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misunderstood Jesus®® and John lets the reader in on the secret. When Jesus said, “this
temple,” he meant his own body, and his words were a prediction of his death at their
hands, and his resurrection (¢y£pcd) from the dead (John 2:21-22).°” By putting this
exchange near the beginning of his Gospel, John has quickly established that Jesus
himself is a temple. As Walker puts it, “[Jesus] embodied in himself the meaning of the
Temple and all that it had previously signified.”*® Interestingly, the text shifts from
speaking of Jesus cleansing the Temple area (1epov) to speaking of raising its central
building (vaos), where the Holy of Holies was and where God’s shekinah dwelt.” Jesus’
body is a vads.'® Since Jerusalem receives its special status by being the location of the
Temple, redefinition of the temple as a mobile person removes Jerusalem’s special
significance as unique temple location.'?!

This story is followed by both a notice of many believing in Jesus in Jerusalem
(John 2:23) and of Jesus’ justified scepticism about the permanence of their faith (2:24—
25). These verses introduce the interview with Nicodemus, a leader who confesses that
Jesus is a teacher who has come from God (John 3:2), yet does not really believe (3:10—

12). He represents his colleagues too, for Jesus switches from second person singular to

plural at the end of v. 11. The healing in John 5 says a similar thing about someone from

% Showing misunderstanding is a common compositional technique in John and has been noted by many
interpreters. See e.g. Carson, “Understanding Misunderstandings.”

7 Comblin, “Liturgie,” 22, n. 43, comments, “Ceci n’est pas une invitation 4 le détruire, mais bien une
prophétie.”

*% Carson, “Understanding Misunderstandings,” 80, says regarding John 2:19-22, “I believe a good case
can be made for an authentic saying of Jesus that was purposely ambiguous . . . to be understood by his
disciples, after his resurrection, as a reference to his own body and the atoning death he would suffer,
fulfilling by this means the deepest purposes of the Temple, and thus replacing it” (emphasis his).

% Bruce, John, 76.

19 See Walker, Jesus and the Holy City, 167-70, for a discussion of Jesus replacing the Temple and its
rituals in the Feast of Tabernacles (7:37-38; 8:12, 58), the “I am” sayings, Passover, Hannukah, etc.
Walker here has made good use of Davies, Gospel and Land, 290-98.

101 A g Sheriffs, “Hermeneutical Spectacles,” 77, comments, “With the replacement of the Temple as a
physical meeting-point go Zion, Jerusalem and the land as well. They are concentric circles. Remove the
centre-point, the Holy of Holies, and the surrounding circles come away with it.”
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a lower level of society. Although Jesus has healed this man, it is even in the Temple that
Jesus has to admonish him to stop sinning (John 5:14). The man demonstrates his lack of
loyalty to Jesus by immediately reporting Jesus to the Pharisees (John 5:15). In contrast,
but making a similar point, a healed beggar becomes loyal to Jesus but is rejected by the
authorities and even his parents (John 9:20-23, 28, 34). The dialogues that Jesus holds
with the people of Jerusalem in the Temple in chaps. 7, 8, and 10 also demonstrate the
ambivalence of the people and their divided opinion (see esp. John 7:12, 25-27, 30-31,
40-44: 8:31, 37; 10:19-21, 39-42; cf. 11:45-46; 12:42—43).102 Jerusalem is a microcosm
of reactions to Jesus. As Walker puts it, Jerusalem is “the place which embodies the
‘world’ in its opposition to God, and where God in Jesus has acted to redeem the
world.”'®

Another major passage to note in a study of Jerusalem in John comes in Jesus’
conversation with the Samaritan woman in John 4. When his knowledge of her life
proves to her that he is a prophet (John 4:18-19), she puts to him one of the important
theological questions of her day: “Our fathers [Jacob etc., v. 12] worshiped on this
mountain [Gerizim], but you [Jews] claim that the place where we must worship is in
Jerusalem” (John 4:20).'%* Although Jesus maintains that the Jews have been right (John

4:22), he proclaims a new order in which true worship of the Father is not in (&v) this

mountain or in (¢v) Jerusalem but in (év) spirit and truth. Here Jesus removes the

12 Though John 7:53—8:11 does not belong to the earliest manuscript tradition of John’s Gospel, a similar
pattern appears there: though the authorities demonstrate their zeal for purity by bringing the woman caught
in adultery to Jesus, it is in the Temple that he, instead, brings them to condemn themselves (8:7-9).

1% Walker, Jesus and the Holy City, 161, cf. 179-82.

1% This is no superficial question. In the Pentateuch, Shechem was a major cult site, used by the Patriarchs
(Gen 12:7; 33:20; cf. Deut 11:29; 27:12; Josh 8:30-35), and by Jesus’ day influential literature and
theology claimed Gerizim as the “place the Lord will choose” rather than Jerusalem. (See Hjelm,
Jerusalem’s Rise to Sovereignty, 189-222). Many must have wondered which site truly pleased God and
where he could be contacted most effectively.
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geographical element of contacting God. Attachment to a physical place no longer signals
loyalty to God. The place to worship is everywhere, or anywhere that worshippers are
united in spirit with God and believe the truth.'® This becomes important in John 9:38,
when the former blind man worships Jesus after being thrown out of the synagogue, and,
presumably, the Temple. The new focus of worship is Jesus wherever he is, not the
Temple, or rather, Jesus as in some way being the new/real Temple.'%

As the end of Jesus’ ministry draws near, Jerusalem becomes a dangerous place
for him. Twice he has to withdraw because of threats to his life (John 10:40; 11:7-8, 53—
54). The event that provides the final impetus for the leaders to seek the life of Jesus is
the raising of Lazarus (John 11:46-53). Though this is done in Bethany, the text links
Bethany to Jerusalem (John 11:18-19). It is this miracle that prompts the acclaim of the
crowds at the triumphal entry into Jerusalem (John 12:17-18). Jesus is seen as a threat
(John 11:48).""7 The high priest Caiaphas believes that the Jewish leaders must choose
between Jesus and the security of the Temple, city and nation. To him the choice is clear:
kill Jesus and save the Temple, city and nation (John 11:49-50). It is part of the irony so
common in John that the leaders set the stage for Jerusalem’s fall by their efforts to save

it.

19 Cf. Mal 1:11, after a condemnation of profanation of the Jerusalem Temple by deformed sacrifices due
to a lack of respect for God, ““My name will be great among the nations, from the rising to the setting of
the sun. In every place incense and pure offerings will be brought to my name, because my name will be
great among the nations,’ says the Lord Almighty.”

1% Bauckham, Bible and Mission, 78, comments “Jesus here [John 4:22] metaphorizes all the prophecies of
the centrality of Zion in the messianic age . . . It is the crucified and exalted Jesus who draws all people to
himself, like the exalted mount Zion to which, in the prophecies, all the nations stream” (see John 12:32 cf.
4:30). For Bauckham to say that a// the prophecies are metaphorized in Jesus may, however, be overstating
the case. More cautious is Kidner, “Isaiah,” 529, commenting on the elevation of Zion in Isa 2:2-4, as a
prelude to all nations streaming to it, who says, “Perhaps our Lord had this passage in mind when the first
token of the Gentile inflow elicited His prophecy, in Jn. 12:32, of being lifted up (the same verb, in a richer
sense, as in the LXX of Is. 2:2b) to draw all men to Himself.”

17 Like Walker, Jesus and the Holy City, 166, 1 take “our place” (ucdv Tov Témov) to be the Temple.
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The triumphal entry depicts Jesus as Zion’s king (John 12:15). This too is an
ironic title, with the irony continuing on to the charges at the trial (John 18:33; 19:14) and
the title on the cross (19:19). The reader knows, however, that the cross and resurrection
really are an enthronement (John 12:23, 28, 31-33) and that Jesus really is a king (cf.
18:36-37).

John styles the death of Jesus as the death of a Passover lamb (John 19:36).
Passover had to be celebrated at Jerusalem, and the lambs were slaughtered there. Jesus’
death at Jerusalem at this festival is depicted as both inevitable and the deliberate choice
of Jesus (e.g. John 13:1), presumably in order to make clear that his death fulfilled what
the festival prefigured (cf. Luke 22:16). The fact that the altar (the cross) is outside the
city (John 19:20) also makes the death of Jesus to be a kind of sin offering (cf. Lev 4:12,
21). Jesus is the sacrificial lamb taking away sin (John 1:29, 36). Yet even sin offerings
were slaughtered at the Tabernacle/Temple before being burnt outside the camp. The
sacrifice of Jesus on an alternative altar signals a distancing from the Temple. The
Temple cult is being fulfilled and superseded. This death takes away not only the sin of
Israel, but the sin of the world.

Only John’s Gospel contains both Jerusalem and Galilee appearances of the risen
Christ. Jerusalem is not mentioned in this Gospel by name, however, after the triumphal
entry (John 12). The reader knows that the action takes place in the Jerusalem area by

3 4C.

location notices like “the city,” “the Kidron valley” and so on. Thus, there is no special
emphasis on the fact that Jesus appeared in Jerusalem, and with the final appearance in

Galilee, the action is moving away from the city.
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John’s Gospel, then, follows an observable pattern of placing the importance of
earthly Jerusalem and the Temple in the pre-Jesus past. Now that Jesus has come and
fulfilled their function, the focus is on him, his other-worldly kingdom and the heavenly
home he is going to prepare. Earthly Jerusalem merges into “the world,” and unless she
believes, her fate will be like that of all who do not believe in Jesus.'®

As Stuhlmacher summarizes it, the sanctuary in John is the crucified and risen
Christ. He is the place where God dwells on earth (John 1:14), the mediator of the saving
relationship to God (1:18; 3:16—-17), and the one who guides believers to worship in
Spirit and truth (4:24)."% Therefore, earthly Jerusalem has lost its place as the sacred
location for meeting with God (John 4:22). Zion theology has largely been attached to the

person of Jesus.'

Jerusalem in Paul
Paul reinterprets a number of elements of Old Testament theology related to the
land, Temple and Zion in light of the coming of Christ. In the prophets, the good news
was of the restoration of Zion and her king. The Gentiles were to be gathered to Zion.
The promise to the patriarchs and their seed was that they would possess the land of

Canaan as well as be a blessing to all nations.""' So when Paul begins the letter to the

' Davies, Gospel and Land, 296-318, makes a case that Jesus is depicted in the Fourth Gospel as
replacing other sacred places as well: Bethel, Gerizim, Bethzatha, and the Pool of Siloam.

1% StuhImacher, “Stellung Jesu,” 156.

19 1n the canonical order, Acts comes after these insights of John. Since John so clearly shows that
Jerusalem as a physical location in this world is no longer the locus of contact with God (John 4:21-24)
Jerusalem in Acts can more easily be interpreted as important for logistical or historical reasons, rather than
theological ones.

" For example, the Genesis promises to “your seed,” referred to in Gal 3, included promises of the land.
Paul could not have been unaware of this. Yet he never mentions land, and sees what is promised to be
justification. For Paul’s attitude to the land, see Davies, Gospel and Land, 177-79, who says, “Paul ignores
completely the territorial aspect of the promise . . . his silence points not merely to the absence of a
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Romans by heralding “the good news of God which he promised beforehand through his
prophets in the holy scriptures” we must realize that a great shift has occurred. For he
means the gathering of those who believe in Jesus into the church and ultimately into
heaven or the world of the age to come. Paul believes Abraham was told that he would
inherit the kdopos (world; Rom 4:13)."2 To Paul, inheriting Canaan was just a
foreshadowing of inheriting all creation (cf. Rom 8:32; 1 Cor 3:22), and the Temple was
primarily a place to experience the presence and fellowship of God. Now that that
presence can be experienced “in Christ,” the earthly Land, city and Temple are redundant
or “fulfilled,” and undue emphasis on them can retard spiritual growth. True priesthood is
about worship and bringing others to God, and is exercised anywhere by the apostles, and
ultimately all believers, rather than by an Aaronic elite.!3

Paul “locates” Christ in two places. He is in heaven and will return to earth (Eph
1:20; cf. 1 Thess 1:10; 2 Thess 1:7), and he is already in and among his people (Rom
8:10; 2 Cor 13:5; Eph 3:17; Col 1:27; 1 Cor 14:25). Also, God dwells in believers by his
Spirit. Hence, Christians individually and corporately (the church) are God’s temple now
(1 Cor 3:9, 16; 6:19; 2 Cor 6:16; Eph 2:20-22; 1 Tim 3:15).!"* Christians are in God’s

presence in any place (e.g. 1 Thess 3:9) and their citizenship is in heaven (Phil 3:20).

conscious concern with it, but to his deliberate rejection of it.” Davies mentions Paul’s attitude in several
other parts of his book as well.

12 This idea is already seen in Qumran: 4Q171 1II, 9-10, a commentary on Ps 37:22: “Interpreted, this
concerns the congregation of the Poor, who [shall possess] the whole world as an inheritance. They shall
possess the High Mountain of Israel [for ever], and shall enjoy [everlasting] delights in His Sanctuary.”
(Translation from Vermes, Complete DSS, 489).

'3 For example, believers are urged to present their bodies as living sacrifices which is their Aoy knv
hatpeia (Rom 12:1). AaTpeta is the term usually used of priestly temple service. See Walker, Jesus and
the Holy City, 122-23.

" 1n 1 Tim 3:15, &v oike Beol may be “God’s family,” but the phrase could hardly have failed to evoke
thoughts of “God’s house,” i.e. the Temple. See Fee, I and 2 Timothy, Titus, 92.
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This removes from earthly Jerusalem any special status due to being the place where God
dwells or to which his people belong.'

To Paul, however, this is not a new and radical idea, but something he finds in the
Law. He quotes Lev 26:12 in 2 Cor 6:16, part of the old covenant formula, where God
says “I will live with them and walk among them, and I will be their God and they will be
my people.” In Lev 26:12, God makes this promise of dwelling among his people not in
the context of commanding them to build a tabernacle or temple, but at the end of a long
list of promises to those who obey God’s commands.''® God’s presence is specifically
promised to those who separate themselves from idols, the very action Paul is urging in 1
Cor 6. Though it is easy to imagine that “idols” in Corinth would mean images of the
Greek and Roman gods, perhaps Paul also realizes, like Stephen, that the Temple or
Jewish institutions have become a kind of idol to many Jews. The same attitude may be
reflected in Gal 4:1-11, where Paul seems to equate Jewish ritual with the “elemental

principles of the world” (Gal 4:3, 9)."

1% yarious explanations have been given of “God’s temple,” in which the man of sin sets himself up in 2
Thess 2:4 and where Jesus will return to destroy him. Davies, Gospel and Land, 194, thinks Paul meant the
Jerusalem Temple, but that since this is the only negative passage in Paul about the Temple, Davies
suggests Paul may have outgrown the idea. It is better, however, to find a meaning that does not necessitate
Paul contradicting himself. Thomas, ‘2 Thessalonians,” 322, insists that the temple must be a Jewish
temple to be rebuilt in Jerusalem in the future. If Paul believed that the Temple would be rebuilt, it is
amazing that his teaching does not reflect such a major event elsewhere. In this event, the sign he is giving
to the Thessalonians is irrelevant to them. Green, Thessalonians, 312, defends the view that Paul means a
pagan temple of the imperial cult, but emperors claiming to be gods were so common as to prevent this
from being a special sign. Beale, Temple, 269-92, argues that this reference to the Temple, like others in
Paul, is to the church, yet this person appears to be of significance also to pagans (“everything that is called
God or is worshipped”). Waltke, OT Theology, 574-75, thinks the temple is likely heavenly Zion, but if so,
how would people on earth know and take warning? The expression may be a metaphor for some kind of
extreme blasphemy, using Daniel’s abomination of desolation (Dan 9:27 and 11:31; cf. Matt 24:15; Mark
13:14) as a type.

11 Beale, Temple, 111, thinks that this passage in Leviticus could be interpreted as a prophecy of “a time
when the Temple will be, not a physical handmade house, but God’s manifest presence alone.”

7 See discussion in Delling, “ocToixéw kTA.” TDNT 7:683-86.
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As in the Old Testament, where God is depicted as a husband, and Jerusalem as
his wife (e.g. Ezek 16, 23), Paul depicts Christ as the husband of the church (Eph 5:22—
27; 2 Cor 11:2), putting the church into the slot that Jerusalem formerly held.

In the Old Testament, Passover must always be kept in Jerusalem. Paul says,
“Christ our Passover lamb has been sacrificed for us,” and his followers keep the feast by
removing sin from their lives (1 Cor 5:7-8) not by journeying to Jerusalem. The apostles
perform priestly functions, not by offering at Jerusalem, but by preaching and presenting
converts to God in every place (Rom 15:15-16; 1 Cor 9:13-14).

There are two issues in which Paul seems to give Jerusalem an important role.
The first is where he acknowledges that the gospel started spreading from Jerusalem
(Rom 15:19).!'8 Nevertheless, Paul stresses that he does not depend on the Jerusalem
apostles for his message. He got it directly from Jesus, and not even in Jerusalem, but in
Damascus, and maybe also in Arabia (Gal 1:11-12, 15-17). He values the fellowship and
approval of the Jerusalem church (Gal 1:18; 2:1-10), but can challenge even Peter when
he feels Peter is going astray from the truth (Gal 2:11-14).

The second issue is Paul’s collection from the Gentile churches for the poor in the
Jerusalem church (1 Cor 16:1-4). Paul explains that it is only fair that since the Jewish
believers have shared their spiritual heritage with the Gentile believers the Gentiles
should share their material resources with the Jewish believers (Rom 15:27). But this is
only necessary because the Jewish believers have a real need (2 Cor 8:13-15; cf. Gal

2:10). Paul would not have asked for such a collection had the Jerusalem church been

"8 Cf. 1 Cor 14:36, “Did the word of God originate with you?” Bruce, “Paul and Jerusalem,” 4, n. 4, relates
this to Isa 2:3 and Mic 4:2 that the word of the Lord goes out from Jerusalem.
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financially self-sufficient, as if Jerusalem had this right because of its special status.'*®
Paul appears to hope that this offering will help the Jewish believers to welcome Gentile
believers into the church more wholeheartedly (Rom 15:31), forming a bond of love and
fellowship (2 Cor 9:12-14)."* His goal is church unity, not glory to Jerusalem.

The place where Paul most clearly articulates his attitude to earthly Jerusalem is
in Gal 4:21-31. Using an illustration from the Law (Pentateuch), a part of Scripture that
the Judaizers claim to be promoting, Paul shows that even there, a child born
miraculously in fulfilment of a promise inherits God’s promises in preference to a
natural-born child (Ishmael, though older, is rejected in favour of Isaac). Paul’s point is
that, likewise, Christians, who are born miraculously (spiritually) by the power of the
Spirit, inherit the legitimate son’s portion as the true children of God and Abraham, rather
than Jewish law-keepers who are merely natural children of Abraham."*! He goes further
to equate Hagar, the slave woman, and mother of rejected Ishmael, with both Mount
Sinai and the present earthly Jerusalem.'** Sinai and Jerusalem are in the same category

because earthly Jerusalem is still following the Sinai covenant that puts those who follow

19 Schultz, “Jerusalem,” NIDNTT 2:329, thinks Paul did not see the gift as a tax. Bruce, “Paul and
Jerusalem,” 10, suspects that even if Paul saw the gift as voluntary charity, the Jerusalem church may have
seen it as “tribute due,” like the temple tax. Bruce does, however (p. 4), think Paul saw Jerusalem as a sort
of mother-church of all believers, to which Gentile believers were appended (Eph 2:19). Lohse, “Zicdv,
’lepoucanu,” TDNT 7:333-36, also thinks Paul saw the new people of God centred in “God’s chosen city,
Jerusalem.” However, it was Jesus who sent Paul away to Rome (Acts 23:11).

120 Stuhlmacher, “Stellung Jesu,” 150. Stuhlmacher, however, thinks that Paul valued Jerusalem for its role
in salvation history (p. 151).

