on the sea and
on the land lifted his right
hand to heaven. 6 And he
swore an oath in the name
of the one who lives forev-
er and ever, who created
heaven and everything in
it, the earth and everything
in it, and the sea and every-
thing in it. He said, “God will
wait no longer. 7 But when
the seventh angel blows
his trumpet, God’s myste-
rious plan will be fulfilled. It
will happen just as he an-
nounced it to his servants
the prophets.”
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INTRODUCTION

Just like with the seven seals, so also here there
is a pause or ‘interlude’ between the sixth and seventh
items in the two series." A part of this is the similar func-
tion of the seventh item in each series, which opens up
the next sequence of events described in Revelation.

One distinction here is that this second ‘interlude’
is longer (10:1-11:13) than the first one in 7:1-13. Some
common themes overlap the two interludes but mostly
they contain different emphases. With the second in-
terlude the reader gets the impression that things are
‘speeding’ up toward the end. This will be re-enforced
somewhat with another very long interlude following
the blowing of the seventh trumpet in 12:1-14:20 prior
to the pouring out of the seven bowls of wrath (cf. 15:1-
16:21).

In chapter ten, John interacts with a pair of angels
much more than has been the case up to this point.
Previously he has had a relatively passive role of see-
ing and hearing, but now he is going to have to eat a
heavenly scroll. Fortunately for him it is a BiBAapidiov,
small scroll, (10:2) rather than 16 BiBAiov, the scroll (5:1-
5) containing the eternal will of God for human history
with seven seals in it.

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

Here again a few background issues play a sig-
nificant role in shaping the outcome of the interpretive
process of this passage. And because of the apocalyp-
tic nature of this text, the literary influences are more
significant than the historical ones.

Historical Aspects:

External History. In the his{
tory of the hand copying of this pas;
sage, only two places with variationsg
in the wording of the passage surface
which the editors of The Greek New
Testament (UBS 4th rev ed) consid{
ered significant for Bible translation.

In verse four, the copyists atj

tempted to clarify the first part of

the sentence O01e éAdAncav ai ETTTa BpovTai, AUEAAOV
ypaoelv, when the seven thunders had spoken, | was going
to write.2 A major issue centers over 01¢, when, or 00q,

“After the sixth angel has sounded his trumpet (9:13-21), the
author abruptly inserts two episodes (10:1-11; 11:1-13) that func-
tion to delay the sounding of the seventh trumpet in 11:15-18 (just
as he delayed the opening of the seventh seal by inserting 7:1-17).”
[David E. Aune, Revelation 6—16, vol. 52B, Word Biblical Com-
mentary (Dallas: Word, Incorporated, 1998), 555.]

2{B} 6te éMdAnoav ai £ntd Bpovtai (fjuehhov) yphoewv A C
205 209 1006 1611 1841 2053 2329 2351 Byz [P 046] (it™) vg"
ob, ww st gyrPh b arm Andrew // 6te éAdAncav ol émtd Bpovroi kai
fiuedhov ypapew avta 1854 (2344 omit avtd) doo ELGANcOV ol

as much as. Either reading, however, does not modify
the essential meaning of the text.?

In verse six, copying mistakes led to the omission
of part of the original text of kai TAv BGAaccav kai T&
év alTi, and the sea and the things in it.* What is omitted
is kai TAV YAV Kai T& é€v aUTh, and the earth and the things
in it, so that the alternative reading becomes the heav-
en and the things in it.> Although the evidence externally
favors the longer reading, the internal evidence moves
the same direction due to similar phrases elsewhere in
Revelation.

As one would expect in survey
ing the larger database of existing
texts for this passage, some nineteer
places emerge where variations in theg
wording of the passage exist. These
are listed in the text apparatus of the
Novum Testamentum Graece (271H
rev. ed.) printed Greek New Testa

snta Ppoviad, fuedlov ypheewv R itge cop® Origen®; (Victori-
nus-Pettau) Tyconius Primasius Beatus // fikovoa 6o ELdAncov ai
gt Bpovrai, kol fuedlov avtda ypaesy P47 (cop®) (eth)

[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).]

3“Instead of 6te (when), several witnesses substitute 6o, (ev-
erything that, whatever). External evidence for ote is impressive.
Moreover, 0ca seems to be an exegetical modification, similar to
other interpretive rewritings of the text found in occasional wit-
nesses. The reading in the text is translated in NRSV as ‘And when
[0t€] the seven thunders had sounded, I was about to write.” REB
seems to follow the variant reading: ‘I was about to write down
what [0ca] the seven thunders had said.” [Roger L. Omanson and
Bruce Manning Metzger, A Textual Guide to the Greek New Testa-
ment: An Adaptation of Bruce M. Metzger s Textual Commentary
for the Needs of Translators (Stuttgart: Deutsche Bibelgesellschaft,
2006), 534.]

A} kol v BdAacoav kal o év avtfi PY7 82 C 1006 1841
1854 2053 2329 2351 Byz [P 046] it™ vg syr" cop®™ * (eth) An-
drew; Beatus // omit (by homoioteleuton?) &* (A omit kai TV yfjv
... a0t 205 209 1006 1611 1841 2053 2344 it&e syrh cop*™™ arm
Tyconius Primasius

[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).]

3“The omission of ki v BdAacoav kai td &v ovtij by a num-
ber of witnesses is probably accidental, caused by the similar be-
ginning (koi) and ending (év avtfj;) of the phrases in this verse.
The external evidence also favors the longer text, as does the im-
pression that these words are appropriate to the completeness of
the formal discourse of the author.” [Roger L. Omanson and Bruce
Manning Metzger, A Textual Guide to the Greek New Testament:
An Adaptation of Bruce M. Metzgers Textual Commentary for
the Needs of Translators (Stuttgart: Deutsche Bibelgesellschaft,
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ment.® As is typically the case, these variations reflect
either careless mistakes in copying or efforts to update
the language to the text to the form of Greek current to
the time of the copyist. The only two significant varia-
tions were identified by the UBS editors and discussed
above.

Consequently we can exegete the adopted read-
ing of the Greek text in confidence that it was the origi-
nal writing composed by John.

Internal History. The only internal history is-
sue with some background significance concerns the
use of BIBAapidiov designating the small scroll that this
angel held open in his hand (vv. 2, 9, 10). As the above
text variation study suggests considerable uncertain-
ty over the spelling of this word surfaces in the man-
uscripts.” What was the difference between a BiAiov

¢Offenbarung 10,1

* P 2053 MX (6ALov is omitted)

*1 5t 2053 M* sa (1] is omitted before Tpic)

*+ mv —nv A C pe (ti|g kepaAf|g is spelled differently)

| txt PY X M

Offenbarung 10,2

* giyev M* latt sy" (8ywv is replaced)

* Bifiov PV MK gig vg™s; Vic Tyc Prim (alternative spell-
ings of Biprapidiov)

| BpAdapiov (¥1) C* 1006. 1611. 1841. 2053. 2344 M* al
| Btpraprov 2329 pc
| txt x* AC?P 1.2351 al

* C (tov dekov is omitted in this ms)

Offenbarung 10,3

* X* 1611. 2344 pc (ai is omitted)

*1 P¥ pe (énta is omitted)

Offenbarung 10,4

* ooa X pc gig; Tyc Prim (61¢ is replaced by 6ca)

| nkovoo ooa et ° et ko Nu. avta PY

*1 oo PY7 & 2344 (6 is replaced by 6oa)

*1 P¥" C gig (émtd is omitted)

* peta tavta ypageg M* (ur avta ypayng is replaced)

Offenbarung 10,5

* A M™ vg syp" bo™s (v de&1av is omitted)

Offenbarung 10,6

* PY7x* 1854. 2329. 2344. 2351 MX (év is omitted)

* A M (kod v yiv kai T év avti] is omitted)

*x* A 1611. 2344 pc gig syp" sa™; Tyc (kai tv Odhaccay
Kol T0 &v 0T is omitted)

Offenbarung 10,7

* 2 3 C (alternative sequences for tod €Bd6pov dyyéhov)

| T. ayy. Tov €f. P47 R 2344

* teleoOi) 1854. 2351 M* (alternative spelling for £tehécn)

* g, 8. ko P783Vid % 2329, 2344 pc sa (alternative sequences for
£€00tod dovAoVGg with some replacements/omissions)

| 5. avtov 1006. 1841 M*
| txt AC 1611. 1854. 2053¢m, 2351 M»

[Eberhard Nestle et al., Universitdt Miinster. Institut fiir Neu-
testamentliche Textforschung, Novum Testamentum Graece, 27.
Aufl., rev. (Stuttgart: Deutsche Bibelstiftung, 1993), 650-651.]

"“Variants: (1) Biprapidiov] 8* A C> 025 1 2351 Andra b ¢
d e 202394 2351. (2) Biprov] P¥ Byzantine it#*¢ vg™* Victorinus
Tyconius Primasius. (3) piplddapiov] C* fam 1006 fam 1611'!
234 Oecumenius®*® Andreas. (4) p1prdpiov] fam 1611%%, The read-

(chap. 5) and this BiBAapidiov (chap. 10)? In reality both
words are diminutive forms of BiBAog (masculine spell-
ing). BiBAog has the meaning in the first century of a
scroll, while BiBAiov and BiBAapidiov® the derived mean-
ing of a small scroll. But in so far as the NT is concerned
BiBAiov and BiBAog are used interchangeably virtually
as synonyms. However, BiBAog from its general use in
the first century tends to be favored when some kind of
sacred or official document is referenced.

Inside Revelation, the use of this word group is
instructive.

BiBAog: B. TAg Cwig (book of life), 3:5; (13:8); 20:15
(cf. Phil. 4:3)

BiIBAiov: B. TAg Cwig, 13:8; 17:8; 21:27; = Reve-
lation itself (10 BiBAiov To0TOV, this book): 1:11; 22:7, 9;
10, 18; BiBAiovn = BiBAog, 20:12; plural BiBAia, 20:12.°

ing that is probably original, BifAapidiov, ‘small scroll,” is a true
diminutive (which occurs three times, here and in vv 9, 10), and for
each occurrence the variant BifAdapiov occurs. A morphological
study of diminutive suffixes shows that -tov = -idiov = -dpilov =
-lokog; i.e., these suffixes are semantically identical. Swete (127)
and Charles (1:260) are, therefore, incorrect in proposing that
Bropidiov is a diminutive of fifAdpiov. These two variants show
that a sequence of three morphemes is involved: -ap-13-10v, and
-10-ap-1ov. Swanson has demonstrated that the suffix -1Wdapov is
almost entirely classical in attestation, while -apidtov is almost en-
tirely post-classical (Birapidiov is attested in two second-century
A.D. authors, Hermas Vis. 2.1.3 [MS A reads Biiwdéprov]; 2.4.3,
where MS A reads Bipidapia for Biprapidia [for the textual evi-
dence, see the critical edition by M. Whittaker, ed., Der Hirt des
Hermas (Berlin: Akademie, 1967)], and Galen 16.5). Using this
linguistic criterion, then, BipAapidiov must be the original reading
with BipAddplov as a scholarly alternative that would have been
archaic in the Christian era (Swanson, JBL 77 [1958] 144-45).”
[David E. Aune, Revelation 6—16, vol. 52B, Word Biblical Com-
mentary (Dallas: Word, Incorporated, 1998), 549.]

8Equal in meaning and just alternative spellings to fifAapidiov
are BifAdaplov and Biprddpiov.

Rev. 20:11-15. 11 Kai £idov Opdvov péyov Aevkodv Kol tov
KoOYpevoy n adTdv, o amd Tod TPOsOTOL EQUYEV 1) YT Kol 6
0Vpavdg Kod TOmog ovy ebpédn avToic. 12 kai eldov ToVg vekpole,
TOVG HEYAAOLS KO TOVG UIKPOVG, £6TAOTAG EVAOTIOV TOD OpovovL. Kol
Pipria voixdncav, kai diro Pipriov voiydn, 6 éotwv tiig Lwiicg,
kol €kpidnooav ol vekpoi €k TV yeypapuévov év 1oig Piiiorg
katd o Epyo avt®dv. 13 kol £dmkev 1| BdAocoa TOVg VEKPOUG
TOVG &V 0Ti] kol 0 Bdvatog kKol 0 ddng EdwKAV TOLG VEKPOVG TOVG
€v otoic, Kol ékpibnoav Ekaoctog Katd T Epya avT®dv. 14 kol 6
Bdvatoc kol 6 Gdng éBAnONcay gic v Auvny Tod TVpdS. ovTOg
0 Bdvatog 6 devTEPOG €0TLY, 1) Aipvn ToD TupdS. 15 kai &1 Tig ody
€0péin év i) BiPro Tiig Loiig yeypoppévog, EBANON gig v Apvny
0D TVpdC.

11 Then I saw a great white throne and the one who sat on it;
the earth and the heaven fled from his presence, and no place was
found for them. 12 And I saw the dead, great and small, standing
before the throne, and books were opened. Also another book was
opened, the book of life. And the dead were judged according to
their works, as recorded in the books. 13 And the sea gave up the
dead that were in it, Death and Hades gave up the dead that were

in them, and all were judged according to what they had done. 14
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BiIBAapidiov: 10:2, 9, 10.
Clearly BiBAiddapiov is used by
John here to distinguish this dis-|
tinctive small scroll that he only
mentions here in chapter ten.
Very likely in the background here
stands Ezek. 2:9-10 (cf. also 3:1-
3), where kegpaAig BiBAiou (2:9)
AV KeQaAida TauTnv (3:1-3) in the LXX translates 1p0-
n7an from the Hebrew, meaning written scroll. That
John used BiBAiddpiov rather than BiBAiov did bother
some copyists (P*¥ M* gig vgmss; Vic Tyc Prim) who substi-
tuted it with BiBAiov, perhaps to link 10:2 closer to Ezek.
2:9. From a background perspective, the only distinc-
tive seems to be the size of the scroll as being smaller
than the other scrolls mentioned in Revelation.

