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ABSTRACT

This thesis undertakes the task of examining the theme of worship in the Apocalypse by means
of a narrative approach in an effort to make a contribution to a Pentecostal theology of worship
based on the Apocalypse. After a survey of the most recent scholarship on the theme of worship,
the methodological approach for the thesis is presented. The thesis employs a Pentecostal
hermeneutic that makes use of Wirkgungsgeschichte and narrative analysis. A detailed
examination of early North American Pentecostal periodical literature reveals the depth to which
the spirituality of early Pentecostals was impacted by their reading of the Apocalypse as a
liturgical text. A Pentecostal narrative hearing of the Apocalypse follows in which the theme of
worship is examined. The thesis culminates in an offering of overtures toward the construction of
a Pentecostal theology of worship based on the Apocalypse. The thesis concludes with
implications and suggestions for further research.
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INTRODUCTION

I. The Task
As a fourth-generation Pentecostal born and raised in a pastor‟s home, I have two very distinct
childhood memories that center on the Apocalypse. The first is that my initial experience of
Spirit-baptism came during a time of prayer that closed a small group Bible study led by my
father on the topic of the four horses in the Apocalypse (Rev. 6.1-8). The second is the distinct
experience of terror I felt when our church watched a movie titled A Thief in the Night about the
idea of missing the rapture.1 I can still hear the haunting lyrics to the movie‟s theme song, „I
Wish We‟d All Been Ready‟, by Larry Norman as well as see myself as a young child hiding
behind the couch whenever I happened to come home from school to an empty house. I was sure
I had missed the rapture and been „left behind‟. This second experience, coupled with the
Dispensational understanding of Revelation with which I, like many North American
Pentecostals, grew up made me afraid even to read the Apocalypse! It was actually not until I
took a graduate course on the Apocalypse that I began to discover the worship embedded in the
book. It is that course that began my journey that has led me to this thesis. This study is a
Pentecostal narrative reading of the Apocalypse that examines its theme of worship. The results
of the narrative reading will then be put into conversation with Pentecostalism to offer proposals
for a Pentecostal theology of worship based on the Apocalypse.

II. Structure and Flow of the Argument
This study begins in chapter one with a survey of modern scholarly literature related to the theme
of worship in the Apocalypse. The review is divided into four sections: 1) The theme of worship
as a whole; B) The worship scenes; C) Revelation 4-5; and D) Additional worship scenes.
Because no monograph has yet to appear on the theme of worship in the entire Apocalypse, this

1

The movie was produced in 1972 (I was six years old) as the first in a series of movies written by Russell S.
Doughten. I later saw its sequel, A Distant Thunder, produced in 1978. The third and fourth installments of this
series (which I did not see) were Image of the Beast (1981) and The Prodigal Planet (1983). The more recent Left
Behind series of books and movies has introduced a new generation to the distinct Dispensational reading of the
Apocalypse.
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survey focuses on periodicals, book chapters, and monographs written on individual texts related
to worship.
Chapter two lays out the methodology for the study. In this study I will engage
Pentecostalism through a brief overview of North American Pentecostalism as well as
Pentecostal hermeneutics. Further, I will employ Wirkungsgeschichte as a way to discover how
the worship in the Apocalypse influenced early Pentecostals as attested in the early Pentecostal
periodical literature. Narrative criticism is briefly introduced as a method conducive to
Pentecostals, given the orality of Pentecostalism as well as their conditioning to view Scripture
as story. Finally, this study makes overtures for the construction of a Pentecostal theology of
worship based on the findings of the reading.
Chapter three is a careful reading of the early Pentecostal periodical materials, following
the model established by Kimberly E. Alexander and built upon by Larry R. McQueen and Chris
E.W. Green.2 A variety of periodicals from both the Wesleyan-Holiness and Finished Work
streams of the tradition covering the time span of 1906-1916, a decade traditionally viewed as
the heart of the Pentecostal tradition, are mined for their effective history as to how the worship
practices of early Pentecostals was influenced by the worship found in the Apocalypse.
Chapter four consists of a sustained narrative reading of the Apocalypse with a focus on
the theme of worship. In addition to the prologue and epilogue, the text of the Apocalypse is
divided according to the four ejn pneuvmati phrases. Emphasis is placed upon how the text might
have been experienced by John‟s implied hearers without any assumptions about what they
would or would not have known pertaining to his perceived sources.3 In each section of the text,
the presence of liturgical elements and their role in interpreting the narrative will be explicated.

2

K.E. Alexander, Pentecostal Healing: Models in Theology and Practice (JPTS 29; Blandford Forum: Deo
Publishing, 2006); L.R. McQueen, Towards as Pentecostal Eschatology: Discerning the Way Forward (JPTS 39;
Blandford Forum: Deo Publishing, 2012); C.E.W. Green, Toward a Pentecostal Theology of the Lord‟s Supper:
Foretasting the Kingdom (Cleveland: CPT Press, 2012).
3
In this thesis, I am operating with the following presuppositions: The implied author of the Apocalypse is
someone named John, who is likely a prophetic figure familiar to the Johannine community and known to the
implied audience, the seven churches of Asia identified in Rev. 1.11. It was written sometime in the late first
century, possibly under the reign of the emperor Domitian. It shares affinities with other apocalyptic literature and
contains numerous allusions to and echoes of Old Testament scripture. Because narrative criticism focuses on the
story being told rather than the reconstruction of historical events, the sources behind John‟s work are at best only
theoretical.

2

Chapter five is devoted to offering overtures for the construction of a Pentecostal
theology of worship based on the central tenants concerning worship derived from the narrative
reading of the Apocalypse. It is hoped that this chapter will encourage Pentecostals and others to
re-discover the Apocalypse as a rich resource for liturgy.
The thesis concludes with contributions made by this study as well as suggestions for
further research.
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CHAPTER 1

The Role of Worship in the Apocalypse: A Survey of Modern Literature

I. Introduction
All interpreters of the Apocalypse recognize the scenes of worship scattered throughout the
narrative as being one of its most distinctive features. Despite this acknowledgement, the overall
theme of worship in the Apocalypse has received relatively little scholarly attention. The primary
texts that receive the most consideration are Revelation 4-5 due to their heavy concentration of
hymnic material. However, the hymns of the Apocalypse as a whole have been the subject of a
limited amount of attention. To date, there are no monographs devoted exclusively to the overall
theme of worship in the Apocalypse. The intention of this chapter is to provide a survey of
modern literature related to the theme of worship in the Apocalypse. This review will not survey
commentaries unless they contain excurses or specific discussion on the theme of worship as the
commentaries will be engaged in my reading of Revelation. The first section will survey the
scholarly literature which discusses the role of worship within the whole of the Apocalypse. The
second section will review the literature dedicated to the hymns of the Apocalypse. The third
section will survey the literature pertaining to Revelation 4-5, and the final section will survey
the literature pertaining to the remainder of the worship scenes.
II. Worship in the Apocalypse
Leonard Thompson
In his 1990 commentary on Revelation, Leonard Thompson devotes a chapter to the worship
found in the Apocalypse which he titles „Unity through the Language of Worship‟.1 Thompson
views the liturgical language in the Apocalypse as one of its primary unifying forces. His chapter
is divided into four sections. In the first section, Thompson briefly explores the presence of

1

L.L. Thompson, The Book of Revelation: Apocalypse and Empire (Oxford: Oxford University Press, 1990),
pp. 53-73.

liturgical language in the prologue and epilogue2 of the Apocalypse. He suggests that while the
epistolary elements ground the Apocalypse in a specific space and time, the liturgical elements
create a visionary world that is beyond time and space.3
In the second section, Thompson discusses the distribution of liturgical language in
Revelation 4.1-22.5, with most of his attention focused on the initial worship scene found in
Revelation 4-5. In his description of the heavenly throne room, the Seer shows dependence upon
both Old Testament and apocalyptic traditions, while at the same time adapting and modifying
the traditions for his own purpose. Thompson further argues that John employs current images
from the political realm and the Roman imperial cult in subversive ways to demonstrate that the
God of heaven is the only God worthy of praise. By means of „unambiguously Christian‟
symbolism, Jesus, in Revelation 5, is introduced as a Lion/Lamb who alone is able to open God‟s
sealed scroll/book. Thompson suggests that this scroll/book might be viewed as a „Christian
book of liturgy‟ which is „disclosed only in the worship of the Christian community (whether in
heaven or on earth)‟.4 After this initial exploration of Revelation 4-5, Thompson briefly
identifies and describes the rest of the worship scenes in the Apocalypse with limited
commentary.
In the third section of the chapter, Thompson examines the relationship between heavenly
worship and eschatology. For Thompson, the significance of the worship scenes derives from the
nature of the apocalyptic genre.5 The worship scenes are John‟s way of expressing the „spatial
dimension of transcendent reality,‟ whereas the dramatic narratives express the „temporal
dimension of transcendent reality‟.6 The worship scenes are a vivid portrayal of „eschatological
realities in the present,‟7 and they offer a liturgical reflection on eschatological themes.

2

Thompson, The Book of Revelation, p. 55, views the prologue‟s combination of epistolary elements and
liturgical language as a way to „establish the divine authority of what is being said‟ whereas in the epilogue, the
combination of epistolary and liturgical language is used to encourage the audience to maintain faithful in light of
the expectancy of Jesus‟ return.
3
Thompson, The Book of Revelation, p. 56.
4
Thompson, The Book of Revelation, p. 59.
5
Thompson, The Book of Revelation, p. 63, relies on the definition of Apocalyptic crafted by John Collins and
others in the Apocalypse Group of the Society of Biblical Literature: „A genre of revelatory literature with a
narrative framework, in which a revelation is mediated by an otherworldly being to a human recipient, disclosing a
transcendent reality which is both temporal, insofar as it envisages eschatological salvation, and spatial insofar as it
involves another, supernatural world‟.
6
Thompson, The Book of Revelation, p. 63.
7
Thompson, The Book of Revelation, p. 64.
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Thompson notes that John connects worship to eschatology by setting the eschatological drama
in heavenly worship and by demonstrating that heavenly worship celebrates in the present
eschatological events yet to come. Thus, the narrative events of the seals and trumpets, for
example, are purposefully punctuated with scenes of celebratory worship as are the scenes
depicting the casting down of Satan and the destruction of Babylon. In addition, the worship
scenes and dramatic narrations are often presented in homologous fashion; that is, they share
similar „motifs and attributes‟.8
In the final section Thompson discusses the worshipping community of the Apocalypse,
suggesting that the Apocalypse is addressed to Christian communities in Asia.9 For the Seer,
worship functions as a „radical equalizer‟ as all people, from the mighty to the small, join
together in worship of God.10 The worship in the Apocalypse serves to create an egalitarian
community of worshippers of the Lamb who are to be clearly distinguished from non-Christian
communities. The Apocalypse functions as liturgical material for the Asian churches. In John‟s
communities, the worship service becomes the context for celebrating the reign of God and the
Lamb, the present reality of future eschatological events, and the link between heaven and
earth.11
Marianne Meye Thompson
In 1992, Marianne Thompson‟s article „Worship in the Book of Revelation‟ was published.12
Thompson views the Apocalypse as the New Testament‟s most important book related to
worship.13 The worship of heaven portrayed in its visions is paradigmatic for earthly worship.14
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Thompson, The Book of Revelation, p. 68, mentions the following examples of this linkage: Precious stones
are used in describing the heavenly throne room (Rev. 4.3) and eschatological New Jerusalem (Rev. 21.11, 18-21);
the throne is „fixed‟ or „situated‟ in heaven (Rev. 4.2) and New Jerusalem is „foursquare‟ or „cubed‟ (Rev. 21.16).
Several links occur between the worship scene in Rev. 7.13-17 and the description of New Jerusalem: the reference
to „washed stoles‟ (Rev. 7.14 and 22.14); the statement that God will dwell with his people (Rev. 7.15 and 21.3), the
reference to God giving water to the thirsty (Rev. 7.16 and 21.6); and, people worshipping God and the Lamb (Rev.
7.17 and 21.4).
9
The worshipping community must be Christian for „no other community would worship the slain Lamb‟.
Thompson, The Book of Revelation, p. 70.
10
Thompson, The Book of Revelation, p. 69.
11
Thompson, The Book of Revelation, pp. 72-73.
12
M.M. Thompson, „Worship in the Book of Revelation‟, Ex Auditu 8 (1992), pp. 45-54.
13
Thompson, „Worship in the Book of Revelation‟, p. 45, has as her first sentence: „There is no book of the
New Testament in which worship figures so prominently, provides so much of the language and imagery, and is so
fundamental to its purpose and message as the book of Revelation‟.
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After examining the historical setting of the Apocalypse, Thompson discusses the imagery of
worship found within the book.15 Third, Thompson discusses the Apocalypse‟s revelation of God
as the Supreme Being worthy of worship. God is to be worshipped because God is the sovereign
Creator.16 God‟s purposes for creation and for humanity are being worked out, most decidedly in
the person and work of Jesus, the Lamb; therefore, worship of God and the Lamb „belong
together‟.17 Thompson concludes her article with some reflections on worship in the Apocalypse.
God is to be worshipped because God is worthy; thus, worship is „the human response to one
infinitely greater … or Wholly Other‟. God is to be worshipped because God is sovereign; God‟s
intentions for the created order will be brought to pass. Worship „is the natural and expected
response to the vision of God‟ and should never be viewed as an „irrelevant or escapist solution
to the problems of life‟. Worship „lifts us out of the world to God, and so necessarily drives us
out into the same world of which God is creator, sustainer, and redeemer‟. 18 Worship is for those
who live „in the middle‟ – between „creation and the eschaton, between earth and heaven‟. In
worship, one focuses not on some „future or otherworldly reward, but on God‟. Worship orders
the life of the worshipper, enabling him or her to attend to God.19
Richard Bauckham
In 1993, Richard Bauckham published two works on the Apocalypse, both of which give
attention to worship.20 For Bauckham, the significance of the worship scenes in the Apocalypse
is that they provide evidence for the development of Christology in the primitive Christian
communities.21 In The Climax of Prophecy, Bauckham devotes his fourth chapter to an
exploration of the worship of Jesus in the Apocalypse. He compares the Apocalypse with the
14

Thompson, „Worship in the Book of Revelation‟, p. 49. The worship scenes are intended to encourage the
faithful „not by being given instructions on how to worship, but by being granted an image of the God whom they
worship‟.
15
Thompson, „Worship in the Book of Revelation‟, pp. 48-49. In this section she notes the vocabulary of
worship (latreuein, leitourrgein (sic), and proskynein) and the use of cultic imagery (priests, temple, altar, bowls).
She indicates that the significance of portraying the people of God by means of cultic imagery is to underscore that
„they are known by their activity of worship, and not just by what they do but by whom they worship as well‟ (p.
48).
16
Thompson, „Worship in the Book of Revelation‟, p. 50.
17
Thompson, „Worship in the Book of Revelation‟, p. 50.
18
Thompson, „Worship in the Book of Revelation‟, p. 51.
19
Thompson, „Worship in the Book of Revelation‟, p. 52.
20
R.J. Bauckham, The Climax of Prophecy: Studies on the Book of Revelation (Edinburgh: T&T Clark, 1993);
idem, The Theology of the Book of Revelation (Cambridge: Cambridge University Press, 1993).
21
See also R. Bauckham, „The Worship of Jesus in Apocalyptic Christianity‟, NTS 27 (1981), pp. 322-41;
idem. „Jesus, Worship of,‟ in David N. Freedman (ed.), ABD vol. 3 (Garden City, NY: Doubleday, 1992), pp. 81219.
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Ascension of Isaiah and contends that both writings reflect the thought-world of apocalyptic
Christianity.22 Key for Bauckham is the fact that both writings, which are roughly
contemporaneous, contain a vision of the worship of Jesus in heaven and a prohibition against
the worship of angels.
Bauckham demonstrates how John utilizes the prohibition against the worship of angels
as a way to direct attention to the worship of God, who is „the true transcendent source of
revelation‟.23 Jesus, rather than being an intermediary like the angels, is also the source of
revelation. Bauckham indicates that for John, „Jesus belongs with God as giver, while the angel
belongs with John as instrument … the monotheistic prohibition of the worship of angels does
not prohibit the worship of Jesus‟.24 John‟s adaptation of this tradition enables him to delineate
for his readers the differences between true and false worship. In portraying the worship of Jesus
in the inaugural throne-room scene of Revelation 4-5, John clearly establishes the unique
worthiness of Jesus as distinct from all other creatures as the „divine agent of salvation and
judgment‟.25 Bauckham is careful to point out that while Jesus as the Lamb is worshipped along
with God in the climactic hymn in Rev. 5.13, John‟s sensitivity to monotheism is expressed in
the fact that Jesus is not an alternative object of worship; rather, Jesus shares in the worship of
God.
In The Theology of the Book of Revelation, Bauckham underscores the theme of worship
in the Apocalypse. He connects the theme to the theological concern for the monotheistic
worship of God. In the throne-room scene, John focuses less on the physical description of God
and more on the throne and the continuous worship going on around the throne. By this, the
reader is reminded that „true knowledge of who God is is inseparable from worship of God‟, and
indeed cannot be „truly experienced except as worship‟.26 Jesus is clearly connected with God in

22

Bauckham, The Climax of Prophecy, pp. 140-48. Bauckham denotes both the similarities of the Ascension of
Isaiah to Merkabah mysticism (pp. 141-42) and their differences (pp. 142-43). The differences center on angelology.
Bauckham sees the Ascension of Isaiah to be „deliberately rejecting a form of Merkabah mysticism (whether Jewish
or Christian is not clear) in which angels were reverenced and invoked both as obstacles and as aids in the mystical
ascent to heaven‟ (p. 143). Bauckham also treats the subject of the worship of Christ, the worship of the Holy Spirit
(called „the Beloved‟), and the worship of God in the Ascension of Isaiah (pp. 145-46).
23
Bauckham, The Climax of Prophecy, p. 134.
24
Bauckham, The Climax of Prophecy, p. 135.
25
Bauckham, The Climax of Prophecy, p. 136. Bauckham further notes that in the apocalyptic and Merkabah
traditions God is portrayed in the heavenly throne-room as receiving ceaseless angelic worship.
26
Bauckham, The Theology of the Book of Revelation, pp. 32-33.
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the Apocalypse,27 and Bauckham restates much of what he writes in The Climax of Prophecy
concerning the worship ascribed to Jesus. He suggests that the worship of Jesus as God was a
development of Jewish monotheism in which Jewish Christians understood Jesus to be included
„in the reality of the one God‟.28 As the doxology of Rev. 1.5-6 and the hymn of Rev. 5.9-10
indicate, the worship of Jesus in the earliest Christian communities arises because of his work of
redemption.29 John wishes, however, to express more than a functional divinity for Jesus; that is,
John is concerned to show Jesus as a divine being somehow belonging to the „reality of the one
God‟.30 Therefore, in Revelation, „what Christ does, God does‟ and it is precisely because of this
that Jesus is worshipped.31
Wes Howard Brook and Anthony Gwyther
Wes Howard-Brook and Anthony Gwyther‟s 1999 commentary devotes a chapter („The Empire
of the World Has Become the Empire of Our Lord and of His Messiah: Liturgy and Worship in
Revelation‟) to the worship scenes in the Apocalypse.32 After suggesting a number of functions
which the worship scenes serve,33 they proceed to examine each of the seven worship scenes.34

27

Bauckham focuses on John‟s use of the titles, „the Alpha and the Omega‟, „the beginning and the end,‟ and
„the first and the last‟ for both God and Jesus (see Rev. 1.8, 17-18; 21.6; 22,13). Additionally, Bauckham shows how
these titles appear in connection with the announcement of the Parousia (Rev. 1.7 with God as the Alpha and
Omega; Rev. 22.12 with Christ as the Alpha and Omega) and the announcement of new life (Rev. 1.18 with Christ
as the first and the last; Rev. 21.5-6 with God as the beginning and the end). Bauckham thus sees an ABBˈAˈ
chiastic structure. Bauckham, The Theology of the Book of Revelation, pp. 54-58.
28
Bauckham, The Theology of the Book of Revelation, p. 62.
29
Bauckham, The Theology of the Book of Revelation, p. 62: „The salvation was too closely connected with
Jesus himself for Jesus to be bypassed in worship offered to God for it, but at the same time it was salvation from
God that Jesus gave and so Jesus was not treated as an alternative object of worship alongside God. He was included
in worship of God‟.
30
Bauckham, The Theology of the Book of Revelation, p. 62, „The reason why John does not use the word
„God‟ of Jesus will be the same reason that accounts for the general slowness of this usage in becoming established
Christian practice. He wants neither to say that Jesus simply is, without any distinction, the God Jesus called God
and Father (a usage John reflects in 1:6; 2:28; 3:5, 12, 21), nor to seem to speak of two gods. But it is also notable
that many times when he is talking most deliberately about God he does not call God „God‟ either. He says far more
about the deity of God by calling him „the Alpha and Omega‟ than he does by calling him „God‟, and he also calls
Jesus „the Alpha and the Omega‟ (emphasis mine).
31
Bauckham, The Theology of the Book of Revelation, p. 63.
32
W. Howard-Brook and Anthony Gwyther, Unveiling Empire: Reading Revelation Then & Now (Maryknoll:
Orbis Books, 1999), pp. 197-221.
33
The authors list the following functions: 1) To remind the hearers that God is listening and will respond to
their prayers; 2) To generate solidarity in the churches „through shared song and other forms of communal prayer;‟
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In their summarization of the content of the first scene (Rev. 4.2-11), the authors point to John‟s
utilization of both Jewish and Greco-Roman sources in the description of the heavenly throne
room and the events taking place therein. They argue that worship is shown to be largely a
„political act;‟ that is, God is worshipped because God possesses all power and authority.35 In the
second scene (Rev. 5.8-14), the Lamb is deemed worthy of worship by all of creation because of
his sacrificial death. The third scene (Rev. 7.9-17) celebrates those who have washed their robes
in the blood of the Lamb. Key to the liturgy of this section is Rev. 7.10 („Salvation belongs to
our God who is seated on the throne, and to the Lamb‟). The authors tie the concept of salvation
to the Pax Romana and suggest that „those who have been washed clean in the Lamb‟s blood are
precisely those who have refused to abide by this imperial propaganda‟.36 The fourth scene (Rev.
11.15-18) is introduced by the sounding of the seventh trumpet and proclamation of the kingdom
of God (Rev. 11.15). For the authors, this liturgical section echoes „the transition from the first
biblical era to the second‟ and serves as a warning that all empires will come to end.37 The fifth
worship scene (Rev. 14.1-5) reveals those who have become the beast‟s prisoners of war38
appearing with the Lamb on Mount Zion. They are also identified with the 144,000 (Rev. 7.4),
but here they are further described as having the mark of the Lamb on their foreheads and having
been bought from the land. This scene is a stark contrast between those who can buy and
participate in commerce (followers of the beast) and those who have been bought and participate
in the liturgy of heaven (followers of the Lamb). The sixth worship scene (Rev. 15.2-4) follows
the harvesting of the earth, of which the 144,000 are the first fruits. The song sung in this scene
is identified as the Song of Moses and the Lamb. This reinforces the Apocalypse‟s theme of a
singular people of God formed out of people from every nation, tribe and tongue. God is
celebrated as a just and powerful king who is worthy of worship.39 The final worship scene (Rev.
19.1-8) celebrates God‟s destruction of Babylon and anticipates the Marriage Supper of the
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Lamb. In this song, „no longer is there need to plead with God for justice, for justice has been
done‟.40
The authors conclude that the scenes are „powerful tools‟ for creating a community
united in solidarity and commitment to God. Worship is a political statement – a stand against
empire – both in John‟s day and in the present day as the community is called upon to celebrate
joyously the reign of God and of the Lamb.41
Steven Friesen
Steven Friesen devotes a chapter in his 2001 commentary to the issues of worship and
authority.42 Friesen explores the concept of worship in its ancient context which included blood
sacrifices, libations and/or food offerings. He documents how the concern with meat sacrificed to
idols in Revelation reflects a question of proper worship. Revelation also contains activities that
reflect modern western ideas of worship, such as temple worship, incense offerings, prostration,
and spoken/sung worship to God and the Lamb. Friesen states that worship „acknowledges
beings who have authority‟ and is „enfolded in the meaning of sacrifice‟. Further, worship
requires submission and obedience from the worshippers.43
Friesen suggests that Revelation 4-5 asserts that God and the Lamb are the authority
figures worthy of worship. He compares this to the Greco-Roman practice of including the
imperial family within the pantheon of gods and goddesses. The Lamb is worthy because of his
sacrifice. This is reinforced throughout the rest of the text as Jesus is referred to as „the Lamb
that was slaughtered‟. The paradox of Jesus‟ victory through suffering would not have made
sense in Greco-Roman society; in fact, Friesen states that „the matrix within which such a Jesus
made sense was in … the kinds of churches John envisioned … in which the bold claims made in
worship were not manifest in everyday life‟.44 The Lamb is also the only king and ruler of all
and, along with God, is the only one worthy of worship. For Friesen, the worship of God and the
Lamb issues a political statement against the authority of Rome.
40
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W. Hulitt Gloer
W. Hulitt Gloer‟s 2001 article on worship in the Apocalypse seeks to identify the liturgical
elements found within the Apocalypse.45 He identifies the 15 hymns or hymn-like fragments as
the most prominent liturgical elements.46 Gloer offers brief comments on each of the worship
hymns he identifies.47 This is followed by a short discussion of the possible influences that the
liturgical elements reflect; namely, the actual liturgy and worship of the Johannine churches
(influenced by the Jewish practices in the temple), or a Eucharistic liturgy. Because the New
Testament is „silent about how and in what order such elements were used‟, it is impossible to
say confidently that the worship of the Apocalypse reflects the worship of the Johannine
community.48 Gloer further suggests parallels between 1) the liturgy of the Apocalypse with that
of Merkebah mysticism and the Hekhalot literature, and 2) the liturgy of the Apocalypse and the
Roman imperial court (following Aune).49
Gloer maintains that John‟s work contains „elements that are reflective of Jewish
(traditional and non-traditional), Christian, and even pagan traditions‟.50 To conclude his article,
Gloer turns to the genre of apocalyptic literature as a way to understand the function of the
worship scenes; that is, the worship scenes „express the spatial dimension of transcendent
reality‟.51 As such, in the worship scenes eschatological realities are realized before they are
presented in the narrative. The worship of the Apocalypse becomes a real experience of God‟s
kingdom and a means of identifying with God and the Lamb.52
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Grant Osborne
Among the major commentators on the Apocalypse, only Grant Osborne‟s 2002 commentary
includes worship under the category of „theological themes‟ within the book.53 For Osborne, the
worship scenes that are juxtaposed with judgment scenes serve to announce that, even in the
midst of present conflict, „the triumph of God and his people is not only guaranteed but already
celebrated‟.54 In this way, the worship scenes repeatedly depict God‟s sovereign power over the
evil powers waging war against the people of God. The hymns stress the justice of God‟s actions
and celebrate the destruction of God‟s enemies. The Apocalypse‟s final hymns (19.1-10) serve
both as a capstone as God‟s just actions are celebrated and God‟s people are vindicated and as a
prelude to the return of Christ and the imminent wedding supper of the Lamb. Osborne further
suggests that there is a final, although unstated, worship scene in Revelation 21.1-22:5 as John
depicts life in the New Jerusalem as „one long experience of worship‟.55
Olutola Peters
Olutola Peters, in his 2004 monograph, explores the Apocalypse in light of what he identifies as
the two main tasks of the church: witness and worship.56 In a chapter on the theme and mandate
of worship, Peters sets out to discover the „extent to which the mandate to worship is dominant‟
in Revelation, as well as „the nature of its connection with the other tasks of the Church,
especially the mandate to maintain faithful witness‟.57
Peters begins by discussing the significance of the worship motif within the Apocalypse
by affirming its liturgical context. Peters concludes that John probably had a worship service in
mind as he wrote, even if one cannot prove this thesis. Rather, Peters suggests that the reader can
draw implications from the liturgical features to support the mandate of worship in the Church.
Next, Peters turns to an examination of the literary and historical background to the
liturgical elements of the Apocalypse. Peters believes that the heavenly worship of the
Apocalypse is a reflection of earthly worship in the Asian churches. The „link between heavenly
liturgy and earthly worship provides the churches of Asia Minor with a divine perspective on the
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object, meaning, nature, and goal of Christian worship‟.58 The primary backdrop against which
the worship of the Apocalypse is to be read is, according to Peters, the conflict between
Christianity and the imperial cult.
Peters examines the worship scenes and liturgical materials in the Apocalypse by
providing brief commentary on Revelation 4-5, 7.9-17, 11.15-19, 14.1-5, 15.2-4, 16.5-7, and
19.1-10. He identifies the object of worship, the subjects of worship, and the character and
content of worship in each particular scene. He stresses the point that John carefully weaves
together liturgical material as a means of addressing an underlying issue of worship. Because
John consistently identifies the object, subjects, and grounds for worship in each of the worship
scenes this suggests to Peters that there is a „comprehensive character‟ to the worship mandate.
Peters observes that worship is expressed through a variety of means in the Apocalypse: prayers,
service to God, showing reverence to the name of God, and singing hymns and songs of praise
that center on God and the Lamb. Further, worshippers are to be marked by „purity, humility,
victory, allegiance and devotion to the object of worship – an indication that worship involves
both the lips and life of the worshiper‟. For Peters, the mandate to worship serves the larger
mandate to witness.59
III. Hymns in the Apocalypse
Reinhard Deichgräber
One of the first scholars to give serious attention to the hymnic material in the Apocalypse was
Reinhard Deichgräber. Deichgräber included a chapter on the Apocalypse in his 1967
monograph on hymnic material in early Christianity.60 In his chapter Deichgräber provides a
form-critical analysis of the hymnic pieces in the Apocalypse.61
In his commentary on these verses, Deichgräber points out both the relevant Jewish
traditional forms that John utilizes as well as the ways in which John modifies and adapts the
traditional forms. An example of this from Revelation 4 is the use of the traditional „Trishagion‟
in 4.8b that is modified by John with the addition of the „Gottesprädikat‟ which becomes
58
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formulaic for the Seer.62 The Seer‟s creative hand in the arrangement and use of the traditional
material in the Apocalypse is further seen in Revelation 5. Deichgräber views the content of the
hymnic pieces of Revelation 5 as being the composition of the author due to their lack of Jewish
source material63 outside of the designation w/jdh;n kainh;n (Rev. 5.9; see also 14.3) which is
taken over from the Psalms (33.3; 96.1; 98.1; 144.9; 149.1).
While Deichgräber gives the most attention to Revelation 4-5, he also makes brief
comments on the other worship scenes in the Apocalypse in terms of the way John modifies
traditional forms. For example, while he notes that in Rev. 7.12 the form of the doxology is
something that has been handed down, he sees the use of the seven-fold ascriptions as
characteristic of the author and thus representing his own composition. Similarly, Deichgräber
suggests that Rev. 11.17-18, which is based on the „thanksgiving‟ Psalms, is also the
composition of the author because of the way certain words and phrases are exclusive to the
Apocalypse.64 The „Gotteshymnus‟ of Rev. 15.3-4, which he suggests is more carefully crafted
than most of the hymnic sections in the Apocalypse, contains traditional hymnic elements such
as the rhetorical question, the attributes ascribed to God, the three-fold o’ti clauses, and the
attribute movnoV.65 Deichgräber identifies Rev. 16.5-6 and 7b as doxologies in praise of God‟s
judgment. The finale, Revelation 19.1-8, is punctuated by the repetition of aJllhloui&av and
contains a variety of hymnic forms.
Deichgräber indicates that most of the worship songs reflect traditional Jewish usage as
evidenced in the Old Testament as well as rabbinic literature and probably represent the early
communities‟ incorporation of the hymns in their worship service. Deichgräber concludes it is at
least a possibility that the hymnic pieces are a reflection of the author‟s worshipping
community.66 In particular, songs of praise appear to have played a great role in the worship of
the community. He further suggests that the placement of the worship scenes in the Apocalypse
is significant. By contrasting the worship scenes with scenes of terror or dreadful disasters, the
Seer seeks to comfort and exhort his community in the midst of their present suffering. The
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worship of the earthly worshipping community is seen as a proleptic participation in the worship
of the heavenly community centered on the Lamb.67
John O‟ Rourke
One year after Deichgräber‟s publication, John O‟Rourke‟s article on the hymns of the
Apocalypse appeared in publication.68 O‟Rourke seeks to ascertain whether or not hymnic
material is contained in Revelation based on the following criteria: 1) parallelism similar to that
found in the Psalms; 2) „solemn tone of expression apt for use in worship‟ and 3) „grammatical
inconcinnity‟. O‟Rourke identifies the most likely examples of hymnic material in the
Apocalypse as the doxologies (Rev. 1.6; 5.13; 7.12), acclamations of worthiness (Rev. 4.11; 5.9,
12), and the trisagion (Rev. 4.8).69 In each of these, O‟Rourke seeks to demonstrate how John
made use of pre-existent materials or, as in the liturgy addressed to the Lamb, utilized the liturgy
of the Johannine churches.
The second half of the article is devoted to a discussion of other places within the
Apocalypse where parallelism, rather than literary form, denotes hymnic material as well as
places where expressions „which seem peculiar in context‟ (grammatical inconcinnity) point to
hymnic material. O‟Rourke concludes that while it is impossible to prove beyond question that
John borrowed „consciously from preexisting liturgical sources‟, he feels „almost certain‟ that
John did borrow from these sources in the composition of 1.4, 5, 8b; 4.8b; 7.12, 15-17; 11.15,
17-18; and 19.5, 6b-8.70
Klaus-Peter Jӧrns
Klaus-Peter Jӧrns‟ 1971 monograph examines the form, function, and origin of the hymnic
portions of the Apocalypse.71 His book is divided into two sections. In part one, he examines the
hymns of Revelation (4-5; 7.10-12; 11.15b, 17f.; 12.10b-12; 14.3; 15-16; 18.20; 19) and
identifies them according to their literary form, much like Deichgräber.
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In part two of his work, Jӧrns discusses the form, function, and origin of the hymnic
material as a whole in Revelation. The Seer infuses traditional forms of liturgy with theological
and Christological elements that Jӧrns suggests stems from the practice of the worshipping
community.72 By means of the hymns, the present experience of the worshipping community is
both connected to the past (Old Testament liturgy) and to the future (heavenly liturgy). Though
the Seer applies a typological interpretation to Israel‟s beliefs, he also presents Jesus Christ as (1)
the Redeemer of the community through his death and resurrection73 and (2) as the judge of the
final events.74 For Jӧrns, the theological function of the hymns is tied closely to their position in
the Apocalypse.75 The hymns are connected to „God‟s courtroom-events‟, indicating that God‟s
plan is being enacted and that God‟s promises are being fulfilled. The hymns function
simultaneously as a means of comfort, a call to joy, and as a vehicle for exhortation.76
Sophie Laws
Sophie Laws‟ 1988 commentary on Revelation offers a chapter titled „Songs of the Lamb‟.77
Laws suggests that worship is the context for John‟s vision (1.10 and 22.20), and the vision itself
is „punctuated‟ throughout by „songs of praise or rejoicing‟. She identifies the songs of the
Apocalypse as follows: Rev. 4.8, 9-11; 5.8-10, 11-12, 13; 7.10, 11-12; 11.15-18; 14.2-3; 15.2-4;
19.1-4, 6-8.78 By means of the hymns, Revelation provides a very high Christology – indeed
perhaps the highest found in Scripture. After a cursory review of some of the worship scenes and
the worshippers in those scenes,79 Laws identifies the songs in terms of their form and language.
The hymn in Rev. 4.8 is the trisagion of Isaiah 6, the enthronement Psalms (93, 97, 99) are
reflected in Rev. 11.15-18, the „new songs‟ of Rev. 5.9 and 14.3 reflect exhortations to „sing a
new song‟ (Psalms 96, 98), and the „Hallelujah choruses‟ of Rev. 19.1, 3, 4, and 6 recall the
Hallel psalms (Psalms 147-150). Two features of the worship of the Apocalypse are striking
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because they lack biblical precedent: the ascriptions given to God and the Lamb and the
acclamation, „Worthy art thou …‟ (Rev. 4.11; 5.9, 12).80
Laws sees the antiphonal nature of the singing in the Apocalypse as imitating the role of
the chorus in the Hellenistic theater. Like the Greek chorus, the hymns of the Apocalypse have
the function of „commenting on and explaining the action‟ of the surrounding narrative. Theatre
was also a big part of celebrations and festivals in honor of the emperor. A special group of
musicians, known as humnodoi, had the task of composing songs and choruses for the emperor.
These songs often ascribed attributes, such as worthiness, honor, strength, blessing, to the
emperor who was variously addressed as Lord and God.81 Laws suggests that the use of worship
material in the Apocalypse, which includes similar ascriptions for God and the Lamb, reflects
John‟s concern for „conflict between Christian churches and the power of Rome‟.82
Laws concludes with the historical question of whether the Christian worship of the
Apocalypse reflects the actual practices of the Christian communities. She briefly points to the
New Testament passages where singing is mentioned (Acts 16.25; Jas 5.13; 1 Cor. 14.26; Col.
3.16; Eph. 5.19), and she identifies the Christological hymns and the Lukan Canticles as possible
hymns of early Christian communities. Because John‟s hymns likewise celebrate the kerygma
and saving event of Christ, Laws feels it is possible that John is drawing upon the hymns of his
community for these songs. Despite this, she cautions against drawing conclusions about John‟s
use of his community‟s worship as a source for the hymns of the Apocalypse and leaves open the
possibility that John may have composed the material himself.
Michael Harris
Michael Harris completed his doctoral thesis on the hymnic material in the Apocalypse at
Southern Baptist Theological Seminary.83 Harris notes the following passages as being hymnic:
Rev. 4.8-11; 5.9-13; 7.10-12; 11.15-18; 12.10-12; 15.3-4; 16.5-7; and 19.1-8. Before dealing
with the hymnic material, however, Harris focuses on the role of the narrator as the implied
author and his role in leading the implied reader, who Harris identifies as a hermeneutical
80
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projection of the narrator, through the events of the Apocalypse. He maintains that throughout
Revelation the implied reader is persuaded by the implied author to assume the role of the
martyrs. Harris suggests that the hymns of Revelation 4-5 revolve around the concepts of shame
and honor.84 The hymns are instances of „interpretive commentary‟ on the events John narrates.85
The hymns are sung as a result of the ability of God and the Lamb to re-establish the injured
honor of the believers who are martyred by the beast. The irony of the martyrs‟ hymns (Rev.
7.10-12; 14.3; 15.3-4) reinforce the implied readers in their identification with the martyrs. The
hymnic finale of Rev. 19.1-8 serves as a fitting climax as it repeats all the themes contained in
the earlier hymns. In relation to the narrative of Revelation, the hymns have both proleptic and
analeptic functions,86 and they serve to „maintain contact with the narratee‟.87 Because the hymns
function as expressions of praise to God and the Lamb,88 Harris indicates that they articulate the
core values shared by the Christian community.89 Additionally, Harris explores the hymns in
relation to reader response; that is, how the hymns serve to shape the formation of the implied
readers. In his conclusion, Harris indicates that the most important discovery from his research
into the relationship between the hymns and the implied author is that „the narratees inscribed in
chapters 2-3 become participants in the apocalyptic plot of 4-22‟.90
David Aune
The first volume of David Aune‟s three volume Revelation commentary, published in 1997,
contains a short excursus on the hymns of the Apocalypse.91 Aune identifies sixteen hymns in
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Revelation92 and suggests that John composed new hymns whose forms are drawn from a
number of different arenas in which hymns were used; namely, the Jewish liturgical traditions of
temple worship, Greek hymns, and the pomp of the Roman imperial court. The similarity
between the hymns in Revelation and the imperial hymns composed for emperors indicates that
titles and ascriptions given to the emperors were the same as those that John ascribed to God.
Aune affirms the role of singing or chanting of hymns within the worship of early Christianity (1
Cor. 14.26; Col. 3.16; Jas 5.13; Pliny Ep. 10.96; Odes of Solomon). For Aune, the hymns in
Revelation function as a „narrative device to interpret the significance of eschatological
events‟.93
Steven Horn
In a 2010 collection of essays entitled Essays on Revelation: Appropriating Yesterday‟s
Apocalypse in Today‟s World, Steven Horn contributes a chapter on the theology of the hymns of
Revelation.94 Horn‟s premise is that the hymns „play a pivotal role in understanding the
theological themes of Revelation‟. He first identifies the hymns, outlines the general theological
themes of the hymns, and, finally, provides a summary of the „theological core of Revelation‟ as
expressed in its hymns. 95
Rather than only identifying hymns by certain characteristics, Horn maintains that the
hymns can better be identified as „those sayings of praise that appear within the context of
worship‟; that is, in the worship scenes of Revelation.96 The worship scenes have specific
participants giving praise to God and to Jesus and specific worship imagery. In the worship
scenes, the hymns are identified by a form of levgw that precedes them as well as by reference to
other aspects of worship. Horn identifies the hymns in the worship scenes as follows: Rev 4.811; 5.8-14; 6.10; 7.9-12; 11.15-18; 12.10-12; 15.2-4; 19.1-8.97
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Horn next provides a brief summary of the worship scenes with general comments about
the hymns found in each scene.98 This is followed by a brief summary of the theological themes
found in the hymns. Here Horn suggests that the theology of the hymns can be described by what
they reveal about God‟s character and works and the unity of God and Jesus. Sovereignty and
holiness function as the overarching descriptors of God‟s character. The work of God, in the
hymns, is centered on creation, redemption, judging, and reigning. Horn does not differentiate
between God and Jesus because he sees John‟s vision as so unified that to worship one is to
worship the other. Horn lifts up four theological features of the hymns. First, the hymns show
God‟s sovereignty over creation (Rev. 4.8-11), over evil (Rev. 6.10; 11.15-18), over salvation
(Rev. 5.8-14; 7.9-12; 12.10-12; 19.1-8), and over the world (Rev. 12.10-12). Further, God‟s rule
is everlasting (Rev. 4.8-11; 12.10-12; 19.1-8).99 Second, the hymns depict God as a holy and just
God who judges the world. Third, the hymns contain Christological elements. The hymns give
particular attention to the death of Jesus, by which Jesus is worthy of the same worship as God.
Fourth, the hymns declare that the faithful can overcome by remaining faithful to the testimony
of Jesus.100
Horn concludes his discussion with a brief reflection on the purpose of the hymns in
Revelation. First, the hymns encapsulate the theology of the whole book. The dominant theme of
sovereignty in the hymns supports the dominant theme of sovereignty throughout Revelation;
thus, there is a „summary relationship that exists between the theology of the hymns and the
whole book‟. The hymns, says Horn, are an „easier literary window‟ through which to study the
theology of Revelation. Second, the on-going use of these hymns by the church ensures that such
theological themes will continue to be heard by each new generation of worshippers. Third, the
hymns provide encouragement for the faithful to persevere. 101
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IV. Revelation 4-5
Lucetta Mowry
One of the first scholars to study Revelation 4-5 was Lucetta Mowry.102 Mowry examines these
chapters through the lens of source criticism and suggests that the description of the heavenly
throne room recalls the splendor of the royal court. The hymnic pieces found within the chapters
have their source in the Psalter as well as in the synagogue services, such as the Kedushah of the
Yotzer, of the first century.103 For Mowry, the most significant aspect of the hymnic material in
Revelation 4-5 is that it provides valuable material for the study of the origins of early Christian
hymnody.104
Mowry suggests that the whole structure of Revelation 4-5 reflects the procedures and
order of a Jewish service of worship upon which Christians would have modeled their own
services. In affinity with the Jewish worship service, the hymnic pieces of Revelation give
worship to God as creator and redeemer. The golden vials represent the prayers of a Jewish
worship service, and the 2-sided scroll is to be identified as the Torah [based on the tradition
from Exodus 32:15 that the Law was engraved on both sides], indicating the reading of Scripture
within a Jewish worship service. These, along with the hymns of Revelation 5, lead Mowry to
conclude that Revelation 4-5 reflects the setting of „a Christian service of worship particularly
the celebration of the eucharist‟.105
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Larry Hurtado
Larry Hurtado‟s 1985 article examines Revelation 4-5 in light of Jewish apocalyptic writings.106
Hurtado‟s essay is an attempt to refute the assertions made by Christopher Rowland that
Revelation 4 „shows no evidence whatsoever of Christian influence‟ and that it is „incidental to
the overriding purpose of the work as a whole‟.107 With this in mind, Hurtado sets out to
demonstrate that Revelation 4 is influenced by the Christian tradition of the Seer.108 To do so,
Hurtado compares John‟s heavenly vision with others found in Jewish apocalyptic writings.109
He maintains that John‟s relatively simplistic picture of heaven, the throne, and heaven‟s
occupants is a „deliberate attempt to focus attention on a few important symbols of heavenly
truth‟.110 One of these important symbols is the 24 elders.111 Hurtado acknowledges the usual
ways that these elders are identified, but he suggests that John uses them as representative of the
Christian elect.112 Hurtado sees the elders‟ worship of God as creator (4.11b) as indicative of
their understanding that God is the one who brings about eschatological salvation – an idea taken
over from Judaism by early Christians. Hurtado briefly touches on Revelation 5 and suggests that
the two chapters are „complementary scenes in one vision‟ that reflect the Christian worldview of
the Seer.113
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Jean-Pierre Ruiz
In 1995, Ruiz published a brief essay on the hymns found in Revelation 4.8-11 and 5.9-14.114 In
it, he provides a summary of the throne vision as well as his own translation of the passages
under consideration. Additionally, he provides brief critical notes on each verse. Ruiz notes the
theological and Christological outlook of Revelation 4-5 in the acknowledgement of the
worthiness of God as creator and the worthiness of Jesus as redeemer. He concludes that the
hymnic materials in Revelation 4-5 invite John‟s readers to „recognize the unity of the divine
design as it unfolds both in creation and redemption‟.115
Gottfried Schimanowski
In 2002, Gottfried Schimanowski‟s work became the first monograph-length published treatment
of Revelation 4-5.116 Schimanowski provides a detailed examination of the heavenly throneroom scene as well as relevant comments on grammatical aspects in the texts rather than
engaging in formal verse-by-verse commentary.
In the textual analysis of Revelation 4, Schimanowski begins with a discussion of the
open door that John sees and the voice that John hears. He connects these with parallel materials
from the Old Testament, Qumran, and Jewish apocalyptic literature. Next, he discusses the
throne of God, providing a lengthy excursus on throne descriptions in the Old Testament and
other Jewish writings. This is followed by a discussion of the 24 elders, the seven-fold Spirit, and
the 4 living creatures. For all of these, Schimanowski explores possible connections with the Old
Testament and other Jewish literature. The remainder of his analysis of Revelation 4 is focused
on the hymnic materials. He provides a lengthy excursus on the Qadosh in Jewish literature,
seeing it as foundational for John since it is the first liturgical text. Schimanowski indicates that
the hymnic material is reflective of the Temple liturgy and the songs of the 24 elders and 4 living
creatures are sung as part of their duties as priests.117
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The second half of the monograph examines Revelation 5. According to Schimanowski,
the opening kai; ei\don indicates that this is a new vision in which an „unexpected, new aspect in
the heavenly throne scene moves into the foreground‟.118 He begins his analysis with the scroll
and notes its connection to the scroll of Ezekiel 2. He identifies the places in Revelation where
biblivon occurs (biblarivdion, 10.2; biblivon, 10.8; biblivon [bivbloV], 3.5, 17.8) but does not
connect any of these with the scroll in Revelation 5.
Next, Schimanowski spends a great deal of space examining the image of the Lamb and
provides several excurses on the relevant Jewish background. For him, Revelation 5 reflects the
community‟s adoration of Christ as the Lamb; further, the acceptance and recognition of the
authority of the Lamb is celebrated liturgically by the entire cosmos.119 The chapter concludes
with analysis of the hymns to the Lamb, the final hymn to God and the Lamb, and the concluding
ajmhvn. He suggests that hymnic pieces of chapter 5 point to the joint rule of God and the Lamb
and anticipate the unity of God and the Lamb in the final chapter of Revelation.120
Schimanowski concludes his monograph by discussing the primary function of
Revelation 4-5. For him, the key is the sacrificial death of the Lamb. It is this aspect that garners
praise from and connects the heavenly and earthly communities. The five hymns of the throne
room scene are specially formed texts of the Christian community and function to break through
the borders that separate heaven from earth. The Apocalypse is not just to be read but is to
provide a fundamental orientation for the churches.121 Schimanowski advocates that John likely
constructs the hymns of chapter 4 from the liturgy of the synagogue with the hymns of chapter 5
reflecting the remarkable addition of the Lamb to the heavenly liturgy.122 Schimanowski
connects Revelation 4-5 to the end of Revelation where heaven and earth will be transformed
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into a new unity.123 For Schimanowski, the heavenly liturgy expressed in Revelation 4-5 is what
connects heaven and earth.124
Russell Morton
The most recent monograph to appear on the hymns of Revelation 4-5 is by Russell Morton.125 Morton‟s

stated purpose is to utilize „the results of tradition analysis as a means of illuminating John‟s
theological purpose in writing the Apocalypse‟.126 After his introductory chapter in which he
provides a review of literature, Morton briefly treats the structure of Revelation where he favors
the recapitulation structure proposed by both Collins and Boring. This leads to a discussion of
the unity of Revelation 4-5, where Morton argues for the unity of these two chapters based on the
repetition of similar motifs, the similarity of the hymnic material, and the dependency of Rev.
5.1-2 on what precedes it in Revelation 4.127 Morton identifies Revelation 4-5 as an „epiphany
vision‟ which, much like the epiphany visions of Rev. 1.9-20 and 19.11-20.15, introduces a new
phase in the vision.128
Morton‟s third and fourth chapters are given to an analysis of the traditions underlying
Revelation 4 and 5 respectively. He points to John‟s adaptation of traditional materials from the
(OT) Scriptures, Jewish apocalyptic writings, synagogue ritual, and imperial court rituals.
Morton suggests that John‟s use of traditional sources is intentional and „serves the purpose of
communicating his theological and ethical message‟.129
Morton‟s final chapter is a discussion of how John integrates the traditions in Revelation
4-5. John transforms traditional themes in order to „subordinate‟ these concepts to his primary
concern – the „victory of God and Christ and their rulership over the cosmos‟.130 Morton
proposes 4 primary areas in which the Seer transforms traditions: the description of the elders,
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the imperial imagery of the hymns, the apocalyptic traditions used in describing the victorious
Christ, and the traditions of the heavenly council scene. First, Morton sees John
„demythologizing‟ the 24 elders.131 Second, the imperial language used in the hymnic material in
Revelation 4-5 demonstrates the superiority of God and the Lamb. Greco-Roman imperial
ceremonies are a „demonic imitation of the adoration of the true Lord‟.132 Third, Morton
maintains that the Seer‟s depiction of Jesus as the victorious Lamb transforms previous Jewish
apocalyptic understandings of eschatology by suggesting that Jesus fulfills those eschatological
expectations.133 Fourthly, the Seer transforms the traditional image of a heavenly council scene
to reflect his Christian perspective on the worthiness of Christ. Morton indicates that there are no
examples from Hebrew or Jewish apocalyptic literature where a throne scene is used to establish
the worthiness of anyone other than God.134
Morton concludes that Revelation is to be read as a „call to ultimate obedience, expressed
in the willingness of the followers of the Lamb to emulate his example to victory through
martyrdom‟.135 By transforming traditional material, John unveils the „facade‟ of the imperial
ideology. For Morton, John‟s theological purpose in Revelation 4-5 is to show that „Rome cannot
be fought with Rome‟s weapons, but only through confidence in God and God‟s Lamb, whom
John has seen …‟136
V. Additional Worship Scenes
Balmer Kelly
Balmer Kelly‟s 2001 expository essay on Revelation 7.9-17 examines the hymnic character of
the text by looking at its structure, language, context, and wider relationships.137 First, Kelly
suggests that even though this text was possibly drawn from a variety of sources, such as
liturgical sources, martyrological hymns, apocalyptic literature, and the Old Testament, it still
has a clear structure of its own. It begins with the introductory formula („After this I looked‟) and
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then presents two scenes that contrast one another but are parallel in form.138 This is followed by
a dialogue in typical apocalyptic fashion in which a question is asked by the one who will
provide its answer. The answer comes in hymnic form and is the climax of the hymnic material
of this scene. Thus, Kelly notes that „the whole passage … may properly be understood as a little
hymnbook, with each musical entry provided with an appropriate setting‟.139
Next, Kelly examines the language of the passage. He first discusses the great multitude.
Because it is of a size that no one can number, Kelly sees it as a contrast to the multitude of Rev.
7.1-8 which is limited to 144,000. Additionally, the great multitude is from every nation, people,
and tongue; by contrast, the multitude of Rev. 7.1-8 is from the tribes of Israel. Kelly sees a
deliberate connection between the great multitude of Rev. 7.9-17 and Isa. 49.6.140 In the hymn
(Rev. 7.10) Kelly pauses over the meaning of „salvation‟. He maintains that sōtēria here has the
basic meaning of „victory‟ and is to be seen as a kind of vindication rather than as it is
traditionally rendered, „salvation belongs to God‟.141 Those who come through the tribulation
and who have washed their robes should not, says Kelly, be identified as the martyrs in the
Roman persecution. Rather, these, together with the great multitude, are to be seen as the „whole
body of Christians who through the protective power of God survive the great tribulation which
is anticipated in this intermission …‟142 The final hymn, according to Kelly, has liturgical
connections with the worship of the Temple as well as Ps. 23.1-2 and Isa. 25.8. The language of
the final hymn borrows much of its phraseology from Isa. 49.10 and functions in a prophetic
fashion.143
In drawing connections from this text, Kelly suggests that the two visions within
Revelation 7 could refer either to the „final union of Judaism and Christianity in the heavenly
realm‟, or they could be seen as „the same Christian body as heirs to Judaism and its true
remnant …‟ He feels that regardless of how the two visions are viewed, the „flow of apocalyptic
thought and calendar‟ are interrupted; that is, rather than occurring at the conclusion of a series
138
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of events, the „hymnic triumphant vision‟ occurs as the „penult‟ in a series of events.144 For
Kelly, Rev. 7.9-17 is „an unalloyed “gospel”, a seeing and hearing of the final justification of
Christian hope‟.145 As such, Kelly believes that the final hymn of Revelation 7, which makes use
of future tense verbs, should be translated with the emphatic present (God does dwell with his
people; they do not hunger; God does wipe away tears) as a way to state the „absolute fact‟ of the
declaration of God‟s victory.146
Jan Du Rand
In a 1993 article, Jan Du Rand explores the hymnic material found in Revelation 12-15.147 Du
Rand indicates that the hymns of the Apocalypse provide commentary on their surrounding
narratives and invite the reader to participate in the narrative world of the text. Du Rand
identifies the following as hymnic material in Revelation: 4.8-11; 5.9-13; 7.10-12; 11.15-18;
12.10-12; 15.3-4; 16.5-7; 19.1-8.148 Du Rand provides a brief summary of the hymnic passages
and the identity of the worshippers before giving focused attention to Revelation 12-15.
Revelation 12.1-12 dramatically depicts „the historical unfolding of salvation and judgment‟ in
the story of the birth of the child (12.5) and the casting down of the Dragon from heaven to earth
(12.9).149 Du Rand sets out the text of the hymn in Rev. 12.10-12 in three strophes, each
consisting of a four-three-four line pattern. Strophe one (v. 10) is identified as the „acclamatio‟,
strophe two (v. 11) is the „sacred myth‟, and strophe three (v. 12) is the „exhortatio‟. Each
strophe consists of a „statement‟ (vv. 10a; 11a; 12a) and „cause‟ (vv. 10b; 11b; 12b). Each cause
is indicated grammatically by a o{ti (strophes one and three) or an epexegetic kaiv (strophe two).
Additionally, the statement of 12.10a is the proclamation that is further developed in strophes
two and three. Strophe two is designated as „sacred myth‟ because it recounts both the accuser‟s
downfall as well as the Christ-event. It is an expansion of the cause (10b) of strophe one. Strophe
three invites the readers to rejoice because of the announcement of the kingdom of God. Du
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Rand classifies the hymn as a victory song, which is patterned after Pss. 46.1-8; 48.1-9; 76.1-10;
97.1-5; and 98.1-6.
In summarizing Revelation 12.10-12, Du Rand notes that the hymn serves to interpret the
events of 12.1-9. Because of the hymn, the reader is to understand that the defeat of Satan is
coupled with the martyrdom of the saints, which is made possible because of the Christ-event.
Since the hymn is sung as heavenly worship, the spatial dimension reminds the reader of „a
transcendant (sic) reality in which he or she participates liturgically‟.150
After providing a narrative overview of Rev. 12.13-14.20, Du Rand next examines the
hymn in 15.3-4. Du Rand notes that this hymn serves both as a commentary on the preceding
events as well as an introduction to the last series of plagues (Rev. 15.1-16.21) and results in a
„special moment of orientation for the faithful‟.151 He lays out the hymn according to a three
strophe pattern of acclamation (v. 3), exhortation (v. 4a), and cause (v. 4b). Strophes one and
three are both doxological in nature. Strophe one makes doxological acclamations about God,
and strophe three provides doxological causes in the form of three o{ti clauses. The exhortation
of v. 4a takes the form of a rhetorical question which serves to involve the reader in reacting to
the doxology of strophe one. The song is identified in the text as the song of Moses and the
Lamb. Du Rand suggests that the song of Moses in Exod. 15.1-18 indicates that the song of
Revelation 15 is set within a political context with the beasts represented in the narrative as „the
“new” Pharaoh‟. The song in Exodus serves to pre-figure the deliverance brought about by the
Christ-event. For Du Rand, this „intertextual appropriation‟ plays an important role in the
narrative as the faithful live in the light of God‟s rule on earth through the Christ-event.152
Jean-Pierre Ruiz
In this essay which examines the worship scene contained in Revelation 19.1-10,153 Ruiz
continues his engagement with the Apocalypse that has already resulted in a number of published
works.154 For Ruiz, the primary context of the Apocalypse is political; that is, the Seer seeks to
150

Du Rand, „Now the Salvation of Our God Has Come‟, p. 323.
Du Rand, „Now the Salvation of Our God Has Come‟, p. 326.
152
J. Du Rand, „Now the Salvation of Our God Has Come‟, pp. 326-28.
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J.-P. Ruiz, „The Politics of Praise: A Reading of Revelation 19:1-10‟, SBLSP 36 (1997), pp. 374-93.
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on the Lord‟s Day: Liturgy and the Apocalypse‟, SBLSP 31 (1992), pp. 654-72.
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establish a strategy of resistance against the Roman Empire by means of the worship and ritual of
the Apocalypse. Ruiz seeks to ascertain the importance of worship (including the angelic
directives in Rev. 14.6-7, 19.10, and 22.9) for the seven churches of Asia given the fact that the
worship of God takes place in heaven, rather than on earth. The only worship identified as taking
place on earth is the false worship given to the Beast and his allies. This raises the question for
Ruiz of what the Johannine churches are expected to do as ones living under the rule of Rome.
Ruiz suggests that the climactic worship scene of Rev. 19.1-10 fuses together worship
and politics in such a way that the communities are affirmed in their allegiance to God and the
Lamb. More than simply a setting, worship represents the „staging area from which and on the
basis of which John mounted his minority counterattack against the convincing claims of the
cognitive majority‟.155 Politically, Rev. 19.1-10 celebrates the eschatological victory of God over
God‟s enemies in the destruction of Babylon. Ritually, Rev. 19.1-10 looks forward to the
wedding feast of the Lamb. To sing the heavenly liturgy and to participate in the heavenly cultic
feast, participants must not participate in the imperial cultic liturgy of Rome. Ruiz posits that this
type of stance would have had profound political implications for the Johannine churches, yet the
Apocalypse calls for such resistance at any cost. Revelation 19.1-10 reinforces this „ethic of
resistance‟ by placing the exhortation to praise God between „the hymnic reassurance of the
victory of divine justice‟ (19.1-4) and the „hymnic anticipation of the eschatological
consummation‟ (19.6-8).156 Ruiz concludes that John‟s intentional use of liturgy provides an
effective means of encouraging a strategy of resistance for his hearers.
VI. Conclusion
The purpose of this chapter has been to provide the reader with a review of contemporary
scholarship related to the theme of worship in the Apocalypse. The first section of this literature
review has revealed that relatively few scholarly works have been devoted to the theme of
worship in the Apocalypse. At the time of this study, no monograph on the theme of worship has
been produced. Instead, the worship scenes and the hymns of the Apocalypse are the focus of
study. Of all the worship scenes, the one that has garnished the most attention is Revelation 4-5
due to the important place it occupies in the structure of the book. The final part of this survey
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has revealed that the remaining scenes are beginning to become the focus of scholarly interest.
The scenes themselves have been analyzed through the lens of form, source and redaction
criticism with profitable results; however, more recently, scholars have turned to literary
criticism as a means of understanding the role and purpose of the worship scenes within the
whole of the Apocalypse. A complete narrative reading of the worship scenes of the Apocalypse
has yet to be done.
Strikingly, there has been no focused attention given to the worship in the Apocalypse by
Pentecostal scholars. This review of literature demonstrates that worship is clearly recognized as
a significant aspect of the Apocalypse. Because Pentecostals have always placed a high value on
worship, the Apocalypse should be a rich source of worship and liturgy for the Pentecostal
church.
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CHAPTER 2

Methodology: A Pentecostal Reading Strategy

I. Introduction
In this thesis I will engage in a Pentecostal narrative reading of the worship material found in the
Apocalypse and, as a result of this reading, I hope to make a contribution towards a Pentecostal
theology of worship based on the Apocalypse. As demonstrated in chapter one, while many
scholars recognize the pervasive theme of worship in the Apocalypse, no one has yet to produce
a monograph-length narrative treatment of the theme of worship as a whole. Pertinent to the
concerns of this thesis, the theme of worship has not been taken up by Pentecostal biblical
scholars who have written on the Apocalypse. Pentecostals place a high value on worship; thus,
the Apocalypse could be a rich source for Pentecostals. This chapter lays out the reading strategy
employed in the subsequent chapters of this thesis. First, I will provide a brief history of North
American Pentecostalism. Second, I will describe the developing field of Pentecostal
hermeneutics. Third, I will use Wirkungsgeschichte as a way to explore how early Pentecostals
were influenced by the worship found in the Apocalypse. Fourth, I will advocate that a narrative
reading of the Apocalypse is most conducive for Pentecostals. Fifth, the results of these analyses
will then be used to make overtures toward the construction of a Pentecostal theology of worship
based on the Apocalypse.