12! Sanders, Paul and Palestinian Judaism, claims that Jews of Paul’s day did not see law keeping as merit
that earned salvation and that Paul was not criticising law-keeping-for-salvation but aspects of the law that
excluded Gentiles. For an answer upholding the view that Paul did see Jews relying on works for salvation,
see Carson, O’Brien and Siefrid, Justification and Variegated Nomism and Moo, Romans, 155-57. For a
survey of the whole issue, see Westerholm, “The ‘New Perspective’ at Twenty-Five”; and Gathercole,
“What Did Paul Really Mean?”

122 Bruce, Galatians, 220-21, notes that Jerusalem here includes Judaism as a religious system opposed to
faith in Jesus Christ.
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it into slavery.'?® He has already explained the concept that the old covenant brings
slavery in Gal 3:1—4:11. All who rely on observing the law are under a curse (Gal 3:10),
no one is justified before God by the law (3:11), because it requires an obedience
impossible to human nature (cf. Rom 8:3). No law can give life (Gal 3:21) instead it
imprisons in sin (3:22-23) and leaves people in slavery (4:3, 8—11). It may well be that
Paul expected earthly Jerusalem to be destroyed because of its rejection of Jesus and his
followers (1 Thess 2:16; cf. Matt 23:37 and Luke 13:34).!%

On the other hand, free Sarah, the mother of Isaac, is equal to the Jerusalem that is
above. This city is the mother of Christians (Gal 4:26, 31), that is, they have their
citizenship there. Paul quotes Isa 54:1, a prophecy that multitudes of children (citizens)
would be added to Jerusalem in a miraculous way (without a husband or labour pains).
This is one of the Zion restoration texts of Isaiah. Paul interprets it as a prediction that
many Gentiles would become citizens of Jerusalem. Clearly, Gentile believers in Christ

125 (though perhaps the Judaizers want

have not become citizens of earthly Jerusalem
them to try to be, by being circumcised),126 but they truly belong to Zion. This must be
the heavenly prototype of the earthly city, which remains the true Zion even if the earthly
copy has betrayed it and thus has become severed from it. To Paul, Jewish adherence to

the Law as something opposed to the message of Jesus has reduced the Jewish earthly

city to secular status. It is “in Arabia” (Gal 4:25). The promises about Zion in the Old

' In terms of the Sinai-Zion dichotomy of the Psalms, Paul draws the line between heavenly Jerusalem as
Zion and earthly Jerusalem cum Sinai as Sinai. Thus the place of permanent fellowship with God is not in
the earthly Jerusalem.

124 See discussion in Walker, Jesus and the Holy City, 132-33.

12 Bauckham, Bible and Mission, 75-76, comments that the idea of a new temple as the Christian
community “made it possible for the Jerusalem leaders to accept that Gentile converts could be fully
members of the messianic people of God without having to become Jews. If the community were defined
by the Temple on mount Zion, this would not be possible, since Gentiles were excluded.”

126 According to Walker, Jesus and the Holy City, 129.
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Testament are properly applied to heavenly Jerusalem, of which now it is the church on
earth that is the corresponding reality. Thus Zion theology adheres to “Jerusalem above”
and to its citizens, the church, not to earthly Jerusalem (both place and people). This
Jerusalem above is opposed to the “present” Jerusalem, which implies that it is the
Jerusalem of the future as well as being the present mother of believers.'?’

Much has been written about Paul’s attitude to the future of the Jews and their
institutions, including Jerusalem, especially his words in Rom 9-11. Paul says that,
presently, the Jewish nation as a whole has stumbled (Rom 9:32). They have not
submitted to God’s righteousness (Rom 10:3), and have been broken off (11:17) from
God’s people. But did he see a future role for Jerusalem in God’s salvation plan?

Paul says, “Israel has experienced a hardening in part until the full number of the
Gentiles has come in. And so, all Israel will be saved, as it is written: ‘The deliverer will
come from Zion; he will turn godlessness away from Jacob. And this is my covenant with
them when I take away their sins’” (Rom 11:25b-27). Paul goes on to mention God’s
permanent love and gifts for Israel. Israel will be saved as a result of the salvation of the
Gentiles.

Paul says he is writing about these matters so that the Gentile Christians will not
feel superior and ungrateful to the Jewish roots of their faith. Jews and Gentiles are all in
the same boat when it comes to needing salvation (Rom 11:32) and deserving God’s
wrath. But his use of Isa 59:20-21 in Rom 11:26-27 is very revealing. In the MT the
Isaiah text can be translated:

“The Redeemer will come to Zion, to those in Jacob who repent of their
sins,” declares the Lord. “As for me, this is my covenant with them,” says

127 de Young, Jerusalem in the NT, 118.
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the Lord, “My Spirit, who is on you, and my words . . . will not depart
from your mouth . . . forever.”

The LXX has:

And the deliverer will come for the sake of Zion, and will turn away

ungodliness from Jacob. And this shall be my covenant with them, said the

Lord ... My Spirit which is upon you, and the words I have put into your

mouth, will not fail from your mouth . . . forever.

The words in Rom 11:27, “when I take away their sins,” seem to be from Jer
31:33-34 (cf. [sa 27:9):

This is the covenant I will make with the house of Israel after that time,

declares the Lord. I will put my law in their minds and write it on their

hearts. I will be their God and they will be my people. No longer will a

man teach his neighbour, or a man his brother, saying, Know the Lord,

because they will all know me, from the least of them to the greatest,

declares the Lord. For I will forgive their wickedness and will remember

their sins no more.

The Isa 59 and Jer 31 passages are connected by the phrase “this is my covenant
with them/the house of Israel,” by the idea of God placing his words/law in the
mouths/minds/hearts of his people, and by mention of removing or forgiving Israel’s sin.

Therefore, Paul seems to see the two passages as talking about the same thing.'?®

However the MT and LXX have the redeemer coming to ('7) or for (Evekev) Zion rather

than, as in Paul, from (é) Zion.
Walker sees this as related to Rom 9:33. God has laid a stumbling stone in Zion,

which is the atonement provided by the death of Jesus in Jerusalem. Salvation now comes

128 The MT of Isaiah 59 has the redeemer coming to Zion “to those in Jacob who repent of their sins.” Paul
follows the LXX in this regard, which has “and will turn away ungodliness from Jacob” (the variants are
not as different as they look in English; the underlying Hebrew vocabulary could be the same, with repent =
turn away [210], and sins = ungodliness [YUD]). The link to Jer 31:33-34, which speaks of forgiveness of
sin, makes the LXX interpretation of Isa 59:20 match the meaning of Jeremiah and so suits Paul’s linking
of the two passages.
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out of Jerusalem as the effects of that sacrifice in that city are applied to believers.'** Paul
telescopes the coming of the Deliverer to Zion (Jesus goes there to die) and the coming of
the Deliverer from Zion (the results and message flow out from that death in Jerusalem)
in turning away godlessness from Jacob, and ultimately salvation for all nations.'** Thus,
Rom 11:26 depicts Isa 59:20-21 as already being fulfilled, not predicting a future role for
Zion. It accords with Rom 15:19 as seeing Jerusalem’s role as mainly the place from
which the gospel started to spread.

Other interpreters see this as a prophecy that at the parousia Jesus will set up his
kingdom headquarters in earthly Jerusalem and from there bring about the conversion of
the Jews."! Elsewhere, however, Paul avoids putting the parousia at Jerusalem (e.g. in 1
Cor 15:50-58; 1 Thess 4:13—5:11), so this seems unlikely.

According to Stuhlimacher, at the parousia Jesus comes out of heaven (cf. Phil
3:20) and by his appearing convinces the Jews to believe in him at the very end, just as he
convinced Paul by appearing on the road to Damascus.'* In this scenario, Zion is heaven.
A number of interpreters think Paul has deliberately changed the wording to reflect the
new situation following the coming of Christ. Like Stuhlmacher, they see Zion in Rom
11:26 as the heavenly Jerusalem or perhaps the church.'*® If the Deliverer comes to Jacob
from Zion, this may imply that Jacob is not in Zion. But Jesus comes either from the
heavenly Jerusalem, or from his presence empowering the church for proclamation, to

reach Jews and draw them to believe in Jesus. This is more likely to be Paul’s meaning.

12 Walker, Jesus and the Holy City, 140-42.

3% For OT incidences of salvation from Zion, see e.g. Pss 14:7; 53:6; cf. Isa 2:3.

B! Dunn, Romans 9-16, 682, suggests that the Deliverer may come from Zion after the parousia, since he
will arrive first at Jerusalem (if one takes 2 Thess 2:4, 8 as areference to God’s Temple in Jerusalem; but
see argument above against this view, n. 115 above); or the reference may be to coming from the heavenly
Zion.

2 Stuhlmacher, “Stellung Jesu,” 154—55. This opinion also from Harrison, “Romans,” 124.

3 Davies, Gospel and Land, 196.
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In conclusion, the testimony of Paul, the Jew formerly ardent for Jewish tradition
(Acts 22:2-3; 26:4; Phil 3:4-6) and still full of love and compassion for his compatriots
(Rom 9:14; 10:1), is that the heavenly Jerusalem and the church of Jesus Christ have
become heirs to the Zion traditions originally attached to the earthly city of Jerusalem.
God’s promises are not void. But they are being fulfilled in a different way than most of

the Jews expected.

Jerusalem in Hebrews

The book of Hebrews is built around the theme “Jesus is better.” Jesus is shown to
be the superior fulfilment of many Old Testament institutions and persons. He brings a
better revelation (Heb 1:1-3) and a better salvation (2:1—4); he is better than angels (1:4—
14), better than Moses (3:6), better than Joshua (3:7—4:13), better than Aaron (4:14-10;
7:1—38:13) and better than animal sacrifices (9:1—10:18). Old Testament verses about
both the Davidic king (Heb 1:5, 8, 13) and YHWH (1:6, 10-12) are applied to him, for in
him, these two essences merge.13 * He is also, like Melchizedek, both king and high priest
(Heb 6:20—7:1). The author mentions that Melchizedek was king of Salem, and the
interpretation he gives is “king of peace” (a messianic title: Isa 9:6—7) rather than king of
Jerusalem. The fact that the author does not exploit the link between Melchizedek and
Jerusalem, a link well attested in Second Temple literature, may be a signal that earthly

Jerusalem has lost importance for him.'**

134 At last the damage done in 1 Sam 8:7, where God is rejected in favour of a human king, is repaired, as
the divine and human kingly strands merge.

135 Walker, Jesus and the Holy City, 202, notes this, and in n. 4 cites Josephus, Ant. 1.180 and 1QapGen
22.13 as evidence of the link between Salem and Jerusalem being made by the first century.
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It is not surprising, then, to find that Hebrews has Jesus bringing his people to a
better Jerusalem than the one available to Judaism. The first hint of this is the notice that
Jesus sat down at the right hand of the Majesty in the highest places (Heb 1:3, cf. 1:13).
God has subjected the world to come to Jesus as the representative man, and Jesus is
crowned with glory and honour (Heb 2:5-9). As the Davidic king, his throne is in Zion,
as Ps 2:6 proclaims (evoked by the quotation of Ps 2:7 in Heb 1:5). Yet Jesus has gone
through the heavens and is seated there (Heb 1:3; 4:14; 7:26; 8:1, 4; 10:12-13). Zion,
then, is in heaven.

Secondly, as high priest, Jesus has offered the ultimate sacrifice of atonement.
Atoning blood sacrifices had to be offered in Jerusalem at the Temple there, but the
author of Hebrews tells us that this location was just a shadow of the real Temple (Heb
8:5). Jesus has gone into the real Tabernacle and Holy of Holies, which are not a part of
this creation (Heb 9:11), that is, into heaven itself (9:24). His sprinkled blood is also said
to be in the heavenly Jerusalem (Heb 12:22-24). This is another indication that if there is
any Jerusalem for the glorified Jesus it is a heavenly one. The statement that the old
covenant is obsolete and will soon disappear (Heb 8:13) may have implications for the
non-future of earthly Jerusalem as sacred city, the primary locus of old covenant
rituals.’*¢
Interestingly, as Jesus goes into the Holy of Holies, he is called the forerunner for
us (TpoSpopos UTep v, Heb 6:19). This suggests that the readers also will follow

him to enter the Holy of Holies, an idea which is partly realized in the book of Hebrews

136 Walker, Jesus and the Holy City, 207-10, argues that the author of Hebrews uses oknvr for the Temple

to develop his argument on a purely theology level. Unlike the people of Qumran, he is not opposed to the

Temple because it has been corrupted, but because theologically it is obsolete and has been replaced by the
work of Christ. Qumran looked forward to a rebuilt and purified Temple, but Hebrews does not.
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when believers come to the throne for help (4:16; 10:19; and fully in the book of
Revelation where the New Jerusalem is the Holy of Holies).
Thirdly, Heb 3:7—4:13 indicates that Moses, Joshua, and even David, were not

137 Though Joshua brought them

the ones who were able to bring people into God’s rest.
in to settle in the land, which was a kind of rest (Josh 1:13-15; cf. Deut 12:9-10) and
David finished the conquest by taking Jerusalem so that God gave the people rest there (1
Kgs 8:56; 1 Chr 22:9-10, 18), the author of Hebrews points out that David still exhorted
people to enter God’s rest. If Jerusalem, where David and his people were safely settled,
was not God’s rest, even though the Old Testament named it so, it must be the type of
another (heavenly) Jerusalem where the true rest is found.

Fourthly, the author of Hebrews has Abraham and the patriarchs looking for a city

(11:10). This city is their homeland (TaTpis).'*®

Unlike the tents the patriarchs lived in,
it has foundations. Psalm 87:1-2 designates Zion as the city with foundations (cf. Isa
28:16). But the city that the author of Hebrews is talking about is not located on this
earth, for the patriarchs were aliens and strangers on earth (Heb 11:13). Rather, itis a
heavenly one and its architect and builder is God. This text may evoke Isa 54:11 where
God says of (eschatological) Zion, “I will build you with stones of turquoise, your

foundations with sapphires.” Hebrews says that God has actually prepared this city for

the patriarchs (Heb 11:16).

37 Walker, Jesus and the Holy City, 212—13, makes a case for the presence in Hebrews of the Exodus
theme, with Jesus as a new Moses leading to a new “promised land,” i.e. the heavenly city.

1% Here the concept of city and land overlap, a situation with precedent in the way the city of Jerusalem
sometimes acts as quintessence of the land in the OT. See Davies, Gospel and Land, 194, 331, etc. Since
the terms city and homeland are made equivalent here, it is not so surprising to see the city in the book of
Revelation being the same as the whole new earth (see below).
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Nevertheless, the patriarchs and all the heroes of faith mentioned in Hebrews 11
did not get what was promised (Heb 11:39), which must include the prepared city. Many
of the heroes, such as David and the prophets (Heb 11:32), lived in Jerusalem, but they
too did not obtain what was promised. Rather, “God had planned something better for us,
so that only together with us would they be made perfect” (Heb 11:40). TeAsiwobadoy
can mean “be made perfect” but it could also mean “reach their goal,” which would fit
well with the “Jooking for a city” motif. The text is thus clear that the earthly city of
Jerusalem was not what was ultimately promised and was not the final goal of the
patriarchs and heroes. Verse 40 implies that Christians have now obtained the promised
city, and the author explains this more fully in the following chapter."**

The clearest passage about Zion/Jerusalem in Hebrews is Heb 12:18-29. After
exhorting his readers to persevere in holiness, the author further motivates them by
explaining that although disobedience to the old Sinai covenant had horrendous
consequences, disobedience to the new covenant is even more dangerous (Heb 12:29),
and obedience even more rewarding (12:28). The Israelites and Moses came to Sinai’s
fire, darkness, storm, trumpet blast, frightening voice and unbearable commands (Heb
12:18-21). But believers have come to “Mount Zion, the city of the living God, the
heavenly Jerusalem” (Heb 12:22). By saying that this mountain cannot be touched (Heb
12:18) and by using the adjective “heavenly” (¢ Toupavios), the author conveys that this

Jerusalem is not the earthly one. The believers are already there and hear the voice that

1% Guthrie, NT Theology, 883, comments, “The linking of the idea of a city to the conception of heaven,
which is not found in the teaching of Jesus and finds only passing reference in Paul (Gal 4:24 ff) is a
special feature of Hebrews . . . It is not surprising that in a Jewish setting Jerusalem should become a
symbol of the heavenly state, since Jewish hopes were centred on that city.” Guthrie sees the city is a
suitable image because of the idea of community it encompasses.



219

140

warns in heaven (Heb 12:25).™ They are in company there with celebrating angels, the

assembly of the firstborn whose names are written in heaven (i.e. all other believers),'*!
God the judge of all, the spirits of righteous people who are perfected (believers who
have finished life on earth?),142 Jesus the mediator of the new covenant, and the sprinkled
blood that speaks better things than Abel (12:22-24)."* By mentioning the sprinkled
blood of Christ, the writer here identifies this heavenly Jerusalem on heavenly Mount
Zion as the location of the sanctuary that Jesus entered, described in Heb 9:11-14, 24—
28.1** These descriptions emphasize the other-worldly nature of this Zion/Jerusalem.'®
The writer of Hebrews has also redefined the proper goal of pilgrimage from earthly to
heavenly Jerusalem.'*®

Sinai and heavenly Jerusalem are contrasted in the way that God and his people

relate. Park notes, “The most obvious contrast between the two is the relationship

190 Westfall, Discourse Analysis, 267, maintains that, in view of the anticipations in Heb 11, believers are
now located in the heavenly Jerusalem, and this is the basis for the exhortations directed to them in 12:25—
28.

1 5o Stibbs, “Hebrews,” 1215, and Morris, “Hebrews,” 142. Jelinek, “City Metaphor,” 170, notes that
nowhere in Scripture do angels have their names written in heaven, but people do, cf. Luke 10:20.

2 Lindars, T heology of Hebrews, 116, and Ellingworth, Hebrews, 680, take them to be the OT heroes.

1431 e. than Abel’s blood (some MSS even have 10 APe)), which cried out for vengeance. Christ’s blood
brings forgiveness and reconciliation. So Morris, “Hebrews,” 143. Since Pseudo-Philo places the shed
blood of Abel on earthly Mount Zion (L.4. B. 16:2), this is another possible contrast between the shed blood
of Abel and Christ.

144 Sharkey, “Heavenly Jerusalem,” 250, thinks that Hebrews does rot link the heavenly temple (ch. 8-9)
and heavenly city (ch. 11-13), although she sees them as interchangeable symbols, and mentions in n. 68
(pp. 313-14) that there are temple terms related to the heavenly city, such as mpoogpxouat and the
sprinkled blood of Jesus. It is precisely these things, however, that let the reader know that the heavenly
Jerusalem is the location of, or the same thing as, the heavenly temple mentioned in the previous chapters
of Hebrews. The casual way in which the link is made shows that the author assumes that readers know that
Jerusalem and Temple are inseparable concepts.

151 ee, New Jerusalem, 238, writes, “it is noteworthy that the heavenly Jerusalem is described not as a
building but as the community with God, Jesus, God’s people (church) and angels. The community has
been perfectly established because the human group (the spirits of the righteous) has been made perfect . . .
through Jesus.” Lee notices that the problem with the God-people community in the OT (human sin) has
been remedied, so that the community can be permanently established.

"¢ See Johnsson, “Pilgrimage Motif,” for insight into the pilgrimage theme in Hebrews.
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29

between God and his people, i.e., the new covenant is characterized by “joyful assembly
(Trovnyupts) (v. 22) rather than by “trembling with fear” (v. 21).°147

The Psalmist said that Mount Zion cannot be shaken (Ps 125:1). Sinai shook,
however (Heb 12:26; Exod 19:18). God said that he was going to shake the earth and
heavens one more time (Hag 2:6). The author of Hebrews sees in the words “once more”
an implication that anything that can shake will be destroyed (thus bringing an end to all
shaking). Only what cannot shake will remain. Since Sinai can shake, it and the covenant
made there will come to an end at this final shaking. Earthly Jerusalem is still attached to
the Sinai covenant, as the author has illustrated by the arrangements in Tabernacle and
Temple that follow the Sinai regulations. So the author implies that earthly Jerusalem too
can be shaken and will be destroyed. It is not the true unshakeable Zion. Only heavenly
Zion, which cannot be shaken, will endure. Here, Zion theology is clearly attached to a
heavenly Jerusalem in contrast to earthly Jerusalem.

