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Introduction

The prophecies of Ezekiel in their various forms were received broadly in ancient Judaism and early
Christianity. The throne-vision at the beginning of the book, God’s glory leaving the temple, the final
battle against Gog and Magog, and the visions of the new temple became famous motifs in ancient?
and modern literature alike.? When the author of the book of ben Sira mentioned Ezekiel in the 2™
century BC, he introduced him as the prophet who saw the living creatures and the chariot of God’s
throne.® The Qumran library gives evidence that Ezekiel was not only copied by its community,* but
his visions also shaped the community’s ideas and liturgy, in which the members imagined to come
before God’s throne together with the heavenly court.®> Furthermore, the works classified as
“apocalypses” by scholars of ancient Judaism reference Ezekiel’s throne vision when describing their
own imagination of God’s throne (cf. 1 En. 14-15; 40; Apoc. Ab. 17-18). It can be debated if and how
the apocalyptic corpus is connected to the much later works of Hekhalot literature, but Ezekiel’s
influence continues in these mystic strands of Judaism. In the New Testament tradition, especially in
Paul and the gospels, we find allusions to Ezekiel, although he is never mentioned by name. However,
the work in which we find the greatest density of allusions to the visionary prophet is John’s

Apocalypse.

The study of Ezekiel’s influence on John stands in the broader context of how Old Testament
traditions are received in the New Testament writings. Research of the last decades has increasingly
shown the important role that prophets like Daniel, Isaiah and Ezekiel played for John’s self-
understanding as a prophet, his images used in the vision accounts, and the literary structure of the
work as a whole.® Hereby the degree of conscious reception cannot be certainly determined because
the process of reception is quite complex, which the following four points demonstrate. First, John as
the author of his Apocalypse was part of a learned prophetic scribal culture, in which the Old

Testament traditions were studied intensively and to a large extent known by heart. Thus, it is a

1 cf. Mein and Joyce, After Ezekiel; de Jonge and Tromp, The Book of Ezekiel and its influence; Manning, Echoes
of a Prophet.

2 Cf. Rowland, “William Blake and Ezekiel’s MERKABAH”; Schoepflin, “Aspekte der Rezeption.”

3 Cf. Sir 49:8-10.

4 Six fragments of Ezekiel scrolls were found at Qumran (1Q9, 3Q1, 4Q73, 4Q74, 4Q75, and 11Q4) on which
basis Garry T. Manning concludes: “We can be fairly confident that members of the Qumran Community knew
and studied Ezekiel carefully” (Manning, Echoes of a Prophet, 22).

5 Cf. e.g. Damaskus Document, 1 QM, 4Q 385 (Pseudo-Ezekiel) and the songs of the sabbath sacrifice. Cf. in
detail Manning, Echoes of a Prophet, 22-77.

6 For Ezekiel cf. especially Kowalski, Die Rezeption des Propheten Ezechiel; Moyise, “Ezekiel and the Book of
Revelation”; Sanger, Das Ezechielbuch in der Johannesoffenbarung.



natural phenomenon that the language of these writings was adopted unconsciously and helped to
express one’s own ideas. Second, John does not indicate his quotations or introduces them with
quotation formulas. Rather he sees himself in the tradition of the prophets of Israel speaking God'’s
word to His people, drawing his authority not on certain scriptures but on God Himself (Rev 1:1:
“Revelation of Jesus Christ, which God has given to him”). Third, we do not know a lot about the
exact text forms which John had available for his studies.” Fourth, John does not only draw from
written sources but also from oral ones. The auditive elements play a crucial role in his visionary
experiences. He composed his work not only to be studied by the learned ones but in order to be
orally performed in a liturgical and communal context (cf. Rev 1:3: “Full of joy the one who reads out
loud and those who hear the words of this prophecy”). All this shows that it is not possible to show a
clear-cut divide of John’s own ideas and those of others. John does not struggle to be original but
deliberately places himself into a broader tradition. Thus, creating a highly original and artistic literary
work. The study of Ezekiel’s influence will show that John not only knew his sources well but also the
broader contexts of the traditions he makes use of. He received them in order to express his very own
picture of God’s sovereignty and His acts of salvation in Jesus, for which end he receives and

transforms — sometimes overrides — his sources.

In what follows | will explore two major themes. First, | will show Ezekiel’s influence on the overall
structure of John’s work. Second, | will conduct a thorough analysis of John’s vision of the throne of
God and how they are influenced by Ezekiel’s visions.® In doing so | will highlight both similarities and
differences between Ezekiel and John in order to also understand John'’s originality and how he uses

his sources for his very own literary and theological ends.

1 How John Receives the Overall Structure of Ezekiel

Overviewing the whole structure of John’s work, one cannot fail to see that it has major
resemblances with Ezekiel. As Ezekiel (Ez 1:1-3) also John is separated from his homeland (Rev 1:9—
11) where he receives heavenly visions. After an introduction to the whole work (Rev 1:1-3) and the
epistolary opening (Rev 1:4-11) John sees the risen Lord in all His glory which makes him fall to the
ground like dead (1:17). He gets encouraged by the Lord and receives his commission to write what
he saw (1:19). Also, Ezekiel is overwhelmed by God’s glory and falls to the ground (Ez 1:28) when
seeing God’s glory but the Lord speaks to him and commissions him to be a prophet to Israel (2:1-7).

The risen Lord speaks to the seven churches through John and thus prepares them for the long

7 This is another research era, in which researchers try to discern the text of John’s Hebrew and Greek
Vorlagen. For an overview cf. Allen, “the Contours of Textual Research 1900-2014”; Karrer, “Von der
Apokalypse zu Ezechiel.”

8 Concerning Rev 4-5 cf. Schimanowski, Die himmlische Liturgie; Téth, Der himmlische Kult.



visionary corpus (Rev 4:1-21:5). This long vision-corpus starts with a vision of the throne of God
which is highly influenced by Ez 1 as will be shown in the next chapter. From the throne judgments go
out and strike the earth (Rev 6). However, God’s people are protected by a mark on the foreheads
(Rev 7) as also the inhabitants of Jerusalem are protected through a mark from the impending
judgment on Jerusalem (Ez 9). The judgments (seals, trumpets, and bowls) in the course of the
narrative culminate in the presentation of the harlot city Babylon (Rev 17) and its fall (Rev 18). The
presentation of Babylon as a harlot is influenced by Ez 16 and 23; the fall of the city and the lament of

it take up many motifs from the fall and lament over Tyre, which we find in Ezekiel 26-27.