II. Origins of Pentecostalism in North America1
Pentecostalism is a global movement whose adherents now number in the hundreds of millions.2
Pentecostalism is experiencing its most explosive growth outside the United States, in places
such as Asia, Africa, and Latin and South America.3 The origins of the Pentecostal movement in
North America are generally linked to two key leaders: Charles Fox Parham in Topeka, Kansas,
and William J. Seymour in Los Angeles, California.4 On January 1, 1901, at Parham‟s Bethel
Bible School in Topeka, Kansas, Agnes Ozman became the first of Parham‟s students to be
baptized in the Holy Spirit and speak in other tongues. During the next few days, Parham and

1

In recognition of my own context, I am primarily concerned with Pentecostalism as it has grown and spread
throughout North America. I realize, however, that Pentecostalism is not uniquely „North American‟ and that prior
to the outpouring at Topeka, Kansas and Azusa Street there were Pentecostal revivals happening around the globe,
such as the Welsh, Korean, and Indian revivals, which played a key role in spreading Pentecostalism throughout the
world. For a particularly helpful discussion of the role of international revivals, see A. Anderson, An Introduction to
Pentecostalism (Cambridge: Cambridge University Press, 2004), pp. 35-38. See also W.J. Hollenweger, The
Pentecostals (Peabody: Hendrickson, 1972), for his treatment of the spread of Pentecostalism in Europe, Latin
America, Africa, Asia, and Australia (chs 5-20). See A. Anderson and W.J. Hollenweger (eds.), Pentecostals After a
Century: Global Perspectives on a Movement in Transition (JPTSup 15; Sheffield: Sheffield Academic Press, 1999)
for Pentecostalism in Africa, Chile, and Korea (pp. 67-163). Further, I acknowledge that Pentecostalism today is
larger outside the United States. As Everett Wilson aptly writes, „By almost any standard, Pentecostalism presently
is not what Charles Fox Parham or any of his successors has pronounced it to be, but rather what contemporary
Brazilians, Koreans and Africans demonstrate that it actually is. The future of the movement … lies in the hands of
people who because of their superior numbers, vitality and appreciation for its emphases will determine its course‟
(p. 109). E. Wilson, „They Crossed the Red Sea, Didn‟t They? Critical History and Pentecostal Beginnings‟ in M.
Dempster, B. Klaus, D. Petersen (eds.), The Globalization of Pentecostalism: A Religion Made to Travel (Oxford:
Regnum Books International, 1999), pp. 85-115.
2
For the origins and development of Pentecostalism, see H.V. Synan, The Holiness-Pentecostal Movement in
the United States (Grand Rapids: Eerdmans, 1971); W.J. Hollenweger, The Pentecostals; D.W. Dayton, Theological
Roots of Pentecostalism (Peabody: Hendrickson Publishers, 1987); H. Cox, Fire From Heaven: The Rise of
Pentecostal Spirituality and the Reshaping of Religion in the Twenty-First Century (Reading: Addison-Wesley,
1995); D.W. Faupel, The Everlasting Gospel: The Significance of Eschatology in the Development of Pentecostal
Thought (JPTSup 10; Sheffield: Sheffield Academic Press, 1996; Blandford Forum: Deo Publishing, 2009).
3
S.J. Land, Pentecostal Spirituality: A Passion for the Kingdom (JPTSup 1; Sheffield: Sheffield Academic
Press, 1993), p. 21. For further discussion concerning the globalization of Pentecostalism see also A. Anderson, An
Introduction to Pentecostalism.
4
Hollenweger argues for Seymour as the founder of Pentecostalism (against Goff) and, further, suggests that
the reason for the growth of Pentecostalism lies in its black roots. He supplies the following 5 aspects of
Pentecostalism that is inherited from its black roots: 1) Orality of its liturgy; 2) Narrative theology and witness; 3)
Maximum participation in decision-making; 4) Inclusion of dreams and visions into worship; and 5) Understanding
the relationship between body and mind. Hollenweger, „The Black Roots of Pentecostalism‟, Pentecostals after a
Century, pp. 36-43. See also W. Vondey, „The Making of a Black Liturgy: Pentecostal Worship and Spirituality
from American Slave Narratives to American Cityscapes‟, Black Theology: An International Journal 10.2 (2012),
147-68, who argues that the Pentecostalism and Pentecostal liturgy have their roots in the spirituality of African
slaves and the open-air holiness camp meetings of the South. Both were transformed by the contexts of migration
and urbanization. Vondey argues that the Azusa Mission kept alive the liturgical framework of the camp meeting in
a new urban setting. He contends that Black liturgy is still at the heart of Pentecostalism which suggests that
Pentecostalism „is a liturgical movement based on spirituality and worship experience rather than doctrinal
consensus‟ (p. 163).
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many others of his students also experienced Spirit Baptism.5 Not until 1906 would the
Pentecostal message and experience of Spirit Baptism explode onto the religious scene in the
Azusa Revival led by Seymour, a black holiness preacher who had once sat under Parham‟s
teaching on Spirit Baptism6 before becoming the pastor of the small Los Angeles church. On
April 9, 1906, several members of Seymour‟s Bible study began to speak in tongues. Seymour
himself would experience Spirit Baptism on April 12, 1906.7 Seymour and his congregation
began what would become a three-year revival (1906-1909) at the Azusa Street Mission that
would quite literally impact the world.8
The Azusa Revival brought changes to the religious landscape of North America. First in
relation to theology, Spirit Baptism with tongues was embraced as a spiritual experience
subsequent to regeneration and sanctification; thus, Jesus not only justifies and sanctifies, a
position that the holiness churches of the day advocated, but also baptizes in the Holy Spirit,
evidenced by tongues.9 This theological understanding was also coupled with manifestations of
healing10 and the urgent message of the return of Jesus, producing what would come to be called
the „Five-fold Gospel‟; that is, Jesus is Savior, Sanctifier, Spirit Baptizer, Healer, and Coming
King.11 Second, Azusa brought about social change as women and men of various ethnic
5

J.R. Goff, Jr., „Parham, Charles Fox‟, in S.M. Burgess and E.M. van der Maas (eds.), NIDPCM (Grand
Rapids: Zondervan, 2002), pp. 955-57.
6
Parham had moved to Texas in 1905 and established a Bible school in Brunner, Texas. Because of the Jim
Crow laws that were in force during this time, Parham allowed Seymour to sit outside the door in the hall to hear his
lectures. C.M. Robeck Jr., „Seymour, William Joseph‟, in S.M. Burgess and E.M. van der Maat (eds), NIDPCM
(Grand Rapids: Zondervan, 2002), pp. 1053-57.
7
E.M. Noble cites this date in the preface to the AF 1.1 (September, 1906).
8
Robeck, „Seymour, William Joseph‟, p. 1055. Parham will later reject the Azusa Revival. K.J. Archer, A
Pentecostal Hermeneutic: Spirit, Scripture and Community (JPTSup 28; London: T&T Clark International, 2005;
Cleveland, TN: CPT Press, 2009), p. 165 (Page numbers cited in this study are from the CPT Press edition).
9
„Early Pentecostalism organized its understanding of the Christian life around the three „blessings‟ or
„experiences‟ of justification, sanctification, and Spirit baptism‟. Land, Pentecostal Spirituality, p. 82. The following
testimony from The Apostolic Faith is representative of this understanding: „In about an hour and a half, a young
man was converted, sanctified, and baptized with the Holy Ghost, and spoke with tongues. He was also healed from
consumption …‟ AF 1.1 (September, 1906), p. 1, col. 3.
10
The walls of the Mission were adorned with crutches and braces as a testimony to the fact that many who
came in lame walked out healed. Even children were experiencing healing, as evidenced in the following description
from the inaugural issue of AF: „A little girl who walked with crutches and had tuberculosis of the bones, as the
doctors declared, was healed and dropped her crutches and began to skip about the yard‟. AF 1.1 (September, 1906),
p. 1. People also were delivered from the bondages of tobacco and alcohol. Archer, A Pentecostal Hermeneutic:
Spirit, Scripture and Community, pp. 42-43, writes, „The countless reports of healings, trances (falling out in the
spirit), tongues, and other tangible miracles functioned like a life-changing sacrament for those believers who
witnessed and experienced these unforgettable moments of transforming grace‟ (emphasis mine).
11
Land, Pentecostal Spirituality, p. 48. Dayton, Theological Roots of Pentecostalism, argues that only the gift
of tongues set the Pentecostal movement apart from the Holiness movement and that the understanding of Jesus as
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backgrounds and socio-economic levels were drawn into the same worship service, and the Spirit
was being poured out on all. This unprecedented sense of equality meant that anyone, regardless
of race, gender, or class could play an active role in worship.12 At Azusa, the marginalized and
oppressed found acceptance, liberation, and a voice.13 Theologically and socially, then,
Pentecostalism broke new ground.14 This is not to insinuate that racial, economic, or gender
tensions were non-existent at Azusa; rather, the revival experienced a radical equalizing which
set it apart from the religious mainstream of the time. Third, worship was a significant feature of
Azusa. Cecil Robeck writes,
There were those who, „surrounded by [His] glory‟ at the mission, broke into dance.
Others jumped, or stood with hands outstretched, or sang or shouted with all the gusto
they could muster. Others were so full of awe when they encountered God that their
knees buckled – they fell to the floor, „slain in the Spirit‟. Some spoke, rapid-fire, in a
tongue they did not know, while others were struck entirely speechless.15

Savior, Sanctifier, Healer, and Coming King were firmly established in the Holiness movement. He also notes the
closeness between popular Evangelicalism at the turn of the century and Pentecostalism: „Popular Evangelicalism
was indeed at the time but a hairsbreadth from Pentecostalism. That hairsbreadth of difference was the experience of
speaking in tongues‟ (p. 176). See also Faupel, The Everlasting Gospel, p. 30: „The three-fold work of Christ on the
cross assured justification, sanctification, and healing. The ascended Christ baptized the believer with the fullness of
the Spirit. The returning Christ became the ultimate hope of the believer‟s destiny. The sole Pentecostal contribution
to this five-fold gospel was that the baptism of the Holy Spirit must be initially evidenced by speaking in an unknown
tongue‟ (emphasis mine). The issue of sanctification as a distinct experience caused a theological rift amongst early
Pentecostals with the Wesleyan-Holiness Pentecostals maintaining sanctification as a distinct experience and the
Finished-Work Pentecostals including sanctification under the rubric of salvation. This produced a „Four-fold
Gospel‟: Jesus as Savior, Spirit Baptizer, Healer, and Coming King.
12
C.M. Robeck, Jr., The Azusa Street Mission and Revival: The Birth of the Global Pentecostal
Movement (Nashville: Thomas Nelson, Inc., 2006), pp. 136-37. See also D. Daniels, „“Everyone Bids You
Welcome” A Multicultural Approach to North American Pentecostalism‟, in M. Dempster, B. Klaus, D. Petersen
(eds.), The Globalization of Pentecostalism: A Religion Made to Travel (Oxford, Regnum Books International,
1999), pp. 222-52; Synan, The Holiness-Pentecostal Movement, p. 165, „In an age of Social Darwinism, Jim
Crowism, and general white supremacy, the fact that negroes and whites worshipped together in virtual equality
among the Pentecostals was a significant exception to prevailing racial attitudes. Even more significant is the fact
that this interracial accord took place among the very groups that have traditionally been most at odds, the poor
whites and the poor blacks.‟ R. Mills, „Musical Prayers: Reflections on the African Roots of Pentecostal Music‟,
JPT 12 (1998), pp. 109-26, argues that while Azusa was not unique because it was interracial (there were other
interracial revivals); rather, it was unique because it was „the first black revival which attracted white followers‟ (p.
123).
13
Hollenweger describes Seymour‟s understanding of the significance of the Pentecostal experience in relation
to society: „For him pentecost meant more than speaking in tongues. It meant to love in the face of hate, to overcome
the hatred of a whole nation by demonstrating that pentecost is something very different from the success-oriented
American way of life.‟ W.J. Hollenweger, „After Twenty Years Research on Pentecostalism‟, International Review
of Mission 75 (January 1986), p. 5.
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This does not come without a price, and the early Pentecostal movement came under tremendous pressure
from the largely segregated society at large. See Synan, The Holiness-Pentecostal Movement, p. 166.
15
Robeck, The Azusa Street Mission and Revival, p. 131. Mills, „Musical Prayers: Reflections on the African
Roots of Pentecostal Music‟, pp. 118-22, argues that the bodily and rhythmic movements such as clapping, dancing,
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In addition to the singing of hymns and gospel songs from the Holiness movement, new songs in
known and unknown tongues were sung in the wake of the coming of the Spirit.16 A supernatural
manifestation of angelic singing was also a frequent testimony of these early Pentecostals.17
Fourth, from Azusa the message of Pentecost spread around the world. The outpouring of the
Spirit was seen as the precursor to the pre-millennial return of Jesus Christ. This eschatological
fervor and urgency launched a missionary movement as visitors to Azusa from around the world
took the message of Pentecost back to their homelands. Some participants at Azusa received the
„gift of language‟ and saw it as a sign to travel to that land and evangelize.18 In this way,
Pentecostalism began to be spread around the globe in earnest.
It was not long, however, until theological and social tensions began to divide the
fledgling movement. Paradigm shifts over the purpose of tongues developed when missionaries
found that they could not always communicate with people in foreign lands! Various theological
positions developed around the understanding of tongues. 19 Competing understandings of
soteriology, most notably in the „Finished Work‟ and „Oneness‟ theologies, developed and
caused the movement to split into multiple Pentecostal denominations.20 The racial equality so
prevalent at Azusa early on unraveled, leading to the start of Pentecostal denominations that

swaying and so on featured in Pentecostalism reflected the influence of the ring-shouts of the slaves and the black
holiness movement.
16
On the music of the Azusa Revival see S. Dove, „Hymnody and Liturgy in the Azusa Street Revival, 19061908‟, Pneuma 31 (2009), pp. 243-63. Dove notes that the music of the revival is referenced in The Apostolic Faith
more than any other communal practice (p. 243). He explores the liturgy of Azusa under three categories: 1) Singing
in the Spirit; 2) New hymns composed by those at Azusa; and 3) The use of pre-existent hymns. Dove suggests that
the music of Azusa was largely Christological in focus and served to balance out the pneumatological elements of
the mission.
17
„No choir – but bands of angels have been heard by some in the spirit and there is a heavenly singing that is
inspired by the Holy Ghost‟. AF 1.3 (November, 1906), p. 1.
18
F.D. Macchia, „The Struggle for Global Witness: Shifting Paradigms in Pentecostal Theology‟, in M.
Dempster, B. Klaus, D. Petersen (eds.), The Globalization of Pentecostalism: A Religion Made to Travel (Oxford:
Regnum Books International, 1999), p. 16, writes: [P]entecostalism began as a paradigm shift from an exclusive
focus on holiness to an outward thrust that involved a dynamic filling and an empowerment for global witness … It
was thought that in these latter days the Spirit would grant the people of God the apostolic capacity revealed in Acts
2:4 to proclaim the mighty deeds of God in the many languages of the world. Tongues were thought, therefore, to be
the most striking evidence of a Spirit baptismal experience that urged one to bear witness of the gospel of Jesus
Christ to the nations. Tongues were the primary evidence because Spirit baptism itself was viewed as an experience
that thrust one into the challenges of a global witness that transcended established cultural boundaries.‟
19
Macchia, „The Struggle for Global Witness‟, p. 17.
20
Land, Pentecostal Spirituality, pp. 185-88.
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were racially segregated but still in „fellowship‟ with one another. Despite these, or perhaps,
because of these controversies, Pentecostalism has continued to grow and spread.21
Today, Pentecostalism is one of the largest Protestant groups in the world. Its impact
upon the Church world-wide can hardly be over-stated. The influence of Pentecostalism has
moved into historically non-Pentecostal churches with the advent of the Charismatic renewal as
members of other branches of Christianity – Catholic, Episcopalian, Anglican, Orthodox,
Methodist – began experiencing Spirit baptism with tongues. Similarly, the music and spirit of
worship found in Pentecostalism has made its way into mainline churches and even into the
mainstream of American culture. The global growth and nature of Pentecostalism resists any sort
of monolithic or generic label; thus, it seems more appropriate to speak of Pentecostalisms „as
there is no longer an adequate framework into which all Pentecostals easily fit‟. The beliefs and
practices of Pentecostalisms continue to have a tremendous impact around the world.22
III. Pentecostal Hermeneutics
Pentecostalism has generated a present and growing interest in the academy. One area of study
that has emerged for Pentecostal scholars is the quest to define and flesh out how Pentecostals
read and interpret Scripture. Pentecostal scholars are „forging hermeneutical models‟ that reflect
the ethos of Pentecostalism.23 The rubric of Scripture, community, and Spirit resides at the heart
of Pentecostal hermeneutics.24 The goal of Pentecostal hermeneutics, however, is not just to
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Robert Anderson observes that „without the continuing stimulus provided by such agitation, the movement
may have atrophied and died. Controversy became the very life and breath of the Pentecostal movement.‟ R.
Anderson, Vision of the Disinherited: The Making of American Pentecostalism (Peabody: Hendrickson Publishers,
1979), pp. 192-93. On the issue of segregated Pentecostal denominations, Anderson notes that contact was
maintained: „Pentecostals of different persuasions and affiliations have always had the custom of visiting one
another‟s services and joining together in revival campaigns, conventions, and camp meetings. This practice of
“fellowshipping” often transcended racial barriers, especially in Northern urban areas, but elsewhere as well.
Integrated Pentecostal meetings continued to be common even after the organizational separation of the races. Taken
as a whole, Pentecostals have probably retained as much contact and friendship between racial and, it might be
added, ethnic groups as have the adherents of any other religious community in America.‟
22
K. Warrington, Pentecostal Theology: A Theology of Encounter (London: T&T Clark, 2008), p. 12. This
brief description of the origins of Pentecostalism in North America is not meant to romanticize its origins or gloss
over the issues and tensions that arose in and continue to plague Pentecostalism, particularly related to the inequality
of race, class and gender. Rather, I seek to establish a context and ethos for my reading of the early Pentecostal
periodical literature in chapter 3 of this thesis.
23
See Green, Toward a Pentecostal Theology of the Lord‟s Supper, p. 183 where he lists eight general areas of
consensus among Pentecostals.
24
These categories have been used by a number of Pentecostal scholars, including R.D. Moore, „Canon and
Criticism in the Book of Deuteronomy‟, JPT 1 (1992), pp. 75-92; J.C. Thomas, „Women, Pentecostals, and the
Bible: An Experiment in Pentecostal Hermeneutics‟, JPT 5 (1994), pp. 41-56; A. Yong, Spirit-Word-Community:
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understand a certain biblical text cognitively; rather, the goal is both to understand and be
transformed by the biblical text.25 Such an encounter with the Scripture is best done within the
Pentecostal community under the direction of the Holy Spirit. Although theoretically each
element of the rubric stands on its own, the reality is that Scripture, community, and Spirit are so
integrated into the ethos of Pentecostalism that it is difficult to separate them into distinct
categories. The Scriptures are a product of the Spirit; the community is formed by the Spirit and
shaped by both the Scriptures and the Spirit. Nevertheless, there are important ideas that
Pentecostals affirm about Scripture, the community, and the Holy Spirit.
Scripture
Pentecostals hold to a high view of Scripture; that is, the Bible is God‟s written revelation given
to humanity, second only to the revelation of Jesus Christ.26 Pentecostals read their Bible with an
eye toward the whole; that is, the Old and New Testaments are viewed as a single story revealing
God‟s involvement with humanity. At the center of that revelation is Jesus.27
Ellington defines the role of Scripture within the Pentecostal community by saying that
„the Bible is the basic rule of faith and practice and supplies the corrective and interpretive
authority for all religious experience‟.28 While this is in keeping with many Christian traditions,
Ellington contends that Pentecostals primarily base their understanding of biblical authority not
on a doctrine of inspiration (which they would nevertheless affirm) but more so in their
experience of God. Thereby, Scripture „adds language to the relationship which exists between
the believer and God‟.29 Scripture functions as „word of God‟ precisely because Pentecostals

Theological Hermeneutics in Trinitarian Perspective (Eugene: Wipf & Stock, 2002); Archer, A Pentecostal
Hermeneutic: Spirit, Scripture and Community.
25
C. Bridges Johns, Pentecostal Formation: A Pedagogy Among the Oppressed (JPTSup 2; Sheffield:
Sheffield Academic Press, 1993), p. 122.
26
Pentecostals would give whole-hearted affirmation to Pinnock‟s description of the Bible as „the medium of
the gospel message and the primary sacrament of the knowledge of God, his own communication, which is able to
reconcile us to God so that we might come to love and obey him. Not a book wholly free of perplexing features, but
one that bears effective witness to the Savior of all.‟ C.H. Pinnock, The Scripture Principle (San Francisco: Harper
& Row, Publishers, 1984), p. xix.
27
In agreement with Pinnock, The Scripture Principle, p. 16, who states, „Christology, not Bibliology,
occupies center stage in Christianity‟.
28
S.A. Ellington, „Pentecostalism and the Authority of Scripture‟, JPT 9 (1996), p. 21.
29
Ellington, „Pentecostalism and the Authority of Scripture‟, p. 21. See also Warrington, Pentecostal
Theology, p. 188, „Pentecostals believe that the main purpose of the Bible is to help them develop their experience
of and relationship with God, to be more available to the ministry of the Spirit and to be drawn closer to Jesus‟.
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experience God in the Scriptures; thus, „“what the Bible says” is identical with “what God
says”‟.30
Scripture is made alive through the Spirit, who aids both the individual reader and the
community in understanding, discerning, and applying it. The Spirit is „centrally valued in the
creation, transmission, reception and application of the text‟.31 Therefore, as Pentecostals read
Scripture, it becomes „an event of the Spirit in which the reader is transformed and made to
experience what the bible puts forth as living truth‟.32 For Pentecostals, the fact that Scripture
was originally written in a different historical setting does not limit its applicability to the
present; rather, for Pentecostals there is a „certain “present-tenseness” to the events and words of
Scripture, so that what happened then, happens now‟.33 Pentecostals read the Scriptures not as
observers but as participants in the stories. In this way, Pentecostals have an experiential
relationship with Scripture as they relate to and participate in the world of the text.
Pentecostals focus on the final form of the Scriptures. The concerns of historical
criticism, the world behind the text, are not as important to Pentecostals as the world within the
text.34 „The final canonical form of the biblical narrative is what shapes the reader and enables
the reader to develop a praxis-oriented understanding of life‟.35 The Scriptures are to be read as a
single coherent story – the „drama of salvation-history‟.36 Because of this understanding of the
Scripture as story, Pentecostals are drawn to and privilege narrative portions of Scripture.37 As
30

Ellington, „Pentecostalism and the Authority of Scripture‟, p. 21. F.L. Arrington, Christian Doctrine: A
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Rapids: Zondervan, 2002), p. 1122.
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Macchia, „Theology, Pentecostal‟, p. 1122. See also T.L. Cross, „The Divine-Human Encounter: Towards a
Pentecostal Theology of Experience‟, Pneuma 31 (2009), p. 5, „At least part of what we are claiming when we say
we have experienced God is that the God of the Bible is the one who encounters us in the history of our own lives‟.
J.B. Green, „THe (Re-) Turn to Narrative‟, in J. B. Green and Michael Pasquarello III (eds.), Narrative Reading,
Narrative Preaching (Grand Rapids: Baker Academic, 2003), p. 23: „I take the claim, the Bible as Scripture, to refer
to a theological stance whereby we recognize that we are the people of God to whom these texts are addressed. This
leads us to the realization that the fundamental transformation that must take place is not the transformation of an
ancient message into a contemporary meaning but rather the transformation of our lives by means of God‟s Word.‟
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Pentecostal?‟, JPT 18 (2009), p. 224.
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readers and hearers, they become caught up in the stories of Scripture and, as a result, they are
invited to experience transformation.38
Community
The Pentecostal community plays an important role in the interpretation of Scripture owing to
the understanding that interpretation is a communal activity. The community reads and hears the
Scriptures in particular ways, in light of its self-identity.39 Reading and hearing the Scriptures
within a community, rather than in isolation, shapes one‟s experience of the text. Together, the
community appropriates the meaning of Scripture for its present day context.40 Reading the
Scriptures within a community of believers helps guard against interpretations that are
„dogmatic, divisive and thus ultimately and fundamentally flawed‟.41 It is the community of faith
„which facilitates the uniting of a myriad of contrasting, individualised, contextualised
applications of meaning in an arena of mutual coherence and significance‟.42 This process of
interpretation takes places in the community under the direction of the Spirit who is the „ultimate
arbiter of meaning and significance‟.43 The Pentecostal community is a context created by the

prophetic books that follow‟. See C.H. Pinnock, „The Work of the Spirit in the Interpretation of Holy Scripture from
the Perspective of a Charismatic Biblical Theologian‟, JPT 18 (2009), p. 169, who suggests that Scripture is
primarily written in narrative because narrative was „needed if God is to be properly identified as a living and
personal agent‟.
38
Pinnock, „The Work of the Spirit in the Interpretation of Holy Scripture‟, p. 170: „Scripture is less the
demand to submit to God than it is an invitation to indwell the narrative of God‟s grace. The task is not an attempt to
adapt the words of Scripture to our reality but an invitation to make sense of our reality within its purview of new
creation. The reader, by means of interpretation, enters into and appropriates the world of meaning that the text
projects. The text creates a space into which the reader is being invited for transformation.‟
39
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Scripture: Examining a Pneumatic Hermeneutic (London: T&T Clark, 2012), p. 121, who reflects on how the
Pentecostal community aids the interpreter: „Not only do the experiences of the worshipping Pentecostal community
serve to prepare the interpreter for a number of aspects of the text that are sometimes foreign to some modernist
interpreters (such as miracles, healings, exorcism, prophecy, and other forms of Spirit activity), but such formational
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transformation, both in terms of what is in the text and what is generated or formed in the interpreter. Another aspect
of such discerning reflection is sensitivity to the way in which the „passions‟ reflected in biblical texts are not only
identified as part of the text but become part of the Pentecostal interpretive process itself.‟
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Spirit, and it is a place in which Scripture is interpreted through the guidance of that same
Spirit.44 The interpretation of Scripture is shaped and enhanced by the experience of sharing
Scripture in community.45 It is the Pentecostal community that „serves as the vital context for
good interpretation‟ and that „truly authors interpretations‟ of Scripture.46
In addition to my worshipping community, I am by training part of an academic
community. Of special significance for this present work is that within the community of
Pentecostal biblical scholarship, there has been a growing interest in the academic study of the
Apocalypse. Within the last 25-30 years, Pentecostal biblical scholars have contributed chapter
essays47 and journal articles48 related to the Apocalypse.49 Monographs have come primarily in
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the form of single-volume commentaries on the Apocalypse50 and published PhD theses, such as
those written by Ronald Herms,51 Philip Mayo52 and Robby Waddell.53 This present study will
50

R.H. Gause, Revelation: God‟s Sovereign Stamp on History (Cleveland: Pathway Press, 1983); C.S. Keener,
Revelation ( NIV Application Commentary; Grand Rapids: Zondervan, 2000); M. Wilson, The Victor Sayings in the
Book of Revelation (Eugene: Wipf & Stock Publishers, 2007); R. Skaggs and P. Benham, Revelation (Pentecostal
Commentary Series; Blandford Forum: Deo, 2009); G.D. Fee, Revelation ( NCCS; Eugene: Cascade Books, 2011);
J.C. Thomas, The Apocalypse: A Literary and Theological Commentary (Cleveland: CPT Press, 2012).
51
R. Herms, An Apocalypse for the Church and for the World: The Narrative Function of Universal Language
in the Book of Revelation (BZNW 143; Berlin; New York: Walter deGruyter, 2006). Herms addresses the fate of the
nations in Revelation from both a literary-narrative and tradition-historical methodological perspective by putting
Revelation‟s universal language related to the fate of the nations in conversation with other Jewish apocalyptic
works addressing the same issue, namely Tobit, Similitudes of Enoch (1 Enoch 37-71), 4 Ezra, and the Animal
Apocalypse (1 Enoch 85-90). Herms shows how John differs from other Jewish apocalyptic writings in his
understanding of who constitutes the people of God – those from „every tribe, tongue, people and nation‟ (Rev. 5.9;
7.9). Two key texts, Rev. 1.5 and 21.24-26, reveal that John is influenced by Davidic/Solomonic traditions in
depicting Jesus. „These biblical traditions contribute universal language and designations for earth‟s peoples that
appear in visions depicting God‟s eschatological rulership‟ (p. 260). As for the fate of the nations, Herms concludes
that John is consistent with other apocalyptic writings that show the nations participating in the age to come not
because the nations are converted but rather because the people of God are vindicated. The use of „universal
language does not necessarily presuppose universal salvation; rather, it serves to vindicate the faithful community,
and validate their present circumstances in light of a future reversal‟ (p. 260).
52
P.L. Mayo, Those Who Call Themselves Jews: The Church and Judaism in the Apocalypse of John (PTMS
60; Eugene: Pickwick Publications, 2006). Mayo explores the relationship between Judaism and the early church.
Mayo seeks to make a contribution to the study of Jewish-Christian relations during the years 70 and 150 CE, a time
designated as „the parting of the ways,‟ „when the church was emerging as a religion apart from Judaism‟ (p. 1).
Along with the Gospel of John and the book of Acts, Revelation stands as a text which seems to reflect an antiJewish tone – particularly in utilizing phraseology such as „synagogue of Satan‟ (Rev. 2.9; 3.9). Despite this, Mayo
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historical and literary critical approaches, Mayo examines first and second century Jewish and Christian sources as
well as several passages in Revelation (2.9; 3.9; 7.1-17; 14.1-5; 11.1-13; 12.1-17; 21.1-22.5) in an attempt to
„understand how these apocalyptic texts and images function within the literary whole and how they portray John‟s
particular perspective on Israel‟s and the church‟s place in God‟s economy‟ (p. 4). On the one hand, Mayo identifies
the references to the „synagogue of Satan‟ in Revelation 2.9 and 3.9 as pertaining to ethnic Jews who were
persecuting the Christian community as well as the reference to the earthly Jerusalem (Rev. 11.1-13). On the other
hand, the 144,000 and the innumerable multitude (Rev.7.1-17), the heavenly woman (Rev. 12.1-17) and the
heavenly Jerusalem are all symbols for the church – true Israel. The church, God‟s new spiritual Israel, is comprised
of all those – both Jew and Gentile - who acknowledge God‟s plan as brought about in the person of Jesus Christ.
John‟s perceived pejorative language („synagogue of Satan‟) is used for any who are unfaithful to God and the
Lamb. Mayo does not argue for a replacement theology; rather, he insists that for John, the church is the fulfillment
of God‟s covenant promises.
53
R. Waddell, The Spirit of the Book of Revelation (JPTSup 30; Blandford Forum: Deo Publishing, 2006).
Waddell offers the first monograph-length study of the pneumatology of the Apocalypse. The overall purpose of
Waddell‟s work is to examine the pneumatology of Revelation while inquiring „into the intertextual relationship‟
between his own „confessional context in a Pentecostal interpretive community and the literary references to the
Spirit in the Apocalypse‟ (p. 40). As such, Waddell is among the first to self-identify as a Pentecostal and use the
Pentecostal community as a component in his interpretive strategy. Waddell also offers a sketch of a Pentecostal
reader and hermeneutic. For Waddell, a Pentecostal hermeneutic should be theological, ecumenical, and done from
the margins. It must be done in community and employ multiple strategies that are faithful to the tradition without
doing „violence to the text‟ (p. 118). The community not only hears and reads the words of Revelation but also
participates in and discerns the prophecy of Revelation by means of the Holy Spirit. For Waddell, „the integration of
orthodoxy, orthopraxis and orthopathy within Pentecostalism finds resonance with the multiple intersections of
literary and cultural (con)texts within the theory of intertextuality‟ (p. 131). He applies his method to Rev. 11.1-13 –
a passage that he proposes as the intertextual center for the role of the Spirit in Revelation. Waddell identifies
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make another contribution to Pentecostal studies of the Apocalypse. I choose to include my
Pentecostalism as an important part of my reading strategy.54 Just as all readers bring their
experiences and pre-understandings to the interpretive process, I bring my academic training and
my Pentecostal experience to my reading of Scripture.55 By identifying my community and my
self-understanding, I open myself up to the scrutiny of the text as well as other interpretive
communities.
The Holy Spirit
The Holy Spirit is the „Scripture‟s definitive interpreter‟.56 Scripture is a gift of the Spirit and is
„at the disposal of the Spirit for new and subtle uses‟.57 The community looks to and expects the
Spirit to inspire the Scriptures for their own contexts.58 Mark Cartledge suggests, „Pneumatology
provides the link between text and community, since the Spirit has both inspired the original text
Zechariah 4 as the key intertext relating to the role of the Spirit. Waddell seeks to „demonstrate that the double
imagery of the two olive trees and the two lampstands complemented by the use of pneu:ma and pneumatikw:V
creates a textual fabric that enables John to express richly the role of the Spirit in the prophetic ministry of the
church whose primary task is to bear witness to Jesus in the world‟ (p. 133). Waddell presents a verse by verse
analysis of Rev. 11.1-13 in conversation especially [but not exclusively] with Zechariah 4. The two witnesses appear
as those divinely commissioned [perhaps by the Spirit] to prophesy. The introduction of the two olive trees and two
lampstands (Rev. 11.4) is an intertextual echo of Zechariah 4. This serves to reveal the identity of the two witnesses
as well as reveal the role of the Spirit in the Apocalypse. For John, the church is represented in the symbolism of the
two lampstands, two olive trees, and two witnesses. As a priestly, kingly, and prophetic community, the church
bears witness to Jesus through the power of the Spirit. Because the Spirit operates within the church, the church
plays a pivotal role in the Lamb‟s victory. The echo of Zechariah further serves to shed light on John‟s use of the
seven spirits and links the seven spirits with the two witnesses. With the introduction of the beast into the narrative,
the period of protection is over and the witnesses are killed. The ministry of the witnesses is seen to be a replica of
Jesus‟ ministry, including his death, resurrection, and ascension, since the witnesses are also resurrected and taken
up into heaven. The earthquake in Rev. 11. 13 serves as the final proof of the vindication of the witnesses. Rev.
11.1-13 calls the Spirit-anointed church „to participate in a faithful pneumatic witness‟ not unlike the two spiritanointed witnesses (p. 191).
54
Whereas previous generations of Pentecostal scholars have had to suppress their faith tradition in the
academy, the recent increased interest in Pentecostal studies has made it easier for Pentecostal scholars to
acknowledge their tradition. On this see J.C. Thomas, „Pentecostal Theology in the Twenty-First Century‟, Pneuma
20.1 (1998), pp. 3-19 (now in J.C. Thomas, The Spirit of the New Testament [Blandford Forum: Deo Publishing,
2005], pp. 3-22).
55
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that one cannot be concerned about the larger Christian community or attempt to understand the Scripture from a
different perspective or interpretive strategy, but it does mean that one‟s identity is shaped and formed by
participating in a Pentecostal community … In this way, the reader is an extension and participant of the community
not an isolated individual.‟
56
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Pinnock, „The Work of the Spirit in the Interpretation of Holy Scripture‟, p. 165.
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and inspires the reading of the text today‟.59 The Spirit works in concrete ways through the
Scriptures to speak to present situations.60 The Spirit is closely connected with the worshipping
community for Pentecostals fully expect to encounter the Spirit of God when they are gathered
together. Pentecostal theologian Terry Cross writes that Pentecostals have a „radical openness to
the invasion and intervention of God‟s Spirit in our daily lives‟.61 This invasion by the Spirit
leads to transformation.62
The Spirit operates in the community in various ways. The Spirit speaks to the corporate
body through prophetic words,63 the proclamation of testimonies, prayer, and through times of
worship. Pentecostals attest to „feeling the presence of the Lord‟ in the worshipping community.
This sense of the Spirit‟s presence elicits wide-ranging and varying responses from individuals in
the community, such as audible praise, shouting, hand-raising, clapping, dancing, running,
prostration, and weeping. These responses to the moving of the Spirit are understood to be
consistent with responses to God expressed in the Psalms and other places in Scripture and are
thereby valid and appropriate for the community. The Spirit is not limited to its work with the
worshipping community, for the Spirit is at work throughout the world; therefore, Pentecostals
desire to discern where the Spirit is at work and hear what the Spirit is saying through voices
outside the community.64
IV. Wirkungsgeschichte
In this study I will also engage my Pentecostal context, in part, by means of Wirkungsgeschichte.
History of effects, Wirkungsgeschichte, is a relatively recent methodology being applied to the
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interpretation of Scripture. This approach, put forth most notably by Ulrich Luz,65 seeks to
understand the impact, influence, or effect that biblical texts have had on the Church and society
throughout the centuries. In Luz‟s view, while historical-critical methods seek to reconstruct the
original meaning of a text, a history of effects approach seeks in an intentional way to connect
the text with the reader. Because Christianity has a relationship with Scripture as its sacred text,
the history between the texts and its reader cannot be separated because this history „is an
expression of the text‟s own power‟.66 Luz states,
Whatever we say about the biblical texts presupposes that we already have a relationship
with them – directly, because we already know, love, or hate them; or indirectly, because
we take part in a culture dominated by Christianity and speak a language formed by the
Bible. We too are a product of the effective history of the Bible.67
Wirkungsgeschichte thus frees the interpreter from the almost impossible task of approaching the
text from a purely distant and neutral stance.
Luz maintains that there is no one true interpretation of a biblical text. This in itself is
contrary to the stance of historical-critical interpretations which maintain that a text can only
have one intended meaning. While the text itself is stable and does not change, interpretations of
texts do change as they are read in new situations or as a result of new experiences in the life of
the interpreter.68 These changing circumstances cause readers to study and interpret texts in new
and meaningful ways. With this said, however, a text cannot be completely subjected to any and
all interpretations. Texts have been (and continue to be) misinterpreted. This, too, is an important
part of effective history.69
A particular strength of the history of effects approach to Scripture is that it emphasizes
the power that biblical texts possess as an expression of „the living Christ‟.70 As such, Scripture
is held in high esteem as a living word for the present, rather than a static book of norms
belonging to the past. Interpretation, then, continues to bring the power of Scripture to bear on
the constantly changing situations and circumstances in the life of the Church.
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Emerson Powery sees Wirkungsgeschichte as a helpful method for Pentecostals in their
reading of texts because it „requires that we examine the effects of different interpretations,
including our own, as a basis for judging the validity of particular readings of the sacred texts‟.71
What should concern Pentecostals, writes Powery, is „the effects our readings have had
throughout our history and in the present-day on the Pentecostal movement‟.72
Wirkungsgeschichte complements Pentecostal hermeneutics by offering Pentecostals a means for
both „appreciating Scripture‟ and „the interpretive tradition of Scripture by the community‟.73
Of recent, Pentecostal scholars have begun to examine the effective history of biblical
texts. One of the first to do so was Heather Landrus in a 2002 article on the effective history of 3
John 2.74 In it, Landrus traces the history of interpretation of this verse from ancient times to
modern in light of its use by a number of key historical figures.75 Landrus includes a brief
biography for each figure and then suggests how the experiences of each person surveyed „might
have influenced the hermeneutical process‟ resulting in divergent understandings of 3 John 2.76
In 2003, John Christopher Thomas and Kimberly Ervin Alexander published an article on
Mark 16.9-20 that examined, among other things, the history of effects of this passage for early
Pentecostals.77 The authors issue a clarion call for Pentecostals to reappropriate Mark 16.9-20 in
Pentecostal theology.78 After providing a text-critical analysis of Mark 16.9-20 and comments
about the structural, literary, and canonical function of this text, the authors lift up
Wirkungsgeschichte as a means for recovering the significance of this passage for
Pentecostalism: „Owing to this text‟s unrivaled significance in early Pentecostalism, perhaps
71
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Thomas in his Presidential address to the Society for Pentecostal Studies. See J.C. Thomas, „Pentecostal Theology in
the Twenty-First Century‟, Pneuma 20.1 (1998), pp. 3-19.
72
Powery, „Ulrich Luz‟s Matthew in History‟, p. 15.
73
Powery, „Ulrich Luz‟s Matthew in History‟, p. 16.
74
H. Landrus, „Hearing 3 John 2 in the Voices of History‟, JPT 11.1 (2002), pp. 70-88.
75
Landrus includes Tertullian, Augustine, Bede, Ambrosius Catharinus, Isaac-Louis Le Maistre De Sacy, John
Bird Sumner, Albert Banes, Carrie Judd Montgomery, Oral Roberts, Kenneth Hagin, Raymond Brown, Fredrick
Price, and Paul Yonggi Cho.
76
Landrus, „Hearing 3 John 2‟, p. 87.
77
J.C. Thomas and K.E. Alexander, „“And the Signs Are Following”: Mark 16.9-20 – A Journey into
Pentecostal Hermeneutics‟, JPT 11.2 (2003), pp. 147-70.
78
Thomas and Alexander survey the early literature of Pentecostalism and note that the Mark 16 passage
served the movement as a „kind of litmus test for the authenticity of their experience‟ (p. 150). Further, the authors
trace the response of early Pentecostals to the text-critical issues surrounding the passage by showing that they were
aware of the issues and affirmed the passage as canonical.

44

biblical scholars working in the tradition have been too quick to dismiss the role of this text in
the canon, owing to its non-Markan origins … Perhaps theologians working within the tradition
should be more intentional about its importance in the articulation of contemporary Pentecostal
theology‟.79
Thomas‟s 2005 article titled „Healing in the Atonement: A Johannine Perspective‟ is
another example of the valuable contribution of Wirkungsgeschichte to biblical studies.80
Thomas first explores the healing accounts in the Fourth Gospel for the connections between
healing and salvation. Second, he treats the relationship between the narrative location of the
Johannine signs with the textual referents to Jesus‟ exaltation on the cross. Third, he points out
other passages in John‟s Gospel that are relevant to his study, particularly Jn 10.10. Finally,
Thomas appeals to the early literature of the Pentecostal movement as testimony to the close
connection between healing and the atonement, especially based on Jn 3.14-15. Thomas
discovers that Jn 3.14 is used in the Apostolic Faith as part of a more „comprehensive
understanding of healing as a prominent part of Gospel proclamation‟.81 He cites numerous
articles found in early Pentecostal literature that make explicit connections between healing and
the atonement based on Jn 3.14,82 noting that early Pentecostals were „more appreciative of the
holistic nature of the life which Jesus brings than many contemporary readers‟.83 By listening to
the voices of early Pentecostals, Thomas suggests that a more robust theology of healing in the
atonement can inform both Pentecostalism and the church at large.
In his commentary on the Apocalypse, Thomas examines the effective history of the
Apocalypse.84 To date, this is the most comprehensive treatment of the effective history of the
Apocalypse within Pentecostal scholarship, and it demonstrates for the reader the tremendous
79

Thomas and Alexander, „And the Signs are Following‟, p. 170. See also the response to this article by R.W.
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Scripture. R.W. Wall, „A Response to Thomas/Alexander, „And the Signs are Following‟ (Mark 16.9-20), JPT 11.2
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(Blandford Forum: Deo Publishing, 2005), pp. 175-89.
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Thomas, „Healing in the Atonement‟, p. 185.
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Thomas, “Healing in the Atonement‟, p. 189.
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See Thomas, The Apocalypse, pp. 60-90, where he examines the effective history of the Apocalypse under
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impact of the Apocalypse. The inclusion of the history of effects in a commentary written by a
Pentecostal scholar will do much to aid Pentecostals in discerning their own history with the
book as well as understanding its expansive impact on society and culture.
Other biblical scholars have examined the effective history of the Apocalypse,
demonstrating the growing interest in its effective history. These include Craig Koester, 85 Jon
Paulien,86 and Christopher Rowland. Rowland has written two commentaries on the Apocalypse
in which he gives attention to its effective history. In the first commentary, Rowland devotes a
short section specifically to the Apocalypse‟s effective history.87 He references Martin Luther‟s
negative assessment of the Apocalypse as well as the pivotal role the Apocalypse plays in
prophecy schematics of Hal Lindsey and others. Additionally, Rowland‟s commentary includes
the prayers of Janet Morley and the contemporary drawings of Kip Gresham – an artist whose
abstract interpretation of the themes of Revelation draws the reader into a deeper understanding
of the passage. In a second commentary, Rowland and co-author Judith Kovacs88 introduce each
chapter of the Apocalypse through its historical context and relation to other ancient Jewish and
Christian texts but also provide numerous examples of the reception history of those particular

85

C.K. Koester, Revelation and the End of All Things (Grand Rapids: Eerdmans, 2001), pp. 1-2, writes of the
value of exploring the effective history of Revelation: „Sometimes intriguing, sometimes disturbing, the story of
Revelation‟s checkered history of influence on previous generations provides contemporary readers with an
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that our interpretations might have on our own communities. Looking at the past is a prelude to the task of seeking
faithful and compelling ways to read Revelation in the present.‟ In his effective history, Koester‟s examination
includes Dispensationalism, David Koresh and the Branch Davidians, and the influence of the Apocalypse upon
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J. Paulien, „The Lion/Lamb King: Reading the Apocalypse from Popular Culture‟, in D.L. Barr (ed.),
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C. Rowland, Revelation (London: Epworth Press, 1993), pp. 26-31.
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J. Kovacs and C. Rowland, Revelation (Blackwell Bible Commentaries; Oxford: Blackwell Publishing Ltd,
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texts extending from ancient to modern times.89 In addition to these works, there are numerous
examples of effective history on the Apocalypse in the periodic literature.90
This short survey of the use of Wirkungsgeschichte by scholars points to the growing
interest in exploring how texts affect readers and how readers interpret texts. As a
methodological partner with biblical studies, it provides another way to experience the power of
Scripture. For Pentecostals, a history of effects approach that accesses the early literature of
Pentecostalism holds much promise for connecting the movement with its historical and
theological roots and enabling contemporary Pentecostals to be in „experiential continuity‟ with
early Pentecostalism91 as they hear the testimonies of their spiritual ancestors.92
V. The Use of Narrative Analysis
The final methodological element for this thesis is the employment of a narrative approach for
reading the Apocalypse. 93 Because narrative critics define narrative as „any work of literature
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Kovacs and Rowland, Revelation, p. 248, state in a postscript: „One thing that becomes clear from a survey
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Vander Stichele, „Apocalypse, art and abjection: images of the great whore‟, in G. Aichele (ed.), Culture,
Entertainment and the Bible (Sheffield: Sheffield Press, 2000), pp. 124-38.
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that tells a story,‟94 the Apocalypse is a narrative.95 For Pentecostals, a narrative reading is a very
natural way to encounter the Apocalypse because Pentecostals „have been conditioned to engage
the whole of Scripture as story‟.96 Developed in response to historical criticism,97 narrative
criticism is based on the premise that biblical narratives can be analyzed in the same way that
secular literary critics analyze novels and short stories.98 Biblical narratives possess literary
characteristics common to literature: narrator,99 point of view,100 plot,101 characters,102 setting,103
94

Powell, What is Narrative Criticism?, p. 23.
D.L. Barr, Tales of the End (Salem: Polebridge Press, 1998), p. 1: „Because it is part of the Bible, because it
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and rhetorical discourse.104 My approach to the text of the Apocalypse is informed by such
formal literary characteristics but does not consist of observations that are controlled by these
formal categories; rather the close analysis of the narrative will follow the lead of the text,
incorporating such formal observations where appropriate.
One of the key features of narrative analysis is its emphasis upon the final form of the
biblical text. The text is viewed as an „entire communication‟ that contains the sender (implied
author),105 message (narrative), and receiver (implied reader).106 Narrative critics are concerned
with the „world of the text‟ rather than the „world behind the text‟.107 Pheme Perkins writes,
„Narrative criticism seeks to facilitate entry into the complexity of the narrative world, not exit
from it into history or theology‟.108 This is conducive for Pentecostals because issues related to
historical criticism are simply not at the heart of their worldview. Pentecostals enter into and
experience the story of Scripture both through their reading and hearing of it. The goal is to hear
the Word of God and encounter the God of the Scriptures, an experience not unlike John‟s in the
Apocalypse.

dynamic (those whose traits and/or point of view change over the course of the narrative) or static (those whose
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The concept of hearing the Word of God resonates deeply with Pentecostals because of
the largely oral nature of Pentecostalism.109 Lee Roy Martin lifts up the biblical concept of
hearing ([mv)110 as an important and appropriate model for Pentecostals because (a) it is a
biblical term; (b) it reflects the oral nature of both the biblical and Pentecostal contexts; (c) it is
„relational, implying the existence of a „person‟ who is speaking the Word; (d) it „denotes a
faithful adherence to the Word, since in Scripture to hear often means to obey‟; (e) it encourages
„transformation‟ as one hears and obeys the Word; and (f) it „demands humility because, unlike
the process of „reading‟ Scripture, „hearing‟ entails submission to the authority of the Word of
God‟.111 The Apocalypse was written to its audiences to be heard, thus, I will intentionally adopt
the language of hearing and hearers in my approach to the text.112
An emerging consensus on the use of narrative as a fitting literary methodological
approach for Pentecostals has produced a number of fresh interpretations of biblical texts. This is
not to say that Pentecostals are the only ones using narrative approaches to Scriptures; rather, it
is to say that many Pentecostal scholars are finding narrative methodological approaches to be
quite conducive to the way in which Pentecostals approach texts.113 Pentecostal biblical scholars
who have made use of narrative approaches to texts include R.D. Moore, J.C. Thomas, L.R.
McQueen, L.R. Martin, and R. Waddell.114 As to the use of narrative with the Apocalypse
109
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specifically, two recent commentaries, one by Resseguie and the other by Thomas, offer
narrative readings of the Apocalypse.115 This thesis will continue both of these trajectories by
employing narrative criticism to produce a fresh hearing of Revelation as a liturgical text. For my
own Pentecostal tradition, this hearing, especially as combined with the effective history gleaned
from early Pentecostal literature, will encourage a renewed appreciation and retrieval of the
Apocalypse as Spirited and doxological.
VI. Overtures Toward the Construction of a Pentecostal Theology of Worship
Worship is a central feature of Pentecostalism. In worship, Pentecostals expect to encounter God.
Of recent, there has been a move within scholarship to study and describe Pentecostal worship.
The most thorough study is Daniel E. Albrecht‟s monograph, Rites in the Spirit in which he
analyzes the worship practices of three North American Pentecostal/Charismatic churches. 116
Sociologists Donald E. Miller and Tetsunao Yamamori examine several facets of global
Pentecostalism, including worship.117 Keith Warrington likewise includes a descriptive account
of Pentecostal worship in his work on Pentecostal theology.118 Mark Cartledge‟s study on the
Hockley Pentecostal Church in the UK provides insights into their worship practices and
discusses the topic of a Pentecostal theology of worship.119 This growing body of scholarship
(more of which will appear in the final chapter) affirms the central role of worship in
Pentecostalism across the globe. The contention of this thesis is that the Apocalypse is a
liturgical text concerned with worship. As such, the Apocalypse has much to offer Pentecostals
in this regard. The final chapter of this thesis will provide a summation of the central tenants
concerning worship derived from the narrative reading of the Apocalypse. These findings will
then be put into conversation with Pentecostal spirituality and praxis as a way to offer overtures
toward the construction of a Pentecostal theology of worship based on the Apocalypse.
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VII. Summary
This chapter has laid out the reading strategy that will be employed in the subsequent chapters of
this thesis. First, my Pentecostal context provides an interpretive lens through which I will read
Revelation. By way of brief orientation, I summarized the origins and development of
Pentecostalism (particularly classical Pentecostalism)120 in my North American context as well
as provided an orientation to Pentecostal hermeneutics with its emphasis upon Scripture,
community, and Spirit as dialogue partners. The second part of my reading strategy employs
Wirkungsgeschichte as a way to explore the effective history of the worship found in the
Apocalypse on early Pentecostals. I laid out a description of Wirkungsgeschichte, provided
examples of Pentecostal scholars who have employed the method on various biblical texts, and
briefly surveyed works that contain effective history pieces. Because the early literature of
Pentecostalism is primarily testimonial in nature and because testimonies continue to have
formational value in Pentecostalism today, a history of effects chapter that explores the early
literature in search of the connection between its worship and the Apocalypse will provide a
bridge between the text and the contemporary reader. The third element of the reading strategy is
to utilize narrative criticism in reading the Apocalypse. This is a methodology conducive for
Pentecostals, but it is also emerging as a methodological approach in recent treatments of the
Apocalypse. The final piece of the thesis will be to integrate the central tenants of what the
Apocalypse reveals about worship with Pentecostal spirituality and praxis in an effort to make a
contribution toward a Pentecostal theology of worship.
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CHAPTER 3

Effective History: The Apocalypse in Early Pentecostal Literature

I. Introduction
The purpose of this chapter is to examine early North American Pentecostal literature to
ascertain to what extent early Pentecostals were influenced in their worship by the Apocalypse.
To this end, I will survey publications in the Wesleyan-Holiness and Finished Work traditions
from the first decade (1906-1916) of the Pentecostal movement, which has been identified by
some scholars as the „heart‟ of the movement.1 Part of the reason for limiting my reading to the
first decade is due to the confines of space for this thesis; however, I would argue that the real
spirituality of early Pentecostalism emerges primarily in the testimonies submitted to the newly
formed Pentecostal periodicals by ordinary men and women who wrote to relate their
experiences of Pentecost. I will first survey the Wesleyan-Holiness publications The Apostolic
Faith, Bridegroom‟s Messenger, and Church of God Evangel followed by the Finished Work
publications The Pentecost, Latter Rain Evangel, Word and Witness, and The Christian Evangel.
II. Wesleyan-Holiness Publications
The Apostolic Faith
The Apostolic Faith published by William Seymour was the paper that grew out of the Azusa
Street revival.2 It chronicles not only the events at the Azusa Mission but also includes
testimonials and mission reports from all over the world as well as sermonic material and
doctrinal instruction from William Seymour. The testimonies, emerging from recipients of the
Pentecostal message, document the spread of Pentecostalism around the globe. Additionally, the
1

Steve Land follows Hollenweger‟s assertion that the first ten years of the Pentecostal movement represent its
„heart‟ rather than its infancy. Land, Pentecostal Spirituality, p. 47; W.J. Hollenweger, „Pentecostals and the
Charismatic Movement‟, in C. Jones, G. Wainwright & E. Yarnold, SJ (eds.), The Study of Spirituality (London:
SPCK, 1986), p. 551.
2
Its first publication in September 1906, documented the outpouring of the Holy Spirit and the subsequent
revival that ensued. The periodical was published free of charge from September 1906 until May 1908, and Seymour
stated that by the end of 1907, the press was putting out 40,000 copies that were sent all over the world. AF 1.12
(January, 1908), p. 2.

