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MADABA PLAINS PROJECT—TALL AL-UMAYRI, 2004

LARRY G. HERR DOUGLAS R. CLARK
Canadian University College American Schools of Otiental Research
Lacombe, Alberta, Canada Boston, Massachusetts
Introduction

A tenth season of excavation by the Madaba Plains Project—"Umayri occurred
between June 23 and August 4, 2004 at Tall al-“Umayri, located about 10 km
south of Amman’s Seventh Circle on the Queen Alia Airport Highway at the
turnoff for Amman National Park (Map 1). The project was sponsored by La
Sierra University, in consortium with Andrews University School of
Atchitecture, Canadian University College, Mount Royal College, Pacific Union
College, and Walla Walla College.! This season, a team of twenty-six Jordanians
and forty-four foreigners, ptimarily from the United States, took part in the

interdisciplinary project.? ‘

"Previous reports in AUSS include Lawrence T. Geraty, “The Andrews University
Madaba Plains Project: A Preliminary Report on the First Season at Tell el-“Umeir,”
AUSS 23 (1985): 85-110; Lawrence T. Geraty, Latry G. Herr, and @ystein S. LaBianca,
“The Joint Madaba Plains Project: A Preliminary Report on the Second Season at Tell el-
“Umeiri and Vicinity (June 18 to August 6, 1987),” AUSS 26 (1988): 217-252; Randall W.
Younker, Lawrence T. Geraty, Larry G. Herr,and OQystein S. LaBianca, “The Joint Madaba
Plains Project: A Preliminary Report of the 1989 Season, Including the Regional Survey
and Excavations at El-Dreijat, Tell Jawa, and Tell el-“Umeiri (June 19 to August 8,1989),”
AUSS 28 (1990): 5-52; Randall W. Younker, Lawrence T. Geraty, Larry G. Herr, and
Oystein S. LaBianca, “The Joint Madaba Plains Project: A Preliminary Report of the 1992
Season, Including the Regional Survey and Excavations at Tell Jalul and Tell El-“Umeiri
(June 16 to July 31, 1992),” AUSS 31 (1993): 205-238; Randall W. Younker, Lawrence T.
Geraty, Latry G. Herr, Oystein S. LaBianca, and Douglas R. Clark, “Preliminary Report
of the 1994 Season of the Madaba Plains Project: Regional Survey, Tall al-“Umayri and Tall
Jalul Excavations (June 15 to July 30, 1994),” AUS S 34 (1996): 65-92; Randall W. Younker,
Lawrence T. Geraty, Larry G. Herr, Qystein S. LaBianca, and Douglas R. Clark,
“Preliminary Report of the 1996 Season of the Madaba Plains Project: Regional Survey,
Tall al-“Umayti and Tall Jalul Excavatons,” AUSS 35 (1997): 227-240; Larry G. Herr,
Douglas R. Clatk, Lawrence T. Geraty, and Qystein S. LaBianca, “Madaba Plains Project:
Tall al-“Umayri, 1998,” AUSS 38 (2000): 29-44; Larry G. Herr, Douglas R. Clark, and
Warren C. Trenchard, “Madaba Plains Project: Tall al-“Umayri, 2000,” AUSS 40 (2002):
105-123; Larty G. Herr and Douglas R. Clark, “Madaba Phins Project—Tall al--Umayri,
2002,” AUSS 42 (2004): 113-128.

The authors of this report are especially indebted to Dr. Fawwaz el-Khraysheh,
Director General of the Department of Antiquities; Aktham Oweidi and Samia Khour,
Depattment of Antiquities representatives; and other membets of the Department of
Antiquities, who facilitated our project at several junctures. The American Center of
Oriental Research in Amman, directed by Pierre Bikai and assisted by Patricia Bikai,
provided invaluable assistance. The staff was housed in Muqabilayn at the Amman

229
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During the 2004 season, the team worked in four fields of excavation,
primarily at the western edge of the site (Fields A, B, and H), but also at the
southern lip (Field L) (Map 2). Excavation centered on several time periods.
First, we continued to clear three rooms of the major Late Bronze Age building
in Field B dating from ca. 1400-1225 B.C.; however, because the walls were so
high we did not reach the floor of the building. In previous seasons, we were
able to fully excavate the two southern rooms of the structure. This season, we
discovered a unique cultic niche in one of the walls. Second, we discovered
what appears to be the northern perimeter wall of the early Iron Age 1 (ca.
1200 B.C.) along the top of the northern slope. Third, we cleared Iron 2 remains
(ca. 600 B.C.) in order to reach the Iron 1 buildings in Field A, located west of
the Iron 2 Ammonite administrative complex. Fourth, we hoped that
excavations in the southern part of Field A would discover a possible gate into
the city at the Iron I level. Fifth, we sought to expand our view of the open-ait
sanctuary courtyard, complete with cobblestones and plaster, which is located
in Field H and dates from the late Iron I period (ca. 1100 B.C.). Sixth, we
wanted to expand our exposure of the Hellenistic agricultural complex in Field
L and fully excavate it to Iron 2 levels. This report will desctibe the results of
this season’s dig and interpret the finds from each field.

Training College, an UNWRA vocational college for Palestinians. We give special
thanks to its Principal, Dr. Saleh Naji for making our stay a genuine pleasure. Mabada
Plains Prjoct—"Umayri provided a new high-speed internet server for the computer
lab. The Committee on Archaeological Policy of the American Schools of Oriental
Research approved the scientific goals and procedures of the project.

The authors wish to thank each member of the staff. The field supervisors
included John Lawlor of Grand Rapids Theological Seminary (Field A), Kent Bramlett
of Walla Walla College (Field B), David Berge of Portland, Oregon (Field H), and David
Hopkins of Wesley Theological Seminary and Mary Boyd of Coupeville Methodist
Church (Field L). Square Supervisors for Field A were Brenda Adams, Gary Arbino,
Christine Shaw, and John McDowell, who were assisted by Andrew Curtis, Audrey
Shafer, Myron Widmer, Myken McDowell, and Ralph Kneller. Square Supervisors for
Field B were Ellen Bedell, Shawne Hansen, John Raab, Carolyn Waldron, and Janelle
Worthington, who were assisted by Matt Vincent, Monique Acosta, Janelle Lacey,
Daniel Hantman, and Juliette Syamando. Square Supervisors for Field H were Marcin
Czarnowicz, Andrea DeGagne, and Don Mook, who were assisted by Larry Murrin,
Kristy Huber, and Magdalena Kamionka. Squate Supervisors for Field L were Ruth
Kent and Megan Owens, who were assisted by Tony Sears, Greg Kremer, Noni Zachri,
and William Fitzhugh. Camp staff and specialists included Karen Borstad (object
registrar), Denise Herr (pottery registrar), Larry Murrin (computers), Myron Widmer
and John McDowell (photography), Elzbieta Dubis (artist), and Muhammad Ahmari
(head cook). Iyad Sweileh again served as our camp agent. Laundry technicians at ATC
washed our clothes once a week. Andrew Curtis was our emergency-medical person,
assisted by Nurse Caroline Waldron.
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Field A: West of the Administrative Complesc

John I. Lawlor
Grand Rapids Theological Seminary

Previous seasons of excavation in Field A on the western side of the site have
uncovered an impressive administrative complex’ belonging to the Ammonite
kingdom during the end of the Iron 2 period and the beginning of the Persian
period, when it was incorporated into the Persian Empire (ca. 600-400 B.C.).
Scores of seals and seal impressions give evidence of the
administrative/ bureaucratic nature of the structures. Associated ptivate houses
to the north and south of the administrative complex probably housed the
officials who seem to have administered a seties of rural farms for the
production of wine.*

Field A also produced several phases of Iron 1 remains (ca. 1200-1000 B.C.)
beneath the ruins of the administrative complex, with the most notable structures
dating from the eatliest decades of the Iron 1 petiod, ca 1200 B.C. These eatlier
buildings wete located to the north and west of the later administrative complex.
This season, the team removed the westernmost walls of the administrative
complex (the least important and most ephemeral parts) to expose the Iron 1
phases. The ultimate goal is to uncover a larger portion of the eatly Iron 1
remains, which are so remarkable farther to the north in Field B. Two well-
preserved houses from this time period were excavated, which produced a wealth
of finds that contribute to our understanding of the biblical period of the judges.®

The area where more Iron 1 remains will be excavated in the future is north
of the curving perimetet wall as it curves into the city, possibly forming the
notthetn side of a gate o entryway into the city (Map 3). Excavation of this area
will double our present exposure of the early Iron 1 petiod. We began the process
of excavation this season by exposing parts of three phases of Iron 1. But the
earliest phase has so far eluded us and must await further excavation next season.
However, typical Iron 1 domestic architecture, characterized by flagstone
pavements and pillar bases, was encountered (Figure 1). Parts of two houses
abutted the curving perimeter wall, but no finds were made on the surfaces and
not enough was excavated to be certain of the overall plan of the two buildings.
Entryways seem to have led into the houses from a street running along the north
side of the houses. A large broken store jar called a pizbos, dating from the end of
the Iron 1 period, was found on a floor, which was similar to eighteen others
found in a nearby storeroom duting an earlier season.’

The Iron 1 walls were partially reused and readapted throughout the Iron 2

*Younker, Herr, Geraty, and LaBianca, 1993, Plate 14.

‘L. G. Herr, “Wine Production in the Hills of Southern Ammon and the Founding
of Tall al-“Umayri in the Sixth Centuty B.C.,” Annual of the Department of Antiquities of
Jordan 39 (1995): 121-125.

SHerr, Clark, and Trenchard, 2002, Figures 3-5. -
“Younker, Geraty, Herr, LaBianca, and Clark, 240.
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history of the site as the Ammonite administrative complex was built and
rebuilt. The reuse of the administrative structure during its last phases, dating
to the Persian period, was most likely domestic. Many of the doors were
blocked and new walls were constructed, but without the sense of strength and -
care used in the initial construction. The need for the administrative function
of the site seems to have slowly abated until the site was abandoned around 400
B.C. Only limited occupation existed at the site after the Persian period.

Field B: The Late Bronge Age Cultic
Building and Later Structures

Kent V. Bramlett
Walla Walla College

One of the initial aims of the Andrews University Expedition to Heshbon in
the 1960s and 1970s was to discover the Amotite city of Sithon, mentioned in
Numbers 21. But Late Bronze Age (ca. 1550-1200 B.C.) remains at Tall Hisban
(biblical Heshbon) were never found. Indeed, remains from the period are rare
everywhere in Jordan, especially in the central and southern parts of the
country. Therefore, we were surprised in 1998 to discover two rooms of a
monumental building that contained nothing later than Late Bronze pottery in
Field B, the area at the northwestern corner of the site.’

The primary objective for Field B excavations this season focused on
deepening excavation in the northern patts of this Late Bronze building and to
discover the northern limits of the building and the site. The team opened two
new squares north of our previous excavations and reopened three other
squares. We already knew the building was an important structure: its thick
walls, large rooms, and tall walls (more than 3 m in places) suggested it was an
ancient palace—typical structures of society in the Late Bronze Age (Map 4).

The building remains are now mostly clear, with two previously excavated
rooms in the south and three new ones in the north (Figures 2-3). The northern
wall of the structure has also been discovered. The central room of the
northern part of the building is the largest (3.5 x 8 m), with two broad rooms
flanking it on the east and west. A doorway leads into the central room from
the eastern room. Because no exterior doorways have so far been discovered,
the northeastern cotner of the eastern room must be where the main entrance
to the building is located.

Behind the central room to the west there is another narrow room, but a
doorway to it has not yet been discovered. The floor in this western room is
higher than in the other rooms in the building, probably because the Middle
Bronze Age rampart was high at this location. In this toom, we found objects
related to religious practices, including a painted goblet® and crude, unfired clay
figurines. The room may have functioned as a favissa, a place to store votive

"Herr, Clatk, and Trenchard, 118, Figures 6-7.
8Herr and Clark, 2004, 124, Figute 7.
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objects. We have not yet discovered the floors of the central and eastern rooms.

The discovery of a cultic niche in the western wall of the central room was
the prize find of the season (Figure 4). Cut out of the brick wall and coated
with thin plaster or whitewash, the niche contained five natural limestone
standing stones securely set into a stepped layer of thick plaster. The stones
were, most likely, chosen for their natural oval or circular shapes and interesting
solution deposits. The center stone was the largest , with a unique “domed”
top. It was flanked by four smaller stones, two on each side, with the smaller
stone toward the edge of the group. The stone at the far tight was a chert
nodule with solution deposits in interesting shapes (Figure 5). Standing stones
usually represent deities, but no indication has been discovered thus far to
identify the gods in this particular group. Of interest is the height of the niche
above the floor. Because we have not yet discovered the floot, we do not know
its exact height, but based on our present level of excavation it is located at
least a meter above the floor. Most groups of standing stones are at ground ot
floor level. Was this niche placed higher in the wall to raise the sight line of the
worshiper? Ancient depictions of people praying usually show them with eyes
open and uplifted heads.

Several pieces of pottery were stacked on top of the stones at the right of
the niche, probably laid there as votive gifts (Figure 6). The assemblage
consisted of parts of four lamps, a complete small carinated bowl; a chalice
with a broken, flared tim; and on the lower step, a large carinated bowl. There
was no sign of a sacrificial altar and the niche may only have functioned as a
votive shrine. Although earlier dig reports used the word “temple” to desctibe
this building,’ we should probably see the building as a palace, with a room
dedicated to cultic use. However, as the niche is located in the largest room, it
does seem to be the focal point of the building. Finds on the floor of the room,
to be discovered next season, may provide more clarification.

The identity of the people who built the structure and worshiped at the
cultic niche is still uncertain, although we believe that the Amorites are the best
possibility. But so far there is no archaeological indication for this conclusion.
Is it possible that the occupants could have been the people whom the Bible
mentions as being ruled by Sthon of Heshbon (Numbers 21)? The pottery
found within the fills of the building probably originated from the bricks of the
destroyed upper patts of the building and most likely dates to the Late
Bronze 2 period (ca. 1400-1200 B.C.). This ceramic evidence thus dates the
construction of the palace.

On top of this building remains complete with pillars and beaten-earth
floors were found, that date from the late Iron 2/Petsian petiods (the seventh
to sixth centuries B.C.). Many of these remains were found in previous seasons™
and probably belonged to at least one house. The culture at that time was
Ammonite.

°Chtistine Shaw, “Tall al-“Umayti,” Jordan Times Weekender (September 17, 2004): 4.
Herr and Clark, 2004, 125, Figure 9. '
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Field H: Courtyard Sanctuary and Possible Gate

David R. Berge
Portland, Oregon

Field H, located at the southwestern corner of the site, was otiginally laid out
to unearth the southern part of the large Ammonite administrative complex
from the end of the Iron 2 petiod in Field A. This was largely accomplished in
previous seasons. The major research questions this season revolved around a
high-quality cobble-and-plaster floot discovered in a large room, dating to the
late Iron 1 and early Iron 2 periods (ca. 1100-800 B.C.) (Figure 7).

This season, the team removed several later walls to expose the full extent
of the well-laid cobble-and-plaster floor of an eleventh-century courtyard,
which measured 6.5 x 10.5 m in size. Because of later deep construction farther
north in the Ammonite administrative complex (at the far right of the photo
in Figure 7), we are not certain that we have found the northetn limit of the full
structure. But it does appear that we have uncovered the notthern limit of the
courtyard. There are no signs of doorways into other rooms to the notth.

Although no cultic objects were found on this floor, later floors in the
same space have produced several model shrines,!! figurines, statue fragments,
and pottery forms usually associated with shrines. There were also heavy
concentrations of burning, which suggest that the space functioned as an open-
air sanctuary or shrine. It should be noted, however, that we have found no
evidence of an altar for burning sacrifices nor burned animal bones. The
sanctuary may have functioned more for the presentation of gifts that were not
burned, saving burning activities for sacrificial sites outside the settlement, such
as the high places known from the Bible (1 Sam 9). In the middle of the
pavement, a large stone was found, which was laid before the cobbles were
installed. It is possible that this stone was an altar of presentation for votive
gifts. It is too far from the walls to have functioned as a pillar base.

Two annexed rooms were located on the south of the courtyard (left in
Figure 7). No remains wete found on the floors, but they may have held stores
or offerings associated with the courtyard sanctuary.

A later phase, probably dating from the tenth century B.C., saw a slight
reduction in the dimensions of the north section of the courtyard and an
enlargement in the southwest, where a beaten-earth surface rose over the
cobbles into an annexed area. An extra wall, comprised of five large stones was
added to the northern wall of the courtyard (Figure 8). On the floors of this
version of the courtyard sanctuary, fragments of model shrines were found in
the 2000 and 2002 seasons.

As we discovered in earlier seasons, after a hiatus in the eighth and seventh
centuties B.C., the space was again used duting the sixth and fifth centuries B.C.,
possibly in a similar fashion to the earlier phases, but no indication of cultc use
was found. The space was paved with a seties of plaster floors, one on top of
the other as repairs to the floor were made. In the later Persian-period phase,

""Herr and Clark, 2002, Figures 12 and 14.
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a large pithos was embedded into the floors in the middle of the courtyard,
perhaps to receive offerings.

Field L: The Southern Edge

David C. Hopkins Mary Petrina Boyd
Wesley Theological Seminary Coupeville Methodist Church
Coupeville, Washington

The Hellenistic Farmstead

We continued work at the southern edge of the site, exploring the Hellenistic
farmstead and the remains below it (Map 2). Excavations began here in 1998,
with three squares and the remains of a Hellenistic structure on top of Iron Age
buildings and surfaces. The farmstead’s only location on the site where
architectural remains from this time period have thus far been found. This
season, we opened one new square, deepened three others, and temoved
several balks between squares. Our specific goals were to discover the limits of
the Hellenistic structure, and to clarify and positively date massive wall
fragments under the Hellenistic structure that seemed to be Iron 1. We also
wanted to understand the Late Iton 2 structutes.

Previously, the most extensive Iron 1 remains in Field L emerged 5 m
downslope (south) and parallel to the lip of the site. This season, we were able
to confirm that the large walls, built of massive stones (some 1.5 m long), did
indeed date to the Iron 1 period, although we are not certain of a specific date
within that period. The wall remains suggest a building of at least two rooms
(Figure 9—note that the walls with smaller stones in the photo belong to the
Hellenistic period). Surprisingly, walls of this size and masonry have not been
found elsewhere on the site, even though large exposures of excellently
preserved Iron 1 remains were discovered in Fields A, B, F, and H. Only one
Iron 1 wall fragment in Field A approaches this construction style.

We have not yet been able to determine if these large structures infer a social
context different from that in the other fields. But structures like this do not seem
to fit the relatively primitive social structures most highland Iron 1 sites seem to
suggest. However, it fits with the significant labor and care that inhabitants at the
site invested in the Field B fortification system—the most heavily fortified
highland site from the Iron 1 period in all of the Holy Land. Apparently, Tall al-
“Umayri was an important site during the period of the biblical judges.

Our work this season reduced the importance of the late Iron 2/Persian
period in our field. Previously, we stated that many of the Hellenistic walls were
founded on walls originally built during the late Iron 2/Persian period."?
However, our work this season discovered unequivocal evidence that these
walls are Hellenistic in origin. Few structural remains are left of the Iron 2
period. Field L seems to have been weakly settled at this time, while other parts
of the site (Fields A, B, H, and F) contain important construction.

?Herr and Clark, 2004, 119.
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We must now divide the Hellenistic phasing into Phase 3A and 3B. The
later phase saw the addition of bins, the blocking of doorways, and the
construction of secondary phases of walls. It also means that our farmstead
probably existed for most of the Hellenistic period.

We have now uncovered most of the Hellenistic structure along with an -
extensive plaster sutface and finds on the sutface (Figure 10), including many
handmade juglets that reflect a rather limited, poor, and rural settlement. The few
simple coins that have been found do not change this overall assessment. The
building itself was divided into two major parts, divided by a north-south wall

(Figure 9).

Persian-Period “ Ammon Seal Impression

We discovered the fifth Persian-period “Ammon seal impression this season in
Field B, Square 8K10, Locus 2 (sub-topsoil) (Figure 11). It was on the upper
part of a jar handle. As with the four earlier seals,” it contained a personal
name in one of the registers and the word “Ammon in the other. In this
impression, the top line carries the Ammonite personal name 47, but the script
is an Aramaic type that is best dated to approximately the sixth to fifth
centuries B.C. These seal impressions were patt of the economic world of the
Province of Ammon during the Persian Empire. The personal name could have
belonged to the chancellor or the governor.

BHerr and Clark, 253, 263, 265, 275.
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Map 1. Regional map of the Madaba Plains Project.
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Map 3. Field A: Plan of the Iron 1 perimeter wall and associated houses of early
Iron 1 in Phase 11.
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Map 4. Field B: Plan of the Late Bronze Age palace.
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Figure 1. Field A: Iron 1 flagstone floot with a pillat base near a doorway.

Figure 2. Field B: View of the Late Bronze Age palace from the east.
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Figure 4. Field B: The cultic niche in Room 3 of the Late Bronze Age palace.
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Figure 5. Field B: Closeup of the chert nodule
with natural solution deposits.
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Figure 7. The cobbled courtyard sanctuary from the eas

thus far discovered.

%

Figure 8. Field H: The cobbled courtyard sanctuary in its second phase.
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Figure 10. Field L: Fragment of a fine plaster surface from the Hellenistic period.
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Figure 11. Field B: Person-period seal of the Province of Ammon with a personal
name.
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The 2001 season (Figure 1) produced aunique find from the northemn slope of Tall
Hisban in the form of a “door lintel” (Figure 2)? with four lines of neatly chiseled
Byzantine Greek letters. No chiseled inscription of this length has previously been
found at Tall Hisban. Siegfried Horn led five archaeological expeditions to Tall
Hisban between 1968 and 1974. @ystein LaBiancaled five expeditions back to Tall
Hisban as a part of the Madaba Plains Project beginning in 1997.% In 2001, Field
M Supervisor Theodore Burgh and Assistant Field Supervisor Keith Mattingly
opened two new squares, 4 and 5, north of squares 2 and 3, which had been
opened by Lael Caesat and his team in the 1999 season. The focus of this article
is to review Greek inscriptions discovered at Hisban, to offer a translation of the
“lintel” discovered in 2001 and to provide preliminary discussion regarding its
possible relation to the chronological phases of life at Tall Hisban.

During the Byzantine eatly Christian pertod, Tall Hisban (or Tell Hesban,
Heshbon) was known as Esbus or Esbous.® During the first quarter of the
fourth century CE., Esbous had gained sufficient ecclesiastical stature to have
become a seat of a bishopric.® In 649 C.E., Pope Martin I corresponded with

"The authors would like to thank their student research assistants: Alex Carpentet,
Isaac Oliver, and Chtstie Goulart Ribeiro. The authors also thank Robert Bates for
creating specialty fonts, and Paul Ray who so willingly gave help whenever he was asked.

*For the purposes of this article, the inscribed rock is referred to as a “door lintel”
It may have been used, however, in some other fashion, such as in a foundation or in the
side of a wall.