In the exegesis we will explore the contents of the
scroll which provide it with the primary distinction from
the other scrolls in Revelation.

e

Literary Aspects:

As repeatedly observed thus far in our studies in
Revelation, when we began the pure apocalyptic vision
material in chapter four, the literary aspects became the
dominate background issues needing to be addressed
with each passage. The same is true for 10:1-7.

Genre: Of course, the broad genre here re-
mains the apocalyptic vision with all of its peculiarities
in describing heavenly reality in earthly terminology.

Nothing of a sub-genre unit emerges here with an-
tecedents elsewhere in ancient literature. The closest
to this is the ‘mighty angel’ (yyeAov ioxupdv; v. 1) who
is first introduced in 5:2 (GyyeAov ioxupov). This sec-
ond angel is identified as GAAov ayyeAov, another angel,
signaling that although like the first one in chapter five,
he is a different one which is different from the first one.
It seems that this first angel (gic Gyyehog ioxupdc) re-
appears in 18:21 in destroying ‘Babylon,’ although one
cannot be certain that it is the same angel. But these
uncertainties caution against seeing some kind of re-
peated pattern regarding a class of angels in the heav-
enly sphere. The adjective ioxupog just simply means
unusually strong, and thus every angel would qualify as
ioxupdg, but the mission of each of these three angels
made this qualification appropriate to mention. Yet all
three angels are dealing with a scroll of some kind and
this may be an intentional echo in the second and third
references back to the first one in chapter five.

Then Death and Hades were thrown into the lake of fire. This is the
second death, the lake of fire; 15 and anyone whose name was not
found written in the b£g§ of life was thrown into the lake of fire.

304 I saw another angel

strong

This angel in chapter ten exhibits a few of the traits
noted in Dan. 12:5-7 but the two depictions contain
signficant differences as well. John only borrows some
traits from Daniel 12 that he considers appropriate to
the image being described in chapter ten. The identifi-
cation by a few commentators of this angel with Gabriel
in the Old Testament is pure speculation without any
real basis to it."°

Literary Setting: The literary context is rea-
sonably simple to assess. Rev. 10:1-11 is the first of
two units, the second one being 11:1-13, that togeth-
er form an intrusion into the series of seven trumpets.
They interrupt between the sixth and seventh trumpets,
thus delaying the blowing of the seventh trumpet. This
follows the exact same pattern as the first interlude in
7:1-17 between the sixth and seventh seals. With both
the seventh seal and the seventh trumpet function to
open the door for the next series of sevens, these inter-
ruptions serve to make some important points before
proceding on to the next series.

How closely 10:1-11 and 11:1-13 are linked is un-
clear and thus debated among commentators. Some
potential connecting links such as the use of five term-
from the TrpognT- stem surface between the two texts:
10:11 & 11:3 (TrpognTeverv); 10:7 & 11:10 (TTpoPATNS);
11:6 (TrpognTeia). This is a much higher frequency than
elsewhere in Revelation." But given the distinctive
content of the two passages one should be cautious in
pulling them very close to one another.

Literary Structure: The excessively literal
English translation in the block diagram below high-
lights the internal grammar connections of the passage
in order to provide a visual presentation of these inner
connections.

10“The diction recalls 5:2, 18:21. If Michael is referred to in
8:3-5, it is possible that Gabriel is referred to here. In that case
ioyvpdc (= M23) would imply a play on the name of the angel.”
[R.H. Charles, 4 Critical and Exegetical Commentary on the Rev-
elation of St John, vol. 1, International Critical Commentary (Ed-
inburgh: T&T Clark International, 1920), 258-259.]

1“One link he suggests is that in both 10:8—10 and 11:1-2 the
seer performs a prophetic action. This connection is part of the
prophecy motif that occurs in both sections: the verb mpogntedewv
occurs in 10:11; 11:3; the noun mpoentng occurs in 10:7; 11:10;
and the noun npognteia occurs in 11:6. This is significant in view
of the fact that the five mpopnt- cognates found in these sections
occur only sporadically elsewhere in Revelation (1:3; 11:18; 16:6;
18:20, 24; 19:10; 22:6, 9). Rev 10:7 specifically mentions the
sounding of the seventh trumpet, serving to link this section to
11:15-18, where the seventh trumpet is sounded, and the specif-
ic phrase ‘his/your servants, the prophets,” occurs in 10:7; 11:18.”
[David E. Aune, Revelation 6—16, vol. 52B, Word Biblical Com-
mentary (Dallas: Word, Incorporated, 1998), 555.]
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10.

10.

10.

10.

10.

and

coming down

out of heaven

clothed in a cloud,

a rainbow (was)
upon his head

and

his face (was)
like the sun

and

his feet (were)
like pillars of fire.

And

he possessed

in His hand

And

a small scroll
opened.

he placed his right foot
upon the sea,

but

(he placed) his left foot
upon the land,

and

he cried out

in a loud voice
like a lion roars.

And

when he cried out

spoke seven thunders in their own sound.

And

and

when the seven thunders spoke
I was going to write,

I heard a voice
from heaven

saying:

and

Seal up

the things which the seal thunders spoke,

these things I did not write.

And
the angel

raised his right hand

whom I saw stand]|ing

and

he swore -

by

up|on the sea
| and

uplon the land
into heaven

|the One Living

forever and ever
who created the heaven
and
the things in it
and
the earth
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the
the

hat time will no longer be
but

+t - — — — — —

10.7

and

things in it
and

sea

and

things in it,

in the days of the sound of the seventh angel

whenever he is going to blow

also

(his trumpet)

will be fulfilled the mystery of God
as He announced to His servants

Analysis of Rhetorical Structure

The subunits of vv. 1-7 fall into a threefold set of
expressions: statements 304 - 311, the mighty angel
appears; 312 - 315, the seven thunders shout out; 316
- 317, the mighty angel takes a stand.

As is obvious this special angel is the center of
the narrative. He is described, his speaking creates a
response, and he swears an oath before God.

Exegesis of the Text:

The above threefold division emerging from the
text itself thus provides the natural way to organize the
exegesis of the passage in order to better get at its
proper meaning.

A. The mighty angel appears, vv. 1-3a

10.1 Kai €i6ov d&A\ov dyyehov  ioxupov
kataBaivovta €k tol oUpavol mnepBePAnuévov
vedéAny, kat f iptg émt thic kedbaAfic altod kal Tt
npoéowmnov altol wg o0 NRALog kat ol modeg avtod wg
otOAOLTIUPOC, 2 Kal ExwV v Tfj Xelpl autold BLRAapidiov
AVEWYUEVOV. Kal €Bnkev TOV Moda autold tov Seflov
€mi tfi¢ BaAaoong, Tov 6 ebwvupov Mt THS Yig, 3 Kal
Ekpatev dwvij peydin womep Aéwv pUKATAL.

10.1 And | saw another mighty angel coming down
from heaven, wrapped in a cloud, with a rainbow over
his head; his face was like the sun, and his legs like pil-
lars of fire. 2 He held a little scroll open in his hand.
Setting his right foot on the sea and his left foot on the
land, 3 he gave a great shout, like a lion roaring.
John’s interruption of the series of seven angels
blowing their trumpets begins here after the sixth angel
had blown his trumpet (9:13-21). As the angel declares
in v. 7, the blowing of the seventh trumpet will usher in
a special set of declarations and actions by God. Thus
John seeks to prepare us for these with the interlude of
the might angel in chapter ten and the two witnesses
in chapter eleven. The pattern is similar to the interlude
between the sixth and seventh seals in chapter seven.
Its a bit like pausing and catching one’s breath before
moving on to the next stage.

In addition to the above sketch under Genre

the prophets.

above, we need to explore in detail the identity of this
particular angel.

John signals a new direction with Kai €ioov, and
| saw. The frequent repetition of €idov and fjkouca
throughout Revelation not only communicate the ap-
propriate response to some aspect of his vision, but
they also function in a literary role to introduce a turn in
direction for some aspect of his vision. Also, these two
first person aorist verbs mostly define John’s interac-
tion with the details of his apocalyptic vision. Once in a
rare while he will say something or, like here, attempt to
write down notes. But overwhelmingly he just sees and
hears what is presented to him out of heaven.

Where was John when he saw this angel? The
narrative location of John seems to have shifted from
heaven to earth. Signals that point to this are “coming
down out of heaven” (kataBaivovta ék T00 oUpavod, v.
1); and “the voice that | heard out of heaven” (f) @wvn fv
Akouoa €k ToU oupavod, v. 8). But inside an apocalyptic
one can “zip” instantly from earth to heaven; back to
earth and then back to heaven.

What did John see this time? An ayyeAov. Most al-
ways when John sees an angel in his vision, only mini-
mum detail is provided in order to establish a context for
seeing the angel, e.g., each of the seven angels of the
churches (chaps 2-3) and the seven angels prepared
to blow their individual trumpets (8:2, 6). Any more de-
scriptive detail about the angel grows out of some ac-
tion or speaking by the angel, e.g., angel's hand holds
the incense bowl at the altar in heaven (8:4). If more
that one angel is referenced usually the only detail pro-
vided is the number (4 angels, 7:1), otherwise just the
plural form ayyeAoi is used.

But this angel in chapter ten receives detailed
description in connection with his assignment. Much
greater detail is provided here than at any other place
in all of Revelation.

How does John describe this angel?

a) @AAov dyyelov, another angel. This angel is
different and yet he is similar to others. What is the sig-

nificance of GAAov? Does John mean a different angel
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from the one who blew the sixth trumpet? Or, differ-
ent from the four angels who emerged out of the Eu-
phrates? Both are referenced in chapter nine. Although
grammatically this is possible, it seems more likely that
this angel is different from the first mighty angel in 5:2:
gidov Gyyelov ioxupodv.'? Such a depiction is found only
in 5:2; 10:1; and 18:21 (&i¢ &yyeAog ioxupdg which may
allude back to 5:2). A few commentators focus on this
angel’s connection to the little scroll and identify him
with the angel mentioned in 1:1 and 22:16 who was
centered on bringing the apocalyptic vision to John.™
Thus as an dA\ov dyyeAlov, he would be this initially
mentioned angel in 1:1. This seems to have more sig-
nals pointing to it, but one cannot be certain.

b) @&yyehov ioxupov, strong angel. As already
mentioned this phrase occurs in the exact same con-

12“The &Alog, ‘another,” apparently refers to the only &yyghog
ioyvpoc, ‘mighty angel,” mentioned earlier, i.e., in 5:2 (on the
phrase ‘mighty angel,” see Comment on 5:2). Van Schaik argues
that while this angel is modeled after the angel in Dan 12:5-7, his
words and message are changed enough so that the author refers to
him as dAlog dyyerog (‘AAhog dryyerog,” 221). Charles (1:258-59)
has speculated that Gabriel could be identified as the mighty angel,
since the Hebrew term ™23 gibbor, ‘mighty one,’ can refer to ‘Ga-
briel’ (which means ‘mighty one of God’). There is, however, no
reason to suppose that the author had any particular angel in view.
This is a formal link between two text units that deal with scrolls.”
[David E. Aune, Revelation 6—16, vol. 52B, Word Biblical Com-
mentary (Dallas: Word, Incorporated, 1998), 557.]

3“Bauckham argues that the unique role of this angel and the
majestic way in which he is described suggest that he should be
identified with the centrally significant revelatory angel of Rev 1:1;
22:16 because it is the scroll in Rev 10 that contains the primary
content of John’s prophetic revelation (“Conversion,” 254-55): (1)
God gave the revelation to Jesus Christ (Rev 1:1) = the Lamb re-
ceived the scroll from the hand of the one seated on the throne (Rev
5:7). (2) The revelation of Jesus Christ (1:1) = the Lamb opened
the scroll and revealed its contents (Rev 6:1-8:1). (3) He made it
known by sending his angel to his servant John (1:1) = the angel
brings the opened scroll from heaven and gives it to John (10:2,
8).” [David E. Aune, Revelation 6—16, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 557.]

struction three times in Revelation: 5:2; 10:1; 18:21. The
English translation pattern of “mighty angel” hints that
the adjective ioxupov is virtually a title rather than just
a trait attributed to the angel. But the adjective ioxupog,
-d, -Ov is used eight times in Revelation in connection
with a city (18:10), a voice (18:2), thunder peals (19:6),
powerful people (19:18), the Lord (18:8). It is used in
reference to an angel only in these three places of 5:2;
10:1; 18:21. Its core meaning is simply possessing
strength or power. Of course, all angels are strong

Yioyopog, @, ov (s. ioydc, ioydw; Aeschyl.t) comp.
ioyvpotepog (Hdt.+; ins, pap, LXX; Ar. 1, 2; Just., D. 103, 3; Ath.
34, 2) gener. ‘strong, mighty, powerful’.

1. pert. to being strong physically, mentally, or spiritually,
strong, of living beings

a. of transcendent beings: of God (SIG 216, 1 [IV B.C.]
ioyup® Be1® [=0ed s. note 4] Xavépyet;, Dt 10:17; 2 Macc 1:24 and
oft.; TestSol C 12, 3; Philo, Spec. Leg. 1,307; PGM 10, 11; 12, 374;
36, 105; Just., D. 103, 3) Rv 18:8. Of angels (PGM 3, 71f &yyelog
KpaTanog K. ioxupog) 5:25 10:1; 18:21. Of Christ 1 Cor 10:22; cp.
also Lk 11:22 (s. below on Lk 11:21). Of the one to come after
John the Baptist ioyvpotepodg pov (cp. Judg 5:13 A; PGM 13, 202)
Mt 3:11; Mk 1:7; Lk 3:16. 10 dcbevég 1. B0l ioyvpdtepov T.
avOponwv 1 Cor 1:25 (cp. Philo, Ebr. 186 10 dcfevég ... 1o i.). Of
Satan, who may be the ioyvpdg of the parable Mt 12:29; Mk 3:27;
Lk 11:21 (cp. PGM 5, 147 the daipwv, who calls himself ioyvpoc,
and the ioyvpog of 13, 203 who, acc. to 197 is £vomhog, as well as
the ®oPoc kabomhopévog 528 fighting the ioyvpdtepog 543; Mel.,
P. 102, 783). In case Satan is not meant, these passages, together w.
Lk 11:22 (s. above) belong under b below.

b. of human beings (opp. dcobevig as Philo, Somn. 1, 155;
Tat. 32, 2f) 1 Cor 4:10; Agr. 4—1J 2:14; Hs 9, 15, 1. 1. év moAép®
mighty in war Hb 11:34. év 1fj nictet Hv 3, 5, 5; m 11, 4. ot ioyvpoi
(Ps.-X., Constitution of Athens 1, 14; 4 Km 24:15 codd.; Da 8:24
Theod.) Rv 6:15; 19:18. 6 i. 1 Cl 13:1 (Jer 9:22); 38:2. Even the
neut. T ioyvpd refers to persons 1 Cor 1:27.