Especially in the last chapters of the Apocalypse Ezekiel is received on many levels. According to many

scholars “it is John’s final vision where the correspondences with Ezekiel are most pronounced:”®

Ezekiel Revelation
37:10 Revival of dry bones 20:4 Saints come to life
37:21 Israel united under Davidic king 20:4 Saints rule with Christ for 1000
years
38:2-16 Gog of Magog roused for battle 20:8 Gog and Magog roused for
battle
38:22 Gog of Magog destroyed by fire 20:9 Gog and Magog destroyed by
fire
39:4 Birds invited to gorge on corpses | 19:21 Birds invited to gorge on corpses
40:2 Transported in spirit to high | 21:10 Transported in spirit to high
mountain mountain
40:5 Angel measures the temple 21:15 Angel measures the city
43:2 Temple full of the glory of God 21:23 City full of the glory of God
47:12 River of life, leaves for healing 22:1-2 River of life, leaves for healing
48:30-34 Three gates on each side of city, | 21:12-13 Three gates on each side of city,
bearing the names of the 12 bearing the names of the 12
tribes tribes

While relying heavily on Ezekiel and his visions, John is by no means a mere copyist of Ezekiel. He
steps into a dialogue with his prophet-colleague, interprets his visions, adjusts them for this own
purpose, at times creates totally new narratives and even contradicts Ezekiel or corrects him. All his
happens for John in the light of the Christ event. Let us consider some aspects of how John receives

motifs connected to the temple-city and transforms them for his own narrative purposes.

While eight chapters of the book of Ezekiel describe the new temple-city, its cultic functions, and
ordinances, John transfers many characteristics of this temple-city to his New Jerusalem and then

“simply” states (Rev 21:22):

% The table is taken from Moyise, “Ezekiel and the Book of Revelation,” 52.




Kal vadv oUk €idov év alTtij, 6 yap kUplog, 6 Bedg, 6 MAVTOKPATWP, VOOC AUTAG €0TLY, KAl TO

Apviov.

And a temple | did not see in her, because the Lord, God, the Ruler of all, is her temple, and

the Ram.

John converses with Ezekiel and at the same time takes his own standpoints. While the temple and its
measurements take up a lot of space in Ezekiel (cf. Ez 40:1-42:19), John sets an anti-climax which, at
first glance, consists in the “non-existence” of a temple in the New Jerusalem. However, at second
glance, John does not abolish the temple-metaphor since God is described as the temple and the
Ram. If God dwells with men (21:3: kai oknvwoel pet avt®v) and the whole city is filled with God’s
glory (21:11: €xouoav TV 86¢av ol Beol), two central characteristics in Old Testament descriptions
of the temple and especially in Ezekiel (cf. Ez 43:1-5 and 48:35), the function of the temple is fulfilled
and the whole cosmos has become a temple as also Martha Himmelfarb notes: “Here, as in his
treatment of priesthood, in which all the holy ones are priests, John transforms the temple by

expanding its limits rather than by eliminating it.” 0

Let us consider one more example which is also connected to the temple-city, namely the motif of
the tree of life. As the Ezekiel’s temple-city is filled with lively vegetation so is also John’s. From under
the threshold of the temple water flows out to revive the land. This river’s banks are further
characterized by “every kind of tree of tree for food” (Ez 47:12: 7oxn Yy '3). The leaves of the trees
do not wither and have a healing quality (nniNN% 1n'7v). Furthermore, trees bear fruit every month
“because their water is flowing from the temple” (wTpmn n 1'mm ). Also John presents his city in
perfect harmony with nature and flowering of lively vegetation. It has the “river with water of life”
(Rev 22:1: motapog Udatog (wiic) which flows from the throne of God and of the Ram (John’s
migdash) and on both sides is filled with the “tree of life” (22:2: kai to0 motapol évtelbev kai
éKkelBev EVAov {whc).!! The trees of Ezechiel bear fruit according to their months (cf. Ez 47:12: 1Mo
1'wTNY?), which John explicitly refers to (kata pfijva €kactov). It is more difficult to decide how to
translate the expression mololv kaprouc dwdeka: Does it simply state that the trees of life bear fruit
twelve times a year or do the trees bear twelve different kinds of fruits? The former would imply that
John states the same twice (kapmoug Swédeka and katd pfjva £kactov), the latter reading would
imply a surpassing of Ezekiel: each month a different kind of fruit. Both texts stress the healing quality
of the leaves. While Ezechiel renders the Hebrew nninn%? 1n%y with the rather usual expression

avapaotg adt®v €ig Lyielav, John uses a more common word for “leaves” in the phrase Ta pUAAa ToD

10 Himmelfarb, A Kingdom of Priests, 142.
11 Aune, Revelation 17-22, 1176: “The river flowing from the throne is an allusion to Ezekiel’s vision of the
miraculous temple river that flows east from the restored temple and is a symbol of extraordinary fecundity.”
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EUNou ei¢ Bepanciav TV €6vv. While both texts receive and allude to priestly traditions from
Genesis 2, both texts also try to exceed this text by not only proposing the paradigm of Urzeit-Endzeit-
Entsprechung, but by showing that God’s eschatological deeds and the new temple will be more
fruitful than creating of paradise at the beginning. Again, John receives traditions from Geneses and
Ezekiel and adds his very own emphasis by referring to the “tree of life” as a collective term and by
qualifying the aspect of healing with an objective genitive “of the nations” (ei¢ Bepamneiav thv
£€0vGiv). The nations play a crucial role in John’s whole work.'? After the nations which have been
seduced by Satan are destroyed (cf. Rev 20:7-10), they (surprisingly for some) appear in the account
of God’s new creation (cf. Rev 21:3.1324.26, and in our verse 22:2). It is not a coincidence that the last
mention of the nation in the whole work is stressing that they are finally healed: they are not any
longer seducible by destructive forces and do not any longer fornicate with oppressive and abusive
kings but serve the One who sits on the throne.* While the nations are strikingly absent from the
Ezekielian account of the eschatological temple-city, John does not hesitate to add this important

emphasis to his narrative and reception of Ezekiel.

It is beyond the scope of this paper to examine all other motifs which John adopts from Ezekiel and
transforms; the motifs of the temple-city and the tree of life may suffice to show the multi-layered
processes of reception and transformation. The structural similarities between John and Ezekiel
suggest that John knew the book of Ezekiel in its entirety more or less as we have it. Ezekiel’s visions

helped him to formulate and create his own drama of God’s story with His people and the cosmos.

