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Abstract 
The Olivet discourse addresses two interconnected themes that interpreters have 
long struggled to distinguish. A central interpretive challenge involves determining 
which portions of Jesus’s teaching concern Jerusalem’s destruction and which 
address his second coming. The disciples may have assumed these events would 
occur simultaneously, though Jesus appears to address both questions, with certain 
sections focusing on Jerusalem’s fall and others on his return. This study aims to 
identify and understand the deeper implications of Jesus’ eschatological discourse.  
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Historical Context to the Olivet Discourse 
Before diving into the topic of Eschatology, we must first place our foundational text for this 
study (Matthew 24:1-35) in historical and theological context. 

1523-1313 BC - The Israelites are enslaved by Pharaoh Merneptah. Jews are in slavery for 
around 110 years (not 430 yrs). 

1350 BC - After escaping slavery in Egypt, the Jews established the area known as Judea.  

 930 BC - King Solomon’s Idolatry 
Solomon builds altars for foreign gods on a hill east of Jerusalem (likely the Mount of 

Olives). The Bible states that this occurred toward the end of his life (1 Kings 11:4). Influenced 
by his many foreign wives (700 wives and 300 concubines), he followed gods like Ashtoreth 
(Sidonians), Milcom/Molech (Ammonites), and Chemosh (Moabites). He built these high places 
specifically for them, and "he did likewise for all his foreign wives, who burned incense and 

sacrificed to their gods" (1 Kings 11:7-8).  

The Temple itself, dedicated earlier in Solomon's reign (around the 12th year, per some 
traditions, after 7 years of construction), remained dedicated to Yahweh (the God of Israel), with 
no biblical indication that Solomon placed idols inside it. Later kings, like Manasseh, did 
introduce idols directly into the Temple (2 Kings 21), but not Solomon. Solomon’s actions was 
one of many committed by Israelites that led to God's judgment and the eventual division of the 
kingdom after his death. Worshipping false God’s by the people was one thing, doing so by the 
nation’s leader was another matter. In 1 Kings 9 (after the temple is built), God appears to 
Solomon with a promise tied to the Davidic covenant—establishing his throne over Israel if he 
remains faithful—thus both blessings for obedience and warnings for disobedience was made 
clear. Solomon in his own wisdom thought he could consolidate power by taking on all those 
wives and concubines. Instead, he was the one overpowered and the State sponsored idolatry he 
allowed would be devastating to Israel. This set the historic dominoes in motion that would 

eventually lead to the destruction of the temple. 

720 BC - The Assyrian army captured Samaria, the capital of the northern Kingdom of Israel, 
and carried away many Israelites into captivity. The virtual destruction of Israel left the southern 
kingdom, Judah, to fend for itself among warring Near-Eastern kingdoms. After the fall of the 
northern kingdom, the kings of Judah tried to extend their influence and protection to those 
inhabitants who had not been exiled. They also sought to extend their authority northward into 
areas previously controlled by the Kingdom of Israel. The latter part of the reigns of King Ahaz 
and King Hezekiah were periods of stability during which Judah was able to consolidate both 
politically and economically. Although Judah was a vassal of Assyria during this time and paid 
an annual tribute to the powerful empire, it was the most important state between Assyria and 

Egypt. Note the intersection with the Samaritan woman at the well in John 4:7. 

586 BC – Temple Destruction 
Nebuchadnezzar II, king of the Neo-Babylonian Empire, launched multiple campaigns 

against Jerusalem (capital of the Kingdom of Judah) as part of his efforts to subdue rebellious 
vassal states in the region. The Bible describes three main interactions, but the most referenced 
"first" and "second" major attacks/sieges are in 597 BC and 586 BC (with an earlier incursion 
around 605/604 BC often seen as preparatory or partial – this was likely when Ezekiel was taken 
captive.). These events fulfilled prophecies of judgment on Judah for idolatry and disobedience 
(e.g., Jeremiah's warnings). 

597 BC - God’s glory departs from the Temple: The Prophet Ezekeil wrote about the 
destruction of the Temple and Jerusalem. He described how the divine glory paused at the 
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east gate of the temple (Ezekiel 10:18–19), then moved to the Mount of Olives on the 
city’s eastern side (Ezekiel 11:22–23). The bible doesn’t provide a definitive theological 
explanation for why these specific pauses occurred, but they offer meaningful interpretive 
possibilities. Scholars suggest it may symbolize God’s lingering compassion for the 
people facing imminent judgment1. The progression itself appears deliberate—a gradual 
withdrawal rather than an abrupt departure. The divine chariot-throne moved eastward 
from the temple’s threshold2, and the Mount of Olives, positioned east of the temple 
overlooking the city, represented the furthest visible point to the east from the temple 
area2. This staged departure carries symbolic weight. Once the glory departed from the 
Mount of Olives, God’s restraining presence was withdrawn, allowing unrestrained 
judgment to pour upon the city1. The pauses may represent a final opportunity for the 
people to recognize their loss—a visible, lingering testimony to God’s departure before 
complete abandonment. 

 

Notably, the Mount of Olives holds special biblical significance due to God’s repeated 
visitations there, including this moment when the glory departed and hovered above it3. 
The location’s prominence in Scripture suggests these pauses weren’t arbitrary but part of 
a larger redemptive narrative, foreshadowing future divine encounters at the same 

location. 

1 Leadership Ministries Worldwide, Ezekiel, The Preacher’s Outline & Sermon Bible (Chattanooga, 

TN: Leadership Ministries Worldwide, 2007), 86. 

2 John D. Barry et al., Faithlife Study Bible (Bellingham, WA: Lexham Press, 2012, 2016). 

3 Liam Goligher and Elizabeth McQuoid, Ezekiel, Food for the Journey (London: IVP; Keswick 

Resources, 2017), 34. 

• First Major Attack/Siege - March 597 BC: In Nebuchadnezzar's 7th year; during the 
brief reign of King Jehoiachin/Jeconiah, son of Jehoiakim). After making Judah a vassal 
following his victory over Egypt at Carchemish (605 BC), Nebuchadnezzar faced 
rebellion under King Jehoiakim (who died or was killed around 598 BC). Jehoiachin's 
short 3-month reign continued the defiance. Nebuchadnezzar besieged Jerusalem. The city 
surrendered without a prolonged fight; Jehoiachin, his mother, officials, and court 
surrendered. Nebuchadnezzar looted the city and the Temple (built by Solomon), taking 
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treasures, golden vessels, and cutting them in pieces for transport to Babylon. He deported 
about 10,000 prominent people: the king, royal family, officials, warriors, craftsmen, 
smiths, and elites (2 Kings 24:14–16). This was the second major deportation (the first in 
~605 BC involved youths like Daniel). He installed Zedekiah (Jehoiachin's uncle, 
originally named Mattaniah) as a puppet king. The Temple was plundered but not 
destroyed; the city walls and structures remained intact. This was punitive, aimed at 
weakening Judah without total annihilation. 2 Kings 24:10–17; 2 Chronicles 36:9–10; 

Jeremiah 52:28–30; also tied to Daniel 1 (first deportation including Daniel and others). 

• Second Major Attack/Siege - Jan 10, 586 BC: Jerusalem fell on the 9th of Av in Jewish 
tradition during Nebuchadnezzar's 19th year of reign. Zedekiah the puppet King of 
Jerusalem rebelled against Babylon (possibly hoping for Egyptian aid, Jeremiah 37), 
despite warnings from Jeremiah. Nebuchadnezzar advanced with his full army, encamped 
around Jerusalem, and built siege walls to cut off supplies. The siege lasted almost two 
years, causing severe famine (people resorted to extreme measures; Lamentations 4 
describes horrors). In the 11th year of Zedekiah’s rule, Babylonian forces breached the 
walls (on the 9th day of the 4th month). Zedekiah fled but was captured near Jericho; his 
sons were executed before him, then his eyes were gouged out, and he was taken in chains 
to Babylon. Nebuzaradan (Babylonian captain of the guard) entered the city, burned the 
Temple, the king's palace, all great houses, and many homes. The city walls were torn 
down; remaining treasures (bronze pillars, sea, carts from the Temple) were broken up and 
carried to Babylon. A third deportation followed. Most remaining inhabitants (except the 
poorest left as vinedressers/farmers) were exiled. The First Temple (Solomon's Temple) 
was burned and desecrated, marking the end of Judah as an independent kingdom and the 
start of the full Babylonian Exile (lasting ~70 years until Persian conquest in 539 BC). 2 
Kings 25:1–21; 2 Chronicles 36:17–21; Jeremiah 39, 52; Lamentations (mourns the 
destruction). 

These events marked the fulfillment of God's judgment through Babylon (as a tool, per Jeremiah 
and Habakkuk), leading to the exile where Jewish identity, prophecy, and hope for restoration 
developed (e.g., in Ezekiel and Daniel). Archaeological evidence, like the Babylonian 
Chronicles, confirms the 597 BC capture and deportations, aligning closely with biblical 

accounts. 

586 BC – 516 BC - The Jews are in captivity in Babylon. The captivity 

wasn’t a single event but rather a series of four deportations: first under King Jehoiakim when 
Daniel was taken; second in Jehoiakim’s seventh year; third under Jehoiachin; and fourth under 
Zedekiah, from which the seventy-year period begins2. The Babylonians initially captured 
Jehoiachin in 597 B.C. along with Jerusalem’s upper classes, then in 586 B.C. destroyed the city 
and deported all but its poorest inhabitants3. Conditions during captivity varied considerably. The 
Jews lived nearly normal lives—they were not enslaved or persecuted, had liberty to marry, build 
homes, plant gardens, and some rose to positions of prominence like Daniel1. However, the 
initial years were discouraging, and the Jews generally remained separate in detention camps 
rather than assimilating into Babylonian life4. There were painful memories, enforced idolatry, 
and varied responses—some Jews became bitter against God, others indifferent or disobedient1, 

though many never forgot their homeland and were ready to return when opportunity came1. 

1 Wilbur Fields, Old Testament History: An Overview of Sacred History & Truth (Joplin, MO: College Press 

Publishing Company, 1996), 596. 

2 Richard Watson, Captivity, in A Biblical and Theological Dictionary (New York: Lane & Scott, 1851), 220. 

3 David P. Melvin, Israel, History Of, Post-Monarchic Period, in The Lexham Bible Dictionary, ed. John D. 

Barry et al. (Bellingham, WA: Lexham Press, 2016). 
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4 Paul N. Benware, Survey of the Old Testament (Revised), Everyman’s Bible Commentary (Chicago: Moody 

Press, 1993), 135. 

539 BC - Persian King Cyrus the Great conquered the Babylonian empire, including Jerusalem 

516 BC – Rebuilding of Jerusalem starts. King Cyrus allowed Jews to return to 

Jerusalem to rebuild. The Jews built the Second Temple. 

520 BC - Zerubbabel the son of Shealtiel and Jeshua the son of Jozadak began rebuilding the 
temple in the second month of the second year after the Jewish exiles’ arrival at Jerusalem. The 
timeline unfolds in stages. Following Cyrus’s edict, roughly 50,000 Jews gathered to return to 
their homeland. Upon arrival, they first erected the altar of burnt offerings in the seventh month, 
and then the temple foundation was laid. This initial work occurred in 538 BC. However, 
progress stalled dramatically.  

Around 536 BC, all construction ceased and remained halted for sixteen years. Samaritan 
opposition proved so persistent that the people “were afraid to build.” The returnees redirected 
their energy and resources toward constructing their own houses and farms rather than God’s 
house. The decisive turning point came through prophetic intervention. The prophets Haggai and 
Zechariah prophesied to the Jews in Judah and Jerusalem, after which “Zerubbabel … and 
Jeshua … arose and began to rebuild the house of God.” This renewal occurred at the beginning 
of Darius Hystaspis’s reign (around 522 BC), when Zerubbabel and Jeshua led a movement to 
resume the work. The distinction between these dates reflects different phases: the initial 
foundation laying in 538 BC versus the serious resumption of construction around 520 BC under 

prophetic encouragement. 

445-425 BC – Jerusalem’s wall rebuilt, Jews gradually return 

Nehemiah the Prophet rebuilt the walls of Jerusalem, The Jews were allowed by King Cyrus of 
Persia to return to Israel in 537 BC1, though the timeline of their reoccupation of Jerusalem 
unfolded gradually over several decades. A small group of Jews initially returned to Jerusalem 
under the direction of Sheshbazzar, a prince of Judah, and other groups followed, with the 
resettlement of the city and rebuilding of the temple occurring gradually2. Zerubbabel and Joshua 
initiated a rebuilding expedition, but only at the urging of Haggai and Zechariah was full-scale 
work undertaken, with the second temple officially opening in 516 BC2. 

However, the broader reoccupation of Jerusalem took considerably longer. Ezra came to 
Jerusalem in the seventh year of Artaxerxes I, dated to 458 BC2, but even then the city remained 
almost empty with broken walls and burned gates2. Nehemiah, moved by reports of these 
miserable conditions, left his post as cupbearer to the king in the 20th year of Artaxerxes (444 
B.C.) to go to Jerusalem2. The people completed the task of rebuilding the walls in 52 days under 
Nehemiah’s leadership2. So, while the initial return began around 537 B.C., the actual 
reoccupation and restoration of Jerusalem as a functional city spanned from the late 6th century 
through the mid-5th century BC, with the temple rebuilt by 516 BC and the city walls restored by 

445 BC. 

1 Got Questions Ministries, Got Questions? Bible Questions Answered (Bellingham, WA: Logos Bible 

Software, 2002–2013). 

2 Walter A. Elwell and Barry J. Beitzel, Jerusalem, in Baker Encyclopedia of the Bible (Grand Rapids, MI: 

Baker Book House, 1988), 2:1132–1133. 

332 BC – The Macedonian Empire falls. Alexander the Great became king of 

Macedon in 336 BC after the assassination of his father, Philip II of Macedon. At the time, 
Alexander was about 20 years old. From there, he quickly consolidated power in Greece and 
then launched his campaign against the Persian Empire in 334 BC.  
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Alexander died in 323 BC in Babylon at about 32 years old. The exact cause of death remains 
uncertain and is still debated by historians and medical researchers. Ancient accounts describe 
him developing a fever after days of heavy drinking and banqueting, followed by a gradual 
decline over roughly 10–12 days until he could no longer speak or move effectively. Major 
theories include: Illness or infection (possibly malaria, typhoid fever, pneumonia, or West Nile 
virus), -or - complications from old wounds (he had suffered numerous serious battle injuries 
throughout his campaigns) – or - alcohol-related illness (heavy drinking may have contributed to 
acute pancreatitis or other complications – or – poisoning (ancient rumors claimed he was 
poisoned, but most modern historians consider this unlikely because his decline was relatively 

prolonged rather than sudden).  

His death created a massive power vacuum because he left no clear adult heir. This led to 
decades of wars among his generals, known as the Wars of the Diadochi, which split his empire 
into competing Hellenistic kingdoms. After his death, his empire was divided into four, including 
the Seleucid Empire that contained the land of Israel and their ancient enemies the Philistines 
(Palestine). 

175 BC - Antiochus rules the Seleucid kingdom Antiochus IV 

Epiphanes ruled over Syro-Palestine, including Judea and Jerusalem, from 175 to 164 
BC1. He adopted the epithet “epiphanes,” meaning “manifestation of god,” suggesting he 
considered himself divine or worthy of divine honors1. However, his erratic behavior and 
tyrannical nature earned him the nickname “Epimanes,” or “utterly mad.”2 Antiochus pursued a 
strategy of using Hellenism—Greek culture—to unify his diverse empire, with ambitions toward 
Egypt and Israel2. He accepted a bribe from Jason, a pro-Greek faction leader in Jerusalem, 
appointing him high priest in exchange for transforming Jerusalem into a Greek city and 
exposing it to Syrian religion2. This Hellenization process accelerated Jewish assimilation and 
cultural transformation. His reign turned brutal after political complications. Following an 
attempted coup by Menelaus (Jason’s successor as high priest), Antiochus retaliated against 
Jerusalem in 169 BCE, slaughtering inhabitants and looting the Temple2. After Roman forces 
repelled him from Egypt two years later, he unleashed his fury on Jerusalem, with soldiers 
attacking on the Sabbath and killing much of the male population2. Most significantly, Antiochus 
prohibited all Jewish religious practices and rededicated the Temple to Zeus, executing anyone 
caught reading the Torah, observing the Sabbath, maintaining dietary laws, or circumcising male 
children2. His sacrifice of a pig to Zeus in the temple became known as the “abomination of 
desolation,” which sparked the Maccabean revolt3. His persecution of faithful Jews who resisted 
these orders resulted in widespread martyrdom and ultimately Jewish armed resistance against 
Seleucid rule. 

1 Wendell G. Johnson, End of Days: An Encyclopedia of the Apocalypse in World Religions (New York, NY: 

ABC-CLIO, 2017), 12. 
2 J. Daniel Hays, J. Scott Duvall, and C. Marvin Pate, in Dictionary of Biblical Prophecy and End Times 

(Grand Rapids, MI: Zondervan Publishing House, 2007), 33. 
3 H. Daniel Zacharias, “Antiochus IV Epiphanes,” in The Lexham Bible Dictionary, ed. John D. Barry et al. 

(Bellingham, WA: Lexham Press, 2016). 

 

 

 

 

 

https://ref.ly/res/LLS%3A9798216079408/2024-04-11T17%3A55%3A31Z/76263?len=1619
https://ref.ly/res/LLS%3ADICBBLPRPHET/2023-07-26T20%3A15%3A22Z/72923?len=1607
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160-167 BC - The Jews' Maccabean revolt, launched against the Seleucid Empire and Greek 
influence, eventually returned the city to Jewish control. The Jewish holiday of Hanukkah 
celebrates the purification of the Second Temple after the Maccabees reconquered the city. 

141 BC - The Hasmonean dynasty of Jewish rulers began, and the city grew. 

87 BC - The rise of powerful Roman generals who commanded personal armies (e.g., Sulla's 

dictatorship) operated within the political structure of the Roman Republic 

63 BC - Roman General Pompey captured Jerusalem. 

60 BC- The First Triumvirate of the Roman Republic is formed (Julius Caesar, Pompey, 
Crassus) as the Republic starts to collapse. 

49 BC - Julius Caesar's crossing of the Rubicon (49 BC), his dictatorship, and assassination (44 
BC). The subsequent civil wars, including the defeat of Brutus and Cassius at Philippi (42 BC). 

The Second Triumvirate (Octavian, Mark Antony, Lepidus). 

37 BC - Roman client King Herod renovated the Second Temple and added retaining walls, one 

of which remains today and is called the Western Wall, or the Wailing Wall by Jews. 

31 BC - Gaius Octavius's victory over Mark Antony and Cleopatra at the Battle of Actium. 

27 BC –Imperial Roman Empire emerges: Gaius Octavius (Emperor Augustus 
Caesar) consolidates absolute power to himself while maintaining the facade of republican 
institutions (e.g., keeping the Senate and consuls in place but rendering them subordinate). He 
adopted the title princeps ("first citizen") rather than king or dictator, to avoid overt monarchy, 
but this effectively created imperial rule. The Roman Republic which lasted 482 years (509 BC 
to 27 BC collapses giving rise to the Imperial Roman Empire which lasted 503 years (from 27 

BC to 476 AD).  

Originally known as Gaius Octavius, Augustus Caesar was the first Roman emperor from 27 BC 
until his death in 14 AD. Gaius Octavius (August Ceasar) was the adopted son of Julius Caesar, 
who had been assassinated in 44 BC. He became the undisputed and sole emperor after defeating 
Mark Antony (after whom the Antonia Fortress in Jerusalem was named) and Cleopatra (the 
Queen of Egypt) at the maritime Battle of Actium in 31 BC.  In 27BC, Gaius Octavius was 
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honored by the Roman Senate with the title ‘Augustus’, meaning ‘revered’ or ‘more than 

human’.  

When Herod the Great built a new port city on the site of Strato’s Tower in 21 BC, he named it 
Caesarea Maritima, in honor of Gaius Octavius (Caesar Augustus). The city’s status shifted 
dramatically under Jewish rule. Alexander Jannaeus, a Hasmonean king, conquered Strato’s 
Tower and other coastal cities by 103 BC, integrating them into Judean territory and expanding 
Jewish access to maritime trade. This conquest created a mixed Greek-Jewish population that 
would generate considerable social friction over the following 150 years. Paul was held for two 
years at Herod’s Palace in Caesarea between 57 and 59AD (Acts 23:35 & 24:27). Gaius Octavius 
(August Ceasar) ruled the newly formed Imperial Empire at the time of Jesus’s birth which was 
around 4 BC. Luke tells us, “At that time, Augustus Caesar sent an order that all people in the 
countries under Roman rule must list their names in a register” (Luke 2). 

4 BC – Jesus is born 
 

14 AD – Emperor Tiberius Ceasar: When Gaius 
Octavius (August Ceasar) died in 14AD, he was 
succeeded by his son Tiberius Ceasar. Luke tells us that 
John the Baptist began preaching during the fifteenth year 
of the reign of Tiberius Caesar (in 26/27 AD) (Luke 3:1-
2). Herod Antipas (who imprisoned and beheaded John 
the Baptist in 28 AD for criticizing his marriage (Mark 
6:14-28) named his new capital Tiberias in honor of 
Tiberius. 

28 – 33 BC – Jesus’s ministry. He conducted 

most of His ministry within a relatively small area of the 
eastern Mediterranean, primarily in what is now Israel and 
the Palestinian territories. His travels were centered in 
Galilee, Judea (especially Jerusalem), Samaria and nearby 
Gentile regions such as Decapolis, Tyre and Sidon. Jesus 
went first to the people of Israel, though these visits to 
Gentile regions foreshadow the future ministry of the 
disciples to the Gentiles. Even though Jesus limited his 

teaching and healing ministry to the Jewish population and, from a geographical perspective, 
largely to Galilee, he quickly became known outside of the borders of Galilee and Judea. He 
likely traveled several thousand miles on foot over the course of His ministry. The straight-line 
distance from Galilee to Jerusalem is about 70–90 miles, and the Gospels describe Him making 
multiple journeys between northern and southern regions over roughly three years.  

His audience was diverse: Primarily Jews — Jesus’ ministry was initially directed toward the 
people of Israel. He taught in synagogues, observed Jewish festivals, and spoke from the Hebrew 
Scriptures. He preached to common people— fishermen, farmers, laborers, women, the poor, and 
the sick. He addressed religious leaders such as the Pharisees and Sadducees. He taught 
marginalized groups such as tax collectors, lepers, Samaritans, and sinners. He also preached to 
non-Jews — while less common, He ministered to some Gentiles, such as the Roman centurion 

and the Syrophoenician woman, foreshadowing the later worldwide spread of the gospel. 

His core message was, “Repent, for the kingdom of heaven is at hand.” His teaching focused on 
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the coming Kingdom of God, repentance and forgiveness, love of God and neighbor, faith, 

mercy, and the promise of salvation through Him. 

33 AD - Jesus was crucified and is resurrected – He was crucified by 

the Roman soldiers at the directive of the Jewish religious leaders. Prior to his crucifixion 
and resurrection, He lamented over the temple stating that not one of its stones would be left 
intact. Jesus is resurrected and after 40 days ascends to heaven from the Mount of Olives 
and 10 days later the Holy Spirit inaugurates the Church age. 

 
37AD – Emperor Caligula: Tiberius was followed in 37AD by his great-nephew Gaius, called 
Caligula because of the little boots he wore as a child. Caligula was popular at first, but after an 
illness upset his mental stability, he embarked on a reign of terror. John Foxe, in his Book of 
Martyrs, said that Caligula was so wicked that he commanded himself to be worshipped as God, 
and temples to be built in his name. Foxe said that he sat in these temples among the gods, 
requiring that his image be set up in all temples; and he threatened to do so also in the Temple at 
Jerusalem, which caused a great disturbance among the Jews, and so, was not carried out. Foxe 
said, against Christians. Some Christians were killed during Caligula’s reign (37-41). But the 
Christians were considered a sect of Judaism during that period, and under the next Emperor, 
Claudius (41-54). Judaism was a legal religion, and, so, the Christians were not singled out for 
general persecution until the time of Nero (54-68). 

41AD – Emperor Claudius Caligula was succeeded in 41AD by his uncle, Claudius, who 
invaded Britain in 43AD. Claudius was the emperor in 44AD at the time of the famine that 
prompted Saul and Barnabas to take a gift from the church in Antioch to the Christians in 
Jerusalem (see Acts 11:27-30 and 4 on Map 22). In 49AD, Claudius expelled all the Jews from 
Rome. According to the Roman historian Tacitus, this was because the Jews were always 
fighting about ‘Christos’ – a reference to the ongoing conflict between Jewish Christians (such as 
Aquila and Priscilla) and traditional Orthodox Jews. During the reign of Claudius, who reigned 
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after Caligula, from A.D. 41 to 54, the Apostle Paul made his missionary journeys throughout 
the empire, and Christianity grew rapidly. But by the time of Nero it had become clear that 
Christianity was a new religion, separate from Judaism. From that time on it was illegal to 
become a Christian for three hundred years, until the time of Constantine, who ruled from 306-
337. In 313 A.D. Constantine issued the Edict of Milan, granting all people the freedom to 

follow whichever religion they wished. 

54 AD - Claudius was followed by his 17-year-old stepson Nero in 54 AD. Paul appealed to the 
Emperor Nero in 57AD (see Acts 25:11) and was subsequently acquitted after a hearing before 
the Emperor in 62AD. Nero later became a brutal psychopath, blaming Christians for the Great 
Fire of Rome in 64AD and sending them to their death in the amphitheater. Both Paul and Peter 
were executed by Nero shortly after the outbreak of the Romano-Jewish War in 66AD, when 

anti-Jewish frenzy was at its height. 

66 AD – The First Jewish-Roman War begins. The Jewish insurgents captured the Antonia 
fortress in Jerusalem in August of 66 AD1, which housed the Roman garrison. This fortress 
overlooked the Temple Mount and served as a strategic military stronghold for Roman 
occupation. The capture of the Antonia represented a turning point in the escalating conflict. 
Roman procurator Florus had taken seventeen talents of gold from the temple treasury and used 
military force to suppress protests, increasing Jewish resentment1. In response, the Jews stopped 
offering the twice-daily sacrifices for the emperor’s health, which were a Roman concession to 
Jewish sensibilities about emperor worship1. 
The seizure of the Antonia garrison marked the beginning of organized Jewish resistance. Under 
the leadership of men such as Menahem, son of Judas, the Jews captured the city from the 
Roman soldiers2, and from Jerusalem the rebellion spread throughout the entire country, with 
rebels even capturing outlying fortresses like Masada, Machaerus, and Cyprus2. 

This initial Jewish success, however, proved temporary. When the governor of Syria, Cestius 
Gallus, heard of the outbreak he sent the Twelfth Imperial Legion to quell the revolt, but as he 
descended the pass of Beth-horon he was ambushed by Jewish rebels and the Romans were 
defeated and fled back to Syria2. 

Beth-horon’s strategic location commanding the ancient highway from the coastal plain into the 
Judean hills made it the site of several pivotal military encounters throughout history. Joshua’s 
victory over the five confederate Amorite kings represents the earliest recorded battle there. As 
the Amorites retreated from Gibeon down the pass at Beth-horon, God’s hailstones devastated 
their forces alongside Israel’s military assault, nearly decimating the Amorite army1. This 
engagement was considered one of the most important battles in world history, deciding equally 

the fortunes of the world and the Church2. 

During the Maccabean period, Beth-horon became a flashpoint for Jewish resistance against 
Seleucid rule. In 166 BC, Judas Maccabeus defeated the Syrian general Seron at Beth-horon, 
chasing his troops down the descent and killing approximately 800 men3. Five years later, in 161 
BC, Nicanor arrived with a major Syrian force while Judas camped nearby with 3,000 men. After 
invoking God’s deliverance, Judas’ army crushed the Syrian forces and beheaded Nicanor3. In 
later Israelite times, Ephraimites attacked the city, displeased with their treatment by King 
Amaziah of Judah1. Shishak, the Egyptian king, captured Beth-horon around 945 BC4.  

The pass remained militarily significant into the Roman period. At the beginning of the Jewish 
War in November 66 AD, when Cestius Gallus withdrew from Jerusalem and descended the 
Beth-horon pass, Jewish rebels ambushed the Romans in the narrow passage, and the Romans, 
unable to form battle lines, suffered the destruction of nearly an entire legion3. 
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Scholars have noted that Roman legions that learned of this massacre were filled with rage and a 
deep desire for revenge against the Jews which explains their horrific actions during the 
destruction of the Temple in 70AD despite military rules against such undisciplined behavior. 

They acted as if they were demonically possessed. 

Emperor Nero had enough of this, so he appointed General Titus Flavius Vespasianus 
(Vespasian) to put down the rebellion with greater force, and by 68 AD Vespasian’s army of 
60,000 crushed the resistance in Galilee and along the Mediterranean3, ultimately leading to 

Jerusalem’s fall in 70 AD.  
1 Allen C. Myers, BETH-HORON, in The Eerdmans Bible Dictionary (Grand Rapids, MI: Eerdmans, 1987), 

142. 

2 D. Steele and M. S. Terry, Joshua to II. Samuel, ed. D. D. Whedon, Commentary on the Old Testament (New 

York; Cincinnati: Eaton & Mains; Jennings & Graham, 1901), 3:74. 

3 Phillip J. Long, Beth-Horon, Lower, in The Lexham Bible Dictionary, ed. John D. Barry et al. (Bellingham, 

WA: Lexham Press, 2016). 

4 M. G. Easton, in Illustrated Bible Dictionary and Treasury of Biblical History, Biography, Geography, 

Doctrine, and Literature (New York: Harper & Brothers, 1893), 96. 

68AD – Emperor Vespasian: Nero committed suicide in 68AD and (after a year of three 
unsuccessful claimants) was succeeded by Vespasian. During the war, Vespasian was called 
back to Rome amidst a political crisis and subsequently (with the support of the military) rose to 
power as emperor in 69 AD, leaving his son Titus (a Roman General) in charge of the Judean 
campaign. 

 
70 AD - The Romans destroy the Temple 
Thirty years prior Jesus foretold of the destruction of the Temple with astonishing 

accuracy. Leading up to 70 AD the relationship between Rome and its Jewish subjects was 
fraught with tension. A series of Roman governors, perceived by many Jews as corrupt and 
insensitive to Jewish laws and traditions, exacerbated these tensions. Additionally, heavy taxes 
imposed by Rome fueled discontent among the Jewish populace. Jerusalem held immense 
significance as the political, cultural, and spiritual center of Jewish life. 
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Titus led the siege and destruction of Jerusalem in 70 AD. Titus was known for his military skill 

and leadership, which was critical in the successful but brutal siege of Jerusalem. 

Titus commanded the following Roman forces; Legio X Fretensis (the 10th Legion), Legio V 
Macedonica (the 5th Legion), Legio XV Apollinaris (the 15th Legion), and several auxiliary units 
and allied forces. In Judea he led the brutal, prolonged and bloody siege that ended with 
the destruction of the Second Temple, a pivotal and tragic moment in Jewish history. This 
marked a major event in the First Jewish–Roman War (66–73 AD). Ancient sources 
like Josephus (a Jewish historian who defected to the Roman side) claim that over 1 million 
people died during the siege, many from famine and violence. The Temple was burned, and the 
city was razed. Only a portion of the retaining wall, now known as the Western Wall, remained. 
Many Jews were sold into slavery, and treasures from the Temple were taken to Rome. Here is a 
website with detail of the military action: https://military-
history.fandom.com/wiki/Siege_of_Jerusalem_(70_CE) 

The Second Temple destruction was part of a larger campaign by the Roman general Titus to 
quell a Jewish revolt against Roman rule, known as the Jewish War (66-73 CE). Despite initial 
orders to preserve the Temple, a fire broke out—possibly accidentally, possibly due to the 
chaos—and the Temple was destroyed. Titus reportedly refused to accept responsibility for the 
fire, blaming the zeal of his soldiers. Roman soldiers looted the treasures—menorah, trumpets, 

and sacred items—and razed the site. Idolatrous acts were committed in the Temple area. 

Flavius Josephus, originally Yosef ben Matityahu, was a Jewish historian and military leader 
turned Roman citizen. He initially fought against the Romans during the revolt but surrendered 
and became a prisoner. Eventually, he won the favor of Vespasian and served as his interpreter 
and advisor. Josephus wrote a comprehensive account of the Jewish Revolt, including the Fall of 
Jerusalem, in his work "The Jewish War”. His works provide one of the most detailed 
contemporary accounts of this period, although they must be read critically, considering his 
complex personal history. 

70-90 AD – Book of Matthew is written. Most scholars date the writing of 

Matthew to approximately AD 70–90, with many favoring the mid-to-late 80s AD. The main 
reasons for this dating include; Matthew appears to use material from Gospel of Mark, which is 
usually dated around AD 65–70, the Gospel seems aware of the destruction of Second Temple in 
AD 70 by the Romans, especially in Matthew 22:7 and 24:1–2, and the Jewish-Christian tensions 
reflected in the book fit the period after the fall of Jerusalem and the growing separation between 
synagogue Judaism and Christianity. Earlier dates have been proposed but most Scholars today 
prefer the 70-90 AD date range. 

 

https://military-history.fandom.com/wiki/Siege_of_Jerusalem_(70_CE)
https://military-history.fandom.com/wiki/Siege_of_Jerusalem_(70_CE)
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Theological Context to the Olivet Discourse  
Matthew 23:38–39 (ESV) 
38 See, your house is left to you desolate. 
39 For I tell you, you will not see me again, 
until you say, ‘Blessed is he who comes in the 
name of the Lord.’  

Desolate house prophecy – 
From 586 BC to 70 AD to the 
future - Jesus is the calibration 
point 
Matthew places this saying as Jesus’ final 
words in Jerusalem before departing the Temple for the last time1, and commentators emphasize 
its significance as a pronouncement of judgment. 

The phrase “your house” carries a pointed rebuke: earlier Jesus had quoted Isaiah 56:7 and 
referred to the Temple as “my house” (John 2:16, 1 Kings 8:13, 2 Chron 7:12, Isa 56:7, 2 Chron 
7:16)—God’s dwelling—but now, due to the religious leaders’ rejection and unbelief, he 
designates it as “your house,” signaling that God has withdrawn his claim on it2. Jesus announces 
the Temple’s destruction, an event that will occur within a single generation2. 

Matthew’s addition of the word “desolate” looks back to the Temple’s destruction in 70 AD and 
anticipates Jesus’ subsequent prediction in Matthew 24:21. For Matthew’s community, this 
declaration and the explicit prophecy of the Temple’s destruction functioned apologetically 
explaining how the destruction fit within God’s plan as punishment for rejecting the prophets, 

including Jesus and the Christian prophets of the final generation1. 

The passage continues the preceding theme of killing the prophets but shifts form into a lament1. 
Jesus is portrayed as identified with transcendent Wisdom, grieving over Jerusalem’s rejection of 
her messengers, with “how often” referring not to Jesus’ previous visits to Jerusalem but to 
Wisdom’s repeated historical appeals to Israel1. Despite the coming judgment, commentators 
note that grace and hope remain available for those who acknowledge Jesus as the one coming in 

the Lord’s name2. 

1 M. Eugene Boring, “The Gospel of Matthew,” in New Interpreter’s Bible, ed. Leander E. Keck (Nashville: 

Abingdon Press, 1994–2004), 8:437–438 

In Matthew 23:39, Jesus addresses the Jerusalem crowds and religious leaders, telling them they 
will not see him again until they say, “Blessed is he who comes in the name of the Lord.” The 
astute reader will observe the apparent contradiction—the crowds had already shouted this exact 

phrase just days earlier during Jesus’s triumphal entry (Matt 21:9). 

The key difference lies in who is speaking and what their words signify. When the crowds 
initially cried out “Blessed is He who comes in the name of the Lord,” their hosannas soon 
transformed into calls for crucifixion1. Jesus’s statement in Matthew 23:39 points to a 
fundamentally different moment—one involving genuine, lasting acceptance rather than fleeting 
enthusiasm. 

Jesus appears to be pointing toward an eschatological experience where at his return there will be 
a national turning of Israel to him as Messiah2. This functions as a prophetic announcement that 
when he returns, a remorseful Israel will utter these words in sincere repentance2. The distinction 
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is crucial: the earlier acclamation was superficial and quickly reversed, while the future utterance 

will represent genuine recognition and acceptance. 

The same words cited in Matthew 21:9 at Jesus’s entrance are now quoted again in 23:39, where 
Jesus identifies himself with God’s Messiah—the “Coming One” who will return after a time of 
great judgment, when Israel will have no choice but to acknowledge him as Lord2. Jesus 
pronounces judgment on the leaders using the same words the crowds shouted days earlier, and 
the nation will genuinely turn to him with these words when he comes again3. 

1
 J. B. Hixson and Mark Fontecchio, What Lies Ahead: A Biblical Overview of the End Times (Brenham, TX: 

Lucid Books, 2013), 39. 
2 Michael J. Wilkins, A Theology of Matthew’s Gospel: Jesus Immanuel; Messiah of the Kingdom of Heaven, 

Israel, and the Church, ed. Andreas J. Köstenberger, Biblical Theology of the New Testament (Grand 

Rapids, MI: Zondervan Academic, 2025), 554–556. 
3 David L. Turner, Matthew, Baker Exegetical Commentary on the New Testament (Grand Rapids, MI: Baker 

Academic, 2008), 563–564. 

Connecting the dots to Ezekiel’s Temple destruction 
There is a profound connection between Ezekiel’s temple vision and Jesus’ declaration in 
Matthew 23:38 which alludes directly to Ezekiel 9–11, where the prophet proclaims that God’s 

glory exits the temple1. 

The parallel operates on multiple levels. In Ezekiel 8–11, God viewed the apostate Jews’ 
sacrifices as abomination, calling the holy shrine an “idol of jealousy,” and just as God destroyed 
the golden calf, He would destroy the Temple because the Jews had treated it as an idol2. 
Similarly, with Jesus as the true Lamb slain, the earthly temple could no longer operate as a 
place of sacrifice, making the high priest’s continued offerings in the temple an abomination and 

rejection of Christ’s work2. 

The structural echo is striking. In Ezekiel, God departs from the Temple, leaving it empty or 
desolate, after which Nebuchadnezzar’s armies destroyed the vacant structure2. Ezekiel described 
how the divine glory paused at the east gate of the temple (Ezekiel 10:18–19), then moved to the 
Mount of Olives on the city’s eastern side (Ezekiel 11:22–23). Scholars suggest the pause may 
symbolize God’s lingering compassion for the people facing imminent judgment. The 
progression itself appears deliberate—a gradual withdrawal rather than an abrupt departure. The 
divine chariot-throne moved eastward from the temple’s threshold, and the Mount of Olives, 
positioned east of the temple overlooking the city, represented the furthest visible point to the 
east from the temple area. 

In Luke 19:41–44 we read that Jesus was on the Mount of Olives (also called the Mount of 
Olivet) when he wept over Jerusalem. This took place during Jesus' Triumphal Entry into 
Jerusalem on what is now called Palm Sunday (Luke 19:28–44; also paralleled in Matthew 21 
and Mark 11). Note the Eschatological timeline; starts with Artaxerxes granting permission to 
rebuild the Temple and culminates with Jesus’s Triumphal Entry which marks the salvation 
locus shift to Him.  

The “mirroring” interpretive principle. Jesus approached from the east, starting 

near Bethany and Bethphage on the eastern side of the Mount of Olives (Luke 19:29–30). As he 
descended the western slope of the Mount of Olives along the road leading into the city, the 
crowds praised him, but when the city came into full view (offering a panoramic vista of 
Jerusalem and the Temple), he paused and wept. The Mount of Olives provides an elevated 
overlook directly across the Kidron Valley from Jerusalem's eastern walls and the Temple 
Mount—making it the natural spot where the city would first appear dramatically as one 
approaches from that direction. 
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Jesus’ proclamation that the temple is “desolate” and his walking away from it mirror God’s 

earlier warning: “Then the glory of the LORD departed from the threshold of the temple”2. 

Notably, in Ezekiel the glory departed toward the Mount of Olives, just as Jesus 
ascends from there in Matthew 24:1–3—a connection almost certainly deliberate, 
indicating that Jesus himself is the locus of divine glory1. Both Ezekiel and Jesus 
announce destruction but also conditional restoration, demonstrating Jesus’ conformity 

to Ezekiel’s prophetic pattern1. The connection underscores that Jesus functions as God’s voice 
pronouncing judgment on a temple that has become spiritually bankrupt through rejection of the 
Messiah. 

Ezekiel provided the primary prophetic vision of God’s glory returning to a new temple, 
narrating how the glory of God would fill the temple when the prophet was transported to the 
inner court1. The city’s name would be “the Lord is there,” affirming the return of Yahweh’s 
glorious presence, with God announcing that the temple would be “the place of my throne … 

where I will live among the Israelites forever”2. 

Haggai also encouraged the exilic community by indicating that the temple would again be filled 
with God’s glory1, though this referred not to the splendor of a building but to the “filling” of the 
temple with the presence of God through the Spirit1. 

Zechariah similarly promised that Yahweh would return with mercy, declaring His zeal for 
Jerusalem and promising that He would “be a wall of fire around it … and … its glory within,” 
with Yahweh coming to rescue His people, live among them, and renew His covenant with 

them2. 

Shekinah does not return.  It’s significant that when the temple was rebuilt during the 

time of Ezra and Nehemiah, the presence and glory of God did not return to fill the new temple, 
leaving the Jews without the powerful presence of God dwelling in their midst from that 
departure until the arrival of Jesus Christ3. Though the prophets warned of judgment, they also 
promised a restoration of God’s presence in the messianic future, with both Ezekiel and Joel 
promising that God would put His Spirit directly within His people, so that under the new 
covenant the presence of God would indwell each person rather than being limited to the holy of 
holies in the temple3. 

1 Matthew Anslow and David J. Neville, Fulfilling the Law and the Prophets: The Prophetic Vocation of Jesus in 
the Gospel of Matthew (Eugene, Oregon: Pickwick Publications, 2022). 

2 Gary DeMar, Last Days Madness: Obsession of the Modern Church (Powder Springs, GA: American Vision, 

1999), 108–109. 

1 Wilf Hildebrandt, An Old Testament Theology of the Spirit of God (Eugene, OR: Wipf & Stock, 2019), 48–49. 

2 Mark H. Taylor, “New Jerusalem,” in The Lexham Bible Dictionary, ed. John D. Barry et al. (Bellingham, WA: 

Lexham Press, 2016).  

3 Tremper Longman III, Peter Enns, and Mark Strauss, eds., in The Baker Illustrated Bible Dictionary (Grand 

Rapids, MI: Baker Books, 2013), 1355. 

The Second Temple lacked1: 

• The consecrating oil for priests and sacred objects 

• The Urim and Thummim (the divination stones) 

• The sacred fire 

• The Holy Spirit 

• The Shekinah—God’s visible presence 

• The Ark 
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• The stone tablets 

• The pot of manna 

• Aaron’s rod 

Most significantly, no attempt was made to reconstruct the Ark of the Covenant, leaving the 
most holy place empty3. These rabbinic lists represent genuine concerns from Second Temple 
times, with even those loyal to the Second Temple acknowledging its deficiency compared with 
the first Temple1. The absence of these sacred objects and the divine presence itself created a 
spiritual vacuum that shaped Jewish expectations during this period. Though the Temple had 
been rebuilt, there remained a sense that God’s promised glorious return had not yet occurred 
and remained future4. Interestingly, Jewish sources attempted to counter these concerns by 
claiming that the altar fire of the First Temple had been miraculously preserved and discovered 
by Nehemiah, making it effective in the Second Temple1—an effort to validate the Second 

Temple’s sacrificial legitimacy despite its acknowledged deficiencies. 

1 Stephen C. Barton, ed., Where Shall Wisdom Be Found?: Wisdom in the Bible, the Church, and the 
Contemporary World (Edinburgh: T&T Clark, 1999), 38. 

2 M. G. Easton, in Illustrated Bible Dictionary and Treasury of Biblical History, Biography, Geography, 
Doctrine, and Literature (New York: Harper & Brothers, 1893), 659. 

3 James Hastings et al., in Dictionary of the Bible (New York: Charles Scribner’s Sons, 1909), 901. 

4 N. T. Wright, Interpreting Scripture: Essays on the Bible and Hermeneutics (Grand Rapids, MI: Zondervan 

Academic, 2020), 196. 

The Olivet Discourse 
Matthew 24:1–31 (ESV) 1 Jesus left the temple and was going away, when his disciples came to 
point out to him the buildings of the temple. 2 But he answered them, “You see all these, do you 
not? Truly, I say to you, there will not be left here one stone upon another that will not be thrown 
down.”  3 As he sat on the Mount of Olives, the disciples came to him privately, saying, “Tell us, 
when will these things be, and what will be the sign of your coming and of the end of the age?” 
4 And Jesus answered them, “See that no one leads you astray. 5 For many will come in my name, 
saying, ‘I am the Christ,’ and they will lead many astray. 6 And you will hear of wars and rumors 
of wars. See that you are not alarmed, for this must take place, but the end is not yet. 7 For nation 
will rise against nation, and kingdom against kingdom, and there will be famines and 
earthquakes in various places. 8 All these are but the beginning of the birth pains. 9 “Then they 
will deliver you up to tribulation and put you to death, and you will be hated by all nations for 
my name’s sake. 10 And then many will fall away and betray one another and hate one another. 
11 And many false prophets will arise and lead many astray. 12 And because lawlessness will be 
increased, the love of many will grow cold. 13 But the one who endures to the end will be saved. 
14 And this gospel of the kingdom will be proclaimed throughout the whole world as a testimony 
to all nations, and then the end will come. 15 “So when you see the abomination of desolation 
spoken of by the prophet Daniel, standing in the holy place (let the reader understand), 16 then let 
those who are in Judea flee to the mountains. 17 Let the one who is on the housetop not go down 
to take what is in his house, 18 and let the one who is in the field not turn back to take his cloak. 
19 And alas for women who are pregnant and for those who are nursing infants in those days! 
20 Pray that your flight may not be in winter or on a Sabbath. 21 For then there will be great 
tribulation, such as has not been from the beginning of the world until now, no, and never will 
be. 22 And if those days had not been cut short, no human being would be saved. But for the sake 
of the elect those days will be cut short. 23 Then if anyone says to you, ‘Look, here is the Christ!’ 
or ‘There he is!’ do not believe it. 24 For false christs and false prophets will arise and perform 
great signs and wonders, so as to lead astray, if possible, even the elect. 25 See, I have told you 

https://ref.ly/res/LLS%3AWHRWISDMFND/2011-06-15T14%3A10%3A27Z/253792?len=1277
https://ref.ly/res/LLS%3A14.0.10/2023-07-20T01%3A12%3A41Z/2372415?len=145
https://ref.ly/res/LLS%3ADBHASTINGS/2023-07-26T19%3A50%3A58Z/7154403?len=179
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beforehand. 26 So, if they say to you, ‘Look, he is in the wilderness,’ do not go out. If they say, 
‘Look, he is in the inner rooms,’ do not believe it. 27 For as the lightning comes from the east and 
shines as far as the west, so will be the coming of the Son of Man. 28 Wherever the corpse is, 
there the vultures will gather. 29 “Immediately after the tribulation of those days the sun will be 
darkened, and the moon will not give its light, and the stars will fall from heaven, and the powers 
of the heavens will be shaken. 30 Then will appear in heaven the sign of the Son of Man, and then 
all the tribes of the earth will mourn, and they will see the Son of Man coming on the clouds of 
heaven with power and great glory. 31 And he will send out his angels with a loud trumpet call, 
and they will gather his elect from the four winds, from one end of heaven to the other. 

Textual analysis. Jesus’s Eschatological Discourse appears in all three Synoptic Gospels1, 

with Matthew providing a substantially expanded version compared to Mark and Luke1. The 
teaching unfolds as Jesus sits on the Mount of Olives, where disciples privately ask when the 
temple’s destruction will occur and what signs will mark his return and the end of the age (Matt 

24–25). 

It is evident that the three Gospels recorded only a portion of this discourse, and the full picture 
is given by putting together the revelation in each of the three Gospels. This should be 
understood because Jesus had declared the moral principles of the kingdom in the Sermon on the 
Mount (Matt. 5–7) and had described the present age (Matt. 13). Now He was describing the 
period following His death and resurrection and ascension and extending to the end of the 
Tribulation period the time of His second coming. The disciples were still having a great deal of 
difficulty understanding how this fit in with their messianic expectations.1 

1 John F. Walvoord, The Prophecy Knowledge Handbook (Wheaton, IL: Victor Books, 1990), 380. 

The bible doesn't directly address why Matthew’s Olivet Discourse account is more detailed than 
Mark’s or Luke’s. However, relevant context suggests Matthew modified the discourse for his 
purposes. Matthew, like Luke, had access to Mark’s version of the Olivet Discourse and repeated 
some of it while modifying other elements1. Matthew made significant modifications to address 
the problem of delayed expectations about Christ’s return1. While Matthew follows Mark’s basic 
outline—covering the temple’s destruction, signs of the times, Jerusalem’s fate, the Son of 
Man’s coming, the fig tree lesson, and exhortations to watchfulness—he expanded this 
framework1.  

Some scholars suggest a different literary relationship: Mark parallels Matthew and Luke’s 
accounts of the Olivet Discourse quite closely up to a certain point2, and Mark may have 
selectively used Matthew’s fuller version, acknowledging through his language that he recorded 
only a portion of what Jesus taught on that occasion2.  

Theological analysis. Matthew’s greater length appears connected to his theological 

agenda. Luke modified Mark’s discourse to account for his understanding of Jesus’ coming1, and 
Matthew similarly tailored the material to his audience and concerns. Matthew’s expansion 
likely served to address specific issues facing his Jewish-Christian community regarding 
eschatological expectations and faithful living during the delay of the parousia (Greek word 
meaning “presence” or “arrival,” a technical term for Christ’s return in glory at the end of the 
world). Rather than simply inheriting a longer source, Matthew appears to have deliberately 
developed the discourse material to provide more comprehensive teaching for his readers’ 

particular circumstances. 

1 D. Mark Davis, Left behind and Loving It: A Cheeky Look at the End Times (Eugene, Oregon: Cascade Books, 

2011). 
2 Ward B. Powers, The Progressive Publication of Matthew (Nashville, TN: B&H Academic, 2010). 
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The discourse addresses two interconnected themes that interpreters have long struggled 
to distinguish. A central interpretive challenge involves determining which portions of 
Jesus’s teaching concern Jerusalem’s destruction and which address his second coming1. 
The disciples may have assumed these events would occur simultaneously, though Jesus 
appears to address both questions, with certain sections focusing on Jerusalem’s fall and 
others on his return1.  

The destruction of Jerusalem in A.D. 70 and the final judgment is presented together under the 
theological theme of God’s judgment, with some details applying more specifically to A.D. 70 
while others point toward the end of the age, yet the text doesn’t separate them chronologically 
because they’re linked conceptually2. 

The content itself progresses through warnings about deception and upheaval. Jesus cautions 
against false messiahs claiming his identity, instructs listeners not to be alarmed by wars and 
rumors of war, and identifies conflicts between nations and kingdoms along with famines and 
earthquakes as preliminary signs (Matt 24–25). He predicts persecution, betrayal among 
believers, the emergence of false prophets, and a cooling of love due to increasing lawlessness 
(Matt 24–25). Yet endurance through these trials leads to salvation, and the gospel’s 
proclamation throughout the world precedes the end (Matt 24–25). Matthew 24:3–4 (ESV): As 
he sat on the Mount of Olives, the disciples came to him privately, saying, “Tell us, when will 
these things be, and what will be the sign of your coming and of the end of the age?”  

1 William F. Cook III, Jesus’s Final Week: From Triumphal Entry to Empty Tomb (Nashville, TN: B&H 

Academic, 2022), 39–40. 
2 Duane A. Garrett, “Type, Typology,” in Evangelical Dictionary of Biblical Theology, Baker Reference 

Library (Grand Rapids: Baker Book House, 1996), 785–786. 

Temple destruction and end-time signs prophecy 
A sharp rebuke against the Pharisees and Sadducees for their hypocrisy and unbelief was 
delivered by Christ. This had conclude when Jesus lamented over Jerusalem for its long history 
of rejecting the prophets and killing those sent to them with the truth. He pronounced a solemn 
curse on Jerusalem, saying, “Look, your house is left to you desolate. For I tell you, you will not 
see Me again until you say, ‘Blessed is He who comes in the name of the Lord’” (Matt. 23:38–
39). A little later after He had left the temple, the disciples called His attention to the 
magnificence of the temple (24:1). Jesus came back, however, with a devastating prophecy, 2 But 
he answered them, “You see all these, do you not? Truly, I say to you, there will not be left here 

one stone upon another that will not be thrown down.” 

This prophecy had alarmed the disciples. Four of them, Peter, Andrew, James, and John, in a 
private meeting with Jesus asked, “‘Tell us,’ they said, ‘when will this happen, and what will be 
the sign of Your coming and of the end of the age?’” (v. 3; Mark 13:3–4; Luke 21:7) 

In answering the three questions, the answer to the first question concerning the destruction of 
Jerusalem was given in Luke 21:20–24. The second and third questions concerning signs of His 
coming and the end of the age were the same question because the age ends at the time of His 
coming. Matthew gives us the most complete answer to these two questions (Matt. 24:4–30). 

Disciples’ reaction 
The disciples weren’t pointing out the temple to inform Jesus of something Jesus hadn’t seen—
they were responding emotionally to what he’d just said. Jesus had just denounced the Jewish 
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religious leaders for rejecting Him and lamented over Jerusalem for what she would face in the 

future1, specifically declaring that “Your house is left to you desolate” 1. 

The disciples pointed out the large temple buildings as if to say, “Are you sure about that 
prophecy you just made about the temple being left desolate? These buildings are awfully 
impressive”2. Their gesture represented confusion and pushback rather than an attempt to show 
Jesus something new. The Temple was in the process of being renovated by Herod Antipas, a 
massive and beautiful complex, and the pride of the Jewish people whose existence was 

considered evidence of God’s blessing1. 

Pointing to the Temple afforded them the opportunity of getting clarification about the teaching 
they had just heard1. In other words, the disciples were essentially saying: “Master, look at this 
magnificent structure—surely it can’t be destroyed as you’ve suggested.” They were grappling 
with cognitive dissonance between Jesus’ stark warning and the undeniable grandeur before their 
eyes. 

Jesus then patiently restated what he had just said, but with even greater clarity2, reaffirming that 
not one stone would be left upon another that would not be thrown down (Matt 24:1–2). The 
disciples’ action wasn’t about informing Jesus but about processing his troubling prophecy 
considering the temple’s apparent permanence and beauty. The disciples we only seeing what 
was on the outside, Jesus saw the poverty within the Temple, specifically the absence of His 

glory which never returned there after the first temple was destroyed. 

1 J. B. Hixson and Mark Fontecchio, What Lies Ahead: A Biblical Overview of the End Times (Brenham, TX: 

Lucid Books, 2013), 251–252. 
2 Mark Hitchcock, The Amazing Claims of Bible Prophecy: What You Need to Know in These Uncertain Times 

(Eugene, OR: Harvest House Publishers, 2010), 90. 

Temple desecration 
Both Matthew and Mark’s accounts focus on the event that is precipitated after the “beginning of 
sorrows”: a future “abomination of desolation.” Jesus is referencing a historical event that 

happened two centuries earlier but will be repeated in the future.1 



   

 

27 

 

The first such abomination was committed by Antiochus IV Epiphanes who ruled from 175–164 
BC1, which places his desecration of the temple roughly two centuries before Jesus’s crucifixion. 
The temple desecration occurred in 167 BC2, while Jesus was crucified around 30–33 AD1—a 
gap of nearly 200 years. 

Antiochus profaned the holy of holies by placing a statue of Zeus inside it and then sacrificing a 
pig to Zeus on the altar2. This act of religious defilement triggered significant Jewish resistance. 
Jewish rebels known as the “Maccabees” led a revolt against Antiochus and achieved 
independence1, and the temple was rededicated following this victory—an event commemorated 

through the Festival of Hanukkah1. 

The historical sequence is clear: Antiochus’s desecration belongs to the Hellenistic period of 

Jewish history, centuries before the Roman period in which Jesus lived and was executed. 

This desecrating event occurs inside the Holy of Holies. (Only the High Priest—and only once a 
year—could enter this inner sanctuary.) How can those in Judea see what’s going on there? On 
CNN, of course. It will be a world event; global news coverage is implied.1 

Some (Preterists) suggest that all this already happened during the Roman siege in AD 70. 
However, the facts of history do not support this conjecture.  

1. There was a war going on.  

2. The Romans had hoped to retain the temple as a trophy, but it caught fire, and Titus had 
to order his troops to disassemble it, stone by stone, to recover the gold inside (precisely 

what Jesus had predicted thirty-eight years earlier).  

3. An idol was not set up in the Holy of Holies, nor did the other events occur.  

4. Some point to the Romans worshipping their ensigns at a gate, but that also does not fit 
the prophetic text. 

It is interesting that Caligula had also ordered his statue to be placed in the Holy of Holies. 
However, Petronius, the General in charge of Judea, knew it would precipitate a revolt just as it 
did in the days of the Macabbees, so he didn’t do it. When Caligula found out that his order had 
not been obeyed, he ordered Petronius to be executed. However, within a few weeks Caligula 
died, and due to a mix-up of the messages sent by sea, the news of his death arrived in Judea 
before the execution order, which was thus nullified.1 

After the destruction of the temple in AD 70, there has been no temple to be desecrated, so it still 
awaits rebuilding. This ended Judaism’s sacrificial system in favor of Rabbinic Judaism of today. 
It also resulted in the Jewish diaspora which would not see their return to Jerusalem until 1948 
AD. This was a pivotal event in history that reverberates to this day including the holocaust by 

the Germans and the return of the diaspora and reconstituting of the nation of Isreal after WWII. 

79AD - Ten years after Titus finished the work of destroying Jerusalem and the Temple (Jewish 

War in 70AD recorded by Flavius Jospehus) in 79AD Titus became Emperor.  

1 S. Walton, “Jerusalem,” in Dictionary of Jesus and the Gospels, Second Edition, ed. Joel B. Green, Jeannine 

K. Brown, and Nicholas Perrin (Downers Grove, IL: IVP Academic, 2013), 409. 
2 John D. Currid and David P. Barrett, Crossway ESV Bible Atlas (Wheaton, IL: Crossway, 2010), 252. 
3 Peter Shirokov, Eli Lizorkin-Eyzenberg, “Jewish Revolts,” in The Lexham Bible Dictionary, ed. John D. Barry 

et al. (Bellingham, WA: Lexham Press, 2016).  

From this point until the 4th century Christians faced persecution from Rabbinic Judaism and the 
Roman Empire. 
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Desecration of the second or a future third temple 
Jesus spoke this prophecy around AD 30 when the temple rebuilt by Herod was still standing, 
referring to that very temple when He said, “Therefore when you see the abomination of 

desolation which was spoken of through Daniel the prophet.”1 

The crucial detail is the audience reference— “when you see it” refers to those in Jesus’s 
immediate audience1. The temple was destroyed in AD 70, forty years in the future from Jesus’s 
present audience1. This interpretation doesn’t require a third temple to exist. Since the temple 
was still standing when Jesus made His prediction, there is no mention of another rebuilt temple 
or even an implied reference to one. Jesus doesn’t say, “When they see the abomination of 
desolation standing in the rebuilt holy place.”1 The idea of a rebuilt temple must be read into the 
text1.  

Interestingly, some scholars have interpreted Matthew 24:15–22 as a reference to the destruction 
of Jerusalem, with Eusebius (AD 260–340) crediting this passage to the Roman destruction in 70 
AD2. However, it’s possible the prophecy has a two-fold meaning—the destruction of Jerusalem 
in AD 70 as well as end-time events during the Great Tribulation2.  

Jesus could have been referring exclusively to the temple’s desecration and destruction in AD 
70, which would eliminate the need for a third temple altogether, but the arguments already 
made makes it more likely He was referring to the Temple of 70 AD and a future Temple at the 
same time. 

1 Gary DeMar, 10 Popular Prophecy Myths Exposed: The Last Days Might Not Be as near as You Think 

(Powder Springs, GA: American Vision, 2010), 109. 
2 Gary H. Everett, The Gospel of Matthew, Study Notes on the Holy Scriptures (Gary Everett, 2011), 375. 

Dual fulfillment interpretive principle 
Matthew 24:7–8 (ESV) 7 For nation will rise against nation, and kingdom against kingdom, and 
there will be famines and earthquakes in various places. 8 All these are but the beginning of the 
birth pains.  

Early Church commentators like St. John Chrysostom and Blessed Theophylact interpreted 
Matthew 24:7 primarily as referring to the destruction of Jerusalem in 70 AD1, though they also 
recognized a secondary fulfillment at the end of time, viewing the destruction of Jerusalem as a 
prototype of greater cosmic judgment with unprecedented natural calamities1. 

This dual-fulfillment approach reflects a broader interpretive principle. The early Church Fathers 
were neither strict futurists nor strict preterists in their approach to Matthew 241.  

Contemporary scholars generally agree with this patristic model, acknowledging that Jesus 
addresses both the destruction of the Temple and the Second Coming1. 

However, modern interpreters have diverged significantly. Dispensationalist commentators like 
John Walvoord argue that Jesus addresses the Temple’s destruction only in verse 2, treating the 
disciples’ remaining questions as exclusively about the Second Coming and the end of the age, 

with Matthew preserving the question about the Temple but not Jesus’ answer to it1.  

D.A. Carson critiques this approach, observing that if Jesus answered only about future events 
while the disciples asked about Jerusalem’s judgment, his response would have been deceptive, 
since substantial portions address Jerusalem’s destruction1. 

Medieval commentators also recognized preterist readings. Otfrid of Weissenburger stated that 
“according to a literal interpretation,” the signs of Matthew 24:7 was fulfilled before the A.D. 70 
destruction of Jerusalem, while Bede affirmed that “these things were literally fulfilled” in 
relation to the Judean war2. This demonstrates that literal-historical interpretation has historically 
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supported preterist conclusions, contrary to modern futurist claims about interpretive 

methodology. 

1 T. L. Frazier, A Second Look at the Second Coming: Sorting through the Speculations (Chesterton, IN: 

Ancient Faith Publishing, 1999), 210–211. 

2 Gary DeMar and Francis X. Gumerlock, The Early Church and the End of the World (Powder Springs, 

GA: American Vision, 2006), 94–95. 

Future Temple – Eschatological system filters  
For the abomination of desolation to occur, Israel must control the Temple compound, and the 
Temple must be standing and functioning by the middle of the Tribulation1. This creates a 
significant theological requirement within premillennial dispensationalist interpretations. 

The temple could be rebuilt either during the first 3½ years of the Tribulation or before it 
begins1. However, some scholars argue the temple will be built during the Tribulation itself, 

enabled by the covenant the antichrist makes with Israel2.  

This interpretation raises an important distinction from Beale’s reading. When Beale discusses 
Matthew 24:15 as potentially referencing the temple’s destruction in AD 70, he’s working within 
a different eschatological framework than the premillennial view. The premillennial 
interpretation assumes a third temple (implied rather than directly stated in Scripture) that the 
antichrist will use to glorify himself as God2.  

The logical tension identified is real: if Jesus’s warning in Matthew 24:15 refers to a future 
desecration by the antichrist rather than the AD 70 destruction, then a functioning temple must 
exist at that future time. Jewish control of the Temple compound since 1967 is viewed by some 
prophecy interpreters as a necessary precondition for this rebuilding1. This explains why the 
modern State of Israel and Jerusalem’s status feature prominently in certain eschatological 
frameworks—they’re understood as prerequisites for prophesied events. 

1 Arnold Fruchtenbaum, “Israel in Prophecy,” in The Harvest Handbook of Bible Prophecy, ed. Ed 

Hindson, Mark Hitchcock, and Tim LaHaye (Eugene, OR: Harvest House Publishers, 2020), 175. 
2 Amir Tsarfati and Barry Stagner, Bible Prophecy: The Essentials: Answers to Your Most Common 
Questions (Eugene, OR: Harvest Prophecy, 2023), 105. 

A prerequisite to a temple being desecrated is that a temple must be rebuilt. Although we don’t 
know when it will be built, we know it will be standing by the middle of the 70th Week. Jesus, 
Paul, and John all refer to it standing at that time1, though each writer addresses the subject 

through different prophetic passages. 

The Bible does not explicitly state in a single verse that "the temple will be standing during the 
70th week of Daniel's prophecy." However, this idea is a common inference in many Christian 
eschatological interpretations (particularly premillennial and dispensational views), drawn 
primarily from Daniel 9:27. 27And he shall make a strong covenant with many for one week, and 
for half of the week he shall put an end to sacrifice and offering. And on the wing of 
abominations shall come one who makes desolate, until the decreed end is poured out on the 
desolator 

The "one week" refers to the 70th "week" (a period of 7 years) in the larger "seventy weeks" 
prophecy of Daniel 9:24-27. The phrase "in the middle of the week" (or "midst of the week") 
describes a figure (often interpreted as the Antichrist or a future ruler) who will cause sacrifice 
and offering to cease — terms that refer to Jewish temple sacrifices (e.g., burnt offerings and 
grain offerings under the Mosaic system). For sacrifices to be stopped midway through this 7-
year period, the implication is that a functioning temple (with its altar and sacrificial system) 
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must exist at the start of (and during at least the first half of) the 70th week. This is reinforced by 

cross-references: 

• Jesus directly references this in the Olivet Discourse: "So when you see the abomination 
of desolation spoken of by the prophet Daniel, standing in the holy place (let the reader 
understand), then let those who are in Judea flee to the mountains" (Matthew 24:15-16, 
ESV). The "holy place" is understood as the temple's inner area. 

• Related passages include Daniel 11:31 and Daniel 12:11, which mention the stopping of 
the regular burnt offering and the setting up of the "abomination that makes desolate." 

• 2 Thessalonians 2:3-4 describes a figure (the "man of lawlessness") who "takes his seat in 
the temple of God, proclaiming himself to be God," aligning with the idea of a temple 

existing during this future period. 

Note that interpretations vary: 

• In futurist views (common in evangelical circles), this points to a future rebuilt third 
temple in Jerusalem during the end times' tribulation period (the 70th week). 

• In preterist or historicist views, it may refer to events around the destruction of the 
Second Temple in AD 70 (by the Romans) or earlier events like Antiochus Epiphanes' 

desecration in 167 BC, with no need for a future temple. 

Some see the "causing to cease" as fulfilled spiritually by Christ's sacrifice ending the need for 

temple offerings (Hebrews 10:1-18), though this doesn't align with a literal future 70th week. 

The core biblical basis for a standing temple during the 70th week is thus Daniel 9:27 (with its 
mention of sacrifices ceasing mid-week), supported by Jesus' words in Matthew 24:15 and 
related prophetic imagery. 

Jesus predicted in Matthew 24:15 that the Abomination of Desolation would stand “in the holy 
place,” referring to a location within the Temple2. He quoted Daniel’s prophetic words with 

reference to the “abomination of desolation” being set up in “the holy place” in Judea3. 

Paul indicated in 2 Thessalonians 2:4 that the man of sin would exalt himself “above all that is 
called God or is worshiped, so that he sits as God in the temple of God, showing himself that he 
is God”2. Paul described the coming Antichrist as “the man of lawlessness … the son of 
destruction, who opposes and exalts himself above every so-called god or object of worship, so 
that he takes his seat in the temple of God, displaying himself as being God”3. 

John is told in Revelation 11:1 and beyond to measure “the temple of God, the altar, and those 
who worship there,” with the context occurring during the Tribulation, prior to the return of 
Christ2. John knew that prophecies from the Old Testament, the Lord Jesus, and the apostle Paul 
all pointed to a future temple that would stand during the tribulation, with Daniel 9:26–27 
mentioning both the destruction of the “city and the sanctuary” and a future interruption of 
apparently reestablished temple worship3. 

The importance of Daniel 9:20–27; 11:31; 12:11 connects all three witnesses—Jesus, Paul, and 
John4—in their expectation of a functioning temple during the end-times events of the 70th 

Week. 

1 Chuck Missler, Prophecy 2020: Bringing the Future into Focus Through the Lens of Scripture (Nashville, 

TN: Thomas Nelson, 2023).  

2 Anthony C. Garland, A Testimony of Jesus Christ: A Commentary on the Book of Revelation (Galaxie 

Software, 2006).  

3 Charles R. Swindoll, Insights on Revelation, Swindoll’s New Testament Insights (Grand Rapids, MI: 

Zondervan, 2011), 156. 
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4 Larry R. Helyer, Exploring Jewish Literature of the Second Temple Period: A Guide for New Testament 
Students (Downers Grove, IL: InterVarsity Press, 2002), 250. 

There are three conjectures as to where the original temple stood.  

1. The traditional view—still adhered to by official rabbinical authorities and some 

archaeologists—is that it stood where the Dome of the Rock presently stands. 

2. However, several experts hold different views. Dr. Asher Kaufman, a recognized 
authority in these matters, argues that it stood about 328 feet to the north of the Dome of 
the Rock.  

3. Tuvia Sagiv, a prominent architect, has uncovered a great deal of information and 
technological evidence on the subject, which argues for a southern location. (Three-
dimensional simulation studies, and infrared flyovers, have yielded suggestive evidence 
favoring the southern conjecture.)  

This matter will not be resolved until serious archeological investigation is permitted on site. The 
Temple Mount is presently under Muslim control, and they are feverishly attempting to destroy 

all evidence of any Jewish historical presence on the Temple Mount. 

The anticipated rebuilding of the temple in Jerusalem remains a key milestone in Biblical 
prophecy, but it may not occur until the 70th Week has begun. Its public desecration by the 
Coming World Leader will initiate the most severe period of persecution the world has ever 

known—the great tribulation.1 

1 Chuck Missler, Prophecy 2020: Bringing the Future into Focus Through the Lens of Scripture (Nashville, TN: 

Thomas Nelson, 2023). 
1 Mark Allan Powell, Introducing the New Testament: A Historical, Literary, and Theological Survey (Grand 

Rapids, MI: Baker Academic: A Division of Baker Publishing Group, 2018), 40–41. 
2 Tremper Longman III, Peter Enns, and Mark Strauss, eds., in The Baker Illustrated Bible Dictionary (Grand 

Rapids, MI: Baker Books, 2013), 78. 

This second abomination event occurs during the 70th Week, and Jesus is apparently quoting 
from Daniel 12 when He calls this last half of the seven-year period the great tribulation. Luke’s 
account focuses on the fall of Jerusalem in AD 70. Matthew and Mark’s accounts focus on the 
final siege of Jerusalem during the 70th Week. This diagram illustrates a common view in 

dispensational or futuristic eschatology. 
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This graphic interprets Jesus' Olivet Discourse (Matthew 24 and Luke 21) in a partial preterist + 
futurist way. It sees two separate "desolations" of the temple/Jerusalem, separated by many 
centuries. 

1. Desolation #1 (Historical – 70 AD), Fall of Jerusalem (70 AD), The Roman army 
destroyed the temple and city. Luke 21 describes signs "before" this event: wars, famines, 
earthquakes, etc. It happened in the "first generation" (Jesus' own generation – "this 
generation will not pass away"). 

2. Connecting period: "Wars, Famines, Earthquakes, etc. Ongoing throughout history. These 
are "birth pains" that continue from 70 AD until the end. 

3. Seven 7 Years (the "missing link" or transition period in some views). A future 7-year 
period (often linked to Daniel's 70th week) that bridges to the final events. 

4. Abomination of Desolation (trigger point). A future event where something/someone 
profane stands in a holy place (temple area), as warned in Matthew 24:15. This marks a 

sharp turning point → "Then [After]" 

5. Great Tribulation. Also called "Time of Jacob's Trouble" (Jeremiah 30:7) – intense 
persecution, especially against Israel/Jews. The most severe part of the end-times 

suffering. 

6. Cosmic Upheaval. Sun darkened, moon not giving light, stars falling (Matthew 24:29; 

Revelation 6), right before Christ's return. 

Overall flow the graphic: 

• Past (First Generation). Fall of Jerusalem 70 AD (Desolation #1 – Matthew 24 / Luke 21 
partly fulfilled) 

• Long period of "birth pains" continues  

• Future (Last Generation) 7-year period  

• Abomination of Desolation triggers 

• Great Tribulation. "Time of Jacob's Trouble" 

• Ends with cosmic signs leading to Christ's return (implied, though not drawn). 

The diagram teaches that Matthew 24 / Luke 21 has a near fulfillment in 70 AD (Desolation #1) 
and a far future fulfillment in the last days (Desolation #2 + Great Tribulation), connected by 

ongoing signs and a final 7-year countdown.  

In Matthew 24:15–16, Jesus warns disciples to flee when they see “the abomination that causes 
desolation” standing in the holy place, referencing the prophet Daniel1. While scholars typically 
identify Antiochus IV as the historical figure who set up this abomination in the past1, Beale 
emphasizes that Jesus speaks not of Antiochus’s past desecration but of a future event requiring 
readers to exercise wisdom1.  

Some interpreters understand Matthew 24:15 to predict the actions of the man of lawlessness at 
history’s end (2 Thessalonians 2:3–4)1. However, Beale argues it is more likely that Jesus refers 
(at least primarily) to a horrifying event that will desecrate the temple before its destruction1. 
While Daniel’s prophecy predicted Antiochus IV’s desecration, Jesus applies Daniel’s prophecy 
as a type of the defilement preceding the temple’s destruction in AD 70, which may also 
prefigure the final rebellion of the man of lawlessness1.  
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This typological reading connects the historical precedent of Antiochus’s violation to both the 
temple’s destruction in the first century and potentially to future eschatological events, showing 
how Jesus reapplies Old Testament prophecy to multiple fulfillments across history. 

In the middle of the 70th Week, the coming world leader will conduct a reprise of the desecration 
that occurred earlier under Antiochus Epiphanes. He, too, will set up an idol—an image of 
himself—to be worshipped in the Holy of Holies in the temple in Jerusalem. Paul describes this 
pivotal event: . . . that man of sin [will] be revealed, the son of perdition; 

1 Chuck Missler, Prophecy 2020: Bringing the Future into Focus Through the Lens of Scripture (Nashville, TN: 

Thomas Nelson, 2023). 
2 Brian J. Tabb, “Apocrypha: Thematic Parallels to the NT,” in Dictionary of the New Testament Use of the Old 

Testament, ed. G. K. Beale et al. (Grand Rapids, MI: Baker Academic: A Division of Baker Publishing Group, 

2023), 45. 

Signs of the “End of the Age” 
Matthew 24:3 (ESV) 3 As he sat on the Mount of Olives, the disciples came to him privately, 
saying, “Tell us, when will these things be, and what will be the sign of your coming and of the 
end of the age?” 
In this section of Matthew 24:4–14, Matthew is answering the question concerning the signs of 
the end and of Christ’s coming and presents the signs that are in general. Matthew does not deal, 
however, with the first question the disciples asked of when the destruction of Jerusalem would 

take place, as predicted by Christ in verse 2. This is answered, however, in Luke’s Gospel. 
Luke 21:20–24. Luke stated that the sign of Jerusalem being surrounded by armies should alert 
them to the fact that its destruction is imminent, “When you see Jerusalem being surrounded by 
armies, you will know that its desolation is near” (v. 20).  

After Nero’s death there was a hiatus for many months while Galba, Otho, and Vitelius vied for 
the throne in Rome. Vespasian ultimately went to Rome and succeeded in taking over as 
emperor. He left his son in Judea to complete the siege of Jerusalem. During this hiatus, 
following Jesus’ instructions as recorded in Luke’s account, the believing Christians escaped to 
the mountains in Pella in Perea, east of the Jordan, and none of them were among the million 
who subsequently perished in the catastrophic fall of Jerusalem in AD 70. When Jesus says, “this 
generation shall not perish,” in Luke’s account He apparently was referring to them. It is 
interesting that this generation endured thirty-eight years after Jesus’ instruction, the same length 
of time that the earlier Exodus generation had wandered in the wilderness (Deut. 2:14). It is also 
significant that Luke’s account makes no mention of the great tribulation. 

Know the times 
To the extent that they are able, they are urged to flee to the mountains and get out into the open 
country because it is going to be a terrible time of persecution for Israel (vv. 21–22). It will be a 
time especially difficult for pregnant women and nursing mothers for it will be a time of God’s 
judgment on the land of Israel (v. 23). Jesus predicted that many in Israel will fall by the sword 
or be taken as prisoners (v. 24). Jerusalem will continue to be trampled underfoot by the Gentiles 

until the times of the Gentiles are fulfilled (v. 24). 

The times of the Gentiles began in 605 BC when Nebuchadnezzar and his armies conquered 
Jerusalem and took the first captives to Babylon. Since then, there have been times when Israel 
had possession of Jerusalem temporarily, but they did not have permanent possession. At the 
time Jesus was on earth, though Israel was in Jerusalem, it was under the control of the Gentiles. 
That has continued to the present time. Even today Israel controls Jerusalem because of military 

support from the United States. 
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According to Daniel’s prophecies, the times of the Gentiles will not end until the end of the 
Great Tribulation which is future. The section of prophecy in Luke 21:20–24 should be 
distinguished from the other prophecies dealing with signs of the end because Luke 21:24 has 
already been literally fulfilled while the other aspects of its signs, as in Matthew 24 and Mark 13, 
are yet to see complete fulfillment. Only Luke gives the specific answer to signs of the 

destruction of Jerusalem.1 

1 John F. Walvoord, The Prophecy Knowledge Handbook (Wheaton, IL: Victor Books, 1990), 386. 

Warning against deception regarding His return 
Matthew 24:4–8 (ESV) 4 And Jesus answered them, “See that no one leads you astray. 5 For 
many will come in my name, saying, ‘I am the Christ,’ and they will lead many astray. 6 And you 
will hear of wars and rumors of wars. See that you are not alarmed, for this must take place, but 
the end is not yet. 7 For nation will rise against nation, and kingdom against kingdom, and there 
will be famines and earthquakes in various places. 8 All these are but the beginning of the birth 
pains. 

Biblical scholar G.K. Beale identifies Jesus’ central concern in Matthew 24:3–14 as warning his 
followers against deception regarding his second coming1. Rather than focusing on a single 
future antichrist, Beale argues that Jesus predicts the emergence of multiple antichrists who 
function as preliminary manifestations and harbingers of the final opponent of God1. Beale 
interprets the gospel proclamation in Matthew 24:14 not as resulting in widespread conversion, 
but as bearing “testimony” that establishes accountability and judgment for those who reject it2. 
The world will remain hostile, with false prophets arising and apostasy increasing even within 
believing communities2. Both the elect and believers themselves must exert considerable effort 

to maintain their faith amid these pressures2.  

Beale’s reading emphasizes the already-but-not-yet dimension of Matthew 24. He identifies 
persecution and deception by false teachers as the two defining marks of the Great Tribulation 
that Daniel predicted, and notes these have persisted throughout the church age since the first 
century1. While this tribulation has not yet reached its culmination, Beale anticipates an 
escalation when the final antichrist appears, at which point persecution and deception will 
intensify globally before Christ returns1. This interpretation situates Matthew 24:3–14 within a 
framework where end-times realities are already operative in the present age, though awaiting 

their ultimate resolution. 

1 G. K. Beale, 1–2 Thessalonians, The IVP New Testament Commentary Series (Downers Grove, IL: 

InterVarsity Press, 2003), 219–220. 
2 G. K. Beale, The Book of Revelation: A Commentary on the Greek Text, New International Greek Testament 

Commentary (Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternoster Press, 1999), 749. 

Persecution and Martyrdom 
Matthew 24:9–14 (ESV) 9 “Then they will deliver you up to tribulation and put you to death, and 
you will be hated by all nations for my name’s sake. 10 And then many will fall away and betray 
one another and hate one another. 11 And many false prophets will arise and lead many astray. 
12 And because lawlessness will be increased, the love of many will grow cold. 13 But the one 
who endures to the end will be saved. 14 And this gospel of the kingdom will be proclaimed 

throughout the whole world as a testimony to all nations, and then the end will come. 
Jesus spoke of religious persecution and martyrdom1 when he warned his followers about future 
hostility. His statement encompasses both immediate suffering and the broader pattern believers 
would face across generations. 
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The phrase points to a twofold reality. First, Jesus shifted focus to give specific instructions to 
his followers regarding their future, indicating they would be persecuted, beaten, thrown in 
prison, and killed2. This wasn’t abstract theology—it was a concrete warning about the cost of 
discipleship. Jesus told his disciples that their generation would experience tribulation, and he 
clearly identified his audience by saying “Then they will deliver you to tribulation, and will kill 

you, and you will be hated3.”  

 

 

Second, the phrase “for my name’s sake” reveals the reason for this opposition. There would be 
betrayal and hatred, with the love of many growing cold2, but this suffering would stem directly 
from association with Jesus and his message. The hatred would be universal—everyone in 
Palestine would encounter false messiahs, wars, rumors of wars, famines, and earthquakes2—but 

believers faced the additional burden of active persecution rooted in their faith commitment. 

Importantly, Jesus framed this within a larger eschatological context. In his Olivet discourse, 
Jesus spoke much about the great apostasy and the tribulation which would occasion it1. If 
followers endured faithfully, they would be saved, and the good news of Jesus’ kingdom would 
be proclaimed throughout the whole inhabited world2. The persecution wasn’t meaningless 
suffering but rather the inevitable friction between Christ’s kingdom and a hostile world—a 

reality that would paradoxically accompany the gospel’s expansion. 

1 Robert Duncan Culver, Systematic Theology: Biblical and Historical (Ross-shire, UK: Mentor, 2005), 1135. 

2 Andreas J. Köstenberger, Alexander E. Stewart, and Apollo Makara, Jesus and the Future: Understanding 
What He Taught about the End Times (Bellingham, WA: Lexham Press, 2017), 47–48. 

3 Gary DeMar, Left Behind: Separating Fact from Fiction (Powder Springs, GA: American Vision, 2009), 79. 

Christian apostasy, betrayal and hating one another  
Jesus warned that severe persecution would cause some believers to abandon their faith1, and the 
fear and persecution would be so intense that people would betray and hate one another to keep 
themselves safe1. This prediction addresses the fracturing of Christian community under extreme 

duress. 
The early church faced serious instances of Christians betraying one another, particularly during 
periods of persecution. A significant challenge for the early church involved believers who 
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abandoned their faith under persecution. Not all professing Christians faced with persecution 
remained steadfast; some compromised their convictions and betrayed fellow believers—
including friends, parents, siblings, and extended family—to protect themselves2. Jesus had 

explicitly warned that such betrayals would occur2.  

The Greek term paradidomi (meaning “deliver,” “betray,” or “give over”) describes the specific 
practice of Christians handing over other Christians to authorities for judgment, punishment, or 
execution to escape persecution themselves. The most painful aspect of this phenomenon was 

that Christians betrayed Christians3.  

When persecution subsided, some of these unfaithful believers sought readmission to the church. 
However, those who had remained faithful found it extraordinarily difficult to forgive 
individuals whose betrayals had resulted in the deaths of others2. The book of Hebrews may have 

been written partly to address this very problem2.  

The rigorists, soon to be called Novatianists, believed that congregations readmitting lapsed 
persons to communion destroyed the church’s identity as the Church of Christ. Three sins in 
particular—sexual immorality, murder, and apostasy—were considered forgivable by God but 
never by the church, with the penalty being exclusion from fellowship and deprivation of the 
Lord’s Supper. This ecclesiastical stance reflected early Christian conviction about the gravity of 
apostasy. The refusal to readmit apostates appears to have been understood not as a formal 
doctrine with a single technical name, but rather as a disciplinary practice rooted in the church’s 
understanding of apostasy as an unforgivable sin from an ecclesiastical perspective, even if 

theologically God might forgive it. 

Beyond persecution-related betrayals, the early church also experienced internal divisions and 
quarrels, with members aligning themselves with different leaders rather than maintaining unity. 
Additionally, figures like Alexander the coppersmith spread false teachings in churches such as 

Ephesus, leading Paul to remove him from fellowship3.  

These examples reveal that despite the early church’s remarkable witness of mutual love and 
support, it was not immune to profound relational failures rooted in fear, false teaching, and 
competing loyalties. 

The “falling away” refers to apostasy—turning away from something once held to be true. 
Rather than a sudden mass defection, Jesus describes a process where many within the visible 
church would turn away from Christ, betray the church, and be filled with hatred toward the 
people of God. The betrayal and hatred aren’t random acts but stem from the pressure of 

persecution itself. 

The historical context matters here. The first-century church contended with betrayal and 
apostasy from within, as those who once proclaimed Christ’s name went on to harm the church4. 
Persecution consistently produces apostasy and treachery5, creating a vicious cycle where 
believers under threat either renounce their faith or turn against fellow Christians to save 
themselves. 

What makes this particularly striking is the relational dimension. Jesus doesn’t merely warn of 
external persecution but of internal collapse—families divided, friendships destroyed, 
communities fractured. Religious hatred has historically flamed to a degree unmatched by other 
causes6. The warning suggests that the greatest threat to the church during persecution isn’t 
always external force but the psychological and spiritual breakdown that occurs when believers 
face the choice between their faith and their survival. Jesus prepares his followers not just for 
suffering but for the betrayal and animosity that suffering can generate within the body of 
believers itself. 
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False Messiah’s appear – but not “The False Messiah” 
The Roman Historian Josephus documented a false messiah named Theudas (around A.D. 44–
46) who promised to divide the Jordan River like Moses/Joshua. He emerged during the 
governorship of Cuspius Fadus, a Roman eques (knight) who served as the first procurator 
(governor) of the province of Judea after it reverted to direct Roman rule following the death of 
King Herod Agrippa I in AD 44. Fadus was appointed by Emperor Claudius shortly after 
Agrippa's death to restore direct Roman administration over Judea and surrounding areas, 
preventing potential interference from the Syrian legate, a high-ranking official appointed to 
represent or act with delegated authority from a superior, (who was seen as hostile to Jewish 

interests). 

Fadus quickly quelled border disputes and violence between Jews in Perea and the people of 
Philadelphia (a city in the Decapolis), executing or punishing instigators and clearing the region 
of some banditry (including capturing and executing the arch-robber Tholomy). He attempted to 
regain custody of the high priest's sacred vestments (which had been returned to Jewish control 
under previous arrangements), storing them in the Antonia Fortress under Roman guard. This 
provoked strong Jewish opposition as a perceived violation of religious autonomy. A Jewish 
delegation appealed to Claudius in Rome (with support from the young Agrippa II, who was in 
the imperial court), and the emperor revoked Fadus's demand, allowing the vestments to remain 
under Jewish control. 

Fadus suppressed the movement of Theudas, a charismatic figure described as a magician, 
charlatan, or false prophet. Theudas persuaded many people (Josephus says "a great part of the 
people"; Acts 5:36 mentions about 400) to follow him to the Jordan River, promising to divide 
its waters (echoing Moses and Joshua) as a sign of divine favor and liberation. Fadus sent 
cavalry to intercept them, killing many followers, capturing others, and beheading Theudas 
himself—his head was brought to Jerusalem as proof.  

This is the most notable "false messiah" or prophetic claimant during Fadus's tenure. 

AD 52 to 59 – Josephus also wrote about the various imposters that appeared during the rule of 
Marcus Antonius Felix, the Roman procurator (governor) of the province of Judea. Felix was 
appointed by Emperor Claudius (whose freedman he had been) as successor to Governor 
Ventidius Cumanus. Felix rose from humble origins as a former slave to this powerful position, 
aided by his brother Pallas’s influence in Rome. His tenure is best known as a period of unrest, 
corruption, cruelty, and misrule. Felix suppressed bandits and zealots harshly (e.g., crucifying 
many), but tolerated or even used groups like the Sicarii for his own ends, including the 
assassination of the high priest Jonathan. The Sicarii (Latin for “dagger-men,” from sica, a 
curved dagger or short sword) were an extremist Jewish militant group active in Judea during the 
mid-to-late 1st century AD, particularly in the decades leading up to and during the First Jewish–
Roman War (AD 66–73/74). They are known almost exclusively from the writings of the 
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Josephus (in The Jewish War and Antiquities of the Jews), with a brief New Testament reference 

(Acts 21:38). 

At the start of the Jewish revolt (66 AD): Sicarii elements joined rebels in seizing parts of 
Jerusalem, committing acts to provoke full war. In a later phase a group of Sicarii (led by figures 
like Menahem ben Judah early on, then Eleazar ben Yair) retreated to the fortress 
of Masada after Jerusalem’s fall in AD 70. In AD 73/74, facing Roman siege under Flavius 
Silva, the ~960 defenders (including families) committed mass suicide rather than surrender—
Josephus’s dramatic account (possibly exaggerated) describes lots drawn to kill one another, 
with the last survivors taking their own lives. 

In Acts 21:38, when the Apostle Paul was arrested in Jerusalem (c. 57–59 AD), the Roman 
tribune (Claudius Lysias) mistook him for this figure, asking: “Are you not the Egyptian, then, 
who recently stirred up a revolt and led the four thousand men of the Assassins [sicarii] out into 
the wilderness?” This cross-reference confirms the event’s notoriety and links the Egyptian to 
sicarii-like militants (though Josephus doesn’t explicitly call his followers sicarii in the main 
accounts). 

Felix also dealt violently with messianic figures, such as an Egyptian prophet leading followers 
toward Jerusalem. He was a 1st-century Jewish charismatic leader and messianic claimant. In 
Josephus’ The Jewish War (Book 2, 13.5; sections 261–263): He describes the Egyptian as a 
“false prophet” and impostor who gathered about 30,000 deluded followers (likely an 
exaggeration) from the wilderness, led them to the Mount of Olives (overlooking Jerusalem), and 
promised that the city’s walls would fall at his command (echoing Joshua at Jericho). His goal 
was to enter the city, overpower the Roman garrison, and rule tyrannically. Felix sent troops; 
many followers were killed (~400) or captured (~200), but the Egyptian escaped and 
disappeared. 

In Acts 23–24, we read that Felix presided over the trial of the Apostle Paul in Caesarea. Paul 
was imprisoned for about two years under him (roughly AD 57–59), partly because Felix hoped 
for a bribe and partly to placate Jewish leaders. Felix’s wife was Drusilla, a Jewish princess 
(sister of Agrippa II) whom he had enticed away from her previous husband. 

Felix’s rule was marked by oppression, bribery, and failure to quell growing tensions between 
Jews and Romans/Syrians (e.g., riots in Caesarea). He was recalled to Rome around AD 59–60 
under Emperor Nero, succeeded by Porcius Festus, and escaped severe punishment thanks to his 
connections. Coins (bronze prutah) struck during his governorship under Claudius also survive 

as artifacts from that era. 

The period was marked by significant unrest, including the rise of several charismatic figures 
whom the historian Flavius Josephus describes as impostors, deceivers, false prophets, or 
charlatans. These individuals often promised divine signs of liberation from Roman rule, 
gathered followers (frequently leading them into the wilderness), and were seen by Romans as 
threats to order—sometimes blending prophetic claims with messianic expectations of 

deliverance, signs, or kingship. 

132 A.D – The most prominent false messiah came later: Bar-Cochba led a major insurrection 
under Hadrian in 132 A.D., and Rabbi Akiba, a celebrated teacher, proclaimed Simon (Bar-
Cochba’s actual name) as the Messiah, applying prophecies from Numbers and Haggai to him3. 
Throughout Jewish history, numerous pseudo-messiahs emerged, particularly in the 16th and 
17th centuries, including figures like Sabbatai Zevi (born 1626), whose activities created 

significant upheaval in western Europe before he converted to Islam3\. 

1 Richard A. Horsley, Jesus and the Powers: Conflict, Covenant, and the Hope of the Poor (Minneapolis, MN: 

Fortress Press, 2011), 187. 
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Daniel Chapter 7-9: Who, When and What of the 
Eschaton? 

Historical context of Daniel’s vision 
Daniel 7:1-7 - the vision recorded in this chapter occurred, according to Daniel, “In the first year 
of Belshazzar king of Babylon” (v. 1), probably the year 553 B.C. or fourteen years before the 
Medes and the Persians conquered Jerusalem. For reference purposes here is a listing of the 

empires that conquered Jerusalem: 

925 BC Egyptian Empire (under Pharaoh Shishak/Sheshonq I) - Sacked the city during 
the reign of Rehoboam (1 Kings 14:25–26; 2 Chronicles 12:9). Not a full 
occupation but a major raid. 

701 BC Neo-Assyrian Empire (under Sennacherib) - Laid siege to Jerusalem during 
Hezekiah's reign but did not fully capture it; the city paid tribute and survived (2 
Kings 18–19; Assyrian records confirm). 

597 BC Neo-Babylonian Empire (under Nebuchadnezzar II) — (first capture) and 
587/586 BCE (final conquest and destruction). First: Captured the city, exiled 
King Jehoiachin, and installed Zedekiah. Second: Besieged and destroyed 
Jerusalem, razed the First Temple, and exiled much of the population (Babylonian 

captivity). 

539 BC Achaemenid Persian Empire (under Cyrus the Great) — Conquered the 
Babylonian Empire, gaining control of Jerusalem (and the region) peacefully; 
Cyrus allowed Jews to return and rebuild the Temple (no violent conquest of the 

city itself, but empire change). 

332 BC Macedonian/Hellenistic Empire (under Alexander the Great) - Conquered the 
region (including Jerusalem) during his campaign against Persia; the city 
submitted without major resistance. 

198 BC Seleucid Empire (Hellenistic Syrian branch, under Antiochus III the Great) - 
Took control from the Ptolemies (Egyptian Hellenistic rulers) after the Battle of 
Panium; later, Antiochus IV Epiphanes controlled and desecrated the Temple 
(leading to the Maccabean Revolt). 

63 BC Roman Republic/Empire (under Pompey the Great) - Pompey captured Jerusalem after 
intervening in a Hasmonean civil war; incorporated Judea into Roman control. Later, in 70 CE, 

Titus destroyed the Second Temple and sacked the city during the First Jewish-Roman War. 

The book of Daniel is not arranged strictly in chronological order. Chapters 1–6 focus mainly on 
historical narratives from Daniel's life in Babylon, while chapters 7–12 shift to his prophetic 
visions (with some later events mixed in). 

Daniel's vision of the four beasts (described in Daniel chapter 7) occurred before the events of 
Belshazzar's feast in Daniel chapter 5. Belshazzar served as co-regent with his father Nabonidus 
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starting around 553 BC (estimates vary slightly between 553–556 BC but commonly placed at 

~553 BC). This places the “four beasts’ vision” about 14 years before the fall of Babylon. 

Daniel chapter 5 (Belshazzar's feast, the handwriting on the wall, and his death) occurs on the 
final night of the Babylonian Empire in 539 BC, when Cyrus the Great and the Medo-Persians 
conquered the city. Belshazzar was slain that night, marking the end of Babylonian rule. Thus, 
the vision in chapter 7 is a flashback—it happened earlier in Belshazzar's reign (during his early 
years as co-regent), well before the dramatic feast and the empire's collapse described in chapter. 
This chronological placement is widely accepted: the vision comes between the events of chapter 
4 (Nebuchadnezzar's humbling) and chapter 5 (Belshazzar's downfall). 

King Belshazzar hosts a massive banquet for a thousand of his lords (nobles), along with their 
wives and concubines. He drinks wine heavily in front of them, and in his drunken state, he 
orders the gold and silver vessels—sacred items looted from the Temple in Jerusalem by his 
"father" (ancestor) Nebuchadnezzar decades earlier (see Daniel 1)—to be brought in. 

They use these holy vessels to drink wine while praising Babylonian gods of gold, silver, bronze, 
iron, wood, and stone. This act is blatant blasphemy and defiance against Yahweh, mocking the 

earlier humbling of Nebuchadnezzar (Daniel 4) and challenging God's authority over empires. 

The feast occurs amid a siege: historical records (including Herodotus and Babylonian 
chronicles) confirm Babylon was under attack by the Persians, yet the city walls were considered 

impregnable, leading to overconfidence and revelry. 

 

Daniel’s Visions before the Belshazzar feast 
The Four Beasts 
Daniel 7:1–8 (ESV) 7 In the first year of Belshazzar king of Babylon, Daniel saw a dream and 

visions of his head as he lay in his bed.  
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Then he wrote down the dream and told the sum of the matter. 2 Daniel declared, “I saw in my 
vision by night, and behold, the four winds of heaven were stirring up the great sea. 3 And four 
great beasts came up out of the sea, different from one another. 4 The first was like a lion and had 
eagles’ wings. Then as I looked its wings were plucked off, and it was lifted up from the ground 
and made to stand on two feet like a man, and the mind of a man was given to it. 5 And behold, 
another beast, a second one, like a bear. It was raised up on one side. It had three ribs in its 
mouth between its teeth; and it was told, ‘Arise, devour much flesh.’ 6 After this I looked, and 
behold, another, like a leopard, with four wings of a bird on its back. And the beast had four 
heads, and dominion was given to it. 7 After this I saw in the night visions, and behold, a fourth 
beast, terrifying and dreadful and exceedingly strong. It had great iron teeth; it devoured and 
broke in pieces and stamped what was left with its feet. It was different from all the beasts that w
ere before it, and it had ten horns. 8 I considered the horns, and behold, there came up among 
them another horn, a little one, before which three of the first horns were plucked up by the 
roots. And behold, in this horn were eyes like the eyes of a man, and a mouth speaking great 
things. 

Daniel recorded seeing this vision of “the four winds of heaven churning up the great sea” (7:2). 
The four beasts came up out of the sea (vv. 2–3). Daniel 7:2 initiates a vision that presents the 
same world empires shown to Nebuchadnezzar in chapter 2, but from a different perspective—
Daniel sees them as vicious beasts rather than as outward displays of power1. The verse describes 
“the four winds of the heaven stirring up the great sea,” where the sea represents humanity and 
the churning waters depict the restlessness and turmoil that characterize human nations 
throughout history1. In symbolic biblical passages, winds denote wars, strife, and divine 

judgments2. 

From this turbulent sea emerge four different beasts representing the great world empires, which 
are human in origin and vicious in character.1 The number four symbolizes the world in biblical 
symbolism, and these four beasts represent the sum total of worldly power that develops 

throughout history1. 

The theological significance lies in the contrast between how humans and God perceive earthly 
kingdoms. Nebuchadnezzar had witnessed these same empires in their outward glory as metals in 
a great image and saw God’s kingdom as a stone that would eventually fill the earth1. Daniel’s 
vision, by contrast, emphasizes the trials preceding God’s glorious triumph1, revealing that what 
appears magnificent to human eyes—imperial power and dominion—is predatory and 
destructive from God’s perspective. The vision establishes that despite the apparent strength of 
earthly kingdoms; they remain subject to divine judgment and will ultimately be superseded by 

God’s eternal kingdom. 

1 James E. Smith, The Major Prophets, Old Testament Survey Series (Joplin, MO: College Press, 1992), 

576–577. 

2 Finis Jennings Dake, The Dake Annotated Reference Bible (Dake Publishing, 1997). 
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1. First Beast: The first beast was compared to a lion having the wings of an eagle (v. 4). As 
Daniel watched, the wings were torn off and the eagle was lifted several feet off the ground, 

and “the heart of a man was given to it” (v. 4). Daniel 7:4 depicts Babylon through the 

symbol of a lion with eagle’s wings1, representing the empire’s dominance during Daniel’s 
era. The lion as the most exalted beast on four legs and the eagle as the most magnificent 
flying creature together signify the greatest kingdom2—a parallel to the golden head in 
Nebuchadnezzar’s vision in Daniel 21. The eagle and lion symbolize speed, strength, and 
superiority, all characteristic of Babylon’s rise to power1. Archaeologists have discovered 
that winged lions were frequently used in Babylon as national symbols, with two huge, 
winged lions standing at the entrances of the king’s palaces1. 

The vision’s second part—where the wings are plucked off and the beast stands on two feet 
with a human heart—requires careful interpretation. The removal of wings can be understood 
as a judgment limiting the beast’s speed and range2. However, the beast standing on two feet 
like a human and obtaining a human heart appears as a reward rather than punishment—a 
blessing, not a curse2. This transformation parallels Daniel 4’s account of Nebuchadnezzar, 
whose pride was punished with seven years of insanity, followed by his recognition of God’s 
omnipotence and restoration to power1. The passage alludes to Nebuchadnezzar’s humbling 
and subsequent restoration—after acknowledging that “the Most High is sovereign over the 
kingdoms of men,” his sanity was restored and he was given the heart or mind of a man once 

more2. 

1 Marni Shideler McKenzie, God’s Perfect Plan (Dickson, TN: Explorer’s Bible Study, 1999), 1:100–

103. 

2 William B. Nelson, Daniel, ed. W. Ward Gasque, Robert L. Hubbard Jr., and Robert K. Johnston, 

Understanding the Bible Commentary Series (Grand Rapids, MI: Baker Books, 2013), 182–183. 

2. Second Beast: Daniel then had a vision of a second beast described as “like a bear. It was 
raised up on one of its sides, and it had three ribs in its mouth between its teeth. It was told, 
‘Get up and eat your fill of flesh!’” (v. 5). Daniel 7:5 depicts a second beast resembling a 

bear, which represents the Medo-Persian kingdom1. The bear functions as a symbol of 

the empire’s character—Medo-Persia was well known for its strength and fierceness in 
battle1. The bear being “raised up on one side” indicates that the Persians held greater 
prominence within the Medo-Persian alliance1. This detail reflects the political reality that 
while both Medes and Persians composed the empire, Persia ultimately dominated the 

partnership. 