2. pert. to being high on a scale of extent as respects strength
or impression that is made, violent, loud, mighty, etc., of things
(cp. IAndroslsis, Kyme 16 of justice) dvepog violent (TestSol 6:1
D; Dio Chrys. 60 and 61 [77 and 78], 7 yewov i.) Mt 14:30 v.1.;
Bpovtn loud Rv 19:6. kpavyn Hb 5:7. 06fog Hm 7:4 (=the fear of
the Lord is very productive). wiotic 9:7, 10. petdvola Hs 7:6. AMBog
solid, mighty (Sir 6:21) B 6:2. nétpagi. B 11:5 (Is 33:16). Miudc a
severe famine Lk 15:14 (cp. Petosiris, Fgm. 6, In. 49 Aog i.; Hdt.
1, 94; SIG 495, 59 [c. 230 B.C.] crrodeiag yevopévng ioyvpdg; Gen
41:31). moAg mighty (Is 26:1 v.1.; TestJud 5:1) Rv 18:10 (cp. also
teiyog X., Cyr. 7, 5, 7; 1 Macce 1:33 v.1. Kappler; mopyog Judg 9:51
B). oovn loud (Aesop. Fab. 420 P. ioxvpd ti] owvi}; Ex 19:19;
Da 6:21 Theod.) Rv 18:2; napdxinoig i. strong encouragement
Hb 6:18. ioyvpotépag dmoxkaidyelg more meaningful revelations
Hv 3, 10, 8. pfjua mighty 1, 3, 4. (W. BéBaia and tebepchiopéva)
navto ioyvpd everything is secure 3, 4, 3. 0éo1g Hv 3, 13, 3. (W.
Bapeia, as TestJud 9:2) émotorai weighty and strong (cp. X., Cyr.
3, 3,48; Wsd 6:8) letters 2 Cor 10:10. Avoided in J (s. MBoismard,
Le chaiptre 21 de StJean: RB 54, ’47, 491).—B. 295. DELG s.v.
ioybc. M-M. TW.

[William Arndt, Frederick W. Danker, and Walter Bauer, 4
Greek-English Lexicon of the New Testament and Other Early
Christian Literature (Chicago: University of Chicago Press, 2000),
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and posses power well beyond that of humans. Why
then did John add this quality to this particular angel?
The best guess is so that with GAAov dyyeAov ioxupodv
he could identify this angel as separate from the one in
5:2. But one cannot be certain of this. What is clear is
that the subsequent depiction of the angel eliminates
any question about him being ioxupov or not!

c) ayyehlov . . . katoPaivovta €k tod oupavod,
an angel...coming down out of heaven. Particularly in
contrast to the four chained angels at the Euphrates
(9:14-15), John stresses the origin of this angel as in
heaven with God. And John sees him as he descends
from heaven to earth, not after he arrived on earth. In
Revelation several things descend (katapaivw) from
heaven to earth: fire (13:13; 20:9); huge hailstones
(16:21); new Jerusalem (3:12; 21:2, 10); angels (10:1;
18:1; 20:1). By this image the divine authorization of
the angel’s descent is affirmed. The angel is on an as-
signed mission.

d) dyyelov . . . nepBePAnuévov vedélnv, an an-
gel...clothed with a cloud. The mentioning of clouds in
Revelation is limited but instructive. Christ returns with
the clouds (1:7); the two witnesses return to heaven
on a cloud (11:12); and the Son of Man sits on a cloud
(14:14, 15, 16). Many stretch the idea of a cloud here
to identify Christ with this angel, but this is hardly justi-
fiable. This angel is neither sitting on a cloud, nor riding
one, as Christ and the two witnesses are depicted. In-
stead he is ‘cloud wrapped,’ TepIBeBAnuEVOV VEQEANV.
The cloud completely surrounds him in the manner of a
wrap around garment would a first century Jewish man.

Is Daniel 7 in the background here? Most likely
not, at least directly. Unquestionably the depiction of
the granting of dominion to the one coming to the An-
cient of Days on the clouds in verse 13 stands behind
the reference in Rev. 1:7: £ TV ve@eAQV T00 oUpavol
WG Uidg avBpwtTou fpXeTo, One was coming upon the
clouds of heaven like the Son of Man (Dan. 7:13b). But to
apply it also to Rev. 10:1 is without adequate founda-
tion (contra G.K. Beale, NIGTC).

The religious significance of clouds especially in
the Christian Bible stresses divine activity and provi-
sion.” That the angel descended wrapped in a cloud

15“The presence of the cloud, rainbow or halo, sun, and fire
(v 1c) are all optional features of theophanies. It is perhaps appro-
priate that ipi¢ can refer not only to a rainbow but also to Iris, the
personification of the rainbow (which Zeus has set in the clouds, II-
iad 11.27-28), who is the messenger (&yyelog, Iliad 3.121; 18.182;
petdyyeroc, Iliad 15.144) of the Olympian gods (Iliad 2.786—-87;
8.398, 409; 11.185; 15.158-59; Hymni Hom. 2.314-15). On the
cloud as a means of transport for supernatural beings, see Com-
ment on 14:14. A text in Dionysius Hal. Ant. Rom. 1.77.2 narrates
the story of a god who mated with a human woman and then was
“wrapped in a cloud” (vépel mepikaivgBijvar) and was lifted from
the earth. On the use of ipig for rainbow rather than the LXX term
16&ov, see Comment on 4:3.” [David E. Aune, Revelation 6-16,

underscores the divine nature of his mission and move-
ment. It is not accidental that this angel comes down
to the earth with a scroll with John watching while the
two resurrected messengers ascend to God on clouds
(11:12).

e) kain ipg &mi tiig kepaAfic avtod, and a rainbow
was upon his head. Interestingly, ipig is only found in the
NT here and in 4:3 (ipic KUKAGBeV TOT BpOvVoU BlOIOG
opdoel opapaydivw, a rainbow encircling the throne like
the appearance of an emerald). For John’s non-Jewish
initial readers the mentioning of ipi¢ referenced the
goddess Iris who functioned as a messenger of Zeus
to mortals.”® The rainbow in the sky affirmed contact
of people with the gods as being possible. But for the
Judeo-Christian tradition the ipic from Gen. 9:13 on
signals the divine promise of grace and mercy by God
upon the people on earth. In 4:3, the ipi¢ surrounds the
heavenly throne of God, but here an ipi¢ surrounds the
head of the angel. Both signal divine mercy and grace
upon God’s people. Interestingly, later Judaism after
the end of the first Christian century came to teach that
one should not look at a rainbow since it symbolized
the glory of God which was deeply connected to the
unpronounceable sacred name of God."” To look at a

vol. 52B, Word Biblical Commentary (Dallas: Word, Incorporated,
1998), 557.]

1%“From the time of Homer ipi¢ is the customary word for a
‘rainbow’ (e.g., Il., 17, 547); Theophr., De Signis Tempestatum,
22: dtav ipic yévirar, Emonpoivst (sc. rain), or for a rainbow round
the moon (Aristot. Meteor., 111, 4, p. 375a, 18: péyiotov 8¢ onpeiov
ToVTOV 1) 4nd THC oeMjvng ipic). Figur. it can be used for a ‘halo,’
for the ‘circle’ round a light (Theophr., op cit., 13), for the ‘iris’ of
the human eye, or even for the ‘play of colours’ around the eyes on
the feathers of a peacock (Luc. De Domo, 11). Even when used fig-
ur, the word still retains the original notion of the coloured ring or
bow. Along with many other natural phenomena, the bow around
heaven and earth was personified for the Greeks in the messenger
goddess Iris (Hom. I, 15, 144; 24, 77ff.), who also found a place
in Roman mythology (Vergil. Aen., 4, 693ff.).1 In this figure are
reflected the religious experiences and concepts which the sight of
arainbow kindled in the men of antiquity. The rainbow was thought
to typify the ancient connection between the world of the gods and
the world of men.” [Gerhard Kittel, Geoffrey W. Bromiley, and
Gerhard Friedrich, eds., Theological Dictionary of the New Testa-
ment (Grand Rapids, MI: Eerdmans, 1964-), 3:339-340.]

7“The later Rabbis® carried this thought further in their warn-
ing not to look at the rainbow. Resh Lagish (c. 250 A.D.) saw in
this a threat to the eyesight (b. Chag., 16a), since man cannot bear
to look on God’s glory (Ez. 1:28; Is. 6:5), and Rabba (1 331 A.D.)
regarded it as an insult to the Creator and consequently as a des-
ecration of the divine name (— &vopo, b. Qid., 40a). The idea of
merit, which dominates Rabbinic piety, is here introduced into the
consideration and appraisal of the rainbow. This shatters the unity
of the revelation of God’s glory on the one side and His grace on
the other — two things which cannot be separated, since the one
God is manifested in both and His whole activity is directed to
one and the same goal. This unity has to be dissolved, however,

because a religion of attainment makes grace dependent on human
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rainbow was to desecrate the sacred name, and thus a
serious sin.

For the angel to have an ipi¢ on his head signaled
not only the presence of God but the mission of com-
municating God’s will. He indeed came as a messen-
ger of God. If it is the same kind of ipig as in 4:3, then it
is not multi-colored, but an emerald green color. Some-
times outside the Bible, ipic is translated figuratively as
‘halo.” And this might be more appropriate here as well.

f)  kaito npoécwnov avtod wg 6 fHALog, and his face
was like the sun. That is, his appearance was so bright
that one could not look at him. Such comparisons sig-
nal connections to God and His presence.’® When one
has been in God’s presence to this extent, he face will
indeed shine brightly. Interestingly, a very similar depic-
tion of the face of Christ in 1:16 reflects a similar per-
spective: 1 6yig auTol wg 6 fAIOG Paivel €v TH OUVAUEI
aUT00, his appearance was like the sun shining in its full
strength. But it should be noted that Christ's 1} oyig
auTold is not a synonym to the angel's 10 TpéowTTOV
aUToU. Both radiated the full glory of God but in differ-
ent ways.

g) kai oi modeg avtol wg otdAol mupdg, and his
legs were like pillars of fire. Some possible allusion to
Exod. 13:21 may be in the background here, but is not
certain.'® Literally the reference is to his feet but the
conduct. The question now is not whether one is strong enough to
bear the vision of the divine glory which is vouchsafed (Is. 6:5),
but whether one may contemplate the sign of the gracious will of
God which also declares His omnipotence. For who knows, and
who can know, whether this grace is of personal application? The
lack of assurance of salvation in later Judaism (— II, 526 f.) is also
manifested in another way in connection with the rainbow. We of-
ten find the view (Gn. r., 35 on 9:12; b. Ket., 77b) that the rainbow
appears only when there is none completely righteous on earth,
since the existence of such an one would guarantee the preserva-
tion of the world and an express indication of divine grace through
the rainbow would be unnecessary.” This is a complete departure
from the outlook of the author of Gn. 9:8 ff. and of the OT general-
ly.” [Gerhard Kittel, Geoffrey W. Bromiley, and Gerhard Friedrich,
eds., Theological Dictionary of the New Testament (Grand Rapids,
MI: Eerdmans, 1964-), 3:340-341.]

Bkai 10 TpdowToV aTod Mg O fMog Kol ol Tddeg avToD (G
oTOAOL TVPAG, ‘and his face was like the sun and his legs like fiery
columns.” Comparing the face to the sun is a metaphor used in
theophanies (Rev 1:16; Matt 17:2; Apoc. Zeph. 6:11; Apoc. Peter
1), of angels (2 Enoch [Rec. A] 1:5; 2 Enoch [Rec. J] 19:1; T. Abr.
[Rec. A] 7:3—4; 12:5; 16:6; Apoc. Paul 12; see Dan 10:6), and to
describe the transformed appearance of the righteous in the escha-
ton (4 Ezra 7:97; Matt 13:43; b. Ber. 17a; see Dan 12:3; 4 Ezra
7:125) or as a result of their experience of the presence of God.
Moses, whose face shone when he descended from Mount Sinai,
is a paradigmatic figure for such imagery (Philo Mos. 2.70; see
Exod 34:30; Tg. Ong. Exod 34:30; Ant. 3.83; 2 Cor 3:7).” [David
E. Aune, Revelation 616, vol. 52B, Word Biblical Commentary
(Dallas: Word, Incorporated, 1998), 557-558.]

19“The reference to the mighty angel’s legs (lit. ‘feet’; see Note
l.e.* ) as ‘pillars of fire’ is often considered an allusion to Exod
13:21 (Wis 18:3; Sib. Or. 3.250; Ezekiel Trag. Exagoge 247 [in

depiction makes it clear that the feet and legs are in-
cluded in the reference. The more likely point of this
image is to echo the presence of God with Israel in the
wilderness. The pillar of fire both guided and protected
them from harm.?

This is an impressive description of this angel, with
some more to come. The temptation is to identify this
angel in some special manner, due to this unusual de-
scription. To equate him with Christ is not justified in my
opinion. Neither is it accurate to group him in a special
category of extra powerful angels because of dyyeAov
ioxupov. But clearly this individual stands as an angel
of God commissioned to carry an open scroll to earth
with God’s message. To be sure, it would be John’s
responsibility to get this message out (vv. 8-11) to the
people. But the essence of his message we will exam-
ine in vv. 6b-7 that the end of time is quickly coming.
Then what God has been up to over the centuries since
creation will become clear as human history moves into
its very last segment before the end.

What does the angel do? In vv. 2-3, he puts his
feet down and roars out like a lion across the earth.