testimonies relate supernatural healings and other manifestations taking place through the power
of the Holy Spirit.
The Apostolic Faith is filled with references and allusions to the Apocalypse. One of the
ways in which the early Pentecostal community saw themselves was as the bride of Christ
preparing for the great Marriage Supper of the Lamb. H.M. Turney writes, „I believe this
movement is the last call that this world will receive before He comes for His bride. Rev. 19.7,
8‟.3 The early Pentecostals lived with the lively expectation of the soon return of Jesus Christ.
Throughout the literature, Jesus‟ words in Revelation – „Behold I come quickly‟ – are sounded as
the rallying cry for spreading the good news of Jesus around the world.4 They saw the multiethnic component of the revival at Azusa as a further indication that the Lord‟s return was near:
„One token of the Lord‟s coming is that He is melting all races and nations together, and they are
filled with the power and glory of God. He is baptizing by one spirit into one body and making
up a people that will be ready to meet Him when He comes‟.5 Throughout the periodical, Jesus is
identified as the Lamb,6 the one who walks among the candlesticks,7 and the „king of kings and
lord of lords‟.8 The millennial reign of Christ,9 white robes,10 and the heavenly city, New
Jerusalem,11 are other key images from the Apocalypse that surface in the periodical. A sermon
by Seymour on the seven messages to the churches of Revelation contains application to the
fledgling Pentecostal movement.12 An unsigned sermon on being full overcomers based on
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Revelation 14 appears in the January, 1908 issue.13 Pentecostals saw themselves as overcoming
„by the blood of the Lamb and the word of their testimony‟.14 In addition to those above, direct
citations of Revelation appear throughout the paper.15
While one might expect such use of the Apocalypse as a source for eschatological
imagery, the testimonial literature also provides glimpses into the worship of Azusa and the
revivals it sparked around the world. Although these references to worship are almost made in
passing or are simply a part of the narrative climax of relating an account of Spirit Baptism, they
nonetheless reveal a connection to the Apocalypse that extends beyond eschatological longings.
Sister J.S. Jellison‟s testimony is a prime example:
Salvation has come. Hallelujah! God has come our way at last. Amen. Last Friday
afternoon at Francis Jones‟ a few of us were gathered pleading for the baptism of the
Holy Spirit and He gave us the desire of our hearts at last. Glory, O glory. Two of us
received our baptism, Sister Leyden and I. The rest are hard after Him …There is quite a
company of us. Sister Leyden lay under the power for several hours and talked and sang
in the Spirit and the Lord let me join in the song and sing too. Glory, glory, hallelujah!
Blessed be the name of Jesus. The song was „Worthy is the Lamb‟ and nearly the whole
chapter. She interpreted it afterwards.16
Jellison‟s testimony states that the song sung in the Spirit was „“Worthy is the Lamb” and nearly
the whole chapter‟. The odd reference to the „whole chapter‟ implies that she is thinking of a
chapter in the Bible. It must be a reference to Revelation 5 with the song of the Spirit arising
from the song of Revelation 5.12, „Worthy is the Lamb having been slain to receive power and
wealth and wisdom and strength and honor and glory and praise‟. Jellison does not explicitly
state that the song comes from Revelation 5; however, it seems clear that this passage provides
the context for her statement.
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Another connection with the Apocalypse occurs in the testimony of Mrs. A.A. Boddy
from Sunderland, England. She writes of her Spirit Baptism experience and includes the
following description:
Much to my astonishment, I began to speak fluently in a foreign language – Chinese I
think. The Spirit sang through me. The joy and rapture of this purely spiritual worship
can never be described. If for no other purpose, I felt at last satisfied that „there was no
difference between me and them as at the bginning,‟ [sic] Acts xi., 15. Then came a
vision of the Blood. As the Spirit spoke that word I was conscious that ALL heaven oh
glory! (myself included) was „worshipping the Lamb, as it had been slain.‟…Then came
more words in „tongues‟ with the interpretation, „Worthy is the Lamb; Jesus is coming‟.17
Once again, this testimony assumes familiarity with Revelation 5. Indeed Revelation 5.6 records
John‟s vision of seeing a „Lamb standing as slain,‟ and the rest of the chapter depicts the worship
of the Lamb by all living creatures in heaven and on the earth. Coupled with the two interpreted
“words” „Worthy is the Lamb‟ and „Jesus is coming,‟ the link with Revelation seems clear.
While the preceding two testimonies provide a clear reference to the contents of
Revelation 5, there are numerous testimonies that seem to contain illusionary references to the
Apocalypse:
Many have received the gift of singing as well as speaking in the inspiration of the Spirit.
The Lord is giving new voices, he translates old songs into new tongues, he gives the
music that is being sung by the angels and has a heavenly choir all singing the same
heavenly song in harmony. It is beautiful music, no instruments are needed in the
meetings.18
When we receive the baptism with the Holy Spirit, we may sing in tongues, because the
Lord drops down sweet anthems from the paradise of God electrifying every heart. Many
times we do not need these song books of earth, but the Lord simply touches us by His
mighty Spirit and we have no need of organs or pianos, for the Holy Ghost plays the
piano in all our hearts, and then gives the interpretation of the song and sings it in the
English language. It is so sweet. It is heaven below.19
Mildred composed a piece of music and sat down to play it yesterday. It took my soul
almost out of this land, while she played it, and the power came on sister Reece and she
began to sing words, O so sweet and in such harmony with the music. How God flooded
our souls as she sang. She could not remember them, but yesterday afternoon the power
17
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came on her again and she wrote them down. O you could hardly stay here, when they
sing and play that piece. It‟s from the Paradise of God. If nothing else had happened but
this, it ought to convince people.20
Several aspects of these statements are significant for this study. First, these testimonies reveal
that the early Pentecostals believed they were receiving and singing songs and anthems of
heaven, the Paradise of God. The description of heaven as the „Paradise of God‟ comes directly
from Revelation 2.7b, „To the one overcoming I will give to him to eat of the tree of life which is
in the paradise of God‟. While it is possible that in the minds of these speakers they would think
of Isaiah 6 or Luke 2.14 as places where the music of heaven is mentioned, it is more likely that
they have Revelation in mind because of its specific language of song (hJ wjdh) to identify the
music of heaven (Rev. 5.9; 14.3; 15.3). Second, the testimonies also mention angels. The
presence of angelic beings in heaven, also a feature of Isaiah and Luke, is likewise found in
Revelation. Third, the testimonies clearly express the idea that Pentecostal services regularly
featured what came to be called „The Heavenly Anthem‟ – songs sung by angelic choirs. In
another testimony, a writer states, „No choir – but bands of angels have been heard by some in
the Spirit and there is a heavenly singing that is inspired by the Holy Ghost‟.21 Still another
writer states, „One of the blessed privleges [sic] conferred upon me was a place in that heavenly
choir, the songs of which defy all power of humans to imitate. Hallelujah for His unspeakable
gift‟.22 This music is also closely connected with the Spirit as it is the Spirit who baptizes and
bestows the gift of song. The connection between the Spirit and the music in the testimonials is a
feature that tips the scale in favor of Revelation, for in the Apocalypse the Spirit is intimately
connected to God and the Lamb in the throne room of heaven where music abounds.
The following testimonies further demonstrate that early Pentecostals were influenced by
the imagery of the worship scenes in Revelation:
Our brother who recently received was praising the Lamb of God (under the power of
the Spirit) when he began a song without words for a time (worshipping in the Spirit)
then a few utterances in tongues, and so on till he spoke most fluently.23
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I shall never forget that night. Why, I was raised from the depths of despair to the very
throne of our God. (Right here the Spirit stopped me and sang through me praises to my
blessed Redeemer and King; my Master whom to serve is my greatest joy.).24
The writers appear to have been influenced by Revelation with their references to praising the
Lamb of God and being before the throne of God. The second testimonial seems to suggest a
participatory sensory experience of actually being before the throne of God. The idea of „meeting
at the throne‟25 suggests a collapse of the space between the earthly and the heavenly world.
Often singing in the Spirit was connected to visions of heaven. A lengthy account of a
child who has a visionary experience of heaven seems to have been precipitated by the
„wonderful spirit of song‟ in which the Spirit „sang the songs of Zion‟ through the lips of those
gathered for worship. In recounting her vision she tells of riding in a clean car on the clean street
to the „beautiful city of God‟ and seeing Satan in a dirty car on a dirty street headed for the „dark
abyss‟. She goes on to describe the beautiful houses in the beautiful city of God as well as the
Palace of the King. She sees Jesus sitting on a throne made of diamonds and pearls and
preparations for a „beautiful Christmas feast‟ where her family is present, dressed in
„transformed‟ clothing. She ends her testimonial by noting, „And all the host sang a most
beautiful song of praise‟.26 While visionary language is found in various places in Scripture, the
combination of terms and imagery appears to point to a dependence on the Apocalypse. John
sees New Jerusalem coming down from heaven. While it is not specifically called the „beautiful
city of God‟ it is described with imagery evoking beauty, such as a bride adorned for her
husband (Rev. 21.2) and having a radiance like a „precious stone, like jasper, being clear as
crystal‟ (Rev. 21.11). In the child‟s testimony, the „beautiful city of God‟ is juxtaposed with
seeing Satan headed for the „dark abyss‟. Clearly this is a reference to Rev. 20.3. Her description
of seeing Jesus on a throne brings to mind Revelation 5. The „transformed clothing‟ her family
wears is likely influenced by the white robes given to the overcomers (Rev. 7.13-14; 19.8). In
light of all of this, is appears likely that her description of the „beautiful Christmas feast‟ is an
allusion to the Marriage Supper of the Lamb (Rev. 19.9).
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Frequently songs sung through the Spirit were about the return of Christ. Clara Lum
testifies,
O, it was so sweet to have Him [the Holy Spirit] talk and sing through me … Sometimes
I sang for hours and in a new voice and it did not tire me. He also interpreted. He said,
„Jesus is coming.‟ It rejoiced me so much, and then He sang a song right from heaven
about His coming.27
Similarly, Miss Lillian Keyes is noted as singing and interpreting in the Spirit. Her interpretation
is recorded in hymnic fashion:
Jesus is coming again,
Coming again so soon,
And we shall meet Him then.28
This short song seems to combine elements of 1 Thessalonians 4 along with the New
Testament‟s message of the return of Jesus. However, for the writer the singing of the song as
well as its interpretation is clearly connected with the Spirit of God. Coupled with Clara Lum‟s
acknowledgement that the song the Spirit sang of Jesus‟ return is a „song right from heaven‟
suggests that the background for Miss Keyes‟ song is Jesus‟s own words from Revelation, „I am
coming quickly‟ (Rev. 22.7, 12, 20).
The Apostolic Faith records poetry and/or song lyrics submitted by various authors.29
Some of these are identified as songs while others are identified as poems. Individuals testify to
receiving the gift of writing and reciting poetry, even in unknown languages.30 This suggests that
for early Pentecostals such activity was clearly Spirit-led and intended for worship. One such
entry is „When Jesus Comes‟ by Brother Alfred Beck. Beck‟s poetry reflects meditation on the
Scripture and is filled with the imagery of the Apocalypse. Due to its length of thirteen stanzas, I
will only highlight seven consecutive stanzas of the text that reflect on the Apocalypse:
The bloodwashed saints in robes of light
27
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With bodies glorified,
With glad hosannahs (sic) on their lips
Shall then be Jesus‟ bride.
The cross laid down, our burdens gone,
And crown of life we‟ll wear,
And standing close by Jesus‟ side,
His glory we shall share.
The marriage supper shall begin,
The marriage bells shall ring;
Angels and archangels shout,
And help the saints to sing.
The praises of Immanuel
Who died for Adam‟s race,
Who purchased such ecstatic joys
For sinners saved by grace.
O God, how wonderful it seems
That Thou shouldst deign to call
From out of earth‟s dark race of men
A bride for Thy dear Son.
Our hearts rejoice to think, dear Lord,
That Thou wilt soon appear,
We read the signs in earth and sky,
And know that Thou art near.
Amen, e‟en so, dear Lord, we say,
Come Jesus, quickly come,
And end the awful conflict here,
And take Thy loved ones home.31
Another aspect of the worship of early Pentecostals which is a regular feature of their
testimonies is the experience of being under the power of the Spirit. Individuals testify to „being
slain‟ under the power of God,32 laid out,33 „fall[ing] prostrate‟ under the power of God,34 and
falling „like dead men‟.35 This experience was sometimes accompanied by involuntary
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kinesthetic movements and could last for minutes or hours.36 W.H. Durham, a Chicago
evangelist, testifies to such an experience when he visited the Azusa Mission:
But on Friday evening, March 1, His mighty power came over me, until I jerked and
quaked under it for about three hours. It was strange and wonderful and yet glorious. He
worked my whole body, one section at a time, first my arms, then my limbs, then my
body, then my head, then my face, then my chin, and finally at 1 a.m. Saturday, Mar. 2,
after being under the power for three hours, He finished the work on my vocal organs and
spoke through me in unknown tongues.37
What is intriguing about the entirety of Durham‟s testimonial (not all of which is included here)
is that he also testifies to hearing the „Heavenly Chorus‟ which he clearly identifies as coming
„direct from heaven‟. He states, „… and when about twenty persons joined in singing the
“Heavenly Chorus,” it was the most ravishing and unearthly music that ever fell on mortal ears
… I know it came direct from heaven‟. The experience of March 1st (quoted above) is actually
Durham‟s third such experience during his stay at Azusa. He testifies to being „down under‟ the
power of God for two hours on Tuesday and two more hours on Thursday before receiving his
Spirit Baptism on Friday. He describes the working of God during these times by acknowledging
that a „wonderful glory‟ came into his soul.38
Often those who fell under the power of God experienced visions of Jesus39 or of
heaven.40 By May 1907, this concept of a „divine trance‟ is being defended scripturally due to the
acknowledgement that there are those who „look with disfavor upon falling under the power and
many regard with suspicion visions and revelations‟. Various New Testament examples are
appealed to including the following: „John also in Revelations [sic] says: “I was in the Spirit on
the Lord‟s day.” He heard Jesus speaking and says: “When I saw Him, I fell at His feet as dead.”
Just as so many in this mission have seen a vision of Jesus and have fallen at His feet as dead.‟41
For early Pentecostals, this experience in the Spirit was clearly connected to worship with the
Apocalypse serving as one of the primary models.
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Finally, The Apostolic Faith is filled with exclamatory words of praise. Testimonies are
punctuated with „Hallelujah‟, „Praise God‟, „Praise the Lord‟, „Praise His name‟, „Bless His
name‟, „Glory to God‟, and „Glory to Jesus‟. People testify to singing, shouting praises, and
worshiping. Indeed, C.E. Foster testifies to shouting „all over the house‟.42 Such acclamations as
well as types of worship (singing, shouting, worshiping) are well known from the Psalms, but
such language and expression is also very much at home in the Apocalypse.
Summary
The Apostolic Faith testifies to the fact that the early Pentecostals at Azusa were familiar with
the text and images of the Apocalypse. While the testimonials found within its pages primarily
describe individuals‟ experiences of salvation, sanctification, healing, and Spirit baptism, their
testimonies also unveil the worship of the early revival.
An examination of this literature reveals that the worship of the early Pentecostals at
Azusa was influenced by the Apocalypse in a number of ways. These early Pentecostals saw
themselves as worshiping the Lamb on the throne and joining in the heavenly chorus of „Worthy
is the Lamb‟. It is almost as if the space between the earthy and the heavenly realms collapsed in
the context of worship. The other-worldly singing of the „Heavenly Chorus‟ by choirs of angels
and the conclusion that such singing was inspired by the Holy Spirit reflects further influence of
the Apocalypse. The early Pentecostals recounted visions and dreams in which they experienced
heaven or Jesus. Quite often such sensory experiences happened while being under the power of
the Spirit. John‟s experiences on Patmos are appealed to as justification for such encounters by
means of the Spirit. Even their written ascriptions of praise, such as „Hallelujah‟, are at home in
the world of the Apocalypse.
The Bridegroom’s Messenger
The publication of The Bridegroom‟s Messenger began in 1907 in Atlanta, Georgia, under the
editorship of G.B. Cashwell.43 In many respects, The Bridegroom‟s Messenger is identical to The
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Apostolic Faith in format and content. Like The Apostolic Faith, The Bridegroom‟s Messenger
evidences the significant role of music in the early Pentecostal revivals. Many testimonials
mention specific song titles and/or quote song lyrics.44 A spirit of worship and praise seems to be
a key feature of the Pentecostal revival. In a testimony from the Apostolic Faith Camp Meeting
in Portland, Oregon, an anonymous writer states,
For hours the power fell in the big tabernacle filled with saints and sinners. It was the
Holy Ghost, and the place was like heaven. The very ground seems holy since then. The
sound of the shouting, singing in the Spirit and praying was like the roar of a cataract. It
sounded like the music and was heard at a distance, and sinners came to see what was
going on … Eternity alone will reveal the results of this meeting. The power began to fall
during the testimony meeting while some were on their feet waiting for an opportunity to
speak and while the chorus was being sung over and over:
„Yes, I‟ll sing the wondrous story
Of the Christ who died for me,
Sing it with the saints in glory
Gathered by the crystal sea.‟
It seemed as if the scene about the crystal sea and the one on earth blended, and the
shouting began which lasted an hour … It was like heaven. That is all one can say to
describe it. You could feel the presence of heavenly visitors, the angels and the stately
stopping of Jesus ...45
The reference to the crystal sea derives from Revelation 4 in the description of the heavenly
throne room. In stating that the „scene about the crystal sea and the one on earth blended‟, the
writer suggests that the space between heavenly worship and their own worship collapsed and
merged into a collective experience. From a report of a camp meeting in Stouffville, Ontario,
comes the following testimony: „The spirit of adoration and worship in song was very manifest.
Spirit-filled hearts sang the glad songs of Zion until the tabernacle seemed filled with the glory
of God.‟46 A testimony out of Sunderland, England, describes the music of the convention as
„glorious and inspiring‟ and goes on to say:
Sometimes it would be a grand act of worship – „Holy! Holy! Holy! All the saints adore
Thee.‟ Sometimes it would be a triumphant song of the blood of Christ which cleanseth.
Sometimes in happy mood it would be – „O yes! O yes! There‟s something more, There‟s
44
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something more than gold. To know that Jesus saves you now, is something more than
gold.‟ A railway gatekeeper said in his testimony: „I was coming to the meeting one night
and a man said to me, „There‟s some grand singing going on in there; what does it all
mean?‟ „Why, man, the convention‟s on, won‟t you come in?‟ So he said he would and
they were singing – „He will hold me fast, He will hold me fast, For my savior loves me
so, He will hold me fast,‟ and the Lord got a hold that night, and praise Him, He‟s
holding him fast today. Hallelujah!47
Also from England, A.A. Boddy writes about the on-going revival services, „There is a
wonderful adoration of the Lamb, a wonderful knowledge of the presence of our Christ, with His
arms uplifted in blessing over His dear ones as they worship Him and we cry with tears of joy,
“O, come let us adore Him, Christ the Lord”‟.48 Of note is the recognition that the saints are
worshipping the Lamb, Jesus Christ, who is present with them in their worship.
From the inaugural issue forward, however, early Pentecostals were also singing songs
birthed by the Spirit in both known and unknown tongues. Mrs. H.H. Goff writes of her healing
at Cashwell‟s revival in Dunn, North Carolina, and then states, „God has given me twelve
different languages, enabling me to write several, and play beautiful anthems with the words on
the piano‟.49 Another testimony records, „We have heard Heavenly music in sweet songs sung in
unknown tongue and unknown tune by Spirit-filled saints‟.50 The phenomenon of the „heavenly
choir‟ is mentioned throughout the periodical and is clearly a regular feature of Pentecostal
gatherings. One particular description of this is significant for this study. In a report from a
Pentecostal convention in 1910, the following is written:
We had read about the „heavenly choir,‟ that the Spirit is forming, but we never imagined
its power and sweetness until we actually heard its notes, sounding out like a grand oratio
of angelic voices … One anthem that was poured forth upon one occasion was rendered
with all the runs and trills and variations of a practiced choir, not one of them knowing a
word or tune until it burst forth from their lips. The words often ran as follows:
First voice: „Praise the Lord, praise the Lord, praise ye the Lord.‟
Second voice: „For He is worthy to receive honor, and glory, and power, and
blessing.‟
Third voice: „For He was slain from the beginning.‟
Fourth voice: „And let all the ends of the earth praise our God.‟
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Fifth voice: „Hallelujah, hallelujah, Amen!‟
At times several were singing together, yet in perfect harmony. The anthem began by one
voice, was taken up by an alto or tenor, and rolled on in rapturous sweetness to the end,
which seemed to die away in the distant heavens.51
This beautiful description indicates that the Spirit directed the voices to sing words taken
primarily from the worship of the Lamb in Revelation 5.
Included in the descriptions of the worship and music of the Pentecostal revival are
remarks both about vocal and kinesthetic manifestations in the worship service. That this was
also written about in The Apostolic Faith suggests that such manifestations were a normative
experience for the early Pentecostals. In an article titled „The Pentecostal Worshippers‟ the
author writes, „Did they talk in unknown tongues? Yes, from a little maid of seven years to a
gray-haired sire of 77 years. And did they jump and shout and move their hands? Yes, more or
less in all their services.‟52 Pentecostal services were marked by shouts of praises to God and
shouts of victory.53 Cashwell reports that in one of his meetings in Florida people would be lying
on the ground as dead, some crying, leaping, or laughing.54 In Germany, it is reported that in the
meetings „some were knocked down to the floor, some were overflowed gently while sitting in
their seats. Some cried with a loud voice, others shouted, Hallelujah, clapped their hands,
laughed, shouted for joy.‟55 In Arkansas, „some are shouting; some are praying with all their
might; some are jumping and clapping their hands and some laying prostrate under the power of
God‟.56 In Georgia, the following testimony is given:
In one service that I witnessed there were only two prayers offered that was all, no
testimonies, preaching or anything except shouting, leaping, jumping, hopping, dancing,
falling under the power, writhing under the power, speaking in tongues, and a few words
interpreted by the Spirit, lasting about two hours.57
Similarly in a Florida revival, a saint testifies, „The meeting was so good that at times there
would be as many as 40 or 50 leaping and dancing, shouting and talking in tongues all at one
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time‟.58 Such expressions appear to be viewed as appropriate responses of worship. A final
testimony from China is illustrative of this point: „At every night‟s tarrying service, the power
fell and the shouts and prayers and singing and speaking in tongues mingled and went up to God
in a volume of praise like the sound of many waters‟.59 The reference to „the sound of many
waters‟ finds its origin in the volume of praise offered to God and the Lamb in Rev. 19.6.
Although there are no references in the Apocalypse to leaping or dancing, there are indications
that kinesthetic movement is a feature of worship. The great joy of the heavenly hosts in
Revelation 19 provides a setting in which physical worship such as leaping and dancing would
be appropriate. Exclamatory words and phrases of praise, such as „Hallelujah‟,60 and „Glory to
the Lamb forever and ever‟61 tighten the link between their own worship and the worship of
heaven.
The Bridegroom‟s Messenger is filled with songs and poems written by early
Pentecostals. The fact that these are included amongst the testimonials suggests that they, too,
are testimonies – testimonies of worship. As in The Apostolic Faith, many of these songs and
poems are based on the images and text of the Apocalypse. Elder A.W. Orwig‟s song, „The
Wedding in the Air‟, is a wonderful example. Along with the chorus, I will quote stanzas one,
two, seven, and eight:
(Chorus) Hail, rapt‟rous [sic] wedding in the air,
When Jesus‟ bride hath met Him there,
From ev‟ry nation, tribe and tongue,
And bliss Immortal hath begun.
Oh, there‟s to be a wedding,
More glorious and fair,
Than any earthly pageant,
The wedding in the air.
The Bridegroom is the Saviour,
The bride, His saints, who wear
The garments that are spotless,
Blest wedding in the air!
O brother, are you ready?
That blissful scene to share,
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To join the marriage supper,
The wedding in the air?
The Spirit‟s sealing only
Can fit us to be there;
Oh, what a royal banquet,
The wedding in the air.
Orwig‟s song is based on the Marriage Supper of the Lamb (Rev. 19.7-8). Here the saints, the
Bride, are given clean, linen garments. The sealing of the Spirit, which alludes to Spirit Baptism
for early Pentecostals, is a reference to the sealing of the saints in Revelation 7.
Agnes Semple submits her song titled „Signal Bell‟ which draws from the Parable of the
10 Virgins, 1 Thessalonians 4, and various texts of Revelation:
Awake, behold the midnight cry:
The Bridegroom‟s at the door;
Come forth and greet our glorious King,
Arise and Christ adore.
The pierced hand loans on the latch,
His welcome voice we hear,
Saying, Come, my love, and be at rest;
I‟ve heard thy sighs and tears.
Our garments now keep white and clean,
Be ready for the Groom,
For soon He‟ll clasp us in His love,
Our Lord is coming soon.
Come, trim our lamps, be ready,
The Bridegroom‟s now at hand
To gather all His loved ones
In one united band.
To join the marriage supper,
To walk the golden streets,
To meet with friends so long apart,
In love of God complete.
We‟re longing to behold Thy face,
Our hearts expand to Thee;
Dear Lord, Thy promise Thou hast said,
The Church is one with Thee.
We‟re waiting for the trumpet call,
The dead in Christ shall rise;
The Bride who waiteth for her Lord
Shall meet Him in the skies.
Away on wings as lightning‟s flash
We‟ll sweep through cloud and sky,
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Our Lord will then present His Bride
Made free from groans and sighs.
In glory bright with jeweled crowns
Arrayed in spotless white,
Partaking of the banquet feast
In rapturous delight.
Our Lord and King will then appear,
On Zion‟s mount He‟ll stand,
With tens of thousands of His saints
He‟ll lead the glorious band.62
Like Orwig, Semple‟s primary imagery is that of the Marriage Supper of the Lamb. She clearly
identifies Jesus as the Bridegroom and the Church as the Bride in stanzas one and four
respectively. The Bride is bedecked in a spotless white garment and has a jeweled crown (stanza
five). Such imagery finds its source in the Apocalypse where white garments adorn the saints
(Rev. 7.13; 19.8), and the overcomers are promised a crown of life (Rev. 2.11). That union with
Christ will lead to a time free from sighs, groans, and tears reflects Rev. 21.4. Finally, the song
ends with an allusion to Revelation 19 in which the rider on the white horse leads the armies of
heaven in victory over the beast.
Sister Ida Terry is reported as singing the following song in the Spirit:
Come to this city I have prepared for you,
It‟s just ahead, It‟s just ahead;
Oh, glory, the beautiful city of love!
He will shield and protect you,
Oh, glory, for this city above!
Look ahead, look ahead.63
Sister Terry‟s song speaks of a beautiful city above that is prepared for the saints. This appears to
be a reference to the heavenly city, New Jerusalem, as portrayed in Revelation 21-22.
The song „Behold, I Come Quickly‟ is noted as being based on Revelation 22.7. The
lyrics are as follows:
Behold I come quickly!
Blessed is he that keepeth the sayings
Of the prophecy of this Book –
I am Alpha and Omega,
The beginning and the end,
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The first and the last.
(Chorus) Glory! Hallelujah! He is coming soon,
Glory! Hallelujah! In your hearts make room,
Glory! Hallelujah! He is coming soon,
Coming to the children of men.
Behold I come quickly!
I, Jesus, have sent Mine angel to
Testify unto you these things in the churches;
I am the root and the offspring of David,
The bright, and morning star,
The Lamb slain from the foundation of the world.
Behold I come quickly!
Hold that which thou hast,
That no man take thy crown;
I am He that liveth and was dead,
And behold! I am alive forevermore,
Amen! And have the keys of Hell and of death.
Behold I come quickly!
My reward is with me to give every
Man according as his work shall be,
He that is unjust, let him be unjust still,
He that is filthy, let him be filthy still,
And he that is holy, let him be holy still.64
This poem clearly reflects on more than just Revelation 22.7. Much of its text derives from the
opening chapters of Revelation. Stanza one juxtaposes the blessing on those who keep the words
of the prophecy (Rev. 1.3) with the words of Jesus in Rev. 22.13. Stanza two comes directly
from Revelation 22.16 where Jesus says that he sent his angel with this testimony for the
churches. The description of Jesus as the „root and the offspring of David, the bright and
morning star‟ is from Rev. 22.16. Stanza three derives from Rev. 3.11 where Jesus admonishes
the church at Philadelphia to hold fast so that no one steal their crown and from Rev. 1.18 where
Jesus declares Himself to be the living one who holds the keys of Hell and death. The final
stanza is from Rev. 22.11-12.
Like the songs, the poetry found in The Bridegroom‟s Messenger often reflects the
Apocalypse. Consider the poem, „The Coming Christ‟:
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Lo! He comes with clouds descending
Once for favor‟d sinners slain,
Thousand thousand saints attending,
Swell the triumph of His train;
Hallelujah!
God appears on earth to reign.
Yea, amen, let all adore Thee,
High on Thine eternal throne!
Savior, take the power and glory;
Claim the kingdom for Thine own;
Oh, come quickly!
Everlasting God, come down!65
This poem begins with a reference to Rev. 1.7, a prophetic word about the return of Christ. It
further alludes to the one who was slain and who is worshipped on the throne (Revelation 5). The
acclamation „Hallelujah‟ in the context of the poem finds its origin in Revelation 19 as the
multitudes of heaven rejoice over the reign of God. Finally, the prayer of „come quickly‟ with
which the poem ends not only resonates with John‟s own prayer in Rev. 22.20 but also equates
Jesus with the „Everlasting God‟. Another poem, untitled and anonymous, likewise reflects the
longing for the return of Christ:
Lord Jesus, come!
Let every knee bow down,
And ev‟ry tongue to Thee confess,
The Lord of all come forth to bless,
Lord Jesus, come!
Spirit and bride
With longing voice, say, „Come;‟
Yea, Lord, Thy word from that bright home
Is, „Surely, I will quickly come.‟
Even so, Lord, come.
The dependence on the Apocalypse is hard to miss as the poem clearly draws on Rev. 22.17, 20,
and 21.
The spiritual experience of being slain in the Spirit is amply demonstrated in The
Bridegroom‟s Messenger. This experience is variously described as being (slain) under the
power of God,66 laid out,67 prostrate,68 or even, dead.69 Often saints were in this condition for
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lengthy periods of time. Mrs. J.Y. Clark reports of being „down under the power‟ for six hours,70
and another saint testifies to „laying prostrate‟ for eight hours.71 Visions seen during these
experiences are also documented. As in other publications, these recorded visions are often based
on the Apocalypse. Ruth O‟Shields writes, „Another vision I had was the throne and Jesus on it
with a gold crown on. His face was white as wax‟.72 At a Pentecostal convention in Fyzabad,
India, a woman testifies of having a vision of the slain Lamb, hearing the songs of the angels,
and seeing the twenty-four elders fall down before the Lamb‟.73 Mattie Dennis recounts her
vision where first she sees people going to hell and then she sees heaven:
Then I was carried, or led upward through a heavenly atmosphere with the light
remaining over my head. Then I saw the walls of the great city of God. Oh, the beautiful
colors can never be told! And it dazzled like the sun. I now saw many bands of angels
flying over and about the city. Then the hand led me through a shining gate, and all the
host of heaven were praising God with voices and with all the music of heaven. The hand
then let go of me and I saw it was the Lord Jesus, and he said to me, „You are home but
not to stay‟.74
A testimony from a Maria Woodworth-Etter revival in Dallas, Texas, states: „Sunday, God came
in slaying power and twenty-one, like Saul, were struck down by the power of God and lay from
one to eleven hours. They had wonderful visions of Heaven and of Jesus and all got up with
shining faces, filled with the love of God‟.75 In another testimony about the same revival, a
report is given of a minister‟s vision of the Holy City and the hearing of angels. He says, „I saw
the innumerable company of angels singing around the throne and was permitted to join in the
song‟. Those who were around him testified, „while he was lying prostrated on the floor under
the power of God, we heard him singing in tongues at the same time he was in the Spirit and
singing with the angels around the Father‟s throne‟.76 This appears to reflect the music of the
heavenly throne room as found throughout Revelation.
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The Marriage Supper of the Lamb is also seen in visions. One testimony describes the
vision of a 12-year-old boy who sees the Bride‟s table „all set, and God standing by it, and while
under the power he kept saying, “Sinners, get ready, Jesus is coming soon!” He says there was
nothing on the table, only, all set, ready to be filled when the Bride gets ready‟.77 In a missionary
report from China, the testimony comes forth of a man who, while under the power of the Spirit,
„was taken into a room where the tables and chairs were all arranged for a feast‟.78 Both of these
testimonies underscore the importance of the Marriage Supper of the Lamb for the Pentecostal
community.
Summary
The Bridegroom‟s Messenger is perhaps to be seen as the true heir to The Apostolic Faith. In
format and content it replicates The Apostolic Faith and provides a record of the spread of
Pentecostalism across the American South as well as around the world. Its testimonial nature
documents the early Pentecostal outpouring from its grass-roots inception. Like The Apostolic
Faith, it provides glimpses into the worship of the early Pentecostals. This worship is highly
influenced by the liturgy of the Apocalypse. In their songs, poems and visions, these early
Pentecostals were connecting their worship experiences to the heavenly worship of the
Apocalypse.
Evening Light/Church of God Evangel79
Begun in 1910 under A.J. Tomlinson, this publication was and continues to be the official voice
of the Church of God (Cleveland, TN) Pentecostal denomination. Unlike the Bridegroom‟s
Messenger, another paper originating in the South, The Church of God Evangel does not provide
as much detail concerning the worship of this early Pentecostal group. Although also largely
testimonial in format, attention is more focused on recounting experiences of salvation,
sanctification, Spirit-baptism, and healing.80 A curious feature of the publication is the revelation
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that this Pentecostal group endured great suffering and persecution for its beliefs and practices.81
It is not without significance, then, that many references to the „overcomers‟ texts in Revelation
are found throughout its pages.82
Although attention to the actual worship practices of the Church of God saints is
infrequently mentioned, there is an early testimony of a Baptist minister who visits one of their
services. His testimony contains many of the key features that marked early Pentecostal worship
services:
When we got there they were singing; soon they had an altar service. They went to the
altar – or as you would call it, the mourner‟s bench – and such a noise I never before
heard. I really thought at first the whole bunch had gone crazy. About twenty-five men,
women, and children were praying, shouting, yelling, and speaking some unknown
tongue. The noise was something fierce, and never to be forgotten. Some were jerking as
if they would be torn asunder, some fell over as if dead, some leaped, others ran, and all
hands yelled glory! glory! and other cries of praises, with many „amens‟ and „praise
God‟.83
The apparent „chaos‟ of the Pentecostal service is justified in a later issue by appealing to the
noise of the singing and shouting in heaven.84 A meeting conducted by Brother Llewellyn is
described as one in which „the power fell and the house was filled with audible praises, shouting
and dancing in the Spirit. Hallelujah!‟85 In another testimony, the writer states that the saints
were „rejoicing, dancing, praising and weeping at intervals‟.86 Mrs. Annie Brown writes of a
Florida meeting: „[T]he power fell in a way I never witnessed before, I never saw such leaping,
dancing, laughing and shouting – talking and singing in tongues‟.87 Further justification and
rationale is provided in an article by Z.R. Thomas on „Operations of the Holy Spirit‟ in which he
expounds on the power of God:
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Dear reader, I don‟t wonder at people jumping, leaping, dancing, trembling, shaking or
falling under the mighty power of God. While a great many people say it is indecent for
people to fall about as some of the pentecostal people do, but now we want to see what
the bible says about that …We see that John, when he met with Jesus fell at his feet as
dead. Rev. 1:17. We see also that he saw a vision of heaven while on Patmos and saw
four and twenty elders fall down before him that sat on the throne and worship Him that
liveth forever and ever. Rev. 4:10,11.88
It is of interest to this study that Thomas justifies physical manifestations of worship by
appealing to John‟s experience before Jesus as well as to the elders‟ worship of Jesus. Although
Revelation does not mention dancing and leaping, it is clear that for Thomas such manifestations
are not incongruent with the worship of heaven. A.J. Tomlinson provides a report of an Alabama
meeting in which people were „slain‟ under the power of God. He quotes from his journal:
„People lay under the power for hours. Some groan and moan, some froth at the mouth, many are
jerked violently, while some dance, others shout, and still others cry and have many motions of
the body‟.89 While Tomlinson does not appeal to Revelation as Thomas does, his description
gives witness to the normative nature of such manifold manifestations connected with worship in
the Pentecostal services.
Frank Brown‟s testimony reinforces a connection between worship and heaven perceived
by these early Pentecostals: „We all look forward to the time when we will shout around the
great white throne and never have to part‟.90 Likewise, another writes, „The power fell and some
played under the power, others sang while others danced. Praise God for the real foretaste of
heaven in our souls‟.91 T.J. Byerley writes, „I feel the glory in my soul now, for I know there is
soon coming a time when we shall meet around the great white throne and sing praises unto God
and the Lamb forever‟.92 Such testimonies indicate that the worship portrayed in the Apocalypse
was indeed pedagogical for the early Pentecostals.
While not as plentiful as in The Apostolic Faith or The Bridegroom‟s Messenger, The
Church of God Evangel does mention songs sung in the early Pentecostal meetings. Songs such
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as „Higher Ground‟,93 „I Need Thee, O I Need Thee‟,94 „Where the Healing Waters Flow‟,95 „I
Have Heard of a City‟,96 „There is a Fountain Filled with Blood‟, and „Nothing but the Blood of
Jesus‟97 attest to the practice of congregational singing. C.B. Reynolds writes of his desire to
start a „singing school‟ because „the song service is a grand way to praise the Lord‟.98 A saint
comments on the singing at a state camp meeting in Florida: „The singing was of such spirit and
vigor that it was plain to see that the Lord was being worshipped in song, at times the songs were
interspersed with shouts and praises‟.99 Included also are songs and poems written by the saints.
Many of these deal with themes and ideas from the Apocalypse. One such song is a „prophetic
song‟ given to a sister in tongues and interpreted by another sister. The last stanza is as follows:
So come up, my children, I‟ll gather you home.
You‟ve fought a good fight, your reward is a crown.
You are free from man‟s taunts, from the devil and beast,
Come sit at my table and eat at my feast.100
This song speaks of a crown given as a reward to those who fight the good fight. While this
could be a reference to Paul‟s words to Timothy in 2 Tim. 4.7-8, it also finds a home in the
Apocalypse as the overcomer in Rev. 2.10 is promised a crown of life. This connection is further
strengthened by the mention of the devil and beast (Revelation 13), and the invitation to eat at
the feast (Rev. 19.7-8).
Mrs. I.V. Powers contributes a poem titled „My Pentecost‟ in which the second stanza
draws on imagery from the Apocalypse:
I received my Pentecost, the bride adorned;
I received my Pentecost for the marriage more,
I received my Pentecost, the abundant life,
And I‟ll be crowned the Lamb‟s own wife.101
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This poem reflects the understanding of early Pentecostals who saw themselves as the Bride of
Christ, awaiting the Marriage Supper of the Lamb. Another poem (or perhaps a stanza of a song)
bears the marks of the Apocalypse:
Shall I meet you up there?
Where loved ones are waiting,
No night will be there,
It is one endless day.
No tears will be shed,
God will wipe them away;
No sickness and dying,
No pain we shall bear,
No parting with loves.
Shall I meet you up there?102
This poem/song draws on descriptions of the wonderful reality of the new heaven and new earth
where there will be no night (Rev. 22.5) and no more tears, sickness, pain, or dying (Rev. 21.4).
Homer Tomlinson writes an article titled „Song Service – The Singing in Dr. Gush‟s
Church‟ in which he admonishes the saints to sing and even join the choir. He states, „We‟ll sing
in heaven, O how we‟ll sing – the angels can not [sic] compare with us as we sing‟. Tomlinson
ends his article with the following musical stanza:
I‟m goin‟ to sing, eternally sing
Where the river of life is flowing
And the beautiful trees are growing,
I‟m goin‟ to sing, eternally sing.103
The lyrics to this stanza are based on the description of the river of life with the trees growing on
either side (Rev. 22.1-2). Tomlinson‟s admonition to sing is no doubt based on the music of
heaven as found throughout Revelation. Clearly for Tomlinson, the singing of the saints is a
warm-up for the eternal singing that will be experienced in heaven.
Reports of visions, often occurring during the worship service, appear throughout the
publication. Quite frequently these visions are of the Marriage Supper or other scenes from the
Apocalypse. In an eleven day revival held in Alabama, it is reported that people lay prostrate on
102
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the ground for hours seeing visions. One girl had a vision of the Marriage Supper „with the table
spread and ready‟.104 A Sister Daniels went into a „trance‟ for four hours and had a vision of
Heaven and talked with the saints there.105 Similarly, a woman in Florida „fell under the power‟
and had a vision of Heaven and Hell.106 In another testimony, a woman recounts the following
visionary experience:
In my dream, I was in a great company of saints, such as is mentioned in Rev. 7:9-14.
They were searching through the crowd to find one worthy to be the bride, the Lamb‟s
wife … To my surprise they caught me by the hand saying „this one may do‟ and they led
me up to where they were getting the wedding garment ready…107
It is particularly interesting that this woman sees herself in the great gathering of saints described
in Rev. 7.9-14. These saints, clothed in white robes, are clearly described as those having come
out of the great tribulation (v. 14). Whether this identification reflects the persecution of this
Pentecostal band of saints is unclear. The woman is deemed worthy to be the Lamb‟s wife and is
taken to receive a wedding garment (Rev. 19.7-8).
An eleven-year-old girl, Laurice Wiggins, recounts a vision she had during the singing in
a worship service. She testifies to being „carried off in a trance‟ and seeing Jesus and the angels.
Jesus, who is dressed in a white robe, takes her to heaven where she sees „a beautiful green place
and all kinds of musical instruments in gold‟. She continues:
I played on the golden harp and He showed me a robe and a crown with stars in it that I
should wear when I came to stay in heaven … I saw Jesus sitting on a snow-white throne
in the midst of that beautiful green place. There were a lot of people around Jesus all
dressed in white robes with crowns on their heads …108
Laurice describes herself as being „carried off‟ to heaven, an experience reminiscent of John‟s in
Rev. 4.1. Like John, she sees a throne. Her depiction of the throne being snow-white is drawn
from the great white throne in Rev. 20.11. Laurice sees the heavenly throne room populated with
people dressed in white robes with crowns. John portrays the white-robed throng in Revelation 7,
and crowns and white robes are also promised to the overcomers in Rev. 2.10 and 3.5,
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respectively. At the end of her lengthy testimony, she indicates that Jesus instructed her to write
her vision down for others. This is similar to Jesus‟ instructions to John (Rev. 1.19).
Summary
The Church of God Evangel provides documentary evidence to the worship of the early Church
of God denomination. Although not as plentiful as some of its contemporaries in its descriptions
of worship, it nonetheless bears witness to the same types of things seen in the other
publications. It portrays lively worship characterized by hearty singing and shouting, both in
known and unknown tongues, and a variety of kinesthetic components such as leaping, jumping,
and dancing. Further, the phenomenon of being slain or under the power of God is a regular
feature of Pentecostal worship. Quite often such an experience is accompanied by visions of
Jesus and various heavenly scenes. These visions, primarily of the throne of God, the Marriage
Supper of the Lamb, and the new heaven and earth, show the remarkable influence of the
Apocalypse upon this early Pentecostal group. Original music and poetry is often based on the
Apocalypse as well. The publication of these continues to suggest that such Spirit-inspired
compositions are indeed intended for the worship of God and the Lamb.
III. Finished Work Publications
The Pentecost
The Pentecost appeared in 1908 and published first in Indianapolis, Indiana and then in Kansas
City, Kansas, under the editorship of J. Roswell Flower. A.S. Copley, who was the associate
editor until January 1910, assumed the editorship and eventually changed the name to Grace and
Glory. The focus of The Pentecost is different than The Apostolic Faith and The Bridegroom‟s
Messenger in that it contains less individual testimonials and more sermonic and teaching
materials as well as missionary reports and descriptions. Despite these differences, one can
clearly see that in The Pentecost, the influence of the Apocalypse is brought to bear upon the
worship described within its accounts.
The Pentecost contains direct citations from Revelation. The inaugural issue cites Rev.
22.20 in an article titled „The Blessed Hope‟ by C.J. Quinn. 109 Elsewhere, the texts of Rev. 7.23
and 19.7-9 are quoted in an article discussing Joseph and the seven years of plenty in Egypt
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which, for the writer, will lead up to the tribulation and return of Jesus Christ. The article
concludes with a citation of Rev. 1.7, an admonition to be a part of the first resurrection, and a
final appeal to Rev. 22.17.110 A.S. Copley, who writes a five-part series on „The Seven
Dispensational Parables‟ of Matthew 13 cites extensively from Revelation.111 In another teaching
series on „Pentecost in Type‟, Copley again turns to Revelation for much of his scriptural
citations.112 A writer using the pen name of Deborah has a teaching series titled „Lessons from
Genesis‟ in which she draws comparisons between Genesis and Revelation.113 Lastly, J.R.
Flower writes an article on „The Bride of Christ‟ which opens with a citation of Rev. 21.9. The
entirety of the article is drawn from Revelation and references such things as the Marriage
Supper and robes washed white in the blood of the Lamb.114
In The Pentecost people testify to being laid out under the power of God in the midst of
the worship service. One testimony states that saint and sinner alike were „prostrate under the
power of God at one time‟.115 A mother writes of her and her daughter‟s Spirit Baptism
experience in which they both fell under the power of the Spirit and sang and talked in
tongues.116 These experiences were often accompanied by visions of Jesus and heaven. Ruth
Angstead, who begins her story with „Blessing and honor and glory and power unto Him that
sitteth upon the throne and unto the Lamb forever and ever‟, a clear allusion to Rev. 5.13,
testifies to being prostrate „under the feet of the Son of God‟ and receiving a „new vision of His
Majesty‟.117
In another visionary experience, Angstead has a glimpse of the „Celestial City of Glory‟
where a „stream pure as crystal flowed from under the throne, winding about, with the trees of
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life on either side‟.118 Angstead‟s testimony undoubtedly draws on John‟s description in Rev.
22.1-2. On the morning after the vision Angstead writes about her worship:
… I sank out of self in such glorious worship before the Father, far too deep for any
utterance. There seemed to be many waters surging through my being, then the Holy
Spirit sang through me four songs, such beautiful words and music. I never could sing
much. I was a spell-bound listener to the songs bursting forth from the glorified Jesus
through His Holy Spirit. The first three, as I sang them each time – often in English –
were new to me, but the fourth was that glorious old song „All glory and praise to the
Lamb that was slain,‟ then I spoke in tongues, each time interpreting, magnifying Father,
Son, and the precious blood.119
Angstead apparently understands herself to be singing songs given directly by the Spirit.
Although the first three songs are new to her, she identifies the fourth as „that glorious old song‟.
What she quotes appears to be the first line to the third verse of the hymn „Revive Us Again‟.
This phrase draws on the imagery of Revelation 5 and gives further witness to the power of this
chapter for early Pentecostals. Additionally, Angstead‟s connection of the songs with the Spirit
fits well in the narrative world of Revelation 4-5 where the Spirit is before the throne of God,
and music is issuing forth to God and the Lamb.
Singing, both in tongues and in one‟s native language, is reported in the pages of The
Pentecost. Mrs. S.A. Smith reports about „Pentecost in Tennessee‟ where people were singing in
the Spirit and praising while „under the power‟.120 Mary Friesen tells about the revival among the
children of India. She writes:
Oh, how they would shout and praise God all over the place! It seemed sometimes as
though they could not stop praising God. The glory of God was upon them in such a
manifest way, some would shout, others jump, dance, fall, laugh, cry, yet all so in the
power of God. Sometimes the whole crowd would swing about with their singing. It
made me think of a crowd of cherubs swinging around the throne. It really seemed,
sometimes, as though we were in heaven, or as though heaven had come down.121
As with the sentiment expressed in the Wesleyan-Holiness publications, there is in The Pentecost
a perceived collapsing of the space between earth and heaven that takes place within the context
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of Pentecostal worship. The mention of kinesthetic worship, singing, angelic beings (cherubs)
and the throne points to the influence of the Apocalypse as each of these elements figure
prominently there. E. Hildreth contributes a testimonial about the outpouring of the Holy Spirit
in Ohio. She writes that at one point during the service „one sister started to sing in the Spirit, but
in English, “Worthy is the Lamb”‟.122 Finally, although only mentioned once, A.S. Copley
identifies the „Heavenly Chorus‟ as one of the manifestations of the Spirit: „… but the sublimest
of all is the anthem of the so-called “heavenly choir”‟.123 These testimonies of angelic choirs and
the Spirit‟s song („Worthy is the Lamb‟) continue to document the Apocalypse‟s influence on
Pentecostal spirituality.
Perhaps The Pentecost‟s greatest jewel is the following song called „While the Years Roll
On‟ by Jan M. Kirk:
I have read of a wonderful city on high,
There the saints gather home with the Lord in the sky;
Twelve gates made of pearl! Ever open we‟re told,
To that wonderful city that never grows old.
Our Savior we soon in that city shall meet,
And all of our loved ones again we shall greet.
There we‟ll all sing and play on harps of pure gold,
The only song written that never grows old.
Saying blessing and honor and wisdom and power,
Thanksgiving and honor and might evermore;
Unto God and the Lamb and the Spirit three-fold,
Who forever unfolding can never grow old.
In that city, our feet shall be sandaled with light,
Our robes washed with blood shall be dazzling white;
There the fashions never change like the Hebrews we‟re told,
Our sandals and garments shall never grow old.
In that city of light where live the redeemed,
There‟s a strange tree that grows on both sides of the stream;
Twelve manner of fruit twelve times a year we‟re told,
And ever fresh manna that never grows old.
Life is reckoned down here by youth, man and age,
We order a shroud for the child or the sage;
And they never die there in that city we‟re told,
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But they live on forever and never grow old.124
The stanzas of this song rely heavily upon the images and language of Revelation. The
dominating theme of the city with gates of pearl (stanza one) and ever-fruitful trees along the
river (stanza five) is reminiscent of Rev. 21.21 and 22.2 respectively. The ascriptions of praise in
stanza three reflect the worship of God and the Lamb in Revelation 5. The addition of the Spirit
as worthy of worship is not drawn directly from Revelation but seems to be inferred since the
Spirit is intimately tied to both God and the Lamb. Stanza four speaks of the apparel of the saints
in heaven. While it evokes the experience of the Hebrews in the wilderness as recorded in
Deuteronomy 29.5 – „The clothes on your back have not worn out, and the sandals on your feet
have not worn out‟ – it also reflects the blood-washed robes depicted in Rev. 7.14. The
publication of this song suggests that it was sung by at least some early Pentecostals in their
worship services, thus reinforcing the contention that the Apocalypse inspires and informs their
worship.
Summary
Although The Pentecost is largely devoted to sermons, teachings and missionary reports, it
nevertheless provides insight into the spirituality of early Pentecostals that reveals the influence
of the Apocalypse. Although differences in doctrine are becoming evident, it is revealing that the
spirituality is consistent with that of the Wesleyan-Holiness groups. Testimonies, songs, poems,
and visions of these Pentecostals continue to center around images originating in the Apocalypse.
Further, these Pentecostals see continuity between their Spirit-led worship and the Spiritrevealed worship of heaven depicted in the Apocalypse.
The Latter Rain Evangel
A lesser known early Pentecostal periodical is The Latter Rain Evangel published between 1908
and 1911 by the Stone Church in Chicago, Illinois, under the leadership of Pastor William Piper.
The first two issues offer a unique feature in that they contain transcripts of sermons preached at
Stone Church, including manifestations of the Spirit. The inaugural issue describes an afternoon
service on September 20, 1908, and records this testimony of what took place during the middle
of the service: „At frequent intervals the Holy Spirit strengthened and confirmed the message of
the afternoon by speaking through many in the audience in the unknown tongue, followed by the
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interpretation‟. The interpretation of three „words of the Spirit‟ given in the service are printed,
with the third „word‟ identified as „The Voice of the Spirit – in Song‟. A portion of the lyrics is
as follows:
Glory to God, our God, the everlasting God.
Glory and honor be unto His name, our Christ of God.
Behold He cometh in the clouds; every eye shall see Him,
And they also which pierced Him.
Behold He cometh with clouds.125
The words to this portion of the song are clearly derived from Rev. 1.7, reflecting the conviction
of the community that the Spirit sings about the return of Jesus Christ. In the second issue, a
similar experience is recorded. At the conclusion of the sermon is a transcription of a word from
the Spirit exhorting the congregation to make ready for Jesus‟ soon return for his Bride so that
they can be a part of the Marriage Supper of the Lamb.126 Although only found in the first two
issues, the transcription of words from the Spirit reveals their perception of the presence of the
Spirit in their midst as well as their conviction that these words are relevant for all who read their
periodical.
The Latter Rain Evangel gives ample witness to the same type of worship and
manifestations of the Spirit published in the publications already examined. Various reports are
given within its pages about services and camp meetings, and nearly all contain references to the
experiences of worship. At the first Stone Church Convention, it is reported that „sometimes He
[the Spirit] lifted us up to the very throne, oftener did His hand lead us along the way of
crucifixion to self. The same Spirit that carried us in song into the heavenlies, travailed and
interceded‟.127 The language of being „lifted‟ to the throne by the Spirit recalls John‟s experience
of the Spirit in Rev. 4.1. Another writer makes the following comment about singing in known
and unknown tongues during a service: „It seemed as though in Spirit we soared up to the very
gates of heaven, then back to earth again …‟128 The perception of traveling back and forth
between heaven and earth in the Spirit is reminiscent of Revelation.
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Testimonies of men and women who „received their Pentecost‟ are reported in The Latter
Rain Evangel, albeit not as frequently as is other publications. The following examples are
indicative:
For about two hours He led me through physical motions, loud crying, joyous laughter,
holy song and heavenly vision, breaking up the depths, letting the pent-up springs burst
forth in rivers through my soul.129
I began to praise Jesus and broke out in another tongue; a clear, distinct language; I also
sang. One song was made up of different passages of Scripture joined together so that
they rhymed. The oft-repeated chorus was, „Jesus is coming soon.‟130
Significant to this study is that these testimonies of Spirit baptism are closely connected to
worship and contain allusions to images and ideas found most often in the Apocalypse, such as
loud sounds, songs, visions, and the soon return of Jesus. Dr. Wesley Myland writes of a vision
he had in which he saw Jesus Christ „away up in glory and in the midst of a great multitude‟. In
his vision he asks Jesus if he can join the „great chorus of singers‟ and Jesus puts him in the
choir. He continues, „I began to sing with them a little and what do you suppose? I was singing
the “latter rain” song in “tongues,” which I afterwards interpreted, and wrote into English.‟
Myland ends his account by quoting Rev. 5.12 and 1.5.131 Dr. Myland‟s vision places him in the
midst of the great multitude (likely Revelation 7) where he joins the heavenly worship.
Songs and/or poems given by the Spirit are also found within this periodical and continue
to evidence the deep connection these early Pentecostals had with the Apocalypse.132 Mrs.
Elizabeth D. Van Horn recounts her Spirit baptism experience and says that the Spirit „spoke and
jubilantly sang through me in an unknown tongue for a long time‟. She also includes a song that
the Lord gave to her titled „At His Pierced Feet‟. The fourth stanza reflects the influence of the
Apocalypse:
The wedding robe so clean and white
He bought for me on Calvary‟s height,
Nor spot nor wrinkle shall ever stay,
For when I ask, He‟ll cleanse them away.
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He‟ll raise me up to stand at His side,
Through His precious blood, a part of His Bride.133
This stanza draws on the imagery of the saints as the bride (Rev. 19.7; 21.2). The white robes
reflects the imagery of both Rev. 7.13-14, where the saints are dressed in robes made white by
the blood of the Lamb, and Rev. 19.7-8 where the bride is clothed in white linen. The
combination of images gives indication as to how these early Pentecostals viewed themselves.
Another song published is by Alvin Branch, a Baptist minister, who receives Spirit
Baptism and is given a song in tongues with the interpretation coming two weeks later. Two of
the stanzas of this song, titled „Looking Up to Jesus‟, reflect imagery from the Apocalypse:
I am looking up to Jesus as He sits upon the throne,
And gives me sweet assurance that I am His very own.
My eyes are fixed on Jesus, and in His blessed face
I see that He forgives me and saves me by His grace.
I am looking up to Jesus for the strength I need each day,
For the wisdom that shall guide me along the narrow way,
That leads me up to glory where angel hosts sings praise,
To the wondrous King of Glory as they look upon His face.134
These stanzas reflect the imagery of Jesus on the throne found throughout Revelation as well as
the worship afforded to Jesus.
The Latter Rain Evangel has a great deal of teaching and sermonic material in which
elements from the Apocalypse are discussed. This includes judgment135 and tribulation,136 the
144,000,137 Babylon,138 the return of Jesus (Rev. 19),139 the first resurrection,140 the millennial
reign,141 Armageddon,142 the marriage supper of the Lamb,143 and the New Jerusalem.144 In an
address delivered in the Gospel Tabernacle in Chicago, D. Wesley Myland uses imagery from
Revelation to address the importance of worship in „The Yielded Life‟:
133

LRE 1.6 (March, 1909), p. 10.
LRE 2.11 (August, 1910), p. 23.
135
LRE 1.7 (April, 1909), p. 15.
136
LRE 1.7 (April, 1909), p. 19; LRE 2.6 (March, 1910), p. 17; LRE 2.8 (May, 1910), pp. 3-9.
137
LRE 2.12 (September, 1910), p. 6.
138
LRE 3.1 (October, 1910), pp. 17-23.
139
LRE 3.2 (November, 1910), p. 1, 16.
140
LRE 1.7 (April, 1909), p. 18; LRE 2.3 (December, 1909), pp. 20-22; LRE 2.4 (January, 1910), pp. 23-24;
LRE 3.7 (April, 1911), pp. 16-18.
141
LRE 1.1 (October, 1908), p. 8; LRE 1.7 (October, 1908), p. 18; LRE 2.10 (July, 1910), p. 16.
142
LRE 1.7 (April, 1909), p. 15; LRE 2.10 (July, 1910), p. 8.
143
LRE 1.7 (April, 1909), p. 18.
144
LRE 2.10 (July, 1910), p. 13.
134

85

If you want to give a perfect service, learn a perfect worship. We have never learned to
worship perfectly, and because the coming of Jesus is so near, and we are soon to be
ushered into the great temple of the skies, we must have knowledge of true worship. We
must be in training now. This is an important phase of this Pentecostal Movement, for
even if the Bride was perfect, she must have a real spirit of worship before she enters into
the marriage feast.145
The mention of the great temple, the Bride, and the marriage feast clearly show the influence of
the Apocalypse. Significant for this study is the connection of all of this imagery to worship. The
earthly worship experiences are „training‟ for the heavenly worship to take place when believers
are ushered into the marriage feast.
Summary
The Latter Rain Evangel gives further testimony to the influence of the Apocalypse for early
Pentecostals. A close connection between worship and the Spirit is a theme that runs throughout
its pages. As the listing of sermon and teaching topics from the Apocalypse indicates, this group
(or at least their leadership) also looked to the Apocalypse for perceived eschatological material,
yet their experiences of, in, and as a result of worship are consistent with other groups,
suggesting a normative pattern to early Pentecostal worship.
Word and Witness
The periodical Word and Witness was a pre-Assemblies of God publication edited by E.N. Bell
initially out of Malvern, Arkansas.146 Like other Pentecostal publications, Word and Witness
contains testimonials of salvation, sanctification, Spirit Baptism, and healing experiences.
Descriptions also reference singing in the Spirit,147 being slain in the Spirit,148 kinesthetic
worship,149 and loud shouting and worshiping.150 All of these are consistent with early
Pentecostal worship as documented in other publications.151
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The periodical records several visionary accounts, many of which take place during
worship, that find their point of reference in the Apocalypse. A man who had been a preacher for
forty-five years is described as being struck down by the power of God, baptized in the Holy
Spirit, and given a vision. It is recorded as follows:
Last Sunday morning he was carried away in the Spirit, like the Apostle John, and beheld
the Holy City, the New Jerusalem, coming down from God out of heaven, prepared as a
bride adorned for her husband, all exactly as described in the book of Revelation. He
said: “I saw the innumerable company of angels, singing around the throne, and was
permitted to join in the song.” (We heard him singing in tongues at the time he was in the
Spirit).152
This testimony explicitly cites Revelation, thus providing a clear context for the imagery of the
vision. The man is described as being carried away in the Spirit like „the Apostle John‟,
suggesting that the writer views the Spirit working among them in the same manner. The vision
of New Jerusalem that the man recounts is „exactly as described‟ in Revelation. While this could
simply reflect the man‟s thorough knowledge of this passage, the testimony points to the agency
of the Spirit; that is, the man‟s testimony provides confirmation to John‟s writing.
Effie Hile testifies about her vision experienced during worship: „I was also at the
marriage supper in the skies with Jesus. I was allowed to walk the golden streets in glory … I
saw the angels singing and shouting on the streets of gold and was allowed to sing with them the
heavenly songs‟.153 In Sister Hile‟s vision she participates in the marriage supper (Rev. 19.7-8),
walks the golden streets of New Jerusalem (Rev. 21.21), and then participates in heavenly
worship. Her vision, like so many others, indicates that early Pentecostals had proleptic
experiences of heaven in the Spirit.
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A testimony from a meeting in San Antonio, Texas, relates visionary accounts
experienced collectively by a group of individuals praying around an altar. The writer says that
these people
saw „Him who is walking today among the Candlesticks, holding the stars in His right
hand.‟ Numbers seemed to hear that voice as the sounding of „great waters‟ and like John
fell at his feet as dead. Oh glory! … Many saw visions of Jesus coming in the clouds of
heaven with power and great glory … At the same time several in the Spirit were hearing
the „tramp, tramp‟ of a mighty army, and two saw the mighty armies of Heaven riding
forth on White Horses …154
This vision is filled with images from the Apocalypse. Jesus is the one like the Son of Man who
walks among the candlesticks, whose voice is like the sound of many waters, who holds the
seven stars in his right hand, and before whom John falls as dead (Rev. 1.9-17). The visions of
Jesus coming in the clouds of heaven draws from Rev. 1.7,155 and Rev. 19.14 describes the
armies of heaven riding on white horses behind Jesus (Rev. 19.11-13). It is intriguing that this is
compiled as a collective experience in which the Spirit reveals the same thing (or at least similar
things) to groups of people at the same time.
Like other Pentecostal literature already surveyed, Word and Witness includes the
publication of poems and songs. One song that appropriates images from the Apocalypse is
„Twill Last While the Ages Shall Roll‟ by Burt McCafferty. Despite their length, I will quote
stanzas two through four:
In that home of the blest, I‟m longing to stand,
And gaze with sweet wonder and love
On scenery celestial – yea scenery so grand
That‟s fashioned by Father above.
O, precious the thought that from Him we‟ll never part;
By clear, living fountains we‟ll stroll,
And the joy that He gives will fill ev‟ry heart,
And „twill last while the ages shall roll.
No sighing o‟er there; no sorrow and tears
Are known in the land of the blest,
For God in His mercy, hath banished all fears
And given the weary ones rest.
No parting with those who are dear to our hearts,
154
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No longer we‟ll hear the sad toll.
O, soon the reunion in heaven will start,
And „twill last while the ages shall roll.
We‟ll walk with the ransomed, the heavenly street;
We‟ll dwell in His presence for aye;
In sweetest communion we‟ll sit at His feet
And join in the angelic lay, On scenery celestial – yea scenery so grand
A lay that from sorrow and sighing is free,
A music enthralling the soul,
Whose melody reaches from sea unto sea,
And „twill last while the ages shall roll.156
McCafferty‟s song draws on the Apocalypse for much of its content. In stanza two, the Father is
the creator of the „scenery celestial‟, an image which could reflect Revelation‟s depiction of the
new heaven and earth or New Jerusalem (Revelation 21-22). The likelihood of this is
strengthened as McCafferty writes of a fountain there (Rev. 22.1-2), as well as the absence of
sighing, sorrow, and tears (Rev. 21.4). The eternality of worship is reflected in the last lines.
Summary
Despite its short publication period, Word and Witness provides confirmation of the normative
worship practices of early Pentecostals and the influence of the Apocalypse for their worship
experiences. The periodical lifts up visions as an important experience and even gives testimony
to corporate visionary experiences. The Spirit gives the visions which draw heavily from the
Apocalypse, suggesting that Apocalypse functions as an important present word for the
Pentecostal community.
The Christian/Weekly Evangel157
This early publication, begun in 1913 out of Plainfield, Indiana, will eventually become the
Pentecostal Evangel, the primary publication voice for the Assemblies of God. Like the other
Pentecostal publications, it provides testimonial evidence to the early Pentecostal revivals,
including indications of the worship. Once again, the influence of the Apocalypse is clearly seen.
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Several editorials reflect the influence of the Apocalypse, particularly in light of the
advent of the First World War. In 1914, E.N. Bell, the managing editor, wrote a front-page
editorial titled „The Mark of the Beast‟ in which he draws heavily from Revelation.158 Other
editorials in that same year include „Prophetic War Horses Sent Out‟159 based on Revelation 6,
and „The Great Tribulation‟160 on interpreting the three woes of Revelation. Also in 1914, three
articles appear on the second coming of Jesus Christ, all of which cite Revelation.161
As in other publications, songs and poems are found throughout the pages of The
Christian Evangel. This continues to build a case for viewing these as expressions of worship.
Many of these reflect the influence of the Apocalypse. The thought of singing around the throne
of God, an image drawn from Revelation, is found in John Morcum‟s poem „Loving Service‟.
The last stanza declares:
There with angel faces smiling,
All around that happy throne;
We shall join that heavenly chorus,
Singing praise to Him alone.162
Burt McCafferty couples the throne-room imagery with the vision of the New Jerusalem in his
song „When We Meet Over Yonder‟ to be sung to the tune „Meet Me in Heaven‟:
(Chorus) When we meet over yonder the faithful and true
In that home where no schism is known,
With the saints of all ages – the Gentile and Jew –
We will worship our King on the throne.
When the Lord brings to earth in its beauty
That fair city from Heaven above,
„We shall see eye to eye,‟ Hallelujah!
And be one in the doctrine of love.163
The return of Christ, from the perspective of Revelation 19.11-14 is the subject of a song titled
„Rejoice and Be Glad‟ to be sung to the tune „Revive Us Again‟. Its fourth stanza is as follows:
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Rejoice and be glad for the Victor‟s in sight
Conquering and to conquer, riding forth in His might.
Hallelujah, sing His praise, Hallelujah, Amen!
Hallelujah, give Him glory, for He‟s coming again.164
The imagery of the conquering rider on the white horse linked to the mentioning of His return is
suggestive of Rev. 19.11-16. Along with the return of Christ, songs and poems depict the
millennial reign (Rev. 20.1-6). The poem, „The Morning Cometh‟ by Burt McCafferty, has as its
last two lines:
The day of Christ triumphant
To reign a thousand years.165
Another poem, titled “The Night is Far Spent‟ by McCafferty continues this theme. The last
stanza is as follows:
The night, the dark night,
Has forever gone,
And gone are our sorrow and tears,
For there we shall reign
With Christ on His throne,
A thousand, sweet, beautiful years.166
McCafferty connects the bliss of the millennial reign with the absence of sorrow and tears (Rev.
21.4).
Another favorite subject for the songs and poetry of early Pentecostals is the joyous
marriage supper of the Lamb. Mrs. Ellen M. Winter writes about it in her poem „The Bridegroom
Cometh!‟:
There‟ll be Hallelujahs round the throne
And joys that Heaven has never known,
When Jesus brings His dear bride home
In that happy, crowning day.
She‟s living now midst toil and pain –
But earthly loss will be richest gain
When she shares His throne and glorious reign
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In the Kingdom without end.167
The poem „Are You Ready?‟ by Florence Burpee echoes this theme in its third stanza with the
line „Have you on the wedding garment through the blood made white as snow?‟ and in its fourth
stanza with the line „Soon will come the marriage supper and the wedding in the sky‟.168
In addition to these individual reflections of worship, there are descriptions of corporate
worship that reflect the influence of the Apocalypse. As has been observed in the other
publications, singing, shouting, and kinesthetic movement are common features of the
Pentecostal service. From Hartford, Arkansas, comes the following testimony:
Such singing, such praying in the Spirit I never did hear before. As we sang, wave after
wave of the Holy Spirit came down and swept through the church until it seemed the
angels were in our midst taking part in the singing. Glory to our King!169
A saint from Alabama testifies, „God wrought wonderfully one night during praise service and
let down the Heavenly Host to play and sing for us. Many of the saints and many sinners heard
the heavenly choir‟.170 In a report of the General Council, the following is noted after the singing
of the hymn „All Hail the Power of Jesus‟ Name‟:
At the conclusion of the hymn, the congregation stood with uplifted hands for ten or
fifteen minutes, lost in wonder and praise, the heavenly chorus mounting up in a great
overflow of ecstasy until the very windows of heaven seemed to be opened and the power
and glory of God streamed down upon us.171
It is also reported that the saints were „dancing, leaping, and prostrating themselves‟ in the
church services.172 In a testimonial from a meeting led by Maria Woodworth-Etter in San
Francisco, the writer states, „Every meeting the heavenly choir is heard like the noise of many
waters, and sometimes as many as fifteen dancing in the Spirit‟.173 In this testimony it is
interesting to note that the „noise of many waters‟ is connected to the heavenly choir. This
identification is also found in a testimony from China. The writer says, „… I never heard
anything that sounded so much like the „voice of many waters‟ as the volume of praise that went
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up spontaneously to God that night‟.174 This imagery comes from Rev. 1.15 in describing Jesus‟
voice and from Rev. 19. 6 where it describes the worship of the great multitude. A connection
between the description of Jesus‟ voice and worship might suggest a deep sense of the presence
of Jesus in the midst of the Pentecostal worship service. The close connection found in all of
these testimonies between congregational worship and heaven is at home in the world of the
Apocalypse where heavenly music and worship celebrate the power and glory of God.
The experience of being slain in the Spirit is also described. Frequently those slain in the
Spirit are noted as falling as dead under the power of the Spirit.175 From a meeting in Alabama, a
writer testifies that „some fell as dead and lie for hours and are given visions of things to
come‟.176 Similarly in a report from Arkansas, a writer states, „I saw many shake and tremble and
fall as dead men under the mighty power of God‟.177 The visions granted to the saints while
under the power of the Spirit show the remarkable influence of the Apocalypse. The testimony of
L.G. Chandier is illustrative as it is replete with images from Revelation:
The angel of the Lord showed me the Holy City that John saw coming down from heaven
one night when I was praying at my little home. I went into the Holy City in a vision and
I saw the seven angels standing before the throne of God with their trumpets ready to
sound. God had taken His seat on the throne and I saw on the trumpet of the first angel
written that the end should come in 19 __. The angel showed me my crown and it was
beautiful. It had 130 stars in it. The Holy City was made of pure gold as clear as a
crystal.178
In an extensive article titled „The Gift of Tongues and the Pentecostal Movement‟, the author, W.
Bernard, writes a section on seeing visions:
Mrs. Helen Dyer, in her book on the recent revivals in India, gives the following account
of visions seen by girls at the American Baptist Mission Station … She tells of as many
as twenty of the older girls going into a trance. She says „They prayed, sang, laughed,
clapped their hands, and were evidently for the time being, in different scenes. After
returning to consciousness, they spoke diffidently of what they had seen and some
refused to tell. Some said the Revelation, chapters 4, 5, and 7, described what they saw.
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They also saw Jesus, who showed them His wounded hands, and the blood flowing from
His side.‟ These visions are characteristic of the visions of the scenes of Revelations [sic]
4, 5, and 7 … In my new Pentecostal experience, the reading of these chapters thrills one
through and through.179
This report makes explicit the significance of Revelation, particularly chapters 4, 5, and 7 for
early Pentecostals. It is clear that the Spirit guides these girls through „different scenes‟ that are
directly from Revelation. Also of interest is the final statement where the writer indicates that
„my new Pentecostal experience‟ enhances the reading of these chapters.
A final visionary account to be mentioned is that from J.M L. Harrow, a missionary to
West Africa who tells of a native woman who attends a service and has the following vision:
I was taken to such a lovely place, and I saw a wonderful Person sitting on a great seat,
and out from under the seat came lots of beautiful water; the water was so beautiful that
you wanted to drink it and to bathe in it, oh so much ...180
What stands out about this testimony is that fact that Harrow indicates that this native woman
had no prior knowledge of Scripture before having this vision. It seems quite significant that the
vision granted to her appears to be the „lovely place‟ of New Jerusalem.
Summary
In its early years, The Christian Evangel is filled with testimonials that provide glimpses into the
worship of the early Pentecostals even as it describes experiences of salvation, healing and Spirit
baptism. Like the other publications examined, The Christian Evangel provides evidence that the
worship found in the Apocalypse, particularly Revelation 4-5, functions at a deep level for these
early Pentecostal saints. The consistency of the testimonies reveals a normative spirituality
amongst Pentecostals. The advent of the great world war leads to more speculative usage of
Revelation in editorials and teachings but the testimonies nestled within show that the
Apocalypse was also seen as a liturgical narrative that bore witness to their own experiences.
IV. Conclusion
This survey of early Pentecostal literature (1906-1916) reveals that the liturgy of the Apocalypse
played a significant role in Pentecostal worship for both Wesleyan-Holiness and Finished Work
179
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streams of the tradition. To a large degree, the publications present a unified portrait of the
worship of these early Pentecostals and demonstrate that they were clearly influenced in their
worship by the Apocalypse in general and by the worship scenes in particular. Where other
studies have documented significant theological differences between the two Pentecostal
branches, particularly in relationship to healing181 and eschatology,182 this study reveals that in
their descriptions of worship, both streams had very similar experiences. For both, worship is
grounded pneumatologically and christologically. For both, their experience of worship is a real
participation in the worship of heaven. The Holy Spirit transforms their worship and even
transports them into the heavenly throne room, via the experience of being slain under the power
of God. Further, the Holy Spirit „speaks for Himself‟ the songs of heaven through the saints. The
Spirit inspires original songs and poetry which often are based on images and themes found in
the Apocalypse. Loud, exuberant music and shouting along with kinesthetic movement, such as
leaping, jumping and dancing, are viewed across both branches of the tradition as normative
expressions of worship. All of this for early Pentecostals is made possible by the Spirit of God.
The value in hearing the testimonies of early Pentecostals about their worship is that it
opens the way for a retrieval of the Apocalypse for contemporary Pentecostals. Many Pentecostal
groups have been influenced to one degree or another by Dispensationalism; unfortunately, this
has led to a particular reading of the Apocalypse that fails to appreciate its spirituality. This
Dispensational influence is already evident in the editorials and sermonic materials of the early
Finished Work publications, but it does not present itself in the descriptions of worship as one
might expect. If the early Pentecostals found within the pages of the Apocalypse a template for
liturgy then perhaps a Pentecostal narrative reading of the Apocalypse will lead a new generation
of Pentecostals from both sides of the tradition to (re)discover the deep spirituality of the
Apocalypse.
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CHAPTER 4

Liturgical Narratives: Hearing the Revelation of John

This chapter will provide a narrative reading of the Apocalypse. To facilitate this reading, the
text will be divided up by means of the four ejn pneuvmati phrases found throughout the
Apocalypse. As literary markers, these phrases guide the hearers through the phases of John‟s
vision while at the same time providing continuity to the whole. These phrases also ground the
Apocalypse pneumatologically by highlighting the role of the Spirit. Along with the prologue
and epilogue, these phrases suggest the following large units as a way of structuring the
narrative:1
I.
II.
III.
IV.
V.
VI.