2 How John Receives Ezekiel’s Visions of God’s Throne
Ez1and 10

As the end of John's story is strongly influenced by Ezekiel so is also the beginning. For both John and
Ezekiel, the image of God’s throne stands at the beginning of a long series of visions. Before we will
examine John'’s visions of God’s throne, we should be aware of the intra-textual contexts of Ezekiel

itself and how the visions of God’s throne are presented there. In the book of Ezekiel, the prophet

12 For more detailed studies of the nations in Revelation see Morales, The Nations as Narrative Character and
Stowasser, Das Schicksal der Viélker.
13 Both variants Aaot avtod and Aad¢ adtod can be found in the manuscripts. However, the plural is attested by
X and A, which makes it the better attested variant. For a more detailed criticism see Aune, Revelation 17-22,
1122-1123.
14 Aune underestimates this allusion and the adding of the objective genitive. Cf. Aune, Revelation 17-22, 1178:
“The allusion is simply mechanical, however, since there is no real place in the eschatological scheme of
Revelation for ‘the healing of the nations’ construed as their conversion.”
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sees the throne at least twice: for the first time in chapter 1, for the second time in chapter 10. Let us

recall their contents and how they relate to each other before coming to John.®

The book of Ezekiel in its final form opens with the opening words in 1:1: "The heavens opened and |
saw divine visions" (D'NI7X NIXIN NXIXI D'AYN INN9)). Verses 2—-3 begin anew. The first-person
introduction of v. 1 is repeated in v. 3, perhaps by another redactor, modified and reiterated: "The
word of the LORD came expressly to Ezekiel" (7xjTn' 72X nIn' 72T a0 n'n). Vv. 1-3 thus stand not
only as an introduction to the throne vision in the first chapter, but the vision accounts of the entire
book are determined to be "divine visions." Vv. 4-28 describe the throne vision, which can be divided

as follows:
Vv. 4-14: description of the four beings
Vv. 15-21: description of the wheels
Vv. 22-25: the expanse and the sound of the wings
Vv. 26—28: the throne and the figure on the throne

The accompanying phenomena of the vision take up elements of the Sinai revelation (cf. Ex 19:16—18)
but then describe a content not otherwise found in the Hebrew Bible. In the midst of the great cloud
and flickering fire, the prophet sees a "likeness of four beings" (nI'n yax nmT). The beings are
portrayed as animal beings with the designation ni'n; however, the addition "and their appearance
like the form of a human being" (DTX NINT [n'Rn) follows immediately. Thus, the beings are thought
of as mixed creatures, which is explicated later on in the description. Each being has four faces and
four wings (v. 6); they have upright legs and at the same time feet as those of a calf (v. 7); under their
wings are human hands (v. 8); each of the beings has a human’s face, a lion’s face, an ox’s face and an
eagle’s face (v. 10). Their wings are stretched upward and touch each other; the other pair of wings
serve to cover their bodies (v. 11). Their movement is controlled solely by the ruach (v. 12). In vv. 13—
14, the overall appearance of the beings is once again described with the characterizations of

"burning coals of fire," "torches," "fire," and "lightning." This provides an inclusion to v. 4, marking
the end of the first section. Vv. 13-14, like v. 4, take up central motifs of Old Testament theophany
descriptions: burning coals (cf. Ps. 18:9-4), torches (cf. Gen. 15:17), and lightning (cf. Ex. 19:16; Ps.
18:15; 77:19, 97:4). The new section is introduced with the words "And | saw the beings, and

behold" (nanI nirnn XX1), which picks up v. 4 with a slight variation, thus continuing the vision.

15 The matter is more complicated and a debated topic in Old Testament research. Cf. Mackie, Expanding
Ezekiel, and Hiebel, Ezekiel’s Vision Accounts. See also the commentaries Block, Ezekiel; Greenberg, Ezekiel;
Zimmerli, Ezekiel.
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Now the prophet sees that there is a wheel connected to each being (nI'rnn 7¥X yIx2 TNX |DIX).
What is disturbing is the "on earth". Do we have to imagine the beings in heaven and their wheels on
earth? The wheels are intertwined, yet move in the same direction (v. 17), they have high rims and
are terrifying because they are full of eyes (v. 18). The wheels are not connected to the beings in any
technical way, but solely by the ruach (vv. 20-21). The term merkavah (n2>7n) does not occur in this

passage nor in the entire Hebrew textual inventory of the book.

After the throne plate and its bearers are described once again (vv. 22—25), the vision culminates in
the description of the "likeness of a throne" (X0> NINT) and on the throne "a likeness, that looks like
a man" (DTX nX D NINT), whose hips (D*ann) are mentioned twice (cf. v. 27). The throne figure has
the appearance of fire (WX), while the immediate throne environment has the appearance of shining
metal (7nwn) and brightness (na1). The shine is described in more detail in v. 28 with the
"appearance of an arch that is in the cloud on the rainy day" ( DIa jayva n'n' TWUXR NWUPn ARND
Dwan). It is surprising and unique to the Hebrew Bible that Ezekiel describes the throne figure as
adam. Even many Jewish apocalypses, which describe the throne of God in great detail, did not dare
to make such a statement. On the contrary, the targums to Ezekiel and other Old Testament writings
smooth over any anthropomorphisms. Ezekiel's choice of words, however, goes beyond the
anthropomorphic descriptions of God. Perhaps it is meant to be a reflection on Gen 1:26, as Peter
Schaefer has suggested: "Hence, if 'man' is created in the 'likeness' of God, it is only fair to conclude
that God looks like 'man' (adam), and this is precisely what Ezekiel does. But it is a conclusion that

"1  The mention of the rainbow for the

nobody had the courage to state expressly hitherto.
approximation of splendor, like the inclusion of adam in the throne vision, is a reception and

reflection of priestly traditions of the Torah. Clearly, Gen 9:13 is taken up:
Ez 1:28: Dwan DI 2NN YUK NYPN RN
Gen 9:13: YAIXD |21 '2'2 N2 NIXK? AN'AL Y2 MDY "My DX

In Genesis 9 the rainbow is the sign of God’s covenant faithfulness to the earth, which is transferred
to the exilic community in Ezekiel: God's faithfulness is to her, even in a foreign land and even without
the temple. Ezekiel’s vision is summarized with a striking final sentence: "This was the appearance of
the likeness of the glory of the LORD" (nIn' TI2D> NIMT nXN XIN). Here, for the first time, the concept
of the kavod is introduced, which remains a central motif for the entire book (cf. Ez 3:12, 23; 8:4; 9:3;
10:4, 18, 19; 11:22, 23; 39:21; 43:2-5; 44:4). The kavod of the God of Israel is a movable kavod that
no longer dwells only above the cherubim in the temple, but is accessible from any place, even in

exile at the river Kebar, where the seer is located.

16 Schaefer, Origins, 44.



God’s kavod leads us to chapters 8-10, where the seer sees the glory of God moving out of the
temple in Jerusalem. The reason for this is the abominations of idolatry being perpetrated in it. In this
context the seer again sees a throne vision, which on the one hand ties in with that of chapter 1, but
on the other hand also makes clear changes and interpretations. Othmar Keel speaks of "a planned

use and reshaping of the material of chapter 1."’