The last passage to consider in Hebrews is 13:12—14, which notes that Jesus
suffered outside the (city) gate. This must be the gate of earthly Jerusalem (cf. John
19:17, 20). Jesus’ followers are exhorted to “go to him outside the camp” (Heb 13:13),
which means they are to leave earthly Jerusalem '*® and the Jewish community.'* The

following comment, “For here we do not have an enduring city, but we are looking for

17 park, “Regained Eden,” 133.

148 At Qumran, Levitical regulations mentioning “the camp” were interpreted as if Jerusalem were the
camp, e.g. 4AQMMT 32-36 (Martinez, DSS Translated, 77-78). This applied, for example, to parts of
sacrificial rites to be performed outside the camp (e.g. Lev 4:12, 21). Rabbinic literature did the same (see
references in Walker, Jesus and the Holy City, 216, n. 47). This appears to have been the usual use of
“camp” in such contexts.

1930 de Young, Jerusalem in the NT, 109, and Walker, Jesus and the Holy City, 217. On p. 219, Walker
notes the parallel with the tent of meeting set up by Moses “outside the camp” when the camp was defiled
by Israel’s sin (Exod 33:7-11), implying that the author of Hebrews saw present earthly Jerusalem as
polluted.
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the city that is to come” (Heb 13:14),'>® makes it clear that Christians do not consider
earthly Jerusalem to be their spiritual home or to have spiritual significance.'>! Though
Heb 12:25 says they are already in the heavenly Jerusalem, in another more literal way,
the city is still future. This is the familiar “already but not yet” theme of the New
Testament. Christians have experienced realities that the Old Testament saints only
looked forward to, they inhabit heavenly Jerusalem, and offer priestly sacrifices of praise
and good deeds (Heb 13:16); yet in this life, Christians also look forward to reaching the
heavenly city.'>

The overall result of the picture painted by the book of Hebrews is that earthly
Jerusalem, with its Temple, and including its status as representative of the Land, had
only temporary theological significance. With the coming of Christ, that is over. Instead,
the Zion realities of fellowship with God and the saints (Heb 12:23-24), worship (13:16),
security and inviolability (12:27-28), provision (4:14—16; 13:5), rest (4:9), and identity

(11:16) are all to be found in the heavenly Jerusalem.'” The saints share in these

150 The author says it beautifully in Greek, inverting the order so that the two similar sounding but opposite
meaning participles come together between the main verbs of the two clauses: oU yap £xopev 8¢
pévouoav TOA, aAha v ueAoucav emlnTtoupev. This arrangement emphasizes the contrast between
the two cities.

B de Young, Jerusalem in the NT, 109, comments, “Jerusalem has lost all redemptive significance for the
Christian because Christ has made the final sacrifice for sin outside the gates of Jerusalem, and redemption
can only be found where he is—without the camp.”

132 Brueggemann, The Land, 164, notes, “The New Testament has discerned how problematic land is; when
people are landless the promise comes; but when the land is secured, it seduces and the people are turned
toward loss.” This may illustrate the value of the “already-not yet” view of the NT. The gospel is a promise
of an inheritance, a promise which is so sure that it is as good as a possession, yet not so present as to be
able to seduce. Brueggemann goes on to comment (p. 168), “it is sobering for New Testament exegesis to
recognize that the single central symbol for the promise of the gospel is land (Heb 11:13-16).” To
Brueggemann (pp. 2-3), land means a place to belong, to be safe and free from pressure, a symbol of
wholeness and joy, well-being resulting from social coherence, personal ease in prosperity, security and
freedom, and a sense of destiny and purpose. However, he does not carry his discussion of land with this
meaning into any discussion of the New Jerusalem of Revelation.

153 Son, Zion Symbolism, 74, claims that most major themes of the book of Hebrews can be understood in
relation to Zion symbolism. He is more interested, however, in the contrast between Zion and Sinai, with
Zion representing a transcending of the nationalistic and ritualistic world-view of Judaism. So “Zion
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experiences in this life to some extent, so that they can be said to have already come to

Mount Zion. In another way, however, the city is yet to come.

Jerusalem in the General Epistles

Except for the quotation of Isa 28:16 in 1 Pet 2:6, Jerusalem/Zion is not
mentioned by name in the epistles of James, Peter, John and Jude. However, there are a
few passages that bear on the theme.

First, believers are considered to be in exile (Jas 1:1; 1 Pet 1:1), a stance they are
encouraged to maintain (1 Pet 1:17; 2:11), so they are not striving to come back to any
earthly Jerusalem.'** Rather, their inheritance is kept in heaven (1 Pet 1:3) where, if they
are faithful, they will receive a rich welcome (2 Pet 1:11).

Secondly, Peter, like Paul, sees the fellowship of believers as the true Temple,

2% 4

made of “living stones,” “a spiritual house to be a holy priesthood, offering spiritual
sacrifices acceptable to God through Christ” (1 Pet 2:5). This Temple is built on the stone
laid in Zion, that is, Jesus (1 Pet 2:6). They are the true people of God (1 Pet 2:10) and
the house of God (1 Pet 4:17)"* located on the true Zion stone. Thus the church has taken
the Temple’s role as location of true worship. It is a spiritual house that needs no
geographic location.

Thirdly, the mount of Transfiguration is called “the sacred mountain” (2 Pet

1:18). This reinforces the observation made above in the discussion of the Synoptic

symbolism” to him means the transcendent and universal aspects of the Jewish tradition (82), rather than
the OT Zion theology.

134 Q0 also Walker, Jesus and the Holy City, 311.

155 Walker, Jesus and the Holy City, 311, comments, “The Christian community thus inherits not just the
privileges but also the demanding responsibilities of the Jerusalem Temple (the first place to witness God’s
judgement).”
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Gospels that Jesus operates on mountains other than Jerusalem at spiritually significant
times. Other places can be places where one meets God and earthly Jerusalem is eclipsed
in this regard. The presence of Jesus is the determining factor.

Finally, 1 John speaks of close fellowship with God that believers have in Christ
(e.g. 1 John 1:3, 6-7; 2:13-14, 24, 28; 3:24; 4:16). Although this is a common New
Testament theme, perhaps it can be related to the portrayal in John’s Gospel of Jesus as

the true Temple, the place where fellowship with God is experienced.

Conclusion

Without exception, the New Testament documents depict a shift in the application
of Zion theology from earthly Jerusalem to Jesus, the church and the heavenly Jerusalem.
The promise of the restoration of Zion has been fulfilled, at least in principle, in the
resurrection of Jesus. The important functions of Zion (dwelling place of God, place
where one meets God and worships God, place of provision, safety and victory, place
defining identity and producing a feeling of belonging) are all experienced, but attached
to realities other than physical Jerusalem. In fact, physical Jerusalem is expressly rejected
as the locus of these blessings, and its destruction is expected.

Here we have the double identity of Zion as both God’s place (Jerusalem above)
and God’s people (the church on earth). This has to be an interim situation, because full
communion between God and his people is yet to come about. In the Old Testament,
ideally, God’s place and God’s people meet in earthly Jerusalem, though the “ideal” was
never fully realized. In Revelation, they meet in the New Jerusalem. But in the church

age, the situation is “already” and “not yet.” The church on earth has communion with
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God but “as in a mirror dimly,” not yet “face to face” (1 Cor 13:12). Its members belong
to the heavenly Jerusalem and are there in some sense (Heb 12:22), while still awaiting it
(Heb 13:14).

The tendency to detach communion with God from earthly Jerusalem has its seeds
in the Old Testament. As Stephen pointed out (Acts 7), God met with the patriarchs in
many places outside the land and away from Jerusalem. Paul notes (in 1 Cor 6:16 from
Lev 26:12) that the promise of God’s presence is made to those who obey his commands.
The Old Testament has characters like Elijah and Elisha, who are clearly close to God but
do not go to Jerusalem. Inviolability language is attached to righteous Jeremiah, rather
than to evil Jerusalem, the city where he lives (Jer 1:18-19). And Ps 125:1 says that those
who trust in the Lord are “like Mount Zion, which cannot be shaken but endures forever.”
The benefits of God’s presence are promised to those who trust and obey God, not just to
those who live in the physical city of Jerusalem.

Some of the Second Temple writers, believing that Jerusalem had not been
restored to the glory promised in the prophets, began to reject the idea of an eternal role
for earthly Jerusalem, and to place more hope in its heavenly prototype. They recognized
that Jerusalem was only inviolable if her people were faithful, and that she had been
destroyed because of Israel’s sin. But for the most part, the New Testament writers take
the Old Testament material in a different direction than those Second Temple Jewish
writers did.'*® The glorification of Jerusalem as God’s choice from creation, and stories
that Adam and Enoch lived there, are missing from the New Testament, as well as tales

of supernatural preservation of the Temple vessels and God’s control of the gates at the

156 See, for example, de Young, Jerusalem in the NT, 109-16, for a description of the expectations that
Jesus’ Jewish contemporaries had for Jerusalem.
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fall of the city. Hope for restoration of the earthly city and purification of the earthly
Temple appear to have been abandoned in the New Testament in favour of a spiritual and
heavenly Jerusalem/Zion, no longer geographically located in this earth. Instead of still
hoping for the restoration of Zion, the New Testament writers believed that Zion had in
some way been restored in the resurrection of Jesus and the gathering of his followers
into the church. Yet they still looked forward to reaching a future heavenly Jerusalem.

In its extended treatment of the New Jerusalem, the book of Revelation draws
more heavily than the rest of the New Testament on some of the Second Temple
traditions, especially the link between Eden and Jerusalem. Again, however, the writer of
Revelation conditions these traditions by what he believes about the importance of the
coming of Jesus as Messiah. Revelation’s treatment of Jerusalem/Zion is the subject of

the next chapter.
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CHAPTER FOUR
THE TRADITION FULFILLED: JERUSALEM/ZION IN THE BOOK OF

REVELATION

Introduction

The New Testament documents examined so far depict a new age in which Zion
has in some sense been restored. But there are indications in the New Testament that
Christians in the present age experience “not yet” as well as “already” in the fulfilment of
the glorious future promised for Zion (e.g. Heb 12:22 cf. 13:13). The book of Revelation
resolves this tension by showing the church moving to the end of this age and into the
new creation where all promises are fully experienced and God and his people will live
together in eternal fellowship in the New Jerusalem. Thus the New Jerusalem completes
the realization of the Old Testament promises of the restoration of Israel, the city, and the
Temple.!

But Revelation does not start with that final realization. It begins with the church
age, when there is persecution, and the present heaven and earth still exist (chaps. 1-20).

Interpreters are divided over whether the heavenly Jerusalem “above” of Gal 4 and Heb

! Fekkes, Isaiah, 93, sees in the last two chapters of Revelation the general theme of renewal under which
he groups sub-motifs of creation and paradise, covenant theology, tabernacle and temple, and
Jerusalem/Zion. Under covenant theology he mentions the Davidic monarchy and the covenant formula.
The study of Jerusalem in the OT in Chapter 1 above has demonstrated that that all the other sub-motifs are
already linked to Jerusalem/Zion in the OT. The length of treatment of Jerusalem in Rev 21 and 22 might
indicate that Jerusalem is the dominating motif under which the others there could be subsumed.
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12, and the “new” Jerusalem of Revelation, are the same.” In this chapter I argue that
there is some difference. Throughout the church age (depicted in Rev 1-20) there is a
heavenly Jerusalem which is the unseen home of the church on earth.® The church on
earth is “Jerusalem” in the church age as a sort of outpost of that heavenly city.* The final
form of Jerusalem is the New Jerusalem, part of the new creation, not part of the former
heavens as such. It is newly created, yet is also in continuity with previous Jerusalem(s).’
The relationship of the New Jerusalem to older Jerusalem(s) may be analogous to that of
the resurrection body to the earthly body (1 Cor 15:42—-44). After all, it is inhabited by
and consists of people in their resurrected state.’

We cannot be sure whether the author of Revelation had read any of the other
New Testament documents. However, since those writings share a consensus in their
view of Jerusalem in the church age, it is reasonable to assume that this was the settled
Christian view in the late first century, a view of which John must certainly have been

aware, and, as will be demonstrated here, apparently shared.

2 Those who argue they are not the same include King, “Jerusalem,” 765; J. Comblin, “Liturgie,” 10-11;
and Rissi, Future of the World, 3940, 56, 63. The opposite view is held by Schmidt, “Jerusalem als Urbild
und Abbild,” 207; Ladd, Revelation, 276. Charles, Revelation, 2:144—54, thinks that there are two
Jerusalems that come down out of heaven in Revelation (one for Christ’s millennial reign on earth, and the
New Jerusalem in the new creation), but that the descriptions are mixed together in Rev 20-22. His
rearrangement of the text is considered untenable by most interpreters today, but Preston and Hanson,
Revelation, 129, follow it. They interpret the millennial city as the ideal church militant, i.e. currently on
earth (taking the church age to be the millennium), and the eternal city as the church both now in heaven,
and after the creation of the new heaven and earth (taking heaven to be outside time, in eternity).

> The final form of Jerusalem is anticipated in Rev 3:12, however, and probably Rev 7:9-17.

* Perhaps as the exiles could be addressed as “Zion” before they had returned from Babylon, e.g. Zech 2:7.
I will argue below that the holy city of chap. 20 is not literal Jerusalem, but still an image of the church
everywhere in the world. The rest of the NT does not envision a restoration of physical Jerusalem as God’s
city.

® Park, “Regained Eden,” e.g. 327, argues that a major difference between these two forms of Jerusalem is
that, in the second, God is much more accessible than in the first. The similarities between the first and
second forms are shown to give encouragement to persecuted Christians. Heb 11:1, 3, 7, etc. emphasizes
faith in the “unseen.”

® E.g. Williams, Renewal Theology, 484-85, suggests that the new heaven and earth will be needed for the
new humanity of resurrected persons. People with earthly physical bodies function well on the present
earth, the present heaven is a place of spirits, but the resurrection body will need a realm that is neither.
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Besides demonstrating that in Revelation “Jerusalem” on earth in the church age
is the church, this chapter shows that the distinctive characteristics of the New Jerusalem
at the end of the book (the church’s final state) can be best and most fully understood by
showing how they relate to the theology of Jerusalem in the Old Testament as interpreted
through the Christ event.” The chapter will begin with an examination of the relevant
texts in Revelation® and end with a summary, including the links to antecedent theology
of Jerusalem/Zion.

Revelation 1-3

As John writes the Revelation, he is on the island of Patmos (1:9). He is writing to
seven churches in Asia (1:11). All these places are far from the earthly Jerusalem. Like
Ezekiel, John sees a vision of God in a land far from the Jewish capital. Patmos may also
have been a place of exile (1:9) as Babylonia was for Ezekiel.? Unlike Ezekiel, however,
John has no vision of a new temple building connected to the eschatological holy city (cf.
Rev 21: 22 and Ezek 40:2, 5), and his holy city contains many nations. The first three
chapters of Revelation picture a different kind of temple already functioning, and
mention a new Jerusalem to come. They introduce the two stages of Jerusalem featured in

the book.

7 Comblin, “Liturgie,” 9, comments that John synthesizes all the motifs attributed to the future Jerusalem
by the prophets in this picture of the church. He even goes so far as to suppose (p. 19) that John had an
anthology before him of Isa 40—66, Ezek 40-48 and Zech 14 from which he worked.

8 See Lambrecht, “Structuration,” 78~84, for discussion of various proposals for the structure of
Revelation, and his own proposal pp. 85-104. No consensus has emerged on this topic, however most agree
that Rev 1-3 and 21:1—22:5 are distinct sections.

? It is the church fathers who explain that John was exiled to Patmos: e.g. Eusebius, Hist. eccl. 3.18 and 23.
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Jesus has made believers into a kingdom and priests to serve God (1:6; cf. 5:10).
As the believers in focus in Revelation live in Asia not in Palestine, their priestly service
cannot be in the earthly Temple or Jerusalem. '’

John sees the risen Christ in Rev 1:12-20 standing among the seven lampstands
which represent the seven churches. Mention of seven lampstands immediately makes the
reader think of the Temple, with its seven-branched lampstand. Jesus also appears to be
clothed as a priest, with his long robe and sash."' These details indicate that this is a
temple scene. The churches, then, are presently in the temple even though they are
located in Asia. Interpreters are not agreed as to whether this is a scene in the heavenly
temple, or a more purely metaphorical temple.'? Clearly, however, since this temple
cannot be located in earthly Jerusalem, that city’s claim to importance from being the site
of the Temple is absent from these temple references.

Jesus promises to the overcomers in Philadelphia, “Him who overcomes I will
make a pillar in the temple of my God. Never again will he leave it. I will write on him
the name of my God and the name of the city of my God, the New Jerusalem, which is
coming down out of heaven from my God; and I will also write on him my new name”
(Rev 3:12).

Most commentators are agreed that the image of a pillar is one of stability and
security.'> Mention of the New Jerusalem, however, links this saying to the end of the

book where there is no temple in that city, or rather, God and the Lamb are the temple

' Their work combines priestly service and reigning (Rev 5:10). They are already a kingdom (1:6, 9) but
their reign on earth is future (5:10; cf. 20:4).

"' So, for example, Briggs, Temple Imagery, 53.

12 Aune, Revelation 1-5, 71, sees Rev 1:9-20 set in the heavenly throne room, while Briggs, Temple
Imagery, 54, says “This temple, therefore, is almost certainly an altogether visionary one with no
connection to any ‘real’ sanctuary on earth or to the one in heaven.” He says this is because John does not
£0 up to heaven until 4:1.

B E.g. Osbome, Revelation, 196.
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(Rev 21:22). In a way, the city itself, being a cube (Rev 21 :16),'* is the inner sanctuary or
“Holy of Holies” of the temple, the place of God’s immediate presence.'” The pillar
promise means a secure place in the New Jerusalem and in God’s presence. Likewise,
having the city’s name written on them means that overcomers are citizens of that place'®
and so have a right to its benefits. But it means more than that.

The meaning cannot be made out of the etymology of the name “Jerusalem.”
None of the biblical materials try to make theology out of the etymology of the name
even though this was not an unheard of idea. Eupolemus (in Eusebius, Praep. ev. 9.34.11)
and Josephus, say that it is a shortened form of iepov Zohoucdvos, that is, “Solomon’s
Temple.”'” And Origen picks up Philo’s etymology opocis of cohnu (face of peace).'®
But even the book of Hebrews, which does some name translating in calling Melchizedek
“King of Salem, that is, king of peace” (Heb 7:2), does not connect this to Jerusalem. The
name is not chosen in Revelation for its etymology (which is actually unknown).19 Here,
writing the name of the New Jerusalem it is connected with writing the name of God.

In the Old Testament, the city was the place where God placed his Name to dwell

(1 Kgs 11:36; 14:21; 2 Kgs 1:4, 7 etc.; Ezra 6:12; Neh 1:9; Isa 18:7), and the city was

' For an argument that the city is a cube rather than a pyramid, see Park, “Regained Eden,” 204-6.

15 As discussed in Chapter 1, Eskenazi, In an Age of Prose, 189, shows that already in Ezra-Nehemiah, the
whole city is seen as a temple. More on this in Revelation below.

1650 e.g. Osborne, Revelation, 198, and Aune, Revelation 1-5, 243. Contrast Isa 48:1-2 where sinners try
to call themselves by the name of the holy city and are rebuked. Yet even there, God acts to restore them to
vindicate his name. Note Prov 18:10, “the name of the Lord is a strong tower, the righteous run to it and are
safe,” a verse which metaphorically equates the strong tower (like Jerusalem?) and the name of the Lord.
The people of God were also called by the name of YHWH in the OT (2 Chr 7:14; Isa 43:7; Dan 9:19)
which indicates that they belong to God. Isa 44:5 has Israelites writing YHWH’s name on their hands at the
renewal.