Prologue (1.1-8)
ejn pneuvmati – „On the Lord‟s Day‟ (1.9-3.22)
ejn pneuvmati – „In Heaven‟ (4.1-16.21)
ejn pneuvmati – „In the Wilderness: Babylon‟ (17.1-21.8)
ejn pneuvmati – „On a Mountain: New Jerusalem‟ (21.9-22.5)
Epilogue (22.6-21)

The narrative reading of Revelation offered in this chapter will follow the outline provided
above. At the conclusion of each section, I will offer summaries as a way not only to manage the
large amount of text but also to reveal the continuous thread of worship woven throughout the
Apocalypse.
I. Prologue (1.1-8)
The prologue sets the stage for the Apocalypse and provides the hearers with initial information
in its opening verses:
jApokavluyiV jIhsou: Cristou: h}n e[dwken aujtw:/ oJ qeo;V dei:xai toi:V douvloiV aujtou:
a} dei: genevsqai ejn tavcei, kai; ejshvmanen ajposteivlaV dia; tou: ajggevlou aujtou: tw:/
Many scholars recognize the ejn pneuvmati phrases as having a significant role in the Apocalypse. Bauckham,
The Climax of Prophecy, p. 3, identifies them as denoting „three major transitions within the whole vision‟. J.A.
Filho, „The Apocalypse of John as a Visionary Experience: Notes on the Book‟s Structure‟, JSNT 25.2 (2002), p.
229, suggests that the phrases indicate „the most important moments in the visionary experience that the book
presents, involving changes of place and subject‟. For scholars who use the phrases to outline Revelation, see J.L.
Trafton, Reading Revelation: A Literary and Theological Commentary (Macon: Smyth & Helwys, Inc., 2005), p. 10;
Waddell, The Spirit of the Book of Revelation, pp. 148-49; Thomas, The Apocalypse, pp. 5-6.
1

douvlw/ aujtou: jIwavnnh/, o}V ejmartuvrhsen to;n lovgon tou: qeou: kai; th;n
marturivan jIhsou: Cristou: o{sa ei\den (Rev. 1.1-2).2
From this opening statement, John‟s hearers would likely understand that whatever is about to be
revealed in this narrative is to be closely connected with the ultimate revelation3 of and about
Jesus Christ.4 Despite its initial usage, the Apocalypse never again uses the term „apocalypse‟,
which suggests that this term is not being used as indication of genre.5 Whatever the hearers
might have understood by „apocalypse‟ is uncertain given the fact that it does not appear in
Johannine literature. Perhaps the hearers would have understood it, as in the Pauline
communities, as a manifestation of the Spirit (1 Cor. 14.6).6 Perhaps they would have been
familiar with Jewish and/or Christian apocalypses with similarities to Revelation.7 Regardless,
the simple yet startling introduction focuses attention on Jesus as both giver and content of the
apocalypse. The Apocalypse consistently identifies itself as a prophecy (Rev. 1.3; 22.7, 10, 1819).8 The close proximity of „apocalypse‟ and „prophecy‟ in the opening verses would likely lead
2

The UBS 4th Revised Edition Greek text is used throughout this thesis.
Aune, Revelation 1-5, p. lxxvii, indicates that this is the first occurrence of the term ajpokavluyiV as a title in
literature. He defines the apocalyptic genre in relation to Revelation in terms of form, content, and function as
follows: „(1) Form: an a apocalypse is a first-person prose narrative, with an episodic structure consisting of
revelatory visions often mediated to the author by a supernatural revealer, so structured that the central revelatory
message constitutes a literary climax, and framed by a narrative of the circumstances surrounding the purported
revelatory experience. (2) Content: the communication of a transcendent, usually eschatological, perspective on
human experiences and values. (3) Function: (a) to legitimate the transcendent authorization of the message, (b) by
mediating a reactualization of the original revelatory experience through a variety of literary devices, structures, and
imagery, which function to “conceal” the message that the text purposes to “reveal,” so that (c) the recipients of the
message will be encouraged to continue to pursue, or if necessary to modify, their thinking and behavior in
conformity with transcendent perspectives‟ (p. lxxxii).
4
Scholars debate whether ajpokavluyiV jIhsou: Cristou: is a subjective genitive (the revelation from Jesus
Christ) or an objective genitive (the revelation of or about Jesus Christ). M. Gorman argues, „… [L]ike every other
New Testament book, Revelation is about Jesus Christ – “A revelation of Jesus Christ” (Rev 1:1)‟. M. Gorman,
Reading Revelation Responsibly (Eugene: Cascade Books, 2011), p. xv. Choosing one over the other is not
necessary because both ideas are conveyed in Revelation. It is Jesus‟ revelation which he shows to John but it is also
a revealing of the exalted Jesus, for this is the „primary purpose‟ of the Apocalypse. Saunders, „Revelation and
Resistance‟, p. 120.
5
M. Jauhiainen, „APOKALYIS IHSOU CRISTOU (Rev. 1:1): The Climax of John‟s Prophecy‟, Tyndale
Bulletin 54.1 (2003), pp. 99-117, who likewise argues that the term was not intended by John as a genre marker. In
addition to pointing to the explicit identification of the work as prophecy, he also points to the two Old Testament
style prophetic utterances (1.7-8) and the formal epistolary opening (1.4-6) and closing of the letter (22.21) as
evidence against designating Revelation solely as apocalyptic literature.
6
Waddell, The Spirit of the Book of Revelation, p. 123, believes that John uses ajpokavluyiV not to identify his
work but as a description of his experience in the Spirit.
7
Bauckham, The Climax of Prophecy, pp. 38-91, provides an extensive chapter in which he compares
Revelation with Jewish and Christian apocalypses. While he believes that John is aware of the apocalyptic
traditions, he cautions that it is impossible to prove John‟s literary dependence on these traditions. See also Aune,
Revelation 1-5, pp. lxxvii-xc.
8
F.J. Murphy, Fallen is Babylon (Harrisburg: Trinity Press International, 1998), p. 37, „John self-consciously
writes a book of prophecy, which makes him unique among the known prophets of earliest Christianity‟.
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the hearers to hear what follows as apocalyptic and prophetic without concern to differentiate
between the two ideas. God, identified as the ultimate source of the revelation, gives the
revelation to Jesus who sends9 his angel to give it to John. The use of servant language to
identify both John and the recipients could suggest that the seven churches of Asia are to see
themselves as servants, or, in light of the later way that „servants and prophets‟ will be linked in
the Apocalypse, it could hint at prophetic figures in the churches, of whom John is likely one.10
In this way, John „mediates the revelation of Jesus Christ to his community, and he shares in its
prophetic life‟.11 The same John who receives the revelation is the one who gives witness to the
things that he saw concerning the word of God and the witness of Jesus Christ (1.2). This
establishes for the hearers a close connection between John‟s witness and Jesus‟ witness.12
Further, it establishes that John‟s writing is not a fictional account but is based on what he
experienced.13
The prologue presents John as the implied author and narrator of the Apocalypse. The
hearers would likely know who this John is, thus no further description is given. As the implied
author and narrator, all of the events in the book are understood to be presented from his
perspective by the implied audience, the seven churches of Asia.14 The specific location of the

9

G.K. Beale, „The Purpose of Symbolism in the book of Revelation‟, Calvin Theological Journal 41 (2006),
pp. 53-66, suggests that the verb ejshvmanen should be translated as „he symbolized‟ based on its usage in the LXX of
Dan. 2.28-29, 45. Adopting this meaning suggests that what occurs in Revelation is „symbolic communication and
not mere general conveyance of information‟. Coupled with this understanding is the use of dei:xai (to show) since
„“show” throughout the book always introduces a divine communication by symbolic vision‟ (4.1; 17.1; 21.9-10;
22.1, 6, 8). Thus, „the reader is to expect that the main means of divine revelation in this book is symbolic‟(p. 55).
Beale looks to the Old Testament prophets‟ use of symbolism as a vehicle of communication when the people‟s
hearts „had become hardened to rational, historical, and sermonic warning methods‟. When the prophet used
symbolism it was a sign of impending judgment. Beale further notes that symbolic communication was only
effective with the faithful remnant who could „be shocked, by the unusual parables, back into the reality of their
faith‟ (p. 57). Beale applies this to John‟s reality: „[B]y the time Revelation is written, John stands at the end of
Israel‟s very existence. As a nation, they have rejected Christ and his warnings of judgment‟ (p. 60). See also G.L.
Stevens, „A Vision in the Night: Setting the Interpretive Stage for John‟s Apocalypse‟, in G.L. Stevens (ed.), Essays
on Revelation: Appropriating Yesterday‟s Apocalypse in Today‟s World (Eugene: Pickwick Publications, 2010), p.
6, where he likens Revelation to „sign language‟ for the persecuted believers.
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Bauckham, The Climax of Prophecy, p. 84, suggests that John was part of a group or school of Christian
prophets. Contra Yarbro Collins who dismisses the idea of John as a Christian prophet and maintains that all
references to prophets in Revelation can just as easily refer to Old Testament prophets. A. Yarbro Collins, Crisis and
Catharsis: The Power of the Apocalypse (Philadelphia: Westminster, 1984).
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S.S. Smalley, The Revelation to John (Downers Grove: IVP, 2005), p. 8.
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Thomas, The Apocalypse, p. 89.
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D.A. deSilva, Seeing Things John‟s Way: The Rhetoric of the Book of Revelation (Louisville: Westminster
John Knox Press, 2009), p. 120.
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M.A. Powell, „Narrative Criticism‟, in J.B. Green (ed.), Hearing the New Testament: Strategies for
Interpretation (Grand Rapids: Eerdmans; Carlisle, UK: The Paternoster Press, 1995), pp. 240-41. See J.R. Michaels,

98

churches anchors the text historically and provides the earthly setting in which John‟s writing is
received. That the work is addressed to a cluster of churches indicates that the writing is intended
for communal and liturgical use in all of the churches. It is within the context of the worshipping
church that an ajpokavluyiV and profhteiva can be given and received, heard and discerned.15
The prologue introduces the hearers to a divine cast of characters: God, Jesus Christ, and
the seven-fold Spirit. While each is a separate character in the narrative, these divine characters
are clearly inter-related. The initial relationship between God and Jesus in Rev. 1.1 is given
further specificity in 1.6 as God is named as the Father of Jesus. The seven-fold Spirit is before
the throne of God and thereby to be linked directly with God and Jesus (1.4). Johannine hearers
would likely identify the seven-fold Spirit as the Holy Spirit given the tight connections between
Father, Son, and Spirit throughout the Fourth Gospel (Jn 14-16).16
A final feature of the prologue is its pervasive use of liturgical language, beginning with
the pronouncing of a liturgical blessing:17
makavrioV oJ ajnaginwvskwn
kai; oiJ ajkouvonteV tou;V lovgouV th:V profhteivaV
kai; throu:nteV ta; ejn aujth:/ gegrammevna,
oJ ga;r kairo;V ejgguvV (Rev. 1.3).
John‟s writing is intended to be experienced in a communal setting; that is, a reader or lector is to
read it aloud to the community18 as part of the worship service.19 A blessing20 comes not only to

Revelation (IVPNTC; Downers Grove: IVP, 1997), p. 18, who argues that in addition to being the implied author,
John also functions as the implied reader „by reacting to what he sees and hears in the way he expects us to react‟.
15
Gloer, „Worship God! Liturgical Elements in the Apocalypse‟, p. 38; deSilva, Seeing Things John‟s Way, pp.
11-12.
16
Contra Aune, Revelation 1-5, p. 40, who states, „The “seven spirits who are before his throne” is not a phrase
referring to the Holy Spirit, as so many commentators have claimed, but rather a reference to the seven archangels
who stand continually in the presence of God (4:5; 5:6; 8:2)‟. Resseguie, The Revelation of John, p. 66, uses the
same references from Revelation as Aune to argue that John uses the number seven to describe the Holy Spirit. Such
„dynamic imagery emphasizes the active presence and power of the Spirit of God in the world‟. For a thorough
treatment of the Spirit in Revelation, see Waddell, The Spirit of the Book of Revelation, pp. 7-38.
17
Thompson, The Book of Revelation: Apocalypse and Empire, p. 54; Gloer, „Worship God! Liturgical
Elements in the Apocalypse‟, p. 38. See also Peters, The Mandate of the Church in the Apocalypse of John, p. 47; O.
Cullmann, Early Christian Worship (London: SCM, 1953), p. 23.
18
In this way, the lector functions as a narrator. See Barr, Tales of the End, p. 29.
19
Aune, Revelation 1-5, p. 20. Michaels, Revelation, p. 51, highlights the role of the lector, „The only access
that ordinary Christians had to the Gospels and letters that now make up the New Testament was public reading in
worship services. The public reader therefore performed a ministry to the congregation far beyond what is normally
the case today.‟ G.E. Ladd, A Commentary on the Revelation of John (Grand Rapids: Eerdmans, 1972), p. 23, says
of the phrase „those who hear‟: „This is not a reference to private reading and study but to public worship‟.
20
This is the first of 7 macarisms in Revelation (see 14.13; 16.15; 19.9; 20.6; 22.7, 14)
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the reader but also to those who will hear/obey and keep the words of the prophecy.21 All within
the community are thereby invited to participate, and the use of the present participles suggests
that reading, hearing, and keeping the prophecy are to be considered liturgical activities within
the churches.22 The prophecy functions as the Word of God for the churches – an urgent word
owing to the belief that the time is near.
Second, the conventional epistolary greeting23 utilizes liturgical language to extend grace
and peace to the audience:
cavriV uJmi:n kai; eijrhvnh ajpo; oJ w]n kai; oJ h\n kai; oJ ejrcovmenoV
kai; ajpo; tw:n eJpta; pneumavtwn a} ejnwvpion tou: qrovnou aujtou:
kai; ajpo; jIhsou: Cristou:, oJ mavrtuV, oJ pistovV, oJ prwtovtokoV tw:n nekrw:n kai; oJ
a[rcwn tw:n basilevwn th:V gh:V (1.4-5).
The expansive description of God is a paraphrase of the divine name found in Exod. 3.14-1524
and provides for the hearers a poetic description of the eternality of God. It is God „whose
presence embraces all time: past and future, as well as present‟.25 The Spirit is next introduced as
giving grace and peace to the churches. Third, grace and peace comes from Jesus. The three titles
given to Jesus compliment the three-fold description of God. The three „honorary‟ titles
emphasize Jesus‟ relationship to the community as the eschatological faithful witness, the
„inaugurator and the representative of the new creation‟, and the ruler of the kingdoms of the
earth.26

21

C. Rotz, Revelation: A Commentary in the Wesleyan Tradition (Kansas City: Beacon Hill Press, 2012), p.
46, „The mere reading of Revelation brings blessing, but hearing and obeying complete its purpose and result in
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read Revelation as words from a prophet-pastor (and ultimately from God), in order to be formed and transformed,
not merely informed.‟ Goring, Reading Revelation Responsibly, p. 82. See also Thompson, The Book of Revelation,
p. 72, „Reading and listening to the Book of Revelation are themselves liturgical acts in the worship life of
Christians in western Asia Minor‟.
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For discussions of the epistolary features of Revelation see Aune, Revelation 1-5, pp. lxxii-lxxv; Murphy,
Fallen is Babylon, pp. 48-49; Osborne, Revelation, pp. 12-13; R.W. Wall, Revelation (NIBC; NTS 18; Peabody:
Hendrickson, 1991), p. 13.
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E. Schüssler-Fiorenza, „Redemption as Liberation: Apoc 1:5f and 5:9f‟, CBQ 36.2 (1974), p. 223. See
Stevens, „A Vision in the Night‟, pp. 8-10, who identifies the three titles as part of the biography of Jesus: „(1) Jesus
crucified, (2) Jesus raised, and (3) Jesus glorified‟. As such, these titles become paradigmatic for the believers. As
Jesus is faithful witness, so too must believers continue in faithfulness even if it leads to death. That Jesus is firstborn from the dead holds out the promise of vindication for the faithful, and as ruler of the kings of the earth, Jesus
is the one whom the believers must worship despite the pressures of the world around them.
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Third, this identification of Jesus leads to a spontaneous doxological confession about
Jesus:
Tw:/ ajgapw:nti hJma:V
kai; luvsanti hJma:V ejk tw:n aJmartiw:n hJmw:n ejn tw:/ ai{mati aujtou:,
kai; ejpoivhsen hJma:V basileivan, iJerei:V tw:/ qew:/ kai; patri; aujtou:,
aujtw:/ hJ dovxa kai; to; kravtoV eijV tou;V aijw:naV [tw:n aijwvnwn]`
ajmhvn (1.5b-6).
The hymnic quality of this doxology is expressed through its use of participles to begin the
phrases, the parallelism of the phrases, and the use of the temporal clause to conclude the
doxology.27 The triple use of hJma:V unites John with his hearers as the beneficiaries of Jesus‟
actions. By means of the two dative participial phrases28 with which the doxology begins, Jesus
is worshipped as the one who loves the community and as the one who loosed them from their
sins by means of his blood – a reference Johannine hearers would likely link to the cross.29 The
results of this sacrifice are expressed in the final verbal clause: the community is to see
themselves as a kingdom30 and as priests to God. This brief doxology is catechetic; it contains
the salvific events central to the early followers of Jesus.31 In structuring the doxology with the
object of praise preceding the ascription of praise, the worthiness of Jesus is emphasized.32 That
the doxology is addressed solely to Jesus is striking and serves to bolster the community in their
worship of Jesus.33 Indeed, the doxology is a song for the churches to sing.34 The liturgical ajmhvn
concretizes the doxology and invites the hearers to respond in kind.
Fourth, the doxology is immediately followed by a prophetic word that has a liturgical
form:35
jIdou; e[rcetai meta; tw:n nefelw:n,
27

Deichgräber, Gotteshymnus und Christushymnus in der frühen Christenheit, p. 53; Thompson, The Book of
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30
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Imperial Cults and the Apocalypse of John: Reading Revelation in the Ruins, p. 181.
31
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32
Thomas, The Apocalypse, p. 94.
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kai; o[yetai aujto;n pa:V ojfqalmo;V
kai; oi{tineV aujto;n ejxekevnthsan,
kai; kovyontai ejp j aujto;n pa:sai aiJ fulai; th:V gh:V.
naiv, ajmhvn (1.7).
The presence of this prophetic word affirms the prophetic nature of the Apocalypse and
the role of prophecy within the church. Its hymnic structure suggests that prophetic songs were
likely a part of the liturgy of the community.36 This prophetic word is centered on the second
coming of Jesus.37 Prophetic words from Dan. 7.13 and Zech. 12.10 are conjoined into a present
prophetic word about Jesus.38 Despite the fact that Jesus is not named specifically, Johannine
hearers would connect the phrase „those who pierced him‟ with the death of Jesus where soldiers
pierced (e[nuxen) his side (Jn 19.34). The use of present tense verbs coupled with the revelatory
ijdou; reinforce the expectancy of the community and confirm the earlier notification that the time
is near (1.3). The prophetic word ends with the emphatic naiv and benedictory ajmhvn.
Finally, the prologue concludes with a direct word from God: jEgwv eijmi to; [Alfa kai;
to; \W, levgei kuvrioV oJ qeovV, oJ w]n kai; oJ h\n kai; oJ ejrcovmenoV, oJ pantokravtwr (1.8). This is
fitting since the prologue opens with the notification that God is the ultimate source of the
revelation pertaining to Jesus. The „I AM‟ would likely remind the hearers of Jesus‟ use of these
words in John‟s Gospel; however, here God, not Jesus, is the speaker. God is the Alpha and
Omega, the Lord God, the one who is, was, and is coming, and the Almighty. Such selfrevelation brings the sovereign and powerful God „dangerously close‟ to the people of God.39
Yet, this is the same God who extends to them cavriV kai; eijrhvnh (1.4), suggesting God‟s
involvement with and commitment to them. The voice of God would likely be experienced by
the community as direct communication from God mediated to them through a prophetic word.
This continues to strengthen the place of prophecy in the context of worship; that is, worship
provides a receptive context for the giving and receiving of prophetic words. 40 The powerful
36
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121.
38
Michaels, Revelation, p. 57.
39
J.L. Mangina, Revelation (BTCB; Grand Rapids: Brazos Press, 2010), p. 47.
40
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words of God close out the prologue by taking the hearers back to the „originating being of
God‟.41
II. ejn pneuvmati – „On the Lord‟s Day‟ (1.9-3.22)
A. John’s Context and Commission (1.9-20)
The use of first person language in verse 9 alerts the hearers to a change in the narrative as John
assumes the narration and consciously identifies himself as one of the characters in the story.42
As such, he is a „person of the present and a person of a recent and narrowly defined past, a
witness to his own visions and to divine voices‟.43 John identifies himself in relation to his
audience: jEgw; jIwavnnhV, oJ ajdelfo;V uJmw:n kai; sugkoinwno;V ejn th:/ qlivyei kai; basileiva/ kai;
uJpomonh:/ ejn jIhsou: (1.9). Through the use of the terms oJ ajdelfo;V and sugkoinwno;V, John
associates himself with the churches relationally and through shared experience.44 That qlivyiV
occurs as the first of three arenas in which John shares in the experience of the churches gives
likely indication of the pressing situation for the hearers.45 John goes on to narrate his location on
the island of Patmos. This change in setting locates John‟s experience in a specific location and
time.46 John gives the reason for his being on Patmos as dia; to;n lovgon tou: qeou: kai; th;n
marturivan jIhsou:. This language recalls Rev. 1.2 and would likely remind the hearers that John
is indeed a witness. Moreover, because Jesus is the faithful witness (1.5), the hearers would
likely connect John with Jesus in this regard,47 particularly if John is exiled on Patmos for his
faith.48
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John‟s visions on Patmos take place ejn pneuvmati ejn th:/ kuriakh/: hJmevra/ (1.10). Many
scholars suggest that these events take place on Sunday, the day of Christian worship.49 Thus,
even though away from his hearers, John does not deviate from his practice of worship.50 He
shows solidarity with his brothers and sisters who likewise would be engaged in worship.51 This
strengthens the liturgical framework for what follows in the Apocalypse. John‟s narration that he
was in the Spirit on the Lord‟s Day suggests that such an experience was a normal part of his
worship; 52 that is, being in the Spirit was not abnormal for John. One could rightly argue that
being ejn pneuvmati is a necessary prerequisite for the reception of an apocalypse.53 Bauckham,
who writes at length on John‟s being in the Spirit, states: „John was ejn pneuvmati in the sense
that his normal sensory experience was replaced by visions and auditions given him by the
Spirit‟.54 The phrase, for Bauckham, highlights the Spirit‟s role as „agent of visionary
experience‟.55 He further likens John‟s experience to other prophetic characters, such as Isaiah,
Ezekiel, Zechariah and Enoch. Bauckham is correct in underscoring the important role of the
Spirit as the source of John‟s vision, but I contend that more is being communicated in John‟s
statement of being ejn pneuvmati. Johannine hearers might recall Jesus‟ statement about worship
being ejn pneuvmati kai; ajlhqeiva/ (Jn 4.24). Perhaps in identifying himself as being ejn
pneuvmati, John is making a statement about the significance of worship as the point of contact
between heaven and earth. John is in a state of worship when he receives the apocalypse. He did
not worship ejn pneuvmati in hopes of receiving an apocalypse; he worshipped ejn pneuvmati
because that is how worship takes place. This is not to take away from the significance of John
49
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receiving the revelation or the agency of the Spirit in giving the revelation; rather, it is to
emphasize the context in which John received the revelation. Both John and the hearers receive
the apocalypse in the context and setting of worship.56 This initial use of the ejn pneuvmati phrase
reinforces the liturgical setting begun in the prologue by linking worship with the Spirit; that is,
worship takes place in the Spirit.
As John is ejn pneuvmati, he hears a great voice wJV savlpiggoV commanding him to write
in a biblivon what he sees and send it to the seven churches of Asia (Rev. 1.10b-11). The naming
of each church here affords them individual identities even though they were collectively
addressed in 1.4. Upon turning to see the voice,57 John sees something totally unexpected: seven
golden lampstands and a figure in their midst. Although the hearers are immediately pressed to
consider the figure in the midst of the lampstands, it is significant that John first sees the seven
lampstands. These lampstands are one of the first symbols interpreted for John, for the figure
John sees, the living Jesus, identifies the lampstands as the seven churches (1.20). What John
sees is intended for the churches among whom Jesus walks.58 Each of the seven churches is
thereby intimately connected to Jesus.
In the description of the magnificent inaugural vision of Jesus (1.12-16), Old Testament
texts and images pertaining to „God, the Son of Man, and his servants‟ are combined in uniquely
new ways to give the hearers a revelation of Jesus.59 Even so, the repeated use of wJV and o{moioV
indicates that John is attempting to describe the indescribable.60 At beholding this figure, John
states: e[pesa pro;V tou;V povdaV aujtou: wJV nekrovV (1.17). This response is not unlike the
responses of Ezekiel or Daniel, both of whom fall facedown before the presence of a divine
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figure (Ezek. 1.28; Dan. 10.9). It is a response of awe and even terror at being in the presence of
God.61 However, as the hearers will soon learn in Revelation 4-5, prostration is also a liturgical
response modeled by the elders who worship before the throne of God. Although Jesus‟ first
words to John are mh; fobou: (1.17), suggesting that John indeed is fearful, this does not negate
the act of prostration as a proper response of worship to Jesus. Reverential fear is a necessary
element of worship.62 That Jesus places his right hand on John – the hand holding the seven stars
– envelops John with the churches and evokes strong protection for both. Jesus‟ touch is also an
act of blessing and commissioning as once again John is istructed to write.63
The second command to write in Rev. 1.19 forms an inclusio with 1.11 and provides the
bookends for John‟s inaugural vision of Jesus. The use of ou\n clearly connects the command to
the vision and words of the living Jesus. John is to write down a} ei\deV kai; a} eijsi;n kai; a}
mevllei genevsqai meta; tau:ta. The relative pronoun, here used three times, recalls Rev. 1.1
where John is to be shown a{ dei: genevsqai ejn tavcei. The use of such cryptic language in both
verses would suggest to the hearers the need for careful hearing and discernment of what
follows.64
The inaugural vision concludes with the identification of the seven stars and seven
lampstands (1.20). The seven stars are identified as the seven a[ggeloi of the seven churches,65
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which are themselves the seven lampstands. By means of two images, stars and lampstands, the
churches are closely connected to the living Jesus and are, along with John, the recipients of the
revelation of Jesus.
The inaugural vision of Jesus strengthens the christological emphasis begun in the
prologue. Gorman suggests that the inaugural vision serves as a portrait of security because Jesus
is the powerful protector of the church; as a portrait of hope because Jesus is the conqueror of
death; and as a portrait of discipleship as Christ calls the communities to obedience. 66 However,
the strong presence of liturgy in the prologue coupled with the fact that what John experiences
while in the Spirit is a revelation of Jesus suggests that the inaugural vision has a liturgical
function. The churches are to be affirmed in their worship of Jesus. This Jesus, who is lauded
doxologically in 1.5b-6, is now unveiled before them in all of his magnificence and splendor.
Further, Jesus stands in the midst of his churches – this is what the Spirit reveals! The inaugural
vision is a worship scene in the Apocalypse.
B. Seven Prophetic Messages (2.1-3.22)
In Revelation 2-3, each of the seven churches named in Rev. 1.11 receives a prophetic message67
addressed to it specifically but intended for the seven churches collectively.68 Each message is
linked to Jesus in two specific ways. First, each message is specifically addressed to the a[ggeloV
of the church (Rev. 2.1, 8, 12, 18; 3.1, 7, 14). Whatever the hearers might have understood in this
term, at the very least they would closely connect it to Jesus, since he holds the seven stars in his
hand (1.20). Second, each prophetic message comes from Jesus and draws upon elements found
in descriptions of Jesus from Revelation‟s opening chapter. The narrative function of the
messages is that they „represent the “revelation of Jesus” promised by the opening voice (1:1)‟.69
Ephesus (2.1-7)
(Tübingen: Mohr, 1974), p. 52, suggests that the angel is to be identified with a human figure who would understand
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In the first prophetic message, John is told to write to the angel of the church in Ephesus. The
hearers would recall that in Rev. 1.11, John‟s instructions to write in a book the things he saw
and send it to the seven churches. From 1.3, the hearers know that John‟s writing is intended for
public reading in the churches. Thus, this prophetic message to Ephesus would have been read in
the context of the worship service and as part of all the churches‟ worship.70 The prophetic
message opens with imagery familiar to the hearers from Revelation 1: Tavde levgei oJ kratw:n
tou;V eJpta; ajstevraV ejn th:/ dexia:/ aujtou:, oJ peripatw:n ejn mevsw/ tw:n eJpta; lucniw:n tw:n
crusw:n (2.1). The tavde levgei phrase indicates to the hearers that the same Jesus who has been
speaking to John (1.17-20) is now speaking to the churches. Jesus is here identified to the church
by means of the imagery of the stars and golden lampstands. Thus, although specifically
addressed to Ephesus, the opening words encompass all of the churches. Two subtle yet
significant differences emerge in the way the imagery appears here in comparison to their initial
usage in Revelation. First, in 1.16 Jesus has (e[cwn) the seven stars in his right hand, whereas in
2.1 Jesus is holding the seven stars in his right hand.71 The verb kratevw has a stronger and more
active sense of taking hold of or seizing;72 thus, the churches are held firmly in the right hand of
Jesus. 73 Not to be forgotten as well is that Jesus‟ right hand is also upon John (1.17). Second, in
1.13 Jesus is described as being ejn mevsw/ tw:n lucniw:n, but in 2.1, Jesus is depicted as oJ
peripatw:n ejn mevsw/ tw:n eJpta; lucniw:n. This subtle shift from being to walking suggests
deliberate activity on the part of the resurrected Jesus.74 Jesus is active in the churches; his
presence is in their midst.75 This ascription both connects with the inaugural vision of Revelation
1 and attests to the active involvement of Jesus in the churches as they worship.
After the opening ascription, the narrative switches from third person to first person
direct speech. The hearers discover, along with John, that Jesus knows things about them, both
good and bad, for which he offers commendation or reproof, respectively. Since Jesus‟ words are
70
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likely received by the hearers in the context of worship, the important place of prophetic words
in worship continues to be affirmed.76 Jesus begins with commendations to the Ephesian church
(vv. 2-3). This listing of things that Jesus knows about the church assures them that he does truly
walk in their midst. Jesus does not simply know of them; he discerns their actions. He knows of
their works,77 labor, and endurance; he knows that they cannot bear bastavsai kakouvV; he
knows that they have not grown weary but have endured and persevered (ejbavstasaV) on account
of his name. The verb bastavzw has the sense of carrying or lifting up, and it is used in the
broader Johannine tradition (Jn 12.6; 16.12; 20.15) but without the weight that it receives here in
Rev. 2.3. Here carrying or lifting up Jesus‟ name indicates that the community bears witness to
Jesus. As believers in Jesus they bear witness through their proclamation of his death and
resurrection (1.18) and his soon return (1.7). They are identified with him who is the „faithful
witness‟ (1.5). Perhaps this has come about through persecution or as a result of them not bearing
evil people in their midst. Bearing witness encompasses more than words; it defines their life
lived before the world.78
As Jesus has engaged in discernment, so too has the church itself, for Jesus knows that
they have tested those calling themselves apostles and found them to be liars (2.2). It is apparent
that the Ephesian church has exercised discernment which has resulted in the exposure of false
apostles within the community. In the broader Johannine tradition discernment is a crucial task
of the entire community as evidenced in 1 Jn 4.1, where the community is not to believe79 every
spirit but to test (dokimavzete) the spirits to determine if they are from God because
yeudoprofh:tai have gone out into the world. Discernment is necessary to determine whether or
not individuals claiming to speak by means of the Holy Spirit are truly of God. Evidently the
church in Ephesus engaged in a similar process of discernment and exposed the false apostles as
liars.
Not only does Jesus reveal the things that please him, he also reproves the church for
aspects of their life and worship that are displeasing to him (Rev. 2.4). Despite all their
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commendable works, Jesus‟ prophetic discernment reveals that the Ephesian church has forsaken
its first love. Such a revelation, on the heels of Jesus‟ earlier words of praise, is a shocking
statement. In spite of the abundant usage of ajgavph in the Fourth Gospel80 and Johannine
Epistles,81 this is the only occurrence of the noun ajgavph in Revelation. The verb form is found in
the doxology in 1.5, suggesting that at the very least the hearers would connect their first love
with Jesus, the one who loves them. Further, it is not without significance that in the Johannine
Epistles „love‟ for God is revealed in love for others (1 Jn 4.11).82 This broader Johannine
context could indicate that the Ephesian community in failing to love others is ultimately failing
to love God. Whereas the church has correctly discerned those claiming to be apostles, they have
failed to discern their own spiritual condition. Because of this Jesus calls the community to
spiritual action. The community is charged with three things: (1) to remember (mnhmovneue) from
where they have fallen; (2) to repent (metanovhson); and (3) to do (poivhson) their first works
(Rev. 2.5). Jesus‟ earlier words of commendation have served to jog the community‟s memory as
they are gathered together in worship. Clearly their past stands in contrast to their present
condition, for Jesus indicates, by means of the perfect tense (pevptwkaV), that they are spiritually
falling away. By remembering their past, the community joins with Jesus in the task of
discernment. By repenting, the community discerns and renounces their present condition. By
doing their first works, which are left undefined but must be related to Jesus‟ earlier words in
2.2, the community demonstrates its repentance through obedience to Jesus‟ words and thereby
keeps the words of Jesus‟ prophecy (1.3). This is the first use of metanoevw in Revelation, yet its
imperatival form suggests that the hearers are familiar with the concept of repentance. Indeed,
„repentance‟ is strong language that demands a response. While it is difficult to say what form
such repentance would take, it would seem that given the role that confession plays in 1 Jn. 1.52.1, it would probably involve public confession. Further, given the concrete way that love
functions in 1 John, the „evidence‟ of repentance will be tangible; that is, the community will do
its first works.83 All of this suggests that repentance should be taken seriously.
The importance of repentance within the church is augmented by Jesus‟ next prophetic
words, for they contain a threat of judgment: eij de; mhv, e[rcomaiv soi kai; kinhvsw th;n lucnivan
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sou ejk tou: tovpou aujth:V, eja;n mh; metanohvsh/V (Rev. 2.5b). Without repentance, the
community places itself under the threat of judgment. The hearers would likely not miss that
Jesus uses the present tense of e[rcomai rather than a future tense. They know from the opening
chapter that God is described in part as the oJ e[rcovmenoV (1.4, 8) and Jesus is coming (e[rcetai)
with the clouds (1.7). Thus, while the notice that Jesus will come is not without precedent, there
seems to be ominous implications associated with this particular coming.84 Whereas a future
coming might cause the church to be apathetic in their response to Jesus‟ call for repentance, the
prospect of his present coming calls for an immediate and energetic response of true repentance.
Jesus‟ words of impending judgment are brief, suggesting that full obedience is expected.
Jesus quickly resumes with words that reveal his prophetic discernment: ajlla; tou:to e[ceiV, o{ti
misei:V ta; e[rga tw:n NikolaiÎtw:n a} kajgw; misw: (2.6). Jesus commends the community for
hating the works of the Nicolaitans. Despite the fact that the text does not make known the
origins or teachings of such a group, their works are repugnant to Jesus and to the Ephesian
church.85 Thus, it appears likely that the Ephesian church has again engaged in discernment. That
Jesus hates the works of the Nicolaitans, while shocking in its vehemence, serves to affirm the
community in the correctness of their discernment. Jesus‟ language further strengthens the need
for repentance; that is, the community does not want to become a group whose works are hated
by Jesus.
The next words found in the prophetic message might surprise the hearers: oJ e[cwn ou\V
ajkousavtw tiv to; pneu:ma levgei tai:V ejkklhsivaiV (2.7a). While Jesus has been the one speaking
in the prophetic message, now the hearers discover that the Spirit is speaking to the churches;
that is, Jesus‟ words are presented as coterminous with the words of the Spirit.86 The hearers
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recognize that the means by which Jesus is both present within the community and speaking to
the community is through the Holy Spirit. Although the Spirit has only been mentioned once to
this point (1.4), this notification of the Spirit speaking to the churches provides for a very active
presence of the Spirit within the churches. Jesus‟ words are heard in the worshipping community
as prophetic words from the Spirit.87 The Spirit calls the church to discernment. While directly
applicable to the Ephesian church, this call to discernment is for all the churches. That they are
called to discern indicates that they can discern. The Spirit who mediates Jesus‟ words message
will help the church in discerning his words. The church, then, is charged with the task of
hearing in the Spirit.88 Because the community is hearing the Spirit in worship, worship in the
Spirit provides the context for receiving the words of Jesus. Worship becomes a pneumatic
experience.
The Spirit‟s call to discernment is followed by an eschatological promise that closes out
the prophetic message: tw:/ nikw:nti dwvsw aujtw:/ fagei:n ejk tou: xuvlou th:V zwh:V, o{ ejstin ejn
tw:/ paradeivsw/ tou: qeou: (2.7b). In the context of the prophetic message, the overcomers are
those who obey Jesus‟ words. This would include things such as continuing to do their first
works, continuing to discern as Jesus discerned, and continuing to practice repentance. To the
overcomers, Jesus holds out a future reward of eating from the tree of life in the paradise of God.
Although it is a future reward and the hearers will hear about the tree of life at the end of
Revelation (22.2, 14, 19), its presence here in the narrative indicates that when the church is
gathered in worship, the time and space between the present and future collapses. Worship
becomes a proleptic experience where the future breaks into the present.89 In worship, the
eschatological Jesus, the one who will come, comes to the community and invites them to
participate in the world to come. It is not yet a full participation, but a foretaste. Although the
hearers might readily associate the tree of life in paradise with the tree of life in Eden, the
imagery of eating from the tree might cause the hearers also to think about the Eucharist – the
87

Bauckham, The Theology of the Book of Revelation, p. 117: „He [the Spirit] inspires the prophetic oracles in
which the prophet John speaks Christ‟s words to the churches‟.
88
Thomas, The Apocalypse, p. 122, defines „hearing in the Spirit‟: „The hearing here called for is a specifically
pneumatic activity. Owing to the fact that John is „in the Spirit‟ when he sees (and writes!), the fact that these words
are the prophetically spoken words of Jesus, and the fact that John and his hearers have already received divine
interpretive assistance from Jesus himself, it stands to reason that the entire process from first encounter to
discerning obedience is a pneumatic experience. In this activity, the hearers stand in solidarity with John, Jesus, and
the Spirit. If John‟s role is to “write in the Spirit”, the role of others in this prophetic community is to “hear in the
Spirit”.‟
89
Thompson, The Book of Revelation, p. 72.

112

sacred meal they shared in anticipatory hope of the great eschatological banquet to come.90 The
eschatological promise that ends the prophetic message, like the ascription that begins the
message, draws the community‟s attention to Jesus. In this way, the promise to the overcomers
serves as another reason to worship Jesus, for He is the eschatological giver of life.
Smyrna (2.8-11)
The shortest of the prophetic messages is that addressed to Smyrna. Like the message to
Ephesus, this message to Smyrna is also heard by all the churches. The opening tavde levgei
announces to all the churches that Jesus is about to speak again. To the church in Smyrna, Jesus
is identified as oJ prw:toV kai; oJ e[scatoV, o}V ejgevneto nekro;V kai; e[zhsen (2.8). The hearers
would recall similar words from Jesus in 1.17. Hearing this at this point assures the church that
the same Jesus who spoke to John ejn pneuvmati is speaking to them as they also are gathered for
worship ejn pneuvmati. It is likely as well that the worshippers would connect the language of
„first and last‟ with the Alpha and Omega language used of God in 1.8; thus, Jesus identifies
himself with God. The hearers would also likely detect the reversal of words for living and dead
in 2.8 from their order in 1.18. In 1.18, the double use of the participle zw:n brackets the
notification of Jesus‟ death, thereby reinforcing the crucial event of the resurrection. The change
in order in 2.8 assures the church that the living Jesus is in their midst. The ascription connects
the prophetic message to the inaugural vision of Jesus, provides the central tenet for the
churches‟ worship of Jesus as the living God, and serves as part of the content of their witness
and proclamation to the world.
The switch to first person signals the start of Jesus‟ words of prophetic discernment.
Jesus identifies three things that he knows about the community: (1) their tribulation (qli:yin);
(2) their poverty (ptwceivan); and (3) th;n blasfhmivan they have endured by those calling
themselves Jews (2.9). This combination of terms suggests that the Smyrna church has suffered
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for its witness to Jesus. Hearing that Jesus is aware of their situation not only attests to the
presence of Jesus in their midst but also affirms them in their witness. Although Jesus knows
about their situation, he does not intervene to alleviate their tribulation or poverty,91 nor does he
indicate that one has caused the other.92 The community has learned from John‟s experience that
faithful witness can lead to tribulation (1.9). Jesus‟ most pointed discernment relates to an
external threat from those who call themselves Jews but who are exposed by Jesus as a
synagogue of Satan. The Smyrna church is to properly discern those calling themselves Jews but
who are not. That they call themselves Jews but Jesus calls them a synagogue of Satan indicates
that at issue is religious identification. By using the terms sunagwgh; and ejkklhsiva, Jesus
contrasts not two ethnic identities but rather two arenas of worship. Jesus praises the Smyrna
believers for what they are not; that is, they are not a synagogue of Satan because they are a
church aligned with Jesus who was dead and now lives.93 Because those calling themselves Jews
are blaspheming the church, their actions are clear evidence that they are not the true people of
God; rather the true people of God are those who, regardless of ethnicity, align themselves with
the living Jesus.94 The use of the religious term „blasphemy‟ reinforces the idea that what is at
issue is a religious claim. Perhaps the church is being slandered for its claims about the
resurrection of Jesus. This claim would likely have put them at odds with other religious groups.
The ascription, then, becomes all the more significant as it serves to affirm them in their
understanding, confession, and worship of Jesus despite opposition from other religious groups.95
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If the issue at stake is religious identification, the naming of the synagogue as a
synagogue of Satan exposes the true source of opposition against the church.96 This is the first
mention of Satan in Revelation. By means of Jesus‟ discernment, the church is made aware of
Satan‟s malevolent activity.97 This is reinforced by the immediate notification of pending
suffering and the imprisonment of some within the community by the Devil (v. 10). Whatever
the hearers might understand by this, they would likely think of John‟s situation on Patmos. That
Jesus commissions John on Patmos to write to the churches suggests that John has been forcibly
separated from them, perhaps as an exiled prisoner.98 The Smyrna church is about to witness
some of their own members becoming prisoners as well. The purpose of this specific qli:yiV,
which is here limited to a 10-day period of time,99 is for testing (i{na peirasqh:te). Where the
Ephesian community had tested those calling themselves apostles, the Smyrna community will
find themselves being tested. Ominously, although the time of testing is short and thereby
limited, the community is to understand that this suffering and testing might lead to death (v.
10).100 Jesus calls them to remain faithful even unto death.101 The call to faithfulness alerts the
church that their witness to and about Jesus is a life and death issue from which they must not
shrink back.102 Rather, they are called publically to imitate Jesus, the faithful witness (1.5).
Although Jesus talks about death, he ties it directly to the promise of life: givnou pisto;V
a[cri qanavtou, kai; dwvsw soi to;n stevfanon th:V zwh:V (2.10). That such a promise comes
from the one who was dead and now lives assures the church that the resurrected Jesus is indeed
able to give life, for he holds the keys of death and Hades (1.18). As Murphy rightly notes, the
resurrection „imparts ultimate significance to Christian suffering‟.103 The crown, a symbol of
victory, is the eschatological reward for being faithful even unto death. The promise of life, the
church learns, is not found in escaping tribulation but by being faithful in tribulation.104
96

Resseguie, The Revelation of John, p. 89, „The name-calling is harsh perhaps because the danger is so great‟.
See also Fee, Revelation, p. 31; Skaggs and Benham, Revelation, p. 36.
97
Thomas, The Apocalypse, 128.
98
Hemer, The Letters to the Seven Churches of Asia, p. 29.
99
Aune, Revelation 1-5, p. 166, suggests that such a phrase might be used because it is „the sum of the fingers
of both hands‟. Murphy, Fallen is Babylon, p. 124, notes that 10 is always a negative number in Revelation.
Thomas, The Apocalypse, p. 40, suggests that the number 10 may have reminded the hearers of Dan. 1.12, 14 where
it is clearly connected to testing.
100
Beasley-Murray, Revelation, p. 82.
101
Rotz, Revelation, p. 68, sees the testing as a means for the church to „prove their own authenticity‟.
102
Koester, Revelation and the End of All Things, p. 65.
103
Murphy, Fallen is Babylon, p. 120.
104
Resseguie, The Revelation to John, p. 90.

115

The Spirit‟s second call for discernment goes out to all the churches as again the words of
Jesus and the Spirit converge. The church of Smyrna is called to discern its context, its own
public witness, and the source of its opposition. As in the first prophetic message, this call to
discernment indicates to all of the churches that they can discern the words of this prophecy. The
context of worship, again, is the place for the giving and receiving of prophetic messages.
The Spirit‟s call to discernment is followed by the concluding eschatological promise to
the overcomers – those who heed the words of Jesus. In the present context, this would include
continuing to worship the living Jesus and continuing to live a life of faithful witness even in the
face of suffering and death. In doing this, the overcomers are to be closely identified with Jesus,
the one who overcame death and now lives. The promise to the worshipping community is that
they will in no way105 be hurt or injured by106 the second death (2.11b). Jesus has already
promised a crown of life to those who remain faithful unto death. Now the community discovers
that Jesus‟ reward, the crown of life, is not a temporary reward. Although death is a very real
possibility for those who remain faithful, Jesus has the keys to Death. Whatever the „second
death‟ is, the hearers know without a doubt that they will never be affected by it, even though
they may be facing the „first death‟ very soon.107As with the first eschatological promise, this
promise of life is received proleptically in the worship experience of the community. It is
perhaps here, at the end of the prophetic message, that the community is able to discern Jesus‟
earlier words that despite their condition of poverty they are rich. They are rich because of what
they receive from Christ. Therefore, the eschatological promise, like the ascription, draws the
attention of the community away from their immediate situation to Jesus who is in their midst by
the Spirit and who is to be worshipped as the giver of life.
Pergamum (2.12-17)
The third prophetic message is for the church in Pergamum specifically and all the churches in
general. The tavde levgei indicates that Jesus is about to speak again. Jesus is identified oJ e[cwn
th;n rJomfaivan th;n divstomon th;n ojxei:an (2.12). The double-edged sharp sword is the only piece
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of weaponry associated with Jesus in the inaugural vision. That the sword comes from Jesus‟
mouth speaks to the power and accuracy of his discerning words.108
Jesus reveals what he knows about the Pergamum church: Oi\da pou: katoikei:V, o{pou oJ
qrovnoV tou: Satana:, kai; kratei:V to; o[nomav mou kai; oujk hjrnhvsw th;n pivstin mou kai; ejn
tai:V hJmevraiV jAntipa:V oJ mavrtuV mou oJ pistovV mou, o}V ajpektavnqh par j uJmi:n, o{pou oJ
Satana:V katoikei: (2.13). Jesus‟ discernment, like the sword coming from his mouth, is pointed
and sharp. He explicitly identifies their dwelling place with the place where Satan dwells and has
his throne.109 The hearers would recall Satan‟s work against the church in Smyrna. Here they
discover Satan‟s stronghold in Pergamum. The two-fold reference to Satan brackets further
discernment from Jesus. The church demonstrates faithful witness by holding fast to Jesus‟
name. Coupled with holding fast is the acknowledgement that they have not denied110 their faith
in Jesus even in the days of Antipas. The aorist tense of ajrnevomai stands in contrast to the
present tense of kratei:V, indicating that Jesus knows of a particular time, identified by reference
to the days of Antipas, when the believers‟ confessed and did not deny their faith. Jesus singles
out Antipas, one of their own who was put to death, as an example of faithful witness. Antipas,
who is identified by Jesus as my faithful witness is described in language reminiscent of Jesus
(1.5).111 Thus, Jesus, the faithful witness, calls Antipas my faithful witness. The double use of the
pronoun mou is emphatic and closely connects Antipas to Jesus.112 That Antipas‟ death took
place where Satan dwells – the place where they live! – indicates that Antipas was killed for his
108
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belief in Jesus and Satan is behind that death.113 The warning of death in Smyrna (2.10) takes on
added urgency as does the admonition to be faithful unto death. Antipas serves as an exemplar
for the churches as one who embodied faithful witness as an act of worship. It is perhaps here,
with the notice of the first martyr to this point in Revelation, that the eschatological promises
from the messages to Ephesus and Smyrna become the foundation for the hope of the believing
communities. In bearing witness to Jesus unto death, Antipas is now in the presence of Jesus –
the paradise of God – where he wears a crown of life and eats from the tree of life. For Antipas,
as for all who overcome, the second death is rendered powerless.
Jesus‟ words of discernment to the worshipping community also include words of
reproof. Jesus‟ discernment reveals that there are those within the church who are holding to both
the teachings of Balaam and the Nicolaitans. The reappearance of kratevw creates a patent
contrast with those whom Jesus has just commended for holding fast to his name (2.13). The
double use of the noun didachv indicates that both „Balaam‟ and the Nicolaitans are giving
instruction within the community. The use of didachv suggests that teaching and instruction was a
part of the church‟s gatherings, yet the community has apparently failed in its discernment as
false teachers are operating in its midst. Jesus identifies one of the false teachers symbolically as
the biblical character Balaam.114 This suggests that the community knows the biblical story and,
more importantly, should be able to discern the „Balaam‟ within their midst. 115 „Balaam‟ is
identified as the one teaching Balak to throw a snare before the Israelites in the form of eating
food sacrificed to idols and engaging in sexual immorality.116 The church is to heed the lesson of
the Israelites who were ultimately led into idolatry with the Moabites in order that the same thing
not happen to them. As with „Balaam‟, the same must surely be said about the Nicolaitans. The
use of oJmoivwV links the teachings of the Nicolaitans to the teachings of „Balaam‟, suggesting
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either two distinct groups or, more likely, that „Balaam‟ is a part of the Nicolaitans.117 Where
their works were condemned in 2.6, here it is their teaching (2.15). Where the Ephesian church
was praised for hating the Nicolaitans, the Pergamum church is rebuked for allowing them to
operate within the community.118 As Israel‟s faith was corrupted by idolatry and sexual
immorality, the church, likewise, is to realize that its faith is in danger of being corrupted. This
teaching and the behavior resulting from it, if indeed the church is actually engaging in idolatry
and immorality, will invalidate the faithful witness of the church. As Jesus has discerned, the
church in Pergamum must also engage in proper discernment both of those who instruct as well
the content of their instruction.
Following Jesus‟ prophetic discernment, Jesus calls the church to repent (metanovhson)
(2.16). This imperatival call to repentance is brief yet pointed. The postpositive ou\n links it
directly to Jesus‟ discerning words concerning false teachers. The church is to recognize its
situation and rid itself of it immediately. The utter seriousness of their repentance is heightened
by Jesus‟ threat to come to them quickly (2.16). The use of the present tense verb e[rcomaiv
coupled with tacu; provides a sense of urgency and immediacy. If he comes to them, says Jesus,
he will make war with them using the sword of his mouth. The aggressive language of war
indicates to the hearers that the living Jesus who is walking in their midst as they worship will
bring immediate judgment upon them.119 Jesus is prepared to „do battle against those who would
pervert his pure gospel into something else‟.120 Because the sword comes from his mouth, the
„war‟ is verbal; that is, the church will be confronted with „his truthful word of witness and,
consequently, condemnation‟.121 All of this makes repentance a crucial act of worship within the
community. With the Balaam story in mind, one might imagine that repentance would take the
form of public confession of sin as well as the expulsion of the false teachers and their followers
from the church.
Jesus‟ threatening words are followed by the third call of the Spirit for discernment. Once
again, the church is to discern that Jesus is speaking to them through the Spirit. The call goes out
for them to examine their private and public witness and to reject any teaching that does not
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align itself with Jesus‟ teaching. The appeal to the stories of Scripture suggests that the reading
and hearing of Scripture is an important activity of worship within the churches. Above all, the
church must repent or face the consequences of their rebellion.
The eschatological promise to the overcomers concludes the prophetic message. It is the
longest promise to this point (2.17). Jesus promises hidden122 manna to the overcomers. Once
again, Jesus appeals to scriptural stories and thereby affirms the church in the use of Scripture for
teaching and instruction. The manna stands in sharp contrast to the mention of food sacrificed to
idols in verse 14.123 Jesus fully expects the church to heed his words, repent, and be overcomers.
It is in worship that the church partakes of the hidden manna – the food which sustains them.
Perhaps this constitutes another allusion to the Eucharist.124 Jesus also promises a white stone125
with a new name written upon it that will only be known to the ones receiving it.126 Whatever
else this promise might indicate, it is not insignificant that Jesus has praised them for holding fast
to his name (2.13). At the very least there is a continuing connection between Jesus‟ name and
the name he will give to the overcomers.127 It is also likely that since Jesus has given Antipas the
name „my faithful witness‟ that the believers are to realize that in holding fast to Jesus‟ name,
they are Jesus‟ faithful witnesses. That this name has already been written128 expresses Jesus‟
expectation that the church will be faithful witnesses to his name. The eschatological promises
are proleptically experienced by the church as they are gathered together in worship.
Thyatira (2.18-29)
The fourth prophetic message to the church at Thyatira is also being read and heard in all of the
churches. This prophetic message begins with the now familiar tavde levgei and proceeds to
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identify Jesus in three ways (2.18b). First, Jesus is oJ uiJo;V tou: qeou:. Remarkably this
designation is not found in the inaugural vision of Jesus; in fact, it is not found in Revelation
prior to this point. Second, Jesus is oJ e[cwn tou;V ojfqalmou;V aujtou: wJV flovga puro;V. This
description of Jesus‟ eyes returns to the portrayal in the inaugural vision but with one slight
difference. Jesus says he is the one having his eyes like a flame of fire. By means of this subtle
shift away from the purely descriptive statement of 1.14 (his eyes as flames of fire), Jesus
becomes the subject of the participle. The hearers wait in expectation of what Jesus has honed
his eyes upon as his gaze penetrates the community. Third, and in continuity with the inaugural
vision (1.15), Jesus is identified as having feet like burnished brass. This imagery suggests
„strength and stability‟.129 By combining elements from the inaugural vision with the title „Son of
God‟, the ascription serves definitively to identify the „one like a son of man‟ that John saw and
who now speaks to the church as the Son of God.
As the narrative switches from third to first person, the hearers prepare for Jesus‟
prophetic words: Oi\dav sou ta; e[rga kai; th;n ajgavphn kai; th;n pivstin kai; th;n diakonivan
kai; th;n uJpomonhvn sou, kai; ta; e[rga sou ta; e[scata pleivona tw:n prwvtwn (2.19). Jesus
makes double mention of the works of the church without describing them in any detail. The
subtle positioning of sou before the first use of ta; e[rga rather than after it, as in the second half
of the verse (see also 2.2), emphasizes that Jesus knows the works specific to the church in
Thyatira.130 Jesus also commends them for possessing love, faith, righteousness, and
perseverance. Aside from the term th;n diakonivan, the hearers have heard these terms used in
the earlier prophetic messages (2.2, 3, 13). Unlike Ephesus, the church at Thyatira is lauded for
its last works being greater than its first works.
The words of commendation from Jesus stand in stark contrast to the extensive rebuke
that Jesus gives to the church. It is here where Jesus‟ flaming eyes provide prophetic
illumination. Jesus‟ rebuke centers around their tolerance of and adherence to the teachings of a
self-proclaimed profh:tin whom Jesus calls jIezavbel (2.20). This „Jezebel‟ didavskei kai; plana:/
tou;V ejmou;V douvlouV porneu:sai kai; fagei:n eijdwlovquta (2.20). Several things stand out here.
First, Jesus indicates that this woman calls herself a prophetess. It would seem that such a title
would connote a position of authority not unlike those who called themselves apostles in the
129
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Ephesian community (2.2). That it is the feminine form is all the more striking. If the church
permits her to teach, this suggests that a woman could function as a prophetess in their
community.131 She does not seem to be rebuked because she is a woman but because she is
claiming to speak for God things that are antithetical to the beliefs and practices of the believing
community. Second, „Jezebel‟ is presently teaching and deceiving the community.132 Third,
Jesus links himself with the church by identifying the members of the church who are falling
prey to „Jezebel‟ as tou;V ejmou;V douvlouV. Fourth, the content of Jezebel‟s teaching is expressed
in exactly the same terms, albeit in reverse order,133 as that of „Balaam‟ (2.14). As with the story
of Balaam, the appeal to the Old Testament story of Jezebel is intended to jolt the hearers into
recognizing compromising and sinful activities taking place even within the church. As the
Pergamum church failed in their discerning of „Balaam‟, so too has the Thyatira church failed to
discern the „Jezebel‟ in their midst. In doing so, they have also failed in discerning their own
spiritual situation.
Where the hearers expect Jesus to issue a call to repentance as in the previous messages
to Ephesus and Pergamum, Jesus‟ next words are unanticipated: kai; e[dwka aujth:/ crovnon i{na
metanohvsh/, kai; ouj qevlei metanoh:sai ejk th:V porneivaV aujth:V (2.21). What is clear is that
Jesus has already warned this prophetic figure to repent (perhaps through a prophetic word
spoken in the context of the worshipping community or through John himself), but she does not
wish to repent of her immorality.134 For the first time in the prophetic messages, the hearers
encounter blatant rebellion to the Son of God who walks in the midst of the community by one
within the community. No doubt as the worshippers are receiving this prophetic word, the two
previous calls to repentance take on added urgency. Additionally, where the hearers might expect
Jesus to announce his coming (as in 2.5, 16), he does not; rather, Jesus acts in other ways with
respect to „Jezebel‟ and her followers. Jesus states: ijdou; bavllw aujth;n eijV klivnhn kai; tou;V
moiceuvontaV met j aujth:V eijV qli:yin megavlhn, eja;n mh; metanohvswsin ejk tw:n e[rgwn aujth:V,
kai; ta; tevkna aujth:V ajpoktenw: ejn qanavtw/ (2.22-23). The shift in verb tenses from present
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(bavllw) to future (ajpoktenw) is striking. The use of the present tense points to the immediacy of
Jesus‟ action; that is, because of her rebellion, „Jezebel‟ and her partners are being judged now.
The future tense is for her „children‟ – those who are led into sin. It is in his action that Jesus‟
coming is realized. For the partners of „Jezebel‟, the judgment – referred to here as great
tribulation – is intended to lead them to repentance. To this point in Revelation, tribulation has
been connected to one‟s witness about Jesus (1.9; 2.9-10). Here, however, those committing
adultery with „Jezebel‟ will receive tribulation from Jesus if they do not repent.135 Their works
stand in sharp contrast to the works which Jesus has commended the church for in verse 19.
Once again, the necessity of repentance as a crucial part of the church‟s worship is underscored.
To refuse is to put oneself in danger of judgment. This is reinforced as Jesus states that he will
kill Jezebel‟s children. As with the idea of tribulation, the concept of being killed has been in
connection with one‟s witness. Further, it is something done to a faithful witness by those
opposing them (2.13). Here, Jesus says that he himself will kill Jezebel‟s „children‟. If the phrase
ejn qanavtw/ is translated as „with a plague‟136 then perhaps the hearers are to understand that this
is the sickbed onto which Jezebel is cast. If so, then her followers will share in her fate.
This strong word of condemnation and judgment, while directed at Thyatira, is intended
as a warning for all the churches.137 All the churches are to know that Jesus searches the minds
and hearts and gives to each according to their works. (2.23b). The importance of discernment
within the community, particularly as it concerns those who minister in their midst, is
underscored.138 It is Jesus, the Son of God, who stands as judge over all the churches. He will
give to them in accordance with their works, whether good or bad.
In verse 24, Jesus shifts his gaze to those in Thyatira who have discerned properly and
have not been deceived by false teaching, here called „the deep things of Satan‟. If „Jezebel‟ is
claiming to speak for God, Jesus reveals the true origin of her teaching.139 By this, those who
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have not been deceived are affirmed in their discernment. Jesus admonishes them to hold fast
(krathvsate) to what they have until he comes (2.25). This admonition connects with the faithful
witness of the church.
As the prophetic message to Thyatira comes to a close, the call for discernment to the
voice of the Spirit follows rather than precedes the promise to the overcomer. The promise to the
overcomer is more expansive than the previous messages: kai; oJ nikw:n kai; oJ thrw:n a[cri
tevlouV ta; e[rga mou, dwvsw aujtw:/ ejxousivan ejpi; tw:n ejqnw:n kai; poimanei: aujtouV ejn rJavbdw/
sidhra:/ wJV ta; skeuvh ta; keramika; suntrivbetai wJV kajgw; ei[lhfa para; tou: patrovV mou,
kai; dwvsw aujtw:/ to;n ajstevra to;n prwiÎnovn (2.26-28. Strikingly, Jesus‟ promise is given to the
one who overcomes and the one who keeps Jesus‟ works until the end. The hearers would not
forget the opening blessing of the Apocalypse where these two ideas are linked (1.3). Jesus
exhorts the Thyatira church to keep his works. Works have heretofore been associated with the
activities of the churches, most recently in Rev. 2.23 where the works serve as the basis for
judgment, yet here the hearers learn about Jesus‟ works. Thus, the hearers have a choice to keep
the works of „Jezebel‟ or the works of Jesus.140 To the overcomers, Jesus promises authority over
the nations, to shepherd them with an iron rod, and the morning star (2.26b-28). The contrast
between „Jezebel‟ and Jesus is clear. „Jezebel‟, an authority figure within the church, will lead
her followers to destruction. Jesus, the Son of God, will lead his followers to victory. By drawing
on images from Ps. 2.8-9, the community is to discern that they will participate in activities of
Jesus himself; that is, believers will shepherd the nations with Christ.141 As Jesus received
authority from the Father, so he gives authority to believers. Jesus also promises the morning
star. Although the text does not give any explanation as to what the morning star is, the hearers
know that at the very least it is connected with Jesus. The promise to the overcomers points the
worshippers to Jesus who comes to them and enables them to experience proleptically his gifts in
worship.
The prophetic message ends with the fourth call to heed the words of the Spirit. Its
positioning at the end takes in the entirety of the message, including the promise to the
overcomer. The present word of the Spirit, again co-terminus with the words of Jesus, must be
heard and obeyed by all the churches. As in previous letters, the key issue of false teaching – an
140
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activity taking place within the worshipping community by pseudo-prophetic figures – takes
center stage. The Spirit‟s call for discernment requires the church to discern the words of Jesus
from the words of those like „Jezebel‟ who claim to speak prophetically. The giving, receiving,
and discerning of the word - all elements of the church‟s worship – must take place under the
guidance of the Holy Spirit.
Sardis‟ (3.1-6)
The fifth prophetic message for the churches is the message to Sardis church. As the hearers
have come to expect, the tavde levgei signals that Jesus is about to speak again. Jesus is identified
by means of two images: oJ e[cwn ta; eJpta; pneuvmata tou: qeou: kai; tou;V eJpta; ajstevraV (3.1).
The mention of the seven Spirits of God takes the hearers back to John‟s greeting from the Spirit
(1.4) as well as John‟s testimony of being ejn pneuvmati. Further, the prophetic messages are
clearly identified as the words of the Spirit. Therefore, in this opening address to Sardis, the
intimate connection between Jesus, the Spirit, and the community is prominent. Smalley
maintains that in this opening, „the Lordship of Christ is asserted in the strongest possible
way‟.142 While this is certainly correct, perhaps this connection between Jesus, the Spirit, and the
community is also intended to add reinforcement to the importance role that the Spirit plays in
the Apocalypse. The ascription affirms the presence of Jesus within their midst, who is
intimately connected with the Spirit and holds the churches close to himself. If the ascriptions
are worshipful expressions about Jesus, perhaps this connection between Jesus and the Spirit
supplies a rationale for the Spirit being a legitimate object of worship within the churches.
With the use of oi\dav, the hearers recognize that Jesus is about to unveil his discerning
assessment of the church: Oi\dav sou ta; e[rga o{ti o[noma e[ceiV o{ti zh:/V, kai; nekro;V ei\ (3.1b).
Jesus knows them; however, he offers no commendation for their works. By contrasting the
concepts of life and death, Jesus pulls back the veneer of their external reputation (zh:/V) to reveal
how he sees them (nekro;V ei\).143 Further, Jesus indicates that there are some things on the verge
of death (3.2a).144 Jesus does not indicate how or why they are dead nor does he give any hints as
to what things are about to die. By means of an explanatory ga;r, Jesus links these rather cryptic
statements back to their works: ouj ga;r eu{rhkav sou ta; e[rga peplhrwmevna ejnwvpion tou:
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qeou: mou (3.2b). The perfect tense eu{rhkav signifies that Jesus has been observing the
community for some time and has found that the works which they are doing are not complete
before God. Jesus calls God „my God‟, which indicates an intimate relationship between Jesus
and God. Since Jesus and the Spirit are clearly connected in 3.1, the relationship between God,
Jesus, and the Spirit, already seen in 1.4 and 2.8, is implicitly strengthened.
Jesus‟ discerning words call for a response from the church. As to Ephesus, Jesus calls
the Sardis church to remember what they have received and heard, to keep these things, and to
repent (3.3). Remembering what they received and heard could be a reference to the gospel
message and suggests that something has been forgotten along the way. In addition to the gospel
message, they have also heard the words of the Spirit speaking to the churches of Ephesus,
Smyrna, Pergamum and Thyatira. The church, therefore, is called to remember what they have
received and heard as they have gathered for worship. Further, they are also to keep these things.
Keeping demonstrates that the community has remembered. Keeping will ensure that those
things about to die will instead begin to live. Third, Jesus calls them to repent. Repentance is the
evidence that the community has discerned that Jesus is indeed speaking to them. In assessing
their spiritual condition, the church must change its ways and align itself with him. Communal
repentance must be demonstrated in the strengthening of those things about to die. Such a change
will enable the church to truly have testimony of being alive.
Jesus‟ next words pick up on the earlier admonition to keep watch in 3.2: eja;n ou\n mh;
grhgorhvsh/V h{xw wJV klevpthV, kai; ouj mh; gnw:/V poivan w{ran h{xw ejpi; sev (3.3b). The ou\n
connects this statement to the series of imperatives in the first half of the verse but indicates that
if they do not keep watch Jesus will come to them suddenly, like a thief. The ouj mh; plus aorist
subjunctive construction emphasizes the absolute unexpected nature of Jesus‟ coming in
judgment if they fail to keep watch.145 The hearers have learned from Thyatira what happens
when there is a refusal to repent (2.21-23). This threat of judgment continues to elevate the utter
necessity of repentance as an on-going activity of worship within the community.
The ajlla; of verse 4 marks a transition in the bleak message to Sardis. Here the tone
softens as Jesus reveals that there are some within the community who have engaged in proper
spiritual discernment: ajlla; e[ceiV ojlivga ojnovmata ejn Savrdesin a} oujk ejmovlunan ta; iJmavtia
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aujtw:n. The reiteration of „name‟ sets up a contrast with 3.1 where Jesus commented on the
o[noma of the community as being alive when in reality it is dead. That this was a general
statement and not indicative of each and every member of the community is attested in verse 4.
Within the community, there are a few who have not soiled their garments. The verb moluvnw is
used in the sense of „religious and cultic defilement‟; thus, it is at this point that the reader
understands why Jesus described the community as dead.146 While many have defiled
themselves, a few have remained faithful. Those who have not soiled their garments will walk
with Jesus in white garments because they are worthy (3.4b). The color white reminds the
hearers of the description of Jesus‟ hair (1.14) as well as the promise of the white stone (2.17).
These faithful few are those who will walk in fellowship with Jesus. The future tense expressed
in peripathvsousin stands in tension with the present tense a[xioiv eijsin. Their future activity
will be a result of their present state. The promise of fellowship with Jesus provides additional
motivation for heeding the call to repentance. Failure to repent will result in loss of fellowship
with Jesus.
The promise to the overcomers in Sardis is three-fold: oJ nikw:n ou{twV peribalei:tai ejn
iJmativoiV leukoi:V kai; ouj mh; ejxaleivyw to; o[noma aujtou: ejk th:V bivblou th:V zwh:V kai;
oJmologhvsw to; o[noma aujtou: ejnwvpion tou: patrovV mou kai; ejnwvpion tw:n ajggevlwn aujtou:
(3.5). The promise is connected to the faithful believers in Sardis by means of ou{twV. Like those
who will walk with Jesus in white, the overcomers will be clothed in white garments and will be
worthy. Further, Jesus promises never to remove the names of the overcomers from the book of
life.147 The realization that one‟s name can be removed serves again as motivation for
repentance. That Jesus has access to this book and the authority to remove names accentuates his
power.148 Additionally, Jesus‟ promise to confess the names of the overcomers before his Father
and before the angels serves as verification that their names indeed are inscribed in the book of
life.149 The language of confession is featured through the Johannine literature where it relates
primarily to individuals making a confession about Jesus; here, the imagery is inverted. „The
power of this promise, that the confessed one will do the confessing, indicates something of the
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faithfulness which Jesus feels towards those who have been faithful to him‟.150 The promise to
the overcomers draws the attention of the church back to Jesus who walks in their midst and who
calls them to renewed relationship with him. Hearing the promises in the context of worship
continues to indicate that believers can experience a foretaste of what is to come in the present.
The prophetic message ends with the fifth call of the Spirit to discernment (3.6) by which
the hearers are confronted with the co-terminus words of Jesus and the Spirit. This connection is
most explicit in this prophetic message owing to the fact that it opens with Jesus having both the
Spirit and the stars in his right hand.
Philadelphia (3.7-13)
The sixth prophetic message is to the church in Philadelphia. With tavde levgei the hearers know
that Jesus is about to speak again. Jesus is identified as: oJ a{gioV, oJ ajlhqinovV, oJ e[cwn th;n klei:n
Dauivd, oJ ajnoivgwn kai; oujdei;V kleivsei kai; kleivwn kai; oujdei;V ajnoivgei (3.7). The use of the
substantive adjectives, the Holy One and the True One, introduces into the narrative two new
descriptors for Jesus. Their appearance here expands the christological focus of the Apocalypse.
In the inaugural vision Jesus holds the keys of Death and Hades (1.18); now the hearers discover
that Jesus holds the key of David. This reference to Israel‟s most famous king carries with it
messianic hopes and expectations, of which Jesus is the fulfillment. As the key-holder, Jesus
exercises the sole power of opening and closing, or perhaps locking and unlocking.151 His actions
cannot be undone. This lengthy ascription continues to inform the hearers about Jesus, the one
who walks in their midst as they are gathered for worship.
As in previous messages, Jesus‟ use of oi\dav sou ta; e[rga (3.8) signals the start of his
discernment into the spiritual life of the church. Rather than enumerating their works, however,
Jesus makes three revelatory statements introduced with ijdou;. In the first statement, the hearers
learn that Jesus has placed before them an opened door which no one is able to close (3.8).152
This seems to tie in with the key of David imagery at the beginning of the prophetic message.
The perfect verbs (devdwka and hjnew/gmevnhn) indicate to the hearers that they are to see that this
door has already been opened and even now is open before them.153 Jesus has placed the opened
door before them because they have little power (mikra;n duvnamin). Jesus does not seem to be
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speaking disparagingly about them in this assessment because he joins this acknowledgment with
two positive elements: they have kept Jesus‟ word and have not denied Jesus‟ name (3.8). Their
lack of power cannot be connected to their spiritual condition since they have proven themselves
to be faithful in these other areas. Jesus commends them for their faithful witness, which likely
reminds all the churches that faithful witness is an act of worship. The hearers recall that the
Pergamum community did not deny Jesus‟ faith even in the time of persecution (2.13). Although
not stated explicitly, the hearers can perhaps infer that the Philadelphian church also made a
confession of their faith in Jesus during a period of persecution. It would seem that the opened
door has been placed before them because of their faithful witness to Jesus.
The other occurrences of ijdou; appear in verse 9 where Jesus indicates his activities on
behalf of the struggling church. Here Jesus declares that he will make those from the synagogue
of Satan who call themselves Jews bow (proskunhvsousin) 154 before them and know that Jesus
loves the Philadelphian church. The reference to the synagogue of Satan and those who call
themselves Jews but are not recalls the prophetic message to Smyrna (2.9). The reappearing of
the description here in the message to the Philadelphian church strengthens the idea that the
believing community has experienced persecution from their Jewish neighbors.155 Although they
call themselves Jews, Jesus, as he did in the message to Smyrna, calls them liars. Here, as there,
the true people of God are those who embrace Jesus as Messiah, the one who has the key of
David. The church, thereby, understands that they are the true people of God not necessarily by
ethnicity but because they have been faithful to Jesus. Because they have kept Jesus‟ word
concerning endurance, Jesus ensures that he will keep them from the hour of trial that is about to
come upon the earth (3.10). In the message to Smyrna, Jesus revealed that the Devil was going to
throw some of them into prison so that they may be tested (2.10). Now, to the Philadelphian
church Jesus announces that they will be kept from, or perhaps preserved during,156 the hour of
testing that is coming to test all the inhabitants of the earth.157
The impetus for maintaining their witness comes in Jesus‟ announcement that he is
coming quickly (v. 11). This announcement „holds no threat‟ of impending judgment for the
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church; nevertheless, they have „the responsibility of continued vigilance‟.158 Because of Jesus‟
coming, the believers are to hold on (kravtei) to what they have so that no one can take their
crown (3.11). That the community is not to let anyone take their crown is an interesting twist
since the crown has appeared as a (future) reward to the overcomers at Smyrna (2.11). This
reinforces the concept of worship as a proleptic eschatological experience. Already they have a
crown! However, Jesus‟ words also indicate that the crown can be taken from them if they are
not engaged in discerning their life in community.
Jesus continues his message with words to the overcomers. To them, Jesus promises two
things. First, Jesus will make them a stu:lon in the temple of God (3.12a). This is the first
occurrence of temple language in the Apocalypse. Jesus identifies the temple as belonging to his
God (tou: qeou: mou); thus, it contrasts sharply with the synagogue of Satan. Temples are places
of worship; pillars are a permanent part of the temple‟s architecture. The overcomers therefore
have the promise of permanent connection to God‟s presence.159 Second, Jesus promises to write
three things upon the overcomers: to; o[noma tou: qeou: mou kai; to; o[noma th:V povlewV tou:
qeou: mou, th:V kainh:V JIerousalh;m hJ katabaivnousa ejk tou: oujranou: ajpo; tou: qeou: mou,
kai; to; o[nomav mou to; kainovn (3.12b). The repetition of the pronoun mou continues the theme
of Jesus‟ connection with the Father, who is identified as „my God‟. The writing upon the pillars
speaks to identity and belonging. The overcomers belong to God, to God‟s community (the New
Jerusalem), and to Jesus himself. Blount writes, „How appropriate that “the ones who did not
deny Christ‟s name, even in the face of opposition,” are in the end inscribed with Christ‟s
name‟.160 The first reference to Jerusalem, identified as God‟s city, at the very least indicates that
the overcomers are to see themselves as residents of the very place where God dwells. It is Jesus,
the one in their midst, who does all of these things for the church. Despite their circumstances
and lack of power, the church is to maintain their witness and worship of Jesus precisely because
they are partakers now, if but in a limited sense, of God‟s realm to be revealed in all its fullness.
The prophetic message concludes with the sixth call of the Spirit for discernment. This
continues to confirm for the hearers the connection between Jesus and the Spirit, who speak the
same thing. It also confirms the connection between the Spirit and the community, for it is within
the worshipping community that the voice of the Spirit is heard. Because this community has
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little power in and of themselves, they must rely fully on the power of the Spirit as they continue
to hold fast to what they have. That they can lose their crown serves as a reminder that they must
continue to hear what the Spirit says to the churches.161 Continuing to heed the Spirit‟s direction
in the community enables them to identify themselves proleptically as citizens of another city,
God‟s New Jerusalem.
Laodicea (3.14-22)
The final prophetic message read, heard, and received in the churches is to the Laodicean church.
As the seventh of seven, it serves as the culmination of the prophetic messages.162 The final use
of tavde levgei signals that Jesus is ready to speak to the churches again. The message begins
with a three-fold description of Jesus as oJ ajmhvn, oJ mavrtuV oJ pisto;V kai; ajlhqinovV, hJ ajrch;
th:V ktivsewV tou: qeou: (3.14). The hearers would likely recognize that none of these
descriptions come from the inaugural vision of Jesus. Thus, this last message is the first message
to describe Jesus in ways wholly separate from the inaugural vision. First, Jesus is identified as
„the Amen‟.163 Johannine hearers might think of the Fourth Gospel where Jesus often prefaced
his words with the ajmhnv ajmhvn formula to validate the trustworthiness of his statements;
therefore, „the one who uses this “amen, amen” formula does so because he is the “Amen”‟.164
That Jesus begins his message to the Laodiceans by identifying himself as the Amen serves to
validate at the outset the significance and trustworthiness of his prophetic message to all the
churches. Its presence here might also remind the hearers of the double usage of the liturgical
ajmhvn found in 1.6-7 where it is used to affirm and conclude two statements about Jesus. The use
of this liturgical word as a title for Jesus serves to deepen the connections between the person of
Jesus and worship.165 Second, Jesus is the faithful and true witness. While each of these
adjectives has been used for Jesus (1.5; 3.7), the double adjectives create a new title for Jesus,
the Faithful and True Witness. Jesus is the faithful witness who stands as the model for all the
churches. Third, Jesus is the ajrch; of the creation of God. The hearers of the text are immediately
struck by the use of the feminine noun hJ ajrch;, usually translated as „origin‟ or „beginning‟.
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Earlier, in 1.5 the masculine noun oJ a[rcwn was used to say that Jesus is the ruler of the kings of
the earth. The two terms share the same semantic subdomain thereby opening the possibility that
hJ ajrch; contains within it the idea of ruling.166 In addition to being the ruler of the kings of the
earth, Jesus is also the ruler of God‟s creation. In this way, Jesus‟ sovereignty and authority is
established in convincing fashion. This final ascription reassures the church that the same Jesus
identified in the opening of Revelation is the one who walks in their midst.
For the final time, the hearers encounter the familiar words of Jesus that signify the start
of his discernment: Oi\dav sou ta; e[rga (3.15). The emphatic placement of the pronoun signals
Jesus‟ intimate knowledge of this particular church. What Jesus knows about this local church is
perhaps the most well-known to modern readers of the Apocalypse: Oi\dav sou ta; e[rga o{ti
ou[te yucro;V ei\ ou[te zestovV. The use of ou[te coupled with the two substantive adjectives
contrasts two states of existence: The church is neither cold nor hot. The hearers would probably
recall a similar technique in Jesus‟ description of Sardis as zh:/V and nekro;V. Here the contrast is
equally stark. Jesus follows up on his opening charge by saying that he wishes they were cold or
hot. This suggests that neither state, hot or cold, is objectionable.167 However, the fact that they
are neither has implications for this church: ou{twV o{ti cliaro;V ei\ kai; ou[te zesto;V ou[te
yucrovV, mevllw se ejmevsai ejk tou: stovmatovV mou (3.16). Jesus discerns the true state of the
church as being neither hot nor cold,168 but lukewarm. Such a condition cannot be tolerated by
Jesus; indeed, he is about to spit or vomit them out of his mouth. Although the warning is
reminiscent of that given to the Ephesian church (2.5), 169 the graphic imagery intensifies the idea
that the works of the Laodicean church make Jesus sick! The intolerable state in which Jesus
views the community seems to stem from their confession about themselves (levgeiV) which
indicates that their works are not just acts or deeds but, in this case, declarations.170 The
Laodicean church says, PlouvsiovV eijmi kai; peplouvthka kai; oujde;n creivan e[cw(3.17). The
adjective plouvsioV and its related perfect verb peplouvthka imply that the community sees
itself as self-sufficient wealth-makers. Jesus unveils reality: su; ei\ oJ talaivpwroV kai; ejleeino;V
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kai; ptwco;V kai; tuflo;V kai; gumnovV (3.17). This piling up of adjectives paints a pathetic
picture of a community ignorant of its own spiritual plight. Their pursuit of wealth has left them
spiritually impoverished.171 In hearing Jesus‟ discerning words, the Laodicean church is to
recognize that they have failed in discerning their own spiritual condition.
Despite such an assessment and despite Jesus‟ warning that he is about to spit them out of
his mouth, Jesus offers the church three ways to remedy its situation (3.18). Jesus‟ counsel is
something the community cannot afford to ignore. First, Jesus counsels them to buy172 from him
gold so that they might become rich (i{na plouthvsh/V). His counsel for them to buy from him, as
opposed to anyone else, points to Jesus‟ ability to provide the best possible things (gold having
been refined by fire) for the church. Second, Jesus counsels them to buy white garments so that
they might be clothed. Such garments are needed to cover the shame of their nakedness. White
garments are the attire of the overcomers (3.5); thus, the offer of white garments indicates that
the Laodicean church, despite its present shameful condition, can be counted among those who
overcome if they take Jesus‟ counsel. Third, Jesus counsels them to buy salve to anoint their eyes
so that they might be able to see. The hearers know that Jesus‟ eyes are like flames of fire (1.14),
which are capable of searching the minds and hearts of the churches (2.18, 23). Jesus‟ eyes do
not miss a thing; conversely, the Laodiceans‟ eyes have missed everything. The salve which
Jesus has will cure their blindness if they will take his counsel and look to him for provision.
In his next words, Jesus says ejgw; o{souV eja;n filw: ejlevgcw kai; paideuvw (3.19a). To a
community exposed as wretched, pitiable, poor, blind and naked, this unexpected word of Jesus‟
love is remarkable. This statement speaks specifically to the Laodicean church; however,
because this is the final message, it speaks to all the churches. In this, the hearers understand that
Jesus‟ words to all of the churches come out of his love for them. The acknowledgment of Jesus‟
love would likely remind the hearers of 1.5 and 3.9. Although Jesus uses filevw rather than
ajgapavw, the two terms clearly function as synonyms. Johannine hearers would recall that in the
Fourth Gospel, Jesus uses both ajgapavw and filevw to speak of the Father‟s love for the Son (Jn
3.35; 5.20). Just as the Father does not exhibit any lesser form of love for the Son, neither does
the Son of God exhibit any lesser form of love for the churches. It is out of this love that Jesus
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hands out „educative discipline‟.173 What follows are two commands that Jesus gives to the
church: zhvleue ou\n kai; metanovhson (3.19b). Grammatically, the commands speak to two types
of actions; therefore, as a present continuous imperative, zhvleue stands in tension with the
punctiliar aorist imperative metanovhson. Further, the order of the commands is curious. One
would expect Jesus to call them to repentance first so that they could then be zealous, yet Jesus
first exhorts them to be zealous. Although the Laodiceans are lukewarm and ignorant of their
own spiritual condition, they are still a community of believers who can burn with zeal for Jesus
if they will take his counsel and respond to his reproof and discipline.174 Responding to Jesus‟
discipline demands that the worshipping community engage in corporate confession and repent
of their nauseating works. Their repentance must be evidenced in their works and attested by the
Spirit. That this is the final call to repentance in the prophetic messages serves to heighten the
importance of repentance for all of the communities. All the churches face the prospect of being
spit out if they do not heed the message of Jesus
It is at this point in the message that the hearers expect Jesus to announce he is coming to
them, but what they discover is that Jesus is already there: ijdou; e{sthka ejpi; th;n quvran kai;
krouvw` ejavn tiV ajkouvsh/ th:V fwnh:V mou kai; ajnoivxh/ th;n quvran, [kai;] eijseleuvsomai pro;V
aujto;n kai; deipnhvsw met j aujtou: kai; aujto;V met j ejmou: (3.20). In this statement Jesus reveals
that he has been standing at the door to the church175 and knocking. The hearers would probably
remember Jesus‟ words to the Philadelphian church that he placed before them an opened door
that no one can shut (3.8). The door to the Laodicean church, however, appears to be shut. The
one who walks among the candlesticks stands at their door and knocks, waiting to be invited in.
Although Jesus has the ability to walk through this door (as Johannine hearers would recall, Jn
20.19, 26), he chooses not to do so; rather, he stands and continues to knock. Their inability to
discern their own condition has not only blinded their eyes but plugged their ears to Jesus‟
knocking. Nevertheless, they are still, barring a refusal to repent, his church.176 The persistent
pursuit of Jesus is further portrayed in his calling out to the church. His voice, described as the
sound of many waters in 1.15, thunders to his beloved church. If they will hear his voice, he will
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come to them and eat with them. Again, such a statement is meant not just for the Laodicean
church but for all the churches who have heard Jesus‟ voice through the Spirit. The use of the
subjunctive mood (ejavn tiV ajkouvsh/) indicates that it will be up to the hearers to hear. If they do,
Jesus will come and will eat with them – a „promise of the most intimate fellowship possible‟.177
The idea of sharing a meal gathers up the earlier imagery of eating from the tree of life and
partaking of the hidden manna; thus, language related to eating forms an inclusio around the
prophetic messages. In light of the liturgical setting of the Apocalypse and Jesus‟ messages to the
churches, it is plausible that this imagery would be understood as referencing the Eucharist.178 In
such a setting, this final plea from Jesus becomes all the more striking. While they eat and drink
the flesh and blood of Jesus (Jn. 6), the very one whose presence they invoke stands outside.179
For the final time Jesus makes a promise to the overcomers: oJ nikw:n dwvsw aujtw:/
kaqivsai met j ejmou: ejn tw:/ qrovnw/ mou, wJV kajgw; ejnivkhsa kai; ejkavqisa meta; tou: patrovV
mou ejn tw:/ qrovnw/ aujtou: (Rev. 3.21). Jesus‟ promise to give them a seat on his throne holds out
the possibility for them to be identified with Jesus not unlike the way Jesus is identified with
God; that is, the Laodicean church has the potential to sit with Jesus on his throne if they repent.
Their ability to overcome is possible because Jesus walks among them as the model overcomer
(ejnivkhsa). As the final promise, these words also serve as a comprehensive promise for all the
churches who maintain their worship of Jesus. The final promise to the overcomers collapses the
space between the present and the eschatological future so that worship creates the context for
the proleptic experience of sitting on the throne with Jesus.
The message closes with the Spirit‟s final call to discernment. For a final time, the
churches are reminded that the Spirit communicates the words of Jesus. For a final time, the
churches are to be encouraged to engage in discernment. Laodicea can remedy its spiritual
condition by recognizing their intolerable state, by looking to Jesus for provision, and, above all,
by repenting. Further, all the churches must discern who is knocking at their door and calling to
them. The Spirit assures them that Jesus himself is knocking, calling, and waiting to be invited in
for fellowship. The understanding of the on-going presence of the Spirit within the churches
serves to reassure the churches that the Spirit will continue to speak the words of Jesus to them.
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Summary
The opening chapter of the Apocalypse is comprised of a liturgy-filled prologue, a description of
how John received the visions he records while in worship, and a vision of the living Jesus who
both comes to and commissions John to record all that he sees. The opening chapter makes clear
that the Apocalypse is for the seven churches of Asia Minor. The churches are of singular
importance for Jesus for they are symbolized as the lampstands among which he walks and the
stars which he holds in his hand. These images speak to Jesus‟ relationship, fellowship, and
connection to the communities, for they are his churches. That the opening chapter is filled with
worshipful confessions suggests that the worship in the churches must be an extension of their
self-understanding. They must confess that they are loved by Jesus and freed from sin by Jesus‟
blood (1.5b), and that they are constituted as a kingdom of priests (1.6). They must testify, like
John, that God is the Alpha and Omega (1.8) and that Jesus is the First and the Last, the Living
One (1.17-18). Additionally, the churches are an eschatological community waiting for the return
of Jesus (1.7) who is now the exalted Lord of all the churches. The churches‟ shared experience
of qlivyiV, basileiva, and uJpomonhv (1.9) because of their witness about Jesus must not dampen
their proclamation of Jesus‟ return nor skew their self-understanding as an eschatological
community.180 This opening chapter reveals that all that is to follow in the Apocalypse is to be
read, seen, and heard in the Spirit in the context of the Christian community.
The seven prophetic messages of Revelation 2-3 are evidence of John‟s obedience to
write the words of Jesus to the seven churches of Asia. The messages likely would have been
read and heard within each worshipping community as part of their worship. As John is ejn
pneuvmati so too are the churches. In the churches, worship is an encounter with the living Christ
that takes place „in the Spirit‟ (Revelation 1). Reading the prophetic messages with an eye
toward worship that began in the first chapter of Revelation reveals five aspects related to
worship in the Spirit.
First, the presence of the living Jesus is in the midst of the churches. One of the ways that
Jesus‟ presence is expressed is through the ascriptions in each message (2.1, 8, 12, 18; 3.1, 7,
14). Each ascription is a description of or declaration about Jesus that takes on meaning
particular to each message. Coupled with the specificity of what Jesus knows about each church,
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the ascriptions demonstrate that Christ indeed is in the midst of each community. Collectively,
the ascriptions create a liturgy – a doxological confession about Jesus. As each message unfolds,
the churches discover another reason to worship Jesus. The presence of Jesus in their midst is
further expressed in Jesus‟ statements of judgment if the church does not respond to his words of
rebuke. These statements are found in four of the seven messages and are often connected to
repentance (2.5, 16, 22-23; 3.3). In three of the four statements, Jesus indicates that he will come
to them if they do not repentance. This suggests that the hearers must give urgent and immediate
attention not only to Jesus‟ words but also to his presence among them.
Second, repentance is a liturgical activity. In five of the seven messages, the church is called
to repent (2.5, 16, 22; 3.3, 19). Repentance indicates that they indeed have heard the voice of
Jesus in their midst and that they are obedient to his words. The implications of ignoring Jesus‟
call to repentance are also demonstrated in the messages, most notably in the figure „Jezebel‟.
That the churches are called to repentance as they are gathered in worship indicates that
repentance is a corporate liturgical activity of the community that must involve confession.
Repentance calls for action on behalf of the community; that is, repentance must be evidenced in
the works of each church for Jesus knows their works.
Third, worship creates a context for prophetic words and discernment. The messages
themselves are prophetic oracles of Jesus given through the Spirit that reveal Jesus‟ intimate
knowledge of the churches (2.2-3, 9, 13, 19; 3.1, 8, 15). The community hears the voice of Jesus
as the worship in the Spirit. Prophetic speech, therefore, is an essential element of worship. Not
all prophetic words come from the Spirit; therefore, there are words that are not to be received
within the community. The Spirit reveals that false prophets with false messages have infiltrated
the churches. The Spirit aids the community in proper discernment and assures the churches that
the words they are hearing are the words of Jesus, thereby testifying to their validity. Not only
must the church be able to discern words of prophecy, they must also be able to discern their
own spiritual condition. Jesus‟ evaluations serve as a model for the type of self-discernment
which must take place when the church is gathered for worship. The call of the Spirit, addressed
to all of the churches, indicates that the churches can discern if they will listen to the Spirit.
Taken collectively, the churches are challenged to hear the comprehensive message of the Spirit.
Thus, one message cannot be heard in isolation from the others; the messages together are Jesus‟
words mediated through the Spirit to the worshipping communities.
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Fourth, faithful witness is worship. This is found to some degree in all seven messages. It is
often expressed in the idea of endurance or perseverance (2.2, 19), of being faithful (2.10, 13;
3.14), and of not denying Jesus (2.13; 3.8). Faithful witness is also modeled for the churches in
the death of Antipas, Jesus‟ faithful witness. It is not insignificant that the final prophetic
message identifies Jesus as the faithful witness, the one whom the churches are to emulate.
Fifth, worship in the Spirit collapses the time between the present and the future. This is
expressed in the eschatological promises to the overcomers (2.7, 11, 17, 26-28; 3.5, 12, 21).
These rewards are not „put off‟ until the end of the book, where John sees the new heaven and
earth and the New Jerusalem; rather, the eschatological promises are a present reality for those
keeping the words of this prophecy (1.3). In worship, the church receives a foretaste of what
awaits them. It is this foretaste that enables them to continue in their worship and witness to
Jesus. While every message contains a promise specific for each church, together the promises
form a collective store-house of rewards for all the faithful worshippers of Jesus.