The most vivid imagery involves the bear’s consumption of prey. The bear “had three ribs in 
its mouth between its teeth; and it was told, ‘Arise, devour much flesh.’” The ribs were the 
vanquished nations—apparently Lydia (conquered 546 BC), Babylon (conquered 539 BC), 
and Egypt (conquered 525 BC).[1] This prophecy captures the empire’s aggressive expansion 
and military conquests that characterized its rise to power. 

The bear vision parallels Nebuchadnezzar’s dream in Daniel 2, where the Medo-Persian 
Empire appeared as the silver breast and arms of the great image. While the golden head 
represented Babylon’s superior splendor, the silver arms symbolized an empire that was 
powerful yet inferior to its predecessor. The bear imagery reinforces this same progression—
each successive kingdom maintains strength but represents a step down from the previous 
empire’s glory, moving toward the final earthly kingdom before God’s eternal rule. 

1 Ron Rhodes, God’s Prophetic Blueprint in Daniel and Revelation: A Comprehensive Guide to 
Understanding the End Times (Eugene, OR: Harvest Prophecy, 2026), 183. 
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3. Third Beast: A third beast was revealed. It resembled a leopard with four wings such as a 
bird would have and four heads. This beast also “was given authority to rule” (v. 6). The 
third beast in Daniel’s vision resembles a leopard equipped with four bird-like wings and 
four heads, to which dominion was given1. This hybrid creature—part leopard, part bird—is 
highlighted as unnatural through its four wings and four heads2. The beast’s identity 

represents the Greek Empire under Alexander the Great. Early Christian 

interpreters connected this leopard to Alexander of Macedon, understanding the four heads as 
representing Alexander’s four successors—the generals who divided his empire after his 
death1. The multiple heads symbolize the fragmentation of Alexander’s vast kingdom into 
distinct regional powers following his untimely death. The four wings emphasize the 
leopard’s swiftness and mobility, reflecting the rapid expansion and movement characteristic 
of Alexander’s military campaigns. Unlike the lion’s two legs or the bear’s earthbound 
nature, this creature’s aerial capacity captures the speed with which the Greek Empire 
conquered territories across the Mediterranean and Near East. 

The vision communicates that God’s people experience oppression in the present and into the 
future, but at the end of time God will intervene to rescue them2. The progression from 
Babylon through Persia and Greece to Rome demonstrates that despite the apparent 
dominance of successive earthly powers, each kingdom eventually gives way to the next, 
pointing toward God’s ultimate sovereignty and the establishment of His eternal kingdom 
when Christ returns. 

1 Christian Thrue Djurslev, Alexander the Great in the Early Christian Tradition: Classical Reception and 

Patristic Literature (New York, NY: Bloomsbury Academic, 2019), 111–112. 

2 D. A. Carson, ed., NIV Biblical Theology Study Bible (Grand Rapids, MI: Zondervan, 2018), 1502. 

4. Fourth Beast: The fourth beast revealed to Daniel was by far the most important and the 
most frightening. Daniel described it as being very powerful. “It had large iron teeth; it 
crushed and devoured its victims and trampled underfoot whatever was left. It was different 
from all the former beasts, and it had ten horns” (v. 7). The fourth beast defies description 
using conventional animal categories1, representing a creature so unprecedented that Daniel’s 
vision moves beyond familiar earthly imagery. This beast was terrifying and dreadful, 
exceedingly strong, with great iron teeth that devoured and crushed, and it trampled down 

whatever it did not eat1. 

The beast’s head bore ten horns, symbolizing multiplied strength1, and its metallic 
composition with iron teeth made it unnatural and fearsome2. This beast represents the 

Roman Empire, with its iron teeth paralleling the iron legs of Nebuchadnezzar’s statue, 

emphasizing Rome’s ruthlessness and unprecedented power, longevity, and influence that far 
surpassed earlier empires1. The vision’s climax comes with a small horn that arose among the 
ten, uprooting three of them and possessing eyes and a mouth that spoke arrogantly1. The ten 
horns likely signify ten rulers or kingdoms, with scholars noting that from Julius Caesar to 
Domitian there were twelve Caesars, though two reigned for only a few months1. Some 
scholars understand this horn to refer to Antiochus IV Epiphanes, but many have understood 
it to refer to the Antichrist1.  

It should be noted that Antiochus IV had no formal position within the Roman Empire 
(which was still a republic and not yet an empire in the imperial sense), but his life and reign 
were heavily influenced by Rome: as a former hostage, an admirer of its ways, a cautious ally 
paying tribute, and ultimately a king forced to submit to Roman demands. This Roman 
oversight limited Seleucid expansion and contributed to the broader shift toward Roman 
dominance in the eastern Mediterranean. His conflicts are best remembered for his 
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persecution of Jews and the Maccabean Revolt, but Rome's shadow loomed large over his 

ambitions. 

The overarching message in this portion of Daniels vision is that God’s people experience 
oppression now and into the future, but at the end of time God will intervene to rescue them2. 
The fourth beast’s terrifying dominance ultimately gives way to divine judgment and the 

establishment of God’s eternal kingdom. 

1 Crossway Bibles, The ESV Study Bible (Wheaton, IL: Crossway Bibles, 2008), 1600. 

2 D. A. Carson, ed., NIV Biblical Theology Study Bible (Grand Rapids, MI: Zondervan, 2018), 1502. 

Emergence of the Little Horn and the Heavenly Court  
As Daniel continued to watch, he saw an eleventh horn “a little one, which came up among 
them; and three of the first horns were uprooted before it. This horn had eyes like the eyes of a 

man and a mouth that spoke boastfully” (v. 8). 

The vision then shifted from the four beasts emerging from the great sea to a scene in heaven. 
Daniel saw one described as “the Ancient of Days” (v. 9). The clothing and hair of the one he 
saw was white and His throne “was flaming with fire, and its wheels were all ablaze” (v. 9). 
Further, as he looked at the scene “A river of fire was flowing, coming out from before Him. 
Thousands upon thousands attended Him; ten thousand times ten thousand stood before Him. 
The court was seated, and the books were opened” (v. 10). 

Daniel 7:11–14. Daniel continued to watch the vision of heaven until he saw “the beast was slain 
and its body destroyed and thrown into the blazing fire” (v. 11). This referred to the fourth beast 
or the last of the four. He witnessed also, however, that the first three beasts “had been stripped 
of their authority, but were allowed to live for a period of time” (v. 12). 

The climax of the vision was when he saw “one like a Son of man, coming with the clouds of 
heaven. He approached the Ancient of Days and was led into His presence. He was given 
authority, glory and sovereign power; all peoples, nations and men of every language worshiped 
Him. His dominion is an everlasting dominion that will not pass away, and His kingdom is one 

that will never be destroyed” (vv. 13–14). 

If Daniel 7 had closed with verse 14, based on other Scripture, one could almost understand a 

portion of the vision. Like the image in chapter 2, the four beasts represented four kingdoms 

The little horn represented a ruler who would come up last in the fourth kingdom who would be 
a world conqueror. Just as the image was destroyed in Daniel 2, so the fourth beast was 
destroyed by fire (7:11). The first three beasts were distinguished from the fourth in that instead 
of being cut off, they were allowed to continue for a time, that is, each was absorbed in the 
kingdom that followed in contrast to the fourth kingdom which will be suddenly destroyed (v. 

12). 

The coming of the Son of man (v. 13) could be understood to refer to the coming of Jesus Christ 
as the Messiah in His second coming, as Christ Himself used this expression “a Son of man” in 
many references to Himself in the New Testament (Matt. 8:20; 9:6; 10:23; 11:19; 12:8, 32, 40; 

etc.). 

This passage referred to Jesus Christ in His incarnation approaching “the Ancient of Days” (Dan 
7:13), an obvious reference to God the Father. The reference to giving Him complete authority 
over all peoples would be fulfilled in His millennial kingdom which, as far as dominion is 

concerned, will continue forever (v. 14). 

Daniel 7:15–22. Daniel did not immediately understand the image, and he approached one 
standing by, probably an angel, and asked the meaning of the vision (vv. 15–16). Daniel was 
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told, “The four great beasts are four kingdoms that will rise from the earth. But the saints of the 
Most High will receive the kingdom and will possess it forever—yes, forever and ever” (vv. 17–
18). 

Daniel was particularly concerned about the meaning of the fourth beast which was given special 
emphasis in the vision. Daniel wrote, “Then I wanted to know the true meaning of the fourth 
beast, which was different from all the others and most terrifying, with its iron teeth and bronze 
claws—the beast that crushed and devoured its victims and trampled underfoot whatever was 
left. I also wanted to know about the ten horns on its head and about the other horn that came up, 
before which three of them fell—the horn that looked more imposing than the others and that had 

eyes and a mouth that spoke boastfully” (vv. 19–20). 

Before Daniel had an opportunity to hear the answer, he wrote, “As I watched, this horn was 
waging war against the saints and defeating them, until the Ancient of Days came and 
pronounced judgment in favor of the saints and the Most High, and the time came when they 

possessed the kingdom” (vv. 21–22). 

The Emergence of “the” Anti-Christ (Daniel 7:23–28) 
Daniel 7:23–28. Daniel was given this explanation, “The fourth beast is a fourth kingdom that 
will appear on the earth. It will be different from all the other kingdoms and will devour the 
whole earth, trampling it down and crushing it. The ten horns are ten kings who will come from 
this kingdom. After them another king will arise, different from the earlier ones; he will subdue 
three kings. He will speak against the Most High and oppress his saints and try to change the set 
times and the laws. The saints will be handed over to him for a time, times and half a time” (vv. 

23–25). 

 

In this interpretation Daniel was told that the final kingdom described by the fourth beast will 
“devour the whole earth, trampling it down and crushing it” (v. 23). This was an advance over 
anything that had been revealed before. In the vision in chapter 2 the stone destroyed the image, 

but it did not go into detail concerning the end-time form of the empire as this did. 

Daniel was told that the ten horns represented ten kings (7:24). The little horn, representing 
“another king” (v. 24), will differ from the ten horns and will, in fact, conquer three of the horns 
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(v. 24). He will not only be a world ruler who eventually will conquer the whole earth (v. 23), 
but he will also speak against God and will oppress His saints (v. 25). He will attempt to change 
long-accepted laws and times (v. 25), and for a time he will be able to persecute saints. 

 
The Seventy Weeks  
Daniel 9:24–27 (ESV) 24 “Seventy weeks are decreed about your people and your holy city, to 
finish the transgression, to put an end to sin, and to atone for iniquity, to bring in everlasting 
righteousness, to seal both vision and prophet, and to anoint a most holy place. 25 Know therefore 
and understand that from the going out of the word to restore and build Jerusalem to the coming 
of an anointed one, a prince, there shall be seven weeks. Then for sixty-two weeks it shall be 
built again with squares and moat, but in a troubled time. 26 And after the sixty-two weeks, an 
anointed one shall be cut off and shall have nothing. And the people of the prince who is to come 
shall destroy the city and the sanctuary. Its end shall come with a flood, and to the end there shall 
be war. Desolations are decreed. 27 And he shall make a strong covenant with many for one 
week, and for half of the week he shall put an end to sacrifice and offering. And on the wing of 
abominations shall come one who makes desolate, until the decreed end is poured out on the 
desolator.” 

 

 

Daniel 9:24–27 presents one of Scripture’s most debated prophecies, with interpreters 
fundamentally disagreeing about whether the timeframes are literal or symbolic and how they 
relate to Christ’s coming. 

Some interpreters treat the “seventy ‘sevens’” as symbolic rather than literal, viewing them as 
consecutive periods culminating in Christ’s earthly ministry1. According to this reading, two 
distinct time segments span from the decree to rebuild Jerusalem until Christ’s arrival, with “the 
Anointed One, the ruler” referring to Jesus himself1. In the final week, the Jewish people reject 
and execute the Messiah, after which Titus destroys Jerusalem and the temple, though Christ 
“confirms a covenant with many for one ‘seven.’”1 The Messiah’s death renders the covenant of 
grace effective and terminates the Jewish sacrificial system, removing the temple from God’s 
redemptive plan1.  

An alternative approach emphasizes continuity within Daniel’s broader theological framework. 
The seventy weeks describe the period between Daniel’s time and God’s ultimate kingdom 
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establishment, paralleling the resolution presented in Daniel 2, 7, 8, and 10–122. The temple’s 
reconstruction and anointing evoke the 2 Samuel 7:13 promise of a Davidic king who would 
build God’s house with an eternally established throne—the temple and king representing two 

aspects of a single hope2.  

Three interpretive challenges persist:  

1. Whether “sevens” are symbolic or literal weeks of years 
2. The precise historical starting point for the countdown 

3. Whether the prophecy is fundamentally messianic3.  

These unresolved questions explain why this passage remains central to debates about biblical 

chronology and eschatology. 

1 Gordon R. Lewis and Bruce A. Demarest, Integrative Theology: Spirit-Given Life: God’s People, Present 
and Future, Integrative Theology (Grand Rapids, MI: Zondervan, 1994), 3:390–391. 

2 James M. Hamilton Jr., With the Clouds of Heaven: The Book of Daniel in Biblical Theology, ed. D. A. 

Carson, New Studies in Biblical Theology (Downers Grove, IL; England: Apollos; InterVarsity Press, 

2015), 32:117. 

3 Walter A. Elwell and Barry J. Beitzel, “Seventy Weeks, Daniel’s,” in Baker Encyclopedia of the Bible 

(Grand Rapids, MI: Baker Book House, 1988), 2:1930. 

The angel Gabriel delivers the "Seventy Weeks" prophecy (or "Seventy Sevens") to Daniel in 
response to his prayer about the end of Israel's 70-year exile in Babylon (referencing Jeremiah's 
prophecy). 

The time factor 
The time factor was represented as “time, times and half a time” (v. 25). Though this time factor 
was not transparent, by comparing this with other Scriptures it was evident that what he was 
talking about was a period of three-and-a-half years, a time representing one year, the plural 

“times” representing two, and then adding “half a time” (v. 25) representing a half a year.  

This will be seen to correspond to the last half of the seven-year period described in Daniel 9:27, 
the forty-two months described in Revelation 13:5, and the 1,260 days spoken of in Revelation 
11:3. The fact that the word “time” represented a year was also illustrated in Daniel 4:16, 23, 25, 
32. The similar expression “a time, times and half a time” was indicated in Revelation 12:14, 
also representing three-and-a-half years. In all these cases the probability was that it referred to 

the last three-and-a-half years preceding the second coming of Christ to the earth. 

The description of the final ruler as one that ruthlessly “crushed and devoured its victims and 
trampled underfoot whatever was left” (Dan. 7:19) was characteristic of the Roman Empire 
historically and was here applied to its final form when it comes to the status of a world 

dictatorship in the last three-and-a-half years before the Second Coming. 

The minute description given here of the end time, the fourth beast, and the ten horns followed 
by the eleventh horn that gained control of three has never been fulfilled in history. Some 
expositors have attempted to find ten kings of the past and the eleventh king who would arise to 
somehow fulfill this prophecy, but there is nothing corresponding to this in the history of the 
Roman Empire. The ten horns do not reign one after the other, but they reign simultaneously. 
Further, they were not the world empire, but they were the forerunner to the little horn which 
after subduing three of the ten horns will go on to become a world ruler (v. 23; Rev. 13:7). 

Key elements and common interpretation of the term “weeks” 
Weeks ( םיעִ֖בֻשָׁ ) šā·ḇǔ·ʿîmʹ The Hebrew term translated "weeks" literally means "sevens". In 
context—Daniel reflecting on 70 years of judgment—the "sevens" are widely understood as 

https://ref.ly/Da8
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weeks of years (7-year periods), so 70 weeks = 490 years. This is a period decreed by God for 

Israel and Jerusalem to accomplish six major purposes (v. 24): 

1. Finish transgression 
2. Put an end to sin 
3. Atone for iniquity 
4. Bring in everlasting righteousness 
5. Seal up vision and prophecy 

6. Anoint a most holy place (or "most holy one") 

The timeline breaks down into: 

• 7 weeks (49 years): Often linked to the rebuilding of Jerusalem after the exile. 

• 62 weeks (434 years): Leading to the arrival of "an anointed one" (Messiah the Prince). 

• Total so far: 69 weeks (483 years). 

• 1 final week (7 years): Involves a covenant, the stopping of sacrifice/offering midway, 
abomination that causes desolation, and judgment on the desolator. 

Verse 26 describes an "anointed one" being "cut off" (killed) after the 62 weeks, followed by the 

destruction of the city and sanctuary by "the people of the prince who is to come." 

Main interpretive views of the time factor 
Christians generally see this as a messianic prophecy pointing to Jesus, but views differ on 
timing and details. First, we must understand the decrees that were issued and by whom: 

Persian Kings followed in the progression: Cyrus the Great → Cambyses II → (brief 
interregnum with Bardiya/Gaumata) → Darius I → Xerxes I → Artaxerxes I → and later kings. 

Decree Issuer Approximate 
Date 

Biblical 
Reference 

Key Provisions and Focus 

Cyrus's 
Decree 

Cyrus the 
Great (King of 
Persia) 

538 BC Ezra 1:1–4; 
2 
Chronicles 
36:22–23 

Allowed Jewish exiles to return to 
Jerusalem from Babylon. Authorized 
rebuilding of the temple (House of God) in 
Jerusalem. Provided voluntary offerings 
from Persians and returned temple vessels 
seized by Nebuchadnezzar. Focus: 
Primarily on temple reconstruction to 
restore worship. This marked the end of 
the 70-year Babylonian exile prophesied 
by Jeremiah. Historical corroboration 
exists in the Cyrus Cylinder, which 
mentions Cyrus's policy of repatriating 
displaced peoples and restoring temples. 

Darius's 
Decree 

Darius I (King 
of Persia) 

Around 520–
519 BC 

Ezra 6:1–12 Cyrus the Great (also Cyrus II): reigned 
approximately 550–530 BC. He founded 
the empire. Cambyses II: his son and 
immediate successor, reigned 530–522 
BC. He is best known for conquering 
Egypt in 525 BC. Darius I (Darius the 
Great): took the throne in 522 BC after 
Cambyses's death and a brief, disputed 
reign by Bardiya (or an impostor), ruling 
until 486 BC. Darius issued his decrees 
after opposition halted temple work (under 
Cambyses – see Ezra 4). Darius searched 
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Decree Issuer Approximate 
Date 

Biblical 
Reference 

Key Provisions and Focus 

Persian archives, found Cyrus's original 
decree, and confirmed it. Ordered local 
governors (e.g., Tattenai) to cease 
interference, provide materials (timber, 
salt, wine, oil) from royal treasury, and 
funded daily sacrifices. Threatened severe 
penalties for non-compliance (e.g., 
execution). This support for temple 
rebuilding ensured its completion by 516 
BC.  

Artaxerxes's 
Decree to 
Ezra 

Artaxerxes I 
Longimanus 
(King of 
Persia) 

458/457 BC 
(7th year of his 
reign) 

Ezra 7:11–
26 

Authorized Ezra (a scribe and priest) to 
lead a group of exiles back to Jerusalem 
with silver, gold, and freewill offerings. 
Granted authority to appoint magistrates 
and judges to enforce Jewish law. 
Provided funds from the royal treasury for 
temple sacrifices and utensils if needed. 
Exempted temple personnel from taxes. 
Allowed Ezra to teach and enforce the 
Law of God in the province. This resulted 
in religious and civil restoration, 
strengthened temple worship, the Jewish 
legal system, and community governance 
in Jerusalem, though not directly 
mandating physical rebuilding of 
structures beyond provisions for the 
temple. 

Artaxerxes's 
Decree to 
Nehemiah 

Artaxerxes I 
Longimanus 
(King of 
Persia) 

445/444 BC 
(20th year of 
his reign) 

Nehemiah 
2:1–8 

Granted to Nehemiah (the king's 
cupbearer) upon his request letters for safe 
passage through provinces and access to 
timber from the king's forest for rebuilding 
city gates, walls, and Nehemiah's 
residence. Reversed an earlier halt on 
construction (Ezra 4:21). This resulted in 
the physical rebuilding of Jerusalem's city 
infrastructure (walls, gates, streets) for 
defense and stability, in "troubled times." 
This enabled the fortification of the city, 
completed in 52 days despite opposition 
(Nehemiah 6:15). 

 

Historic/Messianic View (common among amillennial and postmillennial interpreters): 

• The 69 weeks (483 years) run from a decree to rebuild Jerusalem (e.g., Artaxerxes' decree 
in 445/444 BC or earlier ones) to Jesus' ministry or triumphal entry around AD 30–33. 

• The "anointed one cut off" = Jesus' crucifixion. 

• The destruction in v. 26 = Roman destruction of Jerusalem and the temple in AD 70. 

• The final (70th) week centers on Jesus' ministry and death, which confirms the new 
covenant, ends the need for Old Testament sacrifices (by His atoning death), and brings 
spiritual fulfillment of the six purposes in v. 24 through the gospel. 
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• The "he" in v. 27 who makes/strengthens the covenant = Messiah (Jesus), not an 
Antichrist figure. 

• The "abomination that makes desolate" ties to AD 70 events (as Jesus references in 
Matthew 24:15). 

Artaxerxes' decree in 445/444 BC refers to the royal permission granted by Artaxerxes I 
Longimanus (king of Persia from 465–424 BC) to Nehemiah, as recorded in the Bible in 
Nehemiah 2:1–8. This event occurred in the 20th year of Artaxerxes' reign. Depending on the 
calendar reckoning (Persian vs. Jewish/Nisan-based) and exact timing within the month of Nisan 
(spring, roughly March/April), scholars date it to either late 445 BC or early 444 BC—hence the 

common reference to "445/444 BC." 

Nehemiah, who served as the king's cupbearer (a trusted position), received distressing news 
about Jerusalem: its walls were broken down, gates burned, and the people in distress (Nehemiah 
1). In Nisan of the 20th year, while serving wine to the king, Nehemiah appeared sad. When 

questioned, he explained the situation and boldly requested: 

• Permission to go to Judah (Jerusalem) to rebuild the city and its walls. 

• Safe-conduct letters for travel through Persian provinces. 

• Timber from the king's forest (guarded by Asaph) for beams, gates, the city wall, and his 
own residence. 

The king granted these requests "because the good hand of my God was upon me" (Nehemiah 
2:8). The Bible describes this as the king providing letters (safe passage and material 
authorization), not a full formal "decree" like the one given to Ezra earlier (Ezra 7). However, it 
functioned as official royal authorization to proceed with rebuilding Jerusalem's infrastructure, 
especially its defensive walls and gates. This was a reversal from an earlier order by the same 
king halting such work (Ezra 4:21–23), showing a change in policy or personal favor toward 

Nehemiah. 

In discussions of the "Seventy Weeks" prophecy (Daniel 9:25: "from the going out of the word to 
restore and build Jerusalem"), this 445/444 BC authorization is a key candidate for the starting 
point among many interpreters, particularly in dispensational premillennial views (e.g., 

popularized by Sir Robert Anderson in The Coming Prince). Reasons include: 

• It explicitly focuses on rebuilding Jerusalem's city (walls, gates, streets/moat), matching 
Daniel's emphasis on the city rather than just the temple (which had already been rebuilt 

under earlier decrees). 

• Using 360-day "prophetic years," 483 years (69 weeks) from spring 445 BC calculates to 
around AD 32–33, aligning with Jesus' triumphal entry (His public presentation as 
Messiah) and subsequent crucifixion. 

Historicist or amillennial interpreters prefer Artaxerxes' earlier decree to Ezra in 458/457 BC 
(Ezra 7), arguing it more fully authorized the restoration of civil/religious order in Jerusalem as a 
whole. The 445/444 BC event is widely accepted historically as factual, supported by biblical 
archaeology, Persian records (e.g., Elephantine papyri confirming Artaxerxes I's reign and 
officials like Sanballat), and extrabiblical sources like Josephus. If calculating the timeline for 
Daniel's prophecy or comparing the decrees (Cyrus, Darius, Artaxerxes to Ezra, Artaxerxes to 
Nehemiah), this one stands out for its direct tie to physical rebuilding of the city in troubled 
times 

Dispensational Premillennialist (common in evangelical circles emphasizing a future 
rapture/tribulation): 

• The first 69 weeks lead to Jesus' first coming (often pinpointed to His triumphal entry). 
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• After the Messiah is "cut off" (crucified), there is a gap (the current church age). 

• The 70th week is future:  
o A 7-year tribulation period where a coming prince (Antichrist) makes a covenant 

with Israel, breaks it midway (stopping temple sacrifices), sets up the abomination 
of desolation, leading to great tribulation before Christ's second coming. 

• The six purposes in v. 24 will be fully realized in a future millennial kingdom for Israel. 

o Finish transgression 
o Put an end to sin 
o Atone for iniquity 
o Bring in everlasting righteousness 
o Seal up vision and prophecy 
o Anoint a most holy place (or "most holy one") 

From interpreting Book of Daniel 9:24–27, especially the prophecy of the “Seventy Weeks” 
many Christian scholars (not all) argue that the timeline from a decree to rebuild Jerusalem leads 
to the time of Jesus Christ’s presentation as Messiah at the Triumphal Entry. Here’s how the 
dates are typically calculated. 

1. Starting point: Decree of Artaxerxes 

• The starting point is the decree by Artaxerxes I, allowing Jerusalem to be rebuilt. 

• Described in Book of Nehemiah 2:1–8 

• Date: 445 BC (sometimes reckoned as 444 BC) 

• Given to Nehemiah to rebuild Jerusalem’s walls and city, not just the temple. 

• This decree is considered significant because Daniel’s prophecy specifically 
mentions rebuilding the city, including streets and walls. 

2. Daniel’s prophecy: “69 weeks” 

• In Daniel 9:25, the prophecy states: From the decree to restore and rebuild Jerusalem 
until the Messiah will be 7 weeks + 62 weeks. That equals: 69 weeks of years 

• In prophetic language: 1 week = 7 years therefore 69 × 7 = 483 years 

3. Prophetic year length 

• Many interpreters (especially in classical evangelical scholarship) assume a 360-day 
prophetic year, based partly on calendars used in ancient prophecy. Therefore 483 
years × 360 days = 173,880 days 

4. Counting forward from 445 BC. One well-known calculation (popularized by Sir Robert 
Anderson) goes like this: 

• Start date = March 14, 445 BC (approximate start of Artaxerxes’ decree) 

• Add 173,880 days to the date of 445 BC = April 6, AD 32 

• April 6, AD 32 is a date proposed as the day of Jesus’ Triumphal Entry into 
Jerusalem (Palm Sunday). 

5. Why some say AD 30 or AD 33 instead. Historians debate the exact year of the crucifixion. 
Common proposals are AD 30 and AD 33. This depends on the date of Passover, the 

governorship of Pontius Pilate, and astronomical calculations of lunar calendars. 

In first-century Judea, the date of Passover (Pesach) was determined based on the lunar 

calendar and the agricultural cycle. Here's how it worked: 

1. The 14th of the Month of Nisan - Passover always falls on the 14th day of the 
Hebrew month of Nisan. This is the date when the Paschal lamb was sacrificed and 
eaten, and the festival began. It usually corresponds to the March-April period in the 
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Gregorian calendar, though the exact dates could shift each year because the Hebrew 

calendar is lunar and adjusts to the solar year. 

2. The Lunar Calendar - The Hebrew calendar is primarily lunar, meaning that 
months begin with the sighting of the new moon. A month is about 29-30 days, so 
the timing of Passover was based on lunar months. 

3. The Sanhedrin and the New Moon – This religious council played a key role in 
determining the official start of each month. They would declare the new moon 
based on visual sightings, and the start of a new month was publicly announced. This 
declaration would mark the beginning of Nisan, and the 14th of Nisan would then be 

calculated 14 days later. 

4. The Role of the Spring Equinox - Passover is also closely tied to the agricultural 
season, specifically the barley harvest. The first barley sheaf (omer) had to be 
offered in the Temple in Jerusalem as part of the Passover observance, and this 
offering typically took place shortly after the beginning of Nisan. The spring 
equinox, which falls around March 20-21, was used as a rough guideline to ensure 
that Passover would fall in the spring season, aligning with the harvest and the 
symbolic themes of redemption and renewal. 

5. The Day of the Week - In the first century, the day of the week that Passover fell on 
wasn't fixed, since the Jewish calendar was based on the moon and not the solar 
year. It could fall on any day of the week. However, the 14th of Nisan always 
marked the beginning of Passover, and it was followed by the Feast of Unleavened 
Bread, which began on Nisan 15 and lasted for seven days. 

6. Challenges and Adjustments - There was occasional tension between local Jewish 
communities regarding the exact calculation of the month, and sometimes disputes 
arose about when to start the new month and thus determine the 14th of Nisan. This 
is one reason why, in later centuries, certain rabbinic calendars and rules (like the 

fixed Jewish calendar used today) were established to eliminate ambiguity. 

7. The Use of a 30-Day Month - If the cloudiness prevented the sighting of the new 
moon for a full day (and it was unclear whether the moon was visible), the Sanhedrin 
might declare that month to have 30 days instead of the usual 29. 

Since the Hebrew months alternate between 29 and 30 days, if the new moon wasn't 
sighted on the 29th day of the previous month, they would complete the full 30 days 
of that month and begin the new month on the 31st day. This method ensured that 
the timing of the festivals, like Passover, was accurate according to the lunar cycle. 

The Principle of "Pikuach Nefesh" (Saving a Life). If the cloud cover or inability 
to sight the moon presented a real concern for public safety or created confusion 
regarding religious observance, the Jewish authorities could invoke the principle of 
Pikuach Nefesh (which means saving a life). This principle allows for some 
flexibility in religious observance when there’s a need to prioritize human well-
being. However, this wouldn't be the usual scenario unless it directly affected the 

ability of the people to prepare for the festival properly. 

Fixed Calendar (Later Development). Eventually, after the destruction of the Second Temple 
in 70 CE, the oral tradition and the Sanhedrin's control over the lunar calendar were replaced by 
a fixed calendar developed by Jewish scholars. This calendar eliminated the reliance on the 
visual sighting of the new moon and instead relied on a pre-calculated system to determine the 
months and festivals. The fixed calendar is the one still used by Jews today. Before this change, 
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if the moon couldn’t be seen and no declaration was made in time, the month of Nisan could be 
delayed by a day (depending on the situation), but the overall festival schedule would eventually 
be adjusted accordingly. 

Because of these uncertainties, not everyone agrees with Anderson’s exact AD 32 result, though 
many still see Daniel’s prophecy as roughly aligning with the time of Jesus. 

• Artaxerxes’ decree → 445/444 BC 

• 69 weeks (483 years) → prophetic countdown which ends around AD 30–33 
corresponding to Jesus publicly presenting himself as Messiah 

• After presenting Himself as that, Daniel 9:26 says: “The Messiah shall be cut off…” 
Which Christians interpret as referring to Jesus’ crucifixion. 

Other Views: Some critical scholars see it as fulfilled in the 2nd century BC (Antiochus IV 
Epiphanes desecrating the temple in 167 BC), viewing Daniel as written after those events. This 

view fails on several levels. See Appendix 7 for details. 

Jewish interpretations often see messianic elements but not fulfilled in Jesus, sometimes 
pointing to a future Messiah or different historical figures. This of course is the stumbling block 
for unregenerate Jews. 

The Parenthetical Period (Church Age)  
It is obvious to many expositors that the first three kingdoms have come and gone in history, 
represented by Babylon, Medo-Persia, and Greece. The fourth empire, though not named here, 
has been identified as the Roman Empire as it was historically. The last stage of the Roman 
Empire, described here as the ten-horn stage and becoming a world empire, has never been 
fulfilled. In fact, the whole present age intervenes between the Roman Empire and this future 
world empire, a factor characteristic of the Old Testament in revealing the future. The present 
age is passed over in its fore view. 

Within dispensationalism, the Church Age occupies a distinctive and temporary position in 
God’s unfolding plan. This period extends from Pentecost to the rapture1, functioning as what 
dispensationalists describe as a “parenthesis” between the 69th and 70th week of Daniel’s 
prophecy1. This framing proves crucial to understanding how dispensationalists reconcile Old 
Testament promises to Israel with the emergence of the church in the New Testament—the 
Church Age represents an unexpected interruption in God’s timeline for Israel rather than a 

replacement of those promises. 

The Church Age’s defining characteristic involves its temporary nature and its role as a distinct 
divine program. The church constitutes a separate body in this era with promises and a destiny 
different from Israel’s2, a principle foundational to dispensational theology. For God’s plan for 
Israel to advance, the Church Age must reach completion, with Church Age believers removed 
from earth when Jesus Christ returns for them in the air1—an event distinct from the Second 

Coming itself. 

Dispensationalists anticipate the Church Age’s conclusion triggering a sequence of 
eschatological events. Christ will return for his Church in the rapture, ushering in a seven-year 
tribulation period, after which the Lord returns to establish his kingdom on earth for a thousand 
years, during which time the promises to Israel will be fulfilled2. The church will ultimately lose 
influence in the world and become corrupted or apostate toward the end of the church age2, 

setting the stage for this transition. 

This eschatological framework distinguishes dispensationalism fundamentally from other 
evangelical systems. Rather than viewing the church as the fulfillment of Israel’s promises, 
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dispensationalists maintain that the Church Age represents a parenthetical period—significant 
yet ultimately subordinate to God’s enduring covenant commitments to ethnic Israel, which will 
resume after the church’s removal from history. 

This parenthetical period of the present age has many parallels in Scripture. In the Old Testament 
frequently the first and second coming of Christ are referred to in the same verse without respect 
to the almost 2,000 years that have elapsed between the First and Second Coming. The Old 
Testament fore view simply did not anticipate the present age of the church composed of Jews 

and Gentiles on an equal standing, baptized into the body of Christ and becoming one. 

1 Timothy J. Demy and Paul R. Shockley, Evangelical America: An Encyclopedia of Contemporary American 

Religious Culture (New York, NY: ABC-CLIO, 2017). 

2 R. C. Sproul, The Last Days according to Jesus: When Did Jesus Say He Would Return? (Grand Rapids, MI: 

Baker Books, 2015), 209–210. 

Critics of the parenthetical Church Age framework raise fundamental objections to its 
theological coherence. The most basic challenge questions whether God’s plan could genuinely 
be interrupted or require a contingency “Plan B” when the biblical God demonstrates sovereignty 
in creation, redemption, and providence, with wisdom in planning and power in execution1. This 
critique strikes at the heart of dispensationalism’s logical foundation—if God is truly omniscient 
and sovereign, the Church Age cannot represent an unforeseen parenthesis but must have always 

been part of divine intention. 

Non-dispensationalists fundamentally deny that Israel was ever “set aside,” viewing instead 
Israel and the Church as merged entities rather than distinct peoples with separate destinies2. 
This represents the core collision point between the two systems. Additionally, scholars contest 
whether Paul’s statement that Israel’s rejection brought salvation to gentiles (Romans 11:11-12) 
actually supports the parenthesis theory, arguing instead that Israel’s lack of support for Jesus 
facilitated his crucifixion, which paradoxically enabled the church to become a new temple 
accessible to gentiles3—a development that fits within God’s continuous plan rather than 

interrupting it. 

Even within dispensationalism itself, progressive dispensationalists have begun acknowledging 
the Church Age as a first-stage partial fulfillment of Old Testament messianic prophecies, 
viewing Israel and the church as sharing in the same messianic kingdom rather than representing 
two entirely different divine purposes2. This internal shift suggests the parenthesis framework 
creates interpretive tensions that even its proponents find difficult to maintain consistently. The 
fundamental disagreement centers on whether the Church Age represents an unexpected 
interruption requiring explanation or an integral part of God’s redemptive design that was always 

intended. 

The “parenthetical gap” (often called the church age or intercalation) refers to the period between 
major prophetic events—most commonly between the 69th and 70th “weeks” in Book of Daniel 
9:24–27, or more broadly between Christ’s first and second comings. 

The key issue is how long this gap lasts, and different theological systems answer that 
differently: 

1) Dispensationalism 
a) Position: The gap is indefinite and currently ongoing 

i) The gap began after the 69th week of  
ii) Daniel’s prophecy (often tied to the crucifixion of Jesus Christ). 
iii) It corresponds to the entire church age. 
iv) It ends with events like the rapture and the start of the 70th week (tribulation). 
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b) Duration - Unknown in length (already ~2,000 years). Could end at any time—no fixed 
prophetic duration is assigned. 

c) Summary: The gap is a “mystery” period not revealed in Old Testament prophecy (cf. 

Ephesians 3). 

2) Historic Premillennialism 
a) Position: Like dispensationalism but less rigid 

i) A gap exists between Christ’s first and second coming. 
ii) However, it is not always framed as a strict “pause” in Daniel’s 70 weeks. 

b) Duration - Also indefinite, spanning the present church age. 

c) Summary: Less emphasis on a literal “parenthesis” inserted into a prophetic timeline. 

3) Amillennialism 
a) Position: The “gap” is simply the entire present age 

i) Rejects the idea of a literal pause between the 69th and 70th week. 
ii) Sees the prophecy of Daniel as symbolic or fulfilled in Christ’s first coming and 

the ongoing reign of Christ. 
b) Duration - The whole period between Christ’s first and second coming. 
c) Summary: Indefinite but not considered a “gap” in the dispensational sense. 

4) Postmillennialism 
a) Position: Like amillennialism regarding the gap 

i) The present age is the unfolding of Christ’s kingdom. 
ii) No strict “parenthetical interruption” in prophecy. 

b) Duration: Indefinite, culminating in a future golden age before Christ’s return. 

5) Preterism (especially full or partial) 
a) Position: Minimal or no gap at all 
b) The 70 weeks of Daniel are often seen as continuous, fulfilled in the first century 

(ending around events like the destruction of Jerusalem in 70 AD). 
c) Any “gap” is either denied or greatly minimized. 
d) Duration: Essentially none, or only a short transitional period. 

Summary Comparison 
View    Is there a “gap”?  Duration 

Dispensationalism  Yes (explicit parenthesis) Indefinite (~2000+ years so far) 
Historic Premillennialism Yes (less defined)  Indefinite 
Amillennialism  No formal gap   Entire church age 
Postmillennialism  No formal gap   Entire church age 

Preterism   No (or minimal)  Essentially none 

Theologians disagree not just about length, but about whether the gap exists at all: 

• Dispensationalists: A real prophetic pause of unknown duration 

• Covenant/Amillennial/Postmillennial views: No pause—just one continuous redemptive 
timeline 

• Preterists: Already fulfilled, so no ongoing gap 

The interpretation of the 70th week of Book of Daniel (Daniel 9:24–27) is the key dividing line 
in Christian eschatology. This is how each view interprets the 70th Week 

1. Dispensationalism 
a. 70th week = Future 7-year Tribulation 
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b. The first 69 weeks lead up to the coming of Jesus Christ. 
c. Then a gap (church age) begins. 
d. The 70th week is still future. 
e. Duration: Literal 7 years, split into two 3.5-year halves 
f. Associated with: 

i. Rise of the Antichrist 
ii. A covenant with Israel 
iii. The “abomination of desolation” 
iv. Ends with Christ’s second coming. 

g. This is the only view that places the 70th week entirely in the future and separates it 
from the first 69 weeks. 

2. Historic Premillennialism 
a. 70th week = Often future, but less systematized 
b. Many (but not all) see a future tribulation like dispensationalism. 
c. However: Less insistence on a strict separation between the 69th and 70th weeks 
d. Less detailed prophetic timetable 
e. Duration: Often treated as 7 years, but not always rigidly 
f. Focus: A future period of tribulation before Christ returns 

g. Think of this as a “softer” version of the dispensational view. 

3. Amillennialism 
a. 70th week = Fulfilled in Christ’s first coming 
b. No gap between the 69th and 70th week. 
c. The 70th week is not future. 
d. “He will confirm a covenant” → fulfilled by Christ 
e. “In the middle of the week” → often interpreted as: The crucifixion of Jesus Christ 
f. The “end of sacrifice” → Christ’s atoning work makes temple sacrifices obsolete 
g. Duration: Symbolic or fulfilled within the first century 
h. The 70th week is about redemption, not end-times chronology. 

4. Postmillennialism 
a. 70th week = Same as amillennial (Christ-centered fulfillment) 
b. Fully or largely fulfilled in Christ’s ministry and early church period 
c. Emphasis on Christ inaugurating the kingdom 
d. The gospel spreading globally 
e. Duration: First century fulfillment, sometimes extending slightly into early church 

history 
f. The focus is optimistic: the kingdom grows from this point forward. 

5. Preterism 
a. 70th week = Fulfilled in the first century (often ending in 70 AD) 
b. No gap between 69th and 70th week 
c. The entire prophecy is historically fulfilled 
d. “Anointed one cut off” → death of Jesus Christ 
e. “Abomination of desolation” → tied to Roman destruction of Jerusalem 
f. Fulfillment climax: 70 AD destruction of the Temple 
g. Duration: Literal or symbolic 7-year period surrounding Christ’s ministry and events 

leading up to 70 AD 
h. This is the most historically anchored interpretation. 

 
Side-by-Side Comparison 
View    Is 70th Week Future? Gap?  Meaning of 70th Week 
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Dispensationalism  Yes   Yes  7-yr trib under Antichrist 
Historic Premillennialism Usually yes  Sometimes Future tribulation  
Amillennialism  No   No  Christ’s redemptive work 
Postmillennialism  No   No  Christ + kingdom expansion 
Preterism   No   No  Fulfillment in 70 AD 
 
At its heart, the debate comes down to this…is the 70th week separated from the 69th? 

• Dispensationalism: Yes (gap of unknown length) 

• Others: No (continuous fulfillment) 
 
Is the 70th week about the future or the past? 

• Future: Dispensational / some premillennial 

• Past/fulfilled: Amillennial, Postmillennial, Preterist 

1 Ernest Reisinger, “Lordship, Non-Lordship and Dispensationalism,” The Founders Journal: An Attempt at 

Self-Identification, Spring (1992), 12. 

2 Kerry Trahan, A Complete Guide to Understanding the Dispensationalism Controversy (Port Neches, TX: 

Disciple of Jesus Ministries, Inc., 2007), 85–86. 

3 Glen W. Menzies and Doug Clay, A Pentecostal Commentary on Romans: Introduction, Translation, and 

Commentary (Eugene, OR: Wipf and Stock, 2025), 294. 

An Angel interprets Daniel’s vision 
In Daniel 7:15-22 we see Daniel expressing confusion regarding the vision he is given and seeks 
clarification from a heavenly intermediary, likely angelic in nature. He is informed that the 
beasts symbolize kingdoms, but ultimate sovereignty will belong to the saints of the Most High. 
Daniel’s inquiry centers particularly on the fourth beast and the boastful horn, whose persecution 
of the saints persists until divine intervention secures their vindication and inheritance of the 
kingdom. 

The interpretation identifies the fourth beast as a kingdom characterized by unprecedented 
domination. Ten horns correspond to ten rulers, followed by an additional ruler who subdues 
three, opposes divine authority, persecutes the saints, and seeks to alter established structures. 
The duration of oppression is expressed as “a time, times, and half a time,” commonly 
interpreted through intertextual comparison as a symbolic three-and-a-half-year period within 
apocalyptic chronology. 

While the first three empires align with historical developments, the final phase involving a ten-
ruler confederation and global domination remains unfulfilled. This observation supports a 
futurist reading that recognizes prophetic foreshortening within Old Testament literature, 
wherein the interval between Christ’s advents is not explicitly anticipated. Within this 
interpretive framework, eschatological events remain pending and are expected to culminate in 
divine judgment and messianic rule. 

The prophecy concludes with the removal of the oppressive ruler’s authority and the transfer of 
universal sovereignty to the saints under divine kingship. Daniel records his personal distress 
upon receiving the revelation, underscoring both its gravity and partial incomprehensibility at the 
time of reception. 

Alternative readings—including historical fulfillment models and identification of the little 
horn with the papacy—are often critiqued on the grounds that they fail to satisfy the global scope 

and specific conditions described in the text. 
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From a literalist hermeneutical perspective, the absence of a fully corresponding historical 
fulfillment suggests that the prophecy’s ultimate realization remains future, consistent with the 
literal fulfillment observed in earlier prophetic elements. 

Identification of the Four Kingdoms 
Consistent with parallels in Daniel 2, the four beasts are widely interpreted as representing 

successive world empires: 

• Babylon — Symbolized by 
the lion with eagle’s wings, 
reflecting imperial grandeur. 
The human heart motif 
corresponds to 
Nebuchadnezzar’s humbling 
in Daniel 4. 

• Medo-Persia — Represented 
by the bear, indicative of 
strength but diminished 
splendor; its asymmetrical 
posture suggests Persian 
dominance. The three ribs 
likely signify major 
conquests or administrative 
regions. 

• Greece — Depicted by the 
winged leopard, symbolizing 

rapid expansion under Alexander the Great and subsequent division among four successors. 

• Rome — Reflected in the fourth beast’s destructive power. The ten horns are interpreted as 

representing a later manifestation of this empire. 

Within this framework, the “little horn” is understood as an emergent ruler (the Antichrist) 
deriving authority from the fourth kingdom. The figure described as the “Son of man” is 
frequently interpreted Christologically as referring to Jesus Christ, particularly considering New 
Testament usage of the designation. His reception of authority from the Ancient of Days 
anticipates the establishment of an everlasting kingdom, often understood within premillennial 

theology as the messianic reign. 

Emergence of the Little Horn and the Heavenly Court Scene  
Daniel 7:8-10; While Daniel observed the horns, an eleventh horn emerged, displacing three of 
the original ten. This “little horn” was characterized by human-like eyes and boastful speech (v. 
8). Commentators emphasize that the little horn’s emergence and the subsequent heavenly court 
scene represent a pivotal theological moment where earthly tyranny meets divine judgment. 

The little horn possesses human intelligence and personality, indicated by its eyes and its mouth 
speaking boastful things.1 Interpreters identify this figure as the Antichrist—the ultimate 
expression of human rule attempted apart from God.1 The horn rises “among” the ten horns, 
indicating that the Antichrist will come to power while ten kings or kingdoms remain present on 
earth.1 The little horn’s defining characteristic—“a mouth speaking pompous words”—is so 
significant as an identifier of end-times events that Daniel emphasizes it repeatedly, and the 

Apostle John later employs this same descriptor in Revelation.2 
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The heavenly court scene that immediately follows represents divine response to earthly 
rebellion. The vision shifts from an earthly to a heavenly scene, where judgment thrones are set 
up in heaven and God sits upon His throne to administer judgment.1 God is called the Ancient of 
Days, indicating He has witnessed all human deeds throughout history and does not rely on 
secondhand testimony.1 His white clothing represents purity, His white hair symbolizes the 
wisdom of great age, His flaming throne displays divine power to destroy enemies, and a stream 
of fire flows from before Him with angelic attendants surrounding Him.3 An uncountable 
multitude represents all earthly kingdoms standing before God, while the opened books represent 
His records of human deeds.3 The juxtaposition emphasizes that the little horn’s arrogance and 

power are ultimately subordinate to God’s sovereign judgment. 

The vision then transitioned to a heavenly tribunal. Daniel described “the Ancient of Days” 
enthroned in radiance and purity (v. 9). Fire issued from the throne, innumerable attendants stood 
before Him, and judicial proceedings commenced as the books were opened (v. 10). The imagery 

reflects divine sovereignty and judicial authority. 

1 Renald E. Showers, The Most High God: Commentary on the Book of Daniel (Bellmawr, NJ: Friends of Israel 

Gospel Ministry, Inc., 1982). 

2 Will J. Harris, The Malachi Prophecy (Lake Mary, FL: Creation House, 2017). 

3 J. I. Packer, Wayne Grudem, and Ajith Fernando, eds., ESV Global Study Bible (Wheaton, IL: Crossway, 

2012), 1161. 

Judgment and the Son of Man 
In Daniel 7:11-14; Daniel witnessed the destruction of the fourth beast and the removal of its 
power through fiery judgment (v. 11), while the preceding beasts were deprived of authority yet 
permitted continued existence for a limited period (v. 12). The culmination of the vision occurs 
with the appearance of “one like a Son of man” approaching the Ancient of Days and receiving 
everlasting dominion, glory, and universal authority (vv. 13–14). This figure is depicted as the 

recipient of a kingdom transcending temporal limitation. 

The time of the Gentiles and Israel in that time 
Daniel 9:24–27 (ESV) 24 “Seventy weeks are decreed about your people and your holy city, to 
finish the transgression, to put an end to sin, and to atone for iniquity, to bring in everlasting 
righteousness, to seal both vision and prophet, and to anoint a most holy place. 25 Know therefore 
and understand that from the going out of the word to restore and build Jerusalem to the coming 
of an anointed one, a prince, there shall be seven weeks. Then for sixty-two weeks it shall be 
built again with squares and moat, but in a troubled time. 26 And after the sixty-two weeks, an 
anointed one shall be cut off and shall have nothing. And the people of the prince who is to come 
shall destroy the city and the sanctuary. Its end shall come with a flood, and to the end there shall 
be war. Desolations are decreed. 27 And he shall make a strong covenant with many for one 
week, and for half of the week he shall put an end to sacrifice and offering. And on the wing of 
abominations shall come one who makes desolate, until the decreed end is poured out on the 

desolator.” 

Prophecy fulfillment dynamics – Why modern manmade 
Eschatological systems emerged 
As far as the Old Testament prophecies are concerned, the end time would immediately follow 
the first coming of Christ. The Old Testament prophets did not know or anticipate that there 
would be this long period of time between the two advents. Since prophecy is fulfilled literally in 
other respects, it is understandable how many scholars hold that this future aspect is still ahead 
and, in fact, may be fulfilled in the relatively near human history. Those who would place the 
rapture as before the end-time Tribulation believe that the rapture will occur first before these 
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end-time prophecies will be fulfilled, including the ten-nation group and the world empire led by 

the eleventh horn, or ruler. 

Daniel concluded his prophetic picture of this dramatic series of events by saying, “But the court 
will sit, and his power will be taken away and destroyed forever. Then the sovereignty, power 
and greatness of the kingdoms under the whole heaven will be handed over to the saints, the 
people of the Most High. His kingdom will be an everlasting kingdom, and all rulers will 
worship and obey Him” (Dan. 7:26–27). As Daniel concluded this episode, he declared, “I, 
Daniel, was deeply troubled by my thoughts, and my face turned pale, but I kept the matter to 
myself” (v. 28). 

It is clear that Daniel did not understand the prophecy he recorded. Those living today, because 
of the fulfillment of so much of this prophecy, can understand this prophecy better than Daniel 
did. Some interpreters of this prophecy have attempted to find fulfillment in the past. The 
amillennial interpretation which holds there is no millennial kingdom after the Second Coming 
often claims fulfillment of this chapter completely in history. A complete fulfillment, however, 
would require first, a ruler who would rule the entire earth, and second, a ten-nation confederacy 
in which the ruler conquered three of the ten kings. No ruler in the past has singled out a period 
of three-and-a-half years to be the persecutor of Israel and to bring in the special period that in 
the Old Testament was placed before the Second Coming. If such a ruler could be identified, he 
and his rule would have to be destroyed forever by God Himself and would need to be 
supplanted by a kingdom of God. 

Attempts to interpret the little horn as the Roman papacy is also faulty as no king or pope can be 
identified in history fulfilling these prophecies. Papal power is still active in the world and not 

limited to three-and-a-half years, and the papacy has not been destroyed by the Second Coming. 

In other words, if this prophecy is to be understood in its literal fulfillment, it must be interpreted 
parallel to Daniel chapter 2 where the prophecy of the destruction of the feet of the image and the 
whole image itself has not been fulfilled. In this prophecy the final ruler has not emerged, and 
the various circumstances surrounding his rule have not been fulfilled in history. In view of the 
fact that prophecies up to the time of the end have been fulfilled so literally, a literal climax is 
also the only satisfactory approach, and this holds that there is yet a future time when the end-
time prophecies will be fulfilled. 

John F. Walvoord, The Prophecy Knowledge Handbook (Wheaton, IL: Victor Books, 1990), 229–235. 
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Matthew 24 and Revelation Chapter 6 Connections  
Interpretive frameworks: Symbolic, Preterist, Historic, Futurist 
Commentators have developed several major interpretive frameworks for Revelation 6, each 

reflecting distinct theological commitments and hermeneutical approaches. 
• The spiritualizing approach treats the chapter’s imagery as poetic-prophetic description 

of the ongoing cosmic struggle between righteousness and sin, Christ and Satan, rather 
than as historical prophecy.1 This method dissolves specific historical references into 
timeless spiritual principles about the human condition. 

• Preterist interpreters anchor the seals to first-century events, particularly the Roman state 
and its emperors, often dating Revelation to 68 AD and identifying Nero as the antichrist 
figure.1 Some critical scholars view Revelation as a human composition drawing on 
historical material expressed through Jewish apocalyptic and ancient Near Eastern 
symbolism, typically dating it around 96 AD and potentially identifying Domitian as the 
beast.1 

• Futurist commentators place the events beginning in chapter 4 at the Second Coming of 
Christ, assigning Jews a central role and viewing Revelation as having limited relevance 
for the church until the final years of history.1 

More recent scholarship highlights specific interpretive debates within these frameworks. Some 
interpreters debate whether the unsealing sequence occurs before or at the beginning of the 
tribulation period, with some suggesting it precedes tribulation based on parallels with Jesus’s 
Olivet Discourse2. Regarding the first horseman, commentators disagree about whether this 
represents Christ or destructive conquest; the Greek terms for the crown types suggest the latter 
interpretation.2 

The fundamental challenge is that Revelation contains no explicit geographic designations, 
named figures, or unambiguous temporal markers, allowing interpreters across centuries to apply 
its symbols to vastly different historical events.3 This structural ambiguity explains why 
Revelation 6 remains one of Scripture’s most contested chapters. 

1 R. C. H. Lenski, The Interpretation of St. John’s Revelation (Columbus, OH: Lutheran Book Concern, 

1935), 214–215. 
2 A. Boyd Luter, “Revelation,” in CSB Study Bible: Notes, ed. Edwin A. Blum and Trevin Wax (Nashville, 

TN: Holman Bible Publishers, 2017), 2025–2026. 
3 Albert Barnes, Notes on the New Testament: Revelation, ed. Robert Frew (London: Blackie & Son, 1884–

1885), 132. 

Revelation 6 parallels Jesus’s eschatological discourse on the Mount of Olives as recorded in 
Matthew 24, Mark 13, and Luke 211 The seven seals follow the literary arrangement of the 
Synoptic Apocalypse closely, with many thematic parallels between the events described, though 

not always in identical order1.  

The structural correspondence is striking. Both passages present a similar progression: war, 
famine, death, martyrdom, cosmic signs including darkened sun and moon with falling stars, and 
divine judgment2. The parallels extend across all six seals—the gospel spreading, war, famine, 
pestilence, persecution of believers, heavenly signs, and the Second Coming1.  

The theological significance of this connection runs deeper than mere literary similarity. Since 
the same person—Jesus—addresses the same subject in both cases, the correspondence reflects 
his consistent witness as “the faithful witness,” ensuring that the truth he conveys remains 
consistent3. The opening of the seven seals describes events occurring on earth from Christ’s 

exaltation until his return1.  
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However, commentators debate how literally to interpret these parallels and whether all 
Revelation’s prophecies correspond to Matthew 24. First-century Christians would have 
recognized the signs—wars, famines, persecution, false prophets—as fulfilled in their own time, 
though the inspired author’s intention apparently extends beyond the first-century situation1. The 
connection demonstrates that Revelation provides an expanded, visionary elaboration of the 

same eschatological framework Jesus outlined on the Mount of Olives. 

God’s Eschatological Sovereignty 
This verse marks the beginning of the opening of the seven seals on the scroll that Jesus (the 
Lamb) received in Revelation 5. The Lamb alone is worthy to open it because of his sacrificial 
death and resurrection. As the first seal breaks, one of the four living creatures (cherubim-like 
beings around God's throne from Revelation 4) issues a thunderous command: "Come!" (Some 
older translations add "and see," directing it toward John, but the better-attested reading is simply 
"Come," summoning the vision or the rider that follows in verse 2. 

The "voice like thunder" emphasizes divine power, authority, and awe, echoing Old Testament 
descriptions of God's voice (e.g., Psalm 29). The four living creatures each call forth the first 

four seals in sequence, showing that these events unfold under God's sovereign control. 

Scholars across interpretive traditions (futurist, historicist, idealist/recapitulationist, and preterist) 

agree on several core points about Revelation 6:1: 

• The Lamb is Jesus Christ: He initiates the unfolding of God's plan for history and 
judgment. The seals reveal events leading toward the end times or the culmination of 
history.  

• Divine sovereignty: Nothing happens outside God's permission. The living creatures' 
commands highlight that even judgments serve God's purposes. The scroll represents the 
outworking of divine decrees. 

• Transition to judgment: Chapters 4–5 focus on worship in heaven; chapter 6 shifts to 
earthly events—specifically, the release of forces (the "Four Horsemen" in verses 1–8) 
that bring conquest, war, famine, and death. These parallel Jesus' "Olivet Discourse" in 
Matthew 24 (wars, rumors of wars, famines, etc.).  

• Context in the book: The first six seals describe patterns of tribulation or judgment. The 
seventh seal introduces the trumpets (chapter 8). Imagery draws from Zechariah 1 and 6 
(horses patrolling the earth). 

The verse itself is introductory and sets the stage; most debate centers on verse 2 (the white horse 
and rider) and the overall timeline of the seals. 

Major Interpretive Approaches: Biblical scholars differ on the timing and nature of the seals, 
which affects how they read 6:1: 

1. Futurist View (common among dispensational premillennialists): 
The seals describe future events during a seven-year tribulation period before Christ's 
return. Revelation 6:1 launches this sequence of end-time judgments. The "Come!" 
summons the first horseman (often seen as the Antichrist or a deceptive conqueror 
bringing false peace). The seals intensify toward the end. Scholars like those in the 
Expositor's Bible Commentary or Thomas (Wycliffe) link this closely to Matthew 24.  

2. Historicist View: 
The seals unfold throughout church history from the apostolic era onward. The first seal 
might represent the spread of the Roman Empire, the gospel's triumph, or early 
conquests. The thunderous command signals the start of progressive divine dealings with 

empires and the church.  
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3. Idealist/Recapitulationist View (or "timeless/symbolic"): 
The seals symbolize recurring patterns of evil and judgment throughout the "church age" 
(from Christ's resurrection to his second coming), not a strict chronological sequence. 
Revelation 6:1 shows how God sovereignly permits conquest, conflict, and suffering 
while the gospel advances. Thomas Schreiner, for example, sees the first five seals as 
characterizing all of history until the end, with the gospel triumphing amid trials (linking 
to Matthew 24:14). The seals are not just future but "what will happen through all of 

history."  

4. Preterist View (partial or full): 
Many events refer to the fall of Jerusalem (AD 70) or the decline of pagan Rome. The 
seals describe judgments on first-century oppressors, with the command initiating visions 

relevant to John's original audience. 

Key Debates Tied to This Verse 

• Who or what does the "Come!" address? Most modern scholars see it summoning the 
horseman (or the judgment itself), not John (despite some older translations). This 

underscores God's control over the forces unleashed.  

• Connection to the white horse (v. 2): This is highly debated. Options include: 

o Christ or the gospel's victorious spread (white symbolizes purity; parallels 

Revelation 19:11). 

o A counterfeit conqueror or the spirit of the Antichrist (imitating Christ; brings 

deceptive peace before war in the second seal). 

o General military conquest or imperialism. 

o Scholars note the rider has a bow (not a sword) and receives a crown, with no 
explicit identification. 

Overall, Revelation 6:1 emphasizes that Jesus (the Lamb) controls history, including its 
tribulations, and that divine purposes unfold with awesome authority. The chapter reassures 

believers that God is not distant—judgments serve ultimate justice and redemption. 

Commentaries like those by David Guzik, Craig Keener, or G.K. Beale provide detailed 
exegesis, while broader works (e.g., by Schreiner or in the New International Greek Testament 
Commentary) stress the book's message of hope amid suffering: the Lamb who was slain is 

worthy and sovereign.  

Interpretations vary by one's view of Revelation's genre (apocalyptic symbolism) and structure, 

but the verse consistently points to God's initiative in revealing and enacting his plan. 

The Four Living Creatures  
The four living creatures surrounding 
God’s throne take the form of a lion, an 
ox, a human face, and an eagle in 
flight. (Rev 4:6–8) Rather than 
appearing in Revelation 6 specifically, 
these beings are introduced in 
Revelation 4 and play a role throughout 
the book, including in the seal 
judgments of chapter 6. 
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These are four cherubim—angelic beings positioned near God’s throne1. The multitude of eyes 
covering them signifies divine omniscience, marking them as God’s agents2. The four figures are 
designed to represent the whole created order of animate life, 2 with each animal representing the 

head of its respective species. 

Important distinctions: each cherub has four faces—of a man, an ox, a lion, and an eagle—and 
four wings1, rather than four separate creatures each bearing one face. Not only were there four 
distinct living creatures, but each of the four had four faces, making sixteen in all. 2  

The symbolism of these four animals represents dominion across creation’s hierarchy. The four 
faces represented God’s dominion over man, over wild beasts (whose king is the lion), over 
domesticated animals (of which the ox is the most powerful), and over the birds of the air (ruled 
by the eagle).1 This imagery conveys that the four faces represent four classes of creation: man, 
humanity; lion, king of wild beasts; ox, king of domestic beasts; and eagle, king of the birds.3 
The human face appears as the primary orientation, establishing humanity’s preeminence within 

creation. 

The four creatures themselves—positioned at the four corners—extend this symbolism spatially. 
The number four may have respect to the four quarters of the world, to imply that God’s 
ministers and angels execute His commands everywhere.2 This arrangement underscores divine 
sovereignty over all creation in every direction. 

Notably, Revelation presents a structural variation from Ezekiel’s vision. In Ezekiel the four 
creatures have each four heads, looking four different ways, the face of a man being in front, and 
the faces of animals on the three remaining sides: in Revelation three creatures out of the four are 
like animals, and only one has the face of a man.4  Despite this difference, in both the animals are 
the same, and in both therefore we have the intelligence of the man, the sovereignty of the lion, 
the strength of the ox, and the swiftness of the eagle4. 

1 R. Allan Killen, “Living Creatures,” in The Wycliffe Bible Encyclopedia, ed. Charles F. Pfeiffer, Howard F. 

Vos, and John Rea (Moody Press, 1975).  

2 A. R. Fausset, A Commentary, Critical, Experimental, and Practical, on the Old and New Testaments: 
Jeremiah–Malachi (London; Glasgow: William Collins, Sons, & Company, Limited, n.d.), 4:204. 

3 Chad Brand et al., eds., “Living Beings, Living Creatures,” in Holman Illustrated Bible Dictionary 

(Nashville, TN: Holman Bible Publishers, 2003), 1042. 

4 John Massie, “LIVING CREATURE,” in A Dictionary of the Bible: Dealing with Its Language, Literature, 

and Contents Including the Biblical Theology, ed. James Hastings et al. (New York; Edinburgh: Charles 

Scribner’s Sons; T. & T. Clark, 1911–1912), 3:129. 

A Jewish exegetical tradition identifies each creature as the supreme representative of its 
category: the lion as the mightiest wild animal, the ox as the greatest domestic animal, the eagle 
as the foremost bird, and humanity as the exalted species among all creatures.1 This framework 
explains why aquatic life receives no representation—the four categories encompass the major 
divisions of animate creation that would have been understood as the primary domains of earthly 

life. 

The number four itself carries symbolic weight in Revelation, representing the earth itself, which 
has four corners and four winds. The earthly creation divides into four sectors: earth, sea, rivers 
and springs, and sky with heavenly bodies.1 However, this fourfold division of creation’s 
domains differs from the fourfold categorization of animate life. The living creatures represent 
categories of living beings rather than geographical or elemental sectors. 
Aquatic creatures occupy an ambiguous position in biblical symbolism. The sea represents forces 
opposed to God’s will and His people—a symbolism inherited from ancient Near Eastern 
thought.2 This theological association may explain their exclusion from the representative 
creatures surrounding God’s throne. Rather than being incorporated into the heavenly worship, 
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aquatic life remains associated with the chaotic, oppositional realm separated from God’s 

immediate presence by the sea itself. 

The living creatures function as representatives of earthly creatures, acting as priests of creation 
and offering continuous praise to God on behalf of all creatures.1 The selection emphasizes the 
noblest and most recognizable exemplars of terrestrial life—those whose qualities (strength, 

service, intelligence, swiftness) most clearly reflect divine attributes worthy of worship. 

1 Richard Bauckham, Living with Other Creatures: Green Exegesis and Theology (Waco, TX: Baylor 

University Press, 2011), 177–178. 

2 Tom Constable, Tom Constable’s Expository Notes on the Bible (Galaxie Software, 2003). 

Their role in Revelation 6 is instrumental. As the Lamb opens each of the first four seals, one of 
the four living creatures calls forth the corresponding horseman with a thunderous voice saying 
“Come!” They form part of the eternal royal entourage around the heavenly throne and 
inaugurate the judgments upon mankind, continuing to mediate those judgments until the final 
consummation, with their knowing eyes searching the earth to execute punishments only upon 
those who truly deserve them.2 

Beyond their judicial function, they serve as leaders in worship, their major responsibility being 
the unceasing worship of God’s holy, eternal, and creating nature.3 When the Lamb takes the 
scroll, the four living creatures and the twenty-four elders fall down before him, holding harps 
and golden bowls of incense representing the prayers of the saints, and sing a new song declaring 

his worthiness. (Rev 5:6–6:8) 

1 Laurentiu Florentin Mot, Angels and Beasts: The Relationship between the Four Living Creatures and the 
Four Riders in Revelation 6: 1-8 (Eugene, OR: Wipf and Stock, 2017).  

2 G. K. Beale and David H. Campbell, Revelation: A Shorter Commentary (Grand Rapids, MI; Cambridge, 

U.K.: William B. Eerdmans Publishing Company, 2015), 104–105. 

3 Gwyn Pugh, “Commentary on the Book of Revelation,” in 1, 2, 3 John & Revelation, ed. Robert E. Picirilli, 

The Randall House Bible Commentary (Nashville, TN: Randall House, 2010), 210. 

The Four Riders  
The four riders in Revelation 6 
appear sequentially as the Lamb 
opens the first four seals. The first 
rider sits on a white horse with a 
bow and crown, riding forth to 
conquer. The second rider on a 
red horse receives a sword and 
power to remove peace from the 
earth. The third rider on a black 
horse carries scales, associated 
with famine. The fourth rider on a 
pale horse is identified as Death, 
with Hades following him. 

Interpreting these riders involves scholarly debate. Many scholars identify the first rider as 
Christ1, but comparing the two white horse passages reveals significant differences beyond their 
shared color, and since the three subsequent horsemen represent consequences of human sin—
bloodshed, famine, and death—the first rider better represents the spirit of military conquest1. 
The riders are not persons but personifications symbolizing forces active in the world after the 
Rapture2,(assuming Pre-Tribulation Rapture) with the white horse rider representing bloodless 

conquest or ideological dominion2. 
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Scholars disagree about the horsemen’s nature. One interpretive tradition identifies the horsemen 
as evil agents—specifically demonic anti-God forces—that God permits and uses to accomplish 
divine judgment.1 However, another perspective holds that all four horsemen are divine agents 

executing God’s will1, while a second view identifies all four as satanic.1 

The term “forces” refers to destructive patterns and realities operating throughout history rather 
than necessarily demonic beings. Under an idealist interpretation, the horsemen represent chief 
components of society—the white horse symbolizing the spirit of militarism or conquest in 
general, with all four horsemen (conquest, war, famine, and pestilence) representing destructive 
elements throughout world history.1 The four horsemen represent the warfare, chaos, and 

suffering that take place throughout history.2 

Importantly, the horsemen are active throughout human history beginning with Jesus’s 
enthronement, not reserved for a period right before Jesus returns, but rather representing the 
chaos of history as a form of God’s judgment of the world.2 

So “forces” encompasses both interpretations: whether understood as demonic agents or as 
personified expressions of historical realities like war and famine, they represent destructive 
powers that God permits within His sovereign plan. Though presented as destructive evil forces, 
God allows them to fulfill their purposes as a form of judgment against evil humanity.2 The 
distinction between “demonic beings” and “destructive historical forces” may be less important 
than recognizing that both interpretations agree: these are evil realities that God uses to 
accomplish His purposes. 

1 Gwyn Pugh, “Commentary on the Book of Revelation,” in 1, 2, 3 John & Revelation, ed. Robert E. Picirilli, 

The Randall House Bible Commentary (Nashville, TN: Randall House, 2010), 228–229. 

2 Alexander E. Stewart, Reading the Book of Revelation: Five Principles for Interpretation (Bellingham, WA: 

Lexham Press, 2021), 101–103. 

As for why horses specifically: horses in Scripture often represent God’s activity on earth, and in 
Zechariah 6:1–8 they function as agents of God’s wrath upon sinful humanity—a purpose they 
serve similarly in Revelation. Horses conveyed speed, power, and military might in ancient 
contexts, making them symbolically appropriate for depicting forces of conquest, war, famine, 

and death sweeping across the earth. 

1 Robert H. Mounce, What Are We Waiting For? A Commentary on Revelation (Eugene, OR: Wipf & Stock 

Publishers, 2004), 27. 

2 John Phillips, Exploring the Future: A Comprehensive Guide to Bible Prophecy, The John Phillips 

Commentary Series (Kregel Publications; WORDsearch, 1983), 72. 

Historical Practice of Scroll Seals 
and Breaking 
In the 1st-century Near East (Roman Judea and 
surrounding regions), important scrolls were 
often secured with seals so that only the 
authorized person could open them. “Breaking 
the seal” was both a physical action and a legal 
signal that the document was now being 
officially opened. 

Here’s what the practice likely looked like: 

1. After a scroll (usually papyrus or parchment) was written: 

• The scroll was rolled tightly from both ends or one side. 

• A cord or strip of linen/leather was wrapped around it. 
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• A lump of soft clay or wax was placed over the knot or binding. 

• An official signet ring or stamp was pressed into the clay/wax to leave an 
identifying mark. The seal might belong to a government official, a temple 
authority, a family patriarch or witness or multiple witnesses. 

• Archaeology has uncovered many such clay seal impressions (bullae) in Israel from 
this era. 

2. What “breaking the seal” involved:  

• The recipient of the sealed scroll inspected the seal to verify it had not been 
tampered with. 

• They snapped or crushed the clay or wax seal with a finger or tool. 

• The cord loosened, allowing the scroll to be unrolled and read. 

• The moment the clay was broken visibly proved the scroll had been opened. 

3. Multiple seals - Some scrolls had several seals, especially for legal documents. Examples 
include Wills, Contracts, Property deeds, or Official decrees. 

• Each seal might represent a different witness and/or a different authority 

• Breaking them one by one showed that the document was being opened in the 
proper legal order. 

• The seals were typically placed at specific binding points. For especially important 
documents, there could be multiple seals securing different ties so a scroll might 
have several seals along the outside where it was fastened, which could look like 

seals positioned along its length 

4. In the Book of Revelation: 

• The “scroll with seven seals” (Revelation 5:1) is often discussed considering 
Roman legal documents. A seven-sealed scroll would likely mean: 

o A highly secured, official document 

o Possibly sealed in multiple stages (each seal representing a level of 
authorization or protection) 

• Scholars debate whether John imagines a Roman-style sealed will/testament, or a 
symbolic heavenly decree scroll, or a combination of real-world legal imagery and 

apocalyptic symbolism 

The imagery appears in Revelation 5, where a scroll is described as “sealed with seven seals” 
such that each seal must be broken sequentially and only the authorized figure can open it. This 
reflected contemporaneous Roman-era document sealing practices that fist century readers would 
recognize, though the seven seals are likely spiritually symbolic as well. Historical note: Roman 
wills were often sealed with seven seals from seven witnesses, which may explain why the 
imagery of seven seals used by the Apostle John would make sense to a 1st-century audience. 

1 Ranko Stefanovic, Revelation of Jesus Christ: Commentary on the Book of Revelation (Berrien Springs, MI: 

Andrews University Press, 2009), 223–225. 

2 John F. Walvoord, The Revelation of Jesus Christ (Galaxie Software, 2008), 123. 

3 Michael Wilcock, The Message of Revelation: I Saw Heaven Opened, The Bible Speaks Today (Leicester, 

England; Downers Grove, IL: InterVarsity Press, 1986), 74. 
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The First Seal is broken – False Christs 
Revelation 6:1–2 (ESV) 1 Now I watched when the Lamb opened one of the seven seals, and I 
heard one of the four living creatures say with a voice like thunder, “Come!” 2 And I looked, and 
behold, a white horse! And its rider had a bow, and a crown was given to him, and he came out 
conquering, and to conquer. 

Consensus interpretations of imagery 
This is commonly understood as a symbol of conquest, false peace, or the rise of a deceptive 
world leader (often linked to the Antichrist in many interpretations). It suggests military or 

political domination that initially appears victorious but sets the stage for further chaos. 

Differing interpretive framework filters  
Biblical scholars interpret Revelation 6:1-2 (the opening of the first seal and the rider on the 
white horse) in diverse ways, reflecting major interpretive frameworks for the book of 

Revelation:  

• Futurist (events mostly future, especially in a coming tribulation) 

• Idealist (timeless spiritual principles of good vs. evil) 

• Preterist (fulfilled in the 1st century, often tied to Rome or Jerusalem's fall in AD 70) 

• Historicist (unfolding progressively through church history, though less common today). 

The core debate centers on the rider's identity:  

• Is this Christ (paralleling his return in Rev. 19:11-16) 

• Is this the Antichrist (a counterfeit) 

• Is this false religion/ideology 

• Is this conquest in general 

Key elements include: 

• The white horse (symbolizing victory/righteousness or deceptive purity) 

• The bow (conquest without close combat, possibly Parthian-style archery or non-violent 
deception) 

• The "crown" (stephanos, a victor's wreath, not a royal diadema) 

• The phrase "conquering and to conquer" (using nikao, "to overcome/victorious"). 

Scholars group interpretations by approach, with futurist views dominant in evangelical circles 
today. 
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Interpretive School View of the Rider on 
the White Horse 

Key Reasoning & 
Supporters 

Theological Emphasis 

Futurist (most 
common evangelical 
view; events future 
in end-times 
tribulation) 

The Antichrist (or a 
deceptive world 
leader/false messiah 
bringing counterfeit 
peace/conquest) 

- Crown "given" implies 
delegated authority (not 
inherent like Christ's). - Bow 
suggests conquest from 
afar/deception (no sword like 
Rev. 19). - Imitates Christ on 
white horse (Rev. 19) but 
precedes judgments. - 
Parallels Matt. 24:5 ("many 
will come in my name..."). 
Supporters: John Walvoord, 
David Guzik (Enduring 
Word), Charles Swindoll, 
many dispensationalists (e.g., 
Dallas Theological Seminary 
tradition). 

Introduces tribulation; 
Antichrist's rise with false 
peace before 
war/famine/death (seals 2-
4). God sovereignly permits 
it. 

Idealist 
(timeless/recurring 
spiritual principles) 

Symbolic of conquest 
in general, false 
religion, deceptive 
ideologies, or the 
spread of evil forces 
masquerading as good 

White = apparent 
righteousness but leads to 
judgment. Recurring pattern 
of pseudo-victorious evil 
throughout history. Not literal 
person/event but principle of 
deceptive conquest. 
Supporters: G.K. Beale (leans 
toward ongoing church-age 
forces of evil/conquest), some 
amillennialists. 

Conflict between God's 
kingdom and worldly 
powers; encourages 
perseverance amid ongoing 
trials. Seals show recurring 
judgments/purification. 

Preterist (mostly 
fulfilled in 1st 
century) 

Roman 
conquest/emperors 
(e.g., Parthian threats) 
or deceptive 
messianic claimants 
leading to Jerusalem's 
fall (AD 70) 

White horse echoes Roman 
victory processions. Bow 
alludes to Parthian mounted 
archers (Rome's eastern 
threat). Fits early imperial 
turmoil. Supporters: Some 
partial preterists; less 
emphasis on Antichrist. 

Judgments on apostate 
Israel/Rome; 
encouragement to 1st-
century persecuted church. 

Historicist 
(progressive through 
history; less popular 
now) 

Early church 
expansion, 
papal/Roman power, 
or periods like "good" 
Roman emperors 
(Nerva to Marcus 
Aurelius) 

Conquest as gospel spread or 
corrupt religious/political 
powers. Supporters: Older 
reformers (e.g., some link to 
Catholicism or empire). 

Unfolds church history 
chronologically; white 
horse as initial "pure" phase 
turning deceptive. 

 

Prominent Commentaries & Views 

• David Guzik (Enduring Word): Futurist; rider is a "satanic dictator" imitating Christ, 
bringing conquest via deception/false peace. Not Jesus (who opens the seal and returns 
later a white horse with sword/eyes like fire). 

• G.K. Beale (NIGTC commentary): Idealist-leaning; rider symbolizes forces of 
conquest/evil permitted by God throughout the church age (simultaneous with other 



   

 

70 

seals), not strictly future Antichrist. Emphasizes OT parallels (Zechariah's horses) and 

sovereignty over chaos. 

• John Walvoord (classic dispensationalist): Futurist; Antichrist, as crown is "given" and 

conquest fits tribulation start with false peace. 

• Other evangelicals (e.g., Robert Mounce, Thomas Constable): Often favor Antichrist 
view, citing imitation of Christ and delegated authority ("given" crown/bow parallels 
later seals' "given" permissions). 

Broader Consensus & Applications: Most modern evangelical scholars (futurist/idealist mix) 
reject the rider as Christ, due to contextual differences: Christ opens the seals (Rev. 6:1), has 
inherent authority, wields a sword (Rev. 19), and is named "Faithful and True." The first rider's 
bow and passive "given" crown suggest imitation/deception. Theologically, the passage 
underscores God's control over history/judgment—seals unleash escalating woes (conquest → 
war → famine → death), yet Christ (the Lamb) sovereignly initiates them for ultimate 
redemption. This sets up the four horsemen as divine judgments on a rebellious world, calling 
believers to endurance (cf. Rev. 13-14 parallels).  

The Second Seal is broken – Violence and War 
Revelation 6:3–4 (ESV) 3 When he opened the second seal, I heard the second living creature 
say, “Come!” 4 And out came another horse, bright red. Its rider was permitted to take peace 
from the earth, so that people should slay one another, and he was given a great sword. 

Consensus interpretations of imagery 
Commentators interpret the second seal as depicting the removal of peace from the earth and the 
onset of widespread violence. The red horse symbolizes bloodshed, killing with the sword, and 
war1, with the rider carrying a large sword and permitted to take peace from the entire earth1. 

The symbolic significance of the red horse connects to broader apocalyptic imagery. Its color 
matches that of the dragon that persecutes the woman in Revelation 12:32, establishing a visual 
link between this rider and demonic opposition. Additionally, the second rider receives a sword 
(rather than a bow like the first rider) and permission to remove peace from the earth2. 

Differing interpretive framework filters  
There’s interpretive disagreement about what “peace” represents here. Many commentators note 
that world leaders will seek to bring about peace, but such efforts will be utterly frustrated1. 
However, another perspective suggests that the “peace” being removed is not that which comes 
from God, but a state of apparent stability under the dominion of the beast, in which merchants 
are able to buy and sell, and people grow rich through their association with Babylon2. This 
interpretation frames the removal of peace not as the loss of genuine divine peace, but as the 

disruption of the beast’s oppressive order. 

Commentators also contextualize this seal within the tribulation narrative. This represents only 
the initial birth pangs of what is yet to come upon the earth1, suggesting escalating judgment. 
Some expositors believe God permits the antichrist to inflict war on the earth, though God 

remains sovereign and in control even when earthly circumstances appear tumultuous1. 

1 Ron Rhodes, 40 Days Through Revelation: Uncovering the Mystery of the End Times (Eugene, OR: Harvest 

House Publishers, 2013). 
2 Duane F. Watson, “The Letter of Jude,” in New Interpreter’s Bible, ed. Leander E. Keck (Nashville: 

Abingdon Press, 1994–2004), 12:612. 
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The Third Seal is broken – Famine and Economic 
Devastation 
Revelation 6:5–6 (ESV) 5 When he opened the third seal, I heard the third living creature say, 
“Come!” And I looked, and behold, a black horse! And its rider had a pair of scales in his hand. 
6 And I heard what seemed to be a voice in the midst of the four living creatures, saying, “A 
quart of wheat for a denarius, and three quarts of barley for a denarius, and do not harm the oil 
and wine!” 

Consensus interpretations of imagery 
Commentators understand the third seal as depicting famine and scarcity that naturally follows 
the warfare of the second seal1. The black horse symbolizes famine, with the balance scales in 

the rider’s hand signifying severe food shortages and prohibitively high prices2.  

The economic devastation is stark. A quart of wheat or barley represented a single day’s food 
ration, while a denarius was the average laborer’s daily wage1. This means a person could barely 
afford to feed themselves for one day, leaving nothing for family members1. A quart of wheat 
would suffice only for one person’s daily ration with nothing remaining for dependents, while 

three quarts of barley would stretch further but still represent bare subsistence2.  

Differing interpretive framework filters  
Commentators debate the significance of the exemption for oil and wine. Some interpret this as 
indicating that the wealthy continue consuming luxury items, though it’s slightly more probable 
that oil and wine weren’t purely luxuries but that the famine doesn’t affect all necessities 
equally3. In 92 AD—shortly before Revelation’s composition—an acute grain shortage paired 
with wine abundance caused Emperor Domitian to restrict wine cultivation and increase grain 
production; the text may reference such historical conditions2.  

The famine conditions would naturally follow the warfare depicted earlier, with the greatly 
inflated cost of basic food staples indicating severe drought, though oil and wine remain 
plentiful4. This progression—from conquest to war to famine—reflects the interconnected nature 
of apocalyptic judgment, where each seal’s judgment compounds the suffering of those on earth. 

1 Sharon Gritz, ed., “Revelation,” in The Study Bible for Women, Holman Christian Standard Bible 

(Nashville, TN: Holman Bible Publishers, 2014).  

2 George R. Beasley-Murray, “Revelation,” in New Bible Commentary: 21st Century Edition, ed. D. A. 

Carson et al. (Leicester, England; Downers Grove, IL: Inter-Varsity Press, 1994), 1435. 

3 Thomas R. Schreiner, “Revelation,” in Hebrews–Revelation, ed. Iain M. Duguid, James M. Hamilton Jr., 

and Jay Sklar, ESV Expository Commentary (Wheaton, IL: Crossway, 2018), 12:615. 

4 A. Boyd Luter, “Revelation,” in CSB Study Bible: Notes, ed. Edwin A. Blum and Trevin Wax (Nashville, 

TN: Holman Bible Publishers, 2017), 2026. 
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The Fourth Seal is broken – Plagues, Disease and 
Death 
Revelation 6:7–8 (ESV) 7 When he opened the fourth seal, I heard the voice of the fourth living 
creature say, “Come!” 8 And I looked, and behold, a pale horse! And its rider’s name was 
Death, and Hades followed him. And they were given authority over a fourth of the earth, to kill 
with sword and with famine and with pestilence and by wild beasts of the earth. 
 

Consensus interpretations of imagery 
Commentators interpret the fourth seal as depicting catastrophic mortality resulting from the 
convergence of warfare, starvation, disease, and wildlife attacks. The pale horse and its rider 
named Death bring severe judgment, with a fourth of the earth’s population dying from violence, 
famine, plague, and wild animal attacks1.  
The scale of devastation is staggering. The text grants authority to Death and Hades over a 
proportion of the world, allowing them to kill freely, though it doesn’t specify that exactly a 
fourth of the population was killed2. In contemporary terms, this would represent approximately 
two billion people1.  

Differing interpretive framework filters  
Commentators debate the nature of the “beasts of the earth.” Rather than assuming these are 
necessarily four-footed mammals, they might be organisms visible only under a microscope or 
even biological pestilence weaponized for terrorism3. This interpretation broadens the scope of 
judgment beyond traditional animal attacks to include disease vectors. 
The fourth seal represents the cumulative effect of preceding judgments. Famine conditions 
naturally follow the warfare depicted earlier, with the greatly inflated cost of necessities 
indicating severe drought, though oil and wine remain plentiful2. This progression—conquest, 
war, famine, and then widespread death—demonstrates how apocalyptic judgments compound, 
each building upon the devastation of the previous one. 

Commentators also connect this passage to Jesus’s Olivet Discourse, where pestilence appears 
alongside other end-times signs4. The fourth seal fulfills this eschatological pattern, representing 
not a single catastrophe but the convergence of multiple destructive forces that together produce 
unprecedented mortality. 

1 Tony Evans, The Tony Evans Bible Commentary (Nashville, TN: Holman Bible Publishers, 2019), 1404.\ 

2 A. Boyd Luter, “Revelation,” in CSB Study Bible: Notes, ed. Edwin A. Blum and Trevin Wax (Nashville, 

TN: Holman Bible Publishers, 2017), 2026.\ 

3 Chuck Missler, Learn the Bible in 24 Hours: An Overview of the Whole Bible (Nashville, TN: Thomas 

Nelson, 2011).  

4 Ranko Stefanovic, Revelation of Jesus Christ: Commentary on the Book of Revelation (Berrien Springs, MI: 

Andrews University Press, 2009), 224. 

The Fifth Seal is broken – Death of the Martyrs 
Revelation 6:9–11 (ESV)  9 When he opened the fifth seal, I saw under the altar the souls of those 
who had been slain for the word of God and for the witness they had borne. 10 They cried out 
with a loud voice, “O Sovereign Lord, holy and true, how long before you will judge and avenge 
our blood on those who dwell on the earth?” 11 Then they were each given a white robe and told 
to rest a little longer, until the number of their fellow servants and their brothers should be 
complete, who were to be killed as they themselves had been. 
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Consensus interpretations of imagery 
Commentators view the fifth seal as providing narrative justification for God’s subsequent 
judgment1. The passage centers on those who died because they refused to compromise with the 

dominant cultural and religious systems of their time. 

These martyrs had rejected the social and economic advantages available within Greco-Roman 
society, instead maintaining their witness to God’s lordship, which ultimately cost them their 
lives1. Their deaths, however, were not meaningless. Their witness, combined with Christ’s 

sacrificial blood, functioned as the means by which the satanic dragon was conquered1. 

The location of these souls “under the altar” carries sacrificial significance. This imagery recalls 
where priests poured sacrificial blood in Jewish temple practice, and Jewish tradition understood 
martyrs as being with God and at peace, their deaths accepted as sacrifices by God2. The martyrs 
here share in Christ’s sacrificial suffering as allies of the Lamb and will also participate in his 
exaltation2. 

The martyrs’ cry for justice—“how long will it be before you judge and avenge our blood?”—
receives a divine response. Though told to wait, they receive divine assurance through white 
robes and God’s own response to their plea2. “A little longer” remains indefinite by human 
standards but functions as an assurance that the waiting period is finite2. 

Commentators connect this vision to a broader eschatological pattern: the suffering witness of 
believers serves as a necessary prerequisite for the full inclusion of gentiles into God’s kingdom, 
which precedes the final conversion of Jewish people to faith in Jesus2. The fifth seal thus 
establishes both the cost of faithful witness and its ultimate vindication within God’s redemptive 

plan. 

1 Brian K. Blount, Revelation: A Commentary, ed. C. Clifton Black, M. Eugene Boring, and John T. Carroll, 

The New Testament Library (Louisville, KY: Westminster John Knox Press, 2013), 131. 

2 Christopher A. Beetham and Nancy L. Erickson, eds., The NIV Application Commentary on the Bible, NIV 

Application Commentary (Grand Rapids, MI: Zondervan Academic, 2024), 1298–1299. 

Who are these Tribulation Saints (Martyrs) 
Dispensational pretribulation system view: This view holds that the martyrs in Revelation 6:9–
11 are individuals who become Christians during the seven-year Tribulation following the 
rapture1—they are not believers who escaped with the church. These persecuted saints come to 
faith in Jesus Christ during the first part of the Tribulation1, making them new converts rather 
than pre-rapture believers. 

In this system’s view the rapture itself triggers widespread conversion, as many Jews recognize 
Jesus as their Messiah, and a powerful revival breaks out in Israel led by 144,000 specially 
anointed Jewish men, spreading throughout the world2. Millions of Jews and Gentiles are saved, 
though many Messianic evangelists and missionaries face attack, with believers martyred 
through massacres and warfare2. The passage depicts their suffering and vindication. The 
Tribulation martyrs are pictured “underneath the altar” because in the Old Testament the blood 
of sacrifices was poured out under the altar1. They cry out asking why God has not avenged their 
deaths and are told they must wait a short time longer before divine retribution is exacted—this 
short time being the remainder of the Tribulation1. The martyred saints will be raised at the end 
of the Tribulation and will enter into the blessing of the millennium and reign with Jesus Christ, 
receiving their resurrection bodies at that time1. Their faith emerges not from pre-tribulation 
preparation but from conviction born during the catastrophic events of the Tribulation itself. 

1 Timothy J. Demy, Tribulation Saints and Martyrs, in The Harvest Handbook of Bible Prophecy, ed. Ed 

Hindson, Mark Hitchcock, and Tim LaHaye (Eugene, OR: Harvest House Publishers, 2020), 427–428. 
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2 Greg Hinnant, Revelation Notes: An Inspirational Commentary on the Book of Revelation (Tampa, FL: 

Gatekeeper Press, 2019), 249. 

Alternative views: There are valid, biblically based alternative views regarding the martyrs in 
Revelation 6:9–11, and they differ significantly from the pre-tribulation rapture interpretation. 
These alternatives challenge the assumption that the passage necessarily describes new believers 
converted after a rapture event. 

Some early church interpreters, including Tertullian, understood the passage as depicting martyrs 
specifically—those “slain for the word of God and for the witness they had borne”—resting 
beneath the heavenly altar prior to Christ’s return.1 This reading doesn’t necessarily require a 
rapture framework at all. Rather, the presence of these souls in heaven during the present era 
provides grounds for viewing the beheaded martyrs of Revelation 20:4 as similarly dwelling in 
heaven between death and resurrection.1 

Another interpretive approach emphasizes that the martyrs in Revelation 20:4 function as 
representatives of the entire faithful church that resisted compromise and persevered in faith—
much as Shadrach, Meshach, and Abednego represented “the saints of the Most High” in 
Daniel.2 Under this reading, the passage speaks not exclusively of those who died violently but 

of all believers who maintained faithfulness, with martyrs serving as the exemplary case. 

Additionally, John drew the scene in Revelation 6:9–11 from an existing tradition that already 
supplied the main shape of the passage, rather than creating it independently.3 This suggests the 
passage’s primary concern may be theological—vindicating the persecuted—rather than 
establishing a specific chronological framework about when conversions occur during 
eschatological events. 

Critics of the pretribulation view raise several substantial objections to the claim that 
Revelation’s “saints” are new believers converted during the Tribulation rather than church-age 

believers. 

Pretribulation use of circular reasoning: Post-tribulationists argue that the word “saints” 
occurs several times in Revelation 4–18, which describes the church as present on earth during 
the Tribulation1. The pretribulation response—that these saints represent a distinct group of 
Tribulation converts rather than church-age believers—strikes critics as circular reasoning. The 
mention of saints in Revelation 4–18 indicates that there will be believers on earth during the 
Tribulation, but it doesn’t prove conclusively that they are church-age believers, requiring 
interpreters to examine context to discern which group of saints is in view1. Critics contend this 

contextual analysis often assumes the conclusion rather than deriving it from the text. 

Pretribulation use of interpretive convenience: A second major objection challenges the 
pretribulation argument about the church’s absence. If the church is absent during the 
Tribulation, she must be in heaven, yet pretribulationists claim the “twenty-four elders” represent 
the church throughout Revelation 4–194. Opponents question whether this identification is 
sufficiently grounded or whether it represents an interpretive convenience—reading the church 

back into passages where it isn’t explicitly named. 

Pretribulation use of eisegesis: Additionally, critics note that the pretribulation framework 
depends on distinguishing three separate groups of believers (Old Testament saints, church-age 
saints, and Tribulation saints) in ways the text itself never explicitly articulates. This categorical 
precision, they argue, imposes systematic theology onto Revelation rather than allowing the text 
to speak for itself about the identity and timing of the persecuted believers depicted in its visions. 

1 Charles E. Hill, Regnum Caelorum: Patterns of Millennial Thought in Early Christianity (Grand Rapids, MI; 

Cambridge, U.K.: William B. Eerdmans Publishing Company, 2001), 220–221. 
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2 Gerhard A. Krodel, Revelation, Augsburg Commentary on the New Testament (Minneapolis, MN: Augsburg 

Publishing House, 1989), 334. 

3 Richard Bauckham, The Climax of Prophecy: Studies on the Book of Revelation (London; New York: T&T 

Clark: A Continuum Imprint, 1993), 54. 

4 Mark Hitchcock, The End: Everything You’ll Want to Know about the Apocalypse (Carol Stream, IL: 

Tyndale Momentum, 2012), 146–147. 

 

The Sixth Seal is broken – Signs in nature of the 
Lamb’s coming wrath 
Revelation 6:12–17 (ESV) 12 When he opened the sixth seal, I looked, and behold, there was a 
great earthquake, and the sun became black as sackcloth, the full moon became like blood, 13 and 
the stars of the sky fell to the earth as the fig tree sheds its winter fruit when shaken by a gale. 
14 The sky vanished like a scroll that is being rolled up, and every mountain and island was 
removed from its place. 15 Then the kings of the earth and the great ones and the generals and 
the rich and the powerful, and everyone, slave and free, hid themselves in the caves and among 
the rocks of the mountains, 16 calling to the mountains and rocks, “Fall on us and hide us from 
the face of him who is seated on the throne, and from the wrath of the Lamb, 17 for the great day 
of their wrath has come, and who can stand?” 

Consensus interpretations of imagery 
Commentators interpret the sixth seal as a dramatic divine response to the martyrs’ plea for 
justice in the previous seal. The vision answers the question posed by those under the altar who 
asked, “How long?”—God will indeed respond to the suffering of his faithful witnesses1.  

The opening of the sixth seal brings cosmic catastrophe described through imagery of the Old 
Testament “day of the Lord,” including phenomena predicted by the prophets2. The passage 
contains a sevenfold cosmic judgment—earth shakes, sun darkens, moon reddens, stars fall to 
earth, sky rips apart, and mountains and islands move—with the number seven depicting finality 

and completion2.  

Differing interpretive framework filters  
However, commentators disagree about whether these events should be interpreted literally or 
symbolically. While some read this as end-time destruction and final judgment, others argue that 
forcing an eschatological scenario as the only interpretation fails to account for the prophetic 
context of this language and confuses the literal with the symbolic1. Cosmic disruption language 
is standard prophetic language used to describe events that in reality look nothing like their 
symbolic description; when prophets depicted God acting powerfully within history, they used 
imagery of falling stars, blood moons, earthquakes, and rolling skies because God had entered 
into history1.  

All humanity—from kings and princes to generals, the rich, the mighty, slaves, and freemen—
flee in terror from God’s face, crying out to mountains and rocks for protection2. The striking 
phrase “wrath of the Lamb” inverts typical metaphor; the lamb becomes wrathful because it is so 
identified with the one on the throne that their judgment becomes unified2. The sixth seal assures 

that the day of wrath will come in response to the fifth seal’s question of “How long?”1 

1 Greg Stevenson, A Slaughtered Lamb: Revelation and the Apocalyptic Response to Evil and Suffering 

(Abilene, TX: Leafwood Publishers, 2013). 

2 Walter A. Elwell, “Revelation,” in Evangelical Commentary on the Bible, Baker Reference Library (Grand 

Rapids, MI: Baker Book House, 1995), 3:1210. 
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The 144,000 
Commentators interpret Revelation 7:1-4 as an interlude between the sixth and seventh seals that 
addresses the question posed at the end of chapter 6: who can stand before God’s judgment? The 

passage depicts a protective sealing of God’s servants before destructive judgment continues. 

The four winds represent forces of destruction held back by four angels. These winds of 
destruction are temporarily restrained until all 144,000 of God’s servants receive the divine seal1. 
An angel arrives from the east carrying God’s seal, which bears the names of God and the 
Lamb1. This seal contrasts with the mark of the beast, serving to authenticate and identify God’s 
people2. 

Literal interpretation of Jewish male virgins 
The identity of the 144,000 generates significant interpretive disagreement. One perspective 
identifies them as 144,000 Jewish men—12,000 from each tribe—who live during the future 
tribulation period, arguing that specific tribes and numbers preclude symbolic interpretation3. 
From this viewpoint, these Jewish believers fulfill God’s original mandate to Israel to witness to 
the nations, a task they failed when they rejected Jesus as Messiah3. 

Strength of symbolic interpretation of the 144,000  
Alternatively, the number figuratively represents the complete number of the redeemed through 
mathematical symbolism—12 multiplied by 12 multiplied by 1,000, deriving from the tribes of 
Israel, the apostles, and the number of completeness—a reading that appears more likely2. Israel 
functions as a descriptive vehicle to convey God’s people rather than literal ethnic reference, 
particularly since John’s tribal listing deviates from actual Israelite genealogy4. In Book of 
Revelation 7:4–8, John lists the tribes associated with the 144,000 in a way that differs 
noticeably from every standard Old Testament tribal roster. That unusual arrangement is one of 
the main reasons many scholars argue the passage may be symbolic rather than a straightforward 
census of ethnic Israelites. 
Here is the list in Revelation 7: 

• Judah 

• Reuben 

• Gad 

• Asher 

• Naphtali 

• Manasseh 

• Simeon 

• Levi 

• Issachar 

• Zebulun 

• Joseph 

• Benjamin 

Deviations in Israelite Tribe listing. 
1. The tribe of Dan is missing. This is the most obvious anomaly. In traditional Israelite 

genealogies, Dan is one of the twelve sons of Jacob and therefore normally appears in 
tribal lists. Yet Dan is completely omitted in Revelation 7. This omission is striking 
because: Dan received territory in the Old Testament. Dan appears in prophetic tribal lists 
elsewhere, including Book of Ezekiel 48. No explanation is explicitly given in 
Revelation, but common explanations include the tribe of Dan’s association with idolatry. 
Many early Christian interpreters connected Dan with apostasy and idolatry because in 
Judges 18 describes Dan establishing an idolatrous shrine. 1 Kings 12 places one of 
Jeroboam’s golden calves in Dan. Because of this history, some thought Dan symbolized 



   

 

77 

rebellion against God. Some early church writers speculated the Antichrist would arise 
from Dan, based partly on Genesis 49:17 (“Dan shall be a serpent…”) and Jeremiah 8:16, 
but this idea is speculative and not directly taught in Revelation. Many modern scholars 
think the omission shows John is not attempting a literal genealogical registry at all. 
Instead, he is constructing a theological-symbolic Israel. 

2. Ephraim is omitted, but Joseph appears. Usually, one of Joseph’s sons—Ephraim or 
Manasseh—appears in tribal lists instead of Joseph himself because Joseph received a 
“double portion” through his two sons. But Revelation includes Manasseh and does not 
name Ephraim but replaces Ephraim with “Joseph”. This is unusual because Joseph” 
often functioned collectively for Ephraim in some Old Testament contexts, yet Manasseh 
is already separately included. So, Revelation effectively counts Joseph and Manasseh 
instead of Ephraim and Manasseh. Why omit Ephraim? Like Dan, Ephraim became 
strongly associated with idolatry and apostasy in the prophets: Hosea repeatedly 
condemns Ephraim. Ephraim often symbolized the rebellious northern kingdom. Some 
interpreters think John intentionally avoids naming Ephraim for that reason. 

3. Levi is included. In many Old Testament tribal enumerations, Levi is excluded because: 
the Levites were set apart for priestly service, they did not receive a standard territorial 
inheritance. To keep the number twelve, Joseph’s sons Ephraim and Manasseh were often 
counted separately. But Revelation includes Levi as a full tribe among the twelve. That 
again suggests John is not following a normal land-allotment or genealogical structure 

4. Judah is listed first instead of Reuben (Jacob’s firstborn biologically), so he usually 
heads genealogical lists. But Revelation places Judah first. That likely reflects theological 
emphasis: Jesus the Messiah is “the Lion of the tribe of Judah” in Revelation 5:5. Judah 
becomes the royal and messianic tribe. So, the ordering appears Christ-centered rather 

than genealogically strict.  

Why this matters interpretively 
These deviations are central to the debate between literal/futurist interpretations, and 
symbolic/ecclesiological interpretations. 

Literal futurist interpreters usually argue that the tribes are still ethnic Israel and that the 
irregularities are theological but not symbolic enough to erase ethnicity. God may sovereignly 
identify tribal ancestry even if humans cannot today. They see the list as a special end-times 
remnant of Jewish believers. 