First is the completion of the description of the an-
gel in terms of what he was holding: kai éxwv év T XeIpi
auTol BIBAapidlov Avewyuévoy, and holding in his hand
an open little scroll. As already surveyed above in the
Internal History section, the BiBAapidiov Rvewyuévov
is only mentioned in vv. 2, 9, 10 in all of Revelation.

In the background most likely is Ezekiel 9:8-10:2"

8 kal ovu, uie avBpwmou, Gkoue tol AaAolvtog

MPOC 0¢, A Vivou maparmikpaivwy kabme 6 olkog 6

TIAPATIKPAIVWY- XAVE TO OTOMA OOU Kal ¢paye G £yw

Sidwui oLt 9 kal i8ov kal i5oU Xeip EKTETAUEVN TTPOS
the latter the oTdAog TVPOG is understood as a onueiov or ‘sign’]),
where the guiding presence of God is described as a WX 70y am-
mid -és (LXX otdlog mopodg), ‘a pillar of fire,” though it is not
clear that this is anything but a formal allusion without material
significance. In 1 Enoch 18:11 and 21:7, Enoch sees ‘pillars of
fire’ (otOlot [tod] mupdg) falling from heaven, both in contexts of
divine punishment.” [David E. Aune, Revelation 6—16, vol. 52B,
Word Biblical Commentary (Dallas: Word, Incorporated, 1998),
558.

]20“The point of the reference to God’s presence with Israel in
the wilderness is that the same divine presence is to protect and
guide the faithful witnesses of the new Israel in the wilderness of
the world, as the following chapters reveal (so 11:3-12; 12:6, 13—
17).13% The allusion to the rainbow and the wilderness theophany
is an echo of God’s faithfulness in carrying out his covenants, and
here it anticipates the angel’s affirmation in vv 6—7 that God will
again be faithful in executing his covenantal plan for all of histo-
ry.3"” [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), 524-525.]

2!0ne should note that this same image from Ezekiel is applied
in a signficantly different way by John in Rev. 5:1. See the study on
this text for further details.
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pe, kal €v auth KepaAig BiBAiov-T 10 kal dveilnoev

aUTAV éviriov £pod, kal év alTh yeypoppéva NV T

OmoBev kal ta EumnpoaoBev, Kal €yéyparmnto €i¢ alThV

Bpfvog kail péNog Kat oval.

8 But you, mortal, hear what | say to you; do not
be rebellious like that rebellious house; open your
mouth and eat what | give you. 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 lam-
entation and mourning and woe.

John draws from Ezekiel the idea of God presenting
a scroll to him that is to be eaten which symbolizes
mastering the contents of the writing on the scroll. As
3:1ff. stress in Ezekiel, when he had ‘eaten the scroll’
he then went to house of Israel and proclaimed to them
the message contained in the scroll. This scroll also
became “sweet as honey” (éyéveto év td otduari pou WG
uéAL yAukdgov) in Ezekiel’s mouth (3:3).

That this scroll was already opened, Rvewyuévov,
mostly likely in the sense of being unsealed and ready
to be read is not unusual, since in first century Gre-
co-Roman religious art partially opened scrolls are
commonly depicted in the hands of various gods / god-
desses and / or their representatives.?? The mention-
ing of the scroll in the angel’s hand (év Tf xeIpi auTod)
assumes his left hand, since in v. 5 he raises his right
hand to heaven in making his oath before God.

One of the debated questions is whether this
scroll, BiBAapidiov, equals the scroll, BiBAiov, in chapter
five. Many will contend that the two references refer to
the same document containing the eternal will of God.

22“The ‘open,’ i.e., unrolled, scroll is a common motif in Gre-
co-Roman art (see Birt, Buchrolle, 124-96). Though partially open
scrolls are normally held in both hands, the normal way to read
them (Birt, Buchrolle, 130-71), there are numerous iconographical
parallels to figures holding an open book in either the right or the
left hand, which usually indicates that reading has been interrupted
(Birt, Buchrolle, 181-96). It is assumed here that the open scroll is
in the left hand of the mighty angel since in v 5 he is said to raise
his right hand to heaven. This book (mentioned repeatedly in vv
8-10) is a book that originated in heaven but is intended for use
by people on earth, just like the book in Hermas Vis. 2.1.3; 2.4.1-3
(see Koep, Buch, 1-2). The adjectival participle nvewmyupévov,
‘open,’ should not be construed as meaning “unrolled’ (i.e., some-
how draped over the hand of the mighty angel); rather it means
‘unsealed,’ i.e., in contrast to the sealed scroll first mentioned in
5:1.” [David E. Aune, Revelation 6—16, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 558.]

B“Some maintain that the book in ch. 10 is identical in every
way to the one in ch. 5. The last seal has been opened in 8:1 or at
least after the sixth trumpet. Therefore, the ‘open’ book in the hand
of the angel in 10:2 is the book that had been sealed up. Among the
strongest arguments for this are: (1) the numerous parallels, listed
above, between the two books; (2) the contention that BipAapidiov
is not a diminutive of fifAiov, since other diminutive forms in Rev-
elation have lost their diminutive meaning,'® Biliov is the pre-
ferred textual reading in 10:8,'%! and Biprapidiov and PiffAidrov are

But such an equating of the two scrolls is hardly likely
and rests on evidence arguing against the identification
from within the text of chapter ten itself.?

clearly synonyms of Biiiov in Hermas, Vision 2.1, 4;152 and (3)
the scroll in Ezek. 2:9-10, on which the books of Revelation 5 and
10 are modeled, was at first not opened and then was opened by
God so that the prophet could read it, which suggests that the book
of ch. 10 was at first not opened (in ch. 5) and then was unsealed
for John.!*?

“Bauckham makes two significant theological conclusions on
the assumption of the exact identity of the two books. First, the
opening of the scroll reveals two limited judgments on the whole
world, which are designed to bring repentance, but fail to do so.
Second, and in contrast, the sealing of the seven thunders (10:4)
indicates that God will no longer use warning judgments as a strat-
egy for repentance, which is apparently underscored by John’s eat-
ing of the book.!%*”

[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), 530-531.]

24“That the books are identical is plausible, but we must make
important qualifications. (1) First, to say that BiAapidiov has lost
its diminutive nuance because other diminutive forms in Revela-
tion have lost their diminutive meaning is a possible but not nec-
essary inference (especially since Mazzaferri discusses only four
examples). (2) Though never sacrosanct, the consensus of the ma-
jor lexicons is that BifAapidiov means ‘little book,” especially in
Revelation 10.155 (3) Rather than concluding that Birapidov is
synonymous with BiAiov in 10:8 and has therefore lost its dimin-
utive sense, could it not be that fipAiov has in this context retained
its original diminutive idea or more simply that it is a reference to
the ‘little book’ as a ‘book’?'*® Perhaps the same is true in Her-
mas, Vision 2.1, 4.157 (4) The book in 10:2 is introduced without a
definite article, leaving the impression that John is seeing it for the
first time."*® (5) Nowhere is there any reference to the opening of
the sealed book of ch. 5.159 (6) Above all, there remains the stub-
born fact that John has chosen to use BifAapidiov only here and
nowhere else in the Apocalypse, whereas he uses BipAiov about
twenty times (and BifAog five times). It is difficult to believe that
the unique introduction of the word in ch. 10 and its repetition
there have no significance whatsoever.

“Whether the two books are exactly identical does not radical-
ly alter the overall interpretation of ch. 10. Bauckham’s conclusion
that the church’s suffering is offered as a better strategy for achiev-
ing repentance than limited judgments remains possible, but is not
the only logical inference even assuming the books’ identity. The
analysis in the present commentary from ch. 5 on has underscored
the purpose of judgment more than repentance, and that could eas-
ily fit with the identity of the books. In fact, the suffering of the
church from ch. 11 on continues to highlight judgment more than
repentance. The focus there will be not on a new strategy for con-
verting the world but on the world’s rejection of the church’s wit-
ness, which lays a basis for coming judgment and even instigates
the beginning of judgment in the present (see below on 11:5-13).

“Though it is not explicitly stated, it is certainly possible that
the ch. 5 book was opened after the breaking of the seventh seal.
The trumpets go over the same ground as the seal woes, but from
a different perspective. Then, in ch. 10, the angel is seen hold-
ing the ‘open book,” which indicates a deepening of the revelation

already present in chs. 5-9. Perfect tense nvewyuévov, ‘opened,’
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Second, the angel plants his feet solidly on
earth: kai €0nkev 1OV TMOda alTOU TOV OeIOV £TTi TAG
BaAdoong, Tov 0¢ ebwvupov £ TAS YAG, and he put his
right foot on the sea but the left one on the land. This is
one giant sized angel with some really big feet! Proba-
bly in the background here is the image of two angels
in Daniel 12:5-7.25 Once again John selectively uses

could include both the past act and its continuing effect (‘having
been opened’),'* though the focus in ch. 10 is on the continuing
results of the book remaining ‘open.” Accordingly, Michaels con-
cludes that, if true, the identification of the two books could allow
‘John’s visions to be seen as a unity in that the plan of God intro-
duced in chapters 1-11 as a heavenly mystery comes to public—
even political—realization in the dramatic events of chapters 12
[or 11?]-20.16!

“On the other hand, the idea that the BifAapidiov is introduced
to connote a ‘little book” on a smaller theological scale than the
bigger book of ch. 5 still seems to be more preferable.”

[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), 531-532.]

»Dan. 12:5-13. 5 ai gdov &yd Aavink kol i8ob dvo Erepot
sioThkeoay, £lg vhev Tod motapod kai eic EvOev.T 6 kai gimo 1)
&Vi 1¢) mepiPePAnuéve té Pocoiva 6 Endve I16te ovv cuvTérelo
oV elpnréc pot v ovpactdv kol 6 kabapiopdg tovtev;T 7
kol fixovea Tod mepPePAnuévon & Pcciva, ¢ NV Endve Tod
¥datog tod motapod "Emg kapod cuvvtekeiag kol Dywoe v
de&lav Kol TNV aplotepav €ig TOV ovpavoy kol dpoce Tov (dva
€lg Tov ai®dva Bedv dTL €ig Kapov kal kapovg Kol HHov Kopod
1N cLVTELELD YEPAV ApEcemg Aaod ayiov, kol cuvteAecOnoetal
movta Todte.T 8 Kol &ym fjrovoa kol o dievondny moap’ avTOV
1OV Koupov kai simo Kopie, tig | Aoig tod Adyov tovTov, Koi
tivog oi mopoPorai avtart 9 kai ginév pot Amdtpeys, Aovind,
0Tl KOTOKEKAAVULUEVO, KOl £0QPAYIOUEVO TO TPOCTAYLOTO, £MG
avt 10 mepacHdor kol aycHdor moAlol, Kol GApApTOCY ol
apoptmAoi: kai ob prn dlavonddct mhvteg ol apoptmAoi, kai ol
Stavoodpevol mpocéEovoy.t 11 4@’ o &v dmootadf 7 Ovoio
S mavtog kai EtolpnacBf] dobfvar 1o Poshuyua Tiig EpNUdoE®C,
Nuépag yhiog dlakooiog Evevikovra. T 12 pakdplog 0 Eupévev kol
cuvaget gig Nuépag yihiag tplokociog tpaxovta wévte.T 13 kai oo
Badioov avamoov- ETLyap sicy Huépat kai dpar sic avamAipooty
ovvteieiog, Kol avamovon kol avoaotiorn nl Ty 60&av Gov E&ig
cuvtéAelo NUEPAV. T

5 Then I, Daniel, looked, and two others appeared, one stand-
ing on this bank of the stream and one on the other. 6 One of them

limited images out of Daniel to create his depiction here
in chapter ten.
Quite interestingly for the initial readers of this
text in the late first century would have been the im-
age of the Colossus of Rhodes, not very far from the
location of the seven churches.?® First century travel-
said to the man clothed in linen, who was upstream, “How long
shall it be until the end of these wonders?” 7 The man clothed in
linen, who was upstream, raised his right hand and his left hand
toward heaven. And I heard him swear by the one who lives forev-
er that it would be for a time, two times, and half a time, and that
when the shattering of the power of the holy people comes to an
end, all these things would be accomplished. 8 I heard but could
not understand; so I said, “My lord, what shall be the outcome of
these things?” 9 He said, “Go your way, Daniel, for the words are
to remain secret and sealed until the time of the end. 10 Many shall
be purified, cleansed, and refined, but the wicked shall continue to
act wickedly. None of the wicked shall understand, but those who
are wise shall understand. 11 From the time that the regular burnt
offering is taken away and the abomination that desolates is set up,
there shall be one thousand two hundred ninety days. 12 Happy are
those who persevere and attain the thousand three hundred thir-
ty-five days. 13 But you, go your way,e and rest; you shall rise for
your reward at the end of the days.”.
2“John’s conception of the angel is based in part on allusions
to Dan 12:5-7, where a man clothed in linen (an angelic figure in
priestly garb) raises his right and left hands toward heaven and
swears an oath ‘by him who lives forever, that it would be for
a time, two times, and half a time; and that when the shattering
of the power of the holy people comes to an end all these things
should be accomplished.” John’s conception of this angelic figure
also appears to have been modeled after ancient conceptions of the
famous Colossos of Rhodes. The Colossos of Rhodes (mentioned
along with the Colossos of Rome as the two largest in the world by
Pausanias 1.18.6) was a famous bronze statue erected ca. 280 B.C.
by Chares of Lindos, a pupil of Lysippos who had himself made
colossi at Tarentum. The Colossos was a bronze (see Rev 10:1,
‘his legs [were like] pillars of fire’) representation of Helios (see
Rev 10:1, ‘a halo was on his head’ and ‘his face was like the sun’),
which was destroyed in an earthquake in 224 B.C., after which
it lay in ruins for centuries. According to John Malalas, Hadrian
restored the Colossos, which had lain on the ground since an earth-
quake 312 years earlier (Chron. 11.18). Since the statue broke at
the knees, the lower legs remained standing for many years until
they were pulled down and the bronze salvaged. The Colossos was
about 70 cubits high (ca. 105 feet; see Rev 10:5, ‘the angel ... lifted
up his right hand to heaven”). According to a popular but erroneous
view, the Colossos stood astride the harbor of Rhodes permitting
ships to pass through its legs; actually it stood on a promontory
overlooking the harbor (see 10:5, ‘the angel whom I saw standing
on sea and land”). The most prominent cult on Rhodes (an island of
ca. 420 square miles) was that of Helios, whose three children, Lin-
dos, lalysos, and Camiros, were eponyms for the three city-states
on Rhodes. The main ancient sources for information concerning
the Colossos include Pliny Hist. nat. 34.18.41; Strabo 14.2.5; Sex-
tus Empiricus Adv. math. 7.107; and Philo of Byzantium De sep-
tem orbis spec. 4.1-6 (the first ancient author to list the Colossos
among the seven wonders of the ancient world; for a collection of
testimonia, see J. Overbeck, Die antiken Schriftquellen zur Ges-
chichte der bildenen Kiinste bei den Griechen [Leipzig: Teubner,

1868] 1539-54). The information in Pliny (and Strabo earlier) in-
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ers to Rhodes would have noted the tall remains of his
bronze legs still extending heaven ward long after an
earthquake had toppled the image in 224 BC. Emperor
Hadrian restored the image some 312 years later early
in the second century AD.