Expeditions in 1996, 1997, 1998, 2001, and 2004: Bystein LaBianca and Paul Ray,
“Preliminary Reportof the 1997 Excavations and Restoration Work at Tall Hisban,” AUSS
36 (1998): 245-257; Qystein LaBianca and Paul Ray, “Madaba Plains Project 1997:
Excavations and Restoration Work at Tall Hisban and Vicinity,” Annwal of the Department of
Abntiquities of Jordan (1999): 115-126; @ystein LaBianca, Paul Ray, and Bethany Walker,
“Madaba Plains Project: Tall Hisban, 1998, AUSS 38 (2000): 9-21; Bethany Walker and
Dystein LaBianca, “The Islamic Qusir of Tall Hisban: Preliminary Repott on the 1998 and
2001 Seasons,” Annual of the Department of Antiguties of Jordan (2003): 443-471.

“The site has also been referred to as “Exebon” (Egetia, Egeria’s Travels, trans. J.
Wilkinson [London: SPCK, 1971], 108).

John Irving Lawlor, “The Esbous North Church in Its Stratigraphic and
Historical Contexts” (Ph.D. dissertation, Drew Univetsity, 1990), 5. Lawlor, 250, notes
that the records of the Council of Nicea (325 CE.) register the attendance of
“Gennadius, the bishop of Esbous,” and that Bishop “Zosus of Esbountos” attended

247
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Theodore Bishop of Esbous regarding questions of the bishop’s orthodoxy.
The bishopric of Esbous, along with Madaba, Philadelphia, and Gerasa, is
mentioned as belonging to the province of Arabia.® The above, along with
evidence provided by mosaics from two eighth-century- C.E. Christian churches
in the Madaba region that refer to Esbous, indicate its recognition as an
ecclesiastical town of some consequence in the province of Arabia during the
late sixth to mid-eighth century.” Esbous, like every major site in Jordan, had
numerous churches as evidenced by excavations at the Acropolis Church site,
located at the acropolis, and the North Church site, located on the north side
of the tall, and by traces of mosaics found in the vicinity of the tall.®

Archaeological evidence of Greek inscriptions at Hisban includes a
Hellenistic ostracon, with approximately thirty-five Greek letters written on a
sherd that appears to be the product of someone’s doodling or scribbling.’
Other artifacts include two Late Hellenistic Rhodian jar handles impressed with
finely executed and well-preserved date-stamps,'® and a plaster fragment
discovered in the Acropolis Church with the letters ANIH, assumed to be the
name AANIHA, dated by Bjornar Storfjell to 530-540 B.CE."

the Council of Ephesus (431 CE.). Michelle Piccirillo notes that “Esbus, modern
Hesban, was one of the first Christian bishoprics in the area of Jordan (The Mosaics of
Jordan, ed. Patricia Bikai and Thomas Dailey [Amman, Jordan: American Center of
Oriental Research, 1992], 250).

Pamela Watson, “The Byzantine Period,” in The Archaeolagy of Jordan, ed. Burton
MacDonald, Russell Adams, and Piotr Bienkowski (Sheffield: Sheffield Academic Press,
2001), 494.

"The first church is located near the village of Macin, and the second is the eighth-
century-C.E. basilica of Saint Stephan at Umm er-Rasas (Lawlor, 9-13).

8Bastiaan van Elderen, “Byzantine Christianity at Hesban: Its Churches and
Mosaics,” in Hesban After 25 Years, ed. David Metling and Lawrence Geraty (Berrien
Springs: Institute of Archaeology, 1994), 146.

9Bastiaan van Elderen, “A Greek Ostracon From Heshbon,” in Heshbon 1973: The
Third Campaign at Tell Hesban, A Preliminary Repors, ed. Roger Boraas and Siegfried Horn,
Andrews University Monographs: Studies in Religion 8 (Bertien Springs: Andrews
University Press, 1975), 21-22.

“Dewey Beegle, “Area B,” in Heshbon 1968: The First Campaign at Tell Hesban, A
Preliminary Repors, ed. Roger Boraas and Siegftied Horn, Andrews University
Monographs: Studies in Religion 2 (Berrien Springs: Andrews University Press, 1969),
123, see esp. Plate 24B; James Cox, “A Rhodian Pottet’s Date-Stamp,” in Heshbon 1974:
The Fourth Campaign at Tell Hesban, A Prelinrinary Report, ed. Roger Boraas and Lawrence
Geraty, Andrews University Monographs: Studies in Religion 9 (Berrien Springs:
Andrews University Press, 1976), 149-155, see esp. Plate 15B.

. Bjernar Storfjell, The Stratigraphy of Tell Hesban: Jordan in the Byzantine Period
(Ph.D. dissertation, Andrews University, 1983), 87, 112; see also idem, “Byzantine
Hesban: The Site in Its Archaeological and Historical Context,” in Hesban After 25 Years,
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Excavations just to the north of the Esbous acropolis, in the remnants of a
Byzantine church (the North Church), yielded three mosaic Greek inscriptions,
two in the apse/chancel and one at the east end of the nave.’” Two of the
inscriptions were written in similat orthography, one with seven lines and thirty-
eight letters, the other with fout lines, three of which were broken, with a total of
seventy-four extant letters. The style of letteting in the four-meter-long third
inscription, with fifty extant letters, differed noticeably from that of the other
inscriptions. The letters of this line were all the same height and were executed
with much more style, particularly as scen in the letters “0),” “8,” and “v.”
Though dating the churches has proved to be problematic, partially because none
of the inscriptions contained easily dateable material, the foundation of the North
Church has been dated by Lawlor to the second half of the sixth century.”

The firstinscription in the North Church is a seven-line Greek inscription
located in the apse on the lower mosaic. It reads:

YTIEP
CLITHPI
achAA
Aeadoy
KAIHAIOY
YIOYA
MHNI

The translation reads: “For the salvation of Philadelphos and Elios his son,
Amen.” The second inscription with four lines was located at the east end of the
nave, which reads:

VITEPCUWTHPIACTOYEYA® TTPEC?

TIATIIY) ... TIPO ....K..ENEYCERIA

ZOYC ... W .... PINAAEA

$OoYMal ... TIA.... OYOIKOYAYTOY

The translation reads: “For the salvation of the blessed presbyter Papio and for

an offering and in piety Jesus Christ . . . Philadel-phoumai and all his
household.” The thitd inscription, found in the upper apse/chancel mosaic,

ed. David Merling and Lawrence T. Geraty (Bertien Springs: Institute of Archaeology,
1994), 109-119; van Elderen, “Byzantine Christianity at Hesban,” 146. For a picture of
the site, see Plate 24A in Heshbon 1968: The First Campaign at Tell Hesban, A Prebntinary
Report, ed. Roger Boraas and Siegftied Horn, Andrews University Monogtaphs: Studies
in Religion 9 (Bettien Springs: Andrews University Press, 1969).

'%John Lawlor, “The 1978 Excavation of the Hesban North Church,” Annual of the
Department of Antiquities 24 (1980): 95-105; see also idem, “The Historical/ Archaeoloigcal
Significance of the Hesban North Chutch,” in Hesban After 25 Years, ed. David Metling and
Lawrence T. Geraty (Berrien Springs: Institute of Archaeology, 1994), 126-129. For
Lawlor’s most detailed treatment of these insctiptions, see “The Esbous Notth Church,”
118-132, 143-148.

BLawlot, “The Esbous North Church,” 311.
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was nearly 4 m long with one 95 cm and one 25 cm section missing. It reads:

ETTI [TOYANENELIOHKAI
ETEAEN LISHTOA “OVCIACT CTIOYAH
ILJANNOY AIAKY TIEPCLITH: [TLIKA] PTTIODOP:

The translation was based on proposed reconstructions and reads, “At the time
of the renewing and refinishing of the holy altar, by the zeal of John the
deacon; for the salvation of those who gave.”"

Two lintel inscriptions have been discovered at Hisban. Major C. R.
Conder saw the first lintel inscription found in Tall Hisban in 1889. Describing
Hisban as “a comparatively large and important town,”"* he noted that heaps
of fallen masonry littered the slopes of the tall. Among the tumble of masonry
covering the northeast slope of the citadel hill, he found a five-foot-long lintel
stone “Inscribed” with the letters €...€XBAl. He was uncertain as to the
inscription date because the “square shape of the lettets is not that usually
found in the Byzantine Greek texts of the fourth to ninth centuries.”® As to
its meaning, Conder suggested that the EXBAlis possibly the word “Esban” or
“Hesban,” taking the “I” as the first line of the letter “N.”

Excavations during the 2001 dig season yielded the second lintel
mnscription (Figure 2) in the central east portion of Square M5 under the sixth
locus in an area filled by larger rocks and soil, which seems to be a rubble or
drop layer."” Conder describes the location of the first lintel on the northeast
slope of Tall Hisban. The second lintel was buried on the east side of the north
slope, perhaps not far from the position of the first one.

It is not clear where the second lintel was originally used. The position in
which it was found 1s below the Actopolis Chutch and above the North
Church. It could have been thrown from the top of the tall, as happened with
much of the eatlier Iron Age material on the west side of the tall, in order to
clear and prepare the top of the acropolis for newer architecture. In this case,
it could have been used in the Acropolis Church. Another possibility includes
that of secondary usage. If this is the case, then the lintel could have been used
originally in either the Acropolis Church or the North Church. One possibility
for secondary usage of the lintel is in Square M4, located immediately above
and to the south of Square M5, where a portion of a double-vaulted room, also
found during the 2001 season, may have incorporated the lintel into one of its
walls. Although further excavation will reveal more data, it appears that the wall

“Ibid., 126-132.

3C. R. Conder, The “Adwin Country. The Survey of Eastern Palestine: Memoirs of the
Topography, Orthography, Hydrography, Archaeology, Etc. (London: Committee of thé
Palestine Exportation Fund, 1989), 104.

1Tbid., 106-107.

"The surrounding debris was comprised of field rocks without any intentional shaping
present. The “lintel” top was somewhere between 70 and 90 cm below the surface.



LINTEL INSCRIPTION: TALL HISBAN 251

of the room runs northwest from Squate 4 into Square 5. A disturbance may
have caused the collapse of the structure, causing the remains to shift and slide
notth to the foot of the tall. Evaluations of this area suggest some type of
activity that caused the walls to slide westward. Atany rate, the lintel was found
in an upright position about 2 m from this wall.

The lintel (Figure 3) is made out of hard limestone with a four-line
inscription in Byzantine Greek, a language consistent with the Byzantine
occupation of Tall Hisban (324-630 C.E.)."® The length of the lintel is 101 cm
along its bottom edge and 94 cm along its top edge, 34 cm high, 19 cm wide at
the top and 30 cm wide at the bottom (Figure 4). The right end of the lintel is
missing. Based upon assumed missing letters, this section would probably add
15 and 20 cm to the lintel’s overall length.

The lintel’s four lines contain relatively uniform and neatly spaced letters
between 5 and 6 cm high (Figure 3). The style of the letters generally follow
what Welles referred to as the “Oval Alphabet,”" unlike the neat, square letters
that Condor discovered on the first lintel, but very much like the apse mosaic
of the North Church.” The fourth line has a generic bird, the same height as
the letters and about 13 cm long. The letters on lines 2 and 3 are quite clear,
while approximately 13 cm sections are heavily damaged in lines 1 (center) and
4 (center left). The letters on line 1 extend to the top of the lintel, which has
been disintegrated, making the top of the letters unclear. The letters on lines 2
and 3 are generally quite clear, with one exception in the middle of line 2. The
letters on line 4 do not extend to the bottom of the lintel and are generally quite
clear.

Evidently, inscribers on the East Bank of the Jordan did not pay close
attention to orthography.” In this inscription, one notes that twice the letters
“0” and the “Y” are combined into one letter, “8,” and twice they are rendered
as two letters, with “yY” rendered with a “V.” The letter “2” is rendered with a
“C” and the letter “‘Q” with a “0).” Each of these characteristics have parallels
in other Byzantine fifth- and sixth-century-C.E. inscriptions.?

The inscription:

8Watson, 461. Watson, ibid., uses the dates “from the fourth to the mid-seventh
centuties A.D.” in reference to the Byzantine petiod.

C. B. Welles desctibes the alphabet of the Byzantine petiod as either “The Square
Alphabet,” “The Round Alphabet,” or The Oval Alphabet” (“The Insctiptions,” in
Gerasa: City of the Decapolis, ed. Catl H. Kraeling [New Haven, CT: Ametican Schools of
Oriental Research, 1938], 366-367).

®Lawlor, “The Histotical/ Archaeological Significance of the Hesban North
Church.” 128.

?As explained by Archimandrite InnoKentios, Priest of the Church of Saint
George, Madaba, Jotdan (ptivate interview, June 2001).

2\Welles, 366-367.
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EMITIOEOICEBMEWMPrIdNP[EC
FOVMENBSTOVCWTHPIW R
MATOEANENEWOHHEKKIA
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enltovbBeofoePylewp]l]yIovtp [cd]
yovpevovtoJuowtnplwld
patoeceavevewbnnekk [
@Zmunviocentepfplwmrpornlv

Suggested reconstruction:

em tou Bcooef(eatatov) yeo[p]yrov mpe[ofj(utepou kat)
1YOUUEVOU Tou oWTNPLW [6](emavn ko)

(ko)patoe avevewdn 1 ekk(Anove)

27 fuqn] oemtepPprw mpotn Lw(StkTov)

Translation:

At the time of the most pious (or God-fearing) Geozge, presbyter (and)
abbot of (the) Savior, (who) provided the c(osts and)

labor (for the) restoration of the church

<7 (in the) month of September (of the) first indicdon

or

At the time of the most pious (or God-fearing) George, presbyter (and)
abbot, thanks to the salvatory c(osts and)

labor this church was renovated

<2 in the month of September, first indiction

Commentary

Line One—em tou BcooeP(cotacton) yeo[p]ytouv
mpe[of](utepou Kkal)
€Tl ToUL. A common introduction for inscriptions, €Tt TOU is translated as
“in the days of.”? This phrase is also used in the Phase A Chancel Inscription
of the North Church at Esbous and translated by Lawlor as “at the time of.”**
Bcooefeotatov. At first we followed the suggestion of Charles Barber,
Stafanos Alexopoulos, and David Jenkins, who wondered if the word “Beoc™
might be an abbreviation for Theodosius, Theodose, Theorore, or Theodora. The

PTranslated by Leah Di Segni as “in the days of.” Soutces include inscriptions on two
medallions; a four-line inscription in a fabula ansata at the entrance to the Memorial of Moses
at Siyagha; and a five-line inscription in the pavement of a funerary chapel, located at
Siyagha (“The Greek Inscriptions,” in M# Nebo: New Archaeological Excavations, 1967-1997,
ed. Michelle Piccirllo and Eugenio Alliata {Jerusalem: Stadium Biblicam Franciscanium,
1998], 432-433, 428, 437). See also Piccitrilo’s translation of an inscription at Jabr (The
Mosaies of Jordan, 314).

#Lawlot, “The Esbous North Church,” 132.
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letter “B” might belong to the word PagiAeo[¢], thereby making it the beginning
of an introduction to an emperor, such as Theodostus I (379-395 CE) or
Theodosius II (408-450 C.E.).® Thus our initial translation was “during the [?
Year] of the reign of the Emperor Theodosius.” However, because this translation
did not fit with extant letters, we sought other solutions. Sophia Kalopissi,
Professor of Byzantine Archaeology at the University of Athens, noted after her
examination of the lintel that 6cooep is an abbreviation for feooefeotatog, a
superlative for “one who worships God,” or “one who is desctibed as God-
fearing, very devout, or most pious.”” Based upon her observation, we were able
to reconstruct the damaged area of the inscription where letters were difficult to
see, particularly the C and €7

yeopyLov. The word is translated “George.” Once the name “George”
became clear, two difficult-to-read letters became equally clear. The initial “T”
‘appears in the insctiption as a straight line with no top hotizontal line, damaged
at the top edge of the line. The ‘P’ also became clear. While the name
“George” is not yet attested at Hisban, it is a well-known name in the Byzantine
world 2

wpeoPutepov. The initial “Ti” and “P” are relatively easy to read. The next
two letters make sense based upon the word mpeoPutepov. We are unclear as to
whether the termis complete ot abbreviated. Abbreviations could include mpe,
npeP, mpeoP.? Yiannis Meimaris lists 102 inscriptions, in which the term
“presbyter” appears in complete or abbreviated form.” Clearly, the first four
letters are extant on the inscription. Given the assumed letters necessaty to
make lines 2, 3, and 4 complete, it would appear that the most likely option is
that the complete word is used here in line one. mpeaButepov is also used in the

*Names of other possible individuals include Bishop Theodose of Esbous;
Archbishop Theodote (635-639 C.E.); a priest, Theodore; or a benefactor named either
Theodose or Theodote. Each of these names ate attested for by Piccirillo in Mosaics of
Jordan, 124,151, 203, 252, 288, 304-307, 311, 313.

*Personal communication with Sofia Kalopissi (email, April 4, 2004). See also M. Avi-
Yonah, Abbreviations in Greek Inseriptions, QD.APSup 9 (London: Oxford University Press,
1940), 69.

7TA four-line inscription in a Zabula ansatato the right of the entrance to the Memorial
of Moses on the western spur (Siyagha) has been feconstructed with this same
abbreviation. A three-line inscription in the fabula ansataset in the mosaic pavement of the
lower layer in the Chapel of Priest John in the village of Nebo contains the complete
abbreviation (Di Segni, 428).

#Yiannis Meimaris lists thirty-two occurrences of references to Geotge the Martyr
(Sacred Names, Saints, Martyrs and Church Officials in the Greek Inseriptions and Papyri Pertaining
to the Christian Church of Palestine [Athens: National Hellenic Research Foundation, 1986], 66,
68, 118, 124-128, 187).

Y Avi-Yonah, 96-97.
%Meimaris, 187-201.



254 SEMINARY STUDIES 43 (AUTUMN 2005)

nave mosaic of the Esbous North Church. For smooth expression of line two,
we have also assumed that a kat 1 follows wpeaPutepov.

Line Two—Youp€evou Tov owtnpLw S[emovn kot Ko

[n]youpevou. We have assumed an 1) at the end of line one, which is to be
attached to youpevov. The term nyouwievov can be translated as “one who
governs, father superior, or abbot.”! Meimaris notes that the term nyoupevog
comes from the verb ndeopat, meaning “to precede” and was given to the
leader or the superior presbyter of a Christian community. He lists thirty
sources, in which the term is so used.”

t[o]v. The inscription of this word poses two problems.* First, the middle
letter is difficult to read in the original. Second, the form does not agree with
the dative of the next noun. If the middle letter is indeed an “O,” then one
possibility is that the form is an abbreviation for Toutw.* If this is the case,
then the form would agree with the next noun.

owtnprw. Two options present themselves for translating this word. On
one hand, cwtnPLw might indicate that Geotge was a presbyter and abbot in
behalf of the Savior.”® On the other, the word owTnpiw could refer not only
to “salvaton,” but also to “maintenance, preservation, keeping safe
(custody),”® or to “acting in a way conducive to well being.””’ With this
understanding, 6wTNPLw could be used in an adjectival sense, describing the costs
and labor put into constructing the church building. The Phase A Chancel
Inscription of the North Church at Hisban contains the phrase, “for the salvation
of those who gave.”®

8[amavn]. The second line concludes with most of a A. Part of the letter’s
right line is faint and part of it is missing. The rest of the word is reconstructed,
based upon similar usage in other Byzantine dedicatory inscriptions, where it has

MSuggested by InnoKentios (ptivate interview, June 2001). H. G. Liddel, R. Scott,
and H. S. Jones note that the word fyodpevog refers to “an official title, president,
Roman governor, subordinate officials, or an abbot” (4 Greek-English Lexicon, 9th ed.
with rev. supp. [Oxford: Oxford University Press, 1996]). The Patristic Greek Lexicon
defines the word as “the office of a2 monastic supetiot, abbacy, bishop, monastic
supetior” (ed. G. W. H. Lampe [Oxford: Oxford University Press, 1968]).

3Meimaris, 239.

Kalopissi stated that this word “makes no sense to me” (email, April 11, 2004).
3Avi-Yonah, 105

3Suggested by InnoKentios (private interview, June 2001).

%See Liddel, Scott, and Jones, s.v. cwtnpLw.

'See Lampe, ed., A Patristic Greek Lexicon, s.v. 00TNpL©.

3L awlor, “The Esbous North Church in Its Strateigraphic and Historical
Contexts” (unpublished version), 69.
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been translated as “cost,” “having to do with money,” “at the expense of,” ot “the
one who pays.”

Line Three—(ko)Hatoe avevewbn n ekkA(noie)

(ko)uotoe. Probably to render a smooth sentence, the second line probably
concluded with ki, with ket to be added to the letters at the beginning of line
three in order to make the word kapatoc.* It is difficult to understand why the
letter “€” concludes this word, which neither makes sense as a concludingletter
to the word Kapatog, not as the first letter of the next word avevewdn. One
suggestion is that the letter is supposed to be a “C” (sigma) and that the middle
horizontal line is the result of later damage to the lintel. The interpretation of
later damage makes sense because the letter is shaped differently than all the
other epsilons on the inscription. The word kapatog conveys the meaning of
“labor” or “that which is the product of toil.”*!

oavevewdn. Avevewdn is translated “restored” or “renovated.”* The word
is also suggested for the reconstruction of the Phase A Chancel Insctiption of
the North Church and translated by Lawlor as “renewing.”*

1 €kKA[noLa]. A reconstruction that seems quite obvious. The word means
‘¢ »
church.

Line Four—<&* punvy centepPpiw mpotn tw(Siktou)

<. Sylvester J. Saller and Bellarmino Bagatti note that “most of the birds
represented in mosaics do not seem to have a special meaning, but only the
general one of glorifying God. . . . The representation of birds in the mosaics
of Palestine are so numerous that one need not expect new subjects” each time
one is used.* It has also been noted that the symbol of a partridge is found all
over Jordan as the sign of a good life.*

unvi. Though much of these four letters has been destroyed, a sufficient
temnant of their lines makes their reconstruction clear. The term is attested in

*Four experts identified the word: Kalopissi, Stefanos Alexopoulos, and David
Jenkins (Notre Dame University); Elly Economou (Andrews University); and
InnoKentios. Liddel, Scott, and Jones define damavaw as “to spend upon a thing,
defray all expenses.”

“As attested by Kalopissi, Alexopoulos, Jenkins, Economou, and InnoKentios.

“aparog is translated as “labor” (A Patristic Greek Lexicon); “the product of toil”
(Liddel, Scott, and Jones); and “cartied in his own arms” (InnoKentios).

*2As attested by Kalopissi, Alexopoulos, Jenkins, Economou, and InnoKentios.
Lawlor, “The Esbous North Church,” 132,

#Sylvester J. Saller and Bellarmino Bagatti, The Town of Nebo With a Brief Survey of
Other Ancient Christian Monuments in Transjordan (Jerusalem: Franciscan Press, 1949), 108.