Symbolic interpreters argue the altered list signals that John is doing theology, not genealogy. 
Their reasoning includes that the tribes are rearranged, Dan disappears, Ephraim disappears, Levi 
appears, Joseph substitutes awkwardly, and the number 144,000 itself is highly stylized (12 × 12 
× 1,000). Many therefore conclude the vision symbolizes the complete people of God whereby 
twelve tribes are covenant Israel, twelve apostles is the church, and one thousand is 
fullness/completeness. This interpretation is strengthened because immediately after hearing the 
number 144,000, John sees “a great multitude that no one could number” from every nation 
(Rev. 7:9). Some scholars think the two images describe the same redeemed community from 
different perspectives: heard as Israel, seen as multinational redeemed humanity. That 
“hear/see” literary pattern occurs elsewhere in Revelation where John hears of the Lion of Judah, 

then sees a slain Lamb (Rev. 5:5–6). 

1 Thomas Hale, The Applied New Testament Commentary (Colorado Springs, CO; Ontario, Canada; East 

Sussex, England: David C. Cook, 1996), 974. 

2 John D. Barry et al., Faithlife Study Bible (Bellingham, WA: Lexham Press, 2012, 2016).  
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Understanding the End Times (Eugene, OR: Harvest Prophecy, 2026), 402–403. 

4 Walter A. Elwell, “Revelation,” in Evangelical Commentary on the Bible, Baker Reference Library (Grand 

Rapids, MI: Baker Book House, 1995), 3:1211. 

The Seventh Seal is broken – Calm before the storm 
Consensus interpretations of imagery - silence in heaven meaning  
Commentators interpret Revelation 8 as a pivotal transition where heavenly silence gives way to 
escalating divine judgment. When the Lamb breaks the seventh seal, nothing seems to happen at 
first—there is silence in heaven for about half an hour (Revelation 8:1), which is surprising given 
the constant worship previously occurring in God’s heavenly court1. This silence represents 
creation’s expectant response to the Lord’s impending arrival in judgment1. The silence 
functions as a calm before the storm, raising the level of expectation and anticipation—
comparable to the silence of an army before it attacks2.  

The silence itself is theologically significant—it represents a pause in the heavenly worship and 
activity that has characterized the preceding seals. This quiet moment creates a stark contrast 
with the cosmic disturbances that immediately follow, emphasizing the weight of what is about 
to unfold. The silence allows the prayers of the saints to be heard and acknowledged before God, 
suggesting that the subsequent trumpet judgments represent divine response to the intercessions 
of believers suffering on earth. The seven angels then prepare to sound their trumpets, (Rev 8:1–

6) initiating the next phase of Revelation’s eschatological sequence. 

Following this heavenly quiet, seven angels standing before God receive seven trumpets, and 
another angel approaches the altar with a golden censer filled with incense, which he offers 
alongside the prayers of all the saints before God’s throne. (Rev 8:1–6) The angel then fills the 
censer with fire from the altar and casts it to earth, producing thunder, rumblings, lightning 
flashes, and an earthquake. (Rev 8:1–6) 

Another cycle of seven 
After an interlude following the sixth seal, the seventh and climactic seal finally opens, allowing 
the scroll containing God’s judgment to be completely opened2. Seven angels associated with the 
divine presence emerge from the silence, each holding a trumpet, and the seventh seal leads to 

another cycle of seven—the seven trumpets that will be sounded in turn2.  

The trumpet judgments themselves represent a distinct phase of judgment. The trumpets differ 
from the seals in that they represent God’s direct intervention rather than the world’s actions 
upon itself3. The first four trumpets are distinguished from the last three, with the first four 
concerned with natural events and the last three with people3. The first four seals affect 
humankind indirectly as God strikes four elements of creation, and by striking near but not 
directly at humanity, God warns them to repent4. The first four trumpets are reminiscent of the 
Egyptian plagues at the exodus; the final redemption, understood as a second exodus, is heralded 

by similar plagues as at the first exodus5.  

1 Dennis E. Johnson, Triumph of the Lamb: A Commentary on Revelation (Phillipsburg, NJ: P&R 

Publishing, 2001), 136. 

2 Andrew T. Le Peau, “Series Preface,” in Revelation through Old Testament Eyes: A Background and 
Application Commentary, ed. Andrew T. Le Peau, Through Old Testament Eyes (Grand Rapids, MI: 

Kregel Academic, 2022), 129. 

3 Mark Strauss, ed., Hebrews Thru Revelation, Layman’s Bible Commentary (Barbour Publishing, 2008), 

12:185–186. 
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4 Douglas Mangum, ed., Lexham Context Commentary: New Testament, Lexham Context Commentary 

(Bellingham, WA: Lexham Press, 2020). 

5 George R. Beasley-Murray, “Revelation,” in New Bible Commentary: 21st Century Edition, ed. D. A. 

Carson et al. (Leicester, England; Downers Grove, IL: Inter-Varsity Press, 1994), 1437. 

The Trumpets Warning 
Consensus interpretations of imagery 
The symbolism in Revelation 8:7 operates through layered imagery: hail represents God’s 
sudden and overwhelming judgment, fire expresses divine wrath against sin, and blood signifies 
catastrophic loss and apostasy from God.1 Together, these three elements form a powerful 

combination depicting God’s fierce judgment upon the earth and its inhabitants. 1 

Trees symbolize human greatness and pride, so their destruction represents God’s judgment 
against the arrogance of the mighty. 1 Grass, which represents temporary prosperity and human 
fragility, depicts the desolation that overtakes even those who enjoyed worldly success.1 Rather 
than describing literal historical events, these symbolic proportions—particularly the repeated 
“third part”—represent God’s vengeance, with twelve being God’s governmental number 

concerning judgment upon the guilty. 1 

The destruction from the first four trumpets closely parallels the plagues visited upon Egypt,2 
establishing a pattern of divine judgment. While these initial trumpet judgments introduce 
catastrophic events, they remain limited to the natural world, 2 distinguishing them from the later 
judgments that directly target human populations. The fiery judgment falling upon the earth 
represents God’s direct response to the prayers of His people, reflecting His desire to vindicate 

them for their sufferings. 2 

 1 Herbert Lockyer, All about the Second Coming, ed. Herbert Lockyer Jr. (Peabody, MA: Hendrickson 

Publishers, 1998), 70–71. 

2 Sharon Gritz, ed., “Revelation,” in The Study Bible for Women, Holman Christian Standard Bible 

(Nashville, TN: Holman Bible Publishers, 2014). 

The First Trumpet - Effect on the land and vegetation 
The first angel blew his trumpet, and there followed hail and fire, mixed with blood, and these 
were thrown upon the earth. And a third of the earth was burned up, and a third of the trees were 
burned up, and all green grass was burned up. 

Consensus interpretations of imagery 
This passage from Revelation 8:7 depicts the first of seven trumpet judgments in John’s 
apocalyptic vision. The imagery combines hail, fire, and blood poured out upon the earth1, 
drawing on Old Testament precedent to convey divine judgment. The composite image operates 
on multiple levels. The hail and fire echo the plague described in Exodus 9:23–25, with fire 

likely representing lightning, while the blood may allude to the first plague of Egypt2.  

Rather than describing a single literal phenomenon, the text layers destructive imagery to 
communicate catastrophic devastation. The “blood” may refer to the awesome color of the storm 
rather than actual bloodshed, or it may symbolize the horrors of warfare on the land1. 

https://ref.ly/res/LLS:ALLSECONDCOMING/2021-04-05T23:04:04Z/181220?len=120
https://ref.ly/res/LLS%3AALLSECONDCOMING/2021-04-05T23%3A04%3A04Z/181220?len=2126
https://ref.ly/res/LLS:WS_DE79978DA4564913859274AE7AE65E71_2/2023-02-28T01:20:16Z/3939005?len=201
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The pattern of destruction 
One third of the earth’s surface experiences destruction, with all trees and vegetation on that 
portion burned up2. This fractional language matters theologically. The phrase “a third” indicates 
partial rather than total destruction, suggesting that at any given moment in history some parts of 
the earth’s vegetation will be affected1. The partial damage indicates warning rather than doom, 

allowing the majority of humanity to survive and be given the chance to repent3. 

Within Revelation’s structure, this trumpet judgment functions as a symbol of any kind of 

destruction which at any time damages the earth on which humanity lives3.  

The passage announces God’s judgment against human sin while preserving the possibility of 
repentance—a warning rather than final condemnation. The ecological devastation serves as both 
punishment and call to transformation. 

1 Louis A. Brighton, Revelation, Concordia Commentary (St. Louis, MO: Concordia Pub. House, 1999), 225. 

2 Robert G. Bratcher and Howard Hatton, A Handbook on the Revelation to John, UBS Handbook Series 

(New York: United Bible Societies, 1993), 137. 

3 NIV Bible Speaks Today: Notes (London: IVP, 2020), 1742–1743. 

The Second Trumpet - Effect on the Sea and SeaLife 
The second angel blew his trumpet, and something like a great mountain, burning with fire, was 
thrown into the sea, and a third of the sea became blood. A third of the living creatures in the sea 
died, and a third of the ships were destroyed. 

Consensus interpretations of imagery – mixed literal and symbolic 
Commentators interpret this passage through two primary lenses: literal and symbolic readings, 

though most modern evangelical interpreters lean toward the literal. 

While many expositors favor symbolic interpretation, a reasonable literal reading remains 
defensible.1 Some scholars identify the burning mountain as a meteorite divinely sent as 
judgment.2 Rather than representing human government (as mountains sometimes do in 
Scripture), the object may be an actual celestial body falling from the heavens.1 John’s original 
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readers would have found this scenario plausible—they lived closer to ancient catastrophes like 

Atlantis and had recently witnessed the AD 79 eruption of Vesuvius.3 

Old Testament imagery 
The passage echoes Egypt’s plagues, which shapes interpretation. Just as Aaron’s rod turned 
Egyptian waters to blood, this impact produces a similar effect on the sea.1 The supernatural 
character emerges in the specificity—only a third becomes blood, which commentators view as 
divine mercy offering opportunity for repentance.2 The sea creatures perish after entering the 

corrupted water.2 

 

 
The effect on commerce 
The destruction of ships carries particular weight. While the first trumpet damaged the land 
itself, the second targets commerce—significant because the Mediterranean was Rome’s 
economic lifeline in the first century.3 The probability is that devastation concentrates in the 
region nearest the impact.1 Interpreters favoring literalism argue against reducing the mountain 
to government symbolism or the sea to the Roman Empire, viewing such readings as over-
interpretation.1 Across interpretive approaches, commentators agree the passage emphasizes 
God’s righteous judgment against wickedness.1 

1 John F. Walvoord, The Revelation of Jesus Christ (Galaxie Software, 2008), 154–155. 

2 John G. Butler, Analytical Bible Expositor: Revelation (Clinton, IA: LBC Publications, 2010), 434. 

3 Michael Wilcock, The Message of Revelation: I Saw Heaven Opened, The Bible Speaks Today (Leicester, 

England; Downers Grove, IL: InterVarsity Press, 1986), 92–93. 

A strictly literal interpretation of Revelation 8:8, where a third of the sea becomes blood, would 
not necessarily require that seawater chemically transform into actual blood with hemoglobin 
and blood cells. Even interpreters committed to literalism recognize important nuances here. 

Interpretive challenges 
Does the ocean literally become actual blood, or does the blood represent some aspect of this 
judgment? Bible students differ on the literalness of this verse.1 Because interpreters bring 
different backgrounds and experiences to the text, they hold differing viewpoints on whether the 
blood is literal or not—though all literalists agree the verse describes some terrible judgment to 

come. 1 
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The broader biblical context offers additional perspective. The passage parallels Exodus 7:17–
21, where Moses turned the Nile into blood and the fish died.2 However, some scholars argue the 
sea turning to blood in Revelation 16:3 functions figuratively, at least in part, representing the 
demise of the ungodly world’s economic life-support system through maritime commerce, which 
includes human suffering and loss of life.2 Blood imagery throughout Revelation consistently 
refers to the suffering of the wicked or of Christ and the saints2, suggesting the “blood” conveys 
meaning beyond literal chemical transformation. 

The interpretive question ultimately hinges on whether “literal” means the event happens as a 
real historical occurrence (which most literalists affirm) versus whether every descriptive detail 
must be chemically or physically precise. Interpreters argue whether this image should be 
understood literally or symbolically, but all should agree the passage predicts some sort of 

terrible judgment.3 

• Literalism in the “falling mountain” versus “sea turning to blood” 

• Falling object (“mountain, burning with fire”) 

Literalists often argue this could be a real, physical event: a meteorite or volcanic-like 
catastrophe striking the sea. This interpretation focuses on the mechanical, observable effect: 
something massive hits the water, which could plausibly kill creatures and destroy ships. The 

details—mass, fire, impact—are compatible with physical reality. 

Sea turning to blood; Literalism here is more complicated because seawater chemically 
transforming into blood is physically impossible (massive amounts of hemoglobin, cells, etc.). 
Many commentators adopt a qualified literalism: the sea experiences a literal, observable disaster 
causing death and destruction, but “blood” may be symbolic of the catastrophic effect on life and 
commerce, rather than an actual chemical transformation. 

1 Paul Benware, Understanding End Times Prophecy: A Comprehensive Approach (Chicago, IL: Moody 

Publishers, 2006), 26–27. 

2 G. K. Beale and David H. Campbell, Revelation: A Shorter Commentary (Grand Rapids, MI; Cambridge, 

U.K.: William B. Eerdmans Publishing Company, 2015), 330–331. 

3 James Rochford, Endless Hope or Hopeless End: The Bible and the End of Human History (New Paradigm 

Publishing, 2016). 

Why some literalists allow this distinction; the key is in how “literal” is defined: 
• Literal in outcome, symbolic in description: The event physically happens (sea creatures 

die, ships are destroyed), but the language may use metaphorical imagery to describe the 
intensity or horror of the event. 

• John’s apocalyptic style: Revelation frequently uses vivid imagery (blood, fire, stars 
falling). Literalists often read these events as real but recognize the poetic, symbolic 
embellishment. Literalists don’t always insist on literal chemical or physical specifics for 

every metaphorical image. 

• Superficially, yes—it looks like a double standard. But within apocalyptic literary 
conventions, literalists justify it: Observable, physically possible events are interpreted 

literally. 

• Physically impossible or hyperbolic imagery (blood, fire from heaven) is interpreted as 
symbolic of real-world consequences rather than literal chemical transformation. 

So, the “blood” may be literal in effect (mass death, devastation) but figurative in form 
(described as blood to convey judgment, horror, or divine wrath). In contrast, the falling 

mountain is entirely physical and observable—no symbolic substitution is needed. 
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Is this inconsistent? In other words, literalism in apocalyptic literature often means “it really 

happens,” not “every word describes exact chemistry or physics.”  

Summary: 

§ Falling mountain → literal, physical occurrence. 

§ Sea becomes blood → literal in consequence (death and destruction), symbolic in 

description (blood imagery conveys judgment). 

§ Consistency → depends on understanding literalism as reality of events rather than literal 

chemical or mechanical precision. 

This approach allows literalists to maintain that Revelation predicts real judgments, while 

acknowledging apocalyptic imagery is not a science textbook. 

Timeline: Historical Context for Revelation 8 Imagery 

• 79 AD Eruption of Mount Vesuvius: Massive volcanic eruption destroying Pompeii and 
Herculaneum. Survivors would have vivid memories of “mountains of fire” and falling 
debris—plausible inspiration for the “burning mountain thrown into the sea.” 

• AD 81–96 Reign of Emperor Domitian: Domitian rules the Roman Empire; policies 
affecting food and commerce would directly impact Mediterranean societies. 

• Circa AD 90 Wheat famine and Domitian restricts wine production: Shortage of grain led 
to imperial intervention to favor wheat cultivation over luxury wine. Reflects societal 
anxiety over scarcity, trade, and survival—echoed symbolically in Revelation’s 
judgments (sea “blood,” dying creatures, destroyed ships). 

• Circa AD 95 writing of Revelation by JohnJohn’s vision incorporates cosmic disaster 
imagery (burning mountain), economic collapse (sea turning to blood, death of ships), 
and societal judgment—resonating with the memory of Vesuvius and contemporary 
hardships under Roman policies. NOTE: some evidence points to 58 AD as the date of 
John’s writing. 

How this informs interpretation 

• Burning mountain → literal or physically plausible catastrophe (meteoritic/volcanic 
imagery). 

• Sea turning to blood → symbolic depiction of disaster’s social and economic impact (fish 
die, trade routes fail). 

• Ships destroyed → concrete outcome linking apocalypse imagery to human economic 

life. 

• Historical memory → John’s readers would immediately understand the horror and 
realism of such judgments, making the vision compelling. 

The Third Trumpet - Effect on fresh water 
Consensus interpretations of imagery - meaning of Wormwood 
G.K. Beale interprets Revelation 8:10–11 as depicting judgment that unfolds throughout history, 
preceding final condemnation at the end of time1. More specifically, he identifies the burning star 
as an angelic representative of an evil kingdom undergoing judgment—specifically Babylon’s 
representative angel1, drawing on parallels with Isaiah 14:12–15, where the king of Babylon and 
his guardian angel, “the star of the morning,” fall from heaven to Sheol1. The imagery of 
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wormwood connects to judgment against spiritual corruption. Beale traces the wormwood 
language to Jeremiah 9:15 and 23:15, where God threatens to feed Israel poisoned water because 
religious leaders have spiritually polluted the nation through idolatrous Ba’al worship1. This 
polluting judgment reflects not merely physical contamination but spiritual rebellion with 
material consequences. 
Complementary perspectives have the great star as possibly a meteor4, with the judgment against 
fresh water corresponding to the Exodus plague4, in contrast to the previous judgment’s effect on 
salt water.2 Wormwood—a leafy plant causing bitterness—though not inherently poisonous4, 
combines with other elements to create toxicity, as reflected in Old Testament references.2 

 
 

The star contaminates rivers and springs, poisoning one-third of the water supply and causing 
deaths among those who drink it.3 The passage echoes Jeremiah’s judgment language: “I will 
feed this people with bitter food, and give them poisonous water to drink.” 3 Rather than 
interpreting this literally, commentators understand the poisoned waters as signifying devastation 
across the earth—the waters that should sustain life become corrupted because of human sin, 

affecting land, seas, and the fresh water necessary for survival. 3 

The trumpet judgments function within a broader pattern. John’s imagery recalls the plagues 
from Exodus, drawing on Old Testament traditions relating to the exodus event and establishing 
loose parallels between trumpet judgments and Egyptian plagues, conveying the notion of a new 
exodus for God’s people.4 These attacks against nature and cosmos are intended to lead sinful 
humanity to repentance rather than destroy them completely.4 The third trumpet thus participates 
in God’s redemptive strategy—judgment that calls people back to faithfulness while remaining 
under divine control and limitation. 

1 G. K. Beale, The Book of Revelation: A Commentary on the Greek Text, New International Greek Testament 

Commentary (Grand Rapids, MI; Carlisle, Cumbria: W.B. Eerdmans; Paternoster Press, 1999), 479. 

2,4 John D. Barry et al., Faithlife Study Bible (Bellingham, WA: Lexham Press, 2012, 2016). 

3 Thomas R. Schreiner, “Revelation,” in Hebrews–Revelation, ed. Iain M. Duguid, James M. Hamilton Jr., and 

Jay Sklar, ESV Expository Commentary (Wheaton, IL: Crossway, 2018), 12:632. 
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Dispensation Pretribulationalists such as Ed Hindson (and others) refer heavily to John Walvoord 
for interpretative commentary on the book of Revelation. In this interpretive system literal 
interpretation of prophetic imagery is heavily utilized. Walvoord views the third trumpet 
judgment as similar to the second, with a burning star falling from heaven onto one-third of the 
rivers and springs—waters distinct from the oceans.1 Rather than treating the passage 
symbolically, he considers it preferable to understand the third trumpet as depicting a great 
meteor or star that falls to earth from heaven and makes the water bitter, resulting in many 

deaths.1  

Problem of overly literal interpretation 
It should be noted: No, star has ever been officially or commonly named "Wormwood" in 
astronomy or in any culture in ancient near east literature. "Wormwood" (from the Greek 
apsinthos, referring to a bitter herb like Artemisia absinthium) is a prophetic/apocalyptic 
reference to a future event or symbol of judgment, not a real astronomical object though wild 
speculations have attempted to link it to asteroids like Apophis or comets in end-times 
speculation, but it has no counterpart in actual star catalogs.  

The International Astronomical Union (IAU) approves proper names for some stars (mostly 
bright or notable ones), but "Wormwood" does not appear in any catalogs or lists of named stars. 
No known star, asteroid, or comet has received this name in scientific literature. Some 
interpretations link it metaphorically to real events (e.g., meteors, comets, or even historical 
disasters like Chernobyl, where "wormwood" is a folk etymology for the name), but these are 
interpretive, not literal naming. In short, Wormwood remains a biblical symbol rather than a 
literal real celestial body with that name. The star is called Wormwood is mentioned only once in 
the New Testament but cited seven times in the Old Testament, where it represents affliction and 

bitter judgment.1  

Walvoord draws a theological contrast between this judgment and Christ’s redemptive work: just 
as the waters of Marah became sweet through divine intervention in Exodus, the cross converts 
bitter judgment into sweet mercy, providing life and hope.1 In his more detailed commentary, 
Walvoord emphasizes the literalist approach identifying the star as a heavenly body or mass from 
outer space that burns upon entering earth’s atmosphere and falls with contaminating influence 
on rivers and waters.2 The wormwood reference parallels Israel’s experience at Marah, where a 
tree cast into bitter waters made them sweet, whereas here wormwood cast into sweet water 
makes it bitter.2 This reversal contrasts Christ’s atonement—which transforms bitterness into 
sweetness—with Christ’s coming judgment, which turns human hopes and ambitions into 

bitterness and despair.2 

1,2 John F. Walvoord, The Revelation of Jesus Christ (Galaxie Software, 2008), 155. 

The Fourth Trumpet - Effect on the Cosmos 
Consensus interpretations of imagery 
Commentators interpret Revelation 8:12–13 in markedly different ways, reflecting broader 
disagreements about whether the passage describes literal cosmic events or spiritual realities 
within the church. 
Commentators interpret Revelation 8:12–13 in a variety of ways, primarily depending on their 
overall approach to the book of Revelation (futurist, historicist, preterist, or idealist). These 
verses describe the fourth trumpet judgment: a third of the sun, moon, and stars are struck, 
leading to partial darkness, followed by an eagle (or angel in some translations) flying in mid-

heaven announcing three coming "woes" related to the final three trumpets. 
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Interpretive framework approaches 
Futurist (Most Common in Evangelical/Dispensational Circles, eg., John Walvoord, Ed Hindson) 

This view sees the trumpets as literal or semi-literal future events during a coming period of 
tribulation before Christ’s return. The fourth trumpet brings cosmic disturbances (partial 
darkening of celestial bodies), echoing Old Testament imagery like the plagues of Egypt 
(Exodus 10:21–23) or prophecies in Joel, Isaiah, and Jesus’ Olivet Discourse (Matthew 
24:29). It is often seen as ecological and astronomical catastrophe (e.g., dust, asteroids, or 
supernatural intervention) that disrupts light, climate, and life. The eagle (Greek aetou, often 
translated as eagle or vulture) is a bird of prey symbolizing swift judgment or an ominous 
warning of worse plagues to come (the three woes in chapters 9–11). It signals escalating 
severity: the first four trumpets are partial (1/3), while the final three bring direct suffering to 

humanity. 

Historicist (Traditional Protestant View, e.g., Matthew Henry, John Gill) 

This approach views Revelation as unfolding church history from John’s time onward. The 
darkening often symbolizes the decline of the Roman Empire (Western Empire’s fall in the 
5th century) due to invasions by barbarian tribes (Goths, Vandals, Huns, etc.). This led to 
widespread ignorance, loss of learning, and political collapse — “smitten” sun/moon/stars 
representing rulers, the church, or sources of light/knowledge. Some link it to the rise of the 
Papacy or heresies that obscured Christian doctrine. The eagle’s woe warns of further 
judgments (e.g., corresponding to later historical woes or the rise of Islam or other powers in 
the final trumpets). 

Preterist 

These interpreters see most or all of Revelation fulfilled in the 1st century (especially around 
the fall of Jerusalem in AD 70 or the fall of Rome). The imagery may describe literal signs in 
the sky or symbolic chaos during the Jewish-Roman wars and the empire’s turmoil. Cosmic 
language (darkening of lights) is often symbolic of national/political judgment, as in Old 
Testament prophecies against nations (e.g., Ezekiel 32:7–8). The eagle’s cry warns of 

imminent further destruction. 
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Idealist (Symbolic/Timeless) 

This sees the visions as recurring spiritual principles rather than specific events. The partial 
darkening represents God’s ongoing judgment on creation and human systems, showing that 
He controls the cosmos and uses partial calamities as warnings to prompt repentance. The 
eagle announces that rebellion against God always leads to escalating consequences, 

emphasizing themes of divine sovereignty and mercy amid judgment. 

Shared themes across interpretive frameworks 
• Partial judgment as mercy — Striking only one-third shows God’s restraint, giving time 

for repentance before final judgment. 

• Echoes of Exodus — Parallels the plague of darkness and other cosmic signs. 

• The eagle/vulture — A portent of coming doom (like a scavenger over a battlefield). It 
heightens the drama, separating the first four (mostly ecological) trumpets from the final 

three (more personal and demonic woes). 

• Overall message — God is sovereign over creation; judgment is real and just; worse is 

coming for the unrepentant. 

Commentators like David Guzik (Enduring Word), Matthew Henry, John Gill, and modern ones 
(e.g., those in Bible Hub collections) blend literal, symbolic, and historical elements while 
stressing the call to faithfulness. 

Some interpreters understand the fourth trumpet as involving severe cosmic disturbances, where 
a third of the sun, moon, and stars lose their light. One explanation proposes that atmospheric 
dust from the preceding meteor impact (the third trumpet) causes this darkening1, creating a 
cascading series of physical catastrophes. This reduction in light would lower global 
temperatures and hinder plant growth, further straining food supplies already damaged by earlier 

judgments1. 

Other commentators draw parallels to the Egyptian plague of darkness2, emphasizing the 
judgment’s symbolic weight. The resulting darkness on earth would affect vegetation growth and 
daily life, with the darkness itself serving as a fitting metaphor for the darkness of human deeds2. 

A distinctly different approach comes from early church interpreters. Tyconius interprets the sun, 
moon, and stars as representing the church, with the “third part” being a designation rather than a 
literal quantity—referring to those within the church aligned with darkness rather than light3. 
Under this reading, the judgment reveals hidden faults, so people recognize their spiritual 

condition3. 

Regarding the eagle’s proclamation in verse 13, Andrew of Caesarea sees it as demonstrating 
angelic compassion toward those being judged, with the “woe” particularly directed at those who 
live earthly-minded lives rather than those whose citizenship is in heaven3. Another perspective 
emphasizes that the warning goes unheeded, as people harden their hearts to judgment just as 
Pharaoh did in ancient Egypt2. 

1 Ron Rhodes, 40 Days Through Bible Prophecy: A Panoramic Survey of the End Times and Beyond 

(Eugene, OR: Harvest Prophecy, 2023), 126. 
2 John G. Butler, Analytical Bible Expositor: Revelation (Clinton, IA: LBC Publications, 2010), 436. 
3 James Stuart Bell, ed., Ancient Faith Study Bible (Nashville, TN: Holman Bibles, 2019), 1592. 
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The Fifth Trumpet - Effect on Unrepentant Humanity 
Across most Protestant and academic commentary, chapter 9 is understood as: 

• An escalation of divine judgment 
• Focused not just on nature (like earlier trumpets), but on human suffering 
• Still limited (not total destruction) 

• Aimed at provoking repentance—but largely failing to do so (vv. 20–21) 

 

 

 
The “fallen star” identification 
Commentators on Book of Revelation 9:1–12 are sharply divided on the identity of the “fallen 
star” in verse 1. The passage describes a star fallen from heaven to earth, given the key to the 
abyss, opening it, and releasing destructive locust-like beings. The major interpretations usually 
fall into a few broad camps. A central issue is whether the “star” is: 

1) a symbol for an angelic being, 
2) a fallen angel/Satan, 
3) a human ruler, 

4) or a symbolic force/judgment. 

1. Fallen Star as a Fallen Angel or Satan - this is one of the oldest and most common 
interpretations. Many commentators note the star is referred to as “him” rather than “it,” 
implying personality, stars elsewhere in Revelation symbolize angels, and the abyss is 
associated with demonic imprisonment. Support from elsewhere in Revelation 1:20, where 
stars symbolize angels. In Revelation 12, stars are swept from heaven in a cosmic rebellion 
scene often linked to Satan. Because of this, many interpreters identify the fallen star as 
Satan himself, or a high-ranking demonic angel. 

Most commentators (e.g., G. K. Beale, Grant Osborne) interpret this as not a literal star but 
instead a personal being, often understood as a fallen angel (possibly Satan or a high-
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ranking demonic figure) or an angelic agent given authority by God. This draws on OT 
imagery where stars = angels (see Isaiah, Daniel). Matthew Henry treats the star as a fallen 
spiritual power connected with deception and judgment. A notable point in many 
traditional readings is that the star does not seize the key but rather the key is given to him, 
showing even demonic judgment remains under divine permission. 

2. Fallen Star as Satan Specifically - Some commentators narrow the interpretation 
specifically to Satan. They reason thru parallels with Luke 10:18 (“I saw Satan fall like 
lightning from heaven”), association with the abyss, destructive demonic activity follows 
his action. This reading is common in many dispensational interpreters, some church 
fathers, and popular evangelical prophecy teaching. However, not all scholars agree 
because the text does not explicitly name Satan, Revelation later identifies Satan more 
directly when intended. Strict Literalists can’t have it both ways when it suits their 
eschatological filters. 

3. Fallen Star as a Good Angel - a minority view argues the star is not evil at all. Some 
commentators observe the star is given authority by God, angels in Revelation often 
administer judgments, opening the abyss may simply be executing divine wrath. In this 
reading, the “fall” from heaven means descent from heaven, not moral corruption. Some 
historic and modern interpreters in idealist or symbolic traditions hold this possibility, 

though it is less common than the demonic reading. 

4. Fallen Star as a Human Leader or Kingdom – Historicist/Preterist interpreters often 
connect the star to a historical ruler or movement. Examples include corrupt church 
leadership, heretical teachers, political powers, even specific historical figures. Older 
Protestant historicists sometimes linked the locust plague to invading armies, Islamic 
expansion, or ecclesiastical corruption. For example: John Gill and some historicist streams 
explored connections between the locust imagery and historical invasions. These readings 
are much less dominant in contemporary academic scholarship. 

5. Literary/Symbolic Readings - Modern literary and apocalyptic scholars often focus less 
on identifying a single figure and more on symbolism. The fallen star may represent 
heavenly judgment breaking into the earthly realm, the unleashing of chaos, demonic 
forces temporarily permitted by God. The imagery draws heavily from prophetic 

symbolism in Book of Isaiah, Book of Joel, Second Temple Jewish apocalyptic literature. 

The meaning of “fallen”: In revelation 9:1 the Greek work for fallen is πίπτω. According to 
Strongs concordance this word can mean “alighting”. That word is a present participle/gerund 
form of the verb "alight." It carries the meaning of descending and settling after moving through 
the air. It seems that is has no connection to moral corruption or disobedience. While πίπτω does 
indeed carry the basic sense of physical descent, the word’s semantic range is considerably 

broad, particularly in contexts involving moral or spiritual dimensions. 
The verb fundamentally means to descend from a higher to a lower place, and this physical sense 
is certainly present in Revelation 9:1. However, the lexical sources make clear that πίπτω 
operates on multiple semantic levels. Metaphorically, the word can mean to fall into or under 
condemnation, and in an absolute sense, to fall into sin or transgress. It also carries the meaning 
of being made miserable or perishing. Critically, in the specific context of Revelation 9:1, the 
perfect participle form πεπτωκότα shows action completed in the past with continuing 
significance, illustrated by the phrase “out of the sky to the earth,” and importantly, there is also 
an implied moral fall of the angel alongside the motion of falling. The word “alighting” (if that 
were a singular primary meaning) would not capture this dual dimension. The lexical data 
indicates that πίπτω in apocalyptic contexts—particularly involving angelic beings—carries both 
physical and moral connotations simultaneously. The physical descent and the spiritual/moral 
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rebellion are not separate meanings but rather integrated aspects of a single complex action. A 
distinction between physical descent and moral corruption oversimplifies how the word 
functions in this theological context. While the angel has experienced a descent, the term itself 
doesn’t inherently require moral rebellion—though the context of Revelation 9 strongly suggests 
it. 

 
 

The perfect participle form indicates action completed in the past with continuing significance, 
and importantly, there is an implied moral fall of the angel alongside the motion of falling.1 
However, this “implied” moral dimension comes from the broader apocalyptic context, not 
exclusively from the verb πίπτω itself. The lexical data reveals the word’s flexibility. The verb 
fundamentally means to fall from a higher place to a lower, whether from or upon something. 
More significantly, the verb can mean to fall under judgment or come under condemnation—a 
sense that carries moral weight. Yet this moral connotation emerges through context rather than 
being inherent to the word’s root meaning. In Revelation 9:1 specifically, the angel receives 
authority over the bottomless pit, which strongly suggests a being of considerable power and 
likely malevolent intent. This contextual evidence—combined with the perfect tense indicating a 
past fall with present consequences—points toward a disloyal or rebellious angel. But the 
conclusion rests more on what the angel does in the passage than on what πίπτω alone 
necessarily conveys. 

The word can describe a morally neutral descent, a judgment-laden fall, or a rebellious one, 
depending on context. In this case, the surrounding narrative details make the disloyal 

interpretation compelling, but the verb itself remains semantically flexible. 

However, this raises the question: If the angel has malevolent intent why was it also not in the 

abyss?  Why would there be any disloyal angels remaining in heaven? 

Abyss context; Distinctions between non-Heaven, non-Earth realms 
This is a prison for demonic forces. Comparable to imagery in Luke 8:31 and 2 Peter 2:4 

Most commentators agree that this is not a physical location on earth, but a spiritual realm of 
confinement. Before further definition of the Abyss, we must correctly understand it thru a fuller 
examination of the distinctions between non-Heaven, non-Earth realms.  
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Dr. Michael Heiser does a good job in describing this realm. He asserts that modern Christians 
flatten several distinct biblical terms into the single English word “hell,” which creates 
confusion. Many English Bibles obscure this distinction by translating multiple different words 
as “hell.” Heiser approach to proper understanding of these terms was rooted in the meaning of 
the biblical text and ancient Near Eastern and Second Temple Jewish worldview sources, not 
modern Western Evangelicalism or Eschatological system filters. Here’s a concise summary of 
how he typically distinguished the terms: 

Abraham’s bosom 
This phrase is used in the New Testament to describe a place of comfort for the righteous dead 
before final judgment.  It appears in Jesus’ parable of the rich man and Lazarus where Jesus 
Christ tells of a poor man named Lazarus who dies and is “carried by angels to Abraham’s 
bosom.” The rich man dies and is in a place of torment. What it means is that Abraham’s 
“bosom” is a metaphor drawn from ancient banquet imagery. Guests reclined at meals, often 
leaning on one another’s chest area. To be “at Abraham’s side/bosom” means being in close 
fellowship with Abraham, honored at the messianic banquet, and in a state of comfort and 

blessing. 

Where it fits in Jewish thought; in Second Temple Jewish understanding (the world of Jesus’ 
audience), the dead were often thought to go to a temporary realm awaiting resurrection. The 
righteous experienced comfort. The wicked experienced torment. “Abraham’s bosom” is one 
way of describing the “righteous side of that intermediate state”, sometimes also associated with 

“Paradise.” 

How it differs from later ideas of heaven; some Christian interpretations distinguish Abraham’s 
bosom / Paradise as being an intermediate state of the righteous dead (before final resurrection). 
Others simply equate it with “heaven,” but many scholars note Jesus is using familiar Jewish 
imagery, not giving a technical map of the afterlife. In short “Abraham’s bosom” means a place 
of comfort and honor for the righteous dead, pictured as resting in fellowship with Abraham 

while awaiting final resurrection. 

Hades 
Hades is basically the Greek equivalent of Sheol in the New Testament. In the Septuagint (Greek 
Old Testament), Sheol is usually translated as Hades. It is the intermediate realm of the dead 
prior to final judgment. In passages like Luke 16 (rich man and Lazarus), Hades can include 
conscious torment for the wicked, but it is still not yet the final state. So Sheol/Hades = realm of 

the dead not necessarily the final eternal punishment. 

In the same passage where “Abraham’s bosom” appears, Jesus also describes the destination of 
the unrighteous. The unrighteous rich man dies and is in a place of torment, separated from the 
place of comfort. The text describes the rich man as being in “Hades” (Greek: ᾅδης). In Second 
Temple Jewish and New Testament usage, Hades generally refers to the realm of the dead prior 
to final judgment. In this parable, it is portrayed as a place of conscious suffering (not 
unconsciousness), a place of separation from the righteous, a temporary holding state before final 
judgment. So the basic picture in the passage Righteous dead → “Abraham’s bosom” (comfort, 

fellowship, peace). Unrighteous dead → “Hades” (torment, separation, distress) 

Important nuance; this is where interpretation matters: Many scholars note that Jesus is using 
Jewish imagery familiar to his audience, not necessarily giving a technical geography of the 
afterlife. Across the New Testament more broadly, final judgment and the “lake of fire” imagery 
(Revelation 20) are presented as the ultimate end state, so “Hades” is often understood as 
intermediate, not final. 
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Sheol 
Described Sheol as the Old Testament “realm of the dead” — the underworld, or the place where 
all the dead go. It is not automatically a place of fiery punishment. It’s the Hebrew term for the 
abode of the dead. Both righteous and unrighteous dead could be there in the Old Testament. It is 
often shadowy, silent, and associated with death and separation from the land of the living. It 
overlaps conceptually with the grave but is more than merely a burial hole. Heiser frequently 
emphasized that ancient Israelites did not originally have the later medieval concept of “hell” in 

mind when they used “Sheol.” 

Hades vs. Sheol 
Sheol and Hades are closely related concepts, but they come from different languages and 
slightly different theological contexts. 

Sheol is the Hebrew term used in the Old Testament and its core idea is that it is the “realm of 
the dead” in general, a shadowy, neutral underworld where all the dead go. Both righteous and 
wicked go there (in many texts). It is often described as dark, silent, cut off from the living and 
not always clearly divided into “torment vs comfort” in the earliest Hebrew usage Examples of 
imagery used is “the pit”, “the grave”, “the depths”. In early Old Testament thought, Sheol is 
more like the destination of all the dead, not yet a place of final reward or punishment. 

Hades (Greek New Testament / Septuagint) is roughly equivalent to Sheol in translation and 
carries with it the core idea as being the realm of the dead, but with more developed imagery in 
later Jewish thought. In the New Testament Hades sometimes overlaps with Sheol, but it can be 
more explicitly divided as a place of **temporary torment** (Luke 16:23) and a holding realm 
before final judgment (Revelation 20:13–14). 

Key differences (simple view) rest in language origin and development of meaning over the 
Testaments. 

• Sheol = Hebrew (Old Testament) 

• Hades = Greek (New Testament / Septuagint) 

• Sheol (earlier texts) where it is vague, unified realm of the dead 

• Hades (later Jewish/NT usage) where it is more developed, more structured, 
sometimes divided into comfort and torment. Theological development 

Over time in Jewish thought (Second Temple period) Sheol becomes more differentiated, 
influenced by Greek language and apocalyptic literature which leads to ideas like “Abraham’s 

bosom” (comfort) vs torment within Hades. 

Important clarification; Sheol and Hades are not two completely different places in the Bible’s 
worldview. Rather, Hades is the Greek term that often represents Sheol, but later usage gives it 
more defined features. Therefore Sheol in Hebrew “realm of the dead” (early, less defined) and 
its counterpart Hades in Greek is more developed in later Jewish and New Testament thought, 
sometimes including distinction between comfort and torment 

Hell/Gehenna 
The English word “hell” muddies together several biblical ideas. When Jesus speaks about final 
punishment, the more precise biblical concept is usually Gehenna, the final place of judgment 
associated with the “lake of fire” in Revelation. So, Hades/Sheol is the temporary/intermediate 
realm of the dead and Hell/Gehenna/”lake of fire” is the place where final eschatological 
punishment occurs. 

Gehenna comes from the “Valley of Hinnom” just outside ancient Jerusalem. This is a real 
geographical location associated (in later Jewish memory) with idolatry, child sacrifice (in earlier 
periods) and refuse burning / fires. Jesus Christ uses Gehenna as a symbol of final judgment, not 
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simply “the realm of the dead.” In the New Testament, Gehenna is described as a place of 
“unquenchable fire”, “where worm does not die”, a place of final destruction or punishment. It is 
strongly tied to final judgment, moral accountability and post-resurrection fate. 

Hades, Sheol, and Gehenna – not interchangeable 
This is where a lot of confusion clears up, because even though they sometimes get blended in 
popular teaching. Gehenna is different from Sheol/Hades in both origin and meaning. A helpful 
way to visualize the distinctions (in many interpretations) is: 

Before final judgment: 

• Righteous → comfort (e.g., “Abraham’s bosom” imagery) 

• Unrighteous → Hades (realm of the dead, sometimes torment) 

After final judgment: 

• Gehenna → final state of judgment (fire imagery in the teaching of Jesus) 

• New creation / restored life for the righteous 

Why people confuse them and get all mixed up because all three involve “death / afterlife / 
judgment”. Adding to the confusion is the fact that English Bibles sometimes translate 
inconsistently and lastly later theological systems compresses the categories. But in the original 
linguistic usage: 

• Sheol = Hebrew underworld concept 

• Hades = Greek equivalent / developed version 

• Gehenna = symbolic term for final judgment, not the general realm of the dead** 

The “Lake of Fire” 
Here the New Testament starts using multiple overlapping judgment images, and it’s easy to 
assume they’re all the same thing—but they aren’t. The “Lake of Fire” in Revelation describes a 
final judgment scene where Satan is thrown into it, death and Hades are thrown into it, and those 
not found in the “book of life” are also thrown into it (Revelation 19–20). 

The “lake of fire” is best understood as the final, ultimate judgment state after resurrection and 
final judgment. It is not described as a temporary holding place. It is tied to the “end of death 
itself”. Even Hades is cast into it (Revelation 20:14), meaning it is beyond the intermediate 
realm. Gehenna (in Jesus’ teaching) and the “lake of fire” (in Revelation) are closely related 
conceptually. Both use fire imagery, both represent final judgment and destruction/punishment 
and both are not “normal geography” but symbolic theological language. There is however a 
difference in usage; with “Gehenna” Jesus’ teaching imagery is drawn from a real valley outside 
Jerusalem whereas “Lake of fire” is apocalyptic vision imagery in Revelation. Most interpreters 

see them as describing the same ultimate reality, but in different symbolic frameworks. 

The flow in Revelation is important: 
1. Hades holds the dead temporarily 
2. At final judgment, the dead are raised then: 

a) Death and Hades are thrown into the lake of fire 
b) Final judgment is executed 

Before final judgment: 

• Sheol / Hades = realm of the dead (intermediate state) 
Final judgment imagery: 

• Gehenna (Jesus’ teaching) = warning imagery of final judgment 

• Lake of fire (Revelation) = apocalyptic depiction of that same final judgment reality 
One clean way to summarize it 

• Sheol/Hades → temporary realm of the dead 
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• Gehenna → Jesus’ warning imagery for final judgment 

• Lake of fire → Revelation’s symbolic vision of final judgment consummated 

Scholars not pushing an Eschatology System agenda stress that these are different symbolic 
systems drawn from different biblical and cultural backgrounds, not a single literal “map” of the 
afterlife. So, the Bible is not giving a GPS-style layout of the underworld but rather scripture is 
communicating a layered imagery describing death, judgment, and ultimate justice in different 
literary traditions. 

Distinctions between Abraham’s Bosom, Paradise, Third Heaven  
These terms overlap, but they come from different contexts and are used differently across the 

Bible and Second Temple Jewish thought. 

1. “Abraham’s Bosom” is covered above. Appears only in Luke 16 in the story/parable of the 

rich man and Lazarus. 

2. “Paradise” is a Persian term for a royal garden or park. In the New Testament it appears in 
places like Jesus to the thief on the cross and Paul speaking of being “caught up into 
Paradise”. It is the dwelling place of the righteous, divine presence/blessing, and Eden 
restored imagery. In Jewish thought of the time, Paradise could refer to a heavenly garden, 
the righteous intermediate state, or the future restored Eden because the term has semantic 

range. 

3. Third Heaven; Paul the Apostle mentions this in 2 Corinthians 12. There is ancient 
cosmology background to this term. Ancient Jews often envisioned multiple heavens; 
sky/atmosphere, celestial realm, and the highest heaven where God’s throne dwells In this 
view the “third heaven” means the highest divine realm. Paul equates this experience 
closely with “Paradise,” suggesting paradise may be located in the heavenly presence of 

God in this context. 

Over time, many Jewish and Christian thinkers began connecting them: 

Term              Emphasis 
Abraham’s Bosom   Fellowship/rest 
Paradise   Edenic blessing/divine presence 
Third Heaven  Heavenly throne realm 

So later theology often merges them into the blessed intermediate state of the righteous. Earlier 
Old Testament thought (Sheol) was more shadowy and undifferentiated. But by the time of Jesus 
and Paul Jewish thought had developed more detailed ideas about heavenly realms, righteous 
dead, resurrection, and judgment. This is why the New Testament uses richer imagery than many 

early Old Testament passages. 

Scholars like Dr. Heiser who is uninterested in pushing eschatological system filters approached 
emphasized that these ideas from scripture should be understood within Second Temple Judaism, 
ancient cosmology, and supernatural worldview categories, rather than flattening them into one 
modern systematic chart. Heiser especially stressed that biblical authors were comfortable using 
symbolic and overlapping imagery, and they were less concerned with producing a precise 

afterlife “map” than later theology often attempts. 

Tartarus 
Dr. Heiser treated Tartarus very specifically. This word appears only in 2 Peter 2:4, and refers to 
the imprisonment of sinful angels, not humans. He strongly tied this to Genesis 6, the sons of 
God rebellion, and the Enochic tradition about the Watchers. In Heiser’s understanding Tartarus 
is not “human hell,” but a supernatural prison for rebel divine beings awaiting judgment 
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The Abyss – its nature  
The Abyss (abyssos in Greek) as a supernatural prison, a place of confinement, specifically for 
rebellious supernatural beings, not primarily for dead humans. This is connected it to Luke 8:31 
(demons begging Jesus not to send them into the Abyss), Revelation 9, Revelation 20, 1 Enoch, 
and 2 Peter/Jude writings about imprisoned angels. Such writings showed that first-century Jews 
and New Testament writers shared a common idea that certain divine rebels were already 
incarcerated awaiting final judgment. 

Connection to Genesis 6 and the Watchers; the “sons of God” in Genesis 6 were divine beings, 
some rebelled by corrupting humanity, later Jewish tradition identified them as the Watchers, 
and these beings were imprisoned in the Abyss/Tartarus (1 Enoch 10, 2 Peter 2:4, Jude 6). These 
connections show us that Tartarus is basically one label for this prison realm, while “Abyss” is 
another related term/image. Heiser did not always claim they were mathematically identical 
locations, but functionally they overlap heavily in that both are underworld imprisonment realms 

for supernatural rebels. 

The Abyss is not the final lake of fire but instead a temporary holding prison, while the “lake of 
fire/Gehenna” is a holing place for final judgment. The Abyss is more like a detention facility, 
not the ultimate final punishment. This distinction mattered a lot in our reading of Revelation. 

Abyss’ relation to chaos waters 
The Abyss is tied to ancient Near Eastern cosmic imagery and biblical thought regarding the 
nature of deep waters, the sea, chaos, and underworld imagery often overlapping symbolically. 
The Hebrew word tehom ( םוהת  = “the deep”) in Genesis 1 and the Greek word abyssos (ἄβυσσος 
= bottomless) are conceptually related in some contexts. The Abyss carries “chaos realm” 
symbolism, representing territory opposed to God’s ordered world. This is why Revelation’s 

beast rises “from the Abyss” — it comes from the realm of cosmic rebellion and anti-order. 

Demons fear the Abyss 
If we pay close attention to Luke 8:31we see demons beg Jesus not to send them to the Abyss. 
This means the Abyss was already understood in 1st century Judea as a place of supernatural 
incarceration. Evil spirits recognized Jesus’ authority over it, and they feared confinement there. 
It is this type of scholarly reason that caused Heiser to be wary of man-made eschatological 
system filters. He asserted that New Testament demonology assumes a broader supernatural 
worldview shared by Second Temple Judaism but the most prevalent of these man-made system 
simply does not contemplate or account for these facts, nor does it get taught from the pulpit or 
in “pop-Christian” bible studies. 

Defying measurement and capacity 
The Greek term translated as “bottomless pit” literally means “abyss,” signifying something 
“bottomless, unbounded, the pit, or the immeasurable depth1.” The “bottomless” descriptor 
carries both literal and metaphorical weight. In the ancient world, the concept referred to 
anything so deep as to be unfathomable2—wells, fountains, and cosmic depths that defied 
measurement or comprehension. 

In Revelation specifically, this imagery functions on multiple levels. The abyss operates under 
God’s absolute control, with an angel given the key to unlock it and Satan seized, bound, and 
locked within it2. Rather than suggesting a place beyond divine authority, the “bottomless” 
quality emphasizes its function as a cosmic prison of immense depth—a holding place from 
which escape is impossible without divine permission. God uses the bottomless pit as a holding 
place for the most evil of angels, including Satan himself and those who tried and failed before 

the Flood to thwart God’s plan1. 
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The bottomlessness also conveys the nature of what emerges from it. The abyss is the reverse 
image of heaven, and from its wickedness gushes forth—just as heaven is the source of all that is 
worthwhile, the bottomless pit is the source of all that is evil2. The inhabitants are released for a 
short time during the tribulation to torment the wicked, though God controls their terror and 
limits their power1. The “bottomless” quality thus captures both the spatial reality of a boundless 
prison and the seemingly inexhaustible evil it contains—evil that remains perpetually under 
divine constraint. 

The key distinction is that “bottomless” describes the depth of the prison itself, not an unlimited 
capacity for prisoners. In the ancient world, the concept referred to anything so deep as to be 
unfathomable—wells or fountains3—emphasizing immeasurable depth rather than infinite 
volume. Think of it as a prison so deep that escape is impossible without divine intervention, not 

necessarily one with an endless supply of inhabitants. 

The bottomless pit holds demonic prisoners already incarcerated there, those cast to earth with 
Satan, and those on earth4 suggesting a fixed population of bound spirits rather than an ever-
expanding one. God uses the bottomless pit as a holding place for the most evil of angels, 
including Satan himself and those who tried and failed before the Flood to thwart God’s plan5. 
This describes a specific, bounded group of prisoners, not an endless supply. 

The “bottomless” quality functions more as a theological statement about the prison’s security 
than its capacity. The bottomless pit is under the absolute control of God—the angel was given 
the key to unlock it, and Satan is seized, bound, thrown, and shut and locked in it1. The absence 
of a bottom symbolizes that no prisoner can escape on their own; they remain confined until God 
permits their release. The imagery emphasizes divine sovereignty and the impossibility of self-

liberation rather than suggesting an inexhaustible supply of demons waiting inside. 

1 Got Questions Ministries, Got Questions? Bible Questions Answered (Bellingham, WA: Faithlife, 2014–

2021). 

2 Walter A. Elwell and Barry J. Beitzel, “Bottomless Pit,” in Baker Encyclopedia of the Bible (Grand Rapids, 

MI: Baker Book House, 1988), 1:375. 

3 Walter A. Elwell and Barry J. Beitzel, “Bottomless Pit,” in Baker Encyclopedia of the Bible (Grand Rapids, 

MI: Baker Book House, 1988), 1:375. 

4 John F. MacArthur Jr., 1 Peter, MacArthur New Testament Commentary (Chicago: Moody Publishers, 2004), 

210. 

5 Got Questions Ministries, Got Questions? Bible Questions Answered (Bellingham, WA: Logos Bible 

Software, 2002–2013).  

Location of the Abyss 
The Abyss is not a physical geographic location (with longitude and latitude) inside the 
observable universe, but instead is part of the Bible’s supernatural “cosmic geography” (a reality 
dimension we cannot yet see). It is not accessible through ordinary physical geography so any 
talk of the Abyss being at the center of the earth with its molten metal core is ludicrous. The 
Abyss exists within this unseen realm and is associated with chaos, death, and imprisonment of 
rebellious divine beings. Biblical writers did consistently portray the underworld realm as 
beneath the earth, below the realm of human habitation, associated with depths, pits, seas, and 
subterranean imagery only because that was the best literary device they had to convey concept 
of “below the human realm” and not part of heaven. Going into to the ground after death was 
something all people could understand. Death is bad, the grave is not something one looks 
forward to, a grave is deep in the ground, this the literally device works. 

The biblical authors were not giving modern scientific geography! Instead, they were using an 
ancient cosmic worldview of the heavens above, earth in the middle, underworld beneath. So, in 
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biblical cosmology, the Abyss is “down below.” It is connected to primordial chaos waters; tied 
symbolically to the deep waters (tehom), chaos, anti-creation forces. In his academic work on 
this topic we learn that ancient Near Eastern thought describes seas and deep waters as symbols 
of disorder and danger. Hostile powers were associated with the cosmic deep. So, the Abyss is 
conceptually linked to the chaotic deep beneath ordered creation. 

This is why Revelation’s beast rises “out of the Abyss.” It is a real prison realm for real 
supernatural rebels under God’s authority, temporarily containing hostile powers. 

We should soundly reject any interpretation or eschatological system framework that posits 
“center of the earth” literalism, medieval maps of hell, or science-fiction spatial descriptions. The 
Abyss is the underworld prison realm associated with cosmic chaos and the confinement of 
rebellious supernatural beings beneath the ordered world under God’s authority. 

The abyss is a segment of a larger place in the center of the earth called Sheol in Hebrew and 
Hades in Greek1. More specifically, the bad side of Sheol has three subdivisions, with the abyss 
serving as a temporary place of confinement for fallen angels1. This distinguishes the abyss from 
other compartments within Sheol.  

• One subdivision is hell, which is for unbelieving humans whose souls go into hell after 
their bodies are buried1. 

• A second subdivision is called Tartarus, a permanent place of confinement for fallen 
angels, specifically for those who in Genesis 6 had married women1.  

• The abyss occupies a third tier—distinct from both because of its temporary nature. 

The functional difference matters significantly. Both the abyss and Tartarus are areas of 
confinement for demons; however, the abyss is temporary and Tartarus is permanent—the 
difference between jail time and life in prison1. Some demons are in the abyss now and will be 
released later, and Satan will spend the millennium in the abyss before being released1. This 
explains why demons in Luke’s Gospel were so desperate to avoid it—they recognized it as a 
holding cell from which they would eventually emerge, unlike Tartarus’s permanent 

confinement. 

So, while the abyss exists within the broader Sheol/Hades structure, it functions as a specialized 
compartment reserved exclusively for demonic prisoners awaiting temporary confinement, rather 
than serving as a general holding place for all the dead or as the final punishment location. 

1 Arnold G. Fruchtenbaum, Yeshua: The Life of Messiah from a Messianic Jewish Perspective, ed. Christiane 

Jurik (San Antonio, TX: Ariel Ministries, 2017–2020), 459–461. 

Who and what are the Locusts and their leader  
This is one of the most debated images. Common symbolic interpretation (dominant in 
scholarship) is that the locusts are demonic agents of torment. Their description is intentionally 
grotesque with Human-like faces signifying intelligence, Lion teeth indicating destructive power 
and Scorpion tails pointing to painful torment. They do not kill, only torment, which is an  
important distinction from the sixth trumpet. 

Abaddon / Apollyon is named as king of the locusts.  Abaddon — Hebrew: ֲןוֹדּבַא  (’ăḇaddôn), 
meaning “destruction” or “place of destruction” Apollyon — Greek: Ἀπολλύων (Apollyōn), 
meaning “destroyer”. He is a high-ranking supernatural being associated with the Abyss and 
divine judgment. This is a real supernatural entity, not just symbolism or merely poetic language 
for destruction. He is a figure with supernatural intelligence, ruling over Abyssal beings. This is 
consistent with Second Temple Jewish supernatural hierarchy concepts. This being is not Satan 
himself because Revelation identifies Satan explicitly elsewhere, plus the text presents Apollyon 
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as a subordinate “angel of the Abyss”, and lastly Revelation contains multiple hostile 
supernatural beings with different functions. Apollyon is powerful destructive underworld being, 
but not necessarily identical with Satan/dragon imagery. He is associated with the Abyss prison 
realm and emerges in John vision from the underworld-chaos domain, linked to divine release of 
judgment in this 5th Trumpet sound. The Abyss had been locked, but now opened by permission, 
and under God’s ultimate sovereignty. Even destructive beings from the Abyss operate within 
divine restraint.  

 
 

Possible background in Old Testament destruction imagery; “Abaddon” can refer to the realm of 
destruction or death, often parallel to Sheol as seen in Job, Proverbs, and Psalms. In Revelation, 

however, the term becomes personalized: not merely “destruction,” but a named ruling being. 

Some scholars note that “Apollyon” sounds like the Greek god Apollo. Exegesis via similar 
sounding words is highly prone to error so we should be skeptical of anyone such interpretations. 
We are better served to stick with Jewish apocalyptic background, underworld angelology, and 

destruction motifs over speculative “Apollo = Apollyon” claims or sensational identifications. 

Identification of who releases the locust 
Keys to the Abyss – a loyal or disloyal agent? 
Obviously this is a supernatural agent acting under divine authority, not an independent evil 
power. In Revelation 9 a “star fallen from heaven” is given a key, the shaft of the Abyss is 
opened, smoke and locust-like beings emerge. A pivot phrase here is…“He was given the key…” 
This matters because even destructive supernatural beings operate only by divine permission. 
Was this an evil being or not? There are two major scholarly views: (1) it is a fallen evil angel, or 

(2) a commissioned judgment angel.  

Reasoning thru the text leans us toward the being functions as an agent authorized by God, 
because the key is granted, and Revelation consistently portrays God as sovereign over the 
Abyss.  

• If this was an evil being handed the keys why would he obey God when he obviously had 
not before since it is in the Abyss? 

• Why would it comply with an action that hasten it being thrown into the lake of fire? 
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So even if the figure is associated with judgment and destruction, the text still frames the event 
as divinely controlled. The key imagery is important because beings do not freely control the 
Abyss, nor do they have authority over it. It is delegated. The Abyss is locked, opened 
intentionally, and governed within God’s cosmic administration. This aligns with a broader 
supernatural worldview where rebellious powers are real, but never ultimate equals to God.  

The locusts were not ordinary insects but instead supernatural judgment entities, drawing 
imagery from Joel, Exodus plague motifs, Jewish apocalyptic traditions, and chaos-creature 
symbolism. Their bizarre hybrid description in Revelation signals that they belong to the 
supernatural realm. The opener of the Abyss and the ruler of the locusts are not necessarily the 
same being. We must be careful about assuming every “fall from heaven” reference means Satan 
given that Revelation uses multiple celestial-fall images, stars commonly symbolize divine 

beings generally, context determines identity. 

Questions we must ask 
1. Where did the locust come from? 

2. Who were they before being released and when did they become locusts? 

3. Does the pivotal word here, “fallen” in koine Greek, always refers to a corrupt or 
disloyal entity? Is there semantic range with this Greek word? 

4. Why would a fallen Angel be given the keys to the abyss and why would it obey God to 

open the prison when in fact its nature is to choose disobedience? 

5. Why would God “roll-the-dice” by giving the key to a fallen angel knowing its free will 

might chose disobedience? 

6. If the “fallen Angel” is also malevolent like those in the abyss why is he not also in the 

abyss? Where did he come from? 

7. Are Demons and disloyal Angels synonymous? 

8. Were these Demons the 1/3 of the Angels that joined Satan in his rebellion?  

9. Is Apollyon Satan's right hand demon?  

10. How did Apollyon get his authority to lead the demons? 

11. Does Satan set up an org chart hierarchy and if so, since demons are by nature are 

disloyal why would they obey Satan, especially after experiencing the abyss? 

Revelation 9:1–11 is one of the most debated sections in biblical prophecy, and Christians have 
interpreted it differently for centuries. The text itself describes supernatural “locusts” released 
from the Abyss, led by a king called “Apollyon” (Greek) or “Abaddon” (Hebrew), whose names 

both mean “Destroyer.” Here’s how the main questions are usually understood. 
Angelology 101 
This question points to a genuine tension in angelology. The answer lies in understanding that 
not all disloyal angels experienced the same fate—they occupy different locations and states of 

confinement based on the severity of their rebellion. 

Evil angels have been cast out of heaven and are now found in various places. This is crucial: the 
fall wasn’t a single event with uniform consequences. Christians struggle against wicked spirit 
beings in the heavenlies, who are most likely demons—Satan’s henchmen—who seek to hinder 

God’s purpose and people on earth1 These beings remain active and mobile, not imprisoned. 

However, among fallen angels, what some do may be worse than others, and as a result, some 
are imprisoned in the bottomless pit. The angel in Revelation 9:1 isn’t imprisoned in the abyss—
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he’s been given the key to it, suggesting he retains authority and freedom of movement. He had a 
key to the bottomless pit, and when he opened the abyss, out came monstrous creatures who had 
an angel king over them. 

The theological framework distinguishes between degrees of angelic rebellion. Some angels did 
not keep their own domain but abandoned their proper abode, and God has kept them in eternal 
bonds under darkness for the judgment of the great day. These represent the most severe cases. 
Others—like those in the heavenlies—remain free to operate. The angel with the abyss key 
appears to occupy a middle position: fallen and malevolent yet not subjected to the strictest 
confinement reserved for the worst offenders. This explains why disloyal angels remain in 
heaven and why not all are in the abyss—their punishments are graduated according to their 
specific transgressions. 

But this raises another question: If some Angles whose offenses were not so bad as to land them 
in the abyss remain in the “heavenlies” freely to operate.” How could they be cast out of heaven 
down to earth even for lessor offenses yet still be in the “heavenlies”?  That seems like a 
contradiction. 

The angels were expelled from the “third heaven” where God dwells, but the “heavenly realms” 
mentioned in Ephesians are actually the “second heaven.” This distinction resolves the problem. 
When angels were “cast out of heaven,”—they were cast out of God’s dwelling place 
specifically, not out of all heavenly dimensions. The term “heavenlies” or “heavenly realms” 
functions as a broader and more comprehensive expression that includes the world of spiritual 
beings transcending our earthly sphere, but within that broader realm we can distinguish between 
“heaven itself,” where God and his good angels abide, and Satan’s “more limited sphere” of 

operations. 

Evil entities occupy two locations: “powers of this dark world” and “spiritual forces of evil in the 
heavenly realms,” with fallen angels residing in the heavenlies while demons dwell on the earth. 
So disloyal angels weren’t removed from all celestial realms—they were expelled from God’s 
immediate presence in the highest heaven but retain access to the intermediate heavenly spaces 
where they continue their operations. 

Satan and the powers of darkness are presently dwelling in the heavenlies (not in God’s heaven, 
but the space above the earth), and the time will soon come when he will be displaced from the 
heavenlies to the earth. This explains why they remain active and dangerous despite their initial 
expulsion. 

Heaven was purged of disloyal angels through war in heaven, when Michael and his angels 
fought the dragon and his angels. The dragon and his angels did not prevail, and no place was 
found for them in heaven any longer, so the great dragon (Satan) and his angels were cast out to 
the earth. This event occurs in the past relative to Revelation’s timeline. Rather than being 
destroyed, Lucifer and all the rebel angels were forcibly cast out of heaven. The key point is that 
this expulsion already happened—it wasn’t a future event but a completed action with ongoing 
consequences. However, there is a distinction between complete removal from heaven and final 
judgment. Some of God’s angels rebelled against Him, and they will one day be judged and 
eternally punished at the end of the age. This indicates that while disloyal angels were cast out of 
heaven, their final judgment remains future. 

Additionally, although dark angels were hurled into hell, there was “war in heaven” and battles 
on earth, for believer’s struggle against spiritual forces of evil in the heavenly realms. This 
suggests that despite their expulsion and chains, some measure of spiritual conflict persists in the 
heavenly dimension until the final consummation. The complete purification of heaven from all 
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disloyal angelic presence appears to have already occurred at the point of their casting out, but 

their final judgment and punishment await the end of the age. 

Distinctions (if any) between Demons and Angels 
Christians have answered that question in different ways, because the Bible never directly says, 
“demons are fallen angels.” The relationship is inferred from several passages rather than stated 

outright. There are two main views. 

1. Demons are fallen angels (common Evangelical view). This is the traditional 
understanding in much of Christianity. The reasoning is Satan rebelled against God. 
Other angels followed him. Those fallen angels became demons. Passages commonly 

connected to this idea include: 

• Book of Revelation 12:4, 9 — the dragon and his angels. 

• Gospel of Matthew 25:41 — “the devil and his angels.” 

• Second Epistle of Peter 2:4 — angels who sinned. 

• Epistle of Jude 6 — angels who abandoned their proper domain. 

Under this view “fallen angels” and “demons” are basically the same category, though 
some may have different ranks or roles. This is probably the majority view among 
evangelical and traditional Christians today. 

2. Demons are not identical to fallen angels. Some scholars and ancient Jewish traditions 
distinguish between fallen angels, and demons/unclean spirits. This interpretation often 
draws from ancient Jewish writings outside the Bible, especially Book of Enoch. In that 
tradition certain angels (“Watchers”) sinned, their offspring were the Nephilim, and after 

the Nephilim died, their spirits became wandering demons. So: 

• fallen angels = the original rebellious heavenly beings, 

• demons = disembodied evil spirits connected to them. 

People who support this distinction sometimes point out that demons in the Gospels 
seem to seek bodies to inhabit, whereas angels in Scripture are usually embodied 
spiritual beings already. However, this view depends partly on traditions outside the 

canonical Bible, so Christians differ on how much weight to give it. 

What does the Bible clearly teach? 

• Evil spiritual beings exist. 

• Satan leads opposition to God. 

• Some angels rebelled. 

• Demons/unclean spirits oppose and torment people. 

• Christ has authority over all of them. 

• It does not give a detailed taxonomy explaining precisely how demons relate to fallen 
angels. 

Right or wrong - many Christians treat them as the same,. 
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Identification of the Locusts. The Bible never explicitly says that the locusts are the 

“third of the angels” associated with Satan’s rebellion in Book of Revelation 12:4 or fallen 
angels from elsewhere in Scripture. We can be confident they are not ordinary insects given they 
have human-like faces, women's hair, lions' teeth, iron breastplates, and scorpion-like tails that 
sting and torment (but do not kill) people without the seal of God for five months. The idea of 
“one-third of the angels falling” with Satan comes from Revelation 12:3–4 and 12:9 (the 
dragon's tail sweeping a third of the stars to earth, and Satan and his angels being cast down).  

 
 

These locusts are associated with demonic forces, but Scripture does not directly state they are 
that original group of fallen angels. Some interpreters link imprisoned fallen angels (see 2 Peter 
2:4 and Jude 1:6, reserved in chains until judgment) to these beings, while others see them as a 
distinct demonic horde released for a specific judgment. 

Many interpreters think they probably are demonic beings because: 

• They come from the “bottomless pit” / Abyss. 

• They are released after a fallen “star” opens the pit. 

• They torment humans in a supernatural way. 

• They have a king over them, unlike natural locusts (compare Proverbs 30:27). 

• Their appearance is symbolic and terrifying, not biological. 

But there are other interpretations too: 

• Some see them as symbolic of invading armies or oppressive empires. 

• Some think they represent spiritual deception or judgment. 

• Some futurist interpretations see them as literal end-times demonic creatures. 

• The “1/3 of angels” idea comes mostly from connecting passages, not from Revelation 9 
directly. 

Identification of Apollyon: the Bible never calls Apollyon Satan’s second-in-

command but suggests he is a high-ranking destructive angelic being associated with the Abyss. 
Some possibilities Christians have proposed: 

• A high-ranking fallen angel/demon under Satan 
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• A distinct "archdemon" or powerful evil angel ruling the Abyss, not Satan himself. Satan 
is described elsewhere as roaming the earth (1 Peter 5:8; Ephesians 2:2), while Apollyon 

is tied specifically to the Abyss. 

• Possibly Satan himself — Some commentators identify the "star" who opens the pit and 
Apollyon as Satan (or another name for him), given the "Destroyer" title aligns with 

Satan's destructive nature (John 10:10). 

• An angel of judgment** (less common) — A few views hold that this is a holy angel 
executing God's wrath, but the context (releasing tormenting demons) strongly favors a 

demonic figure. 

The majority scholarly and evangelical view is that Apollyon is a high-ranking demonic being, 

possibly one of Satan's chief subordinates, but not necessarily his literal "right-hand demon" 

Most scholars lean toward Apollyon being a distinct demonic ruler rather than Satan himself, 
because Revelation usually names Satan directly when it means Satan (dragon, serpent, devil). 
Apollyon is described specifically as king over the locust beings, but Scripture does not detail a 
clear "org chart" for demonic hierarchy beyond general ranks (principalities, powers, rulers — 
Ephesians 6:12). Apollyon is a powerful leader over the Abyss and its forces, but Satan is the 
overall head of the fallen angels (Matthew 25:41; Revelation 12:9). Apollyon appears as a 
specialized ruler in this end-times judgment, not definitively second in command overall. 

The text strongly implies Apollyon’s authority is permitted, not independent. A major theme in 
Book of Revelation is that even evil powers can only act within limits God allows. For example, 
in Revelation 9 the “star” is given the key to the Abyss, the locusts are told whom they may 
harm, their torment lasts only a set time (“five months”). That language suggests delegated or 

limited authority under God’s ultimate sovereignty. This fits a broader biblical pattern seen in: 

• Book of Job 1–2, where Satan can act only within limits. 

• The demons asking permission in the Gospels. 

• End-times judgments being allowed for divine purposes. 

So even if Apollyon is a powerful fallen angel, the text portrays his authority as temporary and 
permitted, not equal to God’s authority. One more important point; Revelation uses highly 
symbolic apocalyptic imagery. Christians disagree on how literally to read passages like 
Revelation 9; futurist, historicist, preterist, and idealist traditions all interpret these locusts 
differently. Therefore, it’s wise to distinguish between what the text explicitly says, and what 
later theological systems infer from it. The text clearly presents Apollyon as a destructive ruler 
over supernatural forces from the Abyss. Beyond that, Scripture leaves many details 

unexplained. 

Apollyon’s leadership: Any authority to act that Apollyon has ultimately comes from God, who 
sovereignly permits these events as judgment during the Tribulation (similar to how God allowed 
Satan to afflict Job, with limits). The locusts are restrained — they torment but cannot kill, and 
they only target unsealed people. As a fallen angel, Apollyon derives authority from the 
rebellion's structure and his own rank/power. The Abyss seems to be his domain, and he leads 
the beings confined there when released. This fits the broader biblical picture: God uses even evil 
forces to accomplish His purposes of judgment while limiting their actions. 

In Book of Revelation 9, the locusts are not portrayed as permanently inactive prisoners. They 
are restrained until a specific moment when they are released for a purpose. Once released, they 
act in a coordinated, targeted way. Their “king,” Apollyon, represents order, command, and 
unified destruction rather than random chaos. A few ways interpreters understand this: 
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1. Leadership reflects rank and structure among fallen beings. Many Christians believe 
angels — even fallen ones — retain hierarchy and organization. This idea comes from 
passages like, “principalities and powers” in Paul’s letters, “princes” over nations in Book 
of Daniel 10, and Satan’s “kingdom” language in the Gospels. Under this view, Apollyon 
is not leading them inside the Abyss as prisoners doing daily tasks; he is their ruler by 
rank and identity. When release comes, they already have an established authority 
structure. Think of it less like inmates electing a prison boss and more like military forces 

being temporarily confined until deployment. 

2. The Abyss may be a place of restraint, not unconscious inactivity. The text does not 
describe the Abyss as annihilation or sleep. It is more like containment. In Jewish 
apocalyptic thought, the Abyss is a prison-like realm for rebellious spiritual beings 
awaiting judgment or temporary release. So, the beings may still exist as organized entities 
even while restrained. That idea also appears in 2 Peter 2:4 and Jude 6 where fallen angels 

are kept in chains or darkness until judgment. 

3. Revelation emphasizes that evil imitates divine order. A major theme in Book of 

Revelation is that evil forms a counterfeit kingdom: 

• God has His throne → Satan has his throne. 

• Christ has authority → the beast has authority. 

• Holy angels serve God → fallen beings serve destructive purposes. 

Therefore giving the locusts a king highlights that they are not random monsters. They are 
part of an organized opposing kingdom. This is especially interesting because Proverbs 
30:27 says “Locusts have no king…” but Revelation’s locusts do have a king, which 

signals they are not natural locusts at all. 

4. Symbolically, Apollyon personifies destruction itself. Some scholars think “Apollyon” is 
less an individual biography and more a symbolic embodiment of destruction, judgment, 
or chaos unleashed. In apocalyptic writing, figures often represent realities larger than 
themselves. Thus, the king imagery may communicate coordinated devastation, intelligent 
evil, or destructive spiritual power. In that reading, the point is theological more than 

organizational. 

If Apollyon and his demons were merely trapped creatures with no future role, leadership would 
seem unnecessary. Revelation instead portrays them as restrained forces awaiting a moment of 
release and directed purpose. 

These are symbolic and prophetic visions, so interpretations differ across Christian traditions 
(premillennial, amillennial, etc.). The core message is one of God's control amid terrifying 
judgment — the faithful (those sealed by God) are protected, and evil's time is limited. For 
deeper study, cross-reference with Daniel, Joel (locust imagery), and other apocalyptic passages. 

G. Abbott-Smith, in A Manual Greek Lexicon of the New Testament (New York: Charles Scribner’s Sons, 

1922), 361. 

Spiros Zodhiates, in The Complete Word Study Dictionary: New Testament (Chattanooga, TN: AMG 

Publishers, 2000). 

Simon J. Kistemaker and William Hendriksen, Exposition of the Book of Revelation, New Testament 

Commentary (Grand Rapids: Baker Book House, 1953–2001), 20:288. 

Joseph Henry Thayer, in A Greek-English Lexicon of the New Testament: Being Grimm’s Wilke's Clavis Novi 

Testamenti (New York: Harper & Brothers., 1889), 510. 

C. Fred Dickason, Angels: Elect & Evil (Chicago, IL: Moody Press, 1995), 78–79. 

Greg Laurie, Revelation: The next Dimension (Dana Point, CA: Kerygma, 2014). 



   

 

105 

Nick Peros and Cyril Guérette, What Happened on the Cross: Forgiveness Not Punishment (Eugene, OR: Wipf 

and Stock, 2020). 

Mary K. Baxter and T. L. Lowery, A Divine Revelation of Angels (New Kensington, PA: Whitaker House, 

2003). 

Nancy E. Ganz, Herein Is Love, Vol. 1: Genesis (Wapwallopen, PA: Shepherd Press, 2009), 59. 

Tom Brown, Devil, Demons, and Spiritual Warfare: The Power to Engage and Defeat Demonic Forces (New 

Kensington, PA: Whitaker House, 2008). 

Alan W. Gomes, 40 Questions about Heaven and Hell, ed. Benjamin L. Merkle, 40 Questions Series (Grand 

Rapids, MI: Kregel Academic, 2018), 63–64. 

Marilyn Hickey, Unraveling Revelation: Stepping into Seven Rooms of Insight (New Kensington, PA: 

Whitaker House, 2018). 

Locust function and effect 
Before interpretation, the passage defines the nature of the suffering: 

• It is not physical destruction of the earth (they don’t harm vegetation like normal 
locusts) 

• It is targeted at people without God’s seal 
• It is painful like a scorpion sting 
• It lasts five months (limited duration) 
• It is so severe that people long for death but cannot die 

So, whatever the torment is, it is: 
• intensely painful 
• divinely limited 
• non-lethal 
• and psychologically overwhelming 

Commentators like G. K. Beale and Grant Osborne argue the torment is primarily inner 
anguish, not physical stings. The locusts represent demonic influence unleashed, producing: 

• Mental torment 
o despair, dread, confusion 
o loss of peace or clarity 

• Spiritual oppression 
o deepening alienation from God 
o intensified bondage to sin 

• Moral and existential anguish 
o people experience the consequences of their rebellion in a heightened way 

The “scorpion sting” is a metaphor, not literal venom but sharp, penetrating, ongoing distress 
This fits the broader biblical pattern where spiritual rebellion leads to inner collapse (compare 

themes in Romans 1).  

Some commentators emphasize deception as the torment itself: 
• The locusts darken understanding (note the smoke from the Abyss earlier in the passage) 
• People are: 

o misled 
o hardened 
o trapped in falsehood 

Result: 
• They cannot find truth or relief 
• Their suffering is compounded by spiritual blindness 

In this view, torment equals being locked into destructive lies and unable to escape them. 
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Many interpreters see this as a preview of final judgment, not the final state itself. 
• Fire, smoke, darkness echo judgment imagery like Gehenna 
• The inability to die suggests suffering without escape but still short of final condemnation 

• The torment is real, intense, but temporary and restrained 

Some take a more physical angle (minority among symbolic readers). Even among those who see 
demons here, a few allow for physical effects: 

• disease-like affliction 
• neurological or bodily pain 
• something that feels like repeated “stings” 

But even then, they usually say: 
• the physical pain is driven by spiritual causes 

• not just natural illness 

A foretaste of hell-like suffering. 
The locusts do not kill, and this is theologically important. In the fifth trumpet the result is 
torment only. In the sixth trumpet the result is death occurs. Commentators see a progression (1) 
warning through suffering then (2) judgment through death. The locust torment is meant to wake 
people up, not destroy them. People want to die but can’t. This is one of the most striking lines. 
Interpretations include psychological collapse (despair so deep that death seems preferable). 
Divine restraint (God prevents death to prolong the warning), Spiritual agony (existence itself 
becomes unbearable) The locusts torment humans by unleashing intensified demonic influence 
that produces severe inner anguish—mental, spiritual, and possibly physical—depicted 
symbolically as scorpion-like stings. This suffering is real but limited, intended as a warning 

rather than final destruction.  
The clearest background comes from how demons operate during Jesus’ ministry, especially 
in Mark 5 and Luke 8 (the Gerasene/Gadarene demoniac). Commentators point out several 
consistent effects: 

A) Psychological torment. The man lives in isolation, crying out constantly. He has lost 
rational control and identity (“Legion”). This parallels Revelation 9’s anguish, loss of 

peace and overwhelming inner distress 

B) Self-destructive impulses. The man cuts himself with stones and lives among the dead 
(death-oriented existence). This connects directly to “people will seek death and will not 
find it”. Not necessarily suicide attempts alone—but a drive toward non-existence. 

C) Supernatural oppression without immediate death. The man is severely afflicted—but not 
killed. The demons torment rather than destroy outright. This is almost identical to the 

fifth trumpet where suffering is intense, but death is withheld 

D) Fear of confinement. The demons beg Jesus not to send them into the Abyss. This is 

crucial—it links directly to Revelation 9. 

E) “Smoke” = release of influence. When the Abyss opens in Revelation 9 smoke darkens 
the air and sun then the locusts emerge. This is interpreted symbolically as moral/spiritual 
confusion spreading. Truth being obscured and conditions worsening for human clarity 

F) Release = removal of restraint. This is one of the most important ideas, Demonic forces 
are normally limited in Revelation 9 but God allows a temporary surge of their activity. 
Therefore, we see that restraint brings relative order, but release results in chaos, torment, 
and deception. 
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How the torment works 
Combining Gospel demonology + the Abyss imagery, commentators arrive at a concrete picture 
where the torment is not random—it’s intensified demonic activity and directed to specific 

unrepentant people, not His Church. 

1. Internal psychological assault 
• heightened anxiety, dread, despair 
• loss of meaning or coherence 
• mental oppression that feels inescapable (Like the demoniac—but widespread, not 

isolated) 

2. Distorted perception of reality 
• “smoke” imagery → inability to see clearly 
• truth becomes obscured 
• lies feel convincing 
• confusion 
• poor judgment 

• deepening bondage 

3. Compulsion toward destructive behavior 
• like self-harm in the Gospels 
• not necessarily identical acts, but: 

o addiction 
o violence 
o moral collapse 

The torment includes being driven into what destroys you 

4. Spiritual separation from God 
• increasing hardness of heart 
• inability or refusal to repent 

This explains why, later in the chapter people still do not repent 

5. Persistent, inescapable distress 
• “five months” = limited but prolonged 
• “seek death but cannot find it” = no relief 

Not a momentary attack, but sustained oppression 

Why this fits the imagery of locusts + scorpions. Commentators note Locust swarms are 
overwhelming, an inescapable invasion and Scorpions inflict sharp, recurring pain. Together they 
represent countless stinging afflictions that don’t kill—but wear people down 

Not for the sealed in Christ 
Important theological boundary. Even in this intense picture the locusts can only act under 
permission. They cannot touch those sealed by God. Their power is limited in scope and time. 
This is not dualism (good vs evil equals), but controlled judgment 
Drawing from both the Gospels and the Abyss imagery, commentators generally understand the 
torment like this; the locusts represent a divinely permitted release of demonic influence that 
produces widespread psychological, spiritual, and moral torment—like demonic oppression seen 
in the Gospels, but on a massive scale. This torment works through inner anguish, deception, 
destructive impulses, and separation from God, persisting intensely but temporarily without 
resulting in death. 
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The Sixth Trumpet - Effect on Unrepentant Humanity 
Intensifies 
Apocalyptic symbolism, not literal military view 
Many contemporary scholars (e.g., G. K. Beale, Grant Osborne) emphasize that Revelation 

uses apocalyptic symbolism, not literal military description. 

• “Four angels bound at the Euphrates” 
o The Euphrates River was Israel’s historic frontier where enemies came from 

(Assyria, Babylon). 
o Represents restrained forces of judgment now released by God. 

• “Prepared for the hour, day, month, year” 
o Emphasizes God’s precise sovereignty over judgment, not randomness. 

• 200 million cavalry 
o Not meant as a literal headcount. 
o Symbolizes an overwhelming, unstoppable force. 

• Fire, smoke, sulfur 
o Echoes Sodom and Gomorrah. 

o Represents divine judgment and destruction, not necessarily physical weaponry. 

This is a symbolic portrayal of demonic or divinely permitted destructive forces unleashed on a 

rebellious world. 

 

 
Literal demonic army view 
This view is often seen in Evangelical teaching. Many conservative Protestant commentators 
(e.g., John F. Walvoord, Robert L. Thomas) see this as literal but supernatural. 

• The four angels are fallen angels (demons) bound until this moment. 
• The army is not human but demonic cavalry. 
• The bizarre horse imagery (lion heads, fire-breathing, serpent tails) supports a non-human 

interpretation. 
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This differs from the first view mainly in emphasis. Still symbolic language—but describing real 

demonic beings released in history or at the end times. 

Futurist literal human war view 
This view is very popular in dispensational circles. Some interpreters take a more literal futurist 
angle: 

• The 200 million army could be a massive human military force. 
• The Euphrates is taken geographically (often linked to the Middle East). 
• The strange descriptions are sometimes interpreted as ancient language describing 

modern warfare (tanks, missiles, chemical weapons). 

This view is widely discussed but often criticized academically because: 
• It presses the imagery into modern categories that John’s audience wouldn’t understand. 

• It underplays the strong symbolic patterns elsewhere in Revelation. 

Historical/Preterist past human war view 
Some commentators (e.g., R. C. Sproul in partial-preterist leanings) connect this to events near 
the first century. 

• The Euphrates represents Rome’s eastern threats (Parthians in particular). 
• The cavalry imagery resembles feared Parthian horsemen. 

• The passage symbolizes judgment on the Roman world or Jerusalem. 

This view sees fulfillment in the early church era, not the distant future. 

Old Testament Background (important across all views) 
Nearly all serious commentators agree this passage draws heavily from earlier Scripture: 

• Jeremiah – enemies coming from the north/east 
• Joel – locust armies as divine judgment 
• Ezekiel – symbolic, terrifying war imagery 

This strengthens the case that the imagery is theological and symbolic, not journalistic. 
 
What commentators broadly agree on 
Even across disagreements, there’s strong consensus on a few points: 

• This is divine judgment, not random chaos. 
• God is fully in control (note the precise timing). 
• This is not normal warfare imagery, but apocalyptic symbolism of terrifying judgment. 
• The purpose is to show the severity of judgment and human refusal to repent (see the next 

verses). 
• The timing (“hour, day, month, year”) is precise 
• Even destructive forces act only when permitted 
• Judgment is partial, not total (1/3 of humanity affected) 
• This is warning judgment, not final judgment 
• Demonic forces are instruments, not ultimate powers, Whether literal or symbolic, they 

operate under God's authority 
• Most of humanity refuses to repent 

The big dividing question; the main disagreement comes down to this: 
Is John describing: 

• symbolic spiritual realities? 
• literal demonic beings? 

• or a future human war? 
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Most modern scholarship leans toward symbolic + theological meaning, while more literalist 
traditions lean toward future demonic or military fulfillment. The point of the chapter is not just 
destruction—it’s hardness of heart despite judgment. 
 

The angel and the small scroll 
Interlude between 6th and 7th trumpet 
Chapter 10 functions as an interlude positioned between the sixth and seventh trumpet 
judgments1, and this structural placement influences how interpreters understand its purpose 
within the larger narrative. This has similarities to the silence in heaven between the 6th and 7th 
seals where something of immense gravity is about to occur. The “mighty angel” appearing in 
verse 1 generates considerable debate—some identify it with angels mentioned elsewhere in 
Revelation, while others argue it cannot be Christ despite visual similarities to the Son of Man 
vision, since Christ is never designated as an angel in the New Testament1. 
The “little book” the angel holds presents another interpretive crux, with commentators 
proposing either a second scroll or the sealed scroll finally opened earlier in the narrative1. The 
angel’s lion-like voice may represent Christ speaking through the angel, while the seven thunders 
possibly allude to Psalm 29 and foreshadow God’s complete judgment throughout the remainder 
of the book1. More broadly, interpreters employ four primary frameworks: the historicist 
approach (reading Revelation as unfolding historical eras), the preterist approach (connecting the 
text to first-century circumstances), the futurist approach (locating Revelation 4–22 at history’s 
end), and the idealist approach (treating Revelation as timeless spiritual symbolism)2. While 
historicism has largely fallen from favor, the other three methods—particularly preterist and 
idealist readings—are frequently combined into hybrid approaches2. How commentators 
interpret chapter 10’s angel, scroll, and thunders depends significantly on which of these 
frameworks they prioritize. 

The mighty Angel 
Regarding a “mighty angel” standing with one foot on the sea and one on the land while holding 
the little scroll there are two main questions: 

1) Can the sea and land be geographically identified? 
2) What does the symbolism mean? 

Most biblical scholars say no specific geographic location is intended. Unlike some prophecies 
that mention named places like Jerusalem, Babylon, or Armageddon, Revelation 10 gives no 
identifiable earthly location. 
The sea and land are usually understood symbolically: 

• Sea = the nations, chaos, unrest, or the Gentile world 

• Land/Earth = the inhabited world, stability, or sometimes Israel/human civilization 

The angel standing on both suggests authority over the entire created world — all peoples, 
territories, and powers. This matches a recurring pattern in Revelation where cosmic imagery 

communicates universal scope rather than geography. 

Several details in the passage echo earlier biblical visions. The angel is described as wrapped in a 
cloud, rainbow over his head, face like the sun, and legs like pillars of fire. These features 
resemble descriptions associated with divine glory elsewhere in Scripture: 

• Book of Ezekiel 

• Book of Daniel 

• the glorified Christ in Revelation 1 

https://ref.ly/Re4-22
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Because of this, some interpreters think the angel may represent a very high-ranking angel, or a 
symbolic manifestation of Christ’s authority. Others argue it is not Christ because the text still 
calls him “another mighty angel.” 

Angel’s foot placement meaning 
The act of placing feet on sea and land usually symbolizes dominion, possession, authority and 
universal jurisdiction. In ancient biblical imagery, putting one’s feet on something represented 
conquest or ownership.  

• Psalm 110:1 - “The LORD says to my Lord: ‘Sit at my right hand until I make your 
enemies your footstool.’” 

• Isaiah 66:1 - “Heaven is my throne, and the earth is my footstool…” 

• Matthew 5:35 - Jesus quotes Isaiah: “…or by the earth, for it is his footstool…” 

• Acts 7:49 - Stephen repeats the same idea: “Heaven is my throne, and the earth is my 
footstool.” 

• Hebrews 1:13 - Referring again to Psalm 110:1, “Sit at my right hand until I make your 
enemies a footstool for your feet.” 

• Lamentations 2:1 - Refers to Jerusalem/Temple imagery, “…he has not remembered his 
footstool in the day of his anger.” 

So, the image communicates that God’s message in the little scroll concerns the whole world. 

The little scroll 
The “little scroll” is open, unlike the sealed scroll earlier in Revelation 5. Many interpreters see 
this as meaning God’s message is now being revealed. John is being commissioned to prophesy 
again the remaining judgments, and kingdom events are about to unfold Later in the chapter John 

eats the scroll, echoing the prophet Ezekiel eating a scroll in Ezekiel 2–3. 

Common interpretation traditions 
Futurist view (Popular in many evangelical circles): The angel announces events near the end 
times, sea and land symbolize worldwide authority before final judgment. 

Historicist view (Common among many Reformers): The sea and land may symbolize 
political regions or peoples through church history. 

Idealist/Symbolic view (Common in modern scholarship): The imagery represents timeless 
spiritual realities. God’s sovereignty extends over all creation and nations. 

Preterist view. Some see Revelation as largely referring to first-century events. Sea and land can 
symbolize the Roman world and Israel. The vision announces coming judgment on earthly 

powers. 

The “sea” and “land” in Revelation 10 are generally not understood as mappable physical 
locations. The imagery most likely symbolizes the angel’s authority over the whole earth and the 
universal scope of God’s revelation and judgment. The vision emphasizes divine sovereignty, the 

unveiling of prophecy, and the certainty that God’s purposes will be completed. 

Scholars who interpret the sea and land symbolically/universally are as follows: 
 

G. K. Beale - In his commentary The Book of Revelation (NIGTC), Beale argues that the angel’s stance on sea 

and land symbolizes worldwide authority and sovereignty. He connects the imagery with Old Testament 

themes of dominion and divine commission. Beale also notes parallels with Book of Daniel, Book of Ezekiel, 

Revelation 1’s description of Christ 
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Craig S. Keener - In the NIV Application Commentary: Revelation, Keener explains that standing on sea and 

land signifies authority over the whole created order and the universality of God’s message. He emphasizes 

that Revelation commonly uses cosmic symbolism rather than literal geography. 

 

Grant R. Osborne - In Revelation (Baker Exegetical Commentary), Osborne interprets the sea and land as 

symbolic of “the entire earth.” He sees the angel’s posture as demonstrating divine authority over all nations 

and peoples. 

 

Robert H. Mounce - In The Book of Revelation (NICNT), Mounce notes that the angel’s appearance resembles 

descriptions of Christ but concludes the figure is still best understood as a mighty angelic messenger rather 

than Christ himself. 

 

David E. Aune - In the Word Biblical Commentary on Revelation, Aune discusses how the imagery draws 

heavily from Jewish apocalyptic traditions and divine messenger motifs. He also treats the sea/land imagery as 

symbolic rather than geographic. 

 

Richard Bauckham - frequently argues that Revelation reworks Old Testament prophetic imagery. He connects 

Revelation 10 especially with Ezekiel eating the scroll, Daniel’s angelic visions, universal sovereignty 

imagery. His work strongly supports reading the passage symbolically and intertextually rather than as a literal 

map location. 

 

John F. Walvoord, Charles C. Ryrie, Ed Hinson interpret the angel as proclaiming God’s authority over the 

whole earth during end-times events. 

 

William Hendriksen and Vern Sheridan Poythress emphasize timeless theological symbolism rather than 

locating literal geography. 

 

Directed silence 
John received a direct command from heaven not to write down what the seven thunders had 
spoken (Rev 10:4). This prohibition stands in tension with his broader assignment, since he had 

been instructed to write everything he saw in his visions3. 

The reason for this silence remains deliberately concealed. Commentators acknowledge that 
Scripture doesn’t explain why John was forbidden to record the thunders’ message, though some 
suggest the judgment they announced may have been too terrifying to reveal—and that 
speculation about their content is ultimately pointless, since God would have disclosed it if He 
intended it to be known4. One interpretation proposes that the omission relates to God’s 
mysterious purposes, and the thunders’ message may remain unknown until it unfolds in 
history3. 

This episode echoes similar patterns in Scripture. Daniel received comparable instructions to seal 
up his visions, though in his case the sealing appears to indicate that understanding would come 
later when knowledge increased3. Paul also experienced revelations he was forbidden to 
communicate (2 Cor 12:4). The principle underlying this restraint appears rooted in the biblical 
conviction that certain secrets belong to God alone, while only revealed matters belong to 
humanity (Deut 29:29). 

Notably, John himself heard what the thunders uttered—he simply couldn’t record it for readers3. 
This distinction preserves the prophetic principle that God reveals His purposes to His servants 
while maintaining sovereignty over what reaches the broader audience. The sealed thunders thus 
represent knowledge granted but withheld, a paradox emphasizing that divine disclosure operates 

on God’s terms, not human curiosity. 

1 A. Boyd Luter, “Revelation,” in KJV Study Bible (WORDsearch, 2012).  

2 Renate Viveen Hood, “Revelation, Book Of, Critical Issues,” in The Lexham Bible Dictionary, ed. John D. 

Barry et al. (Bellingham, WA: Lexham Press, 2016). 
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3 Anthony C. Garland, A Testimony of Jesus Christ: A Commentary on the Book of Revelation (Galaxie 

Software, 2006). 

4 John F. MacArthur Jr., Revelation 1–11, MacArthur New Testament Commentary (Chicago: Moody Press, 

1999), 283. 

The Two Witnesses 
Identification reasoning 
 Some interpreters strongly argue that the two witnesses are Moses and Elijah. While this is a 
possible interpretation, it is not the only one from a hermeneutical standpoint. Appeals to earlier 
“return-to-life” or reappearance accounts in Scripture do not demonstrate that Moses and Elijah 
must be the two witnesses described in Book of Revelation 11:3. Notably, the passage itself 
makes no explicit identification of the witnesses as Moses and Elijah—or as any other 
combination of Old Testament figures. 
 

Proponents of the Moses-and-Elijah view typically base their case 
on thematic and miraculous parallels. Below, that line of 
reasoning is outlined, along with an analysis of where it is 
persuasive and where it remains more speculative. 

Why people connect the two witnesses to Moses and Elijah: 

•      Call down fire 
•      Shut the sky so it doesn't rain 
•      Turn water to blood and strike the earth with plagues 

Those miracles strongly echo: 

• Elijah - drought and fire (1 Kings 17-18) 

• Moses - plagues and water to blood (Exodus) 

In addition, both Moses and Elijah appear with Jesus at the 
Transfiguration of Jesus (Matthew 17), often understood as 
representing the Law and the Prophets. The connection, therefore, 

is not arbitrary—Revelation is clearly drawing on their imagery, and the pattern is likely 
intentional. 

However, appeals to past resurrections in Scripture do not necessarily strengthen the claim that 
Moses and Elijah will literally return. Instances such as Lazarus show that God can restore life, 
but those individuals returned to ordinary mortal existence and eventually died again. These 
accounts demonstrate possibility, not proof. They do not establish that long-deceased figures like 

Moses will be reintroduced into history in the context of end-times prophecy. 

Counterpoint (common scholarly critique): 
• Many scholars argue that this interpretation presses the details too literally and overlooks 

the symbolic nature of apocalyptic writing. 

• Drawing on imagery from passages like Book of Zechariah 4, they suggest the two 
witnesses are better understood as symbolic figures—representing the faithful people of 

God or the prophetic witness of the church. 

• From this perspective, the Moses and Elijah-like miracles are not meant to identify 
specific individuals, but to portray the witnesses as embodying the full authority and 

tradition of the Law and the Prophets. 
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• Elijah does not require “resurrection” in the usual sense, since he did not die but was taken 
up in a whirlwind (2 Kings 2). Because of this, some expect a future return based on 
Malachi 4:5 (“I will send Elijah…”). However, the New Testament presents John the 
Baptist as coming “in the spirit and power of Elijah” (Luke 1:17), suggesting that Elijah’s 

“return” may be typological rather than literal. 

• Moses, by contrast, clearly dies (Deuteronomy 34). If the two witnesses are literally 
Moses and Elijah, Moses would require resurrection while Elijah would not. This 

asymmetry leads some scholars to hesitate before adopting a strictly literal interpretation. 

• The Book of Revelation is a highly symbolic work, and caution is warranted when mixing 
literal and symbolic elements—especially if done to support a predetermined 

eschatological framework. 

• Revelation consistently employs symbols, archetypes, and imagery drawn from the Old 
Testament. As a result, many interpreters understand the two witnesses as symbolic: 
representing the witnessing people of God, the Law and the Prophets, or a prophetic role 
modeled after Moses and Elijah—rather than the individuals themselves. In this view, the 

witnesses act like Moses and Elijah without being Moses and Elijah. 

A minority of interpreters, however, maintain a literal view. They argue that Moses is raised 
from the dead while Elijah returns without needing resurrection, and that both are ultimately 
killed and then taken up to heaven—Elijah, in this case, experiencing a second departure. 
Bottom line 

1) Yes, biblical resurrections show God can bring people back from the dead, but this don’t 
specifically support identifying the two witnesses as Moses and Elijah. It’s more a 
speculation faintly supported by OT text but in no way can it be cited as a proof. 

2) Scripture never explicitly states who these two figures are and arguing from silence is 
always “sketchy”. It does not even hint at it as was done in Luke 1:17. 

3) The Moses/Elijah connection is strong symbolically but debated if it should be 
interpreted literally as these two figures.  

Biblical Scholars don’t agree on a single identification for the “two witnesses” in 
Revelation 11:3. Below are the major interpretations, each grounded in how one reads 

apocalyptic literature. 

Symbolic: The witnessing people of God 
Many contemporary scholars (especially in academic and mainline traditions) argue the two 
witnesses are symbolic, not two specific individuals. They point to: 

• “Two lampstands” in Revelation 11:4 is found earlier in Revelation 1:20, lampstands 
represent churches 

• The number of two figures reflects the Old Testament requirement for valid testimony 
(Deut. 19:15) so the witnesses represent the faithful church bearing witness in a hostile 

world or the broader people of God proclaiming truth under persecution 

• Scholars supporting this view include D. A. Carson, G.K. Beale, Douglas, Grant Osborne, 

Richard Bauckham, N. T. Wright.  

Symbolic: The prophetic tradition  
Another widely held scholarly view is that the witnesses are not literally Moses and Elijah but 
are modeled after them. Why? 

• Fire from heaven; echoes Elijah 
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• Drought; Elijah (1 Kings 17) 

• Plagues / water to blood; Moses 

• This view says the witnesses represent prophetic authority, They embody the Law (Moses) 
and the Prophets (Elijah), so they are types, not the literal historical figures. 

•  Scholars supporting this view include Craig S. Keener, David Aune, George Eldon Ladd, 
Robert H. Mounce 

Literal: Future individuals 
Some scholars and theologians—especially in futurist interpretations (dispensational circles) —
argue the two witnesses are two real people who will appear in the end times. Common 
candidates: 

• Moses and Elijah (preferred option by this group) 

• Elijah and Enoch (since neither experienced a normal death, depending on interpretation) 

Supporters argue: 

• The text reads like a narrative of real events 

• The miracles match specific historical prophets 

• Scholars supporting this view include Ed Hindson, John Walvoord, Charles Ryrie, J. 
Dwight Pentecost, John MacArthur. 

Academics’ Analysis of Dispensational teaching on the two witnesses 
Ed Hindson (typical Dispensationalists) taught that the two witnesses in Book of Revelation 11:3 
are most likely Moses and Elijah. His reasoning follows a common modern evangelical 
dispensationalism interpretation: 

• The miracles described in Revelation 11 mirror those associated with Moses (turning 
water to blood, plagues) and Elijah (shutting up the sky so it doesn’t rain). For Hindson 
miracles equals identity therefore this must be Moses and Elijah. 

o Problem: Hindson fails to explain that some of these miracles were performed by 
other figures such as fire; King David in 1 Chronicles 21:26, King Solomon in 2 
Chronicles 7:1. According to Hindson’s logic it could equally be said that David 
or Solomon was brought back from the dead to witness with Elijah, who never 
died. 

• Both Moses and Elijah appeared together at the Transfiguration of Jesus, symbolizing the 
Law and the Prophets. 

o Problem: They were NOT on the same mission so to connect them as a parallel is 
dubious. In the Transfiguration, Moses and Elijah are witnesses to Jesus' 
fulfillment of Scripture. In Revelation 11 (in futurist readings), the two witnesses 
are proclaimers of judgment and repentance before the end. The similarity may be 
seen as thematic (prophetic authority, judgment, testimony), not a stated shared 
assignment. To escape this problem some theological interpretations say it 
foreshadows the continuity of God's prophetic witness-Law and Prophets pointing 
to Christ and culminating in final testimony before judgment. But that is a 
typological reading, not something the passages in Revelation 11:3 or in Mark 9:2 
directly explain. 