III. ejn pneuvmati – „In Heaven‟ (4.1-16.21)
Revelation 4.1-16.21 is the largest section of the Apocalypse. Contained within this section is the
inaugural throne room scene (4-5), the opening of the seven seals (6.1-8.5), the seven trumpet
judgments (8.2-11.19), the cosmic story of the conflict of God‟s people (12.1-15.4), and the
seven bowl judgments (15.1-16.21). In addition, this section continues the book‟s theme of
worship as several worship scenes are embedded into the narrative.
A. Revelation 4-5
After Jesus‟ piercing evaluation of the 7 churches in Revelation 2-3, the hearers are summoned,
along with John, to the throne room of heaven.181 If the worship practices of the churches were
the focus of Revelation 2-3, it almost goes without saying that the focus of Revelation 4-5 is also
181
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worship as the hearers are privileged to behold acts of heavenly worship, listen to hymns of
heavenly worship, and participate in the heavenly liturgy. These chapters, which belong
„inseparably together‟,182 have been described as the „heart‟ of the Apocalypse,183 as „the
interpretive key to understanding the Apocalypse‟,184 and as its „cosmic center‟.185 Smalley sees
them as a means for the hearers to „reflect upon and to recapitulate the scenes immediately
preceding and following them‟.186 Fee, who regards Revelation 2-3 as the „immediate
background‟ for chapters 4-6, notes that no matter what condition in which each of the churches
was found to be, all of them are invited to see the throne room of heaven.187 He sees Revelation
4-5 as happening simultaneously with Revelation 2-3; thus, John‟s hearers, who have received
Christ‟s „view from below‟ in terms of his evaluation of them are now given „a view from above,
the eternal context in which they are to understand their own present existence, and in light of
which they are to understand everything that follows.‟ In this way, heaven and earth are seen „in
light of each other‟ and the church is called to worship.188
Revelation four opens with a transitional marker: meta; tau:ta ei\don. This is the first
occurrence of this phrase in the narrative, but the hearers will soon discover that John employs it
frequently throughout his visions (see 7.1, 9; 15.5; 18.1; 19.1). The opening verse is tied to the
preceding chapters in several ways. First, the phrase meta; tau:ta was heard in the words of the
risen Jesus as he commissioned John to write of the things which are and the things which are
about to happen after these things (1.19). Second, door imagery was found in the final two
prophetic messages (Rev 3.8; 20). Here, however, it is John who sees an opened door. The verb
ei\don was last used in 1.12 and 1.17 where John saw the risen Christ in the midst of the
lampstands. Its reoccurrence here suggests that John is now seeing something new. Third, John
identifies the voice he is hearing with the voice he heard at the start of his vision (1.10). Since
Jesus is the one who speaks to John (1.17-20), the hearers are led to surmise that Jesus is the one
speaking to him in 4.1 from heaven. Fourth, just as John was summoned to action in the
command to write what he saw and send it in a book to the seven churches (1.11), so also is John
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now summoned to action in the command to come up (ajnavba w|de) to heaven. Fifth, John is to
see the things which must happen next, which not only connects back to Jesus‟ words in 1.19 but
also to the opening of the Apocalypse (1.1).
The summons for John to come to heaven is made possible by means of the Spirit:
eujqevwV ejgenovmhn ejn pneuvmati (4.2). This notification of being „in the Spirit‟ continues the
narrative thread begun in Revelation 1; that is, John has been and still is „in the Spirit‟ since
nothing in the text indicates otherwise to the hearers.189 The ejn pneuvmati phrase thus provides
continuity with the previous chapters. Whereas John was ejn pneuvmati and received a revelation
of and commissioning from the risen Jesus in 1.9, so now the words of the risen Jesus result in
John being ejn pneuvmati, thus strengthening the idea revealed in the seven prophetic messages of
the close connection between the Spirit and Jesus. The use of eujqevwV indicates that John is
transported at once in his vision to the throne room in heaven.190 This signals a dramatic shift in
venue for John and his hearers. The earthly settings of Patmos and the seven churches of Asia
now give way to another setting, simply identified as heaven, „a setting both remote and
surreal‟.191 John does not describe his ascent to heaven as this does not seem to be his intent.192
That John is there – he who is a brother with those in the seven churches, he who has seen the
risen Jesus and communicated his words to the churches – suggests that there is a close link
between heaven and earth193 and, more specifically, between the churches and the realm of
heaven.
Once in heaven, John sees a throne and one sitting on the throne. The imagery of thrones
would be fresh in the minds of the hearers from the opening greeting (1.4) and from the
prophetic message to Laodicea (3.21).194 John describes the one who sits on the throne in
surprisingly brief fashion by likening God‟s appearance to the precious stones, jasper and
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carnelian (4.3).195 God as the one on the throne is unquestioned. Perhaps the emphasis on the
throne serves to contrast the other „occupied‟ throne mentioned to this point – namely, the throne
of Satan (2.13).196 By focused attention on the throne of God, the awesomeness and majesty of
the throne – and of God – dwarfs any other supposed throne or ruler. It is God on the throne who
rules and reigns.197 It is this sovereign ruler of the world that the churches are aligned with and
worship, despite any and all suffering or persecution.198
The central location of the throne of God in heaven provides further attestation to God‟s
universal sovereignty.199 John describes the throne as being encircled (kuklovqen) by a rainbow
that looks like an emerald (4.3), but, more significantly, the throne is also encircled (kuklovqen)
by twenty-four thrones upon which the 24 elders sit (4.4).200 This clustering of thrones around
the throne of God underscores the supreme authority of God while introducing the hearers to
new characters in the heavenly court. The appearance of the 24 elders comes without preamble
or fanfare, significant in light of the fact that the elders are unique to John‟s vision when
compared to other visionary accounts. Their proximity to the throne hints at their importance for
John. Hurtado, in fact, suggests that the elders „may be the point of emphasis in the scene,
second only to the throne of God‟.201 They are residents of heaven (whether human or angelic
John does not say),202 yet their name – elders – suggests that they function in a leadership or
195
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supervisory role.203 It will be up to the ensuing narrative to define the role of the elders. Their
proximity to God and God‟s throne indicates a unique relationship between the elders and God.
Although John does not provide any physical description of the 24 elders, the hearers would
likely see continuity between the elders and the overcomers in the prophetic messages; for, in
addition to sitting on thrones (as the overcomers are promised in 3.21), the elders have been
clothed (peribeblhmevnouV) in white garments, like that promised to the overcomers in 3.5, and
they have golden crowns, like those promised in 2.10. In this way, the vision of the elders „seems
to be assurance of the heavenly reality of the promises‟.204
Next, John states that out from the throne of God comes ajstrapai; kai; fwnai; kai;
brontaiv (4.5), theophanic elements which distinguish God‟s throne from all others and adds to
its awe and mystery. Furthermore, John sees seven flaming torches identified as ta; eJpta;
pneuvmata tou: qeou:205 burning before the throne. This reinforces what the hearers have already
learned about the close connection between God and the Spirit in 1.4. In addition to the Spirit
being before the throne, John also sees something like a crystal sea of glass before the throne
(4.6).206 Finally, John notes that in the midst of the throne and around the throne are tevssara
zw/:a (4.6b).207 Here again, John‟s description continues to give attention to the throne of God
even while introducing new characters – the four living creatures – into the narrative.
John offers the hearers a physical description of the four living creatures that is
reminiscent of the creatures in Ezekiel‟s vision (Ezek. 1.5-14); however, John‟s attention appears
riveted less on their appearance and more on their activity. John states that the living creatures
203
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offer worship night and day (4.8a). By the use of the hendiadys hJmevraV kai; nukto;V, John
reimagines the concept of time.208 The living creatures sing209 the first of many hymns that will
appear in the Apocalypse:
{AgioV a{gioV a{gioV
kuvrioV oJ qeo;V oJ pantokravtwr,
oJ h\n kai; oJ w]n kai; oJ ejrcovmenoV (4.8c).210
The liturgical language of Revelation 1 has prepared the hearers for this heavenly liturgy. Source
critical issues related to whether or not this liturgy emulates the Roman court,211 comes from
early Jewish or Christian worship,212 or is John‟s own composition are issues which cannot be
resolved with any degree of certainty or satisfaction. The narrative testifies of the heavenly
throne room of God being a place filled with the sound of music. It is not insignificant that the
first song John hears draws its source from the Scriptures (Isa 6.3). Jörns suggests that the
notification that the creatures sing it day and night is a conscious way for John to link the song to
the praise of God in Isaiah 6. In this way, John presents the same picture as that found in
Isaiah.213 Although the song of the four creatures begins the same as that which Isaiah hears, it
continues with two descriptions of God familiar to the hearers from Revelation.214 First, God is
identified as „Lord God, the Almighty‟. This divine title, which will occur throughout the rest of
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the narrative (11.17; 15.3; 16.7; 21.22), first occurs in 1.8, albeit as separate titles. Second, God
is described as „the one who was and is and the one coming‟, familiar to the hearers from 1.4, 8.
Thus, it is entirely appropriate that Revelation‟s first song is both ancient and yet familiar. What
Isaiah heard, John hears and more. What the heavenly hosts sing, the churches are to sing.215 The
hymn has a pedagogic function as it emphasizes the person and character of God.216 The
theocentricity of their song accords with the singular focus of John‟s vision of the throne room;
namely, God is unrivaled in sovereignty and majesty. In making such a claim, the worship of
God is for the hearers nothing less than a political statement of allegiance. To worship God as the
Lord God Almighty is to deny that status to any other ruler or deity. As such, worship is a
subversive activity.217 John‟s notification that the living creatures sing without ceasing indicates
that worship is an on-going activity in heaven. That this is the first thing that the hearers hear in
John‟s vision of heaven provides affirmation for their own worship and creates continuity
between their worship and the worship of heaven. The collapsing of time and space, a key
feature within the prophetic messages, occurs once again as the hearers experience the worship
of heaven.
As the living creatures worship God in song, the 24 elders join in the worship in their
own unique way. John records that the elders pesou:ntai before the throne, proskunhvsousin the
one living forever,218 balou:sin their crowns before the throne,219 and sing (levgonteV) their own
song (4.10). The hearers would recall John‟s own action of falling before the risen Jesus (1.17).
That the 24 elders likewise fall before God and worship confirms the appropriateness of this
action as a bodily response of worship that expresses submission and allegiance to God.220 The
song of the 24 elders is the second song in heaven that John hears and records. It is an antiphonal
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response to the song of the living creatures.221 Like their song, the elders‟ song is theocentric in
its focus and pedagogic in its content:
[AxioV ei\, oJ kuvrioV kai; oJ qeo;V hJmw:n,
labei:n th;n dovxan kai; th;n timh;n kai; th;n duvnamin,
o{ti su; e[ktisaV ta; pavnta
kai; dia; to; qevlhmav sou h\san kai; ejktivsqhsan (4.11).
In their hymn, the 24 elders sing of God as the Worthy One,222 who is to receive glory, honor and
power because of God‟s role as Creator of all things.223 Not to be missed is the personal and
direct nature of the hymn noted by the second person pronouns. The hymn is an antiphonal
response to verse 9 with the echoing of dovxa and timhv. The hymn continues with duvnamiV
followed by the o{ti clause, a construction indicating that the emphasis is on duvnamiV; that is,
God is connected with power in his role as Creator.224 This stress on God as Creator is new to
the Apocalypse, yet John‟s hearers would likely recognize this central tenant of both Judaism
and Christianity. It is this One whom the elders proclaim as „our‟ Lord and God. That the
heavenly elders speak of God as their Lord and God encourages John‟s hearers in their
identification of God; that is, John‟s hearers are affirmed in their identification with and worship
of God, who is Lord and Creator.
The events of Revelation 5 flow uninterrupted from the events of Revelation 4 as
indicated by the opening kai; ei\don. In chapter 4, John‟s attention is centered upon the throne of
God and the worship of God given by the 4 living creatures and the 24 elders. Now as John
looks, he sees at the right (ejpi; th;n dexia;n)225 of the one sitting on the throne a biblivon (5.1). As
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throne language dominated chapter 4, so now does scroll language dominate Rev. 5.1-10. John
describes the scroll as gegrammevnon e[swqen kai; o[pisqen and katesfragismevnon sfragi:sin
eJptav. John‟s use of the perfect suggests that John is seeing a scroll that has already been
prepared and now awaits its opening.226 To such an end, John sees (kai; ei\don) a strong angel
khruvssonta227 in a loud voice, TivV a[xioV ajnoi:xai to; biblivon kai; lu:sai ta;V sfragi:daV
aujtou:~ (5.2). The question proclaimed by the angel is perplexing; after all, the 24 elders have
just sung that God is worthy. If God, who is supremely worthy, is not going to open the scroll in
his hand, then perhaps the hearers would anticipate that one of the faithful, such as those in
Sardis who are identified as worthy, might open the scroll. That no one is found who is able to
open the scroll or look at it (5.3) elicits an emotional response from John: kai; e[klaion poluv
(5.4). The imperfect tense of the verb suggests that John is in this state of despair for some time
before one of the elders speaks to him: Mh; klai:e, ijdou; ejnivkhsen oJ levwn oJ ejk th:V
fulh:V jIouvda, hJ rJivza Dauivd, ajnoi:xai to; biblivon kai; ta;V eJpta; sfragi:daV aujtou: (5.5). The
position of the verb nikw: at the beginning of the clause would likely stand out to the hearer;
after all, this verb was the dominant verb used for the overcomers in the prophetic messages, and
even Jesus used it of himself in 3.21. The subject of the verb, however, is not a particular person
but rather an animal - the Lion of Judah. John‟s use of symbolism would perhaps be discerned by
his hearers as a reference to Gen. 49.9, a text with messianic overtones. This Lion is further
described as the root of David, perhaps reflective of Isa. 11.1-16. Such an association to David is
not without precedent in Revelation, as Jesus identified himself with reference to David in 3.7.228
That the Lion overcomes encourages the hearer to recognize that the Lion is a symbol for Jesus
(Rev. 3.21; Jn 16.33).
While John hears about a Lion, he sees something entirely different: Kai; ei\don ejn mevsw/
tou: qrovnou kai; tw:n tessavrwn zw/vwn kai; ejn mevsw/ tw:n presbutevrwn ajrnivon eJsthko;V wJV
ejsfagmevnon e[cwn kevrata eJpta; kai; ojfqalmou;V eJpta; oi{ eijsin ta; [eJpta;] pneuvmata tou: qeou:
ajpestalmevnoi eijV pa:san th;n gh:n (5.6). Now in the midst of all the thrones in heaven stands a
candidate to take the scroll and occupy the place on the throne‟ (p. 53). The taking of the scroll at the right hand/side
of God is an indication of „the bestowal of royal authority‟ upon Jesus, the Lamb (p. 54).
226
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Lamb! This „psychedelic-like morphing of one form into another‟ is likely a surprise to the
hearers.229 Perhaps Johannine hearers would think of how Jesus is called oJ ajmno;V tou: qeou: oJ
ai[rwn th;n aJmartivan tou: kovsmou (Jn 1.29, 36).230 That this Lamb stands as slain indicates that
„the victory of the Lion has been won through the sacrificial death of the Lamb‟.231 The perfect
verbs (eJsthko;V and ejsfagmevnon ) highlight the extraordinary nature of this Lamb for though he
was slain, he now lives.232 Jesus‟ own acknowledgement that he was dead but now lives (1.18;
2.8) gives added confirmation that this Lion-Lamb is Jesus, 233 the one who is praised for „loving
us and loosing us from our sins by his blood‟ (1.5). The Lamb has seven horns, which
symbolizes complete power. Barr rightly calls this an „oxymoron‟ as lambs are not powerful
animals.234 Moreover, the Lamb has the fullness of the Spirit because his seven eyes are the
Spirit of God being sent out into all the earth. The hearers would recall the prominent place of
the Spirit before the throne of God (1.4; 4.5) as well as the close connection between Jesus and
the Spirit displayed in the prophetic messages. The use of ajpostevllw could suggest the concept
of being sent on mission; thus, the Spirit, as the eyes of the Lamb, is sent out into all the earth,235
including the seven churches. This is why Jesus knows what is happening in the seven churches.
Conceiving of the eyes of the Lamb as the Spirit reveals the deep relationship between Jesus and
the Spirit236 while it also communicates to the churches the importance of heeding the Spirit.
As John watches, the Lamb receives (ei[lhfen) the scroll from the right hand of the one
sitting on the throne (5.7). The use of the perfect tense of lambavnw brings focused attention to
this important event. 237 While the hearers might expect the Lamb immediately to open the scroll,
what transpires is unexpected. John sees the elders and the living creatures fall (e[pesan) before
the Lamb. Earlier, the elders alone fell before the throne of God in worship when the living
229
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creatures offered vocal praise unto God (4.10). Now both the elders and the living creatures
engage in this kinesthetic act of worship. They also have with them harps and golden bowls full
of incense which are the prayers of the saints (5.8). That the prayers of the saints are held, so to
speak, in golden bowls is perhaps indicative of their value and worth. The hearers would likely
connect their own prayers with those John sees. That their prayers are in the throne room of God
where unceasing worship takes place reveals that prayer is to be counted as worship. Further, the
location of the prayers of the saints at this particular point in the narrative connects their prayers
with the Lamb‟s reception of the scroll; that is, in some way, their prayers have helped to bring
about this momentous event. The elders and living creatures sing wJ/dh;n kainh;n. Considering that
John has already heard two songs to this point, both of which have been sung to God, the
notification that this song is new adds to the extraordinary event unfolding.238 For the Lamb, only
a new, spontaneous, song is appropriate:
[AxioV ei\ labei:n to; biblivon
kai; ajnoi:xai ta;V sfragi:daV aujtou:,
o{ti ejsfavghV kai; hjgovrasaV tw:/ qew:/ ejn tw:/ ai{mativ sou
ejk pavshV fulh:V kai; glwvsshV kai; laou: kai; e[qnouV
kai; ejpoivhsaV aujtou;V tw:/ qew:/ hJmw:n basileivan kai; iJerei:V,
kai; basileuvsousin ejpi; th:V gh:V (5.9-10).
Whereas the opening two words echo the opening of the song sung in 4.11, this song is
song to the Lamb, as the rest of the first line makes clear. That Jesus is being worshipped is
momentous in light of the monotheistic worship presented in Revelation 4. Bauckham states that
„the worship of Jesus must be understood as indicating the inclusion of Jesus in the being of the
one God defined by monotheistic worship‟.239 The new song makes explicit for the hearer the
significance of the Lamb; namely, the Lamb is worthy to open the book because of his work of
redemption through his blood. It is a song celebrating salvation.240
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The opening lines of the hymn provide an emphatic final answer to the question
proclaimed in 5.2. The o{ti clause supplies both the rationale for the opening affirmation and
links the Lamb to John‟s doxological praise of Jesus in 1.5b-6. The scope of the Lamb‟s work
provides for a global people of God as those from every tribe and tongue and people and nation
are formed as a kingdom and priests for God. No doubt John‟s use of basileivan would likely
conjure up images of Empire, yet this song speaks of an alternative kingdom brought into
existence by the work of Jesus and inhabited by all those from every people and nation who
pledge their allegiance to God and the Lamb.241 The churches, localized in Asia Minor, are part
of the global community of the Lamb. The triumphant conclusion to the song introduces a new
element in the Apocalypse; that is, the community of the Lamb will reign on the earth. What an
extraordinary „reality‟ for the churches who have already or will likely face the reality of
oppression and suffering (2.9-10, 13; 3.8-10). This song, as Allen Boesak rightly states,
„overturns the present reality and becomes a prophecy of another reality, God‟s reality‟. 242
The song of the elders and living creatures leads to another song as John sees and hears
the voices of an innumerable group of angels who form yet another circle radiating out from the
throne of God (5.11). With a loud voice (fwnh/: megavlh/), they now sing:
[Axiovn ejstin to; ajrnivon to; ejsfagmevnon labei:n
th;n duvnamin kai; plou:ton kai; sofivan kai; ijscu;n
kai; timh;n kai; dovxan kai; eujlogivan (5.12).
The hymn of the angels mirrors the previous song in that it is exclusively sung about the Lamb.
The repetition of the adjective a[xioV also joins the two songs together and reinforces the central
concept of the worthiness of the Lamb. Further, the hearers would not miss that the second song
sung to God likewise began with a[xioV, thus equating God and the Lamb. The reiteration of „the
Lamb having been slain‟ elevates the salvific event of the cross and resurrection. Where the first
hymn sung to the Lamb spells out the scope of the Lamb‟s work for humanity, this one provides
worshipful ascriptions as appropriate responses to the Lamb‟s work. The seven ascriptions, three
of which were heard in the hymn sung to God in 4.12, link the worship of the Lamb with God.

241

Friesen, Imperial Cult and the Apocalypse of John, p. 201; for a thorough discussion of the fourfold formula
for the nations, see Bauckham, The Climax of Prophecy, pp. 326-37.
242
A. Boesak, Comfort and Protest: The Apocalypse from a South African Perspective (Philadelphia:
Westminster Press, 1987), p. 60

149

The angels‟ song leads to another spontaneous song as all of creation now sings a
doxological hymn:243
Tw:/ kaqhmevnw/ ejpi; tw:/ qrovnw:/ kai; tw:/ ajrnivw/
hJ eujlogiva kai; hJ timh; kai; hJ dovxa kai; to; kravtoV
eijV tou;V aijw:naV tw:n aijwvnwn (5.13).
While John does not see all of the singers of this song, he hears their song as it
resounds around him and under him. The whole of creation is expanded from its earlier
listing in 5.3 where three divisions – heaven, earth, and under the earth – were explored
in a search for one worthy to open the scroll. Now the sea becomes an arena of creation
that joins in the eschatological hymn of praise to God and the Lamb.244 John hears all of
this from heaven, indicating that heaven is open to and aware of the activities on earth
and under the earth. Just as the churches have been reassured that Jesus is in their midst
and knows their situations, so now the churches are to understand that their worship is
heard in heaven as John hears all of creation sing to God and the Lamb. God and the
Lamb, each worshipped in individual songs of praise, are now worshipped jointly and
equally.245 To both belong blessing, honor, glory, and might forever. It is noteworthy
that two of the ascriptions – honor and glory – are also found in the individual songs to
God (4.11) and to the Lamb (5.12). At a basic level, these terms serve as a verbal link
tying together the songs of heaven; yet, at a deeper level they function as proclamations
that God and the Lamb together is worthy of glory and honor. The hymn concludes with
the formulaic expression of eternity indicating that forever and ever God and the Lamb
will be worshipped. This extraordinary song thus becomes a fitting climax to the first
scene of heavenly worship that John both sees and hears.
243

Deichgräber, Gotteshymnus und Christushymnus in der frühen Christenheit, p. 53.
Jörns, Das hymnische Evangelium, p. 54. P. Achtemeier, „Revelation 5:1-14‟, Interpretation 40.3 (2001),
pp. 285-86 expresses this most creatively: „Every creature in every nook and cranny, wet or dry; every creature
bathed in light or hid in darkness; every creature covered with scales or clothed in fur or feathers; every creature
crawling, walking, running or flying; every creature now joins in the climax of praise …‟
245
Bauckham, who wants to maintain the monotheistic thrust of Revelation, points out that the worship of the
Lamb leads to the worship of God. „John does not wish to represent Jesus as an alternative object of worship
alongside God, but as one who shares in the glory due to God. He is worthy of divine worship because his worship
can be included in the worship of the one God.‟ Bauckham, The Theology of the Book of Revelation, p. 60. See also
Ladd, A Commentary on the Revelation of John, p. 94, who writes that John was an „inflexible monotheist; there is
and can be only one God. Yet the Father is God, and the Son shares equally the divine prerogatives and the worship
and adoration which God alone can receive‟. Trafton, Reading Revelation, p. 68, understands this differently: „This
juxtaposition of the one who sits upon the throne and the Lamb is astonishing. There is to be no distinction between
them as recipients of praise. They are to be praised together, equally.‟
244

150

The worship scene ends with the four living creatures pronouncing the liturgical ajmhvn
(5.14). The imperfect tense of levgw hints at repetition as if the living creatures had been offering
up the ajmhvn as they listened to the songs of worship. To this point in Revelation, the ajmhvn has
served as a concluding element to liturgical material (1.6, 7; also 3.14) and it does so here as
well. With the pronouncement of the benedictory ajmhvn, the elders e[pesan kai; prosekuvnhsan.
This is the third time that John records their kinesthetic worship (4.10; 5.8). If John‟s hearers
would most likely identify with the elders, then the worship activities of the elders continues to
be a model of appropriate worship for the churches.
Summary of Revelation 4-5
Revelation 4-5 transports the hearers along with John from the world of the seven churches to the
heavenly throne room where John sees God and the Lamb. These chapters form the „hinge‟
between the prophetic messages and the visions to follow; thus, they supply an indispensable
„interpretive lens‟ for the hearers as they continue through the Apocalypse.246 Because this scene
follows the prophetic messages to the churches, the hearers would connect the Lamb with the
risen Jesus, the one speaking to them through the Spirit (Revelation 2-3) as well as the one
appearing to John as he worshipped (1.9-20). The Spirit is also present and intimately linked to
God and the Lamb as the seven lamps before the throne (4.5) and the seven eyes of the Lamb
(5.6). By means of such rich symbolism, this scene continues to emphasize the divine interrelationality of God, Jesus, and the Spirit begun in 1.4-5. John‟s experience comes to him ejn
pneuvmati, thus reinforcing for the hearers the significance of the Spirit as a facilitator of
worship.
These chapters also build on the theme of worship established in Revelation 1-3. In the
throne room John experiences the liturgy of heaven offered to God and to the Lamb by the
inhabitants of heaven. This makes an important and foundational point: worship belongs to God
and the Lamb alone. A second point is that all of creation is to engage in worship to God and the
Lamb. This is depicted in these chapters as John sees and hears the worship of the elders, the
living creatures, the angels, and all of creation. A third point is that worship takes a variety of
forms. The most recognizable element of worship in these chapters is its five hymns. The hymns
are theological songs embedded into the surrounding narratives. In chapter 4, they give voice to
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the extraordinary person and character of God as Creator, as holy, and as worthy. In chapter 5,
they celebrate the Lamb as Redeemer, making clear why the Lamb is worthy to take the scroll of
God. They reveal Jesus‟ activities on behalf of humanity for God (5.9b-10). The hymns heard in
heaven are to be the liturgy of the churches on earth. It is the power of liturgy to connect heaven
and earth in such a way that „the faraway heaven and the awaited future are fully present before
God as of now‟ and can be experienced presently in worship.247 In addition to the hymns, these
chapters point out other liturgical activities that are to be part of the churches‟ worship. The
elders‟ practice of falling before the throne indicates that prostration represents bodily worship
and is fitting. Their harps, likely used to accompany the songs of worship, indicate the
appropriateness of instrumental worship. The prayers of the saints, brought before God in golden
bowls, are also to be viewed as a liturgical activity. Lastly, the use of ajmhvn in 5.14 indicates that
it is a liturgical response appropriate for the worship of God.
B. Revelation 6.1-8.5
The incredible worship scene of Revelation 4-5 segues without pause into the opening of the
seven seals by the Lamb. Between the opening of the sixth and seventh seals is the second scene
of heavenly worship (7.9-17).
The descriptions of the first four seals are tightly structured. First, the Lamb opens each
of the four seals. Second, one of the living creatures issues the command: [Ercou (6.1, 3, 5, 7).
Third, at that word of command, John sees a horse. Each horse is identified by color: white (6.2),
red (6.4), black (6.5), and pale (6.8).248 Fourth, each horse has a rider, identified in seals 1-3 as oJ
kaqhvmenoV249 ejp j aujto;n and in seal 4 as oJ qavnatoV. Fifth, each rider is given250 a specific task
that results in destruction upon the earth. The first rider has a bow, is given a crown (symbol of
authority), and goes forth conquering in order to conquer (nikw:n kai; i{na nikhvsh/) (6.2). The
second rider is given permission to take peace from the earth and a great sword (mavcaira). The
result of the taking of peace from the earth has devastating consequences: i{na ajllhvlouV
sfavxousin (6.4). The third rider is given a scale. A voice from the midst of the four living
creatures announces increased prices for wheat and barley, a sign of famine, but prohibits the
247
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destruction (mh; ajdikhvsh/V) of the oil and wine, which speaks to a partial famine (6.6). The fourth
rider, Death, is followed by Hades. They are given authority over ¼ of the earth to kill by sword,
famine, death, and wild animals. The fourth seal envelops the activities of the first three riders
and adds death and wild animals to the tools of destruction used by Death and Hades to kill ¼ of
the earth‟s population.
The opening of the fifth seal is different from the first four seals, for when the Lamb
opens the seal, John sees uJpokavtw tou: qusiasthrivou ta;V yuca;V tw:n ejsfagmevnwn dia; to;n
lovgon tou: qeou: kai; dia; th;n marturivan h}n ei\con (6.9). Perhaps this scene would unsettle
John‟s hearers more than the first four scenes for they have been prepared in the narrative to
identify with what John now sees. John himself is on Patmos dia; to;n lovgon tou: qeou: kai; th;n
marturivan jIhsou: (1.9). The prophetic messages have warned of the possibility of death and
admonished faithfulness (2.10); indeed, Antipas, Jesus‟ faithful witness, has been put to death
(2.13). The reality that the faithful – those who hold fast to the word of God and the testimony of
Jesus – will likely be slain like Jesus (5.6) is brought to bear upon the hearers. John sees these
souls under251 the altar, which is mentioned here for the first time. Because John is viewing all of
this in the heavenly throne room, the hearers would likely understand that the souls are in the
presence of God.252 The cry of the slain souls – {EwV povte, oJ despovthV oJ a{gioV kai; ajlhqinovV,
ouj krivneiV kai; ejkdikei:V to; ai|ma hJmw:n ejk tw:n katoikouvntwn ejpi; th:V gh:V (6.10) – is a
direct plea to God and/or the Lamb,253 identified only here in Revelation as „Master‟, to avenge
their deaths. Their cry is a plea for justice and vindication.254 This is the first reference to the
blood of the saints, and the hearers would likely connect it with the images of Jesus‟ blood and
sacrifice (1.5, 5.9). The location of the martyrs – under the altar – suggests that „their deaths are
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given a sacred, sacrificial significance‟.255 Not to be missed is the distinctive terminology – oiJ
katoikouvntoi ejpi; th:V gh:V – employed here (v. 10) that effectively dichotomizes humanity into
two categories; thus, the souls under the altar – the martyrs – represent the faithful followers of
God and the Lamb, and the inhabitants of the earth represent those who have rejected God and
the Lamb.256 Further, that heretofore worship has been the only thing the hearers have heard in
heaven to this point in the Apocalypse intimates a link between their plea and worship, so that
worship serves as the proper context for lifting up a cry for justice to God.257 In response to their
plea, the martyrs are given (ejdovqh) white robes and told to rest until the full number of the
faithful that are about to be killed are indeed killed (6.11). The hearers would not forget that
white robes were promised to the worthy ones in Sardis who will walk with Jesus (3.5) nor that
Jesus counseled the Laodicean church to buy from him white garments (3.18). „Thus, the gift of
a white robe conveys the idea that the promises made to those who overcome are being fulfilled
before their very „eyes‟.‟258 Additionally, the hearers are to understand that there will be more
martyrs – perhaps even from among the seven churches.
As John watches259 the opening of the sixth seal, a series of events takes place. A great
earthquake occurs, the sun becomes black, the moon becomes as blood, the stars fall to the earth,
the heavens split apart, and the mountains and islands are moved from their places (6.12-14). If
these horrific events are in response to the cry of the souls under the altar, the hearers are not
told; however, the sheer terror of the events is revealed by the activity of the inhabitants of the
earth260 who hide in the caves and in the rocks of the mountains. Their cry to the rocks - Pevsete
ejf j hJma:V kai; kruvyate hJma:V ajpo; proswvvpou tou: kaqhmevnou ejpi; tou: qrovnou kai; ajpo; th:V
ojrgh:V tou: ajrnivou – clearly reveals that the inhabitants of the earth know that the disaster taking
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place around them has its source in God and the Lamb (6.16a).261 Further, they recognize that the
events signify the coming of the great day of the wrath of God and the Lamb. While John‟s
hearers might recognize these events as signaling the Day of the Lord likely familiar to them
from Scripture, here it is the inhabitants of the earth who make this connection – „because the
great day of their wrath has come‟ (6.17). This signals a sharp contrast between the churches
who experience the discipline of the Lamb and the inhabitants of the earth who experience the
wrath of the Lamb. The Lamb who is worshipped is the Lamb who metes out judgment.262
Rather than turning to the Lamb in repentance, the inhabitants of the earth seek self-preservation
in the rocks and caves. Their last words – tivV duvnatai staqh:nai – constitute the second
question raised in the seal openings; however, unlike the souls under the altar who are given
white robes and an assurance of vindication, the inhabitants of the earth are given no answer.
While the hearers brace themselves for the opening of the final seal, the first of several
interludes is introduced into the narrative.263 The interlude contained in 7.1-17 delays the
opening of the seventh seal in order that the servants of God be sealed (sfragivswmen) upon their
foreheads (7.1-3). The sealing of the people of God is an event of great importance as evidenced
by the concentration of „seal‟ vocabulary (7.3, 4 [2x], 5, 8). John hears that 144,000 people,
12,000 from each tribe of Israel,264 are sealed (7.4-8). It is quite likely that those who are sealed
are the ones who will become martyrs, as told to the souls under the altar (6.11).265 The use of
„servant‟ language in both texts would likely encourage the hearers to make this connection. The
sealing of the servants of God serves as the catalyst for an eruption of worship in heaven.
Revelation 7.9-17
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John sees an innumerable multitude consisting of people from panto;V e[qnouV kai; fulw:n kai;
law:n kai; glwssw:n (7.9). Once again one image morphs into another as the 12 tribes of Israel
converge with the innumerable multitude to create a grand portrait of the people of God made up
of all people, regardless of ethnicity, who follow God and the Lamb.266 Echoing in the
background are the words of the hymn in 5.9 where the Lamb is worshipped for purchasing for
God people from pavshV fulh:V kai; glwvsshV kai; laou: kai; e[qnouV. This verbal thread ties
this scene with the worship scene of Revelation 4-5 and thereby advances the theological
implications of the Lamb‟s redemptive work. This great multitude stands (eJstw:teV, also 5.6)
before the throne and before the Lamb267 having been clothed in white robes and holding palm
branches, traditional symbols of victory.268 That this international throng stands before God and
the Lamb provides the people of God with a definitive answer to the question posed by the
inhabitants of the earth (6.17). That these have been clothed in white robes like those given to the
souls under the altar suggests that they too have given their lives for the Lamb. As Pattemore
insists, the portrait of the church in Revelation is that of a martyr church – those willing to follow
their Lord in death and, thereby, become overcomers.269
In a great voice the innumerable multitude cries out in song:
JH swthriva tw:/ qew:/ hJmw:n tw:/ kaqhmevnw/
ejpi; tw:/ qrovnw/ kai; tw:/ ajrnivw/: (7.10).
Unlike the hymns of Revelation 4-5 which are all introduced by a participial form of levgw, this
short hymn is also prefaced with the verb kravzw, which was also used to describe the cry of the
souls under the altar (6.10).270 This verbal repetition reinforces that the singers of this song
belong to the group of the martyrs. Further, the force of the verb, which connotes crying out or
shouting, gives indication of their emotional response to God‟s actions on their behalf. The great
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multitude jubilantly announces that salvation belongs to271 God and to the Lamb. In this context,
hJ swthriva encompasses victory, deliverance or justice/vindication. The cry of the martyrs for
justice is enfolded in the prophetic declaration of the hymn: Salvation – victory – belongs to God
and the Lamb!
The anthem of praise from the great multitude moves the angels, the elders, and the four
living creatures around the throne to fall on their faces before the throne and worship God with
their own anthem. The description of the heavenly residents as well as the repetition of throne
language calls to mind Revelation 4-5. By this cue, the two worship scenes are mutually to
inform one another as well as interpret the seal openings which they bracket. The song of the
heavenly residents is an antiphonal response (prefaced with the familiar levgonteV) to the hymn of
the martyrs:
jAmhvn, hJ eujlogiva kai; hJ dovxa kai; hJ sofiva kai;
hJ eujcaristiva kai; hJ timh; kai; hJ duvnamiV kai;
hJ ijscu;V tw:/ qew:/ hJmw:n eijV tou;V aijw:naV tw:n aijwvnwn`
ajmhvn (7.12).
Although this hymn is addressed to God, the hearers have been encouraged to worship
God and the Lamb together in previous hymns (5.13; 7.10). That the hearers should continue to
think of God and the Lamb in this hymn is reinforced in two ways: (1) The content of this hymn
consists of attributes earlier ascribed to the Lamb in 5.12 (sofiva, duvnamiV, ijscu;V)272 and to God
and the Lamb in 5.13 (eujlogiva, dovxa, timh;;); and (2) The eternity formula used here is the same
as that found in the hymn to God and the Lamb in Rev. 5.13. The worship of God includes the
worship of the Lamb. That the song opens with ajmhvn confirms the truthfulness of the song just
sung by the great multitude; the closing ajmhvn is a benediction to their own hymn. The hymn, like
those in the first worship scene, affirms the character of God; yet, in light of the martyrs‟
experience, the hymn‟s theological focus is all the more important. What happens to the faithful
on earth does not take away from the character of God; that is, God is always to be worshipped.
Hearing the hymn while seeing the martyrs redefines what it means to be a part of the
community of the Lamb.

271
272

Most likely a dative of possession. See Wallace, Greek Grammar Beyond the Basics, pp. 149-51.
Of these three, duvnamiV is the only one to previously have been ascribed to God in 4.11.