*Suggested by InnoKentios (private interview, June 2001).
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other inscriptions and is translated as “month” or as “moon.”*

oenteuPprw. This term denotes the Roman calendar name of the month
used by the Greeks, “September.”” The expression unvi Gentepfpiw appeats in
amosaic inscription found in the Chapel of the Martyr Theodore, dated 562 CE.*

npotn. This word is translated as “first.”

w[diktou]. An “indiction” is a period of fifteen years. Indictions were
initiated with Emperor Diocletian, who imposed a fifteen-year cycle of property
taxes. Constantine and others maintained the concept. The word “indiction”
comes from the Latin word “indictio,” which literally means “institution,
proclamation, appeal, announcement.”” An “indiction” was an edict of the Roman
emperors used to determine land tax throughout the Roman Empire. Gradually
the word came to denote not only an imperial proclamation, but also a fifteen-year
cycle and the first day of this cycle. Though originally an indiction was used
exclusively for fiscal and tax purposes, it slowly began to be used for determining
the various dates of civil life. The first day of the indiction was September 23
because that was the day on which Caesar Augustus was bom, but under
Constantine the Great (306-337 C.E.) it was changed to the first of September. ¥

The Fathers of the First Ecumenical Council in Nicea (325 C.E.) adopted the
first of September as the beginning of the New Church Year, a practice continued
to the present in the orthodox church. The Roman Church, during the reign of
Pope Pelagious II (579-590 C.E.), adopted the indiction for establishing the dates
of documents, a practice followed until 1097 C.E. The first indiction in 313 C.E.
was followed by the second in 314 C.E,, the third in 315 C.E., and so on until the
fifteenth indiction in 327 CE. Then the cycle began again. This complete cycle
continued for a total of eighty-six repetitions until the practice was stopped in
1602.%

The lintel inscription is dated in the month of September of the first
indiction of a fifteen-year cycle. Itis suggested that the lintel date can be chosen
from one of the eighty-six first indiction dates.

Observations

Several issues complicate determining just what the lintel tells us. It was found
with little context as it was not located among large building material. Rather

“Mnuu is translated as “month” by Di Segni, 430, 443, 447; and Piccirillo, The
Mosaics of Jordan, 110.

“"W. Arndt and F. Gingrich, A Greek-English Lexcicon of the New Testament and Other
Early Christian Literature (Cambridge: Cambridge University Press, 1957), 754.

®Piccirillo, The Mosatcs of Jordan, 109, 117.

“American Numismatic Association, Newsktter 48, September 6, 2002
(<www.money.otg/yn/ynnewsletter 200248.html); cf. Medical Dictionary Search Engine
(www.skypoint.com/~waltzmn/MSDating, html>), s.v. “Indiction” and “Dating
Systems and Dates of Manuscripts.”

Tbid.
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it was located in the midst of rubble that could have easily been thrown from
the top of the acropolis. The letters inline one are difficult to read and the right
end of the lintel is missing. In addition, there is no record of a presbyter ot
abbot at Hisban by the name of George.

What is obvious is that a church was built. While the lintel could have been
used secondarily at a later time, it could also indicate the existence of a third
church at Esbous. The church renovation was probably funded by George, a man
described as God-fearing (pious) and as a presbyter, perhaps a supervising
presbyter.

Several clues assist in dating the inscription. The word “presbyter”
belonged to the standard vocabulary of ecclesiastical hierarchy during the
fourth to seventh centuries.’' During the same period, abbreviations were used
for the purpose of conserving space and effort. The inscription font style is
similar to that of the mosaic inscriptions of the North Church, e.g., both used
W for Q and “C” for “%.” Yet the fonts are also different in that the mosaic
font did not have a “V” for “y” nor a ““ for “Ov.” However, the similarities
are sufficient to select a fifth- or sixth-century-C.E. date, especially noting the
usage of similar words on the lintel and mosaic inscriptions, €Tl Tov,
mpeofutepou, owINPLW, and avevewldn.

A more precise date for the lintel can be suggested by examining all the first
indiction dates of the fifth and sixth centuries, of which there are 13: 508, 523,
538,553, 568, 583,598, 613, 628, 643, 658, 673 and 688 C.E. Further precision can
be suggested either by using Storfjell’s dates for the Acropolis Chutch or Lawlor’s
dates for the North Church. The corresponding first indiction date for Storfjell
is 538 C.E., and for the Lawlor the dates are 658, 673 or 688 C.E.

Further research is necessary to discover how the name “George” is to be
connected with Tall Hisban. Hopefully, further digging in and analysis of Field
M may provide a better understanding of the immediate surrounding area in
which the lintel was found.

StLawlor, “The Esbous North Church,” 144.
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Map 1. Regional map of the Madaba Plains Project—Tall Hisban.
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Figure 1. Standing, left to right: three local workers, Melissa Sahlin (Square Worker),
Theodore Burgh (Field Supervisor), Adeib Abushmais (Department of Antiquities
Representative), @ystein LaBianca (Director). Kneeling, left to right: local worker, Keith
Mattingly (Administrative Director and Assistant Field Supervisor), Aren LaBianca
(Associate Square Supervisor), Lauralea Banks (Square Supervisor).
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Figure 2. Front view of lintel inscription.
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Figure 3. Arti const: of lintel script.
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Figure 4. Approximate end view of lintel.
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THE THEME OF APOCALYPTIC WAR
IN THE DEAD SEA SCROLLS
ALEXANDER BOLOTNIKOV
Hebrew Union College—Jewish Institute of Religion
Cincinnati, Ohio

The theme of apocalyptic war was widely developed in Qumran literature. The
main source of information about the apocalyptic war can be found in 1QM,
which Sukenik named “The War of the Sons of Light against the Sons of
Darkness.”! According to Paolo Sacchi, “The word ‘apocalyptic’ is a modern
invention, detiving from the wish to conceptualize the field of research on the
affinities between the Apocalypse of John and other works of its time.”? In
other words, apocalyptic literature has to have two characteristics: a two-
dimensional picture of the wotld, with heavenly and eatthly dimensions both
present, and symbolic representation of the main personages.

The “War Scroll” seems to comply with these characteristics. The entire
content of the scroll is dedicated to the planning of the war between the
“faithful” Sons of Light and their enemies. The heavenly realm is constantly
projected upon the earthly dimension.

Some elements of apocalyptic war are also present in the Pesharim,
commentaries found at Qumran that interpret the prophecies about the
destiny of the enemies of Israel. The Pesharim can apply these prophecies
either to the present reality or to future events.

The goal of the present reseatch is to investgate the ideology of
apocalyptic war presented in the DSS. In order to gain a better understanding
of the nature of this apocalyptic war, and of the character of the Qumtan
community as well, the present research will focus on the question of the
identification of the enemy in the apocalyptic war. The answer to this question
will help to explain the ideology of the community of Qumran in comparison
to other Jewish and eatly Christian communities of that time.

The Enemy of the Qumran Community

The war described in 1QM definitely has an offensive character. God orders
the Sons of Light to attack his and their enemies. According to Yigael Yadin,
the war has three phases.” In two of these phases, different groups of foes
are to be attacked. The offensive against the first two groups is local, while

'Yigael Yadin, ed., The Scroll of the War of the Sons of Light against the Sons of Darkness
(Oxford: Oxford University Press, 1962), 3.

*Paolo Sacci, Jewish Apocalyptic and Its History, vol. 20, JSPSup (Sheffield: Sheffield
Academic Press, 1990), 26.

3Yadin, 21-33.
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the third stage of the war definitely becomes universalized.
The first column of the scroll provides a list of the “local” enemies of the
Sons of Light.

23 ARMWY DT 103 Syhz S qen 2 Sa Sand w3 1 mbun nwx
M3 W MYI OABYY TR W00 1 neds [awe S]m ey

The enemy is the army of Belial, sons of darkness, hordes of Moab, Edom,
Ammon, the Philistines, and the Kittim of Ashur. Davies points out that the
terms “sons of darkness” and “army of Belial” “seem to be general in
application and to define all following groups.” In other words, Davies takes
TBY I3 3NN DT NI etc. as in apposition to Ywba SN2 qen ~3. This
interpretation makes Moab, Ammon, and other nations to be the incarnated
army of Belial, thus projecting the heavenly figure upon the earthly dimension.

Based on the type of weapons and other military terminology used in the
scroll, Yadin dates this scroll to the second half of the first century B.C.E.> The
text definitely does not refer to past events. It rather presents a manual for the
warfare that was to be launched in the near future.®

The author of the scroll takes the images straight from the prophetic
books. Moab, Ammon, Edom, and the Philistines were ancient enemies of
Israel. Most of the prophetic books pronounce woes on them and announce
their destruction by God as retribution for their mistreatment of his people.
The geopolitical situation in the first century B.C.E. is certainly different
compared to the time of the Hebrew prophets, which suggests that the names
of the nations may be used symbolically. In otder to find suppott for this idea,
it is necessary to trace the occurrences of these names in the DSS corpus.

The information about Moab, Ammon, Edom, and the Philistines is
scarce. In fact, Ammon and Edom’ occur only once in the DSS—in this text.
The Philistines appear once in the War Scroll, two times in the Pesharim on
Isaiah as a part of the biblical text, and in the fragment of 4Q462, where the
context is not clear. Moab occurs as a patt of the biblical text in Pesher Isaiah
4Q165; in the fragment 4Q175 as part of the text of Num 24; and twice in the
War Scroll, in columns 1 and 11.

The usage of Moab, Ammon, Edom, and the Philistines in the DSS does not
provide the answer about the putpose of the thetoric of the author of the War
Scroll. However, in the army of Belial these nations seem to be secondary. The
main thrust of the war s to be directed against the Kittim. In the Hebrew Bible,
the Kittim do not appear together with the neighboring foes of Israel. According
to the Tanakh, the Kittim were the sons of Javan (Gen 10:4; 1 Chron 1:7), which

“Philip R. Davies, 1QM, the War Scroll from Qumran: Its Structure and History, Biblica
et Orientalia, 32 (Rome: Biblical Institue Press, 1977), 114.

5Yadin, 245.
‘Ibid., 4-6.

"Edom, together with Moab, occurs also in 4Q434 (Barki Napshi) in the context of
prayerful adoration.
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means that they were descendants of Japheth. In the prophetic oracles, the Kittim
appeat in connection with Tyre and Sidon (Isa 23; Ezek 27), as dwellets of the
coastal land distant from Israel (Dan 11:30; Jer 2:10).

The Identity of the Kittim

Two questions arise from 1QM col. 1.

1. What is the meaning of & *n> and @32 a»nd>n? Yadin notes an
obvious contradiction between the fact that Ashur is the descendant of Shem,
while the Kittim are the descendants of Japheth.® Why would the Kittim live
in Ashur and Egypt if they are the dwellers of the western coast lands?

2. Why are the Kittim associated with the neighboring foes of Israel, since
they have never been described in the Bible as the enemies of Israel?

Regarding the first question, A. Dupont-Sommer suggests that the Kittim
of Ashur may be related to the Seleucids. However, another version of the
answer to this question may be detrived from Num 24:24, which Yadin
considers to be very difficult to understand?’

TIR W RITDN VB MR WY OND MR O°%)
It is possible that the author of the War Scroll alludes to this passage, using it
in two ways: first, he sees that the land of Ashur was conquered by the Kittim;
second, he could apply to the “Sons of Light” the role of the destroyers of the
Kittim, those who bring the Kittim “to destruction.”

Davies has addressed the question concerning the presence of the Kittim in
Egypt. He reconstructs the broken text in the following way: “And after this battle
the king of the north shall come up hence with the Kittim in Egypt.”*® In other
words, the two expressions do not mean that there are Kittim from Ashur or
Egypt, but they could also mean that the Kittim conquered these territories.

This conclusion is consistent with the picture of the Kittim elsewhere in
the DSS. The word occurs fifty-seven times in the DSS. The majority of
occurrences ate in different manuscripts of the War Scroll (1QM, 4Q491,
4Q492). But the remaining occurrences are distributed among the Pesharim on
Habakkuk, Nahum, Isaiah, and Psalms. The commentators of the Pesharim
tend to make “Kittim™ an allegorical representation of different evil things:e.g.,
in 1Q16 the beast in the reeds is “Kittim.”"* In the Pesher Habakkuk, the
Chaldean conquerors are allegorically attributed to the Kittim.

Pesher Nahum’s allegorical approach in the interpretation of the lion in

%Yadin, 22.
°Ibid., 23.
“Davies, 116-117.

YThere is a break in the text between the word n»nt and o>, but it is likely to be
something such as “hordes of Kittim.” Martinez sees 1 before o»n>, which, if true, can
support the statement.
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Nah 2:12 serves as the basis for determining the identity of the Kittim."?
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This is the clearest indication that Pesher Nahum uses “Kittim” as a code
word for the Romans. Dupont-Sommer gives a detailed discussion about the
usage of “Kittim” in Pesher Habakkuk. He concludes that even in spite of
some indications that “Kitim” could refer to the Seleucids,” the majority of
the arguments favor a reference to the Romans."

Even if some arguments about the Seleucid identity of the Kittim in Pesher
Habakkuk could be based on the early pre-Roman date of the composition of the
commentary," these arguments could not be applied to the War Scroll, which was
written after the Seleucid petiod. If a Roman identification of “Kittim™ is valid for
the War Scroll, then it clearly indicates that the goal for the first stage of the war
of the Sons of Light against the army of Belial is to defeat the Romans.

The defeat of the Kittim seems to be the major concern of the author of
the War Scroll throughout the whole book. Since the scroll was written during
the Roman rule, the author wanted to hide his intentions from Roman
censorship and make the content of the scroll understandable only to the group
that would be familiar with other Qumran matetials. Therefore, he was using
the code word. However, the code word would stll betray the author’s
intentions. Therefore, he included other nations, such as Moab, Edom,
Ammon, and the Philistines, to make his work look more biblical and, thus,
more misleading to the readers outside the sect. This is a possible answer to the
second question presented above.

Global Dimensions of the War

At the third stage of the war, the Sons of Light were to fulfill the task of
defeating the nations living “outside the tertitory promised to Abraham.”*

b3y 1S 933 A oM oaRs wnbs MR Mva
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This seems like a plan to conquer the world. In addition to the nations
mentioned above, col. 2 also mentions Elam, the sons of Ham, [shmael, and

2Yadin, 23.

A. Dupont-Sommer, The Jewish Sect of Quumran and the Essences: New Studes in the
Dead Sea Serolls, 2d ed. (London: Valentine, Mitchell, 1953), 26-30.

YTbid., 20-23.
5Tbid., 28.
%Yadin, 27.
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Ketura. All these nations occur only once in the DSS. In the Hebrew Bible,
they occur together only in the genealogy lists of Gen 10 and 1 Chron 1.
Names such as Tohar, Mesha,'” Arpachsad, and Ham'® never occur outside of
the geneaologies. Lud and Uz occur elsewhere, but not as primary enemies of
Israel. The only enemies of Istael mentioned in the textare Ashur and the sons
of Ishmael and Ketura. Only Ashur is mentioned elsewhere in the War Scroll,
besides the text in col. 2. It is noteworthy that in all remaining occurrences in
the War Scroll, Ashur is mentioned in connection with the Kittim. In phrases
such as 1 QU 11:11, Ashur setves as a symbolic representation of the Kittim.
2mRrS 0WRD3 AT 23 TWWn BAYRER IR

M TR RH 3m03 San

In other words, it appears that in spite of the different nations mentioned
in cols. 1 and 2, the Kittim are the main focus of the War of the Sons of Light.
The Kitim seem to be the core of the army of Belial.

According to Yadin, the war has three stages, the last of which is the war
against these distant nations that represent the whole world. Davies approaches
the structure of the War Scroll differently. He believes that col 1 does not
serve as an introduction to 1QM."

Davies’s conclusions can be supported by the fact that there are apparent
similarities between the content of cols. 1 and 19. These two columns mention
Japheth and place the Kittim, Ashur, and the sons of Japheth together. As has
been demonstrated above, biblical Ashur serves an allegorical counterpart for the
Kittim. The Kittim are also the sons of Japheth. This may mean that there is only
one enemy, the Kittim, who ate the Romans. If Davies’s conclusions about the
place of col. 1 in the text of 1QM are correct, this means that the structure of the
wat is different than the one proposed by Yadin. Then the second column serves
as an introduction, whete the plan of the global war is laid out. This could be a
general mission statement that all the nations mentioned in col. 2 have to be
subdued for the eternal kingdom. The war is then directed toward the main
enemy, the Kittim or Romans, who pose the major threat and resistance, and
whose destruction actually hastens the eternal redemption (1QM 1:12).

Conclusion

If this conclusion about the sequence of the war is correct, the global war and
the war against the neighbors could function as the coverup for the planned
offensive against the occupying Romans. Iosif Amusin, in his book about the
Qumran community, states that in the eatly stage of the development of DSS
research, the Qumran community was believed to be Zealots.”® Based on the

BHS spells these names differently.

®In Pss 78, 105, and 106, Egypt is called “Ham.”

YDavies, 112.

1. D. Amusin, Kumranskaya Obschina (Moscow: Nauka, 1983), 20.
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use of “Kittim” in the DSS, this confusion is understandable. Unfortunately,
scholars do not possess literary documents of the Zealots to compare their
ideology with that of Qumran. Apocalyptic war in Qumran is led by priests,
who are directed by God. The goal of the wat 1s not to reach independence for
Judea, but to bring eternal redemption and victory over the forces of evil.

Many scholars have noticed the similarity between the ideology of the eatly
Christian community and Qumran? Stephen Goranson makes a detailed
comparison between the themes raised in the DSS and the book of
Apocalypse.” One additional detail is important in comparing the Apocalypse
of John with the War Scroll. Both books use symbolic apocalyptic language in
order to be understood only by the community and not by the Romans. The
writers of the Midrash and Talmud used the same method for hiding certain
1ssues from Christian censors.

However, with regard to the location of the war and the community’s role
in relation to the enemy, the Apocalypse of John takes a different approach.
The war is waged in the heavenly realm. God is fighting for the Christian
community and the community is not allowed to fight. Thus DSS and the
Apocalypse of John use symbolic language with the same purpose—to conceal
the content. However, their views of the war differ.

M1bid., 201-223.

#Stephen Goranson, “Essene Polemic in the Apocalypse of John,” in Lega/ Text
and Legal Issues: Proceedings of the Second Meeting of the International Organization for Qumran
Studies, Cambridge 1995, ed. Moshe Bernstein, Florentino Garcia Martinez, and John
Kampen (New York: Brill, 1997), 453-460.
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THE MARK OF THE BEAST AS A “SIGN COMMANDMENT”
AND “ANTI-SABBATH” IN THE WORSHIP CRISIS
OF REVELATION 12-14

ANTHONY MACPHERSON
Perth, Australia

Explaining the “matk of the beast” (Rev 13:16; 14:9) has proven an elusive and
difficult challenge to commentators. Some of the more popular futurist
interpretations claitn that John foresaw a future society where computer chips
are literally placed in one’s right hand or forehead.! This extremely literal
approach attracts few scholars. Many scholats restrict their commentary on the
mark to surveying, without necessatily affirming, the different suggestions, and
instead offer largely spiritual interpretations.? Revelation suggests the mark is
quite concrete and knowable. It is enforced on the earth’s inhabitants; people
can readily identify it and consequently accept it ot reject it; whether one does
ot not is the difference between life and death.

Preterism and the Mark of the Beast

Preterist interpreters seek to ground any fulfillment of Revelation in events
in the history of the first ot second century A.D. Such attempts have proven
unsuccessful. Edwin A. Judge illustrates the preterist struggle to find
historical and exegetically satisfying answers for Rev 13.> He searches the
ancient Roman Empire for any potential practice that may qualify as the
mark of the beast, concluding that “we may imagine, then, those who enter
the market of Ephesus having first to make their sacrifice, and then receiving
their mark in ink on wrist or forehead, just as in Ezekiel 9:2-6” (emphasis
supplied).® This is followed by the telling admission that there “is 7o evidence
that such a test was actually applied at this time” (emphasis supplied).’
However, Judge continues to insist that there is “just enough miscellaneous
information on comparable practices for us to say that this is what zzght have

See, eg., “The Matk of the Beast” (or the number “6667),
<www.evangelicaloutreach.org/markbeas. htm>; and “The ‘Matk’ is Ready! Are You?”
<home.iae.nl/ users/lightnet/world/matk.htm>.

*Philip E. Hughes, The Book of Revelation (Grand Rapids: Eerdmans, 1990), 153; M.
Eugene Boting, Revelation, Interptetation: A Bible Commentary for Teaching and Preaching
(Louisville: John Knox, 1989), 161-164; Robert W. Wall, Reselation, NICNT (Peabody:
Hendrickson, 1991), 173.

*Edwin A. Judge, “The Matk of the Beast: Revelation 13:16,” TynBu/42/1 (1991): 158-
160. .

“Ibid., 160.
STbid.
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sprung to mind for those listening to Revelation” (emphasis supplied).®

Judge’s honesty and tentativeness are appreciated, but the problems are
apparent, and not only in his admission that no evidence exists for such a
reconstruction. His scenario simply doesn’t sound like Rev 13, whether we take
it literally or symbolically. An obscure local ban on entering the markets in
Ephesus does not do justice to a crisis that involves “every tribe, people,
language and nation” (v. 7), in which all the wotld will worship the beast, and
those who refuse will be killed (vv. 12, 16). This worship crisis is followed by,
and invokes, the seven last plagues, some of which specifically target those with
the mark (cf. Rev 16:2, 10, 11). These plagues contain the complete, unmixed
wrath of God (Rev 14:10; 15:1). Those bearing the beast’s mark are pictured as
the final opponents of God (15:2; 16:2; 19:20). Even allowing for
prophetic/poetic hyperbole, this preterist reading stumbles at the universal and
cosmic focus of the passage, and in the case of the plagues, its future
orientation.” Bans from participating in the Ephesus markets lack historical
fulfillment and dramatically underplay the passage.?

While the straightforward features mentioned above are not taken literally by
preterist scholars, other features that can better be read as symbolic are read
literally, in a manner reminiscent of the more populist approaches mentioned
earlier. The mark becomes a literal and visible ink mark on the hand, the second
beast’s bringing of fire from heaven is actual “fireworks” (13:13), and the giving
of the “image to the beast” power to speak is even suggested to be
“venttiloquism” (13:15).° It is difficult to see how these highly literalistic readings
are the apocalyptic events that deceive the nations, endanger the people of God
and call forth the extreme language and symbolism of Revelation.

This article will argue for a nonliteral, nonphysical reading of the mark
itself (no ancient ink marks and no futuristic computer chips). At the same
time, I want to suggest that the mark has a very concrete and tangible
expression. Itis not to be restricted to symbolic imagery that lacks any concrete

“Ibid.

"In the mind of John and his readers, this universality may or may not indicate the
worldwide perspective of a modern reader. But it does appear to refer to the Roman
Empite or the entire Mediterranean wotld, and not simply Ephesus or Asia Minor. This
is a reasonable conclusion, even from a preterist perspective.