• Elijah is expected in some biblical traditions to return before the end times (based on 
Malachi 4:5). 

o Problem: There is significant pushback from scholars on this point, and it mainly 
comes down to how Book of Malachi 4:5 is being interpreted. The verse says God 



   

 

116 

will send "Elijah before the great and dreadful day of the Lord," which some 
readers take as a prediction of a literal end-times return of Elijah. But many 
biblical scholars and New Testament interpreters argue that this expectation is 

more nuanced. 

The New Testament already "interprets" the prophecy. In the Gospels, Jesus 
explicitly identifies John the Baptist as fulfilling the Elijah role. John is described 
as coming "in the spirit and power of Elijah" (Luke 1:17). Jesus says John is 
"Elijah who is to come" (Matthew 11:14, with interpretive framing). Many 
scholars see this as a typological fulfillment: the prophecy is not about Elijah 
personally returning, but about someone fulfilling his prophetic function. To read 
this as Hindson does make Jesus mistaken because the Lord did not comply with 

John Nelson Darby’s Dispensational System. 

Elijah already appears in the Transfiguration. At the Transfiguration of Jesus, 
Elijah appears alongside Moses but then disappears again. Critics of a literal 
return reading point out Elijah's appearance is symbolic and temporary. The focus 
is on Jesus, not Elijah's future mission. This weakens the idea that his appearance 
signals an ongoing eschatological role. 

"Day of the Lord" language is often flexible. The phrase in Malachi ("day of the 
Lord") is used in the Old Testament for multiple historical judgments, not 
exclusively a final end-of-history event. Because of this, many scholars argue the 
prophecy could refer to a near-term restoration context (post-exilic Israel) or to a 
pattern fulfilled repeatedly in history, not a single future moment. 

Second Temple Jewish expectations were diverse. While some Jewish traditions 
did expect Elijah's return, others viewed him as a symbolic forerunner of 
repentance and restoration. So even historically, there was no single fixed 
expectation that Elijah must physically reappear at the end of history. 

Scholar’s conclusion: role, not reincarnation. Most critical scholars argue the 
strongest reading is Malachi 4:5 is about the restoration of prophetic ministry not 
the literal reappearance of the same individual from ancient history. In this view, 
Elijah represents a prophetic pattern that is fulfilled in figures like John the 
Baptist and potentially echoed in later prophetic witness-not a requirement that 
Elijah himself must return bodily at the end times. 

Hinson generally rejected alternative views (like Enoch and Elijah or symbolic interpretations) in 
favor of this more literal identification. Many biblical scholars—especially outside conservative 
evangelical circles—don’t think Ed Hindson’s identification of the two witnesses in Book of 
Revelation 11:3 as Moses and Elijah is convincing. The pushback isn’t random; it comes from 
how scholars read Revelation as a highly symbolic, apocalyptic text rather than a straightforward 
prediction of two returning historical figures. Here are the main critiques: 

1) Revelation is saturated with symbolism, not literal reappearances 
Most scholars see Revelation as part of Apocalyptic literature, where imagery points to 
theological realities rather than literal identities. So instead of asking “Which two people are 
these?”, they ask what the witnesses represent. 
• The “two witnesses” are often understood symbolically as the faithful church, or 

prophetic witness in general, not two resurrected individuals. 

2) The imagery already comes from symbolic Old Testament sources 
The passage draws heavily on Book of Zechariah 4 (two olive trees and lampstands), where 
the figures represent anointed leaders, not returned prophets. 
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• Scholars argue John is reusing symbolic imagery, not identifying specific people. 

3) Matching miracles ≠ identity 
Hindson’s view leans on parallels: drought (Elijah) and plagues/blood (Moses). Critics say 
that’s too thin: 
• Revelation often blends motifs from multiple figures. 
• The witnesses doing “Moses-like” and “Elijah-like” acts may signal they embody the full 

prophetic tradition, not that they are those individuals. 

4) No explicit identification in the text 
The author of Revelation never names the witnesses. Given how often 
Revelation does interpret its own symbols (e.g., lampstands = churches), scholars find it 
notable that no clarification is given here. 

• That silence suggests the identity is not meant to be pinned to specific historical figures. 

5) The Moses problem (death vs. return) 
Unlike Elijah, who was taken up without dying, Moses clearly dies in Deuteronomy. 
• Some scholars argue this weakens the idea that both would literally return together. 

• It’s one reason some alternatives (like Elijah + Enoch) were historically proposed. 

6) Narrative function matters more than identity 
In literary readings, the two witnesses serve a role: 
• They testify, are killed by evil powers, and are vindicated. 
• This pattern mirrors the experience of persecuted believers, suggesting they symbolize 

the church’s suffering and ultimate vindication—not two end-times celebrities. 

Bottom line: 
Hindson’s Moses-and-Elijah view is internally consistent within a literal, futurist dispensational 
framework. But many scholars think it misses the genre of Revelation. They see the two 
witnesses less as “Who are they?” and more as “What do they represent?”—usually concluding 
they symbolize the enduring, persecuted, but ultimately vindicated people of God. 

Historical/Preterist: symbolic (events in the early church era) 
Some scholars (preterist or historical approaches) interpret the witnesses as representing: 

• Real first-century figures or groups, or 

• The church’s testimony before the fall of Jerusalem (70 AD) 

• This is less common today but still present in academic discussions. Scholars supporting 
this view include R. C. Sproul (partial), Max King, Kenneth Gentry, David Chilton, Hank 

Hanegraaff 

Biblical Scholar Agreement 
• The imagery in Revelation is deeply rooted in the Old Testament 

• The witnesses represent faithful testimony in the face of opposition 

• Their death and vindication mirror the pattern of suffering then resurrection then 
vindication. 

Majority academic view: Revelation 11:3 should be interpreted symbolically (the witnessing 
church or prophetic witness) versus trying to “pin the tail on the two men”. 

Minority academic view: two literal end-times prophets. Either Moses/Elijia or Enoch/Elijiah or 
some other OT figures combination. 

Hybrid academic view: symbolic figures patterned after Moses and Elijah 
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The Seventh Trumpet – The outcome is affirmed 
Commentators interpret Revelation 11:15–19 primarily through two competing frameworks, 
each addressing why the seventh trumpet’s announcement seems anticlimactic given the buildup. 

One interpretive approach holds that the seventh trumpet represents God’s final triumph, 
bringing not suffering but rather a heavenly celebration of victory.1 Under this reading, chapter 
11 concludes a major section, and chapter 12 introduces entirely new visions independent from 
what precedes.1 Interpreters holding this view suggest the reference to a “third woe” in 11:14 is 

likely a later addition meant to maintain consistency with earlier woe announcements.1 

The alternative interpretation—which some commentators find more persuasive—argues that the 
seventh trumpet’s events unfold throughout the remainder of Revelation, with the subsequent 
bowl judgments constituting the third woe. From this perspective, John offers the heavenly 
liturgy here to reassure readers of God’s ultimate victory before describing the earthly struggles 
ahead.1 This approach emphasizes that while tribulation continues earth, heaven already affirms 

the outcome—a truth meant to strengthen Christian confidence.1 
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Judgement and reward converge 
Both readings acknowledge the passage’s climactic imagery: the opening of God’s heavenly 
temple reveals the ark of the covenant itself. Drawing on Jewish tradition, commentators note 
that the earthly temple and ark had heavenly prototypes, and now the true sanctuary stands 
open.1 This moment represents the book’s theological center, where divine judgment and reward 
converge—God alone holds power, the dead face judgment, the faithful receive recognition, and 

those destroying the earth face destruction.1 

1 Catherine Gunsalus González and Justo L. González, Revelation, ed. Patrick D. Miller and David L. Bartlett, 

Westminster Bible Companion (Louisville, KY: Westminster John Knox Press, 1997), 74–75. 

The seventh trumpet announces Christ’s reign over all creation and his execution of final 
judgments.1 However, while verse 15 sounds conclusive, it marks only the beginning of the 
end1—a crucial observation that clarifies why the passage doesn’t resolve all eschatological 

events immediately. 

The twenty-four elders represent both Old and New Covenant communities, and they respond to 
Christ’s enthronement by falling on their faces in submission.1 This contrasts sharply with 
earthly response: the unbelieving world grows angry because it has lost its conflict with Christ 
and His church.1 The passage thus presents a cosmic divide between heavenly worship and 
earthly resistance. The Twenty-Four Elders are seen by many as a symbolic representation of the 
redeemed people of God, or heavenly priestly council, representative of the union of Old and 
New Covenant believers (12 tribes + 12 apostles). 

Regarding final judgment, the condemned face eternal death under God’s wrath, while God’s 
servants receive eternal life as reward—a distinction applied equally to prophets and saints 
regardless of their social status, based on their sincere reverence for God’s holiness.1 Notably, 
those who destroy the earth—the devil and his servants—face the same judgment as human 
rebels.1 Verse 18 compresses several end-time themes such as wrath, judgment, resurrection 
implications, vindication, and reward of prophets and saints. Many scholars see this as a 

summary statement of the entire eschatological hope. 

Reversal of the desolate house 
The Heavenly Temple and Ark appearing is highly significant because the ark had been absent 
since the Babylonian destruction of the first temple, and in Jewish tradition its location was 
unknown. Symbolically it suggests God’s covenant remembered, divine holiness, heavenly 
sanctuary imagery, God’s faithful presence with His people. It is the reversal of: 

Matthew 23:37–39 (ESV) 37 “O Jerusalem, Jerusalem, the city that kills the prophets and 
stones those who are sent to it! How often would I have gathered your children together as a 
hen gathers her brood under her wings, and you were not willing! 38 See, your house is left 
to you desolate. 39 For I tell you, you will not see me again, until you say, ‘Blessed is he who 

comes in the name of the Lord.’ ” 

An alternative interpretive emphasis emerges in another search result: rather than the world’s 
kingdoms being destroyed, they will be redeemed and restored to their rightful King, retaining 
their identity while finding fulfillment in Christ’s rule.2 This redemptive reading contrasts with 

purely destructive eschatology’s and emphasizes cultural restoration rather than annihilation. 

Many scholars see Revelation 11:15–19 as a major structural hinge in Revelation. It closes one 
major section and transitions into the visions of the woman, the dragon, the beasts, and final 
cosmic conflict in chapters 12–22. Some scholars argue the seventh trumpet does not end the 
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story chronologically but rather introduces another symbolic retelling from a different angle 

(recapitulation). 

1 Eric Lane, “Readings in Revelation,” in 365 Daily Readings from the Non-Pauline Books of the New 

Testament, ed. Ray Tibbs (Leominster; London: Day One; Grace Publications, 2022), 241. 

2 Chris Tiegreen, The One-Year Heaven on Earth Devotional: 365 Daily Invitations to Experience God’s 

Kingdom Here and Now (Carol Stream, IL: Tyndale Momentum, 2015). 

Differing interpretive framework views  
Biblical scholars interpret this section differently depending on their broader approach to 

Revelation. 

Futurist interpretation (common among evangelical and dispensational scholars): This passage 
describes a future moment near the end of history when Christ openly begins His universal reign, 
the final judgments intensify, and the end-times kingdom is imminent. The seventh trumpet is 
often seen as either the final trumpet before Christ’s return, or a summary announcement 
anticipating the final bowl judgments later in Revelation. Th key themes in this system include; 
Christ’s kingship becomes publicly manifested and the “kingdom of the world” passing to Christ 
points to literal global rule. Verse 18 is viewed as anticipating final judgment, resurrection, 
reward of believers, and destruction of evil powers. Some futurists connect this trumpet to 1 
Corinthians 15:52 and 1 Thessalonians 4:16 (“last trumpet”), though others argue they are 

distinct trumpets. 

Idealist / Symbolic Interpretation (common among many modern academic scholars): The 
passage symbolically portrays the certainty of God’s ultimate victory rather than a strict 
chronological event. The seventh trumpet represents the consummation of God’s purposes, 
assures persecuted Christians that Rome and all earthly empires will ultimately fall, and 
functions liturgically and theologically more than chronologically. Scholars emphasize the 
heavenly worship scenes, symbolic cosmic imagery, temple symbolism, and covenant 
faithfulness. The opened heavenly temple and visible ark symbolize God’s presence, covenant 
faithfulness, divine vindication, and access to heavenly reality. This approach often sees 
Revelation as cyclical rather than strictly sequential. 

Preterist Interpretation: Many or most events refer primarily to the 1st century, especially the 
fall of Second Temple in AD 70, judgment on apostate Jerusalem, or judgment on the Roman 
persecution of Christians. Some preterists interpret “the nations were angry” as Rome and 
rebellious Israel, temple imagery as tied to covenant transition, and God’s kingdom as vindicated 
through Christ’s enthronement and judgment events in the first century. Full preterists may see 
nearly all of Revelation fulfilled already; partial preterists usually still expect a future bodily 

return of Christ and final resurrection. 

Historicist Interpretation (older Protestant interpretation popular during the Reformation): The 
trumpets symbolize long eras of church history. Historicists often interpreted the seventh trumpet 
as a late historical phase, associated with the decline of corrupt worldly powers, sometimes 
identifying papal Rome or later political systems. This approach is less dominant in current 
academic scholarship but historically influential among Protestants.  

G.K. Beale — The Book of Revelation: A Commentary on the Greek Text (NIGTC), Eerdmans, 1999 (reprinted 

2013). 

Grant R. Osborne — Revelation (Baker Exegetical Commentary on the New Testament), Baker Academic, 

2002. 

Richard Bauckham — The Theology of the Book of Revelation (New Testament Theology series), Cambridge 

University Press, 1993. 
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John F. Walvoord — The Revelation of Jesus Christ, Moody Publishers, 1966 (updated editions available, e.g., 

2011). 

Kenneth L. Gentry Jr. — Before Jerusalem Fell: Dating the Book of Revelation, Institute for Christian 

Economics / American Vision, 1989 (3rd edition 1999). 

William Hendriksen — More Than Conquerors: An Interpretation of the Book of Revelation, Baker Book 

House, 1939 (75th Anniversary Edition 2015). 

The Woman & Dragon, Satan Cast Down, the Beasts 
The Woman and Dragon Symbolism 
Interpreters have proposed several competing identifications for the woman in Revelation 12, 

each with significant textual support and theological implications. 

One longstanding view understands her as representing 
God’s people collectively—a tradition dating back to early 
church figures like Victorinus, who saw her encompassing 
both ancient Israel and Jesus’s followers.1 In this reading, 
she groans as the patriarchs and prophets longed for the 
Messiah, with her twelve stars symbolizing the sons of 
Jacob1.   

Medieval and ancient interpreters alternatively identified 
the woman with the church itself, understanding her not as 
giving birth to Jesus but as laboring until Christ forms in 
believers’ hearts.1 From this perspective, the dragon 
represents the sin and evil threatening the church, with the 

wilderness symbolizing virtue where she finds refuge. 1  

A third proposal (Roman Catholicism) identifies her as 
Mary, Jesus’s mother, though the passage presents 
difficulties for this view—particularly the woman’s flight to 
the wilderness, her pursuit by the beast, and the reference to 
“the rest of her children” all prove challenging to reconcile 

with Mary’s historical experience. 2  

Some scholars propose the woman represents “Mother Zion” or the new Jerusalem, drawing on 
Old Testament passages and Paul’s description of the new Jerusalem in motherly language, with 
the woman symbolizing the entire community of God’s people. 2 This interpretation may also 
function as John’s critique of imperial religion—positioning Christ as the true Son and Savior, 
with his mother (Mother Zion) as the true Queen of Heaven, contrasting with Rome’s imperial 

ideology. 2  

1 Craig R. Koester, Revelation: A New Translation with Introduction and Commentary, ed. John J. Collins, 

Anchor Yale Bible (New Haven; London: Yale University Press, 2014), 38a:525–526. 
2 John D. Barry et al., Faithlife Study Bible (Bellingham, WA: Lexham Press, 2012, 2016). 

It is not difficult to recognize the essence of the Christian story in vs 1–6, but of one thing we may 
be sure: no Christian would summarize the gospel of Christ in this manner, omitting all reference 
to Christ’s life and death. Many similar accounts, however, existed in the ancient world of conflict 

between the powers of heaven and hell.  

The Ugaritic Baal cycle tells of the battle of Baal, the storm god, with Yam, the prince of the sea. 
The Babylonians told of Marduk slaying Tiamat, the seven headed monster of the deep. (Marduk’s 
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mother was depicted similarly as the woman in 12:1, and Tiamat in battling against heaven is said 
to have thrown down a third of the stars.) The Persians spoke of the son of Ahura fighting the evil 
dragon Azhi Dahaka. The Egyptians recounted how the goddess Hathor (Isis, wife of Osiris) fled 
from the red dragon Typhon to an island; the dragon was overcome by her son Horus and finally 
destroyed by fire. The Greeks had a similar story in the birth of Apollo from the goddess Leto, 
who was pursued by the great dragon Python, because he heard that her offspring would kill him. 
Leto was hidden beneath the sea, and the newly born Apollo immediately attained maturity and 

slew the dragon.  

Other variants and additions to the story were current in the Middle East, and some Jews saw in 
them striking parallels with the promise of the Messiah. An unknown apocalyptic writer took up 
the saga and adapted it to Jewish hope by adding in v 5 the reference to the male child who is to 
rule all nations (cf. Ps. 2:9) and the defeat of the dragon through Michael, the guardian angel and 
protector of Israel (cf. Dn. 12:1; there is a remarkable parallel to vs 1–6 in one of the Qumran 
Hymns of Thanksgiving). It would appear that John was led to set forth the fulfilment of these 
expressions of pagan belief and OT promise in the Christ of the gospel by the simple addition of 
vs 10–11, thereby transforming the story into a proclamation of the victory of the crucified and 
risen Lord over the powers of sin and death 

Beasley-Murray, George R. 1994. “Revelation.” In New Bible Commentary: 21st Century Edition, edited by 

D. A. Carson, R. T. France, J. A. Motyer, and G. J. Wenham, 4th ed., 1441. Leicester, England; Downers 

Grove, IL: Inter-Varsity Press. 

Satan cast down to earth 
Interpreters address this section of scripture, the war in heaven, through different theological 
frameworks, though none provides a definitive answer to the mechanics of non-physical combat. 
The question arises; what does defeat look like when physicality is not involved? How is it 
gauged? If angles fought and some of them were killed what become of them when in fact they 

are immortal? 

One perspective proposes that spiritual beings possess 
bodies of a unique nature—incorruptible and glorified 
rather than ordinary flesh. This view suggests angels 
have material substance existing in an immortal, 
indestructible, and spiritually glorified state, 
comparable to Christ’s resurrected body1. Under this 
interpretation, just as people could physically handle 
Christ after his resurrection while he simultaneously 
appeared and disappeared at will, angels similarly 
possess bodies capable of engaging in combat1. If 
spiritual beings lacked the capacity to be physically 
affected by one another, Satan and his angels could not 
be “cast down to the earth by the force of other beings 

of like nature”1. 

A second approach emphasizes the correspondence 
between earthly and heavenly realms. The chief 
spiritual enemy of God’s people and their earthly 
enemies are closely related—what happens on earth 
corresponds to spiritual realities in heaven2. From this 
angle, the war in Revelation 12 may function 
symbolically, representing spiritual conflict that 
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manifests through earthly events rather than describing literal physical combat between 

incorporeal beings. 

How angels fight remains unclear, though Scripture plainly depicts them engaging in various 
physical actions1. Demons are wicked supernatural beings—immaterial in themselves yet 
capable of entering people and animals at times3. This suggests spiritual warfare operates 
according to principles distinct from human physical combat, involving forms of power and 
agency that Scripture assumes without fully explaining their mechanics. 

1 Finis Jennings Dake, Revelation Expounded: Eternal Mysteries Simplified, n.d, 172–173. 

2 Sigurd Grindheim, Introducing Biblical Theology (London; New Delhi; New York; Sydney: Bloomsbury, 

2013), 21. 

3 Bob Bevington, Good News about Satan: A Gospel Look at Spiritual Warfare 

Did angels (loyal and disloyal) die in the war with Satan? 
Angels possess immortality, but their immortality differs fundamentally from God’s: God is 
immortal by nature, whereas angels receive immortality as a gift from God.1 This distinction 

carries important implications for whether they can be killed. 

An angel’s immortality is not absolute but depends on the will of the Creator. 1 Every creature, 
including angels, contains within itself the possibility of corruption and death1. More 
specifically, angels remain immortal because and to the extent that they have not fallen into sin 
and corruption.2 This suggests that while unfallen angels cannot die, the theoretical capacity for 
death exists. 

Regarding physical harm, angels cannot die or be torn apart because they have no bodies or 
parts; as simple spirits, they are not subject to death, which is the separation of body and spirit.3 
Since angels lack physical bodies, they cannot be hurt through physical harm in the way humans 
can, and they cannot experience physical death.4  

However, fallen angels present a different case. If demons are fallen angels, then angels can 
suffer; when Jesus cast out demons, they sometimes feared torment. 4 At the final judgment, 
fallen angels will be cast into the lake of fire, where they will experience spiritual death—
separation from God. 4 

There is significant theological complexity here. While good angels appear immune to death in 
any conventional sense, fallen angels face judgment and spiritual torment. The distinction hinges 
on their moral condition: immortality appears contingent on remaining unfallen, making angelic 
existence ultimately dependent on both God’s will and their own obedience. 

1 Mike Aquilina, A Year with the Angels: Daily Meditations with the Messengers of God (Charlotte, NC: Saint 

Benedict Press, 2011), 29. 
2 Philip G. Ziegler, Eternal God, Eternal Life: Theological Investigations into the Concept of Immortality 

(New York, NY: T&T Clark, 2016). 
3 Norman L. Geisler, Systematic Theology, Volume Two: God, Creation (Minneapolis, MN: Bethany House 

Publishers, 2003), 487. 
4 Got Questions Ministries, Got Questions? Bible Questions Answered (Bellingham, WA: Faithlife, 2014–

2021). 

If this is true and the war in heaven revelation chapter 12 speaks of defeat, and defeat means 
destruction of one side more than the other which would indicate loyal angels were killed, how 
does this comport with the immortality of good angels that fought and died in this war? 

At first this might appear as a genuine tension. Clarifying what the Revelation 12 narrative 
describes reveals that the text doesn’t depict loyal angels being killed in the traditional sense. 
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The dragon and his angels are defeated and cast out of heaven (Rev 12:7–17), but this expulsion 
differs fundamentally from death. The immediate effect on fallen angels cast down from heaven 
is that they no longer behold God’s countenance, and unlike holy angels whose perpetual 
adoration of God allows them to act in fallen spacetime without being distended in it, demons are 
painfully stretched out in the order of time1.  

The “defeat” means loss of heavenly position and access to God’s presence—a spiritual 
catastrophe, not annihilation. Regarding Michael’s forces, the passage simply states they fought 
and won; it never claims loyal angels died. Michael and his angels conquer Satan by the blood of 
the Lamb and by the word of their testimony, the victory belongs to Christ and the martyrs who 
bore witness even unto death, and the angelic war becomes effective through Christ’s sacrifice 
on Calvary1. This suggests the victory isn’t won through angelic combat power alone but through 

Christ’s redemptive work. 

The immortality doctrine remains intact: unfallen angels cannot experience death because they 
lack bodies and remain in communion with God. The war in Revelation 12 describes cosmic 
defeat and displacement, not destruction. The defeat signals the loss of the fallen angels’ proper 
place—when some fall away such that there is no longer any place in heaven for them, it disrupts 
the ordering of the whole1. This cosmic displacement, while catastrophic, doesn’t contradict 
angelic immortality; it describes relocation and severance from God’s presence rather than 

cessation of existence.  

1 Philip G. Porter, Unnatural Death: Creation, Sin, and the Angelic Fall (Fortress Press, 2025), 85, 188–189. 

The first Beast – who or what is it? 
Interpreters approach Revelation 13 through several competing frameworks, each offering 

distinct insights into the chapter’s meaning. 

The two beasts carry symbolic weight: the sea beast represents earthly governments that have 
opposed God throughout history, while the earth beast symbolizes false religion spanning from 
ancient times to the end of history.1 However, scholars diverge significantly on how specifically 

to identify these powers.  

Historicist reading identifies the beast as the papacy 
or Roman Catholic Church, based on numerical 
calculations of papal titles equaling 666, explicit 
references to Rome, and the Church’s political 
dominance and persecution of dissenters.2 Though 
this interpretation dominated Protestant exegesis for 
centuries, it remains geographically limited to 
Western European concerns and would have been 

unintelligible to Revelation’s original audience.2 

A preterist approach locates the beast in the Roman 
Empire itself, with Nero as the favored candidate—
his name yields 666 in Hebrew numerology, he 
initiated Christian persecution, and rumors of his 
return from Parthia circulated in the first century, 
while the broader Caesar cult demanded worship-
like allegiance in cities where Revelation circulated.2 
While this reading aligns well with original audience 
comprehension, critics worry it confines 

Revelation’s relevance to purely historical interest.2 
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A modified idealist interpretation views the beasts as recurring threats across history—Roman 
emperors fit the pattern, but so do later figures like Hitler, Stalin, and Mao—allowing 
contemporary readers to apply the text’s apocalyptic perspective to their own contexts.2 

Some scholars emphasize that the beast synthesizes features from Daniel’s four empires while 
incorporating Nero-specific details, creating a composite portrait of evil that functions as a 
universal image of threats God’s people have faced across generations.3 This layered approach 
bridges historical specificity with timeless theological significance.  

1 James B. Coffman, Commentary on Revelation, The James Burton Coffman Commentaries (A. C. U. Press, 

2017) 
2 Jon K. Newton, A Pentecostal Commentary on Revelation, ed. Christopher L. Carter, The Pentecostal Old 

and New Testament Commentaries (Eugene, OR: Wipf & Stock, 2021), 236–237. 
3 Ben Witherington III, Revelation, ed. Ben Witherington III, New Cambridge Bible Commentary 

(Cambridge, UK; New York; Melbourne; Madrid; Cape Town; Singapore; São Paulo; Delhi; Mexico City: 

Cambridge University Press, 2003), 180–181. 

Body parts of the first Beast  
The beast combines body parts from three of Daniel’s four creatures in reverse order—leopard 
body, bear feet, and lion’s mouth1,2—a deliberate inversion that carries theological weight. In 
Daniel’s vision, these individual beasts represented historical empires opposing Judah, such as 
Babylon and Persia1,2, but here they merge into a single entity embodying raw political-military 
power1,2. 

The animal features themselves encode specific threats. The leopard symbolizes predatory 
stalking, remarkable speed in capturing prey, and swift delivery of fatal blows1,2. The bear 
represents brutal strength—its powerful paws capable of tearing victims apart1,2. The lion’s 
mouth depicts savage cruelty in killing and consuming wild animals1,2. Together, these three 

animal portraits convey force, speed, and savagery1,2. 

Early Christians immediately recognized the monster as imperial Rome1,2. The dragon grants the 
beast his power, throne, and great authority1,2—a crucial detail about the source of Rome’s 
dominance. The theological tension here is sharp: while God ordained government for good 

purposes, the devil has perverted this divine institution toward evil2. 

The beast synthesizes features from Daniel’s four beasts alongside characteristics of Nero to 
create a composite portrait of evil incarnate, functioning as a universal image depicting the kinds 
of threats God’s people have faced across generations3. This suggests the vision transcends a 

single historical moment, applying to patterns of oppressive power recurring throughout history.  

1 Edward D. Andrews, The Revelation of Daniel Chapters 11-12: The Time of the End and beyond 

(Cambridge, OH: Christian Publishing House, 2021).  

2 Edward D. Andrews, Christian Theology: The Evangelism Study Tool (Cambridge, OH: Christian 

Publishing House, 2016). 
3 Ben Witherington III, Revelation, ed. Ben Witherington III, New Cambridge Bible Commentary (Cambridge, 

UK; New York; Melbourne; Madrid; Cape Town; Singapore; São Paulo; Delhi; Mexico City: Cambridge 

University Press, 2003), 180–181. 

In Revelation 13:3 it describes one of the beast’s seven heads suffering a fatal wound that 
subsequently healed.1 Interpretations of this image divide primarily along historical and 

eschatological lines. 

First-Century Historical Reading 
Some commentators identify the sea beast as first-century Rome. 1 Within this framework, the 
fatal wound potentially refers to the death of Herod Agrippa I and the apparent end of Herodian 
domination over Israel1, with recovery symbolized by the succession of his son. Alternatively, 
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Nero’s suicide in A.D. 68 left Rome vulnerable and seemingly on the verge of collapse, with 
mighty Rome appearing “as if it had been slain.” 1 The sixth king mentioned in Revelation 17:10 
was alive when Revelation was written, and Nero was the sixth king in the line of Caesars. 1 

Symbolic and Typological Dimensions 
The beast experiences a mortal wound and possibly dies but then revives or lives again, 
paralleling Christ’s death and resurrection.2 The beast symbolizes the Roman Empire itself and 
its emperors, while the second beast represents either the priests who propagated the emperor 
cult or the provincial council enforcing emperor worship throughout Asia Minor.2 The beast 
combines features of Daniel’s four beasts and characteristics of Nero to create a composite 
portrait of evil incarnate, functioning as a universal image indicating the kinds of threats God’s 
people have endured across generations.2 

Critical Caution 
Some commentaries add interpretive details not found in the text itself—such as claims about 
assassination and lying in state—when the passage simply describes a head “as if it had been 
slain” with its fatal wound healed.1 

1 Gary DeMar, Left Behind: Separating Fact from Fiction (Powder Springs, GA: American Vision, 2009), 163–

165. 
2 Ben Witherington III, Revelation, ed. Ben Witherington III, New Cambridge Bible Commentary (Cambridge, 

UK; New York; Melbourne; Madrid; Cape Town; Singapore; São Paulo; Delhi; Mexico City: Cambridge 

University Press, 2003), 180–181. 

The second Beast – who or what is it? 
Performing miraculous signs  
Commentators interpret Revelation 13:13 within broader frameworks about the nature and 
function of the beasts in John’s apocalyptic vision. The verse describes the second beast 
performing miraculous signs, specifically making fire descend from heaven—actions that 

demand explanation within the passage’s symbolic logic. 

Craig Koester provides five interpretations of the land-
beast, four of which relate to aspects of the imperial 
cult1. In this reading, false prophets used miracles to 
lure people into forced worship, with the beast 
providing “signs” 1  to accomplish this deception. The 
miraculous fire-calling becomes a tool of religious 
manipulation rather than genuine divine power—a 
counterfeit sign designed to compel allegiance to the 
sea-beast and the empire it represents. 

Though the Satanic beasts appear successfully to feign 
the truth in their attempts to deceive, they remain ever 
evil and never achieve the divine character they are 
mimicking. John views the apostasy, deception, and 
persecution prophesied by Daniel 7–12 as beginning to 
occur in his own day. As he informs Christians of this, 
they should be all the more watchful of deception. 
They should understand that God is the One who 
ultimately sends the beasts of deception to test the 
genuineness of their faith and to purify it.2 The 
miraculous signs, then, function as a test of Christian 
discernment—distinguishing authentic faith from susceptibility to deceptive authority. 
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The unholy Trinity 
The interpretive consensus emphasizes that the dragon, the sea-beast, and the land-beast form a 
trinity competing with the Father, Son, and Holy Spirit. As the Son receives authority from the 
Father, so the beast receives authority from the dragon. The beast has crowns, as does Christ, and 
appears as slain and is resurrected, as does Christ.[2] The fire-calling sign participates in this 
demonic parody—mimicking divine power while serving fundamentally deceptive purposes. 

1 Anthony C. Thiselton, The Power of Pictures in Christian Thought: The Use and Abuse of Images in the Bible 

and Theology (London: SPCK, 2018), 188–189 

2 G. K. Beale and David H. Campbell, Revelation: A Shorter Commentary (Grand Rapids, MI; Cambridge, U.K.: 

William B. Eerdmans Publishing Company, 2015), 289–290. 

The Idols 
The second beast deceives inhabitants of the earth by directing them to make an image for the 
beast that was wounded by the sword and yet lived. (Rev 13:14–15) Rather than depicting 
individual idol-making, this appears to describe a collective enterprise. At the end of the first 
century, there was tremendous proliferation of temples and images for the imperial cult, 
especially in Asia Minor, including all seven cities to which Revelation is addressed, with 
Ephesus featuring a temple to the emperor Domitian with a colossal statue over twenty-two feet 
high.1 This suggests organized, centralized construction rather than personal idols. However, 
some commentators interpret the image more symbolically. One interpretation suggests men 
themselves erect the image, existing in their own minds and hearts, where it breathes and speaks 
and persuades them.2 This reading emphasizes internal spiritual allegiance—the image as a 
mental construct that people collectively embrace rather than a single physical object. 

A broader theological framework emerges from the search results: Revelation 13 portrays an 
ultimate choice every person must make about whether they will embrace their status as being in 
God’s image or prefer orienting toward another image instead, with those who choose to worship 
the beast becoming like the beast—a sort of image of the beast.3 This suggests that while the 
beast’s image may be singular and institutional, each person’s relationship to it becomes personal 
through their choice to worship or resist. 

The biblical passages emphasize the consequences of this worship: Those who worship the beast 
and its image and receive its mark will drink the wine of God’s wrath and be tormented with fire 
and sulfur, with the smoke of their torment going up forever. (Rev 14:9–11) By contrast, those 
who had not worshiped the beast or its image and had not received its mark came to life and 

reigned with Christ for a thousand years. (Rev 20:4) 

1 Peter S. Williamson, Revelation, ed. Mary Healy, Catholic Commentary on Sacred Scripture (Grand Rapids, 

MI: Baker Academic, 2015), 233. 

 

2 R. C. H. Lenski, The Interpretation of St. John’s Revelation (Columbus, OH: Lutheran Book Concern, 1935), 

414. 

3 John F. Kilner, Dignity and Destiny: Humanity in the Image of God (Grand Rapids, MI; Cambridge, U.K.: 

William B. Eerdmans Publishing Company, 2015), 158. 

“The works of their hands” refers to actions and deeds1—not necessarily to each person crafting 
their own physical idol. The phrase describes the broader pattern of human behavior and moral 
choices that reveal spiritual allegiances. The biblical tradition behind this language establishes 
that idolatry represents humanity’s fundamental rebellion against God through self-directed 
religious activity. The critique of idolatry in the Old Testament emphasizes that idols are the 
work of human hands2, but this operates at multiple levels. An idol is not even a living creature 
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in its own right, but merely the manufacture of a creature3—the point being that any god 

fashioned by human effort, whether individually or collectively, lacks genuine divine power. 

The Old Testament passages cited throughout Revelation’s context don’t require individual idol-
making. A carpenter might make a god and worship it, making it an idol and falling down before 
it (Isa 44:9–20), but this illustrates the principle rather than prescribing the practice. Unrepentant 
humanity continues to make its own petty gods and idols, not realizing that these “gods” made of 
gold, silver, bronze, stone, and wood are powerless1. 

In Revelation’s context, “the works of their hands” encompasses the entire system of idolatrous 
worship—whether people personally craft idols or participate in existing cultic structures. A 
person’s true loyalties are evidenced by what he or she does, not by what he or she says1. The 
phrase condemns the active choice to worship false gods, regardless of whether each individual 

manufactures the physical object. 

1 Mitchell G. Reddish, Revelation, ed. R. Alan Culpepper, Smyth & Helwys Bible Commentary (Macon, GA: 

Smyth & Helwys Publishing, Incorporated, 2001), 183–184. 

2 Christopher J. H. Wright, The Mission of God: Unlocking the Bible’s Grand Narrative (Downers Grove, IL: 

IVP Academic: An Imprint of InterVarsity Press, 2025), 137. 

3 Christopher J. H. Wright, The Mission of God: Unlocking the Bible’s Grand Narrative (Downers Grove, IL: 

IVP Academic: An Imprint of InterVarsity Press, 2006), 147. 

The mark of the Beast – No going back! 
The mark of the beast should be understood symbolically rather than literally.1 This rules out 
interpreting it as a barcode, brand mark, or credit card number embedded in the forehead or 
hand.1 The symbolic reading rests on a parallel with God’s seal. The mark functions as a satanic 
parody of the seal placed on believers’ foreheads—a demonic counterfeit of what God does.2 
Just as no one believes Christians will literally have Jesus’s name tattooed on their foreheads, the 
mark of the beast on unbelievers’ foreheads should not be read as a physical tattoo but rather as a 
sign that they belong to the beast and are preserved in loyalty to Satan.2 The mark represents 
ownership: in Roman times, slaves received their owner’s seal, signifying they had to serve that 

person, and receiving the beast’s mark means belonging to Satan and worshiping him.1 

 

 

 

The forehead symbolizes a person’s mind or philosophy, while the right hand represents actions 
and deeds—so those bearing the mark have their thinking and conduct controlled by someone 
hostile to Christ.1 

Regarding the number 666, biblical scholars debate its meaning without consensus, though many 
interpret it as a first-century cryptic reference to Nero, challenging Christians to recognize his 

godless character and refuse allegiance to him.3  
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In Scripture, six symbolizes fallen humanity and failure, never reaching the perfection 
represented by seven.1 The mark may express allegiance to antichrist through emperor worship 
rather than indicating a literal number on one’s body.3 

1 Joel R. Beeke, Revelation, ed. Joel R. Beeke and Jon D. Payne, The Lectio Continua Expository Commentary 

on the New Testament (Grand Rapids, MI: Reformation Heritage Books, 2016), 367–368. 

2 Sam Storms, Understanding Spiritual Warfare: A Comprehensive Guide (Grand Rapids, MI: Zondervan 

Reflective, 2021), 105. 

3 Walter A. Elwell and Barry J. Beitzel, “Mark of the Beast,” in Baker Encyclopedia of the Bible (Grand 

Rapids, MI: Baker Book House, 1988), 2:1405. 

 

The Bowl Judgments 
In Revelation 16:1, a voice emanating from the temple directs the seven angels to disperse the 
bowls containing God’s wrath across the earth. However, the identity of this speaker remains 

unspecified in the text itself. 

The speaker’s identity is deliberately left ambiguous—the voice originates from the temple 
where God’s throne resides, but whether it belongs to God, one of the four living creatures, or 
another authority positioned near God cannot be determined with certainty from the passage 
alone1. What matters theologically is the source of the command: the voice comes from the 
temple1, establishing divine authority behind the instruction. 

The context preceding this moment provides some interpretive guidance. The seven angels 
emerge from the sanctuary clothed in linen with golden sashes, and one of the four living 
creatures presents them with seven golden bowls filled with God’s wrath. (Rev 15:5–16:1) This 
ceremonial preparation suggests the command in 16:1 flows naturally from the heavenly scene 
already in progress—a voice from that same sacred space completing what the living creature 
initiated. 

The seven bowls will be poured out on distinct locations—the earth, sea, rivers and springs, sun, 
the beast’s throne, the Euphrates River, and the air—though verse 16:1 summarizes all seven 
with the phrase “pour out on the earth the seven bowls of the wrath of God.”1 This unified 
command sets in motion the final sequence of divine judgment before the ultimate 

consummation. 

1 James M. Hamilton Jr., Preaching the Word: Revelation—The Spirit Speaks to the Churches, ed. R. Kent 

Hughes (Wheaton, IL: Crossway, 2012), 313–314. 

The First Bowl Judgement 
Bad news for those with the mark of the beast 
The first bowl plague specifically targets those bearing the mark of the beast, afflicting them 
with loathsome boils1. Commentators widely recognize this judgment as drawing from Old 
Testament precedent—the sixth Egyptian plague recorded in Exodus 9:8–111—establishing a 

pattern where Revelation’s bowl judgments echo the plagues of Egypt. 

The significance of this targeted judgment becomes clearer when considering the broader 
context. Since earlier passages (6:9–11 and 8:13) anticipated that God’s judgment would focus 
on the “earth dwellers,” the first bowl’s pouring out on those with the mark of the beast and his 
image represents the fulfillment of that expectation2. The affliction serves as divine retribution 
against beast worshippers for the blood of martyred saints and prophets, with these persecutors 

identified as the same “earth dwellers” whose judgment was previously announced2. 
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An important distinction emerges when comparing the bowl plagues to earlier trumpet 
judgments. While trumpet plagues were limited in scope (typically affecting only a third of 
creation) and fell primarily on the land itself, the bowl plagues are universal in their reach and 
directly target humanity1. This escalation underscores the intensifying nature of God’s final 
judgment cycle. The plagues build upon one another cumulatively toward climactic judgment1—
the sores from the first plague continuing to torment those affected even as subsequent 
judgments unfold. 

 

Revelation 16:2 says that the first angel pours out a bowl of God’s wrath, resulting in painful 
sores on those who have the mark of the beast and worship its image. Biblical scholars generally 

interpret this verse in a few major ways depending on their broader approach to Revelation. 

Interpretations 
Old Testament / Exodus Background (widely agreed): Most scholars—across different 
views—see a clear echo of the plagues of Egypt, especially the boils in Book of Exodus9:8–11. 

• The sores symbolize divine judgment like what God inflicted on Egypt. 

• This connection reinforces the idea that God is delivering His people and judging 
oppressive powers again. 

Scholars like G. K. Beale emphasize that Revelation constantly reuses Old Testament imagery 

symbolically rather than predicting identical future events. 

Symbolic / Idealist Interpretation: Many modern academic scholars (e.g., G. K. Beale, Richard 

Bauckham): 

• The “sores” are symbolic of spiritual corruption or moral decay. 

• They reflect the inner condition of those aligned with evil (the beast), now made outward 
and painful. 

It’s a picture of how idolatry and allegiance to oppressive systems damage people spiritually and 
ultimately bring suffering. 
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Preterist (1st-century historical) View: Scholars who take a preterist approach (e.g., R. C. 

Sproul): 

• Interpret the judgment as referring to real events in the 1st century, especially around the 
time of the Roman Empire. 

• The sores may symbolize: 

• Physical suffering during wars (like the **First Jewish–Roman War) 

• Or societal breakdown and divine judgment on those loyal to Rome. 

There are several reasons why some evangelical pastors and teachers today are less enthusiastic 
about R. C. Sproul than they were in the 1990s and early 2000s. Sproul was unapologetically 
Reformed/Calvinist. He strongly emphasized God’s sovereignty, predestination, total depravity 
and election. As broader evangelicalism shifted toward more non-denominational, seeker-
sensitive, charismatic, or broadly Baptist models, some pastors viewed Sproul’s theology as too 
rigid, intellectual, or divisive. Critics especially object to how Calvinism handles free will, 
salvation, and reprobation. American Evangelical culture changed and Sproul represented an 
older model of ministry such as long-form teaching, doctrinal precision, philosophy and logic, 
catechesis, and deep theological literacy. Today modern evangelical culture often favors, 
frictionless practical life application, emotional connection, shorter content to match the social 
networking attention span, anti-intellectualism, leadership coaching, therapeutic language and 
cultural engagement, Sproul openly criticized entertainment-driven Christianity and what he saw 

as anti-intellectualism in the church. 

Younger evangelicals became suspicious of “Young, Restless, and Reformed”. In the 2000s and 
2010s, Sproul helped fuel the “Young, Restless, and Reformed” movement. But after 
controversies involving some prominent Reformed leaders and ministries, portions of 
evangelicalism reacted against the broader movement. Some now associate “New Calvinism” 
with harsh polemics, authoritarian church culture, excessive certainty and lack of pastoral 
warmth. Even pastors who still respect Sproul personally sometimes distance themselves from 
the broader movement he influenced. 

His theology was intentionally confrontational at times. Sproul strongly defended Sola fide, 
Biblical inerrancy and Reformation theology. He publicly opposed ecumenical compromises he 
believed weakened the gospel, especially regarding Roman Catholic-Protestant cooperation in 
the 1990s. To admirers, that showed conviction and courage. To critics, it came across as 

combative or sectarian. He belonged to a more academically rigorous evangelical era. 

Sproul was heavily influenced by classical theology, philosophy, and apologetics. Many 
contemporary pastors simply were not trained in that tradition and do not teach in that style. As a 
result, his approach can feel “dense” compared to modern communicators. Ironically, among 
serious theology students and pastors, Sproul’s reputation has remained very strong precisely 
because of his clarity and depth. Many still consider him one of the clearest popularizers of 

Reformed theology in modern evangelicalism. 

Futurist (end-times literal) View: Dispensational scholars like John Walvoord or Ed Hindson: 

• See this as a literal future plague during the end-times tribulation. 

• The sores are actual physical afflictions specifically targeting those who receive the mark 
of the beast (understood as a future allegiance system) 

Pastor Chuck Smith leaned into John Nelson Darby’s Dispensationalism heavily after the 1967 
6-Day Israeli which he saw as prophetic fulfillment. Scholars such as John Walvoord or Ed 
Hindson are staunch proponents the eschatological system that accompanies dispensationalism 



   

 

132 

and today they are the default end-times reference sources for nearly every Calvary Chapel 
church in the US. Some Pastors in these churches proclaim dispensational, premillennial, 
pretribulation from the pulpit with near dogmatic fervor.  

Theological Meaning (common ground): Across views, there’s broad agreement on the core 
message: 

• God’s judgment is targeted (not random) 

• It falls on those who align themselves with evil/idolatry 

• It reflects a principle: what people worship ultimately harms them 

Bottom line: Scholars disagree on whether the sores are literal, symbolic, past, or future, but they 
largely agree that Revelation 16:2 is portraying divine judgment that mirrors Exodus and exposes 

the destructive consequences of allegiance to the “beast.” 

1 James F. Couch Jr., et al., eds., Revelation 13-22: The New Jerusalem, Words of Faith Series (Serendipity 

House, 2003), 33. 

2 A. Boyd Luter, “Revelation,” in KJV Study Bible (WORDsearch, 2012). 

The Second Bowl Judgement 
Collapse of Sealife 
When the second angel poured out his bowl, the sea became like blood, resulting in the death of 
all sea creatures1. This judgment represents a dramatic escalation from the second trumpet 
plague. During the trumpet judgment, only one-third of sea creatures died, but in this bowl 

judgment, all life in the sea is destroyed1. 

The parallel to Egyptian plagues is unmistakable. The sea becomes “like the blood of a corpse,” 
echoing God’s first judgment against the Egyptians in Exodus 7:17–211. Some interpreters have 
proposed symbolic readings—viewing the “sea of humanity” as dying1—but nothing in the 

context of this passage indicates that it is symbolic1. 
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Early church’s view  
An alternative interpretive approach appears in early church commentary. Oecumenius was an 
early Christian Greek commentator best known for writing one of the earliest surviving 
continuous commentaries on the Book of Revelation. He is usually identified as a Byzantine-era 
exegete, probably writing in the late 6th century AD (though some older scholarship dated him 
later, to the 10th century). Most modern scholars lean toward the earlier date. He is known for 
authoring a Greek commentary on Revelation, the earliest complete commentary on that book 
that survives today. His work is important because it reflects early Eastern Orthodox (Byzantine) 
interpretation of Revelation, before the medieval Latin commentary tradition became dominant. 
He often interpreted Revelation in a non-fully literal, spiritually symbolic way, drawing on 
earlier patristic traditions. Later manuscripts sometimes attribute similar commentaries to 
“Oecumenius” even when they were written by different authors. This led to the idea of a 
“Pseudo-Oecumenius” tradition in scholarship. Oecumenius matters to biblical studies because 
he represents one of the earliest continuous exegetical readings of Revelation and serves as a 
bridge between patristic theology (like Origen and Andrew of Caesarea) and later Byzantine 
commentary traditions.  

Modern-day dispensationalism is a very different interpretive framework (Darby, Scofield, later 
evangelical prophecy teachers) as compared to the early Church fathers. Today most evangelical 
teaching (interpretations) deemphasizes the supernatural aspects in scripture and gravitate more 
towards strong literal futurist reading with a clearly defined “mechanistic” chronological 
sequence, rapture before the first seal (tribulation), literal 1,000-year millennium on earth, Israel 

and the Church as separate distinct prophetic programs.  

Oecumenius suggests the blood in the sea represents those killed in naval battles, while blood in 
rivers and streams would refer to deaths of those encamped alongside such waters.[2] This 
reading attempts to historicize the imagery within military conflict rather than treating it as literal 

environmental transformation. 

The judgment’s comprehensiveness matters theologically. The first four bowl judgments target 
people and lead to increasing misery, while the last three judgments are international and lead to 
the war campaign of Armageddon.[1] The second bowl’s total destruction of marine life 
demonstrates the intensifying severity of divine wrath as the final judgment sequence unfolds, 
leaving no refuge or resource untouched by God’s response to human rebellion. 

Interpretations 
Exodus imagery (near-universal agreement): This verse clearly echoes the first plague in 

Book of Exodus 7:20–21, where the Nile turns to blood. 

• The “sea” becoming blood signals divine judgment on a large scale 

• The phrase “like the blood of a dead man” intensifies it—suggesting decay, death, and 

corruption, not just red-colored water 

Scholars like G. K. Beale stress that Revelation is reusing Exodus imagery to portray a new, 

greater act of judgment. 

Symbolic / Idealist interpretation: Many academic scholars (e.g., Richard Bauckham): 

• The sea often symbolizes chaos, evil, or the nations opposed to God in biblical literature 

• Turning to blood represents the total corruption of human society and the collapse of 
systems that sustain life (economic, political, cultural). 
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• The death of all sea life equates to complete devastation, not necessarily a literal ocean 
event, but a picture of global judgment. 

Preterist (1st-century historical) view: Preterist interpreters (e.g., R. C. Sproul): 

• See this as symbolic of judgment on the Roman world 

• The sea can represent the Mediterranean, central to Roman trade and power 

• Its “death” may point to economic collapse, naval destruction or widespread bloodshed 
during conflicts like the First Jewish–Roman War 

Futurist (literal end-times) view: Dispensational scholars like John Walvoord or Ed Hindson: 

• Interpret this as a future, literal ecological catastrophe 

• The oceans become blood (or blood-like), causing mass marine death and the collapse of 

food supply and global trade 

• Some see it as supernatural; others allow for a catastrophic natural process directed by 
God 

Theological meaning (broad agreement): Across interpretations, scholars generally agree the 
verse communicates: 

• Escalation of judgment (worse than earlier plagues) 

• Totality (“every living thing died” = completeness) 

• A reversal of creation: the sea, once full of life, becomes a place of death 

• It shows that systems humans rely on for life and prosperity can be completely undone 
under divine judgment. 

Bottom line: Revelation 16:3 is widely understood as a dramatic, Exodus-shaped image of total 
judgment—whether taken symbolically, historically, or literally—emphasizing the collapse of 
life-sustaining systems and the severity of God’s wrath.  

1 Ron Rhodes, 40 Days Through Revelation: Uncovering the Mystery of the End Times (Eugene, OR: Harvest 

House Publishers, 2013). 

2 James Stuart Bell, ed., Ancient Faith Study Bible (Nashville, TN: Holman Bibles, 2019), 1601. 

The Third Bowl Judgement 
Revelation 16:4 says the third angel pours out his bowl on the rivers and springs of water, and 
they become blood. Biblical scholars see this as continuing a clear pattern, but with some 
important theological depth. 

No source of life left - Exodus background (strong consensus) 
Like the previous bowl, this echoes the plague in Book of Exodus 7:20–21, where water turns to 
blood. But there’s an escalation. In v.3 the sea is struck, in v.4 even fresh water sources (rivers, 
springs) are struck. Scholars such as G. K. Beale note this shows a total judgment on all water, 

meaning no source of life is left untouched. 

Just judgment theme (context is key) 
The next verses (16:5–6) explain why this happens. “They have shed the blood of saints and 
prophets, and you have given them blood to drink”. This is crucial for interpretation and Scholars 
widely agree this bowl represents justice in kind (often called lex talionis, or “measure for 
measure”). Because the wicked shed blood, they are given blood to drink. Richard Bauckham 

emphasizes that Revelation portrays God’s judgments as morally fitting, not arbitrary. 
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Interpretations 
Symbolic / Idealist interpretation: Many scholars see the imagery as symbolic. Fresh water 
= life, sustenance, blessing. Turning it to blood = removal of life and blessing. Therefore, this 
represents the complete collapse of what sustains human life. A world where violence and 
injustice poison everything 

Preterist (1st-century) view (e.g., R. C. Sproul) sees this as symbolic of judgment on those who 
persecuted God’s people, especially in the Roman world. The “waters becoming blood” can 
represent widespread bloodshed. Social and political upheaval, particularly around events like 
the First Jewish–Roman War 

Futurist (literal end-times) view (e.g. John Walvoord and Ed Hindson) take this as a literal 
future plague. Fresh drinking water becomes blood (or undrinkable), leading to a Severe global 
crisis and a lack of potable water. Theological meaning (broad agreement): Across 
interpretations, scholars generally agree on several key ideas: 

• Escalation: Judgment now affects all water, not just the sea 

• Justice: The punishment fits the crime (bloodshed repaid with blood) 

• Totality: Even the most basic necessity—water—is removed 

• Moral order: God’s judgment is portrayed as righteous and deserved 

• Bottom line 
 

 
 
Revelation 16:4 is widely understood as depicting comprehensive and just judgment, using 
Exodus imagery to show that those who corrupt and shed blood will face a complete reversal—
where even life-giving water becomes a source of death. 
 

The Fourth Bowl Judgement 
Deliberate sequence and “de-creation” 
Scholars very often read Revelation 16:2–4 as a deliberate sequence, not three random plagues. 

When you line them up, a clear pattern emerges: 
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1. A structured progression: land → sea → fresh water 

• 16:2 → affects the land (sores on people) 

• 16:3 → affects the sea (salt water) 

• 16:4 → affects rivers and springs (fresh water) 

Scholars like G. K. Beale point out that this mirrors the created order in Book of Genesis 1, 
where God forms a world that sustains life. Here in Revelation, that order is 

being systematically undone. 

2. “De-creation” — undoing creation. This is one of the most important insights in modern 
scholarship. 

• Creation (Genesis): 
§ Land produces life 
§ Seas teem with creatures 
§ Water sustains everything 

• Revelation 16: 
§ Land brings pain (sores) 
§ Sea becomes death (blood) 

§ Fresh water becomes undrinkable (blood) 

Richard Bauckham and others describe this as “de-creation”—a reversal of God’s life-

giving order because of human rebellion. 

3. Escalation and totality. There’s also a clear intensification: 

• First bowl: targeted (only those with the mark) 

• Second bowl: wider impact (the sea) 

• Third bowl: total necessity removed (all drinkable water) 

By verse 4, the message is stark. Nothing that sustains life is left untouched 

4. Justice: “measure for measure”. Verses 5–6 explain the logic behind this sequence. People 
who shed blood are given blood to drink. Scholars across views emphasize: 

• This is not random destruction 

• It is morally fitting judgment 

The progression shows that human violence and corruption have poisoned creation, and 
now creation itself reflects that judgment. 

5. Exodus pattern but intensified. All three bowls echo plagues from Book of Exodus, but on 
a larger scale: 

• Boils → sores (v.2) 

• Nile to blood → sea & rivers to blood (v.3–4) 

The key difference is in Exodus, it’s localized (Egypt) but in Revelation, 
it’s universalized (all creation) 
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Interpretations 
Idealist / symbolic scholars (e.g., Beale, Bauckham): See this as a theological picture 
of creation collapsing under sin and judgment 

Preterist scholars (e.g., R. C. Sproul): Apply the pattern to the fall of Jerusalem / Rome, where 
society and order break down 

Futurist scholars (e.g., John Walvoord, Ed Hindson): See a future global catastrophe affecting 
land, oceans, and drinking water 

Across interpretations, scholars largely agree that Revelation 16:2–4 portrays a systematic 
unraveling of creation itself. It shows judgment that is escalating, total, and morally justified 
and it communicates that when humanity aligns with evil, even creation turns against it 

 
The Fifth Bowl Judgement 
Commentators interpret Revelation 16:8 as depicting divine wrath manifested through the sun’s 
intensified heat. In Greco-Roman thought, fire from heaven signaled divine anger and demanded 
religious reconciliation.1 Observers would have recognized either lightning strikes or celestial 
phenomena as evidence of offense against a deity or understood unusual heat disrupting normal 

climate patterns as expressions of divine judgment.1 

Judgment vs. promise 
The passage presents a stark contrast between judgment and promise. The fourth angel causes 
the sun to burn people, giving them a foretaste of hell.2 This echoes Malachi’s prophecy that the 
day of the Lord would “burn as an oven.”2 Yet people refuse to repent despite this divine 
judgment.1 By contrast, the faithful receive the promise of eternal life with God, where they will 
not be struck by the sun or burning heat.1 

Ancient interpreters offered figurative readings. Oecumenius understood the sun’s scorching as 
representing drought, affliction, and the distresses of war—circumstances that should drive 
people to petition God for help, yet they curse him instead.3 The plagues serve to bring 
acknowledgment of God through torment to those who refused to recognize him through his 

beneficial works.3 
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Commentators also note the escalation pattern: the bowl judgments parallel the trumpet 
judgments but prove more severe, occurring in rapid succession and targeting the Beast and his 
kingdom.2 While the fourth trumpet judgment dimmed the sun’s light, the fourth bowl causes 
people to be burned with intense heat—yet the beast’s worshipers blaspheme God and refuse to 
repent.4 

1 Craig R. Koester, Revelation: A New Translation with Introduction and Commentary, ed. John J. Collins, 

Anchor Yale Bible (New Haven; London: Yale University Press, 2014), 38a:648. 

2 Warren W. Wiersbe, Wiersbe’s Expository Outlines on the New Testament (Wheaton, IL: Victor Books, 

1992), 841–842. 

3 James Stuart Bell, ed., Ancient Faith Study Bible (Nashville, TN: Holman Bibles, 2019), 1601–1602. 

4 A. Boyd Luter, “Revelation,” in CSB Study Bible: Notes, ed. Edwin A. Blum and Trevin Wax (Nashville, 

TN: Holman Bible Publishers, 2017), 2038. 

Interpretations 
Commentators vary significantly based on their overall approach to Revelation (futurist, 

historicist, preterist, or idealist/symbolic). 

Futurist / Dispensational View (Most common among evangelical commentators today): This 
is seen as a literal future judgment during the Great Tribulation, just before Christ's return. The 
sun's heat intensifies dramatically (possibly through loss of atmospheric protection like the ozone 
layer, or direct divine intervention), causing extreme global heat that scorches and burns people. 
It parallels the fourth trumpet (Rev 8:12), where a third of the sun was darkened, but here the 
heat is amplified instead. It demonstrates God's control over creation. People who worshiped the 
sun (or nature) now suffer from what they idolized. It also contrasts with the protection promised 
to the saints (Rev 7:16 — "the sun will not strike them"). People's response (blasphemy instead 
of repentance) highlights the hardness of the human heart under judgment. This view is 
prominent in commentaries like those from John Walvoord, Tim LaHaye, and sites like Precept 
Austin or Verse by Verse Commentary. 

 
 
Historicist View: Interprets the bowls as unfolding throughout church history, often linked to the 
decline of the Roman Catholic Church or political powers supporting it (especially around the 
French Revolution era). The "sun" symbolizes a **great ruler or the papacy** (as the "sun" in 
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the antichristian system). The scorching represents political/military judgments or loss of power 
that torment these leaders and their followers. John Gill (18th century) saw it as wrath against the 
antichristian party, possibly the Pope and cardinals, or the clear shining of gospel light that 

convicts and enrages them. 

Symbolic / Idealist View: Emphasizes spiritual meaning over literal events.The "scorching" 
represents intense conviction, persecution, or divine truth (e.g., the gospel or Christ as the "Sun 
of Righteousness" — Malachi 4:2) that exposes and torments the unrepentant. It draws on Old 
Testament imagery (e.g., desert heat as judgment, or contrasts with God's protection). The 
refusal to repent echoes the plagues of Egypt, where Pharaoh hardened his heart. 

Preterist View: Sees fulfillment in the 1st century (e.g., events around the fall of Jerusalem or 
the Roman Empire). The "sun" may symbolize political/religious authorities whose power brings 

suffering rather than blessing. 

Key Shared Themes Across Commentaries 
• No repentance: Despite clear evidence of God's power over the plagues, people 

blaspheme instead of turning to Him (a major point in Matthew Henry and others). 

• Justice in judgment: God uses creation (the sun, which normally gives life) as an 
instrument of wrath against those who rebel. 

• Connection to Exodus plagues: The bowls echo the plagues on Egypt, showing God's 
sovereignty and the stubbornness of sinners. 

Overall, futurist interpreters (dominant in modern evangelical circles) treat this as a catastrophic 
literal heat event in the end times, while others see more symbolic or historical fulfillments. The 
core message remains consistent: God's judgments are righteous, but unrepentant humanity 

responds with further rebellion. 

The Sixth Bowl Judgement 
This one is different – preparatory not punitive 
The sixth bowl judgment dries up the Euphrates River, which unlike the other plagues does not 
directly inflict suffering but instead prepares the way for war.1 This differs fundamentally from 
earlier judgments—the impact of the plagues builds cumulatively toward a climactic act of 

judgment1, yet the sixth bowl’s primary function is preparatory rather than punitive. 

Commentators diverge sharply on interpreting the “kings from the East.” The identity of these 
kings remains unknown, with nearly 50 different interpretations proposed among commentators.1 
Some scholars adopt a literal geopolitical reading, arguing that kings or rulers from the Orient 
will participate in the final world war, and given the Orient’s contemporary population and 
military potential, any interpretation other than a literal one lacks sense.2 Others take a symbolic 
approach, suggesting John understands the pattern typologically and universalizes it, so the 
drying of the Euphrates marks the prelude to destruction of latter-day Babylon—not a literal 

geographical reference to modern Iraq, but something figurative and universal.3 
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The false prophet, frog spirits and armies converge - Armageddon 
The sixth bowl also introduces demonic activity. Frog-like spirits emerge, with the “false 
prophet” named for the first time, referring to the second beast from Revelation 13:11–17.[1] 
The convergence of armies for history’s final war will not be merely geopolitical but 
supernatural, as demonic spirits performing signs travel to the kings of the whole world to 
assemble them for battle.4 

Ultimately, the sixth bowl narrative continues as demonic spirits gather the kings for the battle 
described in 19:11–211—a final confrontation at Armageddon where divine justice and satanic 

destruction converge. 

1 James F. Couch Jr., et al., eds., Revelation 13-22: The New Jerusalem, Words of Faith Series (Serendipity 

House, 2003), 33. 

2 John F. Walvoord, “Revelation,” in The Bible Knowledge Commentary: An Exposition of the Scriptures, ed. 

J. F. Walvoord and R. B. Zuck (Wheaton, IL: Victor Books, 1985), 2:968. 

3 G. K. Beale and David H. Campbell, Revelation: A Shorter Commentary (Grand Rapids, MI; Cambridge, 

U.K.: William B. Eerdmans Publishing Company, 2015), 340–341. 

4 Tony Evans, The Tony Evans Bible Commentary (Nashville, TN: Holman Bible Publishers, 2019), 1418. 

 
The Seventh Bowl Judgement – Conclusion of God’s 
wrath and preparation for Jesus’ return 
The bible doesn’t directly address the temporal relationship between the sixth and seventh bowl 
judgments with explicit clarity. However, enough detail is there to sketch the likely scenario. 

The bowl judgments are uninterrupted and rapid in their outpouring\, which suggests they flow 
sequentially without extended pauses. The sixth bowl dries the Euphrates River to prepare 
passage for eastern armies, and demonic spirits assemble the world’s kings for battle on God’s 
great day. These armies are gathered at Armageddon, and then the seventh angel pours out his 

bowl into the air. 
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The textual sequence suggests the armies assemble during the sixth bowl’s effects, then the 
seventh bowl strikes while they’re positioned at Armageddon. Rather than a holding pattern, the 
armies appear to be actively mobilized by the sixth bowl’s conditions—the dried Euphrates 
removes a geographical barrier, and demonic deception drives their assembly. The seventh bowl 
occurs during the final War of Armageddon as the armies converge on the Middle East for their 

final campaign. 

 
 

This timing makes theological sense: the sixth bowl creates the conditions for war, removing 
obstacles, and assembling forces, while the seventh bowl delivers the climactic judgment upon 
those assembled forces. The seventh bowl produces catastrophic earthquakes that split cities, 
level mountains, and send massive hailstones upon people. This is God’s judgment falling 
directly on the gathered armies and their supporting infrastructure. There is no reason the assume 
this seventh bowl destruction is limited to cities and their inhabitants. Yes, they are part of the 

Antichrist’s one world system but so too is the one-world military force.  

So, the armies aren’t in a holding pattern; they’re actively assembling under demonic influence 
during the sixth bowl, and the seventh bowl’s devastation catches them mid-mobilization at 
Armageddon. The sequence is preparatory, then consummate. 

The seventh bowl judgment is widely understood as the climactic conclusion of God’s 
outpouring of wrath, marked by a global, cataclysmic storm and an unprecedented earthquake 

that surpasses all prior seismic events in the Apocalypse.  

In this final act, the bowl is poured into the air—often taken to signify the full scope of Satan’s 
domain and the atmospheric “realm” of influence—indicating that the judgment is not localized 
but encompasses the entire world.  

The response from heaven is immediate and solemn: a great voice proceeds from God’s temple 
and throne, uniting divine holiness and righteousness as they are finally vindicated in judgment 

against an unrepentant world.  

This moment culminates in the declaration, “It is done,” a phrase understood not merely as the 
end of a single plague but as the completion of the entire sequence of divine judgments, 



   

 

142 

anticipating the consummation that will be fully realized with Christ’s return in Revelation 19:11 

and the close of the tribulation period. This recalls Jesus’s words on the cross, “It is finished” 

Commentators interpret the seventh bowl judgment as the climactic conclusion of God’s wrath, 
marked by a catastrophic storm and earthquake that surpasses all previous seismic events. The 
seventh bowl is poured into the air, indicating the final apocalyptic storm that serves as the 
background for this seventh and final judgment, and the touching of this atmospheric envelope 
means the storm is worldwide.1 

The outpouring is heralded by a great voice from God’s temple and throne, linking the holiness 
of God with his righteousness, both now vindicated through divine judgments on earth.1 God 
announces, “It is done,” with the singular “it” pointing to the completion of divine purpose 
through the whole series of judgments.1 The statement is anticipatory, covering all action within 

the seventh trumpet until Christ comes in 19:11, at which point the tribulation closes.1 

Scholars debate the bowl judgments’ chronological relationship to other judgment cycles. The 
repetition of lightning, rumblings, thunder and earthquakes following the seventh seal, seventh 
trumpet, and seventh bowl strongly suggests a parallel relationship between the cycles, with their 
common exodus background further signaling parallelism or even recapitulation.2 However, 
many have noted an intensification of judgment between the three septets—for example, the 
second trumpet depicts a third of the sea becoming blood, but in the second bowl the whole turns 

to blood with every creature dying.2 

Commentators generally agree that the seventh bowl is in preparation for the major events that 
follow, such as the second coming of Christ.3 The bowls show God delivering final judgment on 
his enemies in history, completing the warnings of God to an impenitent world.4 

Varying interpretations 
Futurist / Dispensational View (Common in evangelical circles). They say this is a literal, 
future catastrophic judgment at the very end of the Great Tribulation, immediately preceding 
Christ’s return. The pouring into the air targets Satan’s domain (“prince of the power of the air” 
– Eph. 2:2). “It is done!” signals the completion of God’s wrath (finality before the Second 
Coming). Includes the greatest earthquake in history, the splitting of cities (especially Babylon as 
a literal or symbolic evil world center), massive hailstones (~75-100 lbs each), and total 
devastation. Babylon’s judgment is detailed further in chapters 17–18. 

Idealist / Symbolic View (Common in academic/amillennial circles): Emphasizes theological 
symbolism over literal future events: God’s ultimate victory over evil, the collapse of all ungodly 
systems, and the certainty of divine judgment. The earthquake, hail, and fall of Babylon 
symbolize the complete overthrow of worldly powers opposing God (e.g., Rome in the original 
context or all anti-God empires). “It is done!” echoes Jesus’ words on the cross (John 19:30), 
showing the consummation of God’s redemptive plan. The passage functions cyclically or 

recapitulatory — restating the end from another angle. 

Preterist View See this as primarily fulfilled in the 1st century (around AD 70 with the fall of 
Jerusalem or judgments on Rome). The earthquake and fall of “Babylon” (often seen as 
Jerusalem or Rome) refer to historical divine judgment on apostate Israel or the Roman Empire. 
“It is done!” marks the end of the old covenant system or God’s judgment in that era. Partial 
preterists still expect a future final return of Christ; full preterists see almost everything fulfilled 

in the past. 
Historicist View Sees the bowls as unfolding through church history. The seventh bowl 
represents the final phase of God’s judgment on corrupt powers (e.g., papal Rome or oppressive 
political systems) leading to the triumph of the gospel or end of the age. This view is less 

common in modern scholarship but historically influential. 
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Shared Themes Across Commentaries 
• Climax and finality: This is the last of the plagues; God’s wrath is complete. 

• No repentance: People still blaspheme God despite the severity (echoing the hardness of 
heart in the Egyptian plagues). 

• Connection to Babylon: Introduces the detailed fall of Babylon in the next chapters. 

• Cosmic scale: Lightning, thunder, earthquake, and hail show God shaking the created 
order in judgment. 

The futurist interpretation dominates popular evangelical teaching, while idealist and academic 
approaches lean more symbolic. For in-depth study, see: 

1 James Allen, Revelation, What the Bible Teaches (John Ritchie, 1997), 399–400. 

2 Brian J. Tabb, All Things New: Revelation as Canonical Capstone, ed. D. A. Carson, New Studies in Biblical 

Theology (London; Downers Grove, IL: IVP Academic: An Imprint of InterVarsity Press; Apollos, 2019), 

48:153–154. 

3 John F. Walvoord, The Prophecy Knowledge Handbook (Wheaton, IL: Victor Books, 1990), 601. 

4 Richard D. Phillips, Revelation, ed. Richard D. Phillips, Philip Graham Ryken, and Daniel M. Doriani, 

Reformed Expository Commentary (Phillipsburg, NJ: P&R Publishing, 2017), 433. 

G.K. Beale , The Book of Revelation (NIGTC), Eerdmans, 1999. 

Grant R. Osborne, Revelation, (Baker Exegetical Commentary), Baker Academic, 2002. 

John F. Walvoord , The Revelation of Jesus Christ, Moody Publishers, 1966 (updated editions). 

Revelation Chapter 17 - Man’s Trust in His Corrupt 
Worldly System(s) 
Contrast - The bride of Christ vs worldly systems 
Revelation 17:1-6 presents a vivid symbolic vision of the “great prostitute,” also identified as 
Mystery Babylon the Great. This passage contrasts the corrupt, seductive false religious and 
worldly system with the pure bride of Christ, revealing her alliances with earthly powers, her 
luxurious yet vile nature, and her violent persecution of the saints—while assuring her ultimate 
judgment. 

One of the seven bowl angels approaches John with an invitation: “Come, I will show you the 
judgment of the great prostitute who is seated on many waters, with whom the kings of the earth 
have committed sexual immorality, and with the wine of whose sexual immorality the dwellers 
on earth have become drunk” (Rev 17:1-2, ESV). The emphasis on judgment from the start 
signals her certain doom. “Seated on many waters” conveys global dominion over peoples, 
multitudes, nations, and languages (clarified later in 17:15). This echoes Old Testament imagery 
of ancient Babylon (e.g., Jeremiah 51:13) but points to a broader spiritual and systemic reality 
with worldwide influence. 

The angel then carries John away in the Spirit into a wilderness—a barren setting fitting for a 
vision of desolation and judgment. There, John sees a woman seated on a scarlet beast full of 
blasphemous names, with seven heads and ten horns (Rev 17:3). This beast connects to the one 
described in Revelation 13, representing the satanic-empowered political and military empire of 
the Antichrist. The scarlet color evokes luxury, sin, and bloodshed. The woman riding the beast 
implies she is supported by—and temporarily exerts influence over—this power. The 

blasphemous inscriptions highlight open rebellion against God. 
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Symbolism of the Woman’s appearance 
The woman is arrayed in purple and scarlet garments and adorned with gold, jewels, and 
pearls—symbols of royal opulence, immense wealth, and worldly prestige (Rev 17:4). Yet she 
holds a golden cup full of abominations and the impurities of her sexual immorality. This stark 
contrast portrays something outwardly attractive and seductive but inwardly filled with idolatry, 
moral filth, and corruption. The cup imagery deliberately echoes Jeremiah 51:7, where Babylon 
is a golden cup in the Lord’s hand that makes the earth drunk with her wine, driving nations to 
madness. Here, the prostitute’s “wine” intoxicates the world’s inhabitants through spiritual 
adultery and compromise, representing unfaithfulness to God through alliances with worldly 

systems. 

On her forehead is written a name of mystery: “Babylon the great, mother of prostitutes and of 
earth’s abominations” (Rev 17:5). “Mystery” signals that symbolic interpretation is required. 
“Babylon the Great” evokes the historical city as the archetype of rebellion against God (Genesis 
11), idolatry, and opposition to His people. As “mother of prostitutes,” she is the source and 
perpetuator of false religious systems, idolatry, and spiritual unfaithfulness throughout history 

and into the end times. 

In Revelation 17, one of the seven angels who had poured out the bowls of God’s wrath 
approaches the apostle John with an invitation: “Come, I will show you the punishment of the 
great prostitute, who sits by many waters. With her the kings of the earth committed sexual 
immorality, and the inhabitants of the earth were intoxicated with the wine of her sexual 
immorality” (Revelation 17:1-2, ESV). This opens a detailed visionary interlude that explains 
and dramatizes the judgment on “Babylon the Great,” already announced earlier in the book 
(e.g., Revelation 14:8 and 16:19). 

John sees a striking and grotesque figure: a woman seated on a scarlet beast which is covered 
with blasphemous names, has seven heads and ten horns, and echoes the description of the beast 
from the sea in Revelation 13. John notes that she is drunk with the blood of the saints and the 
blood of the martyrs of Jesus, causing him to marvel greatly (Revelation 17:3-6). 

The angel then provides the interpretation of this “mystery.” The seven heads of the beast 
represent seven mountains on which the woman sits (often linked in the original context to 
Rome, the city on seven hills) and also seven kings: five have fallen, one is (the current ruler at 
the time of writing), and one is yet to come but will remain only a short while. The beast itself 
“was and is not and is to come” — functioning as an eighth king that belongs to the seven and 
goes to destruction. The ten horns are ten kings who have not yet received royal power but will 
receive authority for “one hour” (a short time) alongside the beast. These kings are of one mind; 
they hand over their power and authority to the beast, make war on the Lamb (Jesus Christ), but 

the Lamb conquers them because He is Lord of lords and King of kings (Revelation 17:7-14). 

The waters on which the prostitute sits are “peoples and multitudes and nations and languages,” 
signifying her vast global influence. Ultimately, the beast and the ten horns will turn on the 
prostitute: they will hate her, make her desolate and naked, devour her flesh, and burn her up 
with fire. This fulfills God’s sovereign purpose—He puts it into their hearts to carry out His will 
until His words are fulfilled. The woman (the great city) has dominion over the kings of the earth 

(Revelation 17:15-18). 

Many interpreters distinguish layers here: the harlot often symbolizes a corrupt religious or 
spiritual system (apostate religion, false worship, or a world system that seduces people away 
from God), while the beast represents political/military power. Together they form aspects of the 
same anti-God world system empowered by Satan (the dragon from earlier chapters). Babylon’s 
name evokes the Tower of Babel (Genesis 11) and ancient Babylon’s rebellion against God, 
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serving as a symbolic archetype for any empire or system in history that opposes Christ’s church, 

persecutes believers, and promotes idolatry, immorality, and self-exaltation.. 

Symbolism of the Beast and the Woman’s dependencies 
The vision links the prostitute’s fate to the beast she rides, which “was, and is not, and is about to 
rise from the bottomless pit and go to destruction” (Rev 17:8). This cyclical pattern of rising, 
falling, and resurgence suggests recurring manifestations of anti-God political power. The 
prostitute depends on this beast for enforcement, underscoring how worldly systems require 

military and political machinery to maintain dominion and suppress dissent. 

Who or what is Baylon?  
Interpreters have proposed several identifications for Babylon, including the historical city on the 
Euphrates, a recurring “city of the devil” across eras, the eschatological city of the Antichrist, 
Imperial Rome, and Jerusalem. The symbolic density—fusing political, economic, spiritual 
corruption, and persecution—allows the image to apply across history while pointing to a 

climactic end-times fulfillment. 

Overall, Revelation 17:1-6 depicts a powerful false religious and socio-political system 
(ecumenical in scope) that seduces nations, allies with the beast (Antichrist), and persecutes the 
church. It will ultimately be destroyed by the very powers it once rode, as God sovereignly 
judges it. Babylon symbolizes the ongoing “world system” in opposition to God—typified by 
Rome in John’s day, active throughout history, and culminating in the Tribulation. 

This passage calls believers to discernment, faithfulness, and separation from worldly 
compromise, while reassuring them of God’s victory. For deeper study, compare it with 
Revelation 12 (the pure woman), chapter 18 (Babylon’s fall), and Old Testament prophecies 
about Babylon. 

Varying interpretation of Revelation 17:1-6  
(the vision of the great prostitute/Babylon riding the scarlet beast) differently**, primarily due to 
their broader approaches to the book of Revelation—whether events are seen as past (preterist), 
ongoing throughout church history (historicist/idealist), or largely future (futurist)—and their 

understanding of the millennium in Revelation 20. 

Preterist View (Often linked to partial preterism; common among some postmillennialists or 

amillennialists) 

• Babylon is primarily Jerusalem (or apostate Israel/Judaism) in alliance with Rome, 
judged in AD 70 with the destruction of the Temple. 

• The prostitute represents unfaithful Jerusalem (echoing Old Testament harlot imagery for 
Israel’s idolatry and covenant unfaithfulness), drunk with the blood of saints and prophets 
(cf. Matthew 23:37; Luke 11:50-51). She rides the beast (Rome/imperial power) but is 
later destroyed by it (Rev 17:16-17), mirroring how Rome crushed Jerusalem. 

• The vision is mostly fulfilled in the first century, serving as encouragement to John’s 
original readers facing persecution. The “mystery” and global elements are seen through 
a first-century lens (e.g., Jerusalem’s influence and alliances). 

• This fits a view where much of Revelation (chs. 4–19 or so) describes events leading to 
AD 70, with ultimate fulfillment still future. 

Historicist View: (Common in Reformation-era Protestantism; often amillennial or 

postmillennial) 

• Babylon represents Rome (pagan or papal/Roman Catholic Church) as a corrupt system 
dominating through history. 
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• The harlot symbolizes false religion or the apostate church (e.g., Roman Catholicism in 
Protestant readings) allied with political powers (the beast as successive empires or the 
papacy). Her wealth, persecution of saints, and influence over kings fit the medieval 
church or ongoing worldly powers. 

• Events unfold progressively through church history, not just in the past or a future 
tribulation. The seven heads/hills point to Rome literally. 

Amillennial View: (Often idealist or historicist; dominant in many Reformed, Lutheran, and 

Catholic traditions) 

• Babylon symbolizes the **world system** or false religion opposing God throughout the 
church age (from John’s time to the end). 

• It is not tied to one specific city or future event but represents recurring patterns of 
seductive idolatry, economic/political alliance with evil powers, and persecution of the 
church (typified by Rome in John’s day). The contrast with the New Jerusalem (the pure 
bride) highlights the spiritual battle. 

• The vision encourages believers across all ages. Satan’s binding (Rev 20) is current 
(limiting deception of nations for gospel spread), so the harlot’s influence is present but 
ultimately defeated at Christ’s return. Many amillennialists see partial historical 
fulfillments (e.g., Rome) while applying it symbolically today. 

Postmillennial View: (Often overlaps with preterist or historicist elements. Some see primary 
fulfillment in the past (e.g., Jerusalem/Rome) with gradual gospel triumph leading to a “golden 

age” before Christ’s return. 

• Babylon’s fall represents the defeat of opposing world systems through the spread of the 
kingdom. The harlot’s judgment advances Christ’s reign as nations are discipled. 

• Optimistic about the church’s progressive victory in history. 

Premillennial Views: 

• Historic (Classic) Premillennialism: (Similar to amillennialism in seeing symbolic 
elements and the church experiencing tribulation but expects a future literal 1,000-year 
reign of Christ on earth after His return.) 

o Babylon is often a future or typological world system/empire opposing God, with 
Rome as a prototype. The vision points to end-times persecution and judgment 

before the millennium. 

• Dispensational Premillennialism: (Popular in many evangelical/futurist circles): 

o Strongly futurist. The events are largely unfulfilled and will occur during a future 

seven-year Tribulation. 

o The harlot often represents a future apostate world religious system (ecumenical 
false church or one-world religion) allied with the Antichrist (the beast) in the 
first half of the Tribulation. It seduces nations, persecutes saints, and is destroyed 

mid-Tribulation by the beast (Antichrist’s political system). 

o Some distinguish Rev 17 (religious Babylon) from Rev 18 (commercial/political 
Babylon, possibly a literal rebuilt city of Babylon or a world capital like Rome). 
Others see a single entity. The seven hills can point to Rome as a revived empire. 

o This view emphasizes a pretribulational rapture of the church, a distinct future for 
national Israel, and literal fulfillment of prophecy. 

Key Points of Difference 
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1) Timing: Past (preterist), progressive history (historicist), present/ongoing symbolic 

(idealist/amillennial), or mostly future (dispensational futurist). 

2) Identity of Babylon: Jerusalem (some preterists), Rome/papacy (historicists), world 
system/false religion (amillennial/idealist), or future apostate religion/empire 
(dispensational premillennial). 

3) Relation to the Beast: Temporary alliance followed by destruction—fulfilled in AD 70 
(preterist), ongoing (historicist/amillennial), or future Tribulation event (premillennial). 

4) Application: Encouragement for first-century suffering, warning against compromise 
throughout history, or roadmap for end-times events. 

5) These interpretations are not always rigid—there is overlap (e.g., many see Rome as a 
type), and scholars within views differ. Your interest in deep eschatology (e.g., Heiser-
influenced or covenantal approaches) often leans toward symbolic or unified covenant 
views that emphasize spiritual realities over strict literal futurism. 

For additional study, cross-reference with OT Babylon prophecies (Jeremiah 50–51), the contrast 
with the bride/New Jerusalem (Rev 21), and the beast in Rev 13. Each view seeks to honor 

Scripture but weighs symbolism, typology, and literalism differently. 
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Revelation Chapter 18 - God’s Sovereignty - Man’s 
Systems Collapse 
Babylon’s Destruction 
Chapter 18 shifts focus to the dramatic fall of Babylon, emphasizing its commercial, economic, 
and luxurious dimensions. Another angel with great authority descends from heaven, 
illuminating the earth with his glory, and cries out with a mighty voice: “Fallen, fallen is 
Babylon the great! She has become a dwelling place for demons, a haunt for every unclean spirit, 
a haunt for every unclean bird, a haunt for every unclean and detestable beast” (Revelation 18:1-
2). This echoes Old Testament judgments on Babylon and Edom (Isaiah 13:19-22; 34:11-15; 
Jeremiah 50-51). 

Revelation 18 portrays Babylon primarily as a commercial empire, described as the “great city,” 
though it maintains continuity with chapter 17’s depiction of Babylon as a harlot woman, sharing 

identical clothing, adornments, and a cup. 

Babylon functions as a symbol of an evil empire—the great center of political, economic, and 
military power that opposes God and serves Satan. The entity is also known as the great 
prostitute who exports her idolatry and immorality to the ends of the earth. Her defining actions 
include immoral relationships with the kings of the earth, causing the intoxication of all earth 
dwellers, and most seriously, the persecution unto death of God’s faithful remnant who stand in 

opposition to her. 

Early Christians spoke of Rome as “Babylon,” though the symbolism extends beyond any single 
historical empire. There have always been and will always be such centers of power that export 
immorality, indulge in luxury, and ensnare smaller empires and individuals in forms of slavery. 

Babylon operates as a system of domination that seduces the powerful and intoxicates common 
people with promises of power and security; it presents itself as aesthetically pleasing and full of 
benefits while remaining opposed to the true God and his followers; it grows through the willing 
submission of the conquered; and it represents a short-term incarnation of Satan’s more 

permanent empire. 

While Revelation 17 concentrates on the theological and historical reasons for God’s judgment 
on Babylon, chapter 18 focuses on the response Babylon’s doom ought to have on God’s people 
already now, and what response it will have on the former supporters of Babylon and on the 

saints and the great multitude in heaven. 

God’s judgment involves the mutual destruction of Babylon’s two components: the beast and ten 
horns will hate the prostitute, bringing her to ruin, leaving her naked, consuming her flesh, and 
burning her with fire. The waters upon which the harlot sits represent “peoples and multitudes 
and nations and tongues,” indicating her global influence and the breadth of those who will turn 
against her. 

Babylon’s criminal activity reaches its climax under the sixth plague, while the seventh plague 
executes the sentence decreed against her. Chapter 17 depicts the final crisis when Satan makes 
his supreme effort to annihilate God’s people, with all earthly powers arrayed against them. God 
permits evil to advance to the brink of success before intervening to deliver His people. 

The broader judgment narrative connects to Old Testament prophecies. Jeremiah describes 
Babylon as a golden cup in God’s hand that intoxicated the earth, with her judgment reaching 
heaven itself. (Jer 51:6–9) Isaiah prophesies Babylon’s destruction will resemble Sodom and 
Gomorrah’s overthrow, leaving it permanently uninhabited. (Isa 13:19–22) 
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Biblical passages: Revelation 14:8 announces Babylon’s fall through an angel’s proclamation 
that she “made all nations drink the wine of the passion of her sexual immorality.” Revelation 
16:19 records that God “remembered Babylon the great, to make her drain the cup of the wine of 
the fury of his wrath,” establishing the connection between the plagues and Babylon’s ultimate 
judgment. 

The reasons for her fall are summarized: all nations have drunk the wine of the passion (or 
wrath) of her sexual immorality; the kings of the earth have committed immorality with her; and 
the merchants of the earth have grown rich from the power of her luxurious living (Revelation 
18:3). A voice from heaven calls God’s people to “Come out of her, my people, lest you take 
part in her sins, lest you share in her plagues,” because her sins are heaped high as heaven and 
God has remembered her iniquities (Revelation 18:4-5; compare Jeremiah 51:6, 9, 45). 

Judgment on Babylon - swift and severe 
In one day her plagues arrive—death, mourning, famine—and she is burned up with fire, for the 
Lord God who judges her is mighty (Revelation 18:8). The kings of the earth who committed 
immorality with her weep and wail from afar as they see the smoke of her burning, terrified by 
her torment. They lament: “Alas! Alas! You great city, you mighty city, Babylon! For in a single 
hour your judgment has come” (Revelation 18:9-10). 

The merchants of the earth also weep and mourn because no one buys their cargo anymore. 
Revelation 18:11-17 lists in detail the luxurious goods that characterized Babylon’s economy: 
gold, silver, jewels, pearls, fine linen, purple, silk, scarlet, scented wood, ivory, costly vessels, 
bronze, iron, marble, cinnamon, spice, incense, myrrh, frankincense, wine, oil, fine flour, wheat, 
cattle, sheep, horses, chariots, and “slaves, that is, human souls.” This vivid catalog highlights 
the seductive materialism and exploitation of the system. The merchants stand far off in fear, 
lamenting the loss of wealth “in a single hour.” Even shipmasters, sailors, and seafaring traders 
join in the lament, throwing dust on their heads and crying out over the great city that made them 

rich (Revelation 18:17-19). 

In stark contrast, heaven, the saints, apostles, and prophets are called to rejoice because God has 
given judgment for them against Babylon (Revelation 18:20). A mighty angel throws a great 
millstone into the sea, symbolizing Babylon’s violent, irreversible fall: she will be found no 
more. No more sounds of music, craftsmen, mills, lamps, or weddings will be heard in her. Her 
merchants were the great ones of the earth, and by her sorcery all nations were deceived. In her 
was found the blood of prophets, saints, and all who have been slain on earth (Revelation 18:21-
24). 

Broader Biblical Context and Connections 
These chapters connect directly to prior announcements in Revelation: the angel in 14:8 
proclaims Babylon’s fall for making nations drink the wine of her sexual immorality, and 16:19 
describes God remembering Babylon to give her the cup of His wrath during the plagues. The 
mutual destruction in chapter 17 (beast and horns turning on the harlot) illustrates how God 
sovereignly uses evil powers against each other to accomplish His purposes, allowing evil to 

reach a peak before intervening decisively for His people. 

The imagery draws heavily from Old Testament prophets, especially the oracles against Babylon 
in Jeremiah 50-51 and Isaiah 13, 47. This portrays Babylon not merely as a historical city but as 
an enduring archetype of human rebellion, economic exploitation, false religion, and opposition 

to God—culminating in the end times but with applications throughout church history. 

Interpretations vary across Christian traditions (e.g., historicist, preterist, futurist, idealist), but a 
common thread is Babylon as a symbol of any worldly system—religious, political, or 
commercial—that seduces people away from God, persecutes the faithful, and builds its power 
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on idolatry and immorality. For those studying eschatology, these chapters offer hope: despite 
the apparent power of evil systems, their fall is certain, swift, and total, and the Lamb triumphs. 
They also issue a repeated call to faithfulness and separation from the world’s corruptions. 
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Revelation 19:1-10 - The Celebration In Heaven of 
God’s vindication  
Revelation 19 marks one of the climactic moments in the book of Revelation. Following the 
destruction of Babylon in the previous chapter, the focus shifts dramatically from earth to heaven 
as John witnesses the celebration of God's righteous judgment, the announcement of the 
marriage supper of the Lamb, and the glorious return of Jesus Christ as the victorious Warrior-
King. Together, these scenes reveal that history ultimately culminates not in chaos or the triumph 

of evil, but in the public vindication of God's holiness, justice, and sovereign kingdom. 

John first hears what seems to be the loud voice of a great multitude in heaven proclaiming, 
"Hallelujah! Salvation and glory and power belong to our God." This scene is particularly 
significant because Revelation 19 contains the only four occurrences of the word Hallelujah in 
the entire New Testament. Derived from the Hebrew hallelû-yāh, meaning "Praise Yahweh," the 
repeated refrain emphasizes the overwhelming joy of heaven in response to God's righteous acts. 
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Unlike earthly celebrations that commemorate military victories or political accomplishments, 

heaven rejoices because God's perfect justice has finally been revealed. 

The heavenly multitude praises God because His judgments are "true and just." Throughout 
Revelation, believers have witnessed evil seemingly prevail. The saints endured persecution, the 
beast exercised dominion over the nations, Babylon prospered through deception and 
exploitation, and the martyrs cried out beneath the heavenly altar, asking, "How long, O Lord?" 
(Rev. 6:10). At last, God's answer has come. The great prostitute—symbolizing the corrupt 
world system in rebellion against God—has been judged. While Babylon undoubtedly referred to 
Rome in John's historical context, most biblical scholars recognize that the image extends 
beyond the Roman Empire to encompass every political, religious, economic, and cultural 
system throughout history that exalts itself against God's kingdom. Babylon represents humanity 
organized in proud opposition to God, characterized by idolatry, spiritual adultery, persecution of 
God's people, economic exploitation, moral corruption, and deception of the nations. Heaven 

therefore celebrates because God's justice has finally answered centuries of wickedness. 

The multitude also praises God because He has avenged "the blood of his servants." This fulfills 
the earlier cry of the martyrs in Revelation 6, demonstrating that although God's judgment may 
appear delayed, it is never absent. Scripture consistently teaches that vengeance belongs to God 
alone (Deut. 32:35; Rom. 12:19), and Revelation affirms that no injustice escapes His notice. 
The declaration that "the smoke from her goes up forever and ever" further emphasizes the 
permanence of Babylon's downfall. Echoing Isaiah 34 and the imagery surrounding the 
destruction of Sodom and Gomorrah, the continually rising smoke symbolizes irreversible 
judgment rather than an endlessly burning city. Babylon will never recover because God's 
verdict is final. The twenty-four elders and the four living creatures respond by falling before 
God's throne and proclaiming, "Amen. Hallelujah!" Their worship demonstrates heaven's 
complete agreement with God's justice. Finally, a voice from the throne summons all God's 
servants, both great and small, to join this universal chorus of praise. 

As the worship intensifies, John describes the heavenly praise as sounding like the roar of 
rushing waters, mighty waterfalls, and peals of thunder. The reason for this overwhelming 
celebration is announced: "For the Lord our God the Almighty reigns." Although God has 
always ruled over creation, His reign is now publicly manifested after every rival kingdom has 
been overthrown. The focus then shifts from judgment to redemption as the heavenly multitude 
declares, "The marriage of the Lamb has come." 

The marriage celebration 
Marriage imagery runs throughout the biblical narrative. In the Old Testament, Israel is 
repeatedly portrayed as God's covenant bride, while idolatry is described as spiritual adultery. 
Jesus identified Himself as the Bridegroom during His earthly ministry, and the Apostle Paul 
taught that Christian marriage ultimately points to the relationship between Christ and His 

Church (Eph. 5:25–32). Revelation brings this rich biblical imagery to its ultimate fulfillment.  

The Bride represents the redeemed people of God, who have "made herself ready." Yet her 
readiness is not the result of human achievement alone but of God's gracious work in sanctifying 
His people. Paul explains that Christ loved the Church and gave Himself for her so that He might 
present her to Himself in splendor, holy and without blemish (Eph. 5:25–27). John describes the 
Bride as clothed in "fine linen, bright and pure," immediately explaining that "the fine linen is 
the righteous deeds of the saints." These righteous deeds are not the basis of salvation but the 
visible evidence of genuine faith. Throughout Revelation, believers are redeemed by the blood of 
the Lamb (Rev. 7:14), yet authentic faith inevitably produces perseverance, obedience, and holy 
living. Their transformed lives become the beautiful garments appropriate for the wedding 

celebration. 
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An angel then proclaims, "Blessed are those who are invited to the marriage supper of the 
Lamb." This blessing is one of Revelation's seven beatitudes and points to the fulfillment of Old 
Testament promises concerning the Messianic banquet (Isa. 25:6–9). The marriage supper 
celebrates the completion of redemption, the fulfillment of God's covenant promises, eternal 
fellowship with Christ, complete victory over sin, and the restoration of communion between 

God and His people. Everything lost through Adam is fully restored through Christ. 

Overwhelmed by the vision, John falls at the feet of the angel to worship him. The angel 
immediately rebukes him, saying, "Do not do that!" Even the glorious angels refuse worship 
because they themselves are fellow servants of God. Their role is not to receive glory but to 
direct all worship to God alone. The angel concludes by declaring, "The testimony of Jesus is the 
spirit of prophecy," a statement most scholars understand to mean that the entire prophetic 
witness of Scripture ultimately points to Jesus Christ. Biblical prophecy is therefore 
fundamentally Christ-centered rather than merely concerned with predicting future events. 

Jesus – presents Himself. We are His witnesses. 
John's vision then reaches one of its greatest climaxes as heaven opens and a white horse 
appears. Seated upon it is Jesus Christ Himself, no longer appearing in the humility of His first 
coming but now revealed as the victorious divine King. He bears the title "Faithful and True," 
signifying that every promise God has made finds its fulfillment in Him and that every judgment 
He renders is perfectly righteous. Unlike earthly rulers, Christ governs with complete justice and 

unwavering faithfulness. 

His eyes are described as blazing fire, symbolizing His perfect knowledge and penetrating 
judgment. Nothing remains hidden before Him—not motives, injustices, or secret rebellion. 
Christ also wears many royal crowns, in striking contrast to the dragon and the beast, whose 
limited crowns represented temporary and usurped authority. Christ's many diadems proclaim 
His universal sovereignty over every nation, ruler, and kingdom. John further notes that Christ 
possesses "a name that no one knows but himself," emphasizing that although He has truly 
revealed God, the fullness of His divine person remains beyond human comprehension. His 

glory can never be exhausted by finite understanding. 

John also describes Christ wearing "a robe dipped in blood." This striking image has been 
interpreted in two primary ways. Many scholars, including G. K. Beale, Grant Osborne, and 
Robert Mounce, connect it to Isaiah 63, where the Lord returns from judging the nations with 
garments stained by the blood of His enemies after treading the winepress of divine wrath alone. 
Others understand the blood to symbolize Christ's own sacrificial death, emphasizing that the 
conquering King is the same Lamb who redeemed His people through His blood. While the 
immediate context favors the imagery of judgment, both themes ultimately converge in 

Revelation, where the crucified Lamb is also the righteous Judge of all the earth. 

John further identifies Christ as "The Word of God," recalling the opening of John's Gospel. The 
eternal Word through whom all things were created now returns to bring God's redemptive plan 
to its glorious completion. Following Him are the armies of heaven, clothed in fine white linen 
and riding white horses. Significantly, they never engage in combat. The victory belongs entirely 
to Christ. The saints participate in His triumph, but they do not accomplish it. 

 



   

 

153 

Revelation Chapters 19 and 20 Overview- Jesus goes 
to battle and judges  
From Christ's mouth proceeds a sharp sword, symbolizing the irresistible power of His spoken 
word. Just as God created the universe by speaking, Christ judges the nations through the 
authority of His word alone. Paul echoes this truth when he writes that "the Lord Jesus will kill 
the lawless one with the breath of his mouth" (2 Thess. 2:8). No prolonged battle is necessary. 
Christ simply speaks, and His enemies fall. Written upon His robe and thigh is the majestic title, 
"King of Kings and Lord of Lords," declaring His supreme authority over every emperor, ruler, 

government, and kingdom throughout history. 

The chapter concludes with one final confrontation. An angel summons the birds of the air to 
"the great supper of God," an intentional contrast to the marriage supper of the Lamb. Those who 
reject God's gracious invitation to salvation instead experience His righteous judgment. The 
beast gathers the kings of the earth for humanity's final rebellion against Christ, but there is no 
real contest. The beast and the false prophet are immediately captured and thrown alive into the 
lake of fire, while the remaining armies perish before the sword that proceeds from Christ's 
mouth. The battle is won not through military strength but through the sovereign authority of the 

Lord Himself. 

Revelation 19 beautifully weaves together the Bible's central redemptive themes. God's justice is 
publicly vindicated after generations in which evil seemed to prevail. The Church is finally 
united with Christ in everlasting covenant fellowship. Jesus is revealed as both the sacrificial 
Lamb who redeemed His people and the conquering King who judges evil with perfect 
righteousness. Every earthly kingdom opposed to God comes to its appointed end, preparing the 
way for the final defeat of Satan, the creation of the new heaven and new earth, and the eternal 
dwelling of God with His redeemed people. Ultimately, Revelation 19 proclaims a message of 
profound hope: history is moving inexorably toward the visible triumph of Jesus Christ, whose 
kingdom will never end and whose reign will endure forever. 
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Revelation 19:11- 21 – The victor arrives. A bad day at 
Armageddon. 
Revelation 19:11 provides one of the most majestic and awe-inspiring visions in the entire book 
of Revelation: the triumphant return of Jesus Christ as the conquering Warrior-King. The verse 
reads: “Then I saw heaven opened, and behold, a white horse! The one sitting on it is called 
Faithful and True, and in righteousness he judges and makes war.” (ESV) 

Jesus - the unmistakable victor 
John’s vision draws heavily on Old Testament warrior traditions, particularly the imagery of a 
divine warrior executing judgment, while also incorporating first-century Roman cultural 
elements to communicate Christ’s decisive victory over evil. This is not a passive or merely 
spiritual return but a visible, authoritative intervention into human history at the climax of the 
end-times events. Revelation 19:11 describes the return of Jesus Christ1, presenting him through 
vivid symbolic imagery that draws heavily on Old Testament warrior traditions. The risen Lord 
appears as a warrior king to judge2, and John combines imagery from Isaiah 63:1–6 with Roman 
triumph processions—including the white horse, crowns, and military language—to emphasize 
Christ’s decisive victory3. 

The verse establishes two foundational aspects of this figure. First, the white horse symbolizes 
his victorious return as a warrior king3, drawing on the Roman custom of emperors riding white 
horses in triumphal processions2. This was a public declaration of conquest and supremacy. By 
contrast, Jesus’ first entry into Jerusalem was on a humble donkey (Zechariah 9:9; Matthew 
21:5), emphasizing meekness and peace. Here, the white horse portrays Him as the exalted 
conqueror returning in glory. White in Revelation consistently symbolizes purity, holiness, and 
victory (e.g., the white robes of the saints, the white throne of judgment). This stands in 
deliberate contrast to the first rider on a white horse in Revelation 6:2 (often associated with the 
Antichrist or deceptive conquest), highlighting that true victory belongs only to Christ. The 
perfect tense of “opened” (Greek: ēneōgmenon) suggests heaven has been decisively revealed for 

this climactic event. 

Jesus – His dual function 
The titles "Faithful and True" (Greek = Pistos kai Alƒìthinos) reaffirm His character as a reliable 
witness and the one faithful to execute God's just and true judgments3. These titles echo Jesus' 
self-description in Revelation 3:14 ("the Amen, the faithful and true witness") and tie back to 
Revelation 1:5, where He is "the faithful witness." They underscore His absolute reliability: He 
is trustworthy in keeping God's promises, including His return to judge the wicked and deliver 
His people. As the true witness, He embodies divine truth without compromise. These names 
contrast sharply with the deceptive powers of the beast and false prophet earlier in Revelation. In 
a world of lies, betrayal, and unfaithfulness, Christ's character remains unchanging-He will 

faithfully execute God's righteous judgments 

The phrase "judges and makes war in righteousness" encapsulates Christ's dual function. This 
echoes the messianic language from Isaiah 11:4 and Psalm 45:4, depicting a descendant of David 
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who judges with justice and fights for truth and righteousness2. Isaiah 11:4: "With righteousness 
he shall judge the poor, and decide with equity for the meek of the earth; and he shall strike the 
earth with the rod of his mouth, and with the breath of his lips he shall slay the wicked." 