157

As the worship scene unfolds, John becomes a participant when one of the elders asks
him about the identity of this group he has been observing (7.13). John‟s answer is to defer back
to the elder: Kuvriev mou, su; oi\daV (7.14). Indeed, the elder does know for he proceeds to
identify the great multitude as oiJ ejrcovmenoi ejk th:V qlivyewV th:V megavlhV kai; e[plunan ta;V
stola;V aujtw:n kai; ejleuvkanan aujta;V ejn tw:/ ai{mati tou: ajrnivou (7.14). The elder does not
define this „great tribulation‟ but the hearers would likely reflect on Jesus‟ words concerning the
ten days of tribulation mentioned in 2.10 or the trials about to come upon the inhabitants of the
earth (3.10). If the referent to this great tribulation is somewhat vague, the identification of the
multitude as a martyr church is clear. This is suggested by the use of the present tense oiJ
ejrcovmenoi; that is, the ones clothed in white are the ones (perhaps even from the seven
churches)273 coming out of the great tribulation. It is the „efficacy‟ of the Lamb‟s blood that
brings them through the time of duress and enables them to stand before the throne with
garments made white by the blood of the Lamb.274 The notice that the martyrs washed their robes
expresses the idea that „salvation is not effected without their co-operation‟.275 It is in the sharing
of the Lamb‟s blood and the participating in his victory that the overcomers are made pure. The
remainder of the elders words are arranged as a hymn:
dia; tou:tov eijsin ejnwvpion tou: qrovnou tou: qeou:
kai; latreuvousin aujtw:/ hJmevraV kai; nukto;V ejn tw:/ naw:/ aujtou,
kai; oJ kaqhvmenoV ejpi; tou: qrovnou skhnwvsei ejp j aujtouvV.
ouj peinavsousin e[ti oujde; diyhvsousin e[ti oujde; mh; pevsh/ ejp j aujtou;V
oJ h{lioV oujde; pa:n kau:ma,
o{ti to: ajrnivon to; ajna; mevson tou: qrovnou poimanei: aujtou;V
kai; oJdhghvsei aujtou:V ejpi; zwh:V phga;V uJdavtwn,
kai; ejxaleivyei oJ qeo;V pa:n davkruon ejk tw:n ojfqalmw:n aujtw:n (7.15-17).
This, the longest hymnic piece of Revelation to this point, is the climatic song of the second
worship scene. The jubilant song of the multitude (7.10) and the ascriptionary song of praise
rendered by the heavenly residents now give way to a lengthy anthem that anticipates and
celebrates God‟s care for his people. The martyrs have been faithful witnesses to God and the
Lamb; God and the Lamb will faithfully provide for them in heaven. There they will be granted a
place before the throne and will render worship unto God day and night, in continuity with the
four living creatures (4.8). Their worship before God, expressed here in the verb latreuvw,
273
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indicates service or ministry to God befitting the designation of the people of God as priests (1.6;
5.10). In recalling that this group is comprised of people from all nationalities (7.9), the hearers
would likely be struck by this redefinition of priesthood as available to all people. With them,
God will dwell. The language of „dwelling‟ evokes the tent of meeting by which God‟s presence
journeyed with Israel, or Ezek. 37.26-28 where God speaks to the exiles of a time when God will
dwell in the midst of his people. Johannine hearers would likely equate the verb skhnwvsei with
Jesus, the Logos who became flesh and ejskhvnwsen amongst his people (Jn 1.14). God‟s divine
presence will provide shelter and protection for the people of God.276
In addition to abiding in the presence of God, the overcomers will not be in need; that is,
they will not hunger or thirst nor experience the scorching of the sun (7.16). While the imagery
of food might also cause the hearers to recall Israel‟s wilderness experience where water, manna
and quail were provided by God, perhaps they would also think of Jesus‟ promises to the
overcomers of eating from the tree of life (2.7) and receiving hidden manna (2.17). They might
also think of their own partaking of the bread and wine of the Eucharist. As such, the meal of the
Eucharist provides nourishment for their earthly journey and anticipates the provision that awaits
them in heaven. Further, the Lamb will shepherd them and guide them to streams of living water.
Johannine hearers would likely recall Jesus‟ words recorded in the Fourth Gospel: jEgwv eivmi oJ
poimh;n oJ kalo;V (Jn 10.11, 14). As shepherd, Jesus provides for and protects his sheep. He lays
down his life for them, and they cannot be snatched from him (Jn 10.28).277 The final line of the
hymn perhaps gives voice to the present painful condition of the faithful in the midst of a hostile
world, yet they are to be assured that God will wipe away their tears. In this way, „the concerns
of theodicy are answered‟.278 John‟s churches are thus encouraged to sing about what awaits
them and in doing so experience a foretaste of what is to come.279 Faithful endurance – even if it
leads to death – will be rewarded with final salvation.
The hymn flows directly into the opening of the seventh and final seal without so much
as an ajmhvn to mark its conclusion. The hearers would likely be astonished that with the opening
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of the seventh seal comes a half-hour of silence (8.1).280 With all that has taken place in the
heavenly realm, this time of silence is deafening. It is as if all of heaven pauses, waiting. Coming
on the heels of worship given to God and the Lamb, this period of silence should perhaps be
viewed as another time of worship. After, or even during, the time of silence, John sees seven
angels with seven trumpets (8.2). Although John sees the seven angels, he nonetheless first
describes an angel with a golden censer standing before the altar with a great amount of incense.
This incense, along with the prayers of all the saints, is placed on the altar before the throne, and
its smoke rises up with the prayers before God (8.3-4). The angel then hurls (e[balen) fire taken
from the altar upon the earth which results in brontai; kai; fwnai; kai; ajstrapai; kai; seismovV
(8.5). The use of altar imagery ties this scene to the fifth seal while the mention of the prayers of
the saints takes the hearers back to 5.8. The reappearance of the prayers of God‟s people in light
of all that has occurred since 5.8 elevates prayer as a liturgical act with eschatological
significance, for through prayer, the church is „intimately linked with the real world, the world of
God‟. 281 God‟s response to the prayers of the saints is marked in two ways. First, the hurling of
fire upon the earth indicates God is continuing to execute judgment. Second, the theophanic
elements, which first occurred in 4.5 are expanded to include an earthquake. The hearers would
not forget that the inhabitants of the earth have hidden themselves in caves and implored the
rocks to fall upon them (6.15-16). Perhaps the mentioning of the earthquake signals that indeed
the rocks have fallen.
Summary of Revelation 6.1-8.5
Revelation 6.1-8.5 narrates the first of Revelation‟s judgment cycles – the opening of the seven
seals. Embedded within this section is an interlude which delays the action between the openings
of the sixth and seventh seals. The interlude consists of the sealing of the servants of God (7.1-8)
and the worship scene that follows (7.9-17). The worship scene is tied to Revelation 4-5 in a
number of ways: (1) it takes place before the throne and in front of the Lamb; (2) the elders,
living creatures, and angels are present; and (3) worship is offered up to God and the Lamb by
means of hymns, spoken words of praise, and kinesthetic movement. The worship scene also
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interprets the narrative in which it is embedded. In the midst of the wrath of God and the Lamb
being unleashed, salvation for the martyrs is realized. The great multitude sings of salvation
belonging to God and to the Lamb (7.10), and all the heavenly residents respond with an
antiphonal song of praise to God (7.12). Their song, in light of the martyrs‟ experience, infuses
the worship of God and the Lamb with added significance. Worship is not a frivolous activity as
it might demands the very life of the worshipper. Within this worship scene, the idea of being an
overcomer is defined in light of tribulation and martyrdom. These experiences intimately link the
overcomers with the Lamb whose blood provides salvation. Martyrdom is not in vain, for the
elder sings of the provision that awaits the people of God as well as the reality that God‟s people
will be present with God and the Lamb forever. Such songs of hope are to inspire the churches to
persevere even in the face of opposition.
The significance of prayer as an activity of worship is further developed in this section.
Whereas in Revelation 5, the prayers of the saints are presented before the Lamb, here the
prayers of the saints are offered up on the golden altar before the throne of God. That the prayers
of the saints go up before God in the throne room is extraordinary. God hears the prayers of the
saints – including their petitions for justice – and responds to them.
The final element that pertains to worship is the time of silence (8.1). It is during this
time that the prayers of the saints are heard. Gonz les and Gonz les write, „What are we to say
about this? Perhaps we would do best to say nothing and to respect the silence – to learn that
God‟s time is not our time and to take this as a lesson on what it means to wait on God.‟282
Perhaps it is in the silence that the hearers can best hear the rhythms and cadence of heaven.
C. Revelation 8.6-11.19
Revelation 8.6-11.19 narrates the seven trumpet judgments. As in the seal openings, an interlude
occurs between the sounding of the sixth and seventh trumpets (10.1-14). The third worship
scene (11.15-19) occurs at the conclusion of the interlude. As with the opening of the seven
seals, at the sounding of the trumpets terrible events unfold that affect the earth and its
inhabitants. Many of these events would likely remind the hearers of the ancient plagues on
Egypt (Exod. 7.14-10.29).283 The trumpet judgments, however, bring greater devastation to
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creation than that experienced in the seal openings. Whereas one-quarter of the earth is affected
by various events in the seal openings, one-third of the earth is affected by the events in the
trumpet soundings.
The first four trumpet blasts, like the first four seal openings, occur in rapid succession in
the narrative and unleash destruction upon the earth (8.7), the sea (8.8-9), the waters (8.10-11),
and the luminaries (8.12). The results appear nearly catastrophic as one-third of the earth and
trees are burned, one third of the sea creatures die, one third of the sea vessels are destroyed, and
one third of the luminaries are darkened. Despite this wide-spread devastation, the cry of the
eagle in 8.13 prepares the hearers for an intensification of judgment.284
The descriptions of the fifth and sixth trumpets are more extensive in length and thus
cannot be treated in detail here.285 What is germane to this thesis is what John records after the
sixth trumpet. At the sounding of the sixth trumpet, John hears the golden altar speak (9.13). The
reference to the altar reminds the hearers of the fifth seal where the souls under the altar cry out
to God for justice and vindication (6.9). Here, it seems that the altar itself „comes to life‟ and
speaks. It is the altar that issues a command to the sixth angel: Lu:san tou;V tevssaraV ajggevlouV
tou;V dedemevnouV ejpi; tw:/ potamw:/ tw:/ megavlw/ Eujfravth/ (9.14). The four bound angels that are
loosed by the trumpeting angel have an appointed assignment to kill a third of humanity.286
Although John hears of four angels, he sees a vast army of cavalry, two million strong. As with
the locusts in the fifth trumpet, John provides ample description of the horses and their riders
(9.17-19). One third of humanity is killed by the fire, smoke, and sulfur bellowing forth from the
mouths of the horses. In the fifth trumpet, death was not to be found by those who sought for it
(9.6); in the sixth trumpet, death comes. John concludes the sixth trumpet narrative by relating
that those who were not killed by the plagues did not repent (oujde; metenovhsan) of the works of
their hands nor did they stop worshipping (mh; proskunhvsousin) demons and idols.
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Furthermore, they did not repent (ouj metenovhsan) of their murders, sorceries, fornication, or
thefts (9.20-21). The mention of repentance is surprising to the hearer as there has been no
linking of repentance and the judgments prior to this point. In fact, the language of repentance
has only been found in the prophetic messages to the churches.287 This notification that
repentance has not been achieved indicates that repentance is the desired outcome of God‟s
judgments. This is instructive for the churches as repentance becomes another mark of
distinction between the followers of the Lamb and the inhabitants of the earth. By this, the
repeated calls to repentance found in the prophetic messages to the church take on added
significance and urgency. The recalcitrant nature of humanity toward God indicates the hardness
of their hearts. Further, the use of proskunevw in connection with demons and idols reminds the
hearers that the worship of anything or anyone other than God and the Lamb constitutes idolatry
and is demonic in origin.288
With the judgment and devastation of the six trumpets firmly in mind, the hearers await
the seventh and final trumpet. It appears as if nothing short of complete destruction will assuage
the wrath of God and the Lamb. For John‟s hearers, the intrusion of the interlude that follows the
sixth trumpet would likely have been experienced with both relief and dread.
The second interlude appears in Rev. 10.1-11.14. Its sheer length gives evidence to its
importance for the Apocalypse; however, an extensive treatment lies outside the scope of this
thesis.289 In this interlude, John again becomes a participant in the drama he is narrating. John
sees a[llon a[ggelon ijscur;on coming down from heaven, whom he describes in language
heretofore reserved for Jesus (1.7, 15; 5.5).290 Waddell suggests that this angelic figure is the
Holy Spirit, and although he admits its conjectural nature, his suggestion accords with John‟s
concern to show the inter-relationship between God, the Lamb, and the Spirit.291 When this
divine being (the Spirit?) cries out, the seven thunders also speak (10.3) and John prepares to
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write their words; however, he is immediately commanded not to write but rather to seal up
(sfravgison) their message (10.4). For the first time in the vision, John‟s hearers are denied
access and left to wonder about the role and message of the seven thunders.292 The prohibition
against John writing is limited to the message of the seven thunders, for John records the angel‟s
proclamation that there will be no more delay as the mystery of God is about to be accomplished
in the sounding of the seventh trumpet (10.5-7). In spite of this announcement, the seventh
trumpet is delayed by two events: John‟s ingesting of the scroll (10.8-11) and the story of the two
witnesses (11.1-13).
John becomes an active participant in the drama as he is instructed to eat the scroll in the
hand of the divine being (10.8-10), an experience the hearers would likely recognize as similar to
that of the prophet Ezekiel (Ezek. 2-3). This act of eating the scroll, which is bitter in his
stomach yet sweet in his mouth, confirms John‟s role as a prophet. To the prophets, God reveals
his plans and unveils his mysteries (10.7). While John has not called himself a prophet, his status
is confirmed by this divine being. If Waddell‟s tantalizing suggestion that the divine being is the
Spirit is taken seriously, then the close connection between prophecy and the Spirit evidenced
especially in the prophetic messages is reaffirmed.293 The hearers can trust John to speak on
behalf of God; the hearers can trust God to reveal his will through John. Like the prophets of old,
John engages in the „hermeneutical ministry‟ of interpreting the „historical deeds of Yahweh‟.
John‟s „prophetic role binds him to his present as its interpreter‟.294 The scroll that John ingests is
likely the same scroll that the hearers first learned about in Revelation 5; hence, John now has
access to the scroll received by the Lamb.295 Because he has received the scroll, John is told that
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it is necessary (dei:) for him to prophesy again concerning296 many297 peoples, nations, tongues
and kings (10.11). John‟s re-commissioning links this chapter with what is to follow in 11.1-13
and provides a context for the appearance and significance of two more prophetic figures – the
two witnesses.
The lengthy narrative of the two witnesses can only receive brief treatment here. John is
given a measuring rod and told to measure the temple298 of God, the altar, and those worshipping
at the altar. „The worshipers represent the priestly aspect of the saints as they offer up their
prayers as incense before God‟.299 The believers are to see the activity of measuring, most likely
drawn from Ezekiel 40, to be an indication of divine protection. In this way, the measuring is
similar to the sealing of the saints in Revelation 7. John is not to measure the courtyard because
it and the holy city are to be trampled upon for forty-two months (11.1-2). During this same time
frame,300 God will give authority to his two witnesses to prophesy (11.3). These two witnesses
are not the first witnesses in Revelation. The hearers know that Jesus is the faithful witness (1.3)
and that Antipas, Jesus‟ faithful witness (2.13), has been killed. These witnesses, clothed in
sackcloth, are specifically identified by means of allusions to Zechariah 4 as the two olive trees
and the two lampstands standing before the Lord. Aside from this Old Testament allusion, the
hearers would most certainly recall John‟s inaugural vision of Jesus walking among the seven
lampstands, specifically identified as the churches. In short, the two witnesses are thereby to be
identified as Christian prophets, symbolic of the prophetic mission of the believing community
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to proclaim the word.301 Their garments of sackcloth reflect their message of repentance to which
they call all who will listen.302
The two witnesses deliver their testimony and are protected by God for the duration of
their witness (11.5-6); however, when their witness is complete, four unexpected sets of events
occur. First, the beast from the Abyss303 makes war with the witnesses, overcomes (vikhvsei)
them, kills them, and lays their corpse (ptw:ma aujtw:n)304 in the place pneumatically called
Sodom and Egypt where305 their Lord was crucified (11.7-8).306 Second, the inhabitants of the
earth celebrate the death of the witnesses (here called prophets) for three days with gift giving
(11.9-10). Third, after three days, the pneu:ma zwh:V307 ejk tou: qeou: enters into them and they are
raised to life, resulting in great fear falling upon all who see them (11.11).308 Finally, the
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onlookers hear the two witnesses being summoned to heaven by a great voice saying: jAnavbate
w|de and see them ascending into heaven in a cloud (11.12). A great earthquake309 ensues
resulting in a tenth of the city falling and 7,000 people dying (11.13a).310 This earthquake is not
unlike the great earthquake that accompanied the opening of the sixth seal; thus, it is to be
regarded as divine judgment upon the inhabitants of the earth. In a surprising twist, the hearers
discover something heretofore unprecedented in Revelation: kai; oiJ loipoi; e[mfoboi ejgevnonto
kai; e[dwkan dovxan tw:/ qew:/ tou: oujranou: (11.13b). Where God‟s judgments to this point have
been met with defiance and a refusal to repent, this judgment produces a different result because
it is coupled with the effectual witness of the church.311 In giving glory to the God of heaven, the
newly-repentant join their voices with those in heaven (4.11; 5.12; 7.12). In the story of the two
witnesses, the church is to see that the desired outcome of their witness is the conversion of the
nations, even if the vehicle of such witness is martyrdom. Bauckham writes,
The church was not redeemed from all nations merely for its own sake, but to witness to
all nations. Martyrdom is not simply the church‟s deliverance from the world, but the
culmination of the church‟s witness to the world. Where judgments alone have failed to
bring the nations to repentance, the church‟s suffering witness, along with judgments,
will be effective to this end. Thus God‟s kingdom will come, not simply by the
deliverance of the church and the judgment of the nations, but primarily by the
repentance of the nations as a result of the church‟s witness.312
The hearers would likely not miss the many parallels between the story of Jesus and the story of
the two witnesses. They might also recall Jesus‟ words to his disciples concerning the hatred of
the world toward them: „If they persecuted (ejdivwxan) me, they will persecute (diwvxousin) you‟
(Jn 15.20). Like Jesus, his followers most likely will be put to death, but as the story of the two
witnesses reveals they, like Jesus, also will experience vindication through resurrection and
dwell with God for eternity (7.9-17).
The second interlude concludes with the ominous declaration: JH oujai; hJ deutevra
ajph:lqen` ijdou; hJ oujai; hJ trivth e[rcetai tacuv (11.14). The first woe, tied to the fifth trumpet
(9.12), follows a scene of terror; however, the second woe contains a glimmer of hope as the
309
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witness of the church leads some of the inhabitants of the earth to repentance. Now, the hearers
await the coming of the third woe. Because „coming‟ has been associated most notably with God
(1.4, 8; 4.8) and Jesus (1.7; 2.5, 16, 26; 3.11), it is possible that the hearers would connect the
„soon coming of the third woe and the soon coming of Jesus himself‟.313
Revelation 11.15-19
Revelation 11.15-19 is the third worship scene in the Apocalypse. It is a unique worship scene in
that the scene itself is the seventh trumpet. In this way it both concludes the narrative cycle of the
trumpet judgments and reveals the content of the seventh and final trumpet. John introduces the
sounding of the seventh trumpet with the simple connective kai; followed by the formulaic
expression of introduction found in the trumpet series: oJ e{bdomoV a[ggeloV ejsavlpisen (11.15).
Although the hearers might expect the seventh trumpet to result in incalculable devastation and
destruction, their prior experiencing of the seventh seal would likely encourage them to expect
something similar here. In contrast to the silence of the seventh seal, at the sounding of the
seventh trumpet, John hears loud voices in heaven singing another anthem of praise:
jEgevneto hJ basileiva tou: kovsmou tou: kurivou hJmw:n
kai; tou: Cristou: aujtou:,
kai; basileuvsei eijV tou;V aijw:naV tw:n aijwvnwn (11.15b).
The hymn opens with the verb ejgevneto. Its placement at the beginning of the phrase emphasizes
that what is truly important is that the kingdom of the world has become our Lord‟s. This
futuristic use of the aorist suggests that despite the fact that this event has not yet come in its
fullness,314 it is experienced in worship as having already happened. The hymn thus
prophetically announces the true reality for the people of God. The phrase hJ basileiva tou:
kovsmou is found here for the first (and only) time in Revelation. To this point, kingdom language
has been primarily associated with believers. Thus, because of the work of the Lamb, believers
are a kingdom for God (1.6, 9; 5.10). Here, „the kingdom‟ is linked with God and the Lamb. The
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hymn veers from the normal language used in the hymnic material in reference to God (the One
who sits on the throne) and Jesus (the Lamb) by using the terms kuvrioV and CristovV. Since
„Christ‟ has thus far been used in reference to Jesus (1.1, 2, 5) and because it is followed by the
third person pronoun, „Lord‟ appears here to refer to God. John‟s churches are unequivocally to
declare in their worship and in their witness that Jesus is both the Lamb and the Christ of God.
The hymn ends with the acknowledgment that he will reign, but it is grammatically unclear as to
whom the pronoun refers. The most natural subject for the verb is Christ (i.e. Christ shall reign)
but the subject could just as easily be God. It is also possible that the ambiguity is an intentional
way for John to refer to the „singularity of God and Jesus‟:
Thus, the hearers may be encountering this phenomenon for one of the first times with
reference to the phrase, „and he will reign forever and ever‟. As such it appears that the
Greek grammar is not sufficient to convey the theological reality of the identity of God
and Jesus. Consequently, the breaking apart of the grammar conveys something of the
depth of the theological reality here described.315
In this short hymn, John‟s hearers have heavenly confirmation of what they already know: God
and the Lamb are reigning316 and will continue to reign forever and ever. Like the two witnesses,
this reality fuels the witness of the church to the world around them.
Much like in previous worship scenes, the hymn of worship is not the singular mode of
expressed worship. Here the 24 elders, identified by their proximity to the throne (which ties the
worship scene to the two prior worship scenes) respond with both physical and verbal worship.
Such responses are what the hearers have come to expect of the 24 elders (4.10; 5.8, 14; 7.11);
thus, their actions continue to be paradigmatic for John‟s churches. The elders sing yet another
hymn to God:
Eujcaristou:mevn soi, kuvrie oJ qeo;V oJ pantokravtwr,
oJ w]n kai; oJ h\n,
o{ti ei[lhfaV th;n duvnamivn sou th;n megavlhn
kai; ejbasivleusaV.
kai; ta; e[qnh wjrgivsqhsan,
kai; h\lqen hJ ojrghv sou
kai; oJ kairo;V tw:n nekrw:n kriqh:nai
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kai; dou:nai to;n misqo;n toi:V douvloiV sou toi:V profhvtaiV
kai; toi:V aJgivoiV kai; toi:V foboumevnoiV to; o[nomav sou,
tou;V mikrou;V kai; tou;V megavlouV,
kai; diafqei:rai tou;V diafqeivrontaV th;n gh:n (11.17b-18).
Several interesting features stand out in this hymn. First, this is the only explicit hymn of
thanksgiving, as suggested by the verb eujcaristou:mevn, among all the hymns sung in
Revelation.317 The offering up of thanksgiving is the response to the proclamation of the coming
kingdom of God and Christ. The fact that the heavenly elders offer thanksgiving for this points to
the extraordinary nature of this scene, which, as the hearers are to understand, is predicated on
the faithful witness and worship of the church (11.1-13). Further, the present tense of the verb
indicates the continual nature of their thanksgiving and invites the hearers to join in the
celebration. Second, the hymn employs a number of terms for God. God is addressed as kuvrie,
pantokravtwr, and oJ w[n kai; oJ h\n. The 4 living creatures gave a similar ascription to God in
4.8. The hymns of worship, thereby, reinforce the nature of God. Perhaps the hearers would be
surprised that the phrase oJ w[n kai; oJ h\n is not followed by kai; oJ ejrcovmenoV as in 1.8 and 4.8.
The kingdom has come (11.15), has God come as well? Third, God is worshipped because of his
reign. The hymn spells out the implications of this reign, not only with respect to the saints but
also with respect to the nations of the earth who have been „filled with wrath‟ (v. 18). Although it
is likely that Psalm 2 stands as the backdrop to this phrase, the hearers do not have to look back
any further than to the unrepentant attitude of the inhabitants of the earth in response to the seal
judgments. There the acknowledgement of the wrath of God and the Lamb came from the lips of
the inhabitants of the earth (6.16). Here, it is the elders who acknowledge the wrath of God. It is
possible that this statement of the wrath of God as a response to the wrath of the nations is at
least a part of the third woe of 11.14; that is, the coming of the kingdom spells doom for the
unrepentant nations of the earth. The use of the aorist tenses suggest that both the rage of the
nations and the rage of God are past events; however, the connection of ojrghv with e[rcomai
indicates the eschatological character of God‟s wrath and points to a futuristic sense for the aorist
in creating a realized eschatological framework for John‟s hearers. Fourth, the hymn announces
that „the time‟ has come for the dead to be judged, for rewards to be given, and for the destroyers
of the earth to be destroyed. Osborne rightly suggests that the use of oJ kairo;V refers to
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eschatological time – a time „filled with the sense of God‟s judgment on those who do evil and
his salvation for those who live for righteousness‟.318 The judging of the dead is linked with
God‟s wrath here by the connective kai; but that does not mean that the dead being judged are
necessarily wicked. It seems that based on the appearance of the martyrs in heaven (7.14-17) and
the two witnesses (11.1-13), judging the dead could also be interpreted as divine vindication for
the righteous who are put to death. This serves both to comfort and confront the hearers with the
assurance that God will judge the dead.319 It is also time for rewards to be given to God‟s
servants, the prophets, and to the saints, and to the ones fearing God‟s name. The terms all
appear to describe the one „believing, witnessing, prophetic‟ people of God.320 The contrast
between the followers of God and the nations is stark. The nations will receive wrath; the
followers of God will receive a reward. The hearers would most likely think back to the
prophetic messages where the overcomers were promised rewards. Even though the term misqovV
is not used in Revelation 2-3, the implication of reward is understood.321 God‟s reward is for
God‟s people, both small and great. The equity expressed here is astonishing. Smalley aptly
notes, „… the „insignificant and mighty‟ represent those in the Christian Church who are at
opposite ends of the social and economic spectrum, for such disparities have no meaning within
the community of faith to which the saints inclusively belong‟.322 Included as recipients of God‟s
rewards are the newly repentant who have joined the community of the Lamb because of the
faithful witness of the church (11.13). The final line – destroying the destroyers of the earth – is
ominous. It is likely that hJ gh functions as a metonymy for the „people of the earth‟323 or the
saints worldwide,324 thus hinting at more judgment to come. The hymn thereby is both
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celebratory and anticipatory. It celebrates the reign of God and provides consolation for the
hearers that God indeed will bring vindication to the people of God; at the same time, it
anticipates events yet to come. The hearers must discern their own condition and endure
faithfully to the end.
The conclusion to the worship scene alerts the hearers that despite the way that the
seventh trumpet has seemed to signal the end of all things (i.e. God has come, the time for
judging and giving rewards has come), there is still more to follow. Indeed, the final verse
continues to move the story forward. John writes of the opening of oJ nao;V tou: qeou: in heaven
(11.19). This re-emergence of temple image creates an inclusio with 11.1-2 and connects the
story of the two witnesses with the seventh trumpet. Within the temple, John sees hJ kibwto;V th:V
diaqhvkhV aujtou:. The Ark of the Covenant, one of Israel‟s most sacred objects, was lost when
the Babylonians destroyed Solomon‟s temple in 586 B.C. More than any other cultic object, the
Ark came to be associated with the very presence of God.325 That it is called God‟s Ark of the
Covenant emphasizes its close connection to God. By its appearance, and with the understanding
that the heavenly temple symbolizes God‟s people, John‟s hearers are to understand that God‟s
very presence is among them. In this way, the Ark functions as a „sacramental presence‟.326
Along with the revealing of the Ark of the Covenant, John further develops the list of
theophanic elements that were introduced in 4.5 and expanded upon in 8.5. Now, John describes
ajstrapai; kai; fwnai; kai; brontai; kai; seismo;V kai; cavlaza megavlh (11.19). Hail is added to
the list as yet another indication of the gathering storm associated with the coming of God. These
elements are clearly associated with God and the throne room since they come from „the
innermost part of God‟s heavenly temple‟.327 Rather than providing a sense of closure to the
narrative of the seventh trumpet, their presence alerts the hearers that the story is not yet
complete.
Summary of Revelation 8.6-11.19
Revelation 8.6-11.19 narrates the second judgment cycle – the blowing of the seven trumpets.
Six of the seven trumpets result in devastating calamity for both creation and humanity. The lack
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of repentance by the inhabitants of the earth after the sixth trumpet underscores the importance
of repentance in the prophetic messages. The lengthy interlude between the sixth and seventh
trumpet lifts up the importance of prophecy within the churches. John is re-commissioned to
prophesy and the church is depicted as God‟s two witnesses giving witness both with their words
and with their lives. The outcome of the story of the two witnesses, where repentance from at
least some of the inhabitants of the earth is achieved, reminds the church of the importance of its
witness to the world. Thus, the church is not to insulate itself from the world; rather, it must
witness to the world about God and the Lamb.
The worship scene found in 11.15-19 is unique in that it is the content of the seventh
trumpet. This speaks to the profound importance of worship as the response to God and the
Lamb! Through the hymns, the worshippers of heaven declare the coming of God‟s kingdom and
the eternal rule of God and the Lamb (11.15). Their song is to become the churches‟ song – a
prophetic proclamation to the world! The hymns in this scene look both backward and forward;
that is, God and the Lamb are exhibiting their reign (11.17-18) yet there is more to come, such as
the giving of rewards and the judgment of the dead.328 Worship is thereby also a prophetic
proclamation of those things yet to come. The kinesthetic response of the elders, who fall on
their faces and worship, validates the orthodoxy of the hymns and functions as a fitting liturgical
response for the people of God.
D. Revelation 12-14
Revelation 12.1-14.20 is a unique unit in John‟s vision that functions as an interlude between the
trumpet and bowl judgment cycles.329 That it is different from the rest of the Apocalypse is
signaled by the vocabulary of „sign‟ (shmei:on) which brackets the narrative at 12.1 and 15.1.
With 15.1, the narrative announces the resumption of God‟s judgments (albeit they are not
carried out until chapter 16). This sign language serves as a textual cue to alert the hearers to pay
particular attention to what unfolds in these chapters. The hearers are presented with a
kaleidoscope of images in which the past, present, and future all converge into one story. It is in
these chapters that the hearers are introduced to a new cast of characters – the Dragon, the beast
from the sea, and the beast from the land – who form a satanic trinity. These chapters, which
328
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provide „the narrative rational for the movement of his visionary plot‟, 330 delve into the origins
of evil, the cosmic conflict between God and Satan, and the role of the people of God in the
midst of evil.331
Revelation 12.1 opens in a way quite distinct from anything to this point in the narrative.
John describes two great signs332 seen in heaven. The first sign is a magnificent woman clothed
with the sun with the moon under her feet and a crown of twelve stars on her head (12.1). Aside
from the description of „Jezebel‟ in Rev. 3.20, female characters have been noticeably absent
from the narrative. Now John sees this un-named woman333 about to give birth (12.2). The
second sign John sees is a fiery red Dragon having seven heads, ten horns, and seven crowns
(12.3). That the dragon is a malevolent figure is indicated by his actions: First, he drags down
with his tail a third of the stars of heaven and casts them to the earth; and, second, he stands
before the woman in labor in order to devour (i{na katafavgh/) her child (12.4).334 The woman
gives birth to a uiJo;n a[rsen who is to shepherd the nations with an iron scepter. The hearers
would certainly recall the promise to the overcomers in Thyatira to shepherd the nations with an
iron scepter (3.27) as well as the hymn in 7.17 where the Lamb will shepherd his people. Such
clues in the narrative assist the hearers in identifying this male child as Jesus. Thus, it appears
that Jesus‟ birth is inferred here.335 Although the Dragon stands ready to devour the child, the
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child is snatched up to God and his throne (12.5) – a likely reference to the ascension of Jesus.336
The location – God and his throne – serves to connect this child with God, the One on the throne
(Revelation 4). Blount observes, „It is only after we read this passage that we know how the
Son/Lamb – standing as slain – arrived at the throne in chapter 5‟.337 From Revelation 5 the
hearers know that the Lamb is worthy because of his work on the cross and his subsequent
resurrection; thus, although not directly mentioned here, the cross and resurrection stands in the
background of the story.338
After the child is taken up to heaven, the woman flees to the desert to a place God has
prepared for her in order that she might be nourished (trefetai) for 1,260 days (12.6).339 Her
time of protection, 1,260 days, is the same time frame as the protection extended to the two
witnesses in 11.3 (there expressed as 42 months). This links these two narratives together at a
deeper level for the hearers and aids them in identifying the woman with the Christian
community340 as well as reminding them that the protection is for a specific period of time; that
is, protection does not mean complete exemption from suffering as evidenced in the story of the
witnesses.341 Nonetheless, the community is to see that like the woman, they too are nourished
by God. The language of nourishment, in light of the imagery of eating from the tree of life (2.7),
partaking of the hidden manna (3.17), and the provisions for the martyrs (7.16) might allude to
the Eucharist; that is, as the churches partake of the Eucharist they are nourished by God in ways
not unlike the woman.342 If so, then the hearers would also likely think of Jesus‟ words of eating
his flesh to find life (Jn 6.53) in stark contrast with the Dragon‟s attempt to devour the child.
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John interrupts this story by providing a flashback343 that gives the hearers more
information about this Dragon. The hearers learn of a war in heaven between Michael344 and his
angels and the Dragon and his angels,345 resulting in the Dragon and his angels being cast out of
heaven to the earth (12.7-9).346 The hearers would not miss the repetition found in these verses:
Forms of the word povlemoV occur three times in v. 7, and the aorist passive of ejkballw is used
three times in v. 9. This flashback is important because it aids the hearers in resisting a purely
linear understanding of the events John is relating. The Dragon stands before the woman having
already has been cast out of heaven in a great cosmic battle, thus past and present blur for the
hearers.347 This war in heaven is „a heavenly and symbolic counterpart of the historical
achievement of the cross‟.348 The Dragon who has been cast out is identified in full as oJ dravkwn
oJ mevgaV, oJ o[fiV oJ ajrcai:oV, oJ kalouvmenoV DiavboloV kai; oJ Satana:V, oJ planw:n th;n
oijkoumevnhn o{lhn (12.9).349 The repeated use of the definite article before each name indicates
that the hearers know of this evil one: indeed, Jesus has spoken to the churches of his activity
against them (2.10, 13). That the Dragon is „the ancient Serpent‟ would likely cause the hearers
to associate him with the serpent in Genesis 3 where he deceived Adam and Eve.350 Now he is
named as the one deceiving the whole world – an indication of „the universal scope‟ of the
Dragon‟s power. 351 Despite the fearsome power of the Dragon, he does not have even the power
to defeat Michael but instead is thrown down to earth!352
Revelation 12.10-12
The manifestation of God‟s sovereignty and power exhibited in the expulsion of Satan from
heaven garners worship from fwnh;n megavlhn ejn tw:/ oujranw:/:. Although John does not identify
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the „great voice‟ who sings the hymn, it is likely to be viewed as representative of all the saints,
especially the martyrs.
[Arti ejgevneto hJ swthriva kai; hJ duvnamiV
kai; hJ basileiva tou: qeou: hJmw:n
kai; hJ ejxousiva tou: Cristou: aujtou:,
o{ti ejblhvqh oJ kathvgwr tw:n ajdelfw:n hJmw:n,
oJ kathgorw:n aujtou;V ejnwvpion tou: qeou: hJmw:n
hJmevraV kai; nuktovV.
kai; aujtoi; ejnivkhsan aujto;n dia; to; ai|ma tou: ajrnivou
kai; dia; to;n lovgon th:V marturivaV aujtw:n
kai; oujk hjgavphsan th;n yuch;n aujtw:n a[cri qanavtou.
dia; tout:o eujfraivnesqe, [oiJ] oujranoi;
kai; oiJ ejn aujtoi:V skhnou:nteV.
oujai; th;n gh:n kai; th;n qavlassan,
o{ti katevbh oJ diavboloV pro;V uJma:V
e[cwn qumo;n mevgan,
eijdw;V o{ti ojlivgon kairo;n e[cei (12.10-12).
Several things stand out in this hymn. First, the hymn announces that now the salvation, the
power, and the kingdom of God have come. The use of ejgevneto bears striking similarity to 11.15
where the kingdom of God has come,353 yet here the presence of a[rti delivers a sense of finality.
The use of the definite article before each noun furthers this sense of finality.354 The salvation,
the power and the kingdom of God and the authority of God‟s Christ (11.15) has come because
Satan has already been defeated in heaven.355 Salvation, a term used in the hymn of 7.10 and
ascribed to God and the Lamb, is here connected to God and Christ. It is interesting that in the
hymns of 11.15 and here in 12.10 that Jesus is called cristovV rather than the familiar tov ajrnivon.
Clearly, salvation – deliverance, victory356 – comes by the authority of Jesus as God‟s Messiah.
Second, the reason all of this has come about is because Satan has been thrown out of heaven.
This is the fourth use of the aorist passive of ejkbavllw in the span of two verses. The repetition
points to the overwhelming power and authority of God, reminding the hearers that the Dragon is
in no way God‟s equal. With his expulsion, „Satan has lost his power in the transcendent and
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spiritual realm‟.357 Johannine hearers would likely recall Jesus‟ words about Satan in the Fourth
Gospel, „Now the ruler of this world has been cast out (ejkblhqhvsetai)‟ (Jn 12.31b).
Significantly Jesus‟ words appear in the context of his pending death and exaltation on the cross
(Jn 12.27-34). Jesus‟ victory over Satan was won on the cross.358 Not to be missed is the final
descriptor for the Dragon: the accuser of the saints359 who accuses them before God day and
night. By this, the hearers understand Satan‟s nefarious actions against them, for the anonymous
voices in heaven sing of our brothers and our God.360 „Though the accuser will no doubt
continue to bring accusation against the brothers on earth, as 12.10 will reveal, his days of
accusations in heaven are over‟!361 Third, despite the onslaught of accusations, the saints can
overcome the Devil by means of the blood of the Lamb and the word of their testimony.362 The
key verb nikavw is tied to the saints in the prophetic messages (chs. 2-3), to Jesus (5.5), and most
recently to the beast who overcomes the two witnesses (11.7). Here, it is the saints who are
victorious against the Devil. Their victory is not achieved with weapons but through their
identification with the Lamb and their witness.363 The hearers are again confronted with the
efficacy of Jesus‟ blood as the means of victory over Satan. It is by the blood that the saints are
loosed from their sins (1.5); it is by his blood that humanity is purchased for God (5.9); it is by
his blood that the robes of the martyrs are made clean (7.14); and it is by the blood that the saints
are victorious over the Devil. Further, the hearers are confronted with the efficacy of their
witness. It is through the witness of the church that God‟s salvation will be proclaimed, even if
that witness leads to death (2.13; 11.1-13). Prigent states it correctly: „According to Rev 12:10,
God‟s reign is made openly manifest in the world when Christians put their faithfulness before
their very lives‟.364 It is in „holding fast‟ to the blood of the Lamb and their own testimony even
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if it leads to death (11.1-13) that the saints become victors.365 The hymn confronts the people of
God with a radical definition of what it means to identify with Christ. It is not presented as a way
to follow Jesus but rather the only way to follow Jesus.366 Fourth, the expulsion of Satan from the
heavens and the victory of the saints over Satan are cause for the heavens and all who dwell in
them to rejoice (12.12). The verb eujfraivnw, used in 11.10 to describe the celebration of the
inhabitants of the earth over the death of the two witnesses, is used here as the inhabitants of
heaven are called on to celebrate God‟s victory wrought through the work of the Lamb.367 Yet,
given that dia; tou:to immediately follows the victory of the saints over the Devil, it would seem
that the heavens are called upon to include the victory of the saints in their celebration. Fifth, the
hymn announces woe upon the earth and sea in light of the wrath of the Devil. If this is the third
woe, it serves to announce „to the world and its inhabitants that Satan exercises his oppressive
power on earth‟.368 While the war may be over in heaven, the battle on earth is still operational.
The churches must understand that the earth is now the theater for the spiritual war and be
resolved to stand firm.
In verse 13, the setting shifts from heaven to earth as the Dragon, now confined to the
earth, pursues (ejdivwxen)369 the woman, who is sent to a place of protection. Unable to pursue the
woman, the Dragon proceeds to make war against her offspring – those who are keeping the
commandments of God and holding on to the testimony of Jesus (12.17). The time of persecution
is limited; that is, the woman‟s offspring will experience Satan‟s wrath for „a time, times and half
a time‟ – a period of time that the hearers might recognize from Dan. 7.25 and the same amount
of time as in 11.3 and 12.6. John‟s hearers are to see themselves as part of the woman‟s
offspring370 and fully recognize the origin of the spiritual conflict in which they find themselves.
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By identifying with the Lamb, the saints are combatants in a war that will likely require their
very lives.371
Revelation 13
In exploring the topic of worship in the Apocalypse, chapter 13 is pivotal as the hearers are
introduced to the two beasts who work in conjunction with the Dragon. These „bestial
acolytes‟372 continue to wage the war initiated by the Dragon against the followers of the Lamb.
Additionally, these characters serve as counterfeits to God, the Lamb, and the Spirit.373 Worship
plays a significant role in these chapters.
The first beast rises up from the sea. Perhaps the hearers would surmise that the Dragon,
left standing at the seashore (12.18), has summoned this beast. The beast is very powerful as
attested by his ten crowned horns and seven heads (13.1). That the beast has the same number of
heads and horns as the Dagon reveals a close connection between them. The beast has
blasphemous names on his seven heads.374 The hearers would likely recall the blasphemy of
those who call themselves Jews but whom Jesus calls a synagogue of Satan in 2.9. The verbal
link between blasphemy and Satan aids the hearers in understanding both Jesus‟ ire in 2.9 as well
as the insidious nature of this beast. To this beast the Dragon gives his power, his throne, and
great authority (13.2). The throne of the Dragon would likely cause the hearers to identify it with
the throne of Satan, known to them from the prophetic message to Pergamum (2.13). Heretofore,
duvnamiV and ejxousiva have been attributes designated exclusively for God and the Lamb. That
the Dragon and now the beast have power and authority serves as warning to the believers not to
underestimate their opponent. This power is revealed most pointedly in that one of the beast‟s
heads is healed of a fatal wound (ejsfagmevnhn eijV qavnaton) (13.3). The verb ejsfagmevnhn would
no doubt remind the hearers of the Lamb eJsthko;V wJV ejsfagmevnon before the throne of God
371
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(5.6). The aorist passive ejqerapeuvqh (13.3) suggests that it is the Dragon that has healed the
wound of the beast! In this way, the Dragon and the beast parody God and the Lamb. The
response of the whole world to this miracle is two-fold: First, they are filled with wonderment
(ejqaumavsqh); and second, prosekuvnhsan tw:/ dravkonti, o{ti e[dwken th;n ejxousivan tw:/ qhrivw/,
kai; prosekuvnhsan tw:/ qhrivw/ (13.3-4). The sense of wonder created by the healing of the
beast‟s wound captivates the entire world. In terms of the linear telling of the story, the hearers
would have to be themselves amazed at this response from the inhabitants of the world! After all,
many awe-inspiring events have been wrought by God and the Lamb that have not led to awe or
worship; indeed, the inhabitants of the world have blasphemed God! The worship now given to
the Dragon and his beast attests to their power to deceive the inhabitants of the world.
Additionally, the verb proskunevw, which is used twice in v. 4, has to this point in Revelation
been directly solely at God and the Lamb (with the exception of 9.20) and has explicitly been
used in connection with the 24 elders (4.10; 5.14; 11.16) and the residents of heaven (7.11). The
Dragon is worshipped for giving authority to the beast; the beast is worshipped for his use of
such authority as expressed in the acclamation: TivV o{moioV tw:/ qhrivw/ kai; tivV duvnatai
polemh:sai met j aujtou:~ (13.4). The use of this acclamation coupled with the double use of
proskunevw indicates that, as the Dragon and beast are a parody of God and the Lamb, so too is
this acclamation to be experienced as a hymn of worship to the beast parodying the worship of
God and the Lamb. Echoing Exod. 15.11, the hymn sung to the beast is „an explicit mockery of
biblical traditions of praise of YHWH‟.375 Thus, for the first time in Revelation, a hymn of
worship is sung to someone other than God or the Lamb!376 Prophetic discernment is necessary
to distinguish between true and false worship; that is, „only those committed to worship of the
true Power see past the facade to the satanic reality‟.377 While the whole world celebrates in their
song the power of the beast and their perceived notion that no one can war against him, the
churches have learned through the true songs of worship presented in the narrative that worship
is only to be given to God and the Lamb, who exercise all power and authority.
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The beast is empowered for 42 months to war against the saints and gain victory
(nikh:sai) over them (13.7).378 As in the story of the two witnesses, identification with God and
the Lamb makes the people of God combatants in this war. Simultaneous to his warfare with the
saints, the beast is given authority by the Dragon over all the peoples of the earth (13.7).379 This
authority is acknowledged by the inhabitants of the earth, who continue to worship
(proskunhvsousin) the beast; however, the hearers learn that there are those who do not worship
– the ones whose names are in the book of life380 belonging to the Lamb slain from the creation
of the world (13.8). John‟s hearers are to understand the implications of following and
worshipping the Lamb. It ensures their ultimate salvation, symbolized by their inclusion in the
book of life, even if it puts them in direct confrontation with the beast. The hearers would likely
recall the promise of Jesus to the church at Sardis that he would not blot out the names of the
overcomers from the book of life (3.5). Now it is made clear that overcoming includes not
worshipping the beast.381 Further, their own victory is assured because the Lamb, who has
conquered (Rev. 5.5) did so before the beginning of time.382 The narrative depicts what the hymn
of 12.10-12 declares: „They overcame him by the blood of the Lamb and the word of their
testimony‟.383 The believers can refuse to worship the beast because they worship the Lamb in
whose victory they already share. The importance of this section of the narrative is revealed in
what John records next: Ei[ tiV e[cei ou\V ajkousavtw (13.9). This admonition to hear takes the
378
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hearers back to the refrain of the prophetic messages: oJ e[cwn ou\V ajkousavtw tiv to; pneu:ma
levgei tai:V ejkklhsivaiV (2.7, 11, 17, 29; 3. 6; 13, 22). The use of such similar language in 13.9
would suggest that the hearers are likewise to hear all that has proceeded since the prophetic
messages as coming from the Spirit384 even while the indefinite pronoun opens the call up to any
who would hear. All who have ears – including the seven churches – are tasked with discerning
the difference between true and false worship and to endure, no matter if captivity or death
comes their way (13.10).
As if the Dragon and beast are not enough, John sees another beast coming up from the
earth (13.11). This beast has two horns like a lamb but speaks like a dragon. The juxtapositioning
of these two symbols seems especially frightening as lamb and dragon are anything but neutral
in the Apocalypse. This beast is frightening indeed as he engages in an active campaign of
authority and control over the world. First, this beast makes385 the earth and the inhabitants of the
earth proskunhvsousin the first beast whose wound was healed (13.12). Second, this beast
performs shmei:a megavla before the people by which he deceives (plana:/) them (13.13-14). The
hearers would likely think of the two signs in chapter 12; however, coupled with the deception of
the beast, the hearers would see how this beast is like the Dragon, the deceiver of the whole earth
(12.9). Further, this beast seeks to dazzle the world by making fire come out of heaven. The
hearers would likely perceive this as a parody of the actions of the two witnesses (11.5). Third,
the beast makes the people construct an idol to the first beast, and, astonishingly, the second
beast gives pneu:ma to the image so that it can speak (13.15). This language is strikingly similar
to the pneu:ma zwh:V by which the two witnesses are raised (11.11). In this way, the second beast
parodies the Spirit or the giving of the Spirit.386 Fourth, all who do not worship (mh;
prokunhvswsin) the image are put to death (13.15). It is at this point that the images of Antipas
(2.13), the souls under the altar (6.9-10), the great robed multitude who have washed their robes
in the blood of the Lamb (7.14), and the saints who overcome the Dragon by the blood of the
Lamb (12.10) converge to reveal the true significance of worship. Worship is about allegiance.
The martyrs are just that because of their refusal to worship anyone or anything other than God
and the Lamb. This is imperative for the people of God, for „there is no middle ground‟ or „room
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for compromise‟.387 Finally, this beast makes everyone take a cavragma388 on their hand or
forehead without which no one can buy or sell (13.16). Whatever else the hearers might associate
with this mark, the fact that the 144,000 were marked with a seal by God would not be lost upon
them. In marking his followers, the actions of this beast parody God‟s actions,389 and the
community must engage in pneumatic discernment. The marks set humanity at odds as those
who bear the beast‟s mark are now „rivals‟ of those who bear God‟s mark.390 The ability of the
beast to control all aspects of commerce is alarming, but the hearers have learned that any
discomfort they will face is only temporary for they will never hunger or thirst when they stand
before the throne of God (7.16). This second beast, then, exercises his authority with concrete
actions and imposes his will upon the inhabitants of the earth. Not to be missed for John‟s
hearers is that worship is the proof-test for allegiance and an issue of life and death on earth.
Revelation 14
Chapter 14 stands juxtaposed with the events of chapter 13. There the inhabitants of the earth are
following the Dragon and his beasts; here John sees the Lamb standing (eJsto;V)391 on Mount Zion
with 144,000 followers. Whatever the hearers might associate historically with Mount Zion, its
use here suggests the „meeting place of the new people of God that now gathers alongside the
risen Jesus‟.392 Indeed, Thomas posits that one of the many things that Mt. Zion might convey to
the hearers is „the eschatological place of protection and security for God‟s people (Isa. 24.23;
25.7-10).‟393 That the Lamb stands with 144,000 would no doubt cause the hearers to think of the
144,000 of 7.4-9 who are „transformed‟ into the great multitude who stand before the Lamb.394
Here they represent the „alternative community of the Lamb‟.395 In chapter 13 the inhabitants of
387
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the earth bear the mark of the beast on their hands or foreheads; here the followers of the Lamb
bear the name of the Lamb and his Father 396 upon their foreheads (14.1; see also 7.2-8).397 The
hearers thus discover that the seal is the inscribed name of God and the Lamb, just as promised
to the overcomers in 3.12. In chapter 13 the inhabitants of the earth worship the beast and his
image and sing a hymn of praise to him; here the followers of the Lamb sing a wj/dh;n kainh;n
before the throne, the living creatures and the elders (14.3). The sound of it, John notes, is loud
(like rushing water and thunder) yet beautiful, like kiqarw/dw:n kiqarizovntwn ejn tai:V kiqavraiV
aujtw:n (14.2). The deafening sound of their song serves to drown out the „demonic choir‟ who
sing to the beast.398 The hearers would also likely think of all the worship that has taken place
before the throne of God, accompanied by the harps of the elders (5.8). John indicates that they
sing a new song, but John does not record its lyrics for it is a song that no one can learn except
the 144,000 redeemed or purchased (hjgorasmevnoi) from the earth (14.4). The hearers would
recall that the Lamb is worshipped in part for purchasing (hjgovrasaV) for God people from every
tribe, nation, and tongue (5.9). Such a tie serves to strengthen the intimate connection between
the Lamb and those standing with Him. Given that the lyrics of the songs sung to God and the
Lamb have to this point been recorded, the absence of this song‟s lyrics is quite unusual. Perhaps
this suggests that it is to be identified with the new song already sung in 5.8-10,399 or that John
does not hear the words but merely the sound of their singing. Neither option is quite satisfactory
given the prominence of hymnic material in the Apocalypse. Perhaps the learning and singing of
the song is so closely identified with those who refuse to worship the beast and thereby give up
their lives (12.10; 13.14) that its veiled lyrics serve as an additional promise of things that await
the overcomers. Perhaps this is why John can only describe the sound of the song; its lyrics are
only unlocked through the experience of martyrdom.400 The refusal to worship the beast is the
churches‟ primary means of resistance. „The “reward” for this resistance … is access to the
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words of the “new song,” which only the 144,000 can learn‟.401 The hearers are presented with
two choices: they can participate in the liturgy of the beast or they can participate in the liturgy
of heaven. Neutrality is not an option. Koester is correct when he states that „John did not make
such a sharp distinction because the alternatives were obvious to his readers but because the
alternatives were not obvious‟.402 If John‟s hearers have been tolerating false teachings and false
teachers (with a pointed emphasis on idolatry) in their midst as seen in the prophetic messages,
they are in danger of collusion with the beast! To participate in the liturgy of heaven, one must
be pure,403 a truth-teller,404 blameless and, most importantly, be willing to follow the Lamb
wherever he goes (14.4-5), including to the places of suffering and death, so that they can be
wherever the Lamb is.
Two other elements to note in this chapter are in the pronouncements of the angels in
14.6-12.405 First, in 14.6, John sees an angel with the eternal gospel to proclaim to all the
inhabitants of the earth. The angel‟s message is a call to repentance (Fobhvqhte to;n qeo;n kai;
dovte aujtw:/ dovxan) in light of pending judgment and an admonition to worship (proskunhvsate)
the one who made heaven, the earth, the sea and the springs of water (14.7). The hearers would
recall that in the narrative of the two witnesses the remnant who survived the earthquake were
fearful and gave glory to God in heaven. Thus, the angel calls the inhabitants of the earth to
repentance before the coming judgment and encourages them to give worship to the Creator. The
churches are likewise tasked with proclaiming the word and calling the inhabitants of the earth to
repentance.406 This reinforces the necessity of witness as part of their worship unto God, for
„conversion rather than destruction‟ is what God desires for humanity.407 Second, the third angel
specifically addresses the issue of worshipping the beast and his image and taking his mark
(14.9-11). It is not without significance that this is the longest of the three proclamations, for the
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issue of true and false worship is of utmost importance for the hearers.408 For those who choose
to worship the beast, judgment and torment awaits – in the presence of the Lamb and the angels,
no less. In addition, the worshippers of the beast will have no rest day or night (14.11);
consequently, while the worship of God in heaven goes on day and night (4.8; 7.15), the
worshippers of the beast will be unable to rest. The pronouncements of the three angels represent
the on-going prophetic task of John and the churches to call the nations to repentance and to the
worship of God. Part of their witness involves warning the world of God‟s coming judgment – a
judgment which can be averted if the inhabitants of the earth will repent.409
The angelic pronouncements are followed by two additional pronouncements (14.13).
The first pronouncement is made by a fwnh:V ejk tou: oujranou: and the second is made by to;
pneu:ma. The voice from heaven instructs John to write Makavrioi oiJ nekroi; oiJ ejn kurivw/
ajpoqnh/vskonteV ajp j a[rti. The placement of this pronouncement on the heels of the message of
the third angel as well as in the context of the decrees of the second beast underlines the
unwavering assertion throughout the Apocalypse that victory over the forces of evil will most
likely come through death.410 That those who die are blessed assures the hearers of Divine
favor.411 This second blessing in the Apocalypse sheds light on the first blessing in Rev. 1.3;
namely, the hearers now understand fully what keeping the words of the prophecy ultimately
entails. This blessing is seconded as it were by the naiv from the Spirit.412 The single-word
utterance from the Spirit along with the liturgical blessing affirms that losing one‟s life in
witness to the Lamb is an ultimate act of worship. Those who die in the Lord will rest (i{na
ajnapahvsontai) from their labors, and their works will accompany them. The contrast between
those who die in the Lord and those who choose to worship the beast could not be stronger.
Where the latter face eternal torment and no rest (14.11), the former will experience eternal rest
(14.13). At the mention of works, the hearers would likely think of the prophetic messages where
the Spirit speaks the words of Jesus to the churches concerning their works. It is not insignificant
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that the crucial task of discernment to ensure that the churches‟ works are pleasing to Jesus is
here connected to the death of the faithful.
Summary of Revelation 12-14
Revelation 12-14 is a pivotal narrative unit in exploring the role of worship in the Apocalypse.
Structurally these chapters form an interlude between the second and third judgment cycles and
provide a kaleidoscope of images that blur past, present, and future events for the hearers. The
vocabulary of worship (proskunevw) and activities of worship continue throughout this section
yet with a twist. God and the Lamb continue to be worshipped; yet, worship is also offered up to
the Dragon and the beast (13.4). Hymns of worship are sung to God and the Lamb (12.10-12;
14.2-3); yet, a hymn of worship is sung to the beast (13.4). Angelic pronouncements encourage
the faithful to worship God and warn of eternal consequences for those who worship the beast
and receive his mark (14.6-12); yet, a demonic pronouncement makes the whole world worship
the image of the beast and kills those who refuse to worship the beast (13.15). The intentional
focus on the worship of the Dragon and his beast provides the central thrust of the interlude: to
contrast graphically true and false worship for the hearers. The hearers must engage in pneumatic
discernment. It is in their worship that true worship takes place. It is in their prophetic songs that
faithfulness to God and the Lamb is rehearsed. It is in their worship that they affirm their sole
identity as followers of the Lamb. It is in their worship that they exist as an alternative
community of the Lamb. The urgency of the prophetic messages by which Jesus speaks to his
churches through the Spirit as they are gathered for worship find further expression in these
chapters. Laid out for the hearers in Revelation 12-14, most particularly in its two hymns, is the
definition of what it means to be an overcomer. In singing their hymns of worship, the hearers
are filled with anticipation of one day standing with the Lamb and singing a song before the
throne that they have earned the right to learn by not loving their lives so much as to shrink from
death (12.11).
In addition, these chapters provide the hearers with further impetus to engage in witness
as an important aspect of worship. The angelic proclamations found in 14.6-12 are targeted at
every nation, tribe, people and tongue, imploring them to repent and to worship the God of all
creation. So, too, are the people of God to call the nations to repentance. God is the king of the
nations whose desire is for all nations to engage in true worship. The churches are not isolated
188

from the world; rather, they are situated in the world to witness to the Lamb as part of their
worship – even in the face of the beast.
E. Revelation 15-16
Revelation 15-16 contains the final judgment series. Chapter 15 is another worship scene which
also provides the concluding narrative of the „signs‟ begun in chapter 12. Here John sees a[llo
shmei:on ejn tw:/ oujranw:/ mevga kai; qaumastovn. While the first sign in heaven was „great‟ (12.1),
John notes that this sign is both „great‟ and „wonderful‟. The hearers would not miss that John
used qaumavzw to express the amazement of the whole earth at the beast (13.3); thus, the hearers
are prepared for something extraordinary. John quickly identifies the sign as seven angels having
the last seven plagues by which the wrath of God will be completed (ejtelevsqh) (15.1).413 The
hearers know that the „wrath of God‟ is reserved for those who worship the beast and take his
mark (14.10) and that the second harvest (14.17-20) of judgment involves the casting of the
grapes into the great winepress of the wrath of God (14.19). Despite the completed action of the
verb ejtelevsqh, the hearers have yet to witness what it will take to complete the wrath of God.
While they brace themselves for the actions of the seven angels, another „dramatic pause‟ is
introduced into the narrative.414
John writes that he saw a glassy sea mixed with fire alongside which those who overcame
(tou;V nikw:ntaV) the beast were standing (eJstw:taV) with harps (15.2). No doubt several things
would converge for the hearers at this point. The glassy sea was last mentioned in the inaugural
throne room scene (4.6) albeit without a reference to fire. Nonetheless, the hearers would likely
assume that heaven is the setting, as opposed to the sea from which the beast emerged (13.1).
This is only strengthened by the appearance of those who overcame the beast, his image, and the
number of his name.415 With the chilling narrative of the beast still fresh in their minds, the
hearers know what it takes to overcome the beast (12.11; 13.15), as well as the results of such a
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victory (7.9-17; 14.1-5).416 Seeing the overcomers in heaven here is thus a climactic point in the
narrative for John‟s hearers who have been repeatedly challenged by the risen Jesus and the
Spirit to be overcomers (Revelation 2-3). The point is explicit: the overcomers are those who
overcome the Dragon and his beasts by their witness to the Lamb!417 Like the elders and living
creatures, the overcomers have harps, yet the notice that the harps were given to them by God
seems rather extraordinary.418 With their harps, they can join in with the elders and living
creatures in offering instrumental worship unto God. The overcomers a[/dousin th;n wj/dh;n
Mwu&sevwV tou: douvlou tou: qeou: kai; th;n wj/dh;n tou: ajrnivou (15.3). That harps and the
explicit reference to singing a new song have only appeared in the „immediate presence of God‟
continues to link the overcomers with the 24 elders and the 144,000.419 Significantly, the song is
that of Moses, Israel‟s great deliverer from Egyptian bondage (after the onslaught of the plagues)
who led God‟s people through the Red Sea, and 420 the song of the Lamb, the Deliverer from the
bondage of Satan. The combination suggests a cognitive linkage between the deliverance of the
Israelites from Pharaoh, which is celebrated in song in Exodus 15, and the deliverance of the
saints from the Dragon by means of the blood of the Lamb, which is celebrated in song in
12.11.421 The hearers might also think of the hymn of praise given to the beast (13.4) which
parodied the Exodus story. Although the song in 14.1-5 was not recorded, John does record this
song. While Richard suggests that this is the song that they are learning in 14.1-5, 422 it is best to
see it as another hymn of celebration to God separate from the song in 14.1-5. The hymn of the
overcomers is as follows:
Megavla kai; qaumasta; ta; e[rga sou,
kuvrie oJ qeo;V oJ pantokravtwr`
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divkaiai kai; ajlhqinai; aiJ oJdoiv sou,
oJ basileu;V tw:n ejqnw:n`
tivV ouj mh; fobhqh:/, kuvrie,
kai; doxavsei to; o[nomav sou~
o{ti movnoV o{sioV,
o{ti pavnta ta; e[qnh h{xousin
kai; proskunhvsousin ejnwvpiovn sou,
o{ti ta; dikaiwvmatav sou ejfanerwvqhsan (15.3b-4).
Thompson identifies this hymn as the most structured hymn in the whole of Revelation,
due to its use of a rhetorical question, its address to God in liturgical sentences and its 3 o{ti
clauses.423 This hymn of victory opens with two declaratory statements in synonymous
parallelism that celebrates both the justice and nature of God. The hymn draws on OT imagery as
well as imagery from the Apocalypse; hence, the two songs (of Moses and of the Lamb) merge
into one new song. According to Bauckham, „John writes a new version of the song of Moses in
order to provide an interpretation of the deliverance at the Red Sea and its eschatological
antitype‟.424 The song draws on the song of Moses in declaring that God‟s works and ways are
great, wondrous, just and true (Exod. 15.11; c.f. Deut. 32.4; Ps. 86.8-9;111.2-8). The hearers
would certainly not miss the connection between the great and wondrous sign (15.1) and God‟s
great and wondrous works, which suggests that this song also anticipates the outpouring of the
seven bowls of plagues. Situated where it is in the narrative, the song „serves to place the
judgments to follow in the setting of God‟s holiness and justice‟.425 The hymn incorporates
names used for God that are both familiar (kuvrie oJ qeo;V oJ pantokravtwr, Rev. 1.8; 11.17) and
new (oJ Basileu;V tw:n ejqnw:n) to the hearers. Thus, while it appeared that the Dragon and his
beasts would rule the world in Revelation 13, the martyrs‟ hymn reminds the hearers that the
Almighty God is the king of the nations. To worship any other being beside God is to engage in
false worship.
The hymn‟s rhetorical question is likely drawn from Jer. 10.7 but its setting here reminds
the hearers both of the response of the survivors of the earthquake in 11.13 who were fearful and
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gave glory to God but also, more significantly, of the song of the followers of the beast (13.4)
who ask „Who is like the beast?‟ Not only does the sheer length of this song dwarf the hymnic
fragment sung to the beast, but it also responds to their question by establishing the „unique deity
of the only true God‟.426 The three o{ti clauses offer the reasons why all should fear and glorify
God; namely, because God alone is holy, because all the nations will come and worship before
God, and because God‟s righteous judgments have been revealed (15.4). The churches are
encouraged to make the song of the overcomers their own song; in this way, they remind
themselves in worship that their victory is assured even as they find themselves in the midst of
evil. Just as God was faithful in the people of God in the past (as represented in the figure of
Moses), so also will God be faithful to those who follow the Lamb, even through the sea of
martyrdom. Worship links the people of God with the past and the future. Mangina‟s comment is
quite apt: „… the song of the Lamb does not render the song of Moses obsolete, but rather
confirms and intensifies it‟.427
The hymn points to the conversion of the nations to the worship of God. God is the King
of the nations,428 who desires their worship. Koester makes a relevant observation:
According to Revelation, God does not want the nations of the world to be lured into
allying themselves with the powers of evil (13:7-8), but neither does he want the nations
to be destroyed. Instead, God‟s desire is for the conversion of the nations, so that they
join in the cosmic chorus of praise that is his will for the world.429
Unlike the beast who demands all to worship or else be killed, God allows humanity to choose
whom they will worship. In their worship, the churches issue prophetic proclamations of God‟s
will and desire for the world: all the nations will come and will worship before God.430 The
hearers would likely think of Jesus‟ words in Jn 3.16, which express the love of God for the
entire world, or of the declaration that the Lamb purchased for God people from every tribe,
tongue, people and nation (Rev. 5.9). In this hymn is the affirmation that „salvation and
liberation‟ is not just for the Christian community but for „all nations which are now oppressed
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and longing for the experience of God‟s justice‟.431 The nations thus have an opportunity to
respond to the works of God with repentance.432 It remains to be seen whether they will choose
to do so. The final clause – „for your righteous deeds have been revealed‟ – looks both backward
to God‟s acts of justice for his people throughout biblical history and forward to the last
judgment cycle in which God will act with justice.433 In light of all of this, it is instructive to note
that „even though the song is sung by the martyrs, they do not sing of themselves or the way in
which they have overcome the beast; they are entirely occupied with the sovereignty, justice and
glory of God‟.434 The intended effect of both the Lamb‟s sacrifice and the witness of the saints
through martyrdom is to lead the world to the acknowledgment and worship of God.435
Before the final plagues are unveiled, the worship scene ends very much like the worship
scene in Rev. 11.15-19 with John seeing the opening of the heavenly temple,436 here called oJ
nao;V th:V skhnh:V tou: marturivou (15.5). While it is hard to know what the hearers might have
understood by this description, they would likely connect it with the Ark of the Covenant (11.19)
which housed the tablets of the Testimony (Exod. 34.29). That it is the temple of the tabernacle
of witness might also lead the hearers to think of Jesus, the faithful witness, or that they are
called to witness to the nations.437 Whatever the case might be, the imagery signifies that
whatever comes out of the temple is to be linked with God and the Lamb. Emerging from within
the temple are the seven angels with the seven plagues (15.5-6). The hearers know that these
angels constitute the great and wondrous sign in heaven with which the chapter began. John
describes their apparel: they are dressed in clean white linen and have golden sashes, an image
familiar to the hearers from Jesus‟ own attire (1.13). By this, the angels „share in the work of
God in Christ‟.438 The angels receive golden bowls full of the wrath of God, who lives forever
and ever. Finally, John records that the temple is filled with the smoke from the glory of God and
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his power. The imagery of smoke combined with the glory of God might cause the hearers to
think of the presence of God that rested over the tabernacle (Exod. 40.34-35) or the smoke that
filled the temple in Isaiah‟s vision (Isa. 6.3-4). In the Apocalypse, however, the hearers have
only to recall where the smoke of the incense was mingled with the prayers of the saints (in
golden bowls) going up before God (8.4; also 5.8). Such an intratextual connection suggests that
the bowls of wrath are a response to the prayers of God‟s people for justice (also 6.10; 8.3-5).439
That response is symbolized in a theophanic manifestation of God‟s consuming presence that
bars anyone from entering into the temple until God has finished. It is thus through the lens of
this worship scene that the final judgment series is to be understood. As Thomas keenly notes,
„… God‟s acts of judgment are not random acts, but are indeed righteous acts designed to
encourage true worship even amongst those who rebelliously worship the dragon, the beast, and
the image of the beast‟.440
Revelation 16
Revelation 16 contains the narrative of the seven bowls of the wrath of God first introduced in
15.1. As with the seal and trumpet cycles, the bowl judgments are numbered. The bowl
judgments unleash events strikingly similar to the trumpet judgments (and the plagues on Egypt)
yet with a greater sense of finality. Aside from revealing the contents of the bowls, this chapter
continues to address the theme of worship. The chapter opens with a megavlhV fwnh:V from the
temple commanding the angels to pour the seven bowls of God‟s wrath upon the earth. Although
the great voice is unidentified, the hearers would likely surmise that it is the voice of God since
no one is able to enter the temple (15.5).441 At the pouring out of the first bowl, „bad‟ and „evil‟
sores break out upon tou;V ajnqrwvpouV tou;V e[contaV to; cavragma tou: qhrivou kai; tou;V
proskunou:ntaV th;/ eijkovni aujtou: (16.2). It is significant that the first bowl of God‟s wrath is
targeted at those who have identified with the beast by taking his mark and worshipping his
image.442 While God‟s wrath against them is unleashed, unlike the Dragon and beasts, who kill
those who refuse to worship them, God inflicts terrible suffering upon those who worship the
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beast. That they are not killed hints at the fact that repentance is still possible. The pouring out of
the second bowl results in the death of the sea and all within it (16.2-3). Although the beast
emerged from the sea (13.1), the total destruction of the sea (as it turns to blood) and its
inhabitants is shocking and heightens the finality of this judgment. At the pouring of the third
bowl, the rivers and fountains of waters, like the sea, become blood (16.4). It is at this point that
the narrative sequence is interrupted as John hears the angel of the waters speak:
DivkaioV ei\, oJ w]n kai; oJ h\n, oJ o{sioV,
o{ti tau:ta e[krinaV,
o{ti ai|ma aJgivwn kai; profhtw:n ejxevcean
kai; ai|ma aujtoi:V devdwkaV piei:n,
a[xioiv eijsin (16.5b-6).
Before the hearers can even process the words of the angel, the altar issues an antiphonal
response:
Nai; kuvrie oJ qeo;V oJ pantokravtwr,
ajlhqinai; kai; divkaiai aiJ krivseiV sou (16.7b).
The hearers might recall that following the proclamation of the third angel in Rev. 14.9-12, two
voices speak: a voice from heaven and the Spirit. The Spirit confirms the words of the voice
from heaven with naiv before pronouncing a blessing on those who die in the Lord (14.13). Here,
the proclamation of the angel, which most likely by this point in the Apocalypse would be
experienced by the hearers as a hymn,443 is a declaration about God. Even though the pouring out
of the third bowl has resulted in a thorough pollution of the waters, the angel of the waters
proclaims that God is just and holy. The hearers would recall that in the previous hymn, God‟s
ways were declared divkaiai (15.3) and now here, for the first time, God is the „Just One‟. It is
first and foremost the justice of God that the angel lauds. Second, God is the „One who is and
who was‟ – a description familiar to the hearers (11.17) and one that continues to provide
continuity throughout the narrative. The same God who sends greetings of grace and peace to the
churches (1.4), the same God who sits on the throne of heaven (4.8) is the God who is just in his
being and actions.444 The third clause - „and who is to come‟ – is missing yet here the angel
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supplies a third element in the substantive oJ o{sioV.445 This is the second time this particular
word for „holy‟ has occurred (see 15.4). That o{sioV is found in two hymns extolling the justice
of God indicates that God‟s holiness is directly connected to His judgment.446
The hymn contains two o{ti clauses that are linked to God‟s justice and holiness. First,
because God has judged, God is righteous (o{ti as causal).447 Second, God will vindicate the
death of the saints and prophets by giving their persecutors blood to drink for they are worthy.
The second clause makes it very clear that God‟s justice is being poured out because the blood of
the saints and prophets was poured out. Although in 11.18, saints and prophets were paired
together among the group to whom God would give rewards, the hearers would likely think
again of the spilled blood of Antipas, the souls under the altar, the two witnesses, and certainly
the overcomers before the throne.448 The reference to blood continues to reinforce the idea that
following the Lamb is costly.449 The blood which has contaminated the sea and all the waters in
the pouring out of the second and third bowls becomes the deadly drink for the persecutors of
God‟s people. The final clause – „for they are worthy‟ – is laden with irony. The hearers know
that God and the Lamb are worthy (4.11; 5.9, 12), yet they would also recall that Jesus declared
the saints in Sardis to be worthy because they had not soiled their garments (3.4). The
persecutors of God‟s people are worthy or, better, deserving of God‟s judgment because of their
actions against God‟s people (see also 6.9-11).450 The hymn announces divine justice against
those who refuse to acknowledge the lordship of God and the Lamb. Not to be forgotten is the
proclamation of the angel in chapter 14 in which the inhabitants of the earth are forewarned of
the coming judgment and admonished to repent. The visual of the bowls of God‟s wrath becomes
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the impetus for the on-going prophetic witness of God‟s people in calling all people to serve the
one true God and the Lamb before they find themselves as recipients of God‟s judgment.
The second voice John hears is the altar. The altar has played a significant role in the
Apocalypse as the place from which the martyrs cry for justice (6.9-11), and upon which the
prayers of the saints are placed (8.3). Here the altar, which has sheltered the martyrs and heard
the prayers of God‟s people, comes to life in John‟s vision and sings forth its own hymn:451 „Yes,
Lord God, the Almighty One! True and just are your judgments‟. Although the hearers would
scarcely be surprised that the altar itself speaks452 given all the extraordinary things they have
heard to this point, it is more likely that John hears someone speak, perhaps the angel from the
altar (14.18), the martyrs as a whole,453 or the voice of one representative martyr.454 This
imagery of the altar reinforces the importance of prayer as an act of worship. The prayers of
God‟s people for justice and for the coming of God‟s kingdom do not go unheard in the heavens;
rather, the prayers move the One who sits on the throne.455 By its use of nai; as a word of
affirmation, the antiphonal response of the altar both confirms the truth of the hymn of the angel
as well as echoes the song of the overcomers that God‟s ways are just and true (15.3).456 The
repetition of the titles for God first seen in Rev. 1.8 continues to assign all that is happening to
God on the throne.
At the pouring out of the fourth bowl, the sun is allowed to burn people with fire (16.8).
The response of those being burned is in stark contrast to the response of the angel and the altar:
kai; ejblasfhvmhsan to; o[noma tou: qeou: tou: e[contoV th;n ejxousivan ejpi; ta;V plhga;V tauvtaV
kai; ouj metenovhsan dou:nai aujtw:/ dovxan (16.9). That the people blasphemed the name of God
would remind the hearers both of the blasphemy of the ones calling themselves Jews but who are
declared by Jesus to be a synagogue of Satan (2.9) and of the beast from the sea who blasphemes
God‟s name (13.6). In blaspheming God‟s name, the people show their allegiance to Satan; thus,
the hearers are not surprised that they did not repent or give glory to God. Reminiscent of Rev.
6.17 is that the people know that what is happening is from God. Instead of declaring the justness
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of God in concert with the overcomers (15.3), the angel of the waters (16.5-6) and the altar
(16.7), they curse God.457 This continues to provide urgency to Jesus‟ calls for repentance in the
prophetic messages. Refusal to do so reveals one‟s allegiance and brings about the wrath of God
and the Lamb.
The fifth bowl is poured out ejpi; to;n qrovnon tou: qhrivou resulting in his kingdom
becoming dark and people gnawing their tongues in pain (16.10). The hearers would recall that
the Dragon gave his throne, identified in 2.13, to the beast (13.2). Now the One on the throne
pours out judgment upon Satan‟s throne, plunging his kingdom into darkness. His followers do
not bow to the One on the throne; instead ejblasfhvmhsan to;n qeo;n tou: oujranou: ejk tw:n
povnwn kai; ejk tw:n eJlkw:n aujtw:n kai; ouj metenovhsan ejk tw:n e[rgwn aujtw:n (16.11). As in
the previous scene, the followers of the beast know that God – the God of heaven – is at work
against them, yet they continue to blaspheme and refuse to repent of their works.
The sixth bowl is poured out on the great Euphrates River which dries up in preparation
for the kings from the east (16.12). John sees three evil spirits like frogs come out of the mouth
of the Dragon, the beast, and the second beast (here called the „false prophet‟ for the first time).
While the beast‟s kingdom may be plunged into darkness, satanic activity continues as these
demonic spirits perform signs which are designed to gather the kings of the whole world for a
war on the great day of God Almighty (16.13-14).458
While the hearers brace for the final bowl, they hear instead the words of Jesus: jIdou;
e[rcomai wJV klevpthV. makavrioV oJ grhgorw:n kai; thrw:n ta; iJmavtia aujtou:, i{na mh; gumno;V
peripath:/ kai; blevpwsin th;n ajschmosuvnhn aujtou: (16.15). This interruption in the description
of Satan‟s battle plan, which continues in the next verse, is significant for Jesus has not spoken
since the prophetic messages to the churches.459 Jesus‟ opening words, in fact, are familiar from
the prophetic messages, where Jesus indicates that he will come like a thief if they do not keep
watch (3.3) Thus, while Satan and his horde are busy preparing to wage war, Jesus declares he is
coming.460 Jesus pronounces a blessing on all who are watching and keeping their garments on
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so that they will not walk around naked and ashamed. This blessing picks up on the opening
blessing of the prologue (1.3). The blessing echoes language from Jesus‟ message to the Sardis
church to keep watch (3.4) and from his message to the Laodicean church to buy garments from
him so that the shame of their nakedness is removed (3.18). Jesus‟ words here call the churches
to spiritual alertness and discernment in light of the events around them so that they do not
experience the „fate of the godless‟.461 Foremost in their minds must be the coming of Jesus.
Jesus‟ admonition is urgent, for the churches themselves have „agents‟ of the beasts in their
midst (2.14, 20)!462As with the prophetic messages, this present word of Jesus is experienced by
the churches in their worship through the activity of the Spirit.
As the last bowl is poured out, a voice out of the temple from the throne speaks: Gevgonen
(16.17). With the utterance of this verb, a sense of finality settles over the narrative. Johannine
hearers might recall something similar (albeit a different verb) in Jesus‟ cry from the cross (Jn.
19.30), and given the Apocalypse‟s understanding of the implications of the Lamb‟s work on the
cross, the hearers would not be wrong in connecting the judgments of the bowls – the
overcoming of evil - with the cross.463 A number of events take place which point to the finality
of God‟s wrath: the theophanic elements appear here for the last time, coupled with a great
earthquake that splits the great city into three parts; God remembers Babylon the great and gives
her the cup of his wrath to drink; all the islands flee and the mountains are not found; and, lastly,
great hail falls from heaven upon humanity (17.18-21). John records the response of the
inhabitants of the earth to this final bowl: kai; ejblasfhvmhsan oiJ a[nqrwpoi to;n qeo;n ejk th:V
plhgh:V th:V calavzhV, o{ti megavlh ejsti;n hJ plhgh; aujth:V sfovdra (16.21). For the third time
John records the blasphemy of humanity against God. Their proclivity to blasphemy reveals the
depth of their spiritual commitment to the Dragon and the beasts. The inhabitants of the earth
know that the plagues are from God (as in 6.17; 16.9, 11), thus their blasphemy is willful and
indicative of their obdurate nature. This chapter continues to underscore the idea that one‟s
response to the actions of God reveals one‟s allegiance. The followers of the Lamb respond with
worship and an acknowledgement of the justice and holiness of God; the followers of the Dragon
respond, like the beast, with blasphemous words against God.
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Summary of Revelation 15-16
While the hearers think that chapter 15 is going to narrate the final judgment cycle, they are
instead treated to another worship scene. The great and marvelous sign is the portrayal of the
overcomers who have gained victory over the beast through the blood of the Lamb and the word
of their testimony. This scene, with its background in Exodus 15, dwarfs the worship scene of
Revelation 13.4 which likewise parodies Exodus 15. God and the Lamb are extolled in a great
hymn of praise by the overcomers. In addition to extolling God as the Lord God Almighty and
King of the nations, the hymn anticipates both the further activity of God (the bowls of wrath)
and the future activity of the nations who will gather and worship God because of his righteous
actions. In the unfolding of chapter 16, in which the bowls of judgment are poured out, God‟s
just and righteous judgments are affirmed in the antiphonal hymns sung by the angel of the
waters and the altar (16.5-7). The three hymns of Revelation 15-16 affirm the hearers in their
unwavering worship of God and the Lamb in the on-going face of suffering. The demonic battle
plans chronicled in the description of the sixth bowl suggest an intensification of evil. The
hearers must discern their surroundings and continue in their worship of God and the Lamb. As
with all the hymns to this point, these three hymns continue to inform their theological
understanding of God and God‟s ways in the world. The hearers thus worship in anticipation of
what is to come, knowing that God is at work in the world. This stands in stark contrast to the
response of the inhabitants of the world to the bowl judgments. They continue to blaspheme
God, refuse to repent, and refuse to bring God glory. The judgments on the followers of the
Dragon indicate how essential it is for the churches to heed Jesus‟ call for repentance.
The reappearance of the altar in 16.7 is a reminder to the hearers of the importance of
prayer as a liturgical activity. Since the altar is connected to the souls under the altar and their
plea for justice, the „voice‟ of the altar serves to alert the hearers that their prayers are being
answered in God‟s righteous judgments.
The final element that pertains to worship is the fact that Jesus speaks to the hearers
(16.15). Jesus‟ words, with their close association to his words spoken in Revelation 2-3,
continue to reveal the intimate connection between Jesus and his churches. Jesus indeed is in
their midst speaking to them, revealing to them the things to come, and reminding them of his
soon coming. As in the earlier messages, this message is to be experienced as a word delivered
by the Spirit who speaks the words of Jesus to the worshipping communities. As in the earlier
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prophetic messages, the hearers are exhorted to watchfulness and spiritual discernment in light of
the escalation of events around them. Prophetic words are a vital activity of worship. It is not
insignificant that Jesus‟ words come on the heels of the description relating the activities of the
Dragon and his beasts nor that the second beast is called the false prophet (16.13). Prophetic
words must be discerned. This provides further impetus for the hearers to disassociate with the
false prophetess „Jezebel‟ (2.20). Her judgment is intimately linked with those who follow after
the beast. The church must engage in prophetic witness to the nations and call them to
repentance. God‟s desire is that the nations be converted, not destroyed. The church must share
this desire and spend itself in behalf of the world, for Jesus is coming.
IV. ejn pneuvmati – „In the Wilderness: Babylon‟ (17.1-21.8)
The third ejn pneuvmati segment moves John from heaven to the desert. From this new setting,
John and his hearers experience the judgment on Babylon, the great harlot (Revelation 17-18),
the great celebration in heaven that ensues (19.1-10), the appearance of the rider on the white
horse (19.11-16), the thousand year reign of Christ and the defeat of Satan (20.1-10), the great
white throne judgment (20.11-15), and the new heaven and earth (21.1-8). As in 1.9 and 4.1,
John is said to be ejn pneuvmati. Since at no point in the narrative is John said to be out of the
Spirit, this notification provides continuity in the narrative by emphasizing the role of the Spirit
in all that John is seeing. Likewise, the churches receive and discern John‟s vision in the Spirit as
they are gathered together for worship.
A. Revelation 17-18
Several elements emerge in Rev 17-18 that are of relevance for this thesis. First, the great
prostitute, also identified as the great city, Babylon in 17.5,464 is closely affiliated with false
worship. When John is taken ejn pneuvmati to see the judgment of the great harlot, she is in the
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desert465 riding the beast from the sea (13.1-8). Her association with the beast, and thus the
Dragon, is clear. The hearers know that it is this beast‟s image that the world is forced to
worship; thus, the great prostitute aligns herself with the worship of the beast. She also shares a
striking similarity to „Jezebel‟ (2.20-23) in that both women lure their followers into sexual
immorality.466 The great harlot holds a golden cup full of detestable things and the uncleanness
of her adulteries (17.4). It is this cup which holds the wine on which the inhabitants of the earth
have made themselves drunk (17.2). Perhaps the hearers would see her cup of filth as a parody
and mockery of the churches‟ cup of the Eucharist.467 The recollection that „Jezebel‟ was given
time to repent but refused would likely cause the hearers to see that her judgment is linked with
the judgment on Babylon now at hand. Such a connection would underscore the need for
discernment within the churches to recognize their own surroundings and their own identity. The
harlot is marked upon her forehead with a label that names her as the mother of all prostitutes
and of the abominations of the earth (17.5). The martyrs are marked on their foreheads with the
name of God and the Lamb (14.1). Babylon is drunk on the blood of the saints and the blood of
the witnesses of Jesus (17.6). Since the hearers know that those who refuse to worship the beast
are killed (13.15), the implication is that it is their blood in her cup. In this way, Babylon is
intimately connected with their deaths. Her drunkenness reveals her unquenchable blood-lust as
well as her complete approval of their deaths at the hands of the beast. It is for her participation
in the death of the saints that she is ultimately destroyed, as will be revealed in 18.24. God has
given Babylon time to repent – the calls for repentance have rung out throughout the narrative –
yet she, like „Jezebel‟ and the inhabitants of the earth, has refused.
The second thing of relevance is John‟s reaction to Babylon: Kai; ejqauvmasa ijdw;n
aujth;n qau:ma mevga (17.6). The hearers would likely be shocked to discover John‟s response of
wonderment. The verb qaumavzw was used in 13.3 to express the wonderment of the whole world
when the wounded head of the beast is healed. This sense of awe and wonder leads the world to
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worship the Dragon and the beast (13.4). Could it be that John is so awe-struck by Babylon that
he is tempted to worship her? Despite her atrocities, which John catalogues in his description of
her, he nevertheless is overwhelmed in her presence. The angel‟s question (Dia; tiv ejqauvmasaV)
is both a rebuke to John and a warning to the hearers. „If John, who is „in the Spirit‟ at the time,
could be so tempted, could anyone be immune from such seduction‟? 468 John‟s response to
Babylon reveals the deceptive and subtle nature of evil that has the power to capture both the
great (the kings of the earth) and the small (the inhabitants of the world) (17.2). The hearers must
discern evil for what it is so that they are not seduced into false worship.
The third element of significance is the way in which Babylon‟s destruction is heralded in
Revelation 18. The description of Babylon‟s fall is presented as a funeral oration469 in which
Babylon‟s many sins – oppression, arrogance, excess - are catalogued. Given the heavy
concentration of hymnic language throughout the Apocalypse, it is entirely possible that the
hearers would hear all of chapter 18 as hymnic. At the very least, there are three tightly
structured laments offered over Babylon that are embedded in the heavenly announcements of
judgment against her. The laments give voice to the sorrow over Babylon‟s destruction as
expressed by the kings of the earth, the merchants, and the seafarers (18.9-19). Each lament
begins in identical fashion (Oujai;, oujaiv, hJ povliV hJ megavlh), identifies Babylon either directly
or indirectly by appealing to prior descriptions provided in the text, and ends with a statement
that Babylon‟s destruction happens mia:/ w{ra/ (18.0, 16-17, 19). This careful structure suggests
that the laments function almost like a chorus, repeating Babylon‟s doom. If these are hymnic
laments, perhaps parodies of biblical lamentation,470 they represent false worship being offered
to Babylon even while Babylon is being destroyed. The hearers, however, must not share the
perspective of the mourners; for they have been called to come out of Babylon (18.4). They are
not to be economically or religiously entangled with her.471 Discernment is called for in order
that the churches not be enticed by the seductive trappings of evil. Babylon is less a physical
location, although it could be, and more a spiritual reality: choosing to live in Babylon means
participating in her sins and receiving her plagues!
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The fourth element relates to the role of music. After the last lament, John hears a call for
heaven along with the saints, apostles, and prophets to rejoice (and not lament!) over Babylon
and her destruction (18.20). This call leads to John witnessing her symbolic destruction as a
mighty angel throws a millstone into the sea and announce a series of things never (ouj mhv) to be
found in Babylon again (18.21-23). Among the five things never again to be found is the music
of harpists, musicians, flute players, and trumpeters (18.22). Music has played a prominent role
in the Apocalypse: the heavens resound with the hymns of various singers, the heavenly elders
and martyrs have harps, and the trumpet has sounded in the second judgment series. With the
exception of the trumpet blasts, music (instrumental and vocal) is connected to the worship of
God and the Lamb. Music is a central activity of worship both in heaven and, presumably, in
John‟s churches. The hearers also have learned that there is competing music. However reticent
he might have been to do so, John has also recorded the music of false worship – the song sung
to the beast (13.4) and (possibly) the laments sung to Babylon (18.10, 16-17, 19). Babylon is
clearly connected to the Dragon and his beasts; it is the false worship given to them that more
than any other factor clearly distinguishes the followers of God and the Lamb from the followers
of the Dragon. The cessation of Babylon‟s music attests to the surety of God‟s judgment on false
worship and false worshippers.472
B. Revelation 19.1-10
Revelation 19.1-10 is the final extended heavenly worship scene in the Apocalypse. It is the
longest and most complex of the worship scenes and contains the most hymnic material; thus it
functions as a climax to all the heavenly worship scenes. The dirge and laments of chapter 18
give way (Meta; tau:ta) to the joyous celebration of Revelation 19.473 If the sound of music is
no longer to be found in Babylon (18.22a), heaven resounds with it!
John hears as a great voice o[clou pollou: ejn tw:/ oujranw:/ (19.1). The hearers would
likely connect this great multitude to the great multitude in chapter 7 since they are described in
identical terms. The great multitude, like a choir, begins the heavenly celebration called for by
the angel in 18.20474 with a hymn of praise:
JAllhloui&av`
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hJ swthriva kai; hJ dovxa kai; hJ duvnamiV tou: qeou: hJmw:n,
o{ti ajlhqinai; kai; divkaiai aiJ krivseiV aujtou:`
o{ti e[krinen th;n povrnhn th;n megavlhn
h{tiV e[fqeiren th;n gh:n ejn th:/ porneiva/ aujth:V,
kai; ejxedivkhsen to; ai|ma tw:n douvlwn aujtou:
ejk ceiro;V aujth:V (19.2).
This hymn of victory475 introduces for the first time the exclamation JAllhloui&a.476 This word
evokes the great Hallel psalms of the Old Testament (Pss. 113-118) and is used throughout the
Psalms as an expression of praise.477 Its appearance here in Revelation suggests an unbroken link
in the language of worship from God‟s people both past and present. Its usage denotes a „sharp
contrast in tone and mood‟ from Revelation 18.478 That this acclamation of praise is placed here
alerts the hearers to the extraordinary significance of Babylon‟s destruction. If „praise YHWH‟ is
the response of heaven then it behooves the hearers to discern the spiritual implications of
Babylon‟s (symbolic) destruction. Although the narrative presents Babylon‟s demise as a fact
that is celebrated by the great multitude, it is still a future event for John‟s hearers. The heavenly
liturgy beckons them to experience the destruction of Babylon proleptically and to discern it
pneumatically. It is the power of liturgy that enables the worshippers to celebrate the certainty of
her demise in the present.479 Such celebration reminds them of their true identity as followers of
the Lamb, as partakers in the heavenly liturgy even now, and as those who have ears to hear what
the Spirit is saying to the churches.
The ascriptions to God of salvation, glory, and power are familiar to the hearers from
previous worship scenes. Here the salvation, glory and power of God are lauded because God‟s
judgments are true and just. This third occurrence of salvation (see 7.10; 12.10) conveys finality,
„focusing upon salvation in its most comprehensive, eschatological sense‟.480 Glory is ascribed to
God and the Lamb throughout the narrative (4.11; 5.12, 13; 7.12). Indeed, the narrative instructs
that giving glory to God is the proper response to God (11.13; 14.7; 15.4) which makes any
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refusal to do so (as in 16.9) all the more striking. The third ascription, power, is likewise
associated with God and the Lamb (4.11; 5.12; 7.12; 11.17; 12.10), but also with the Dragon and
his beasts (Revelation 13), the kings of the earth (17.13), and Babylon (18.3). That Babylon is no
more conveys the transitory and fleeting nature of their power in comparison to God‟s eternal
power. The declaration of God‟s judgments as true and just echoes the earlier proclamation of
the altar (16.7). The second explanatory o{ti points to God‟s action against Babylon: She is
judged for corrupting or ruining the earth with her harlotry and for the blood of the saints who
are avenged for their death by her hand. The hearers would certainly recognize the verb
ejxedivkhsen from its earlier occurrence in 6.10; the appeal of the souls under the altar is finally
answered. They suffered under the hand of Babylon; Babylon is destroyed by the hand of God.
Can the themes of vengeance and retribution be lyrics for worship to be sung by the people of
God? Indeed, for it is God who takes vengeance and his ways are just, as has been consistently
presented throughout the hymns of the Apocalypse. Such a motif also must spur the prophetic
witness of the churches to the Babylon around them. The judgment on Babylon is only for those
who choose to remain in her; those who choose to repent and become followers of the Lamb will
not share in her fate. The cry of the angel in 18.4 – „Come out of her my people‟ – is also to be
the churches‟ cry to the world around them.
This opening hymn is immediately followed by a second short hymnic burst:
JAllhloui&a`
kai; oJ kapno;V aujth:V ajnabaivnei eijV tou;V aijw:naV tw:n aijwvnwn (19.3).
This second hymn functions as an antiphonal response to the first hymn – a pattern seen
throughout the worship scenes. The repetition of JAllhloui&a continues to reinforce the
extraordinary impact of the destruction of Babylon from heaven‟s perspective. The song declares
that her smoke ascends forever and ever, thus affirming the words of the angel in 14.11. The
imagery of smoke also serves as a graphic contrast to the smoke of the incense – the prayers of
the saints – which go up before God (5.8; 8.4). That Babylon‟s smoke rises forever suggests that
the prayers of God‟s people are now answered. The eternity formula affirms the decisive and
total victory of God over Babylon.481
481