¥George Eldon Ladd claims that no first-century practices fulfill these texts: “We
know of no ancient practice which provides adequate background to explain the mark
of the beast in historical terms.” “The mark of the beast served both a religious and an
economic purpose. Again we have no historical situation associated with emperor
worship which illustrates this prophecy” (4 C tary on the Revelation of John [Grand
Rapids: Eerdmans, 1972], 185, 186).

’Judge, 160. Judge references S. J. Scherrer’s article “Signs and Wondets in the
Imperal Cult: A New Look at a Roman Religious Institution in the Light of Rev 13:13-
15,” JBL.103/4 (1984): 599-610; and S. R. F. Price, Rituals and Power: The Roman Imperial
Cult in Asia Minor (Cambridge: Cambridge University Press, 1984), 191-206.
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referent, nor is it to be thought of in simply spiritual terms. I shall argue that
the commandments of the Decalogue are the central issue in the controversy
over the mark of the beast.'® I will further argue that the mark of the beast is
equivalent to what [ term a “sign commandment,” and more specifically it is
a parody of the Sabbath which I term an “anti-Sabbath.” This is based on an
examination of the OT background to the mark of the beast and its relationship
to the textual, thematic, and structural evidence within Rev 12-15.

An Old Testament Background
to the Mark of the Beast

It 1s helpful to recognize that the language describing the mark of the beast is
more rooted in the OT than in first-century conditions. This allows us to keep the
exegesis of the text, rather than questionable historical reconstructions, as the
controlling guide in our interpretations. John draws on the OT imagery and
symbolism of what can be called “sign-commandments.” In the OT, several
commandments are designated as “signs.” These include citcumcision (Gen
17:11); the Feast of Unleavened Bread and the law of the firstborn, both of which
are signs on the hand and forehead (Exod 13: 9, 16); and the Sabbath (Exod
31:13, 17; Ezek 20:12, 20). These are specific practices or commandments that
God gives and identifies as “signs.” In companion passages in Deuteronomy,
there is a shift of focus. Instead of specific individual commandments as signs, we
find that the keeping of all of God’s regulations (in obedience to the great
command to love God with the whole person [Deut 6:4; 10:12; 11:1, 13, 22]) is
a sign on the hand and forehead (Deut 6:8; 11:18-21). Herte stress is laid on the
people’s actively binding the commandments as signs on their hands and
foreheads. The context, however, is not simply dutiful commandment-keeping in
general, but the people’s exclusive loyalty to the one true God."

Examination of the passages in Genesis and Exodus reveals that specified
sign commandments share the following characteristics: Fitst, sign
commandments are concerned about “remembening” They commemorate an

!Rebellion against God’s commandments and the intensification of lawlessness are
a common theme in biblical eschatology. Both Paul and Jesus single out increasing
lawlessness as a mark of the last days (e.g,, Matt 24:12; 2 Tim 3:1-5). The little horn of
Daniel is notable for its attack on God’s times and laws. For example, G. K. Beale has
shown that the first beast of Rev 13 is modeled on Dan 7 (Tke Use of Daniel in Jewish
Apocalyptic Literature and in the Revelation of 51. John [Lanham, MD: University of Ametica
Press, 1984], 247). Paul describes the Antichrist in terms borrowed from Dan 7, 8, and
11. The Antichtist, “the man of lawlessness™ (v. 3) and the “lawless one” (v. 8), will
“oppose and exalt himself over everything that is called God or is wotshiped” (2 Thess
2:4). Paul’s lawless one, like Revelation’s beast, which is aided by miracles, signs, and
wonders, is finally destroyed by the splendor of the returning Chiist (v. 8).

Y"Deut 4-12 highlight the need for exclusive obedience to YHWH. There is special
focus on the Decalogue (Deut 5; 10:1-11) and the commandments to avoid other gods
(Deut 6:13; 7:1-6, 25).
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experience with God and remind the one observing them of this event. The feast
of unleavened bread is described as a “reminder” on the forehead of the Exodus
deliverance (Exod 13:9). It especially serves to remind the next generation (Exod
13:8, 14). Second, sign commandments are identifying signs or symbols of a special
relationship between God and the keeper. They are a “sign of the covenant
between me and you” (Gen 17:11); a “sign between me and the people of Israel
that in six days the Lord made the heaven and earth, and on the seventh day he
rested, and was refreshed” (Exod 31:21); and a sign that “with a strong hand the
Lord brought you out of Egypt” (Exod 13:9). They perform an importtant role in
outwardly identifying “who” the worshiped God is and “who” the worshipers are.
Third, sign commandments are “ceremonial’ ot “ritwal’ in nature. Unlike some
“moral” commands that simply forbid an action (e.g., “You shall not steal”), sign
commands entail some ritualized action of obedience and worship. One keeps the
commandment by performing some act. This in particular enables them to
function as observable signs. The sign-commandment passages in Deut 6 and 11
are also concerned about remembering God, identifying the relationship between
YHWH and his people to the exclusion of other gods, and the active performance
of laws specific to YHWH and not simply the prohibition of immoral conduct.
How, then, does God place signs on his people’s hands and foreheads? The
answer would not claim that God literally or physically marks people, but rather
God gives his people a religious commandment or worship practice to keep.

This brief survey helps us understand how the Sabbath functions as the sign
commandment for the whole Covenant (Exod 31:12, 17). First, in Exod 20:8-11,
the Sabbath is about remembering God’s act of creation. Second, the Sabbath
identifies the Israelite God as YHWH the Creator and the people as worshipers
of this universal Creator God. Third, the Sabbath includes a “ritualized” element
that involves setting apart the seventh day as a holy rest day for God."” The
declaration of the Sabbath as a sign is the last thing God says to Moses before
handing him the Decalogue (Exod 31:17, 18) and the first thing after giving a new
copy of the Decalogue (Exod 35:1-3). The Sabbath is #be sign commandment of
the Covenant and appropriately sits in the heart of the Decalogue.

Mark of the Beast as a Sign Commandment

The mark of the beast reveals several similarities to a sign commandment. First,
the mark explicitly draws on the placement imagery of hands and forehead
(Rev 13:16)."* Second, as with sign commandments, the mark of the beast
identifies that the wearer and keeper are in a relationship of obedience to the
beast. This sense of identification is of gteat importance in Revelation, because

2This is not to say that the Sabbath is a “ceremonial” law, as in the traditional
distinction between moral and ceremonial laws. Such a theological scheme should not
be imposed on the Decalogue.

*The mark of the beast does not appear to “remember” or commemorate anything the
beast has done, although it does remind wearers of where their allegiance now lies.
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whoever is identified is also protected." Those marked by the beast and
worshiping him will not face his economic boycott and death threats (Rev
13:15-17). In parallel fashion, those sealed by God will be presetved from the
wrath of God (Rev 7:1-3; 9:4)."® Third, just as the essence of an OT sign
commandment included obedience that involved 2 ceremonial element, so the
matk appeats to be a command that involves participation in some manner of
ritualized worship. The mark is always connected with the worship of the beast
and its image, and is the sign of this very worship (Rev 13:12-16; 14:9-11). Thus
the beast marks people on the forehead and hand in the same way God does
in the OT, by giving or enforcing a worship practice or commandment.

The visions of Rev 12-15 provide the context for the mark of the beast and
contain three lines of evidence supporting the identification of the mark as a sign
commandment. These chaptets also narrow the focus on commandments to the
first table of the Decalogue, and the Sabbath in particular. This is a strong
foundation for the identification of the mark as a parody of the Sabbath. The first
line of evidence looks at the significance of the heavenly scenes of 11:19 and 15:1-
8, which form the boundaries of the vision discussing the matk. The second line
of evidence looks at the language of “commandments” in chapters 12 and 14. The
third line of evidence involves discerning two pattemns within chapters 12 and 13
that further reinforce a focus on the Ten Commandments and sharpen this focus
on the Sabbath sign commandment.

The Ten Commandments and the Boundary
Scenes of Revelation 12—15

Kenneth A. Strand, in his investigation into the structure of Revelation,
demonstrates that each new section of vision is introduced by what he calls

“The mark of the beast and the seal of God identify in order to protect, in the same way
the Passover sign of blood protected the Israelites (Exod 127, 13, 14). There are parallels
between sign commandments and the Passover sign of blood. The blood of the Passover was
ritually placed on the doorpost and lintels of the house. In Deutetonomy, the
commandments were to be itually placed as signs not only on the hand and forehead, but
also the doorposts and lintels. Placing the Passover blood on the dootposts protected the
people from the plagues. In Revelation, those who resist the beast’s mark and receive the seal
of God are protected from the seven last plagues.

Revelation also draws on Ezekiel’s vision of the angel that places a mark on the
forehead of those who sigh and cry over abominations (Ezek 8, 9). The worst of these
abominations are described in Ezek 8; all of them relate to false worship and idolatry.
It is the commandment-keepers who are given God’s protective mark, while the
idolaters suffer God’s judgment. The focus on commandment-keeping, especially
commandments connected to worship as a decisive element for marking, is exactly the
point this article is making. In Revelation, the OT imagery and theology of sign .
commandments, the Passover sign, and the mark of Ezek 9 are brought together to
create a composite picture of the mark of the beast as an identifying and protecting
mark on those who worship and obey the beast power.
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“victorious-introduction scenes.”'¢ These scenes are usually based on the imagery
of the sanctuary. Features of these victorious-introduction scenes reappear in the
visions that follow and highlight their particulat focus. For example, the features
describing Jesus in Rev 1 reappear throughout subsequent letters to the churches,
influencing both the structure and content. Another example is the vision of the
trumpets, which is introduced by an angel ministering “in heaven”at the altar,
“before the throne” (Rev 8:1, 3) and who casts a censer filled with incense and
fire to earth (Rev 8:5). Consequently, the trumpets then feature repeated castings
to the earth (Rev 8:7, 8, 10) and repeated mentions of the altar (vv. 3. 5). These
introductory scenes also act as structural seams or boundaries between visions.
Jon Paulien maintains that these boundaries or structural seams are
duodirectional—that is, they both end one visionary unit and introduce another.”

The vision of the conflict between Christ and the dragon in Rev 12-15 is
located between two clear structural units of Revelation, the seven trumpets (Rev
8-11) and the seven plagues (Rev 15-16)." The elements that provide transitions
and boundaries between the trumpets, the vision of chapters 12—15, and the seven
last plagues are the heavenly scenes or structural seams of 11:15-19 and 15:1-8.
Both Paulien and ]. Michael Ramsay identify 11:15-19 as a duodirectional
structural seam that climaxes the trumpets but also provides an orderly summary
of chapters 12-22." Paulien’s evidence demonstrates that this duodirectionality

1See Kenneth A. Strand, ““The Eight Basic Visions’ and ‘Victorious-introduction’
Scenes,” in Symposium on Revelation, Daniel and Revelation Committee, vol. 6, ed. Frank
B. Holbrook (Silver Spring, MD: Biblical Research Institute, 1986), 35-72. Strand’s
victorious-introduction scenes, 40-46, are 1:10-20; 4-5; 8:2-6; 11:19; 15:1-16:1;
16:18-17:32; 19:1-10; 21:5-11a. I would disagree with Strand in his use of 16:18.

YJon Paulien, “Looking Both Ways: A Study of the Duodirectionality of the
Structural Seams in the Apocalypse” (paper presented to the Hebrews, General and
Pastoral Epistles, Apocalypse Section of the Society of Biblical Literature Annual
Meeting, Chicago, November 19-22, 1988).

8William H. Shea and Ed Christian, “The Chiastic Structure of Rev 12:1-15:4: The
Great Controversy Vision,” AUSS 38 (2000): 269-292. Shea and Christian follow Jon
Paulien’s structure in his “Revisiting the Structure of Revelation” (paper presented at the
yeady conference of the Evangelical Theological Society, November 20, 1997), whete Paulien
suggests the following structure: The Seven Churches (1:9—3:22); The Seven Seals (4:1-8:1);
The Seven Trumpets (8:2-11:18); The Final Crisis (11:19-15:4); The Seven Bowls
(15:5—18:24); The Millennium (19:1-20:15); and The New Jerusalem (21:1-22:5). What is
crucial for this article is not a particular structure, but the relationship between the
duodirectional heavenly scenes of 11:19 and 15:1-8 and the content of the vision in between.

%See Paulien, “Looking Both Ways,” 1, 2. The “nations were angry” parallels the
dragon’s anger against the woman (12:17); “God’s wrath has come” is elaborated in the
wrath of the plagues (14:10; 15:1); the “time to judge the dead” is fulfilled in the
judgment of 20:11-15; the “time of rewards” parallels 22:12. J. Ramsey Michaels states:
“The repetition of the words ‘appear’ and ‘in heaven’ accent the continuity between
God’s self-disclosure in the temple and the disclosure of conflict and victory in the next
four or five chapters (cf. 15:5). In this sense the seventh trumpet is open-ended,
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is especially true of 11:18.” The same cannot be said directly of 11:19. This verse
is more narrowly focused as the introductory scene for chapters 12-15.*

The structural seam of 15:1-8 is also duodirectional, with v. 5 being the pivot
verse.Z Inv. 1, we are introduced to the plague angels, which will act in chapter
16 to follow; and in vv. 3-4, we see the saints who have tiumphed over the beast,
his image, and his mark of the previous chaptets. Revelation 15:5-8 recalls the
vision of the Most Holy Place in 11:19, with mention of the opening of the
heavenly “tabernacle of the testimony,” as well as describing the preparing of the
angels to administer the seven last plagues. William Shea and Ed Christian note
that the heavenly scenes of 11:19 and 15:5-8 form a frame around chapters 12-14.
Both passages are set in the Most Holy Place, and both include manifestations of
the glory of God that recall the giving of the law at Mount Sinai.®

We should expect 11:19 and 15:5 (with their focus on the Atk of the
Covenant and the heavenly Tent of the Testimony, which are both repeated and
strong allusions to the Decalogue), in line with other introductory scenes, to
influence and shape the content of the intervening vision to some degree.” There

encorhpassing all the rest of the Book in Revelation and announcing in advance the end
of the story” (Revelation [Leicester: InterVarsity, 1997], 146-147).

Paulien, “Looking Both Ways,” 1, 2.

HDavid Aune sees Rev 11:19 as both an introduction to 12:1-17 and a conclusion of
11:15-18 (Revelation 6—16, WBC [Dallas: Word, 1997], 661). See also Ekkehardt Muellet,
“Recapitulation in Revelation 4-11" JATS 9/1, 2 (1998): 260-277. Mueller, 275,
demonstrates that 11:19 functions as the heavenly introductory scene to chaps. 12-14, just as
chaps. 4 and 5 do for the seals and 8:2-6 for the trompets. Rev 11:19 is cleady part of chap.
12, 2s it shates key formula expressions that are unique to these chapters alone, e.g, 11:19 (at
S¢8n, &v 16 odpovg); 12:1 (B3ddn, év 16 olpavd), 12:3 (kal Gdn, kai idov, & ¢
opavd).

2Michael Willcock delineates the fourth vision as 11:19-15:4 (I Saw Heaven Opened: The
Message of Revelation [London: InterVarsity, 1975], 110-116). Willcock, 112, argues that when
something is opened in heaven, it indicates a new vision: “So there are four places [4:1;
11:19; 15:5; 19:11] where ‘openings’ of this kind mark the beginning of new Scenes.” An
opening in heaven seems to indicate a new vision is commencing; however, we should not
make the cut between visions so abrupt and precise that we forget the duodirectinal nature
of boundaries between visions. Therefore, 15:5 is part of 15:1-8, which looks back at chaps.
12-14, while intentionally recalling 11:19, as well as forward to chap. 16.

#Shea and Christian, 273. Concerning the flow of the overall vision, G. K. Beale
observes that mercy is available in 11:19 because the temple is still accessible, but it
becomes inaccessible in 15:8 due to smoke and the temple becomes a place of judgment
(The Book of Revelation, NIGTC [Grand Rapids: Eerdmans, 1999], 801-802).

1 believe the significance of the 11:19 vision of the ark includes, but definitely
extends beyond, being a symbol of God’s steadfast love, the remembering of his people,
or for Robert H. Mounce, “the symbol of God’s faithfulness in fulfilling his promises”
(The Book of Revelation, NICNT [Grand Rapids: Eerdmanns, 1977], 228). The essential
repetition of the focus in 15:5 suggests something much more concrete is in order.
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is much to commend J. Massyngbaerde Ford’s view that the vision of the atk,
which represents God’s heavenly order, is linked to the war between God and the
beasts.” The only shortcoming is that it fails to develop the deeper links present.
Revelation highlights the “atk of his covenant” and the “tent of the testimony”
in anticipation of the dragon’s war on those same commandments. The Ark of
the Covenant contains the Decalogue, and this Covenant is the particular set of
commandments that are at issue in conflict over the mark of the beast.

In addition to the focus on the Decalogue in the enveloping heavenly scenes,
there is, near the center of these chapters, a parallel desctiption of the saints as
“those who keep the commandments of God” (12:17; 14:12). The opposite of
receiving the mark of the beast is keeping the commandments of God.”* In 12:17,
the desctiption introduces and identifies the characteristics of those who stand
against the dragon in the battle to follow. In 14:12, the desctiption is of the same
group, which steadfastly refuse to receive the mark of the beast. Both the
visionary scenes (A, A') and the desctiption of the saints as commandment
keepers (F, F') form balanced pairs in a chiastic structure advanced by Shea”

A 11:19 Atk of the Covenant: Sanctuary Scene Plus the Commandments
B 12:1-2 The first Great Portent (Gr. gepeilov): The Pute Woman
C 12:3-4a The Second Great Portent (oepelov): The Great Dragon
D 12:4b-5 The Male Child: The First Coming of Christ
E 12:10-12 The Voice From Heaven: Blessing in Heaven but
Curse on the Earth
F 12:17 Keep the Commandments and Testimony of Jesus
G 13:1-18 The Sea Beast and the Land Beast (en b/x)
H 14:1-5 The Lamb and 144,000 on Mount Zion
G' 14:6-11 The Three Angels’ Messages (en blc)
F' 14:12 Keep the Commandments and the Faith of Jesus
E' 14:13 The Voice from Heaven: Double Blessing on Earth
D' 14:14-20 The Son of Man: The Second Coming of Christ
C' 15:1 The Third Great Portent (Gr. gepeiov): The 7 Plagues
B' 15:2-4 The Remnant of the Woman’s Seed in Heaven
A' 15:5-8 The Temple of the Tent of the Testimony: Sanctuary Scene Plus
the Commandments

J. Massyngbaerde Ford states: “With 11:15-19 the first segment (chaps. 4-11) of
Revelation ends in an epiphany, a vision of the heavenly order. Such an ending is approprate,
since the second segment (chs. 12-20) will be tetrestrially oriented. The heavenly war-ark of
11:19 is a fitting prelude to the Holy War against the fleshly beast which will be portrayed in the second
segment”’ (Revelation, AB [Garden City, NY: Doubleday, 1975], 182, emphasis supplied).

*Klaus Bockmuehl makes the comment that “the book of Revelation even desctibes
the keeping of the commandments as an eschatological mark of Christ’s Church” (“Keeping His
Commandments,” Evangelical Review of Theology 6/1 [April 1982}: 98, emphasis supplied).

?"Taken from William H. Shea, “The Controversy Over the Commandments in the
Central Chiasm of Revelation,” J4ATS 11/1, 2 (2000): 217.
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In summary, the heavenly visions of 11:19 and 15:5 form an énclusio around
chapters 12-14 that highlights the Decalogue as the particular set of
commandments at issue in the conflict over the mark of the beast.

Identification of the Commandments of God

We have noted strong evidence to suggest that these commandments should
be equated especially with the Decalogue. David Aune is one of the few
commentators to explore in detail the significance of “the commandments of
God” in 12:17 and 14:12.% After surveying the NT, Aune concludes by stating
that “for eatly Christian authors, the central part of the law was the second
table of the Decalogue (i.e., the ethical commands) and the love command.””
He applies the same conclusion to both 12:17 and 14:123° There are
deficiencies with this application. It claims Revelation, in the midst of a life-
and-death ctisis over worship, is suddenly highlighting not the worship
allegiance and practice, but the loving and ethical nature of the saints. While no
one would argue that the saints are dishonoting mother and father, murdeting,
or committing adultery, this hardly functions to set them apart in the context
of chapters 12-14. The special issue of these chapters is corvect worship.>' It is the
correct worship of God, which is the central concern of the first table of the
Decalogue, and not the second table, which focuses on right conduct to other
human beings, that matters in overt religious crisis. During persecution, what
is primarily at stake is the vertical question of “love to God” more than the
hotizontal issue of “love to neighbor.”

It seems Aune’s reltance on the distincton between moral laws and
ceremontal laws causes him to restrict the commandments to ethical and not
cerémonial possibilities, even though he is aware that it is usually ceremontal
laws that ate at issue in times of persecution. He states that “the phrase ferein

*Beale observes that ““The commandments of God’ is a holistic reference to the
objective revelation of the old and new covenants, to which the faithful remain loyal”
(Revelation, 766). The Decalogue is contained in such a view, but not highlighted.

®Aune, 710-712.

" ®Aune, 711-712, states: “It is in this context that ‘keeping the commandments of
God’ in Rev 12:17 and 14:12 must be regarded as refetting to the ethical requirements
of the Torah.”

3'The idea of correct worship constantly emerges as a central theme of Revelation,
esp. 12-14. The word “wortship” occurs fifteen times in Revelation (3:9;4:10; 9:20; 11:1;
13:8,12, 15; 14:7, 9, 11; 15:4; 19:10 [twice]; 22:8, 9), while the word “worshiped” occurs
nine times (5:14; 7:11; 11:16; 13:4 [twice]; 16:2; 19:4, 20; 20:4). Of the twenty-four times
that the words “worship” or “worshiped” occur, ten instances are directly related to
worship of the dragon, beast, or image to the beast. R. ]. Bauckham states that the whole
theme of Revelation is the distinction between true and false worship (“Worship of
Jesus in Apocalyptic Christianity,” NTS 27 [1981}: 332-341). See also Jon Paulien, who
states: “The issue in the final crisis of earth’s history is cleatly worship” (“Revisiting the
Sabbath in the Book of Revelaton,” JATS 9/1, 2 [1998]: 182).
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tas entolas, ‘keep the commandments,” certainly relates to obedience to Torah
(understood ptimarily in an ethical sense), an important constituent motif in
narratives concerning Jewish martyrdom (where the emphasis, however, is
particularly on the ceremonial aspects of the Torah, such as circumcision,
dietary laws, and Sabbath observance).”*? In reality, this restrictive ethical sense
is secondary, and the religious or worship sense, here termed “ceremonial,” is
primary. Jews were martyred over worship or ceremonial laws precisely because
these religious expressions of faith marked them as followers of YHWH, over
and against all other religious or political claimants. The ethical commands (e.g.,
do not murder, do not steal, do not covet) are not the primary issue duting
persecution. Accordingly, the saints in the apocalypse are not persecuted
because they are ethical to others, but because they hold to the faith of Jesus
and keep the commandments of God.* That is, their “ethical” relationship to
God identifies them as objects of persecution.