The vision begins, as in 1:4, with "and | saw, and behold" (10:1). Right at the beginning, however, a
decisive change is made: The beings are replaced with cherubim which now carry the throne plate (cf.
vv. 5-6.15 and 20). The mixed creatures, difficult to classify and perhaps offensive to the redactor of
chapter 10, are banished and replaced with the cherubim known from the Jerusalem temple cult (cf.
1 Kings 8:6). The redactor of Ezekiel 10 could not do much with chapter 1 and the beings described
there, perhaps he even found them offensive. In any case, for him the statement of God's throne
without the Jerusalem temple is not acceptable, which is why the mobility of God's throne is
restricted by connecting it with the Jerusalem cult after all. Although this kavod can also move out of
the temple (cf. 10:18), in the narrative perspective of the whole book it finally returns where it

belongs: to the renewed temple (cf. Ez 43:1-12).

The human hands of the beings of Ezekiel 1:8 are attenuated with the expression "the structure of a
human hand" (DT8 T n1an). Although each cherub still has four faces (10:14: TnX7 D19 nyaNI),
they are no longer four different faces, but the first cherub has the face of a cherub, the second the
face of a man, the third the face of a lion, and the fourth the face of an eagle. Moreover, the
redactor's discomfort with all anthropomorphic characteristics for God can be observed. This is
especially true of the human-like figure on the throne in 1:27: it is simply not mentioned, for there is
no figure, certainly not a human one, in the Holy of Holies of the Jerusalem temple. Instead, the
mediatorial figure, "the man in linen" (D'aan w7 w'Rn) comes to the fore (especially in Ez 10:1-7). If
the vision of chapter 10 is characterized by omissions of details from chapter 1, it is noticeable that
the wheels (D191x) are described in chapter 10 along the lines of 1:15-21, but in addition they

undergo a marked expansion in that they are personified ascribing to them bodies and faces.

The redactor of chapter 10 has the seer emphasize three times that this is the being that he also saw
at the river Kebar (cf. vv. 15.20 and 22). In v. 20 it is emphasized once again, as if the redactor wanted
to emphasize the correction in relation to chapter 1: "And | recognized that they were cherubim" -
and just not Babylonian-like mixed beings. The threefold reference to the vision of chapter 1 suggests
that the redactor wanted to make a correction, respectively a harmonization with the Jerusalem cult.

In contrast to Ezekiel 1, the redactor wanted to distance himself from the description of the throne of

17 Keel, Jahwe-Visionen, 140. However, the textual history and the various relations of chapters 1 and 10 cannot
be described by a one-sided relationship. Cf. Macie, Expanding Ezekiel and Hiebel, Ezekiel’s Vision Accounts.
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God which for him resembled too much the Babylonian environment. Above all, he criticized the
theological point of God's humanity from 1:26, which is unacceptable to his thinking determined by
the Jerusalem cult. However, there still remain elements in the vision that are in great tension with
the cult, first and foremost the four-faced cherubim and the angel-shaped wheels, both of which

remain alien to the Jerusalem cult.

Both visions of the Book of Ezekiel have been read together in ancient Judaism and early Christianity,
whereby they were either harmonized or used as a reception space, with the help of which, in turn,
very own creations and variations of throne visions were seen and literarily processed. One such
example is John’s Apocalypse, which will now be discussed in more detail regarding its reception of

Ezekiel 1 and 10.
Rev 4-5

The seer begins his vision of God’s throne with an apocalyptic literary convention which is especially
used for visionary reports and which John uses excessively: Metd tadta i8ov, kalt iSou. This does not
have to be a reception of Ezekiel (1:4: €idov, kal i5o0/ NNl KIXI) because it is so widely used in
apocalyptic literature®® but it is reasonable to assume that Ezekiel might have played an important
role in shaping this tradition. By this literary device John not only wants to stress the visuality of what
he saw but he also wants his readers to become co-visionaries as Knut Backhaus put it:

The vision cycle is designed to be a 'reading drama' that draws believers into the shown

world, allows them to become co-visionaries, thus conveying to them in the reading process

the event of redemption with all their senses and opening up to them an inner living space
that is shaped solely by God's nearness.®

John sees a door being opened in heaven and hears a voice which commands him to come up (Rev
4:1). Here we have a description of a heavenly ascent which cannot be found in the Hebrew Bible but
is characteristic of many Jewish apocalypses. In Ezekiel the seer is shown “visions of God” ( nixn
D'N17X), he can also experience a translocation (Ez 8:3) but he is never taken up to heaven. The very
first thing John sees in heaven is the heavenly throne (Rev 4:2: kat i6oU Bpovog Ekelto &v TQ) oUpav®).
In this the author of Revelation clearly pursues a different narrative strategy from the author of
Ezekiel. As pointed out above, Ezekiel, and with him the reader, is slowly taken towards the climax:
first, the four beings are described (vv. 4-14), then the wheels (15-21), the expanse (vv. 22—25) and
finally the throne (vv. 26—28). John reverses this order by putting the throne right at the beginning of

his visionary account: first things first. Strikingly absent from the throne in Rev 4 are the wheels which

18 Korner, “And | saw ..."”.
19 Backhaus, Knut. “Apokalyptische Bilder,” 434. The translation is mine from the German: ,Der Visionszyklus ist
angelegt auf ein ,Lesedrama’, das die Glaubenden in die gezeigte Welt hineinzieht, sie zu Mit-Visiondren
werden ldsst, ihnen so im Lektiireprozess das Erlésungsgeschehen mit allen Sinnen vermittelt und ihnen einen
inneren Lebensraum erschlieft, der allein durch Gottes Ndhe gepragt ist.”
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are described in great detail in Ezekiel’s visions (Ez 1:15-21; 10:8-13). By using the verb keluat in the
imperfect tense (€kewto) the author stresses the immobility of the throne. The throne was standing
and upon the throne someone is sitting. It is the exact opposite of what we see in Ezekiel where the
figure on the throne rather appears as standing and the whole construct seems to move incessantly
because of the description of the wheels and the movement of the creatures. In John’s vision there is
absolute rest, rulership and universal authority over all creation. Moreover, John is very careful to
avoid any anthropomorphic language when it comes to the description of God. There is no “likeness
of a man” (Ez 1:26) or “loins” (Ez 1:27)” or anything else which would allow the possibility of thinking
of a human being.?’ The sitting of God expresses his rulership and authority over his creation and is a
leitmotiv throughout the whole book (Rev 4:2.3.9.10; 5:1.7.13; 6:16; 7:10.15; 19:4; 21:5). In the
avoidance of any anthropomorphic language Rev 4 is closer to the redactor’s theology of chapter 10,

in which the anthropomorphic language is left out.