Psalm 45:4 (a royal wedding psalm often seen as messianic): The king rides forth "in majesty" 
for "truth, humility, and righteousness." 

Jesus judges and wages war through his powerful presence and his mighty word3-not through 
conventional military means, but through divine authority. John appropriated the term 
“Logos”—a philosophical concept favored by Greek Stoics—as a title for Jesus, continuing an 
approach Paul had begun with Greek audiences.4 The term originated with the philosopher 
Heraclitus around 600 B.C. to describe the divine reason or plan that orders a changing universe. 
4 However, while Greeks emphasized the Logos, Jews emphasized the memra (Aramaic for 
“word”) of the Lord, and John saw these two traditions as expressing the same theological 
reality. 4 

John’s prologue presents Jesus as fulfilling both concepts: “In the beginning was the Logos, and 
the Logos was with God, and the Logos was God... The Logos became flesh, and lived for a 
while among us.”41  This move was strategic—by juxtaposing Greek philosophical language 
with Jewish theological categories, Christianity presented itself as fulfilling rather than 
destroying what was valid in Greek philosophy, with these terms viewed as divinely ordained to 

prepare the Greek mind for the gospel. 4 

John alone calls Christ the “Logos” of God—the embodiment of God and the organ of all his 
revelations—comparing it to how human thought is expressed through words as the medium of 
communication.5 The incarnation means that God became human, with John declaring “The 
Word became flesh and made his dwelling among us,” so that God the Logos is now part of the 
community of humans he came to save.6 

Importantly, John’s doctrine differs fundamentally from Philo’s earlier use of Logos—though 
both employed the term, John’s Logos signifies “word” and describes a personal being with 
consciousness, whereas Philo’s remained impersonal and abstract.7 For John, the Messiah is the 
Logos himself, uniting with humanity and taking bodily form to save the world.7 

The phrase "in righteousness he judges and makes war" encapsulates Christ's dual role as both 
Judge and Warrior. This language draws directly from messianic prophecies in the Old 
Testament: Isaiah 63:1-6: This is a particularly rich parallel. It depicts a blood-stained divine 
warrior coming from Edom/Bozrah (symbolic of God's enemies), having trodden the winepress 
of God's wrath alone. Revelation expands this with Christ accompanied by heavenly armies, but 
the core imagery of solitary victory through divine power remains. The robe dipped in blood 
(Revelation 19:13) echoes this passage, symbolizing judgment on the nations rather than His 
own sacrificial blood in this context. 

Christ's warfare is not conventional human conflict. He wages war through His powerful word-
the sharp sword proceeding from His mouth (Revelation 19:15, 21; cf. Isaiah 11:4; 49:2; 
Hebrews 4:12; 2 Thessalonians 2:8). This emphasizes divine authority and the creative/judicial 
power of God's spoken word, not reliance on physical weapons. His presence alone brings 

judgment. 

This vision provides symbolic depiction rather than literal description2, which becomes evident 
in the fuller passage. The sharp sword proceeding from his mouth and the metaphorical wine 
representing God's wrath indicate the symbolic nature of this warfare1. The opening verse thus 
sets the stage for understanding Christ's eschatological role: a figure of absolute authority, 
uncompromising justice, and certain victory over all opposing powers.  
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Symbolic, Not Literal Physical Depiction 
The entire vision is highly symbolic, as becomes clear in the fuller passage (Revelation 19:11-
21). Key symbols include: 

• The sharp sword from His mouth - representing the irresistible power of His word. 

• Eyes like a flame of fire (v. 12) - penetrating judgment and omniscience (cf. Revelation 
1:14; 2:18). 

• Many crowns (diadems) - supreme sovereignty over all earthly rulers. 

• A name no one knows (v. 12) - signifying His transcendent mystery and authority beyond 

full human comprehension. 

• Robe dipped in blood - evoking the winepress of wrath (Isaiah 63; Revelation 14:19-20). 

• Heavenly armies following on white horses, clothed in pure white linen - the saints 
participating in His triumph.  

This is not a journalistic, literal blow-by-blow account 
but apocalyptic literature designed to reveal spiritual 
realities and encourage persecuted believers. It assures 
the church that evil will not prevail; Christ's victory is 

certain. 

No credible Pastor, Teacher, or Scholar asserts that we 
will see Jesus literally as John’s vision portrayed 
(picture on the right). However a literal fulfillment; an 
unmistakable appearance of Jesus will occur and the 
symbolism of John’s vision tells more about Jesus’s 
character, authority, power and actions when He 
reenters this terrestrial reality as opposed to physical 

descriptors. 

John MacArthur teaches that Revelation 19 describes 
Christ's literal Second Coming. He understands the 
white horse, the defeat of the nations, and the judgment 
of the beast as real future events. At the same time, he 
recognizes symbolic imagery (such as the sword 
proceeding from Christ's mouth) representing the power of Christ's word rather than a physical 
sword. 

Charles Ryrie viewed Revelation 19 as a prophecy of Christ's literal return before the 
Millennium. He followed a dispensational premillennial interpretation. 

John Walvoord argued extensively that Revelation 19 is a straightforward prophecy of future 
historical events. He distinguished between symbolic descriptions and literal fulfillment. 

Mark Hitchcock frequently teaches that Revelation 19 records Christ's future return to defeat the 
world's armies at Armageddon. 

David Jeremiah interprets the passage as describing Christ's literal return in glory after the 
tribulation. 

Arnold Fruchtenbaum presents a detailed literal interpretation while acknowledging the symbolic 
language typical of apocalyptic literature. 

Other respected interpreters see the passage differently. 
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G. K. Beale - an amillennial scholar who sees Revelation's visions as highly symbolic. He 
understands the battle imagery as portraying Christ's ultimate victory rather than describing a 
conventional military engagement. 

William Hendriksen also interprets the scene symbolically, representing Christ's final triumph 
over evil. 

N. T. Wright generally emphasizes Revelation's symbolic and theological message rather than 
treating it as a detailed prediction of future military events. 

An important nuance is that even teachers who describe themselves as taking Revelation 
"literally" usually do not insist that every image is literal. For example: The white horse is often 
understood as a symbolic image of victorious conquest. The sword coming from Christ's mouth 
is commonly interpreted as symbolizing the authority and power of his spoken judgment. The 
beast and false prophet are typically understood as real end-time figures (in futurist readings), 
even if the imagery surrounding them is symbolic. 

This reflects a common hermeneutical principle: interpret a text according to its literary genre. 
Since Revelation is apocalyptic literature, many futurist interpreters expect symbolic imagery 

that points to real future events. 

Summary: There is broad agreement among dispensational premillennial and many historic 
premillennial teachers that Revelation 19:11–21 describes a literal future Second Coming of 

Christ and the defeat of evil powers. They generally distinguish between:  

• Literal events: Christ's return, judgment, defeat of the beast and false prophet. 

• Symbolic imagery: the white horse, the sword from Christ's mouth, and other apocalyptic 
symbols that communicate theological realities rather than functioning as photographic 
descriptions. 

Eschatological significance – From Armageddon to the millennial 
reign to new creation 
This vision in Revelation 19:11 (and the fuller scene through verse 21) serves as a pivotal hinge 
in the book of Revelation. It dramatically sets the stage for the final defeat of the beast, the false 
prophet, and their assembled armies at the Battle of Armageddon, described in Revelation 
19:17–21.  

An angel invites the birds of prey to feast on the carnage of the defeated forces, after which the 
beast and false prophet are captured and thrown alive into the lake of fire. The rest of their 
followers are slain by the sword from the Rider’s mouth—symbolizing the decisive, word-based 
judgment of Christ. 

This event directly leads into the binding of Satan (Revelation 20:1–3), the millennial reign of 
Christ with His saints (Revelation 20:4–6), the final rebellion and defeat of Gog and Magog 
(drawing on Ezekiel 38–39), the Great White Throne judgment, and ultimately the new 
creation—new heavens and new earth—where God dwells with His people forever (Revelation 
21–22). The sequence portrays the complete triumph of God’s kingdom over all rebellious 
powers. 

The passage fulfills numerous promises scattered throughout Scripture concerning the Messiah’s 
return. It echoes the expectation of a Davidic King who will establish justice and destroy 

opposition: 

• Daniel 7: The Son of Man receives dominion after the beasts (representing oppressive 
empires) are judged and destroyed. 
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• Daniel 2: The stone cut without hands crushes the statue of worldly kingdoms and 
becomes a mountain filling the earth. 

• Ezekiel 38–39 (Gog and Magog): God Himself intervenes with cosmic signs to defeat the 
gathered hordes attacking His people, a motif echoed in Revelation 19–20. 

• Zechariah 14: The Lord fights against the nations gathered against Jerusalem, standing on 
the Mount of Olives, bringing a day of both judgment and renewal. 

• Isaiah 2, 11, 65–66 and Psalm 2, 110: Visions of the Messiah ruling with a rod of iron, 
shattering enemies, and establishing global peace and righteousness. 

In Revelation 19:16, Christ is explicitly titled “King of kings and Lord of lords”—a declaration 
of supreme sovereignty that directly counters the blasphemous claims of the beast (Revelation 
13) and echoes Old Testament descriptions of God (Deuteronomy 10:17; Psalm 136:3). 

 

Revelation 20:11-15 General resurrection and 
judgement of the dead 
Revelation Chapter 20 opens with an angel descending from heaven to bind Satan with a great 
chain and imprison him in the bottomless pit for a thousand years, preventing him from 
deceiving the nations during this period. Notice it only took one angel to bind Satan, and 
scripture does not tell us that this angel is of special rank. This illustrates that Satan’s power in 
the unseen realm was never what he thought it was; thus he not only deceived humanity, but also 

himself. After the thousand years conclude, Satan must be released briefly. 

During this thousand-year reign, John sees thrones occupied by those granted authority to judge, 
along with the souls of martyrs who refused to worship the beast—these individuals come to life 
and reign with Christ for the thousand years. The rest of the dead remain dead until the thousand 
years end, and this resurrection of the faithful is designated as the first resurrection. Those who 
participate in this first resurrection are blessed and holy, immune to the second death, and will 
serve as priests of God and Christ throughout the thousand-year period. 

When the thousand years conclude, Satan is released from his prison and deceives the nations at 
the earth’s four corners—Gog and Magog—gathering them for battle with numbers like sand on 
the seashore. These forces surround the saints’ camp and the beloved city, but fire descends from 
heaven and consumes them; Satan is then thrown into the lake of fire and sulfur where the beast 

and false prophet already exist, facing eternal torment.  

The chapter concludes with John’s vision of a great white throne and the one seated upon it,  
introducing the final judgment scene where all the dead are evaluated according to their deeds. 
This chapter depicts the ultimate defeat of evil and the vindication of the faithful through 

Christ’s sovereign authority over history and eternity. 

Why was Satan released after 1,000 years? 
God permits Satan’s release because He will never force belief—all humanity possesses free 
will. The release allows those born during the millennium to exercise their freedom to choose 
between good and evil, a choice they would otherwise never face. 

The ideal conditions of Christ’s kingdom—with Satan bound and perfect circumstances 
surrounding humanity—do not transform the human heart1. Just as Adam and Eve sinned in the 
perfect Garden of Eden, humanity during the millennium will choose sin despite abundant 
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resources, absence of sickness, and peace. A perfect environment cannot produce a perfect 

heart1. 

This release serves as a final test revealing humanity’s fundamental condition. Those born during 
the thousand years carry the same sinful Adamic nature as all previous generations, and many 
will turn their backs on God to follow Satan. Even after a thousand years of living under Christ’s 
direct reign, humanity fails the test of Eden once more, with many listening to Satan’s deception 
and rejecting God1. 

The scenario demonstrates a sobering theological truth: the millennial kingdom will “sum up” all 
God has revealed about the human heart throughout history—law cannot change sinful hearts, 
and even in a period of perfect peace and swift justice, subjects will follow Satan and rebel 
against the Lord1. Satan’s release ultimately exposes the depth of human rebellion and validates 

the necessity of God’s final judgment. 

The great white throne judgement 
Revelation 20:11-15 describes the Great White Throne Judgment, a climactic scene of final 
divine accountability at the close of history (or the millennium, depending on one's 
eschatological view). This passage emphasizes God's sovereign justice, the resurrection of all the 
dead for judgment, the role of deeds and the Book of Life, and the ultimate defeat of death. 

John sees "a great white throne and him who was seated on it. The earth and the heavens fled 
from his presence, and there was found no place for them." 

The throne: "Great" conveys majesty and authority; "white" symbolizes purity, holiness, and 
righteousness (cf. Rev 7:9-14; Dan 7:9). Commentators often identify the seated figure as God 

(the Father) or Christ (John 5:22-27; Acts 17:31), representing divine judgment. 

The fleeing of earth and sky (or heaven) underscores the absolute terror and finality of God's 
presence. No created thing can stand before the Judge; this signals the passing away of the old 
order (cf. 2 Pet 3:10-13; Isa 51:6; Rev 21:1). Scholars describe it as a "cosmic dissolution" or 
renovation, preparing for the new creation. It is not mere relocation but a profound 
transformation or dissolution of the current cosmos due to sin's corruption. 

General resurrection and judgment of the dead (verses 12-13) 
"The dead, great and small, standing before the throne, and books were opened. Another book 
was opened, which is the book of life. The dead were judged according to what they had done as 
recorded in the books. The sea gave up the dead that were in it, and death and Hades gave up 
the dead that were in them, and each person was judged according to what they had done." 

Comprehensive general resurrection: All humanity ("great and small") appears—no one 
escapes. The dead emerge from the sea (those lost at sea or unburied), Death (the state/power of 
physical death), and Hades (the realm of the dead). This is a general resurrection of the 

unrighteous (or all, with believers already having faced another accounting; views differ). 

Books and judgment by deeds: Multiple "books" record deeds (cf. Dan 7:10; Mal 3:16). This 
aligns with biblical teaching that God judges works (Eccl 12:14; Matt 12:36-37; Rom 2:5-6; 2 
Cor 5:10). It is individual and exhaustive. Scholars Beale and Osborne emphasize that deeds 
reveal the heart and relationship to God, but they do not earn salvation. Mounce notes this as the 
final reckoning for the unsaved. 

• The Book of Life and the Lake of Fire: (verses 14-15) "Death and Hades were thrown 
into the lake of fire. This is the second death. If anyone’s name was not found written in 
the book of life, he was thrown into the lake of fire." 
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• Dual criteria - Deeds expose accountability: the Book of Life (of the Lamb, Rev 13:8; 
21:27; cf. Exod 32:32-33; Phil 4:3) determines destiny. Names "written from the 
foundation of the world" reflect God's electing grace and covenant relationship. Those 
not found face condemnation. 

• Lake of fire as second death: Death and Hades (personified powers) are destroyed, 
ending their reign (cf. 1 Cor 15:26, 55; Isa 25:8). The "second death" is final, eternal 
separation from God—not annihilation in all views, but ongoing judgment (torment 

language elsewhere in Rev). It eliminates death itself as part of the new order. 

Broader Theological Context 
 

 

This scene fits John's apocalyptic style: symbolic yet real, drawing heavily on OT (Daniel, 
Isaiah, Ezekiel). It assures persecuted believers of ultimate justice while warning all of 
accountability. Interpretive differences exist (e.g., timing relative to the millennium, nature of the 
"second death"), but the core—God's holy judgment, grace via the Lamb, and new creation—
unites most evangelical scholars. 

These expand on the themes you summarized with exegetical depth. For your Bible study 
presentations, cross-referencing with Daniel 7, Matthew 25:31-46, and 2 Peter 3 adds rich layers. 

Let me know if you'd like slides, images, or focus on a specific aspect! 

For believers engaged in deep study of eschatology and prophecy (as in Daniel, Ezekiel, and 
Revelation), this passage powerfully integrates Old Testament expectations with New Testament 
fulfillment. It resolves tensions between the “already” and “not yet” by showing how the 
suffering Servant (Isaiah 53) and the conquering King are one and the same person—Jesus 
Christ. It portrays Christ not only as the suffering Lamb who takes away the sin of the world 
(Revelation 5; John 1:29) but as the victorious Lion of the tribe of Judah (Revelation 5:5)—
Faithful and True—whose return brings both terror to the unrepentant and profound hope to the 
faithful. 

The dual imagery calls for a response of awe at God’s holiness and power, perseverance amid 
present trials (knowing the outcome is certain), and trust in His righteous rule. For those facing 
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persecution or living in a world that seems dominated by evil, this vision reassures that evil is not 
ultimate. Christ’s return will be sudden, visible, and irresistible—bringing full justice, the 
vindication of the saints, and the renewal of all creation. It invites ongoing faithfulness, worship, 

and proclamation of the gospel until that day dawns. 
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G.K. Beale, The Book of Revelation (NIGTC) — Deep on OT allusions and redemptive history. 

Grant R. Osborne, Revelation (BECNT) — Balanced, accessible exegesis with interpretive options. 

Robert H. Mounce, The Book of Revelation (NICNT) — Classic, widely respected evangelical treatment. 

 

Revelation Chapters 21& 22:1-5 - Grace, Love and 
Communion - Original Edenic Design Restored 
Revelation 21 presents John’s vision of cosmic renewal and the ultimate fulfillment of God’s 

redemptive plan. The passage divides into two major movements:  

1. The transformation of creation itself (verses 1–8), and 

2. The detailed description of the New Jerusalem as God’s dwelling place with humanity 
(verses 9–27, flowing into 22:1–5).  

This chapter serves as the positive counterpart to the judgment of Babylon in chapters 17–18, 
shifting from destruction and exile to restoration, intimacy, and eternal communion. 

Revelation 21:5–6 contains the climactic declaration of God’s sovereignty and redemptive 
completion, spoken by the one seated on the throne. This passage serves as the theological heart 

of John’s vision of the new creation. 

The Declaration of Universal Renewal 
The enthroned figure announces, “Behold, I am making all things new.” (Rev 21:5–6) This 
statement transcends mere repair or restoration—God actively transforms the entire cosmos into 
alignment with His purposes. The Greek word for “new” (kainos) denotes not merely temporal 
newness but qualitative transformation, suggesting a fundamentally different order of existence 
rather than simply replacing old items with identical copies. This renewal encompasses all 
creation: the heavens, the earth, and humanity itself. The speaker then commands John to record 
these words, declaring them “trustworthy and true,” (Rev 21:5–6) emphasizing the absolute 
reliability of this promise and its grounding in God’s character. 
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The Assertion of Divine Completeness 
God declares, “It is done!” (Rev 21:5–6) This announcement mirrors Christ’s final words on the 
cross (“It is finished”), indicating that redemption’s work reaches completion. The speaker 
identifies Himself as “the Alpha and the Omega, the beginning and the end,” (Rev 21:5–6) 
asserting absolute sovereignty over all time and existence. Alpha and omega represent the first 
and last letters of the Greek alphabet, symbolizing totality and comprehensiveness. God alone 
encompasses all history—from creation’s inception through eternity’s consummation—and 
controls all that occurs within this span. 

The connected arch of the offer of unrestricted salvation 
To the thirsty, God promises to give freely from the spring of the water of life without payment. 
(Rev 21:5–6) This imagery draws from Old Testament passages where God offers water to the 
parched, symbolizing spiritual sustenance and eternal life. The emphasis on freely giving 
“without payment” stresses that salvation cannot be earned or purchased—it remains accessible 
through grace alone. The condition of being “thirsty” represents spiritual hunger and recognition 
of need before God. This universal offer extends to all who acknowledge their spiritual 
emptiness and desire communion with God. 

Q: Why did we study the biblical account of the Assyrian conquest of the Northern Kingdom 
resulting in the Samaritans?  

A: Because the connection between Revelation 21:5–6 and Jesus’s encounter with the Samaritan 
woman at Jacob’s well forms a theological arc spanning Christ’s earthly ministry to His 
eschatological fulfillment. Both passages present Jesus as the ultimate source of spiritual 
satisfaction that transcends temporal provision. 

Living water represents a rich biblical-theological concept extending from Genesis 1–2 through 
Revelation 21–22, referring to God’s life-giving presence that nourishes creation and humanity.1 
At the well, God’s gift of living water that satisfies one’s thirst is the experiential knowledge that 
Jesus is the Messiah.2 Jesus transforms the woman’s understanding by revealing that whoever 
drinks the water that he gives will never thirst but will have a fountain of water spring up into 
everlasting life.3 

The Samaritan woman initially misunderstands, thinking Jesus offers literal water superior to 
Jacob’s well. The real superiority of Jesus was in the living quality of the water provided—
Jacob’s well could only temporarily quench the thirst.4 This contrast illuminates Revelation 
21:5–6: where the woman received temporary relief from physical thirst, the redeemed in the 
new creation receive permanent spiritual satisfaction. Just as in John 4:10–14, the one who 
drinks of the living water that Jesus offers will also become a source for the flowing waters.2 

The eschatological promise in Revelation fulfills what began at Jacob’s well. Living water would 
now flow out of them like the waters of the temple of the kingdom (Ezek. 47:1–2; Rev. 22:1).[3] 
The woman’s encounter with Jesus at the well prefigures the eternal state where God offers 
freely to the thirsty the water of life—not as a temporary gift requiring repeated visits, but as 
permanent access to divine presence itself. Both passages emphasize that true satisfaction comes 
only through recognizing Jesus’s identity and receiving His Spirit. 

Together, these verses establish that God’s redemptive plan reaches its intended culmination, that 
His authority encompasses all existence, and that eternal restoration remains available to all who 

respond to His gracious invitation. 
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The Cosmic Transformation 
The vision opens with John seeing “a new heaven and a new earth, for the first heaven and the 
first earth had passed away, and the sea was no more” (Rev 21:1). This renewal echoes and 
fulfills Old Testament promises, particularly Isaiah 65:17–25, where God declares, “For behold, 
I create new heavens and a new earth, and the former things shall not be remembered or come 
into mind.” In Isaiah, this new creation brings joy, longevity, fruitful labor, and harmony in 
nature, with Jerusalem as a delight and God rejoicing over His people. 

The elimination of the sea carries deep symbolic weight. In biblical imagery, the sea often 
represents chaos, the abode of evil forces (e.g., the beast rising from the sea in Rev 13:1), and 
separation from God (as in the Exodus or stormy trials). Its absence signals the complete removal 
of disorder, threat, and the primordial waters of Genesis 1, resulting in a perfectly ordered, 
secure cosmos. This aligns with Peter’s promise in 2 Peter 3:13 that believers await “new 
heavens and a new earth in which righteousness dwells,” indicating a transformation that 
establishes a universe fundamentally aligned with God’s justice and holiness, free from the curse 
of sin (cf. Rom 8:19–22). 

Some interpreters see connections to the renewal after the flood or the prophetic hope of a 
restored creation, culminating in the eternal state where the old order fully passes away (Rev 

21:4; cf. 2 Cor 5:17). 

The Restoration of Divine Presence 
The chapter’s theological center concerns God’s direct, unmediated relationship with humanity. 
A loud voice from the throne announces, “Behold, the dwelling place of God is with man. He 
will dwell with them, and they will be his people, and God himself will be with them as their 
God” (Rev 21:3). This reverses the separation caused by sin in Eden (Gen 3) and fulfills the 
covenantal promises threaded throughout Scripture, such as the tabernacle and temple motifs 
where God’s presence dwelt among Israel (Exod 25:8; Lev 26:11–12). 

Ezekiel prophesied this same restoration in the context of the valley of dry bones and the 
reunification of God’s people: “My dwelling place shall be with them, and I will be their God, 
and they shall be my people” (Ezek 37:27; cf. Ezek 43:7). In Revelation, this is realized perfectly 
as the New Jerusalem descends “prepared as a bride adorned for her husband” (Rev 21:2), 
symbolizing the intimate union between God (and the Lamb) and His redeemed people. The city 
itself represents both a place and a people—the bride of the Lamb (Rev 21:9–10). 

The elimination of suffering follows naturally from this restored communion. God “will wipe 
away every tear from their eyes, and death shall be no more, neither shall there be mourning, 
nor crying, nor pain anymore, for the former things have passed away” (Rev 21:4). This directly 
echoes Isaiah’s vision that God “will swallow up death forever; and the Lord GOD will wipe 
away tears from all faces” (Isa 25:8; cf. Isa 35:10; 51:11). No more separation, loss, or the 
effects of the fall—only perfect shalom in God’s presence. 

Divine Authority and Redemptive Access 
Alpha and Omega meaning 
The one seated on the throne—God Himself—identifies as “the Alpha and the Omega, the 
beginning and the end” (Rev 21:6; cf. Rev 1:8, 22:13), asserting sovereign control over all 
history and creation.  Alpha and Omega represent the first and last letters of the Greek alphabet, 
symbolizing the entirety of knowledge, existence, and time.5 This title conveys far more than a 
simple chronological statement—it expresses Jesus’s comprehensive sovereignty and eternal 
nature. 
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Jesus holds dominion over the entire universe, functioning as the “A” and “Z” of everything.6 
God in Christ is not only the First and the Last, but comprises everything in between, expressing 
His fullness, comprehensiveness, and all-inclusiveness as the Source of all life who will bring all 
things to their appointed end.7 From beginning to end, Jesus was, is, and will be, with all things 
living, moving, and having their being in Him.5 Through Him all things were created, and in Him 

all things hold together.5 

The title applies to both God and Christ with the same parallel of “first and last,” affirming 
Christ’s deity—what the Holy Spirit applies to the Father, He applies to the Son.6 The ascription 
of this title to Jesus as well as to God in the early Apocalypse strikingly attests the view of 

Christ’s Person that prevailed in the primitive Church.8 

but also the author and finisher of our faith. 1 Jesus originates and consummates our faith.5 He 
comprehends and embraces all things, from whom all come and to whom all return, serving as 
both the starting-point and the goal of history.8 

The same God who began this world will be there at its end, providing assurance and comfort 
that He maintains complete control of every aspect of our lives during times of trial.7 Believers 
can take comfort knowing that whatever they experience in their faith journey, they are not 
alone: Jesus has gone before them, welcomed them into this journey, and will see them safely to 
the end.5 

Meaning of making all things new 
He declares, “Behold, I am making all things new,” and commands John to write these words as 
“trustworthy and true” (Rev 21:5). This proclamation underscores that the renewal is not merely 
restorative but creatively transformative by divine fiat. 

God the Father, breaking His typical silence, proclaims “Behold, I am making all things new!” 9 
This declaration represents the theological climax of Revelation, yet its significance extends far 
beyond simple restoration. The proclamation embodies creative transformation rather than mere 
repair of what has deteriorated. 

God’s utterance functions as a creative word—similar to Genesis 1, where God’s spoken 
declarations brought creation into being, each word accomplishing what it described.10 This 
renewal parallels the original creation account, as God’s creative word now applies to the new 
heaven and earth being recreated and restored after the first things have passed away. 10 Rather 
than annihilating the present creation, God will transform the old order—marred by sin—into a 
totally new order through recreation. 10 

Because God’s words are easily disbelieved or reinterpreted, He commanded John to write these 
words as “faithful and true,”9 emphasizing that divine promises merit absolute confidence. This 
command underscores a critical theological principle: God’s character guarantees the fulfillment 
of His declarations. 

God declares “It is done,” carrying absolute finality—pointing forward to a permanent condition 
that has fully arrived, with the perfect indicative tense verifying that God’s promises are secure 
enough to express future events as completed realities with enduring results.9 As “the Alpha and 
the Omega,” God dwells outside the realm of cause and effect, enabling Him to declare the end 

from the beginning and accomplish all His purposes.9 

The proclamation thus combines creative authority, trustworthy character, and exhaustive 
knowledge—assuring believers that cosmic transformation is not speculative but divinely 
guaranteed. 

To the thirsty, He offers freely from “the spring of the water of life” without payment (Rev 21:6; 
cf. Isa 55:1; Rev 22:17; John 4:14, 7:37–38). This extends salvation universally to all who desire 
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it, echoing the gospel invitation. Those who “conquer” (overcome through faith in Christ, as in 
the messages to the seven churches in Rev 2–3) will inherit these things. God will be their God, 
and they will be His children in a restored parent-child relationship (Rev 21:7; cf. 2 Sam 7:14; 
Hos 1:10). This inheritance contrasts sharply with the fate of the unrepentant and highlights 
grace-enabled perseverance. 

The New Jerusalem’s Architecture and Symbolism 
The holy city, New Jerusalem, descends from God out of heaven, “having the glory of God, its 
radiance like a most rare jewel, like jasper, clear as crystal” (Rev 21:10–11). Its brilliance and 
materials evoke the glory of God’s presence (cf. Isa 60:1–2; Ezek 43:2). 

It features a great, high wall with twelve gates, each inscribed with the names of the twelve tribes 
of Israel, and twelve angels at the gates. The wall has twelve foundations inscribed with the 
names of the twelve apostles of the Lamb (Rev 21:12–14). This architectural design symbolizes 
the unity of God’s people across both testaments: the tribes represent Israel, while the apostles 
extend access to the nations through the church. The city is a perfect cube (12,000 stadia in 
length, width, and height—about 1,400–1,500 miles), mirroring the Holy of Holies in the 
tabernacle/temple (1 Kings 6:20), signifying that the entire city is God’s most sacred dwelling 
place. Its measurements (multiples of 12) emphasize completeness and the inclusion of God’s 

full people. 

The materials—jasper, gold like clear glass, foundations adorned with precious stones (echoing 
the high priest’s breastplate in Exod 28), and gates of single pearls—highlight unimaginable 
beauty, purity, and value. There is no temple in the city, “for its temple is the Lord God the 
Almighty and the Lamb” (Rev 21:22), indicating direct, unhindered access to God’s presence. 
The city needs no sun or moon, “for the glory of God gives it light, and its lamp is the Lamb” 
(Rev 21:23; cf. Isa 60:19–20). Its gates are never shut, welcoming the nations who bring their 
glory into it, while nothing unclean enters (Rev 21:25–27). This portrays security, openness to 
the redeemed, and the fulfillment of Edenic paradise with the river of life and tree of life in 
chapter 22. 

The Moral Divide 
The chapter concludes by establishing two destinies.  

1) Those characterized by cowardice, faithlessness, detestable behavior, murder, sexual 
immorality, sorcery, idolatry, and lying “will be in the lake that burns with fire and 
sulfur, which is the second death” (Rev 21:8; cf. Rev 20:14–15). This is the final, eternal 
separation from God’s presence for those who reject His offer of life. 

2) Conversely, those whose names are written in the Lamb’s book of life inherit the eternal 
city (Rev 21:27; cf. Rev 3:5, 13:8, 20:15), experiencing unbroken communion with God 
in a creation restored to its intended purpose—free from curse, filled with worship, and 
overflowing with the water of life. This vision calls believers to perseverance, holiness, 
and hope amid present trials, anchoring their identity in the coming reality where God 
makes His home with them forever. 
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Revelation 22 – The New Jerusalem 
Revelation 22 concludes John’s apocalyptic vision by depicting the eternal state of the redeemed 
and emphasizing Christ’s imminent return. The chapter (particularly verse 1–21) serves as the 
capstone to the New Jerusalem vision, completing the Bible’s grand narrative from Genesis to 
Revelation by restoring and surpassing Edenic paradise in the presence of God and the Lamb. It 

divides into three movements:  

1) The restoration of paradise (verse 1–5) 

2) Christ’s promise of return and authority (verse 6–17) 

3) Final warnings, blessings, and invitations (verse 18–21). 

The Restoration of Paradise 
An angel continues to guide John, showing him “the river of the water of life, bright as crystal, 
flowing from the throne of God and of the Lamb through the middle of the street of the city” 
(Rev 22:1). On either side of the river stands the tree of life, “bearing twelve kinds of fruit, 
yielding its fruit each month. The leaves of the tree were for the healing of the nations” (Rev 
22:2). This imagery powerfully reverses humanity’s expulsion from Eden. After Adam and Eve’s 
sin, God prevented access to the tree of life lest they eat and live forever in a fallen state, 
stationing cherubim with a flaming sword to guard the way (Gen 3:22–24). In the New 
Jerusalem, access is fully restored and universal for the redeemed—no barriers, no curse, and 
abundant provision. 

The river echoes Ezekiel’s vision of life-giving waters flowing from the temple (Ezek 47:1–12) 
and Zechariah 14:8, but here it proceeds directly from God’s throne, symbolizing the unhindered 

flow of divine life, the Holy Spirit (cf. John 7:37–39), and eternal sustenance.  

No Temple in New Jerusalem 
There is no physical temple structure in the New Jerusalem. John explicitly states he saw no 
temple in the city, for its temple is the Lord God the Almighty and the Lamb. (Rev 21:22) 

This absence represents a profound theological shift. Throughout Scripture, the temple 
functioned as the designated place where God’s presence dwelled and where believers 
encountered Him through sacrifice and worship. The tabernacle and later the Jerusalem temple 
served as the focal point of Israel’s religious life, mediating access to God’s holiness. 

In the new creation, this mediation becomes unnecessary. God and the Lamb themselves become 
the temple—the direct presence of God replaces the need for a physical structure. Believers no 
longer require an intermediary building or priesthood to approach God; instead, they experience 
unmediated communion with Him. The Lord God the Almighty and the Lamb function as the 
temple itself, (Rev 21:22) meaning worship and encounter with the divine occur throughout the 
entire city rather than confined to a sacred building. 

This fulfills the trajectory of the Gospel, where Jesus Himself became the ultimate temple—the 
place where God’s presence dwelt in human form. In eternity, that direct access to God’s 
presence becomes the permanent reality for all the redeemed. The absence of a temple thus 
signifies not loss but completion: the ultimate purpose of all previous temples—enabling 
communion between God and His people—is finally and fully realized without architectural 
intermediaries. 

The tree of life is now accessible 
The tree of life, with its monthly fruit and healing leaves, points to perpetual renewal, 

abundance, and the reconciliation of all nations in Christ (cf. Rev 21:24–26; Isa 2:2–4; 60:3).  
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The tree of life in the restored paradise serves purposes that transcend mere physical sustenance, 
functioning as a symbol of God’s presence and the renewal of humanity’s relationship with the 
divine. 

Originally the tree of life was intended to provide a symbol of life in fellowship with and 
dependence on God, where human life finds its deepest fulfillment in communion with the divine 
rather than in merely biological existence. When Adam and Eve disobeyed God, they were 
expelled from the garden lest they eat from the tree and live forever—severing humanity’s access 
to this life-giving relationship. The way to the tree of life, which was closed in Genesis 3, is 
opened again for God’s believing people through the second Adam, Jesus Christ. The tree’s 

presence in Revelation thus represents the restoration of what sin destroyed. 

Rather than functioning as a one-time source of immortality, the tree of life together with the 
water of life represents the food and drink of eschatological life, symbolic of the eternal life that 
comes from God. The leaves of the tree are for the healing of the nations, indicating continuous 
restoration and renewal throughout eternity. The one tree of life in the first garden becomes 
many trees of life in the escalated paradisal state, yet they can be referred to collectively as “the 

tree of life” from the perspective of their corporate unity. 

The tree of life is closely linked with God, and as identified with divinity, it is the source of life, 
order, communion, and law—at the heart of God’s community, so that without the tree there is 
no Kingdom, only death. The tree’s presence affirms that eternal life remains inseparable from 
intimate communion with God. 

No curse and direct access – a foreign experience for humans 
No longer will there be “anything accursed” (Rev 22:3; cf. the curse in Gen 3 and its removal in 
Zech 14:11), but “the throne of God and of the Lamb will be in it, and his servants will worship 
him” (Rev 22:3). 

They “will see his face, and his name will be on their foreheads” (Rev 22:4), signifying the 
ultimate fulfillment of the Aaronic blessing (Num 6:24–26), intimate face-to-face communion 
(cf. Exod 33:11, 1 Cor 13:12), and complete belonging/ownership by God (contrasting the mark 
of the beast in Rev 13).  

The question of whether God’s name will literally appear on believers’ foreheads in Revelation 
22:4 involves interpretive disagreement among scholars. Many scholars take much of Revelation 
22:1–5 as symbolic, doubting that believers will have God’s name literally on their foreheads.11 
Instead, the forehead functions as a symbol of one’s devotion and submission—the mark of 
allegiance and true character, with one’s allegiance based on what is thought about, worshipped, 
and adored confirming who one is devoted to.12 

This symbolic reading draws on Old Testament precedent. The forehead was where a person 
wore an identifying mark, either literal or symbolic—the Passover was to be like an emblematic 
reminder placed on the forehead, Moses commanded that his words be an emblem on the 
forehead, and Aaron wore a gold plate on his forehead as God’s representative.12 

Rather than focusing on literal inscription, the deeper meaning concerns priestly consecration 
and intimate access to God. In the Old Testament, only the high priest bore God’s name on his 
forehead, engraved with “HOLY TO THE LORD,” and only the high priest could enter the holy 
of holies once a year; but every believer will have continuous and intimate access to God’s 
presence for all of eternity.11 The assertion that His name shall be on their foreheads intensifies 
the notion of intimate fellowship with God, with the privilege of being consecrated to be 
acceptable in the immediate presence of God, formerly reserved only for the high priest, now 
granted to all of God’s people.13 The symbolism emphasizes ownership, security, and 

transformed identity rather than a physical marking. 
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Night will be no more, and they will need no light of lamp or sun, “for the Lord God will be their 
light, and they will reign forever and ever” (Rev 22:5; cf. Rev 21:23–25; Isa 60:19–20). This 
eternal reign reflects the original mandate in Genesis 1:28, now realized perfectly in a glorified 

state—believers as co-heirs exercising dominion in perfect harmony with their King. 

Christ’s Promise and Authority 
Jesus Himself speaks directly: “Behold, I am coming soon. Blessed is the one who keeps the 
words of the prophecy of this book” (Rev 22:7). This declaration of imminence (“soon” or tachu, 
emphasizing certainty and nearness from a divine perspective) frames the closing, calling for 
watchful faithfulness amid trials (cf. Rev 3:11, 22:12, 20). 

The angel reinforces that these words are “trustworthy and true” (Rev 22:6), echoing God’s 
earlier declarations (Rev 21:5). John is instructed not to seal up the prophecy, “for the time is 
near” (Rev 22:10). This starkly contrasts with Daniel’s command to seal his words “until the 
time of the end” (Dan 12:4, 9), underscoring that Revelation’s fulfillment draws near and its 

message is urgent and accessible for the church. 

Jesus announces, “Behold, I am coming soon, bringing my recompense with me, to repay each 
one for what he has done. I am the Alpha and the Omega, the first and the last, the beginning and 
the end” (Rev 22:12–13). This reaffirms His divine sovereignty and role as righteous Judge (cf. 
Matt 16:27; Rom 2:6). “Blessed are those who wash their robes, so that they may have the right 
to the tree of life and that they may enter the city by the gates” (Rev 22:14). This blessing 
emphasizes moral and spiritual preparation through sanctification and reliance on Christ’s 
cleansing blood (cf. Rev 7:14; Isa 1:18), granting access to eternal life and the New Jerusalem 
while excluding the unrighteous (dogs, sorcerers, sexually immoral, murderers, idolaters, and 
liars—Rev 22:15; cf. Rev 21:8, 27). 

Final Warnings and Blessings 
The passage states, “Let the evildoer still do evil, and the filthy still be filthy, and the righteous 
still do right, and the holy still be holy” (Rev 22:11). This does not endorse sin but recognizes 
that Christ’s return will finalize moral trajectories: people will be confirmed in their choices, 
with no further opportunity for reversal at the judgment. It serves as a sobering call to repentance 
now. 

The vision concludes with Jesus’ testimony (“I, Jesus, have sent my angel to testify to you about 
these things for the churches,” Rev 22:16), affirming the book’s divine origin and relevance to 
the seven churches (and the universal church). He identifies as “the root and the descendant of 
David, the bright morning star” (messianic titles linking to Isa 11:1, 10 and Num 24:17). The 
closing includes the Spirit and the Bride’s invitation: “Come!” and the universal call, “Let the 
one who is thirsty come; let the one who desires take the water of life without price” (Rev 22:17; 

cf. Isa 55:1; Rev 21:6). 

John appends a solemn warning against adding to or taking away from the words of the prophecy 
(Rev 22:18–19; cf. Deut 4:2, 12:32), with corresponding blessings and curses, followed by the 
prayer “Come, Lord Jesus!” (Rev 22:20) and the final benediction of grace (v. 21). This seals the 

entire biblical canon with urgency, invitation, and hope. 

This chapter beautifully consummates the Bible’s story: from the lost paradise and curse in 
Genesis to the restored, curse-free paradise in Revelation, centered on the throne of God and the 
Lamb. 
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APPENDIX 1 – Prophetic Connections: The Siege of 
Jerusalem and Temple Destruction 
 
For a video commentary of this event click on these links:  
https://youtu.be/Hen0wmoj5RU 
https://youtu.be/mdE3xz_G4pA 
https://youtu.be/LywrNNgFVz4 
https://youtu.be/ixOQFdDwa6s 
 
The present day “Arch of Titus” in Rome takes you back to 33 AD. The Apostle Matthew 
records the words of Jesus spoke during that time in what is known as “passion week”. 
 
Matthew 24:1-2 NKJV - 1Then Jesus went out and departed from the temple, and His disciples 
came up to show Him the buildings of the temple. 2And Jesus said to them, "Do you not see all 
these things? Assuredly, I say to you, not one stone shall be left here upon another, that shall not 
be thrown down." 

 
 
Jesus’ words reflected the Old Testament prophecies.  
 

https://youtu.be/Hen0wmoj5RU
https://youtu.be/mdE3xz_G4pA
https://youtu.be/LywrNNgFVz4
https://youtu.be/ixOQFdDwa6s
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Thirty-seven years after Jesus’ prophecy it came true in 70AD precisely as described. This leads 
to the questions about circumstances that led to the Temple’s destruction, who was engaged in 
this event and why? 

Details about the 70 AD event, drawn primarily from Flavius Josephus's eyewitness account in 
The Jewish War and supported by other historical analyses are provided on the following pages: 

The Siege of Jerusalem in 70 AD  

Historical Sources 

• Josephus (The Jewish War): Eyewitness, 
but his loyalties were complex. He was 
captured early in the war and became a 

Roman client of Titus. 

• Tacitus and Suetonius: Provide Roman 

perspectives. 

• Archaeology: Confirms extensive 
destruction, especially in the Temple 
Mount area and lower city layers. 

One of the most dramatic and brutal military events of the ancient world. Led by Titus Flavius 
Vespasianus, it marked the climax of the First Jewish-Roman War (66–73 AD) and ended in 
the destruction of the Second Temple, a foundational event in Jewish history and a significant 
moment in Roman imperial propaganda. 

Background - The First Jewish-Roman War (66–73 AD) 
• In 66 AD, Judea erupted in revolt against Roman rule due to religious tensions, heavy 

taxation, and corrupt Roman officials. 

• The Roman governor Gessius Florus plundered the Temple treasury, sparking outrage. 

• Zealots and other Jewish factions overthrew the Roman garrison in Jerusalem. 

• Rome (Emperor Nero) responded by sending General Vespasian and his son Titus to 
crush the rebellion in 66AD. Vespasian took much of Galilee and northern Judea. His son 
Titus was left to complete the assault on Jerusalem. 

Destruction of the Temple 
The Second Temple destruction was part of a larger campaign by the Roman general Titus to 
quell a Jewish revolt against Roman rule, known as the Jewish War (66-73 CE). Despite initial 
orders to preserve the Temple, a fire broke out—possibly accidentally, possibly due to the 
chaos—and the Temple was destroyed. Titus reportedly refused to accept responsibility for the 
fire, blaming the zeal of his soldiers. Roman soldiers looted the treasures—menorah, trumpets, 

and sacred items—and razed the site. Idolatrous acts were committed in the Temple area. 

Titus’s War Strategy 
1. Encirclement: Titus first surrounded the city with four legions—V Macedonica, XII 

Fulminata, XV Apollinaris, and X Fretensis. Luke 21:20-24 (ESV) - "But when you see 
Jerusalem surrounded by armies, then know that its desolation has come near. Then let 
those who are in Judea flee to the mountains, and let those who are inside the city depart, 
and let not those who are out in the country enter it, for these are days of vengeance, to 
fulfill all that is written.... For there will be great distress upon the earth and wrath against 
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this people. They will fall by the edge of the sword and be led captive among all nations, 

and Jerusalem will be trampled underfoot by the Gentiles..." 

2. Wall Breaches: Roman siege engines and battering rams broke through the outer two 

walls. 

3. Internal Strife: Leverage the Jewish civil war and infighting weakened the defenders. 

4. Famine and Disease: Titus cut off supplies. Food ran out. People resorted to eating leather, 
garbage, and even horrific accounts of cannibalism, recorded by Josephus. 

5. Final Assault: After months of siege, the Romans breached the Antonia Fortress, then 
moved on to the Temple Mount. 

The Siege of Jerusalem (April–September 70 AD) 
• The Initial Roman Intentions: some sources suggest that Emperor Titus, who was leading 

the Roman forces, had intended to spare the Temple as a symbol of Roman respect for 
Jewish religion. Josephus provides a detailed account of the destruction. He describes 
how the Romans initially attempted to preserve the Temple, but after some of the Roman 
soldiers disobeyed orders and set fire to parts of the Temple, the flames spread 

uncontrollably. 

• Jerusalem was heavily fortified with three massive walls and towers. The city’s 
population swelled with refugees because it was Passover when the siege began. They 
were trapped once the siege started. 

• Inside the city, chaos reigned. Jewish factions (Zealots, Sicarii, and others) were 
fighting each other as much as the Romans. The revolt was not a unified, heroic fight for 
freedom against Roman oppression. Often romanticized (especially in modern Zionist 
narratives, like Masada's mythologized mass suicide), the Great Revolt is portrayed as 

noble resistance by virtuous Jews. The reality was far messier:  
o It involved extreme internal civil war among Jewish factions (Zealots vs. moderates 

vs. others), who burned food supplies, killed fellow Jews, and sabotaged defenses 
more than the Romans sometimes did.  

o Radical factions (especially Zealots) deliberately torched massive grain warehouses 
to prevent any surrender or negotiation, forcing total resistance. This worsened the 
already horrific famine, where people resorted to eating belts, shoes, and (in the 
most infamous case) a woman named Mary killed and ate her own infant, horrifying 

even the rebels. 

o Radical groups seized power in Jerusalem, turning it into a multi-sided catastrophe 

driven by fanaticism and "senseless hatred" (sinat chinam, per the Talmud).  

This internal division accelerated the fall by causing famine and weakening defenses 

turning the siege into a multi-sided catastrophe. 

• A Jewish-Roman commander helped lead the destruction — Tiberius Julius Alexander, a 
high-born Jew from Alexandria (nephew of the philosopher Philo), had converted to 
Roman ways and risen to become a top Roman general. He served as Titus's chief advisor 
and second-in-command during the siege. This makes him one of the most prominent 
Jewish figures directly involved in the Roman victory and Temple's fall. 

• A “prophetic madman” wandered Jerusalem for 7 years starting around 63 AD (well 
before the revolt). He had a simple rustic name, “Jesus son of Ananus” and roamed the 
streets and Temple precincts crying out nonstop: "A voice from the east, a voice from the 
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west, a voice against Jerusalem and the Temple..." He repeated this day and night for 
seven full years, ignoring beatings, interrogations by Roman governors, and everything 
else. Only during the siege's final stages did he add "Woe to myself!"—right before a 
Roman catapult stone killed him on the spot. Josephus presents him as an unwitting 
prophet of doom. 

• Eerie date symmetry — The Temple's destruction mirrored the First Temple's date almost 
exactly — Josephus notes that the burning occurred on the same calendar date (the 10th 
of Lous/Av) as the Babylonian destruction in 586 BCE, down to the month and roughly 
the day. He saw this as fateful or divinely ordained, with the total timeline from 
Solomon's original building to 70 AD spanning 1,130 years plus months/days. This 
precise anniversary added a layer of eerie symmetry to the catastrophe. 

• Extreme astronomical/ominous portents preceded the fall — Josephus lists bizarre signs 
which were interpreted as divine warnings ignored by the people. 

o A sword-shaped comet (or meteor) hung over the city for a full year 

o A bright light shone around the altar at night making it seem midday 

o A cow gave birth to a lamb during a sacrifice 

o The massive eastern Temple gate opened by itself at night despite being bolted 

o Chariots/armies appeared fighting in the clouds.  

Mass crucifixions, Casualties and Aftermath 
• Titus ordered large-scale crucifixions of captured Jews and defectors as a psychological 

weapon. Josephus reports up to 500 crucifixions per day around the walls and on the 
Mount of Olives, so many that the Romans ran out of wood for crosses and space to 
display them. This was one of the largest such mass executions recorded in antiquity. 

• Ballista stones (large catapult projectiles) from Roman siege engines have been 
excavated near the Western Wall and in tunnels, showing the intensity of the artillery 

barrage that rained down on the city for months. 

• Soldiers dissected prisoners alive for gold. Some desperate Jews, facing starvation and 
knowing they'd be stripped upon capture, swallowed gold coins and other valuables to 
hide them. When Roman soldiers discovered this (after a few cases), it triggered an 
uncontrolled frenzy: troops began slaughtering and gutting prisoners en masse to recover 
the hidden treasure, leading to thousands more deaths beyond the battlefield. 

• Josephus claims 1.1 million people died, though this is likely exaggerated; still, the death 
toll was massive. 

• Tens of thousands of Jews were enslaved or sent to gladiator arenas. 

• Survivors were paraded in Titus's triumph in Rome, and the Arch of Titus commemorates 

this victory. 

• The spoils financed the Roman Colosseum and other imperial projects. 

The Temple is burned 
• Titus may not have intended to burn the Temple. Josephus (in The Jewish War) insists 

Titus tried hard to preserve it—convening a council where he voted to spare it, ordering 
soldiers to quench fires, and even personally rushing in to stop the blaze—but disobedient 
troops (driven by "divine fury" or rage) set it ablaze anyway. This portrays Titus as 
merciful and the burning as accidental/unintended. However, other ancient sources (e.g., 
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Sulpicius Severus, possibly drawing from Tacitus, and hints in the Babylonian Talmud) 
claim Titus explicitly ordered it to crush Jewish (and perhaps early Christian) religion by 
removing its center. Many modern historians lean toward this being more accurate or at 
least that Titus secretly favored destruction (to prevent future revolts and end sacrificial 
Judaism), viewing Josephus's account as Flavian propaganda to whitewash his patron. 
The debate remains unresolved, but the "Titus tried to save it" version is widely seen as 
exaggerated or invented.  

• According to Josephus (who was present and later became a Roman citizen), Titus 
ordered his soldiers to spare the Temple building itself and extinguish any fires, viewing 
it as a potential prize or symbol to preserve. However, in the chaos of battle, enraged 
Roman troops (fueled by heavy casualties and the heat of combat) disobeyed and threw 
torches into it anyway. The fire spread uncontrollably over two days, destroying it 
completely. This makes the destruction appear more accidental in the heat of the moment 

than a premeditated top-level order 

• Josephus describes that after the Temple was set ablaze, the flames spread rapidly, and 
much of the Temple structure was burned down. The fire destroyed much of the building, 
including its inner sanctum, the Holy of Holies, and the various precious artifacts that 
were kept there. A Roman Soldier said to be filled with "divine fury" ignited it against 
orders — In Josephus's version, Titus repeatedly tried to save the structure (calling for 
fire-quenching and even beating disobedient troops with staves). But one crazed soldier 
grabbed burning material, was hoisted by comrades, and hurled it through a golden 
window into the northern side chambers. The flames spread rapidly from there, and 
Titus's efforts failed amid the chaos. (Some modern scholars’ debate if this was 
propaganda to exonerate Titus, as other ancient sources like Sulpicius Severus claim he 

ordered the burning deliberately.) 

• The intense fire caused trapped moisture in the massive limestone blocks to superheat 
and expand violently, shattering them in chain reactions. This contributed to the rapid 
total collapse beyond just the flames, leaving little intact. 

• The fire had caused parts of the Temple to melt, particularly the gold that adorned the 
structure, which is thought to have been one of the main reasons the soldiers moved the 

stones. 

Looting of the Temple Treasures 
• The destruction of the Temple was so complete that, according to Josephus, "not one 

stone was left upon another." This act fulfilled a prophecy from Jesus in the New 
Testament (Matthew 24:2), where he predicted that the Temple would be destroyed and 

not one stone would be left upon another. 

• The gold that had melted and seeped into the cracks of the Temple's stones. The Roman 
soldiers overturned the stones of the Temple primarily in search of treasure that might 
have been hidden within the structure or its debris. The destruction of the Temple was 
both a military strategy to prevent it from being used by the Jewish resistance and an act 
driven by the soldiers' greed and revenge. According to Flavius Josephus after the 
destruction of the Temple the Roman soldiers and their commanders took the gold and 
other valuables from the Temple as spoils of war. It was likely melted down and 
converted into coinage or other forms of wealth, which was distributed among the 
soldiers and the Roman state. 
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• Some of the most famous treasures that were taken included the Menorah (the seven-
branched candelabrum), the Table of Showbread, and the Trumpets of the Temple. These 
were highly symbolic and valuable religious artifacts. 

• The spoils of war, including the gold, were sent to Rome and displayed as part of the 
triumphal celebrations following the successful conquest of Jerusalem. One of the most 
famous depictions of this is the Arch of Titus in Rome, which was erected to 
commemorate Titus’ victory. The arch features a relief showing Roman soldiers carrying 

the sacred objects, including the Menorah, through the streets of Rome in a procession. 

• The gold, along with other treasures, was likely used to fund the Roman Empire's 
activities, including the construction of public buildings, and to reward soldiers and 
officers who had participated in the conquest. 

The Aftermath and Historical Significance 
• The destruction of the Second Temple was a devastating blow to Jewish society, both 

spiritually and culturally. The event is commemorated annually by Jews during Tisha 
B'Av, a day of mourning and reflection on the destruction of the First and Second 

Temples. 

• It shifted Judaism from a Temple-based religion to one centered on synagogue, scripture, 

and rabbinic tradition. 

• The burning of the Temple marked the end of the Second Temple period in Jewish 
history, and its destruction is a pivotal event that led to significant changes in Jewish 
religious life and the spread of the Jewish diaspora. 

Post-destruction of the Temple 
• Titus preserved select towers as a "trophy". While razing most of the city and Temple to 

the ground, he deliberately left standing three massive towers (Phasaelus, Hippicus, and 
Mariamne) and part of the western wall as monuments to the siege's difficulty—visible 

proof of Roman might against such formidable defenses. 

• The spoils from the Temple (including the famous golden menorah, shown on the Arch 
of Titus in Rome) and broader Judean plunder were so enormous that historians believe 
they helped finance the construction of the Flavian Amphitheater (the Colosseum) in 

Rome, completed a decade later. 

• No mass exile of Jews in 70 AD: Popular history (and some Christian traditions) links 70 
AD directly to a permanent, empire-wide exile as divine punishment for rejecting Jesus 
or rebelling. This ties into the medieval "Wandering Jew" legend. No large-scale 
expulsion occurred in 70 AD—Jews remained in the region (including Jerusalem) 
afterward, though many were killed, enslaved, or displaced locally. The city was 
devastated and largely depopulated, but Jews weren't banned until after the Bar Kokhba 
Revolt (132–135 AD), when Hadrian imposed harsher restrictions and renamed the area 
Syria Palaestina. The full "exile" narrative is a later myth, often with antisemitic 
undertones. 

• No Masada mass suicide — The mass suicide at Masada was heroic and historical. 
Though not directly part of the Temple's fall, it's often bundled in popular memory of 70 
AD's aftermath. Josephus's account of rebels choosing death over capture is iconic, but 
archaeology and scholarship increasingly question its accuracy—possibly exaggerated or 
invented for dramatic effect, with the site’s evidence open to multiple interpretations. 
Most notable is Jewish prohibition regarding suicide. 



   

 

177 

Fringe accusations 
Fringe theories claim the New Testament was Flavian propaganda using the destruction to pacify 
Jews or deify the emperors. These are fringe or conspiratorial—mainstream scholarship sees no 
evidence for Roman orchestration of Christian texts. The event did reshape Judaism (shift to 
rabbinic tradition) and indirectly influenced early Christianity, but not as deliberate propaganda. 

Legacy of the Siege 
• In Rome: Titus was celebrated as a military hero. The Arch of Titus still shows Roman 

soldiers carrying the Temple menorah. 

• In Jewish memory: Titus is reviled, and the destruction of the Temple is seen as a 

defining national and religious catastrophe. 

• In Christianity: The fall of the Temple is sometimes interpreted as fulfillment of Jesus’s 

prophecies (e.g., in the Gospels). 

These details underscore the siege's apocalyptic horror, internal betrayals, unintended 
escalations, and eerie coincidences. Josephus's account remains the primary source (as a Jewish 
defector embedded with the Romans), but it's naturally biased toward portraying Titus favorably. 
These details often get overshadowed by the big-picture narrative of "Romans destroy Temple in 
70 AD," but they highlight the chaos, unintended escalations, and human tragedies involved. 

Second Temple destruction historical record - Yosef ben Matityahu 
(Flavius Josephus)  
Josephus is one of the most important figures for understanding the history of Judea and the 
Roman world in the first century. His life and writings give us a rare, detailed account of the 

Jewish-Roman conflict, Second Temple Judaism, and the political complexities of the era. 

Early Life and Background 

• Birth name: Yosef ben Matityahu (Hebrew: והיתתמ ןב ףסוי ) 

• Born: 37 or 38 AD, in Jerusalem, into an 
aristocratic priestly family (the Hasmonean line on his 
mother’s side). 

• Languages: He likely spoke Aramaic, Hebrew, Greek, and 
some Latin. 

• Education: Josephus claimed to have studied with 
the Pharisees, Sadducees, and Essenes, and even lived in the 

wilderness with an ascetic named Banus. 

• Role: He aligned himself with the Pharisees, the dominant 
scholarly and religious group, and gained a reputation as a 
brilliant young man. 

The Jewish Revolt (66–73 AD) - Josephus the General 
• When the Jewish Revolt against Rome broke out in 66 AD, Josephus was appointed as 

a commander of the Jews in Galilee. 

• He organized defenses and fortified towns, including Jotapata, where he made his last 

stand. 

• After a bloody siege of Jotapata in 67 AD, Josephus was captured by the Romans 

under Vespasian. 
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• In captivity, he claimed to have had a vision or prophecy that Vespasian would become 

emperor. This earned him Vespasian’s favor. 

• When Vespasian did become emperor in 69 AD, Josephus was freed and granted Roman 

citizenship. He adopted the Flavian family name, becoming Flavius Josephus. 

Life in Rome 
• Josephus spent the rest of his life in Rome, under the patronage of Vespasian, Titus, and 

later Domitian. 

• He became a writer and historian, using his unique position as a Jew who lived through 
the revolt—and later collaborated with the Romans—to record the events of the time. 

Major Historical Works  
1. The Jewish War (Bellum Judaicum) – c. 75 AD  

• Covers the First Jewish-Roman War (66–73 AD), especially the siege of Jerusalem. 

• Originally written in Aramaic (lost), then translated and expanded into Greek. 

• Presents Rome (and himself) in a favorable light while trying to explain the Jewish revolt 
to a Roman audience. 

• Paints the Zealots and revolutionaries as extremists who brought destruction upon the 
Jewish people. 

2. Antiquities of the Jews (Antiquitates Judaicae) – c. 93 AD 

• A 20-volume history of the Jewish people from Creation to the outbreak of the revolt. 

• Aims to present Judaism as a noble, ancient tradition—essentially a public relations effort 

to improve Roman perceptions of Jews. 

• Includes expanded versions of biblical stories, sometimes with Hellenistic philosophical 

influence. 

3. Against Apion – c. 95 AD 

• A defense of Judaism against Hellenistic critics, especially the anti-Jewish 
polemicist Apion. 

• Claims the antiquity and moral superiority of Jewish laws and customs. 

4. The Life of Josephus (Vita) – c. 99 AD 

• An autobiographical supplement to Antiquities, mainly a defense of his actions during the 
war and his leadership in Galilee. 

• Responds to critics (especially Justus of Tiberias) who accused him of cowardice and 
betrayal. 

Josephus is an indispensable historical source, but he's also: 

• Politically motivated: He was trying to walk a tightrope between Jewish loyalty and 

Roman patronage. 

• Self-serving: His autobiography spins his decisions to paint him as noble, strategic, and 

divinely favored. 

• Biased: He deeply criticized Jewish sects he opposed (e.g., Zealots, Sadducees), while 

defending the Pharisees and Roman order. 
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Nonetheless, without him, our knowledge of 1st-century Judaism, the Second Temple, and 

the Roman Empire’s relationship with Judea would be extremely limited. 

Later Life and Death 

• Last known to be active around 100 AD. 

• His exact date of death is unknown—likely in Rome, possibly around 100–103 AD. 

• He probably lived on a state pension provided by the Flavian emperors. 

Josephus – Referenced by Judaism and Christianity 

• His works were read by early Christians and Church Fathers. 

• In Antiquities, there's a controversial passage called the Testimonium Flavianum, which 
refers to Jesus of Nazareth: "About this time lived Jesus, a wise man... He was the 
Christ." Most scholars believe this passage was interpolated by later Christian editors, but 
that Josephus likely did mention Jesus, just in less messianic terms. He also 
references John the Baptist and James, the brother of Jesus. 

• In Judaism his legacy is mixed—often seen as a traitor or collaborator but grudgingly 
respected for preserving Jewish history. 

• In history he is considered one of the great historians of antiquity. 

• In Christianity he is valued for his early extra-biblical references to New Testament 
figures. 

Josephus never became a Christian, but he does mention Jesus of Nazareth in his major 
work Antiquities of the Jews (Book 18, Chapter 3), written around 93–94 AD. The "Testimonium 
Flavianum" is the most famous and controversial passage about Jesus. Here’s a commonly cited 
version. Greek excerpt (with key phrases bolded): 

Ἐγένετο δὲ κατὰ τοῦτον τὸν χρόνον Ἰησοῦς, σοφὸς ἀνήρ, εἴγε ἄνδρα αὐτὸν λέγειν χρή. 
Ἦν γὰρ παραδόξων ἔργων ποιητής, διδάσκαλος ἀνθρώπων... 

Translation (with probable interpolations bolded): 

“Now there was about this time Jesus, a wise man, if it be lawful to call him a man, for he 
was a doer of wonderful works—a teacher of such men as receive the truth with pleasure. He 
drew over to him both many of the Jews and many of the Gentiles. He was [the] Christ. And 
when Pilate, at the suggestion of the principal men amongst us, had condemned him to the 
cross, those that loved him at the first did not forsake him; for he appeared to them alive 
again the third day, as the divine prophets had foretold these and ten thousand other 
wonderful things concerning him. And the tribe of Christians, so named from him, are not 

extinct at this day.” 

Critical Analysis: 
• Phrases like "He was the Christ" and "he appeared to them alive again" are not 

characteristic of Josephus’s neutral-to-hostile tone about messianic figures. 

• Scholars like Geza Vermes and Louis Feldman suggest a core, neutral statement about 
Jesus existed, later embellished by Christian scribes (especially Eusebius in the 4th 

century). 

• Arabic and Syriac versions of the text found in Christian and Muslim sources show a less 

theological version of the quote, suggesting that the core mention of Jesus is authentic. 
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• Most modern scholars agree that this passage was partially altered or embellished by later 

Christian copyists. 

• A more likely original (or reconstructed) version might read something like: 

“At this time there was a wise man named Jesus. His conduct was good, and he was 
known to be virtuous. Many people among the Jews and other nations became his 
disciples. Pilate condemned him to be crucified and die. But those who had become 
his disciples did not abandon his discipleship. They reported that he appeared to them 
three days after his crucifixion and that he was alive; accordingly, he was perhaps the 
Messiah, concerning whom the prophets have recounted wonders.” 

In a separate passage (Book 20, Chapter 9), Josephus refers to "James, the brother of Jesus who 
was called Christ," which further confirms Jesus was a known historical figure in his time. 
Josephus on James (Jesus's Brother); Antiquities 20.9.1 "...brought before them the brother of 
Jesus, who was called Christ, whose name was James..." Greek: τὸν ἀδελφὸν Ἰησοῦ τοῦ 
λεγομένου Χριστοῦ, Ἰάκωβος ὄνομα αὐτῷ No signs of Christian interpolation here. This 
reference is widely considered authentic and historically reliable. It shows Jesus was: 

• Recognized as a real person, 

• Known to have a brother named James, 

• Called "the one called Christ". 

Josephus had a deep reverence for the Temple and its central role in Jewish life. As a priest 
himself, he viewed the Temple as: 

• The spiritual heart of Judaism 

• A symbol of order, tradition, and divine presence 

• A sacred place defiled and ultimately destroyed by Jewish factionalism and Roman force 

In The Jewish War (Book 6, Chapters 4–6), Josephus gives a graphic and emotional account of 
the Temple’s destruction by Roman forces in 70AD under Titus. His emotional tone is striking: 
"And now the Romans, upon the flight of the seditious into the city, and upon the burning of the 
holy house itself... brought their ensigns to the temple and set them over against its eastern gate 
and there did they offer sacrifices to them and there did they make Titus Imperator, with the 
greatest acclamations of joy." This is pure blasphemy from a Jewish perspective—Roman 
legions worshipping their standards inside the Temple. 

On the Temple’s Grandeur (Jewish War 5.5.6), "The exterior of the building wanted nothing that 
could astound either mind or eye. For being covered on all sides with massive plates of gold, the 
sun was no sooner up than it radiated so fiery a flash that persons... were compelled to avert their 
eyes, as from the solar rays." And: "To approaching strangers it appeared from a distance like a 

snow-clad mountain; for all that was not overlaid with gold was of purest white." 

He gives architectural detail, not just religious commentary—evidence for the Temple’s 

magnificence from a near-eyewitness. 

• He calls it “the most wonderful edifice ever seen or heard of, both for its construction and 

its size, and also for the richness of the materials and the beauty of its workmanship.” 

• Josephus describes the Temple's architecture in detail: its golden facade, massive stones, 

and sacred rituals. 

• He also laments its destruction as the end of an era—not just of a building, but of an 

entire system of worship and identity. 
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• In Antiquities, he emphasizes that Jewish religion and ethics can survive without the 

Temple, but the loss is still enormous. 

Josephus’ Hasmonean lineage 
The Hasmoneans were a Jewish dynasty that ruled Judea and nearby regions from about 140 to 
37 BCE, marking a period of Jewish independence between the Seleucid and Roman empires. 
Their rise began with the Maccabean Revolt (167–160 BCE), a rebellion against the Seleucid 
king Antiochus IV Epiphanes, who attempted to impose Greek culture and banned Jewish 
practices. Led by the priestly family of the Hasmoneans—especially Judas Maccabeus—the 
revolt succeeded in reclaiming and rededicating the desecrated Temple in 164 BCE, an event 
celebrated during Hanukkah. The Hasmonean state was established by Judas’s brothers and their 
descendants. 

Expansion: The Hasmoneans gradually expanded their power and territory through military 
conquest and political maneuvering. After the Maccabean revolt, the Hasmonean family 
managed to secure autonomy for Judea, which eventually grew into a kingdom. Key events 
include: 

• Judea’s Independence: In 142 BCE, Simon Maccabeus, one of Judas's brothers, was 
appointed high priest and leader of the Jewish people, officially marking the beginning of 
the Hasmonean dynasty. This effectively ended the Seleucid control over Judea. 

• Expansion: Under the rule of John Hyrcanus (r. 134–104 BCE), the Hasmoneans expanded 
their territory to include regions like Idumea, Galilee, and parts of Perea, and they 

established religious and political control over these areas. 

• Religious and Political Power: The Hasmoneans were both high priests and kings, which 
gave them significant religious and political authority. This dual role caused tension within 
Jewish society, as some believed that the roles of priesthood and kingship should be 

separate. 

Decline: The Hasmonean dynasty faced internal strife and external challenges, leading to its 

eventual decline: 

• Internal Conflicts: As the Hasmoneans grew more powerful, rival factions within the royal 
family fought for control. This infighting weakened the kingdom and made it vulnerable to 
outside powers. 

• Roman Intervention: In 63 BCE, the Roman general Pompey intervened in a civil war 
between two Hasmonean brothers, Hyrcanus II and Aristobulus II, and took control of 
Jerusalem. While Pompey did not destroy the Hasmonean dynasty, he made Judea a client 
kingdom under Roman influence, and its autonomy was significantly reduced. 

• End of the Hasmoneans: The final blow to the Hasmonean dynasty came in 37 BCE 
when Herod the Great, a Roman client king, overthrew the last Hasmonean 
ruler, Antigonus II Mattathias, with the support of the Romans. Herod was appointed king 
of Judea by the Roman Senate and established the Herodian dynasty, effectively ending the 

Hasmonean reign. 

The Hasmoneans left a mixed legacy. On the one hand, they restored Jewish independence and 
expanded Jewish territories for the first time in centuries. On the other hand, their rule also led to 
internal divisions within the Jewish community, particularly regarding their dual role as priests 

and kings and their interactions with Hellenistic culture. 

Despite their relatively short rule, the Hasmonean dynasty played a crucial role in the history of 
Judaism and the development of Jewish identity in the centuries leading up to the Roman 
Empire's control over Judea. 
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Herod the Great’s connection to the Hasmonean Dynasty: Herod the Great was connected to 
the Hasmonean dynasty through his marriage to Mariamne I, a granddaughter of King Hyrcanus 
II. Though not a Hasmonean by blood, this political alliance played a key role in legitimizing his 

rule. 

Born around 73 BC, Herod came from the Idumean family of Antipater the Idumean, a powerful 
official under the Roman-backed king of Judea. The Idumeans, originally Edomites from south 
of Judea, had been forcibly converted to Judaism by the Hasmoneans in the 2nd century BC. 
Although of foreign descent, Herod was raised as a Jew and operated within Judea’s political 
system. His formal name would have been Herod son of Antipater. 

Herod's rise was fueled by Roman support. After Antipater gained favor with Rome, Herod was 
appointed governor of Galilee and later declared king of Judea by the Roman Senate. His 
marriage to Mariamne I helped solidify his claim to the throne, appealing to Jewish sensibilities 
by linking him to the respected Hasmonean line. This alliance offered Herod a measure of 
legitimacy among a population that might otherwise question his foreign ancestry and right to 
rule. 

Despite the political nature of his marriage to Mariamne I, Herod’s relationship with the 
Hasmonean family was marked by tension and violence: 

1. Herod's Ambition: Although Herod married into the Hasmonean family, he had little 
loyalty to the family itself. His reign was characterized by ruthlessness in securing his 
power. Herod ultimately had Mariamne I executed in 29 BCE, along with several other 

members of the Hasmonean family, including her mother, Alexandra, and her brothers. 

2. The Overthrow of Antigonus II: Herod’s rise to power was also directly tied to the 
downfall of the last Hasmonean king, Antigonus II Mattathias, who ruled Judea briefly in 
the late 1st century BCE. After the Romans, under Pompey, had taken control of Judea in 
63 BCE, Antigonus had tried to maintain independence, which led to a civil war. In 37 
BCE, Herod, with Roman backing, defeated Antigonus and captured Jerusalem. Antigonus 

was executed by the Romans, marking the end of the Hasmonean dynasty. 

3. Herod's Rule and the Herodian Dynasty: After the fall of the Hasmoneans, Herod 
established the Herodian dynasty, which ruled Judea as a client kingdom under Roman 
control. Despite his marriage to Mariamne and his connection to the Hasmoneans, Herod’s 
family was not considered part of the Hasmonean lineage. His rule was characterized by 
the Herodian dynasty’s dependence on Roman support, and Herod’s own descendants did 

not inherit the legitimacy of the Hasmonean bloodline. 

In summary, Herod the Great’s connection to the Hasmoneans came through his marriage to 
Mariamne I, a Hasmonean princess—a union designed to bolster his legitimacy. However, this 
alliance was primarily political, and Herod's reign was driven by a relentless desire to 
consolidate power. Despite marrying into the Hasmonean line, he ultimately viewed the dynasty 
as a threat and took harsh measures to eliminate many of its members, including those within his 

own family. 

John the Baptist was beheaded because he spoke out boldly against the son of the former King 
Herod the Great, King Herod Antipas and his unlawful marriage (marrying his brother’s 
wife Herodias), which led to a deadly mix of personal offense, political fear, and a vengeful 

grudge—all culminating in his execution at the request of Herodias’ daughter during a banquet.  
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APPENDIX 2 – Prophetic Connections: 1st to 3rd 
Century Christian Experience 
Chirstian suffering intensified 
Ancient non-Christian references such as Tacitus, Suetonius, Pliny the Younger, Josephus and 
early Christian sources such as the Acts of the Apostles, 1 Clement, Didache and the Letters of 
Ignatius inform us of the difficult life Christians were choosing when they decided to accept 
Jesus as their savior. The first century was therefore a formative period in which Christianity 
evolved from a Jewish messianic movement into a distinct religious community within the 

Roman world. This meant persecution from both the Jewish and the Roman Governments. 

Converting to Christianity could mean family rejection, synagogue expulsion, economic 
hardship, suspicion from neighbors, and legal vulnerability because they often refused 
participation in pagan sacrifices, guild rituals tied to Roman gods, and emperor worship 

ceremonies which would damage business and social standing. 

The Romans Empire generally tolerated many religions if they maintained public order, honored 
Roman authority, and participated in civic religious life. Christians were targeted because they 
refused emperor worship, would not sacrifice to Roman gods, met privately, appeared socially 
exclusive and proclaimed Jesus as “Lord,” a title associated politically with Caesar. This caused 
accusations of atheism (rejecting Roman gods), disloyalty, superstition and social destabilization. 
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Eventually Christians were, executed, burned alive, crucified, publicly tortured, and they child 

sold into slavery. Today’s cost of following Christ is nothing compared to the early Church. 

The worst of Imperial Rome’s Caesars persecuting the Church 
RomanVarious Roman Emperors are associated with significant periods of persecution of 
Christians in the Roman Empire, but the scale, nature, and intensity of their actions differed. 
Generally, Diocletian's persecution (which is considered the most brutal and systematic) is often 
seen as more intense and widespread than that of Nero. It wasn’t until 313AD (280 years after 

the crucifixion of Jesus) that the persecution of Christians receded. 

Emperor Nero Claudius Caesar Augustus Germanicus (64-68 AD) 
The first emperor to systematically persecute Christians, though his persecution 
was localized to Rome. The immediate cause for the persecution was the Great 
Fire of Rome in 64 CE, which Nero allegedly blamed on Christians to deflect 
suspicion from himself. 

• Nature of persecution: Nero's persecution was brutal but sporadic. He targeted Christians 
not because they were a significant threat to the empire, but because they were an easy 
scapegoat. The methods were particularly cruel as Christians were arrested, tortured, and 
executed in horrific ways.  

o Some were burned alive, used as human torches to light Nero’s gardens at night. 

o Others were thrown to wild beasts in the arena, or crucified.  

o The persecution primarily affected Christians in Rome, and it was localized rather than 
empire wide.  

o Nero's reign lasted from 54-68 CE, and the most intense persecution occurred during 
the period of the fire, around 64 CE. 

o While brutal, Nero's actions were somewhat reactive and unorganized; they stemmed 
from political expediency rather than a sustained campaign against Christianity. 

Legacy: Nero’s persecution is often remembered for the martyrdom of key Christian figures, 
such as the Apostles Peter and Paul, who were executed during this time. However, the 
persecution under Nero was relatively short-lived and focused on a specific time and place 
(Rome). 

 

Titus Flavius Vespasianus 
Primary Historical Sources:  

• Josephus: The Jewish War (Flavius Josephus was an eyewitness and 
participant). 

• Suetonius: The Twelve Caesars. 
• Cassius Dio: Roman History. 
• Tacitus (though much of his work on this period is lost, fragments 

survive). 
Titus Flavius Vespasianus (Titus), who lived from 39 to 81 AD, was a Roman general and later 
emperor of the Roman Empire. He is best known for his role in the Siege of Jerusalem in 70 AD, 
during which he led Roman legions to crush the Jewish revolt in Judea. Here are some key points 
about him: 

• Full name: Titus Flavius Vespasianus 

• Born: December 30, 39 AD, in Rome. 
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• Family: He was the eldest son of Vespasian, a successful general who became emperor in 
69 AD, and Domitilla the Elder. Titus’s mother, Domitilla the Elder, is sometimes confused 
with other figures named Domitilla, especially Flavia Domitilla, a niece or granddaughter, 
of Vespasian and Domitilla the Elder. Flavia who was an early Christian martyr under 
Emperor Domitian who persecuting all Christians in the Imperial Government. Flavia is 
associated with the catacombs of Rome and early Christian history. Titus’ mother, 
Domitilla the Elder on the other hand lived and died before Christianity was widespread 
and was honored as a goddess in the traditional Roman religion. Titus’ younger brother 
was Domitian, who later became emperor after him. 

• Education: Titus was well-educated, studying rhetoric and philosophy in Rome. He was a 
childhood companion of the future Emperor Britannicus (son of Emperor Claudius), which 

gave him early exposure to the imperial court. 

• Military Training: He began his career in the Roman army, serving in Germania and Britain 
before rising through the ranks. Titus's military reputation was cemented by his role in the 
First Jewish-Roman War (66-73 AD), a brutal rebellion in the Roman province of Judea. 

• Position in 70 AD: At that time, he was a general and the son of Emperor Vespasian, who 
had become emperor in 69 AD after a chaotic year of civil war in Rome (the "Year of the 
Four Emperors"). In 69 AD, after Emperor Nero’s death, Titus’ father Vespasian was 
declared emperor by his troops. He left Judea to take control of Rome, leaving Titus in 
charge of the campaign to recapture Jerusalem. 

• Siege of Jerusalem: Titus commanded the following Roman forces; Legio X Fretensis (the 
10th Legion), Legio V Macedonica (the 5th Legion), Legio XV Apollinaris (the 15th 

Legion), and several auxiliary units and allied forces.  

In Judea he led the brutal, prolonged and bloody siege that ended with the destruction of 
the Second Temple, a pivotal and tragic moment in Jewish history and a major event in the 
First Jewish–Roman War (66–73 AD). Ancient sources like Josephus (a Jewish historian 
who defected to the Roman side) claim that over 1 million people died during the siege, 
many from famine and violence. The Temple was burned, and the city was razed. Only a 
portion of the retaining wall, now known as the Western Wall, remained. Many Jews were 
sold into slavery, and treasures from the Temple were taken to Rome. 

• Aftermath: The fall of Jerusalem was a major victory for Rome and a personal triumph for 
Titus. It’s commemorated on the Arch of Titus, which still stands in Rome today. 

• Triumphal Return: Titus was awarded a triumph (a grand military parade) in Rome. The 
victory is immortalized on the Arch of Titus, which still stands near the Roman Forum, 

showing the spoils from the Temple (including the Menorah). 

• His later life: Titus became emperor in 79 AD after his father's death. He reigned until 81 
AD and was generally well liked. His short rule is remembered for dealing with specific 
disasters like: 

• The eruption of the Mount Vesuvius volcano which destroyed the cities 
of Pompeii, Herculaneum, and others. Titus organized a major relief effort, personally 

donating money and coordinating recovery. 

• A massive fire in Rome (80 AD) which devastated parts of the city. Titus again 

responded with aid and reconstruction. 

• A plague outbreak of disease followed the fire, further stressing the empire. Titus was 

praised for his compassion during these disasters. 
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He also dedicated the Colosseum (also known as the Flavian Amphitheatre) as it was 
completed under his rule (started by his father Vespasian). Titus inaugurated it with 100 
days of games, including gladiator battles and mock naval fights. 

Personality and Governance 

• Though feared for his earlier harshness (especially in Judea), Titus surprised many as 

emperor by ruling justly and generously. 

• Ancient historians like Suetonius and Cassius Dio depict him as kind, noble, and beloved. 

• He is remembered for his quote: “I have made but one mistake—when a day passed in 
which I did no good for anyone.” 

• He was known for his charisma, diplomatic skill, and public generosity. 

Death and Succession 

• Died: September 13, 81 AD, at age 41, in a country house near Rome. 

• Cause of Death: Possibly fever, though some ancient sources (like Suetonius) suggest his 

brother Domitian may have hastened his death to seize power. 

• Successor: His younger brother, Domitian, became emperor after him. (see Appendix 1 

for details about Emperors persecuting Christians) 

• Though he reigned for only two years, Titus is generally remembered by antiquity as 
a benevolent and effective ruler. 

• After his death, the Roman Senate deified him—he became "Divus Titus," or the divine 
Titus. 

• In Jewish History he is remembered as a villain, the man who destroyed the Second 
Temple—an event mourned to this day during Tisha B’Av. 

 
Emperor Titus Flavius Domitianus 
Domitian) reigned 81–96 AD is associated with a period of hostility toward 
Christians, though the evidence for this is somewhat limited and indirect. 
While he is not typically remembered as a ruler who systematically persecuted 
Christians, there are indications that Christians did suffer during his reign, 
especially in the latter years of his rule. 

Hostility Toward Religious Dissenters 

• Domitian was known for his authoritarian rule and a strong emphasis on imperial cult 
worship, which required subjects to worship the emperor as a god. Domitian considered 
himself to be divine and expected loyalty and reverence to his divine status. This created 
tensions with early Christians, who refused to participate in such emperor worship due to 
their monotheistic beliefs. 

• Christians, along with Jews, were sometimes regarded as subversive by Roman 
authorities because they rejected the imperial cult, which was a key part of Roman public 
life. Christians were also seen as promoting a new, potentially destabilizing religion that 
could undermine traditional Roman values. 

Persecution of Christians (Indirect Evidence) 
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• The Book of Revelation (circa 95-96 CE), attributed to John of Patmos, is sometimes 
linked to Domitian’s reign. The text contains numerous references to persecution, and 
many scholars believe it was written during a time of heightened hostility toward 
Christians. Revelation speaks of a "beast" and persecution of believers, which could have 
been a veiled reference to Domitian's policies. However, interpreting Revelation as a 
direct commentary on Domitian’s reign is debated, as it is written in symbolic and 
apocalyptic language. 

• The Roman historian Suetonius (in his work "The Twelve Caesars") and Tacitus (in 
his "Annals") mention Domitian’s attempts to enforce emperor worship, but neither 
directly mentions widespread persecution of Christians. Suetonius briefly alludes to 
Domitian’s actions against Jewish Christians (those Christians with Jewish origins), 
describing how Domitian expelled some "Chrestus" followers from Rome. Some scholars 
believe this refers to Christians, though it’s not definitive. 

Execution of Religious Leaders 

• Domitian is also reported to have persecuted Jewish leaders during his reign. Some 
scholars believe this could have extended to early Christian leaders as well. Flavius 
Josephus, a Jewish historian, mentions Domitian's executions of certain Jewish 
figures suspected of disloyalty, which might have included Christians as part of the 

broader context of religious dissent. 

The Case of Flavius Clemens 

• One of the more specific incidents that suggests Domitian’s persecution of Christians is 
the execution of Flavius Clemens, a high-ranking Roman official and a member of the 
imperial family. Clemens was accused of atheism (a term sometimes used to refer to 
Christians due to their refusal to worship Roman gods) and may have been executed for 
converting to Christianity or at least being sympathetic to the Christian faith. His 

wife, Flavia Domitilla, was exiled to an island, possibly because she was a Christian. 

The Treatment of Apostles and Early Christian Figures 

• According to some Christian sources, St. John the Apostle (the same John traditionally 
associated with the Book of Revelation) may have been exiled to the island 
of Patmos during Domitian’s reign. This would have been part of Domitian’s crackdown 
on individuals seen as troublesome or subversive, though the details remain unclear and 
are often debated by historians. 

While Domitian’s treatment of Christians was not as systematic or widespread as the later 
persecutions under emperors like Nero or Diocletian, there are some indications that he did view 
Christians with suspicion, particularly because of their refusal to worship the emperor and their 
growing influence. Christians during Domitian’s reign likely faced local persecution, particularly 
in areas where imperial cult worship was heavily enforced. Domitian's rule may have set the 
stage for more overt and organized persecution of Christians in subsequent decades, but direct 
evidence of large-scale persecution remains limited. Overall, Domitian's reign is often seen as 
a period of tension for early Christians, marked by occasional persecution but not an empire-

wide campaign of extermination. 
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Emperor Caesar Marcus Aurelius Antoninus Augustus  
Marcus Aurelius is historically associated with the treatment of 
Christians during his reign, which included episodes of persecution. 
Here's a summary based on historical accounts: 

Direct personal involvement 

• Marcus Aurelius did not initiate a widespread, empire-wide 
policy of persecution against Christians (unlike some later emperors).  

• Most scholars agree he did not actively or personally order broad anti-Christian 
campaigns.  

• In his own writings (Meditations), he mentions Christians only once briefly and 
dismissively, viewing their martyrdom as stubborn rather than admirable (e.g., seeing it 

as driven by "obstinate opposition" rather than reasoned philosophy). 

Persecutions during his reign 

• Several localized persecutions occurred under local Roman officials, and these happened 
during his rule. The most famous and well-documented is the persecution in Lyon 
(Lugdunum) in Gaul around 177 AD, where Christians (including the notable martyr 
Blandina) faced torture, public humiliation, and execution in the arena (e.g., being thrown 
to wild beasts).  

• Christian sources like Eusebius describe horrific tortures and deaths. Other martyrdoms, 
such as those of Justin Martyr (c. 165 AD) and Polycarp (though Polycarp's death is 

sometimes dated slightly earlier), are also linked to his era. 

His attitude and context 

• As a Stoic who valued civic duty, piety toward Roman gods, and social order, Marcus 
saw Christianity as potentially disruptive (Christians refused to participate in emperor 
worship or pagan sacrifices, which was viewed as disloyalty or atheism in Roman eyes).  

• Plagues and crises during his reign led to blame on groups like Christians for angering 
the gods, prompting renewals of traditional sacrifices.  

• He likely tolerated or indirectly allowed local governors to handle Christians harshly 
when they were seen as threats to public order, but he did not push for their extermination 

as state policy. 

Debate among historians 

• Some older Christian sources (e.g., in Foxe's Book of Martyrs) portray him as a fierce 
persecutor who oversaw the "fourth persecution."  

• Modern scholars often see this as overstated—he was more passive or circumstantial than 
actively anti-Christian. Others note the irony: the "philosopher-king" admired for wisdom 

oversaw brutal acts against a minority faith. 

• In short, Marcus Aurelius did not personally "hunt" Christians, but his reign saw 
significant local persecutions that Christian tradition remembers harshly, viewing him as 
responsible by allowing or not preventing them. This contrasts with his reputation as a 
thoughtful, ethical ruler in Stoic philosophy. 
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Roman Emperor Gaius Messius Quintus Traianus Decius 
Decius ruled from 249 to 251 AD). He treated Christians harshly during his 
short reign. He initiated what is historically known as the Decian 
persecution, the first empire-wide, systematic campaign against 
Christianity in the Roman Empire. 

• In 250 AD, Decius issued an edict requiring all inhabitants of the 
empire (except Jews, who were exempted) to perform a public 
sacrifice to the traditional Roman gods and the well-being of the emperor.  

• This involved offering a libation, burning incense, or sacrificing an animal in the 
presence of a Roman magistrate, after which participants received a signed certificate 
(libellus) proving compliance.  

• The edict was framed as a loyalty test and a way to restore favor with the gods amid 
crises like invasions, plagues, and internal instability—Decius believed neglect of 
traditional religion had weakened Rome. 

Christians, due to their monotheistic faith, could not participate in these sacrifices without 
compromising their beliefs (as it involved worshiping pagan gods or the emperor). Refusal led to 

severe consequences: 

• Imprisonment 

• Torture 

• Exile 

• Execution (often by beheading or other means) 

The persecution targeted prominent Christian leaders first, aiming to decapitate the church's 
organization. Notable victims included: 

• Pope Fabian of Rome (martyred early in 250 AD) 

• Babylas of Antioch 

• Alexander of Jerusalem 

Many other bishops, clergy, and ordinary Christians suffered or died across the empire, from 
Rome to Carthage, Alexandria, and beyond. 

While the edict applied to everyone and wasn't exclusively anti-Christian in wording (some 
scholars argue it was primarily about unifying the empire religiously rather than targeting 
Christians specifically), it posed an impossible dilemma for Christians and effectively persecuted 
them. Many apostatized (lapsed from the faith) to obtain certificates—some by sacrificing, others 

by bribery (libellatici)—leading to later church debates about readmitting the "lapsed." 

The persecution lasted about 18 months until Decius's death in battle against the Goths in 251 
AD. It was the most widespread and severe the church had faced up to that point, though 
sporadic local persecutions had occurred earlier. 

In summary, Decius's policy was one of aggressive coercion against Christians, resulting in 
significant martyrdom, suffering, and division within the early church. 
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Caesar Gaius Aurelius Valerius Diocletianus Augustus (Emperor 
Diocletian), 284 to 305 AD 
Diocletian’s persecution, often called the Great Persecution, was far 
more systematic and empire-wide than Nero’s. Diocletian’ persecution 
started in 303 AD when he issued a series of edicts targeting Christians, 
aiming to suppress Christianity and restore traditional Roman religious 
practices. 

Nature of Persecution 

• The persecution under Diocletian was a state-sponsored, organized effort to eradicate 
Christianity. Diocletian sought to re-establish the Roman imperial cult (worship of the 

emperor as a god) and traditional Roman religious practices, which Christianity rejected. 

• The four edicts issued by Diocletian were: 

§ Destruction of Christian texts and places of worship. 

§ Banning Christians from holding public office. 

§ Forcing Christians to sacrifice to the Roman gods. 

§ Imprisonment and execution of Christian leaders, including bishops and priests, 
who refused to comply with the imperial cult. 

• Christians were subjected to intense torture, executions, and imprisonment. Many were 
forced to renounce their faith or face death. The persecution extended across the entire 
Roman Empire and affected Christians in various regions, including the eastern and 

western provinces. 

• Unlike Nero’s sporadic actions, Diocletian’s persecution was a coordinated, empire-wide 
effort to rid the empire of Christianity. It was not confined to one region and affected large 

numbers of Christians. 

Scale and Impact 

• The scale of Diocletian’s persecution was far greater than Nero’s. Thousands of 
Christians were tortured and executed. Diocletian's reign marks the height of Roman 
imperial hostility toward Christianity before Constantine the Great's conversion and the 

subsequent legal recognition of Christianity in 313 CE (with the Edict of Milan). 

• The persecution was particularly severe in the eastern provinces, where Christian 
communities were large, and in regions where Christianity had already begun to spread 

significantly. 

• Diocletian's persecution lasted for about eight years, making it the longest and most 

comprehensive empire-wide effort against Christians in the Roman Empire. 

Legacy and impact on the early Church 

• The Great Persecution under Diocletian significantly impacted the Christian community, 
but it also had a counterproductive effect. Many Christians became martyrs, and their 
deaths contributed to the strengthening of the Christian faith. In the long run, Diocletian's 
efforts to suppress Christianity ultimately failed, and Christianity continued to grow in 
influence, especially after Emperor Constantine’s conversion. 
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Comparison of persecutions 

• Nero’s persecution was more localized, targeted specific Christians in Rome, and was 
characterized by spontaneous violence following the Great Fire of Rome. Though 
incredibly cruel, it was relatively brief and less systematic compared to Diocletian's reign. 

• Diocletian’s persecution was far more organized, prolonged, and wide-ranging. It sought 
to completely eradicate Christianity from the empire through coordinated edicts, extensive 
use of torture and execution, and a deliberate effort to destroy Christian texts and places of 
worship. Diocletian’s persecution lasted for years and was far more devastating to the 
Christian community. 
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APPENDIX 2 – The Apostle John - Context to 
Revelation’s composition 
Who was John 
John (Hebrew: “Yohanan”) was born around 6–10 AD in Galilee, most likely in or near 
Bethsaida or Capernaum.¹ He was the son of Zebedee, a fisherman, and Salome. He was the 
younger brother of James, who is consistently listed before him in the Gospels.² 

The family was relatively prosperous for fishermen — they owned their own boat and employed 
hired servants (Mark 1:20). Salome followed Jesus and supported His ministry financially. She 
famously requested that her two sons be granted seats of honor in Jesus’ kingdom (Matthew 
20:20–21).³ 

John worked as a fisherman on the Sea of Galilee alongside his brother James and partners Peter 
and Andrew. This was a demanding physical trade that required strength, skill with nets, and 

endurance. ⁴ 

John and his brother James were given the nickname “Boanerges” (“Sons of Thunder”) by Jesus 
(Mark 3:17). This reflected their bold, zealous, and sometimes fiery personalities. ⁵ Examples 
include: 

• Wanting to call fire down from heaven on a Samaritan village that rejected Jesus (Luke 
9:54). 

• Seeking prominent positions in Jesus’ kingdom (Matthew 20:20–28). 

• Forbidding someone outside their group from casting out demons (Mark 9:38). 

Early on, John appears ambitious and exclusive. Over time, he developed into a figure of deep 
love, theological insight, and tenderness, especially evident in his later emphasis on Christian 

love.⁶ 

John was among the very first disciples called by Jesus. While mending nets with his brother 
James, Jesus called them to follow Him, promising to make them “fishers of men” (Matthew 
4:21–22; Mark 1:19–20). ⁷ 

Some early traditions suggest John may have first been a disciple of John the Baptist before 
following Jesus. He quickly became part of Jesus’ inner circle with Peter and James. They alone 

witnessed the raising of Jairus’ daughter, the Transfiguration, and the Agony in Gethsemane. ⁸ 

John is widely identified as the “disciple whom Jesus loved.” He reclined next to Jesus at the 
Last Supper, stood at the foot of the cross (the only apostle recorded there), and received the care 
of Jesus’ mother Mary (John 19:26–27). He also witnessed the empty tomb and post-resurrection 

appearances. ⁹ 

After Jesus’ resurrection and ascension, John became a key leader in the early Jerusalem church. 
In the Book of Acts, he worked closely with Peter, performing miracles (such as healing the lame 
man at the temple, Acts 3) and facing persecution together. They also traveled to Samaria to 
strengthen new believers (Acts 8).¹⁰ 

The Apostle Paul later described John as one of the “pillars” of the church alongside Peter and 
James (Galatians 2:9).¹¹ 

After the destruction of Jerusalem in 70 AD, strong tradition holds that John moved to Ephesus 
in Asia Minor. There he became a respected elder and leader, possibly overseeing churches 
throughout the region. He is said to have cared for the Virgin Mary until her death and actively 
opposed emerging heresies.¹² 
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Around 95 AD, during the reign of Emperor Domitian, John was exiled to the island of Patmos 
for his Christian witness (Revelation 1:9). While there, he received the visions that form the 
Book of Revelation. After Domitian’s death in 96 AD, Emperor Nerva allowed many exiles to 

return, and John went back to Ephesus.¹³ 

Traditions record several trials: he was reportedly plunged into boiling oil in Rome but emerged 
unharmed, and he once drank poison without effect. In his final years, John repeatedly taught, 
“Little children, love one another.”¹⁴ 

John died of natural causes around 100 AD in Ephesus at an advanced age (estimated 90–100+ 
years old). He is traditionally the only apostle who was not martyred by execution. His tomb is in 
Ephesus, and some ancient accounts describe the earth above his grave moving as if 
“breathing.”¹⁵ 

1,3 Saint John the Apostle, Encyclopædia Britannica, Encyclopædia Britannica, Inc., last updated 2024, 

https://www.britannica.com/biography/Saint-John-the-Apostle (biographical entry; accessed May 2026). 

2 John the Apostle: Life, Facts & Legacy, Study.com, Study.com, published 2023, 

https://study.com/academy/lesson/john-the-apostle-life-facts-legacy.html.   

⁴ EBSCO Research Starters, John the Apostle, EBSCO Information Services, published c. 2020–2025 

(academic database entry).   

⁵ Mark 3:17 (New Testament); commentary in The Twelve: The Sons of Thunder, Grace Greeley / biblical 

character studies, published c. 2022.   

⁶ Who Was the Apostle John? GotQuestions.org, Got Questions Ministries, published 2024, 

https://www.gotquestions.org/apostle-John.html.   

⁷ Matthew 4:21–22; Mark 1:19–20 (New Testament, ESV or similar standard translations).   

⁸ Irenaeus of Lyons, Against Heresies (Adversus Haereses), Book 3, translated by Alexander Roberts and 

William Rambaut, from Ante-Nicene Fathers, Vol. 1, edited by Alexander Roberts, James Donaldson, and 

A. Cleveland Coxe (Buffalo, NY: Christian Literature Publishing Co., 1885), pp. 414–416 (New Advent 

edition). 

⁹ Gospel of John 13:23, 19:26–27, 20:2–8, 21:7, 20–24 (New Testament).   

¹⁰ Acts 3–4, 8 (New Testament accounts). 

¹¹ Galatians 2:9 (New Testament).   

¹² How Do We Know the Apostle John Ministered in Ephesus? DIU.edu (Dallas International University), 

published c. 2022, citing Irenaeus and Polycrates.   

¹³ Revelation 1:9 (New Testament); Eusebius of Caesarea, Church History (Ecclesiastical History), Book 3, 

Chapters 18–20, translated by Arthur Cushman McGiffert, Nicene and Post-Nicene Fathers, Second Series, 

Vol. 1, edited by Philip Schaff and Henry Wace (Buffalo, NY: Christian Literature Publishing Co., 1890), 

pp. 145–150.   

¹⁴ Tertullian, De Praescriptione Haereticorum (The Prescription Against Heretics), translated by Peter 

Holmes, Ante-Nicene Fathers, Vol. 3, edited by Alexander Roberts, James Donaldson, and A. Cleveland 

Coxe (Buffalo, NY: Christian Literature Publishing Co., 1885), Chapter 36 (New Advent edition).   

¹⁵ Irenaeus of Lyons, Against Heresies 5.30.3, translated by Alexander Roberts and William Rambaut, Ante-

Nicene Fathers, Vol. 1 (1885), p. 559; Eusebius, Church History 3.23, translated by Arthur Cushman 

McGiffert (1890), pp. 152–153. 

John encounters the Roman Empire 
Early Christian persecution by Roman authorities (and occasionally Jewish leaders) varied 
significantly in intensity, scope, and method from the 1st to early 4th centuries AD. It was rarely 
constant or empire-wide until the mid-3rd century, often driven by local accusations, political 
scapegoating, or imperial policy rather than purely religious hatred. 
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Main Periods of Persecution 

• Nero (64–68 AD): Localized in Rome after the Great Fire. Christians were scapegoated 
and subjected to extreme public punishments. 

• Domitian (81–96 AD): Sporadic, possibly involving exile (e.g., Apostle John to Patmos) 
and executions of prominent figures. 

• Decius (249–251 AD): First empire-wide persecution, requiring universal sacrifice to 
Roman gods. 

• Diocletian (303–311 AD): The “Great Persecution” — the most systematic and severe. 

Persecutions were often initiated by popular accusations (delatio) rather than proactive imperial 
hunts, especially in the 1st–2nd centuries. 

Common Persecution Methods - Roman authorities employed a range of escalating measures: 

• Social and Economic Pressure 

§ Ostracism, loss of jobs, and property confiscation. Children taken and sold into 
slavery or sexual slavery. 

§ Christians were labeled as atheists (for refusing pagan gods) and accused of 

cannibalism/incest (misunderstandings of Eucharist and love feasts). 

• Arrest and Imprisonment   

§ Local governors or mobs arrested believers. Prisons were harsh, with poor 
conditions, chains, and starvation. 

• Torture  

§ Racking, scourging, burning with hot plates, and mutilation.   

§ Used to force recantation (e.g., offering incense to the emperor’s image). 

• Execution Methods (Red Martyrdom)   

§   Crucifixion (early, e.g., Peter).   

§   Burning alive (Nero used Christians as human torches).   

§   Wild beasts in arenas (thrown to lions, dogs).   

§   Beheading (reserved for Roman citizens, e.g., Paul).   

§   Gladiatorial combat or other public spectacles. 

• Exile and Banishment (Relegatio)   

§ A milder method for higher-status individuals. The Apostle John’s exile to Patmos is 
a prime example of “white martyrdom” — bloodless suffering through isolation. 

• Destruction of Property 

§ Churches razed and Scriptures burned, especially under Diocletian. 

Christians were often charged with “superstitio” (excessive or foreign superstition), treason 
(maiestas), or illegal assembly. Refusal to participate in the imperial cult was seen as disloyalty 

to the state. Persecution intensity depended on the emperor, local governors, and public mood.  

Many Christians lapsed under pressure (lapsi), leading to later church debates about readmission. 
The debate was officially known as the "Lapsi Controversy" (or "Controversy Concerning the 
Lapsi"). It is also frequently referred to in historical and theological contexts as the “Novatian 
Schism” or the “Novatian Controversy, after the key rigorist figure involved. During the “Decian 
Persecution” (249–251 AD) under Emperor Decius, many Christians were pressured to sacrifice 
to Roman gods or obtain a certificate (libellus) proving they had done so. Those who complied 
(whether genuinely or by obtaining false certificates) were called “lapsi” ("the lapsed" or "those 
who have fallen"). After the persecution eased, a major crisis erupted in the Church over whether 
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— and under what conditions — these lapsed Christians could be readmitted to communion. 