Viiolation of the First Table of the
Decalogue in Revelation 13

We have noted, on the basis of structural and contextual features, the sttong
evidence for the Decalogue as the central issue in Rev 12-14. We can now
proceed to see if the rebellious activity of the beast directly or indirectly violates
the specific commandments of the Decalogue. Indeed, commentators have noted
allusions to the first table of the Decalogue in the activity of the beast. Aune notes
that “blaspheming God or the name of God suggests a violation of the third
commandment, L.e., the warming against the wrongful use of the name of God
(Exod 20:7 = Deut 5:11), a violation for which there was a capital penalty.”* In
regard to the image to the beast, J. Massyngbaerde Ford concludes that “the
actual making of an image for the monster is a direct infringement of Exod 20:3-4
and possibly recalls the golden calf of Exod 32.*° Alan F. Johnson observes that
“John desctibes this reality [i.e., beast’s image and mark] as a blasphemous and
idolatrous system that produces a breach of the first two commandments (Exod

%Cf. Aune, 837, and his discussion on pp. 710-712. The use of the
ethical/ ceremonial division of the law is best left out of our interpretation of Revelation.
Narratives concerning Jewish martyrdom mention so-called “ceremonial” featutes
because they are concerned with true worship versus false, idolatrous worship. Views
that delimit or focus exclusively on “ethical” or “love” commands fail to take note of
the strong allusions to the first table of the Decalogue in Rev 13.

¥David Peterson states: “On the other hand, although it is not called worship as
such, there is a clear alternative to the worship of the beast. In 14:12, following the
pottrayal of the judgment of God on all idolaters, John’s call is for patient endurance on
the part of the saints who obey God’s commandments and remain faithful to Jesus (cf.
13:10)” (“Worship in the Revelation to John,” RTR 47 [1988]: 67-77).

3Aune, 744.
*Ford, 224.
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20:3-5).”% However, these commentators do not discern a more extensive or
systemnatic violation, nor do they connect their observations with the introductory
scenes of 11:19 or 15:1-8. The parallels are even more extensive and consistent
than previously realized. Below is a diagram that depicts the extensive nature of
the beast’s attack on the Decalogue.”

Table 1
Parallels Between Revelation 13 and the Decalogue
 First Table of Decalogue in Attack on First Table of Decalogue in
Exodus 20 Revelation 13
(1) “You shall have no other gods (C,) “they worshiped the dragon . . .
before me” (20:3). beast” (13:4, 8).
(2) “You shall not make for youtselfan  (C,) “make an image of the beast. . .
idol . . . you shall not bow down or worship the image” (13:14, 15).

wotship them” (20:4-5).

(3) “You shall not make wrongful use
of the name of the Lord your God.”

(Cy “uttered blasphemies against God,
to blaspheme his name” (13:1, 5-6).

(4) “Remember the Sabbath day to (C,) “the mark, that is, the name of the
keep it holy . . . the seventh day is a beast or the number of its name.”
Sabbath of the Lotd your God.”

“Six days you shall labor and do all “so that no one may buy or sell who
your work. But the seventh day .. . you  does not have the mark.”
shall not do any work.”

“neithet you, your son ot your “it causes all, both small and great,
daughter, your male or female slave, both rich and poor, both free and
your livestock, or the alien resident in slave, to be marked” (13:16-17).

your town” (20:8-11).

Here we see why Revelation draws our attention to the ark and the
commandments of God. There is a basic progression through the first table of the
Decalogue.® The order of commandments is scattered in Rev 13, but the pattern
is unmistakable. The evil trinity of the dragon, sea beast, and earth beast leads the
wortld to rebel against God’s covenant law. First, the evil trinity assumes the
worship and position of a false god in violation of the first commandment.

¥Alan F. Johnson, “Revelation,” in The Expositor’s Bible Commentary, ed. Frank E.
Gaebelein (Grand Rapids: Zondervan, 1981), 12: 531.

nspiration for this diagtam came from a seminar talk on Revelation by Ed
Dickerson, given at Longbutn College, New Zealand, in 1995. Dickerson, who
suggested the parallel with the first table of the Decalogue in a more simplified manner,
had not explored the Sabbath parallels.

%Ranko Stefanovic concludes that the sea beast’s activities are well-planned attacks
on the first four commandments of the Decalogue (Revelation of Jesus Christ [Berrien
Springs: Andrews University, 2002], 415).
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Second, they blaspheme God and his name. Third, they construct an idolatrous
image that people must worship. And lastly, the evil trinity substitutes a Sabbath-
like mark.® The mark is the culmination of the evil trinity’s attempt at deceiving
the world, receiving its worship, and establishing a kind of false “covenant.”® The
laws they enforce become sign commandments and tests of loyalty and allegiance,
much the same as the commandments of God. Parodying, mimicking, imitating,
and substituting or replacing describe well the overall characterization of the ant-
god powers in Rev 12-20.%

Mark as Anti-Sabbath

The “mark of the beast” is a parody or substitution of the Sabbath, the sign
commandment of God’s covenant. The mark both imitates and seeks to replace
the Sabbath. Several interesting correspondences between the mark of the beast
and the Sabbath emerge. The parallels in Table 1 between C, and the fourth
commandment are largely parodies. These parallels, as with the rest of the beast’s
parodying of God in Revelation, contain similarities and dissimilarities. These are
not wooden parallels and are often either allusions or conceptual in nature. In the
first parallel, the mark of the beast is “the name of the beast or the number of its
name” (13:17, emphasis supplied). The mark brings together name and number
in a way reminiscent of the Sabbath, with its declaration of the name of God,
YHWH, and God’s “number,” the seventh-day Sabbath. Both the mark and the
Sabbath share a rare pattem of mark/sign, name, and number. In the second
parallel, both the mark and the Sabbath are concerned with the economic
regulation of people’s life, rest, and work. Both restrict work, but for different
reasons. The mark is punitive, stating “that no one may buy or sell who does not
have the mark” (13:17), whereas the Sabbath is restorative and commands
cessation from work in order that all may rest and be refreshed. In Scripture, to
cease from work on the Sabbath is especially to “not buy or sell” (cf. Neh 10:31;

Ibid., 426, 427. Stefanovic, ibid., notes that “as the Sabbath is the distinctive sign
of obedience by God’s faith people (cf. Exod. 31:12-17; Ezek. 20:12, 20), so the mark
of the beast, the counterfeit Sabbath, is the sign of obedience to the beast. The mark of
the beast thus functions as the substitution of God’s commandments for human
commandments (including the human-established false Sabbath, substituted for the
seventh-day Sabbath, which is the distinctive sign of belonging and loyalty to God).”

“Concermning Rev 13, Gordon Campbell states: “[A] tandem of monsters will astonish
earth-dwellers . . . and model an anti-covenant which is both derisory—with a sham god and
idolatrous false worship—and also tragic, given the way people flock to enter this
counterfeit pact” (“Finding Seals, Trumpets, and Bowls: Variation upon the Theme of
Covenant Rupture and Restoration in the Book of Revelation,” WTJ 66 [2004]: 71-96,
emphasis supplied).

“Other examples include: the parodying of Jesus, who was dead but is now alive, by
the beast, who receives a deadly wound but is healed; the parody of the false trinity
(dragon, beast, and false prophet); the parodying of “the Lord God, who is and who was
and who is to come” (1:8) by the beast, which “was and is not and is to come” (17:8).
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13:15-22). Here the matk directly parodies the Sabbath. The third parallel
observes that both the mark and the Sabbath are universal in intent and extend
to all classes of people. The matk “causes all, both small and great, both rich and
poot, both free and slave, to be marked” (13:16-17). The Sabbath offers universal
rest to “you, your son or your daughter, your male ot female slave, your livestock,
or the alien resident in your town” (20:8-11).%

Reflecting on the theological meaning of the parallels points to further
similarities and important dissimilarities between God’s sign and the beast’s
mark. The mark actually reverses what the Sabbath intends. In this way, the two
teveal differences between the respective characters and reign of God and of
the dragon. The Sabbath protects the vulnerable (e.g., servants, aliens, even
animals), while the mark is oppressive. The Sabbath is about economic release,
while the mark is about economic force, control, and marginalization. The
Sabbath, as a sign commandment, expresses allegiance to the Creatot, wheteas
the mark is the institution and product of creatures expressing allegiance to the
beast.” The Sabbath is rest in the God who completes, while the mark is
restless rebellion. The Sabbath is willing obedience to the Creator God, but the
matk works by a coercive force that achieves obedience through fear and
deception (Rev 13:13-17). Each one is a fitting sign, reflecting the nature of the
giver. The mark is a sad and oppressive parody of the life-affirming gift of the
Lord of the Sabbath.

In Shea’s chiasm, referred to eatlier, the chiastic pair of G, G' features the
beast’s program of false worship and God’s call to true worship through the three
angels. The false worship centers in the anti-Sabbath mark. Interestingly, the three
angels’ singular response to the false worship of the beast contains a call to true
worship, based on an allusion to the Sabbath comtmandment (14:7).* Considering

“Concerning the “mark of the beast,” Mounce, 259, notes that “the coupling of
opposites (small, great; rich, poor,; free, slave) is a rhetorical way of stressing the totality of
human society (cf. 11:18; 19:5, 18; 20:12).” A similar coupling and totality is seen in the
Sabbath commandment. Both the Sabbath and the beast’s mark are universal in intent.

“Because the Sabbath is a sign of one’s covenant relationship with the Creator God
(Exod 31:12-18), it is often set in contrast to idolatty. In Ezekiel, it is a sign in the context of
idolatry and false worship (Ezek 20:19, 20, 24). Both are themes that appear in Rev 12-15.
The Sabbath functions as a “‘prophylactic” that protects against all forms of idolatry.
Desmond Ford states: “These sabbath-idolatry oppositional references are so many in
number that their combination cannot be simply ignored as accidental” (Crisis: A Commentary
on the Book of Revelation [Newcastle, A ustralia: Desmond Ford Publications, 1982],2: 522-523).
Ford is referring to the study by Gnana Robinson, The Origin and Development of the Old
Testament Sabbath (Ph. D. dissertation, Univetsity of Hamburg, 1975), 304-305.

“Jon Paulien shows that the first angel’s message (14:6, 7), which carries God’s
single and specific response to pressure to worship the beast, consists of an allusion to
the Sabbath command of the Decalogue in Exod 20:8-11. In opposition to the false
worship of dragon and beast comes the call to “worship him who made the heaven and earth,
the sea and the springs of water.” Paulien demonstrates verbal, thematic, and structural
parallels to the fourth commandment. One counters the mark of the beast by keeping
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the extensive focus on commandments in chapters 12 and 15, this allusion
appears deliberate and suggests that one resists the beast and follows God by
keeping God’s mark or sign commandment.* This paralleling of creature worship,
based on the anti-Sabbath mark, and Creator worship, based on an allusion to the
Sabbath, neatly balance each other. Before moving on, we may note with other
scholars that the mark is a parody of the seal of God.* This realization, with our
discussion above, implies a possible link between the seal of God and the
Sabbath. External evidence exists for just such a link.”

Genesis 1, 2 and the Reversal of Creation
in Revelation 12—-14

So far we have examined the Decalogue pattern and its Sabbath commandment
in relation to the beast’s activity in Rev 12-14. John appears to have
incorporated another complementary pattern that serves to strengthen this
article’s thesis. John uses Gen 1 and 2 as an architectural-like backdrop to .
further highlight the nature of the beast’s rebellion against the Sabbath-

the Sabbath (“Revisiting the Sabbath,” 179-186). The editors of the fourth edition of the
UBS Greek New Testament note in the margin that Rev 14:7b is an allusion to Exod
20:11 (cf. Stefanovic, 416).

“Stefanovic, 416, argues that “the urging of the people to worship the true God
in relation to the Sabbath commandment and warning them not to worship the beast
and receive his mark strongly suggests that the mark of the beast functions as the
countetfeit to the Sabbath commandment.”

“Mounce, 260, states: “Whatever the background of the word [“mark,” x&pocypa,
its significance in the present passage is to parody the sealing of the servants of God in
chapter 7.” Beale, 716, notes that the mark is “the parody and opposite of the seal.”

The making of a link between the mark, the Sabbath, and the seal of God
would be a powerful reinforcement of the thesis of this article. Interestingly, work
on the Hittite suzerainty treaties led Meredith Kline to link the Sabbath with the seal
of God. Kline writes: “As a further detail in the parallelism of external appearances
[between suzerainty treaties and the Decalogue] it is tempting to see in the sabbath
sign presented in the midst of the ten words ke equivalent of the suzerain’s dynastic seal
found in the midst of the obverse of the international treaty document. Since in the
case of the Decalogue the suzerain is Yahweh, there will be no representation of him
on his seal, but the sabbath is declared to be his ‘sign of the covenant’ (Ex 31:13-17).
By means of his sabbath-keeping, the image-bearer of God images the pattern of that
divine act of creation which proclaims God’s absolute sovereignty over man, and therely he
pledges his covenant consecration to his Maker. The Creatot has stamped on wotld history
the sign of the sabbath as his seal of ownership and anthority. That is precisely what the
pictures on the dynastic seals symbolise and their captions claim in behalf of the
treaty gods and their representatives, the suzerain” (The Treaty of the Great King: The
Covenant Structure of Deuteronomy: Studies and Commentary {Grand Rapids: Eerdmans,
1963], 18-19, emphasis supplied). The relevance to Rev 13 and 14 is striking.
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instituting Creator God.* The imagery of Rev 12 and 14 picks up on the
configuration of the creation story, especially the final half of creation week, to
tell the story of the dragon’s attack on God. The parallels are consistent in their
otder and suggestive in nature.

On the fourth day of the creation story, various lights in the heavens are
created to rule day and night. The location is the heavens in which we find the
occupants—sun, moon, and stars. Revelation 12 and 13 incorporate a symbolic
reworking of this Genesis account. John sees a portent, located in heaven, of
a woman. This woman is surrounded with the creations of day four. She is
clothed with the sun, the moon is below her, and she is adotned with twelve
stars. All is in order, until the dragon intrudes into. this heavenly scene and
seeks to destroy the woman. Unlike the sun, moon, and stars on the woman,
this dragon has no parallel in Gen 1. But like the serpent of Gen 2, the dragon
is clearly disrupting God’s order of creation. He is consequently cast out of the
heavenly realms and proceeds to turn the earthly realms into chaos. John
informs us that this dragon is the primal serpent that disrupted God’s original
order (Rev 12:9).*

As Genesis shifts location from the heavens to the earth on day five, so a
corresponding shift occurs in Revelation. On day five, God creates both birds and
“great sea creatures,” declaring: “Let the waters abound with an abundance of
living creatures” (Gen 1:20, 21). The creatures ate to produce after their own kind
in harmony with God’s purposes. In Rev 13, the dragon calls up his own beast
from the sea. This sea beast, with its composite and hybrid appearance, is a
hideous warping of the divine will that creation would produce after its own kind.

On day six, God makes various animals that live on the earth: “Let the
earth bring forth the living creature according to its kind: cattle and creeping
thing and the beast of the earth.” After this God creates in his image: “Let
us make man in our own image, according to our likeness” (Gen 1:26). To
this image is given dominion over all the earth and everything in it. God
exercises his rule through his image (Gen 1:26-30). Later, in Gen 2:7, we
leatn that God forms his image and gives it life by breathing into his nostrils
“the breath of life.” God then allows his image to name the rest of creation.
This naming of the animals is most likely an act expressing his authority and
dominion. The location is the earth and it is filled with, among other things,
the beasts of the earth and by God’s own special image exercising dominion
over the earth.

At the end of the Genesis account, God sees the world he has created—an
otder in harmony with him—and declares it very good. This leads him to cease
from his work and rest on the seventh day. He also blesses this day and sets it

®The comparisons between Gen 1-2 and Rev 12-13 are drawn ftom Shea,
“Controversy Over the Commandments,” 227, 228.

“The attacks by both the dragon and the serpent focus on commandments. The
setpent attacks the command to refrain from eating of the tree of knowledge of good
and evil. The dragon attacks the commandments of God.
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apart (Gen 2:1-3). The Sabbath is the crowning climax of the divine action.
This numbered day, the seventh, is God’s special, sanctified day in contrast
with the other days, which are associated with various parts of the created
order. The Sabbath signifies that God has finished a perfect work and that he
is the Creator God, who is the true end, goal, and meaning of all creation. The
Sabbath is his seal of approval on his work.

Continuing the parallel to the sixth and seventh days, the dragon and sea
beast are joined by a beast from the earth. This beast is given power to give
breath to “the image to the beast” (Rev 13:15). Through this image, the evil
trinity exercises dominion over all the earth. They attempt to place their
name upon all the inhabitants of the earth. This is done through the mark of
the beast, which is the climax of their activity, and includes receiving the
beast’s number. The mark of the beast signifies that all of creation is under
the beast. However, God’s messages in Rev 14 specifically mention that
those who receive this mark will know no rest. Contextually, this can now be
seen as an appropriate punishment for such anti-Sabbath activity. In contrast,
those who keep the Sabbath of God’s commanding receive a Sabbath-like
blessing. Rev 14:13 contains a Sabbath-like allusion thatincludes a “blessing”
to those who die and a promise to the saints of “rest from their labors.”*
The fullness of Sabbath rest for these commandment-keepers transcends
death. These allusions are based in God’s original bkssing of Sabbath and rest
Jrom his labor (Gen 2:1-3). The Sabbath God, who brings forth creation and
gives life in the beginning, is present with his faithful saints, who labor for
God and face death for him in the end. The Sabbath points us not to
creation and the creature, but to God himself. It is the climax of God’s work,
for Sabbath declares God as both the originator and sustainer, and the goal
and completion of creation. Biblically, there is no creation account without
Sabbath. The mark of the beast functions in a pseudo Sabbath-like manner.
The mark is clearly the climax of the evil trinity’s work. It is the expression
of its attempt to establish sovereignty over the earth and becomes the sign
of participating in its refilling of the cosmos with rebellion. The parallels are
summarized below in Table 2.**

¥Shea and Christian, 289, also note the Sabbath allusion here in this verse.

S'Concerning the symbolic number 666, and Revelation’s use of numbers as
symbols, this study sides with commentators who suggest that the use of the number
6 is rooted in the Genesis Creation account (cf. e.g., Stefanovic, 417-418). It is the
symbolic value of 6, and not its bare numeric quantity, which is important. Days 6
and 7 have deep symbolic meaning in Scripture. I see the number 6 as symbolizing
the creature stopping with itself. It is the creation of day 6, humanity, without day 7,
the Sabbath of the Lord God. It is human refusal of God three times over (666), an
incurable rebellion. It is refusing to enter into the Sabbath rest of God that is rooted
in both creation and salvation. In the light of Gen 1 and 2, the anti-Sabbath nature
of the mark and its symbolic number 666 become more than coincidental data.
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Table 2
Relevant Parallels Between the Creation
Accounts and Revelation 12-14

Genesis 1,2 Revelation 1214

Day 4 Heavens Heavens
Sun, moon, and stats Woman with sun, moon, stars
(Serpent intrudes later) (Dragon intrudes)

Day 5 Sea Sea
Great sea creatures Beast from the sea
produce after own kind (hybrid beast)

Day 6 Earth Earth
Beasts of the earth Beast from the earth
Image of God (given life by Image to the beast (given life by
breath of God) breath of earth-beast)
Dominion (names all of Dominion (matks all with beasts’
creation) names)

Day 7 God blesses and sets apart the ~ Commandment-keeping saints
Sabbath day for creation. who die in Lord are blessed.
God rests from all his work Saints “will rest from their
that he had done. labors.” Those who receive the

mark of the beast’s name have
“no rest.”
Conclusion

The key to understanding the mark of the beast is to examine its imagery, based
in the language of OT sign commandments, the Decalogue, and the Sabbath
in the light of the thematic, theological, and structural features of the vision it
is embedded within. When all is taken together, a consistent pattern emerges.
The first table of the Decalogue and the Sabbath are the objects of the dragon’s
attack. The mark of the beast functions like a sign commandment and a direct
parody of the Sabbath. The last rebellion of the dragon is an attempt to
simultaneously draw the whole world into a unified rebellion against the
Creator God. The rebellion’s climax comes when a counterfeit Sabbath-like or
anti-Sabbath mark is enforced upon all the earth. Not all join in this rebellion.
God’s people are commandment-keepers, who trust in Jesus and keep his
Decalogue commandments. In the ctisis of Rev 12—15, faithin Jesus, combined
with obedience to the Decalogue commandments, including the Sabbath, are
the eschatological sign and seal of covenant loyalty to the God of creation and
redemption. In contrast, the matk of the beast stands as the eschatological sign
of rebellion against God.
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Introduction

That numbers are important to John is self-evident. The book is dominated by
four sequences of sevens, namely, the seven messages, seven seals, seven
trumpets, and seven bowls. The number of those sealed is 144,000, 12,000
from each of the tribes (7:4-8). The New Jerusalem has twelve gates, inscribed
with the names of the twelve tribes, and twelve foundations, inscribed with the
names of the twelve apostles (21:12-13). The earth has four corners (7:1; 20:8),
and four winds and four angels stand ready to bring destruction (7:1). That
which exists can be described in a fourfold division of heaven, earth, under the
earth, and sea (5:13a); and the Lamb is offeted a fourfold doxology of blessing,
honor, glory, and might (5:13b). The number 1,000 is clearly important for an
understanding of the millennium (20:4-7), and the readers are specifically told
to ponder the meaning of the number 666 (13:18).

However, the particular theory that I wish to examine here is whether John
uses word frequencies to convey theological truth. Richard Bauckham has put
forward the theory that John has deliberately used certain wotds and phrases
either four times, seven times, or two times, along with certain multiples, such
as fourteen and twenty-eight, to convey theological truth. In particular, he
claims that significant terms for God, Christ, Lamb, and Spirit occur in these
multiples, but that no such pattern is detectable for the powers of evil. Of
coutse, this would be impossible for the original recipients to detect on a first
hearing of the book, but Bauckham insists that John “was writing a book which
he intended to have a status comparable to the OT prophetic books, and he
could expect some readers to study it with the same intensity with which he
himself studied OT prophetic books.”

Gregory K. Beale endorses this and says that “it is improbable that the
majority are coincidental because there are so many of these patterns and because
these patterns involve the Apocalypse’s most crucial theological and
anthropological terms.”® And G. R. Osborne, who cites Bauckham as having
shown that numbers in Revelation are primarily symbolic rather than literal,
concludes that “[tlhere are four major numbers from which the vast majority of

'A paper presented to the doctoral students of Andrews University, October 27, 2004.

*R. Bauckham, The Climax of Prophecy: S tudies on the Book of Revelation (Edinburgh: T.
& T. Clark, 1993), 30.