Before coming to the details concerning the description of the throne (vv. 3-8), it is important to note
that John avoids using verbs in this passage and if he uses a verb, it is always in the present tense.
Unfortunately, most translations insert verbs in the past (e.g. NET in verse 3: “and the one seated on
it was like jasper ..”) or translate the present tense in past tense (e.g. NET in verse 5: “from the
throne came out flashes”). In the verses 3-8 the author uses only four finite verbs and a lot of
participles in order to make the picture of the throne appear in front of the eyes of the
readers/listeners as vivid as possible.?! At the same time his choice of tense underlines that God is
sitting on His throne and lives to the ages of ages (Rev 1:9: t® {&vtL £i¢ TOUC ai®vag TV aiwvwy). In
v. 3 the sitting One is described in more detail with precious stones like jasper and carnelian which
elaborate the brightness of the throne mentioned in Ez 1:27 (p€yyog / na1). The rainbow around the
throne is a clear reference to Ezekiel 1:27-28,22 where the throne is “surrounded by a brilliant light”
(10 Ppéyyog avtol kUKAW), which is then explicated by “the appearance of a bow in the cloud of a
rainy day” (w¢ dpaotc tofou dtav N &v Tfi vepéAn év nuépa Uetold). Whereas Ez 1:28 uses the more
general word of “bow” (t6€ov) in order to make clear the reference to Gen 9:13 and paraphrases the
bow as the one which appears in the cloud, Rev is more direct and speaks unmistakably of a

“rainbow” (ip1g)2® which is likewise surrounding the throne (kukAd8ev Tod Bpovou). On the one side

20 Even in chapter 5, the author does not mention the hand, but only says “in the right” (5:1: émti thv 5e€av).

However, most translations add “hand.”

21 See my translation of Rev 4-5 in the appendix. This technique of image description is called ekphrasis in

ancient Greek rhetoric. Cf. Whitaker, Ekphrasis; Weissenrieder, “Bilder zum Sehen.”

22 Text-critically lepeic (priests) is also a well-attested reading besides iptc (rainbow). It would also fit the context

and the description of the surrounding of the throne. For discussion of both variants and further literature see

Karrer, Johannesoffenbarung, 411-418

23 probably the Septuagint translators avoided the Greek ipic and preferred té€ov because the former is also the

name of a Greek deity bringing heavenly messages. The Apocalypse does not have the problem of using terms
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the rainbow-description is used to underscore the light and brightness of the throne’s surrounding,
on the other side, it also resonates the context of the flood and God’s promise to not destroy the
earth once again. This aspect is of high importance in the context of John’s Apocalypse since, after
John has seen the throne, the seals are opened and with them God’s wrath breaks loose upon the
earth (Rev 6:1). Before this happens, the reader/listener gets a confirmation that even God’s wrath
and His severe judgments will not result in the ultimate destruction of the earth but in its renewal.
Thus, the rainbow remains a sign of God’s covenant-faithfulness towards His creation in view of

imminent judgment.

The next verses describe the heavenly court with its twenty-four elders (v. 4), natural phenomena
accompanying a theophany (v. 5), and the four living creatures (vv. 6-8). Fire (mlp) and lightning
(&otpamn) are two elements which appear repeatedly in Ezechiel (1:4.13.27; 10:7). The fire is both
connected to the stormy wind (Ez 1:4) and to the living creatures (Ez 1:13), whereas in John's
Apocalypse the lightning is said to come from the throne (ék To0 8pdvou) and the fire is connected to
the torches which are before the throne (¢k tol Bpdvou). As already mentioned above, Ezekiel has to
be read in the light of all the theophany texts which we have in the Old Testament traditions (cf. Ps
18; 77; 97; Gen 15; Ex 19, etc.) and are to be considered as intertexts. Specific to John is the number
of seven torches of fire, which are further interpreted as the seven spirits of God (cf. Rev 1:4; 3:1; 4:5;
5:6). Furthermore, there is also “something like a sea of glass” (évwmniov to0 Bpdvou w¢ Baikaocoa
UaAivn) before the throne. Maybe John is trying to make sense of the expanse which is over the
heads of the four living creatures in Ez 1:22 which is also described “like the appearance of crystal”
(wg 6paoig kpuotdAhou). Whereas in Ezekiel the expanse rather reminds of a platform on which the
throne stands, the sea in Rev 4 is explicitly placed before the throne. Also, Ezekiel does not call the
expanse “sea” (Balaooa). Another option would be to understand it as an allusion to 1 Kin 7:10
(LXX), where Solomon is said to make the basin for the purification which is also called “sea”

(6dhaocoa).

From the description of the natural phenomena and the space before the throne, the description
moves to the center again in verse 6b (év péow tol Bpdvou) and its immediate surrounding (kal
KUKAW to0 Bpdvou). In the center of the throne are the four living creatures who are described in
detail. Here we are not dealing with allusions only but with clear references to Ezekiel’s visions. Other
texts like Isaiah 6 also play a crucial role for John’s vision but are neglected in the context of the

present paper’s topic.?* The four creatures (téooapa I®a) are a clear reference to Ez 1 where the

and stories from Greek mythology in order to describe God’s glory. On the contrary, it even puts those in its
service in order to show that what the heathen expect from their gods is actually found in the God of Israel.
24 For Isaiah reception in John’s Apocalypse see Antti Laato’s and Cor de Vos’ contributions in the present
volume and the literature which is mentioned there.
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Greek téooapa {®a renders the Hebrew ni'n ya X (cf. Ez 1:5.13.15). Thus, John clearly opts against
the reworking of the original vision, which tames the creatures by changing them into cherubim (Ez
10). Whereas in the Hebrew text (MT Ez 1:18) the rims of the wheels are full of eyes, the wheels
become personified already in the Greek translation of Ez 1:18 which has their backs (v&tou) full of
eyes. This development is further driven forward in Ez 10, where the wheels (0*191X) become fleshed
out into angelic beings (cf. Ez 10:12-14). In John’s vision the eyes are clearly a characteristic of the
four creatures and not of any wheels — there are no wheels at all — nor of any other angelic beings.
The creatures see at the same time the Godhead and everything which is going on in the cosmos
because they have eyes on both sides. Martin Karrer comments on the Egyptian-Roman context and
points to Osiris-Helios who was considered a many-eyed god:

The Apocalypse, on the other hand, clarifies that those supernatural beings who see

everything are with the one God and not in the pantheon of gods, and that wherever they

look, they always look at the one God at the same time. The attribute of Zeus, Dike and Osiris
loses its independence. The competing gods no longer deserve attention.®

Furthermore, the many-eyed creatures testify to the inscrutable glory of God: No matter how long
the creatures behold Him, they do not come to an end but use all their knowledge and wisdom to

search Him more, coming always to the same result: “holy, holy, holy” (v. 8).