Wall, Revelation, p. 221, in noting the irony between the smoke of Babylon‟s demise and the incense of
heavenly worship in 8.3-4 writes, „Such is the dynamic of worship and praise. The reality of God‟s reign, which
centers all Christian devotion, forms a dialectic between God‟s judgment of evil and the triumph of good through
Christ.‟

206

Following this hymn, the twenty four elders and the four living creatures e[pesan kai;
prosekuvnhsan tw:/ qew:/ tw:/ kaqhmevnw/ ejpi; tw:/ qrovnw/ levgonteV, jAmh;n JAllhloui&a (19.4). It is
not without significance that the hearers are once again reminded that God is the one sitting on
the throne or that the elders and living creatures are giving their worship to God. More than
merely recapturing earlier imagery, this serves to underscore the supremacy of God whose
decisive victory over evil took place in the death and resurrection of the Lamb.482 It also
reinforces, particularly after the depictions of false worship in Revelation 13-18, that God alone
is to be worshipped. Although the elders heard the song of the redeemed in 14.1-4, they, along
with the living creatures, have been silent since the song of the elders in 11.15-18. With their
final liturgical ajmh;n the elders and living creatures give their approval to the hymns of worship
being sung483 and add their own JAllhloui&av in praise of God. By falling down and worshipping
God, the elders and living creatures continue to model prostration as a fitting liturgical response
(4.9-10; 5.14; 7.11; 11.16). The liturgical actions of the elders and living creatures bracket the
narratives of Revelation 6-18, framing all the events taking place within them in worship. The
„Amen, Hallelujah‟ in 19.4 functions as a benediction for all that has taken place in the
Apocalypse. The hearers, who have likely looked to the elders and living creatures as models for
their own worship, are invited to join them in exclaiming JAllhloui&av.484
The exclamation of the elders and living creatures is followed by a voice from the throne
who issues a call to worship:
Aivnei:te tw:/ qew:/ hJmw:n
pavnteV oiJ dou:loi aujtou:
[kai;] oiJ fobouvmenoi aujtovn,
oiJ mikroi; kai; oiJ megavloi (19.5).
The call to worship is an exhortation in hymnic style which flows immediately from the „dual
benediction‟ of the elders and creatures.485 While the voice is unidentified, „the phrase “from the
throne” at the very least indicates the divine authorization of the speaker‟.486 The voice calls for
praise to be given to God. Despite its lone appearance here, the verb aijnevw is often used in
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Scripture to connote joyful praise that finds expression in doxologies, hymns or prayers.487 The
exhortation to „praise our God‟ extends beyond the heavens; that is, all of God‟s servants and
those who fear Him are to join in the anthems of praise in celebration of God‟s judgment against
evil. „Servants of God‟ has been a term used of the people of God (1.1; 11.18), and especially the
martyrs (7.3; 19.2). The phrase „those who fear God‟ picks up language from the angelic
proclamation to all the world in 14.7, suggesting that indeed some have heeded the angel‟s words
(and the prophetic witness of the church) and joined with the people of God.488 The final
descriptor – both small and great – is a comprehensive term reminiscent of Rev. 11.18 („God will
rewards to the small and the great‟). All who make up the people of God are invited to worship
and praise God. Such an admonition – calling every person to worship God – would likely
function as a prophetic challenge to John‟s hearers.489
After the exhortation to worship, John hears the voice of a great multitude sounding like
fwnh;n uJdavtwn pollw:n kai; wJV fwnh;n brontw:n ijscurw:n (19.6). The dual imagery of rushing
waters and ear-splitting thunder conveys the loudness of the final heavenly anthem that bursts
forth:
JAllhloui&av,
o{ti ejbasivleusen kuvrioV
oJ qeo;V [hJmw:n] oJ pantokravtwr.
caivrwmen kai; ajgalliw:men
kai; dwvswmen th;n dovxan aujtw:/,
o{ti h\lqen oJ gavmoV tou: ajrnivou
kai; hJ gunh; aujtou: hJtoivmasen eJauth;n
kai; ejdovqh aujth:/ i{na peribavlhtai
buvssinon lampro;n kaqarovn`
to; ga;r buvssinon ta; dikaiwvmata tw:n aJgivwn ejstivn (19.6-9).
In response to the call for praise, John, for the fourth time, hears JAllhloui&av. It is as if no other
word captures the essence of worship for what God has done for His people.490 The Hallelujah
resounds because God reigns – the Lord God Almighty reigns! This is the sixth appearance of
the title „Lord God Almighty‟ (1.8; 4.8; 11.17; 15.3; 16.7). The declaration that God reigns is
reminiscent of Rev. 11.15 where God and Christ reign forever and ever. In between these two
declarations about the reign of God, the hearers have traversed through the harrowing narratives
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of the Dragon, beasts, and Babylon. On the other side of those stories – and especially the
destruction of Babylon – this announcement of the reign of the Almighty God is imbued with a
fuller understanding of what the reign of God truly means. By means of three hortatory
subjunctive verbs, the hearers are invited to rejoice, exult, and give glory to God. The first verb
has been used to this point in Rev. 11.10 as the world rejoiced at the death of the witnesses.491
Now the hearers rejoice and exult in God‟s activity! The third verb has appeared in contexts
indicating that those who give glory to God are aligned with God (4.9; 11.13; 14.7). The verbs
are not simply casting a backward glance or limiting the enthusiastic celebration to the
destruction of Babylon, for by means of the o{ti, the hearers are given another reason to rejoice,
exult, and give glory to God; namely, the wedding of the Lamb has come and his bride has
prepared herself!
Nothing in the Apocalypse prepares the hearers for the „marvelously mixed metaphor‟ of
the wedding between the Lamb and his bride.492 The contrast with the great prostitute could not
be more apparent for the hearers. The great harlot and the bride are clearly distinguished by their
alliances: the former with the Dragon; the latter with the Lamb.493 The bride has prepared herself
for this event. In light of all that has come before in the Apocalypse, the hearers would likely see
themselves as the bride, the beloved of the Lamb (1.5). Their preparation is bound up in their
worship of and identity with God and the Lamb. Refusal to worship the beast, for which they
will likely give their lives, will result in eternal unity with the Lamb. The bride is adorned in fine
linen that is further described as bright and clean (19.8). While fine linen is one of the wares of
Babylon (18.12), the wedding garment of the bride is the finest of the garments given to the
saints in the Apocalypse.494 The final line of the hymn discloses the symbolism of the linen – the
righteous acts of the saints. Of Babylon, it was noted that God remembered her ajdikhvmata
(18.5) and for such she is destroyed; here, it is the dikaiwvmata of God‟s people that unites them
with the Lamb. It is by her righteous acts, that the bride has prepared herself. To this point in the
Apocalypse, the verb hJtoivmasen has occurred in a number of contexts which assume the „direct
activity and intervention of God‟ (8.6; 9.7, 15; 12.6; 16.12). These prior contexts suggest that the
491

The verb is found throughout the Fourth Gospel (Jn 3.29; 4.36; 8.56; 11.15; 14.28; 16.22; 20.20).
Trafton, Reading Revelation, p. 174.
493
Gonz les and Gonz les, Revelation, p. 126.
494
Harris, The Literary Function of the Hymns in the Apocalypse of John, p. 196, sees the use of the aorist
passive ejdovqh as asserting that God is „behind the acts of martyrdom, in some way controlling them‟; however the
narrative suggests that the saints become martyrs because of the actions of the beast and Babylon.
492

209

preparation is a „co-operative, if not reciprocal activity between the bride of the Lamb and
God‟.495 Salvation is a reciprocal activity – cooperation between the human and the divine. God
is righteous (16.5), God‟s ways are righteous (15.3), and God works righteously on behalf of His
people (15.4). Because of the work of the Lamb (1.5-6; 5.9-10), the saints are righteous and are
to act righteously on behalf of God. The actions of the churches „reflect the God who has given
them salvation‟.496 By means of the symbolism of the wedding, the churches are given a glimpse
into what awaits the faithful followers of the Lamb; that is, the imagery presents for the hearers
the eschatological reward for fidelity to God and the Lamb.497 In worship the churches sing of
their Beloved, the Bridegroom, who not only walks in their midst but also is preparing for a
glorious wedding for them.
This final hymn is followed by the fourth blessing in the Apocalypse which John is
instructed to write: Makavrioi oiJ eijV to; dei:pnon tou: gavmou tou: ajrnivou keklhmevnoi (19.9).
The blessing is bestowed upon those who have been called to the marriage supper of the Lamb.
Those who have been called are all those who are faithful followers of the Lamb (17.14). The
use of the perfect passive participle indicates that the call, the invitation to the supper, is still
open to them.498 God will reward those who are faithful! That for which the bride has prepared
herself for will come to pass. This imagery of a supper, like the similar imagery in the prophetic
messages (2.8, 17; 3.20), could have eucharistic overtones for the hearers; that is, the wedding
supper represents the culmination of the Eucharist meal. The beatitude challenges the hearers to
discern „their condition and their conduct in the light of the worldview that 19:1-8 celebrates‟.499
The one speaking to John joins to the beatitude the following statement: Ou|toi oiJ lovgoi
ajlhqinoi; tou: qeou; eijsin (19.9b). If these words apply to the announcement of the wedding
banquet, then they provide absolute certainty that the banquet, a yet future event, will come. John
recounts his response to these words: kai; e[pesa e[mprosqen tw:n podw:n aujtou: proskunh:sai
495
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aujtw/:. For this response, John is immediately rebuked by the speaker: {Ora mhv (19.10). As in
Revelation 10, John moves from narrator to participant; albeit, here John‟s participation is
misguided. The hearers would recall how John falls before the risen Jesus (1.17), and the elders
and living creatures fall before God and the Lamb – all without rebuke. That John is rebuked
here gives clear indication as to the inappropriateness of his actions. Perhaps John assumed the
speaker to be divine because of his words.500 If so, John is clearly wrong. In fact, the speaker
identifies himself as a fellow servant (suvndoulovV) of John and of all who hold to the testimony
of Jesus. The speaker thus connects himself with John and with the churches, and he offers
correction: tw:/ qew:/ proskuvnhson. John‟s attempt to worship the messenger is a warning to the
churches that the worship of anything or anyone other than God and the Lamb constitutes
idolatry and is false worship.501 The speaker continues: hJ ga;r marturiva jIhsou: ejstin to;
pneu:ma th:V profhteivaV. The question arises as to whether jIhsou: is a subjective or objective
genitive. Is it Jesus‟ testimony or the testimony about Jesus that is the S/spirit of prophecy?
Perhaps such a distinction is unnecessary as it creates too much of a chasm between what Jesus
says and what Jesus‟ followers say about him, for in the Apocalypse the followers of the Lamb
bear witness to Jesus, the Faithful Witness.502 The testimony of Jesus is also linked to the S/spirit
of prophecy. The hearers would likely associate to; pneu:ma with the Holy Spirit given all the
ways that the Spirit has functioned in the Apocalypse. The Spirit is before the throne of God
(1.4) and is the eyes of the Lamb (5.6). The Spirit is closely linked with Jesus in the prophetic
messages as the Spirit speaks the words of Jesus to the churches. The churches are inspired by
the Spirit to be prophetic witnesses to Jesus, who himself bears witness to God.503 In this final
heavenly worship scene, then, the prophetic task of the church, to give Spirit-inspired witness to
Jesus, is concomitant to the central imperative of Revelation: „Worship God!‟
C. Revelation 19.11-21.8
Revelation 19.11-21.8 consists of a final series of seven un-numbered events which John sees
(ei\don; 19.11-16, 17-18, 19-21; 20.1-3, 4-10, 11-15; 21.1-22.6a). The opening scene, the return
500

Thomas, The Apocalypse, pp. 570-71, suggests that the speaker might be one of the souls under the altar
since the language of „fellow servants‟ occurs here and in 6.11. If so, the speaker is an heir to the promises given to
the overcomers (chs. 2-3) and perhaps is viewed in John‟s mind as worthy of worship, „for he would be thought to
share extensively in Jesus‟ identity‟.
501
Ruiz, „The Politics of Praise‟, p. 388. See also Thompson, „Worship in the Book of Revelation‟, p. 51.
502
Murphy, Fallen is Babylon, p. 385; Thomas, The Apocalypse, p. 572.
503
See Keener, Revelation, p. 452; Thomas, The Apocalypse, pp. 572-73.

211

of Jesus as depicted in the rider on the white horse (19.11-16), serves as the catalyst for the
events which follow. Each successive event „portrays a distinct and critical aspect of God‟s
coming victory in Christ‟.504 These events „wrap up‟ the dual story lines of Revelation as the
hearers learn of the fate of Satan, the beasts, and their followers, and the destiny of the people of
God.
The coming of Jesus spells the end for the beast and the false prophet. The beast gathers
an army to war against the rider on the white horse (19.19). The hearers would recall the battle
plans of the Dragon, the beast and the false prophet described in the pouring out of the sixth
bowl (16.13-14, 16) as well as the words of Jesus – „Behold I come like a thief‟ – that occur in
the midst of that description (16.15). Here in 19.11-16, Jesus does indeed come – as a mighty
warrior who, with righteousness, will judge and make war!505 While the hearers brace for a
physical war, none is to be had as the beast and false prophet are simply captured and thrown
into the lake of fire (19.20). Their followers, the kings of the earth (19.19) are likewise
destroyed, not by weapons of steel but by the sword of judgment coming out of the mouth of
Jesus, and the birds gorge on their flesh (19.21). After the narrative of the thousand year reign
(20.1-6), Satan, who has been removed from the earth and bound in the Abyss for the duration of
the thousand years,506 is released507 to again gather an army of followers to go to war against
God‟s people (20.8-9a).508 When fire from heaven devours Satan‟s army, Satan is thrown into
the lake of fire to join the beast and the false prophet. The aorist passive ejblhvqh points to God‟s
final action against Satan. It forms an inclusio with the future passive telesqh:/ in 20.7,
reminding the hearers that God is in control, even of Satan. In the lake of fire basanisqhvsontai
hJmevraV kai; nukto;V eijV tou;V aijw:naV tw:n aijwvnwn (20.10). The hearers would not miss that as
worship goes on day and night forever (4.8; 5.13), so will the torment of Satan, the beast, and the
false prophet.509
Juxtaposed with the demise of evil is the depiction of what happens to the overcomers.
Those who worship the Lamb on earth and are killed by the beast because of their testimony and
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because of the word of God come to life and reign with Christ a thousand years (20.4-6),510 a
time concurrent with the binding of the Dragon. The hearers would know that John is on Patmos
for the same reason that the martyrs are killed. John states that these who will come to life and
reign are the ones who did not worship the beast or his image and who did not receive his mark
on their foreheads or hands. The hearers would likely think of the overcomers celebrated in
12.10 as well as the overcomers in 15.1-4 singing the song of Moses and the Lamb. It is these for
whom the second death has no authority (20.6). Jesus holds the keys of death (1.18), thus his
followers will not be hurt by the second death (2.11). Such words of encouragement would
affirm the hearers in their resolve to remain faithful in the worship of God and the Lamb on earth
even if it leads to death, for „the reward for would-be-martyrs is a place in the millennial
reign‟.511 It is in this context that the hearers experience the fifth blessing of the Apocalypse:
makavrioV kai; a{gioV oJ e[cwn mevroV ejn th:/ ajnastavsei th:/ prwvth/ (20.6). The pronouncing of a
liturgical blessing upon the martyrs – those who had already given their lives, and those who will
yet give their lives – not only indicates divine approval of their refusal to worship any being but
God but also grounds their worship in hope. The One who was dead and now lives (Rev. 1.18)
will raise to life those who die512 for him. The addition of a{gioV to the beatitude anticipates the
on-going worship activities for the people of God in the millennium, for they will be iJerei:V tou:
qeou: kai; tou: Cristou: (20.6). The hearers already know this to be a crucial role for the people
of God made possible by the work of the Lamb (Rev. 1.6; 5.10). Once again there is a
convergence between the present and the future; that is, the hearers are to see their present
identification as priests – those who worship and minister before God while on earth – in
anticipation of their role as priests who will worship and minister in the very presence of God
and the Lamb.513 John twice notes (20.4, 6) that they will share (as priests)514 in the Lamb‟s
reign (5.10; 11.15) and reign with him.
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The end of Satan‟s role in the story (20.7-10) segues into the judgment before the One
seated on a great white throne (20.11-15). The hearers would likely link this great white throne
and its occupant to the inaugural throne room scene where God sits upon the throne (Revelation
4). That all the dead are standing515 before the throne implies a resurrection of some sort even
though John offers no explanation. The dead arise from the sea and from death and Hades.
Perhaps the hearers would think of Jesus‟ statement that he holds the keys of death and Hades
(1.18). Perhaps, too, they would recognize the inevitable conclusion that all – great or small,
righteous or unrighteous, follower of the Lamb or follower of the beast - will stand before the
throne of God.516 Of primary concern is the basis of judgment: record books,517 particularly the
book of life already familiar to the hearers (3.5; 13.8; 17.8). Those whose names are not in the
book of life experience the second death; that is, they are thrown into the lake of fire518 (20.1115). Earlier narratives have already explicitly identified these whose names are not in the book of
life, for they are the ones who worshipped the beast (13.8) and were in awe of Babylon (17.8). It
is here, then, that the fate of the followers of the Dragon is finally revealed. Although John does
not explicitly narrate here that those whose names were in the book of life experience union with
the Lamb, the hearers have already been assured of this (7.9-17; 14.1-5; 15.2-3; 20.1-6). The
contrast between the destinies of the followers of the Lamb and the followers of the Dragon
reminds the hearers that what they do519 in this life and who or what they worship and give
allegiance to has eternal consequences. Those who identify themselves through their deeds and
their worship with the Dragon and his beasts will ultimately experience their destiny.520
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In 21.1-8, John sees two remarkable things. First, John sees oujrano;n kaino;n kai; gh:n
kainhvn. John narrates the reason for this in a remarkably simple and straight-forward way: oJ ga;r
prw:toV oujrano;V kai; hJ prwvth gh: ajph:lqan kai; hJ qavlassa oujk e[stin e[ti (21.1). This
extraordinary event in the vision is left for the hearers simply to note as a new and amazing
future reality, for John moves on: kai; th;n povlin th;n aJgivan jIerousalh;m kainh;n ei\don
katabaivnousan ejk tou: oujranou: ajpo; tou: qeou: hJtoimasmevnhn wJV nuvmfhn kekosmhmevnhn
tw:/ ajndri; aujth:V (21.2). Two previous referents would likely come to mind for the hearers. First,
the explicit mention of New Jerusalem recalls Rev. 3.12 where Jesus promises to write upon the
overcomers the name of New Jerusalem. Second, the mention of the bride recalls the joyous
announcements of the wedding (19.7) and the wedding supper of the Lamb (19.9). The reality of
those anticipated events find expression here in 21.2. Perhaps the hearers would be reminded of
John the Baptist‟s identification of Jesus as the numfivoV in Jn 3.28-29.521 This association would
provide further encouragement to the hearers to identify themselves as the nuvmfh. This is the
climax - the destiny of the overcomers, the faithful followers of the Lamb.522
While seeing all of this, John also hears a voice from the throne523 declaring, jIdou; hJ
skhnh; tou: qeou: meta; tw:n ajnqrwvpwn, kai; skhnwvsei met j aujtw:n (21.3). This harkens back
to Rev. 7.15 as well as draws on Jesus, the Logos, who took on flesh and ejskhvnwsen with
humanity on earth (Jn 1.14). To this point in the Apocalypse, heaven has been the dwelling place
of God, yet now John sees New Jerusalem coming down from (a new) heaven. All of this speaks
to immediacy; that is, God will live with humanity!524 Bauckham argues that New Jerusalem
functions as a multivalent symbol for people, place, and presence.525 New Jerusalem symbolizes
the people of God.526 As place it is where God dwells with humanity (21.3), yet it is not a
location on any map for „it is God‟s dwelling place in the saints rather than their dwelling place
on earth'.527 The ultimate new reality, however, will be life permeated with the immediate
521
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presence of God. No longer will any barriers exist between God and God‟s people; rather, a
mutual indwelling will exist between them (21.3). God‟s people will dwell fully in God and
worship.528 God, with tenderness and compassion, will wipe away every tear for death,
mourning, and crying will be no more (21.4).529 That God speaks here (21.5-8) indicates that
God‟s people will have unmediated access to God, allowing them to hear God‟s voice.530 Within
New Jerusalem there is a transformation of human existence as the hearers see the fulfillment of
God‟s declaration: jIdou; kaina; poiw: pavnta (21.5).531 All things – everything in creation – will
one day be made anew by God‟s own spoken word! The hearers can be assured, for God, who is
the Alpha and Omega (1.8), the Beginning and the End, declares it so: Gevgonan (21.6).
God will give water without cost to the thirsty – those who seek after God (21.6). The
hearers already know that the great multitude in heaven will never hunger or thirst again because
the Lamb will lead them to streams of living water (7.16-17). Johannine hearers would also
likely think of Jesus‟ offer of living water to any and all who would receive it (Jn. 4.14; 7.37-38).
The water which God offers is salvific.532 In contrast to the lake of fire given to those who follow
the beast, God‟s desire is to give the water of salvation to any who thirst for God.533 God does
not desire any to perish (Jn 3.16); he longs for the nations to be converted.534 Those who
overcome (oJ nikw:n) will inherit New Jerusalem and become a uiJovV of God (21.7). Throughout
the Johannine literature, the language of „son‟ is only used for Jesus in expressing his
relationship with God the Father; therefore, the overcomers are to be in relationship to God in a
way not unlike Jesus‟ own relationship to God in terms of its depth and intimacy.535 This
promise of sonship is the apex of all the promises to the overcomers, yet the promise is followed
by a warning that there are those who will by their actions in this life be excluded from the
people of God. Their deeds, catalogued in 21.8, demonstrate that their names are not in the book
of life and that their destiny is the lake of fire, the second death. „The call to faithful witness
528
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remains as necessary as ever for the churches, even as they hear in their liturgical assemblies of
what God assuredly has in story. It still remains possible to have one‟s name blotted out of the
Lamb‟s scroll of life‟. 536
Summary of Revelation 17.1-21.8
Revelation 17.1-21.8 constitutes the third ejn pneuvmati section of the Apocalypse which opens
with the vision of the great harlot, Babylon and closes with the descent of the bride of the Lamb,
New Jerusalem. In the middle of this section John presents the final worship scene of the
Apocalypse that celebrates the complete destruction of Babylon and anticipates the marriage of
the Lamb (19.1-10). The heavenly worship scene in Revelation 4-5 and the final worship scene
in 19.1-10 stand as bookends, encasing all the narratives contained within them. Like Revelation
4-5, this worship scene is full of hymnic material. The first two hymns celebrate God‟s complete
destruction of Babylon as witnessed in Revelation 18. The repetition of „hallelujah‟ in these
hymns evidences the crescendo of heaven‟s jubilation as if no other word is adequate to capture
it. Only after having traversed the narratives of Revelation 12-18 can the hearers fully appreciate
why heaven responds in this unprecedented way. The final hymns encourage more praise of God
as the wedding of the Lamb – the final cultic celebration – is announced. The wedding supper,
which accompanies the wedding, would likely cause the hearers to think of their own cultic
celebration of worship, the Eucharist. Their participation in it as a worshipping community on
earth foreshadows their participation in the wedding supper of heaven where they will be forever
untied with the Lamb.
The elders and living creatures reappear in this final worship scene as participants in the
heavenly liturgy. Whereas the elders and living creatures have played a more central role in
earlier scenes, their appearance here is nevertheless important. The elders and living creatures
fall and worship the One on the throne in response to the antiphonal hymns of the great
multitude. The hearers know this about the elders and living creatures, yet John continues to
repeat it. The sheer repetition of their action impresses upon the hearers the appropriateness of
kinesthetic worship before God. Additionally, they offer words of worshipful acclamation in the
„amen‟ and „hallelujah‟. Exclamatory words of praise must be part of the worship vocabulary of
the hearers. Such words are to be offered to God and in response to God‟s actions.
536
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The final element in this worship scene is a prohibition against false worship. John‟s
attempt to worship the one speaking to him earns him a sound rebuke. The command („Worship
God!‟) functions as the definitive word to the worshipping communities reminding them that
only God and the Lamb are to be worshipped. It is in their worship of God in the face of Babylon
and the beast that they will prepare themselves for their union with the Lamb.
On the heels of the worship scene, a magnificent vision of Jesus as the rider on the white
horse is presented (19.11-16). It is this event that ushers in final judgment on evil and final
vindication on the righteous. Satan, the beast and the false prophet are thrown into the lake of
fire, but so are their followers (20.11-15). Those who refused to worship the beast or take his
mark are raised to life to reign with Christ, free from the second death (20.1-6). In these
narratives the hearers are confronted with the consequences of true and false worship. The
followers of the beast and the followers of the Lamb are identified by their worship. The worship
of the Dragon and his beasts leads to eternal death; the worship of God and the Lamb leads to
eternal life. The angelic command to worship God (19.10) is a call to all people. The hearers
have been shown the future, both for themselves and for those who engage in false worship. As
part of their on-going worship, they must witness to the world around them who stand in danger
of sharing in the fate of Satan by calling them to God who offers water to all who thirst and New
Jerusalem to all who will identify with the Lamb.
V. ejn pneuvmati – „On a Mountain: New Jerusalem‟ (21.9-22.5)
With 21.9, the final ejn pneuvmati section begins. This marker continues to provide structural
continuity in the narrative. On a deeper level, however, it continues to reinforce the close
connection between the Spirit and John‟s vision, the Spirit and prophecy, and the Spirit and the
community.537 The final ejn pneuvmati section begins just like the previous ejn pneuvmati section;
that is, both sections open with one of the seven angels from the bowl judgments inviting John to
see something. While this repetition would likely cause the readers to pay close attention, they
will quickly discover the stark contrast in what John sees, for John does not see a harlot but a
bride, the wife of the Lamb.538 John is carried away ejn pneuvmati to a great and high, yet
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unnamed,539 mountain from which he sees the Holy City, Jerusalem, descending from God
(21.10). The mountain serves as the third venue, following the heavenly throne room (4.1-2) and
the desert (17.3), to which John has been taken in the Spirit. Although John earlier narrated that
the mountains could not be found after the great earthquake following the pouring out of the
seventh bowl of plague (16.20), nevertheless it is to a mountain that John is taken. From the
vantage point of the high mountain, John has an unhindered view of the descending New
Jerusalem. In size and splendor, New Jerusalem dwarfs any earthly city, especially Babylon.540 A
number of elements about New Jerusalem are relevant to this thesis.
First, in narrating the descent of New Jerusalem, John repeats information already
familiar to the hearers from 21.1-2. This would likely give the hearers pause; that is, the fact that
the Spirit takes John to see something he has already seen suggests that John (and the hearers)
need to see it again from a clearer or, perhaps, more removed vantage point. The mountain
affords John the opportunity both to watch the descent of the city and to examine its features.
The hearers would recall from 21.1-2 that the city was described as a bride having been adorned
for her husband – recapturing the imagery used for the people of God from 19.7-8. Here, John
understands that the same image that he now sees is not just the bride but also the wife of the
Lamb. A wife is a step beyond a bride; that is, the imagery of wife speaks of full union and
intimacy with the Lamb.541 The wife of the Lamb, descending from God‟s abode, is so
magnificent that any vestiges of attraction to the great harlot, Babylon, are erased. The city is
Revelation‟s final vision and ultimate destiny for the people of God – the „eschatological future
towards which they may live‟.542 The city is the people of God; 543 that is, John is afforded a
glimpse of the people of God fully united with the Lamb. Although it yet awaits them, it
represents the fulfillment and goal of the churches‟ worship – union with the Lamb – where the
wife will have unhindered and immediate access to her husband, the Lamb. The figure of Jesus,
the Lamb, is prominent throughout the description of the holy city, thereby reinforcing the
imagery of marriage to and intimacy with his wife. The metaphor of marriage brings to
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fulfillment the theme of companionship with the Lamb seen in such places as Rev. 14.1-5 and
19.11-16. New Jerusalem is the glorious fulfillment of the churches‟ expectation when gathered
for worship. In their worship, they encounter the living Jesus via the Spirit; through their
worship, the Spirit prepares them for the coming day when they will fully live in God and God
will dwell in them (21.3).
Second, the city that John sees descending from heaven shines with th;n dovxan tou: qeou:
(21.11). The noun dovxa has occurred throughout the Apocalypse as an attribute given to God and
the Lamb in the worship scenes; however, after its appearance in 21.3 the hearers would likely
connect this glory with God‟s dwelling amongst humanity.544 Further, Johannine hearers might
connect both 21.3 and the glory of God here in 21.11 with the description of Jesus, the Logos,
whose glory is that of the only begotten of the Father (Jn 1.14). Thus, the glory represents the
presence of God, and that the city, the wife of the Lamb, shines with it suggests that the people
of God are fully enveloped in the presence of God and the Lamb, again creating a picture of
immediacy and full union with the Lamb.
Third, John describes the city as having a great wall with 12 gates inscribed with the
names of the 12 tribes of Israel (21.12) and 12 foundations bearing the names of the 12 apostles
of the Lamb (21.14). The city is measured by the angel speaking with John and found to be a
perfect cube (12,000 stadia in each direction) with a wall that is 144 cubits thick (21.15-17).
Perhaps a number of things would converge for the hearers. First, the architectural language of
walls, gates, and foundations would remind them of Jesus‟ promise to the Philadelphian
overcomers to make them pillars in the temple of God (3.12). Second, that the architectural
elements are inscribed with names continues to call to mind the Philadelphian message that the
overcomers would have inscribed upon them the name of God, the name of the New Jerusalem,
and the name of Jesus (3.12). The hearers learn that the servants of God indeed will have the
name of God on their foreheads (22.4). Third, the measurements of the city and the wall make
use of the same numbers found in the sealing of the 144,000 (12,000 from each tribe of Israel)
(7.1-8). Fourth, the hearers would recall the measuring of the temple and its worshippers in 11.12. Both the sealing of the 144,000 and the measuring of the temple and its worshippers were
symbolic of divine protection and safety for the people of God. All of this suggests that the
people of God are incorporated fully both into the city and into God. The contention that the 12
544
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tribes and 12 apostles add up to 24, the number of the elders present in the throne room where
the glory of God resides and in which worship takes place (Revelation 4-5) provides further
impetus for seeing the city itself as the culmination of worship.545
Fourth, John indicates that he did not see a nao;n in the city (21.22). Such an
announcement would likely be surprising to the hearers given the prominent role the heavenly
temple has played (11.19; 14.15, 17; 15.5-8). More surprising is the reason for this: oJ ga;r
kuvrioV oJ qeo;V oJ pantokravtwr nao;V aujth:V ejstin kai; to; ajrnivon (21.22). The coupling of
God and the Lamb that has been so characteristic throughout the Apocalypse has its climax here:
God and the Lamb is the temple! If the hearers had any thoughts that the dwelling of God among
humanity (21.3) would be in a temple such an idea is here put to rest.546 This announcement
expands the earlier image of the great multitude who, having come through the great tribulation,
are depicted as worshipping God ejn tw:/ naw:/ aujtou: (7.14-15). Pattemore speaks of this
„interpenetration of God and his people‟: „On the one hand God indwells his people (the city),
and on the other hand the people/city are in the temple (God)‟.547 The churches have the
mediated presence of the living Jesus who walks among them and speaks to them through the
Holy Spirit. It is to God and the Lamb that they give worship as the gathered community. New
Jerusalem symbolizes a new reality when they will fully be with their Lord and their Lord with
them. New Jerusalem – the people of God among whom God and the Lamb dwell – is sacred.548
Fifith, John indicates that the kings of the earth will bring th;n dovxan aujtw:n into the city
(21.24) and that th;n dovxan kai; th;n timh;n tw:n ejqnw:n will be brought into the city (21.26).
Perhaps the hearers would be surprised to learn that the kings of the earth and the nations are in
New Jerusalem since the terms have had negative associations (with the exception of the positive
use of kings and kingdom in 1.5-6)549 throughout the narrative; that is, the nations and kings of
the earth have aligned themselves with the beast. Here, however, a most positive picture is
presented. The hearers would recall the prophetic lyrics of the song of Moses and the Lamb
545
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announcing that the nations will come and worship before God (15.4); indeed, now they see its
fulfillment.550 The prophetic witness of the church is to lead to the conversion of the nations as
seen in 11.13. That the kings and the nations are coming into New Jerusalem would likely
encourage the hearers that their witness, even unto death, is not without effect; that is, not all
kings and nations follow the Dragon and the beasts, nor are all the kings consorts of Babylon.
There will be kings and nations who bring their glory and honor into the city; in other words,
they will join in with the worshippers (thereby becoming worshippers themselves) in ascribing
glory and honor to God and the Lamb (4.11; 5.11, 13; 7.12).551 The notification in verse 27 with
its emphatic declaration of those exempt from the city (kai; ouj mh; eijsevlqh/ eijV aujth;n pa:n
koino;n kai; [oJ] poiw:n bdevlugma kai; yeu:doV eij mh; oiJ gegrammevnoi ejn tw:/ biblivw/ th:V zwh:V
tou: ajrnivou) gives indication that the kings and nations present are indeed part of the people of
God for only those whose names are inscribed in the Lamb‟s book of life can be a part of the
city. The book of life has served as a dominant image throughout the Apocalypse. The hearers
would recall the following: Jesus promises not to blot out the names of the overcomers in Sardis
from the book of life (3.5), the inhabitants of the earth whose names have not been written in the
book of life will be astonished at the beast (17.8), and at the white throne judgment anyone
whose name was not written in the book of life will be thrown into the lake of fire, the second
death (20.15). Here, the hearers would not miss that bdevlugma was used in describing Babylon
as the mother of all impurities (17.5) nor that the place of all those who are impure or are liars is
in the lake of fire (21.8). Implicit in this is that all who worship the beast are those whose names
are not in the book of life and who are cast into the lake of fire. The hearers are thus reminded
once again that they still live in the present world of Revelation 2-3 even while New Jerusalem
beckons.552
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Sixth, John sees the river of the water of life553 flowing ejk tou: qrovnou tou: qeou: kai;
tou: ajrnivou (22.1). Along each side of the river stands the tree of life which bears fruit every
month and whose leaves are for the healing of the nations (22.2). The imagery speaks to
provision; namely, the people of God will have access to both the water of life and the tree of
life. Perhaps the hearers would think of the biblical garden of Eden (Gen 2.8-14), or, in light of
the Apocalypse itself, they would likely recall Jesus‟ promise to the Ephesian overcomers to eat
from the tree of life in the paradise of God (2.7) as well as God‟s invitation to the thirsty to drink
without cost from the spring of the water of life (21.6). Maybe the imagery of food and drink
would remind them of Jesus‟ words to the Laodicean church („If anyone hears my voice and
opens the door, I will come in and eat with him, and he with me‟. – 3.20). Johannine hearers
would likely think of Jesus‟ words in John 6 about eating his flesh and drinking his blood, both
of which are given for the life of the world (vv.41-58). If this is imagery of the Eucharist, then it
behooves the hearers to see that what is anticipated in their present experience of the Eucharist as
part of their worship will be fully realized in their eating of the tree of life and drinking of the
water of life in the full presence of God. Mangina connects this with the proclamation of the
church: „What the church finally has to offer the nations is God‟s promise of life and
communion. That life and that communion are present in the church‟s supper, an anticipation of
the great supper of the Lamb on the last day‟.554
Seventh, the vision of New Jerusalem closes by noting that the people of God will
worship (latreuvsousin) God and the Lamb555 (22.3), see (o[yontai) God and the Lamb (22.4),
and reign (basileuvsousin) forever and ever (22.5). The use of latreuvw takes the hearers back
to Rev. 7.15 where the ones who have come through the great tribulation are before the throne
and worship (latreuvousin) day and night. With them, the elder says, God dwells. Because God
dwells within them, the people of God will see their God. Seeing God is the goal of worship! It is
experiencing fully God‟s presence.556 The people of God are known by God and marked as
God‟s own with God‟s name upon their forehead (see also 3.12; 7.2-3; 14.1; contrast 13.16-17).
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Finally, as God and the Lamb reign forever (Rev 11.15; 19.6), so now will the people of God
(22.5). The people of God will share in the activity of God; indeed, they will sit with Jesus on his
throne (3.21).557
Summary of Revelation 21.9-22.5
Revelation 21.9-22.5 is the final ejn pneuvmati section of John‟s vision. Here John is shown the
descent of the holy city, New Jerusalem. In describing the city, John provides a collage of
images that unveil for the hearers a state of immediacy between the people of God and their God.
The city itself, as seen in its architecture, dimensions, and designation as the dwelling place of
God, signifies the culmination of worship where the people of God will dwell with God and the
Lamb. Worship will not be confined to a temple for God and the Lamb is the temple! Every
activity is thereby sacred. Ruiz reflects on this redefinition of worship for John‟s hearers:
„…worship serves as a way of describing every activity, both cultic and otherwise, by which the
ekklesia expresses its exclusive and uncompromising commitment to God and the Lamb‟.558 This
vision complements the prophetic messages to the churches in that the promises to the
overcomers find fulfillment here thus creating a synergistic relationship between the earthly
churches and New Jerusalem. The vision of the holy city calls the churches to continue in their
worship of God and the Lamb even while evil runs rampant. It is by means of worship that Satan
and his beasts are defeated; it is by means of worship that the End comes and invades the
present.559 Worship as experienced in the churches is a foretaste of the intimate and immediate
state of worship they will one day experience in full. New Jerusalem, as people and as a place
filled with the presence of God, is the destiny of all those who will worship and bring glory unto
God and the Lamb.

VI. Epilogue (22.6-21)
The epilogue to Revelation is contained in 22.6-221. The epilogue bears similarities to the
prologue,560 yet „the intervening visions have cast the opening of the book in a new light‟.561
557

Thomas, The Apocalypse, p. 665.
Ruiz, „The Politics of Praise: A Reading of Revelation 19:1-10‟, p. 375.
559
Barr, Tales of the End, p. 148.
560
Parallels between the prologue and epilogue are as follows: the revelation „to show to his servants what is
necessary to take place quickly‟ (1.1 = 22.6); the beatitude (1.3 = 22.7, 9); the identification of the work as prophecy
558

224

Although the epilogue functions structurally as a cue alerting the hearers that John‟s writing is
coming to an end, the hearers‟ experience of the text has no doubt altered their initial
perceptions. The epilogue‟s rehearsal of key elements in the Apocalypse is expressed through
liturgical language that reinforces the liturgical framework of John‟s writing as well as the
liturgical setting of John‟s churches in which it is read and experienced.
The epilogue begins with the words of an unnamed speaker: Ou|toi oiJ lovgoi pistoi;
kai; ajlhqinoiv, kai; oJ kuvrioV oJ qeo;V tw:n pneumavtwn tw:n profhtw:n ajpevsteilen to;n
a[ggelon aujtou: dei:xai toi:V douvloiV aujtou: a} dei: genevsqai ejn tavcei (22.6). Although these
words are very similar to the opening of the Apocalypse, their presence here reinforces for the
hearers that all the words John has heard are faithful and true. The repeated emphasis on this in
the final phases of the vision (19.9; 21.5; 22.6) is likely intentional. John‟s hearers must pay
careful attention to the words of the prophecy (1.3). Further, the speaker reviews the chain of
dissemination as well as the necessity of revealing to God‟s servants the things about to take
place. This would be familiar to the hearers from Rev. 1.1-2, yet here at the end it suggests that
John faithfully fulfilled his task. The hearers now know the things that must take place soon.
These things have been revealed ejn pneuvmati to John (1.10; 4.2; 17.3; 21.10) and experienced
through the Spirit in the worshipping communities. The Spirit who facilitated John‟s visions will
aid the communities in discerning them. The Spirit thus plays a vital role in both prophecy and
worship.
These words are followed by words that can only be attributed to Jesus. Perhaps since no
change in speaker is noted, the hearers would likely understand that Jesus is the un-named
speaker in v. 6 as well.562 In fact, the hearers would likely be struck by how much Jesus speaks in
the epilogue. Jesus states: ijdou; e[rcomai tacuv. makavrioV oJ thrw:n tou;V lovgouV th:V
profhteivaV tou: biblivou touvtou (21.7). At this point, the hearers would be reminded of the
prophetic announcement of Jesus‟ coming in Rev. 1.7, the repeated statements of his coming in
the prophetic messages (2.5, 16, 25; 3.3, 11), the warning of his coming in 16.15, and the
portrayal of his coming in 19.11-16. Jesus‟ words here announce to the hearers that of all the
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things that will be taking place, his soon coming must be in the forefront of their worship
gatherings. The prophetic messages have revealed to them how distracted they have become. The
seductive call of Babylon has infiltrated their ranks, competing with the voice of the Spirit who
speaks the words of the risen Jesus. They have been summoned to repent, to worship in the face
of the beast, and to be faithful followers of the Lamb. To hear Jesus declare his return bolsters
the churches in their worship and witness and provides the motivation for their faithful
endurance because they know that New Jerusalem – perfect union with the Lamb – is the goal of
their identity as worshippers. Jesus also pronounces a blessing upon those who keep the words of
the prophecy. This, the sixth liturgical blessing found in the Apocalypse (see 1.3; 14.13; 16.15;
19.9; 20.6), creates an inclusion with 1.3 with its emphasis on keeping the words of the
prophecy, thus affirming the prophetic nature of all that the hearers have seen, heard, and
experienced between these blessings. The blessing serves as words of encouragement for the
hearers to persevere for the hearers now know what is required of them to keep faithfully the
words of the prophecy.563 That Jesus pronounces a blessing on them in close connection with his
return provides additional impetus for the churches to heed Jesus‟ words to them in the prophetic
messages as well as the entirety of the Apocalypse.564
In 22.8, John reminds his hearers that he is the one hearing and seeing these things. The
appearance of John‟s name in the prologue and epilogue of the prophecy provide a witness to its
authenticity. The present tense of the participles (ajkouvwn, blevpwn) speaks to the „immediacy‟ of
the visions.565 The next words John pens are quite unexpected for he relates that when he heard
and saw, he fell to worship (proskunh:sai) before the feet of the angel who was showing these
things to him (22.9). This second occurrence of John‟s attempt to worship a heavenly messenger
is followed by the same rebuke {Ora mhv. In 19.10, the speaker identified himself as a fellowservant with John and all those holding to the testimony of Jesus; here, the angel identifies
himself as a fellow-servant with John, with the other prophets, and with the ones keeping the
words of this book. As in 19.10, the messenger here „disclaims‟ his status as „the giver of
prophetic revelation‟ and reasserts his rank as „a creaturely instrument‟ through whom John
receives the revelation.566 The angel likewise issues the same command as was given in 19.10:
563
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tw/: qew:/ proskuvnhson. Why would John record his inappropriate behavior a second time?567 Is
he simply overwhelmed with all that he has seen and heard? Bauckham suggests that John
repeats the motif in order to ensure that the churches understand that the divine authority behind
John‟s prophecy is Jesus.568 The hearers are reminded for a final time that worship is only to be
directed towards God and the Lamb. With this final injunction, the hearers are also reminded of
the worship offered to the Dragon and the beasts and even John‟s temptation to worship the
prostitute, Babylon; yet, they also know of the fate of the Dragon, the beasts, Babylon, and those
who worship them. Worship is the crucial test of allegiance for John and for his churches. No
one or nothing else is to be worshipped. To do so is to be an idolater,569 and the hearers know
that such activity will exempt them from participation in New Jerusalem (21.8; 22.15). Perhaps
the hearers would be discomforted and disturbed by John‟s third temptation to engage in false
worship; perhaps false worship is more of an enticement than they realize.570 The call to worship
God is thereby a call to communal self-discernment.571 Obedience – keeping the words of the
prophecy – is required now for John‟s hearers, oJ kairo;V ga;r ejgguvV ejstin (22.10). John‟s
prophecy, unlike Daniel‟s prophecy (Dan. 12.9) is not to be sealed or hidden for a later time; the
soon return of Jesus compels the churches to worship God and the Lamb and witness to the
world of his coming in salvation and judgment.
The hearers would certainly be struck by the fact that twice more Jesus declares he is
coming soon (22.12, 20). Coupled with v. 7, these declarations infuse the epilogue with urgency
and thereby inculcate the hearers to persevere in the present. In 22.12-13 Jesus indicates that at
his coming he will give rewards to everyone based on their works. The hearers would recall that
at the white throne judgment people were judged according to their works (20.11-15). Further, as
evidenced in the prophetic messages, works are important to Jesus – he knows the works of each
church. The return of Jesus brings rewards for both the faithful and the faithless – rewards based
upon their works in the present. Jesus‟ authority to give rewards is based on his identity as God,
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for Jesus declares himself to be to to; [Alfa kai; to; \W, oJ prw:toV kai; oJ e[scatoV, hJ ajrch; kai;
to; tevloV (22.13). The hearers would recall the title „Alpha and Omega‟ used of God in Rev. 1.8
and 21.6 (along with „Beginning and the End‟). Extraordinarily, Jesus here declares himself to be
who God is.572 The additional title – „First and the Last‟ – was used by Jesus to identify himself
to John (1.17) and to the church at Smyrna (2.8). Together the three pairs of terms describe fully
Jesus‟ sovereignty, power, and authority. Not only do these ascriptions affirm the churches in
their worship of Jesus by providing additional liturgical language, they also affirm the full deity
of Jesus as God. It is this Jesus, who walks in the midst of the churches and holds them in his
hand, who will return; it is through their worship that the churches will keep their robes washed
(22.14) as they await Jesus‟ return. Through the vision, the hearers know that the return of Jesus
sets into motion unalterable events both for the faithful and the faithless. Jesus is coming! The
repetition concretizes the reality of his return.The hearers must not delay in heeding the words of
Jesus spoken in the prophetic messages; they must ready themselves for Jesus‟ return.
Jesus573 offers the final benedictory blessing of the Apocalypse: Makavrioi oiJ
pluvnonteV ta;V stola;V aujtw:n, i{na e[stai hJ ejxousiva aujtw:n ejpi; to; xuvlon th:V zwh:V kai;
toi:V pulw:sin eijsevlqwsin eijV th;n povlin. e[xw oiJ kuvneV kai; oiJ favrmakoi kai; oiJ povrnoi kai;
oiJ fonei:V kai; oiJ eijdwlolavtrai kai; pa:V filw:n kai; poiw:n yeu:doV (22.14-15).That the
hearers have a choice is indicated by the fact that those who are washing their robes will enter
the city while those who have refused to worship God will remain outside the city.The idea of
washing would likely cause the hearers to think of the great multitude in Revelation 7 who came
through the great tribulation and washed their robes in the blood of the Lamb. There the
language of washing, used in the aorist tense, is associated with the cleansing (whitening) blood
of the Lamb‟s sacrifice as well as the martyrdom of the saints; here, the language of washing
addresses the present and on-going spiritual activity that is required of the churches as they await
the return of Jesus.574 In light of the prophetic messages and the ensuing visions, „washing their
robes‟ could be a metaphor for worship; that is, through their acts of worship they keep
themselves spiritually clean. It is through their worship that they „come out of Babylon‟ and
serve God alone. Their works will determine their right to all that Jesus has promised.This
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elevates the critical importance of the prophetic messages that Jesus speaks to the churches, for
he knows their works, and they know the outcomes for both the faithful, who will have access to
the tree of life and New Jerusalem, and the faithless, those excluded from the city.
In v. 16 Jesus himself575 confirms that what John has written is for the churches.576 He
then identifies himself with two more descriptive phrases: ejgwv eijmi hJ rJivza kai; to; gevnoV
Dauivd, oJ ajsth;r oJ lampro;V oJ prwi&novV. The hearers would recognize Jesus‟ use of the „I AM‟
as well as recall that Jesus identifies himself in relation to David in 3.7 and that the Lamb is
identified as the root of David in 5.5. The connection to David point to Jesus as the promised
Messiah and King; the „I AM‟ identifies Jesus as God. Thomas notes, „… Jesus is indeed the
Alpha and Omega, the First and the Last, the Beginning and the End for he is both the origin of
Davidic kingship and its culmination! He is that for which it comes and that to which it leads‟!577
The addition of „the bright morning star,‟ taken from Num. 24.17, adds to the portrait of Jesus as
Messiah. The hearers would recall that the overcomers at Thyatira are promised the Morning
Star (2.28) – a participation „in the messianic status of Christ himself‟.578 That this very Jewish
language is in the context of the things having been written for the churches confirms that the
people of God are all those – from Jacob, to David, to John and the hearers – who walk faithfully
with God.
In response to the announced return of Jesus is the three-fold call for Jesus‟ return (22.17
(twice), 20b) that must stand at the heart of the churches‟ worship. Jesus says that the Spirit and
the bride say: [Ercou (22.17). In the prophetic messages, the words of Jesus and the words of the
Spirit were co-terminus; here, the Spirit speaks in unity with the churches. This speaks to the
presence of the Spirit within the churches. The Spirit, who mediates the words of Jesus to the
churches, also shares in the experience of the church as well as the eschatological longing of the
church for the return of Jesus. The church is to see herself now as the bride – the one longing for
her husband. She must align herself with the Spirit and heed the Spirit‟s call for repentance in the
prophetic messages. She cannot continue to be arrayed in soiled garments (3.4). The prayer of
575
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the church and of the Spirit within her midst is for the return of Jesus. Taken as such, this first
use of e[rcou is addressed to Jesus in response to the declarations of his coming and Jesus is
giving voice to their call.579 In light of the next two statements which follow, however, it is also
possible to see an additional layer to the call of the Spirit and the bride. The narrative has
depicted the outcomes for the followers of the Lamb and the followers of the Dragon. While the
church certainly longs for and cries out for Jesus to return, she also calls out prophetically and in
concert with the Spirit to the nations to worship God. Jesus is coming soon, and the reality of that
fact calls for humanity to respond to the witness of the church. Thus, Jesus, here, acknowledges
the call of the Spirit and the Bride to the world to come to Jesus.580 This is then linked to the next
statement as those who hear also join in the invitation being proclaimed by the Spirit and the
Bride. Throughout Revelation, those who hear are those who obey and follow the Lamb knowing
full well it will likely lead them to death. The prophetic witness of the church is intended to draw
all to Jesus. Those who hear and choose to respond now join in inviting others to come. The third
invitation continues this missional focus; that is, the thirsty and all who wish to take the free gift
of living water are invited to come. The water of life is a part of the new creation of the future
(21.6); the invitation to partake in that new creation is extended to any and all who will receive it
in the present.581 The church‟s witness in the world is to extend Jesus‟ invitation of living water
to the nations and invite them to come.
The epilogue contains an integrity formula warning of adding or taking away from its
words and the ensuing consequences of those who would (22.18-19).582 These words are spoken
by Jesus since there is no indication of a change of speaker. Jesus‟ warning is directed at those
who hear the words of the prophecy. Jesus emphasizes that John‟s work is a prophecy (stated
twice in vv. 18-19); thus, the entire book is a prophecy that is to be read, heard, and kept. Those
who add to the words will have the plagues described in the prophecy added to them.
Significantly, however, the judgment for taking away words has eternal consequences; namely,
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denied access to the tree of life and denied entrance into the holy city. Such ominous words are
likely directed toward the churches – and perhaps especially the false prophets and teachers such
as „Balaam‟ and „Jezebel‟ – rather than outsiders, for it is the faithful who will have the right to
eat from the tree and enter the city (22.14).583 These warnings serve to heighten the calls for
repentance in the prophetic messages. Those who hear the words have an obligation to keep the
words – all the words – of the prophecy.
The prophecy closes with a final call and response (22.20). Jesus, the faithful witness
(1.5; 3.14) witnesses to all that John has written. His final words are familiar to the hearers: Naiv,
e[rcomai tacuv (22.20). This third declaration of his coming, affirmed with the emphatic intensive
particle, reinforces for the churches that „the revelation of Jesus Christ which John and his
hearers experience is oriented by this extraordinary promise‟ of Jesus‟ coming.584 Here, at the
end of the Apocalypse, this announcement of Jesus‟ coming likely refers to his „final, decisive
eschatological coming‟,585 yet it is possible that the hearers would also reflect on Jesus‟
admonitions to come to them in the prophetic messages.586 The particle naiv appears in liturgical
and antiphonal contexts in the Apocalypse (1.7; 14.13; 16.7), suggesting a similar usage here.587
John, the one who bore witness to the word of God and the witness of Jesus (1.2), offers an
antiphonal response in the form of a liturgical invocation: jAmhvn, e[rcou kuvrie jIhsou:. The ajmhvn
is used in the prologue at the conclusion of the doxological confession (1.6) and at the
conclusion of the prophetic announcement of Jesus‟ return (1.7).588 Jesus identifies himself as
the jAmhvn to the church at Laodicea (3.14). The ajmhvn occurs in response to the worship of God
and the Lamb (5.14; 7.12 [2x]; 19.4). Its usage here reflects such a worship context; that is, the
ajmnvh is an exclamation of worship, uttered not by the heavenly elders but, now, by John (and the
churches). The ajmnvh is followed with an eschatological prayer of longing for the return of his
Lord, Jesus.589 Despite present circumstances, both of John on Patmos and the churches under
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Roman political domination, the hearers are to persevere in light of Jesus‟ return.590 Their
intoning of the liturgical ajmhvn acknowledges the truthfulness of Jesus‟ promise to return. The
hearers know through their experience of the Apocalypse what the return of Jesus means both for
them and for the world around them. Thus, to cry out for their Lord‟s return is also to participate
in self-examination and discernment. Smalley writes, „John‟s hearers are being urged not only to
listen carefully to the gospel in Revelation but also to be aware of what is involved in praying
that God may come in Christ to save people through his judgment‟.591 The coupling of selfexamination with prayer for the return of Jesus could suggest a Eucharistic setting.592 Barr goes
so far as to suggest that the whole story of Revelation functions „as an explanation of what
happens in the Eucharist: Jesus comes, evil is overthrown, the new Jerusalem descends out of
heaven‟.593 Such an idea does not seem out of the realm of possibility in the Apocalypse given
the Eucharistic allusions found throughout. With John, the churches‟ response to the „revelation
of Jesus Christ‟ is worship – worship that culminates in anticipatory prayer for the return of
Jesus, the Lord. The use of the vocative kuvrie addresses Jesus in his role as the exalted Lord of
the churches. The „one like a son of man‟ who appeared to John on Patmos and who walks in the
midst of his churches is indeed the Lord.
The Apocalypse comes to a close with a brief benediction: JH cavriV tou: kurivou jIhsou:
meta; pavntwn (22.21). On the one hand, the appearance of the benediction reflects its epistolary
nature;594 on the other hand, the benediction serves as a conclusion to the entire worship setting
of the Apocalypse, likely reflecting the benediction spoken as the conclusion to the worship
services in the seven churches. The benediction upon all is communal,595 an open-ended offer of
grace that is not limited to just the seven churches but to all who would hear and respond to the
Lamb.596 Grace, used only here and in 1.4, serves to envelop between its appearances all the
words, sights, sounds, and revelations of the prophecy. Perhaps, even in these final words, the
hearers would recognize echoes of the Fourth Gospel where Jesus is said to be both full of grace
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(Jn 1.14) and the bestower of abundant grace to believers (Jn 1.16). It is this grace – saving,
keeping grace from the One who is Savior and Lord - that is freely made available to all.597 The
benediction, then, is not a perfunctory ending to John‟s letter but a profound theological
statement of hope for all who would worship God and the Lamb.598
Summary of Revelation 22.6-21
The epilogue brings the Apocalypse to a conclusion and reminds the hearers of its epistolary
framework. As such it rehearses key themes begun in the prologue and developed throughout the
visions. The epilogue brings the hearers back to the narrative present; that is, John is on Patmos
and they are in Asia Minor. All that has taken place between the prologue and epilogue is
experienced both by John and the hearers as prophetic words given by the Spirit for the churches.
As John experiences the visions in worship (in the Spirit [on the Lord‟s Day]), so also do the
communities experience the words of the prophecy in worship. It is in worship that the Spirit
breaks in upon the worshipping community with prophetic words and visions given by Jesus.
The admonition to worship God alone suggests that the propensity to false worship is stronger
than one might think. True worship keeps God and the Lamb as its proper and singular object for
all else is idolatry. At the heart of the churches worship must be the cry for the return of Jesus –
an event which ushers in un-alterable events for both the faithful and the faithless. Thus, the
Spirit and the Bride call out for all to join in the worship of God and the Lamb even as the Bride
calls out in longing for the return of the Bridegroom. The hearers now know that the return of
Jesus is not escapism; rather, they must be willing to give their lives, to worship in the face of the
beast, and to witness in the midst of hostility. The benediction, like the opening greeting of 1.4-5,
reminds the hearers of the communal nature of the Apocalypse.599 The final word of the
Apocalypse is grace, the saving grace of the grace-filled Lamb made available to all who will
worship God.
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CHAPTER 5