3G. K. Beale, The Book of Revelation, NIGTC (Grand Rapids: Eerdmans, 1999), 62.
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numbers derive—4, 7, 10, 12 . . . [and] [i]t seems likely that John has written his
book carefully to signify the perfect plan of God and the completeness of his
work.”*

In the first part of this paper, I will present the evidence cited by
Bauckham in what I consider to be its most convincing form, summarized in
the Table. In the second part of the paper, I will offer a critique of some of the
findings and, in particular, the conclusions that are frequently drawn from
them. I turn first, then, to the data as presented by Bauckham for the
importance of wotd frequencies in Revelation.

Evidence for the Importance of Word
Frequencies in Revelation

Four

The phrase “to the one who lives for ever and ever” (t¢) {dvtL €i¢ toilg
aidvag TV alwvwy) occurs four times (4:9, 10; 10:6; 15:7). Bauckham says that
four occurrences are appropriate because the phrase designates God as the eternal
Creator, who is sovereign over his creation: four is the number of the earth.’

The phrase “the seven spirits” (¢ntd Tveduote) occurs four times (1:4; 3:1;
4:5; 5:6). Bauckham says that because they represent the fullness of the divine
power “sent out into all the earth,” the four occurrences are appropriate.®
There is a symmetry here: the four references to the seven Spitits correspond
to the seven occurrences of the fourfold phrase for the tribes, tongues, nations,
and peoples of the earth, which we will discuss below.

The phrase “the seven churches” (€ntd ékkAnoiec) occurs four times (1:4,
11, 20%). Thus, as well as the seven churches representing the worldwide
church, the frequency of the actual phrase “the seven churches” (4x) makes the
same point.

Seven

After the opening two verses, John offers a macarism or beatitude on the one
who reads and the one who hears: “Blessed is the one who reads aloud the
words of the prophecy, and blessed are those who hear and who keep what is
written in it; for the time is near” (1:3). There are six other beatitudes in the
book (14:13; 16:15; 19:9; 20:6; 22:7; 22:14), which offer the following blessings:

. Blessed are the dead who from now on die in the Lord;

*  Blessed is the one who stays awake and is clothed, not going about naked and
exposed to shame;

. Blessed are those who are invited to the marriage supper of the Lamb;

¢ Blessed and holy are those who share in the first resurrection;

*G. R. Osborne, Revelation (Grand Rapids: Baker Academic, 2002), 17.
SBauckham, 31.
“Ibid., 35.
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*  Blessed is the one who keeps the words of the prophecy of this book;
¢  Blessed are those who wash their robes, so that they will have the right to the tree
of life and may enter the city by the gates.
Next, we consider a number of titles or phrases for God or Jesus. In Rev
1:8, we read: “I am the Alpha and the Omega,’ says the Lord God, who is and
who was and who is to come, the Almighty.” In this instance, the kUpLog 6
Bebe 1s separated from Tavtokpatwp by the triple form, “who is and who was
and who is to come,” but there are six other occasions where the phrase kUptog
or klpLe 6 Bedg 6 mavtokpdtwp occurs (4:8; 11:17; 15:3; 16:7; 19:6; 21:22).7
The phrase “I am the Alpha and the Omega,” along with its equivalents,
“I am the first and the last” and “the beginning and the end,” occur as divine
self-designations on seven occasions (here in 1:8, again in 1:17, then twice in
21:6, and three times in 22:13). Bauckham says: “Just as the seven beatitudes
‘scattered throughout the book express the fullness of divine blessing on those
who obey the message of the prophecy, so the seven occurrences of a divine
title indicate the fullness of the divine being to which the title points.”®
Next comes xptotdc, which occurs three times in the opening greeting
along with’Inoot¢ (vv. 1,2, 5), and on four other occasions (11:15; 12:10; 20:4,
6) on its own. Al occutrences are in the genitive, xptatod.
Finally, God is frequently addressed as the one who sits on the throne, but
the precise phrase “the one who sits on the throne” occuts seven times ( 51,7,
13; 6:16; 7:15; 21:5). Variations of the formula can also be found (4:2, 3; 7:10;
19:4; 20:11), but Bauckham suggests that the variations have been deliberately
used in order to keep the number of occurrences of the precise phrase to seven.’
Turning to other themes, the book of Revelation is supremely a book of
prophecy and the noun, mpognteia, occurs seven times (1:3; 11:6; 19:10; 22:7,
10, 18, 19). Itis perhaps becoming clear that if John 4 consciously trying to arrive
at just seven occutrences of these key words and phrases, then a huge burden was
placed on the concluding pa.ragraph to make it so. We will return to this point.
Next, if Revelation is supremely about prophecy, then that prophecy
concerns the tribes, tongues, peoples, and nations of the world. This fourfold
formula, which never appeats in exactly the same order and substitutes fagtAelc
and &xAog for puA| on two of the occurrences, nevertheless occurs a total of
seven times (5:9; 7:9; 10:11; 11:9; 13:7; 14:6; 17:15). In his chapter on “The
Conversion of the Nations,” Bauckham makes the claim that “in Revelation,
four is the number of the world, seven is the number of completeness. The
sevenfold use of this foutfold phrase indicates that reference is being made to
all the nations of the world. In the symbolic world of Revelation, there could

In 19:6, the order varies considerably among the manuscripts. A has k0ptog 6
0ed¢ O Tavtokpdtwp; X* has 0 Bedg 6 xptog MGV 6 Tavtokpdtwp; the editors of
NA? go with X?P and M% k0pLog 6 Bedg Tpdv & mavtokpdtwp.

8Bauckham, 33.
*Ibid.
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hatdly be a more emphatic indication of universalism.”°

The verb épyopor occurs thirty-two times in Revelation, but Bauckham
notes two uses of which each has seven occurrences. First, it is used of Christ’s
referring to his coming, either as promise or threat (2:5; 2:16; 3:11; 16:15; 22:7,
12, 20). Second, the imperative épxou is also used seven times, four in
connection with the four horses of chapter 6 (vv. 1, 3, 5, 7) and three in the
concluding chapter, twice in 22:17, and once in 22:20.

Finally, for the number 7, Bauckham notes that there are seven
occurrences of dpémavov in chapter 14. He suggests that the “completeness of
the judgment of the world would be thereby signalled.”"! Other words that
occur seven times, like Ouaiaatipiov and &Buvooog, he regards as probably
coincidental.

Twelve

Twelve is the number of the people of God (twelve tribes, twelve apostles,
twelve thrones), squared for completeness (the wall of the New Jerusalem is
144 cubits), multiplied by a thousand (it is 12,000 stadia in width, length, and
breadth), and squared and multiplied by 1,000 to suggest vast numbers
(144,000). But does John use word frequencies to bring out the symbolic
significance of patticular words or phrases? Bauckham offers no examples for
the book as a whole, but does note that in the account of the New Jerusalem
(21:9-22:5), the numeral twelve occurs twelve times if we include the gates,
which are mentioned in four groups of three (21:13) and the list of jewels
(21:19-20), which ends 6 Swdékatog &péduoroc.” Drawing on C. H. Giblin,*?
he also notes that the terms 8e6¢ and &pviov each occur seven times in this
section of Revelation.

Fourteen

Next we move on to fourteen, a significant number, as it is seven multiplied by
two, the symbol of testimony or witness. Bauckham notes that the proper name
"Inooic occurs fourteen times, including four in the first chapter and three in
the last chapter." The repetition in the final words of the book (“Amen. Come,
Lord Jesus! The grace of the Lord Jesus be with all the saints. Amen.”) could
be seen as evidence of making up the total to fourteen.

Tvelpa occurs twenty-four times in Revelation: four are in the expression
“the seven spitits,” which we have already noted; four are references to unclean

Tbid., 326.
"1bid., 36.
21bid.

BC. H. Giblin, The Book of Revelation: The Open Book of Prophey, GNS 34
(Collegeville, MN: Liturgical Press, 1991), 203-204.

14 Bauckham, 34.
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ot evil spirits (13:15; 16:13, 14; 18:2); and two are probably references to the
human rather than divine spinit. Thus in Rev 11:11, the two witnesses receive
“the breath or spirit of life from God,” which could be the Holy Spirit, but
which Bauckham thinks 1s ptobably the breath of life which animates all living
beings. In Rev 22:6, we have the phrase “the God of the spirits of the
prophets,” which appeats to mean more than the breath of life which animates
all life, but less than #be Holy Spirit, as it appeats to be linked with individual
persons. Thus if we discount these two occurtences, there ate fourteen
references to the divine mebpa in Revelation, an approptiate number for the
Holy Spitit, who bears witness (7x2).

Twenty-eight

Bauckham offets two examples of twenty-eight. The first and cleatly the most
significantis the designation of Jesus as the Lamb (&pviov). Bauckham says that
its use twenty-eight times (4 x 7) is to “indicate the wotldwide scope of his
complete victory.”* Seven of the occurrences are in phrases coupled with God
(5:13; 6:16; 7:10; 14:4; 21:22; 22:1, 3). There 1s also a twenty-ninth occurrence
of apviov in Rev 13:11, where the beast has “two horns like a lamb.” Though
this i1s cleatly different from all of the other uses, it would be somewhat
surprising if the numbet 28 was so impottant to John.

Bauckham’s second example is the list of cargoes that “Babylon” or Rome,
as Bauckham thinks, imports from “the merchants of the earth” (18:12-13).
Providing the last phrase is taken as exepegetic (“slaves, that is, human lives”),
the items of cargo total twenty-eight, an approptiate number because “they are
representative of a// the products of the whole world.”*® Though this example
seems theologically less significant, it would, of course, be the easier to spot,
occurring as it does in just two verses.

Word Frequencies for Evi! Forces

Before we attempt to evaluate this evidence, we should mention the other side
of Bauckham’s argument that no such patterns are detectable for the powers
of evil. Thus Bnpiov occurs thirty-eight or perhaps thirty-seven times; Spakwv
occurs thirteen times; Zotavig eight times; Bafudwv six times; Stdforog five
times; and 8¢ ¢, five times (or perhaps four, if we exclude the description of
the horses’ tails like snakes in 9:19). The list of excluded sinners in Rev 21:8
and 22:15 is six and eight items respectively. Coupled with the number of the
beast (666), Bauckham claims that John has deliberately avoided multiples of
seven and twelve when speaking of evil forces. In conclusion, Bauckham says:
“The more Revelation is studied in detail, the more clear it becomes that it is
not simply a literaty unity, but actually one of the most unified works in the
New Testament. The evidence discussed in this chapter should be sufficient to

Tbid.
5Tbid., 31.
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refute theories which divide the book into disparate sources.”"’

Evaluation

There is no doubt that this theory, as presented by Bauckham, is a four de force.
To associate Jesus, Spirit, and God with the number 7 (and its muldples), while
ensuring that the terms for evil (beast, dragon, Satan, Babylon, serpent) are not
so assoclated, would involve majot planning. It is one mote factor that shows
John’s great artistry in composing the book of Revelation. However, when I
came to compile the chart in the table, questions arose that Bauckham did not
consider. For example, what are we to make of the fact that there is a complete
absence of any of these key words/phrases in Rev 8:1-10:5 or chapter 18?
Revelation 8:2 begins the sequence of six trumpets, which runs through to the
end of chapter 9. Revelation 10:1-5 then begins an intetlude, where an angel is
(surprisingly) desctibed in the same terms as the risen Chtist in the inaugural
vision (“his face was like the sun, and his legs like pillars of fire”). If this section
was part of a source used by John, then that would explain the absence of the
seventeen characteristic words/phrases. Furthermore, Rev 8:1 has all the signs
of being a connecting link (Kai 6tav fivolfev thy oppaylde thy €pdduny,
&yéveto ouyfy év ¢ obpavg W¢ fuwuplov).'®

In chapter 18, though Bauckham suggests that John has deliberately
included twenty-eight items of cargo in vv. 12-13, the fact rtemains that the
chapter (24 verses) is devoid of any of the seventeen characteristic
words/phrases that John is supposedly using to signal his theological intent."”
At the very least, this surely challenges Bauckham’s claim that these word
frequencies show that Revelation is “one of the most unified works in the New
Testament” and that they are “sufficient to refute theories which divide the
book into disparate sources.” On the contrary, they would appear to point in
the direction of John’s use of disparate sources.

A second observation points in the same direction. Source theories have
their starting point in the obvious transitions between the inaugural vision and
messages to the churches (Rev 1-3), the collection of visions (Rev 4:1-22:5),
and the conclusion (Rev 22:6-21). Is it a coincidence that Rev 1 and 22 have a
greater concentration of these key words/phrases than any other section of the
book? If John is providing the introduction and conclusion to a collection of

"Ibid,, 1. _
'8Neither Jesus, Spirit, or Lamb will be used again until chap. 12.

In total, we are talking of 150 occurrences of these key words/phrases in twenty-
two chapters. The probability of no occurrences in three of its chapters happening by
chance is low.

PDisparate in the sense that some of these sources did not contain any of the
seventeen words/ phrases that John was using to convey theological truth through word
frequencies.
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visions, perhaps written over a period of several decades, then we would expect
a greater concentration of his key words/phrases at the beginning and end.
Unlike the rest of the book, these chapters were composed at the same time
with the single intent of preparing the collection of visions (Rev 4:1-22:5) for
dissemination among the seven churches. Again, we would have to conclude
that, far from proving that Revelation is “one of the most unified works in the
New Testament,” it adds weight to the view that the beginning and end were
added to an already existing collection of visions.

A third observation challenges Bauckham’s conclusion from a slightly
different angle. If Bauckham is correct that John is intending to have just four,
seven, twelve, fourteen, and twenty-eight occurrences of these key
words/phrases, then the composition of the conclusion (Rev 22:6-21) was crucial.
Any work requires some sort of final greeting, and John evidently felt that his
work required some sott of defense of its origins and authority. On Bauckham’s
theory, John was also aware that he needed four more occurrences of Tpodtera,
three more occurrences of &Ada kol tO &3, épyopet, €pxov and ’Ingols, two
further beatitudes, and an additional mvedpa. Of course, one could reply that it
would not have been as mechanical as that, and perhaps much of it came about
more or less unconsciously. But that is not what Bauckham is suggesting. He
claims that John deliberately provided these totals as part of his theological
message and he expected at least some of his more diligent readers to notice it.”
I can only comment that I would have a very different view of the integrity of the
book if I thought Rev 22:20-21 (“The one who testifies to these things says,
‘Surely I am coming soon.” Amen. Come, Lord Jesus! The grace of the Lord Jesus
be with all the saints. Amen.”) was John’s final attempt to arrive at fourteen
occurrences of 'Inood¢ and seven occurrences of épyopar and épyov. I
conclude that if Bauckham is correct that all of these word frequencies ate
deliberate, then far from pointing to the integrity and unity of the book, it
points to the use of disparate sources and a rather artificial conclusion to the
book.

I do not think Bauckham is correct in assigning these word frequencies to
John’s intention. Let us begin with the words/phrases that occur just four times.
The description of God as “the one who lives for ever and evet” is convincingly
linked with his role as creator in the first three occurrences, but it is not clear that
this is uppermost in Rev 15:7 (“Then one of the four living creatures gave the
seven angels seven golden bowls full of the wrath of God, who lives for ever and
ever”). One could, of course, argue that the seven bowls are ultimately destined
to be poured out upon the earth, but this is a cleatly a heavenly scene. Similarly,
it seemns quite atbitrary to atgue that John planned to mention the seven churches
(or the seven spirits) on just four occasions because they represent all the
churches of the world. One could just as easily argue that there should be seven
or twelve occurrences to represent the whole people of God.

Combined with the fact that numerous other words occur just four times

#'Alas, it took nearly 2,000 years to be realized!
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@AAnrova, aotpamal, €katdy, fitic, pakdplog in the singular, puothpLov,
vai, 6pog, Uokdtw), it is hard to see why Bauckham'’s examples deserve special
consideration. One could even argue that the eight occurrences of Satan appear
in two fours—the nominative form Zatavig and the genitive Zatavi—and
argue that this represents his evil testimony on the earth (4x2). It does not appear
to me that an argument based on words/phrases occurring just four times can be
sustained. The number is so small that many words or phrases will occur with this
frequency in any work. Furthermore, if required to support such an argument,
anything in Revelation relates to the earth in some form or another.

Neither does twelve appear to be a significant number for word
frequencies. Bauckham’s argument that wdeka occurs ten times in Rev
21:9-22:5, which becomes twelve if we include the enumeration of the gates in
- four groups of three (§udeka is not mentioned), and the enumeration of the
jewels in Rev 21:19-20 (8wdékatoc), is not very convincing. The word §udeka
occurs twenty-three times in Revelation, just missing 3x7 and just missing 2x12.
How are John’s readers supposed to deduce that on this occasion, it is not final
word frequencies that are intended, but a complex calculation appeating in just
a small section of the book? One could as easily discuss the twelve occurrences
of aylwy, alua, Bipriov, ypapov, Huépag, and Tredpa and make a point about
specific case endings. It seems better to dismiss the case for word frequencies
totaling twelve.

Bauckham gives two examples for 14. The strongest is the name “Jesus,”
especially if one can be persuaded that the final verses were intended to make
up the total. However, his example of mvebja is less convincing. In all, the
word occurs twenty-four times, but with a variety of meanings. Seven are in the
refrain to the seven churches: “Let anyone who has an ear listen to what the
Spirit is saying to the churches.” Four are references to John being “in the
Spirit.” Four are references to the seven spirits, the meaning of which is much
debated. Some think it is a reference to the Holy Spirit, while others think it
draws on the tradition of seven archangels or even astral symbolism. Four are
references to unclean or evil spirits (13:15; 16:13, 14; 18:2) and two are
probably references to the human spirit or something called “the spirits of the
prophets.” All in all, it seems unlikely that John is expecting his readers to sift
through twenty-four occurrences of mvelje and discern fourteen that are
specifically references to “the divine spirit.”

As for the number 28, dpviov is clearly a crucial term in Revelation, and
one could argue that the repetition of “the throne of God and the Lamb” in
22:1,31s an attempt to complete the twenty-eight occurrences. However, if this
were a key concern, it is surely surprising that he includes a twenty-ninth
occurrence when he describes the beast as having two horns like alamb in Rev
13:11. Of course, it could be argued that this is a completely different usage
and would be dismissed by the diligent reader. But it could equally be argued
that if John were so intent on communicating the number 28, he would not
have made it harder for the reader by including a twenty-ninth occurrence.
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His second example, the twenty-eight catgoes listed in Rev 18:12-13, 1s
convincing insofar as it 1s easily noticeable, but it surely conflicts with his other
example. If 28 is the number of occurrences appropriate for the Lamb, how is
it appropriate for the cargoes imported by the oppressive enemy, Rome? To say
that it 1s twenty-eight because he wishes to signify “all the products of the
whole world” is surely a minor observation compared with the startling parallel
that its frequency is the same as the Lamb. I do not consider that word
frequencies based on 28 are convincing.

This leaves the number 7, a number that is clearly important to John from
the series of septets. It will be tedious to examine every example in turn, so we
will summarize. The seven beatitudes are a convincing example, as they are
easily remembered. One can imagine members of the congregation trying to
enumerate and remember them. But is it really the frequency of the word
pakdpLog that would be in mind? Surely it is the fact that John has included
seven beatitudes, just as the fourth Gospel includes seven €y() €ipt sayings.
This is not in itself an argument for word frequencies.

The seven occutrences of Xptotd¢ and Tpodpnreia are his best examples.
Again one can imagine astute members of the congregation working through
the text to locate what i1s said about the Xptotd¢ or what is said about
npodnreia. Butitis hard to accept that readers would notice those phrases that
occur in a variety of forms, such as “sitting on the throne”; “Lord God
Almighty”; and “tribes, tongues, peoples, and nations.” Despite some convoluted
explanations for the variety, it would surely have helped John’s cause to have kept
the phrase the same throughout the book if he were really wishing his readets to
notice word frequencies. Bauckham argues that the phrase “first and last” occurs
seven times if you count its synonyms, “alpha and omega” and “beginning and
end.” This would be noticeable, as it is clearly a significant title, but would the
readers have been struck mote by the total seven than the variety of expression?
I conclude from this that John may well have planned just seven occurrences of
Xprotde and mpopnteia, just as he planned the septets and beatitudes, but the
other examples look more like special pleading.