17 Josephus, Ant. 7:67; cf. J W. 6:438; Ag. Ap. 1:174.

18 Schmidt, “Jerusalem als Urbild und Abbild,” 216.

' Barth, God with Us, 234, notes that the etymology of the names Jerusalem, Zion and Jebus are all
unknown. And as de Young, Jerusalem in the NT, 5, says, the Semitic etymology of the name Jerusalem
may be “unsolvable.” Perhaps the author of Hebrews does not connect Melchizedek to earthly Jerusalem
because he is trying to de-emphasize the city for his readers.
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called by the name of YHWH (Jer 25:29; Dan 9:18-19). Ezekiel prophesied as the
eschatological name for the city “YHWH is there” (Ezek 48:35), and Jeremiah said it
would be “throne of YHWH” (Jer 3:17) and “YHWH our righteousness” (Jer 33:16).
Thus, there is not really much difference between the name of God and the name of the
eschatological city being placed on the overcomer. Both emphasize the presence of God
(cf. Rev 21:3). |

On the other hand, Isaiah has eschatological names for Jerusalem that emphasize
the human side of the city. They are “my delight is in her” (Isa 62:2—4) and “sought out, a
city not forsaken” (62:12; cf. 65:15). Thus the idea of the eschatological name of the New
Jerusalem in the Old Testament reflects the dual nature of Jerusalem, including both the
presence of God and the human community in intimacy with him. Zechariah says the
renewed Jerusalem will be called “the City of Truth” and the mountain of the Lord will
be called “the Holy Mountain” (Zech 8:3). These names emphasize the result when the
holy God and the holy people come together. These names all have translatable
meanings, unlike the names “Jerusalem” and “Zion.”

In Rev 21:2, the adjective “new” for Jerusalem, and the fact that the city descends
from heaven from God, indicate that the text is not talking about earthly Jerusalem, yet it
does take meaning from the name “Jerusalem.” (Rev 21:10 calls the city “Jerusalem”
without adding “new.”) It is “the city of my God™ as old Jerusalem was (Ps 48:1, 8; cf.
Jer 25:29; Dan 9:18). The reader is thus expected to bring to the New Jerusalem the ideas

associated with Jerusalem as the city of God. The name Jerusalem also links the goal of
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God’s cosmic program with his process of getting there through historical Israel and
Jerusalem.*

The overcomers at Ephesus are promised, “To him who overcomes, I will give the
right to eat from the tree of life, which is in the paradise of God” (Rev 2:7). This verse
does not mention Jerusalem, but considering the extensive link in Second Temple
literature between paradise and Jerusalem, it is fair to propose that John alludes to
Jerusalem here.?! The link becomes more specific in Rev 22:2, where the tree of life is
found in the New Jerusalem. This brings in the theme of life, which develops in
connection with the New Jerusalem in chaps. 21-22. In fact, almost all the promises
made to overcomers in Rev 2-3 turn out to be features of the New Jerusalem at the end of
the book.*”” This shows that the readers are being motivated and directed toward entering
that city.

The first three chapters of Revelation bring up a number of themes that will be
developed later in the book, and the examples above point especially to the Jerusalem
theme which returns in Rev 21-22. None of these references can be to the earthly city.
The Asian believers serve as priests and their churches function as lampstands in a temple
not located in Jerusalem. This would be more necessary, of course, if the Jerusalem
Temple were no longer standing when Revelation was written, but as the previous
chapter of this dissertation has demonstrated, the Christian movement had already

concluded that Zion was being restored in the establishing of the church of Jesus, and that

20 Schmidt, “Jerusalem als Urbild und Abbild,” 248, notes that Marcion found this historical Jewish link so
offensive that he replaced “Jerusalem” in Gal 4:26 with “holy church.”

2 Eden is called mapadeicos in the LXX; see also Isa 51:3, linking restored Zion and Eden.

22 Tree of life (2:7; 22:2), no second death (2:10-11; 21:4; cf. 21:8), new name (2:17; 3:12; 22:4), authority
over the nations (2:27; 22:5), name in book of life (3:5; 21:27), share in the New Jerusalem (3:12; 21:2,
27), reign with Christ (3:21; 22:5). See Park, “Regained Eden,” 25658, and Deutsch, “Transformation,”
126, for discussion of the parallels.
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the church was the temple currently functioning in God’s new economy. This new temple
is not in just one geographical locale. It exists wherever believers in Jesus are, and it also
exists spiritually in the heavenly Zion. Besides the fact that the church is, and/or is in, the
true temple now, these texts also speak of a new and future Jerusalem, of a permanent
temple in which overcomers will remain forever, and of the tree of life, which in Eden
gave eternal life.”?

These references make use of the association of Jerusalem with enjoying the
presence of God, worship, service, security, and prospering, to describe the blessings of
God’s people now and in the eschaton.

Revelation 4-20

The introductory vision of chaps. 1-3 concentrates on messages to the seven
churches of Asia and introduces the forms of true Jerusalem in the church age and in the
eschaton. In chaps. 4-20 we find a series of visions concerning the whole world from
John’s day up until the last judgment (Rev 20:11-15). The concluding chapters (Rev
21:1—22:5) deal with events after the end of the present world. The material on
Jerusalem in chaps. 4-20 can therefore be taken as a unit but, like chapters 1-3, describe
the concept of Jerusalem during the church age and promise an even better one to come.
As in the rest of the New Testament, presently there is a héavenly Jerusalem, and the
church on earth also has Jerusalem functions. But the Jewish city in Palestine has joined
the Babylon side.

Earthly Jerusalem Belongs to the Unbelieving World
Much of the action of Rev 4-16 takes place in the heavenly temple. John ascends

through an open door in heaven (4:1) and finds himself before the heavenly throne (4:2).

3 In Gen 3:24, to eat of the tree of life is to live forever.
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The temple John sees is specifically called heavenly (Rev 11:19; 14:17; 15:5) and the
temple is the location of the heavenly throne in Rev 16:17. The heavenly temple would
have been understood by first-century Jews, and likely John’s readers, as the proto-type
of the earthly one. Thus, in the book of Revelation, the Temple on earth in Jerusalem is
not the temple in view.

Rather than being characterized as the Temple site, earthly Jerusalem in
Revelation has become a paradigm of the world that rejects Christ.** In Rev 7:1-8, the
servants of God are marked for protection from coming judgment. This scene is modelled
on the marking of the righteous for protection in doomed Jerusalem in Ezek 9.%° In Rev 7,
however, it is not Jerusalem that is threatened but the earth (7:1, 3),%® and although the
sealed persons are listed from the tribes of Israel, they are likely identical to the great
multitude from every nation (7:9).*” Revelation transforms Ezekiel’s vision concerning
Jerusalem into a vision concerning the whole world.

A similar and more explicit use of Jerusalem to foreshadow and share in the fate

of the entire unbelieving world is found in Rev 11:8-13 and chaps. 17 and 18. The two

** See the extensive treatment of this theme in Revelation in Walker, Jesus and the Holy City, 252-59.

» Moyise, OT in Revelation, 71, says, “The sealing of the saints in Rev. 7.2-3 is almost certainly modelled
on Ezek. 9.4-6.”

% Contra preterists like Gentry, “Preterist View of Revelation,” 48, who maintains that y7 in Revelation is
the land of Israel. As McDonald and Porter, Early Christianity, 560, explain, preterists understand
Revelation “solely in terms of recent events contemporary with the author.” W. M. Ramsay, The Letters to
the Seven Churches of Asia, viii, is an influential example. Preterists tend to see the fall of Babylon in
Revelation as a reference to the fall of Jerusalem in 70 C.E., and hence the apocalyptic woes as distresses to
the land of Israel that surrounded Jerusalem’s fall. See Beale, Revelation, 45, for arguments that yT) in
Revelation means the whole earth. See Fuller, “Image of Babylon,” 56-76, for arguments against the
identification of Babylon in the book of Revelation primarily with first-century Jerusalem.

780 e.g. Beale, Revelation, 424-26; Osborne, Revelation, 317-18. The fact that the twelve precious
stones, which in Exodus represented the twelve tribes of Israel, in Revelation are labelled with the names of
the apostles (Rev 21:14-20), indicates that, for John, the true twelve tribes are the Christian community.
See Beale, Revelation, 42628, 1080. The strange list of the twelve tribes of Israel in Rev 7:5-8, which
omits Dan and Ephraim, also points to the fact that these are Christian believers. I propose that Dan and
Ephraim are omitted because they were the sites of calf worship in the OT, the point being that the twelve
listed tribes are the non-idolaters. Joseph is used to make the number up to 12.
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witnesses lie dead in “the great city, which is figuratively called Sodom and Egypt, where
also their Lord was crucified” (11:8).%® This identification of Jerusalem, where Jesus was
crucified, with Sodom and Egypt, two Old Testament rebellious and sinful communities,
puts earthly Jerusalem on the “Babylon” side of the equation.”’ At the end of the scene, a
tenth of this city collapses in an earthquake. In Rev 16:19, the “great city” is split into
three parts as the cities of the nations collapse, implying a link, perhaps even identity,
between the great city and the cities of the “nations.” In chaps. 17-18 the “great city,”
now named Babylon, but described with allusions to Old Testament oracles about
Babylon, Tyre, Nineveh, Edom and sinful Jerusalem, is judged with complete destruction
(18:21-24).”

Revelation 11:1-2 is best interpreted bearing all this in mind. Since the temple
elsewhere in Revelation is the heavenly one, with allusions also to the church being the
temple or in this temple, the temple John is told to measure is most likely the heavenly
one and the worshippers are the saints (cf. Rev 7:15).>* Many interpreters believe that the

outer court and the holy city which the Gentiles trample is the outward aspect of the

2 Bauckham, Theology, 86, says that this city cannot be Jerusalem, or only Rome. It must be all cities
where the church witnesses. But since the church also witnesses in Jerusalem, it seems that Bauckham
means that the city cannot be limited to Jerusalem. He agrees that Rev 11:8 refers to Jesus’ crucifixion in
Jerusalem. Rissi, Future of the World, 16, comments, “through the crucifixion of Christ and through
continuous unrepentance, Jerusalem is secularized like Sodom and Egypt. Thus it serves as a mirror of
man’s situation in general.”

» Ellul, Meaning of the City, 50, comments, “Jerusalem becomes Babylon precisely because that is where
Jesus was crucified.”

%% Osborne, Revelation, 598, says that Babylon’s fall is “as the description of the fall of ‘the great city’ in
18:21-24 here applied to all the cities that had followed her.” Beale, Revelation, 843, comments, “‘Cities of
the nations’ might define ‘Babylon the Great.””

3T Ellul, Meaning of the City, 104—11, sees in Jerusalem a paradigm of God’s relation to all cities and the
City of Man. Moyise, OT in Revelation, 72, mentions “the description of the great harlot in Rev 17, which
draws mainly on the description of Jerusalem in Ezek 16 and 23.” Fuller, “Image of Babylon,” 44-53, and
95-1035, documents the use of oracles about Tyre, Edom, Nineveh, Jerusalem, and other nations in Rev
16:17—19:10. Cf. also Fekkes, Isaiah, 87-88.

32 This view is maintained by Beale, Revelation, 562—64; Osborne, Revelation, 410; Giblin, “Revelation
11,” 438; Briggs, Temple Imagery, 39, among others.
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church in the world, which suffers persecution while its inner spiritual essence is
preserve:d.3 3 On this reading, the holy city is not earthly Jerusalem but the church.
Traditionally, God’s dwelling place on earth was Jerusalem. Revelation 13:6 introduces a
different dwelling (oknvn) for God, that is, “those who dwell (Tous oknvouvTas) in
heaven.” The two expressions are in apposition. The dwellers in heaven are God’s
dwelling place. If these dwellers are the saints,* the company of believers have replaced
Jerusalem and its Temple as God’s dwelling place in the midst of humanity.
A Preview of the New Jerusalem

Revelation 7:9-17 pictures a great multitude before the throne of God. This is a
heavenly scene, as reference to the throne, angels, elders and living creatures shows
(7:11), but the reference to serving God in his temple, and the use of words that allude to
passages about an eschatological future on Mount Zion (shelter from heat, Isa 4:6; 25:4—
5; 49:10; wipe away tears, Isa 25:8; no hunger or thirst, led to living water, Isa 49:10)
link this scene to Jerusalem. The multitude also hold palm branches, saying “Salvation to
our God,” a translation of “Hosanna.” This is the true triumphal entry where Jesus is truly
recognized. False Jerusalem said this, then crucified him. The great multitude is the true
Jerusalem. Because they hold palm branches, they may also be celebrating the Feast of

Tabernacles, which always took place at Jerusalem.>

3 E.g. Bauckham, Climax, 272; Bauckham, Theology, 127; and Osborne, Revelation, 412—13. Others think
that the outer court and holy city are the whole world, which is supposed to be holy by belonging to the
Lord but is usurped by sinful humanity until Christ returns. So Giblin, “Revelation 11,” 439-40. This
position would see 11:15, “The kingdom of the world has become the kingdom of our Lord and of his
Christ,” as the reclaiming of the world, as holy city, for God. It is also parallel to the description of the New
Jerusalem, which appears to encompass the whole new earth. See below.

** So Osborne, Revelation, 500; Beale, Revelation, 697; Aune, Revelation 1-5, 744-45; Bauckham, Climax,
240; Caird, Revelation, 167.

3% So Beale, Revelation, 431, 439. Comblin, “Liturgie,” 27-39, thinks that Rev 21-22 takes its form from
the New Jerusalem as a celebration of the Feast of Tabernacles, though Mathewson, New Heaven, 216,
concludes that Comblin has exaggerated his case.
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The details of the situation of the vast multitude are similar to those of the New
Jerusalem in chaps. 21-22. The saints stand before the throne and serve (cf. Rev 22:3),
they are in the temple, God tabernacles over them (cf. Rev 21:3), they do not hunger or
thirst (in the New Jerusalem food and drink are supplied by the tree of life and the water
of life), and every tear is wiped away (cf. Rev 21:4). The vision is placed here in John’s
account because believers have just been sealed to protect them from the winds that harm
land and sea and trees (Rev 7:1-3). It shows that the sealing is successful; though the
saints have come out of the midst of (ék) the great tribulation (Rev 7:14) they are safe.

Caird points out that in the phrase “These are those who are coming out of the
great tribulation,” the participle “are coming” is present tense. He thinks this indicates
that the saints are still arriving and that this scene is happening during the church age.*®
But the Greek present tense does not mean present time,”” rather in-progress aspect and
foregrounding emphasis.*® There is no doubt that, in some respects, the New Jerusalem
blessings are available now (e.g. Rev 22:17 suggests that the water of life is available in
this age). But Rev 7:9-17 is more likely a proleptic picture of the New Jerusalem, where

all the redeemed have finished their course.>”

3¢ Caird, Revelation, 102-3.

37 Beale, Revelation, 444, suggests that the present participle functions as a present finite verb, and being
followed by two past tense verbs functions in a Semitic verbal pattern. He seems to imply that all three
verbs should thus be translated as past tenses. But Porter, “Language of the Apocalypse,” shows that
Semitic influence on the language of Revelation cannot be demonstrated. Porter notes (p. 589), “The
participle in Greek is aspectually based, with syntax and not tense form the significant factor in determining
relative temporal reference.”

38 Porter, Idioms, 23, 29, notes that the present tense is often used to foreground something in a narrative,
since it conveys that the speaker wishes to depict the action as in progress, i.e., the speaker is zooming in
on that particular action. Cf. pp. 187—88 on time in participles.

3% Park, “Regained Eden,” 272, n. 39, has a list of interpreters who accept this view. Park himself (p. 277)
thinks this is a scene from the last stage of the church age just after the Tribulation. He takes the same view
of Rev 14:1. Thomas, Revelation 8-22, 443, sees Rev 7 as a description of a temporary state that becomes
better and permanent in the New Jerusalem. But Fekkes, Isaiah, 92, takes this passage as one of John’s
previews of the ultimate eschatological future strategically placed throughout the first part of the book to
direct expectation to that end, because it draws on OT oracles of eschatological Jerusalem; Beale,
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Mount Zion of the Church Age

The Lamb stands on Mount Zion with the 144,000 in Rev 14:1.*’ Some
interpreters distinguish Mount Zion from heaven here because John reports that while
looking at them he heard a sound from heaven. However, an antecedent has to be found
for “they” in v. 3, those who are singing a new song before the throne and before the four
living creatures and the elders. Interpreters who think Mount Zion here is on earth
suggest that angels sing the new song and the 144,000 learn it from them.*' The problem
with this interpretation is that angels are not mentioned. If the antecedent is the harpists,
the only other mention of those with harps is in Rev 5:8, where they are the elders. The
elders cannot be the singers since the song is sung before them. A more likely meaning is
that “heaven” here refers to the sky of the vision scene and that a roar which is “like”
harping accompanies the song. The “they” who sing are the 144,000 (the only ones who
could learn, and presumably know, the song), and they are singing before the throne,
which means that they are singing and standing in heaven.*” The Lamb on Mount Zion is
a military scene, with the 144,000 as an army.* Thus it is unlikely that Mount Zion in
this scene is the New Jerusalem, since the New Jerusalem comes down after all victories
have been won. This is rather a picture of the church on earth, spiritually present on the

heavenly Mount Zion (cf. Heb 12:22-24), location of the heavenly temple and God’s

Revelation, 444, also sees this passage as previewing the New Jerusalem; see discussion there. This would
appear to be the more likely interpretation.

01t is appropriate that the “Lamb” and Mount Zion are associated, both because the Lamb is the Davidic
Messiah (Rev 5:5), who was expected to set up his kingdom on Mount Zion, and because of the link to the
animal supplied by God (cf. “the Lamb of God,” John 1:29, 36) on the mountain of the Lord in Gen 22:8,
13—14. The Lamb in Revelation is described as “slain” (Rev 5:6, 12; 13:8), a state he maintains (the
participle is perfect) even though he is alive forever (Rev 1:18; 2:8). His status as sacrifice continues to link
him to Zion. See also Robertson, “New-covenant Perspective,” 126.

*1 E.g. Aune, Revelation 6-16, 803-6; Osborne, Revelation, 527.

*2 So Beale, Revelation, 737.

* Caird, Revelation, 178.
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heavenly throne. This matches the image in Rev 11:1-2 and 13:6 of the church being
spiritually present in the heavenly temple.** Alternatively, it could be a picture of the
church triumphant in the church age, the martyrs and saints who have reached the
heavenly Mount Zion after their death, and who will accompany Christ in his final battle
(Rev 17:14; 19:14; cf. 1 Thess 4:14).%
The Winepress outside the City

In Rev 14:20, the grapes harvested by an angel are “trampled in the winepress
outside the city.” The two harvests of Rev 14:14-20 appear to be the harvest of the
righteous (14:14-16) and the harvest of sinners (14:17-20).% Trampling a winepress is a
biblical image for God’s wrath (Isa 63:3; Lam 1:15; Joel 3:13). Although who tramples is
not specified in Rev 14:20, the Lamb appears in 19:15 as one who treads the winepress of
God’s wrath. The city near this winepress is not Rome or Babylon because this is not a
scene of persecution of the saints but of judgment on God’s enemies.*” The city is
“Jerusalem” (cf. Joel 3:12—16) representing the congregation of the saints.** The city is
not named in Revelation, probably to prevent direct identification with earthly Jerusalem,
but the situation is analogous to Rev 21:27 and 22:15 where sinners are not allowed in the
New Jerusalem, but suffer punishment outside the city (21:8, 27; 22:15). The city here

represents the church, and unbelievers are judged “outside the city” showing both that the

“ Rissi, Future of the World, 56, sees the Mount Zion of 14:1 and the holy city of 20:9 as both representing
the spiritual status of the church in the present age.

> Beale, Revelation, 96061, argues that the troops of Rev 17:14 and 19:14 are the saints. He gives three
alternatives for the location of Mount Zion in Rev 14:1 on pp. 732-33. It may be the location of the
heavenly temple in the church age, the earthly Zion of the millennium, or the New Jerusalem of Rev 21.
Beale thinks it has elements of all three, but the first is most likely. The military scene rules out the New
Jerusalem, and the heavenly location rules out the millennium.