This created deep divisions: 

• Lenient Position (led by Pope Cornelius and St. Cyprian of Carthage): The lapsi could be 
readmitted after a period of public penance, confession, and absolution by the bishop. 

This view eventually prevailed as the mainstream position. 

• Rigorist Position (led by Novatian, a Roman priest): The lapsi (especially those who had 
sacrificed) could not be forgiven by the Church on earth — only by God. Novatian and 
his followers believed the Church must remain "pure" and argued that such grave post-
baptismal sin (apostasy) was unforgivable by ecclesiastical authority. Novatian went so 
far as to set himself up as an “antipope” in 251 AD, creating a schismatic group known as 
the “Novatianists” (or “Cathari”, "the Pure"). This schism lasted for centuries in some 
regions. 

This controversy was one of the earliest major crises over church discipline, penance, and the 
nature of the Church (whether it should be a "pure" church of saints or a "mixed" body that 
offers forgiveness to repentant sinners). It helped shape the development of the sacrament of 
penance and the authority of bishops. The Council of Carthage (251 AD) under Cyprian and later 
synods largely supported the moderate position of readmission after penance. 

Early Christians reframed suffering as participation in Christ’s passion. They distinguished: 

• Red Martyrdom as “Death for the faith” 

• White Martyrdom as asceticism, exile, or daily self-denial (e.g., John on Patmos). 

Despite (or because of) persecution, the church grew rapidly. Tertullian’s famous line — “the 

blood of the martyrs is the seed of the Church” — captured this paradox. 

The Diocletianic persecution ended with the Edict of Milan (313 AD) under Constantine, 

granting toleration and eventually making Christianity the favored religion.    

References: 

Tacitus. The Annals of Imperial Rome, Book XV, ch. 44. Translated by Michael Grant. London: Penguin 

Classics, 1956, pp. 365–367. Originally written ca. AD 116. Describes Nero’s persecution of Christians 

following the Great Fire of Rome. 

Letters of Pliny the Younger. Pliny the Younger. Letters, Book X, Letters 96–97. Translated by Betty Radice. 

Cambridge, MA: Harvard University Press (Loeb Classical Library), 1969, pp. 286–295. Originally written ca. 

AD 111–113. Discusses legal treatment of Christians under Emperor Trajan. 

Lives of the Caesars. Suetonius. The Twelve Caesars. Translated by Robert Graves. London: Penguin Classics, 

2007, pp. 181–182, 295. Originally written ca. AD 121. References punishments under Nero and disturbances 

associated with “Chrestus.” 

Eusebius of Caesarea. The Ecclesiastical History. Translated by Kirsopp Lake. Cambridge, MA: Harvard 

University Press (Loeb Classical Library), 1926, Book III, pp. 141–157; Book VIII, pp. 3–85. Written ca. AD 

313–325. Major source for persecutions under Nero, Domitian, Decius, and Diocletian. 

Lactantius. Divine Institutes. Translated by Anthony Bowen and Peter Garnsey. Liverpool: Liverpool 

University Press, 2003, pp. 5–18. Originally written ca. AD 303–311. Discusses Roman hostility toward 

Christianity. 

Lactantius. On the Deaths of the Persecutors. Translated by J. L. Creed. Oxford: Clarendon Press, 1984, pp. 1–

52. Originally written ca. AD 314–315. Eyewitness-oriented account of the Great Persecution under Diocletian. 

Irenaeus. Against Heresies, Book V, ch. 30. Translated by Dominic J. Unger. New York: Paulist Press, 1992, 

pp. 559–560. Originally written ca. AD 180. Associates Revelation with the reign of Domitian. 

Martyrdom of Polycarp. The Apostolic Fathers, translated by Michael W. Holmes, 3rd ed. Grand Rapids: Baker 

Academic, 2007, pp. 301–329. Mid-2nd century martyrdom narrative describing Polycarp’s execution. 



   

 

196 

Acts of the Scillitan Martyrs. The Acts of the Christian Martyrs, translated by Herbert Musurillo. Oxford: 

Clarendon Press, 1972, pp. 86–89. Earliest extant North African Christian martyr account. 

Passion of Perpetua and Felicity. The Acts of the Christian Martyrs, translated by Herbert Musurillo. Oxford: 

Clarendon Press, 1972, pp. 106–131. Early 3rd century account of imprisonment and martyrdom in Carthage. 

Justin Martyr. The First and Second Apologies, translated by Leslie William Barnard. New York: Paulist Press, 

1997, pp. 23–70. Written ca. AD 155–157. Refutes accusations against Christians including atheism and 

cannibalism. 

Tertullian. Apology. Translated by T. R. Glover. Cambridge, MA: Harvard University Press (Loeb Classical 

Library), 1931, pp. 3–231. Written ca. AD 197. Defense of Christians against Roman accusations. 

Minucius Felix. Minucius Felix: Octavius. Translated by G. W. Clarke. New York: Newman Press, 1974, pp. 1–

95. Refutes pagan criticisms of Christianity. 

Cyprian of Carthage. On the Lapsed. Translated by Maurice Bévenot. Westminster, MD: Newman Press, 1957, 

pp. 15–39. Written ca. AD 251. Primary source for the Lapsi controversy following the Decian persecution. 

Cyprian of Carthage. The Letters of St. Cyprian of Carthage. Translated by G. W. Clarke. New York: Newman 

Press, 1984, Vol. 2, pp. 1–85. Mid-3rd century correspondence concerning penance, reconciliation, and church 

discipline. 

Novatian. De Trinitate. Translated by Russell J. DeSimone. Washington, DC: Catholic University of America 

Press, 1974, pp. 25–118. Mid-3rd century theological treatise associated with the Novatianist movement. 

Decian Libelli (Sacrificial Certificates). In James B. Rives, “The Decree of Decius and the Religion of Empire,” 

*Journal of Roman Studies* 89 (1999): 135–154, esp. pp. 140–145. Discusses surviving papyrus certificates 

documenting compliance with Decius’ sacrificial edict (AD 249–251). 

Martyrdom and Persecution in the Early Church., W. H. C. Frend. Oxford: Blackwell, 1965, pp. 106–215. 

Foundational modern historical analysis of Christian persecution in the Roman Empire. 

Pagans and Christians, Robin Lane Fox. New York: Alfred A. Knopf, 1987, pp. 419–492. Comprehensive 

study of pagan-Christian interaction in the Roman world. 

The Early Church, Henry Chadwick. London: Penguin Books, 1967, pp. 51–76. Standard scholarly introduction 

to early church history and Roman persecution. 

The Rise of Christianity, Rodney Stark. Princeton: Princeton University Press, 1996, pp. 161–192. Sociological 

analysis of the spread of Christianity amid persecution. 

M.V. Braginton, Exile under the Roman Emperors, The Classical Journal 39, no. 7 (1944): 391–407.   

Colin J. Hemer, The Letters to the Seven Churches of Asia in Their Local Setting, (Grand Rapids: Eerdmans, 

1986).   

White Martyrdom, Aleteia (Oct 31, 2017); patristic traditions.   

W.H.C. Frend, Martyrdom and Persecution in the Early Church (Oxford: Blackwell, 1965).   

History Today, Why Early Christians Were Persecuted by the Romans.   

David E. Aune, Revelation 1–5, Word Biblical Commentary, Vol. 52A (Dallas: Word Books, 1997).   

Christian History Institute, Persecution in the Early Church: A Gallery of Martyrs.   

 

John banished to Patmos 
Our knowledge comes from Revelation 1:9, early Church Fathers (Irenaeus, Eusebius), Roman 
writers (Pliny, Tacitus, Juvenal), and archaeology. Details of daily life remain partly inferential 

due to limited direct sources.14 

Patmos, a small volcanic island in the Aegean Sea (part of the Dodecanese group, roughly 21 
miles in area), served as a location for Roman exile during the 1st century. It was not one of the 
most notorious penal islands but was used to remove political, religious, or social dissidents from 

centers of power.1 
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In the 1st century, Patmos was a rugged, rocky island with limited arable land, sparse vegetation, 
and a dry climate. It featured volcanic hills, small harbors (notably Skala), and an acropolis on 
Mount Kastelli. The terrain was mountainous, reaching heights over 800 feet, with limited fresh 

water and natural resources, making self-sufficiency challenging.2 

The island was not entirely desolate; it had some population, including local families, a harbor 
used for trade along routes between Ephesus and Rome, a gymnasium, and temples (including to 
Artemis). Archaeological evidence shows Hellenistic and Roman-period habitation, such as 

funerary monuments and a garrison.3 

Roman banishment to islands like Patmos was typically a form of relegatio — a milder exile for 
those not sentenced to hard labor (damnatio ad metalla) or execution. Exiles, especially upper-
class or religious figures, were removed from society to limit their influence. They often had 

relative freedom to move about the island but were forbidden to leave. 4 

Unlike harsher islands (e.g., Gyaros or Amorgos, mentioned by Tacitus and Juvenal as crowded 
with exiles), Patmos was not primarily a forced-labor penal colony or mine site. No strong 
ancient evidence or archaeological finds indicate large-scale prisons or quarries specifically for 
convicts there. Exiles likely provided for their own food and shelter, possibly with some local 
support or guard oversight.5 

John’s living conditions on Patmos 
Life would have been austere and isolating: 

• Housing and Shelter: Exiles often lived in simple dwellings, caves, or basic huts. 
Tradition holds that John resided in a cave (now the Cave of the Apocalypse), where he 
received visions.6 

• Food and Resources: Limited agriculture meant reliance on fishing, foraging, imported 
supplies via harbor ships, or aid from locals. The rocky soil supported minimal farming. 7 

• Social Environment: A small community of locals, other exiles, and possibly Roman 
guards existed. Interaction was possible, and some exiles preached or wrote (as in John's 

case). The island's strategic harbor brought occasional visitors and news. 8 

• Hardships: Isolation from family and ministry networks, harsh terrain, potential scarcity, 
and psychological strain of banishment. However, it was not necessarily a death sentence; 

many survived and returned after political changes.9 

According to Christian tradition, the Apostle John was exiled around 95 AD under Emperor 
Domitian for his Christian testimony ("because of the word of God and the testimony of Jesus" 
— Revelation 1:9). He likely arrived from Ephesus. His stay probably lasted 18 months to a few 
years, ending after Domitian's assassination in 96 AD, when Emperor Nerva recalled many 
exiles. 10 

While on Patmos, John received the apocalyptic visions recorded in the Book of Revelation. He 
reportedly continued preaching and converting locals despite restrictions. Legends mention 

conflicts with pagan priests (e.g., Kynops).11 

Islands in the Aegean were convenient for relegatio insulae — island banishment — especially 
for those whose execution was politically inconvenient. Patmos fell under the jurisdiction of the 
proconsul of Asia. It was not uniquely severe but served to neutralize threats without full 

martyrdom.12 

Scholarly views caution against over-dramatizing it as a brutal "penal colony," emphasizing 

instead its role as a remote exile location with some infrastructure. 13 
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Patmos transformed from a place of punishment into a site of revelation in Christian memory. 

Today, the Cave of the Apocalypse and Monastery of St. John commemorate this history.  

1 Colin J. Hemer, *The Letters to the Seven Churches of Asia in Their Local Setting* (1986); and biblical  

2 Pliny the Elder, *Natural History* 4.12.69 (mentions Patmos); archaeological surveys summarized in 

"Patmos: The Island of Revelation and Exile," Living Passages (2025). 

3 "Where Is the Island of Patmos—and What's It Like?" Logos Bible Software Blog (April 12, 2021), citing 

funerary monuments and inscriptions. 

4 Tacitus, *Annals* (references to Aegean island exiles); Roman legal practices described in M.V. Braginton, 

"Exile under the Roman Emperors," *The Classical Journal* (1944). 

5 Colin J. Hemer (1986); "The King And I: Exiled To Patmos, Part 2," Bible Archaeology Report (Jan 28, 

2010), noting lack of evidence for mines or large penal facilities on Patmos. 

6 Early Church tradition preserved by Irenaeus (*Against Heresies*) and Eusebius (*Church History*); modern 

summary in "Patmos – The Island of Revelation and Exile," Living Passages. 

7 Reconstructed from island geography in Pliny the Elder and archaeological context. 

8 Logos Bible Software Blog (2021); evidence of harbor activity and small population during Roman period. 

9 General conditions for *relegatio* in Tacitus and Juvenal; see also "John of Patmos," historical analyses. 

10 Irenaeus (*Against Heresies* 5.30.3); Eusebius (*Church History* 3.18–20); Dio Cassius on Nerva's recall of 

exiles. Summarized in Bible Archaeology Report (2010). 

11 Patristic legends (e.g., Acts of John traditions); conflicts with Kynops mentioned in later hagiography. 

12 Roman administrative practices in the Province of Asia under Domitian, per Hemer (1986) and Tacitus. 

13 Logos Bible Software Blog (2021), emphasizing *relegatio* rather than harsh penal colony; scholarly caution 

against exaggeration. 

14 Primary sources: Revelation 1:9; Irenaeus; Eusebius; Pliny the Elder; Tacitus; Juvenal. Archaeological 

context from Patmos excavations and interpretive approaches in biblical studies. 

Roman Legal Relegatio Practices 
Relegatio (from the Latin relegare”, “to send away” or “to banish”) was the mildest formal form 
of exile in Roman law, especially prominent during the Imperial period. It served as a non-
capital punishment to remove individuals from society without fully destroying their legal status. 
It typically involved banishing a person from Rome, Italy, or a specific province, or requiring 
them to reside in a designated location (often an island —relegatio in insulam). Important 
characteristics included: 

• Retention of Roman citizenship and civil rights. 

• Usually no (or only partial) confiscation of property. 

• Variable duration: temporary (for a set number of years) or permanent. 

• Relative freedom of movement within the assigned area, though leaving it without 
permission was a capital offense. 

It was primarily applied to members of the higher social classes (honestiores), such as senators, 
equestrians, and other elites, rather than common citizens or slaves. 

In the imperial legal system, two forms of exile shaped the fate of those who fell out of favor: 
relegatio and deportatio in insulam. Though both removed individuals from their communities, 

they operated with very different levels of severity and consequence. 

When a sentence of relegatio was issued, it was considered the milder of the two punishments. 
The condemned person generally retained their citizenship, preserving their legal identity within 
the Roman system. Their property was usually left intact, though partial confiscation could occur 
depending on the judgment. The exile could be temporary or permanent, allowing for the 
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possibility of return if circumstances changed. Transportation was typically self-arranged, 
meaning the individual was responsible for leaving on their own terms rather than being forcibly 
removed. This punishment was most often reserved for the honestiores, the higher-status elite 

whose social rank offered some protection from harsher penalties. 

In contrast, deportatio in insulam represented a far more severe and final form of exile. Those 
subjected to it lost their citizenship entirely, effectively erasing their formal standing within 
Roman society. Their property was fully confiscated by the state, leaving them without economic 
rights or assets. The sentence was always permanent, with no legal path for return. Unlike 
relegatio, transportation was often enforced by officials; the condemned might even be escorted 
in chains to their place of exile. This punishment was applied more broadly across social classes 
and was not limited to elites, reflecting its role as a tool of strict imperial discipline. 

Together, these two forms of exile reveal a legal system deeply shaped by social hierarchy, 
where status determined not only the nature of punishment but also the degree of dignity 

preserved in exile. 

In the early Roman Republic, relegatio functioned primarily as a discretionary power held by 
magistrates, used to restore public order by expelling disruptive foreigners or removing 
individuals considered troublesome. It was rarely imposed on full Roman citizens, who instead 
often chose voluntary exile (exilium) to avoid harsher consequences. Over time, however, the 
meaning and use of relegatio shifted significantly. During the Imperial period—especially under 
emperors such as Augustus, Tiberius, and Domitian—it became an important instrument of 
political control and moral regulation. Rather than relying on execution or harsher penalties, the 
state increasingly used relegatio to neutralize perceived threats, including cases involving 

adultery, defamation, or suspected disloyalty to the emperor. 

Reasons for imposing relegatio 
The reasons for imposing relegatio varied widely but often centered on moral offenses, 
particularly those addressed under laws such as the lex Iulia de adulteriis (adultery), as well as 
political suspicion, court intrigue, and broader social or religious disturbances. This flexibility 
made it a useful tool for imperial governance. Notable individuals subjected to it included the 
poet Ovid, who was exiled to Tomis (modern Constanța in Romania) in 8 AD, members of the 
imperial family such as Julia the Elder, who was sent to Pandateria, and various senators and 
writers during the reigns of Tiberius and Domitian. 

Life under relegatio differed greatly depending on status and location. Exiles were generally 
responsible for arranging their own travel and retained a degree of personal autonomy, often 
relying on their wealth, social connections, or local networks to survive. Those sent to remote 
islands experienced greater isolation and limited resources, though they were not usually 
subjected to forced labor in the way that harsher punishments like damnatio ad metalla 
demanded. Conditions therefore ranged from relatively comfortable withdrawal from public life 

to severe geographic and social isolation. 

Enforcement of relegatio could be ordered either by the emperor or by provincial governors, and 
violating its terms was considered a serious offense punishable by death. By the later Empire, 
legal scholars had begun to systematize and clarify the hierarchy of banishment penalties, 
distinguishing more precisely between different forms of exile. Ultimately, relegatio reflected 
the Roman state’s pragmatic and class-sensitive approach to justice, allowing it to remove 
political or moral threats while often preserving the lives, and sometimes the property, of elite 
offenders. 

1 William Smith, A Dictionary of Greek and Roman Antiquities (1875), entry on "Exsilium" (LacusCurtius 

edition).   
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Roman relegatio versus Christian martyrdom 
Roman relegatio and Christian martyrdom represent two fundamentally different ways in which 
Roman authority interacted with perceived religious and political threats, particularly in the 
context of early Christianity and figures such as the Apostle John. Relegatio functioned as a 
legal, administrative form of punishment designed to remove an individual from society without 
taking their life, while Christian martyrdom—especially what later tradition called “red 
martyrdom”—involved execution and the public shedding of blood because of refusing to 

abandon one’s faith. 

Under Roman law, relegatio was considered a relatively mild penalty. It was a non-capital form 
of exile in which citizenship and property were often preserved, and its primary purpose was to 
neutralize influence rather than eliminate the person entirely. It was typically applied in a way 
that reflected Roman social hierarchy, most often affecting the honestiores, or elite classes. In 
contrast, Christian martyrdom involved capital punishment carried out through methods such as 
crucifixion, burning, or death in the arena. Its purpose, from the Roman perspective, was to 
eliminate what was seen as a disruptive or subversive movement and deter others from following 

it, though it often had the opposite effect in strengthening Christian resolve. 

The distinction between these outcomes becomes especially clear in the case of the Apostle John. 
Roman authorities, particularly under Domitian, are traditionally believed to have subjected him 
not to execution but to relegatio in insulam, sending him to Patmos around 95 AD “because of 
the word of God and the testimony of Jesus” (Revelation 1:9). This form of exile allowed John to 
survive in isolation, maintain a degree of life and agency, and later return after Domitian’s death 
under Nerva in 96 AD. From a Roman perspective, this approach was pragmatic: executing a 
prominent religious figure risked provoking unrest, while exile removed his immediate influence 

without elevating him to the status of a martyr. 

By contrast, Christian tradition remembers many other early leaders, including Peter, Paul, and 
James, as having undergone red martyrdom, dying through execution in various forms of public 
punishment. These deaths became central to early Christian identity, as martyrs were seen as 
imitators of Christ’s own suffering and sacrifice. Writers such as Tertullian later expressed this 
theology in the famous idea that “the blood of the martyrs is the seed of the Church,” 

emphasizing that persecution often strengthened rather than weakened the Christian movement. 

John’s exile to Patmos was a life of isolation, deprivation, and spiritual trial undertaken for the 
Gospel. In this framing, his survival and authorship of Revelation transformed what Rome 
intended as removal into a lasting theological contribution, contrasting sharply with the silencing 

effect intended by execution. God won, Roman Empire defeated. 
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APPENDIX 3 – Ezekiel 38 – The Prophecy against 
Gog and Magog - Who or what are these? 
Context 
The context to this work is the modern American Evangelical Dispensational, Premillennial, Pre-
Tribulation eschatological view. The Dispensational Premillennial predicted order of prophetic 
events related to Israel is as follows:  

1. The holocaust and suffering of Jews in Germany in World War II led to worldwide 
sympathy for a homeland for the Jews. 

2. United Nations recognizes Israel as a nation and allows 5,000 square miles of territory, 
excluding ancient Jerusalem in 1948. 

3. Israel, though immediately attacked by those nations surrounding her, achieves increases in 
territory in subsequent wars. 

4. Though Russia at the beginning was sympathetic to Israel, the United States becomes her 
principal benefactor and supplier of military aid and money. 

5. Israel makes amazing strides forward in reestablishing her land, its agriculture, industries, 
and political power. 

6. In the series of military tests, Israel establishes that she has a superior army to that of 
surrounding nations. 

7. Arab power opposing Israel is sufficient to keep Israel from having peaceful coexistence 
with other nations in the Middle East. 

8. Israel continues in the state of confusion and conflict until the church is raptured. 

9. With the formation of the ten-nation confederacy by the Gentile ruler in the Middle East, 

Israel is forced to accept a seven-year peace settlement. 

10. The world and the Jewish people celebrate what appears to be a permanent peace settlement 

in the Middle East. 

11. Israel prospers and many return to Israel after the peace is settled. 

12. Toward the close of the three-and-a-half years of peace, Russia accompanied by several 
other nations attempts to invade Israel but is destroyed by a series of judgments from God. 

13. After three-and-a-half years of peace, the covenant is broken and the Middle East ruler 
becomes a world dictator and a principal persecutor of Israel. 

14. The world dictator desecrates the temple of Israel and sets up an idol of himself to be 
worshiped. 

15. Worldwide persecution of the Jews begins, and in the land two out of three perish. 

16. A Jewish remnant emerges who puts their trust in Christ. 

17. Though the world ruler massacres both Jews and Gentiles who fail to worship him as God, 
some survive from both Jews and Gentiles and are rescued by Christ. 

18. The second coming of Christ rescuing persecuted Jews and Gentiles and bringing judgment 
upon all wickedness in the world and unbelievers. 
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19. The promised kingdom on earth with Jesus as Israel’s Messiah and David as her regent 
prince begins with godly Israel being regathered from all over the world to inhabit her 
Promised Land. 

20. For 1,000 years Israel experiences unusual blessing as the object of Christ’s favor. 

21. With the end of the millennial kingdom and the destruction of the present earth, godly Israel 

has its place in the eternal state and the new heaven and the new earth. 

22. Those among Israel who are saved are placed in the New Jerusalem in the new earth. 

Only the Dispensationalists tends to interpret this prophecy hyperliterally. A critical 
inflection point occurs in the above construct at point #12. We are not told why but many 
popular Evangelical teachers assert that the Bible identifies Russia as the offending party.  

But what does scripture say? 

Ezekiel 38:1–6 (ESV):  
1The word of the LORD came to me: 2 “Son of man, set your face toward Gog, of the land of 
Magog, the chief prince of Meshech and Tubal, and prophesy against him 3 and say, Thus 
says the Lord GOD: Behold, I am against you, O Gog, chief prince of Meshech and Tubal. 
4 And I will turn you about and put hooks into your jaws, and I will bring you out, and all 
your army, horses and horsemen, all of them clothed in full armor, a great host, all of them 
with buckler and shield, wielding swords. 5 Persia, Cush, and Put are with them, all of them 
with shield and helmet; 6 Gomer and all his hordes; Beth-togarmah from the uttermost parts 
of the north with all his hordes—many peoples are with you. 

Identifying Gog, Magog, Meshech, Tubal, Persia, Cush, Put, Gomer 
and Togarmah 
These are mainly symbolic and geopolitical in that they represent foreign powers from different 
directions surrounding Israel. Many scholars think the list intentionally shows a massive 
international alliance against God’s people. Some of these locations are geographically well 
known. For example, on modern day maps: 

• Persia = Iran 

• Cush = Sudan, particularly the area south of Egypt along the Nile River 

• Put = Libya 

It is the not so easily identified nations that will gather against Israel that this study focuses on. 

Baseline Understandings:  
• Ezekiel's book was composed in the 6th century BC, near the start of the Second Temple 

period (less than 100 years before the Second Temple was built, after the First Temple's 
destruction). Ezekiel chapters 38 and 39 contain the prophecy of "Gog from the land of 
Magog". It is a forward-looking prophecy, and many prophecy enthusiasts assume it is 
entirely future (including to our time), but this is not always accurate. However, it is 

obvious Ezekeil 38 includes some elements considered as end-times material. 

• Virtually all interpreters agree that Gog is an eschatological enemy—a future foe relative 
to Ezekiel's time (6th century BC). Gog either appeared after Ezekiel wrote or one 
still yet future (even to the present day).  

• The identification of Gog in Ezekiel 39 is one of the most vexing and difficult problems 
in Old Testament / biblical studies. The textual situation surrounding Gog is chaotic and 
confusing. Overall, ancient Jewish attempts to understand and identify Gog were 
disorganized and chaotic. 
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o In the Second Temple period, Jewish interpretations and speculations about Gog's 
identity were widespread, varied, and inconsistent. Ancient Jews (including 
translators) often misread or misunderstood terms like "Gog." 

o The Septuagint from the Second Temple period sometimes substitutes "Og" (the 
giant king of Bashan from texts like Deuteronomy) for "Gog," even though the 
Hebrew does not support this. This substitution occurs despite differences in 
spelling, showing uncertainty about Gog's identity (e.g., translators guessing "this 
sounds close" and conflating figures). Similar confusions and substitutions appear 
in other Second Temple Jewish texts. 

• The timing of this prophecy’s fulfillment is debated among Biblical scholars: it may 
connect to events in the ancient Old Testament period (with known historical places and 
terms), or it may involve true eschatology (end-times events), possibly future even 
relative to today. A person’s Eschatological views may “read back” into the Biblical text 

what they think or want it to mean. 

• Notice in Ezekiel 38:4: "I will turn you about and put hooks into your jaws." This 
imagery may connect to other mytho-poetic elements and is significant for understanding 
the prophecy's depiction of a northern enemy from tsaphon (the Hebrew word for 
"north".  

The phrase is a vivid metaphor depicting God's sovereign and irresistible control over 
Gog (the prophesied enemy leader or force invading Israel). It portrays Gog as a wild 
beast or monster being forcibly led or dragged against its will, emphasizing divine 
compulsion and judgment. This unwilling submission underscores that Gog's actions, 
though seemingly autonomous, ultimately serve God's purposes in a climactic 
confrontation where He will demonstrate His power by defeating the invaders (Ezekiel 
38-39). This imagery connects to broader "mytho-poetic" elements—meaning it blends 
poetic language with motifs from ancient myths, particularly those involving divine 

warriors subduing chaotic forces or monsters. Key connections include: 

o Biblical parallels: The same "hooks in jaws" phrase appears in Ezekiel 29:4, where 
Pharaoh (symbolizing Egypt) is likened to a "great monster" (Hebrew tannim, often 
translated as dragon or crocodile) lounging in the Nile. God declares He will hook 
and drag Pharaoh out like a beast, leading to his downfall. This motif is echoed in 
Job 41:1-2, where God challenges Job about hooking Leviathan (a mythical sea 
monster representing chaos): "Can you pull in Leviathan with a fishhook or tie 
down its tongue with a rope?" Similar control imagery (though with a hook in the 
nose) appears in 2 Kings 19:28 and Isaiah 37:29, where God turns back the 
Assyrian king Sennacherib like a restrained animal. 

o Ancient Near Eastern mythological and cultural background: The metaphor draws 
from real practices and myths in the region. In ancient Egypt, fishermen used large 
hooks baited with meat (e.g., pork) to catch Nile crocodiles, hauling them ashore 
and subduing them—a method described by the Greek historian Herodotus (c. 484-
425 BCE). Crocodiles symbolized power and chaos, and Pharaohs often identified 
with them or other divine beasts. Broader Mesopotamian and Canaanite myths 
feature gods (like Marduk defeating Tiamat or Baal battling Yam/Lotan) 
overcoming sea monsters or chaotic enemies, often with weapons or restraints. In 
the Bible, this adapts into Yahweh as the ultimate divine warrior who tames chaos 
(e.g., Isaiah 27:1, where God slays Leviathan; Psalm 74:13-14, crushing sea 
monsters). Ezekiel repurposes these motifs poetically to mock human rulers' god-
like pretensions and affirm Yahweh's supremacy. This is the ancient Jewish literary 
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polemic practice giving contemporaneous readers familiar motifs as a point of 
reference to transmit metaphysical truths that would otherwise be unrelatable to the 
reader. 

o Textual note: The Septuagint (LXX, ancient Greek translation) omits "and I will 
turn you about and put hooks into your jaws" from Ezekiel 38:4, suggesting it may 
be a later Hebrew addition influenced by Ezekiel 29:4. Scholar’s debate this as a 
gloss, but it fits the chapter's theme of God orchestrating events. 

Overall, the imagery poetically elevates the prophecy, using mythic echoes to convey 
theological truths: no force of evil or chaos can resist God's plan, and He will vindicate 

His people by humiliating their foes. 

Tsaphon represents the mythic north 
Tsaphon represents the mythic north—a symbolically "bad place" associated with Baal's 
dominion, rival gods, and supernatural/cosmic threats in ancient Near Eastern mythology. Also 
notice in Ezekiel 39:4 the description "I will give you to the birds of prey of every sort and to the 
beasts of the field to be devoured" and then the "sending fire." 

According to Scholars Edward E. Hindson, Daniel R. Mitchell, John D. Barry and L. John 
McGregor, the image of Gog’s forces being given to birds of prey and beasts to be devoured 
represents complete humiliation and defeat in biblical judgment language. The carnage creates a 
feast for scavenging birds and animals, expressing the utter humiliation visited upon those who 
rise against God’s chosen people. This wasn’t merely a description of literal disposal—it 
conveyed divine contempt for the invading army. 

God alone defeats Gog; Israel is not involved until the battle is over. The fire that follows 
operates similarly as an instrument of divine judgment. On the mountains of Israel, God knocks 
the weapons from Gog’s hands, and there the army falls to provide food for birds and beasts of 
prey. The subsequent fire extends this judgment beyond the immediate battlefield—it represents 

God’s comprehensive response to the invasion attempt. 

The two images work together to convey total annihilation and divine vindication. This connects 
to the Day of Yahweh, a motif in prophetic literature about a future day of judgment against 
Israel and all nations. Rather than depicting merely military defeat, Ezekiel portrays a divinely 
orchestrated catastrophe that demonstrates God’s power and holiness to both Israel and the 
surrounding nations. Yahweh’s purpose in summoning and defeating Gog is to display His glory 
among the nations. The degradation of the invaders and the purifying fire serve as visible proof 
of God’s sovereignty and commitment to His people. 

There is broad agreement on the future-oriented nature of the figure relative to Ezekiel. 
Significant disagreement exists on: 

• Whether Gog can be linked to a specific historical figure or enemy. 
• Whether Gog should be identified with an Antichrist figure. 

• Whether Gog has any association with the Antichrist concept at all. 

Scholars have proposed multiple identification options for Gog. No option has 

been successfully or definitively established.  

The dominant interpretive approach for identifying these placenames and people (Gog and 

Magog in particular) is: 

1. Start with the geographic names in Ezekiel 38–39 (e.g., Meshech, Tubal, and others). 
2. Search ancient historical sources for occurrences of those placenames. 
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3. Attempt to match them to a known tyrant, warlord, or ruler who could be the historical 

basis for "Gog." 

Biblical Scholars’ Assessments – Gog person identification failures 
Professor Dr. Johan Lust is a Belgian biblical scholar associated with the University of Leuven, 
Faculty of Theology and Religious Studies, in Belgium. His doctoral work was on a study of 
Ezekiel 20:4–26. He is known for his work in Old Testament studies and the Septuagint and 
1988 he founded the Centre for Septuagint Studies and Textual Criticism at the University of 
Leuven. His research focuses on, textual criticism of the Old Testament, the relationship between 
Hebrew texts and their Greek translations, and interpretation of prophetic books, especially 
Ezekiel. Retired in 2003 he is now an Emeritus Professor widely recognized in biblical 
scholarship for advancing Septuagint research and contributing to Greek-English lexicon work 

for the Septuagint. 

Dr. Lust contributed the entries on Gog and Magog to the Dictionary of Deities and Demons in 
the Bible (DDD), edited by Karel van der Toorn, Bob Becking, and Pieter W. van der Horst. The 
DDD is a major academic reference book used in biblical and ancient Near Eastern studies. It 
explains gods, supernatural beings, and mythological figures that appear in the Bible or in the 
cultures surrounding ancient Israel. Scholars use the DDD because it explains how biblical texts 
relate to ancient Near Eastern religions. It summarizes archaeological, linguistic, and textual 
evidence and shows how Israelite religion interacted with surrounding mythologies. Each entry 
typically includes biblical references, extra-biblical texts (Ugaritic, Akkadian, etc.), scholarly 
interpretation and bibliography. 

Here is a summary of Johan Lust's entry from the Dictionary of Deities and Demons in the Bible 
(DDD) on Gog.  

• Scholars have attempted to identify Gog (from Ezekiel 38–39) as a historical 
person or entity. One proposed identification is Gâgi, a city prince mentioned in 
the annals of Ashurbanipal (Cylinder B iv 2), ruler of a belligerent mountain 
people north of Assyria. 

• A more common proposal is Gyges (Assyrian: Gûgu, in the Rassam Cylinder II 95), 
king of Lydia (7th century BC). This identification fails because Ezekiel portrays 
the Cimmerians (biblical Gomer) as Gog's allies, while historical records show the 
Cimmerians attacked and defeated Gyges of Lydia (making them enemies, not 

allies). 

• Another proposal links Gog to a country named Gaga or Gagaia, allegedly 
referenced in the El Amarna Letters (EA 1:38). The El Amarna Letters are 14th-
century BC Akkadian correspondence (lingua franca of the time) between Egyptian 
pharaohs and vassals in Syria-Palestine. The supposed reference 
to Gaga/Gagaia (as kurGa-ga-ya) is now recognized as an erroneous reading 
for kurGa-ašga-ya ("one Kashkaean," referring to a different person or 
place/group). This identification must therefore be abandoned. 

All proposed historical identifications (personal or geographical) for Gog have serious problems 
or have been disproven. They rely on similar-sounding names in geographically relevant areas 
(northern/Mesopotamian/Anatolian contexts overlapping with Ezekiel's Babylonian exile 
setting). Older literature may still mention these identifications, but none are currently accepted 
with any certainty (or even partial certainty) by scholars. Gog's identity remains unsolved and 
problematic in biblical studies. 
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Geographic Identification 
Determining the geographical location for some of the terms in Ezekiel 38 is easy. Others (from 
the North requires a deep dive) after which we'll go back to the Gog reference as a person or a 

specific contemporary nation.  

Tubal, Meshech, and Magog are listed elsewhere in the Old Testament among the sons of 
Japheth (Genesis 10:2). This is, of course, part of the Table of Nations. Togarmah is also listed in 
the same Table of Nations in the very next verse (Genesis 10:3) as one of the sons of Japheth. 
Genesis 10 makes it clear what geographical region Ezekiel has in mind when he starts writing 
about the hordes from the north, and he names them—Tubal, Meshech, Magog, Gomer, 
Togarmah. These are all situated, knowable and discoverable in contemporary ancient material, 
and it's all consistent. We find that all these placenames are in what used to be called Anatolia or 
Asia Minor. This region is to the east of Greece and the Greek Isles, which is obviously north of 
Israel. It is what is today modern Turkey. In the northeast quadrant of Turkey is the Black Sea. 

All these locations are identifiable.  

“Magog is Russia” – An illogical and unbiblical teaching 
The Anchor Bible Dictionary contain entries on all these placenames. All of them are written 
about by David Baker, an evangelical scholar with a high view of Scripture. These places have 

nothing to do with Russia or communism.  

Those who say Gog must be Russia use the Black Sea to support their assertion. Their 
reasoning is Russia borders the Black Sea today and some biblical names may have 
lived near that region, therefore the prophecy refers to Russia. However, this logic is 
flawed because Anatolia / Asia Minor (modern Turkey) lies south of the Black Sea and 
Russia lies north of the Black Sea. So, when ancient sources refer to peoples around the 
Black Sea, they usually mean regions in or near Anatolia, not Russia. To suggest that 
some of these people migrated doesn't mean they went to Saint Petersburg, Moscow or 
Volgograd. Moreover, by this logic is it not equally valid to identify Bulgaria or 
Romania or Ukraine all of which are bordered by the black see and like Russia are 

positioned to the North of Israel? 

As we will see later in this study the selection of Russia as a primary invading force from the 

North is the result of poor exegesis and even worse linguistics. 

It is intellectually dishonest and geographically disingenuous to take credible references in works 
like the Anchor Bible Dictionary or a present-day map and play fast and loose with ancient 
geography. The Ezekiel text here is not talking about Russia. Its talking about Anatolia, Asia 
Minor, east Asia and northern Syria. These were known places from contemporaneous primary 
texts that we can identify today. 

Magog 
In the Table of Nations (Gen 10:2) and the parallel genealogy in 1 Chronicles 1:5, Magog is one 
of the six grandsons of Noah through his son Japheth. Others of this line are associated with Asia 
Minor (Javan, Tubal, Meshech), so a location for Magog also in this area is logical.  

Not all the listed allies that will array against Israel are to the North, so the evidence is not 
compelling. Ezekiel 39:6 foretells judgment on Gog, which will include fire falling on Magog as 
well as upon “the island dwellers.” (consistent with Javan, Greece, for instance). Even from an 
obscure reference like "island dwellers," we know where that geographically makes sense in 
relationship to all the other places. The latter two passages portray these peoples as warriors from 
a distant land who will descend upon Israel in a cataclysmic battle. 
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Togarmah 
According to the Table of Nations (Gen 10:3) and the parallel genealogy in 1 Chronicles 1:6, 
Togarmah is one of three sons of Gomer, who himself is a son of Japheth, Noah’s son. His 
descendants, or at least those called by the same name, are mentioned twice in the book of 
Ezekiel. In an oracle against Tyre, Beth-togarmah or “the house of Togarmah” is described as 
exchanging war horses and draft horses and mules with Tyre for her merchandise (27:4). The 
geographical location of other trading nations from the same biblical context (Ezekiel 27:1–13; 

Greece, Meshech, Tarshish, Tubal) would place Togarmah to Israel’s North. The same North 

direction is found in 38:6. The geographical location of all of them is consistent. The Tarshish 
there, for those interested, is in Spain. The point is that this isn’t a mystery. These terms have 
nothing to do with Russia as we know it. 

 “Rosh” translates to Russia is incorrect  
'Gog the prince of Rosh.'  

The fallacies of translating Hebrew nesiʾ roʾsh as “prince of Rosh” and interpreting the phrase as 
modern-day Russia is addressed here as well as the difficulties ancient translators had with the 
term – Gog. An alternative understanding of Gog is offered, one based on the actual Hebrew 
text, logic, archeology, and historical texts that is consistent with the supernaturalistic worldview 
of the “foe from the north” motif in Old Testament thought. This view strips away vestigial 
appendages that have been added to the Biblical narrative due to early interpretation difficulties 
and 20th century “prophecy experts” who interpreted scripture thru a non-supernaturalistic world 
view, western contemporaneous geopolitics, and questionable exegesis and linguistics.. 

Gog is not the prince of Rosh. That is a mistranslation as there is no such placename 
in any ancient text. There was no place named Rosh known in the ancient world. 

Period. Rosh is not a place.  

Dr. Michael Czernichow Astour was professor of Yiddish and Russian literature at Brandeis 
University and professor of history (classical civilization and the ancient Near East) at Southern 
Illinois University. Professor Astour has noted that the closest geographical correlation to Rosh 
that could be argued is Ra'shi or Ara'shi in Neo-Assyrian records—a district on the border of 
Babylonia and Elam. But as Astour comments, this has nothing in common with Meschech and 
Tubal. He's correct—it doesn't. It's in a different geographical region to the southeast. It doesn't 
point to Russia—that would be far north of the Black Sea. Again, the point being made is that 
nobody in the ancient world knew of a place named Rosh. This thought is contrary to what most 
Christians may have heard or read and thus might be upsetting to them. They have been told Gog 
is the prince of Rosh and the Rosh is Russia, an idea popularized by evangelical dispensational 
interpreters. This then sets their prophecy fulfillment framework as they attempt to make 
Russia’s involvement in the geopolitical landscape fit what they have been told and/or read in the 
Newspapers.   

How did Evangelicalism get Russia as the primary invading force against Israel? 
Christians need to know that the idea that Ezekiel 38 and 39 is about Russia or a Russian 
invasion has literally no merit in terms of exegesis and it has no precedent in terms of a 
placename in the entire ancient world. It's a fabrication. It's a Cold War hermeneutic. 

This came about as the result of two thought movements converging: 

1. While Christian Zionism has earlier historical antecedents, it gained clear form in the 19th 
century and became more politically influential in the 20th century, particularly in the U.S. 
and the U.K., where evangelical Christians supported the establishment of Israel as part of 
their theological understanding. This was born out of John Nelson Darby’s invention of 
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Dispensationalism in 1830 which has since become the mainstream eschatological filtering 

system for most contemporary evangelical churches. 

2. Dispensationalism gained tremendous steam in the US with the “Jesus Movement” of the 
later 60’s and into the 70's. The bad guys for the end of the world in the Cold War era 
where you guessed it… the Russians. The “prophecy experts," of the 70's and 80's that 
wanted the end-times to be imminent, so they looked at the news headlines and the 
American political class rhetoric and concluded the logical enemy from the north is Russia.  

They reasoned that Rosh sounds like Russia so it must be biblical, therefore Rosh is Russia. 
That's about all the thought that went into it. It is not a view based in primary source 
material or even coherence. It’s based on 1970’s geopolitical tensions and similar sounding 
words which then spread rapidly through American Evangelicalism and has become quasi-
doctrine now. If you care to test this – ask any Christian which nation they believe scripture 
says will attack Israel during the second half of the tribulation and they will likely say 

Russia. If you question that be prepared to hear charges of “heretic!”. 

A respected evangelical scholar and historian at the University of Miami at Ohio named 
Yamauchi debunked the Russia interpretation indicating it's not hard to do. He points out 
in his study of the geography that the place name Rosh would have had no meaning to 
an ancient Hebrew audience since "The name Rus was first brought to the region of the 
Kiev (around the Black Sea) by the Vikings in the Middle Ages." In other words, you 
don't even find Rus earlier than the Vikings. So, for an ancient person of the biblical 
period, talking about a place named Ros or Rosh or Rus would have been utterly 
meaningless to them. 

Going even further, Yamauchi notes that Rus and the longer Russia are Indo-European 
words, while Hebrew is from the Semitic language family. Consequently, a Rosh/Russia 

equation is a linguistic fallacy. It's a false etymology.  

Additionally, aside from Genesis 10's placement of Meschech and Tubal in Anatolia, Ezekiel's 
own description of these same places in Ezekiel 27:12-15 have them located among the nations 
adjacent to Anatolia. The placenames are not Russian cities, but ancient ethnic groups firmly 

situated in the ancient Near Eastern geographical reality of the Hebrew Bible. 

The “Russia is becoming a Muslim nation” argument   
Some “pop-Christianity” teachers cite Islam as the fastest-growing major religion in Russia to 
substantiate their claims that Russia is identified in the bible as a major power attacking Israel 
from the north. Presumable Islas would be in control of Russia at some point in the close future 
thus the nation would seek Israel’s destruction. 

It is true that Islam is growing in Rusia mainly due to higher birth rates among Muslim 
populations, migration from Central Asia, and growth in Muslim communities in regions like 
Chechnya, Dagestan, and Tatarstan. What internet non-academic “Bible experts” fail to mention 
is the following: 

• The government of Chechnya is very pro-Kremlin, but culturally and socially, Chechnya 
is distinct from much of Russia. The alliance is based heavily on mutual interests and 
security arrangements rather than full political integration. Historically, Chechnya fought 
two wars against Russia in the 1990s and early 2000s after the collapse of the Soviet 
Union. After those conflicts, Moscow rebuilt the region and backed the Kadyrov family 
to stabilize it. As a result, there is no guarantee Chechnya would support an Ezekiel 38 
war against Israel. Though Islam’s call for the extermination of the Jews might increase 

the probability. 
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• Dagestan is ethnically and culturally distinct from much of Russia. It has dozens of 
ethnic groups and is predominantly Muslim. Despite that distinct identity, its regional 
government is generally loyal to the Kremlin, especially since Moscow tightened control 
over the North Caucasus after the separatist conflicts in nearby Chechnya. The Kremlin 
prioritizes stability in Dagestan because the North Caucasus has historically experienced 
insurgency, Islamist militancy, and separatist tensions. Dagestan is not an independent 
actor; it functions within the Russian federal system and is broadly aligned with Kremlin 
policy. This region would likely engage in an Ezekeil 38 war against Israel if the Kremlin 
dictated so. 

• Tatarstan is a semi-autonomous republic with a large ethnic Tatar Muslim population 
alongside ethnic Russians. After the collapse of the Soviet Union, Tatarstan negotiated 
special autonomy agreements with Moscow in the 1990s. It retained more local control 
over language, taxation, and governance than many other Russian regions. Vladimir Putin 
has gradually reduced that autonomy and presently Tatarstan’s government is considered 
loyal to the Kremlin, however lingering resentment for its loss of autonomy sits just 
below the surface. Economically it is a stable region and has had less association with 
insurgency or armed conflict. Like Chechnya there is no guarantee Tartartstan would 
support the Ezekiel 38 war against Israel. Though Islam’s call for the extermination of 
the Jews might increase the probability. 

In many “secular” Russian regions, the increase in Islam is more about population presence than 
mass religious conversion of ethnic Russians. Ethnic Russians converting to Islam exists but 
remains relatively small. Many Tatars and Bashkirs identify culturally as Muslim while 
remaining secular in practice. The North Caucasus remains much more religiously conservative 
than most of Russia. It is true that in cities like Moscow, Islam has become far more visible than 
it was 20–30 years ago with more mosques, halal businesses, visible Islamic dress, and larger Eid 
gatherings. However, this has created social and political tension in some secular Russian 
regions, particularly regarding migration and cultural integration. The Kremlin generally tries to 
manage Islam carefully by supporting officially approved Muslim institutions, discouraging 
separatism or radical Islamism, while also presenting Russia as a multi-religious civilization. 

Lastly, the same internet non-academic “Bible experts” also fail to mention that Russian 
Orthodox Church Christianity remains by far the largest religion in Russia and growing as well, 

especially among young Russians since 2021. 

Linguistics – absurdity of interpretation by similar sounds 
A lot of Christians are exposed to well-meaning but very poor teaching in this section of the 
Bible. It is made worse by weak or no teaching about biblical languages in general and 

etymology specifically. 

Interpretation by similar sounds is absurd: The human mouth, tongue, lips and palate 
can only make so many sounds. Linguists will tell you there's thirty or so that humans 
can make. Since every human being speaks, they have their own language and they're 
going to use the same set of sounds. But what they mean by the sounds that they 
articulate is not transferrable from one language to the next. You might think, who in the 
world would think that they are? Unfortunately, that is exactly the argument many 
"Bible teachers" make in these Ezekiel passages. It's absurd but generally goes 

unchallenged by the laity. 

The same set of sounds in one language that form a word do not equate to either the same word 
in another language or a word that sounds the same that has the same meaning as the first word. 
For example, Chin and chin in English and Chinese, respectively, don't mean the same thing. 
Even though they sound the same, they don't mean the same thing. So, Rosh and Russia (even 
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though they sound the same, or very similar) don't mean the same thing. Chin in English, of 
course, is the lower portion of the face underneath the lower lip and including the prominence of 
the lower jaw. In Chinese, chin means gold or metal or money—something bright. They sound 

the same but are completely different because they're different languages.  

Other examples: 

• Kol in Hebrew and coal in English... guess what? They don't mean the same thing! Kol in 
Hebrew is a word that means all or every or whole. Coal, of course, in English is a black 

lump of rock.  

• Bar in Aramaic is not the same as bar in English. Bar in Aramaic means “son.” Simon 
bar Jonah means "Simon, son of Jonah." Bar in English (depending on context) could be 
an iron rod or a place where you drink alcohol. It doesn't mean the same. Period!  

It might sound silly explaining something so obvious, but you'll find this stuff—not just on the 
internet, in the wacky world of internet Bible study, but you'll find it in books. You'll find such 
arguments in things that have been published—not just self-published stuff, but published by 
actual real publishers, not usually in academic places, but they exist to publish books...so 
occasionally you'll find this kind of stuff in them too. It's utterly absurd. It's nonsense. They're 
just linguistic fallacies.  

Show me someone who does exegesis by matching sounds between languages and then saying 
the words mean the same thing, and I'll show you someone who doesn't understand either 
exegesis or languages at all. There's just no merit to this approach. 

Now let's go back to the actual phrase in Ezekiel 38 and 39 that some want to translate "prince of 
Rosh." In the phrase is nesiʾ rōʾsh, Nesi’ is the word for "prince" and rōʾsh is another noun that 
can mean "head" or "chief" or some high status. There are two options grammatically that can be 
defended according to the rules of Hebrew grammar for this phrase.  

1. Option one. "Gog the prince, the chief." In other words, nesi’ and rōʾsh are functioning 
appositionally. They're two ways of talking about the same person: Gog, the prince, the 
chief of Meshech and Tubal. That's the one that people like Dan Block prefer. It has a lot 
of merit to it. It's the most straightforward way to go. It has a nice actual parallel for the 
idea in 1 Chronicles 7:40. In English it says: 40 All of these were men of Asher, heads of 
fathers' houses, approved, mighty warriors, chiefs of the princes. Their number enrolled 
by genealogies, for service in war…this idea of chiefs and princes are rank terms that 
have some relationship to each other. That might be the best way to understand this. Who 
is Gog? He's the chief, the prince. He's the prince and the chief of Meschech and Tubal. 
Rōʾsh is not a placename in this option. 

2. Option two. Rōʾsh is not a place name in option number two, either, because there was no 
place rōʾsh in the ancient world. You could translate it this way: "Gog, chief prince of 
Meshech and Tubal." They're both nouns, but you would take one as functioning 
adjectivally. In this case, the word rōʾsh is chief prince. Rō’sh functions adjectivally in 
other places. There are places that refer to the high priest as kohen ha ha ro’sh. So rōʾsh, 
even though it's a noun, can function adjectivally very easily and very well and does so in 
the Hebrew Bible. So, this is another good option: “Gog, the chief prince of Meshech and 
Tubal.”  

Either one of these works according to the rules of Hebrew grammar. Rōʾsh is not a placename. 
Russia has nothing to do with this. 
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One might try to claim the answer to these problems are resolved in the Septuagint. 
They might try to claim that in the Septuagint, Russia is a placename and Gog is a giant. 
However, this just isn't true. While there is a conceptual connection between the 
eschatological enemies (including the antichrist) to Gog and to giants, there is no basis 
to the claim that Russia is a placename and Gog is a giant, at least not from the text in 

Ezekiel 38 in the Septuagint.  

The original Hebrew is accurate - Translators were not always so  
The Septuagint is of no help to us in this interpretation matter. Why? Consider how confused the 
Septuagint translators were when it came to these names. Some of the translators might deserve a 
little criticism because they basically just change the text, but others are just confused and they 
made mistakes—they're human. 

From within the Septuagint (LXX) itself is evidence the translators of Ezekiel misunderstood the 
grammatical limitations of nesiʾ rōʾsh, leading to several mistakes in translation. In Num 24:7, 
part of the Balaam oracle, the traditional Masoretic Hebrew text reads, “[Jacob’s] king shall be 
higher than Agag, and his kingdom shall be exalted.” The point is that Israel’s (eventual, 
Davidic) king will defeat the king of his enemies (in this case, a reference to Agag of the 
Amalekites in 1 Sam 15). But the Septuagint—created long after the days of Samuel and Agag—
does something quite surprising with this passage. Instead of “than Agag” (Hebrew: mʾgg; mem, 
aleh, gimel, gimel) the Septuagint has “his kingdom shall be higher than Gog.” The effect is to 
transform the prophecy of Balaam into a remote, end times prophecy pitting Gog against the 
Davidic messiah, as opposed to an Israelite king having victory over Agag in the early days of 

Israel’s monarchy. 

How are we to understand this dramatic difference between the traditional text and the 
Septuagint? The LXX translation is only textually explainable if the Hebrew text being used by 
the Septuagint translator read mgwg (mem, gimel, waw, gimel) instead of the Masoretic Text’s 
mʾgg (mem, aleh, gimel, gimel). However, it is more likely that the Septuagint translator may 
have been confused by mʾgg (mem, aleh, gimel, gimel) and invented “from Gog” as a translation 
solution. The reason that confusion seems to be the best answer to the odd situation in Num 24:7 
is that the Septuagint translators certainly blunder elsewhere with respect to Gog. 

The first large Septuagint manuscripts appear in the 4th–5th centuries AD, Codex Vaticanus, 
Codex Sinaiticus and Codex Alexandrinus which contain most or all the Old Testament in Greek 
and are the primary textual witnesses used today. The Septuagint was translated by more than 
one person, so this was not one translator’s misunderstanding. What we discover is that the 
people doing the Septuagint translation found the mem, aleph, gimel, gimel in Numbers 24:7 
difficult to deal with. They didn't quite know what to do with it. And in other places they had 

problems such as in Amos 7:1. 

Masoretic Text (Amos 7:1): This is what the Lord God showed me: behold, he was forming 
locusts when the latter growth was just beginning to sprout, and behold, it was the latter 
growth after the king’s mowings [grass clippings] (gzy; gimel, zayin, yod). 

Septuagint Text (Amos 7:1): Thus, the Lord showed me and behold, an early offspring of 
grasshoppers coming, and behold one locust larva, Gog (gwg; gimel, waw, gimel) the king. 

In Dictionary of Deities and Demons in the Bible, Dr. Johan Lust notes about this verse, the 
LXX translator read gwg (gwg; gimel, waw, gimel) for gzy (mowings; gzy; gimel, zayin, yod), 

focusing on Gog as the leader of a threatening army represented as a swarm of locusts.”  

It’s very hard to follow the logic of the Septuagint translator. The waters get muddied a bit more 
when we discover that the Septuagint translator arbitrarily transforms Og of Bashan in 
Deuteronomy 3:1, 13 and 4:47 to “Gog” in his translation. The Septuagint translator(s) just adds 



   

 

212 

a letter and changes the word! Even more confusing is the fact that at least one Septuagint 
manuscript does the reverse—swapping in Og for Gog in Ezekiel 38:2. So, in one passage Og 
becomes Gog and in another passage Gog becomes Og in the Septuagint. They just didn't know 

what to do with this."  

One certainty arises out of this messiness: at least some Second Temple Jews were comfortable 
associating Gog with the giant of Bashan/Hermon and the great eschatological enemy. The 
question is why? 

The reason why the Septuagint translators weren't bothered by how they were fiddling with the 
text was because Gog for them was an enemy of the mythic north. They were taking north not 
just as a reference to geography—not just something "up there" geographically—but they 
associated the northern location in earthly geography with the dominion of Baal, with the 
dominion of darkness and with dark powers cosmically. So, we leave literal geography and we 
go to cosmic geography. That's what is meant by "mythic geography," something that's 
supernatural in focus. If you think that way, then you are in the territory of Baal and Mount 
Hermon and the Watchers and the giants. So, the interpreters were thinking on these terms and 
had good reasons for doing so. They may have fiddled with the names Og and Gog in different 
passages or just not known what to do with them, but they were doing it because other things that 
are in the biblical text legitimized it for them. 

In terms of physical geography, the region of Bashan constituted the northern limits of the 
Promised Land. Biblical people of course knew there were enemy cities and peoples beyond 
Hermon. It is of no small consequence that when enemies from these northern regions invaded 
the land of Israel they came “from the north.” The physical north, therefore, was associated with 
the terror of tyrants bent on Israel’s destruction. Israel got invaded from the north all the time. It 
was a scary thing to them as was front and center to the nation’s collective mind.  

The Assyrian king Tiglath-Pileser III (745–727 BC) — began conquering northern Israelite 
territories by attacking it from the North. This direction is important both geographically and in 
the way the Old Testament describes invasions. The Assyrian Empire was centered in 
Mesopotamia (modern Iraq). Directly marching west across the Syrian desert toward Israel 
would have been difficult for large armies. Instead, Assyrian armies followed the Fertile 
Crescent, moving Northwest up the Tigris/Euphrates region across northern Syria then south into 
the Levant (modern day Israel, Palestine, Lebanon, Syria, Jordan, Turkey and the Sinai. Jeremiah 
1:14 – “Out of the north disaster will be poured out.” Isaiah’s prophecies during the Assyrian 
threat are found in scripture. The atrocities the Assyrian’s committed struck deep fear in the 
hearts of the Israelites. Acts so heinous that were consider inspired by evil spirits. 

• Assyrian kings often executed large numbers of defeated soldiers or civilians after a 
rebellion. 

• Prisoners were sometimes beheaded in large groups. 

• Piles of severed heads were displayed outside captured cities. Survivors were forced to 
look at the bodies. For example, inscriptions of Ashurnasirpal II (r. 883–859 BC) 
describe massacres meant to “fill the plains with corpses.” 

• One of the most notorious punishments was flaying rebellious leaders alive. The victim’s 
skin was removed. The skin was sometimes hung on city walls as a warning. This is 

described in inscriptions of rulers such as Ashurnasirpal II and Shalmaneser III. 

• Another punishment frequently depicted in Assyrian reliefs was impalement. Victims 
were placed on tall stakes or poles. These were set up outside city gates so approaching 
travelers would see them. Archaeological reliefs from the palace of Sennacherib show 

rows of impaled prisoners. 
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• Captured enemies were sometimes deliberately disfigured. Reported mutilations included 
cutting off hands, feet, ears, noses, or tongues, and blinding prisoners and public 
beatings. These mutilated people might be sent home to spread fear among neighboring 
populations. 

• One of the Assyrians’ most effective control methods was mass deportation. Entire 
communities were relocated hundreds of miles away. People were resettled across the 
empire to break local resistance. This policy was widely used by kings like Tiglath-
Pileser III and Sargon II. A famous example is the deportation of populations after the 
fall of Samaria in 722 BCE, which contributed to the tradition of the “Lost Tribes of 
Israel.” 

• When cities rebelled walls were torn down, buildings burned, crops destroyed, wells 
sometimes filled in. The aim was to make rebellion appear economically and socially 

catastrophic. 

The “tyrant from the north” factor is one of the reasons why Antiochus IV has become the 
prototype for the final end-times antichrist. Antiochus IV, whose violent career tracks closely 
with events of Daniel 8-11, was ruler of Seleucid Syria, just north of Bashan. It was he who 
invaded Jerusalem in the Second Temple Period, forced Jewish priests to sacrifice unclean 
animals on the temple altar, and saw himself as an exalted deity. It is therefore understandable 
that a figure like Gog, the invader from “the uttermost parts of the north” (Ezekiel. 38:6,15; 39:2) 
is viewed by scholars as a foreshadowing of Antiochus. 

Antiochus comes later than Ezekiel's time. Antiochus comes in the period between the 
testaments. So, when Antiochus shows up and does what he does, it naturally would have made 

people think of Gog, because Antiochus came from the north and did all these awful things. 

But these observations merely scratch the surface. There’s much more to see. As readers will 
recall, Bashan was the land of the Rephaim, the region associated with gateways to the realm of 
the dead, and home to the city of Dan, the central cultic site for the worship of Baal, the lord of 
the Underworld. The foot of Mount Hermon overlapped the northern boundary of the region of 
Bashan. 

The word “north” in Hebrew is tsaphon (or zaphon in some transliterations). It refers to one of 
the common directional points. But because of what Israelites believed lurked in the north, the 
word came to signify something otherworldly. The most obvious example is Bashan. There is a 
connection of this place with the realm of the dead and with giant clan populations like the 

Rephaim, whose ancestry was considered to derive from enemy divine beings.  

Bashan was also associated with Mount Hermon, the place where, in Jewish theology, the 
rebellious sons of God of Genesis 6 infamy descended to commit their act of treason. But there 
was something beyond Bashan—farther north—that every Israelite associated with other gods 
hostile to Yahweh. Places like Sidon, Tyre, and Ugarit lay beyond Israel’s northern border. The 
worship of Baal was central in these places… Specifically, Baal’s home was a mountain, now 
known as Jebel al-Aqraʿ, situated to the north of Ugarit. In ancient times it was simply known as 
Tsaphon (“north”; Tsapanu in Ugaritic). It was a divine mountain, the place where Baal held 
council as he ruled the gods of the Canaanite pantheon. Baal’s palace was thought to be on “the 
heights of Tsapanu/Zaphon” in Ugaritic texts, Baal is “lord of Zaphon” (baʿal tsapanu). He is 
also called a “prince” (zbl in Ugaritic). Another of Baal’s titles is “prince, lord of the 
underworld” (zbl baʿal ʾarts). It is no surprise that zbl baʿal becomes Baal Zebul (Beelzebul) 

and Baal Zebub, titles associated with Satan in later Jewish literature and the New Testament. 
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An ancient reader would therefore not only have feared the north because of the threat of 
invading tyranny, but for supernatural-theological reasons. This is the conceptual grid through 
which Gog of Magog must be understood. 

The failure to find any secure historical referent for Gog and the fact that the “far north” from 
which Gog hailed was so clearly associated with dark supernatural powers has led many scholars 
to consider Gog as a supernatural terror instead of a historical person. This trajectory is in fact 
more coherent. 

Several scholars have proposed that Gog could be viewed as a personification of darkness, based 
on the meaning of the Sumerian gûg (“darkness”). This view has found little acceptance, but its 
detractors have offered next to nothing in the way of evidence for rebuttal. A supernatural figure 
of darkness comports well with Rev 20:7-10, which mentions Gog and Magog along with Satan 

and human armies arrayed against Jerusalem (the “holy city”). 

Given the above facts, these Bible experts have built this argument on an unstable foundation. 

Summary: 
1. The geographical references in Ezekiel 38 and 39 are clear. This is not modern Russia. 

The place names are all found in Anatolia—ancient Asia Minor. You can throw in the 
Greek Isles. It's the Greek Isles and modern Turkey, if you want a modern geographical 

referent for familiarity. It's all familiar. 

2. Ro'sh is not a placename. This passage is not about Russia. There was no place name 

Ro'sh in antiquity. 

3. As all the place names are from the north, the invasion of Gog is best understood as a 
cosmic invasion. That is, it would have been associated with dark powers or invaders 
who were a threat because supernatural forces of evil were empowering them. 

4. This is the way the passage was understood by John in the book of Revelation and other 
Second Temple writers. Human forces from the "bad place"—the geographic north, 
which was under the dominion of supernatural powers because it was the cosmic north—
these were the enemies. The place from which they came was under the dominion of 

Baal, the lord of the dead, who was the Satan figure. 

5. This is why it's misguided to look for a specific modern political entity for Gog. The idea 
is a Satan-empowered threat who seeks the inheritance of Yahweh (Jerusalem and Zion) 
for his own, and thus for his god 
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APPENDIX 4 - Prophetic Connections: Eschatological 
Interpretative Approaches 
Because the Book of Revelation presents a specific eschatological future, including the concept 
of a literal extended period of terrible trouble, a literal second coming of Christ, a thousand-year 
kingdom following the Second Coming, and a new heaven and new earth as the ultimate 
residence of the saints, those who differ with these theological concepts tend to offer some form 
of interpretation of the Book of Revelation which will not lead to these theological conclusions. 
At least four divergent methods of interpretation have been employed1. 

Allegorical/Symbolic  
This approach attempts to interpret the Book of Revelation in a nonliteral sense in which the 
interpreter finds some meaning other than the plain meaning of the term itself. Often this is 
claimed to be a spiritual interpretation as opposed to literalism, but this is a false antithesis. A 

literal interpretation may be the spiritual interpretation. 

Though the Book of Revelation was regarded in the second century as genuine revelation, 
because of the rise of a school of theology in Alexandria, Egypt in the third century which 
attempted to make all the Bible one grand allegory, this same interpretation was applied to the 
Book of Revelation. This was acceptable to them because it would not confront them with 
theological points of view concerning the future which were unacceptable to them. 
Contemporary theologians, regardless of their theological point of view, recognize that the 
allegorical interpretation of the Bible is not justified and regard the school of Alexandria as 

basically heretical. 

Saint Augustine of Hippo in the fourth and fifth centuries attempted to limit the viewpoint of 
allegory to eschatology instead of the entire Scripture, and this viewpoint was followed by many. 
The net result of the allegorical interpretation, however, is to deny that the Book of Revelation 

has anything specific to say about future events. 

Preterist  

This interpretive approach to the Book of Revelation is like the allegorical method but is more 
limited in its application of nonliteral interpretation. This is less popular in Christian scholarship 
especially the “full” version of it. Under this approach the Book of Revelation is regarded as a 
symbolic presentation of the conflicts of the early church, making it a symbolic history of the 
early church rather than a prophetic revelation in the future. This point of view claims that there 
are two basic approaches to the Book of Revelation, namely, the predictive or the descriptive, 
and they choose a descriptive view which eliminates the prophetic element. The scholars who 
oppose literal interpretation of the Book of Revelation tend to combine the preterist’s view with 
some form of allegorical or nonliteral interpretation which will allow them to explain their point 
of view without contradiction of the Book of Revelation. 

Historic 
This interpretive view to the Book of Revelation is one of the most popular which has been 
followed through the centuries of the Christian church. Adopting a somewhat symbolic 
interpretation of the Book of Revelation like the preterist approach, interpreters claimed that the 
Book of Revelation is a symbolic history of the church which, in general, traces its struggles 
which issue in the ultimate triumph for the church. It, accordingly, has some predictive character. 
This is popular among the postmillenarians, whether conservative or liberal, and was held by 

theologians who were considered orthodox in other areas of theology. 
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One of the main problems of the historical view, however, is that each interpreter attempted 
to have the book climax with his generation, which led to a great variety of interpretations. 
Accordingly, it is impossible to find any two historical interpreters who provide the same 
interpretation of the Book of Revelation, and it leaves no pattern of significant truth with any 
consensus in support of it. Views that tend to avoid the theological climax of the Book of 
Revelation as a series of literal events tend to combine in one way or another a nonliteral 
approach which leaves interpretation in a state of confusion. 

Futuristic approach 
Because none of the preceding approaches has achieved any recognized consensus, many 
conservative scholars have turned to the futuristic approach, viewing the book as prophecy of 
the future, especially beginning in Revelation 4. Under this interpretation Revelation 4–18 
deals with events that are yet future; Revelation 19 deals with a literal Second Coming; 
Revelation 20 deals with a future thousand-year reign of Christ on earth; and Revelation 21–
22 is considered a description of the eternal state. Following this interpretation, however, 
would require interpreters to be premillennial, holding the view that Christ will come back in 
His second coming first and that the thousand-year reign of Christ follows, in contrast to the 
postmillenarian who puts Christ’s second coming at the end of the millennial reign. 
Countless variations, of course, occur in various interpretations of the book, but the only 
view that provides any consensus is that of the futuristic view. 

Under the futuristic view due recognition is given to the symbolic and the need for 
interpreting the symbols. Often this is done, however, in the very context of the revelation or 
can be determined by reference to other prophetic books in the Bible. Though some symbolic 
revelations are still not completely understood, a surprising number of passages yield to a 
factual conclusion regarding future events. Objections to the futuristic view usually are 
theological in nature as some resist the theological position taken by premillenarians. Often 
the accusation is made that the book would not bring sufficient comfort to those who read it 
throughout the history of the church if it was entirely futuristic. However, this point of view 
overlooks the fact that all prophecy to some extent is futuristic and constitutes a revelation of 
that which faith embraces. 

1John F. Walvoord, The Prophecy Knowledge Handbook (Wheaton, IL: Victor Books, 
1990), 518–521. 

Do we really need Eschatological System Filters? 
Most Evangelical Christians are fed a steady diet of the Eschatological system filter called 
Dispensational, Premillennial, Pretribulation view so there is no further need to contrast it with 
other filters as we know what it asserts.  

The question is do we need such filters at all to glean the truth of scripture? 

Is it possible to free ourselves of these filters to let the text speak for itself? 

Let’s examine the work of two renown biblical scholars to answers these questions.  

Dr. Michael Heiser approaches passages like Revelation 8:6–8 through his broader framework 
of the supernatural worldview of the Bible, especially his emphasis on divine beings, cosmic 
conflict, and symbolic imagery. He is not trying to “sell” a specific Eschatological view but 
instead lets the text speak for itself minus the manmade filters through which interpretation is too 
often passed through. We can compare this to a   

In Book of Revelation 8:6–8, the first angels begin sounding trumpets. The first trumpet brings 
hail and fire mixed with blood, burning a third of the earth. The second trumpet describes 
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“something like a great mountain burning with fire” thrown into the sea, turning a third of it to 
blood. Heiser’s view is that Revelation 8:6–8 describes real divine judgments, communicated 
through symbolic, Old Testament–saturated imagery, executed by supernatural agents which 
manifest partial “de-creation” of the world as part of cosmic conflict. Heiser’s Interpretation non-
system approach looks like this: 

1. Not strict literalism — symbolic but rooted in reality 
Heiser generally argues that Revelation uses apocalyptic imagery, meaning the descriptions 
are symbolic, not necessarily literal events like a physical mountain falling into the ocean. 
However, they represent real divine judgments carried out in history or at the end of the age. 
He pushes back against both extremes of purely literal readings (“a literal flaming 
mountain”) and purely allegorical readings (“just spiritual metaphors with no real-world 

referent”) Instead, he sees symbolic language describing real acts of divine judgment. 

2. Old Testament judgment imagery 
Heiser emphasizes that John is drawing heavily from earlier Scripture. For example hail, fire, 
and blood echo the plagues in Book of Exodus. The “burning mountain” imagery resembles 
prophetic judgment language from books like Book of Jeremiah and Book of Ezekiel. So, for 
Heiser these aren’t random disasters. They are recycled divine-war imagery signaling 
that God is judging the world the same way He judged nations in the past. 

3. Cosmic warfare and divine agents 
Heiser’s “divine council” worldview shapes his reading. The angels sounding trumpets 
are real supernatural agents carrying out God’s decrees. The events represent cosmic conflict 
spilling into the human world. So, Revelation 8 is not just about earthly catastrophe—it’s 
about Heaven’s decisions affecting earth and a continuation of the spiritual war between God 
and rebellious powers. 

4. De-creation imagery 
A key theme in Heiser’s interpretation is that the judgments “unmake” creation in thirds 
(land, sea, vegetation), This reflects a reversal of order seen in Book of Genesis. God 
temporarily undoing creation as judgment. So, the “thirds” language signal partial destruction 

(not total annihilation yet). It’s a warning phase before final judgment 

5. What is the “burning mountain”? 
Heiser does not insist on one specific modern identification (like asteroid, volcano, etc.). 
Instead he sees it as stock prophetic imagery for catastrophic divine judgment It may look 
like something physical (e.g., a massive destructive event), but the point is theological, not 
scientific. He would likely say the text communicates impact and divine origin, not the 

mechanics. 

G. K. Beale (another respected Scholar) does embrace a systems approach for interpreting 
scripture this a less militant in literalism. Beale and Heiser land in similar territory on Revelation 
8:6–8, but they get there in different ways and emphasize different things.  

Where they agree: 

Symbolic, not woodenly literal: Both reject the idea that John is describing a literal flaming 
mountain crashing into the sea. Heiser: Symbolic imagery describing real divine acts. 
Beale: Symbolic imagery representing theological realities, often unfolding in history Neither 

thinks you should read this like a modern disaster report. 

Deep Old Testament roots: Both see Revelation as saturated with earlier Scripture such as 
the plagues echo Book of Exodus and the “burning mountain” reflecting prophetic judgment 
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language (e.g., Book of Jeremiah 51:25; Book of Ezekiel). Beale is especially famous for 

arguing that Revelation is basically a mosaic of Old Testament allusions. 

Judgment imagery: Both agree the passage is about God judging the world and using 
creation itself (land, sea, vegetation) as the stage of judgment. That the “one-third” 
destruction signals partial, not final judgment 

Where they agree: 

Semi Historical: Where they diverge is that Beale tends to interpret the trumpet judgments 
as symbolic of recurring judgments throughout the church age with things like wars, 
economic collapse, environmental disasters So for him, Revelation 8 is not just future—it 
describes patterns that repeat across history. Heiser is less concerned with complying with an 
interpretive system and more focused on the cosmic drama. Heiser is less tied to a strict 
timeline (preterist, idealist, futurist, etc.). He focuses on the supernatural worldview, Divine 
agents carrying out judgment, Cosmic conflict behind the scenes. He’s less likely than Beale 
to say, “This equals X historical pattern” but instead, “This is how divine judgment looks 
when described through biblical imagery.” 

The role of supernatural beings. Heiser strongly emphasizes angels as being active 
participants in cosmic governance, that the trumpets reflect decisions of the divine council 
and that Revelation is a window into spiritual warfare spilling into earth. Beale on the other 
hand maintains a muted emphasis acknowledging that Angels are present, but not central to 
his interpretation. He focuses more on literary structure, Old Testament echoes, Theological 
meaning for the church and he doesn’t build a “divine council worldview” into the passage 
the way Heiser does. 

Theological framework. Beale is considered an Idealist with ecclesial focus. He asserts that 
Revelation primarily addresses the church across all ages and encouragement during 
suffering. He believes the judgments show God’s sovereignty over history and warnings to 
unbelievers. Heiser’s supernatural worldview lens emphasized the cosmic rebellion, spiritual 
powers and the unseen realm influencing events. For him the passage becomes part of 
a larger cosmic war narrative, not just church history. 

“Burning mountain” specifically. Beale often interpreted this as a symbol of a kingdom, 
empire, or large-scale destructive force sometimes connecting it conceptually to the fall of 
oppressive powers (echoing prophetic language). Heiser sees it as stock judgment imagery, 
not tied to one specific referent. He is less interested in identifying it with Rome, a nation, or 
a specific event. For him it’s what is happening in the unseen realm that matters most to this 
terrestrial realm.  

A simple way to picture these differences:  

• Beale: “This is how God judges the world again and again in history.” 

• Heiser: “This is what divine judgment looks like from the supernatural perspective.” 

When you put Michael Heiser and G. K. Beale alongside classic dispensational interpreters like 
John Walvoord or Charles Ryrie, you’re looking at three noticeably different ways of reading 
Book of Revelation 8:6–8. 

1. What happens in Revelation 8 

Dispensationalists: The trumpet judgments are future, literal events during a 7-year 
tribulation. The “burning mountain” is often taken as a literal asteroid, meteor, or volcanic 
mass. The destruction (one-third of sea, earth, etc.) is physical and measurable. This is 

a straightforward predictive reading of end-times catastrophe. 
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Beale: The events are symbolic portrayals of recurring judgments and not tied to one future 
moment. They represent War, famine, ecological disaster across history. This is an idealist 
reading (patterns repeated through the church age). 

Heiser: These are real judgments but described in ancient symbolic language. He is not 
committed to literalist prediction (dispensationalism), nor a strict “history-wide cycle” 

(Beale). Instead his focus is on divine activity + cosmic conflict, not precise timelines. 

2. Timeline of fulfillment 
Dispensationalists: Very specific structure. Future Tribulation period. Sequential events 
(seal → trumpet → bowl). Revelation is mostly about the end of history. It a conveyor belt 

moving along a mechanized calendar pattern. 

Beale: No single future fulfillment. The trumpets describe repeated patterns throughout 

history (Recapitulation). Some intensification near the end, but not a rigid schedule 

Heiser: Avoids locked down eschatological systems. He allows for some future 
culmination but not dogmatic on a 7-year scheme. He’s less interested in “when exactly” 
and more in “what it means cosmically.” 

3. Use of Old Testament imagery 

Dispensationalists: Acknowledge OT background (like Book of Exodus plagues) but tend 
to read images as literal events that resemble those plagues 

Beale: Affirms OT allusions are the key to interpretation and that the imagery controls the 
meaning. For example, “Burning mountain” = symbolic of judgment on powers (cf. Book 

of Jeremiah 51) 

Heiser: Agrees with Beale on OT importance but adds Ancient Near Eastern context and 

the Supernatural worldview the 1st and 2nd Temple Jewish writers would have embraced. 

4. Role of the supernatural 
Dispensationalists: Generally acknowledge that Angels are real and active, but the focus is 
still on earthly events and prophetic fulfillment. 

Beale: Holds that Angels present but not central. His focus is the Theology of suffering and 
judgment. 

Heiser: This is where he stands out most as he asserted that Angels = divine agents in a 
cosmic administration and that Revelation = unveiling of spiritual warfare 

5. What is the “burning mountain”? 

Dispensationalists: Believe it is likely a literal object such as an asteroid / meteor / 

volcanic mass and that the text describes what will physically happen 

Beale: Interprets this as a symbol of a  kingdom or destructive force, drawn from prophetic 

imagery 

Heiser: Interprets this as symbolic divine judgment imagery no not pinned to one historical 

empire nor to one specific object. 

6. Audience relevance 

Dispensationalists: Say this text is primarily relevant to future generation during 
tribulation 

Beale: says this text is directly relevant to all Christians across history 
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Heiser: says this text is relevant as insight into how God governs the world through unseen 

forces 

Bottom line comparison table 
 
Question  Dispensationalists Beale    Heiser 

Literal events?  Yes   No    Mixed 
Fulfillment timing Future tribulation Ongoing history  Flexible 
Burning mountain Physical object Symbol of power/judgment Symbolic judgment 
Main focus  End-times prediction Church-age theology  Cosmic conflict 

Role of angels  Important  Secondary   Central 

The core tension 

Dispensationalists: “This tells you what will physically happen at the end.” 
Beale: “This tells you how God judges the world throughout history.” 

Heiser: “This shows how divine judgment works behind the scenes in a supernatural war.” 

The “one-third” detail is one of the clearest places where these three approaches show their 

assumptions. That little fraction does a lot of interpretive work. 

Let’s put John Walvoord/Charles Ryrie, G. K. Beale, and Michael Heiser side by side on it. 

1. Dispensationalists: literal, measurable destruction 
In Book of Revelation 8, a third of the earth is burned, the sea becomes blood, marine life dies 
They read “one-third” as a precise fraction: 33% of the real world, Global, physical 
catastrophe, part of escalating judgments in a future tribulation. So, the logic is: God is 
deliberately limiting judgment—but it’s still quantifiable and literal. This fits their broader 
approach: 
• If the text gives a number → it means an actual proportion 
• If it describes nature → it’s a real ecological disaster 

2. Beale: symbolic partial judgment (not total yet) 
Beale argues the fraction is not about math—it’s about theology. “One-third” = significant but 
incomplete judgment. He connects it to Old Testament patterns where God judges partially as 
a warning, not final destruction. There’s still time to repent. So, for Beale the number 
is figurative. It communicates restraint and mercy mixed with judgment. In other words: God 
is shaking the world, not ending it—yet. He would also say this pattern repeats throughout 
history as we see it show up in wars, disasters, collapses that are serious but not total. 
 

3. Heiser: de-creation in stages 
Heiser overlaps with Beale here but adds his own layer. His emphasis is that the “thirds” 
reflect ordered, controlled unraveling of creation. He calls back to Genesis where creation is 
structured and ordered. in Revelation 8, that order is partially undone. So, land, sea, 
vegetation are all hit in fractions. This signals de-creation, but not annihilation. Heiser says 
the one third shows deliberate limitation by God. t’s part of a warning phase in a larger 
cosmic conflict and these aren’t random disasters; they are directed acts by divine agents 
(angels). The fraction communicates controlled judgment within a supernatural governance 

system. 

 

Where the real disagreement lies. Is “one-third” a statistic or a symbol? 

Dispensationalists: Statistic (33% of oceans, land, etc.) 
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Beale: Symbol (partial judgment, repeated pattern) 

Heiser: Symbol (controlled de-creation in a cosmic war) 

What kind of world is being described? 

Dispensationalists: A future Earth undergoing literal ecological collapse 
Beale: The present world experiencing ongoing cycles of judgment 

Heiser: The visible world being affected by invisible divine conflict 

Why not total destruction? All three agree on this part—but for different reasons: 

Dispensationalists: It’s an early phase; worse is coming later in the tribulation 
Beale: God is giving warnings to provoke repentance 

Heiser: It’s a staged unraveling within God’s larger plan to defeat rebellious powers 

A simple analogy. Imagine a city being judged: 

Dispensationalists: “Exactly one-third of the buildings will literally be destroyed.” 
Beale: “Large portions of the city keep getting damaged over time as warnings.” 
Heiser: “The damage reflects a controlled takedown directed by higher authorities in a larger 
war.” 

Bottom line 
The “one-third” detail forces a decision: 

• Do you read Revelation as precise prediction? → dispensationalism 
• As symbolic theology of history? → Beale 
• As apocalyptic imagery of cosmic governance and de-creation? → Heiser 

How Christians should interpret end-times prophecy 
Pastors, Teacher and some Scholars tend to interpret scripture thru contemporaneous news 
headlines. It is certainly recognizable by the laity and can generate emotional responses. But we 
must ask if modern geopolitical events, technology, transhumanism, government control, and 
current crises should shape how Christians interpret biblical prophecy—especially the book of 

Revelation? Dr. Heiser posits the following: 

Beware “newspaper hermeneutics” - Christians should not interpret Revelation through 
current events (“reading the Bible with the newspaper in hand”). Why? Because using current 
events to decode Revelation is flawed hermeneutics and flawed exegesis Biblical texts were 
written to specific ancient audiences not directly to modern Americans. Interpretation of 
Revelation should not depend on: 

• Internet trends 

• Military technology 

• Transhumanism 

• Conspiracy theories 

• Political fears 

Main criticism: If Revelation can only be understood through modern events, then logically it 
could not have applied to earlier generations thus the idea of an “imminent” return of Christ 
becomes inconsistent. It would be unintelligible and non-applicable to previous generation.  
Be careful with certain forms of dispensationalism / futurism. Dr. Heiser distinguishes that 
not all dispensationalists do this, but many futurist interpretations “over-connect” prophecy with 
current events, Critiques include: 

• Inconsistency 
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• Speculative thinking 

• Forcing modern parallels into prophecy 

• Treating Revelation like a coded prediction map 

“Pin the tail” of the Antichrist is folly. We will know who he is with clarity when all his 
attributes are made manifest. We won’t need to guess at it. Dr. Hieser rejects attempts to identify 
as mostly conjecture and partial fit: 

• Nero 

• Antiochus IV 

• Modern political figures 

• Contemporary technologies  

The reasons previous attempts have been silly and misguided are: 

• Typology patterns have all been incomplete 

• Prophetic elements don’t fully match 

• Many interpretations “cheat” numerically or linguistically such as with Nero = 666 or 
616 

• The “full mosaic” of prophecy has never occurred 

• Antiochus IV is a type, but not the Antichrist because not all elements of the Antichrist 

applied to him. 

Key concept: Typology ≠ full fulfillment.  

• Antiochus may prefigure evil rulers, but the complete prophetic picture was not fulfilled 
in him. 

• Rejection of Nero = 666 theories. The biblical text must be severely twisted and modified 
to interpret Nero as the Beast/666 in Revelation. It requires numerical manipulations, 
inconsistent spellings, selective use of different languages, and interpretations that rely on 
flexible calculations. Dispensationalists will object that if the changing of spellings, 
languages, and numeric assignments is denied, their interpretation system becomes 
unstable therefore twisting scripture is permissible so it can fit their system. This is 

deeply flawed logic. 

The “pattern” problem; Laity, Pastors, Teachers, and Pop-Christian Book Writers like to isolate 
only certain prophecy similarities but ignore the full prophetic framework. This is flawed 
hermeneutic and exegesis. Example: A tyrannical ruler alone does not equal “Antichrist.” The 

full biblical pattern also includes: 

• Christ’s return 

• Cosmic events 

• Final judgment 

• Destruction of the Beast 

Since these haven’t fully occurred together, previous candidates remain incomplete. Yet as 
Christians play “pin the tail” on the Antichrist few reason thru the full spectrum of attributes and 
actions that allow them to hit the target. Yet they play the game with a blind fold on.   

Eschatological uncertainty prophecy is difficult.  

• Certainty is unwarranted. We should exercise caution with those pushing “Eschatology 
system based” views with dogmatic fervor. Motives should be considered.    
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• Obsession with decoding the end times is spiritually unhelpful. Christian discernment in 
eschatology should include humility, interpretive caution and a strong rejection of 

sensationalism that aims to leverage emotions and fear. 

Ethical readiness vs predictive obsession; A major point Dr. Heiser makes is that Christians 
should live faithfully regardless of knowing prophetic timelines. Why? Because being spiritually 
prepared matters more than: 

• Identifying the Antichrist 

• Predicting the tribulation 

• Decoding world events 

Beware of overly literal interpretations.  We should be guard against overly literal 
interpretations of: 

• Mark of the beast / Bearing the name 

• Implanted technology 

• Transhumanist readings 

Instead, “bearing the name” is linked to: 

• What we embrace with our minds (forehead mark symbolism) 

• How we act on what is in our minds (right-hand mark symbolism = thought dictates 
action) 

• Allegiance 

• Loyalty 

• Covenant identity using Old Testament background concepts 

Importance of the Old Testament for understanding Revelation. A major hermeneutical 
principle; Revelation should be interpreted through the Old Testament. John of Patmos uses Old 
Testament imagery constantly. Therefore: the OT is the interpretive framework, not modern 
geopolitics. 

Western/American-centered interpretations are absurd. These are deeply flawed 
interpretative approaches:  

• American exceptionalism in prophecy interpretation 

• assuming Western politics are central to Revelation 

Why? Because Revelation was written for the global church, not specifically: 

• Americans 

• Western democracies 

• Modern political systems 

Ill-informed comparative suffering and persecution. Modern Western Christians often 
exaggerate their persecution compared to 1st-century Christians or persecuted believers in 
authoritarian nations today. Examples referenced: 

• Roman persecution. Few Christians today actually study the tactics of the Roman Empire 
beyond the sensational martyrdom stories.   

• Communist regimes. Few Christians know the tenets of Marxism its genesis, goals and 
relationship to the God of the Bible. This ignorance explains why we are now seeing 
Christian’s voting in support of Socialism.   

• Non-Western suffering 
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Hermeneutics as the governing concern. Underlying everything is proper biblical 
interpretation (hermeneutics). Dr. Heiser repeatedly stresses interpretation should arise from the 
text itself, not: 

• Speculation 

• Fear of man (which is calls into question faith) 

• Preservation of comfort, wealth, and self-reliance 

• Cultural assumptions 

• Herd mentality 

Beware prophetic certainty claims. We must reject self-proclaimed prophetic insight, “secret 
knowledge”, and charismatic certainty about Revelation timelines. No modern interpreter has 

inspired authority. 

Theological Themes we should focus on 
• Humility in interpretation - Humans lack certainty about prophecy fulfillment. 

• Historical-contextual reading - Scripture must first be understood in its original context. 

• Anti-sensationalism - Warnings against conspiracy thinking and prophecy speculation. 

• Already/not yet eschatology- We can be futurist in some sense but must be discerning. 

• Symbolic theology - Many prophetic images are treated symbolically rather than 
technologically literally. 

Christians should interpret Revelation primarily through the Old Testament, historical context, 
and careful hermeneutics, rather than through modern geopolitics, conspiracy theories, 
technological speculation, invented eschatological filter systems, or Western cultural anxieties. 
We must embrace humility, caution, discernment, and ethical readiness over predictive certainty. 
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APPENDIX 5 - Distinctions between 
Dispensationalism and Covenantalism 
The primary interpretive approaches opposing Dispensationalism in Christianity today is 
Covenant Theology (especially in Reformed circles) and Historic (non-dispensational) 
Premillennialism (in broader evangelical circles). The primary theological alternatives to 
Dispensationalism are generally grouped under the umbrellas of Covenant Theology and Historic 
Premillennialism, along with some newer frameworks like Progressive Covenantalism and New 
Covenant Theology.  

Criticisms Covenantalists make against Dispensationalism 
1) Dispensationalism asserts a sharp distinction between Israel and the Church (two peoples of 

God, two plans). 

2) Professes that all (or nearly all) OT prophecies about Israel await a literal future fulfillment 
in a restored Jewish theocratic kingdom. 

3) Proposes a Pre-tribulation rapture, seven-year tribulation focused on ethnic Israel, etc. 

4) Ignores the biblical alternatives (Covenant Theology, Historic Premill, etc.) whereby there is 
one people of God in both Testaments; the Church is the fulfillment of “Israel”. 

5) Holds that most OT promises find their “yes” in Christ and the Church (2 Cor 1:20); any 
future conversion of ethnic Jews happens by being incorporated into the Church, not by 
restoring an old-covenant theocracy. 

Criticisms Dispensationalists make against Covenantalism 
The main arguments that Dispensationalists (especially classic and revised Dispensationalists 
like Chafer, Ryrie, Walvoord, MacArthur, and the faculty of Dallas Theological Seminary) use 
against Covenant Theology are as follows:  

1. Covenant Theology imposes extra-biblical covenants that are not found in Scripture. The 
three big tenets Dispensationalists reject: 

§ The Covenant of Works (pre-Fall covenant with Adam) – nowhere called a covenant 
in Scripture. 

§ The Covenant of Redemption (eternal pact between Father and Son) – inferred, never 
explicitly stated. 

§ The overarching Covenant of Grace that allegedly ties everything together from 
Genesis 3 to Revelation – again, never named or described this way in the Bible. 

§ Dispensationalists say “the covenants we hold to are only the ones the Bible explicitly 
names and explains (Noahic, Abrahamic, Mosaic, Davidic, New). Covenant Theology 

invents silent covenants and then builds its whole system on them.” 

2. Covenant Theology spiritualizes or “replaces” hundreds of Old Testament prophecies 

about Israel 

3. Dispensationalists say that “Covenant Theology is guilty of reading the Bible through the 
lens of systematic theology invented centuries after the canon closed, while 
Dispensationalism simply takes the Bible literally, distinguishes what God has kept 
distinct (Israel/Church), and believes God will keep every promise exactly as He made 
it.” 

The alternative to Dispensationalism (especially the version popularized by Darby, Scofield, 
Chafer, Ryrie, and many modern evangelical prophecy teachers) is as follows: 
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Covenant Theology 
Overview 
Covenant Theology is a framework for understanding the Bible's storyline of redemption as 
structured around God's covenants (formal agreements or promises) with humanity. It 
emphasizes continuity in God's one unified plan of salvation across the Old and New 
Testaments, culminating in Christ.  Covenant theology organizes biblical revelation around 

God’s dealings with humanity through overarching covenants, most notably: 

•  The covenant of works (with Adam, emphasizing obedience and life contingent upon perfect 
compliance). 

•  The covenant of grace (inaugurated after the Fall, progressively revealed through subsequent 
covenants such as those with Noah, Abraham, Moses, David, and culminating in the new 
covenant in Christ). 

This approach emphasizes the continuity of God’s redemptive plan across both Testaments. The 
church is viewed as the fulfillment and continuation of true Israel, with Old Testament promises 
to Israel finding their spiritual realization in Christ and His people (the church as the “Israel of 
God,” cf. Galatians 6:16). There is no sharp, ongoing distinction between ethnic/national Israel 

and the church as separate entities with distinct destinies, in contrast to dispensationalism. 

Covenant theology does not strictly require amillennialism, though it is the most common and 

arguably the most coherent position. Alternatives include: 

•  Postmillennialism — A future golden age of gospel triumph precedes Christ’s return; 
this view has had significant representation among covenant theologians (e.g., certain 
Puritans and some contemporary Reformed thinkers), emphasizing the progressive 

victory of the covenant of grace. 

•  Historic (or Covenant) Premillennialism — Christ’s return precedes a literal 
millennium, but without dispensational distinctions between Israel and the church; 
proponents (e.g., George Eldon Ladd) maintain covenantal unity while affirming a future 

millennial reign. 

These alternatives exist, yet amillennialism remains the dominant view among covenant 
theologians due to its alignment with the emphasis on continuity, spiritual fulfillment, and 
avoidance of perceived inconsistencies in literal millennial interpretations. 

In summary, covenant theology provides a robust theological foundation that strongly supports 
amillennialism by underscoring the unity of God’s redemptive plan, the fulfillment of promises 
in Christ, and the spiritual nature of the present kingdom. This relationship explains why 
amillennialism has been the prevailing eschatological position in Reformed and covenantal 

circles for centuries. 

Forms of Covenantalism 
1) Covenant Theology (the historic Reformed view) 

Dominant in Presbyterian, Reformed Baptist, and Dutch Reformed circles (think 
Westminster Confession, 1689 London Baptist Confession, etc.).  
Confessional sources 

• Westminster Confession of Faith (1646), Chapter 7 (“Of God’s Covenant with Man”) 
– teaches the Covenant of Works and the Covenant of Grace. 

• Second London Baptist Confession (1689), Chapter 7 – almost identical wording to 

Westminster on the two covenants. 
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• Three Forms of Unity (Belgic Confession, Heidelberg Catechism, Canons of Dort) – 
especially Heidelberg Q&A 19–22. 

Key modern books covering this view 

• O. Palmer Robertson, The Christ of the Covenants (1980) – classic defense; explicitly 
contrasts only the biblical covenants vs. dispensations and teaches strong Israel-

Church continuity. 

• Michael Horton, God of Promise: Introducing Covenant Theology (2006) – pp. 77–
112 lay out the two (or three) theological covenants and the one people of God. 

• Ligon Duncan & Guy Waters (eds.), Children of the Promise (2021) – defends infant 
baptism and continuity from the 1689 Federalism perspective. 

Key opposing points to Dispensationalism: 

• Sees only two or three major covenants that structure redemptive history (Covenant of 
Works, Covenant of Grace, sometimes Covenant of Redemption), instead of seven (or 
more) dispensations. 

• Strong continuity between Israel and the Church: the Church is the 
fulfillment/expansion of Israel, not a separate entity or “parenthesis.” 

• One people of God across both Testaments; New Testament believers are grafted into 
the same olive tree (Rom 11), not a completely distinct program. 

• Most Covenantalists are amillennial or postmillennial (spiritual or already/not-yet 
view of the kingdom), though some are historic premillennial. 

2) Historic Premillennialism (non-dispensational premillennialism) 
Held by many early church fathers (Papias, Justin Martyr, Irenaeus), and today by people like 

George Ladd, Wayne Grudem, John Piper (earlier in his ministry), Robert Mounce, etc.  

Historical sources 

• Justin Martyr, Dialogue with Trypho ch. 80–81 (c. 150 AD) 

• Irenaeus, Against Heresies Book V, ch. 33–36 (c. 180 AD) 

Key modern books covering this view 

• George Eldon Ladd, The Blessed Hope (1956) and A Theology of the New Testament 
(1974) – the book that revived historic premillennialism in the 20th century; explicitly 

rejects pre-trib rapture and sharp Israel/Church distinction. 

• Wayne Grudem, Systematic Theology (1994), ch. 55 – Grudem identifies as historic 
premillennial and lists the exact three differences you quoted. 

• Don Carson (ed.), The Kingdom of God and the Church section in From Sabbath to 
Lord’s Day and his commentaries – repeatedly calls his view “historic premillennial.” 

• Robert H. Mounce, The Book of Revelation (NICNT, 1997) – classic historic 
premillennial commentary. 

• Sam Storms, Kingdom Come: The Amillennial Alternative (2013) – Appendix lists 
historic premillennial proponents and contrasts them with dispensationalism using 

almost your exact wording. 

Key differences from Dispensational premillennialism: 

• No sharp Israel/Church distinction; the Church is the continuation and fulfillment of 
Israel. 
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• No pre-tribulation rapture (most are post-trib or sometimes pre-wrath). 

• The millennium is still future and literal, but the sequence and nature of events differ 
greatly (e.g., one return of Christ, not two staged comings separated by seven years). 

3) Progressive Covenantalism / New Covenant Theology (middle-ground views) 
Popular in some Reformed Baptist and Bible-church circles (authors: Tom Wells, Fred 

Zaspel, Stephen Wellum, Peter Gentry, John Reisinger). 

• Rejects the Dispensational Israel/Church divide and the classic Covenant Theology 
idea of one overarching Covenant of Grace underneath all administrations. 

• Sees a progressive unfolding of one plan of God that culminates in the New Covenant, 
with Christ as the true Israel and the Church as the eschatological people of God. 

Key modern books covering this view 

• Stephen J. Wellum & Brent E. Parker (eds.), Progressive Covenantalism: Charting a 
Course between Dispensational and Covenant Theologies (2016)  

• Peter J. Gentry & Stephen J. Wellum, Kingdom through Covenant (1st ed. 2012, 2nd 
ed. 2018) – the 800-page systematic presentation. 

• Tom Wells & Fred Zaspel, New Covenant Theology (2002) – the first book to use the 
name and reject both the Covenant of Works and the single overarching Covenant of 

Grace. 

• John Reisinger, Abraham’s Four Seeds (1998) – early and influential New Covenant 

Theology book. 

4) Amillennialism (often paired with Covenant Theology) 
Augustine, Calvin, Luther, Warfield, Hoekema, Kim Riddlebarger, Sam Storms, etc. 

• The millennium is symbolic and is happening now (Christ reigns from heaven; Satan 
is “bound” in the sense that he cannot deceive the nations from hearing the gospel). 

Strongly rejects any future national restoration of ethnic Israel apart from conversion to 
Christ (Rom 11 is fulfilled in the salvation of “all Israel” = Jews + Gentiles in the Church). 

Below are its primary tenets, drawn from classic confessional statements (e.g., Westminster 
Confession, 1689 London Baptist Confession) and standard systematic works (e.g., O. 
Palmer Robertson's The Christ of the Covenants, Michael Horton's Introducing Covenant 
Theology). 

These tenets are often summarized as viewing Scripture through the lens of three theological 
covenants (inferred from the Bible's structure) that encompass the five major biblical 

covenants (explicitly named in Scripture). 

The Covenants of Covenantalism (non-dispensational theology) 
The Covenant of Redemption (Intra-Trinitarian Pact) 

• Core Idea: Before creation, the Father, Son, and Holy Spirit made an eternal, unbreakable 
agreement to accomplish the salvation of the elect. The Father planned and chose; the 
Son agreed to redeem; the Spirit agreed to apply and seal the work. 

• Biblical Basis: John 17:1–6 (Jesus' high priestly prayer, referencing pre-creation glory); 
Ephesians 1:3–14 (blessings "in the heavenly places" before the foundation of the world); 
Titus 1:2 (eternal life promised before time began). 
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• Why Primary?: This is the "eternal foundation" of all other covenants—God's 
unchanging purpose ensures success. 

The Covenant of Works (with Adam) 
• Core Idea: God made a conditional covenant with Adam as the federal head of humanity: 

perfect obedience would bring eternal life and blessing; disobedience would bring death 

and curse. Adam's failure broke it for all (federal headship). 

• Biblical Basis: Genesis 1:26–30; 2:15–17 (the command not to eat from the tree, with the 
threat of death); Hosea 6:7 ("like Adam they transgressed the covenant"); Romans 5:12–

21 (Adam as a type of Christ, contrasting the two heads). 

• Why Primary?: Explains the origin of sin and the need for a Savior; Christ succeeds 
where Adam failed (the "second Adam"). 

The Covenant of Grace (Overarching Redemptive Covenant) 
• Core Idea: After the Fall, God mercifully initiates an unconditional covenant of grace: He 

promises to save sinners through faith in the promised Redeemer (Christ), providing 
forgiveness, righteousness, and eternal life. This one covenant unfolds progressively 
through history's administrations. 

• Biblical Basis: Genesis 3:15 (protoevangelium: enmity with the serpent, seed crushes 
head); Galatians 3:16–17 (promise to Abraham as the gospel); Hebrews 13:20 ("the blood 

of the eternal covenant"). 

• Why Primary?: Unites the entire Bible—it's the "backbone" of redemptive history, with 
all other covenants as temporary expressions of it. 

The Major Biblical Covenants as Administrations of the Covenant of Grace 
• Core Idea: The Covenant of Grace is administered (applied) through specific historical 

covenants, each suited to its era but pointing forward to Christ. These show progressive 
revelation and increasing clarity. 

• Biblical Basis: Explicit in Scripture; summarized in 2 Corinthians 1:20 ("all the promises 
of God find their Yes in him"). 

 

Covenant Key Passage(s) Summary of Administration 

Noahic Genesis 9:8–17 Universal preservation of creation (common 
grace); rainbow as sign; post-flood stability. 

Abrahamic Genesis 12:1–3; 15; 17:1–
14 

Election of a people; land, seed, blessing; 
circumcision as sign; foundation for Israel. 

Mosaic Exodus 19–24; 
Deuteronomy 5–28 

National constitution for Israel; law as tutor to 
Christ (Gal 3:24); temporary/typological. 

Davidic 2 Samuel 7:8–16; Psalm 
89 

Royal line and eternal throne; points to Messiah 
as King. 

New Jeremiah 31:31–34; 
Hebrews 8 

Final, internalized form: law on hearts, full 
forgiveness, Spirit's indwelling; for all nations. 