The creatures have the appearance of a lion (Aéwv), an ox (L6oxog), a human being (GvBpwmnoc), and
an eagle (detdg). John follows the characteristics of Ez 1 and not of Ez 10, however, he again has
important changes. First, John’s creatures do not have four heads as in Ez 1:10 but instead the four
heads of Ezekiel 1 are each given to only one creature in John’s Apocalypse. Again, the cherubim from
Ez 10 are not mentioned. The order of the four faces is changed in MT Ez 10:14 and the ox is replaced
by the face of a cherub: cherub — human being — lion — eagle. Moreover, it seems that Ez 10:14
imagines every creature to have four identical faces. Interestingly, this verse is left out in the Greek.
Either the translator perceived the tension of Ez 10:14 to 1:10 and wanted to harmonize the text or
he did not like the idea of cherubim with four faces, whereas he could bear this idea with the four
creatures from chapter one (in case the translator of Ez 1 and 10 was the same person). In any case,
also John was not feeling comfortable with the four faces for one creature and left them out. In
comparison with Ez 1 and 10 John uses a unique order and qualifies the human being and the eagle

additionally:

Ez 1: human being, lion, ox, eagle
Ez 10: cherub, human being, lion, eagle

Rev 4: lion, ox, face of a human being, flying eagle

5 Karrer, Johannesoffenbarung, 423. The translation from the German is mine.
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One could add more examples which would make the order even more diverse (e.g. 4Q 385: lion,
eagle, calf (7av), human being). Probably there was great flexibility concerning the order in visions of
the throne. One can see why the redactor of Ez 10 put the cherub first: it corresponds to the stress on
the cherubim in the rest of the chapter. There could also be made an argument about the first
position of the lion and the last position of the eagle in the Apocalypse. The lion as the most powerful
of the four beings served as a symbol for rulership in antiquity and is therefore put in the first
position. However, before the throne of God he meets the even greater lion from the tribe of Judah
and must bow down before Him (Rev 5:5).26 Concerning the eagle, for John and his addressees it was
an omnipresent symbol of Roman conquering and power. However, John devalues this symbol and
shows that even Roman power, the flying eagle, must bow before the God of Israel. Interestingly, only
the human being is closer determined with the face (€xwv 10 npécwmnov wg avBpwmou), which gives
the human being a special attention (in Ez 1:10 the face is mentioned for every creature) as being

created towards its creator.

Finally, the creatures are described as having six wings and calling “holy, holy, holy.” Both
characteristics are a clear reception of Is 6:2—3, where the seraphim before the throne of God are
described. Thus, John merges the characteristics of the creatures from Ezekiel and the seraphim of
Isaiah to a new kind of heavenly being (the creatures from Ezekiel have four wings, Ez 1:11). This is

also the first and only reception of the trisagion in the New Testament. God is called to be:

Lord (kUplog)

the God (0 Bg6¢)

the Ruler of all (6 mavtokpatwp)

the One who was, and is, and is to come (6 v kal 6 GV Kol O £pxOUEVOC)
“Lord”, here without an article, translates the tetragram (nIn') as in the Greek version of Is 6:3. He is
the only God and the only who is to be called God. The attribution “Ruler of all” and “the One who
was, and is, and is to come” the listeners know already from the proem in Rev 1:8. The title ¢
TIAVTOKPATWP remains an important one for God throughout the whole book (cf. 1:8; 4:8; 11:17; 15:3;
19:6; 21:22) expressing His sovereignty over the cosmos. In spite of His grandeur and everlasting
presence (6 v Kail 6 Gv), He is the one who remains devoted to His creation, not only in the future
but in the present (the translation of “is to come” has a futuristic touch, however the Greek

£€pXOUEVOG is a present participle).

26 Cf. Karrer, Johannesoffenbarung, 424.
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The hymn or acclamation? of the living creatures in the verses 9-11 leads to the elders’ joining them

in adoration of the One who is sitting on the throne with another hymn (4:11):

“Worthy are You, Lord and our God, to receive the glory and the honor and the power,

because you created all things and because of your will they existed and were created.”

Although the form of the short hymn/acclamation has many parallels to liturgical contexts, it is not
yet said that the creatures or the elders sing it. The first time the singing of the creatures and elders is
mentioned is in Rev 5:9 where they sing a “new song” in which they adore the Ram for its redeeming
acts (for further reference to singing in John’s Apocalypse cf. Rev 14:1-3 and 15:1-3). Although we do
not find singing before God’s throne in Ezekiel or in Isaiah, we can observe a tendency to insert this
aspect in the throne visions already in the textual Hebrew and Greek traditions of Ez 1-10 and Is 6.

The most famous and often discussed example is probably the verse from Ezekiel 3:12:
MipnA NN T2 N2 7T W 217 IR YAWKRIE NN IRYNI

And a wind lifted me up, and | heard behind me a voice of great sound, saying: “Blessed be

the glory of the LORD from its place.”

Just as the ruach occurs at the beginning of Ezekiel’s vision (1:4), it also occurs at its end, causing
Ezekiel to hear a tremendous sound, perhaps that of an earthquake. The doxology that follows seems
unwieldy and not at all appropriate to the context. It seems odd that the LORD's kavod, not the LORD
himself, is praised. Moreover, the adverbial clause "from its place" in conjunction with the verb N2
does not make sense. What should "praised from the place" mean? These and other reasons have led
exegetes to assume another original verb at this point, namely nina.%2 Replacing the kaf with a mem,
the verse in translation would read as follows: "And a wind lifted me up, and | heard behind me a
voice of great sound as the glory of the LORD rose from its place." Thus, nina fits smoothly into the
syntax of the preceding sentence, and the adverbial clause with the preposition min (mipnn) also
makes sense. Whether this was a scribal error or a deliberate change in the text, in any case, the
interchange of kaf and mem shows that very early on, the setting of God's throne could not be
imagined without praise. In the context of the following verse (v. 13) which continues "And the voice
was that of the wings of the beings" (n1'nn 91> 71771), the beings around the throne become the ones

who praise God, which points suspiciously to Isaiah 6. The Septuagint and targum traditions continue

27 Cf. Karrer, Johannesoffenbarung, 426—428.
28 For more arguments cf. Block, The Book of Ezekiel, 134—35. However, Schaefer, Origins, 49 argues against this:
“The suggestion, first made by scholars of the nineteenth century, that barukh (‘blessed’) is corrupt and should
be corrected to berum (‘I heard behind me a great roaring noise, when the Glory of YHWH rose from its place’)
makes for a much smoother reading but is clearly the lectio facilior and hence not very likely.”
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the tendency to increase the hymnal praise.?”® The singing and praise before the throne in John’s
work and other ancient Jewish literature like the songs from Qumran is thus a development which
might have had its beginning with Ez 3:12. Even if we cannot tell where exactly it started, it has
become an integral part of throne visions and also influenced the liturgy of Jews and Christians alike

by the first century CE.

Essentially the influence of Ezekiel can be seen in chapter four of John’s Apocalypse. There is another
allusion to Ez 2:9-10 in Rev 5:1 but the whole passage of the scroll and the commandment to eat it
rather belongs to Rev 10. In chapter five the Ram as the other main throne figure is introduced. He is
characterized as the lion of Judah and the root of David who was victorious by being slaughtered. In
this scene Jesus’s death at the cross is interpreted as a political crime on the one hand and as an act
of salvation on the other. The results of his dying at the cross are sung about in the new song of the

creatures and the elders (5:9-10):

“Worthy are you to receive the scroll and to open its seals, because you have been
slaughtered and you have purchased for God with your blood from every tribe and tongue
and people and nation. And you have made them for our God a kingdom and priests, and
they will reign over the earth.”