Conclusion

Bauckham’s theory is wrong on two counts. First, even if all of his examples were
convincing, the deduction that Revelation is “one of the most unified works in the
New Testament” does not follow. Indeed, the distributon of the key
wortds/phrases (see Table) points mote in the direction of disparate sources.
Furthermore, the concentration of these terms in the first and last chaptets would
add evidence to those that see these chapters as additions to an already existing
collection of visions. And third, it would imply an extremely artificial composition
technique for the final chapter. If Bauckham’s theory is correct, his deduction that
Revelation is “one of the most unified works in the New Testament” is not.
However, our major conclusion is that Bauckham’s theory is not correct.
Cumulative arguments can be convincing if all the constituent patts are
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plausible. We have not found the arguments for four, twelve, or twenty-eight
at all convincing. There are some convincing examples for seven, but we
already knew that seven was a special number for John. Perhaps the fourteen
occurrences of 'Inoolg are deliberate, though it is mere speculation that they
occur because Jesus is described as a witness and hence has 7x2 occurrences.
What about all the other “witnesses” in Revelation? Should not their names or
descriptions occur fourteen times? That numbers are important to John is not
in doubt. That he intends to communicate specific theological content through
word frequencies is not supported by the evidence.
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Significant Words/Phrases Occurring Four, Seven, Fourteen,
or Twenty-eight Times in Revelation

Chapter 1 2 3 4 5
(Gt eig w. 9,
tovg al@vag x4 10
et x4 ] v. 4 v. 1 v. 5 v.6
TUedpata
g x4 | w. 4,
EkkAnoilog 11, 20°
HOKAPLOG x7f v.3
KUpLog 6 Bedg
TRVTOKPATWP x7} v.8 v.8
&yw elpt vv. 8,
Tp@Tog/dAda x7 1 17
XPLOToG 7] v 1,

2,5
kafnpévog w. 1,7,
el 1 Opdvey x7 v.9 13
Tpodnreia x7] v.3
GUAT, YADOoN
Audc, €vog x7 v. 9
Epyopat w. 5,16 | v.111
[Imooug] x7
€pxou x7
Spénavov x7 i
Swééxa x12(23)
Inootdc x14 § v 1,

2,5,9 ‘
Divine mvebja 14| v.10 |w.7,11, | w.6, v.2

17,29 13,22
Divine gpviov x28 w. 6,8,
12,13




296 SEMINARY STUDIES 43 (AUTUMN 2005)
Chapter 6 7 10
{Avte €lg x4 v. 6
ToU¢ oldrog
enTa <4
Tredpata
entd <4
&xicAnoiag
HOKEPLOG x7
KbpLog O 8edg x7
TOVTOKPATWP
éyw elpt x7
np@tog/dida
xpLotde x7
kofnuévog x7 ] v. 16 v. 15
e 1 Opdvey
npodnTeie x7
$uAT, YADooo x7 v.9 v. 11
radg, EBvog
épyopai x7
[Mooug]
épyov x7 | w1,
3,57

Spémnavov x7
Swdéxa x12(23) w. 5% 6,

73 83
Inooig x14
Divine nvebua x14
Divine dpviov 28 w1, |w.9,

16 10, 14,

17
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Chapter n 12 13 14
vt el x4
ToUg al@vag
&nTa x4
Tredpote
&nta x4
&xkAnoiog
HOKEPLOG x7 v. 13
xipLog 6 Bede x7 | v.17
TEVTOKpRTWP
eyw el x7
TpRTOG/EAba
xpLotég x7 | v.15 v. 10
KoBnuévog x7
tm 1¢) Bpdvy
mpodnrein x7 | v.6
U, YAGoow x7 | v.9 v.7 v. 6
Ande, €Bvog
Epyopal x7
[Incoug]
€pyov x7
Spémavoy x7 v.7
Swdéxe x12(23) v.1
Inooig x14 v. 17 v. 12
Divine mvebpa x14 v.13
Divine dpviov x28 v. 11 v. 8 w. 1, 4,

10
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Chapter 15 16 17 18
{Gvnr el x4 v.7
ToU¢ aldvag
enTd x4
TUelpaTo
entd x4
&xkAnotieg
HOKAPLOG x7 v. 15
KUpLog 6 Bedc x7§ v.3 v.7
TRVTOKPATWP
éyw eipt x7
TP@TOC/EAda
XPLOTOG x7
kafnuévog x7
émi Q) 8pdve
npodnreie x7
A1, YAGoow x7 v. 15
Aabg, €6vog
épyopat x7 v. 15
[Incoug]
€pyov x7
Spémavov x7
Swdéxa x12(23)

Inooic x14 v.6
Divine mvetjpa x14 v. 3
Divine dpviov x28 | v.3 v. 14?
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Chapter 19 20 21 22

(vt elg x4

Tob¢ aidvag

€t x4

Tvebpota

enta x4

&kAnoiag

HOKAPLOG x7 ] v.9 v. 6 w. 7,14

KUpLog O Bede x7 ] v.6 v. 22

TOVTOKPATWP

&yw el x7 v. 6 v. 13°

TpdTOc/EAdae

xpLotég x7 wv. 4,16

koBnpévog x7 v.5

&m 16 6pbuy

mpodnteio x7] v. 10 wv. 7, 10,

18,19

U1}, YAdooo. x7

Aadg, €6vog

&pyopal x7 w. 7,12,

[Inooug] 20

épyov x7 vv. 173,20

Spémavov x7

Swdéro x12(23) vv. 123, v. 2
143,16,
212

Inootg x14 | v.10? v. 4 vv. 16, 20,

21

Divine nvebpa x14 | v. 10 v. 10 v. 17

Divine dpviov x28 | vv. 7,9 vv.9,14, | v. 1,3
22,23,

27
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Introduction

Many writers have discussed the internal and external missiological challenges
of the times. David J. Bosch’s magisterial work, Transforming Mission: Paradigm
Shifts in Theology of Mission,! traces paradigm shifts in mission through the
centuries and suggests elements of an emerging postmodern paradigm. In The
Nexct Christendom: The Coming of Global Christianity,” Philip Jenkins discusses the
shift of Christianity’s numerical center of gravity into the global South (Africa,
Latin America, and Asia) and what it implies for mission. Lamin Sanneh
addresses a provocative question in the title of his book, Whose Religion Is
Christianity? The Gospel Beyond the West> Modernity,' postmodernity,” and
globalization® present particular challenges to Christian mission.

The factors mentioned above only begin to outline the context in which an
effective paradigm for mission must function. Contemporary missiologists are
more confident in outlining challenges than in making prescriptions for mission
in the new century, for several reasons: First, as Bosch says, mission is always in
a state of crisis or flux.” This is because mission functions at the nexus of history,
culture, and faith. Where the church is already established, mission seeks to retain
a pure faith within the constantly evolving historical-cultural context. Where the
church is being newly planted, the challenge is carrying a pure faith across the
bridge between the missionary’s context and the receivers’ contexts.

Second, the global church has an unprecedented array of human and
material resources and communication media to use. This abundance, with its
diversity and complexity, presents a formidable strategic and logistical
challenge.

'David ]. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission
(Maryknoll, NY: Orbis, 1991).
*Philip Jenkins, The Next Christendom (Oxford: Oxford University Press, 2002).

*Lamin Sanneh, Whose Religion Is Christianity? The Gospel Beyond the West (Grand
Rapids: Eerdmans, 2003).

*See Anthony Giddens, The Consequences of Modernity (Stanford: Stanford University
Press, 1990).

5See Stanley J. Grenz, A Primer of Postmodernism (Grand Rapids: Eerdmans, 1996).
$See Malcolm Waters, Globalization (New York: Routledge, 1995).
"Bosch, 2.
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Third, never have so many unevangelized peoples lived on the earth. In
1901, there were about 1.3 billion non-Christians, but that number swelled to
approximately 4 billion by 2001. The proportion of Christians actually fell
slightly in the last century, from 34.5 percent to 33.0 percent.? This means that
more cross-cultural Christian missionaries ate needed than ever before, but the
challenges missionaries face are in some ways greater than ever before.

Finally, forces actively opposed to Chtistian mission have developed
unprecedented levels of sophistication. Hinduism and Islam stand ready and
determined to block the spread of the gospel, yet the hearts of people yearn for
the salvation and peace that only Jesus Christ can provide.

In view of these and many other challenges, the starting point is to
reaffirm the ministry of cross-cultural missionaries as a permanent part of the
mission paradigm. Roughly one third (2 billion) of the wotld’s population lacks
the presence of a local Christian congregauon—of any denomination—f{rom
whom to hear the Good News. Problems with missionary service during the
colonial era and the fast growth of Christianity outside of America have led
some to think of missionary service as an anachronistic relic, but this
conclusion is inaccurate. '

Several working definitions will be helpful for what follows (see Figure 1).

God’s Mission, Missio Dei

Church’s Mission

Church @ @ Missions

Evangelism Other Other Evangelism
Figure 1.

“Mission” (singular) refers ultimately to God’s work to save lost humanity.
God’s mission is larger than the church, although the church is his primary human

8Unless otherwise indicated, global statistics are taken from David B. Barrett and
Todd M. Johnson, eds., World Christian Trends (Pasadena: William Carey Library, 2001).
Seventh-day Adventist statistics come from the General Conference Office of Archives
and Statistics <www.adventiststatistics.org>.

*Working definitions may not be all-inclusive or exhaustive.



STRUCTURES FOR ADVENTIST WORLD MISSION 303

agency. Because this article focuses on the work of the church, “mission” is used
to refer to the whole work of the church. “Missions” (plural), as in “doing
missions,” refets to the sending of people to minister in cultures other than their
own and to the doing of cross-cultural ministry. Thus “mission” is the broader
wotk of the church, while “missions” is the specific wotk of crossing cultural
boundaries. A “missionary” is a person sent by the church to do cross-cultural
missions.”” “Doing church” refers to the ministry of believers in local
congregations within the communities where they live and work.!" “Missiology”
means the “theology of mission” or “the conscious, intentional, ongoing
reflection on the doing of mission,”*? the work I do as a “missiologist.”

Adventist Missionary Service in Historical Perspective

As the twentieth century dawned, the task of Adventist leadership was to lead
some 75,000 members—83 percent of whom were in North Ametica—in
mission to about 2 billion people, 1.3 billion of whom were non-Christians. As
leaders pondered this goal, they realized that the existing organizational structute
was not able to accomplish it and went through the reorganization of 1901. By
2001, the world population had grown to 6 billion, about 4 billion of whom were
non-Christians. There were 12 million Adventists in 2001, 92 percent of whom
lived outside North Ametica. Adventist membership grew 439 percentin the final
quarter of the twentieth century. Projections for the year 2025 suggest an
Adventist membership of about 50 million in a world of about 7.8 billion, of
whom 5.2 billion will be non-Christians.”

The restructuring of 1901 prepared the Adventist Church for action.
Presidents A. G. Daniells and W. A. Spicer were leaders of broad vision, who led
dramatic new initiatives in mission.” The church had enough human and material
resources to make major advances, and was, in effect, a mission agency, with the
work of missionaties handled at the very heart of the organization.

Over the course of the twentieth century, the Adventist Church grew
steadily in size and complexity. The organizational skeleton of 1901 was

%W hile every Chtistian is 2 “missionaty” in a broad sense, this article focuses on
a narrower meaning.

""The boundaty between “doing missions” and “doing church” can become alittle
“fuzzy” when multicultural congregations minister in multicultural and multireligion
communities.

12A. Scott Moreau, ed., Evangelical Dictionary of World Mission (Grand Rapids: Baker,
2000), 633.

“Unpublished projections by Jonathan Brauer, September 2002, General
Conference Office of Archives and Statistics, tanging from 47 million to 52 million,
depending on growth rate.

““See Bruce Lee Bauer, Congregational and Mission Structures and How the Seventh-day
Adventist Church Has Related to Them (D.Miss. dissertation, Fuller Theological Seminary,
School of World Mission, 1983).
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“fleshed out” with the addition of new or enlarged features. The functions of
areas such as publishing, education, youth ministry, and family life were
handled by specialists in departments who were not responsible for general
church administraion. Missionaty service, however, was located within the
general administrative structure (the Sectetariat), instead of in a specialized
department. In 1990, the Office of Global Mission was established to develop
strategy and make new initiatives among unreached people groups. Within their
own tetritories, the wotld divisions placed workers among unreached peoples.

Harmonizgng Mission Theology, Structure,
Strategy, and Methodology

Like most Christian groups, twentieth-century Adventists were so preoccupied
with the practical realities of doing missions in the midst of two wotld wars, a
global depression, a cold war, a shift from colonialism to political
independence, and many other historical factors, that they tended to overlook
the theological underpinnings of mission."* However, the experience of the
twentieth century and the fresh challenges of the twenty-first century have
forced upon many denominations and groups the realization that they must
work harder in bringing their theology, structure, strategy, and methodology for
wotld mission into closer harmony. The global reach and cultural diversity of
out own denomination make this harmonization an urgent need. Many
denominations have motre members than do Adventists, but only Roman
Catholics function within a single global structure such as Adventists do." The
range of Adventist cultural, economic, and educational diversity 1s vast, yet
mission demands a high degree of unity.

The need for unity rests on twin imperatives, one practical in nature and
the other theological. The practical imperative seeks unity for the sake of doing
effective evangelism, or “finishing the work.” The theological imperative
requires unity as patt of the church’s core identity. It would not temain what
it is if it were to become fragmented into separate national or regional
otganizations. Scripture demands a unity that is more than merely nominal—it
must include spititual unity of heart and functional unity of structure.

The relationship of structures for doing church and missions varies widely
between denominations and groups. Structures invariably reflect particular
theologies of church and mission, even if they are not fully articulated.
Conversely, a group’s ecclesiology and missiology ate invatiably molded over
the passage of time by its own structures. This being the case, it is vital that
one’s theology of church and mission be cleatly articulated and that structures
be intentionally constructed to reflect theology. If the church is to retain the
unity within diversity that it considers theologically and practically essential, it

YCharles Van Engen, Mission on the Way: Issues in Mission Theology (Grand Rapids:
Baker, 1996), 19.

“Many Protestant denominations enjoy a global fellowship but operate within
national or regional structures that are not globally linked.
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dare not allow structure, strategy, and methodology to simply evolve in reaction
to economic and political pressures, completely out of contact with theological
reflection. Rather, it must accept the task of articulating and harmonizing all of
the component patts of missiology.

Paul G. Hiebert, the renowned Mennonite anthropologist and missiologist,
discusses two structural models used with variation by many different
denominations.'” Hiebert’s models, including his critique of them, are the starting
point for this article’s look at structures for church and missions.

Model 1: Missions Separate from Church

This first structural model is the most common among Protestant groups (see
Figure 2).

Model 1:
Missions Separate From Church
Missionaries Administered by ...
% Recruited, Trained, ¥ Scparate Mission
Sentby ... Councils
¥ Separate Mission
1 I
X/ Recruited ... Serve with ... s
¥ Through Local ¥ Local Administrative
Administrative Structures & Local
Structure or ... Churches
¥ Directly from Local
Churches
Figure 2.

Historically, this model was developed in the eatly nineteenth century by
people such as William Carey, whose mission vision greatly exceeded that of
the established denominations. Scholars atgue about how mission-minded the
Protestant Reformers wete, but without question “the churches which resulted
from their labors were not missionary churches in the modern sense of the
word, and the theologians who followed them and claimed to be their true
successors and interpreters did not advance the missionary idea and
motivation.”'® Credit for the awakening of Protestantism to the mandate of the
Great Commission belongs to the German Pietists.

The modern missionary society, such as Carey’s Baptist Missionary Society,
was a voluntary organization that depended on freewill support and involved lay

"Paul G. Hiebert, Anthropological Insights for Missionaries (Grand Rapids: Baker,
1985), 249.252.

8George W. Peters, “The Church in Missions,” BSac, 125/497 (1968): 46.
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men and women, was often interdenominational, and was not linked to
denominational structures. Andrew F. Walls says that “it arose because none of
the classical patterns of church govemment, whether episcopal, presbyterian,
congtegational, or connexional had any machinery (in their late 18th century form
anyway), to do the tasks for which missionary societies came into being.”*®

In this model, doing missions is seen as a separate activity from doing
church. Mission boards are independent from local church or denominational
structures. Mission boards rely on spontaneous donations in the “faith-
mission” tradition or on congregational or denominational subsidies in a variety
of combinations. They are frequently interdenominational and often serve
congtegationalist churches that lack resources to administer their missionaries
serving abroad.

In the. field, missionaries tend to emphasize church planting, moving to
new areas when church plants are successful. Missionaries work with local
churches, but may or may not be members or officers therein; and they are
administered by separate mission councils that may or may not include local
people. “Missions” is defined primarily as the evangelization of unreached
peoples. Walls, who is positive in his assessment of the modern mission society,
focuses on the institutional inertia and myopia that made it necessary.?’

Wall’s model has advantages and strong points. It fosters a direct faith-
response by members in support of specific missionaries and projects. People
working in the organization have an undivided focus on missions that resists
distraction. This approach fosters a strong connection between senders and
missionaries that simulates zeal and support for missions. It is well suited to
specialized ministries such as Wycliffe Bible Translators and media ministries.

Given the key role of mission societies in the modern missionary
movement, one might ask, Why argue with success? However, Peters points
out three negative features:

First, it [the missionary society] left many of the larger churches passive and

uninvolved in mission. Second, it set up a trade company type of mission

administration and complex with the mission societies becoming autonomous
agencies alongside autonomous church bodies, thus introducing a dichotomy

on the home base. Third, it related the churches of the mission lands to a

missionary society rather than to a mother or sister church of the sending

countries.!

To partially restate Peters’ objections, the weak points or disadvantages of
separating church and missions can be summarized as follows: First, and
perhaps most significantly, this model rests on a weak ecclestology. Adventist
ecclesiology defines the church as one organic global fellowship, which rules

“Andrew F. Walls, “Missionary Societies and the Fortunate Subversion of the
Church,” in Perspectives on the World Christian Movement, 3d ed., ed. Ralph D. Winter and
Steven C. Hawthorne (Pasadena, CA: William Carey Library, 1999), 234.

Hbid.

APeters, 48.
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out a type of church planting that establishes autonomous congregations or
groups of congregations and then severs their relationship with the planters. If
the church is God’s primary agency for the salvation of humankind, placing
issionaries within agencies that work at structural distance from the church,
either at home or in the field, is unacceptable.

Second, this model assumes and fosters a dualistic theology of humanity,
where mission focuses exclusively on “saving souls,” rather than on ministering
to whole persons. The global church can best manage human and material
resources for holistic missions from a unified structure.

Third, missionaries who do not enter into and fully participate in local
church structures cannot fully embody the ideal of “incarnational ministry.”?

Fourth, relationships between missionaries and local church members in
the field are ambiguous and potentially troublesome when they work within
separate structures. When structures link senders with missionatries in the field,
but not directly with the young churches they plant, the long-term potential for
partnership in congregation-building and evangelization is diminished. The
“plant-’em-leave-’em” approach that may result from an exclusive church-
planting focus wastes human and material resources in the long term.

Finally, transferring leadership to nationals is problematic when the
departure of the missionaries includes the removal of a major structural
element, the missionary council.

Clearly, this first model does not fit the Adventist Church, although there
may be justificaion for some operational distance for some specialized
ministries. In Adventism, missiology and ecclesiology are tightly interwoven,
and this interweaving should be reflected in otganizational structures.

Model 2: Church and Missions Together .

In this second model, the mission board functions within church structures (see
Figure 3). General administrative officers and committees appoint and oversee
the work of mission-board officials. Mission-board funding, however it is
obtained, is overseen by church leadership.

In the field, missionaries join and serve, when needed, as officers in local
churches. Missionaries in the field serve within local church structures, without
having separate missionary councils. Missionaries may or may not occupy
leadership positions in the field.

This model has strong points that rectify many of the problems of Model
1: First, it rests on a strong theology of the church as God’s primary agency of
salvation. Second, holistic ministry is best facilitated when all departments and
agencies are linked within a common structure. Third, the ideal of incarnational
missionary setvice is best fulfilled as missionaries work within local church
structures in the field. Finally, transferring leadership to nationals is easiet when

“The “incarnational” model is based on Christ’s incarnation, or coming into the
world as fully human. The “incarnational missionary” entets into the life and culture of
people he or she serves.
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they simply take over positions held by missionaries, instead of having to fill
the vacuum made by the departure of separate missionary councils.

Model 2:
Church and Missions Together
Missionaries ... Administered by ...

% Recruited, Trained, % Local Administrative
Sentby ... Structures

¢ Mission Boards Serve with ...

¢ Within Local % Local Administrative
Administrative Structures & Local
Structures or Churches

¥ Local Churches

Figure 3.

There are, however, also disadvantages linked with this model: First, as
membership in the field grows, as national leadership takes over, and as
missionaries depart, the missionary senders may lose contact with the field, and
their general focus on missions may fade. When this happens, senders may lose
the motivation and the pathways for making direct faith-responses to needs in
the field.

Second, the predictable trend toward the institutionalization of missions
over time may be augmented by the structural linkage of this model.
Maintaining the sense of being 2 movement may be difficult.

Finally, the denomination maylose its shared understanding of missionary
service as a specialized ministry. The administration of missionaries can be
perceived as a generic administrative task. Church officials who combine
responsibilities for both church and missions in their portfolios may be
distracted from the single-minded focus and specialization that cross-cultural
missionary service needs and deserves.

Clearly, this model suits Adventism better than the first. Adventist
ecclesiology and missiology require doing church and missions together. History
demonstrates the advantages of this model; in a real sense Adventists have been
a “missionary church” precisely because they have done church and missions
together. However, their experience also illustrates some of the challenges
associated with this model. )

First, dramatic membership growth and leadership nationalization outside
of North America have weakened the sender-to-receiver linkage, making North
America’s continued participation in world missions problematic. Only about
8 percent of membership now resides on the continent of the denomination’s
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birth, and North Amerticans comptise a diminishing fraction of official
missionaries. Many members have the misconception that “the day of the
missionary is over.” There is a general inclination toward isolationism that
waxes and wanes. Sabbath School mission offerings are in decline, and the
Sabbath School mission tepott is less often heard, yet both the human and
matetial resources of North America remain vital for Adventist global mission.

Second, as the church has grown and become more complex and
institutionalized, the official missions enterprise has become depersonalized.
General Conference missionaries are invisible from within their home divisions.
Giving Sabbath School mission offetings seems like supporting a multinational
corpotation. The offering-plate funding of official missionaties, for all the
stability that the system provides, does not facilitate direct faith-responses to
their work. Passion for missions is redirected to parachurch agencies, special
projects, and shott mission trips. As valid as alternative missions activities may
be, warning lights begin to flash when the church’s official missionary program
no longer focuses and channels the commitment and support of the members
as well as it did in the past.

Finally, officials of the General Conference Secretariat catry general
administrative tesponsibilities, in addition to their responsibilities for
missionaties. This takes away the specialization and single-minded attention
that missionary administration needs. Church executives in the specialized areas
of publishing, healthcare, youth ministry, religious liberty, and others do not
catry responsibilities in general church administration. This article argues that
although world missions overlaps specialized areas of service (such as those
named above), the tasks of devising mission strategy, planning new initiatives,
and the administration of missionaties (in its many phases) is, in itself, a
specialized work.

Hybrid Model A: Together at Home
but Separate in the Field

As might be expected, the main models for doing church and missions are
sometimes crossed with each other. In Hybrid Model A (see Figure 4), Models
1 and 2 are crossed with each other to produce the following features:
Missionaries are sent by mission boards that function within church
structures. In the field, however, missionaries serve under separate mission
councils instead of within local structures. In other words, church and
missions are done together back home, but separately in the field.

Adventist missions partly resembled this model during the colonial era.
Missionaries in the field joined and served in local churches and were part of
local organizational structures. However, matters pertaining exclusively to
missionaties were handled by “Section 2” committees, on which nationals did
not serve. Thus church and missions were partially separated in the field.
Today, all missionaries in the field are handled by the same committees that
administer local church work.
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Hybrid Model A:
Together at Home, Separate in Field
Missionaries ... Administered by ...
¢ Recruited, Trained, = Separate Mission
Sentby ... Councils
¥ Mission Boards
% Within Local
Administrative M
Structures or Serve with
¥ Local Churches ¢ Local Administrative”
Structures & Local
Churches
Figure 4.

Hybrid Model B: Separate at Home
but Together in the Field

In Hybrid Model B, doing church and missions are seen as separate activities, as
in Model 1 (see Figure 5). Mission boards ate independent of church structures.
In the field, however, missionaties serve within local organizational structures.

Hybrid Model B:
Separate at Home, Together in Field
Missionaries ... > Administered by ...
% Recruited, Trained, / |% Local Administrative
Sent by ... Y Structures
¥ Separate Mission Serve with ...
Boards % Local Administrative
o Structures & Local
\\//Recruited ... Churches
% Through Local
Administrative
Structure or ...
¥ Directly from Local
Churches
Figure 5.

At first glance, Adventist missions may seem to have nothing in
common with this model. However, a closer look may indicate that the
contemporary situation actually resembles this model. Missionaries are sent
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from within the church structure. However, a situation has evolved that has
distanced church from missions on the sending end.

For many years, the General Conference and the North American Division
were barely distinguishable from one another. However, with the dramatic
growth of the church outside Notth America, the North American Division is
gradually developing a separate identity, which increases the distance between
itself and the General Confetence missions program. Although North
American Division officials at world headquarters may sit on committees that
administer missionaries, their primary focus is on their own division.

The unions, conferences, and local churches of the North American
Division have never participated formally in the administration of missionaries.
In the past, there was effective informal networking between the North
American Division and the missions program through the many church
members who had relatives or friends serving abroad. Today, however, North
Americans comprise a diminishing portion of the missionary workforce,
meaning that a diminishing portion of sending churches are linked informally
with serving missionaties. Thus the missionary from North America serves
within church structures in the field, but is virtually invisible and detached from
his or her North American Division senders. The actual functioning of the
General Conference Secretariat curtently resembles the “Missions Separate
from Church” paradigm of Model 1. A century ago this was less true, but the
church has evolved with the passage of time to increase the distance between
the Secretariat and the local churches, conferences, and unions of the Notth
American Division. The distance is even greater between the General
Conference Sectetartat and other divisions.