The planting of his feet on both sea and land cor-
responds to appropriate posture for the oath described
in verse six.?” Thus the angel is positioned to thunder
out his words to the whole world in a powerful manner.

Third, what is more fascinating is his voice: kai
Ekpalev QWVA peyaAn wotrep Aéwv pukaTal, and he
cried out in a loud voice just like a lion roars. In the Bible
supernatural beings such as angels and even God al-
ways speak with loud voices. The comparison of their
speaking to the roar of a lion is not uncommon.?® Such

dicates that the broken pieces of this gigantic statue could still be
seen and admired in the first century A.D. See also H. Maryon,
“The Colossus of Rhodes,” JHS 76 (1956) 68—86; A. Gabriel, “La
construction, I’attitude et I’emplacement du colosse de Rhodes,”
BCH 56 (1932) 331-59. Gabriel (BCH 56 [1932] 345-46; p. 337
has a drawing) suggests that the right arm of the Colossos was up-
right holding a torch (the Statue of Liberty follows the same con-
vention), a possibility suggested by the phrase péyyog éhevbepiag,
‘torch of freedom,” in Pal. Anth. 6.171, which also refers to the
statue as raised ‘to Olympus’ (see Rev 10:5, where it says that ‘he
lifted his right hand to heaven’). Yet in what appears to be a bas
relief depicting the Colossos, his right hand is raised to his fore-
head, apparently to shade his eyes from the sun; see G. Jacopi,
Monumenti de scultura del Museo Archeologico di Rodi, II, Vol.
5 of Clara Rhodos (Bergamo: Istituto Storico-Archeologico-Rodi,
1932-40) fig. 15, pp. 24-26. The many similarities between the
description of the angel in 10:1-6 and that which is known of the
Colossos of Rhodes suggest that the imagery involved was widely
known and generally connected with the magnificent Colossos.”

[David E. Aune, Revelation 616, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 556-557.]

2“The stance of the angel symbolically corresponds to the
oath that he takes in v 6, in which he appeals to heaven (toward
which he extends his right hand in v 5), earth, and sea. The refer-
ence to the stance of the angel on earth and sea becomes a descrip-
tive participial phrase used twice to identify the mighty angel in vv
5 and 6a. In a magical amulet from Palestine, there is an instance of
three divine beings, perhaps angels, who are standing in the ocean
and therefore apparently have power over both the ocean and the
world (Naveh-Shaked, Amulets, no. 6, lines 3—7): ‘These three are
standing in the great ford of the ocean and directing the water and
the world in the ford of the world’.” [David E. Aune, Revelation
616, vol. 52B, Word Biblical Commentary (Dallas: Word, Incor-
porated, 1998), 559.]

2“The description of the angel crying with a loud voice (su-
pernatural beings in Revelation are regularly described as speak-
ing loudly: Rev 1:10; 6:1; 7:10; 11:15; 12:10; 14:2, 7, 9, 15, 18;
16:1; 18:2;19:1, 6, 17; 21:3) is a literary technique that emphasizes
both the importance of what is said and the supernatural origin
of the speaker (Mussies, “Gods,” 7; see Iliad 20.375-80; Odyssey
24.529-53; Apollonius Rhodius 4.640—42; Sophocles Aias 14—18).
The verb puvkdrtat, ‘roars,” is a general or gnomic present, used
to express customary actions and general truths (Burton, Syntax,
8-9). The voice of God is compared to a roaring, sometimes the
roaring of a lion, in the OT (Hos 11:10; Joel 3:16; Amos 1:2; 3:8;

is the voice of power and authority that demands to be
heard.

B. The seven thunders shout out, vv. 3b-4
3b kal Ote Ekpagev, ENAAncav ai Entd Ppovtal Tag
€autv dwvac. 4 kal 0te éAdAnoav al entd Bpovral,

AiueAov ypadely, kal fkouvoa pwvnv €k Tol oupavol

Aéyouoav- adpdyloov & EAdAnoav ai émta Bpovtadi,

Kal U avtd ypagng.

3b And when he shouted, the seven thunders
sounded. 4 And when the seven thunders had sound-
ed, | was about to write, but | heard a voice from heav-
en saying, “Seal up what the seven thunders have said,
and do not write it down.”

When the angel shouts out, seven thunders then
shout out. John was prepared to write down notes re-
cording what was shouted but was prevented from do-
ing so.

The central question here is what are the seven
thunders? No description is given of ai émTa Bpovrai.
Of the twelve references to Bpovth in the NT, ten of
them are in Revelation.?® Sometimes something like a
voice is compared to the sound of thunder as an indica-
tion of loudness: 6:1; 14:2; 19:6. But other references
in Revelation specify thunder directly, and usually with
God’s speaking: 4:5; 8:5; 11:19; 16:18.%°

What, if any intelligible, words were spoken by the
angel in this shout are not given by John. Interesting-
ly, some copyists (X ité® cops® Origen®®; (Victorinus-Pettau)
Tyconius Primasius Beatus) assumed that understandable
words were spoken at least by the seven thunders and
thus substitute the subordinate clause 61e éAdAnoav ai
ETTa BpovTai, when the seven thunders spoke, with the
relative clause 6ca ¢éAdAncav ai EmTa BpovTai, as much

Jer 25:30).” [David E. Aune, Revelation 6—16, vol. 52B, Word Bib-
lical Commentary (Dallas: Word, Incorporated, 1998), 559.]

PBpovtiy, Tic, 1 (Bpépo ‘roar’; Hom.+; PGM 36, 356; LXX; En
17:3; TestAbr A, GrBar; ApcSed 11:2 p. 134, 12; Jos., Ant. 2, 343;
SibOr 5, 303) thunder Bpoviny yeyovévar J 12:29 (speech that is
loud and energetic [Philostrat., Vi. Ap. 7, 28, 3 Polyphemus; Diog.
L. 2, 36 Xanthippe] or that makes extravagant demands [Herodas
7, 66] is compared to thunder). pwvn Bpovri|g crash of thunder Rv
6:1; 14:2; 19:6 (cp. Ps 76:19; 103:7; Sir 43:17; CBezold-FBoll,
Reflexe astral. Keilinschriften bei griech. Schriftstellern [SBHei-
dAk 1911, 7. Abt.] 21, 1). pwval kai Bpovtai (s. povn 1) 4:5; 8:5;
11:19; 16:18. The 7 thunders which speak 10:3f may be the thun-
ders of the 7 planetary spheres (Boll, Offb. 22). On vioi Bpovtiig
Mk 3:17 cp. Boavnpyég and Appian, Syr. 62 §330 Itolepaio
Kepavvog énikinoic.—B. 58. DELG s.v. fpépum. M-M. TW.

[William Arndt, Frederick W. Danker, and Walter Bauer, 4
Greek-English Lexicon of the New Testament and Other Early
Christian Literature (Chicago: University of Chicago Press, 2000),
184.]

SReflecting a first century Jewish perspective, when the
crowds at the temple in Jerusalem heard a peal of thunder, some in

the crowd assumed it was an angel speaking to Jesus (John 12:29).
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as the seven thunders spoke.

Is the intent here to assert that the shout of the
angel was a signal for the seven thunders to respond?
If so, then the shout of the angel was a meaningless
but deafeningly loud sound as a signal, but the shouts
of the seven thunders contained meaningful content.
This understanding seems to be the perspective of the
copyists who altered the wording of the text for clarity’s
sake. The angel got everyone’s attention so that God
could then speak His message. It was this message
that John was prepared to write down.

One point of importance is the use of the Greek
article ai in the twice repeated phrase ai €14 Bpovrai,
the seven thunders. Its use would normally signal a ref-
erence to something already mentioned that was as-
sumed to be understood by the readers.?' Could this
be an allusion back to 4:5 where peals of thunder come
out of the heavenly throne?

Kalt ék tol Opovou ékmopelovtal Aotparal
Kal ¢pwval kal Bpovrai, kal €mMTd AAUMASEC TMUPOG
Kalopeval évwriov tol Bpdvou, @ elowv Tt E£mtd
niveVpata to0 Og00,

Coming from the throne are flashes of lightning,
and rumblings and peals of thunder, and in front of
the throne burn seven flaming torches, which are the
seven spirits of God;

Then the seven thunders as the seven spirits of God
speak in response to the signal given by the angel.

31“Though Horn (SNTU 17 [1992] 215-29) attempts to dis-
prove that a well-known apocalyptic conception is referred to, his
attempt is abortive, for there were undoubtedly many more apoc-
alyptic themes and motifs used in the ancient world than have
survived in documentary form. For similar anaphoric uses of the
article with a noun or noun phrase occurring for the first time in
Revelation, see 6:4; 9:1; 11:3, 19; 16:14. Ps 29 contains a seven-
fold manifestation of God in thunder (vv 3a, 4a, 4b, 5, 7, 8, 9).
The voice of God is often compared with the sound of thunder (2
Sam 22:14; Job 37:2-5; Ps 18:13; Isa 29:6; 30:30-31; Jer 25:30;
Amos 1:2) though only in Ps 29:3-9 with seven thunders. Howev-
er, in LXX Hab 3:11, where the MT is possibly corrupt, the LXX
has been reconstructed by J. Ziegler (Duodecim prophetae, 270) to
read énta oxfnTpa, ‘seven scepters,’ i.e., seven thunders (Day, VT
29 [1979] 146-47). Since this psalm is widely regarded as either
of Canaanite origin or strongly influenced by Canaanite mythology
(Day, Conflict, 57-61), it is interesting to note that Baal is associ-
ated with seven thunders, which suggests an ancient mythological
tradition behind the phrase ai énta fpovtai (Day, Conflict, 59; id.,
VT 29 [1979] 143-51). There is a relatively late rabbinic tradition
that the voice of Yahweh on Sinai was heard as seven thunders; Ex-
od. Rab. 28:6 interprets Job 37:5 (‘God thunders with his voice”)
in light of Exod 20:18, where the text has N7 hagqdlot, ‘voices,
sounds, thunders’: ‘It was one voice that divided itself into sev-
en voices and these into seventy languages’ (see also Exod. Rab.
5:9). For further references, see Ginzberg, Legends 6:39. O. Betz
(TDNT 9:296) speculates that this reflects rabbinic exegesis of Ps
29:3-9, but he provides no supporting evidence.” [David E. Aune,
Revelation 6-16, vol. 52B, Word Biblical Commentary (Dallas:
Word, Incorporated, 1998), 559-560.]

Clearly in the surrounding culture such an image would
have been associated with the voice of deity.*? The
clear assumption then is that the speaking contained
meaningful words rather than just sounds. But what
those words were is not recorded; the oath made by
the angel in vv. 5-7 suggests the essence of them but
not the specifics.

When John saw that the seven thunders shout-
ing out, he was prepared to write down what he heard
(v. 4a): kai 01e éAdAncav ai €TTTa BpovTai, fueAov
ypaoelv, and when the seven thunders spoke | was going
to write. He was fully prepared to take notes on these
words so they could be fully incorporated into his book
later on.

But the process was interrupted by another
heavenly voice: kai Akouoca @wvAv €k To0 oupavol
Aéyouoav: g@payigov a EAdAnoav ai ETTa Bpovrai, and
| heard a voice out of heaven saying, “Seal up what the sev-
en thunders have spoken.” The voice evidently speaks
to John rather than to the ‘mighty angel,” although the
text is not entirely clear. The nature of the command

32“A no less distant parallel is found in the Greco-Roman
magical tradition of a group of seven gods, the Pole Lords of
Heaven (molokpdrtopeg Tod ovpavod [PGM IV.676-77]), who use
lightning, thunder, and earthquakes to punish the impious (PGM
IV.679-84; part of the so-called Mithras Liturgy). This is related
to Boll’s view that the seven thunders represent the sounds made
by the seven heavens, i.e., the seven planetary spheres (Offenba-
rung, 22). The phrase ai éntd Ppovtai, ‘the seven thunders,’ is a
more specific way of rendering ai énta povai, ‘the seven voices
(sounds, or thunders).” Magical texts and Gnostic texts contain a
tradition of ‘the seven voices,” which appears to be a relatively
old tradition, perhaps originally based on an exegesis of Ps 29.
The phrase ‘the seven voices’ occurs in Coptic-Gnostic treatises as
ntz mphonai or ntz mphéné, in which the Greek loanword @ovai
or povn| is preserved (Pistis Sophia [ed. Schmidt-Till] 1.1 [p. 2,
line 21]; 1.10 [p. 11, lines 26-27]; 2.86 [3x: p. 123, lines 19, 25;
pp- 123, line 25 to p. 124, line 16; p. 127, lines 2-3, 24]; 4.143 [p.
245, line 37]; The Books of Jeu [ed. Schmidt-MacDermot] 2.42 [p.
303, lines 27-28]; 2.44 [p. 306, lines 18-19, 25-26; p. 307, lines
17-18]; 2.45 [p. 308, lines 21-22]; 2.47 [p. 312, lines 3—4]; Gos.
Eg. 111, 42; 1V, 52 [Bohlig-Wisse-Labib, Gos. Eg., 62-63]). The
‘seven voices’ usually refer to the seven Greek vowels aentovo,
which often function as a mysterious divine name (Dieterich, Ab-
raxas, 22-24), sometimes in the form AQ as an abbreviated way
of referring to all seven vowels (Aune, NTS 33 [1987] 489-91).
In PGM XII1.39 there is a command to ‘write the great name with
the seven vowels [taic éntd povaic],” and PGM XXI.11-14 refers
to ‘your name which is seven-lettered in harmony with the sev-
en sounds [@wvdg].” Occasionally, the seven-vowel divine name
is used in self-predications, as in PGM 111.661, ‘I am AEHIOY[Q
AEHIOYQ],” and sometimes the ineffable name of God, the Tetra-
grammaton, was transliterated using all seven of the Greek vowels
(Aune, NTS 33 [1987] 491). The command not to write down what
the seven thunders said (v 4b) may reflect the view that the inef-
fable name of God should not be written down.” [David E. Aune,
Revelation 6-16, vol. 52B, Word Biblical Commentary (Dallas:

Word, Incorporated, 1998), 560.] b 562
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oppayioov is to roll up the scroll, tie a string around
the scroll and attach the string to the seal with hard
knots securing the seal so that the scroll could not be
unrolled without removing the seal.