* Bauckham, Climax, 290-96.

*” Contra Caird, Revelation, 192-93.

“8 See Beale, Revelation, 780, for a defence of this view.
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church is protected from this judgment and that sinners are excluded from the blessings
given to God’s people.
The Millennial City

Revelation 20:7-9 says,

When the thousand years are over, Satan will be released from his prison

and will go out to deceive the nations in the four corners of the earth—

Gog and Magog—to gather them for battle . . . They marched across the

breadth of the earth and surrounded the camp of God’s people, the city he

loves. But fire came down from heaven and devoured them.

The interpretation of this verse is affected by one’s interpretation of the
millennium generally. If the millennium is conceived of as being the church age, the
beloved city is something like Augustine’s City of God, the communion of believers who
form a spiritual society in the world that is not to be identified with any one geographical
place. If, however, the millennium is regarded as a more literal thousand-year reign of
Christ on earth before the creation of the new heaven and new earth, the “camp of God’s
people, the city he loves” could be, and has been, interpreted as Jerusalem being the
earthly capital of Christ’s reign during the millennium.*® But this is unlikely for the
following reasons.

Although the phrase “the city he loves” immediately brings Jerusalem to mind,
the wording in Ps 78:68 is “Mount Zion, which he loved,” and in Ps 87:2 it is “The Lord

loves the gates of Zion.” Malachi 2:11 says God loves his sanctuary. Only Zeph 3:15, “he

will quiet you with his love,” is addressed to a city named both Jerusalem and Zion.*® As

* Mealy, After the Thousand Years, thinks the millennium is the first thousand years of the existence of the
New Jerusalem. Despite his extensive arguments, even he sees that most readers will find it hard to think of
an attack on the New Jerusalem by the resurrected unbelieving dead (p. 227). The descent of the New
Jerusalem appears to be the last event in the book of Revelation, not a prelude to the last battle.

3% Most inviolability passages (Ps 2; 46:4—6; 48:1-8; 76:1-3; Isa 14:32; 29:5-8) do not use the name
“Jerusalem,” but “city of God” or “Zion.” However, inviolability is mentioned in connection with both the
names Zion and Jerusalem in Ps 125:1-2 and Isa 31:5, 9. The writer of Lamentations finds it incredible that
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mentioned above, Zion in Revelation is the name of the heavenly location of the church,
not an earthly city. Here, the reference to the city God loves is not likely to an earthly
Jerusalem, but to heavenly/spiritual Zion.

A further consideration is that the names Gog and Magog come from Ezek 38-39.
This passage describes an end-time attack on God’s people, which takes place after the
restoration of Israel and at the end of the reign of Messiah.>! Jerusalem is completely
absent from the scene in Ezekiel. The people of Israel all live in unwalled villages (Ezek
38:11). It is thus the entire nation that God defends by defeating Gog and Magog. The
Ezekiel passage to which John is alluding in Rev 20 does not have a central city for
God’s people. Beale points out that in contrast to Ezekiel John universalizes the scene,
making Gog and Magog equivalent to all hostile nations. He continues, “This
universalization of the Ezekiel prophecy suggests that oppressed Israel in Ezek 38-39 is
also universalized, and in fact it becomes equivalent in Rev. 20:9 to ‘the camp of the
saints and the beloved city,” which is to be understood as the church throughout the
earth.”>

If a literal millennium is envisioned, seeing Jerusalem as a localized city is also
problematic. Either the saints are only a small fraction of all believers (those beheaded
for Christ), in which case they could all fit into one earthly city, or those who enjoy the
first resurrection are all saints of all ages (those who refuse the mark of the Beast), in

which case they would not fit into one city and the reference would be to the entire

“Jerusalem” was violated in Lam 4:12, but according to Zech 14:12, it will be inviolable in future. The fact
that Revelation uses the name “Jerusalem” for the new city shows that though Zion may be a NT name for
the heavenly city, Jerusalem cannot be relegated to purely earthly reference (cf. Gal 4:26; Heb 12:22).

! Moyise, OT in Revelation, 67. Moyise suggests that it may be dependence on Ezekiel that makes John
posit two last battles (Rev 19:17-21 and 20:7-10) divided by the period of Christ’s peaceful reign.

>2 Beale, Revelation, 1022.
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community of believers throughout the earth. The idea that only a small fraction of the
saints are resurrected and reign with Christ is problematic, in that those who are not
resurrected at this time appear vulnerable to the second death (Rev 20:6). It is therefore
most likely that this camp and city are a metaphor for the entire church.”

Some suggest that this passage contains allusions to Zech 12—14, which clearly
has Jerusalem as the city attacked by hostile nations and delivered by God’s intervention.
Marko Jauhiainen, who has done a major study on the use of Zechariah in Revelation,
doubts that Zechariah is even in view in Rev 20.> Revelation 20 does not name the city
of the camp of the saints the way Zechariah does and, as in 14:20, this is to signal that the
“city” is not literal earthly Jerusalem.” Walker comments on the use of Jerusalem/Zion
imagery here,

Once again Jerusalem-based imagery is being used to convey important

truths—not about the physical Jerusalem, but about the “saints,” the

followers of Jesus. The Christians of Asia Minor, if they remain faithful,

will be viewed by God as his “saints” and as his “beloved city.” They can

be assured that, just as Jerusalem had been central in God’s purposes in

the past, so now they occupied that central stage.>

These passages indicate how the problem caused by the double identity of

Jerusalem/Zion in the Old Testament is being solved. Jerusalem as sinful human

>3 Walker, Jesus and the Holy City, 260, thinks that the designations “camp” and “city” are incompatible,
and that this proves that the reference to a city is only metaphorical. But Jerusalem was considered to be the
“camp” for purposes of applying the Mosaic law by the Qumran sect and latter rabbis. See also Isa 29:1;
Heb 13:11-13. Thomas, Revelation 822, 425, uses this insight to buttress his view that earthly Jerusalem
will be the headquarters of Christ’s kingdom during the Millennium. He thinks that “David’s throne” has to
be on this earth, but the fact that overcomers in the New Jerusalem are addressed as Davidic heirs (Rev
21:7; cf. 2 Sam 7:13-14) and share Christ’s throne (Rev 3:21; cf. 22:5) makes the earthly location
unnecessary.

3% Jauhiainen, The Use of Zechariah in Revelation, 112, concludes that neither Rev 19:19 nor 20:8 refer to
Zech 12-14.

33 Cf. the lack of mention of the city’s name in Rev 14:20, Jesus failure in the Olivet discourse to name the
place to which the elect are gathered (Matt 24:31; Mark 13:27; cf. Luke 21:36), and Peter’s avoidance of
the name in his use of Joel in the Pentecost sermon (Acts 2:21, 39).

> Walker, Jesus and the Holy City, 261.
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community has joined the world or Babylon, while Zion, the transformed human
community in the dwelling place of God, has joined the heavenly Jerusalem.®’

The conclusion is that Revelation shares the same view as the rest of the New
Testament as to what constitutes true Jerusalem in the church age, and what is the fate of

the earthly Jerusalem that has rejected Jesus.

The New Jerusalem: Revelation 21-22

Up to this point, Zion and the temple are seen as heavenly realities in which the
church on earth participates spiritually, and the saints in heaven more directly.’® With the
beginning of Rev 21, the situation changes. All the church’s enemies have been
dispatched, and the end of the old order has arrived.

Fekkes points out that “When [John] comes to describe the New Jerusalem, he
builds on a biblical substructure of OT prophecies relating to the future glorified
Jerusalem.”* John’s approach to the Old Testament is thematic, and he makes use of any
material he sees in the Old Testament that he deems relevant to his topic.* The major
oracles Fekkes sees John using are from Isa 60-66, Ezek 40-48 and Zech 14, though
there are also references to 2 Sam 7:14; Isa 25:8; 43:18-19; 52:1; 54:11-12; 55:1; and
Ezek 37:27.% Thus, Rev 21-22 accesses the Old Testament Zion tradition mainly as it is
used in the prophets. What Fekkes emphasizes, however, is that “in the majority of cases

the correspondence between an OT text and its application in Revelation goes beyond

37 This is the same solution used by Paul in Gal 4:21-31.

%8 Le. the 24 elders, who likely represent the redeemed. See Beale, Revelation, 326.

> Fekkes Isaiah, 102.

60 Fekkes, Isaiah, 103.

8! Fekkes, Isaiah, 92-98. He also lists in the proleptic views of the New Jerusalem in Rev 1-3; 7; 19;
reference to OT passages Exod 19:6, 10, 14; Ps 2:8-9; Isa 49:10 (pp. 91-92).
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similarities in language and imagery, and extends also to the setting and purpose of the
original biblical passage.”® As Chapter One of this dissertation shows, that setting and
purpose is the vision the Old Testament prophets had of Zion becoming in human
experience what she was in theological ideal (as expressed, for example in the Psalms) by
her eschatological glorification.

The New Jerusalem is not introduced until the first heaven and earth have passed
away. It appears to replace them both and, as such, is both the new heaven and the new
earth; in it, heaven and earth merge.63 It is something quite new, yet it has a certain
amount of continuity with the old, since the words “heaven,” “earth,” and “Jerusalem”
are used to describe it.%* The lake of fire, of course, is part of neither heaven nor earth, so
the New Jerusalem does not include all that is described.

The New Jerusalem Replaces Heaven and Earth

The new heaven and earth are first mentioned in Isa 65:17-25. There, after God
declares “I will create new heavens and a new earth” (Isa 65:17), the only place actually
mentioned as created is “Jerusalem to be a delight and its people a joy” (Isa 65:18). The
idyllic conditions described apply to “all my holy mountain” (Isa 65:25; c¢f 11:9). Thus
one could argue that right from Isaiah, the new creation consists of Jerusalem, or rather,

Jerusalem has expanded to envelop it all.® This could also be argued for the scene in Rev

62 Fekkes, Isaiah, 102.

® Park, “Regained Eden,” 165, like some other interpreters, thinks that the fact that the New Jerusalem
comes down from heaven shows that it has pre-existed in heaven, and is therefore the same as the heavenly
Jerusalem of the other NT books. I would prefer to say that the descent of the New Jerusalem depicts the
merger of heaven and earth, and Jerusalem is new in that it has been recreated, resurrected as it were, in a
new form.

% Mathewson, New Heaven, 38, 44,218, sees in John’s wording a “qualitatively new creative act of God.”
% Motyer, Isaiah, 530, commenting on Isa 65:25 says, “the whole new creation is my holy mountain,” and
(p- 531), “For the whole is my holy mountain, the place where the Lord in holiness dwells in the midst of
his people, and now, they with him.” Motyer seems to stop short, however, of saying that the whole new
creation is the same as the New Jerusalem. He does note that in relationship to the first creation, the former
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21.% QOutside the city are all the evil people (Rev 22:14—15). This suggests that only
inside the New Jerusalem are the joys of the new creation found.®” The city is
unimaginably large (12,000 stadia = 2,200 km cubed: Rev 21:16), which suggests that its
dimensions are more like that of a cosmos than of the kind of cities people are familiar
with in this age.

Heaven is included in the New Jerusalem. The New Jerusalem descends “out of
heaven from God” (Rev 21:2), but the picture is not one of God sending down the city
while maintaining his heavenly dwelling separately. In the Old Testament God dwelt in a
limited way in the earthly Jerusalem but his primary residence was in heaven (e.g. 1 Kgs
8:27, 30; 2 Chron 6:21 etc.).68 But in Rev 21:3 a voice from the throne announces, as if it
is a new development (18ou) that God now dwells with human beings. This seems to
imply that God has come to dwell in the New Jerusalem in the same way that he formerly
dwelt in heaven (cf. Rev 4). Since one of the main defining characteristics of heaven is
that it is where God dwells, there is now no heaven as something distinct from the New
Jerusalem. Further description of the city includes the details that God and the Lamb are

the temple of the city, that their glory gives it light (Rev 21:22-23), that God’s throne is

things will not even be remembered (Isa 65:18). Commenting (p. 125) on Isa 11:9, he says, “When the true
order of creation is restored the whole earth is the Lord’s hill, indwelt by his holiness . . . Everywhere God
is present in holiness, and in every place the knowledge of him is enjoyed to its fullest extent.” This, in my
opinion, makes Mount Zion encompass the entire new creation. In any case Jerusalem is somehow the key
to the new creation.

% Dumbrell, End of the Beginning, 4, comments, “Jerusalem becomes virtually co-extensive with creation
itself.” This is also the opinion of Comblin, “Liturgie,” 7, 25. Beale, Revelation, 1109-11, has an extended
defence of the view that “the paradisal city-temple encompasses the entirety of the newly created earth.”
See also Beale, Temple, 23-26 (and passim).

67 Gundry, “People as Place,” 263, notes, “to be outside the city, then is not to be outside it on earth. It
means to be on earth not at all.”

% The cosmological conceptions of the OT writers are usually described as involving three levels: heaven,
earth and Sheol. Aune, Geddert and Evans, “Apocalypticism,” 54, mention that during the Second Temple
period, an increased emphasis on God’s transcendence involved “a sharper distinction between the
heavenly world and the earthly world.” The NT writers also assume a three-layered universe of heaven,
earth, and things under the earth and in the sea (e.g. Phil 2:10; Rev 5:3, 13; 10:6; 12:12).
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there (Rev 22:1, 3) and that God’s face is visible to the people there (22:4). The heavenly
temple, which has figured so prominently in John’s vision so far, disappears (Rev 21:22),
or has been transformed into the new city in which the entirety of redeemed humanity
dwells.*’ God and the Lamb are called the temple, reminiscent of the concept of John
17:21 and 1 John 3:24, 4:13 and 15, of believers abiding in the Father and the Son.” Life
in the New Jerusalem is life in God and vice versa.”
The Dual Nature of the New Jerusalem

The dual nature of Jerusalem appears in the description of Rev 21:2. The New
Jerusalem “comes down out of heaven from God,” as God’s city and dwelling place, and
its arrival signals that God too has come down to dwell with people (v. 3). On the other
hand, as the city composed of God’s people, the New Jerusalem is “prepared as a bride
beautifully dressed for her husband” (Rev 21:2, cf. vv. 9-10). Revelation 19:8 indicates
that the fine linen worn by the bride of the Lamb is the righteous acts of the saints, and
the gates and foundations of the city bear the names of the patriarchs of Israel and the

apostles (Rev 21:12—14), so the city represents the human community as well.”?

% Cf. 4Q171 111, 9—10, a commentary on Ps 37:22: “Interpreted, this concerns the congregation of the Poor,
who [shall possess] the whole world as an inheritance. They shall possess the High Mountain of Israel [for
ever], and shall enjoy [everlasting] delights in His Sanctuary” (translation in Vermes, Complete DSS, 489).
Note the interesting identification of the whole world with Zion, and the temple, similar to the book of
Revelation’s identification of the new creation with the New Jerusalem and the Holy of Holies.

7% See Osborne, Revelation, 4-6, for a defence of the view that the Gospel of John and Revelation share a
common theology and possibly authorship.

" In Aune, Geddert and Evans, “Apocalypticism,” 54, Aune says that in the Second Temple era, “the
kingdom of God, or the age to come, was a heavenly reality which would eventually displace the earthly
reality of the present evil age.” The New Jerusalem thus represents a new development in the traditional
cosmology of biblical writers. In Revelation, however, heavenly Jerusalem does not merely displace the
earthly one. Both heaven and earth are made new. The picture of the New Jerusalem, including God’s
visible presence and throne, descending “from heaven” (Rev 21:2) is probably meant to convey a merger of
the new heaven and new earth which had been revealed in the previous verse. Perhaps the order is
significant: First, the new heaven and earth appear, replacing the cosmos consisting of the first heaven,
earth and sea; then the new heaven and earth merge at the descent of the New Jerusalem to the high
mountain.

” Jelinek, “City Metaphor,” 231, 235, notes that since cities in the Bible first arose as products of human
effort, and paradise was God’s creation, perhaps the New Jerusalem, which is both city and paradise,
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Interpreters have sometimes differed over whether the New Jerusalem should be
considered a place or a people.” Like the old Jerusalem, it is both.” As “place” it is the
context of the meeting of God and people.

Another way of stating the dual nature of the New J erusalem is to say that it is
both a temple (God’s dwelling place) and a city (people’s community). Park expresses it
thus: “Just as the temple is more than a place through denoting the presence of God and
the Lamb (21:22), the NJ [New Jerusalem] is more than a place through denoting the
community of God’s people.””® Two of the images that go into making the New
Jerusalem (Jerusalem and the Garden of Eden) are locations of human society, and all

‘three (including the Temple) speak of the presence of God.
New Jerusalem Images of Intimacy with God

The description of the New Jerusalem has a number of images of intimacy
between God and his people. This is the most important theme in the material about the
New Jerusalem, as reflected in the number of images expressing it.”?

The first is the image of the bride, introduced in Rev 19:7-8. Marriage, with

God’s people as the bride or wife (Rev 21:9) is a familiar Old Testament image for the

represents God’s engagement with humanity. The fact, however, that this city comes down from heaven
limits the human contribution to its creation.

7 For example Gundry, “People as Place,” 254—64, argues that it is just people and not place. See my
response below.

™ Dumbrell, End of the Beginning, 3, notes that the use of the concepts of light and glory in the description
of the New Jerusalem “serve to remind us that the description alternates between people and place.” Park,
“Regained Eden,” 202, concludes that Rev 21 depicts the New Jerusalem mainly as a community, but 22:1—
5 depicts it as a place (Eden). But this distinction is hard to maintain.

 Park, “Regained Eden,” 249.

" Bauckham, Theology, 132-36, analyzes in three aspects the picture of the New Jerusalem as place: it is
depicted as paradise (Eden restored), holy city, and temple. The thesis of Beale, Temple, is also that the
New Jerusalem is the Eden temple restored.

77 Fekkes, Isaiah, 93, comments, “John blends all these traditions together into a theology of ‘presence,’ in
which the restoration of communion between God and humanity . . . reaches the final stage . . . The
importance of this climactic event is shown by the fact that God himself makes the announcement and is
reinforced by the constant repetition of the presence motif in the final vision.” Osborne, Revelation, 735,
sees God living with his people as the main theme of Rev 21:1—22:5.
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relationship of God to his people, and especially of God to Jerusalem, but there it often
depicts frustration of any hope for intimacy. The relationship started well (Jer 2:32) but it
became stormy because of Jerusalem’s ingratitude and unfaithfulness (Ezek 16:1-14),
and ended in rejection by God (Isa 54:5; cf. Jer 3:1, 6, 20; 31:32) and destruction (Ezek
16:32-43; 23:24-49).

But Isaiah envisioned a day when Jerusalem would again be God’s pure bride and
wife. She would be called back (Isa 54:5) and built up with beautiful jewels (Isa 54:11—
14). She would be a bride with her children as ornaments (Isa 49:18), ornamented also by
God with salvation and righteousness (Isa 61:10) and God would rejoice over her as a
bridegroom rejoices over his bride (Isa 62:5). She would receive a new name given by the
Lord (Isa 62:4). It is important to notice that although a recalled wife would hardly be
called a “bride,” God promises to treat her as if all the sordid past has never happened.

This imagery appears in the New Jerusalem. The city is called the bride and wife
of the Lamb (Rev 21:9), she is given the clean bright garments of the righteous deeds of
the saints (19:8); she is built with gold, crystal and precious stones (21:11, 18-21); and
there is rejoicing at her union with the Lamb (19:7). These details depict the delight of
God with her. The New Jerusalem as bride presupposes her willingness for the union and
so depicts the moral and ethical healing of God’s people.79 This is needed, as the list of
sins of the seven churches in Rev 2-3 shows. The image of a bride gives the idea of a

new beginning.*

® Mathewson, New Heaven, 46, notes that Isaiah uses the image of God’s people as his bride only for the
eschatological relationship of God and his people after he restores them from exile. See also discussion in
Deutsch, “Transformation,” 112.