 
One Unified People of God (Continuity Between Israel and the Church) 

• Core Idea: There is essential continuity: Abraham's true seed (by faith) includes OT 
saints, Israel, and the NT Church. The Church is not a "parenthesis" but the fulfillment 
and expansion of God's covenant people—Jews and Gentiles united in Christ. 
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• Biblical Basis: Romans 11:17–24 (Gentiles grafted into the olive tree of Israel); 
Ephesians 2:11–22 (one new humanity, breaking down the dividing wall); Galatians 3:7, 

29 ("children of Abraham" by faith); Hebrews 11 (OT saints saved by the same grace). 

• Why Primary?: Rejects a sharp Israel/Church divide; all believers are heirs of the same 
promises (land = inheritance in Christ; kingdom = spiritual reality now and future). 

Typology and Fulfillment in Christ 
• Core Idea: Old Testament persons, events, and institutions (e.g., sacrifices, priesthood, 

tabernacle, kings) are types (shadows) fulfilled perfectly in Christ. Prophecies have initial 

fulfillments but ultimate reality in Jesus and His people. 

• Biblical Basis: Colossians 2:16–17 (ceremonial laws as shadows); Hebrews 10:1 (law as 
shadow of good things to come); Matthew 5:17 (Christ fulfills the Law and Prophets). 

• Why Primary?: Ensures Christ-centered interpretation; OT promises are "yes" in Him (2 
Cor 1:20), not postponed to a future ethnic program. 

Covenant Signs and Sacraments (Continuity in Worship) 
• Core Idea: God marks His covenant people with visible signs: circumcision (OT) 

parallels baptism (NT); Passover/Lord's Supper. Infants of believers are included in the 
covenant community (hence infant baptism in paedobaptist traditions). 

• Biblical Basis: Colossians 2:11–12 (circumcision and baptism linked); Acts 2:38–39 
(promise "for you and your children"); Genesis 17:7–14 (covenant with Abraham and 
offspring). 

• Why Primary?: Reflects mixed covenant communities (believers + children) across 
Testaments; emphasizes family inclusion. 

 
Summary of the Three Theological Covenants 

Covenant Timing 
Parties 
Involved 

Key 
Promise/Condition 

Ultimate 
Fulfillment 

Redemption 
Eternal 
(pre-
creation) 

Father, Son, 
Holy Spirit 

Plan for elect's 
salvation 

Christ's 
finished work 

Works 
Creation 
(pre-Fall) 

God and 
Adam 
(federal 
head) 

Obedience → life; 
disobedience → death 

Christ as 
second Adam 

Grace 
Post-Fall 
to eternity 

God 
(initiator) 
and sinners 
by faith 

Unconditional grace 
through Christ 

New 
heavens/earth 

 
Key Implications and Distinctives 

• Hermeneutic: Reads Scripture progressively, with NT interpreting OT (e.g., spiritual but 
not allegorical fulfillment). 

• Eschatology: Often amillennial (kingdom now, symbolic millennium) or postmillennial 
(golden age via gospel); some historic premillennial. Rejects pre-trib rapture and future 

national Israel theocracy. 
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• Soteriology: Emphasizes sovereign grace, perseverance of saints, and assurance through 
covenant faithfulness. 

Where in the bible does Covenant theology appear 
Covenant Theology, as a fully developed system, does not appear ready-made in any single Bible 
passage (it is a way of organizing the whole Bible’s teaching). However, its core ideas and 
foundational texts appear very early—essentially in the Bible itself. Covenant theologians argue 
that the Bible presents its own covenantal framework from Genesis onward, and that later 
theologians (like Cocceius, Witsius, or the Westminster divines) simply summarized what 

Scripture already teaches. 

Here are the places where Covenant Theology claims its ideas first appear explicitly in Scripture: 

• Genesis 3:15 – The first gospel (the “Covenant of Grace” begins) 

• Called the protoevangelium (“first gospel”). 

• God promises enmity between the serpent’s seed and the woman’s seed, and that the 
woman’s seed will crush the serpent. 

• Covenant theologians see this as the beginning of the Covenant of Grace—one 
redemptive promise that will run through all of history and be fulfilled in Christ. 

• This is why many Reformed theologians say the Covenant of Grace was first announced 
here, immediately after the Fall. 

• Genesis 6–9 – The Noahic Covenant (first covenant explicitly called a “covenant”) 

• God makes a covenant with Noah, his family, and every living creature (Gen 6:18; 9:8–
17). 

• It is unconditional, universal, and preserves common grace. 

• Covenant Theology sees this as the first formally named covenant after the Fall, showing 
God dealing with mankind covenantally. 

• Genesis 12, 15, 17 – The Abrahamic Covenant (the Covenant of Grace takes clearer 
shape) 

• Genesis 17:7 is the key verse for classic Covenant Theology: “And I will establish my 
covenant between me and you and your offspring after you throughout their generations 
for an everlasting covenant, to be God to you and to your offspring after you.” 

• This promise (“I will be your God, and you will be my people”) becomes the heart of the 
Covenant of Grace and is repeated in every subsequent covenant (Mosaic, Davidic, 

New). 

• The inclusion of children in the covenant (circumcision of 8-day-olds, Gen 17:12) is used 
to support infant baptism in Reformed theology. 

• Exodus 19–24 / Deuteronomy – The Mosaic Covenant as an administration of the 
Covenant of Grace 

Covenant theologians do not see the Mosaic Covenant as a republication of the Covenant of 
Works to earn salvation (as Dispensationalists sometimes claim). Instead, they see it as the 
Covenant of Grace administered through law, pointing to Christ (Gal 3:24; Rom 10:4). 

The preamble in Exodus 20:2 — “I am the LORD your God, who brought you out of the land of 
Egypt…” — shows grace precedes law. 

2 Samuel 7 / Psalm 89 – The Davidic Covenant. God promises David an everlasting throne and 
kingdom through his seed. Covenant Theology sees this as another administration of the same 

Covenant of Grace, ultimately fulfilled in Christ the King. 
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Jeremiah 31:31–34 / Ezekiel 36:26–27 – The New Covenant promised. Explicitly called the 
“new covenant,” it is presented as the final and fullest form of the Covenant of Grace. Crucially, 
Hebrews 8 quotes Jeremiah 31 and says this New Covenant is already inaugurated by Christ and 

includes both Jews and Gentiles. 

Galatians 3–4, Romans 4, Hebrews 8–10, Acts 15, Ephesians 2:11–22. These New Testament 
passages are where Covenant Theology says the Bible itself interprets the earlier covenants as 
pointing to one people of God (Jew + Gentile) in Christ. Example: Galatians 3:7–9, 29 — 

Abraham’s true children are those of faith, not physical descent. 

Ephesians 2:14–16 — the dividing wall is broken; there is now one new man, one olive tree, one 

covenant people. 

Where does Covenant Theology “first appear” in the Bible? 
Its seeds are in Genesis 3:15. Its formal structure begins to appear clearly in Genesis 17:7 (“I will 
be their God…”). 

The full biblical basis is the entire storyline of Scripture, but especially the repeated “I will be 
your God” formula and the New Testament’s explanation that all the promises are “Yes” in 

Christ (2 Cor 1:20). 

Covenant theologians say: “We didn’t invent this in the 1800s. We just put into systematic form 
what the Bible itself has been teaching from Genesis 3 onward.” That’s why they claim 
Covenant Theology is the Bible’s own way of organizing redemptive history—not a later 
imposition. Covenant Theology has been the dominant view in Reformed, Presbyterian, and 
some Baptist traditions since the 16th–17th centuries, influencing confessions like Westminster 
(1646) and the 1689 Baptist Confession. For deeper reading, see Robertson's The Christ of the 
Covenants or Horton's Covenant and Eschatology. 
Covenant Theology vs. Replacement Theology Distinctions  
Out of ignorance some Christians hear Covenant Theology assertions and conflate that with 
“Replacement Theology” thus are quick to label Covenant Theology adherent as heretics. This 
behavior is particularly endemic in those holding a dispensational premillennial perspective. 
Their poor understanding of Eschatological interpretive frameworks results in an inaccurate 
characterization of Covenant Theology as equating to Replacement Theology which incidentally 

is widely rejected by proponents of Covenant theology. By way of clarification: 

Definition of Covenant Theology 
Covenant theology is a biblical-theological framework that organizes Scripture around God’s 
dealings with humanity through covenants, primarily the covenant of works (with Adam) and the 
covenant of grace (post-Fall, progressively administered through figures such as Noah, Abraham, 
Moses, David, and culminating in the new covenant in Christ). It emphasizes the unity of God’s 
redemptive plan across both Testaments, viewing the church as the continuation and expansion 
of true Israel—the believing remnant across history—rather than a separate entity. The promises 
to Abraham (e.g., Genesis 12:3; Galatians 3:7–9, 29) are fulfilled in Christ, incorporating 
believing Jews and Gentiles into one people of God (Ephesians 2:11–22). 

Definition of Replacement Theology (Supersessionism) 
Replacement theology, or supersessionism, asserts that the Christian church has replaced or 
superseded Israel as God’s covenant people due to Israel’s rejection of the Messiah. In its 
stronger forms (sometimes called “hard” or “punitive” supersessionism), it holds that God has 
permanently abandoned national/ethnic Israel, with no future redemptive purpose for it, and that 
the church has taken its place entirely. This view has appeared in various historical contexts but 

is often critiqued for potentially fostering anti-Judaism. 
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Key Distinctions 

Covenant theology rejects the notion of “replacement” for several reasons: 

1.  Continuity, Not Replacement 
Covenant theology teaches that the church has always existed as the people of God under the 
covenant of grace, beginning with Adam and including the believing remnant of Israel in the 
Old Testament era. The New Testament church does not “replace” Israel but fulfills and 
expands it by grafting in Gentiles (Romans 11:17–24). The church is the fulfillment of 

Israel’s promises, not a substitute for a failed entity. 

2.  Fulfillment Theology 
Prominent covenant theologians describe their position as fulfillment theology: Old 
Testament promises to Israel find their realization in Christ and His people (the church), 
comprising both believing Jews and Gentiles. This aligns with New Testament texts such as 
Galatians 6:16 (“the Israel of God”) and Hebrews 12, which place the church in organic 

continuity with faithful Israel. 

3.  The Term “Replacement” Is Foreign to Covenant Theology 
The category of “replacement” presupposes a dispensational framework that sharply 
distinguishes Israel and the church as separate peoples with distinct destinies. Covenant 
theology denies this dichotomy, asserting one people of God throughout redemptive history. 
As such, the term “replacement theology” is often viewed as a pejorative 
mischaracterization originating from dispensational critics. 

Variations and Nuances 

•  Some forms of supersessionism (e.g., “economic” or “structural” supersessionism) overlap 
more closely with covenant theology by focusing on the new covenant superseding the old in 
administration, without denying God’s faithfulness to Israel or implying punitive 

abandonment. 

•  However, mainstream covenant theologians (e.g., in Reformed traditions) explicitly 
distinguish their view from any implication of replacement, emphasizing expansion and 
inclusion rather than substitution or rejection. 

Covenant theology affirms that the church is the true heir and fulfillment of Israel’s promises, it 
does so through continuity and expansion, not displacement. The equation of the two systems 
reflects a misunderstanding or polemical framing rather than an accurate representation of 
covenant theology’s position. 

Dispensational Theology 
Overview 
Classic and Revised Dispensationalism – the version taught at Dallas Theological Seminary, The 
Master’s Seminary, most Independent Fundamental Baptist schools, and by teachers like 
MacArthur, Ryrie, Walvoord, Pentecost, Ice, LaHaye, etc.  Prior to the development of John 
Nelson Darby’s dispensational premillennialism in the 1830s, Christianity’s primary 
eschatological view—particularly within the dominant Western tradition—was amillennialism.  

Dispensationalist Summary (in their own words): “We do not claim the word ‘dispensation’ 
proves seven dispensations, but the Bible itself shows God works in different ways in different 
eras (innocence, conscience, human government, promise, law, grace, kingdom). The clearest 
place the entire dispensational framework first appears is in Paul’s ‘mystery’ revelations 
(Ephesians 3 & Colossians 1) combined with the literal reading of the unconditional Abrahamic, 
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Davidic, and New Covenants and Revelation 20.” So, while no single verse says, “here is 

dispensationalism,” dispensationalists argue that their system emerges inevitably when you: 

• Take the word “dispensation” (oikonomia) seriously, 

• Read OT kingdom promises literally, 

• Accept Paul’s teaching that the Church was a mystery not revealed to the OT prophets, 

• Distinguish the three groups in 1 Corinthians 10:32, 

• And interpret Revelation 20 chronologically and literally. 

Invention of Dispensationalism 
John Nelson Darby (1800–1882) was an Anglo-Irish evangelist, Bible teacher, and theologian 
who played a pivotal role in the development of the Plymouth Brethren movement, founding the 
Exclusive Brethren sect. He is widely regarded as the father of modern dispensationalism, a 
theological framework that divides biblical history into distinct eras or "dispensations," and 
futurism, which interprets many prophecies yet to be fulfilled. Born in Westminster, England, to 
a prominent family, Darby initially pursued a legal career before shifting to ministry. He was 
ordained as a deacon in 1825 and as a priest in 1826 in the Church of Ireland (the Anglican 

Church in Ireland), serving briefly as a curate in County Wicklow.  

Disillusioned with the established church's structure and what he saw as its worldliness—
especially amid political reforms like Catholic emancipation—he left around 1827–1828 to help 
establish informal gatherings of believers that emphasized simplicity, the priesthood of all 
believers, and breaking bread weekly without formal clergy. Darby traveled extensively as an 
itinerant preacher, evangelizing and teaching in Europe, North America, the West Indies, and 
New Zealand, while authoring over 50 volumes of writings, including hymns, poetry, and 
theological treatises totaling around 19 million words. His influence extended to eschatology, 
where he popularized the idea of a pretribulation rapture and a clear distinction between Israel 
and the Church in God's plans. 

As a biblical scholar, Darby's qualifications were rooted in a strong classical education rather 
than formal theological degrees. He attended Westminster School and graduated from Trinity 
College Dublin in 1819 with a Bachelor of Arts and the Classical Gold Medal, the highest honor 
in classics, demonstrating his proficiency in ancient languages like Greek and Latin, which were 
essential for biblical studies. He studied law and was admitted to the Irish bar in 1822, honing 
analytical skills that he later applied to scriptural exegesis. His ordination provided initial 
ecclesiastical training, but much of his theological expertise was self-developed during a period 
of convalescence from a 1827 horse-riding injury, when he deeply studied Scripture and resolved 

key doctrinal questions.  

Darby produced his own Bible translations into English (the "Darby Bible"), French, and 
German, showcasing his linguistic scholarship. Though not academically credentialed in 
theology, his contemporaries respected him as a profound scholar for his rigorous, original 
interpretations and voluminous output, which emphasized direct engagement with the original 
texts over traditional commentary. 

In Darbys’ days the 1800’s saw a shift from traditional authority to individual revelation and 
interpretation. Many movements emphasized; Restoration of “true” religion, end-times 
expectations and global unity or reform. The 1800s changed everything as several forces 
converged:  

• Increased literal reading of prophecy,  

• Political upheaval (Napoleonic wars, revolutions),  

• Restorationist mindset (“return to original Christianity”),  

• Printing press & study Bibles spreading ideas rapidly.  



   

 

236 

• Strong reaction to modernity, science, and industrialization. 

Bottom Line: 
Pre-tribulationism → newly developed and systematized in the 1800s 
Post-tribulationism → ancient view, refined in response 
Mid-tribulationism → later development with roots in 19th-century debates 
Dispensationalism → the framework that made all these distinctions possible 

1800s - Innovate or perish – Industrial revolution systemization of 
belief systems  
The 1800’s were a time of great deception (spiritual and otherwise) and the source of visions that 
began cultic activity. For example: 

• 1830’s –Joseph Smith published the book of Mormon that he had received through early 
visions in the 1820’s 

• 1840 – John Wilson began teaching that the ancient Israelites had become the Anglos that 
lived in the British Isles. In 1874 the Anglo-Israel Association was founded (see British 
Israelism). 

• 1844 – Ellen White received the visions that would result in the Seventh Day Adventist 

• 1848 – Karl Marx introduces communist ideology. 

• 1859 – Charles Darwin introduced the theory of evolution 

• 1874 - The Anglo-Israel Association was founded (see British Israelism). 

• 1879 – Charles Taze Russell, founder of the Jehovah’s Witnesses began the Watch 
Tower. 

New Religious Movements  
1. Mormonism (Latter-day Saint Movement) 
2. Seventh-day Adventism 
3. Jehovah’s Witnesses 
4. Theosophy 
5. Baha'i Faith 

Reform and Revival Movements within Existing Religions 

Christianity 
6. Evangelical revivals (e.g., Second Great Awakening in the U.S.) 
7. Rise of dispensationalism, especially through John Nelson Darby 
8. Introduced systematic pre-tribulation rapture theology 

 
9. Holiness and Pentecostal precursors 

Islam 
10. Reform movements responding to Western influence and internal decline: 
11. Wahhabism (though earlier, it spread widely in 1800s) 
12. Salafism roots begin forming 

13. Emphasis on returning to early Islamic purity 

Judaism 
14. Reform Judaism (liberal, adapting to modernity) 
15. Orthodox Judaism (reaction preserving tradition) 
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Influenced by Enlightenment thought - Philosophical & Secular “Religious-like” Systems 
16. Marxism 
17. Positivism 

18. Spiritualism 

Occult & Esoteric Revivals - Rise of secret societies and mystical traditions: Modern 
Spiritualism 

19. Theosophical Society 
20. Rosicrucianism 
21. Societas Rosicruciana in Anglia 
22. Hermetic Revival 
23. Ceremonial Magic Revival 
24. Hermetic Order of the Golden Dawn 
25. Freemasonry 
26. Scottish Rite Freemasonry 
27. Memphis-Misraïm Rite 
28. Martinism 
29. Spiritism 
30. Occult Romanticism 
31. Western Kabbalistic Revival 
32. Mesmerism 
33. Animal Magnetism 
34. Swedenborgianism 
35. Theurgy Revival 
36. Esoteric Christianity 
37. Occult Tarot Revival 
38. Enochian Magic Revival 
39. Alchemical Revival 
40. Neo-Gnosticism 
41. Mystical Nationalism 
42. Gothic Occultism 
43. Transcendentalism 
44. Psychic Research Movement 

45. Society for Psychical Research 

Chronological development of Dispensational/Pretribulation in the 1800’s: 

• 1820’s – London, England, Edward Irving, a Presbyterian minister taught that before 
Christ returned the spiritual gifts would be restored. 

• 1830 – Spiritual gifts began to manifest in Scotland. A 15-year-old girl named Margaret 
Macdonald was sick at home and had prophetic visions showing that Christ would return 
in two stages: one before the tribulation to get the saints and a second at the end called 
the Second Coming. From here Macdonald’s vision and rapture theory was mentioned in 
prayer meetings in Scotland where the spirit was said to manifest. Bible scholar John 
Nelson Darby (1800-1882) visited these meetings in Scotland, dismissed the 
manifestations of the gifts, but returned to England with the pre-tribulation rapture 

teaching which he made popular. 

• 1826-1882 - Darby developed and taught dispensationalism and the pre-tribulation 
rapture. 

• 1909 - C.I. Scofield publishes the dispensational, pre-tribulation views in the first study 
Bible ever published – the Scofield Study Bible 
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Supporters of pretribulation rapture claim the following: 

1. Early church fathers were pre-millennial 

2. Allegorical interpretations set in with Origin around 200 AD 

3. 325 AD Constantine Christianized the Roman Empire giving the impression that the 
kingdom of God had come upon earth and biblical interpretation followed. 

4. 400’s AD Augustine advanced his amillennialism, spiritualized interpretation and sent 
the church into the dark ages. 

5. 1600 AD Protestant reformation returned to literal interpretation in many areas of 
theology 

6. The scholar Puritan Increase Mather (1639-1723) taught "that the saints would be caught 
up into the air" and thus escape the world's final conflagration. 

a. From Paul N. Benware’s book Understanding End Times Prophecy. 

b. Peter Jurieu in his book, Approaching Deliverance of the Church (1687) taught 
that Christ would come in the air to rapture the saints and return to Heaven before 
the battle of Armageddon... 

c. Philip Doddridge's commentary on the New Testament (1738) and John Gill's 
commentary on the New Testament (1748) both use the term rapture and speak of 
it as imminent.  

b. It is clear these men believed that this coming would precede Christ's descent to 
the earth and the time of judgment. The purpose was to preserve believers from the 

time of judgment. 

7. James Macknight (1763) and Thomas Scott (1792) taught that the righteous will be 

carried to heaven, where they will be secure until the time of judgment is over. 

8. 1740-1761 - Morgan Edwars was a Pre-Darby Rapturist 

9. 1826 John Nelson Darby engaged in an intense Bible study while suffering with a broken 
leg in 1826 and by 1827 had developed the dispensational system 3 years before 

Margaret Macdonald had her visions in Scotland. 

10. 1878 William E. Blackstone taught the pre-trib rapture in his book Jesus is Coming. 

11. 1909 C.I. Scofield incorporated the concept in his popular study Bible 

12. 1918 Clarence Larkin published “Dispensational Truth” with his famous charts. 

13. 1930-1940’s Harry Ironside to Moody Memorial Church in Chicago. 

14. 1970’s Hal Lindsey and The Late Great Planet Earth 

15. Tim LaHaye and the Left Behind series 

16. Daniel prophesied that these things would be hidden until the time of the end. 

Amillennialism, which interprets the “thousand years” of Revelation 20 symbolically rather than 
as a literal future earthly reign of Christ, became the prevailing position in the Catholic Church 
and much of Protestantism following the influence of Augustine of Hippo (354–430 AD). 
Augustine’s work, especially City of God, shifted interpretation toward a symbolic 
understanding of the millennium as the current church age, during which Christ reigns spiritually 
through the church, with Satan bound in a sense that limits his deception of the nations. The 
second coming of Christ would then occur as a single event, followed by the general 
resurrection, final judgment, and the eternal state. 
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While premillennialism (specifically what is now termed historic premillennialism or chiliasm) 
was prominent among many early church fathers—such as Justin Martyr, Irenaeus, and Papias—
who anticipated a literal future millennial kingdom after Christ’s return, this view declined 

significantly after the fourth and fifth centuries as amillennialism gained ascendancy. 

Postmillennialism, which envisions a future golden age of Christian influence and societal 
transformation before Christ’s return, experienced periods of popularity, notably among some 
Puritans and during the optimism of the 18th-century Great Awakening and into the early 19th 
century. However, it did not achieve the same widespread dominance as amillennialism across 
the broader historical span of Christianity. 

In summary, from the early medieval period through the Reformation and into the early 19th 
century, amillennialism represented the most consistently held and institutionally supported 
eschatological framework in mainstream Christianity. Darby’s interpretations—introducing a 
sharp distinction between Israel and the church, a pretribulation rapture, and a structured 
dispensational framework—marked a significant departure that popularized a new form of 
premillennialism, particularly within later evangelical circles. 
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The Essentials of Dispensationalism 
Charles Ryrie (the most influential 20th-century Dispensational theologian) listed three sine qua 
non (essential) distinctives in his book Dispensationalism Today (1965) and later expanded 

them. Every major Dispensational school or statement since then includes these: 

A. Consistent literal (plain, historical-grammatical) hermeneutic, especially for prophecy. 
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B. A sharp distinction between Israel and the Church (two different peoples of God with two 

different destinies). 

C. A future literal 1,000-year millennial kingdom after Christ’s return (i.e., 

Premillennialism). 

Later lists (Dallas Theological Seminary doctrinal statement, Ice & Decker, Master’s Seminary, 
etc.) often add the pre-tribulation rapture, but premillennialism itself is always included and is 
never optional. Official Statements from Major Dispensational Institutions 

• Dallas Theological Seminary (the flagship Dispensational school) Doctrinal Statement, 
Article XVIII: “We believe that … the second coming of Christ … will be premillennial 
… followed by the literal thousand-year reign of Christ on earth.” 

• The Master’s Seminary (John MacArthur) Doctrinal Statement: “The second coming of 
Christ will be premillennial and pretribulational …” 

• Grace Community Church / Grace to You (MacArthur’s church) “We teach the personal, 
premillennial, and pretribulational return of our Lord Jesus Christ …” 

• Chafer Theological Seminary, Tyndale Theological Seminary, most Independent 
Fundamental Baptist colleges, etc. All explicitly require premillennialism in their 
doctrinal statements. 

From the beginning of Dispensationalism (John Nelson Darby → Scofield Bible → Chafer → 
Ryrie → Walvoord → Pentecost → LaHaye → MacArthur), every major Dispensational leader 
and school has been premillennial. There has never been a recognized “Dispensational 
amillennialist” or “Dispensational postmillennialist” in the history of the movement. 

Below are the non-negotiable core distinctives that every Dispensationalist holds. If any one of 
these is missing or significantly altered, the position is no longer considered Dispensational. 
A consistently literal (historical-grammatical) hermeneutic, especially in prophecy 

• The same plain, normal method used in epistles and historical books must be used in 
prophetic sections. 

• Allegorical or “spiritualizing” interpretations are rejected when they change the plain 
meaning of the text (especially land promises, throne promises, kingdom promises). 

• Key verse for them: “When the plain sense makes good sense, seek no other sense.” 

A clear and permanent distinction between Israel and the Church 
• Israel and the Church are two distinct peoples of God with two distinct destinies and two 

distinct programs in history. 

• Israel = earthly people, earthly promises, earthly kingdom. 

• Church = heavenly people, heavenly destiny, a “mystery” not revealed in the Old 
Testament (Eph 3:1–10; Col 1:26–27). 

• The Church is not “spiritual Israel” and does not permanently inherit or cancel Israel’s 
promises. 

• Proof text often cited: 1 Corinthians 10:32 – three groups: Jews, Greeks, Church of God. 

The Church is a parenthesis (intercalation) in God’s primary program with Israel 
• God’s prophetic “clock” for Israel stopped at the rejection of the Messiah (Daniel’s 69th 

week). 

• The Church age is an unforeseen insertion between the 69th and 70th weeks of Daniel 9. 

• After the rapture, God will resume and complete His program with national Israel (the 
70th week = 7-year Tribulation). 
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Premillennial return of Christ and a literal future 1,000-year kingdom 
• Christ returns bodily before the millennium (Rev 19–20). 

• The millennium is a literal 1,000-year earthly kingdom centered in Jerusalem with 
national Israel restored to the land, the throne of David occupied by Christ, the temple 
rebuilt, and animal sacrifices resumed as memorials (Ezekiel 40–48; Zechariah 14; Isaiah 
2, 11, 65–66, etc.). 

• Every major Dispensational school and confession requires premillennialism. 

Future national restoration and salvation of ethnic/national Israel 
• God’s covenants with Israel (Abrahamic, Davidic, New) are unconditional and still await 

literal fulfillment. 

• Romans 11:25–29 → “all Israel will be saved” = a future mass conversion of ethnic Jews 
at Christ’s return. 

• The land promise (Gen 15:18–21), the throne promise (2 Sam 7), and the New Covenant 
blessings (Jer 31; Ezekiel 36) will be fulfilled literally to the nation in the millennium. 

Pre-tribulational rapture of the Church 
• (Held by classic and most revised Dispensationalists; a few “progressive” 

Dispensationalists are now pre-wrath or post-trib, but they are the minority.) 

• The Church is raptured before the 70th week (the Tribulation) to spare it from the “hour 
of trial” (1 Thess 5:9; Rev 3:10). 

• Imminency: the rapture can happen at any moment; no prophesied events must precede it. 

Multiple judgments and resurrections with different destinies 
• Rapture resurrection → Church saints to heavenly reward. 

• Post-tribulation resurrection → Old Testament saints and Tribulation martyrs. 

• Resurrection at the end of the millennium → millennial saints. 

• Final resurrection → unbelievers to the Great White Throne judgment. 

• Israel receives earthly kingdom blessings; Church receives heavenly positions “in 
Christ.” 

Summary of the Core Distinctives of Dispensationalism 

Tenet Dispensational View 
Contrast with Contrast to 
Covenant Theology 

Hermeneutic 
Consistently literal, especially 
prophecy 

Often accused of spiritualizing 
prophecy 

Israel & Church Always distinct, never merged 
One people of God with 
continuity 

Church age 
Parenthesis, mystery, not 
foreseen in OT 

Continuation/fulfillment of 
Israel 

Kingdom 
Future literal 1,000-year Jewish 
theocratic kingdom 

Spiritual now or already/not-yet 
in the Church 

Israel’s future 
National restoration, land, 
throne, salvation 

Promises fulfilled in 
Christ/Church 

Rapture timing 
Pre-tribulational (most 
Dispensationalists) 

Post-trib or no separate rapture 
event 

Number of divine 
programs 

Multiple (dispensations) One plan (Covenant of Grace) 
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These seven points are taken directly from the standard Dispensational sources: 
1. Charles C. Ryrie, Dispensationalism (rev. 1995) – the “sine qua non” list 
2. Lewis Sperry Chafer, Systematic Theology (1947) – 8 volumes 
3. John Walvoord, The Millennial Kingdom (1959) 
4. Dallas Theological Seminary Doctrinal Statement (Article XVIII–XX) 

5. The Master’s Seminary Doctrinal Statement 

If someone denies even one of these (especially #2 or #4), Dispensationalists will say that person 

is no longer a true Dispensationalist. 

Where does Dispensational Theology “first appear” in the Bible? 
Dispensationalism, as a fully developed system (7+ dispensations, sharp Israel/Church 
distinction, pre-trib rapture, etc.), does not appear ready-made in any single passage or chapter of 
the Bible — just as Covenant Theology does not appear in one verse. Dispensationalists 
themselves openly admit that their system is a theological synthesis drawn from the whole Bible, 
not a direct quotation. 
They do, however, insist that every major distinctive of dispensationalism is taught clearly in 
Scripture and that their system is simply the most consistent way to put the pieces together using 
a plain, literal, historical-grammatical hermeneutic. 
Here are the primary passages that dispensationalists cite as the biblical origin and proof of each 
of their core tenets: 

Dispensational 
Distinctive 

Key Bible Passages Cited as the Origin / Proof 

Multiple dispensations 
(different ways God 
administers His rule) 

- Ephesians 1:10 – “an administration (oikonomia = 
dispensation) suitable to the fullness of time” - Ephesians 3:2 
– “the dispensation of the grace of God which was given to 
me for you” - Colossians 1:25–26 – Paul’s “dispensation” to 
fulfill the word of God - The word oikonomia appears 9 times 
in the NT and is translated “stewardship,” “administration,” or 
“dispensation” 

A sharp, permanent 
distinction between 
Israel and the Church 

- 1 Corinthians 10:32 – “Give no offense to Jews, nor to 
Greeks, nor to the church of God” (three distinct groups) - 
Acts 15:13–18 (James quotes Amos 9 and says the tabernacle 
of David will be rebuilt after God takes a people for His name 
from the Gentiles → Church age is an insertion) - Romans 
11:25–26 – Israel’s hardening is partial and temporary; “all 
Israel will be saved” future 

The Church as a 
mystery / parenthesis 
not revealed in the OT 

- Ephesians 3:4–9 – “the mystery … which in other ages was 
not made known … that the Gentiles should be fellow heirs” - 
Colossians 1:26–27 – “the mystery which has been hidden 
from ages and from generations” - Romans 16:25–26 – “kept 
secret since the world began” 

Literal fulfillment of 
OT promises to Israel 
still future (land, 
throne, kingdom) 

- Genesis 15:18 – land “from the river of Egypt to the great 
river Euphrates” (never fully possessed yet) - 2 Samuel 7:12–
16 – David’s throne forever - Jeremiah 33:14–26 – Davidic 
and Levitical covenants as permanent as day and night - 
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Dispensational 
Distinctive 

Key Bible Passages Cited as the Origin / Proof 

Ezekiel 36–48 – future restoration, temple, borders, division 
of land - Zechariah 14 – Christ’s feet on the Mount of Olives, 
living waters from Jerusalem - Romans 11:29 – “the gifts and 
the calling of God are irrevocable” 

Pre-tribulation rapture 
(Church removed 
before Daniel’s 70th 
week) 

- 1 Thessalonians 4:13–18 – “caught up” (harpazō) before the 
day of the Lord - 1 Thessalonians 5:1–9 – “we are not 
appointed to wrath” - Revelation 3:10 – “I will keep you from 
the hour of trial which shall come upon the whole world” - 
Daniel 9:24–27 – 70 weeks are for “your people and your holy 
city” (Israel), so the Church must be gone during the 70th 
week 

Literal future millennial 
kingdom 

- Revelation 20:1–6 – “a thousand years” mentioned six times 
(taken literally) - Zechariah 14:4, 9, 16–21 – nations go up 
yearly to Jerusalem to worship - Isaiah 2:2–4; 11:6–9; 65:20–
25 – wolf and lamb, longevity, no war 

Consistently literal 
hermeneutic (especially 
in prophecy) 

- They claim this is simply the normal way the Bible is written 
and interpreted (e.g., 400+ OT prophecies about Christ’s first 
coming were fulfilled literally, so the remaining 500+ about 
Israel and the kingdom will be too). 

 
Dispensationalism requires a third Temple 
The Bible does not contain any verse that explicitly states, “A third temple will be built in 
Jerusalem.” No passage directly predicts the construction of a physical third temple (following 
Solomon’s First Temple and the post-exilic Second Temple, including Herod’s expansion) in 
unambiguous terms. However, certain texts are frequently interpreted by some Christian 
traditions—particularly dispensational premillennialism—as implying or requiring a future 
rebuilt temple in Jerusalem during end-time events. These interpretations are not universally 
accepted; amillennial and postmillennial scholars, along with many others, view such passages as 
fulfilled historically, symbolically, or in Christ and the church. 

The primary passages cited in discussions of a potential third temple include the following, with 
brief explanations of their relevance and interpretive debates: 

Daniel 9:27 “And he shall make a strong covenant with many for one week, and for half of the 
week he shall put an end to sacrifice and offering. And on the wing of abominations shall come 
one who makes desolate, until the decreed end is poured out on the desolator.” 

•  This verse is part of the “seventy weeks” prophecy. Some interpreters understand the final 
“week” (seven years) as future, involving a figure (often identified as the Antichrist) who 
makes a covenant, then halts sacrifice midway, implying a functioning temple with 

sacrifices at that time. 

•  Others see this as historically fulfilled in the events surrounding Antiochus IV Epiphanes 

(ca. 167 BC) or the destruction of the Second Temple in AD 70. 

Matthew 24:15 (cf. Mark 13:14) “So when you see the abomination of desolation spoken of by 
the prophet Daniel, standing in the holy place (let the reader understand)…” 
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•  Jesus references Daniel’s “abomination of desolation” and speaks of it occurring in the 
“holy place,” which some take as requiring a future temple in Jerusalem for this event to 
transpire during end times. 

•  Many scholars interpret this as fulfilled in the Roman destruction of Jerusalem and the 
temple in AD 70, consistent with Jesus’ prediction in the Olivet Discourse. 

2 Thessalonians 2:3–4 “Let no one deceive you in any way. For that day will not come, unless 
the rebellion comes first, and the man of lawlessness is revealed, the son of destruction, who 
opposes and exalts himself against every so-called god or object of worship, so that he takes his 
seat in the temple of God, proclaiming himself to be God.” 

•  The “man of lawlessness” (often equated with the Antichrist) is said to sit “in the temple of 
God.” Some argue this necessitates a physical rebuilt temple in Jerusalem. 

•  Alternative views interpret “temple of God” symbolically as the church (cf. 1 Corinthians 
3:16–17; Ephesians 2:21) or as fulfilled in a spiritual sense of opposition to God. 

Revelation 11:1–2 “Then I was given a measuring rod like a staff, and I was told, ‘Rise and 
measure the temple of God and the altar and those who worship there, but do not measure the 
court outside the temple; leave that out, for it is given over to the nations, and they will trample 
the holy city for forty-two months.’” 

•  John is instructed to measure “the temple of God,” which some see as a literal future 

temple during tribulation. 

•  Others regard this as symbolic of the church or God’s people being protected amid 

persecution, or as referring to the heavenly temple. 

Ezekiel 40–48. These chapters present a detailed vision of a temple, its measurements, 
priesthood, sacrifices, and associated river and land division. Some dispensational interpreters 
view this as a blueprint for a literal millennial temple to be built after Christ’s return. Amillennial 
and other non-dispensational scholars interpret it symbolically as depicting the consummate 
presence of God among His people in the new creation (cf. Revelation 21:22, where no physical 
temple exists because “the Lord God the Almighty and the Lamb are its temple”), or as fulfilled 
in Christ and the church. The vision’s idealistic elements (e.g., a river growing impossibly deep 

quickly) support non-literal readings. 

While these passages are invoked to suggest a future third temple—particularly to enable 
sacrifices, an abomination of desolation, or the Antichrist’s actions—no biblical text explicitly 
mandates or predicts its construction as an eschatological prerequisite.  

Interpretations vary significantly by theological framework:  

• Dispensational premillennialism often affirms a literal future temple, whereas 

• Covenantal/amillennial perspectives emphasize fulfillment in Christ’s person and work, 
viewing the church as the true temple (John 2:19–21; Ephesians 2:19–22).  

The absence of a direct statement leaves the matter open to reasoned exegetical debate rather 

than settled dogma. 

Arguments against rebuilding a Third Jewish Temple  
From a Christian theological perspective (particularly in Catholic, Eastern Orthodox, Reformed, 
and covenant theology traditions), the primary arguments against rebuilding a Third Jewish 
Temple center on the New Testament's teaching that the Old Covenant system—including its 
physical temple and animal sacrifices—has been fulfilled and superseded by Christ and the 
Church. These views hold that a literal Third Temple (with restored priesthood and sacrifices) 
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would contradict core gospel truths. Dispensationalist premillennialists often expect one as part 
of end-times prophecy (e.g., tied to the Antichrist in 2 Thessalonians 2), but the arguments 
against its construction come from the mainstream fulfillment perspective. Here are the key 

theological arguments, grounded in Scripture: 

1. Christ's once-for-all sacrifice makes Temple sacrifices obsolete and unnecessary. A 
Third Temple with sacrifices would therefore proclaim that the cross was inadequate, 
rejecting the "finished work" of redemption. 

The entire purpose of the Temple was sacrificial atonement under the Mosaic Law. 
However, Jesus' death on the cross fulfilled and ended this system permanently. 
Reinstating animal sacrifices would imply that Christ's atonement was insufficient—which 
directly contradicts the Epistle to the Hebrews: 
Hebrews 10:1–14, 18: The old sacrifices were mere shadows; Christ's single offering 
"perfected for all time those who are being sanctified" and "there is no longer any offering 
for sin." 
Hebrews 8:13: The old covenant "is becoming obsolete and growing old" and is "ready to 
vanish away." 
John 19:30 ("It is finished") and the tearing of the Temple veil at Christ's death (Matthew 
27:51) symbolize direct access to God without further mediators or rituals. 

2. Jesus is the true Temple. Jesus explicitly redefines the Temple around His own body and 
ministry: 

John 2:19–21: "Destroy this temple, and in three days I will raise it up" — He was 
speaking of "the temple of his body." 
John 4:21–24: True worship is no longer tied to a physical location in Jerusalem but will 
be "in spirit and in truth." 
This shifts the focus from a building to the incarnate Son of God. Any new physical 
Temple would undermine Jesus' claim to be the ultimate dwelling place of God with 

humanity. 

3. The Church (and individual believers) is now God's Temple. Under the New Covenant, 
the Holy Spirit indwells believers and the Church collectively, making a physical structure 
redundant: 

1 Corinthians 3:16–17 and 6:19: "You are God's temple" and "your body is a temple of the 
Holy Spirit." 
Ephesians 2:19–22: The Church is "built on the foundation of the apostles... into a holy 
temple in the Lord." 
2 Corinthians 6:16: "We are the temple of the living God." 
N.T. Wright and other theologians note that this supersedes the earthly Temple, Jerusalem, 
and even the Land of Israel in spiritual significance: God's presence is now among His 
people through Christ and the Spirit, fulfilling Old Testament promises (e.g., Ezekiel 
36:26–27 interpreted in the New Testament). 

4. The Old Covenant under Judaism’s religious practices has been replaced; the New 
Covenant is spiritual and internal 

Hebrews describes the Levitical priesthood and Temple system as imperfect and 
temporary (Hebrews 5–10); Christ is the eternal High Priest in the order of Melchizedek. 
The New Covenant (Jeremiah 31:31–34) writes God's law on hearts, eliminating the need 
for external rituals or a central sanctuary. Worship is now universal and heartfelt, not 
location-specific (Mark 12:33–34; Colossians 2:16–17). 
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Rebuilding the Temple would effectively revive an obsolete system that God declared 

"ready to vanish." 

5. Jesus prophesied the Temple's permanent end, fulfilled in AD 70 
Matthew 24:1–2 and Luke 21:5–6: Jesus foretold the complete destruction of the (Second) 
Temple, which occurred under the Romans in AD 70. This event marked the end of the 
old sacrificial era and the full transition to the New Covenant. 
No New Testament mandate exists for rebuilding; prophecies of restoration (e.g., in 
Haggai/Zechariah) referred to the Second Temple, not a future third one. Ezekiel's vision 
(chs. 40–48) is widely interpreted as symbolic or fulfilled in the Church/heavenly 
Jerusalem (cf. Revelation 21–22, which explicitly says "I saw no temple in it, for its 
temple is the Lord God the Almighty and the Lamb" — Rev. 21:22). 

6. Theological conclusion: It would be a rejection of Christ's redemption 
Many theologians (especially Catholic and Reformed) view support for a Third Temple as 
an "affront to heaven" because it rejects the sufficiency of Calvary, reverts to "shadows" 
instead of reality, and undermines the Church as the mystical body of Christ (with Mary 
even symbolically linked to the new spiritual temple in some traditions). It would imply 
that Jews (or anyone) remain under the old system rather than embracing the New 
Covenant in Jesus. 

In summary, from this perspective, the Temple system pointed forward to Christ; once He came, 
died, rose, and sent the Spirit, its purpose was complete. A Third Temple is not only unnecessary 
but theologically regressive—a denial of the gospel's core claim that "the old has passed away; 
behold, the new has come" (2 Corinthians 5:17). Christians in these traditions therefore oppose 
efforts to rebuild it, seeing the true Temple as spiritual and present in Christ and His people. 
Views differ across denominations, but these arguments represent the dominant non-

dispensational Christian theological consensus. 

Temple Rebuilding Efforts 
The concept of rebuilding a Third Temple in Jerusalem originated immediately after the 
destruction of the Second Temple by the Romans in 70 CE (during the First Jewish-Roman 
War). From that moment, the longing for its restoration became a core element of Jewish 
thought, prayer, and eschatology (end-times expectations), particularly in Orthodox Judaism. 

The idea draws from Hebrew Bible (Tanakh) prophecies that envision a future restored Temple, 
often linked to redemption, the ingathering of exiles, and the Messianic Age. Prophets like 
Ezekiel (chs. 40–48) provided a detailed vision of a future Temple, which rabbinic tradition 
interprets as referring to a Third (and final) Temple rather than the Second one built fter the 
Babylonian exile. Other prophetic texts (e.g., Isaiah, Zechariah, Haggai) speak of a renewed 
Temple in Jerusalem as part of God's ultimate plan for Israel and the world. These prophecies 
were already in place centuries before 70 CE, but the explicit notion of a "Third Temple" (as 
successor to the First/Solomon's and Second/Zerubbabel/Herod's) crystallized only after the 

Second's destruction, when rebuilding became impossible under Roman rule. 

In Jewish liturgy, prayers for the Temple's rebuilding (e.g., in the Amidah) have been recited 
daily since ancient times, embedding the hope deeply in tradition. The desire wasn't merely 
theoretical—Jews actively sought or attempted rebuilding soon after 70 AD. During the Bar 
Kokhba Revolt (132–135 CE), rebels under Simon bar Kokhba (seen by some as a messianic 
figure) began laying foundations for a new Temple amid their uprising against Rome, but the 

effort was crushed by Emperor Hadrian. 

In the 4th century AD, Roman Emperor Julian the Apostate (r. 361–363 CE), who opposed 
Christianity, permitted and encouraged Jews to rebuild the Temple to undermine Christian 
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claims (since Jesus had prophesied its permanent destruction). Jews started preparations, but the 

project halted due to earthquakes, fires, and Julian's death. 

Other sporadic efforts occurred under Persian rule in 614 AD (briefly during their conquest of 

Jerusalem), but these too failed due to political shifts and reconquests. 

Rabbinic authorities generally held that active rebuilding should await the Messiah (or divine 
initiative), as human efforts alone were insufficient or premature—hence the focus on prayer, 
study of Temple laws (as in Ezekiel), and spiritual preparation rather than construction. 

Development in Modern Times; the idea remained a passive hope through centuries of exile 
and diaspora. It gained renewed activist momentum after Israel's founding in 1948 and especially 
after the Six-Day War in 1967, when Israel captured the Temple Mount (site of the ancient 
Temples, now home to the Dome of the Rock and Al-Aqsa Mosque under Jordanian Waqf 
administration). This led to the emergence of organized "Temple Mount movements" in the late 
20th century. Groups like the Temple Institute (founded 1987 by Rabbi Yisrael Ariel) prepare 
ritual vessels, train priests, and advocate for rebuilding as part of messianic redemption. The 
Temple Mount Faithful (active since the 1960s–70s) has attempted symbolic acts like laying 
cornerstones. These efforts tie into Orthodox Judaism beliefs that the Temple's restoration is 
essential for full redemption, world peace, and the Shekhinah (Divine Presence) returning fully. 

In summary, the thought of a Third Temple didn't "start" at a single point—it stems from literal 
vs symbolic prophetic promises in the Bible, which became a concrete aspiration the instant the 
Second Temple fell in 70 AD, and has persisted as a sacred hope in Judaism ever since. While 
early attempts were short-lived and often politically thwarted, the concept has evolved from 
passive longing in rabbinic tradition to active preparation in some modern Orthodox and 
messianic circles, though mainstream Judaism often emphasizes it as a future divine act rather 
than immediate human initiative. 

There is not just one American Christian group focused on rebuilding the Third Temple. Instead, 
there are several U.S.-based evangelical / Christian Zionist organizations that support or fund 

projects related to it, usually by supporting Israeli groups that want the Temple rebuilt. 

Here are the most cited ones: 

Christians United for Israel (CUFI). Founded by pastor John Hagee based in Texas and 
considered the largest pro-Israel Christian organization in the U.S., with millions of supporters. 
Their main goal is political and financial support for Israel. Many members hold a theology 
called Christian Zionism, which believes events like the return of Jews to Israel and eventually 
rebuilding the Temple are part of biblical prophecy tied to the return of Jesus. CUFI itself 
focuses more on supporting Israel politically, but the broader movement often overlaps with 

groups supporting Temple-preparation projects. 

The Temple Institute (Israel-based, supported by some Americans) is an Israeli organization, 
not American. It prepares for a future Temple by recreating ritual objects, priestly garments, and 
architectural plans. Some U.S. Christian donors and nonprofits raise funds for it or related 

projects (such as breeding the “red heifer” used in temple purification rituals). 

A few smaller or historical American evangelical groups were directly involved in Temple-
related activism such as the Jerusalem Temple Foundation (linked to American evangelical 
activists in the 1980s) and the Committee of Concerned Evangelicals for Freedom of Worship on 
the Temple Mount (Oklahoma-based lobbying effort in the 1980s). These groups were small and 
mostly short-lived but illustrate early American evangelical involvement in Temple advocacy. 

Most of the actual preparation work is done by Israeli religious groups such as Temple Mount 
Faithful — advocates rebuilding the Temple on the Temple Mount. Movements led by figures 
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like Yosef Elboim that prepare priestly items and rituals for a future Temple. These groups 
sometimes receive financial or ideological support from Christian fundamentalist circles in the 
United States. 

Rapture Views 
Covenantalism - rapture view 
“Covenantalists” are not all identical in their end-times views, but covenant theology has 
historically leaned away from the classic dispensational pre-tribulation “secret rapture” view. 
Most covenant theologians interpret the return of Christ as a single, visible event rather than two 
separate comings, one for the church and another later with the church. One common covenant-
oriented position is historic premillennialism. Historic premillennialists believe in a future 
tribulation, a visible return of Christ after the tribulation, and believers being “caught up” to meet 
Christ before immediately accompanying Him as He continues to earth to reign. This is typically 
called a post-tribulation rapture. They often interpret passages such as 1 Thessalonians 4:16–17 
and Matthew 24:29–31 as describing the same event. The “meeting the Lord in the air” is 
commonly understood as analogous to citizens going out to greet a returning king and escorting 
him back into the city. Associated figures with this perspective include George Eldon Ladd, 
Charles Spurgeon, who is often interpreted this way, and John Piper, who leans post-

tribulational. 

Another major covenant theology position is amillennialism, which has historically been the 
most common view within covenant theology. Amillennialists generally believe that the 
“millennium” described in Revelation 20 is symbolic of the present church age and that Christ 
presently reigns from heaven. They hold that the church will experience tribulation throughout 
history and that Christ will return once, visibly and finally, at which time the resurrection, 
judgment, and gathering of believers will occur together. Amillennialists therefore affirm a 
“rapture” in the sense that believers are caught up to Christ, but they reject the idea of a secret 
rapture, a separate pre-tribulation coming of Christ, or a seven-year interval between the rapture 
and the second coming. Prominent figures associated with amillennialism include Augustine of 

Hippo, John Calvin, and R. C. Sproul. 

Some covenant theologians are also postmillennialists. Postmillennialism teaches that the gospel 
will gradually transform the world and that Christianity will become widely influential before 
Christ returns after a long “millennial” era. Like amillennialists, postmillennialists generally 
reject a distinct pre-tribulation rapture and instead believe in one future return of Christ, one 
resurrection, and one final judgment. Figures commonly associated with this view include 

Jonathan Edwards and Kenneth Gentry. 

Overall, most covenant theologians reject several classic dispensational distinctives, including a 
sharp distinction between Israel and the church, a two-stage return of Christ, a secret pre-
tribulation rapture, and the idea that imminence requires that no prophetic signs precede Christ’s 
return. Instead, they generally argue that the church is the continuation or fulfillment of God’s 
covenant people, that believers should expect tribulation before Christ returns, and that biblical 
passages concerning Christ’s coming consistently describe one climactic event. These 
differences are tied to broader theological systems. Covenant theology emphasizes continuity 
between Israel and the church and usually teaches a single return of Christ, whereas 
dispensational theology typically maintains a stronger distinction between Israel and the church 
and often teaches two phases of Christ’s return, the rapture and the later second coming. 
Covenant theology also often interprets the millennium symbolically or as occurring after 
Christ’s return, while dispensational theology usually views it as a literal future earthly reign. 
Historically, the pre-tribulation rapture became especially associated with dispensationalism in 
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the nineteenth century through figures such as John Nelson Darby and later popularizers like C. 
I. Scofield, whereas covenant theology generally retained older Christian interpretations that 
viewed Christ’s coming as a single public event. 

Dispensational Pre-Tribulation rapture view 
The pre-tribulation rapture view holds that the church (believers in Christ from the current age) 
will be suddenly "caught up" (raptured) to meet the Lord in the air before the seven-year 
Tribulation period begins. This spares the church from experiencing God's wrath poured out 
during that time, with the rapture being a distinct event from Christ's visible second coming to 
earth at the end of the Tribulation. This perspective is most closely associated with 
dispensational premillennialism and is defended by scholars like John Walvoord, Tim LaHaye, 
David Reagan, and institutions like Dallas Theological Seminary. 

Proponents argue that while no single verse explicitly says, "the rapture happens before the 
Tribulation," the cumulative biblical evidence—through direct promises, distinctions in 
Scripture, and logical implications—strongly supports it. Here are the main arguments 
commonly made: 

The Church Is Not Appointed to Wrath 
• 1 Thessalonians 5:9 ("For God has not destined us for wrath, but to obtain salvation 

through our Lord Jesus Christ") and 1 Thessalonians 1:10 (Jesus "delivers us from the 

wrath to come"). 

• The Tribulation is described as a time of God's wrath on the earth (Revelation 6:16–17; 
15:1; 16:1; Zephaniah 1:15). Since believers have already been justified and delivered 
from wrath through Christ's cross (Romans 5:9), it would be inconsistent for the church 
to endure this outpouring. Proponents distinguish this from general persecution (which 

believers face) versus the specific, global "Day of the Lord" wrath. 

Promise to Be Kept from the Hour of Trial 
• Revelation 3:10: To the church in Philadelphia, Jesus says, "Because you have kept My 

command to persevere, I also will keep you from the hour of trial that is about to come 
upon the whole world, to test those who dwell on the earth." This is seen as a direct 
promise of removal from the entire period ("hour") of worldwide testing, not mere 
protection through it. The language emphasizes deliverance from the time itself, 

paralleling the pre-tribulation removal. 

Imminency of Christ's Return for the Church 
• The New Testament repeatedly presents Christ's coming as imminent—able to happen 

at any moment—without required preceding signs (Titus 2:13; Philippians 3:20; 1 
Thessalonians 1:10). 

• Passages like John 14:1–3 (Jesus preparing a place and coming to receive believers to 
Himself) encourage watchful expectation. If signs like the Antichrist or Tribulation 
must precede the rapture, imminency is lost. Pre-tribulation preserves this "any-
moment" hope as a source of comfort (1 Thessalonians 4:18). 

Absence of the Church in Revelation's Tribulation Chapters 
• The word "church" (ekklesia) appears 19 times in Revelation 1–3 (addressing the seven 

churches) but is absent from chapters 4–19 (the Tribulation judgments). 

• After Revelation 4:1 ("Come up here"), John is called to heaven, symbolizing the 
rapture. The church is then seen in heaven (e.g., as the 24 elders in Revelation 4–5 or 
the bride in Revelation 19:7–8, prepared before Christ's return). Tribulation saints are 
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mentioned separately (Revelation 7:9–17; 13:7), implying a post-rapture group coming 

to faith. 

Distinction Between Israel and the Church 
• Dispensationalism sees God's programs for Israel (earthly, national promises) and the 

church (heavenly, spiritual body of Christ) as distinct. 

• The Tribulation (Daniel's 70th week, Daniel 9:27) is a time focused on Israel's 
regathering, purification, and recognition of Messiah (Jeremiah 30:4–11; Ezekiel 
20:33–38; Romans 11:25–29; Zechariah 12–14). The church, already complete, has no 
need to endure it. 

The Nature of the Rapture Event 
• 1 Thessalonians 4:13–18 describes a comforting event: believers (dead and living) are 

"caught up" (harpazo) to meet the Lord in the air, with resurrection and transformation 

(1 Corinthians 15:51–58). 

• This differs from the second coming (Matthew 24:29–31; Revelation 19), where Christ 
returns visibly to earth with saints to judge and reign. Pre-tribulation sees two phases: a 

coming for His saints (rapture) and a coming with His saints (second coming). 

Additional Supporting Patterns 
• The restrainer (2 Thessalonians 2:6–7) is often identified as the Holy Spirit's ministry 

through the church; His removal allows the "man of sin" to be revealed, implying the 
church's prior departure. 

• Patterns like Noah (preserved through judgment but removed before full wrath) or Lot 
(rescued from Sodom before destruction) illustrate God's habit of removing the 

righteous before pouring out wrath. 

• The marriage supper of the Lamb (Revelation 19:7–9) occurs in heaven before Christ's 
return, suggesting the bride (church) is already with Him. 

These arguments form a coherent system when combined, especially within a literal, futuristic 
interpretation of prophecy and a distinction between Israel/church. Critics challenge many of 
these as inferences rather than explicit statements, but pre-tribulation advocates maintain the 
cumulative weight makes it the most consistent view. Popular resources defending this include 
The Coming Prince by Sir Robert Anderson, Left Behind series insights, or sites like 
GotQuestions.org and Lamb & Lion Ministries 

Arguments against a Pre-Tribulation rapture 
The pretribulation rapture is a view in Christian eschatology, primarily held within 
dispensational premillennialism, that teaches the church will be raptured to heaven before the 
seven-year Great Tribulation begins, sparing believers from that period of intense suffering and 
God's wrath. This doctrine gained popularity in the 19th century through figures like John 
Nelson Darby and was popularized further by works like the Left Behind series. However, it 
faces significant criticism from other Christian traditions, including post-tribulation 
premillennialists, amillennialists, postmillennialists, and some historic premillennialists (as well 
as Catholic and Orthodox perspectives). Critics argue it lacks strong biblical grounding, 
introduces inconsistencies, and can lead to spiritual complacency. Below is an outline of the 

primary arguments against it, drawing from theological analyses across various sources. 

Lack of Explicit Biblical Support and Historical Novelty 
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• Critics contend that the pre-tribulation rapture is not clearly taught in Scripture and is a 
relatively modern invention, emerging in the 1830s through Darby's dispensationalism, 

possibly influenced by a prophetic vision from Margaret MacDonald.  

• Prior to the 19th century, no major church fathers, reformers, or creeds (e.g., Nicene or 
Apostles' Creed) endorsed it; early Christians like Irenaeus and Justin Martyr expected 

believers to endure end-times persecution.  

• This novelty suggests it's a product of interpretive innovation rather than apostolic 
teaching. Without direct verses stating a secret, pre-tribulation removal of the church, 
proponents rely on inferences (e.g., from 1 Thessalonians 4:16–17 or Revelation 3:10), 
which opponents see as eisegetical—reading the idea into the text rather than deriving it 

from it. 

Misinterpretation of "Not Appointed to Wrath" (1 Thessalonians 5:9) 
• Pre-tribulation advocates often cite this verse to argue believers are spared from the 

Tribulation as God's wrath. Critics counter that "wrath" here refers to eternal judgment 
or hell, not the Tribulation's trials (which include both human persecution and divine 
judgments). Believers can be protected through wrath, as Israel was during the 
Egyptian plagues (Exodus 8–12) or Noah through the flood (Genesis 7). The 
Tribulation involves satanic wrath (Revelation 12:12) and human evil, not solely God's 
punitive wrath on the elect. This view aligns with passages like John 17:15, where 

Jesus prays for protection in the world, not removal from it. 

The Rapture and Second Coming Are One Event, Not Two Phases 
• The Bible describes Christ's return as a singular, visible event (e.g., Matthew 24:29–31; 

1 Thessalonians 4:16–17; 2 Thessalonians 2:1), with the rapture (gathering of believers) 
occurring after the Tribulation.  

• Pre-tribulation requires a "secret" coming before the Tribulation and a public one after, 
but no text supports this bifurcation. For instance, 1 Thessalonians 4 describes a descent 
with a shout and trumpet, not a silent snatch; critics argue it parallels the post-
tribulation gathering in Matthew 24:31. Similarly, 2 Thessalonians 2:1–4 warns that the 
"day of the Lord" (including our gathering to Him) won't come until the "man of sin" 

(Antichrist) is revealed, placing the church in at least part of the Tribulation. 

Believers Are Present During the Tribulation in Key Passages 
• Matthew 24:9–31 (Olivet Discourse) depicts believers enduring persecution, false 

christs, and the abomination of desolation before Christ's return and the gathering 
of the elect. Jesus addresses His disciples (representing the church) without hinting 
at a prior rapture.  

• Revelation mentions saints martyred during the Tribulation (e.g., Revelation 6:9–
11; 7:9–17; 13:7), and the church isn't explicitly absent after chapter 3—critics see 
"saints" as including church-age believers, not a separate "Tribulation saints" 

category.  

• The argument that the church isn't mentioned in Revelation 4–19 is weak, as 
symbolic language (e.g., the 144,000 or multitude in white robes) could include it. 

The Resurrection Occurs Post-Tribulation 
• 1 Corinthians 15:51–52 ties the resurrection and transformation of believers to the 

"last trumpet," which aligns with the seventh trumpet in Revelation 11:15 (mid- or 
post-Tribulation) and the post-tribulation gathering in Matthew 24. Daniel 12:1–2 
also links resurrection to the end of a time of distress.  
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• Pre-tribulation requires multiple resurrections (one for the church pre-tribulation, 
another for Tribulation saints’ post-tribulation), but Scripture describes a unified 

"first resurrection" for all believers at Christ's coming (Revelation 20:4–6). 

The Holy Spirit Isn't Removed Pre-Tribulation 
• Pre-tribulation often claims the restrainer in 2 Thessalonians 2:6–7 is the Holy 

Spirit (via the church), removed at the rapture. Critics argue the restrainer could be 
Michael the archangel (Daniel 12:1), human government, or divine providence, 
and the Holy Spirit remains active during the Tribulation (e.g., sealing the 144,000 
in Revelation 7; martyrs empowered in Revelation 11). Removing the Spirit would 

contradict His omnipresence and role in salvation. 

It Fosters Complacency and Misrepresents God's Character 
• Theologically, pre-tribulation can lead to an "escapism" mentality, unprepared for 

suffering, which contradicts biblical promises of persecution (John 16:33; 2 
Timothy 3:12). Church history shows believers enduring trials (e.g., Roman 
persecutions, modern martyrdoms in places like China or the Middle East)—why 
would God spare only the final generation? This view risks portraying God as 
favoring Western comfort over the faithfulness required in trials, potentially 
causing faith crises if the Tribulation arrives without a rapture. 

Imminency Isn't Compromised by Post-Tribulation Views 
• Pre-tribulation claims it preserves Christ's "imminent" return (could happen 

anytime), as signs precede a post-tribulation return. Critics respond that the New 
Testament urges watchfulness amid signs (e.g., wars, apostasy in Matthew 24; 2 
Thessalonians 2), and imminency means readiness, not absence of precursors. 
Early Christians lived with imminent expectation despite awaiting events like 
Jerusalem's fall (Luke 21). 

These arguments emphasize a unified eschatology where the church endures but triumphs 
through the Tribulation, culminating in Christ's victorious return. Proponents of pre-tribulation 
counter with their own interpretations (e.g., distinguishing Israel and the church, or viewing 
Revelation 4:1 as the rapture), but critics maintain the weight of Scripture favors a post-
tribulation or non-dispensational framework. For deeper study, resources like George Eldon 
Ladd's The Blessed Hope or Robert Gundry's The Church and the Tribulation offer detailed 

critiques.  

Arguments for a Mid-Tribulation rapture 
The mid-tribulation rapture view posits that the rapture—when living believers are caught up to 
meet Christ in the air (1 Thessalonians 4:16-17)—occurs at the midpoint of the seven-year 
tribulation period described in Daniel and Revelation. This is typically after 3.5 years, following 
the initial phase of tribulation but before the intensified "Great Tribulation" involving God's 
wrath. Proponents argue this harmonizes various scriptural timelines and distinctions without 
exempting the church from all end-times suffering or conflating the rapture with Christ's second 
coming. Below are key theological arguments commonly made for this position, drawn from 
evangelical scholarship and biblical exegesis. 

Scriptural Division of the Tribulation into Two Distinct Phases 
• A core argument is that eschatological passages consistently divide the tribulation into 

an initial period of "signs of the end" (e.g., wars, famines, earthquakes, and 
persecution) lasting about 3.5 years, followed by the "events of the end" involving 
God's wrath in the Great Tribulation. The rapture marks the transition at this midpoint. 
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• This structure appears in the Olivet Discourse, where Jesus describes early tribulations 
(Matthew 24:1-18) before shifting to cosmic signs and the gathering of the elect 
(Matthew 24:29-31; Mark 13:24-27; Luke 21:25-28). 

• Daniel's prophecies reinforce a 3.5-year split: the Antichrist's rise and desecration occur 
midway through the "seventieth week" (Daniel 9:27), with authority over the saints for 
"time, times, and half a time" (Daniel 7:25; 12:7, 11-12). 

• In Revelation, the first half aligns with the seals and trumpets (Revelation 5-9), while 
the second half involves the bowls of wrath (Revelation 15-16). A narrative pause with 
the "little scroll" (Revelation 10) signals the midpoint, and the rapture is depicted as a 
"reaping" in Revelation 14:14-16, involving the Son of Man on a cloud (echoing Daniel 
7:13-14). 

• Recurring references to 42 months, 1,260 days, or 3.5 years (Revelation 11:2-3; 12:6, 
14; 13:5) underscore this precise division, placing the rapture after the Antichrist's 

revelation but before escalated judgments. 

The Sequence of Events in 2 Thessalonians 2:1-3 
• The Apostle Paul outlines an order: (1) apostasy (a great falling away), (2) the 

revelation of the "man of lawlessness" (Antichrist), and (3) the "day of the Lord" (often 
equated with the rapture). Supporting cross references are:  1 Timothy 4:1, 2 Timothy 
3:1-5, Matthew 24:10-12, Daniel 7:25; Daniel 11:36-37, Daniel 9:27, 1 John 2:18, 
Revelation 13:1-8  

• Mid-tribulation advocates argue the Antichrist is fully revealed at the "abomination of 
desolation" (Matthew 24:15), which Daniel places at the tribulation's midpoint (Daniel 
9:27). This means the church experiences the first half but is raptured before the worst 
escalations, aligning with warnings that believers will face persecution (Matthew 24:9-

14) but not the full end. 

Distinction Between Tribulation (Suffering) and God's Wrath 
• Scripture promises believers will face tribulation (θλῖψις, meaning trials or 

persecution) as part of the Christian life (John 16:33; James 1:2-15; 1 Peter 4:12-19; 
Matthew 24:9), but they are not appointed to God's wrath (ὀργή or θυμός) (Romans 

5:9; 1 Thessalonians 1:10, 5:9).  

• Mid-tribulationism interprets the first 3.5 years as general tribulation (seals and 
trumpets, including famine, earthquakes, and torment), which the church endures, 
while the second half is divine wrath (bowls in Revelation 15-16, e.g., sores, darkened 
sun, hailstones). The rapture spares the church this wrath, fulfilling promises like 
being kept "from the hour of trial" (Revelation 3:10) and coming "out of the great 

tribulation" (Revelation 7:14, using ἐκ to imply removal during it). 

The Seventh Trumpet and Rapture Parallels 
• The rapture is linked to the "last trumpet" (1 Corinthians 15:52; 1 Thessalonians 4:16), 

which mid-tribulation proponents identify with the seventh trumpet in Revelation 
11:15, sounded at the midpoint before the bowls. This trumpet announces kingdom 
transition and aligns with the archangel's shout and gathering of the elect (Matthew 
24:31; Mark 13:27), distinguishing it from earlier trumpets as signs. 

Saints Returning with Christ Implies Prior Rapture 
• Christ's second coming involves saints accompanying Him (Jude 14-15; Revelation 

19:11-16), suggesting they were previously raptured to heaven. A mid-tribulation 
timing allows the church to endure initial trials, be removed, and then return with 
Christ after the Great Tribulation. 
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Harmonization and Rejection of Alternatives 
• Mid-tribulationism claims to best integrate all major eschatological texts into a 

coherent timeline, avoiding pre-trib's exemption of the church from any suffering 
(contradicting Matthew 24's warnings) and post-trib's exposure to wrath (contradicting 
1 Thessalonians 5:9). It views the rapture as distinct from the second coming, 
separated by the Great Tribulation's 3.5 years. 

These arguments are primarily supported by conservative evangelical interpreters who 
emphasize a literal reading of prophetic timelines. Critics (often pre-trib or post-trib advocates) 
counter that the "last trumpet" may not align exactly, or that "wrath" encompasses the entire 
tribulation, but mid-trib proponents maintain their view best accounts for scriptural distinctions 
and promises of deliverance. 

 
Arguments against a Mid-Tribulation rapture 
The mid-tribulation rapture view has faced significant criticism from proponents of both pre-
tribulation and post-tribulation rapture positions, as well as from some who see it as an 
inconsistent compromise. Critics argue that it fails to fully resolve key scriptural tensions and 
introduces exegetical and theological problems. Below are the main arguments commonly raised 
against it, drawn primarily from evangelical sources that emphasize a literal interpretation of 
prophecy. 

Unwarranted Distinction in the Nature of "Wrath" 
A central promise is that believers are not appointed to God's wrath (1 Thessalonians 5:9; 
Romans 5:9) but are delivered from it (1 Thessalonians 1:10). Mid-tribulationism limits 
"wrath" (ὀργή) to only the second half of the tribulation (e.g., the bowl judgments in 
Revelation 15–16), viewing the first half (seals and trumpets) as general tribulation or 
Satanic/human-caused suffering that the church can endure. Critics contend this distinction is 
artificial and unsupported: 

• The seals and trumpets include catastrophic divine judgments—famine, poisoned 
waters, darkened sun/moon, massive bloodshed, earthquakes, and demonic torment 
(Revelation 6–9)—which are explicitly described as God's wrath or part of the "great 

day of wrath" (Revelation 6:17, during the sixth seal). 

• The only explicit mention of the "great tribulation" in Revelation occurs in 7:14 (before 
the seventh seal), and the "great day of wrath" is referenced early (Revelation 6:17), 
placing these before the supposed mid-trib rapture at the seventh trumpet (Revelation 

11). 

• This forces an inconsistent narrowing of "wrath" to exclude early judgments while 
including later ones, contradicting the holistic view that the entire seven-year period 

(Daniel's 70th week) involves divine outpouring. 

Misidentification of the "Last Trumpet" 
Mid-tribulationists link the rapture's "last trumpet" (1 Corinthians 15:52; 1 Thessalonians 
4:16) to Revelation's seventh trumpet (Revelation 11:15), arguing it signals the midpoint 
transition and gathering of the elect. Opponents argue this connection fails: 

• The rapture trumpet is the "trumpet call of God" (1 Thessalonians 4:16)—a summons of 
grace for believers—while Revelation 11's seventh trumpet announces kingdom 

transition and impending judgment/doom on the wicked. 

• The seventh trumpet is not chronologically the absolute "last" one; Matthew 24:31 
describes a later trumpet at Christ's visible return to gather the elect and inaugurate the 

kingdom. 
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• The purposes differ: one is deliverance, the other judgment. Equating them creates an 
exegetical mismatch. 

Problems with the Chronology and Placement in Revelation 
Placing the rapture at Revelation 11 (seventh trumpet) before the bowls creates 
inconsistencies: 

• References to the "great tribulation" and "great day of wrath" appear earlier (Revelation 
6–7), undermining the claim that the church escapes only the intensified second half. 

• The view requires reinterpreting the sequence of seals, trumpets, and bowls to fit a clean 
midpoint division, but critics see the seals/trumpets as escalating divine wrath from the 
start. 

Weak Handling of 2 Thessalonians 2:1–3 
Mid-tribulationists use this passage to argue the rapture ("day of Christ") follows the apostasy 
and revelation of the Antichrist (at the abomination of desolation, midpoint per Daniel 9:27 
and Matthew 24:15). Critics (especially pre-tribulationists) counter: 

• The "day of the Lord" (or "day of Christ") encompasses the entire tribulation and second 
coming, not just the rapture. 

• The passage warns against deception that the day has already come; it does not sequence 
the rapture after Antichrist's full revelation. 

• Assumptions that "saints" under Antichrist's power for 3.5 years (Daniel 7:25) are the 
church ignore distinctions between church-age believers and tribulation saints (often 

seen as converted Israel or others post-rapture). 

Inconsistency as a "Compromise" Position 
• Pre-tribulation critics view mid-trib as unnecessarily exposing the church to half the 

tribulation (including Antichrist's rise, abomination, and early judgments), contradicting 
full deliverance promises and the purpose of the rapture (to remove the church before 
God's wrath begins). 

• Post-tribulation critics see it as arbitrarily splitting the tribulation without clear biblical 
warrant, still separating rapture from the visible second coming and failing to account 
for unified second-coming language (e.g., parousia in 1 Thessalonians). 

• It lacks strong historical precedent compared to pre- or post-trib views and is held by a 
minority, often seen as trying to split the difference without fully resolving tensions. 

Broader Theological and Logical Issues 
• If the church endures the Antichrist's revelation and initial judgments, it blurs 

distinctions between the church and tribulation-era saints. 

• It can undermine imminence (Christ could return at any moment) by tying the rapture to 
midpoint events like the abomination. 

• Some argue the entire tribulation is a time of testing/judgment on unbelief, with no 
scriptural basis for partial church exposure. 

These criticisms come mainly from pre-tribulation advocates (who see mid-trib as too late) and 
post-tribulation ones (who see it as too early and divided). Mid-tribulationism remains a minority 
view, often critiqued for selective exegesis rather than a seamless integration of all passages. As 
with all rapture timings, proponents and opponents appeal to the same core texts but differ in 

interpretation—emphasizing the need for humility and focus on readiness regardless of timing. 
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Arguments for a Post-tribulation rapture 
Post-tribulation eschatology holds that believers will remain on earth and endure a period of 
intense suffering before Christ’s return, which ushers in the millennial kingdom1. This 
framework fundamentally rejects the notion that the church receives special protection through a 
rapture event preceding the tribulation. 

The post-tribulation understanding distinguishes itself through several key theological 
commitments.  

• During the tribulation, unbelievers face divine judgment through catastrophic events, 
while believers suffer persecution from Satan, the Antichrist, and hostile powers1.  

• Unlike dispensational systems, post-tribulationalism does not sharply separate Israel from 
the church, nor does it treat the rapture and Christ’s return as distinct occurrences1.  

• Within this viewpoint, Christ’s return is “impending” rather than “imminent,” 1 meaning 
certain prophetic events must unfold before His arrival. 

Post-tribulationalists marshal scriptural support from multiple angles.  

• The New Testament contains numerous calls for believers to persevere through hardship 
and maintain faithfulness amid compromise, with these exhortations intensifying in 
passages describing an approaching period of severe trial (John 16:33; 1 Thess 5:2–12; 2 
Thess 2:9–10; Rev 13:10; 14:12) 1.  

• John identifies himself as sharing in suffering, kingdom, and patient endurance alongside 
believers, indicating that tribulation has characterized church history since Christ’s first 
advent, making it reasonable that intensified affliction at the great tribulation would 

similarly include God’s people rather than exclude them1.  

• Additionally, Paul’s account in 2 Thessalonians 2:1–12 establishes that Christ’s return 
follows the rebellion and revelation of the man of lawlessness1.  

This perspective emphasizes continuity between the church’s historical suffering and future 
tribulation, rejecting the notion that believers escape end-times persecution. 

1 Michael F. Bird, Evangelical Theology: A Biblical and Systematic Introduction (Grand 
Rapids, MI: Zondervan Academic, 2020), 350–352. 

Arguments against a Post-tribulation rapture 
In Christian eschatology, the post-tribulation rapture view (posttribulationism) holds that the 
rapture—when believers are caught up to meet Christ—occurs after the seven-year Great 
Tribulation, coinciding with Christ's second coming. This perspective is debated among 
premillennialists, with critics (often from pre-tribulation or mid-tribulation viewpoints) raising 
several biblical, logical, and theological objections. Below is a summary of the primary 

arguments against it, drawn from various theological sources. 

Believers Are Exempt from God's Wrath 
• A core objection is that Scripture promises Christians will not endure God's wrath (e.g., 

Romans 8:1; 1 Thessalonians 5:9), yet the post-tribulation view places the church through 
the Tribulation's judgments, which include divine wrath affecting saved and unsaved 

alike, such as earthquakes, famines, and cosmic disturbances.  

• This contradicts the idea that the church is spared from such condemnation, as the 
Tribulation is described as a time of God's poured-out anger on the world. 

Absence of the Church in Tribulation Descriptions 
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• The word "church" (Greek: ekklēsia) does not appear in Revelation chapters 4–21, which 
detail the Tribulation events, despite being used frequently earlier in the book. Critics 
argue this implies the church's absence during that period, and posttribulationists must 
reinterpret "saints" in those chapters as referring to the church, even though a different 

Greek term is used. 

No Believers Left to Rapture 
During the Tribulation, the Antichrist wages war on the saints, leading to widespread martyrdom 
(Revelation 13:7). If the church endures this, most or all believers would be killed for refusing 
the mark of the beast or worshiping the Antichrist's image, leaving no one alive for a post-
tribulation rapture. This renders the rapture a "non-event," as only post-rapture converts 

(Tribulation saints) would remain, but they are not part of the pre-Tribulation church. 

Lack of Logical Purpose for the Rapture 
• In a post-tribulation scenario, Christ descends at the second coming, raptures any 

surviving believers, and immediately establishes His kingdom—making the rapture seem 
redundant or unnecessary, as believers could simply transition directly into the millennial 
reign without being "caught up" first. Critics contrast this with pre-trib views, where the 
rapture serves a clear purpose of removing the church before wrath. 

Undermines the Imminence of Christ's Return 
• Posttribulationism requires specific Tribulation events (e.g., the Antichrist's rise, 

abomination of desolation) to precede the rapture, eliminating the biblical emphasis on 
Christ's return being imminent or unexpected "like a thief" (1 Thessalonians 5:2; 
Revelation 3:3).  

• This allows for date-setting or countdowns, contradicting passages urging constant 
readiness (e.g., Matthew 24:42-44). 

Confusion Between the Church and Israel 
• Some argue posttribulationism blurs distinctions between the church (the body of Christ) 

and Israel, treating Tribulation "saints" as equivalent to the church when Scripture 
portrays the Tribulation as a time focused on Israel's judgment and restoration (e.g., 
Daniel's 70th week). This overlooks promises like the church's deliverance (John 14:1-3) 
and mixes dispensations. 

Wrong Focus and Lack of Hope 
• The view is criticized for shifting believers' gaze toward enduring tribulation (e.g., 

preparing for survival) rather than looking expectantly for Christ as the "blessed hope" 
(Titus 2:13; Philippians 3:20-21). It may foster fear or reliance on personal experiences 
over doctrine, diminishing the gospel's comfort. 

These arguments are not exhaustive, and eschatology remains a secondary doctrine where 
Christians can disagree in good faith. Proponents of posttribulationism counter with emphases on 
a single second coming and the church's historical endurance of suffering, but critics maintain 
the above points highlight inconsistencies with Scripture's overall teaching. 

Michael Heiser generally challenged the traditional dispensational idea that Christ’s return must 
be “imminent” in the sense that *nothing whatsoever* must happen first. He did not deny that 
Jesus could return unexpectedly, but he argued that the New Testament presents several events 
that precede the Second Coming. 
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Dispensational Second coming of Jesus – Any moment or be watchful and ready or both? 
Dr. Michael Heiser’s work in this area is important because by design it strips aways manmade 
Eschatological System to allow Scripture to speak for itself. His position can be summarized like 
this: 
 
The New Testament teaches “watchfulness and readiness”, not necessarily a doctrine of “any-
moment imminence.” Certain prophetic events are explicitly said to occur before Christ’s return: 

• The rise of the “man of lawlessness” in 2 Thessalonians 2, 

• A great rebellion/apostasy, 

• The completion of the gospel mission to the nations, 

• Cosmic/spiritual conflict imagery in Revelation 12-13. 

Because of this, Heiser believed the modern dispensational definition of imminence is often read 
into the text (eisegesis) rather than derived directly from it (exegesis). 

Heiser frequently criticized the argument that “Jesus could come back at any second, with no 
prophetic precursors”. He viewed that formulation as tied more to modern dispensational 
systems than to the worldview of the biblical authors themselves. On passages like 2 
Thessalonians 2, Heiser emphasized that Paul the Apostle specifically tells believers not to think 
“the day of the Lord” had already arrived because certain things must happen first. Heiser 
considered that difficult to reconcile with strict any-moment imminence. He also argued that the 
early church lived with an expectation of Christ’s return while simultaneously expecting 
unfolding prophetic events. In other words, expectancy ≠ strict imminence. Heiser often 
distinguished between living as though Christ may return in your lifetime, and claiming 
prophecy requires no prior events whatsoever. He thought the New Testament clearly supports 
the first, but not necessarily the second. In prophetic theology, “expectancy” and “imminence” 
are related but not identical concepts.  

Expectancy means believers should live in continual readiness and hope for Christ’s return. It 
emphasizes watchfulness, faithfulness, spiritual preparedness, and the certainty that Christ will 
return. But expectancy does not necessarily require that no prophetic events remain first. 
Someone holding expectancy can believe Christ may return in their lifetime, but certain 
prophesied developments could still occur beforehand. This is the position Michael Heiser 
tended to favor. 

Imminence in modern dispensational theology usually means Christ could return at any moment 
with no prophetic prerequisites remaining. This is stronger than expectancy in that it asserts no 
prophecy must occur first, no signs are required, and nothing stands between the present moment 
and the rapture/return. That is why pretribulation systems often resist identifying necessary 

precursor events before Christ’s coming for the church. 

Why the distinction matters. The debate emerges because some New Testament passages sound 

expectant: 

• “be ready,” 

• “watch,” 

• “you do not know the hour.” 

But other passages describe events occurring beforehand: 

• apostasy, 

• the man of lawlessness, 

• tribulation, 

• cosmic signs, 

• gospel proclamation to the nations. 
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So interpreters ask; does readiness require “any-moment imminence,” or simply faithful 
expectancy? 
Heiser argued the New Testament clearly teaches expectancy, but that strict imminence is more 
difficult to prove because several texts explicitly mention prior events. 
A simple analogy: 

• Expectancy = “The king is certainly coming; stay prepared.” 

• Imminence = “The king may arrive literally at any second with nothing left beforehand.” 

Someone can believe in expectancy without believing in strict imminence. But strict imminence 
automatically includes expectancy. At the same time, Heiser was careful not to become date-
setting or overly speculative. He regularly warned against prophecy systems that create rigid 
timelines or sensational predictions. 

Newspaper Eschatology 
A recurring theme in Dr, Heiser’s work was that modern prophecy debates can miss the ancient 
supernatural worldview of the biblical writers. He believed many evangelical discussions about 
imminence are shaped more by later theological systems (John Nelson Darby’s invention of 
Dispensationalism in 1830) than by the context of Second Temple Judaism and the original 
audiences of Scripture. He was very critical of what is often called “newspaper eschatology” — 
the practice of interpreting current events and headlines as direct fulfillments of biblical 
prophecy. He frequently argued that many prophecy teachers read modern geopolitics back into 
the Bible, treat headlines as prophetic codes, and constantly reinterpret prophecy around the 
latest crisis, war, technology, or political figure. Heiser believed this approach often ignores the 
original ancient context of the biblical writers, Second Temple Jewish thought, and the way the 
first audiences would have understood prophetic language. 

One of his recurring criticisms was that prophecy interpreters repeatedly identify contemporary 
nations or leaders as fulfillment of prophecy, only to revise the theory when events change. He 

pointed out that across recent decades: 

• The Soviet Union, 

• The European Union, 

• Microchips, 

• Barcodes, 

• The United Nations, 

• Various American presidents, 

• Middle Eastern conflicts 

These have all been confidently presented by different teachers as definitive fulfillments. In fact, 
it was the 1967 “6-Day War” between Israel, Egypt, Jordan and Syria that caused Chuck Smith 
to take a hard turn into Dispensationalism, which all Calvary Chapels now embrace and teach 
with near dogmatic vigor.  

Heiser considered this method of Newspaper Eschatology as unreliable and often 
sensationalistic. He also argued that apocalyptic literature — especially books like Revelation 
and portions of Daniel — uses highly symbolic imagery rooted in the Old Testament and the 
supernatural worldview of the ancient Near East. Because of that, he believed prophecy should 
first be interpreted through the biblical context, the ancient worldview, and intertextual 
connections within Scripture, rather than through modern news cycles. 

For some this is enough to label Dr. Heiser a heretic (see the “Berean Call” website). Over and 
above the accusations of self-appointed Evangelical discernment ministry scrutineers, Heiser did 
not deny that future prophetic fulfillment exists. But he warned strongly against date setting, 



   

 

261 

identifying the Antichrist from headlines, turning every war into Gog and Magog, or treating 
modern technology as automatic fulfillment of the “mark of the beast.” He often emphasized that 
Christians in nearly every generation have thought they were the final generation because world 
events felt unprecedented to them. A major theme in Heiser’s teaching was prophecy was written 
for us, but not directly to us. Meaning the text had an original meaning to an ancient audience 
before it can legitimately be applied to modern events. He therefore encouraged people to study 
the Hebrew Bible, Second Temple literature, ancient cosmology, and the worldview of the 
biblical authors in addition to the New Testament instead of approaching prophecy primarily 
through cable news or speculative systems. 

Michael Heiser connected the two issues (Imminency and Newspaper eschatology) very closely. 
His basic argument was that if Christians define “imminence” as “Jesus can return at any second 
because all prophecy is already fulfilled,” then believers naturally become tempted to search 
current headlines for the “final trigger events” proving the end has arrived. Heiser thought this 

created a cycle that has repeated for centuries: 

1. A generation assumes it is the final generation. 
2. Contemporary events are mapped onto prophecy. 
3. Specific nations, technologies, or leaders are identified. 
4. Predictions fail or timelines shift. 

5. The system resets with new headlines. 

Heiser pointed out that this happened long before modern times: 

• The Roman Empire was seen as the final kingdom, 

• Later the papacy became the Antichrist for some Protestants, 

• Napoleon was identified as the beast, 

• then Hitler, then Stalin, then various Cold War figures, 

• then modern global institutions and technologies. 

His point was that if imminence depends on interpreting contemporary events as prophecy 
fulfillment, every generation ends up convinced its headlines are uniquely prophetic. That was 
one reason he preferred a broader biblical expectation whereby Christians should always live 
ready for Christ’s return but should avoid claiming certainty that present events definitively 
fulfill prophecy. 

Heiser also argued that the early church itself did not interpret imminence through modern-style 
headline analysis. The first Christians expected persecution, apostasy, the rise of evil powers, 
and eventual divine intervention, but they did not possess a completed prophetic timeline where 
every geopolitical event had to be decoded in real time. For Heiser, the New Testament emphasis 

was more ethical and theological than predictive: 

• Remain faithful, 

• Endure suffering, 

• Proclaim the gospel, 

• Stay spiritually alert. 

Not identify every current ruler, calculate dates, or correlate every war and technology with 
Revelation. 

Heiser believed strict “any-moment” imminence can unintentionally fuel speculative prophecy 
interpretation because people begin searching constantly for evidence that the prophetic clock is 
about to strike midnight. By contrast, his approach allowed Christians in every century to 
maintain expectancy without requiring their own generation’s headlines to be the decisive 

fulfillment of prophecy. 



   

 

262 

 

APPENDIX 6 - Millennial Views 
In Matthew 24:1–14; Mark 13:5–13; Luke 21:5–19 a sharp rebuke against the Pharisees and 
Sadducees for their hypocrisy and unbelief was delivered by Christ. This had conclude when 
Jesus lamented over Jerusalem for its long history of rejecting the prophets and killing those sent 
to them with the truth. He pronounced a solemn curse on Jerusalem, saying, “Look, your house is 
left to you desolate. For I tell you, you will not see Me again until you say, ‘Blessed is He who 

comes in the name of the Lord’ ” (Matt. 23:38–39).  

A little later after He had left the temple, the disciples called His attention to the magnificence of 
the temple (24:1). Jesus came back, however, with a devastating prophecy, “I tell you the truth, 
not one stone here will be left on another; everyone will be thrown down” (v. 2). 

This prophecy had alarmed the disciples. Four of them, Peter, Andrew, James, and John, in a 
private meeting with Jesus asked, “Tell us” they said, “when will this happen, and what will be 

the sign of Your coming and of the end of the age?” (v. 3; Mark 13:3–4; Luke 21:7) 

In answering the three questions, the answer to the first question concerning the destruction of 
Jerusalem was given in Luke 21:20–24. The second and third questions concerning signs of His 
coming and the end of the age were the same question because the age ends at the time of His 

coming. Matthew gives us the most complete answer to these two questions (Matt. 24:4–30). 

Scholars may interpret the prophecy in Olivet Discourse in Matthew from different points of 
view1 which in turn dictates their millennial view. Three primary frameworks organize 
millennial interpretation: premillennialism, postmillennialism, and amillennialism1, each rooted 
in different understandings of when Christ returns relative to the thousand-year period described 
in Revelation 20.  

Some hold that this entire passage will be fulfilled in the future in connection with the Great 
Tribulation. Others believe that the break comes at verse 9 with the previous predictions being 
general in character and the prophecies, beginning with verse 9, being fulfilled in the Great 
Tribulation.  

Still another point of view is that the entire period described in Matthew 24: 4–14 are general 
prophecies that can find fulfillment throughout the present age, with verses 15–30 fulfilled in the 
Great Tribulation. However, these same prophecies and the events predicted in verses 4–14 is 
repeated in the Great Tribulation when what was perhaps partially fulfilled earlier then have a 

very literal and devastating fulfillment.  

The central question is whether the specific signs given in Matthew 24:15–26 are the future 
Great Tribulation. Under this interpretation the sign of the abomination will be the beginning of 
the last three-and-a-half years when the world ruler takes over and the Great Tribulation begins.1 

The interpretive method scholars employ when approaching biblical prophecy fundamentally 
shapes which view they adopt4. These frameworks continue to generate substantial theological 
discussion because they carry implications for understanding God’s purposes for history, the 
church’s role, and the nature of Christ’s future kingdom. 

The interpretive views are as follows: 

 
Comparison Millennial Views 
 

https://ref.ly/Mt24.9
https://ref.ly/Mt24.9


   

 

263 

View 
Timing of 
Christ’s Return 

Nature of the 
Millennium 

Held By 

Premillennialism 
Before the 
millennium 

Future literal 1,000-
year earthly 
kingdom 

Dispensationalists, historic 
premillennialists 

Postmillennialism 
After the 
millennium 

Future golden age 
brought in by the 
gospel 

Some Reformed (e.g., older 
Puritans, Greg Bahnsen) 

Amillennialism 
At the end of 
the millennium 

Symbolic; the 
present church age 

Augustine, Luther, Calvin, 
Reformed churches, most mainline 
Protestants today 

 

Premillennialism 
Encompasses the view that Christ’s return precedes the millennium1. Most conservative 
Protestants adopt this position and interpret the thousand years as a literal duration1. This 
perspective is called “historic” because early Christians embraced it2, and it anticipates that 
deceased believers will be raised and living Christians transformed to reign with Christ during 
this thousand-year period2. 

Premillennialists assert that Jesus Christ will physically return to earth BEFORE a literal 1,000-
year period (the “millennium”) described in Revelation 20:1–6. During that future 1,000-year 
reign, Christ will rule the world from Jerusalem in peace, righteousness, and with a restored 
creation. Satan will be bound, and resurrected believers will reign with Christ. After the 1,000 
years are finished, Satan is released for a short time, a final rebellion occurs and then comes the 
final judgment and the eternal state (new heaven and new earth). This view has been held by 

Christians from the earliest centuries until today. 

Typically, Dispensationalists are Premillennialists. In fact, Premillennialism (specifically 
Dispensational Premillennialism) is one of the defining, non-negotiable hallmarks of 
Dispensational theology. 

In the last 15–20 years a handful of people who still call themselves “dispensational” in 
hermeneutic and Israel/Church distinction have moved toward historic (post-trib) 
premillennialism instead of pre-trib (e.g., Robert Lightner late in life, a few graduates of Dallas 
Seminary). But even they remain premillennial. No one has ever successfully been both 

“Dispensational” and amillennial or postmillennial. 

If someone is a Dispensationalist → they are always premillennial. (The reverse is not true: 
many premillennialists are **not dispensational — e.g., George Ladd, Wayne Grudem, John 
Piper earlier in his ministry, most of the early church fathers.) 

Premillennial predicted order of prophetic events related to Israel 
1. The holocaust and suffering of Jews in Germany in World War II led to worldwide 

sympathy for a homeland for the Jews. 

2. United Nations recognizes Israel as a nation and allows 5,000 square miles of territory, 

excluding ancient Jerusalem in 1948. 

3. Israel, though immediately attacked by those nations surrounding her, achieves increases 

in territory in subsequent wars. 

4. Though Russia at the beginning was sympathetic to Israel, the United States becomes her 

principal benefactor and supplier of military aid and money. 
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5. Israel makes amazing strides forward in reestablishing her land, its agriculture, industries, 

and political power. 

6. In the series of military tests, Israel establishes that she has a superior army to that of 

surrounding nations. 

7. Arab power opposing Israel is sufficient to keep Israel from having peaceful coexistence 

with other nations in the Middle East. 

8. Israel continues in the state of confusion and conflict until the church is raptured. 

9. With the formation of the ten-nation confederacy by the Gentile ruler in the Middle East, 
Israel is forced to accept a seven-year peace settlement. 

10. The world and the Jewish people celebrate what appears to be a permanent peace 
settlement in the Middle East. 

11. Israel prospers and many return to Israel after the peace is settled. 

12. Toward the close of the three-and-a-half years of peace, Russia accompanied by several 

other nations attempts to invade Israel but is destroyed by a series of judgments from God. 

13. After three-and-a-half years of peace, the covenant is broken and the Middle East ruler 

becomes a world dictator and a principal persecutor of Israel. 

14. The world dictator desecrates the temple of Israel and sets up an idol of himself to be 
worshiped. 

15. Worldwide persecution of the Jews begins, and in the land two out of three perish. 

16. A Jewish remnant emerges who puts their trust in Christ. 

17. Though the world ruler massacres both Jews and Gentiles who fail to worship him as God, 
some survive from both Jews and Gentiles and are rescued by Christ. 

18. The second coming of Christ rescuing persecuted Jews and Gentiles and bringing 
judgment upon all wickedness in the world and unbelievers. 

19. The promised kingdom on earth with Jesus as Israel’s Messiah and David as her regent 
prince begins with godly Israel being regathered from all over the world to inhabit her 

Promised Land. 

20. For 1,000 years Israel experiences unusual blessing as the object of Christ’s favor. 

21. With the end of the millennial kingdom and the destruction of the present earth, godly 
Israel has its place in the eternal state and the new heaven and the new earth. 

22. Those among Israel who are saved are placed in the New Jerusalem in the new earth. 

Only the premillennial interpretation tends to interpret this prophecy as literal and specific. Even 

among premillenarians, however, variations can be observed.  

Postmillennialism 
Inverts this sequence: Christ’s return occurs after the millennium1. Significantly, 
postmillennialists do not interpret Revelation 20’s thousand years literally but instead envision a 
future “golden age” characterized by peace, prosperity, and widespread Christian influence 
through the ordinary means of preaching, teaching, prayer, and the work of the Holy Spirit2. It is 
optimistic about the power of the gospel in history and expects a future golden age on earth 

before Christ’s bodily return.  
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Early American Restoration Movement leaders held this view, believing their movement would 
inaugurate a period of gospel success before Christ’s arrival1. There is a problem with this view 
in that they assert that the world is going to get better as the Gospel gradually triumphs; but 
Matthew 24 does not support this notion and, in fact, predicts increasing evil with the climax at 
the Second Coming. 

Core Tenets (Classic & Modern Postmillennialism) 
Tenet Explanation Key Bible Texts 

Commonly Cited 

The kingdom of God is already 
inaugurated but will grow 
gradually and visibly in history 
until it fills the earth. 

The mustard seed and leaven 
parables show small 
beginnings → worldwide 
dominance. 

Matthew 13:31–33; 
Daniel 2:34–35, 44–
45; Isaiah 2:2–4; 
11:9 

Through the preaching of the 
gospel and the ordinary work of 
the Holy Spirit, most of the world 
will eventually be converted before 
Christ returns. 

Large-scale (not necessarily 
100%) conversion of nations 
and peoples. 

Psalm 110:1; 
Matthew 28:18–20; 
Acts 2:33–36; 
Revelation 11:15 

The “millennium” of Revelation 20 
is the present age (or a final phase 
of it) during which Christ reigns 
from heaven and Satan is 
increasingly bound (restricted from 
stopping the gospel’s advance). 

Same basic view of Rev 20 as 
amillennialism, but with a 
much more optimistic outlook 
on the degree of success. 

Revelation 20:1–6; 
Matthew 12:28–29; 
Colossians 2:15 

The Great Commission will be 
successfully fulfilled: every nation 
will be discipled and become 
outwardly Christianized. 

Nations (ethnē) will bow to 
Christ; civil laws, education, 
arts, and governments will 
increasingly reflect biblical 
ethics. 

Matthew 28:18–20; 
Psalm 22:27; 72:8–
11; 86:9; Habakkuk 
2:14 

There will be a future golden age on 
this earth before the second coming 
— a time of unprecedented peace, 
righteousness, prosperity, and 
longevity. 

Wars cease, crime plummets, 
gospel influence dominates 
culture. 

Isaiah 2:4; 11:6–9; 
65:17–25; Micah 
4:1–4; Zechariah 
14:9 

Christ returns after this long period of 
gospel triumph (hence “post”-
millennial). 

One return: bodily, visible, 
glorious — to judge the world 
and usher in the eternal state. 
No pre-trib rapture, no seven-
year tribulation as a separate 
period. 

1 Corinthians 15:23–
28; 1 Thessalonians 
4:16–17; Revelation 
20:7–15 

Romans 11 is fulfilled by a future 
mass conversion of ethnic Jews who 

“All Israel will be saved” 
happens near the end of the 
golden age. 

Romans 11:25–29 
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Tenet Explanation Key Bible Texts 
Commonly Cited 

are grafted back in during the same 
period of worldwide revival. 

 
Two Main Historical Flavors of Postmillennialism 
 
Flavor Time 

Period 
Key Figures Distinctives 

Classic / Puritan / 
Reformed 
Postmillennialism 

17th–19th 
centuries 

Jonathan Edwards, B. B. 
Warfield, the Princeton 
theologians (Charles Hodge, 
A. A. Hodge), most Scottish 
Presbyterians, many 
American Puritans 

Very optimistic; tied to 
Covenant Theology; 
expected gradual 
progress through 
revivals and missions. 

Theonomic / Christian 
Reconstruction / 
Partial-Preterist 
Postmillennialism 

20th–21st 
centuries 

Rousas J. Rushdoony, Greg 
Bahnsen, Kenneth L. 
Gentry, Doug Wilson, Jeff 
Durbin, Gary DeMar, James 
B. Jordan 

Strong emphasis on 
applying Old 
Testament civil law 
today; sees AD 70 as 
the fulfillment of much 
“tribulation” prophecy; 
very confident in near-
term victory. 

 
Modern Postmillennial Advocates (2020s) 

• Doug Wilson (Moscow, Idaho) 

• Jeff Durbin & Apologia Studios 

• Joel Webbon, Right Response Ministries 

• James White (some years leans postmil) 

• Kenneth L. Gentry 

• Gary DeMar 

• Andrew Sandlin, Joe Boot, and the “Kuyperian” wing 

Postmillennialists believe the church wins in history — through preaching, discipling nations, 
and the Holy Spirit — so that one day most of the world will be genuinely Christian, societies 
will be transformed, and then, after a long golden age, Jesus will return for resurrection, 
judgment, and the new heavens and new earth.  

It is the most historically optimistic of the major views and has seen a strong resurgence in the 
last 15–20 years, especially among younger Reformed and theonomic circles (theonomists teach 
that the moral law, summarized in the Ten Commandments, remains binding on all people and 
all governments in all ages, and that most of the specific penalties and statutes attached to the 

moral law in the Old Testament are still the ideal standard of justice for modern nations. 

Amillennialism 
Takes a fundamentally different approach by asserting that the millennium is being fulfilled 
spiritually in the present age between Christ’s two comings and does not refer to an actual 
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thousand years3. Amillennialists differ among themselves on whether this spiritual reign occurs 
through Christ and the saints ruling from heaven or through the church’s earthly rule3. They deny 
a literal millennial reign of Christ by taking these prophecies in more of a general than specific 
way and frequently attempt to find fulfillment in the first century. Accordingly, they attempt to 
relate most of the prophecies to the time when Jerusalem was destroyed in a.d. 70. 

Amillennialism is the view that there will not be a future literal 1,000-year earthly kingdom after 
Christ returns. Instead, the “millennium” (the “thousand years” mentioned in Revelation 20:1–6) 

is a symbolic description of the present age between Christ’s first and second comings. 

It is the most common view in church history (held by Augustine, the medieval church, the 
Reformers Luther and Calvin, and most Reformed, Presbyterian, Lutheran, and Anglican 
churches today) and is still the majority view among confessional Protestants worldwide. 

Chart of Amillennialism Tenets 

Point What Amillennialists Believe Key Bible Passages 

The millennium is 
now 

The 1,000 years began at Christ’s 
resurrection/ascension and Satan being “bound” 
(Rev 20:2). It ends at Christ’s second coming. The 
number 1,000 is symbolic for “a long, complete 
period” (just as Psalm 50:10 says God owns “the 
cattle on a thousand hills” = all cattle). 

Revelation 20:1–6; 
Matthew 12:28–29 
(Jesus already 
“binding the strong 
man”); Colossians 
2:15 

Satan is “bound” 
right now 

Not total inactivity, but he is restrained from 
deceiving the nations as he did in the Old 
Testament era. The gospel is now going freely to 
all nations (Gentiles included). 

Revelation 20:3; 
Mark 3:27; John 
12:31; Acts 14:16 & 
17:30 (former times 
of ignorance vs. 
now) 

Christ is reigning 
now from heaven 

Jesus is already enthroned at the Father’s right 
hand (Acts 2:33; Heb 1:3; Rev 3:21). Believers 
who die “reign with him” now in the intermediate 
state (Rev 20:4–6). 

Psalm 110:1; Daniel 
7:13–14; 1 
Corinthians 15:25; 
Ephesians 1:20–22 

Only one return of 
Christ 

There is no seven-year tribulation or pre-trib 
rapture followed by a third coming. Christ returns 
once, visibly and bodily, to judge the living and 
the dead and to usher in the eternal state (new 
heaven and new earth). 