What was the impact of the sealing up of the
scroll?®® All kinds of wild speculation can be found

33“This prohibition to write reflects a curious convention in
ancient revelatory literature in which all but one thing is revealed.
The following passages are examples of the motif of oracular se-
crecy: (1) In T. Sol. 6:6, “I [Solomon] responded, ‘Tell me why he
is in the abyss of the Red Sea and what his name is.” He, however,
said, ‘Do not ask me; you are not able to learn that from me.””
(2) In Apoc. Zeph. 5:6, during Zephaniah’s vision of the heaven-
ly city, we read ‘Now my mouth was shut therein.” This transla-
tion suggests that the author was presenting Zephaniah as seeing
a vision that he could not or did not want to reveal. (3) The most
famous example is 2 Cor 12:4, ‘And [in the third heaven] I heard
things that cannot be told [&ppnta priparta], which a person may
not utter.” Though some scholars have suggested that the Greek
phrase dppnta pripata was originally derived from mystery re-
ligions (Liihrmann, Offenbarungsversténdnis, 57-58; Bietenhard,
Die himmlische Welt, 166—67), its usage is actually much more
widespread than that. (4) Acts of Paul 21 says ‘And the angel an-
swered and said to me: Whatever I now show you here and what-
ever you will hear, do not make it known to anyone on earth.’ This
is obviously based on 2 Cor 12:4, but in order to have anything at
all to say, the author then has the angel observe ‘Follow me further
and I shall show you what you ought to tell openly and report.’
(5) The same reveal/conceal pattern is reflected in 4 Ezra 14:5b—6
(God tells Ezra what he had told Moses), “Then I commanded him,
saying, ‘These words you shall publish openly, and these you shall
keep secret.”” Similarly, Ezra is then commissioned to reconstitute
the Law that has been destroyed (14:26): “‘nd when you have fin-
ished [writing], some things you shall make public, and some you
shall deliver in secret to the wise.” This procedure is then narrated
(14:37-48), with the result that twenty-four books were made pub-
lic, but seventy reserved for the wise. (6) In Josephus Ant. 10.210,
we read ‘And Daniel also revealed to the king the meaning of the
stone, but I have not thought it proper to relate this, since I am
expected to write of what is past and done and not of what is to
be.” (7) In Dan 12:4 are these instructions, ‘But you, Daniel, shut
up the words, and seal the book, until the time of the end.” Cf. Dan
8:26, ‘But seal up the vision, for it pertains to many days hence.’
(8) 3 Apoc. Bar. 1:7 [Slavonic] relates “And I BARUCH is Pseude-
pigraphal. Don’t tag it!l BARUCH is Pseudepigraphal. Don’t tag
it!I Baruch said, ‘As the Lord lives, if you disclose a word to me

here among commentaries. In truth we can’t be sure
what the impact was, apart from John not being able
to share the contents of the scroll at this point. If the
background for John’s image is the sealing of scrolls in
Dan. 12:4-9,3 then the significance of the sealing is not
to prevent the disclosure of divine truth to God’s peo-
ple, but rather to signal a delay in the implementation

and I hear it from you, I shall speak no further. May God add to
me punishment on the Day of Judgment if I speak in the future’”
(Charlesworth, OTP 1:663; the Greek version, which probably is
closer to the original, contains not the oracular secrecy motif but the
integrity formula; see ). (9) In Virgil Aeneid 3.377-80, the prophet
Helenus says, ‘I’ll tell you a little, to help you cross strange waters
more safely to Ausonia, and come there to harbor; all the rest the
Fates forbid me to know, or Juno says I may not tell’ (tr. Copely,
Vergil, 59). (10) Josephus Ant. 3.90, in describing the giving of the
Law on Sinai, states ‘And all heard a voice which came from on
high to the ears of all, in such wise that not one of those ten words
escaped them which Moses has left inscribed on the two tables.
These words it is not permitted us to state explicitly, to the letter,
but we will indicate their purport.” This is the only evidence from
early Judaism that the precise wording of the Ten Commandments
was a ritual secret.

“Though the contexts of these prohibitions vary, two general
observations can be made. First, in a document filled with revela-
tions, a refusal to reveal some possibly important detail lends cred-
ibility to the whole composition. Second, since the ostensible au-
thor is forbidden by supernatural intervention to reveal something
to his audience, he is therefore more knowledgeable than they are
about supernatural realities; i.e., he is in a superior position. There
are other examples when various authors refuse to divulge infor-
mation that they have taken an oath not to reveal, including these
two instances from Pausanias: (1) Pausanias 1.14.3, ‘After I had
intended to go further into this story ... , [ was stayed by a vision in
a dream. I shall therefore turn to those things it is lawful to write of
to all men.” (2) Pausanias 1.38, ‘My dream forbade the description
of the things within the wall of the sanctuary’.”

[David E. Aune, Revelation 6-16, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 562—563.]

3#“Next we observe that the text is clearly derived from Dan.
12:7 — but the diction is not from the LXX or Theod.; for they
render dywoe (2>1") Vv de&av (+ avtod, T) koi v dpiotepav
(+ avtod, T) &ig Tov 00pavoV, Koi dupoce Tov (@dvTta €ig TOV aidva
0g6v (v 1@ CdvtL oV aidva, T). For aipw never occurs as a ren-
dering of 0777 when the verb is used technically of raising the hand
to swear. Here the Versions give Oywoev. But aipw is the usual
translation of 7° w3 when it is used technically of raising the hand
to swear. In fact 7> Xw1 (= aipew or é€aipetv or €kteively TV yeipa)
is a synonym for opvoval, and so it is actually rendered (2*p) in
the three Targums on Ex. 6:8, Num. 14:30, and in the Jer. and Jon.
Targums on Deut. 32:40, and in the Jon. Targ. on Ezek. 20:5, 6, 15,
23,28,42,36:7, etc.

“From the above we conclude that our author did not use the
Versions but the Hebrew of Daniel, which he rendered freely to suit
his purpose, . . . 1% 01 29w °na vawn onwn=oX. T do not know of
the combination ‘he lifted up his hand and sware’ occurring else-
where in canonical literature save in these two passages:”

[R.H. Charles, A Critical and Exegetical Commentary on the
Revelation of St John, vol. 1, International Critical Commentary

(Edinburgh: T&T Clark International, 1920), 262-263.]
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of the events contained in the sealed scroll. What John
heard the seven thunders say needed to be delayed
being disclosed until a later point. John then knew, but
he could not tell his readers what he heard. The angel’s
oath statement in vv. 6b-7 seems to follow the pattern
of Dan. 8:26.

TO Opapa TO €omépag kal mpwi nUPEOn &’
AaAnBeiag: kal viv nedpayuévov 1O dpapa, £TL yap &ig
nUEpag moAAag. T

The vision of the evenings and the mornings that
has been told is true. As for you, seal up the vision, for
it refers to many days from now.

What was contained in the scroll was & éAaAncav
ai €TTa BpovTai, what the seven thunders spoke. What
this was is labeled 10 puoTripiov 100 B€00, the mystery
of God, by the angel in his oath (v. 7).

Consequently John states: kai pufi altd ypdywng,
and these things | did not write. The aorist prohibitive
subjunctive mood construction®® here is emphatic more
with the sense of “| didn’t begin to write a single thing!”
John reflects his complete submission to the leader-
ship and will of God. Such submission is indeed pre-
requisite to entering into an apocalyptic vision as 1:10
makes clear.

C. The mighty angel takes a stand, vv. 5-7

5 Kol 0 &iyyelog, Bv 160V éotdTa £ML TS Bakdoong
kal &mt Tii¢ yAc, Apev TV xelpa autol thv Seflav
gl¢ TOV oUpavov 6 Kal WHooev €v TG {OVTL €l¢ TOUC
ai®vag v alwvwy, 0¢ Ektioev TOV oUpaAvOV Kal Td
€v aUT® Kol TV yiv Kal td év auTi Kal thv Bdlacocav
Kal Ta év aUTh, OTL XpOvoc OUKETL EoTal, 7 GAN év talg
NUEpaLg Tig dwviic Tol €BSOUOU dyyélou, OTav LEAAN
ocoATtilely, Kal €teAéoBn T0 puotnplov tol Beol, wg
gunyy€hloev toU¢ éautod 6oVAouC Toug tpodrTag.

5 Then the angel whom | saw standing on the sea
and the land raised his right hand to heaven 6 and
swore by him who lives forever and ever, who created
heaven and what isin it, the earth and whatis init, and
the sea and what is in it: “There will be no more delay,
7 but in the days when the seventh angel is to blow
his trumpet, the mystery of God will be fulfilled, as he
announced to his servantsa the prophets.”

The repeating of the angel standing (6v &idov
€oT@Ta i TAG BaAdoong kai €T TAG yAg) from verse
2 refocuses attention back on to the angel rather than
on the seven thunders in 3b-4. But now the angel rais-
es his right hand to heaven, while holding the scroll
in his other hand: 6 &yyeAoc . . . Apev TAV XEipa auTod
TV Oe€lav €ic TOV oUpavodv, the angel . . . raised his right
hand to heaven. Is such a gesture a part of oath making
in the Bible? The answer is clearly no! The only ges-

35This use of the subjunctive mood forbits even the beginning

action of the verb. In contrast, the present tense prohibitive imper-
ative demands the cessation of action already in process.

ture clearly associated with oath making in the OT is in
Gen. 24:9 where Abraham’s servant grabs Abraham’s
thigh while swearing an oath.*® If Dan. 12:7 stands in
the background with the angel raising both hands to
heaven -- and most commentators believe this is the
case -- then the raised hand is a gesture inviting God to

3“Here it appears that raising the right hand to heaven when
an oath is taken is a gesture that symbolically appeals to God, who
dwells in heaven and therefore sees and knows everything, as a
witness to the oath (Deut 32:40; Ps 106:26; Houtman, Himmel,
352-53). In Dan 12:7 (to which this passage alludes), the angel
who swears an oath lifts both the right and the left hand to heaven.
It has usually been assumed that the Hebrew phrase 7> X1 nasa.
yad, which means ‘lift up the hand,” is an idiom that means ‘to
swear’ (like the niphal form of the verbyaw saba., ‘swear’). This
is reflected in the NRSV translation of Deut 32:40, ‘For I lift up my
hand to heaven, / and swear: As I live forever ...” (cf. Gen 14:22;
Ezek 20:5-6, 15, 23, 28, 42; see TDOT 5:411). There is a danger,
however, that the modern practice of raising the right hand when
taking oaths has unduly influenced the exegesis of Deut 32:40 and
similar passages. The phrase 7> @1 nasa, yad literally means ‘(the
Lord) lifts up (his) hand’ (Lust, “Deut 32:40, ” 155). In the OT, lift-
ing up the hand or hands can have a variety of connotations: it can
be a gesture accompanying prayer (Pss 28:2; 63:5; 134:2) or bless-
ing (Lev 9:22), or a gesture for or against someone (Ezek 20:6, ‘1
lifted up my hand to them to bring them out of the land of Egypt’;
cf. Ezek 36:7; 44:12; 1QM 15:13; 18:1, 3). Nowhere in the OT,
however, is it said that people lift up their hand or hands to swear
(Lust, “Deut 32:40, ” 161), though swearing with the right hand is
found in LXX Deut 32:40, for which there is no corresponding par-
allel in the MT (according to Dogniez-Harl, Le Deutéronome, 339,
the line was added to create parallelism). LXX Deut 32:40 reads as
follows (text of J.W. Wevers, Deuteronomium, Septuaginta: VTG
3.2 [Géttingen: Vandenhoeck & Ruprecht, 1977]):

Ot apd €ic TOV 0LPAVOV TNV YEIPA LoV

Because I lift up my hand to heaven

Kol Opodpon 1 de&Ld pov.

And I swear with my right hand.

“Lust argues convincingly that 7> X1 nasa. yad with God as
subject signifies the active intervention by the Lord (Ps 10:12;
Isa 49:22); e.g., he can lift up his hand in punishment (Ezek 36:7;
44:12). Raising the hand is certainly not a typical gesture used to
accompany an oath (e.g., Gen 24:9, where the servant of Abraham
swears by putting his hand under Abraham’s thigh). This gesture
is used in Dan 12:7 (where, however, the phrase 7° X1 nasa. yad
is not used, and where God is the witness rather than the subject of
the oath; cf. Lust, “Deut 32:40, ” 163), and this is clearly the source
of the gesture in Rev 10:5-6, even though in Dan 12:7 the angel
lifts both hands. In LXX Deut 32:40 and Rev 10:5 alone, however,
is the right hand raised as a gesture accompanying an oath. In the
important passage in Deut 32:40, the first line of v 40 can be con-
strued as the second part of the last line of v 39, i.e., ‘and no one
can deliver from my hand, for I lift up my hand to heaven. I swear:
As I live forever.... ¢

“The stance of the mighty angel is paralleled in 1 Chr 21:16
(see 2 Sam 24:17), where David saw the gigantic figure of the an-
gel of the Lord, who inflicted a plague on Israel, standing between
the earth and the heaven.”