7 A bride is expected to be fruitful. Paul uses this imagery and makes the fruit to be holiness (Rom 7:4).
8 Deutsch, “Transformation,” 112, sees in the bride image the ideas of love, intimacy, newness, ardour,
fidelity and fruitfulness.
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The second indication of intimacy between God and his people is the use here of
the “covenant formula.”®! Immediately after the bride is introduced, there is notice of
their closeness, although the metaphor of a woman gives way to its referent, the people.
God dwells with them, he is with them, they belong to each other (they are his people, he
is their God, Rev 21:3; cf. 22:3 where God’s throne is in the city).®? In the Old
Testament, the covenant formula is used on many occasions and is usually expressed in
the future tense.® It sounds like an ancient marriage contract with its promises of care
and requirement of exclusive devotion.?* After a wedding, the husband and wife live
together and belong to each other. Revelation 21:1-22:5 depicts this state of intimacy.
Instead of the church age arrangement where God’s people live on earth while he is in
heaven (present with them by his Spirit but normally invisible), God and his people are
now united in one place.

As was noted in Chapter One, one of the important Old Testament contexts for
use of the formula is in promises of giving Israel the land (e.g. Gen 17:4—-14; Exod 6:6-8;

29:14; Lev 11:45; 22:32-33; 26:11-12; Deut 7:6; 26:17-19; 29:12-13; 2 Sam 7:23-24;

81 Rendtorff, Covenant Formula, 11, explains that the term “covenant formula” was coined by Rudolf
Smend in 1963, to signify the words “I will be your God” and “you will be my people.” Rendtorff counts
the formula to be present if either or both of these elements occur, and sees the presence motif as one of a
number of linked concepts. Others feel that God’s promise to live among his people is a third element
which properly belongs to this formula (as in Exod 29:45-46; Lev 26:11-12; Ezek 37:27; Zech 2:10 and
LXX of Zech 8:8, cf. Jub. 1:17). See Kaiser, Toward an OT Theology, 3334, and Kaiser, “Exodus,” 341.
The formula is phrased in many ways in the OT (in first, second or third person, inclusion of one, two or
three of the elements and in various orders) but it is generally recognizable by double use of the preposition
5 with the verb “to be” (i.e. “I will be for them for God” 0 198D OIS *0*M). This is the criterion used
by Rendtorff, p. 13.

82 Beale, Revelation, 1046, calls Rev 21:3 “the declaration of perfected communion between God and
redeemed humanity.” Brueggemann, Theology of the OT, 171, in discussing the covenant formula, calls it
the “promise of presence.” Notice the emphasis indicated by the threefold use of the preposition peTa.

8 Rendtorff, Covenant Formula, 79-92, thinks it is because this is the same covenant but under ever
changing preconditions.

8 Fekkes, Isaiah, 248 n. 56, cites an Elephantine marriage contract that runs, “She is my wife and I her
husband from this day forever.” He notes that in Rev 21 the entrance of the bride is followed by the
covenant formula as a sort of marriage covenant.
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cf. Deut 14:2; Josh 24:18), or restoring her to it, sometimes with hints that Jerusalem is in
view (Jer 24:7; 30-32; Ezek 11:20; 34:24-28; 37:23-28; Zech 2:1-12; 8:8). The use of
the covenant formula in Rev 21:3 helps to establish the New Jerusalem as the
eschatological fulfilment of promises of return to the Land and the restoration of Zion. Its
use in connection with the bride elaborates on the kind of intimacy that image is meant to
convey.

The nature of this intimacy is indicated in the Old Testament elaborations of the
covenant formula. The phrase “I will be your God” includes God’s provision of all good
things and the meeting of all needs. When God said “I will be their God” concerning his
people in the Old Testament, it involved delivering them from Egyptian bondage (Exod
6:7 passim), giving them the land of Canaan, dwelling among them (Exod 29:45-46)*°
and going with them (Exod 33:14), setting them in honour above all nations (Deut 26:19;
28:10), taking special care of them as his inheritance (Exod 19:5; Deut 7:6; 14:2; 26:18,;
Ps 95:7) which resulted in protection and prosperity (Deut 28:11; Jer 7:23b), and
ultimately, cleansing them from sin (Ezek 37:23). The close relationship®® was the main
thing from which all benefits flowed, such as food, peace and safety, victory, and
increase in numbers (Lev 26:3-13).%7 It is not surprising, then, that Rev 21:4 follows the
covenant formula with God’s tender care in wiping away tears and eliminating death,

pain and mourning (cf. Rev 7:14-15; 22:1-5). God also provides a land for his people,

8 Of this verse, Brueggemann, Theology of the OT, 663, says, “The statement suggests that being ‘their
God’ is equivalent to being available and accessible and this is the only important evidence given here of
being ‘their God.” Presence is everything.”

8 At least seven times in the Pentateuch God gives his purpose in bringing Israel out of Egypt. This is “so
that I might dwell among them” (Exod 29:46), “so as to give you the land of Canaan” (Lev 25:38), and six
times, “so as to be your God” (Lev 11:45; 22:33;25:38; 26:45; Num 15:41; Deut 4:20). This shows that
what God was specifically aiming at was to be the God of Israel. This relationship was the goal of his
deliverance. So also Hartley, Leviticus, 463, and Rendtorff, Covenant Formula, 40-42.

%7 Some would add disciplining to the covenant benefits (Deut 8:1-5; cf. Prov 3:11,12).
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the New Jerusalem (22:14), and high status, in that they will reign forever (7:15; 22:5), as
a people inheriting with Christ the promise to David’s line of eternal reign from Zion (2
Sam 7:13; Ps 2:6; Rev 3:21; 22:5).%

Under the old covenant, God’s people had their part to play in obedience and
honour to God as expressed in the phrase “you will be my people.” In the Old Testament,
this meant that they would obey him, be holy (Deut 26:17; 28:9; Lev 11:45), and exist to
promote God’s honour (Jer 13:11, cf. Isa 43:21). This still appears in the New Jerusalem,
where the nations bring in their glory (Rev 21:24, 26) and God’s people serve him (22:3).

God dwells “with” his people. Although God is everywhere, when Scripture says
specifically that God is “with” someone, it indicates that God gives to such person(s)
power to succeed in achieving God’s good plan.® It also expresses a level of intimacy
between God and humanity in the New Jerusalem that is higher than in the Garden of
Eden, where God seems only to have paid visits (Gen 3:8). Even Moses who spoke to
God “mouth to mouth” was not allowed to see God’s face (Exod 33:20). God dwelt
within Israel in the Tabernacle and Temple (but Isa 66:1-2), and among Christians by
Jesus (John 1:14) and by the Spirit (Eph 1:13; Rom 8:23), yet God himself could not be
seen (John 1:18; 6:46; 1 Tim 6:16; 1 John 4:12). In the New Jerusalem however, God’s
servants will see his face (Rev 22:4; cf. 1 Cor 13:12). The joys of Eden and the high
priest’s privilege to enter the Holy of Holies are restored and surpassed in the New

Jerusalem.

8 Some have wondered over whom the saints will reign. Bauckham, Theology, 142, thinks that reigning
here does not entail subjects, but indicates participation in God’s rule in such a way that God’s rule and
human freedom fully coincide. This may be true, but there may be more to it than this.

8 E.g. Gen 26:28; Num 14:42-43; 2 Chron 15:1, 9; Jer 42:11; Zech 8:23, etc. See discussion in Kaiser,
Toward an OT Theology, 94-95.
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That this is a permanent state of affairs is reflected in the last verse of the section
on the New Jerusalem, “And they will reign for ever and ever” (Rev 22:5; cf. Rev 3:12).
Revelation 21:3 depicts the fulfilment of the promises of eschatological renewal of the
covenant in Ezekiel and Jeremiah.” It is significant that the promise of a new heart is
combined with both the promise of restoration of Jerusalem and with the covenant
formula in Jer 31:33-40 (cf. Ezek 11:17-20; 36:24-29; 37:23-28).%! The link to the Old
Testament passages emphasizes the final enduring nature of the holiness of God’s people,
which guarantees their permanent intimacy with God. They need never fear falling away
again, and the bride is secure in her relationship and home.” Jerusalem can only be
restored, and God can only be her covenant God, when the hearts of her people have been
changed. The New Jerusalem enjoys God’s dwelling among her people because they
have been washed and transformed.

The covenant formula continued to be a Jewish expression of the covenant™ and
became part of the new covenant language of the New Testament. The formula words are
used in Rom 9:24-26 (quoting Hosea), 2 Cor 6:16—18 (quoting Lev 26:12 and Ezek
37:27), Heb 8:10 (quoting Jer 31:31-34) and Rev 21:3 (which combines features of Lev
26:12, Ezek 37:27 and Zech 2:11). What is clear from all these passages is that the New

Testament sees the church as the continuation and fulfilment of Israel as the beneficiary

*® In those passages, God cleanses his people from their sins (Ezek 37:23), gives them a new heart (Ezek
11:19; 36:28; Jer 24:7) with his law in their minds and hearts (Jer 31:33) and singleness of heart to fear
God (Jer 32:39). The people will be confirmed in holiness, never again to stray from God (Jer 32:39-40;
Ezek 14:11).

°! The prophets hold out the promise of a renewal of the covenant that will be successful at last because
God will give his people the ability to obey him (Jer 31:33; Ezek 11:20; Hos 1:10; 2:23; Zech 8:8; 13:9
among others). In all these references the substance of the covenant is expressed by the covenant formula.
%2 The use of oknvr (originally “tent”) and oknvdco in this passage in no way implies impermanence, since
these words had taken on the meaning of Hebrew ]2U. See Michaelis, “gknvn kTA.,” 368-78. Comblin,
“Liturgie,” 21, n. 41, says that John does not seem to distinguish between cknvn and vads.

® E.g. Jub. 1:17; 11QT 29:7-8; 59:13; ¢f. T. Jud. 25:3, T. Mos. 4:2.
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of the covenant formula. The church has its Exodus, fulfilling the one of Moses,” in
deliverance from sin and the kingdom of Satan, with the goal of becoming God’s own
people. The church also has the real Promised Land and restored Zion, that is, the New
Jerusalem. Mathewson points out that there is a strong link between use of the covenant
formula and the Exodus, including the second Exodus from Babylon. Revelation
envisions a further Exodus from “Babylon” (Rev 18:4).95 Just as the goal of both the first
Exodus (Exod 15:13, 17), and the second one (e.g. Isa 35:10), was Jerusalem, so is this
one.

An important point about the use of the formula in Rev 21:3 is that the word for
“people” is plural (Aoot), which is not found in any other covenant formula text, and
instead of saying that God will dwell among his people, it says “in the midst of
humanity” peta Tedv avbpw v (cf. 2 Chron 6:18, a state of affairs thought too much
to hope for by the Chronicler). This is an example of Revelation’s universalising of Old
Testament themes. It follows, however, in the tradition of Zech 2:11 (cf. Zech 14:16).
This intimacy with God is intended for all humanity. The coming of Jesus has opened
citizenship in Jerusalem to people of all nations.

Another image of intimacy in the New Jerusalem is that of parent and child. God
says, “He who overcomes will inherit all this [i.e. the all things made new] and I will be
his God and he will be my son” (Rev 21:7). This individualizes the covenant formula of
v. 3. Parental care has already been hinted at in v. 4, with God wiping tears from the eyes

of his people (cf. Rev 7:17). This was one of the features of eschatological Mount Zion in

* For discussion of Exodus imagery in Revelation, see Mazzaferri’s summary of I. S. Casey’s work in
Genre of Revelation, 367-73. Mazzaferri discusses John’s interest in the OT covenant as part of his
argument that the Revelation is classical prophecy.

% Mathewson, New Heaven, 54-56. On p. 218 he says, “Thus by re-employing the new exodus model in
his articulation of eschatological salvation the author links his hopes to God’s past redemptive activity.”
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Isa 25:8. Inheriting is also usual from parent to child. The parent-child image is used
frequently in the Old Testament for God’s relationship with his people (Isa 63:16; 64:8;
Jer 3:4; 31:9, 20; Mal 2:10 etc.), but this relationship is to Judah, Israel or Ephraim, not
specifically Jerusalem. Jerusalem is called “Daughter Zion™ (Ps 9:14; Isa 1:8 etc.) but not
in connection with calling God Father. The person whom God takes as son in Zion (2
Sam 7:14; Ps 2:6-7; 89:26-27) is the Davidic king. In Rev 21:7 all overcomers receive
the intimacy with God that was promised to that king.

Another image of intimacy is the way that the saints (represented by the patriarchs
of Israel and the apostles of Jesus) are integral to the architecture of the New Jerusalem.
Their names are on the twelve gates (Rev 21:12) and the twelve foundations (21:14).”
This agrees with Rev 13:6, to say that the saints in some sense are the dwelling place of
God; they are the temple city.

This city is a cube and contains no temple. This suggests that the city is the Holy
of Holies, the place of God’s immediate presence.”” Whereas the life-giving water flowed
in Ezekiel from the Temple (Ezek 47:1), in Revelation it flows from the throne of God in

the city (Rev 22:1-2).%® John also uses several other features of Ezekiel’s description of

% So also Mathewson, New Heaven, 218.

°7 Bauckham, Theology, 136, traces the development in the OT of the idea that Jerusalem is all holy (Ezek
48:35; Zech 14:20-21; Isa 52:1; Ps 24:3-4) and thus is a kind of temple. See also Jer 3:16-17. Bauckham
comments, “The radical assimilation of the city to a temple, taken further in Revelation than in its prophetic
sources, shows how central to the whole concept of the New Jerusalem in Revelation is the theme of God’s
immediate presence.” Ellul, Meaning of the City, 186, notes how what was the temple in Ezekiel’s vision
(Ezek 40-48) becomes the city in John’s vision, and comments, “What is important is the statement of
God’s total and exclusive presence.” It could be argued, however, that John’s city combines features of the
city and temple seen by Ezekiel. A. Y. Collins, Combat Myth, 228-29, argues that the New Jerusalem is a
temple in that (1) the description of the New Jerusalem has affinities with ANE temple motifs; (2) the name
Jerusalem carries within it the idea of the temple; (3) the description of the New Jerusalem is modelled on
Ezekiel’s vision of the temple.

8 For a summary of the ways Ezekiel’s temple becomes the city of John, see Mathewson, New Heaven,
112-14. Deutsch, “Transformation,” 114, compares the visions of Ezekiel and John. Both have the seer on
a high mountain looking at a city. In Ezekiel the temple is measured, but in Revelation it is the city. God’s
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the eschatological femple to describe the city (walls, gates, measuring, etc.).” He merges
descriptions of the building materials of eschatological Zion in Isa 54:11-12 and of the
Temple in 1 Chron 28:2-9 and 2 Chron 3:6-7.'%

In the Old Testament, God’s throne was seen as being above the ark in the Holy
of Holies. In the new creation, however, there is no need to look for the other parts of the
Temple, the outer court and the Holy Place. There has been an evolution in the shape of
the Temple since Old Testament times. Then, the outer court contained the altar of burnt
offering for the expiation of sin. Only priests could enter the outer room of the Temple,
the Holy Place, and only the high priest could enter the Holy of Holies. Once Jesus had
died as the final sacrifice, the altar of burnt offering was no longer needed. There is no
such altar in the heavenly temple of Rev 1-19.'"! However, the lamps and incense altar of
the Holy Place feature there in the church age, representing the life and prayers of the
church still on earth (Rev 1:20; 8:3—4).102 In the new creation and New Jerusalem,
because heaven and earth merge and the saints have no existence outside of the temple,

only the cube-shaped city, a vast Holy of Holies, is needed, the place of God’s immediate

glory fills the temple in Ezekiel but the city in Revelation. Both give warnings and use the image of
paradise. However, John’s city admits Gentiles and has no temple separate from the city, unlike Ezekiel’s.
* See Fekkes, Isaiah, 96-97. Fekkes says, “Because John presents the entire city as the dwelling of God,
he is not concerned to distinguish between city and temple descriptions and he deliberately transfers
Ezekiel’s temple imagery to the Holy City itself.”

19 Fekkes, Isaiah, 97-98. See pp. 96-101 for Fekkes’s whole discussion of OT city and temple features
being combined in John’s picture of the New Jerusalem

1% Beale, Temple, 319, is an example of those who think the altar under which the martyrs wait in Rev 6:9—
10 and the altar in 11:1 are the altar of burnt offering, representing the martyrdom of the saints as sacrifices.
However, in Rev 6:9-10 the saints are praying (in Rev 5:8 the prayers of the saints have already been
identified as incense). And in Rev 11:1 the altar to be measured is more likely the incense altar since John
is told not to measure the outer court. Bauckham, Climax, 268—69, points out that in Revelation the temple
has no outer court and is always called vaos, which would be only the building composed of the Holy
Place and the Holy of Holies, and all references to the altar in Revelation must be to the altar of incense,
which was inside the Temple.

12 Beale, Temple, 389, envisions in the church age that the Holy of Holies is heaven, the Holy Place “is the
spiritual dimension that extends to earth, where God’s people function as a ‘kingdom of priests’ . . . and as
‘lampstands.’” Based on Rev 11:1-2, he thinks there is still an outer court in the church age, the physical
existence of the church on this earth, which involves suffering. But this is not an outer court where sin is
expiated through sacrifice.
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presence, and it has expanded to fill the whole world.!® Thus, admission to the Holy of
Holies is another image of intimacy with God for a/l God’s people, who are thus all high
priests. Unlike the Jewish high priests, however, they not only enter the Holy of Holies,
but live there permanently.104

Elimination of the curse (Rev 22:3) also means readmission to God’s presence in
paradise and the tree of life.'®® Thus, the gates of the city stand open day and night for the

entry of the nations (Rev 21:25), that is, the redeemed (22:14),'%

in contrast to paradise,
which was guarded by cherubim after the fall (Gen 3:24). The many parallels between the
New Jerusalem and paradise (Eden) suggest that just as God walked in Eden and spoke
with people there, his unmediated presence will be enjoyed in the New Jerusalem. Many
features of eschatological Jerusalem are reminiscent of Eden: a high mountain (Ezek

28:13—14),107 a life-giving river (Gen 2:10-14), fruit bearing trees (Gen 2:9, 16) and

precious stones (Gen 2:11-12; Ezek 28:13—14). But the New Jerusalem surpasses Eden in

19 Beale, Temple, 372, has a similar idea, but thinks the two other parts of the temple disappear because
they represent the old earth and sky.

104 Rissi, Future of the World, 63. Like high priests, they have the name of God on their foreheads (Rev
22:4). Dougherty, Fivesquare City, 3, notes that in the ancient sacred city concept of e.g. Mesopotamian
civilization, it was the priest-king who could enter the holiest place. The saints are styled as both priests
and kings in Revelation.

195 Beale, Revelation, 1112, comments, “The curse of physical and spiritual death set on the human race by
Adam in the first garden is permanently removed . . . In primeval time humanity was expelled from the
garden sanctuary . . . At the end time the redeemed will be ushered into that sanctuary again.” Beale also
refers to the curse mentioned in Zech 14:11, where there was to be no more curse Q717 or ban) on
Jerusalem. This may be the curse of Deut 29:24-28 (cf. Jer 22:8-9) due to sin. See also Mathewson, New
Heaven, 202.

1% There has been much debate about this entry of the nations. Bauckham, Climax, 238337, argues that it
promises universal salvation for the nations, even those outside the church, though not for all individuals
(Rev 21:8, 27 and 22:15), yet in view of other canonical material this is a strange conclusion (e.g. Matt
25:31-46). Mouw, When the Kings Come Marching In, 5663, suggests that the unconverted kings/national
representatives will only visit the city for judgment and after putting wrongs right with their victims, leave
for their place of judgment. The difficulty with this interpretation is that there is no hint in Revelation that
some people will get into the city and yet have to leave, or that any unredeemed people will be able to
enter. Rissi, Future of the World, 73—78, suggests that the nations will gradually be converted and leave the
lake of fire to join the New Jerusalem. Given the overall theology of Revelation and Scripture, however, it
seems to me most likely that these kings and nations are converted Gentiles.