With the song the heavens fill up with “many angels around the throne and the living creatures and
the elders” (v. 11) and it is not any longer only the heavenly world which praises God but both God
and the Lamb are praised by “every creature, in heaven and on earth and under the earth and in the
sea and all that is in them” (v. 13). It is only here, where the whole cosmos is united in the praise of

its creator and redeemer, the Ram, that the vision of the throne reaches its narrative goal.

Concluding remarks

It has become clear how heavily John is influenced by Ezekiel. However, no one would say that John is
a copyist of Ezekiel. Being a learned scribe John knew and studied written texts probably in Hebrew
and Greek alike.® Being an apocalyptic seer, these studies helped him to receive and to see his own
visions and eventually put them into an artistic literary form.3! We must also assume that he knew
large portions of the book of Ezekiel by heart due to its popularity especially in apocalyptic circles. He
converses with his prophet colleague and at the same time interprets his visions in light of his own
historical situation (e.g. the Roman empire), the needs of his communities and most of all in the light

of how the God of Israel acted in Jesus, whom he depicts as both a Ram and a Lamb at the same

29 Cf. Sedlmeier, “Ezechiel sah eine Vision,” 79-82.
30 Cf, Karrer, Von der Apokalypse zu Ezechiel.
31 The receiving of the visons and the literary production are to be distinguished from one another. Both could
have been a process which took a certain amount of time. Cf. Toth, “Von der Vision zur Redaktion.”
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time. Based on this he creates his very own vision of the throne of God with the creatures, angels and
elders adoring the One who sits on the throne and the Ram. Most striking if one takes Ezekiel as a
pretext for John is the fact, that John’s throne has no wheels. From his throne God is ruling the whole
cosmos and there is no need for Him to move somewhere. Also, there is no human figure on the
throne but the God of Israel who cannot be described in anthropomorphic language. Additionally,
there is the Ram-figure placed in the midst of the throne. While many Jewish recipients were feeling
uncomfortable with Ezekiel’s human-like figure one wonders how Ezekiel would have felt like with

John’s Ram-figure.

While especially the four living creatures are taken from Ezekiel, they are also adjusted by taking in
Isaiah’s vision of the throne of God. Besides these two major prophets Daniel is a very important
intertext for John and many more Greco-Roman and oral traditions which have not been mentioned
in this paper. However, differing from a modern scholar John is not interested in neatly separating all
these traditions and making clear from where he took them by properly indicating his sources. John
sees with Ezekiel, receives and transforms his sources and thereby creates a new vision account. He is
so deeply immersed in all these traditions that he maybe even could not tell from where exactly he
took which tradition: they are part of his cultural memory, or as John would say: he is seeing and

writing in the spirit.
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Appendix: Translation of Rev 4-5 and allusions to Ezekiel in Rev 4

Greek text according to Nestle-Aland 28

Author’s translation

Allusions to Ez

Chapter 4

1 Meta todto €l6ov, Kal 6ol BUpa
AVEWYHEVN €V T olpav®, kal N pwvn
n mpwtn Hv AKouoa w¢ OAATLYYOG
Aadovuong per €pol, Aéywv: avapa
wde, Kal Sel€w ool & Sel yevéoBal petd
talta

2 eUBEwe éyevounv év mvelpoTL, Kol
1600 Bpodvoc £kelto v T olpav®, Kol
£mti Tov Bpdvov kabrpevoc,

3 kal 6 kabrpevog OpoLoG 0pacel AiBw
domdL Kal capdiw, kal iplg KUKAGOEV
to0 Bpbvou OpoLog opdAoEl
opapaydivw.

4 kal kukAGBev ToU Bpovou Bpodvoug
glkool Téooapecg, Kol £mi ToUg Bpovoug
elkoot TE0oQPAG npecPuUTEPOUG
kabnuévouc  mepBePAnuévoug  €v
lpotiolg Aeukoic kol £mi tag KepoAdg
oUTOV otedavouc xpucolc.

5kol €k TtoU BOpovou ékmopelovtal
dotpamoai kal ¢wval kol Bpovtai, kol
EMTA  Aapmadec TUPOG  KALOMEVOL
évwriov tol Bpovou, d siowv Tt Emtd
nivevpata tod Bgod,

6 kal évwriov tol Bpdvou wg Balaocoa
UaAivn opola kpuoTdA\w. Kal év péow
t00 Bpovou kal kUKAw ToD Opodvou
téooapa {®a yépovia OdBaApGV
gunpooBev kal 6mobev-

7 kol To {®ov TO MPHTOV OUOLOV AEOVTL,
Kal to deutepov {Hov GpoLlov HOoXW Kot
1O Tpitov {Wov Exwv TO MPOCWIOV WG
avbpwrou, Kkal TO TETOpPTOV MoV
OMOLOV AETR) TIETOUEVW.

8 kal ta técoapa {Ma, v kab’ v alThv
gxwv ava mrépuyag €€, KukAGBev kol
gowBev  yépouowv  OPBOAUDV, Kol
Aavamauolv oUK €xoucolv NUEPAC Kal

1 After these things | looked, and
behold: a door was opened in heaven,
and the first voice, which | had heard
speaking to me like a trumpet, saying:
“Come up here, and | will show you
what must happen after these things.”

2 Immediately | was in the Spirit, and
behold: a throne was standing in
heaven, and upon the throne a sitting
One.

3 And the sitting One like jasper and
carnelian in appearance, and a rainbow,
like emerald in appearance, surrounded
the throne.

4 And in a circle around the throne
twenty-four thrones, and on those
thrones twenty-four elders sitting,
dressed in white garments and on their
heads golden crowns.

5 And from the throne come out
lightning and voices and thunder, and
seven torches with fire burn before the
throne, which are the seven spirits of
God.

6 And before the throne like a sea, of
glass and like crystal. And in the midst of
the throne and around the throne four
living creatures full of eyes in front and
in back.

7 And the first living creature like a lion,
and the second living creature like an
ox, and the third living creature has a
face like a human being’s, and the
fourth living creature like a flying eagle.

8 And the four living creatures, each
one of them has six wings and all
around and inside full of eyes, and they

1:4

1:26

1:28

1:4.13-14.27;
10:7

1:22

1:5.13.15.18.22

1:10; 10:14 MT

1:18; 10:12
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VUKTOG AEyovieg: GyloGg GylLog Aylog
KUpLog 6 Bed¢ 6 mavtokpdTwp, 6 NV Kol
0 WV Kal O €pYOUEVOC.