[David E. Aune, Revelation 616, vol. 52B, Word Biblical

Commentary (Dallas: Word, Incorporated, 1998), 564.
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intervene by carrying out His will. The background im-
age of the angel of the Lord seen by David in 1 Chron.
21:17 (cf. also 2 Sam. 24:17) as a gigantic figure stand-
ing on earth with his sword stretched out over Jeru-
salem underscores the towering image seen here by
John whose commitment to carrying out the will of God
is sealed by an oath.

After raising up his hand to beckon God’s actions
on earth, the angel (pooev v TQ (VT €ig TOUG aivag
TV aiwvwy, 0¢ EKTIOEV TOV oUpavoV Kai Ta &V auT@ Kai
TV YAV Kai Ta €v aUTh Kai TRV 6GAacoav kai Ta €v auTh,
swore by the Living One forever and ever, who created heav-
en and the things in it, and the earth and the things in it,
and the sea and the things in it. The content of the oath
reflected in God as Creator has many antecedents in
the ancient world, especially in the Jewish heritage.*”

God as Creator is especially prominent in ancient
Jewish tradition.® Thus as Creator God retains control
and power over all of creation. Consequently He re-
tains also the right to hold creation accountable, es-

37“In vv 5-6, the angel enacts an oath sworn by the one who
lives forever, who created the heaven, earth, and sea by standing
on the earth and in the sea and by lifting his hand up toward heav-
en. There are several instances in Israelite and Jewish literature
where heaven and earth are summoned as witnesses (Deut 4:26;
30:19; 31:28; LXX Deut 8:19; 2 Apoc. Bar. 19:1; T. Mos. 3:12; Tg.
Ps.-J. Deut 32:1; Sipre Deut. 32:1 [S. Horowitz and L. Finkelstein,
eds., Sifre on Deuteronomy, Corpus Tannaiticum 3.3.2 [New York:
Jewish Theological Seminary of America, 1969] 334]; see Delcor,
VT 16 [1966] 8-25, who regards swearing by heaven and earth
as a demythologization of the practice of swearing by the gods
of heaven and earth). There are no instances in which the sea is
included as it is here. According to m. Seb. 4.13 (see b. Seb. 35a),
oaths taken ‘by heaven and earth’ are invalid, while those taken
by a name or circumlocution for God are valid. Normally heaven
and earth are called upon as witnesses, not because they serve as
guardians or protectors of the covenant but because they are stable
and permanent aspects of reality (Delcor, VT 16 [1966] 111f.). That
is not done here because the heaven, the earth, and the sea will all
pass away (Rev 21:1). The only truly stable reality is God him-
self.” [David E. Aune, Revelation 6—16, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 564—565.]

38“This verse reproduces a variant of an ancient Israelite cult
formula that occurs in several liturgical contexts and that empha-
sizes the denizens that populate each sector of the cosmos, as in
Exod 20:11, ‘the Lord God made heaven, and earth and the sea,
and all that is in them’ (see also Neh 9:6 [LXX 2 Esdr 19:6]; Ps
146:6[MT 145:6]; Jdt 9:12; T. Job 2.4; Sib. Or. 3.20-23, 35; Acts
4:24; 14:15). Simpler versions of this formula refer to ‘the one who
created heaven and earth,’ later taken up into the Nicene Creed
(Gen 14:19, 22; Jdt 13:18 [an allusion to Gen 14:19, 22]; Bel 1:5; 1
Esdr 6:13), or ‘the one who created heaven and earth and sea’ (Jdt
9:13; Jub. 2:2); see Houtman, Himmel, 96-97. The former was
originally a Canaanite cult formula with parallels in both West Se-
mitic and Mesopotamian sources (see C. H. Gordon, Ugaritic Text-
book [Rome: Pontifical Biblical Institute, 1965] no. 2427; Cross,
Canaanite Myth, 15-16 n. 20, 5051 n. 25; Westermann, Genesis
2:205-6).” [David E. Aune, Revelation 6—16, vol. 52B, Word Bib-
lical Commentary (Dallas: Word, Incorporated, 1998), 565.]

pecially humans, for what they do in this world. The
invoking of God in the oath appeals then to the highest
possible authority for the truthfulness of what is assert-
ed in the oath. Note that as a part of the serious oath
making action, direct reference to God’s name is avoid-
ed by appealing to Him as 1@ {@vTI €i¢ TOoUG aidvag TV
aiwvwy, the One who lives forever and ever.

Additionally, this is the single occurrence of an oath
in all of Revelation. But its use here most likely is due
to the influence of Dan. 12:7 where the angel makes a
similar oath regarding the things of God revealed in a
vision to Daniel.*® The presence and integrity of God is

3“This is the only instance in Revelation where swearing an
oath is mentioned, and there is a clear allusion to Dan 12:7, where
the LXX reads kai dpooce tov {dvta gig tov aidva Ogdv, ‘and he
swore by the God who lives forever,” while Theodotion is even
closer to the version found in Revelation: koi dpocev v 1@ (@dvtt
Tov ai®dva, ‘and he swore by the one who lives for ever.” The rel-
ative clause introduced by 6g, ‘who,’ is the author’s expansion of
the allusion to Dan 12:7.

“Deut 6:13 and 10:20 require that oaths be taken in the name
of God (cf. 1Q20 = 1QapGen 2 iv 6-7). The high priest in Matt
26:63 takes an oath kotd Tod 6o 0D {DVTOC, ‘by the living God,’
reflecting the Hebrew oath formula 7)7°="n hay YHWH, ‘as Yahweh
lives,” found forty-one times in the OT and thirty times in the Deu-
teronomist (e.g., Judg 8:19; Ruth 3:13; 1 Sam 14:39; 20:3; 2 Sam
4:9; 1 Kgs 1:29; Jer 4:2; 5:2; 16:14-15; 23:7-8; 38:16; 44:26; Hos
4:15; Amos 8:14; see 3 Apoc. Bar. 1:7; cf. Kreuzer, Der lebendige
Gott, 37-145, esp. 23). A Christian development of this formula
into a trinitarian form is found in 1 Clem. 58:2, ... for as God
lives and as the Lord Jesus Christ lives and the Holy Spirit ... .’
According to m. Seb. 4:13, oaths taken by one of the names of God
or even abbreviations of the names of God are binding, as are such
circumlocutions as ‘by the Merciful and Gracious’ or ‘by him that
is longsuffering and of great kindness.’

“It is perhaps not purely coincidental that in texts in which
the early Jewish and Christian debate about the swearing of oaths
is reflected mention is often made of swearing ‘by heaven’ and
‘by earth’ directly; see Matt 5:34-35 (where the ‘heaven’/’throne’
and ‘earth’/’footstool’ combination is an allusion to Isa 66:1; cf.
Acts 7:49); Jas 5:12; Epiphanius Pan. 19.6.2; 2 Enoch (Rec. J) 49:1
(probably a Christian interpolation; on this passage, see D. Duling,
‘[Do not swear ...] by Jerusalem because it is the city of the Great
King’ [Matthew 5:35],” JBL 110 [1991] 291-309); Deut 4:26; T.
Mos. 3:12. Swearing by heaven and earth is referred to in Philo in
Spec. Leg. 2.5, where mention is also made of swearing by the sun,
the stars, and the entire universe. In rabbinic literature (m. Seb.
4:14; b. Seb. 34a; see Str-B, 1:332-33) and in the Gnostic treatise
Disc. 8-9 63.15-23, an oath by heaven and earth is mentioned (tr.
J. M. Robinson, Nag Hammadi): ‘I make him who will read this
holy book swear by heaven and earth [equal to the primal elements
of air and earth] and fire and water and seven rulers of substance
and the creating spirit in them and the unbegotten God and the
self-begotten one and him who has been begotten ... .” Agamem-
non reportedly swore by Zeus, the sun, the rivers, the earth, and the
underworld avengers (Iliad 3.276-80). Burkert (Greek Religion,
251) provides evidence to demonstrate that the tripartite oath for-
mula of sun/sky, earth/rivers, and underworld, i.e., the entire cos-
mos, derives from Near Eastern tradition. In Iliad 15.36-40 Hera

swears by Earth, Heaven, the Styx, the head of Zeus, and their
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invoked through this oath.
What the angel swore is stated in the 611 clause in
vv. 6b-7.40

marriage bed. The narrator in Achilles Tatius’ Leucippe and Cli-
tophon sees a picture of Eros and exclaims, “To think that a child
can have such power over heaven and earth and sea” (1.2.1; tr. B.
P. Reardon, Collected Ancient Greek Novels [Berkeley: University
of California, 1989]). Though this has nothing to do with oaths, it
does deal with universal sovereignty in terms of the three major
regions of the cosmos.

“When God is presented as swearing an oath in the OT, it is
sometimes phrased {® &yd, ‘as I live’ (LXX Num 14:21, 28; Deut
32:40; Jer 26:18; cf. Heb 6:13). The phrase opvoew katd, ‘to swear
by,” is found in Hermas Vis. 2.2.5, 8 (in both instances God is the
one who swears, first ‘by his glory’ and then ‘by his Son’). The
ancient Greeks invoked the names of specific deities (Burkert,
Greek Religion, 253), as well as deities in general in their oaths
(LSJ, 1223; TDNT 5:177). A typical example is found in Xeno-
phon Anab. 6.6.17, ‘I, gentlemen, swear by the gods and goddess-
es’ (cf. 6.1.31). Some Jewish texts strongly suggest that the name
of God not be used in oaths (CDa 15:1). The third commandment
in Exod 20:7 (“You shall not take the name of the Lord your God
in vain’) was widely interpreted in early Judaism as referring to
the use of the divine name in oaths (Ant. 3.91; Philo Spec. Leg.
2.2; 4.40; Str-B, 1:326-27). The phrase opvoew £v, ‘to swear by,’
occurs three times in Matt 5:34-36, and God is referred to directly
in LXX Judg 21:7, opdoapey év kupio, ‘we swore by the Lord.’
Some early Jewish and Hellenistic texts suggest that swearing be
resorted to only rarely (Sir 23:9—-11; Epictetus Ench. 33) or that it
be entirely avoided (Matt 5:33-37; Jas 5:12; Justin 1 Apol. 16.5;
Irenaeus Adv. Haer. 2.32.1; Epiphanius Pan. 19.6.2; Philo Decal.
82-95).”

[David E. Aune, Revelation 616, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 566—567.]

4“The introductory 611, the object of the verb dupoocev, ‘he
swore,’ is a hoti recitativum introducing direct discourse, untrans-
lated because it functions like quotation marks (BDR §§ 397.3;
470.1; Burton, Syntax, § 345). For similar constructions involv-
ing the verb opvoew followed by &1t introducing direct discourse,
see Matt 26:74 = Mark 14:71; Mark 6:23; LXX 2 Kgdms 3:9-10;
19:8(MT 19:7); 3 Kgdms 1:13, 17, 30 (all three verses have Aéymv
6t1); Amos 4:2 (516t1); 6:8 (d1011); Jer 28:14(MT 51:14) (d161v);
30:7(MT 49:13). Direct discourse following opvoewv can also be
introduced by the conditional particle &i, ‘if,” used to introduce
oaths (but left untranslated because it introduces a condition as-
sumed as real), though this is equivalent to simply beginning direct
discourse after the verb of swearing (Heb 3:11; 4:3 [quotation of Ps
95:11(LXX 94:11)]; Judg 8:19; 1 Kgdms 3:14; 3 Kgdms 1:51; Ps
131:2-5[MT 132:2-5]; Amos 8:7; Isa 62:8), and by a participle of
saying or speaking, always Aéywv in the LXX (LXX Num 32:10-
12; Deut 1:34-36; Judg 15:13; 21:1, 18; 1 Kgdms 19:6; 20:42;
28:10; 2 Kgdms 3:35; 21:17; 3 Kgdms 2:8 [Aéywv &i], 23; Jer 22:5;
45:16[MT 38:16]; 47:9[MT 40:9]; 1 Macc 7:15, 35). opvoew fol-
lowed by 61t can also introduce indirect discourse (LXX 1 Kgdms
24:22), though the infinitive normally functions in this way. The
quotation includes the whole of v 7. This statement of the angel is
modeled after Dan 12:7, in which an angel swears an oath (the verb
dpooce[v] is similarly followed by a &1t clause introducing direct
discourse): ‘It will be for a time, two times, and half a time; and
when the shattering of the power of the holy people comes to an
end all these things will be accomplished’.” [David E. Aune, Rev-

OTL XpOVOG OUKETL €oTal, AAN £V TalC AUEPALC TG
dwviic To0 £€BSOHOU dyyENou, Otav HEANN caAmilely,
Kal €teA€0ON TO puothplov tol Beol, we ebnyyéllosy
ToUG ¢autol SoUAOUG TOUC TTPpodATAC.

“There will be no more delay, but in the days when
the seventh angel is to blow his trumpet, the mystery
of God will be fulfilled, as he announced to his servants
the prophets.”

It falls into the later Jewish rabbinical category of an
assertive oath that predicts the occurrence of an event.
It has two parts in contrast to one another as signaled
by the conjunction GAN’.

a) Xpovog oUKETI Earail, there will be no more
delay. Time as xpovog does not stand in contrast to the
timelessness of the Greek eternity expressed generally
by aei and related cognants. John’s use of the Jewish
idiom €ig Toug ai®vag TV aiwvwy for eternity in v. 6
makes this clear. What John does hear the angel say
is that time is running out and nothing will delay the im-
plementation of God’s eternal plan for end time events.

b) dAA’ év raic nuépaic TAS QWVAS TOU
EBOOuou ayyéAou, orav uéAAn oaAmifeiv, but in the
days of the sound of the seventh angel, when he is about
to blow (his trumpet). The time remaining will lead up to
the days of the seventh angel blowing his trumpet, as
described in 11:15-18. Nothing will delay or slow down
the reaching of this point of time in the sequence of
God’s will. Note, however, the use of the indefinite tem-
poral conjunction coupled with the potential subjunc-
tive mood form of péAAn. Although it is certain that the
angel will blow his trumpet at the designated moment,
John nor this angel do not know precisely when that
will be. This indefinite time reference for future time
stands in stark contrast to the definite past time implied
in the use of 6te with the aorist tense verbs &kpagev
and éAaAnoav to specify the moment of the shouting of
the mighty angel (v. 3) and the speaking of the seven
thunders (v. 4).