197 The fact that rivers flowed out of it into the whole world means that Eden must have been higher than
other places.
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that God lives there permanently with people, and there is no longer any forbidden tree,
and therefore no more chance for people to fail and be cast out.'®®

Revelation 22:3 notes that “the throne of God and of the Lamb will be in the
city.” By having this in a list of things that describe the intimacy between God and his
people, John gives a new connotation to God’s throne. Park notes that the throne of God
in the earlier parts of Revelation denotes his transcendence, power, and inaccessibility.'”
Now, however, God’s people have complete access to that throne. In fact, Jesus has said,
“To him who overcomes I will give the right to sit with me on my throne” (Rev 3:21).

The intimacy between God and people is also expressed by the fact that they serve
God, see his face, and have his name on their foreheads (Rev 22:3-4). Those who work
together have great opportunity to get to know each other well, so to serve God is to be in
privileged association. Having the name of God/the Lamb on their foreheads means that
God’s servants are marked as God’s special property (see above on 3:12). As mentioned
above, seeing God’s face indicates hitherto unheard-of intimacy. Bauckham interprets it
to mean knowing “who God is in his personal being.”''? It must also speak of having a
close relationship with God, which involves feeling as well as knowing.
The New Jerusalem as Community

Intimacy with God in the New Jerusalem is a community experience (God dwells

with his people in a city).'"! This is more than a collection of individuals, since the whole

can be characterized as a unity, the bride. The people who are excluded are those, such as

198 park, “Regained Eden,” 245.

19 park, “Regained Eden,” 233, 265—66.

19 Bauckham, Theology, 142.

" Ortland, Whoredom, 166, n. 73, comments, “The dwelling of God with man in the form of a city may
also suggest the perfect social union of the redeemed with one another as God’s final and eternal answer to
the successive societal failures littering the course of human history” (emphasis his).
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murderers, sorcerers, liars and the sexually immoral (Rev 21:8, 27; 22:15), who practise
antisocial vices, as well as people who display anti-God attitudes (idolaters, the
unbelieving). The architectural image, where gates and foundations with human names
(Rev 21:12, 14) support each other, is also an image of community with positive and
close relations between the members.''? Whole communities, the “nations,” enter the city
(Rev 21:24, 26), make their contribution, and are healed (22:3). The elimination of the
“curse” (Rev 22:3) also speaks of positive community, for the curse with which humanity
was expelled from Eden included the imposition of difficult relationships between
persons, especially between men and women (Gen 3:16; cf. Gen 4:8-9). At the end of the
vision of the New Jerusalem, John tries to worship the revealing angel, but is rebuked
with the words, “Do not do it! I am a fellow servant with you and with your brothers the
prophets and of all who keep the words of this book™ (Rev 22:9). This hints at
community in the New Jerusalem not only among humans but also of humans with angels
as their fellow-servants of God (cf. Rev 7:10-11; Heb 12:22).

The community theme is emphasized by Martin Kiddle, who calls the New
Jerusalem “a divine polity, the antithesis of the old civilization represented by
Babylon.”'"® He continues, “It is a city which is a family. The ideal of perfect
community, unrealizable on earth because of the curse of sin which vitiated the first
creation, is now embodied in the redeemed from all nations.” Mounce quotes A. M.

Hunter, who comments, “The consummation of the Christian hope is supremely social. It

"2 Dumbrell, End of the Beginning, 3, 32, reports that J. M. Ford, “The Heavenly Jerusalem and Orthodox
Judaism,” in Donum Gentilicum: Essays in Honour of David Daube, ed. C. K. Barrett, E. Bammel and W.
D. Davies (Oxford: Clarendon, 1978), 222, suggests that the “walls” are an image of God’s protection of
the bride, and the “gates” of the city are a community image, since it was at the gates that ancient cities did
their communal business.

3 Kiddle, Revelation, 417.
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is no ‘flight of the alone to the Alone’ but life in the redeemed community of heaven.”'*

Stanley Grenz, who builds his entire systematic theology around the concept of
community,1 15 naturally notices the communal nature of the New Jerusalem, and calls the
final state of believers a “social reality.”’'®

Jerusalem in the Old Testament was a community under the Sinai covenant. The
terms of that covenant contained so many provisions for love and care of the neighbour
that Paul is able to say that all the commandments are summed up in “love your
neighbour as yourself” (Rom 13:9; cf. Jesus’ statement in Matt 22:40). Lack of neighbour
care was one of the reasons why old Jerusalem was destroyed (e.g. Jer 7:5-7). It is
correct then to assume that, in the New Jerusalem, interpersonal relations will be warm
and loving.

Dumbrell sees in the city image a community that is small enough to be intimate
yet complex enough for the citizens to have various roles and a social organization.'!” We
usually think of a city as a place where there is a division or specialization of labour.

Revelation’s picture hints at this with some names on foundations and others on gates.''®

Swete thinks that the various colours of the foundations indicate various gifts and

'1* Mounce, Revelation, 370, quotes A. M. Hunter, Probing the New Testament (Richmond, VA: John
Knox, 1971), 156.

13 Grenz, Theology for the Community of God, 24.

¢ Grenz, Theology for the Community of God, 115, 647.

W Dumbrell, End of the Beginning, 3.

8 The Qumran community (4Q164) interpreted Isa 54:11 as a picture of the community, with the priests
and community founders as foundations, and the gates as the chiefs of the tribes (using the translation from
Vermes, Complete DSS, 469).
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characters of the saints,'" as Jewish tradition saw in the ephod gemstones the qualities of
the various tribes.'?

The community theme (strong horizontal relationships) in the New Jerusalem has
sometimes been neglected in the past, and writers like Kiddle and Hunter are right to
emphasize this aspect. However, this theme is not as strong in Rev 21-22 as the theme of
intimacy of individuals and of the community with God. These chapters show a
community with all eyes turned in the same direction—toward the face of God and the
Lamb."?! After all, Babylon is also a city. Just being a community is not enough. Only the
community’s focus on God validates it.!*?

New Jerusalem Images of Life

The description of the New Jerusalem includes a number of images of
life.!?> The three most obvious are the book of life (Rev 21:27; cf. 3:5; 13:8; 17:8;
20:12, 15), the water of life (21:6; 22:1,17; cf. 7:17) and the tree of life (22:2, 14,
19; cf. 2:7). In addition, the text specifies that there is no more death (Rev 21:4) in
the New Jerusalem. Evil people, however, experience the second death in the lake
of fire (Rev 21:8).

All three of these images for life have antecedents in the Old Testament linked to

Jerusalem. The tree of life first stood in Eden (cf. Rev 2:7) and the link between Eden and

19 Swete, Apocalypse, 293, builds on the way Clement of Alexandria, Paed. 2.12.19 sees the various stones
to represent the varied voices of the apostles. Beale, Revelation, 1084, thinks rather that the stones are just
about glory and light.

120 Beale, Revelation, 1085.

2! The commands to the covenant community starting in Deut 6:1 give the command to love God with all
the heart, soul and might (Deut 6:5) first, cf. Jesus on love of God first, love of neighbour second in Matt
22:37-39 par.

122 Ellul, Meaning of the City, e.g. 56, thinks the “city” per se is a symbol of human rebellion against God.
' The abstract of the dissertation by Rudoph, “There Will Be No Death,” gives the following comment:
“Life is a relational concept. Only in a relationship with God can one find real life.” He sees life as
“cognitive existence” in “a specified framework of time and space with the possibility of participation in
the action of that realm.”
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God’s holy mountain (Isa 51:3; Ezek 28:13—14) makes 1t fitting for it to be in the New
Jerusalem.'?*

The life-giving stream flowing from Zion is a feature of Old Testament
eschatological descriptions of the city and Temple (Ezek 47:1-12; Joel 3:18; Zech 13:1;
cf. Pss 36:8-9; 46:4). The live-giving river was also a feature of Eden (Gen 2:10). The
river in Rev 21-22 may replace the “sea” of the old heavenly and earthly temples. In the
New Jerusalem there is the spring of the water of life (Rev 21:6) which presumably gives
rise to the river of the water of life that flows from the throne of God and the Lamb
(22:1). The water is given without cost to the one who is thirsty and to anyone who
desires it (Rev 21:6; 22:17; cf. Isa 55:1). The water originates at the throne, showing that
life comes from God. In Rev 22:2 the tree of life stands by the river, and presumably is
watered by it (cf. Ezek 47:12). In Genesis, the fruit of this tree made one live forever
(Gen 3:22). Similar trees in Ezek 47:12 were for food (a constant monthly supply) and
healing. Here, the leaves of the tree of life are for the healing of the nations. In Rev 22:14
access to the tree gives life to those who are cleansed from sin.

The book of life is linked to Jerusalem in Isa 4:2—6, a passage that stands behind
Rev 7:15. The remnant in future glorious Zion are called “all who are recorded among the
living in Jerusalem” or “everyone recorded for life in Jerusalem.” Motyer comments on
this passage:

Recorded among the living [ “written for/unto life” reflects the concept of

a Book of Destiny . . . likewise the Lord’s book is referred to throughout
scripture (e.g. Ex. 32:32-33). To have survived the calamity is no accident

124 1 Enoch says the tree of life is to be planted “upon the holy place—in the direction of the house of the
Lord” where its fruit will be given to the elect, I En. 25:5.
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but arises from an elective decision of the Lord, a divine purpose
expressed in the inscribing of the name in the book of life.'?

One could also compare Ps 87:5-6, where foreigners are recorded as born in Zion,
and Ezek 13:9, where false prophets are not written in the register of those who will enter
the land of Israel (hence they will not be able to enter Jerusalem).'?®

These three items are linked: one’s name in the book of life gives access to the
city (Rev 21:7) where one has access to the water of life as drink (21:6; 22:17) and a
share in the tree of life as food (22:14, 19).*

Another image for life in Rev 21-22 is light. Although the phrase “light of life,”
parallel to book, tree and water of life, is not used in these chapters, the concept is
clear.'?® The chapter overflows with terms from the semantic domain of light: The bride
wears shining clothes (Aaupds, 19:7). The city has God’s glory (S6Ea), the brilliance
(bwoTrip) of gems (21:11); the glory (86€a) of God gives it light (dcoTileo) and its lamp
(Aixvos) is the Lamb (21:23; 22:5). The nations walk in its light (¢c3s) and bring their

splendour (8o€a) into it (21:24, 26); there is no night there (21:25; 22:5), or even light of

sun or moon (21:23)."%° Jesus who gives the message is the bright (Aoutpos) and

125 Motyer, Isaiah, 65. This book is also referred to in Ps 56:8; 69:28; 139:16; Dan 12:1; Mal 3:16; Luke
10:20; Phil 4:3; Heb 12:23. Cf. Jos. Asen. 15:4; Jub. 30:22; 1QM 12:1-5; 1 En. 47:3; 98:7-8; 104:7; 108:7;
2 Bar. 24:1.

126 Cf. Rev 13:8; 17:8; 20:15, where those who do not have their names in the Lamb’s book of life worship
the beast, marvel at his demise, and go into the lake of fire.

127 Similar language is used of Jesus in the Gospel of John, who is life (John 1:4; 11:25; 14:6), the bread of
life (John 6:33), and the light of life (John 8:12), who offers living water (John 4:14; 7:37-39) and eternal
life (John 3:16; 10:28 etc.). His body and blood, like the tree and water of life, are true food and drink
giving eternal life (John 6:54). Such passages provide a conceptual link between the Gospel of John and the
book of Revelation.

128 Jesus gives the light of life in John 1:4; 8:12.

12 Much of this scene is taken from Isa 60, a passage about the eschatological glory of Zion (Isa 60:14).
The light imagery of this passage is used for the joy, confidence and renown caused by the posterity,
wealth, and beauty made possible by God. Although Isa 60 and Rev 21-22 are so similar, there are subtle
differences. Revelation lacks the nationalistic triumphalism expressed as despoiling and enslaving other
nations that is found in Isaiah (Isa 60:5-14). The righteousness of the inhabitants of the New Jerusalem is
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morning star (Rev 22:16). The gold and gems of which the city is made are “clear as
crystal” (kpuoToAifeo) and like “transparent (StauyT) glass,” and the river of life is
shining (Aaumpos) like crystal (22:1). The expressions about crystal and glass are about
the way light passes from and through the structures. God and the Lamb shine, the city
shines, the nations bring in their own shining to merge with or contribute to that of the
city.

Light is evoked in the costly materials with which the New Jerusalem is
adorned.'*® Bauckham points out that these are the precious stones and metals of paradise
(Gen 2:11-12; Ezek 28:13, 17-20)."! They are also the jewels of the high priest’s
breastplate and clothing (Exod 39:6—13). Bauckham shows that some Jewish tradition
claimed that these priestly jewels came from paradise (2 Chr 3:6 where Paravaim is

132 and that the jewels that Isaiah predicted would adorn the

identified with paradise),
rebuilt Jerusalem in Isa 54:11—12 are the same.'**> From this, Bauckham concludes that
(a) the New Jerusalem is a temple, (b) that since it has the same jewel-like glory as God
and his throne (see Rev 4:3, 6) the whole city “shines with the reflected glory of God
himself” and (c) since the gold and jewels come from paradise, they are not the same

adornment as the white linen (which is contributed by the saints) but are contributed only

by God.

emphasized more in Revelation (Rev 19:8; 21:7-8, 27; 22:14-15, 19; cf. Isa 60:21), and the issue of
renown is much different because in Revelation there are no other nations to impress.

130 For a longer discussion of traditions surrounding the gems of the breastplate/paradise/eschatological
Jerusalem, see Beale, Revelation, 1080-90.

! Bauckham, Theology, 133-35. Gold, however, was also a feature of both the tabemacle/temple (e.g.
Exod 25) and Solomon’s Jerusalem (2 Chr 1:15), which arguably was Jerusalem at its earthly height.

132 Cf. 1QapGen 2:23 where Enoch, in paradise, is said to be in Parwain.

133 A. Y. Collins, Combat Myth, 230, supports the view that John is using Isa 54 here. In L. 4. B. 26:9—15,
twelve more stones besides the ones in the breastplate are supplied to Kenaz, to be kept for use in
Solomon’s temple, and all 24, plus others, will beautify the final state. Cf. 4Q164 where the jewels of Isa
54:11-12 are interpreted as the priests and people of the community who make up the New Jerusalem.
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Light is a symbol here for life, provided by God himself. In this, Revelation
accords with both the Old Testament and the rest of the New Testament. Light and life
are associated with each other in the Old Testament (e.g. Job 3:20; 33:20; Ps 36:9; Isa
9:2). God is also associated with light (e.g. Num 6:25; Ps 94:1; Ps 18:28; 27:1, etc.). His
light leads one to Zion (Ps 43:3) where there is deliverance.'**

In the New Testament, life is the light given by Jesus (John 1:4; 8:12; cf. 12:46).
It results in holy living, and ends in salvation (John 3:19-21; 1 John 1:5-7; Acts 26:18,
23; Eph 5:8-14; Col 1:12; 1 Thess 5:5, 9; 1 Pet 2:1). Life in the New Jerusalem features
this holiness. Jerusalem is called the Holy City, and she is beautifully dressed in clean
linen (Rev 19:8; Pucacivov kabapov). The idea of a new creation (Rev 21:1, 5) may also
convey the idea that it is clean; the idea is of a fresh start with a clean slate.

In contrast, Babylon is unholy. She is a harlot, and holds a cup full of impurities
(Rev 17:4 akaBapTa). Light is extinguished in Babylon as indicated in Rev 18:23, pcds
Auxvou ou un ¢avr and 18:14, TovTo Ta Aaumpa aTwAETe amo cov. Both Auyvos
and Ao Tpds are descriptions of Jesus, the true lamp and shining star (Rev 21:23; 22:16;
cf. John 8:12). Babylon has only the fires of destruction, which are described as smoke
(Rev 17:16; 18:8-9, 18; 19:3). Babylon is characterized as dark because she does not
have Jesus, and thus has no life.

The huge amount of light in the New Jerusalem shows the extreme holiness and

abundance of the life there,'*> an unimaginably enjoyable existence that includes ultimate

13 The Psalmist is praying to be rescued (Ps 43:1-2) so his prayer in v. 3 that God would send forth his
light and guide him to God’s holy mountain implies that this light will lead him to a place of salvation. The
Psalmist further states that he will go to God’s altar, to enjoy God and praise him. The altar speaks of
cleansing from sin, and praise shows subsequent living dedicated to God. Thus this Psalm shows a parallel
to the NT material. In characteristic fashion, the NT puts Jesus in the divine capacity.

135 Cf. John 10:10, Jesus brings life “more abundant.”
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meaning and satisfaction in perpetuity. The Scriptures present a view of life whose
meaning, satisfaction and sustenance come from intimacy with God, who is the light. In
the Old Testament, this life is experienced par excellence in Zion (Pss 84:1-7, 10; 122:1—
2; 133:3; Isa 4:3; Jer 31:12), and so it is in the New Jerusalem.
The New Jerusalem’s Security

The prophecies of the new heart that accompany the covenant formula (Ezek
11:17-20; 36:24-29; 37:23-28; cf. Isa 54:11-14; Jer 31:33-34), a formula that features in
the New Jerusalem (Rev 21:3), speak of eschatological confirmation in righteousness,
with no further sinful tendency for God’s people. Perhaps this is why in the New
Jerusalem there is no more sea. Since the new creation replaces heaven, this may refer to
the sea of glass before the heavenly throne (Rev 4:6; 15:2), which was represented in the
earthly Temple as the large water basin for cleansing (Exod 30:17-21; 40:31-32).!%
Cleansing is no longer needed in the New Jerusalem, since all its inhabitants are
confirmed in holiness (Rev 21:27 cf. 3:12) and have been washed in the blood of the
Lamb (7:14; cf 1:5).%" The inhabitants of the New Jerusalem are secure from sin, and
therefore from judgment.

The sea may also represent the firmament separating God’s dwelling place and

the earth (cf. Ezek 1:22-26, where the D’PW created in Gen 1:6, is made of ice or crystal

136 Beale, Temple, 33—34, 53—54, thinks that the temple “sea” existed to symbolize the oceans in the overall
cosmic symbolism of the temple. The text of Exodus, however, specifies that it was for washing, so that the
priests would not die when approaching the altar, presumably for being unclean (cf. Exod 28:43; 2 Chr 4:6;
Heb 10:22). Garber, “Laver,” 76, says, “the laver . . . was intended to make holy the priests and,
presumably, the sacrifices.” Mealy, Affer the Thousand Years, 144-45, comments, “The glassy sea appears
to be the heavenly counterpart of the water in the bronze ‘sea’ of the laver.” However, Mealy does not
develop this idea.

B7 Dillard, “Zion,” 2203, thinks that one of the reasons that there is no temple in the New Jerusalem is that
there is no longer a need to expiate sin. The temple had additional significances, however, and what are
specifically no longer needed are the laver and the altar of burnt offering.
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and extends under the throne)."*® This is now removed, as heaven and earth merge.'* A
Jerusalem with God’s immediate presence is as secure as heaven is from all the
vicissitudes of earthly life (Rev 21:4).

The sea to be eliminated may also represent the origin of cosmic evil, the
rebellious nations (Rev 13:1), the place of the dead (20:13) or the “primary location of
the world’s idolatrous trade activity (18:10-1 9).”140 Beale notes the similarity of Rev
21:1 to 21:4 mentioning the elimination of death, mourning, crying and pain, and refers
to Isa 51:10-11, where elimination of the Red Sea allowed the redeemed to enter Zion'"!
(also Isa 27:1, 13; Ps 78:53—54; cf. Ps 66:6; 74:13; Jer 6:23). This interpretation stresses
the elimination of all threats to God’s people.142 It accords with Ps 46, about Zion’s
inviolability, where the sea represents a threat overcome by God (Ps 46:2; cf. Lam 2:13).
143

Multiple meanings, with all meanings intended, are a feature of the Johannine corpus,

and all these meanings may be intended or at least allowed for.'** The ideas of the

138 Osborne, Revelation, 231, says of the sea of glass in 4:6, “The most likely allusion here is the ‘expanse’
or firmament that separated the waters in Gen. 1:7 . . . and perhaps also the bronze sea in Solomon’s temple
... We must add Ezek. 1:22 . . . The emphasis is on God’s awesome vastness, his transcendence and his
holiness that separate him from his creation.”