Toward a Pentecostal Theology of Worship in Light of the Apocalypse

I. Introduction
The final piece of this thesis is to attempt to make a contribution to the Pentecostal tradition1 by
offering some overtures toward a Pentecostal theology of worship in light of the Apocalypse.
Although many Christian traditions would argue for the importance of worship, for the
Pentecostal community worship is its central feature. However, worship is not simply a type of
song or style of music; worship is an event – a supernatural encounter with God. Increasingly,
Pentecostal scholars are writing about the worship practices found in Pentecostalism. In
describing Pentecostal worship, Keith Warrington observes, „Two pertinent words when
referring to Pentecostal spirituality are “expectancy” and “encounter”. Pentecostals expect to
encounter God. It undergirds much of their worship and theology and may even be identified as
another way of defining worship‟.2 Daniel Albrecht maintains that the term „worship‟ is
1

I am using the term „Pentecostal‟ in a broad sense, fully cognizant of the diversity of Pentecostalism both in
its North American context as well as its global context. While my comments about Pentecostalism in this chapter
are directed at my own North American context, I believe that worship is a consistent feature of global
Pentecostalism; therefore, the Apocalypse offers insights applicable for global Pentecostal worship. For a recent
study on worship in Asia, see W. Ma, „Pentecostal Worship in Asia: Its Theological Implications and
Contributions‟, AJPS 10.1 (2007), pp. 136-52. She notes four characteristics of Asian Pentecostal worship: 1)
intensity and liveliness of Pentecostal worship, which she suggests comes from a sense of expectation of an
encounter with God; 2) participatory worship where the Spirit enables all to minister; 3) spontaneity in worship,
evidenced in tongues speech, dreams, visions, or impressions that are seen as God speaking to the congregation; and
4) experience of the transcendental - a „tangible encounter‟ which affects the whole being (pp. 141-50). She states
that worship is an avenue for „corporate theologization‟ (p. 151). For a recent study on worship in Ghana, see J.
Quayesi-Amakye, „God in Ghanaian Pentecostal Songs‟, JPT 22 (2013), pp. 131-51, where he describes the
„Pentecostal psalmists‟ who are known for „locally composed songs‟ given by the Spirit which are „received
spontaneously during revival and prayer meetings, worship services, and church conventions‟ and which are
„received through times of personal devotions and life experiences of the psalmist‟ (pp. 131-32). He demonstrates
that the overarching theme of Pentecostal songs in Ghana is the being of God (God as Creator, parent, friend, lover,
king of the universe, and source of productivity). He also shows how their songs use the same categories to speak of
Jesus. „They have no problem worshipping Jesus as God, though with their traditional supernatural understanding
they conceive God the father as the supreme being whose son Jesus also deserves the worship they ascribe to him‟
(p. 144). See also O.U. Kalu „Holy Praiseco: Negotiating Sacred and Popular Music and Dance in African
Pentecostalism‟ Pneuma 32 (2010), pp. 116-40 for an insightful look into ways that Pentecostal music and dance
have emerged in the general African culture (political, business, entertainment) and how Pentecostals have
reappropriated indigenous and secular music in the church for Godly use. The author points to the potential dangers
of this convergence for Pentecostalism both within and outside the church.
2
K. Warrington, Pentecostal Theology, p. 219.

understood amongst Pentecostals in three primary ways: (1) „as a way of Christian life;‟ (2) „as
the entire liturgy, the whole of the Pentecostal service;‟ and (3) „as a specific portion, or rite
within the overall liturgy‟.3 Worship, for Pentecostals, is a felt experience. This experiential
element is not merely external show; rather, Pentecostal exuberance and manifestations bubble
up from an inner and profoundly intimate experience of the Spirit. The Spirit „facilitates‟ the
worship encounter between the Divine and the human; indeed, true worship takes place in Spirit
and Truth (Jn. 4.24).4 At the core of Pentecostal worship and spirituality is the knowledge that
the worshipper is engaging in a personal encounter with the Holy Spirit.5
Albrecht adopts the language of „ritual‟ in defining Pentecostal worship. Rituals are
„those acts, actions, dramas and performances that a community creates, continues, recognizes
and sanctions as ways of behaving that express appropriate attitudes, sensibilities, values, and
beliefs within a given situation‟.6 According to Albrecht, the corporate worship service functions
as a ritual for Pentecostals, complete with attending liturgical rites.7 The sanctuary or facility
which houses the worshipping community functions as a ritual place, „a “micro-world” in which
to experience their God‟.8 The ritual enactments experienced in the Pentecostal worship service
create a sense of community among the worshippers as well as codify their beliefs.9
Although worship is central to Pentecostalism, studies on Pentecostal worship are largely
descriptive10 with a full-scale Pentecostal theology of worship yet to emerge. The purpose of this
chapter is to offer a contribution to this emerging discipline by encouraging Pentecostals to look
to the Apocalypse as a rich source for both their worship as well as for their understanding of
3
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worship. While many Pentecostals would regard the tradition as anti-liturgical, Pentecostalism,
like all traditions, has its own liturgy and is thereby liturgical.11 In recognizing this, Pentecostals
can tap into a deep and nourishing root of the Church even while contributing their own liturgical
structures and practices. The Apocalypse is a liturgical narrative;12 as such, it can make a
substantial contribution to a Pentecostal theology of worship. In the remainder of this chapter, I
will sketch what I believe to be the central message of the Apocalypse pertaining to worship and
offer overtures toward the construction of a Pentecostal theology of worship.
II. What the Apocalypse Reveals About Worship
First, this thesis has demonstrated that Revelation is at its heart a narrative about worship.13
On a structural level, worship is woven into the very fabric of the narrative through the use of the
ejn pneuvmati statements that divide the phases of the vision (1.10; 4.2; 17.3; 21.10). The
vocabulary of worship is found in words such as latreuvw (7.15; 22.3) and forms of proskunevw
(4.10; 5.14; 7.11; 9.20; 11.1, 16; 13.4 (2x), 8, 12, 15; 14.11; 16.2; 19.4, 10, 20; 20.4; 22.8).
Traditional liturgical forms – doxology (1.5b-6), blessings (1.3; 14.13; 16.15; 19.9; 20.6; 22.7,
14), benediction (22.21) – combine with liturgical imagery, such as incense, altar, and temple.
Throughout the narrative are liturgical acclamations such as jAmhvn (1.6, 7; 3.14; 5.14; 7.12 (2x);
22.20) and JAllhloui&av (19.1, 3, 4, 6), liturgical hymns (4.8, 11; 5.9-10, 12, 13; 7.10, 12, 15-17;
11.15-18; 12.10-12; 15.3-4; 16.5-6; 19.1-2, 3, 5; 6-8), and the liturgical practice of prostration
(1.17; 4.10; 5.14; 7.11; 19.4, 10; 22.8). The claim that John received the vision „in the Spirit on
the Lord‟s Day‟ (1.10) reflects both the practice of worship and the acknowledgment of liturgical
time. The appearance of doxology, blessing, and benediction suggest formal elements within a
service of worship with which the hearers would likely be familiar. Scenes of heavenly worship
are embedded in the narrative (4-5; 7.9-17; 11.15-19; 12.10-12; 14.1-5; 15.1-8; 19.1-8). They are
11
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directly tied to the stories around them and aid the hearers in interpreting and discerning them –
always from heaven‟s perspective. Such juxtapositioning creates a sense of ebb and flow
throughout the story and demonstrates that whatever the people of God face while on earth, true
reality is what is taking place in heaven. The worship scenes thus create an alternate reality that
is the true reality for the people of God. This alternate reality is differentiated from the earthly
reality of false worship that is given to the Dragon, the beasts, and to Babylon in Revelation 1318. In the Apocalypse, it is worship which reveals one allegiance. If the whole world is
worshipping the Dragon and the beast, the people of God must worship God and the Lamb.
Revelation presents worship as „the definitive act of Christian resistance‟ to any and all that are
opposed to God.14 This initial observation about the embedded nature of worship in the structure
of the Apocalypse is instructive for Pentecostals who have often been conditioned to see the
Apocalypse as a road-map for end-time events. This has not always been the case, for as chapter
3 of this thesis demonstrated, early Pentecostals were profoundly affected by the worship found
in the Apocalypse. In their encounters with the Holy Spirit, they experienced the Apocalypse in
ways not unlike John. Their testimonies, songs, and poems bear witness to the importance of the
Apocalypse. To hear the Apocalypse as a liturgical text allows Pentecostals to re-discover and
retrieve it as a resource for worship.
Second, the Apocalypse asserts that true worship takes place ejn pneuvmati. The statement
about John being in the Spirit (Rev. 1.10) serves as more than a structural marker within the
narrative. It is a profound statement both about worship and the central role of the Holy Spirit.
Worship is an engagement with and participation in the Spirit of God. Spirited worship turns
ordinary places like Patmos or the seven churches into sacred spaces and ordinary time into
eschatological time.15 John receives his vision on the Lord‟s Day – the churches‟ day of worship;
thus, he stands in solidarity and in the Spirit with the seven churches in worshipping God even
while in apparent exile on Patmos. John is in the Spirit because worship takes place in the Spirit.
Worship is not confined to a designated time or place; rather, true worship takes place whenever
and wherever one is communing with God in the Spirit. It is in this state of deep communion that
the worshipper and the worshipping community are open to prophetic impartations from the
14
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Spirit. It is in the Spirit that John is granted a vision of the risen Jesus (1.9-18), subsequently to
be shown the things that are necessary to take place quickly (1.1). In the prophetic messages, it is
in the Spirit that the churches hear the voice of Jesus who is in their midst (Revelation 2-3). It is
in the Spirit that the transcendent God is made immanent16 and the churches find themselves in
the realm of heaven where they see, hear, and experience its liturgy (e.g. Revelation 4-5). It is in
the Spirit that the churches ascertain their true identity as New Jerusalem, the wife of the Lamb
(21.2, 9), despite the fact that they currently find themselves in Babylon, the consort of the
Dragon (Revelation 17-18). Worship in the Spirit creates a context for pneumatic discernment –
a crucial assignment for the people of God. Further, it is in the Spirit that the community both
calls for Jesus to return and calls for the nations to come to Jesus (22.17). In this, the Spirit and
the Bride, like the Spirit and Jesus in Revelation 2-3, speak in concert, which continues to attest
to the importance of the churches hearing what the Spirit has to say.17
The Apocalypse‟s insistence that worship takes place in and through the Spirit is
conducive for Pentecostals. Pentecostals define themselves as people of the Spirit,18 and they
understand their worship to be in and led by the Spirit.19 Jerome Boone states that the „single
most important goal of any Pentecostal worship service is a personal encounter with the Spirit of
God‟.20 Delton Alford writes that Pentecostals strive for „a spirit of reverence and love wherein
the Holy Spirit itself may lead and direct the congregation into meaningful, purposeful worship
of God‟. He continues, „At all times prime importance must be placed on an awareness of and
sensitivity to the moving of the Holy Spirit in the midst of the congregation. Herein lies the
significance and strength of the contemporary Pentecostal worship service.‟21 Early Pentecostals,
as documented in chapter 3 of this thesis, were fully cognizant of and reliant upon the Spirit
within their midst. Their reception of visions and songs and poems in the Spirit came during
16
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times of worship.22 Pentecostals view worship as an experiential encounter; thus, they value
experiences in worship.23 Though often criticized for their emphasis on experience (and
sometimes rightly so), Pentecostals can find in the Apocalypse confirmation that true worship is
experiential, involving the whole person – body, mind and spirit – in encounter with God in the
Spirit. In the Apocalypse, the experience of worship is that which will mark the hearers as
followers of the Lamb, as theologically formed worshippers who understand that through their
worship they participate in the sights, sounds, and activities of the heavenly realm. Spirited
worship is also sensory; John sees the Lamb, hears the trumpets, smells the incense, tastes the
scroll, and touches the measuring rod. The hearers are invited to the same sensory experience as
they worship in the Spirit. In the same way, Pentecostals can find in the Apocalypse an invitation
to a Spirited sensory experience of worship – an experience of worship as „ritual play‟ whereby
the Spirit takes them into the throne room to worship before God and the Lamb.24
Third, worship creates a context for the prophetic voice of the Spirit. The Apocalypse is a
prophecy (1.3; 22.7, 10, 18, 19) given to John, a prophetic figure (10.11; 22.9), for churches in
which prophets apparently function (10.7; 19.10; 22.9). The calls to pneumatic discernment in
the narrative (Revelation 2-3; 13.18; 14.12) suggest that discernment is an essential activity in
relation to prophecy. Further, Jesus‟ solemn warning for adding or taking away from the words
of the prophecy (22.18-19) confirms the necessity of prophecy, or at the very least this particular
prophecy, for the churches.25 That the Apocalypse is also a liturgical narrative suggests an
22
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integral connection between worship and prophecy. Because the Apocalypse is meant to be read
and heard when the churches gather for worship, worship becomes the context for the giving and
receiving of prophetic revelation; because worship is intimately linked to the Spirit, prophetic
words and visions are a means by which the Spirit communicates to the churches.26 It is not the
words of this prophecy that the churches are called on to discern (hence the curse formula of
22.18-19); rather, by means of the prophecy they are called to discern their own condition
(Revelation 2-3) as well as the culture around them. By means of the words of this prophecy, the
Spirit aids the churches in properly discerning the insidious workings of the Dragon and beasts
(Revelation 12-13),27 so that in their worship the churches can sing the song of Rev. 12.10-12.
By means of the words of this prophecy, the Spirit aids the churches in properly discerning their
true identity as the Bride of the Lamb, so that in their worship they can sing the songs of Rev.
19.6-8. The words of the prophecy are to be received in the Spirit because John receives them in
the Spirit. The climactic statement – „the testimony of Jesus is the S/spirit of prophecy‟ (19.10;
also 12.17) – fuses together prophetic proclamation and worship.
Pentecostals believe that the Spirit can speak to the worshipping community through a
variety of means.28 Pentecostals view prophecy as having its origin in the Spirit of God based
especially on Acts 2.17-18 and 1 Corinthians 12 and 14. As documented in chapter 3, upon
receiving the baptism in the Holy Spirit, Pentecostals would often speak out prophetic words
given to them by the Spirit. The transcribing of these messages from the Spirit in some of the
early issues of the Latter Rain Evangel demonstrates their conviction that the Spirit was speaking
to the churches. Writing it down thereby allowed all who read the Latter Rain Evangel to hear
the words of the Spirit.29 Perhaps contemporary Pentecostals should reflect on the role of the
prophetic in their churches in light of the close connection between the Spirit and prophecy
evidenced in the Apocalypse and confirmed amongst early Pentecostals to ensure that in those
moments when the Spirit speaks, the words of the Spirit are given their full due.30 While not
26
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denying that there is a human component in prophecy that can lead to misuse and abuse and
thereby must be discerned by the community, Pentecostals might re-imagine the giving and
receiving of prophetic words and visions (as well as discerning them) as integral to their
corporate worship experience.31
Fourth, the Apocalypse demonstrates that worship is the central purpose for all of
creation, whether in heaven or on earth. It is not insignificant that the first thing John sees and
hears in heaven is worship rendered to God and the Lamb (Revelation 4-5). The songs of
worship begun by the elders and living creatures crescendo as the angels and then all of creation
add their voices to produce a symphony of praise to God and the Lamb. This scene anticipates
the eschatological goal for all creation to worship God and the Lamb.32 As the vision progresses,
John is shown scene after scene of heavenly worship where God and the Lamb continue to be
lauded for their character and their works. In many of the worship scenes, John also sees the
overcomers – those who, while on earth, gave their lives for the Lamb – worshipping around the
throne in heaven (7.9-17; 14.1-5; 15.1-8). That those who refuse to worship the beast on earth are
put to death (Revelation 13) but then found to be alive and around the throne reinforces for the
hearers the primacy of worship both while on earth and continuing in heaven. That the
overcomers are in the presence of God and fully engaged in worship bolsters the hearers in their
own practice of worship in the midst of potential suffering.33 The worship of heaven is thereby
paradigmatic and pedagogical, for worship is the primary purpose of the people of God and
forms a crucial component of the witness of the church in the world.34 Additionally, the
Apocalypse portrays for the hearers the goal of worship: to be New Jerusalem, to be intimately
united with God and the Lamb in a state of unhindered worship and adoration. John‟s hearers are
invited to enter into an alternate reality – an escape from their present situation. Likewise,
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Pentecostal worship offers an escape to the worshipper into „ultimate reality‟.35 The testimony of
the early Pentecostals – that they suddenly found themselves transported to the throne of God or
saw the table spread for the marriage supper of the Lamb – affirms what the Apocalypse has
portrayed; namely, that in worship, the boundary between the present and the future is breached.
The Spirit transports the worshippers back and forth between heaven and earth. The
Apocalypse‟s revelation of worship in its various expressions as the featured activity of heaven
and, thereby a crucial task of the church, invites Pentecostals to evaluate both their definition of
„worship‟ and its role within their communities.
Simon Chan calls Pentecostals to the discerning task of examining what they are
practicing in worship. He identifies two „models‟ of worship in the contemporary Pentecostal
church: the charismatic model and the evangelical model:
The charismatic model is usually organized around the singing of praises, as seen in the
way the contemporary worship service is called: „prayer and praise‟ or „praise and
worship‟. When worship is largely reduced to a string of praise ditties the aim of worship
subtly shifts from encountering God … to mood creation and possibly psychological
manipulation … In the evangelical model, worship is reduced to preaching. Singing is
only a preparation to hear the sermon … Reductionistic worship simply practices a
reductionistic theology even when the church‟s theology may be theoretically sound. 36
The Apocalypse refuses „reductionistic worship‟ by offering a robust theology of worship by
which Pentecostals might measure and develop their own theology of worship – a theology of
experience and encounter that places authentic Spirited worship of God at its heart. Further,
Pentecostals should view worship as a formational37 and catechetical rite. Cheryl Bridges Johns
calls the Pentecostal church to see itself as „the primary agent of conscientization‟. As such, the
community helps the believer to „understand reality in a new way and to see himself or herself as
actors in history of both the church and the world‟. The liturgical elements common to
Pentecostals, which „serve to initiate and instruct believers‟, are the means by which this new
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reality is constructed and maintained.38 She urges Pentecostals to envision worship as formation:
As worshippers participate in the „rituals of Pentecostal worship, they are incorporated,
enculturated, and apprenticed. They are also transformed inasmuch as the liturgies are alive with
the power of the Holy Spirit. The church retains its prophetic identity, maintaining an ongoing
dialectic between itself and the socio-political environment in which it exists.‟39 The Apocalypse
is for the churches who by their worship and witness are to be agents of conscientization among
the inhabitants of the earth. As the churches participate in and appropriate for themselves the
worship of heaven, they are incorporated, enculturated, and apprenticed.40 Not only are the
worshippers incorporated into communion with God but also into communion with fellow
worshippers, both in their own pew and with those around the world.41 Worship serves as an
apprenticeship for that day when worshippers from every tribe and tongue will stand around the
throne and worship God and the Lamb. The lure of Babylon fades; the magnificence of New
Jerusalem beckons; and, it takes place in worship.
Fifth, the Apocalypse demonstrates that God alone is to be worshipped. This is so
because of who God is.42 God is holy (4.8), and the Creator of all things that are (4.11; 10.6) and
all things that will be – the new heaven and earth (21.1, 5). God as holy and Creator identifies the
„most elemental forms of perception of God‟ and require a response of worship.43 To offer
worship to anyone or anything else constitutes idolatry – a practice that is anathema in the
Apocalypse (9.20; 13.4, 8; 21.8; 22.15; also 19.10; 22.9). God is the One who was, and is, and is
to come (1.4, 8; 4.8; also 11.17; 16.5 [who was and is]), the Almighty (1.8; 4.8; 11.17; 15.3;
16.7; 19.6, 15; 21.22), the Alpha and Omega (1.8; 21.6) who sits on the throne (Rev 4; 5; 6.16;
7.10; 19.4; 20.11; 21.5) and lives forever (4.9; 10.6; 15.7). God is Father (1.6; 2.27), Sovereign
Lord (6.10), and Judge (15.3; 16.5, 7; 18.20; 19.2; 20.11-15) who from the throne, reigns over all
38
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(11.17; 19.6). It is this God who reigns supreme and whose will and plan is unveiled; it is this
God who will inaugurate a new heaven and earth where God will dwell with humanity (21.3) and
they will see God‟s face and bear God‟s name upon their foreheads (22.4). For who God is and
for all that God has done, is doing, and will do, God is worthy of worship; thus, worship must be
oriented theologically
With that said, the Apocalypse also reveals that the center of redemption history is found
in the person and work of Jesus Christ.44 Like God, Jesus is given various titles in the
Apocalypse. The dominant designation is Lamb (Rev 5; 6.1, 3, 5, 7, 16; 7.9; 14, 17; 12.11; 14.1,
4, 10; 15.3; 17.14; 19.7; 21.22; 22.3) which symbolizes Jesus‟ supreme role as Redeemer. Jesus
is also the Faithful Witness, Firstborn from the dead, and the Ruler of the kings of the earth (1.5).
To John and to the seven churches, Jesus identifies himself as the First and the Last, the Living
One, and the One who holds the keys to Death and Hades (1.17-18; also 2.8; 3.14; 22.13).
Further, Jesus is „one like a son of man‟ (1.13-16; 14.14), the Son of God (2.18), the Amen
(3.14), Shepherd (7.17), Christ (1.1-2; 11.15; 12.10; 20.4, 6), King of kings and Lord of lords
(17.14; 19.16), Faithful and True (19.11), and Word of God (19.13). Jesus is the Root and
Offspring of David (22.16), the Morning Star (22.16; also 2.28) and Lord (22.20-21). It is this
Jesus who is coming soon (1.7; 16.15; 22.7, 12, 20; also Revelation 2-3). In Revelation 4, the
worship afforded to God is extended to the Lamb in Revelation 5. The profound implications of
that chapter‟s final hymn being addressed to „the one who sits on the throne and to the Lamb‟
(5.13) can scarcely be overstated! Jesus is worshipped as the one who brings about God‟s
salvation through his death and resurrection. The worship of God includes the worship of Jesus,
not as two separate objects of worship but as one; thus, the worship of God and Jesus re-defines
monotheistic worship.45 Evidentiary of this is that throughout the Apocalypse, Jesus acts and
speaks as God acts and speaks; in fact, the hearers can scarcely distinguish John‟s divine
referents,46 which is surely the point. God and the Lamb is Alpha and Omega, the Beginning and
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the End (1.8; 22.13);47 God and the Lamb is the temple within New Jerusalem (21.22). Worship
and worshippers must be oriented theologically and christologically and not to the exclusion of
one or the other. The worship of God and the Lamb would not be complete without giving
consideration to the worship of the Spirit. While this is not made explicit in the Apocalypse, the
very fact that the Spirit is depicted in relation to God (as the seven-fold Spirit before the throne
of God, 1.4; 4.5) and to the Lamb (the 7 eyes as the seven-fold Spirit sent out into the world, 5.6)
clearly links the Spirit with God and Jesus, both of whom receive worship. As already noted, the
Spirit is the enabler of worship; true worship takes place in the Spirit. It does not seem to be a
stretch to suggest that the worship of God and the Lamb includes the worship of the Spirit.48 This
implies a more expansive understanding of the divinity of the Holy Spirit than is generally
attributed to the Apocalypse.49
Land states, that for Pentecostals, „God is the last thing … Therefore Pentecostals should
focus their attention and theological efforts on an understanding of God as the eschatological
Trinitarian presence and not on speculative end-time sequences‟.50 Pentecostal worship is about
encounter with God. The Apocalypse provides Pentecostals with a cadre of ascriptions for God
and Jesus in combination with a rich liturgy that extols the character and works of God that can
inform all aspects of Pentecostal worship. Pentecostal worship should be God-centered rather
than centered on the worshipper. James K.A. Smith states, „Worship is not for me … worship is
about and for God‟.51 Worship is about God‟s story; the Apocalypse depicts God‟s story,
especially as revealed in Jesus the Lamb. Pentecostals should ensure that their worship proclaims
the narrative of God and God‟s works in the past, the present, and the future.
Sixth, the Apocalypse differentiates between legitimate and illegitimate worship. This is
a theme which permeates the Apocalypse. Fundamental to the Apocalypse is that God alone is to
be worshipped. The twice-repeated injunction – “Worship God” (19.10; 22.9) – reverberates as
the heart of the Apocalypse. John‟s proclivity to worship a being other than God (19.10; 22.9;
47
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also 17.6b) gives indication to the hearers of just how subtle false worship can be. The first hints
of the subtleness of false worship come in the prophetic messages when the hearers are
confronted with the realization that false worship has infiltrated their sacred spaces. „Balaam‟
(2.14) and „Jezebel‟ (2.20) are false teachers/prophets intentionally seeking to lure the churches
into idolatrous practices. After the events associated with the sixth trumpet, John records that the
inhabitants of the earth did not stop worshipping demons and idols (9.20). The full exegesis of
illegitimate worship comes in Revelation 12-13. In these chapters, the hearers discover their
adversaries, the Dragon, and his beasts. This evil trinity launches a full-scale campaign aimed at
turning all of humanity from the worship of God by demanding worship of the beast. The
inhabitants of the earth – those whose names are not in the book of life (13.8) – willingly give
their worship and sing, „Who is like the beast?‟ (13.4). Those who refuse to worship the beast –
those whose names are in the Lamb‟s book of life – are killed (13.15). In Babylon the harlot, the
hearers are confronted with another entity demanding their worship (Revelation 17). The sight of
her is so wondrous that John‟s amazement at her teeters on worship – even while knowing that
she is drunk on the blood of the saints (17.6-7). This again points to the subtle nature of false
worship. Worship becomes a pledge of allegiance; that is, the followers of the Lamb and the
followers of the beast are identified by their worship. True and false worship also leads people to
specific eternal destinies; namely, the followers of the beast enter into the lake of fire (Rev.
20.11-15) while the followers of the Lamb enter into and are New Jerusalem (Revelation 21-22).
The fate of the followers of the beast is not pre-determined, for the proclamations of the three
angels in Revelation 14 go out to everyone: The first angel pleads, „Fear God and give him glory
… Worship him …‟ (14.7). The second angel prophesies the destruction of Babylon (14.8). The
third angel announces the judgment that waits if any worship the beast (14.9-11). Who to worship
becomes a conscious choice on the part of the worshipper. The recalcitrant who continues to
refuse to worship God (as shown again in 16.9, 11. 21) will participate in the same fate as the
Dragon and the beasts. The thread of what constitutes true and false worship woven throughout
the Apocalypse is not just to show what happens to the followers of the beast. The Apocalypse is
written for the churches. It is the people of God who must diligently guard against the subtle (and
not so subtle) pressure to render worship to anyone or anything other than God and the Lamb.
The images John employs – a Dragon, beasts, a harlot – are designed for maximum impact on
the hearers. Bauckham writes, „False worship, such as John portrays in the worship of the beast,
246

is false precisely because its object is not the transcendent mystery, but only the mystification of
something finite‟.52 This is why the churches are first taken up into heaven, along with John, to
fall before the God of all creation and the Lamb, their Redeemer. They hear and participate in the
thunderous worship repeatedly afforded to God and the Lamb. To them is shown the outcome of
their perseverance and their refusal to worship the beast. It is in the context of dying due to a
refusal to worship the beast that the hearers realize the true blessedness of „those who die in the
Lord‟ (Rev. 14.13), for it is the martyrs – those who refuse to worship the beast – who are alive
in heaven, singing the song of Moses and the Lamb (Rev. 15.1-4). It is by engaging in the liturgy
of heaven that John‟s hearers are to counter the false liturgies around them.
For Pentecostals, the temptation towards false worship might see to be irrelevant; after
all, Pentecostals seek above all an authentic and experiential encounter with God. Pentecostals,
however, should constantly discern whether or not they are unwittingly engaging in false
worship. It can come in the guise of elevating Pentecostal pastors or leaders onto platforms from
which the glory reserved for God is ascribed to them. It can happen in worship where style is
worshipped more than God. It can happen when edifices are built „to the glory of God‟ but then
the community has no resources or desire to engage the world outside its doors. The rising
popularity of Pentecostalism and its growing acceptance in the mainstream of American culture
likely offers the most subtle temptation. While the Apocalypse called John‟s hearers to resist the
trappings of Babylon, it calls Pentecostals to resist the trappings of current culture. Smith
discusses the impact of culture and maintains that cultural practices be viewed as „secular
liturgies‟: „We need to recognize that these practices are not neutral or benign, but rather
intentionally loaded to form us into certain kinds of people – to unwittingly make us disciples of
rival kings and patriotic citizens of rival kingdoms‟.53 Such liturgies wear away at Pentecostal
self-identity by demanding that Pentecostals accommodate themselves to the trends of
contemporary culture. Early Pentecostals recognized that the move of the Spirit that they were
experiencing put them at odds with their culture. Seymour wrote, „O beloved, our reigning time
has not come yet. We are to be with the Babe from the manger to the throne. Our reigning time
will come when Jesus comes in great power from the throne. Until then we are to be beaten, to
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be spit upon, and mocked. We are to be like His son‟.54 Perhaps contemporary North American
Pentecostalism has lost this self-understanding. If so, then the message of the Apocalypse is
uncomfortable and even unwelcomed, for the Apocalypse calls for the followers of the Lamb to
refuse to engage in false worship and to self-identify as overcomers – those willing to lose their
lives for the sake of the Lamb. As noted earlier by Albrecht, Pentecostals often define worship as
a way of Christian life. The Apocalypse takes this a step further so that even death is viewed as
an act of worship. This is not to be morbid but rather to stretch the gaze of the hearers from the
world around them to the world awaiting them. Pentecostals might engage in critical selfreflection to ensure that they are not participating in anything that can be labeled as false
worship. They might also reflect on ways in which their liturgy can engage the imagination of
the worshippers so that the culture of New Jerusalem so fills their hearts and minds that the
contemporary culture of Babylon loses all allure. The call of the Spirit to come out of Babylon
(18.4) is as urgent for contemporary Pentecostals as it was for John‟s hearers. Ever before the
hearts and minds of Pentecostal worshippers must be the mantra of the Apocalypse: „Worship
God!‟
Seventh, the Apocalypse describes numerous liturgical activities which are expressions of
worship.
A. Hymns. The most recognizable expressions of worship in the Apocalypse are the
hymns which resound throughout the narrative.55 The hymns heard in heaven are exclusively
focused on the person and work of God and the Lamb. As such, the hymns reflect the tenor
throughout the Apocalypse that worship is fiercely monotheistic, with the understanding that
God and the Lamb (and the Spirit) are viewed in unity; that is, the worship of God includes the
worship of Jesus (and the worship of the Spirit). The hymns are profoundly theological and
thereby become melodic vehicles for catechesis.56 It is largely through the music of the
Apocalypse that the hearers are formed in their understanding of God as discussed above. The
hymns of heaven are the hymns of the churches; that is, one can scarcely imagine John‟s
churches not singing these songs as part of their worship. It does not matter whether John
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composed these songs or adapted them from the churches‟ worship known to him; what matters
is that in John‟s claim to hear these sung in heaven, the hymns have divine sanction and
approval. The hearers are thereby encouraged to agree with and, indeed, adopt the „premises‟
established in the hymns.57 To sing them or to pattern songs on them is thus of utmost
importance. The hymns of heaven demonstrate that the hymns of the church must be, above all,
theological expressions of praise directed to God. This feature of the hymns of the Apocalypse
should encourage Pentecostals, who love to sing and who often define worship wholly in terms
of songs and singing,58 to evaluate both the content and function of their own hymnody.
Warrington points out that music in Pentecostal worship is often „very personal in terms of
endearment and communication between the singer and God‟ and that the lyrics „have
increasingly taken the form of more directional expressions to God than doctrinal reflections on
his character‟.59 The hymns of the Apocalypse, with their clear exultation of God and God‟s
character, can serve as a helpful corrective to this tendency within contemporary Pentecostal
churches. The hymns of the Apocalypse, for example, neither make use of first person pronouns
nor offer the worshippers‟ perspective or desires; rather, the hymns form the hearers into
theological singers.60 If Pentecostals sing their theology, then a robust theology should ring out
loud and clear from their music.
The hymns of the Apocalypse also assist the hearers in reinterpreting present reality.
Many of the hymns are embedded in the midst of narratives depicting trouble and danger for the
people of God; nevertheless, the songs never devolve into dirges acutely focused on pain and
suffering. Instead, the hymns locate the present in the Apocalypse‟s theme of the coming of
God‟s kingdom (7.10-12; 11.15-18; 12.10-12; 19.1-8). The suffering inherent in the reality of
57
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martyrdom is not denied or ignored (7.15-17; 16.6) but assuaged with the assurance that God
will wipe away every tear and the Lamb will shepherd those who have come through the great
tribulation (7.13-17). It is the martyrs – those who have imitated their Lord in death and thereby
become overcomers, like their Lord – who can sing „Great and marvelous are your deeds, Lord
God Almighty. Just and true are your ways, King of the ages‟ (15.3). The hymns reorient reality
and remind the hearers that worship in song interprets all earthly existence from heaven‟s
perspective. This, too, is instructive for Pentecostals. Pentecostal music should not consist of
lyrics that teach the congregants to deny or divorce themselves from the reality of life; rather, in
singing should be the recognition that the present is fused with the future so that „the problems of
life are revisited in light of the end of all things. The power of the end is made available in the
present to the degree that the present does not have the final word.‟61 The hymns of the
Apocalypse become the churches‟ language of resistance; they provide the means by which the
worshipper can overcome the Dragon and his beast and sing the songs of the Lamb even in the
face of death (12.10-12). Songs become a „way to sound out suffering in the community whereby
the Holy Spirit redeems the suffering by transforming the sufferers and their circumstances.‟62
The hymns of the Apocalypse are prophetic – declaring what is and what will be. By this,
the hearers are encouraged to be steadfast and to endure for despite the seeming unending reach
of the Dragon and the beasts, the kingdom of our Lord and of his Christ has come (11.15),
rewards will be given to the people of God (11.18), the accuser has been cast down (12.10), the
smoke of Babylon goes up for ever and ever (19.3) and the wedding of the Lamb is to come
(19.7). The hymns thus inform and sustain the worshippers on their journey through perilous
times and events knowing that New Jerusalem – the final goal of worship – is just ahead.63 At the
heart of the prophetic nature of the hymns is the Spirit, for it is in the Spirit that John and the
churches hear the hymns. Pentecostals might consider whether or not songs in their own body of
music serve this prophetic task or whether there are other ways to engage the prophetic through
music. To this end, as early Pentecostals discovered, singing in the Spirit can be a means for the
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Spirit to sing a prophetic word in the midst of the worshipping community.64 As noted in chapter
3 of this thesis, many of the songs found in the pages of early Pentecostal periodicals included
the notation that they were given to the individual by the Spirit (either in tongues [and
subsequently translated] or in the vernacular of the worshipper). As many of these songs treated
the theme of the return of Jesus, they served as prophetic songs for the worshipping
communities.65 In many contemporary Pentecostal churches, this ritual of singing in the Spirit is
seldom given space within the liturgy, yet perhaps a renewed understanding of it as a means for
the Spirit to speak a prophetic word will lead to a retrieval of this Spirit-led liturgical activity.66
Such a practice can become another way for Pentecostal churches to hear what the Spirit is
saying in their midst.
B. Musical instruments. Musical instruments – trumpets and harps – are found throughout
the Apocalypse. Seven angels each sound a trumpet by which six judgments are released on the
earth (Rev 8.6-9.19), and the seventh trumpet announces a heavenly worship scene (11.15-19).
Harps appear exclusively in the worship scenes (5.8; 15.2; also 14.3).67 In Rev 5.8, the living
creatures and the elders each have a harp, which suggests that they use the harps to accompany
the songs sung to the Lamb (5.9-10, 12, 13). In Rev 15.2, those who had been victorious over the
beast have harps given to them by God, by which they likewise accompany their singing (15.34). Although admittedly not occupying a large space on the narrative stage, the presence of
musical instruments in the context of the worship scenes suggests their suitability in worship.
While it can be argued that John never explicitly states that the harps are being strummed, one
cannot imagine any other reason for holding a harp except for playing. This seems to be
confirmed by the proximity of the mentioning of harps to the hymns sung by the worshippers
64
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(5.8; 15.2). Plausibility for this assumption can be found in the explicit sounding of the seventh
trumpet which yields, and perhaps even accompanies, the hymns of Revelation 11. All of this
suggests that musical instruments are appropriate vehicles for the expression of worship. John‟s
hearers would likely think of the musical instruments listed in the Psalms and even of King
David, the harpist, as well as any musical instruments used in their own worship contexts.
Musical instruments point to the presence of musicians. In the Apocalypse, the living creatures
and elders as well as the overcomers seem to be singers and musicians. While the verbal worship
found in the hymns is that which is most noted in the Apocalypse, the creation of instrumental
worship is often overlooked. In the Apocalypse, worship is a performance (in its most positive
sense) before God and the Lamb.68 For contemporary Pentecostals, congregational singing is
almost always accompanied by instruments.69 The harp of the Apocalypse is replaced by the
guitar (acoustic, electric, and/or bass), and to it are often added keyboards and drums, as well as
any number of brass and woodwind instruments. 70 Undoubtedly the instruments found in the
Apocalypse contribute to the loudness of the book in much the same way that Pentecostal
worship services are usually loud; however, the performance of worship should always be to and
for God and the Lamb. Just as instruments serve to express creative worship to God in the
Apocalypse, Pentecostal musicians should maintain this singular focus and see the valuable
contribution they add to the creation and expression of worship within the worshipping
community. Early Pentecostals testified to receiving the gift of suddenly being able to play an
instrument for which they had no prior training, and they were adamant that this gift came from
the Holy Spirit. They testified that it was the Holy Spirit playing through them. Pentecostal
musicians in tune with the Spirit should likewise see themselves as musicians who play in the
Spirit. The creative and spontaneous flow of music that connects the musician to God in a
68
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worship experience that is deep and unexplainable is the Spirit playing through them.
Pentecostals might seek intentional ways both to foster this sense of playing in the Spirit and to
encourage the community to hear what the Spirit is saying through instrumental worship.
C. Kinesthetic movement. The Apocalypse depicts kinesthetic movement as an
appropriate liturgical response to God. Throughout the narrative, John witnesses various
characters prostrating or falling down before the throne of God. The first example of this comes
in Rev. 4.10 where, in response to the worship given to God by the living creatures, the 24 elders
fall down before the throne of God and worship. In Rev. 5.14, the elders fall down and worship
before God and the Lamb when the living creatures pronounce the jAmhvn. When John sees the
great multitude singing before the throne and before the Lamb, he also sees all the angels, the
elders, and the living creatures falling down71 before the throne and worshipping (7.11). Finally,
in 19.4 the elders and living creatures fall down and worship God on the throne. The repetition of
this liturgical act by the elders and living creatures confirms that prostration is, at least for the
Apocalypse, the most appropriate response to the presence of God. While John witnesses these
worshipful responses of the elders and living creatures, such a response is not new to John, for
John himself falls down before the risen Christ (1.17). Given the liturgical cast of the
Apocalypse, John‟s response of prostration is also a response of worship, as he finds himself in
the overwhelming presence of Jesus. Prostration demonstrates that the worshipper recognizes the
presence of the Divine. Such recognition demands a response not only of mind but of body. If
the elders and living creatures who dwell continuously in the presence of God respond to God in
such a way, how much more so should the hearers respond to the presence of God in their midst
with an act of bodily worship. In the Apocalypse, it is this singular act of kinesthetic worship
(not the clapping, raising hands, dancing, and so forth of the Psalter) that gives full expression to
the experience of being overwhelmed by God.72 The early Pentecostals looked to the Apocalypse
as verification for their experiences of being „slain in the Spirit‟,73 and contemporary
Pentecostals most often experience „being under the power of the Spirit‟ during times of prayer.
In the Apocalypse, however, the ritual act of prostration takes place in and as worship. This
The Greek uses the third plural e[pesan which suggests that the angels, elders, and living creatures are the
subject.
72
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suggests that Spirited worship is embodied worship. Pentecostals expect to encounter God in
their Spirit-led worship, but perhaps they have stopped short of seeking an encounter which
overwhelms both mind and body; the Apocalypse presents prostration as an appropriate
worshipful response to that encounter.74 Smith states that Pentecostalism is an „embodied
spirituality‟ because Pentecostals use their whole bodies to worship.75 Lying prostrate, he further
suggests, is „embodied humiliation‟.76 I would suggest that this falls short of capturing the full
significance this liturgical activity plays in the Apocalypse and can play in the Spirited worship
of Pentecostalism. Falling prostrate, like being slain in the Spirit, is an embodied response of
being so overwhelmed by the very presence of God that standing is no longer possible.
D. Prayers. In the Apocalypse, prayer is a liturgical activity of the people of God. In Rev.
5.8 and 8.3-4, the prayers of the saints are portrayed as incense offered up in golden bowls to
God on the golden altar before the throne. The significance of the prayers of the saints is in their
location – the throne room of God. The prayers of the saints are offered to God and the Lamb as
part of the on-going worship in heaven (5.8-10). In the unsealing of the fifth seal, John hears the
prayer of lament from the souls under the altar who call on God to judge the inhabitants of the
earth and avenge their blood (6.9-10). The answer to this prayer for justice begins to unfold with
the seven trumpets (8.3-5). The message for the hearers is clear: Prayer matters; that is, God
hears and responds to the prayers of the people of God. Prayer constitutes a liturgical act that is
pleasing to God – like the fragrance of incense.77 Although the references to prayer are brief,
they are nonetheless important as reminders that, as Mangina notes, „the commerce between
heaven and earth moves both ways‟.78 The churches offer up prayers with confidence, knowing
74
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that their prayers reach the throne of God. The subsequent events of the Apocalypse suggest that
prayer moves the hand of God. Prayer is not a silent affair in the Apocalypse for the souls under
the altar cry out to God (6.10). The verb kravzw carries the sense of crying out or even shouting,
and suggests a visceral and loud lament. The people of God likewise must continue to cry out to
God, for God will vindicate them in the end when Christ returns (19.11-16). Self-preservation
does not seem to be an appropriate prayer in the world of the Apocalypse; rather, a prayer for
boldness in the face of the beast would seem more in keeping with its tenor. „Prayer‟, states
Steve Land, „is the primary theological‟ and „most significant activity‟ of Pentecostals. 79
Pentecostals expect God to answer their prayers.80 It is this sense of expectancy borne out of an
encounter with God through worship that galvanizes prayer as central to Pentecostal spirituality
– God is present and God will respond.81 Prayers, therefore, are not superfluous or added at the
end of worship; prayers are a vital act of worship.
Pentecostals should find encouragement to offer prayers of lament and cries for justice
like those sounded forth by the souls under the altar.82 Prayers often collapse into self-centered
wish lists that reflect personal wants and needs, yet in the Apocalypse, the cries of lament reflect
the realities of an oppressed people – a people for whom God is their only source of help. Cheryl
Bridges Johns urges the Pentecostal community to learn the language of lament and engage in it.
„In doing so, Pentecostals do not escape from reality. Rather, they take hold of reality and bring
it to the One who reveals to them victory.‟83 In addition, the Apocalypse reminds Pentecostals to
continue to pray, like their predecessors did, for Jesus to return. Such a prayer reminds the
community that this world is not their home, that though they reside in Babylon, Babylon does
not reside in them. The prayer for Jesus to return is not to be prayed lightly or flippantly but
79
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fervently and with the knowledge of what his return entails. For Pentecostals, the foundational
prayer which defines them as people of the future should be the same as that voiced by John,
„Come, Lord Jesus‟ (Rev. 22.20).84 Prayers for healing, a staple in early Pentecostalism, need not
be neglected in the contemporary Pentecostal church, for it is in New Jerusalem that, among
other things, pain will cease (Rev. 21.4), and the leaves of the tree of life will be for the healing
of the nations (Rev. 22.2).85 Pentecostals might reflect on how their understanding of Jesus as
healer86 is enacted in their worship as well as what it look might like to pray now for the healing
of the nations.
E. Words of worship. Specific liturgical words, jAmhvn (1.6, 7; 3.14; 5.14; 7.12 (2x);
22.20) and JAllhloui&av (19.1, 3, 4, 6), are found in the Apocalypse. The „amen‟, or „so be it‟,
expresses „affirmation and solidarity‟87 while the „hallelujah‟ serves as the supreme exclamatory
response to the destruction of Babylon. The frequency with which „amen‟ occurs in the worship
scenes suggests that it functions as a word of worship; the reserving of „hallelujah‟ for the final
worship scene and its four-fold use suggests that it is a very special exclamatory word of worship
– a word reserved for expressing unbridled jubilation at the work of God. Although these words
of worship do not dot every page of John‟s vision, their presence suggests their importance for
John‟s hearers. Most likely, these were words of worship used in their own worship gatherings.
Pentecostals also make use of these words, which Albrecht terms „sacred expletives‟, when they
gather for worship.88 In most Pentecostal circles, the „amen‟ is sounded in response to the
sermon or to testimonies given to show that the community gives affirmation to what is being
expressed. „Hallelujah‟ is more commonly heard in worship but also in response to points made
in a sermon or testimony.89 These words, and others like them („Thank you, Jesus‟, „Glory‟,
„Bless God‟), can lose their impact for Pentecostals when used casually or flippantly or as
responses that have nothing to do with the worship of God. The Apocalypse reveals that these
words belong to the worship of God. To utter the „amen‟ in worship is to affirm the extraordinary
84

Smith, Desiring the Kingdom, p. 158.
See also Rev. 3.18 where Jesus counsels the Laodicean church to buy from him salve to put on their eyes so
that they can see – an image that suggests healing.
86
For an excellent treatment of Jesus as healer in Revelation, see McQueen, Toward a Pentecostal
Eschatology, pp. 248-57.
87
Rotz, Revelation, p. 49.
88
Albrecht, „An Anatomy of Worship‟, p. 78.
89
Ma, „Pentecostal Worship in Asia‟, p. 141, remarks that in Asian Pentecostal churches, verbal responses,
such as amen or Hallelujah, are expected.
85

256

encounter with God found in Spirited worship; to lift up the „hallelujah‟ is to enthusiastically
„Praise God!‟ for God‟s extraordinary works. Pentecostals might reflect on the need to preserve a
holy vernacular – sacred words reserved for sacred worship.
F. Silence. The Apocalypse is often described as a loud book. John hears loud voices
raised in worship, loud trumpet blasts announcing judgment, angels issuing proclamations in
loud voices, and so forth. Yet tucked in the midst of the loudness and as John sees the Lamb
open the seventh seal, a 30-minute period of silence blankets the throne room (8.1). This silence
allows for a dramatic pause in the narrative, yet it does not appear that all activity is suspended
until the period of silence is over; rather, most scholars conclude that the time of silence is to
allow for the prayers of the saints to be heard (8.4), with the 7 trumpets serving as a response to
those prayers. This certainly provides assurance for the hearers that God indeed hears and
responds to their prayers. This period of silence suggests that worshippers should take time to be
silent before the Lord and listen for God‟s response. Silence is thereby not passive but active as
the worshipper engages God non-verbally and from deep within their spirit.90 As such, silence is
a much needed element of worship that is missing from Pentecostal worship services. One of the
pitfalls Ma identifies of lively and loud worship is that the loudness may mean that Pentecostals
have „lost their ability for meditation and reflective spiritual disciple‟ which contributes to a
„shallow spirituality‟.91 Seeing silence as an important element of worship could lead
Pentecostals in developing a deeper spirituality. David Daniels writes about the prayer meetings
of the early Pentecostals: „Prayer meetings were one of the few places within early
Pentecostalism in which the shunning of silence rarely occurred. Silence, even stretches of
silence, was welcomed‟.92 It is often in the silence – the holy hush that suddenly envelops the
worshipping community – that God does extraordinary things. Pentecostals might consider ways
both to allow for silence as well as to discern what the Spirit is saying and doing in those
moments.
G. Repentance. In five of the seven prophetic messages to the churches, Jesus calls the
churches to corporate repentance as he reveals things that are displeasing to him in their worship
90
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(2.5, 16, 22; 3.3, 19). Repentance is thus a crucial worship activity for the churches. The repeated
refrain – „Let the one having ears hear what the Spirit says to the churches‟ (2.7, 11, 17, 29; 3.6,
13, 22) – is more than a literary device; for, with each successive use, the hearers are confronted
with the reality of the Spirit in their midst to reveal what Jesus knows about the churches.
Repentance is an act of worship whereby the whole community responds to the discipline of the
Lord (3.19). Throughout the Apocalypse, repentance is connected with worship. Through her
teaching „Jezebel‟ seeks to lure the saints into idolatry (2.20). That she refuses to repent even
though she has been given time to do so (2.21-22) attests to the role of the Spirit in bringing
conviction (Jn. 16.8) but also reveals the voluntary nature of repentance. Over and over the
inhabitants of the earth refuse to repent and continue to worship idols and the beast (9.20-21;
16.9, 11). Those who refuse to repent share in the fate of the Dragon and the beasts. The
churches can ill afford to ignore the calls to repentance. Repentance, in many Pentecostal circles,
is a private and individualized act. The Apocalypse advocates for the appropriateness of
corporate confession and repentance as an integral part of worship. One way forward might be
for Pentecostals to look to their predecessors for a retrieval of footwashing (Jn 13) as a way for
the community to engage in a liturgical act of confession and repentance.93
G. The Eucharist. The Apocalypse also appears to contain allusions to the Eucharist. In
the prophetic messages, Jesus speaks of eating from the tree of life (2.7), partaking of the hidden
manna (2.17), and eating with those who will open the door (3.2). At the end of the narrative, the
hearers are told about the marriage supper of the Lamb (19.9), the imagery of the river of the
water of life, and the tree of life which grows on each side of the river (22.1-2).94 These images
of eating and drinking suggest that partaking in the Eucharist may well have been a regular part
of their corporate worship. Further, it is possible that one of the settings for the reading and
hearing of the Apocalypse could have been a Eucharistic worship service. Barr‟s suggestion that
the Apocalypse enacts the Eucharist95 points not only to the evocative power of the narrative but
also to the pedagogical significance of this rite of worship for the people of God. The prospect of
conjoining the Apocalypse with the Eucharist could lead Pentecostals into a deepened
93
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appreciation of both. Reading and hearing the Apocalypse (or portions of it) while partaking of
the Lord‟s Supper reminds Pentecostals that they are an eschatological community oriented „to
the future and the beyond‟.96 The Lord‟s Supper simultaneously beckons the worshippers to
remember the slaughtered Lamb and to anticipate the marriage supper of the Lamb.97 Green
argues that the Lord‟s Supper should be at the core of Pentecostal worship and calls for a
revisioning of Pentecostal worship around the Supper. He images the Eucharist-event as „the
hearth around which all the other liturgical furniture is arranged‟. In the celebration of the
Supper, „the Spirit reminds worshippers that the whole of created life centers in the story of Jesus
Christ, who has brought, shall bring, and is bringing all reality into communion with God‟.98 In
ways unlike any other New Testament writing, the Apocalypse reveals this vision of reality. It is
this Jesus, the one who is remembered, celebrated, anticipated, and worshipped in the Eucharist,
who is unveiled in the Apocalypse as the Risen Lord, the Lamb, the King of Kings, the Alpha
and Omega, and the one who is coming soon.
Finally, the Apocalypse conceives of witness as worship. Vocabulary related to the idea
of witness or testimony is plenteous in the Apocalypse.99 Jesus is the Faithful Witness (1.5) to
whom John‟s writing gives witness (1.2), for whom Antipas (Jesus‟ faithful witness) gives his
life (2.13), and by whom the saints, through their testimony, overcome the Devil (12.11). The
two witnesses prophesy for 1260 days, and while the content of their testimony is not revealed
and their lives are taken by the beast at the completion of their testimony (11.7), their vindication
by God serves to validate the importance of their witness (11.11-12). What the churches read and
hear in the Apocalypse is what they are called to proclaim to the world around them through
their witness. The churches‟ witness is not separate from their worship. In their witness, the
churches look outward to the inhabitants of the earth and, like John, submit to the prophetic task
announced by the angel, „You must prophesy again …‟ (10.11). Like the two witnesses, the
churches give their testimony without fear of the beast because they have already overcome the
Devil through the Lamb and through their testimony (12.10-12). Losing their lives because of
96
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their testimony (11.7; 13.15) is their final act of worship while on earth; however, they will
continue their witness to the Lamb through their worship before the throne of God in heaven
(11.9-17; 14.1-5; 15.1-8). The optimistic view of the Apocalypse that the nations and kings of
the earth will be in New Jerusalem indicates that witness is an act of worship in which the heart
of the community is in tune with the heart of God (Jn. 3.16). God makes known (eujhggevlisen)
his salvific purposes to the prophets (10.7), so that God‟s people will, in turn, make those
purposes known to the world. Prophetic witness is further modeled for the churches in the
proclamation of angels who preach (khruvssonta) of one who is worthy to open the scroll
(5.2),100 and who proclaim (eujaggelivsai) to the inhabitants of the earth the eternal gospel and
call the nations to worship God.101 The churches give witness to a God who offers water without
cost (21.6), and they call to the world to come and receive this free gift (22.17). They give
witness to Jesus‟ soon return (1.7; 16.15; 22.7, 12, 20) and to their own anticipation of the
wedding of the Lamb (19.7-8; 21.2). The Spirit is linked to witness: John gives his witness
through the Spirit; the Spirit is described as the eyes of the Lamb „sent out into all the earth‟
(5.6); and the witness of Jesus is the S/spirit of prophecy (19.10). According to John‟s Gospel,
both the Spirit and the people of God testify about Jesus (Jn. 15.26-27). Pentecostals maintain
that the Spirit is the „empowering resource‟ for mission.102 To claim to be people of the Spirit
means Pentecostals should certainly follow the Spirit in testifying to the world. Land states that
to refuse to disciple is to „hate, or worse, to be indifferent‟.103 This is not the attitude that the
Apocalypse portrays for the people of God; rather, God‟s people are to follow their Lord in
giving their lives in witness in hopes that the world will repent and give glory to God (Rev.
11.13).104 All of this is gathered up in worship – in Spirited worship where the community longs
Thomas, The Apocalypse, p. 220, suggests that the verb khruvssonta „could well convey the idea that this
angel‟s activity is not simply an invitation to anyone who might be worthy to open the scroll, but, owing to the
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for the whole world to encounter God; in prophetic worship where through their songs, their
prayers, and their proclamation, the community declares what is and what will be as revealed by
the Spirit; and in embodied worship where the community is not afraid to prostrate themselves
before the Lamb, or, if required, before the world as an ultimate act of worship (11.8).
To recognize witness as worship105 rather than distinct from it is to suggest a more
holistic and integrative understanding of both witness and worship than is currently found in
many Pentecostal circles. Witness as worship calls for a conscious evaluation of daily activities
to ensure that all of life is lived as worship before God and in behalf of the world. Witness as
worship might lead Pentecostals to renewed prophetic critique or even activism against the evil
structures of Babylon by standing in solidarity with the oppressed even while continuing to call
both oppressed and oppressor to God. „Acts of justice and peace are … acts of the Holy
Spirit‟.106 Pentecostals can gain from the Apocalypse the courage needed to be the prophetic
counter-witness to the dominant culture in which they exist. Like early Pentecostals,
contemporary Pentecostals might consider the revival of the testimony as an important liturgical
activity. Testimonies give witness both to the people of God and to the inhabitants of the world
of the „power and reality of God in the lives of the members of the community of faith‟.107 Often
in testimony, the witness to the community is about witness to a hostile world not unlike that
depicted in the Apocalypse. Hearing such testimony can strengthen the community in their
resolve to witness even in the face of the Dragon. Testimonies carry „a sense of participation in
the future‟ and become a way to express „the dissonance of living in the kingdom of God while
waiting on the full reign of God‟.108 Spirited worship is witness; Spirited witness is worship.
III. Summary
In this chapter I have sketched out what I believe to be the central message of the Apocalypse as
pertaining to worship and have made overtures toward the construction of a Pentecostal theology
of worship. First, the Apocalypse is a narrative about worship. Liturgical language, forms, and
Pentecostals need a counter-balance to this approach by also presenting what the Apocalypse sets forth concerning
the glorious hope for the followers of the Lamb.
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imagery abound in the narrative, as do worship scenes which are embedded into the narratives.
The worship scenes direct the hearers to the worship of God and the Lamb. Conversely, the
Apocalypse depicts the false worship offered to the Dragon, the beasts, and to Babylon. Worship
becomes a test of allegiance. This liturgical thrust is helpful for Pentecostals who have been
conditioned to read the Apocalypse for its end-time scenario. An understanding of the
Apocalypse as a liturgical text might allow Pentecostals to rediscover its depth and richness.
Second, the Apocalypse demonstrates the true worship takes place ejn pneuvmati. John‟s
statement of being in the Spirit reflects his understanding that worship is generated in the Spirit.
John worships on Patmos in solidarity and in the Spirit with his hearers, the seven churches of
Asia. It is in the Spirit that visions and dreams, prophetic words, and the songs of heaven are
received in the worshipping communities. It is in the Spirit that the worshippers understand their
identity as the Bride of the Lamb and their destiny as New Jerusalem. Worship thus creates the
context for pneumatic discernment. Pentecostals can find in the Apocalypse affirmation for their
understanding of experiential worship that is directed by the Spirit.
Third, worship makes room for the prophetic voice of the Spirit. The Apocalypse is a
prophetic text. The close connection between the prophetic and the liturgical elements indicates
that worship is the proper context for the giving and receiving of prophetic words and/or visions.
The prophecy is mediated by the Spirit, and it is the Spirit who assists the community in the
important task of discerning the prophecy. Pentecostals might evaluate their liturgy to ensure that
the Spirit is given space to speak prophetically to the worshipping community.
Fourth, the Apocalypse demonstrates that worship is the central purpose for all of
creation, whether in heaven or on earth. The worship scenes document that worship is rendered
night and day by the residents of heaven, including the overcomers – those who lose their lives
on earth for their refusal to worship the beast. That they are alive and worshipping around the
throne of God affirms the primacy of worship for the hearers even in the midst of potential
suffering. Worship is formational; it orients the worshipper to the reign of God. Pentecostals
might evaluate their practices of worship and reimagine their liturgical rites as catechesis.
Fifth, the Apocalypse insists that God alone is to be worshipped. In this, the Apocalypse
is fiercely monotheistic, yet as the hearers discover, John‟s monotheism is redefined to include
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Jesus and the Spirit; thus, the worship of God includes the worship of Jesus and the Spirit. The
Apocalypse provides Pentecostals with a cadre of ascriptions for the triune God in combination
with a rich liturgy that extols the character and works of God that can inform Pentecostal
worship.
Sixth, the Apocalypse differentiates between legitimate and illegitimate worship. As early
as the seven prophetic messages, the subtlety of false worship is exposed in „Balaam‟ and
„Jezebel‟ as the hearers discover that false worship has infiltrated their sacred spaces. Revelation
12-13 provides a full treatise on false worship whereby the Dragon, the two beasts, and their
attack on all of humanity are exposed. It is in these chapters that the hearers understand how
worship serves to distinguish the followers of the Lamb from the followers of the beast. The
followers of the Lamb are those who refuse to worship the beast and thereby forfeit their earthly
lives; the followers of the beast are those who worship the beast and thereby forfeit their eternal
lives. The Apocalypse also portrays the temptation to worship Babylon – the culture in which the
churches find themselves. Pentecostals could heed the Apocalypse‟s solemn warning to „Come
out of Babylon‟ and to engage in critical self-reflection as to whether or not they unwittingly
participate in false worship. Allegiance to the Lamb demands all of one‟s life and possibly one‟s
death; Pentecostals can stand over and against the culture of Babylon and worship, both in life
and in death, as overcomers.
Seventh, the Apocalypse describes numerous liturgical activities. A). The hymns are
directed to God and the Lamb and extol their character and works. The hymns of heaven become
the hymns of the hearers; singing them tunes both their ears and their hearts to the realm of
heaven. The hymns interpret the narratives into which they are embedded and become the
churches‟ language of resistance to the Dragon, the beasts, and to Babylon. The hymns are
prophetic – declaring what is and what is to come. Pentecostals might look to the hymnody of the
Apocalypse as a template for evaluating its own body of music and composing new hymns. B).
The brief references to musical instruments in the Apocalypse (harps and trumpets) points to the
presence of musicians as well as legitimates the performance of instrumental worship.
Pentecostal musicians could find in the Apocalypse affirmation for their musical offering of
worship and should reflect on what it means to play in the Spirit. C). Kinesthetic movement is an
expression of worship in the Apocalypse. John sees the heavenly residents fall down before the
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throne of God in worship; John himself falls down before the risen Jesus. Prostration is perhaps
the most fitting response to the overwhelming presence of God; however, to prostrate oneself
before anyone or anything else, as John attempts to do (19.10; 22.9) is idolatry. Pentecostals, for
whom kinesthetic movement is a hallmark, might look to the Apocalypse‟s preference for
prostration as a sanctioned response to an encounter with God that completely overwhelms both
mind and body. D). Prayers are a liturgical activity of the people of God. The location of the
prayers of the saints – symbolized as incense in the throne of God – provides assurance that
prayers do indeed come before God. The visceral lament of the souls under the altar suggests that
cries for justice are acceptable prayers before God – and prayers which God answers.
Pentecostals can find encouragement to present their petitions and their laments before the God
of heaven and expect God to answer. Space within Pentecostal liturgy should be given for
corporate prayers – prayers of lament, prayers for boldness, and prayers for the return of Jesus.
E). Words of exclamatory worship – „Amen‟ and „Hallelujah‟ – are used in the Apocalypse as
worshipful exclamations that should only be used in the worship of God and the Lamb.
Pentecostals, who use these and other „sacred expletives‟, might consider the need to preserve a
sacred vernacular – sacred words used in the worship of a holy God. F). The Apocalypse
contains a brief yet poignant period of silence in which the prayers of the saints rise up before
God on the throne. This period of silence suggests that worshippers should take time to be silent
before the Lord and listen for God‟s response to their prayers. Pentecostals might consider active
silence as an essential liturgical activity and look for ways to incorporate active listening to God
as part of their worship. G). The Apocalypse appears to contains allusions to the Eucharist,
suggesting that the churches partook of the Eucharist as part of their corporate life of worship.
The suggestion that the Apocalypse was read as part of a eucharistic celebration is impossible to
prove with certainty, yet the images of eating and drinking, of the tree of life, hidden manna, and
the river of life, point to this possibility. The joining together of the Apocalypse with the
celebration of the Eucharist holds great promise for Pentecostals as another way to remind them
that they are an eschatological people.
Finally, the Apocalypse conceives of witness as worship. The vocabulary of
witness/testimony abounds in the Apocalypse, and the central narrative of the two witnesses
indicates that God‟s people are called to witness to the world even if that witness is not received.
The witness of the church is not to be separated or compartmentalized from their worship; rather,
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through witness, the people of God give worship unto God and the Lamb. For Pentecostals, this
integrative understanding should encourage them to conceive of worship as a prophetic counterwitness to the dominant culture around them through their songs, prayers, proclamation, and
testimonies.
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CONCLUSION

I. Contributions of this Thesis
This study makes several contributions to the scholarship on worship in the Apocalypse as well
to the emerging development of a Pentecostal theology of worship.
First, this thesis provides the most comprehensive overview to date of the most recent
scholarship on the theme of worship in the Apocalypse. This survey reveals a growing interest
into the topic yet a monograph-length treatment of worship in the Apocalypse has yet to be
produced. The survey also reveals that Pentecostal scholars have yet to contribute to this area of
research. This thesis responds to both of these concerns.
Second, this thesis presents a Pentecostal reading strategy informed by the most up to
date developments within Pentecostal hermeneutics and other recent developments in
hermeneutics, namely Wirkungsgeschichte and the use of narrative.
Third, this thesis provides the most comprehensive survey of the use of
Wirkungsgeschichte by Pentecostals.
Fourth, it offers the first effective history of how the worship in the Apocalypse impacted
the worship of early Pentecostals as recorded in the early Pentecostal periodical literature (19061916). Periodicals from both the Wesleyan-Holiness and Finished Work streams of the tradition
were read with the discovery that despite theological differences that emerge, the spirituality of
the early Pentecostals remained remarkably consistent. This is significant given that the research
of both Kimberly Alexander and Larry McQueen reveals that in the early Pentecostal literature
there are marked theological differences between the two streams pertaining to healing and
eschatology respectively.1
Fifth, this thesis offers the first effective history of early Pentecostal North American
periodical literature on an entire biblical book.
1

Alexander, Pentecostal Healing: Models in theology and Practice; L. McQueen, Toward a Pentecostal
Eschatology. My findings, however, are consistent with C. Green, Towards a Pentecostal Theology of the Lord‟s
Supper, who likewise discerns no major differences in the two traditions concerning the Eucharist.

Sixth, it presents the most extensive narrative approach to the theme of worship in the
Apocalypse from a Pentecostal perspective. As such, the role of the Spirit and worship are
explicitly connected to the structure of the Apocalypse in the 4 ejn pneuvmati phrases. I offer a
fresh hearing of the prophetic messages of Revelation 2-3 as glimpses into the worship practices
of the churches. My study of Revelation 4-22 demonstrates that the Apocalypse is first and
foremost a liturgical narrative concerned with the proper worship of God and the Lamb over and
against the false worship of the beast.
Finally, drawing on the insights gained from early Pentecostal literature and my reading
of the Apocalypse, this thesis is the first to offer overtures towards the construction of a
Pentecostal theology of worship based on the Apocalypse. The central features pertaining to
worship are put into conversation with Pentecostal spirituality as a way to encourage
contemporary Pentecostals to re-discover the Apocalypse as liturgical text that has much to
contribute to Pentecostal worship.
II. Suggestions for Further Research
In light of the contributions of this thesis, several suggestions for further research present
themselves.
First, my reading of the first ten years of early Pentecostal periodical literature reveals
that the spirituality of the early Pentecostals from both streams of the tradition was highly
influenced by the worship found in the Apocalypse so that their spirituality transcended the
doctrinal differences that developed. It would be interesting to see if this trend is found in other
early Pentecostal periodicals not examined for this thesis due either to their falling just outside
the selected time frame (such as The Pentecostal Holiness Advocate which began in 1917) or
being outside North America (such as Boddy‟s The Confidence published in England) .
Second, does this trend continue in the literature beyond the early period especially given
the mounting pressure exerted by Dispensationalism upon Pentecostals to understand the
Apocalypse in conjunction with Daniel‟s prophecy as a treatise on end-time events?
Third, aside from worship, what other aspects of the Apocalypse would lend themselves
to an exploration via Wirkungsgeschichte?

267

Fourth, what other biblical books might be explored through Wirkungsgeschichte?
Fifth, in light of what the Apocalypse conveys about worship, Pentecostal biblical
scholars would be wise to consider exploring the theme of worship in other biblical books as
well as developing whole biblical theologies of worship. Such inquiries would offer substantial
contributions to biblical studies as well as to Pentecostal theology.
Sixth, while some helpful work by Pentecostal scholars is being done on the Apocalypse,
clearly more intense engagement with it would be a fruitful area of study.
Seventh, the integration of the Apocalypse with Pentecostal praxis suggests that other
biblical books could be used for such an approach.
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