But what does the blowing of the seventh trumpet
signal? John’s answer here is kai £TeAé06n TO puUOTAPIOV
100 B€00, WG eunyyéNioev Toug €autod doUAOUG TOUG
TTPOPATAG, also will be completed the mystery of God, as
He ‘gospelized” His servants, the prophets. Very likely here
stands in the background Amos 3:7-8,

7 810TL 0U pr) oLon KUpLog 6 Bed¢ plypa, Qv
ur armokaAun modsiav altod mpodg toug SovAoug
autol touc mpodrtac.t 8 Aéwv €psligetal, Katl Tig ol
doBndnostal; kuplog 6 Bedg €AAdAnoev, Kal Tic ou
npodnrtevoel; T

7 Surely the Lord God does nothing, without re-
vealing his secret to his servants the prophets. 8 The
lion has roared; who will not fear? The Lord God has

elation 616, vol. 52B, Word Biblical Commentary (Dallas: Word,
Incorporated, 1998), 567.]
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spoken; who can but prophesy?
Clearly Amos does not follow very closely the LXX
Greek text, but does, however, follow the underlying
MT much more closely.*!

Hekal d1edéctn 10 puotAplov Tod Beod, dg ednyyéMcey Todg

£€avtod 600A0VG TOVG TpoPnTag, ‘then the secret plan of God will
have been fulfilled, as he announced to his servants the prophets.’
This phrase perhaps alludes to Amos 3:7, *X*2377 172v-9R 1710 793R
3 ki »im-gald sédo el--abadayw hannébi-im, ‘unless he reveals
his counsel to his servants the prophets.” The LXX text reads €av
un amokoloyn moudgioy avtod TPOg TOVG S0VAOVE OLTOD TOVG
mpoontog, ‘unless he reveal his instruction to his servants the
prophets.” Charles (1:266) argues that the author could not have
relied on the LXX here, because the LXX reads modeiav, perhaps
erroneously reflecting a form of the Hebrew stem "0 yasar, ‘to
chasten, admonish, instruct,” such as oW miisar, ‘warning, ad-
monition” (Andersen-Freedman, Amos, 399). This is one of many
clear instances in which the author follows the MT rather than the
LXX.

“The term pootipilov, ‘mystery,” occurs just four times in Rev-
elation 1:20; 10:7; 17:5, 7) and is an important term in Jewish apoc-
alyptic texts, though in Revelation only here does pvotmpiov refer
to the eschatological plan of God concealed in the prophetic books
of'the OT. In 3 Apoc. Bar. 1:6, 8; 2:6, the angelic guide promises to
reveal mysteries (plural) to the seer with the statement ‘I will show
you (the greater) mysteries (of God).” The Aramaic term 10 raz,
‘mystery,” a Persian loanword, occurs seven times in Aramaic por-
tions of Daniel (2:17, 19, 27, 28, 29, 30, 47), and in each instance
the various Greek versions (LXX, Aquila, Theodotion, Symma-
chus) translate it with the Greek term pvotipiov. In early Jewish
literature, the term povotplov sometimes refers to ‘secrets of state’
or ‘the plans of the king [which he kept to himself]’ (Hatch, Essays,
57-58), as in the following texts: (1) Tob 12:7, 11 states ‘It is good
to guard the secret of a king [pvotpilov Pacthéwnc], but glorious to
reveal the works of God.” (2) In Jdt 2:2, Nebuchadnezzar sets forth
his secret plan (t0 pvotiprov Tii¢ BovAfic) to his officers and no-
bles. (3) 2 Macc 13:21 reports that Rhodocus, a Jew, provided ‘se-
cret information’ (t& pootpua) to the enemies of the Jews. Just as
a king’s counsel was a secret known only to himself, naturally the
plans of God are secret. Thus Wis 2:22 claims that the wicked ‘did
not know the secret purposes of God [pvotipia 8god].” The term
1 raz, ‘mystery,” occurs frequently in the Dead Sea Scrolls (1QH
1:21; 2:13; 4:27-29). In the Habakkuk commentary from Qumran
(1QpHab 7:5), 11 raz, ‘mystery,” refers to that which is obscure and
requires interpretation regarding what the OT prophets said about
the last days. John’s elaborate use of allusions to prophetic books,
particularly Daniel and Ezekiel, reveals that he saw their prophe-
cies as pointing to final fulfillment in his own day.

“The view that God communicated to the prophets mysteries
that are not fully understood until the time of their fulfillment is a
view at home in some phases of early Judaism and early Christian-
ity. This view is reflected in 1QpHab 2:8-10 (tr. Vermes, Dead Sea
Scrolls), where the author refers to

the Priest [in whose heart] God set [understanding] that
he might interpret [MWo lip$ér] all the words of His servants the
prophets, through whom he foretold all that would happen to His
people and [His land].

“A similar statement is made in 1QpHab 7:1-5 (tr. Vermes,
Dead Sea Scrolls):

And God told Habakkuk to write down that which would hap-
pen to the final generation, but He did not make known to him when

Although puoTipiov is used four times in Reve-
lation, the broad meaning of 10 puoTpiov 100 B¢€00,
the mystery of God, only shows up here in 10:7. Con-
textually, the content intended by the phrase must be
understood in light of the meaning of the blowing of the
seventh trumpet (11:14-19), which in turn opens up the
pouring out of the seven bowls of divine wrath (15:1-
16:21). This is a different meaning from the one com-
monly used by Paul where in Col. 1:27 the ‘mystery’
is “Christ in you, the hope of glory.” Or, Christ Himself
as defined by Paul in Col. 2:2. Central to the idea of
puoThpiov is that of something unknown except to a
select few individuals. Here the focus is on the pouring
out of divine punishments on evil people at the very
end of human history, just prior to the coming of Christ.

Quite interesting is how God communicated the
broad strokes of His intention to the prophets: wg
eunyyéAlioev Toug €autol OoUAouG TOUG TTPOPRATOG.
That is, He gave them some insight into these events
as ‘good news’ rather than as warning or admonition.
Even more unusual gunyyéhioev from elUayyeAidw is
found only here and in Rev. 14:6 in the active voice
rather than the almost universal deponent middle voice
form from eUayyeAifopar which is the much earlier
spelling in Greek.*? What is conceptualized here is that

the time would come to an end. And as for that which He said, That

he who reads may read it speedily: interpreted [ pisré] this

concerns the Teacher of Righteousness, to whom God made known

[ hédié] all the mysteries [*11 razé] of His servants the proph-

ets.

“These two texts reflect three presuppositions: (1) The events
of the final generation have been predicted beforehand by God
through the prophets. (2) The true meaning of the biblical text re-
fers to historical events that have or will occur in the final genera-
tion. (3) The words of the prophets are mysteries ( *17 razim), the
meaning of which God has revealed to the Teacher of Righteous-
ness (probably identical with the Priest of 1QpHab 2:8; cf. 4QpPsa
3:15). A similar understanding of the OT is found in some phases
of early Christianity. In 1 Cor 2:6—16, Paul claimed that the Spir-
it of God enabled Christians to understand the secret and hidden
wisdom of God, which had been concealed for ages but was now
revealed to those who had received the Spirit. The idea of a ‘mys-
tery of God hidden for ages but now revealed’ is a conception that
some have labeled the ‘revelation schema’ (Lithrmann, Offenba-
rungsverstiandnis, 113—17). It occurs frequently in Pauline and par-
ticularly Deutero-Pauline literature (Rom 16:26-26; Col 1:26-27;
Eph 3:5, 9-10; cf. 2 Tim 1:9-10; Titus 1:2-3; 1 Pet 1:20).”

[David E. Aune, Revelation 6-16, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 568—570.]

“2“In early Christian literature, only here and in Rev 14:6 is
the verb gvayyeAilew, ‘to proclaim,” found in the active voice, a
relatively rare phenomenon (MM, 259), attested only twice in the
LXX (1 Kgdms 13:9; 2 Kgdms 18:19), and thereafter in neither
non-Jewish nor non-Christian Greek until the second century A.D.
Further, the noun gvayyéhov occurs only once in Revelation (14:6;
see Comment on that complex passage), and these are the only oc-
currences of edayyed- words in the Johannine corpus. Further, the

use of the verb evayyeAilewv in 10:7 is so completely different from
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the pouring out of the wrath of God at the end is actu-
ally ‘good news’ that should cause rejoicing among the
people of God. For it signals that God is in control, is
just and holy, and is defending His integrity by holding
accountable those who harmed His people. The tone
of rejoicing and celebration in 15:2-8 leading up to the
pouring out of the bowls in 16:1-21 define the nature of
this elnyyéAioev from God to the prophets.

How much detail did God give to the OT prophets
about what He planed to do? Only broad sketches and
the central themes of His wrath and His justice.*® This

its use in 14:6 that the two usages reflect no common traditional
usage. In 10:7 edayyehilew is a verb of communication used in a
semantically neutral sense; only the context indicates whether the
message communicated is positive or negative. If this verse alludes
to Amos 3:7 (which is possible), then gbayyehilew functions like
the verb 3777 gala or dmokoldmtew, i.e., ‘to reveal, make known.’
Further, in neither passage is gvayyeiifewv used in the technical
sense of ‘to proclaim the gospel’; rather it is used in the more gen-
eral sense of a message originating with God (Lohmeyer, 123-24).
Here God is the subject of the verb ednyyéhicev, and the object of
the verb is T0 pootiprov, i.e., that which God communicated to the
prophets, which is now ‘fulfilled.” According to some scholars, the
use of evayyeliCewv in Rev 10:7; 14:6 reflects pre-Pauline usage
(Jeremias, Jesu Verheissung, 19-20, 59; Stuhlmacher, Evangeli-
um, 210-18). In Stuhlmacher’s opinion, the use of evayyerilev in
Rev 10:7; 14:6 (as well as in Matt 11:2—6; Luke 7:18-23) reflects
the usage of early Palestinian Jewish Christianity in which that
which is proclaimed is the message of the coming of God to judge
and to save. This usage is reflected in the phrase evayyelilecOou
v Baciieiov 10D B0, ‘to proclaim the kingdom of God,” in Luke
4:16-30; Mark 1:14-15. There is no relationship between this us-
age and the technical use found in Paul, i.e., to proclaim the mes-
sage of the death and resurrection of Christ (Koester, Gospels, 9
n. 2). There is, however, no really convincing proof that Rev 10:7
and 14:6 reflect anything other than Jewish usage adopted by the
author.

“The phrase ‘his servants the prophets’ is a designation for OT
prophets that also occurs in 11:18. The conception of the proph-
ets as servants of Yahweh (°8217 172 «abadayw hannébi.im, ‘his
servants the prophets’) is originally a Deuteronomistic conception
(2 Kgs 9:7; 17:13, 23; 21:10; 24:2; Jer 7:25; 25:4; 26:5; 29:19;
35:15) that passed into general usage (Amos 3:7 [possibly a later
interpolation; see the pro and con arguments in Andersen-Freed-
man, Amos, 391-92]; Ezra 9:11; Dan 9:6, 10; Zech 1:6; 1QS 1:3;
1QpHab 2:9; 7:5; 1QpHosa 2:5; 4Q390 = 4QPscudo-Moses Apoc-
alypse 215).”

[David E. Aune, Revelation 616, vol. 52B, Word Biblical
Commentary (Dallas: Word, Incorporated, 1998), 570.]

“For example the very limited understanding of Daniel, as
Beale explains:

“Therefore, here the angel is beginning to explain to John the
‘when’ and ‘how’ that Daniel did not understand about his own
prophecy. The angel tells John that the final completion is to be at
the last judgment and establishment of the kingdom announced by
the last trumpet. Daniel knew that much, but was not given hope to
expect it in his own time, as John is, although even John’s expec-
tation needs to be balanced by an ‘already-and-not-yet’ perspec-
tive (on John’s imminent expectation see on 1:1, 3, 7; 2:5, 16; 3:3,
11; 16:15; 22:6, 7, 10, 12). Daniel was also given no hope for the

becomes clear from the wide variety of images used in
the preaching of the different prophets about the wrath
of a holy God.

2. What does the text mean to us today?

With this interlude part one we continue to see
the movement of God in behalf of His people. Through
the sometimes strange imagery of apocalyptic vision
John conveys to us the repeated theme of the absolute
power and control of God over human events. He con-
tinuously works toward moving human history to the
planned climax at the end.

Very important to that divine intention is the vali-
dation of His people, especially those under persecu-
tion and who have suffered martyrdom. The evil in this
world that has harmed them is confronted by the vastly
superior power of Almighty God who uses a variety of
means to unleash His wrath upon such individuals.

And in this part of Revelation John is preparing
his readers for the end where the full fury of God will
be poured out in unimaginable manner upon all evil on
this earth. All corruption and evil is headed toward total
destruction and eternal damnation in the lake of fire.

For God’s people both on earth and already in
heaven, this is an occasion for celebration and rejoic-
ing. Evil is being destroyed; God is reigning supreme-
ly and totally. And His people are under His protection
and care.

At chapter ten we are getting close to the end of
times. The mighty angel asserts under oath that there
will be no delay in reaching that end. To be sure, much
of it is still a mystery. But it is known fully to God and
He is communicating more and more of it to His people
through His servnt John.

fulfillment of the events preceding the consummation. In contrast,
John is made to understand that Daniel’s end-time prophecies con-
cerning events preceding the consummation have actually been set
in motion by Jesus’ redemptive work. What was distant from Dan-
iel’s perspective is happening now in John’s time. This understand-
ing of eschatological inauguration is most evident from the angel’s
possession of the open scroll (in the light of our conclusions about
Christ’s possession and opening of the scroll in ch. 5).” [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),

544.]
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