A Proposed Model for the Twenty-first Century

In light of the foregoing analysis, what adjustments to the structural model
might enhance the effectiveness of Adventist missions (see Figures 6 and 7)?

First, strong anchors are needed at both the sending and receiving ends of
the missionary bridge. As we have seen, Adventist missionaties alteady have
reasonably good anchorage at the receiving end, but better anchorage is needed
at the sending end. Divisions, unions, conferences, and local chutches at the
sending end need to have ownership and participation in all phases of the
missionary enterprise. Missionaries should be formally linked with conferences
and congregations in their homeland, to whom they send regular reports and
make visits while on furlough.

Second, the key elements of strategic planning and missionary
administration could probably be best administered within one structure.
Protestant denominations generally refer to such an entity as a “mission board.”
Even though “mission board” was used by Adventists in the early twentieth
century,? the term sometimes raises questions today because some mistakenly
think it necessarily implies Model 1 missiology. In other words, some may think

BSee Bauer.
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that the name implies taking Adventist missions out of the church structure and
administration. In fact, the term works well with the “Church and Missions
Together” paradigm of Model 2. This article does not contend for any
particular term, but its usage is one that is familiar in Christian missions.

Current SDA Model:
Nommally Together Functionally Separate
'Missionaries .. l ﬁ; Misstonaries ..

S Recruned&TrameM / |¥ Called, Ad_mnpxstered
¢ By General ] & Serve within ...

| Conference 1 ¥ Divisions, Unions,

; Secretariat i Con.fen':nces,

(% From.. Institutions, Local
R o \q f Churches

i Dwnsxons Umo |

* Conferences, i

Institutions, Local |

" Churches (Who play

;o lide rolc)
1 o

Figure 6.
Re-Conceptualized SDA Model: Together
With Speolahzed Mission Board
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e e,

/ Global Organization .
Divisions e T % Divisions
Unions bzg:':‘;‘ofr d ‘4 Unions
Conferences . | Within ‘8 Conferences
tnstitutions ' Ge Seclretarim & .t Institutions |
Local ' T C ‘4 Local

\ Churches 4 Division Secretariats 1 : Churches ;
\\ 98 98 ya
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Figure 7.

An Adventist mission board might fit the “department” model, reporting
to Presidential, Secretariat, and Treasury administrations. Alternatively, it might
be located in either the Secretariat or Presidential (where the Office of Global
Mission now resides) administration. The mission board could function atboth .
General Conference and Division levels. At the General Conference, it would
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coordinate the areas of global strategy and missionary funding, education,
placement, and care in the divisions. At the Division level, the board could
develop strategy for its territory, atrange funding for the missionaries it sends,
and recruit, educate, and provide care for missionaties. Pethaps the
implementation of this design in the divisions would take some time, depending
on economic factors. Perhaps missionary budgets would continue to come
from the General Conference with the divisions gradually providing more of
the budgets as their vision and means allow.

Third, new and creative methods for funding missionaries are needed.
With Sabbath School attendance and offerings declining in North America, we
_ cannot continue to consider the Sabbath School offering as the sole or even
major source of funding for missions. A new pathway is needed to channel the
faith responses of Adventists, who are moved to directly support the ministry
of cross-cultural missionaties through the proposed mission board.?

Fourth, new and creative methods of making cross-cultural missionary
service more visible to and appreciated by church members are needed.

Finally, the challenges of missions among “creative access peoples” suggest
that missiological education needs to be significantly enhanced. The church has
already accomplished the easiest part of its mission by establishing a vibrant and
growing membership in the relatively more receptive regions of the world. The
task we now face is much more demanding and even dangerous.

Conclusion

Humanly speaking, the Great Commission of Matt 28:19-20 is impossible.
Existing budgets are inadequate, and the masses of unevangelized people seem
almost beyond numbering. Even the most ideal organizational structure will not
successfully complete the task. Yet there are adjustments that need to be made
so that the human element of God’s mission to the world will be configured in
the best possible way. Men and women stand ready and willing to commit
themselves and their resources to world mission. The church’s task is to
structure itself so as to unleash and channel] the passion of its spiritually gifted
members.

**This article does not advocate the direct funding of individual missionaries.
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A core value of the Christian church is unity. Jesus prayed that his followers
might have complete unity so that the wotld might believe and know that he
was sent by the Father (John 17:20-23). But is such unity possible in an
ethnically and multiculturally diverse organization, such as the Seventh-day
Adventist Church? The denomination’s official position is that such unity is not
only possible, but scripturally commanded.! The purpose of this article is to
examine, from the perspective of grounded theory, whether the denomination
is effectively meeting its goal for unity, by comparing core aspects of biblical
unity with the perceived realities of church administrators and field workers in
expressly multicultural and multiethnic settings.”

Historical Background: Multicaltural and
Multiethnic Challenges to Unity

Since its humble beginnings in the mid-nineteenth century, the Seventh-day
Adventist Church has grown from small Northeastern and Midwestern
American roots to a worldwide organization. As the denomination has sought
to create a welcoming environment for its members, it has had to learn new
ways of interacting and conducting business within its worldwide network.
For instance, on July 1, 1968, a large group of Western missionaries, most
of whom were Americans, went to the Singapore airport to welcome the first
Asian expatriate worket to serve in the church’s Far Eastern Division. At that
time, the Far Eastern Division served as the Adventist headquarters for
Southeast Asia, Indonesia, the Philippines, Taiwan, Hong Kong, Kotea, and
Japan. A young Filipino office secretary joined a few other Asians, all of whom
wete Singaporeans and who included a switchboatd opetator, a messenger boy,
and some janitors and gardenets. The basic social structural process® of

'Bettina Krause, “‘Quality of Life, Unity, and Growth” Leaders Vote Strategic Plan
for the World Church,” <www.adventist.org> (April 18, 2001), 1-2. Unity is one of
three core values for the corporate Seventh-day Adventist Church. These values,
unveiled in April 2001, include unity, growth, and quality of life.

This article incorporates work from my “Working Together in the Margin:
Synergy for Multicultural Christian Otganizations” (Ph.D. dissertation, Fuller
Theological Seminary, 1997).

*Barney G. Glaser defines basic structural processes as social structures, eg.,
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multiculturalizaion had now entered a twenty-five-year transition stage
between missionary stage of 1913 to 1968 (then called the Far Eastern
Division, obviously expressing a Western perspective) and the increasingly
national- employed stage of 1993 to the present (in which the territory is now
called the Asia-Pacific Division).

Beginning in the 1970s with the appointment of A. C. Segovia as the
educational department associate, administrative employees of Filipino descent
were added to the Far Eastern Division office. Segovia became the first Adventist
of Asian descent to hold a divisional office within the Asia-Pacific arena. During
the 1980s, Indonesians, Koreans, Japanese, and Chinese denominational
employees were appointed to administrative positions. Butit was notuntil January
1, 1993, that the period of transition between the missionary (or Far Eastern
Division) and the national (or Asia-Pacific) stages was completed when P. D.
Chun, 2 Korean national, took office as the first Asian division president.

A major consequence of the basic social structural process of
multiculturalization within the denomination’s Asia-Pacific region was the
proliferation of marginal zones* between employees of differing backgrounds.
A margin may be thought of as a zone that exists around a given cultural “text,”
where people of varying backgrounds may meet one another, find points of
commonality and departure from one another, and within which they work for
the purpose of creatively solving problems that could inhibit the
accomplishment of their mutual mission. Communication and interaction
between employees of Western and Asian backgrounds took place within these
margins, thereby creating a new basic social-structural process, which,
therefore, called for new understandings of the scriptural concept of unity. The
multicultural organizational margin emerged as the primary structural place
where the basic social-psychological process® of synergic unifying, the primary
focus of this article, took place.

Two priary causal conditions in the Far Eastern Division led to the
transition from a Western-missionary-dominated organization to a truly
multicultural organization: the prepatation of Asian nationals through education
and leadership experience, and the decline of American resource strength. The
first cause continues as an ongoing condition, but the second does not; for even

decentralization, in the process of growing or deteriorating (Theoretical Sensitivity [Mill
Valley, CA: Sociology Press, 1978], 102). During this transition period, the multicultural
aspect of the Far Eastern Division was growing.

*The term “marginal zones” is an in vive term, meaning that it came directly from
an informant (File 45, 1993).

5Glaser, 103, cites “becoming,” “learning,” and “health optimizing” as examples
of basic social-psychological processes. The basic social-structural process of the family
allows the basic social-psychological process of child development to occur. “The BSSP
[basic social-structural process] abets, facilitates or is the social structure within which
the BSPP [basic social-psychological] processes™ (ibid., 102).
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if American resource strength were to increase, it would not necessatily resultin
areversal of the multiculturization process. There is a perception among those of
the Asia-Pacific arena that “Asians need to be in charge of the work [of the
church] in Asia.”

Three consequences of the ulticulturalization of the Asia-Pacific Division’s
workforce are an increase in diversity of culture and ethnicity, an increase in the
number and importance of cultural/ethnical margins, and a corresponding need
for creating unity within these new and developing conditions. In the
headquarters for the Asia-Pacific region, employees were faced with dealing
directly with these consequences. As diversity increased within division
headquarters, employees struggled with ethnocentrism, evaluating others by the
standards of their own culture. During the transition stage, employees reported
that the margins separating cultural and ethnic groups seemed distinct and hard,
but with the coming of Asians to top administration, there tended to be a
“blurring” or “widening” of these marginal areas.”

In grounded-theory methodology, a unit or place provides the set conditions
for the operation of a basic social process within a particular environment.? Could
the multicultural organizational margin provide important conditions for creating
unity within the Asia-Pacific Division administration? The margin supplies the
primary contextual condition of spirituality since multicultural employees of the
church are followers of Jesus, who made himself nothing, became a servant, and
obediently went to his death on the cross (Phil 2:7-8). Jesus was triply
marginalized at birth (i.e., conceived of an unwed mother, placed in a manager for
animals at birth, and dislocated from a secure home environment through threat
of death and escape to Egypt). He identified with marginalized people throughout
his public ministry. Thus spirituality is by definitton an act of voluntary self-
marginalization that involves self-emptying and Spirit-filling.” The margin also
provides mission definition—another important condition of unity.

The overarching responsibility of gospel wotkers, then, is the involvement
in social service and evangelism for the express purpose of reaching out to those
who have been marginalized physically and spititually. Thus there is a need for
creating synergic unity among the various employees and members of the church.

SFile 78, 1993. By the end of 1992, the Far Eastern Division was the only Seventh-
day Adventist world division whose president was not a national worker.

"File 45, 1993.
8Glaser, 109.

’See Jung Young Lee for a stimulating discussion of the hyphenated Jesus-Christ,
the marginal man par excellence, and the Christian’s responsibility to engage in mission to
the marginalized. My research findings also suggest that the unifying that precedes
mission completion (John 17:20-23) also takes place in the margin (Marginality: The Key
to Mubticultnral Theology [Minneapolis: Augsburg, 1995}).
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The Application of Grounded Theory to Multicultural Environments
within the Seventh-day Adventist Church

The purpose of grounded theory is to describe and analyze social processes that
groups, organizations, and societies are using to solve social problems.'® A
social problem that this article addresses is that of unity and the core values that
drive that effort. Because the Seventh-day Adventist Church views Scripture
as normatve for life and praxis, and thus seeks to define its understanding of
unjty according to Scripture, this article will examine how effectively the church
is applymg its scnpturally based definition of unity to multicultural work
environments. What is the workmg definiton of unity that emerges from
Scripture? What core values arise from this definition that may be qualitatively
applied to the subjects of this study in order to evaluate the Advenust Church’s

“The findings of grounded theoty are presented as integrated hypotheses that are
grounded in data collection and analysis. The goal is a research-based, problem-solving
theory of a basic social process rather than empirical verfication of the theoty. Researchers
look for a cote category to emerge from the data. Procedutes include data collection
through participant-observation, interviewing, and studying documents and
nonprofessional literature; and data analysis through the constant comparison of incidents,
coding for categories and their properties, and theotetical coding, sampling, saturation, and
continuous memoing in preparation for the final write-up. For literature about grounded
theoty see, e.g., Bamey G. Glaser, Examples of Grounded Theory: A Reader (Mill Valley, CA:
Sociology Press, 1993). The classic foundation of the enterptise is Bamey G. Glaser and
Anselm L. Strauss, The Discovery of Grounded Theory New Yotk: Aldine de Gruyter, 1967).
Glaser further developed the methodology in Theoretical Sensitiviy (Mill Valley, CA:
Sociology Press, 1978). Later, Anselm Strauss and Juliet Corbin wrote a handbook on how
to do grounded theory, Basics of Qualitative Research: Grounded Theory Procedures and Techniques
(Newbury Park, CA: Sage, 1990). But Glaser disapproved, calling it “forced conceptual
analysis,” and countered with Basis of Grounded Theory Analysis: Emergence vs. Forang (Mill
Valley, CA: Sociology Press, 1992). For an insightful critique of both Strauss and Corbin,
and Glaser, that retains the essential concepts of the method, see Scottish sociologist Ian
Dey’s Grounding Grounded Theory (San Diego: Academic Press, 1999). See also Glaseer’s
Grounded Theoty Institute Website, <www.groundedtheoty.com>.

A grounded theory is validated by its fit to the data, its parsimony (economy of
explanation) and scope (a wide view), and the “theoretical sensitivity”” of the researcher
(Glaset, Basics of Grounded Theory Analysis, 18, 105; idem, Theoretical Sensitivity. The product
of the research is not technically “findings,” but an integrated set of conceptual hypotheses
about the substantive area of study (idem, Basics of Grounded Theory Anabysis, 16).

Grounded theoty is unlike verificational studies, whete the aim is usually to
generalize to a population. I studied the basic social process of unifying, not the entire
Far Eastern Division as an organizational unity. If I had done a unit study, my aim
would have been to generalize to other multicultural organizations, a difficult task
because other units are different. But in a process study generalizability is far greater
than in a unit study (ibid., 109-117). The process of creating unity may be generalizable
to the same process in any multicultural Christian unity, e.g., denominational world
headquarters, regional synods or dioceses, mission agencies, church-planting team,
hospitals, schools, local churches, and other organizations within the church (e.g., cell
groups, women’s groups, children’s clubs).
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effectiveness in creating worldwide organizational unity? Finally, how effective
is the church in achieving its goal for unity? Has the church been able to create
an atmosphere of synergy, in which the actions and effects of its diverse parts
work together to form a whole that is greater than or different from the sum
of the parts?

In order to answer this question, this article will examine the results of my
qualitative research, which was accomplished in several stages and among
several multiethnic and multicultural settings. The data on unity presented in
this article was collected primarily from organizational workers in Singapore.

Participants were observed working together in selected activities, such as
committees and other types of organizational meetings. When I conducted my
research at the Asia-Pacific Division headquarters in 1993, the division president,
executive secretary, treasutet, and associlate secretary were respectively Korean,
Filipino, Australian, and American. The three associate treasurers were
respectively American, Indonesian, and Korean. Departmental directors and their
associates included one Thai, two Chinese-Malaysians, four Singaporeans, five
Filipinos, two Koreans, three Japanese, four Indonesians, nine Americans, and
five Australians. These employees were confidentially interviewed. In the first
stage of questioning, employees were asked about their general impressions of
wortking in a multicultural setting. As data was gathered, basic conceptional
categories emerged, which resulted in more specific questions concerning the
question of unity within the multicultural and multiethnic wotkplace.

As a result of observation and interviewing, a grounded theory developed
that was centered around the core category for my study, which I called
“synergic unifying.”"!

Creating a Core Category of Synergic Unity

The term “creating” is used in this article in the sense of cteating more unity or
amplifying unity rather than cteating it out of nothing, Revelation 14:7 (NIV)
states: “Fear God and give him glory, for the hour of his judgment has come; and
worship him who made heaven and earth” (emphasis supplied). A powetful way
to proclaim the Creator God is to demonstrate to the world that he is still at work
creating unity in churches and multicultural organizations. In Christ, “all things in
heaven and on earth were created, things visible and invisible, whether thrones or
dominions or rulers or powers—all things have been created through him and for
him” (Col 1:16, NRSV). Christ, therefore, creates leadership—and organizations
with their structures and corporate-culture value systems. He invites the members
of his body to participate with him in the mighty act of creating unity “so that the
wotld may believe” (John 17:21, NIV).

“Synetgy” may be defined as the effects of the joint efforts of diverse parts
working together for mutual advantage and forming a whole that has

NStrauss and Corbin, 116-142, call this choice “selective coding,” which they define as
the process of selecting the core category and relating it to the other categories.
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combinatorial properties that cannot be produced by the parts acting alone.”
The meaning of ouvepyéw, the Greek source of synergy, is “to engage in an
activity together with someone else—‘to work together with, to be active
together with.””" Synergy also works well with unity because itincludes the idea
of “working together with.”** Unity by itself cannot be a direct causal condition
of mission accomplishment because it does not include the idea of working for
humanity in social service and evangelism. Synergic unity is thus a causal
condition of “finishing the work,” jargon for completing Christ’s wotld-mission
mandate. The two basic social processes of “creating unity” and “working
together” are simultaneous and overlapping. The foundational concept of
“creating unity” describes what God is doing with our help, while “wotking
together” describes what we, as human participants, are doing with God’s help.

Seriptural Definstion of Unity: A Grounded
Theory Reading of Genesis 1-2

As I sought to discover a Scripture-based multicultural organizational model
for creating unity in the margins between cultures and ethnic groups, I turned
to the core of synergic unity, the process of creation. As I compared the Gen
1-2 data with my field research, I concluded that the God who began creating
unity in Gen 1-2 is still creating unity in multicultural organizations today. My
following analysis of the Gen 1-2 data is not an attempt to analyze
metaphysical, cosmological, or historical implications of the biblical creation
story. Rather, my intent is to focus on the text as it reads in order to seek its
help in developing a grounded theory for creating unity. Five conditions for
creating unity and working together emerged from my combined study of
Scripture and the multicultural/multethnic work environments at the Asia-
Pacific Division headquarters: spitituality, communication, identifying,
appreciating, and defining our mission.

The following model (see below) for creating unity in the multicultural-
organizational matgin emerged from my examination and analysis of the

2See, e.g., Buckminster Fuller, Synergetics: Explorations in the Geometry of Thinking
(New York: MacMillan, 1975); and Hermann Haken, The Scence of Structure: Synergetics
(New Yotk: Van Nostrand Reinhold, 1984). For application to leadership and
organizational studies, see Stephen R. Covey, The Seven Habits of Highly Effective People
(New York: Simon and Schuster, 1989), 261-284; Nancy J. Adler, International Dimensions
of Organizational Behavior, 3d ed. (Boston: Kent, 1996), 96-223; and Philip R. Harris and
Robert T. Moran, Managing Cultural Differences, 5th ed. (Houston: Gulf, 2000).

33ee, e.g., 2 Cor 6:1, where Paul uses the word in the context of God’s
ambassadors going out in a ministry of reconciliation. “As we work fogether [Gk.
ouvepyéw] with him, we urge you also not to accept the grace of God in vain” (NRSV).

4See Johannes P. Louw and Eugene A. Nida, eds., Greek-English Lexicon of the New
Testament Based on Semantic Domains, 2d ed. (New York: United Bible Societies, 1989), 1:512.
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various components of syngergic unifying.'® The task of leadership is to identfy
those elements that will lead toward unity and define its organization’s mission
for creating and maintaining unity. This task is filtered through the process of
growing spirituality and direct communication between the various members
of the organization in order to fulfill and complete the mission, in this case, of
completing the work given to the church by Christ, i.e., the gospel commission.

We will now turn to a more complete description of the contextual conditions
that make up this model.

L Identifying l ( Appreciating l EeﬂningMissionl
s\ [‘\
l Creating Unity D

Contextual Conditions: Spirituality
and Communication

Beyond place and time,'® spirituality and communication are the two major
contextual conditions'’ of creating unity in the model.

Spinituality. Before God created diversity and united wholes, the context of
his activity was set in Gen 1:2 (NIV): “Now the earth was formless and empty,
darkness was over the sutface of the deep, and the Spirit of God was hovering
over the waters.” God went into the margin, which was empty except for the

¥Other impottant case studies that illustrate synergic unifying include Abraham and
Ephron (Gen 23) and the Gadites and Reubenites (Num 32; Deut 3:12-20; and Josh 22).

“The model assumes “the margin” as the place where synergic unity is being
created. It also assumes the need to allow more time for decision-making in cross-
cultural contexts. My informants (see File 74, 1993) suggested that taking more time to
reach consensus in the short term helps to insure less disagreement over the long term.
The Bible indicates that instant miraculous synergy may be available, as when Jesus fed
more than five thousand people with five loaves and two fishl

"Dey, 164, states: “We think of contextual conditions as ‘setting the scene’ for a
(causal) sequence of events and thetefore contextual conditions must precede that
sequence or at least be coincident with it.”
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presence of his Spitit. The spiritual condition for creating unity was thus
established. Every created thing has a spiritual dimension that comes from God.
The spiritual condition for unity has often been epitomized in Christian circles by
the principle “the closer we come to Christ, the closer we get to one another.”

Apphication. T'wo prominent properties of spirituality came to the front in my
research: the distinction between “disinterested” and “utilitatian” spirituality, and
the dual nature of the church as both spiritual body of Christ and business
organization. On the first point, an informant stated: “God should be first
ptiotity, and unity [should be] a result of that. Unity should be secondary to our
relationship with God.”"® Another said: “Our goal is a healthy spirituality [what
I am calling “disinterested spitituality”’] that moves beyond pragmatic reasons [or
“utilitarian spirituality”’] and enjoys God for who he is.”"* Comments like these
prompted me to ask: “How can spirituality be nurtured for its own sake without
giving the impression that it is mmerely a driver for unity and mission
achievement?”’ Suggestions included appointing a chaplain to care for the spiritual
needs of the workers and for the institution of daily prayer bands. '

The second important aspect of spirituality to emerge from my interviewing
was the dual nature of the church as the spiritual body of Christ and as a business
organization. Informants were divided as to which quality should be the primary
paradigm the Church should follow. For example, one day when a personnel
problem was exposed, a leader said: “If this were a secular organization, heads
might roll, but it is not; it is a church.”® Some felt the organization was depending
too much on modern business methods instead of stepping out in faith. But other
informants, though not belittling the importance of spirituality, felt that
professional expettise was also needed to solve problems. “We may question the
idea that by kneeling down and praying we can solve everything,” I was told.
Another said: “Itis a sad situation when mediocrity is perpetuated in the name of
spirituality.”® One person tried to combine the two ideas: “We need to ask how
we can apply spititual principles to actual business matters in a way that is not
perceived as being naive. Economic matter should also be considered
theologically.