Matthew 24:29–31; 1 
Thess 4:13–5:11; 2 
Peter 3:10–13; 
Revelation 20:11–15 

No future golden 
age on this present 
earth 

The kingdom is “already / not yet.” It is already 
inaugurated (Jesus brought the kingdom), but it 
will be consummated only at the second coming. 
Any future mass conversion of Jews (Rom 11:26) 
happens by them being grafted back into the one 
church, not by a restored Jewish theocracy. 

Luke 17:20–21; 
Romans 11:17–26; 1 
Corinthians 15:22–
28 

The book of 
Revelation is 
mostly symbolic 
and recapitulatory 

Chapters 1–19 describe the church age and final 
tribulation in recurring, symbolic pictures (not a 
strict chronological timeline). Chapter 20 
recapitulates the same period from another angle 
(Satan’s binding). 

Classic amillennial 
commentaries: G. K. 
Beale, William 
Hendriksen, Dennis 
Johnson 
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Amillennialism posits that the millennium represents the present church age—the period 
extending from Christ’s first coming (His incarnation, death, resurrection, and ascension) to His 
second coming. This era is characterized by the inaugurated kingdom of God, wherein Christ 

reigns spiritually and sovereignly from heaven. Key elements include: 

•  The Binding of Satan (Revelation 20:1–3): Satan is presently “bound” in a restricted sense, 
preventing him from deceiving the nations as he did prior to Christ’s advent. This binding 
enables the global proclamation of the gospel, allowing people from every tribe, tongue, and 
nation to enter Christ’s kingdom (cf. Matthew 12:29; John 12:31; Colossians 2:15). The 
restriction is not absolute—Satan remains active and can persecute the church—but his 

power to hinder worldwide evangelization has been decisively curtailed. 

•  The Reign of the Saints (Revelation 20:4–6): The “first resurrection” refers to the spiritual 
regeneration and heavenly enthronement of believers upon death. Deceased saints 
(particularly martyrs) reign with Christ in the intermediate state, participating in His current 
heavenly rule. This reign is spiritual, not earthly or political. The “second resurrection” 
coincides with the general bodily resurrection at Christ’s return. 

•  The Nature of the “Thousand Years”: The figure 1,000 functions symbolically in 
apocalyptic literature to denote completeness, fullness, or an extended but indefinite period 
(cf. Psalm 50:10; 2 Peter 3:8). Revelation’s visionary, symbolic genre supports this non-

literal reading. 

•  The Consummation: Christ’s second coming constitutes a single, climactic event 
encompassing the general resurrection, final judgment, defeat of Satan and evil, and the 
establishment of the new heavens and new earth. No intermediate earthly kingdom intervenes 

between the present age and eternity. 

This perspective emphasizes the “already/not yet” tension of New Testament eschatology: the 

kingdom has been inaugurated through Christ’s work but awaits full consummation at His return. 

Historical Development 
Although elements of symbolic interpretation appear in early figures such as Origen (c. 185–
254), amillennialism achieved systematic form through Augustine of Hippo (354–430) in The 
City of God (Book 20). Augustine shifted from an earlier premillennial view to an allegorical 
understanding of Revelation 20, portraying the millennium as the current spiritual reign of Christ 
in the church amid the ongoing conflict between the City of God and the City of Man. This 
interpretation became dominant in Western Christianity from the medieval period onward and 
was largely retained by the Protestant Reformers (e.g., Martin Luther, John Calvin). It prevailed 
in the Roman Catholic Church, Eastern Orthodoxy, and major segments of Protestantism until 

the rise of dispensational premillennialism in the 19th century. 

Key Proponents and Influences 

Prominent advocates include Augustine, whose work proved foundational; Reformed theologians 
such as Louis Berkhof and Anthony Hoekema (author of influential expositions); and 
contemporary figures like Kim Riddlebarger, Sam Storms, and G.K. Beale, who emphasize 
Revelation’s symbolic structure and canonical biblical theology. 

Comparison with Other Views 

To clarify distinctions: 

•  Historic Premillennialism anticipates Christ’s return preceding a literal future millennial 
kingdom on earth, with resurrected saints reigning alongside Him. 
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•  Dispensational Premillennialism adds a pretribulation rapture and a sharp Israel-Church 

distinction. 

•  Postmillennialism envisions a future golden age of widespread Christian influence and 
societal transformation prior to Christ’s return, after which He comes to consummate the 
kingdom. 

Amillennialism aligns more closely with historic premillennialism in affirming Christ’s bodily 
return and a future consummation but rejects any intervening earthly millennium, viewing the 

present age as the time of Christ’s spiritual reign through the church. 

Adherents of amillennialism assert that it offers a coherent, symbolically oriented reading of 
eschatological texts that underscores Christ’s present sovereignty, the church’s mission amid 
tribulation, and the ultimate hope of His glorious return to establish eternal righteousness. 

Eschatological Position 
Amillennialism interprets the “thousand years” of Revelation 20 symbolically, representing the 
present church age in which Christ reigns spiritually from heaven through the church. The 
second coming brings immediate consummation: general resurrection, final judgment, and the 

eternal state, with no intervening literal earthly millennium. 

Covenant theology (also known Reformed covenant theology) and amillennialism maintain a 
close and historically significant relationship within Christian theology, particularly in 
Reformed, Presbyterian, and broader Protestant traditions. While the two are not identical—
covenant theology is a comprehensive framework for understanding the structure and unity of 
Scripture, whereas amillennialism is a specific eschatological position—the former frequently 
correlates with, and provides strong support for, the latter. 

1. Hermeneutical Consistency 
Covenant theology employs a covenant-historical or redemptive-historical hermeneutic 
that prioritizes the unity of Scripture, and the fulfillment of Old Testament promises in 
Christ and the church. This approach naturally lends itself to a symbolic or spiritual 
interpretation of apocalyptic texts like Revelation 20, avoiding a future literal millennial 
kingdom that would require reintroducing a distinct role for national Israel. 

2. Continuity of the People of God 
In covenant theology, the covenant of grace unites believers across eras under one people 
of God. Amillennialism aligns with this by viewing the church as the present expression of 
Christ’s kingdom, fulfilling Israel’s promises spiritually rather than anticipating a future 

restoration of national Israel in an earthly millennium. 

Historical Prevalence in Reformed Traditions 
Since the Reformation, covenant theology has been most systematically developed within 
Reformed theology (e.g., Westminster Confession of Faith). Prominent Reformed theologians 
and confessions have historically favored amillennialism (or occasionally postmillennialism) as 
the eschatology most consistent with covenantal principles. Augustine’s influence on symbolic 

interpretation of Revelation further shaped this trajectory in Western Christianity 

Amillennialism does not requires a third Temple 
Amillennialism does not require a third temple to be built in Jerusalem. In fact, the dominant 
position within amillennial theology holds that no such literal, physical third temple is necessary, 

anticipated, or theologically significant in the eschatological scheme. 

Amillennialism interprets the New Testament teaching on the temple in a fulfillment-oriented 
manner: Jesus Christ Himself is the true and final temple (John 2:19–21), in whom God’s 
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presence dwells fully. The church, as the body of Christ, constitutes the spiritual temple in the 
present age (1 Corinthians 3:16–17; Ephesians 2:19–22; 1 Peter 2:4–5). This perspective views 
Old Testament temple imagery—including prophecies of a future or restored temple—as finding 
their ultimate realization in Christ and the church, rather than in a future physical structure with 
renewed animal sacrifices or priestly rituals. 

Key reasons amillennialism rejects the necessity of a rebuilt third temple include: 
•  Theological Fulfillment in Christ — The Epistle to the Hebrews emphasizes that Christ’s 

once-for-all sacrifice has rendered the old sacrificial system obsolete (Hebrews 7:27; 9:11–
14, 25–28; 10:1–18). A return to animal sacrifices or a temple system would undermine the 
sufficiency and finality of Christ’s atonement, a point frequently highlighted by amillennial 
interpreters. 

•  Symbolic Interpretation of Relevant Prophecies — Passages often cited by other views 
(e.g., dispensational premillennialism) as predicting a literal future temple—such as Ezekiel 
40–48—are understood symbolically or eschatologically. Ezekiel’s detailed vision depicts 
the consummate glory of God’s presence among His people in the new creation (paralleling 
Revelation 21–22, where no physical temple exists because “the Lord God the Almighty and 
the Lamb are its temple,” Revelation 21:22). Amillennial scholars, including G.K. Beale and 
Kim Riddlebarger, argue this vision portrays a non-structural, heavenly reality fulfilled in the 

church and the eternal state, not a blueprint for a millennial-era building. 

•  No Eschatological Requirement — Amillennialism envisions Christ’s second coming as 
inaugurating the immediate consummation: the general resurrection, final judgment, and new 
heavens and new earth. No intermediate earthly kingdom or restored temple in Jerusalem is 
required or predicted. Texts like Daniel 9:27, Matthew 24:15, or 2 Thessalonians 2:3–4, 
which dispensationalists often link to a future temple and “abomination of desolation,” are 
interpreted either as fulfilled historically (e.g., in AD 70) or symbolically in ongoing spiritual 
opposition to God. 

Prominent amillennial voices: 
Sam Storms and Anthony Hoekema, explicitly state that even if a physical structure were 
constructed in Jerusalem for Jewish worship, it would carry no prophetic or redemptive 
significance. It might reflect continued unbelief or cultural developments but would not fulfill 

biblical prophecy in the manner required by other eschatological systems. 

In contrast, views like dispensational premillennialism often regard a rebuilt third temple as 
essential—for events like the tribulation, the Antichrist’s actions, or millennial worship. 
Amillennialism, aligned with covenant theology’s emphasis on continuity and fulfillment, finds 

such a requirement incompatible with New Testament revelation. 

Thus, amillennialism not only does not require a third temple but typically regards the notion of 
its eschatological necessity as inconsistent with the completed work of Christ and the spiritual 
nature of the kingdom in the present age. 

Amillennialism constitutes one of the principal eschatological frameworks within Christian 
theology, particularly prominent in Reformed, Lutheran, Roman Catholic, and Eastern Orthodox 
traditions. The designation “amillennialism” derives from the Greek prefix a- (indicating 
negation) combined with millennium (Latin for “thousand years”), though the term is somewhat 
imprecise. Adherents do not deny the existence of a millennial reign but interpret the “thousand 
years” described in Revelation 20:1–6 as symbolic rather than a literal, future, earthly period of 

exactly one thousand years. 
Famous Amillennial Teachers & Books Today 
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• Anthony Hoekema – The Bible and the Future (1979) 

• Kim Riddlebarger – A Case for Amillennialism (2003/2013) 

• Sam Storms – Kingdom Come: The Amillennial Alternative (2013) 

• G. K. Beale – Revelation (NIGTC commentary) and A New Testament Biblical Theology 

• Cornelis Venema, R. C. Sproul (later in life), Michael Horton, Sinclair Ferguson 

Amillennialists believe we are already living in the millennium (the long period in which Christ 
reigns and the gospel goes to the nations), and when Jesus returns it will be the end — 
resurrection, judgment, and new heaven/new earth — with no intervening 1,000-year Jewish 

kingdom. 

Liberal interpreters 
Do not accept legitimate prophecy of the future, tend to question that Christ taught what is valid 
in this passage and view it as a summary of His teachings plus later findings in the church. They 
feel the setting is the apocalyptic writings of that time which are outside the Scriptures.5 

1 Ferrell Jenkins, “Introduction to the Book of Revelation,” in Overcoming with the Lamb: 
Lessons from the Book of Revelation, ed. Ferrell Jenkins, Florida College Annual Lectures 

(Temple Terrace, FL: Florida College Bookstore, 1994), 21. 

2 Samuel H. Nafzger, John F. Johnson, et al., eds., Confessing the Gospel: A Lutheran 
Approach to Systematic Theology (Saint Louis, MO: Concordia Publishing House, 2017), 
1149–1150. 

3 John MacArthur, ed., Essential Christian Doctrine: A Handbook on Biblical Truth 
(Wheaton, IL: Crossway, 2021), 453. 

4 Robert Lightner, Last Days Handbook (Eugene, OR: Wipf & Stock Publishers, 2005), 113. 

5 John F. Walvoord, The Prophecy Knowledge Handbook (Wheaton, IL: Victor Books, 

1990), 380–381. 
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APPENDIX 7 - Eschatological Roadmap 
(Dispensational/Mid-Tribulation View)  
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APPENDIX 8 – Theology Housekeeping 
 
 
 

 
 
Refuting claims that prophecy is not possible  
Those who don’t believe in predictive prophecy discount Jesus 70 AD prophecy on these points: 

• It mirrors known historical destruction 

• Matthews literary dependence on Mark 

• Evidence of developed church organization takes time  

• Reflection of later Jewish-Christian conflict 

• Greek literary shaping 

• Theology consistent with post-temple context 

Scholars disagree about when Matthew was written1, though the range masks considerable 
debate. Some scholars date the gospel to the mid- to late 80s AD2, but this conclusion rests on a 
methodological assumption that Jesus could not predict the future, so his “prediction” of 
Jerusalem’s fall must have been written after the city’s destruction in 70 AD2.  

Those who believe predictive prophecy is possible argue for an earlier date. Some scholars argue 
the historical evidence points to composition before 70 AD, probably in the late 50s or early 60s, 
which aligns with the early church’s claim that the apostle Matthew authored it, as Irenaeus 
reported Matthew wrote while Peter and Paul were active in Rome2. The latest possible date is 
determined by citations in Ignatius and the Didache, indicating Matthew existed by the first 
decade of the second century1. Beyond that constraint, precision remains elusive—the internal 

evidence genuinely permits multiple interpretations. 

1 Warren Carter, Matthew: Storyteller, Interpreter, Evangelist (Peabody, MA: Hendrickson 

Publishers, 2004), 22. 

2 Charles L. Quarles, A Theology of Matthew: Jesus Revealed as Deliverer, King, and 
Incarnate Creator, ed. Robert A. Peterson, Explorations in Biblical Theology (Phillipsburg, 
NJ: P&R Publishing, 2013), 9–10. 

3 Jeff Cate, “Matthew, Gospel of,” in The Lexham Bible Dictionary, ed. John D. Barry et al. 
(Bellingham, WA: Lexham Press, 2016). 

Analysis of arguments against prophecy 
Detractor’s use of circular reasoning: Scholars skeptical of predictive prophecy argue that 
Matthew 22:7’s description of the king sending troops to burn the city reflects knowledge of 
Jerusalem’s destruction in 70 AD and represents a later insertion after the event1. The 
presupposition is that there is no such thing as predicative prophecy and that Matthew 22:7 
indicates this. Those skeptical of predictive prophecy assumes that Jesus could not have 
predicted the future without directly observing the details of such an event. 

FAIL #1: Fallacious Reasoning: This argument is weak in that Matt 22:7 was an allegorical 
lesson which incorporated imagery that could have been drawn upon from real life by Jesus 
as recorded by Matthew. Matthew 22:7 Jesus is describing principles, but he did not direct 
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that specifically to the Temple in this verse. We can think of it as a preamble to His prophecy 

and a preamble does not invalidate the veracity of the thing it points to.  

Such events as the one Jesus referred to in Mattew 22:7 were present in the collective 
memory of the Jews as they all knew the history of Nebuchadnezzar capturing and destroyed 
Jerusalem in 586 BC1, 2.  However more directly, when Herod the Great died (4 BC), revolt 
broke out. Roman General Publius Quinctilius Varus suppressed it. The nearby city of 
Sepphoris was burned and its inhabitants enslaved or killed. Sepphoris is only about 4–5 
miles from Nazareth which is where Jesus grew up. The event would have been part of the 
people living memory and local storytelling. This is the strongest historical candidate for 
something Jesus certainly knew about and drew His allegory from. The text in Matthew 22:7 
does not invalidate the predictive prophecy Jesus made regarding the Temple’s destruction in 
70 AD. The skeptic misses the point completely. In Matthew 22:7 the lesson is about the 
consequences of disloyalty and deception and its consequences. In Matthew 23 Jesus is 
saying the same will happen to the Temple and Jerusalem and for the same reasons only his 
predictive prophecy has more specificity unique to the event that would unfold in the future 

(70 AD). 

FAIL #2: Presuppositional bias: The dating question ultimately hinges on one’s starting 
assumptions about this prophecy itself. Those suspicious of predictive prophecy favor a late 
date for the writing of the Book of Matthew, while those open to it point to other features 
suggesting earlier composition1.  

A late date for Matthew doesn’t logically force the conclusion that Jesus didn’t make the 
prophecy—it only requires that interpretation if you’ve already decided prophecy is 
impossible. The historical evidence permits both a late date and authentic prophecy, 
depending on your theological framework. 

1 Thomas D. Lea and David Alan Black, The New Testament: Its Background and Message (Nashville, 

TN: Broadman & Holman Publishers, 2003), 135. 

2 Richard T. France, “Matthew,” in New Bible Commentary: 21st Century Edition, ed. D. A. Carson et al. 

(Leicester, England; Downers Grove, IL: Inter-Varsity Press, 1994), 906. 

1 Walter A. Elwell and Barry J. Beitzel, “Nebuchadnezzar, Nebuchadrezzar,” in Baker Encyclopedia of the 
Bible (Grand Rapids, MI: Baker Book House, 1988), 2:1533–1534. 

2 New American Standard Bible (La Habra, CA: The Lockman Foundation, 1986).  

Refutation of Skeptics’ interconnect arguments against prophecy 
The interconnect Skeptics of predictive prophecy advance several interconnected arguments to 

challenge the supernatural character of biblical predictions. These are as follows: 

Refuting accusations of prophetic vagueness and flexible fulfillment: Critics contend that 
prophetic language is so indefinite that fulfillment becomes easy to locate1. The skeptical 
argument uses examples like predicting “an evil man will try to destroy the United States in the 
next twelve months”—a statement so broad that almost any person could be identified as its 
fulfillment2. This flexibility allows interpreters to retrofit historical events onto ancient texts, 

making apparent fulfillment unreliable as evidence for supernatural origin. 

FAIL #1: This argument fails because it is based on a false assumption. Scripture has 

examples of prophetic specificity.  

o The prophecy naming Cyrus the Great more than a century before his birth stands as 
one of the most striking examples of specific biblical prediction1. This prophecy avoids 
the vagueness problem because it contains multiple concrete, verifiable details that 

cannot be easily retrofitted to any historical figure. 
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o Isaiah identifies Cyrus by name and describes God grasping his right hand, subduing 
nations before him, opening doors that gates will not close, breaking bronze doors and 
iron bars, and giving him treasures of darkness and hoards in secret places. (Isa 44:28–
45:4) Beyond military conquest, the prophecy specifies that this Cyrus will destroy the 
Babylonian Empire, decree that the Jews return to the promised land, and rebuild 

Jerusalem and the temple1.  

o The specificity cuts deeper than mere description. Isaiah 44:28 declares Cyrus’s name 
above a century before he was born2—a detail that cannot be explained by vague 
language or post-hoc interpretation.  

o A prophecy naming a specific foreign ruler by name, describing his military campaigns, 
and predicting his benevolent treatment of a captive people leaves little room for 

flexible fulfillment. Either Cyrus matches these details or he doesn’t. 

o According to Josephus, Cyrus was moved by reading Isaiah’s prophecies to 
acknowledge the God of Israel and restore the Jews, with Josephus noting that this 
prophecy was made one hundred and forty years before the temple was demolished3. 
This historical claim—that the prophecy existed before the events—directly addresses 
skeptical concerns about post-hoc dating, since it asserts the prophecy’s antiquity. 

The Cyrus prophecy demonstrates that biblical predictions need not be vague. When Isaiah 
names a specific ruler, describes military actions, and predicts concrete historical outcomes, 
the prophecy becomes testable against actual history rather than infinitely flexible. 

1 Andrew M. Davis, Exalting Jesus in Isaiah (Nashville, TN: Holman Reference, 2017), 265. 

2 Richard Watson, “Cyrus,” in A Biblical and Theological Dictionary (New York: Lane & Scott, 1851), 

284. 

3 Albert Barnes, Notes on the Old Testament: Isaiah (London: Blackie & Son, 1851), 13. 

Refuting the Post-Hoc dating argument: A major skeptical strategy involves dating prophetic 
writings after the events they purport to predict2.  

Fail #1: Circular Reasoning Fallacy: This approach reflects an anti-supernaturalist bias in 
mainstream biblical studies, since such criticism operates “without a God hypothesis,” 
making genuine predictive prophecy axiomatic impossibility3. If Daniel was written in the 
second century rather than the sixth, its “predictions” become historical narratives disguised 

as prophecy—eliminating the need for supernatural explanation. 

Consider Mark 13:1–2: It is about Jesus’ prophecy of the Temple destruction. Skeptics might 
say because the book of Mark was written after Jesus’ death the prophecy could have been 
“backloaded” (Post-Hoc dated) to make Jesus capable or predictive prophecy but that it never 

really happened. Q: What is our apologetic? Hint: dates, details and logic matter.  

• When was Jesus’ resurrection? 33AD 
• When was the book of Mark written? around 63 AD 
• When did Nero order General Vespasian to destroy Jerusalem? 66 AD 
• When did Vespasian’s son Titus finally breech the walls of Jerusalem and destroy the 

temple and the city? 70 AD. 

How could Mark have known about and written something that would happened a decade in 
the future if Jesus had not told him about it?  

If Matthew based his writing on Mark’s work the time set point for the written record of 
Jesus’ prophecy must Mark’s composition which was 3 years before Nero ordered Vespasian 
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to attack Judea and 7 years before Titus destroyed the Temple. Therefore, how could Mark 

(thus Matthew) have written about something that had not yet occurred? 

Some skeptics night claim that someone must have edited manuscripts after 70 AD to 

achieve a post-hoc deception?  

Fail #2: Irrational Speculation: 
• They would have to eliminate all instances of previous versions of Matthew, Luke 

and John’s writings to destroy all points of reference. 

• The deceivers would then need to add this false text into Matthew, Luke and John’s 
writings and redistribute these as the new standard version. In an ancient society with 
limited access to the materials and slow distribution mechanisms this would be very 
difficult and require a great deal of collaboration by those outside the conspirator’s 

circle. 

• The deceivers would have to not only possess the Hebrew writing skills and style to 
match Matthew’s but also the Greek literary style of Luke to pull off such a literary 
deception.  

• This sort of collusion is unlikely given the aversion to dishonesty and deception in 
this culture. These would not be men of God’s representing righteousness, but men 
knowingly lying about God. Would men of such low character stick to a lie to the 

point of martyrdom? What would be their motive with so little personal upside? 

• Then they would have to get all the other witness that were still alive that heard Jesus 
speak to agree to go along with the deception. Conspiracies never succeed when the 
circle is large, so this theory fails on that practical aspect alone.  

• Lastly, they would have to do this knowing the Roman Empire and the Jewish 
religious leaders were imprisoning and murdering Christians, so anything that pushed 

a narrative regarding Jesus’ predictive prophetic abilities would be life threatening.  

Refuting arguments theological objections against prophecy: Beyond methodological 
skepticism, some scholars question whether God would make long-range predictions. The 
argument suggests that extensive forward prediction seems pointless and misaligned with God’s 
concern for his people’s immediate circumstances3. Why would a sixth-century prophet receive 
detailed visions about second-century persecution rather than address present needs? 

FAIL #1: Fallacious Presupposition: This is an absurd argument predicated on a 
misrepresentation of God’s character. He does not operate solely in the immediate. The 
foundational theological predictive prophecy that the entire biblical narrative hinges was 
made in:  

Genesis 3:15 (ESV) 15 I will put enmity between you and the woman, and between your 
offspring and her offspring;  he shall bruise your head,  and you shall bruise his heel.” 

And fulfilled in  

Matthew 28:5–6 (ESV) 5 But the angel said to the women, “Do not be afraid, for I know 
that you seek Jesus who was crucified. 6 He is not here, for he has risen, as he said. Come, 
see the place where he lay. 
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Refuting comparative weakness argument: 1Critics argue that prophecies aren’t unique to the 
Bible but appear in other holy books, undermining claims that biblical prophecy proves 
Christianity’s truth over competing religions1. 

FAIL #7: Fallacious Presupposition: Biblical prophecy often transcends the prophet’s own 
comprehension, making predictions so incongruous with contemporary circumstances that 
they seem impossible to fulfill—like foreseeing the destruction of mighty Babylon. This 
feature itself confirms supernatural origin, requiring an omniscient, omnipotent God rather 
than human foresight1.  In contrast, prophecies from other religious traditions typically 
remain vague, general, or easily retrofitted to multiple historical scenarios. Unlike self-
proclaimed prophets such as Nostradamus, Edward Cayce, or Jeanne Dixon—whose 
predictions were vague enough to adjust to any situation—Jesus and biblical prophets made 

remarkably precise and specific prophecies that become unmistakably clear when fulfilled2.  

The scale of biblical accuracy is also distinctive. The Bible contains approximately 1,000 
prophecies, about 500 of which have already been fulfilled down to minute detail. With this 
proven track record of 500 prophecies fulfilled with 100 percent accuracy, confidence in the 

remaining unfulfilled prophecies becomes reasonable2.  

Other religious texts lack comparable documentation of fulfilled predictions. The God of the 
Bible challenges rivals to demonstrate the ability to accurately predict the future, claiming 
this capacity uniquely belongs to Him2. This confidence rests on a historical record that can 
be examined and tested.  

The burden shifts to skeptics: if other religions possess genuinely predictive prophecy 
comparable to the Bible’s, they should be able to produce examples with similar specificity 
and accuracy rates. The comparative weakness of competing prophecies becomes evident 
under scrutiny. 

The arguments above share a common feature: they either deny the specificity of predictions, 
relocate them chronologically to eliminate predictive force, or question their theological 

rationale—each approach bypassing the need to acknowledge supernatural agency. 

1 John MacArthur, Nothing but the Truth: Upholding the Gospel in a Doubting Age (Wheaton, IL: Crossway 

Books, 1999), 80. 

2 Mark Hitchcock, The Amazing Claims of Bible Prophecy: What You Need to Know in These Uncertain 
Times (Eugene, OR: Harvest House Publishers, 2010), 8–9. 

1 Norman L. Geisler, “Prophecy, as Proof of the Bible,” in Baker Encyclopedia of Christian Apologetics 

(Grand Rapids, MI: Baker Books, 1999), 614. 

2 Rubel Shelly, What Shall We Do with the Bible? (Ramer, TN: National Christian Press, 1975), 28–29. 

3 Dale Ralph Davis, The Message of Daniel: His Kingdom Cannot Fail, ed. Alec Motyer and Derek Tidball, 

The Bible Speaks Today (Nottingham, England: Inter-Varsity Press, 2013), 20. 

Jesus made several predictive prophecies (foretelling’s of future events) recorded in the four 
Gospels. These primarily focus on his own death and resurrection, the destruction of 
Jerusalem and the Temple, events leading to the end times, his second coming, and related 
signs/judgments. 

The most comprehensive single prophecy is the Olivet Discourse (Matthew 24–25, Mark 13, 
Luke 21), where Jesus responds to questions about the Temple's destruction and the end of 
the age. Here is a compiled list of the main predictive prophecies Jesus made, grouped by 

 
1  
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category with key Scripture references (primarily from the Synoptic Gospels; some overlap 

exists across accounts). 

 
Jesus’ Prophecies 
Prophecies about His Own Death, Betrayal, and Resurrection 

• He would be betrayed by one of his disciples (into the hands of sinners). — Matthew 
26:21–25; Mark 14:18–21; Luke 22:21–23; John 13:21–30 

• He would be denied by Peter three times before the rooster crows. — Matthew 26:34; 
Mark 14:30; Luke 22:34; John 13:38 

• He would be handed over, killed, and rise again on the third day (repeated multiple 
times). — Matthew 16:21, 17:22–23, 20:18–19; Mark 8:31, 9:31, 10:33–34; Luke 9:22, 
18:31–33 

• The Son of Man must suffer, be rejected by elders/chief priests/scribes, be killed, and rise 
on the third day. — Luke 9:22 (and parallels) 

Prophecies about the Destruction of Jerusalem and the Temple (fulfilled in AD 70) 
• The Temple would be destroyed — not one stone left upon another. — Matthew 24:1–2; 

Mark 13:1–2; Luke 21:5–6 
• Jerusalem would be surrounded by armies, leading to its desolation; people should flee 

when they see it. — Luke 21:20–24 (cf. Matthew 24:15–20; Mark 13:14–18 — mentions 
the "abomination of desolation") 

• Great tribulation/distress in the land, with people falling by the sword and led captive 
among nations, until the times of the Gentiles are fulfilled. — Luke 21:23–24 

Prophecies in the Olivet Discourse about End-Time Signs and Events 
• False messiahs/christs and false prophets would arise, deceiving many. — Matthew 24:4–

5, 11, 24; Mark 13:5–6, 21–22; Luke 21:8 
• Wars, rumors of wars, nation against nation, kingdom against kingdom. — Matthew 

24:6–7; Mark 13:7–8; Luke 21:9–10 
• Famines, earthquakes, pestilences in various places (described as "birth pains"). — 

Matthew 24:7–8; Mark 13:8; Luke 21:11 
• Persecution of believers — handed over to tribulation, killed, hated by all nations for 

Jesus' name. — Matthew 24:9–10; Mark 13:9–13; Luke 21:12–17 
• The gospel of the kingdom would be preached in the whole world as a testimony to all 

nations, then the end would come. — Matthew 24:14 
• The abomination of desolation (spoken of by Daniel) standing in the holy place, signaling 

great tribulation. — Matthew 24:15; Mark 13:14 
• Cosmic signs — sun/moon darkened, stars falling, powers of heaven shaken. — Matthew 

24:29; Mark 13:24–25; Luke 21:25–26 
• The sign of the Son of Man appearing in heaven; all tribes mourning; the Son of Man 

coming on clouds with power and glory. — Matthew 24:30; Mark 13:26; Luke 21:27 
• Angels gathering the elect from the four winds. — Matthew 24:31; Mark 13:27 
• These things would happen within "this generation" (often interpreted as the generation 

seeing the signs beginning). — Matthew 24:34; Mark 13:30; Luke 21:32 
Prophecies about His Second Coming and Final Judgment 

• The Son of Man would come at an unexpected hour, like a thief or as in Noah's days 
(people eating, drinking, marrying). — Matthew 24:36–44; Luke 17:26–30 

• Two people in a field/one grinding/one in bed — one taken, one left (at his coming). — 
Matthew 24:40–41; Luke 17:34–36 

• He would return in glory to judge the nations (sheep and goats parable — separating 
based on treatment of "the least of these"). — Matthew 25:31–46 
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• The master returning to settle accounts with servants (parables of talents, faithful 
servant). — Matthew 25:14–30; Luke 19:11–27 

Other Notable Predictions 
• Some standing there would not taste death until they see the Son of Man coming in his 

kingdom (often linked to the Transfiguration or resurrection/Pentecost events). — 
Matthew 16:28; Mark 9:1; Luke 9:27 

• The days of vengeance to fulfill all that is written (tied to Jerusalem's fall). — Luke 21:22 

• Peter's martyrdom by crucifixion (when he is old, stretched out hands). — John 21:18–19 

These prophecies are drawn directly from Jesus' words in the Gospels. Interpretations vary (e.g., 
some see parts of the Olivet Discourse as fulfilled in AD 70, others as partly future to the second 
coming). 

Answering skeptics regarding Daniel’s eschatological prophecies 
The Book of Daniel was Written by Daniel, a Jewish captive carried off from Jerusalem to 
Babylon in 605 BC. Daniel himself lived longer than the seventy years of the Captivity and was 
still a prominent character in 536 BC. in the third year of Cyrus the Persian.  Though the death of 
Daniel was not recorded, he probably lived to about 530 BC. which gave him ample time to 
complete the writing of the Book of Daniel.  

Refuting attacks on Daniel as the author: Some have attacked the Book of Daniel as not 
genuine Scripture because of questionable authorship or is a Jewish literary device as ab 

imaginary figure. 

Attack failure #1 based on evidence: It is clear that the book itself claims to be a product 
of Daniel as he is referred to in the first person in numerous passages in the second half 
of the book (7:2, 15, 28; 8:1, 15, 27; 9:2, 22; 10:2, 7, 11–12; 12:5), (2) validation that 
Daniel Existed: Daniel is also mentioned in Ezekiel (14:14, 20; 28:3) which would be 
quite natural as Ezekiel was a contemporary of Daniel who, as a primary official of the 

Babylonian Empire would, no doubt, be known by Ezekiel. 

Fallacious Circular Reasoning #1: The authenticity of the Book of Daniel went 
unchallenged from the time of its writing, before 530 b.c., until the third century of the 
Christian era, or almost 900 years. A pagan and atheistic writer by the name of Porphyry 
(third century AD) raised the question whether the Book of Daniel was a genuine biblical 
prophecy on the premise that prophecy of the future is impossible.  

Attack failure #1: The argument presupposes naturalism to the exclusion of other 
possibilities without logical support this this is fallacious reasoning. Simply opinion. 

Attack failure #2: Because the above logic collapsed all other arguments dependent on it 
also collapse. It doesn’t demonstrate late dating. 

Attack failure #3: Its illogical to reinterprets evidence through prior assumptions to 
arrive at that same preconceived assumption. 

Fallacious Circular Reasoning #2: Porphyry found that the Book of Daniel was so accurate 
in describing future events that it must have been written after the event. He advanced the 
theory that the book was a forgery, written in the Maccabean period, about 175 BC. 
Porphyry’s “proof” was essentially this chain: 

• The prophecies accurately describe events up to Antiochus 

• They fail afterward 

• Some sections appear Greek in origin 
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• Therefore, the book must have been written during that period and attributed to Daniel to 
gain authority 

Porphyry; His attack on the Book of Daniel aroused immediate opposition and caused Jerome 
(a.d. 347–420) to write his own commentary on Daniel in which he answered Porphyry in 

detail. 

Attack failure #1: Jerome and others pointed out: (1) Daniel was already treated as 
authoritative Scripture by Jewish communities, (2) It appears in Greek translations and 
usage earlier than Porphyry’s theory would comfortably allow (3) while not decisive 
widespread acceptance suggests earlier origin than a 2nd-century atheist propaganda 
writing. 

Irrefutable Evidence Destroys the Skeptics: Porphyry’s theory didn’t disappear — it 
became foundational for later higher criticism: He was the first known figure to propose the 
Maccabean dating; Variations of his reasoning are still debated today. (Though modern 
scholarship adds linguistic, textual, and historical arguments he never used.) 

• For another 1,300 years Daniel was considered as a genuine book by orthodox Christians 
and Jews until modern liberalism arose in the seventeenth century. 

• Critics of the Bible as the inspired Word of God picked up Porphyry’s idea and attempted 
to prove that Daniel was not a genuine book of the Bible.  

• As before, their objections have been answered in full by many conservative scholars. 

• The discovery of a Book of Daniel in the Dead Sea Scrolls (written in 100 BC), based on 
premises entertained by the liberals themselves, proved that it was impossible for the 
book to have been written in the second century (175 BC) and that it clearly was written 

many years before. 

Attack failure #1: Evidence put this attacks to rest! 

Logical conclusion: God gave Daniel prophecies which provide a chronology both for the 
times of the Gentiles and for the future of Israel up to the second coming of Christ.  
 

Examining the Dispensational Pretribulation Doctrine of Imminence 
Definitions: Imminence and Expectancy: Imminence is defined as the belief that nothing 
prophetically must happen first before Christ returns, whereas expectancy or watchfulness refers 
to the idea that believers should always remain spiritually prepared, regardless of whether certain 
events are still to come beforehand. For example, theologians such as George Eldon Ladd 
rejected strict imminence while still affirming a future rapture or catching up of believers. 
Likewise, Robert H. Gundry affirmed a rapture but denied that it must be pretribulational or 
imminent in the strict sense. By contrast, figures like John Nelson Darby and later Charles 
Caldwell Ryrie treated imminence as a central feature of the pretribulation framework. 
The doctrine of imminence in Christian theology is the belief that The Second Coming of Christ 
could occur “at any moment,” without any prophetic events needing to happen first. It is 
especially associated with pretribulational dispensationalism and the idea of a pre-tribulation 

rapture. 

Some teachers and Pastors refer to this eschatological belief as a doctrine which by inference 
would be included in the essential non-negotiables of the faith such as the doctrine of the Trinity.  

The question becomes is this technically correct or is this a conflation to push an eschatological 
system on believers? 

 



   

 

283 

Definitions matter, the danger of conflation 
The answer is technically imminence can be called a doctrine though more precisely it is an 
eschatological doctrine (a teaching about the “last things”). In theology, a doctrine is simply a 
formal teaching or belief derived from Scripture and developed within a theological tradition. 
The “doctrine of imminence” refers to the belief that Christ could return at any moment, without 

any prophetic event necessarily needing to occur first. However, there are important nuances: 
1. It is not a universal Christian doctrine in the sense of something affirmed across all major 

traditions like the Trinity or Resurrection. It is primarily associated with dispensational 
premillennialism, many evangelical churches, and especially pre-tribulation rapture 
theology. Other Christians reject or redefine imminence because they believe Scripture 
teaches identifiable events must occur before Christ’s return (e.g., tribulation, appearance 

of Antichrist, worldwide gospel proclamation, apostasy, etc.). 

Because of that, scholars may describe it more specifically as the doctrine of imminence, the 

imminent return of Christ, or the pre-tribulational doctrine of imminence. 

Some theologians also distinguish between imminence meaning Christ may come at any time, 
and immediacy meaning Christ’s return is very near chronologically. Critics sometimes argue 
that “imminence” functions less as a standalone doctrine and more as a hermeneutical framework 
(a way of interpreting prophecy), or a logical consequence of a larger eschatological system. But  

Dispensational Pretribulation arguments for its imminence doctrine 
Dispensational pretribulation teachers argue that the doctrine of imminence is taught throughout 
the New Testament because believers are consistently instructed to watch, wait, and always 
remain ready for Christ’s return. They point to passages such as Matthew 24:42–44, Philippians 
3:20, Titus 2:13, James 5:8–9, and Revelation 22:20, emphasizing language about Christ coming 
“like a thief,” believers not knowing “the hour,” and the Lord being “at hand.” According to this 
view, these commands create an atmosphere of continual expectancy that only makes sense if 
Christ could return at any moment without prior prophetic events needing to occur. 

First Coming, Appearance, and Second Coming Construct 
A major component of the argument is the distinction dispensationalists make between the 
rapture and the second coming. They contend that passages describing Christ coming for the 
church—such as John 14:1–3, 1 Corinthians 15:51–52, and 1 Thessalonians 4:13–18—contain 
no signs or prerequisites, but instead focus on resurrection, reunion with Christ, and comfort for 
believers. In contrast, passages concerning Christ’s visible return to earth in judgment include 
numerous prophetic signs such as the rise of Antichrist, tribulation, cosmic disturbances, and 
global upheaval. Because these events relate to the second coming but not the rapture, 
dispensationalists conclude that the rapture must occur before them and therefore remains 

signless and imminent. 
“Signless” appearance dependency 
They also argue logically that if certain prophetic signs had to occur before Christ came for the 
church, believers would not truly be waiting for Christ Himself, but rather for those preceding 
events. For example, if Christians must first witness the revelation of the “man of lawlessness,” 
the abomination of desolation, or the judgments of the tribulation period, then Christ’s coming 
could not genuinely occur “at any moment.” From this perspective, systems such as post-
tribulationism undermine imminence because they make Christ’s return dependent upon a 

recognizable sequence of prophetic developments. 

Apostolic expectancy 
Dispensationalists further argue that the early church lived with an expectation that Christ might 
return within their own lifetime. They often cite statements such as Paul’s “we who are alive” in 
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1 Thessalonians 4:17, James saying, “the Judge is standing at the door,” and Peter declaring that 
“the end of all things is at hand.” They interpret these statements as evidence that the apostles 
encouraged continual anticipation rather than teaching that a lengthy prophetic timeline first had 
to unfold. Critics, however, respond that the New Testament also predicts events that must 
precede Christ’s return, including apostasy, tribulation, and the appearance of the “man of 

lawlessness” in 2 Thessalonians 2. 

Israel and Church distinction predication 
Another important argument is theological and tied to the dispensational distinction between 
Israel and the church. Dispensationalists teach that the tribulation period primarily concerns 
God’s prophetic dealings with national Israel, often connecting it with “Jacob’s trouble” in 
Jeremiah 30:7. Because the church and Israel are understood as distinct in God’s redemptive 
program, they argue that the church must be removed before God resumes His dealings with 
Israel during the tribulation. Within this framework, imminence becomes structurally necessary: 
Christ first comes for the church in the rapture, the tribulation follows, and then Christ returns 
visibly with His saints to establish His kingdom. 

Pastoral application – live holy, be comforted, cope with life   
Finally, dispensational teachers frequently emphasize the pastoral value of imminence. They 
argue that believing Christ could return at any moment promotes holiness, vigilance, evangelism, 
perseverance, and comfort in suffering. The expectation of Christ’s imminent return is therefore 
seen not merely as a prophetic detail, but as a practical doctrine intended to shape the daily life 

and priorities of believers. 

Arguments against the Dispensational Pretribulation doctrine of imminence 
Arguments against this eschatological system doctrine come from several theological traditions 
such as historic premillennialists, amillennialists, postmillennialists, partial preterists, and some 
covenant theologians. Critics argue that Jesus and the apostles described identifiable events that 
must precede Christ's return, making an "any-moment" return impossible. This would refer to the 
second coming of Christ in Dispensational Pretribulationism. Common passages cited as 
arguments against the second coming imminence minus signs includes: 

1. Matthew 24 where we read about global tribulation, the "abomination of desolation", 
cosmic signs, persecution, the preaching of the gospel to all nations. In 2 Thessalonians 
2:1-4; Paul says the "day of the Lord" will not come until the rebellion/apostasy occurs 
and the "man of lawlessness" is revealed. Critics say this directly contradicts strict 

imminence because identifiable prophetic milestones must occur first.  

2. Jesus predicted Peter's death before His return: In Gospel of John 21:18-19, Jesus 
predicts that Simon Peter will grow old and die a martyr's death. Opponents argue that if 
Peter had to live into old age first, then Christ could not literally return "at any second" 

during Peter's lifetime. This is one of the classic arguments against absolute imminence. 

3. The Gospel had to reach the nation’s first. In Matthew 24:14 states: "This gospel of the 
kingdom will be preached in the whole world and then the end will come." Critics argue 
this implies a sequence, not a signless return. Some also connect this to the "fullness of 

the Gentiles" in Epistle to the Romans 11:25. 

4. The early Church expected suffering before the end. Many scholars argue the apostolic 
church expected persecution, tribulation, antichrist opposition, and widespread apostasy 
before Christ returned. Historic premillennialists especially argue the church is expected 
to endure tribulation rather than escape it beforehand. They point to the Book of 
Revelation, 2 Thessalonians and 1Peter as evidence. 
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However, these arguments (1-4) are all in reference to the second coming of Jesus. Dispensation 
Pretribulationists are not saying the second coming is without signs but rather that the rapture is a 
distinct event and it comes without signs. 

Breaking it up into three events – 1st Coming, Appearance, 2nd Coming 
Many critics of the doctrine of imminence argue that it only functions if the rapture and the 
second coming are understood as two separate events divided by several years. Dispensational 
pretribulation theology distinguishes between Christ coming for the church in the rapture and 
Christ returning with the church at the second coming, but non-dispensational traditions 
generally reject this distinction. They contend that the New Testament consistently presents a 
single visible return of Christ rather than a two-stage coming. Consequently, if the visible return 
of Christ is preceded by prophetic signs such as tribulation or the appearance of Antichrist, then 

the rapture itself cannot be considered truly imminent. 

A modern formulation: Critics also frequently appeal to the writings of the early church 
fathers, arguing that many early Christians expected the rise of Antichrist, severe tribulation, and 
persecution before Christ’s return. Writers commonly cited include Irenaeus, Hippolytus of 
Rome, and Justin Martyr. Opponents of modern imminence theology argue that these writers 
anticipated identifiable end-time events prior to Christ’s coming and therefore did not teach the 
modern concept of an “any-moment,” signless rapture. 
Some theologians additionally argue that the modern formulation of imminence—particularly in 
connection with a pretribulation rapture—developed relatively recently in church history. Critics 
often trace its rise to the 19th century through the influence of John Nelson Darby, the 
dispensational movement, and later institutions such as Dallas Theological Seminary. According 
to this critique, earlier Christians certainly believed in living expectantly for Christ’s return, but 
they did not necessarily teach a fully signless, any-moment coming. This historical argument 

remains one of the central criticisms raised against strict imminence theology. 

Readiness does not imply signlessness: Another major objection concerns the meaning of 
biblical watchfulness. Advocates of imminence often point to commands in passages such as 
Matthew 24–25 telling believers to “watch,” “be ready,” and “stay awake.” Critics respond that 
readiness does not necessarily imply signlessness, but rather uncertainty about exact timing. 
They argue that believers can know certain events will precede Christ’s return while remaining 
unable to predict the precise day or hour. A common analogy is that one may know winter is 
approaching without knowing the exact date of the first snowfall. 

Partial preterists raise another objection by arguing that many New Testament “end-time” 
passages were fulfilled in events surrounding the destruction of the Second Temple in AD 70, the 
First Jewish–Roman War, and periods of Roman persecution. From this perspective, statements 
about Christ coming “soon,” events being “near,” or occurring within “this generation” were 
genuinely near to the original audience rather than describing events thousands of years in the 
future. They therefore interpret imminence language in its first-century historical context rather 

than as evidence for a future signless rapture. 

Is the three-event construct taught in the Bible? Those who reject imminence usually argue 
that the “two-phase coming” framework—where Christ secretly comes for the church before the 
tribulation and then visibly returns with the church later—is not clearly taught in Scripture, and 
that the New Testament more naturally presents the resurrection and gathering of believers as 
occurring after identifiable end-time events. One of the most important textual arguments comes 
from 2 Thessalonians 2. Paul writes concerning “the coming of our Lord Jesus Christ and our 
being gathered together to him” that “that day will not come, unless the rebellion comes first, and 
the man of lawlessness is revealed” (2 Thess. 2:1–3). Critics of imminence argue that Paul 
directly links the gathering of believers with the coming of Christ and then states that this event 
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cannot occur until specific prophetic developments take place, namely the apostasy and the 
revelation of the man of lawlessness. From this perspective, the church is taught to expect 
preceding events rather than a signless, any-moment return.  

Pretribulational interpreters often respond that Paul is referring to the “Day of the Lord” 
judgment period rather than the rapture itself, but critics counter that the passage naturally joins 

Christ’s coming and the gathering of believers as a single coordinated event. 

Another major argument is drawn from Matthew 24, where Jesus describes signs preceding the 
gathering of believers. He states that “immediately after the tribulation of those days” cosmic 
disturbances will occur, the Son of Man will appear, and the angels will gather the elect 
(Matthew 24:29–31). Critics argue that this sequence places the gathering of the elect after 
tribulation and cosmic signs, indicating a structured timeline rather than an imminent, signless 
return. They also note that nothing in the passage clearly distinguishes this gathering from the 
description of the rapture in 1 Thessalonians 4. Pretribulational interpreters often respond that 
Matthew 24 refers specifically to Israel and not the church, but non-dispensational interpreters 
reply that Jesus was addressing disciples who form the foundation of the church and that the term 

“elect” elsewhere in the New Testament typically refers broadly to believers. 

Opponents of imminence also argue that the New Testament more consistently portrays a single 
climactic return of Christ rather than two separate future comings. In John 6, Jesus repeatedly 
says believers will be raised “on the last day,” which critics argue does not fit a seven-year gap 
between resurrection events. In 1 Corinthians 15:22–26, Paul links the resurrection of believers, 
the coming of Christ, and then “the end,” which suggests a unified sequence culminating in a 
single consummating event. Similarly, in Titus 2:13, Paul speaks of “the blessed hope, the 
appearing of the glory,” without clearly distinguishing between two separate future appearances. 
From this perspective, anti-imminence interpreters argue that the burden of proof lies on 

demonstrating two distinct future comings separated by years rather than one unified return. 

Critics also point to passages suggesting that early Christians were told to watch for specific 
developments. For example, Jesus foretells Peter’s martyrdom in John 21:18–19, Paul anticipates 
a coming apostasy in Acts 20:29–30, 2 Thessalonians 2 describes the revelation of the man of 
lawlessness, and Matthew 24:14 speaks of the gospel reaching all nations before the end. They 
argue that if these events must occur first, then Christ’s return cannot be truly “at any moment.” 
Pretribulationists respond that imminence does not mean nothing can happen beforehand, only 
that no prophesied event is required to happen first, while critics reply that several of these 

events are explicitly presented as necessary precursors. 

Another common objection is that “watchfulness” does not necessarily imply imminence. Critics 
argue that believers can remain spiritually ready even if certain signs precede Christ’s return. 
They compare this to knowing winter is approaching after autumn signs: one can remain alert 
without knowing the exact day or hour. From this perspective, Scripture teaches unpredictability 
regarding timing, not the absence of preceding events. 

Non-imminence interpreters also point to Revelation passages that appear to show believers 
enduring tribulation, such as Revelation 6:9–11, 7:13–14, 13:7, and 14:12. They argue that these 
texts depict ordinary believers or saints present during tribulation, and that Scripture does not 
explicitly state that the church is absent from this period. Pretribulational interpreters distinguish 
between “tribulation saints” and the church, but critics respond that this distinction is inferred 
rather than clearly stated in the text. 

Finally, critics often make a historical argument, claiming that the fully developed doctrine of a 
pretribulation rapture combined with strict imminence became systematized in the 19th century 
through the influence of John Nelson Darby and the dispensational movement. They argue that 
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earlier Christians generally expected events such as the rise of Antichrist, tribulation, and 
persecution before Christ’s return, even if they also lived in spiritual expectancy. Pretribulation 
scholars dispute this historical claim and point to earlier strands of imminence-like expectation, 
but the question remains a significant point of debate in church history. 
Ultimately, the core issue in the debate is whether the New Testament teaches a signless return 
for the church distinct from the visible Second Coming. Pretribulation advocates argue that it 
does, based on a distinction between the rapture and the Day of the Lord or Second Coming. 
Critics respond that Scripture nowhere explicitly divides Christ’s return into two future phases 
and that many passages instead appear to place the gathering of believers after recognizable 

prophetic events.  

Does rejection of Dispensational Pretribulation Imminence = unbelief in a 
rapture 
No. A person can reject the dispensational pretribulation doctrine of imminence and 
logically/biblically still fully affirm a future rapture of the church. In most cases, the 
disagreement is not about whether believers will be gathered to Christ at all, but about the timing 

of that event and whether any prophetic prerequisites must occur beforehand. 

Most Christians who believe in a rapture still affirm key passages such as 1 Thessalonians 4:16–
17, 1 Corinthians 15:51–52, and John 14:1–3. The central question is whether Christ’s coming 
for believers can occur before any other prophesied events take place or whether Scripture 
indicates that certain events must occur first. This leads to different theological positions. 
Pretribulation dispensationalism affirms both a rapture and strict imminence, meaning Christ 

could return at any moment.  

Midtribulation and pre-wrath views also affirm a rapture but generally reject strict imminence, 

since they place it after certain tribulation events.  

Posttribulationism likewise affirms a rapture but denies imminence because it sees it as occurring 
at the climax of the Second Coming. Even some amillennial or historic premillennial 
perspectives affirm a catching up of believers, but understand it as part of the single, unified 

return of Christ rather than a separate imminent event. 

Those who reject imminence typically argue that the New Testament describes identifiable 
events that must precede Christ’s return. They often cite the revealing of the “man of 
lawlessness” in 2 Thessalonians 2:1–4, the great tribulation, the worldwide preaching of the 
gospel, cosmic signs, and widespread apostasy or persecution. From this perspective, believers 
are called to live in continual expectancy and readiness, but not in the sense that Christ could 
return before any of these events occur. This is why some theologians draw a distinction between 
imminence and expectancy. So, rejecting imminence does not necessarily mean rejecting the 
rapture itself. It usually means redefining when the gathering of believers occurs and whether 
Scripture teaches that any prophetic events must precede it. 

Supporters of Dispensational Pretribulation imminence doctrine reply 

Supporters of imminence typically respond by reaffirming the distinction between Christ coming 
for the church in the rapture and Christ coming with the church at the second coming. They 
argue that passages describing prophetic signs apply specifically to the tribulation period and the 
visible return of Christ, not to the rapture itself. Defenders of imminence also clarify that 
“imminent” does not necessarily mean that no events whatsoever could occur beforehand, but 
rather that no prophecy must occur before Christ could return for His church. They further 
maintain that the apostles consistently lived in expectation of Christ’s return and encouraged 
believers to do likewise. 
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Dogmatism devolving into doctrine – Are manmade binary systems 
necessary? 

At the center of the debate is an important theological distinction between imminence and 
expectancy. Strict imminence teaches that Christ may return at any moment without preceding 
prophetic signs, whereas expectancy teaches that Christians should always remain spiritually 
prepared even if certain signs are expected before Christ’s return. Many theologians reject strict 
imminence while still affirming the importance of continual readiness and expectation. The us vs 
them club mentality in Christianity is dangerous and may even border on warnings in Acts 
20:28–30 and Galatians 1:6–9 if the push for an eschatology system reaches propaganda, 

exclusionary and high conflation levels. 

 



   

 

289 

APPENDIX 9 – Course Exam 
Questions on Matthew 24:1–31 

1) Jesus describes history as unstable. What signs of instability does he mention? Can you 
name a Biblical OT historical event that mirrors this instability and its significance to 
Matthew 24? How does the metaphor of “birth pains” help us understand their 
significance?  

2) How does Jesus’ statements in Matthew 23:37-39 set the context for His eschatological 
discourse in Matthew 24 and what set the context for Matthew 23:37-39? Connect the 

dots. 

3) What is the theological connection between 1 Kings 9:6–9, 1 Kings 11:1-8, Luke 19:41-
44, Ezekiel 10:18, Matthew 23:1-36, Matthew 24:1 and are the implications pertaining to 
covenants or promises of God. 

4) What specific hardships will believers face as the end approaches (vv. 9–13)? What does 
it practically mean to “stand firm” during persecution and betrayal if indeed we are 
raptured before the first seal is broken? Are only tribulation saints expected to “stand 
firm”? 

5) When the “abomination that causes desolation” appears, Jesus instructs believers to take 
specific actions (vv. 15–22). What are those actions, and what do they reveal about Jesus’ 
concern for his followers’ safety and faith?  

6) How will believers distinguish between false Christs and the true Christ during the end 
times (vv. 23–31)?  

7) False prophets tell us what we want to hear, while true prophets tell us what we need to 
hear. How does Jesus’ realistic picture—that not everyone will embrace His cause—

challenge modern expectations of what a prophet should say?  

8) The disciples asked “When?” but Jesus didn’t answer directly why do you think Jesus 
withheld this information? What does his refusal of full disclosure teach us about faith 
and readiness?  What does it tell us about the hypostatic union of the second person of the 

Trinity? 

9) How can we “keep watch” and “be ready” for Jesus’ return? What spiritual disciplines 

would help you cultivate genuine preparedness rather than mere anxiety?  

10) In what ways can discussion of the end times become unhelpful or sidetracking? How 

does Jesus’ refusal to give us a specific date protect believers from spiritual distraction?  

11) Jesus warns followers of five distinct dangers: reliance on external structures like the 
temple, deception by false prophets, distraction from worldly turmoil, dismay over 
persecution, and spiritual apathy from uncertainty about timing. Which of these dangers 

most threatens your faith community today, and why? 

12) The disciples marveled at Herod’s temple construction—massive stones designed to 
outlast the pyramids—yet Jesus declared complete destruction. What does this teach us 
about placing confidence in human institutions or achievements, whether religious or 

secular? 

13) The disciples were stunned by Jesus’ judgment announcement and withdrew to discuss it 
among themselves before asking for clarification. How do we typically respond when 
Jesus’ teachings contradict our expectations, and what does our response reveal about our 

faith? 

https://ref.ly/Mt24.1-31
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14) For the Jewish people, the temple represented God’s presence and gave them false 
security. What modern equivalents might give Christians a false sense of security—
material prosperity, political power, institutional stability—and how do we guard against 

this? 

15) The disciples heard Jesus predict the destruction of the Temple and Jerusalem (Matthew 
24, Mark 13, Luke 21). They immediately connected it to Old Testament prophecies 
in Zechariah (especially Zechariah 14) about the Messiah’s coming, the Day of the Lord, 
cosmic signs, and the establishment of God’s kingdom. They assumed these events would 
happen together as one package: Temple destroyed → Messiah returns → Messianic age 
begins. This shows that even the apostles had a theological framework (a common Jewish 
expectation of the time) that influenced how they interpreted Jesus’ words. They were 

partially right, but also partially wrong in timing and sequence. 

How do our theological frameworks shape what we hear from Scripture, and when might 

our interpretations need adjustment? 

16) Each warning in Matthew 24 carries a corresponding promise: despite destruction, 
deception, turmoil, and persecution, God’s elect will be saved and the owner will return. 
How does understanding these paired warnings and promises to reshape your approach to 
end-times anxiety? What is the single foundation theological truth that factors into it? 

17) The signs Jesus mentions are not the end itself but merely “the beginning of birth pains” 
that will characterize the entire period between his first and second comings. How does 

this perspective change the way we should interpret current global crises and upheaval? 

18) In which historical eras might Christians have concluded the end of the age had started? 

Why were they wrong? 

19) If Jesus’ refusal to provide a specific date for his return was intentional—designed to 
keep believers watchful rather than complacent—what does that suggest about our 
obsession with predicting the end times? How should it affect our study of prophecy? 

20) How does Jesus’ eschatological discourse function as the culmination of his public 
teaching? 

21) Jesus concludes his prophetic office before his crucifixion and resurrection with 
extensive teaching about the future, and his pedagogical approach throughout his 
ministry—beginning with faith and conversion before moving to deeper mysteries—
suggesting that eschatology represents the completion of Christian doctrine rather than an 
optional addendum. What does this reveal about the relationship between soteriology and 
eschatology? 

22) Textual tensions are raised regarding divine omniscience, human responsibility, and the 
purpose of prophecy itself. What is the theological significance of Jesus refusing to 
provide a specific timeline while still emphasizing watchfulness and how are these 
tensions reconciled? 

23) How should we understand the relationship between Jesus’ judgment on the temple and 
his judgment on the age? Are these identical events, or does the passage suggest a 

distinction between institutional judgment and cosmic judgment? 

24) What does the appearance of false messiahs reveal about the nature of messianic 
expectation in Jewish theology, and how does Jesus’ warning redefine authentic 
messiahship? 
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25) How does the “abomination of desolation” function theologically—as a sign, a judgment, 
or a cosmic rupture? What does its ambiguous identity suggest about the limits of 
prophetic specificity? 

26) What is the theological relationship between the “gospel of the kingdom” being 
proclaimed to all nations (v. 14) and the judgment that follows? Does this suggest 

salvation history continues through the tribulation period? 

27) How does Jesus’ teaching about the elect being “gathered” (v. 31) relate to broader 

biblical themes of divine election and predestination? 

28) What theological purpose does the cosmic disturbance (vv. 29–30) serve in Jesus’ 
eschatological vision? Does it represent literal cosmic transformation or symbolic divine 
intervention? 

29) How should we understand the relationship between Jesus’ private eschatological 
instruction to the disciples and the public proclamation of the kingdom throughout his 

ministry? 

30) Why does Jesus reserve his most detailed prophetic teaching for this final discourse? 

 

Coherence Comprehension 
While the Bible never uses the modern English word logical” (as formal logic as a philosophical 
discipline came later), it has a lot to say about clear thinking, sound reasoning, wisdom, 

discernment, and using the mind properly. 

• Isaiah 1:18 “Come now, let us reason together, says the Lord...”  

• 2 Timothy 1:7 “For God gave us a spirit not of fear but of power and love and **self-
control/sound mind.” 

• Romans 12:2 “Do not be conformed to this world, but be transformed by the renewal of 
your mind...” 

• James 3:17 “The wisdom from above is first pure, then peaceable, gentle, open to 
reason...” 

• 1 Thessalonians 5:21 “Test everything; hold fast what is good.”  

• Proverbs 14:15 “The simple believes everything, but the prudent gives thought to his 
steps.”  

• 1 Peter 3:15 “Always being prepared to make a defense to anyone who asks you for a 
reason for the hope that is in you...” 

The Bible strongly encourages clear, disciplined, reasonable thinking. It presents faith as 
something that involves the whole person — heart and mind. Blind, irrational, or sloppy thinking 
is discouraged. God is portrayed as rational and orderly, and He wants His people to reflect that 

in how they think. 

1. Renewed thinking — Not worldly, sloppy, or emotional thinking, but transformed, truth-
based thinking (Romans 12:2). 

2. Wisdom and discernment — The ability to distinguish truth from error, good from bad. 
3. Reasoning — Using the mind God gave us (Isaiah 1:18). 
4. Self-control / Sound mind — Clarity, discipline, and stability in thinking (2 Timothy 1:7). 

5. Testing claims — Don’t believe everything automatically; examine evidence. 

This exam section is designed to demonstrate our critical thinking skills when considering 

teachings we encounter.  
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Use case- Pretribulation view cannot incorporate “escapism”: Ed Hindson, a Bible Teacher 
speaking for the Dispensational Pretribulation Eschatological Interpretive System, refuted the 
claim that his view involves an escapist mentality. He argued that believers will return with 
Christ to rule and reign during the millennial kingdom, therefore his view does not have an 
element of escapism and therefore his pretribulation rapture is the most valid view. 

Logic Test: AI (ChatGPT and Grok) are superb tools for testing logic thus were asked to 
evaluate a series of questions about this use case.  Review answer to each question and indicate if 

you agree. If you do not agree, state your position. 

 

Question 1: Is the use case argument above logically sound? 

AI Answer 1: Yes — it is logically relevant, though whether it fully succeeds (logically) 
depends on how “escapism” is being defined. In theology, “escapism” can mean at least two 
different things: 

1. Wanting to avoid suffering or judgment 
2. Withdrawing from responsibility toward the world 

Dispensational Pretribulationists usually argue that their doctrine is not escapist in the second 
sense because they believe believers will ultimately return with Christ, participate in His earthly 
kingdom, govern and reign with Him, and therefore are not abandoning the created order 
permanently. They point to passages such as Revelation 20:4–6, Zechariah 14, 1 Corinthians 6:2 
and Revelation 5:10. Their internal logic is, “We are not escaping the world forever; we are 
temporarily removed and later return to administer Christ’s kingdom on earth.” That does rebut 
the accusation that dispensationalism teaches a permanent abandonment of earthly responsibility 

or material creation.  

However, critics usually mean something more specific when they use the word “escapism.” 
They often argue that expecting removal before tribulation can psychologically encourage 
disengagement from long-term cultural, political, or social responsibility, because believers may 
see the world as doomed and soon to be judged anyway. From that perspective, critics would say 
“Returning later to reign does not negate the fact that the doctrine still expects believers to avoid 

the worst historical suffering.” 

Therefore, the dispensationalist argument is a valid partial rebuttal, because it addresses one 
definition of escapism, but it does not automatically disprove every possible form of the 
escapism critique. Much depends on whether “escapism” means temporary deliverance from 
wrath, or abandonment of earthly vocation and responsibility. 

Dispensationalists themselves usually emphasize that the church should remain active in 
evangelism, ethics, charity, and cultural engagement until Christ returns. Thinkers such as John 
Walvoord, Charles Ryrie, and Ed Hindson generally argued that expectancy of Christ’s return 
should motivate holy living and mission rather than passivity. Therefore, to the Dispensational 
Pretribulationists the philosophical issue becomes less, “Is this doctrine escapist by definition?” 
and more, “What practical attitudes toward history and responsibility does this doctrine tend to 
produce?” 

References: 

Revelation 20:4–6; Zechariah 14:1–9; 1 Corinthians 6:2; Revelation 5:10. 

John F. Walvoord, The Rapture Question; Charles C. Ryrie, Basic Theology; J. Dwight Pentecost, Things to 

Come; Arnold Fruchtenbaum, The Footsteps of the Messiah. 

George Eldon Ladd, The Blessed Hope; Paul D. Feinberg, “The Case for the Pretribulation Rapture Position,” in 

The Rapture: Pre-, Mid-, or Post-Tribulational? 
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Robert H. Gundry, The Church and the Tribulation; Anthony A. Hoekema, The Bible and the Future; Kim 

Riddlebarger, A Case for Amillennialism. 

Barbara R. Rossing, The Rapture Exposed; Paul Boyer, When Time Shall Be No More. 

 

Your response #1: Do you think the defense against “escapism” in a pretribulation rapture 
view is adequate?  

Agree: Yes or No 

State your reason: 

 
Question 2: Dispensationalists typically base their belief in a pre-tribulation rapture on two key 
ideas: (1) God’s people are not appointed to His wrath, and (2) the entire seven-year Tribulation 
period constitutes the full outpouring of God’s wrath. As a result, they believe they are removed 

from the earth before the suffering and death associated with the Tribulation occurs.  

Given this framework, how does their argument that returning to rule with Christ in the 

millennial kingdom circumnavigate points 1 and 2 above as escapism? 

AI Answer 2: Your reasoning highlights the strongest version of the critique, and many non-
dispensational theologians would agree with you. However, whether the “escapism” charge 
ultimately succeeds (logically) depends on a key distinction that Dispensationalists insist upon. 

Dispensational pretribulationists affirm that believers are not appointed to divine wrath (often 
citing 1 Thessalonians 5:9), that the seventieth week / tribulation is uniquely the period of God’s 
eschatological wrath, therefore the church is removed before that wrath begins. So yes, the 
doctrine explicitly includes deliverance from that coming period of suffering and judgment. In 
that sense, critics are correct that the system contains an expectation of escape from a 
catastrophic future. 

But dispensationalists would respond with “avoidance of God’s wrath is not escapism; it is 
salvation.” That is an important distinction in their framework in that from their perspective 
Christians are not cowardly fleeing ordinary hardship, because the church has historically 
endured persecution for centuries, rather, believers are being spared from a unique period of 
divine judicial wrath specifically directed at the unbelieving world. So they argue 
escaping tribulation caused by man is not promised, escaping eschatological wrath from God is 
promised. That is why many dispensationalists strongly reject the label “escapism.” They see it 
as equivalent to accusing Noah of escapism for entering the ark, or Lot of escapism for leaving 
Sodom. In other words, divine rescue before judgment is viewed as a recurring biblical pattern, 
not moral avoidance. 

However, your critique still has force philosophically and psychologically. Critics — especially 
historic premillennialists, amillennialists, and postmillennialists — often argue if believers 
expect removal before the worst suffering, then the doctrine functionally encourages a hope of 
exemption from end-time endurance, whereas the New Testament frequently portrays believers 
enduring tribulation rather than escaping it. They point to passages like Matthew 24, 2 
Thessalonians 1, Revelation 13, where saints appear present during severe persecution. 
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Therefore, the debate becomes: 
Dispensationalist framing: “Being rescued from God’s wrath is not escapism but covenantal 
deliverance.” 

vs. 

Critics’ framing: “Expecting removal before the climactic suffering of history is still a form 

of escapist expectation, regardless of theological justification.” 

Logically, then your objection does weaken the dispensational rebuttal if “escapism” simply 
means “expecting to avoid catastrophic suffering,” but it does not fully defeat their rebuttal if 
“escapism” means “abdication of responsibility” or “cowardly refusal to suffer for Christ.” 
Dispensationalists would insist they fully expect Christians to suffer persecution in the present 
age — just not the specific outpouring of divine wrath associated with the tribulation. 
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Your response #2 Do you think the charge of escapism in a pretribulation rapture view is 
mitigated because the church is not appointed to God’s direct wrath?  
Agree: Yes or No 

State your reason: 

 

 
Question 3: Dispensationalists strongly reject the label “escapist” seeing it as equivalent to 
accusing Noah of escapism for entering the ark, or Lot of escapism for leaving Sodom. In other 
words, divine rescue before judgment is viewed as a recurring biblical pattern, not moral 

avoidance.  

But is that what the Biblical text communicates outside of a manmade eschatological filter? 
During the destruction of the first Jewish temple by the Babylonian's did Jews faithful to God 
suffer and get killed or were they suddenly removed from it? 

AI Answer 3: Yes—biblically and historically, faithful Jews were killed in the Babylonian 
destruction of Jerusalem and the First Temple (586 BC), even though the biblical framing of the 

event is that it was divine judgment on the nation. 

Biblical portrayal: judgment is corporate, not strictly individual. The Deuteronomistic history 
(especially 2 Kings 24–25 and Jeremiah) presents the fall of Jerusalem as judgment for covenant 
unfaithfulness by Judah’s leadership and people broadly. However, the text does not claim that 
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every individual victim was personally more wicked than survivors. Instead, judgment falls on 

the nation and its institutions. 

This creates a key theological pattern in the Hebrew Bible; Corporate covenant judgment can fall 
on the whole community. Even “righteous individuals” may suffer within it. Evidence that 
faithful individuals were present and suffered during the destruction of the first temple: The book 
of Jeremiah is the clearest internal witness indicating that Jeremiah himself is portrayed as 
faithful to YHWH and yet he was imprisoned (Jeremiah 37–38), threatened with death and 
forced into exile in Egypt (Jeremiah 43). The prophet Ezekiel, also depicted as faithful, is exiled 
to Babylon (Ezekiel 1:1–3) 

The narrative of the fall in 2 Kings 25 describes widespread killing, including soldiers and 
defenders, officials and nobles and civilians in the city. There is no textual indication that 
“faithful vs unfaithful” was used as a criterion for physical survival during the siege and 
slaughter. This episode is often used by scholars to illustrate a recurring biblical theme; divine 
judgment in history does not necessarily exempt the righteous from temporal suffering. This 
tension is explicitly reflected later in wisdom literature, Job (the righteous sufferer), Ecclesiastes 
(moral outcomes not neatly distributed in history) and Lamentations (indiscriminate suffering of 
the city, including the righteous) 

Biblical scholars generally describe the destruction as covenantal / national judgment, 
historically indiscriminate in its immediate effects and involving the suffering of both righteous 
and wicked within the community 

Bottom line: Yes—faithful Jews (such as Jeremiah and others loyal to YHWH) were still caught 
up in the destruction, exiled, or otherwise harmed during the Babylonian conquest. The biblical 
text presents the event as a judgment on the nation rather than a selective removal of the 
righteous from historical suffering. 

The Babylonian destruction of Jerusalem (586 BC) is one of the most frequently used biblical 
counterexamples to a strict pretribulational “escape-from-judgment” pattern, because it shows a 
key tension: God’s covenantal judgment can fall on a whole people while the faithful remain 
inside the historical catastrophe rather than being removed from it. In the fall of Jerusalem 
described in 2 Kings 24–25, Jeremiah, and Lamentations, the judgment is presented as corporate 
and covenantal—directed at Judah for persistent national unfaithfulness. Yet the narrative does 
not depict a prior “evacuation” of the righteous from the event. Instead Jeremiah is faithful, yet 
imprisoned, beaten, and nearly killed (Jeremiah 37–38), Ezekiel is faithful, yet exiled (Ezekiel 

1:1–3), many devout inhabitants suffer siege, starvation, slaughter, and deportation (2 Kings 25) 

This produces a repeated biblical pattern: covenant judgment falls on the whole community even 

when righteous individuals are present within it. 

Historic premillennial, amillennial, and postmillennial interpreters often argue that this pattern 

creates a prima facie challenge to a strict “pre-wrath removal of the righteous” expectation. 

Scholars in this tradition (for example, George Eldon Ladd and Anthony A. Hoekema) 
emphasize a consistent New Testament theme: The people of God are preserved spiritually but 
not necessarily removed physically from tribulation in history 

They frequently connect this to texts such as Matthew 24 (tribulation before gathering of the 
elect), John 16:33 (“in the world you will have tribulation”), Revelation 13 (saints present during 
persecution). The argument is not that God fails to protect His people, but that protection does 
not always mean exemption from historical suffering. 

How this relates to pretribulation theology: Dispensational pretribulationists distinguish between 
general suffering / persecution (human or historical tribulation) and eschatological divine wrath 
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(final covenant judgment period). Scholars such as John F. Walvoord and J. Dwight Pentecost 
argue Noah was preserved through judgment (not removed from history before it) and Lot was 
removed prior to judgment (a stronger parallel, in their view). Therefore, the Church’s 
pretribulational removal is consistent with a pattern of distinction between the righteous and the 
judged at the moment of wrath. However, critics respond that the Babylonian exile looks more 
like “the righteous remain present in the judgment context, even if personally faithful” which 
weakens the claim that divine wrath consistently requires prior removal of the righteous 

community. The Babylonian destruction highlights a deeper interpretive divide: 

Dispensational reading: God may remove the Church before final wrath because wrath is 

qualitatively different from historical suffering 

Critical reading; biblical judgment events often include the righteous within them therefore 

“escape” is not a stable biblical pattern for the people of God 

Bottom line: Yes—the destruction of the First Temple is often used to show that faithful 
individuals can remain inside large-scale divine judgment events without being removed 
beforehand, which becomes a major theological pressure point against a strict “pretribulation = 
exemption from catastrophic judgment” analogy. The debate ultimately turns on whether 
Revelation’s “wrath” is a uniquely final, ontological category (dispensational view), or another 
instance of covenantal judgment in history where the righteous may still be present (critical 

view). 
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Your response #3 Do you think those faithful to God are always removed from physical 
harm that is part of God’s judgement, especially in the case of the tribulation? 

Agree: Yes or No 

State your reason: 
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Question 4: Given the above, during the scroll’s first 5 seals being broken, is it God directly 
acting sans human agents or are these agents being allowed to operate and inspired by demonic 

forces? 

AI Answer 4: This is one of the major interpretive disputes surrounding Revelation 6 and it 

directly affects the pretribulation debate you raised. 

Dispensational pretribulationists usually argue that the entire seven-year tribulation — including 
the seal judgments — constitutes God’s wrath. Therefore, even the first seals are part of divine 
judgment because the Lamb (Christ) is the one opening the seals, the judgments unfold only 
because heaven authorizes them, and the whole scroll represents God’s judicial decree for the 
end times. In that framework the horsemen are real agents, but they operate under divine 
authorization and sovereignty, meaning the suffering is still ultimately God’s wrath. The first 
four seals — the famous horsemen — involve conquest, war, famine, and death. 
Dispensationalists commonly say these are not merely “human events” happening independently; 
they are judgments released by the Lamb Himself. The fifth seal is different. It depicts martyrs 
crying out for vindication persecution is occurring, believers are being killed, but final judgment 
has not yet fully arrived. 

A major argument against the dispensational claim that the entire seven-year tribulation — 
including the seal judgments — constitutes God’s wrath is that divine sovereignty does not 
automatically equal direct eschatological wrath. Critics argue that throughout Scripture God 
sovereignly permits wars, persecution, famine, and even demonic activity without those events 
necessarily constituting His final judicial wrath. Thus, Christ opening the seals demonstrates 
divine authority over the events, but not necessarily that the seals themselves are the full 
outpouring of wrath in the technical eschatological sense. 

Non-dispensational interpreters also emphasize Revelation’s literary structure. The first five 
seals involve conquest, war, famine, death, and martyrdom — conditions that resemble recurring 
historical realities and Jesus’ “birth pains” in Matthew 24.² By contrast, the sixth seal introduces 
unmistakably cosmic and theophanic disturbances, followed by the declaration: “For the great 
day of their wrath has come” (Rev. 6:17). Critics argue this suggests divine wrath is climactically 
revealed at this point rather than fully operative from the first seal onward. 

In addition, the presence of suffering saints in the fifth seal (Rev. 6:9–11) creates tension with 
the argument that the Church must be absent because the seals are divine wrath. Critics contend 
Revelation repeatedly portrays believers enduring tribulation rather than being removed from it. 
They further appeal to broader biblical patterns in which faithful people remain within 
covenantal judgment events—such as Jeremiah during Jerusalem’s destruction—arguing that 
divine judgment does not necessarily require prior removal of the righteous. 

Dispensationalists respond that the seals are still divine wrath because the Lamb initiates them, 
even if secondary agents carry them out. The debate therefore centers not on God’s sovereignty 
over the seals, but on whether providentially mediated judgments should be classified as direct 
eschatological wrath in the sense relevant to the rapture question. 

Critics of pretribulationism often focus heavily on this seven-year distinction. Historic 
premillennialists and many other non-pretrib interpreters argue that the early seals are better 
understood as the consequences of human evil, satanic activity, and providentially permitted 
chaos, not yet the direct outpouring of God’s wrath in the fullest sense. They note the text 
explicitly attributes some actions to earthly rulers, war, famine, and death, and the martyrs 
themselves are victims during this period, suggesting the church may still be present. 
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A major argument they use is that explicit references to “the wrath of the Lamb” appear 
climactically later in the chapter, “For the great day of their wrath has come…” (Rev. 6:17) 
Critics therefore argue if the wrath is said to have “come” at the sixth seal, then perhaps the 

earlier seals were preparatory conditions rather than the wrath itself. 

Dispensationalists respond by saying the wrath was already underway from seal one, and 

Revelation 6:17 merely recognizes publicly what had already begun. 

The core issue is not whether God is sovereign over the seals — nearly all Christian interpreters 
agree He is. The dispute is: Are the first seals direct divine wrath itself, or are they providentially 
permitted events that precede the climactic wrath? 

That distinction is crucial because if the first seals are already God’s wrath, pretribulationists 
argue the church must be absent, but if the first seals are preliminary turmoil and persecution, 

then the church could still be present during at least part of the tribulation. 
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Your response #4.  Do you think the entire 7-year tribulation is the direct wrath of God and 
therefore not applicable to believers.  
Agree: Yes or No 

State your reason: 

 
 

 

 
Question 5:  So, seals 1 thru 5 could be accomplished by humans but not until we get to seal 6 
do we see things that only God could do. Is this correct? 
 
AI Answer 5: Yes — that is essentially the argument many non-pretribulational interpreters 
make regarding Revelation 6. The first five seals can plausibly be understood as events mediated 
through created agents: conquest, warfare, famine, disease/death, persecution and martyrdom. 
None of those necessarily require direct supernatural intervention in the sense of God visibly 
altering nature. Human governments, armies, economic collapse, and violent persecution could 
account for them, even if God sovereignly permits or ordains them. 

The sixth seal, however, looks dramatically different; great earthquake, sun becoming black, 
moonlike blood, stars falling, sky rolled up, mountains and islands moved. These cosmic 
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disturbances appear overtly theophanic — manifestations associated with direct divine 
intervention and judgment throughout biblical literature, especially in Joel, Isaiah, Ezekiel, and 
Matthew 24. That is why many interpreters argue the sixth seal marks a transition from 

providentially permitted historical calamity to unmistakable direct divine judgment. 

This is also why Revelation 6:17 becomes so important: “For the great day of their wrath has 
come…”. Non-pretrib interpreters often say humanity only now recognizes the direct arrival of 
divine wrath, implying the previous seals were not yet the full outpouring of wrath. 
Dispensational pretribulationists disagree because they argue Christ opening the seals already 
makes the entire sequence divine wrath, even if human or demonic agents carry out the 
judgments. Therefore, the disagreement is less about whether God is behind the seals and more 
about whether mediated judgments through secondary agents count as “the wrath of God” in the 

technical eschatological sense relevant to the rapture question. 

Your formulation captures the non-pretrib distinction quite well by indicating seals 1–5 can be 
seen as human/demonic activity under divine sovereignty, and seal 6 appears to introduce 
catastrophic phenomena that look uniquely and unmistakably divine. 
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Your response #5.  Do you believe the impacts of seals 1-5 could only be done by God’s 
direct intervention? 

Agree: Yes or No 

State your reason: 

 
 
 
Question 6:  Before the seventh seal is opened, there is a striking silence in heaven (Revelation 
8:1), which many commentators interpret as a solemn pause in anticipation of the escalating 
judgments that follow. The trumpet and bowl judgments are explicitly portrayed as direct divine 
actions, and they are unleashed as the seventh seal is broken and the contents of the scroll are 
fully disclosed. If, however, the entire seven-year tribulation period is understood as the direct 
outpouring of God’s wrath (the Pretribulation view), an interpretive question arises:  
 
Why does the text emphasize a climactic silence immediately prior to the seventh seal, yet offers 
no comparable depiction of anticipatory silence before the opening of the first seal? 
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AI Answer 6: You are raising one of the more sophisticated literary and theological arguments 
used against the idea that the entire seven-year period is equally the direct wrath of God. In 
Revelation 8:1, when the seventh seal is opened, “there was silence in heaven for about half an 
hour.” Many commentators — across different eschatological systems — interpret this silence as 
awe, dread, or solemn anticipation before the intensified judgments that follow in the trumpet 

and bowl sequences. 

Your observation is important; there is no comparable silence before the first seal, even though 
the Lamb takes the scroll in Revelation 5 amid worship and celebration. That literary contrast has 
led many interpreters to argue that the early seals represent the beginning of end-time turmoil, 
but the trumpet and bowl judgments represent a new and more terrifying escalation of 
unmistakably divine intervention. 

This fits the structure you described: 
1. The seals disclose conditions unfolding on earth. 
2. The seventh seal unveils the fuller contents of the scroll. 
3. The trumpets and bowls then manifest increasingly direct heavenly judgments. 

From this perspective, the silence in heaven functions almost like a dramatic pause before overt 
divine intervention, cosmic catastrophe, and intensified wrath directly proceeding from God. 
The biblical text (sans an Eschatological filtering system) itself shows gradation whereby the 

seals are severe but mediated, the trumpets intensify, and the bowls culminate in undiluted wrath. 

Dispensational pretribulationists typically respond in several ways: 
1. The Lamb opening the seals already makes them divine wrath. Since Christ initiates 

every seal, the judgments are judicial from the outset. 
2. The silence marks escalation, not beginning. The silence before the seventh seal does not 

mean wrath was absent before. It means the coming trumpet judgments are even more 
severe. 

3. Biblical wrath can operate through secondary causes. God’s wrath in Scripture is often 
carried out through war, famine, invading nations, disease, or political upheaval. 
Therefore, mediated judgments still count as divine wrath. 

But your point remains a serious literary challenge: If Revelation intends readers to see the entire 
seven years as equally and unmistakably the direct wrath of God, why does the text itself seem to 
build toward progressively more explicit manifestations of divine judgment? That question is one 
reason many scholars see Revelation as intentionally escalating from human and satanic chaos 
permitted by heaven, toward increasingly unveiled and direct acts of divine judgment. So, your 
argument is not merely rhetorical; it is grounded in the narrative structure and dramatic pacing of 

Revelation itself. 
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Your response #6. Do you think the silence in heaven before the 7th seal is broken signifies 
something different, something unique, something of special gravity, is about to happen 
Agree: Yes or No 

State your reason: 

 
 

 

Question 7: Which comes first, the breaking of the first seal in Revelation or the signing of the 
peace agreement by Israel with the nations that surround it? 
 
 
AI Answer 7: Within classic dispensational theology, the signing of the covenant or peace 
arrangement associated with Daniel 9:27 is usually understood to coincide with — or 
immediately precede — the opening of the first seal in Revelation 6. The sequence is typically 

understood like this: 

1. The rapture occurs. 
2. A political leader identified as the Antichrist rises to prominence. 
3. He confirms or brokers a covenant involving Israel. 
4. The first seal is opened. 
5. The rider on the white horse begins his conquering career. 

Most dispensational interpreters connect the covenant of Daniel 9:27 with the rider on the white 
horse in the first seal. Figures such as John Walvoord, Charles Ryrie, and Arnold Fruchtenbaum 
commonly taught that the covenant effectively inaugurates the seventieth week of Daniel, and 
the first seal represents the beginning phase of that same period. 

However, Revelation itself never explicitly says “the covenant is signed, then the first seal 
opens.” That linkage is inferred by harmonizing Daniel 9 with Revelation 6. Some interpreters 
therefore place them virtually simultaneously or see the covenant as the political event 
represented by the first seal itself. The white horse imagery is usually interpreted in 
dispensationalism as deceptive peace, diplomatic conquest, political ascendancy without 
immediate open war. That fits the idea of a treaty-maker or global political stabilizer emerging at 

the very start of the tribulation. 

Non-dispensational interpreters often reject this identification entirely. Many do not see the 
white horse as Antichrist or Daniel 9:27 as a future seven-year peace treaty. But within standard 
pretrib dispensational chronology, the covenant and the first seal belong to the same opening 
phase of the tribulation, with the covenant usually functioning as the trigger that formally begins 
the seven-year period. 
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Your response #7.  Do you believe the signing of the peace treaty with Israel serves as a 
marker for the beginning of the tribulation? 
Agree: Yes or No 

State your reason: 

 
 
 

 
Question 8: Since we have seen false Christs, war, famine and plagues throughout history how 
would we recognize the seals being broken as anything different than today’s current events? 
 
AI Answer 8: That question is one of the central interpretive difficulties in Revelation, and 
many theologians across different eschatological systems have wrestled with it. You are 
essentially asking: If the first seals describe conditions that have existed throughout history, what 
makes them identifiable as unique end-time events? That is precisely why many interpreters 

do not see the first seals as obviously supernatural catastrophes at the outset. 

In Matthew 24, Jesus Himself mentions false messiahs, wars, famines, earthquakes, persecution, 
but then says, “the end is not yet”, and “these are the beginning of birth pains.” 
That language suggests continuity with ordinary historical experience, but with increasing 

intensity and convergence. 

Dispensationalists usually answer your question by saying the seals are distinguished not 
necessarily by kind but by scale, intensity, simultaneity, and prophetic context. Thus, their 
argument is wars have always happened, but not in the precise prophetic sequence and 
worldwide escalation associated with the tribulation. Likewise, famine and pestilence are 
common historically, but Revelation describes a concentrated global crisis unfolding under 

divine timing. The often interpret this thru the news cycle du jour. 

Critics often respond exactly as you are implying. If the first seals are indistinguishable from 
ordinary historical chaos, how could humanity even know the tribulation had begun? That 
criticism becomes especially sharp if the rapture is invisible or disputed, and the first seals 
involve recognizable historical patterns rather than unmistakable supernatural acts. This is one 
reason some interpreters argue the early seals describe the normal pattern of fallen history, while 
the later seals, trumpets, and bowls represent the transition into openly apocalyptic divine 
intervention. In that framework the first seals are “birth pains” already characteristic of the age, 

but they accelerate toward a climactic endpoint. 

Dispensationalists often try to solve this by emphasizing the appearance of a unique world ruler, 
the Antichrist, the covenant with Israel, unprecedented global governance, and rapidly escalating 
judgments. In other words, they would say it is not merely that there are wars and famines, but 

that they occur within a recognizable prophetic framework tied to specific end-time events. 

Still, your observation remains significant. The first seals intentionally resemble recurring 
historical realities, which is one reason Revelation has been interpreted in very different ways 
throughout church history. Some traditions therefore conclude the seals symbolize the ongoing 
age between Christ’s ascension and return, rather than a strictly future seven-year sequence. 
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Others maintain they are future but initially difficult to distinguish from ordinary geopolitical 

collapse until the escalation becomes undeniable. 
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Your response #8. Do you believe there will be identifiable markers as unique end-time 
events? 
Agree: Yes or No 

State your reason: 

 
 

 
Question 9:  Given that the first seals resemble recurring historical realities wouldn't a peace 
treaty signed by Israel be an unmistakable sign that the first seal is broken? 
 
AI Answer 9: Yes — within futurist and especially dispensational interpretations, a major 
covenant or peace arrangement involving Israel would likely be viewed as the first unmistakable 
indicator that the end-time sequence had begun. That is because dispensationalists generally 
connect the covenant of Daniel 9:27 with the rider on the white horse in the first seal of 

Revelation 6. 

As you noted, wars, famine, deception, and pestilence are common throughout history. By 
themselves they are ambiguous. But a highly specific geopolitical development involving Israel, 
a powerful international leader, and a covenant inaugurating a prophetic timetable, would be 
much more identifiable. That is one reason many dispensational teachers place enormous 
emphasis on Israel’s centrality, Middle Eastern diplomacy, and the covenant as the formal 
beginning of the seventieth week. In that framework, the treaty is not merely another political 
event; it is the interpretive key that suddenly makes the seals intelligible. Without such a marker: 
the first seals could look like ordinary historical instability. With its believers watching prophecy 
would supposedly recognize the sequence unfolding. 

Your observation highlights an important tension, though. If the church has already been 
raptured before the treaty, then who exactly is recognizing the prophetic significance on earth? 

Dispensationalists answer that in different ways: 
• Post-rapture converts, 
• Jewish believers, 
• Prophecy-aware survivors, 
• The 144,000, 
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• People reacting after the disappearance of millions. 

Critics argue this creates another difficulty. If the treaty is such a clear prophetic marker, why 
remove the church immediately before the point when the timeline becomes recognizable? 
That question is one reason some other systems — especially pre-wrath and historic 
premillennialism — prefer to place the church on earth during at least the opening phase of the 
seals. They see the covenant and early seals as warning signs believers are intended to witness 
and endure through, at least initially. So yes, in dispensational logic, the Israel covenant is often 
treated as the event that transforms the first seal from ambiguous historical turbulence into a 
clearly identifiable prophetic milestone. 
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Your response #9. Do you believe the peace treaty is a sign of the tribulation? 

Agree: Yes or No 

State your reason: 

 
 
 
Question 10: Given that dispensation pretribulationists affirm the treaty serves as a clear sign 
that the tribulation has started and they consider the entire 7 years as God's wrath thus will be 
raptured before the 1st seal is broken they don’t see the very sign (the Treaty) they affirm.  Is this 
correct? 
 
AI Answer 10: Yes — that is a fair description of a real tension within classic pretribulation 
dispensationalism, though dispensationalists themselves would frame it differently. The logic 

you are identifying works like this: 

1. Dispensationalists often teach that the entire seventieth week of Daniel is God’s wrath or 
the beginning of eschatological judgment and therefore the church must be removed 
before it begins. 

2. They also commonly teach that the confirming of the covenant in Daniel 9:27 is the 
clearest objective marker that the tribulation has begun. 

3. But if the rapture occurs before the covenant, then the church itself never actually 
observes the clearest identifying sign. 

That is the tension you are highlighting. Critics of pretribulationism frequently argue exactly 
this. The church is supposedly removed before the very event that would make the tribulation 
recognizable. In other words, the first seals by themselves may look like ordinary geopolitical 
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turmoil, but the treaty would provide interpretive clarity, yet the church is absent before that 

clarity arrives. Dispensationalists typically respond in several ways: 

1. Imminence takes priority: They argue the church is not supposed to identify the 
tribulation by signs because the rapture is imminent and signless. In this view signs 
belong to Israel and the tribulation period, not to the church age. So they would say 

Christians are not meant to watch for the treaty; they are meant to watch for Christ. 

2. The treaty identifies the tribulation for those left behind. They would say the covenant 
becomes recognizable to post-rapture converts, Jewish believers, tribulation saints, and 
others living during that period. 

3. The church is exempt from that prophetic program. Classic dispensationalism sharply 
distinguishes God’s program for the church, from God’s program for Israel. Therefore, 
the signs associated with Daniel’s seventieth week are viewed as pertaining primarily to 
Israel after the church is removed. 

Still, your critique exposes a genuine structural issue. If the treaty is the clearest identifiable 
beginning of the tribulation, but the church never sees it, then the church cannot empirically 
recognize that the tribulation has started before being removed. That has led some other futurist 
systems — especially pre-wrath and historic premillennialism — to argue believers will see the 
opening signs, including the rise of Antichrist and perhaps the covenant, before being gathered to 
Christ later. Your questions capture a real debate point. Pretribulationism affirms identifiable 
tribulation signs while simultaneously teaching the church will be absent before those signs 

become fully recognizable. 

 

Your response #10. Do you think the church is removed before the very event that would 
make the tribulation recognizable? 

Agree: Yes or No 

State your reason: 

 
 

 
Question 11: As indicated in the previous response, much of the dispensational pretribulation 
view hinges God having two prophetic programs, one for the Church and one for the Jews. 
Where in scripture does the original covenant God made with humanity in Genesis 3:15 bifurcate 
when there was no Jew or Gentile distinction involved in that covenant? 
 
AI Answer 11: That question goes to the heart of one of the major theological disputes between 
dispensationalism and covenantal or non-dispensational systems. The passage you mention is 
often called the protoevangelium (“first gospel”). Genesis 3:15 - God says to the serpent, “I will 
put enmity between you and the woman, and between your seed and her seed; he shall bruise 
your head, and you shall bruise his heel.” As you noted, at this point in the biblical story there is 
no Israel yet, no Abrahamic covenant, no Jew/Gentile distinction, no Mosaic Law, no national 

covenant with Israel. The promise is universal and humanity-wide. 

That observation is one reason covenant theologians, amillennialists, and many historic 
premillennialists argue God’s redemptive plan has always fundamentally concerned one people 
of faith, not two separate prophetic peoples. They often connect Genesis 3:15 to later universal 
themes such as the blessing of all nations through Abraham, the inclusion of Gentiles, and the 
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unity of believers in Christ. Passages commonly cited include Galatians 3:28–29, Ephesians 
2:11–22, ands Romans 11. For example, Paul says in Galatians: “If you belong to Christ, then 
you are Abraham’s seed…” and in Ephesians “Christ has made Jew and Gentile “one new man.” 
These biblical texts affirm that Israel and the church are not two permanently distinct redemptive 
peoples, but rather different phases or expressions within one unfolding covenantal plan. Classic 

dispensationalists reject this.  

They usually do not deny that Genesis 3:15 is universal. Instead, they argue progressive 
revelation later introduces distinct covenantal administrations, including specific national 
promises to Israel, which they believe God must literally fulfill to ethnic/national Israel in 
history. Therefore, dispensationalists say salvation has always been by grace through faith, there 
is ultimately one way of salvation, but God still maintains distinct covenantal roles and prophetic 
destinies for Israel, the nations, and the church. Their key argument is usually not “There are two 
ways of salvation,” but rather “There are two distinct covenantal peoples with different prophetic 
functions. “Critics respond that the New Testament repeatedly collapses those distinctions in 
Christ. 

Your question exposes the foundational disagreement: 

• Is Scripture moving toward one unified redeemed people beginning already in Genesis 
3:15? 

or 

• Does later revelation establish enduring national distinctions that remain operative even 

after Christ and the formation of the church? 

That debate largely determines whether pretribulational dispensationalism feels coherent or 
artificial to a given person. 
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Your response #11. Do you think God’s protoevangelium (Genesis 3:15) had two separate 
people categories in view; Jew and Gentile? 

Agree: Yes or No 

State your reason: 
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Logical analysis of an Eschatological System proof claim 
The purpose of this section is to practice “how to think” versus simply acquiescing when told 
“what to think” … regardless of the human deliverer’s heralded position per acts 17:11. 

Definition of logical assessment: The formal practice of evaluating arguments through rules of 
reasoning is called logic - a branch of philosophy and mathematics concerned with valid 
reasoning, identifying fallacies, drawing sound conclusions, and testing whether arguments 
follow coherently from premises. Some related fields include: 

• Formal Logic — uses structured systems and symbols. 
• Critical Thinking — practical reasoning and argument evaluation. 
• Rhetoric — focuses more on persuasion than strict validity. 
• Epistemology — examines how we know things and what counts as justified belief. 

The process of carefully applying logic to arguments is often simply called logical analysis, 
reasoning, or critical analysis. 

Use Case – “the Church is absent” argument: Dispensational pretribulationists typically argue 
that several features in Scripture indicate the Church is absent from the Tribulation period, and 
they see these as evidence for a pretribulation rapture. One of their main arguments usually cites 
the (via inference) that the Church is missing from Revelation 4–18. They note that after the 
letters to the churches in Revelation 2–3, the word “church” does not appear during the 
Tribulation narrative in Revelation 4–18. Instead, the text speaks about Israel, the 144,000, 
tribulation saints, nations and kings. Pretribulationists argue this silence suggests the Church has 
already been removed. They interpret this to be one of the proofs that believers will be kept out 

of the entire Tribulation because they view the whole seven-year period as divine wrath. 

Logic Test: Review the arguments below and indicate if you agree. If you do not agree, defend 

your position. 

Using logical analysis, critics of pretribulationism often respond that: 

• The absence of the word “church” does not prove absence of believers 

• The New Testament frequently applies Israel language to the Church 

• Believers are explicitly present in the Tribulation in passages like Revelation 13:7 

• Wrath may refer only to the final phase of judgment rather than the entire seven years. 

One of the major criticisms of the dispensational pretribulation position is that while 
pretribulationists argue the Church is absent from Earth in Revelation 4–18, Revelation also 
never explicitly says the Church is in Heaven during that same period. Pretribulationists often 
infer the Church’s heavenly presence from symbolic or indirect passages, such as: 

• John being caught up in Revelation 4:1 
• The 24 elders around God’s throne in Revelation 4–5 
• Saints wearing white robes 
• The “marriage supper of the Lamb” in Revelation 19 

However, the bible never explicitly states “the Church has been raptured to Heaven before the 
Tribulation”, nor does Revelation clearly identify the 24 elders as the Church. 

If the absence of the word “church” on Earth is supposed to prove the Church is gone, then the 
absence of explicit references to the Church in Heaven during the Tribulation cuts both ways. 
We do not get to apply logic and scripture only when it fits a particular eschatological system we 
prefer. 
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Your response #1. Do you think a pretribulation rapture is proven because it is not 
mentioned in the text describing the tribulation? 
Agree: Yes or No 

State your reason: 

 

Counter argument to critics: Pretribulationists usually respond by saying the Church is present 
in Heaven implicitly rather than explicitly, especially through the crowned elders, redeemed 
worshippers, and the Bride imagery. However, these identifications are theological assumptions 
rather than direct statements of the text. The problem for Pretribulationists gets even worse when 
they argue their position based on the “bride” imagery since it explicitly appears in Revelation 
19 and Revelation 21 — after the major judgment sequences are already underway or completed.  

Chronologically, the biblical narrative pattern is the seals, followed by the trumpets, followed by 
the bowls of wrath having already begun long before the marriage announcement appears. So, if 
one asks, “does the explicit Bride imagery appear before the wrath begins?” the answer is 
emphatically no. The marriage supper announcement does not appear until Revelation 19. 

Counter argument to critics: Pretribulationists respond by arguing the Bride must have been 
gathered earlier even if not explicitly identified, because a bride is already prepared in 
Revelation 19, and because they interpret the 24 elders and heavenly worship scenes as 
representing the already-raptured Church. However, the text never explicitly says the Bride 
arrived before the Tribulation, and the explicit Bride imagery appears only after much of the 

judgment narrative is already in progress or nearing completion. 

In strict textual logical evidential terms, Revelation never explicitly places the Church in Heaven 
during chapters 4–18, just as it never explicitly says “the Church is on Earth” during those 
chapters either. Therefore, we must admit that the pretribulation “bride” imagery proof is built 
largely from inference and the broader dispensational framework rather than from a direct 
statement in Revelation itself. 

Your response #2. Do you think these pretribulation counter arguments are logical and 
effective? 

Agree: Yes or No 

State your reason: 

 

“Special pleading fallacy” in an Eschatological System proof claim 
Definition of logical assessment: When a person argues, “The absence of X here proves my 
position”, but then when the same kind of absence appears somewhere else and that person says, 
“The absence of X there does not count against my position.” This is applying the standard 

selectively which is called “special pleading. 

Use Case – Selective application of logic: In the pretribulation argument; the word ‘church’ is 
absent in Revelation 4–18, therefore the Church is absent from Earth. However, the Church is 
not explicitly mentioned by word in Heaven either, yet that absence does not matter to 

pretribulationists.  

Logic Test: The logical problem is not merely using silence as evidence — historians and 
theologians sometimes do that legitimately. The problem arises when silence is treated as 
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decisive evidence in one direction but dismissed when it cuts the other way. That inconsistency 
is what Academicians identify as a logical fallacy. An illogical conclusion calls into question its 
veracity. Arguments that resolve to special pleading or inconsistent application of evidence are 
generally considered logically weak because they apply different standards to similar cases 
without adequate justification. In logic and critical thinking, this usually means the argument 

suffers from one or more of the following problems: 

Lack of internal consistency - the reasoning method is not applied uniformly. 

Biased evidentiary standards - evidence favorable to the conclusion is accepted, while 
comparable counterevidence is discounted. 

Ad hoc reasoning - exceptions are introduced only to protect a preferred conclusion rather 
than because of a principled rule. 

Reduced persuasive force - even if the conclusion could still theoretically be true, the 
argument itself loses credibility because the methodology appears selective. 

Confirmation bias risk - the reasoning may indicate the conclusion was assumed beforehand 
and the standards adjusted afterward to preserve it. 

So, is the claim in the use case rational? It is a clear case of special pleading — making an 
exception for one’s own claim without a principled justification and applies an inconsistent 
evidentiary standard. It can also overlap with argument from silence (argumentum ex silentio), 
because the conclusion depends on what the text does not say. Importantly, identifying special 
pleading does not automatically prove the conclusion false. It means the argument offered in 
support of the conclusion is logically defective or inconsistently applied. A logically stronger 
argument would apply the same evidentiary standard consistently, explain clearly why an 
exception is warranted, or use independent evidence that does not rely on selective treatment of 
silence or data. 

Your response #3. Do you think it is logically valid to treat the absence of evidence as proof 
in one case, but dismiss it as irrelevant in another similar case?” 

Agree: Yes or No 

State your reason: 

 