9 kal Otav dwaoouatv Ta {Ha 66&av Kal
TLUAV Kal evxaplotiav T@ Kabnuévw &t
™ Bpdvw T {HOVTL £l TOUC aldvag TOV
aALWVWY,

10 necolvtat ol elkool Téooapeg
npecPutepol évwriiov tol Kabnuévou
£t ol Bpdvou Kal TPoCKUVooUGLY TR
vt €ig ToUg al®vag Thv alwvwy Kot
Baloliolv toUC oteddvoug avuTQV
évwrov tol Bpovou Aéyovteg:

11 &€log €, O KUPLOC Kal O BeOC ARV,
AaBelv tv 86€av Kal THV TIPAV Kal THV
SUvopLy, OTL oU EKkTloag Ta mavta, Kol

Sl TO OBEéAnud ocou noav Kol
éktioBnoav.
Chapter 5
1Kai e€i6ov €mi TV &eflav  TO0

kaBnuévou €nt tol Bpdvou PiBAlov
veypoupévov Eowbev  kal OmioBey,
KateodpaylouéEvov appayiol EMTA.

2Kkat  €dov  dyyehov  loxupodv
knpUooovta év dwvij peyain- tic &log
avotéal tO PPAlov kal Alocal TaG
odpayibag avtol;

3 kal o0belg £6Uvato év T® olpav®
oUSE &mi Thg yig 0USE UTIOKATW TAG YA
avotéal to BLPAlov olte BAETELY QUTO.

4 kail E€kAotov mOAU, O6tL o0beilg Aflog
€UPEON Avol€al 1O BLPAlov olte BAEmEeY
auTo:

5 Kol €1G €K TV MPEoPUTEPWV AéVEL poL-
ur) kAale, i6ou €viknoev 6 Aéwv O €K Tf¢
dUARC lovda, 1 plla Aauid, dvoital to
BBAiov kal Tag Emtd odppayidag avtol.

6 Kal €idov év péow tol Bpodvou Kal
TV Tecodpwv {WwWV Kal &v HEow TV
npeoButépwy  Apviov  £€0TNKOC WG
€o0paypévov Exwv KEpata EMTA  Kal

never rest, day and night, saying: “Holy,
holy, holy, Lord, God, the Ruler of all,
the One who was, and is, and is to
come.”

9 And when the four living creatures will
give glory and honor and thanks to the
sitting One on the throne, who lives to
the ages of ages,

10 the twenty-four elders will fall before
the sitting One on the throne and will
worship the One who lives to the ages
of ages and they will throw their crowns
before the throne, saying:

11 “Worthy are You, Lord and our God,
to receive the glory and the honor and
the power, because you created all
things and because of your will they
existed and were created.

1 And | saw in the right hand of the
sitting One on the throne a scroll
written on the front and back, sealed
with seven seals.

2 And | saw a strong angel proclaiming
with a loud voice: “Who is worthy to
open the scroll and to break its seals?”

3 And no one was able, in heaven or on
earth or under the earth, to open the
scroll or to look into it.

4 And | wept a lot, because no one was
found worthy to open the scroll or to
look into it.

5 And one of the elders says to me: “Do
not weep! Behold, the lion, the one of
the tribe of Judah, the root of David,
was victorious. Thus, he can open the
scroll and its seven seals.”

6 And | saw in the midst of the throne
the four living creatures and in the
midst of the elders a Ram standing, in
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0pBoApolg £mta ol eiowv td Emtd
nivevpota 1ol Beol dmeotaApévol €ig
naoav TRV yiv.

7 kol AABev Kkal eAndev ék Tig Sefidc
100 kaBnuévou &nt tol Bpodvou.

8kal Ote E&NaBev 1O PBiBAlov, T
téooapa (Mo Kal ol €lkool Téooapeg
npeoPutepol  Emecav  évwriov  Tol
apviou €xovteg €kaotog KBAapov Koi
dLarag xpuodc yepoloog Bupapdtwy,
ai elow al mpoosuyal TV ayiwy,

9 kol @douclv WAV KovAv A€yovtec:
a€loc €L AaPetv 1o BPBAilov Kkal dvoifal
Tac odpayidag avtold, 6tL £odayng kal
Ayopacag T Be® év T® alpoti cou £k
naong GpuAfg kal yA\waoong kal Aaod kal
£6voug

10 kat £moinoag avtoug T Be® NGV
Bao\eiav Kal lepelc, Kal
Bac\evoouoty €Mt THG YiG.

11 Kai €idov, Kkal FHkouco GwVAV
AayyEAWV TIOAAGV KUKAW To0 Bpovou kal
TV IWwv Kol TMOV TPecBUTEPWY, Kal AV
0 apBuog alt®v pupladeg pupLadwy
Kal XIALAdeg YIALadwv

12 Aéyovtec pwvii peyahn: a€lov éotv
TO dpviov 10 éodayuévov AaBelv trv
SUvauwy kal mAoltov kal codlav kol
loxUV Kai Tinyv Kai 66€av kai ebAoyiav.

13 kal mav ktiopa 6 év T ovupav® Kal
€Ml Thi¢ yAi¢ Kal UmokATw TAC YAG Kal &l
tfi¢ BaAldaoong kal ta &v altolg mavra
fikouoa Aéyovtag: TG KabBnuévw €mt Q)
Bpovw kal @ Apviw 1 ebAoyla kal n
Twr) kot f 86&a kat O KPAToC £l TOUG
ai®vac Thv aiwvwy.

14 kal ta téoocapa {Ma EAeyov: AUAV.
kal ol mpeoPutepol  Emecav Kol
T(POCEKUVNOAV.

appearance like brutally slaughtered to
death, having seven horns and seven
eyes, which are the seven spirits of God
sent out into all the earth.

7 And He came and received from the
right of the sitting One on the throne.

8 And when He took the scroll, the four
living creatures and the twenty-four
elders threw themselves on the ground
before the Ram. Each of them had a
harp and golden bowls full of incense,
which are the prayers of the saints.

9 And they sing a new song, saying:
“Worthy are you to receive the scroll
and to open its seals, because you have
been slaughtered and you have
purchased for God with your blood from
every tribe and tongue and people and
nation.

10 And you have made them for our
God a kingdom and priests, and they
will reign over the earth.”

11 And | saw, and | heard a voice of
many angels around the throne and the
living creatures and the elders. And
their number was ten thousands of ten
thousands and thousands of thousands,

12 saying with a loud voice: “Worthy is
the Ram who was slaughtered to
receive the power and the wealth and
the wisdom and the might and the
honor and the glory and the praise.”

13 And | heart every creature, in heaven
and on earth and under the earth and in
the sea and all that is in them, saying:
“To the sitting One on the throne and to
the Ram the praise and the honor and
the glory and the power to the ages of
ages.”

14 And the four living creatures said:
“Amen.”  And the elders threw
themselves on the ground and
worshiped.
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