139 See, for example, Grenz, Theology for the Community of God, 647, who says, “the sea represents the
distance between God and his creation.” Mealy, After the Thousand Years, 193-200, supports this
interpretation of the sea at length.

140 Beale, Revelation, 1042. Commentators who emphasize the economic critique of Rome, such as Jeske,
Revelation for Today, 118, and Rossing, Choice between Two Cities, 145-47, think the New Jerusalem’s
lack of Rome’s unjust commercial and/or military shipping is the primary meaning of “no more sea.”

41 Mathewson, New Heaven, 218, links the disappearance of the sea to the new exodus theme in
Revelation.

2 For a fuller survey of interpretations of the sea, see Briggs, Temple Imagery, 51-52, nn. 12, 13.

143 For example, the two meanings of TapéAafov in John 1:11, of Gvcabev in John 3:3, and of *Inoou
XproTtou in Rev 1:1. For examples of double meanings in John see Duke, Irony, 144-45, who comments
“double meanings . . . convey a deliberate ambiguity allowing two meanings at once and thereby
encouraging the reader to explore dual possibilities.”

144 Mealy, After the Thousand Years, 193-212, takes this approach. He examines the meaning of the “sea”
as the heavenly sea, the earthly sea, and the underworldly sea, concluding that all of these concepts can be
included in the expression. He says, (p. 246), “virtually every image John relates has more than one
possible sphere of reference.”
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elimination of sin, separation from God and opposition to God’s rule are not that different
from each other, and all emphasize the security of the people in the New Jerusalem.
Other details from the Old Testament picture of Zion indicating security
(inviolability) come into Revelation’s picture of the New Jerusalem. John sees it
descending while he stands on a great and high mountain (Rev 21:10). The text does not
say that the city lands on this mountain, but this seems to be a reasonable assumption,
given the Old Testament texts that place eschatological Jerusalem on a very high
mountain (Isa 2:2 = Mic 4:1; Ezek 20:40; 40:2)."* The wall is high and solid (Rev 21:12,
17-18); the gates are guarded by angels (Rev 21:12); the foundations are massive (Rev
21:14, 19-20), and they are all measured by the angel (measuring is a symbol of divine
protection, cf. above on Rev 11:1-2). One is reminded of the latter-days song in Isa 26:1,
“We have a strong city; God makes salvation its walls and ramparts,”146 and of Isa 54:11—
12, 1415 where the walls, gates and foundations of Zion will be built by God and
enemies cannot prevail (cf. Zech 2.5 where although there is no wall because the city is
so populous, God will be a wall of fire around Jerusalem). As Ps 48:8 says, “God makes
her [Zion] secure forever.” Since all enemies have been eliminated, some commentators

147

think this wall is purely decorative, and certainly it is part of the city’s beauty. ™" Yet it

also has symbolic value indicating safety and security.

145 55 Mathewson, New Heaven, 99, who lists interpreters who agree.

146 Although Babylon is a “strong city,” it is destroyed (Rev 18:10). Isa 26:5 continues, “He humbles those
who dwell on high, he lays the lofty city low,” the city that oppresses the poor. In Isaiah, this is sinful
Jerusalem, which is part of Babylon in Revelation.

147 Cf. Ps 48:2. Dumbrell, End of the Beginning, 3, suggests that the walls are “an image of steadfastness
and stability and thereby confirm the OT notion that God himself would wall off the new city (Zech 2:5).”
Rissi, Future of the World, 67, says the walls cannot be for defence since the gates are open. They are
rather a boundary separating those inside and those outside. He thinks the walls are a shining invitation to
those in the lake of fire, especially Israel, to repent and come inside (pp. 73-78), but this is an unlikely
meaning. Georgi, “Visionen,” 363—64, says the walls, like the walls of hellenistic cities, are for beauty and
integration.
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Old Jerusalem as Model of the New Jerusalem

Jerusalem is the historic name of the city where God revealed himself to Israel
down through the years. Walker points out that use of the name “affirms the uniqueness
of God’s revelation in Jerusalem.”'*® It provides continuity and shows that the New
Jerusalem is the fulfilment of all the Old Testament Jerusalem stood for and pointed to.
God’s contact with the world through Israel and Jerusalem is affirmed as the major part
of God’s program with humanity. This means that theological material about Jerusalem
in the Old Testament is intended to be carried over in some sense to ideas of the New
Jerusalem.'*® The picture of the New Jerusalem in the book of Revelation can stand on its
own. Yet if the use of the name “Jerusalem” indicates that the New Jerusalem fulfils what
Old Testament Jerusalem stood for, it is illuminating to see the fulfilment and surpassing
of the Old Testament traditions and theology of Jerusalem/Zion in the New Jerusalem of
Revelation.

The New Jerusalem, like the old one, is both God’s place and a community of
people. This implies that the New Jerusalem is more than a symbol for the people without
involving a place. In every aspect, these two factors come into play. Under the old
covenant, Jerusalem’s dual nature resulted in frustration and heartache. Even in the
church age, God’s people on earth cannot experience all the benefits of being in
Jerusalem (Heb 13:14). But in the new creation, God’s ideal for this arrangement is
fulfilled. At last, as promised by the Old Testament prophets, the human community

(city) is able to live on God’s glorious mountain with him in permanent joy and peace.

18 Walker, Jesus and the Holy City, 249.
19 Ortland, Whoredom, 168, comments, “The lines of expectation created by the fullness of Old Testament
theology crowd into John’s brief description of their final resolution.”
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The Presence of God

The first and most important aspect of Jerusalem is that it is the place of God’s
presence. From the human viewpoint, it is where intimacy with God is experienced.
Jerusalem, the juncture between heaven and earth, is the place where God dwells and
where he meets with humankind. God chose this place as his dwelling place forever (Ps
68:16; 132:13-14; cf. 1 Kgs 8:13; 2 Chr 6:2; Ezek 43:7). In the Old Testament, it
contains the Temple, and finally, in Revelation, it becomes the temple. In the Old
Testament, God dwells in heaven without humanity, as well as in Jerusalem with his
people. In the church age, God dwells in heaven as well as in his people in every place by
his Spirit. In the New Jerusalem, he dwells exclusively and immediately with his people
(Rev 21:3) in a merged heaven and earth. Then all believers will be “high priests,”
staying in the Holy of Holies and having God’s name on their foreheads. More than that,
they will see God’s face (Rev 22:4). There will be complete intimacy, yet distinction of
persons.'*

In the Psalms, longing for intimacy with God is often linked to Zion. The author
of Pss 42 and 43 asks God to lead him to his holy mountain to find God, his joy and
delight, for whom he longs (Ps 42:1-2; 43:3—4). In the wilderness, David longs for God,
whom he had seen in the sanctuary in Jerusalem (Ps 63:1-2).">! The writer of Ps 84 longs
for the courts of the Lord in parallel with longing for the living God (Ps 84:2). The aim of

his pilgrimage is to appear before God in Zion (Ps 84:7). The writer of Ps 73 does not

understand the sufficiency of his intimate relationship with God until he enters the

1% See Mealand, “Language of Mystical Union,” 28-31, for discussion of Rev 21:3 and the conclusion that
communion rather than absorption is meant by God living “in” or among his people.

51 The Psalm likely comes from the period of David’s flight from Absalom, since he is called the king in v.
11.
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sanctuary (Ps 73:16-17, 23-25). These references have set the scene for Jerusalem/Zion
to be the real place of intimacy with God.

It is interesting that Revelation does not just have the redeemed community move
up to heaven. 152 Instead, the New Jerusalem, with all that heaven is, comes down to them.
This condescension of God is a demonstration of his love (cf. 2 Cor 8:9). It affirms the
value he places on humanity. It also indicates a kind of continuity with the first
Jerusalem, which was on earth.'> This continuity has been likened to the continuity
between our earthly bodies and our resurrection bodies (e.g. 1 Cor 15:35-44), the
paradox of something that is the same thing but at the same time vastly different.'*

Because the holy God (Rev 3:7; 4:8; 6:10; 15:4; 16:5) dwells there, it is a holy
place. It is called the “holy city” (Rev 21:1, 10; 22:19), and only those with clean hands
and pure hearts are allowed inside (Rev 21:8, 27; 22:15; cf. Pss 15; 24:3-4).'> They are
holy people (Rev 19:8; 20:6; 22:11). Their wills and God’s will are in complete

conformity.!>® This is a big difference from old earthly Jerusalem. Jerusalem as human

community has been transformed by the transformation of the individuals in it who have

132 Some Jewish expectations of eschatological Jerusalem had a renewal of Jerusalem on earth or perhaps
even appearance of a city from heaven, but with heaven still separate from earth. This seems true even of
Jub. 1:29. Others had a perfect Jerusalem in heaven to which the saints ascend. Revelation alone depicts a
merging of heaven and earth. See King, “Jerusalem,” 765.

33 Ellul, Meaning of the City, 101-2, says, “God’s loving humility is manifest long before the incarnation .
.. in his choice of Jerusalem . . . He took one city among others, a city of heathen, with all the faults of a
city . . . meeting man on his own territory.” Ellul sees God’s choice of the city of Jerusalem as a concession
to David, but his comments here are apt.

134 E.g. Ellul, Meaning of the City, 110, 187, cf. Grenz, Theology for the Community of God, 646, who
says, “The interplay between continuity and discontinuity means that the cosmos will undergo a
transformation somewhat similar to our resurrection.”

133 Note that in Rev 21:27 one of the designations of what may not enter the city is wav kotvov, i.e.
anything defiled or defiling, any threat to holiness.

1% See Bauckham, 7 heology, 142-43.
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been cleansed from sin (Rev 22:14), changed in nature and confirmed in holiness (cf. Jer
31:33; 32:39, 40 etc.)."”’

Because the resident God is a glorious being (Rev 15:8; 19:1; 21:11, 23) the New
Jerusalem is a place of glory and beauty (Rev 21:2, 10-26; 22:5; cf. Ps 48:2). She glows
with the light of God’s glory (Rev 21:23-24; 22:5; cf. Isa 60:1, 19-20), the same glory
that appears around his throne in Rev 4:3 (cf. Rev 21:11). She is the new creation (cf. Isa
65:17-18), and descends from heaven (Rev 21:2, 10). The human community also
contributes glory to the city as the nations bring in their glory and honour (Rev 21:24,
26). This is in contrast to Babylon, whose glory, which was all for herself, perished at her
fall (Rev 18:14). The New Jerusalem is pictured as a place of joy,'>® in contrast to
Babylon where all celebration has ceased (Rev 18:22-23).

God (and the Lamb) who dwells in the New Jerusalem is also the Living One
(Rev 1:18; 4:9, 10; 7:2; 10:6; 15:17). The city is full of Life, and this permeates the
existence of the people there. Their names are in the book of life; they drink the water of
life, and have access to the tree of life (Rev 21:6, 27; 22:1, 2, 17, 19). They are
surrounded by the light of life. The picture is one of absolutely abundant and satisfying
Life.

In response to the presence of God, the human community serves
(AaTpevoouciv) him and reigns (BaciAeucouctv) forever (Rev 22:3, 5). This conveys

the idea of worship and responsibility fulfilled for God. Reigning implies victory and joy.

7 McGrath, Christian Theology, 556, comments, “The Christian conception of heaven is essentially that of
the eschatological realization of the presence and power of God, and the final elimination of sin. The most
helpful way of considering it is to regard it as a consummation of the Christian doctrine of salvation, in
which the presence, penalty, and power of sin have all been finally eliminated and the total presence of God
in individuals and the community of faith has been achieved.”

1% Comblin, “Liturgie,” 27-39, develops the idea that the picture of the New Jerusalem is partly built on
the water and light rituals of the feast of Tabernacles. This feast was a very joyous occasion (pp. 29, 36).
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The pilgrimage of the nations to Jerusalem to worship and serve YHWH (e.g. Isa 2:3) is
represented in the New Jerusalem by the fact that the nations walk by its light, and the
kings of the earth bring in their glory (Rev 21:24, 26).

But the New Jerusalem will not please everybody. Thirst in Scripture is a
metaphor for desire for God (Ps 36:8-9; 42:1-2; 63:1; Isa 55:1; John 7:37; cf. Matt 5:6),
and the water of life is offered only to those who thirst (Rev 21:6; 22:17). The saints long
to be in Jerusalem and in God’s house (e.g. Ps 84; 122:1-2). Those who do not desire
God will not find the New Jerusalem attractive, since God and the Lamb are the main
attraction there. Doubtless this is part of the reason that some people are outside the city
(Rev 22:15).

The Reign of God

Ancient cities were normally capital cities, and Jerusalem certainly was. It has
political overtones as the seat of government of the Kingdom of God, location of God’s
throne (Jer 3:17; Ezek 43:7; Rev 21:5; 22:1, 3). William Dumbrell emphasizes the fact
that the “city” is a symbol of divine government, commenting, “The notion of the city
indicates at once the forms of government by which the people of God will be regulated .
.. The exaltation of Jerusalem as both a symbol of divine government, and the world
centre for the governed, is an idea to which the eschatology of the OT was particularly
directed.”"*® Dumbrell thinks that Jerusalem has been chosen to “convey the major theme
of biblical eschatology” primarily because a city is a symbol of world government.'®

This is a benign monarchical government that gives all blessings to the citizens while still

¥ Dumbrell, End of the Beginning, 1. The idea the God’s reign is the main meaning of Zion is also
important to Ollenburger, Zion, 81, etc.

10 Dumbrell, End of the Beginning, 31. However, I think the theme of intimacy with God is the major
theme of the New Jerusalem in Rev 21-22. So also Kiddle, Revelation, 413.
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retaining supreme glory for God, the head of state. Bauckham notes the difference
between God’s kind of rule and that of the Beast. In the New Jerusalem, there is no
distance between ruler and ruled, and in fact, God’s subjects rule with him (Rev 22: 3, 5).
To Bauckham, this indicates that God’s sovereignty and human freedom now fully
coincide.'®!

A monarch must have a realm. As well as being the place of God’s reign,
Jerusalem is a human community who are the governed. People living in a city have a
common identity and a sense of belonging.'® In the Old Testament, Jerusalem was often
a symbol of Jewish nationalism and identity.'®® For example, in Lamentations Jerusalem,
destroyed by the Babylonians, is a weeping woman (Lam 1) representing the sorrow of
the nation. The end of Zion’s captivity is the occasion of extreme joy for her people (Ps
126:1-3). Violation of the Jerusalem Temple means disgrace for the Jews (Jer 51:51).
This is even more evident in Second Temple Jewish literature'®*

This function of Jerusalem would have been particularly important to the readers
of Revelation who were likely being accused of lack of loyalty to the cities in which they

165 Christians were

lived because of their refusal to participate in the civic cults (Rev 13).
also rejected by earthly Jerusalem (e.g. Acts 22:22; Rev 2:9; 3:9). The longing for a city

to belong to was very real, and the apostles held out hope of heavenly or eschatological

Jerusalem as a home city. Paul writes, “Our citizenship is in heaven” (Phil 3:20), and “the

1! Bauckham, Theology, 142-43.

12 Jelinek, “City Metaphor,” 19, defines a city as “a dwelling place which is self-contained and is an
independent (but interdependent) unit of human society.”

163 Comblin, “Liturgie,” 23, comments, “Jérusalem représente de plus en plus ’ensemble du judaisme, tant
aux yeux des palestiniens que des Juifs de la Diaspora. Les fétes . . . leur donnaient le sentiment de leur
unité.”

194 | ee, New Jerusalem, 142—43, notes this in Bar 4:5—5:9, where Jerusalem as mother is distinguished
from Israelites as children.

165 Slater, “Social Setting,” 254.



274

Jerusalem that is above is . . . our mother” (Gal 4:26), while the author of Hebrews says
“You have come to Mount Zion, to the heavenly Jerusalem” (Heb 12:22), and “Here we
do not have an enduring city, but we look for the one that is to come” (Heb 13:14). The
holy city as the final state of the church depicts it as a community in which to find an
identity, a home and place to belong.

Human community involves human culture, and the New Jerusalem is a cultural
centre. The nations, which many argue function as cultural entities among other things,'®®
are healed (Rev 22:2), not abolished. Jerusalem as a community is an alternative to
Babylon, the city of the world.'®” As such, it represents human culture as God meant it to
be, a vice-regency under God’s kingship. God’s command to the first people was to rule
over the world and subdue it (often called the “cultural mandate,” Gen 1:28). God started
the process of humans organizing and understanding creation by having Adam name the
animals (Gen 2:19). But after the Fall, human culture-creating energy was mostly
exercised as an alternative to trust in God. The paradigm example of this was the tower of
Babel, where human ingenuity was aimed at making a name for themselves and reaching
heaven by their own efforts (Gen 11:1-9). Babel (i.e. Babylon) then became the symbol
of human culture gone astray. In contrast, Jerusalem is a community chosen by God. She
is supposed to lean exclusively on him for protection, guidance and success. Earthly

Jerusalem did not always live up to this (contrast 2 Chr 20 and Jer 37), but the ideal

16 Swete, Apocalypse, 297, comments, “all that is best in human life will flow into the City of God.” Swete
is a post-millennialist, and thinks that this will happen as converts from the nations bring their arts,
literature, science, and national, social and civil achievements in to the kingdom of God represented by the
church. Ladd, Revelation, 284, sees Rev 21:26 as proof that the nations will not lose their national identity
in the New Jerusalem, and Hough, “Revelation: Exposition,” 539, sees the entry of the glory of the nations
as the opposite of the loss of cultural life in Babylon (Rev 18:22—24). He takes it that no good thing in
human culture will ultimately be lost.

167 Babylon in Revelation is a centre of human culture, but in rebellion against God. See Rev 18:12-14, 22~
24.
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continued to exist, promoted by the prophets (e.g. Isa 28:15-16; 30:1-7; Jer 2:18).168
They depicted eschatological Jerusalem as a city (a culturally organized community)
depending on God (e.g. Isa 26:1; Zech 14:20).

Thus, Jerusalem and Babylon are consciously presented in Revelation as opposite
communities between which the readers must choose.'® Bauckham comments, “[The
New Jerusalem] consummates human history and culture insofar as these have been
dedicated to God (cf. 21:12, 13, 24, 26), while excluding the distortions of history and
culture into opposition to God that Babylon represents (cf. 21:8, 27; 22:1 5).170 Ellul,
who sees the whole idea of city as a human attempt to establish security to replace the
lost security in God that humanity had in Eden, sees it as particularly important that the
New Jerusalem is not built by human effort. Nevertheless, the human goal of putting all
human greatness, strength and riches into cities is finally achieved as the nations bring
their glory into the New Jerusalem (Rev 21:24, 26).1

Jerusalem is a place of convergence, of all Israel and of all nations who worship
God. Instead of the Old Testament situation where only Israelites ascended for
pilgrimage, and a brief period under Solomon when other nations came to inquire after

the wisdom God gave him (1 Kgs 4:34; 2 Chr 9:23-24), in the New Jerusalem, kings and

whole nations come to bring their glory (Rev 21:24-26; cf. Isa 2:2—4; 60:11; Zech 14:16).

18 Ollenburger, Zion, 81, says Zion is a symbol of security. YHWH must be Zion’s only source of security.
He calls this YHWH’s exclusive prerogative to save, and discusses it on pp. §1-143. Dougherty,
Fivesquare City, 8, notes that the city as symbol of security in God led to an ethnocentric religious
righteousness, and the prophets had to preach trust in God rather than the city.

18 Rossing, Choice between Two Cities (e.g. 160—61), shows how the thetorical force of Revelation is
directed toward having readers make this choice. Bauckham, Theology, 131-32, outlines the many
contrasting parallels.

170 Bauckham, Theology, 135. Contra Ellul, Meaning of the City, 191, who thinks nature is excluded from
the New Jerusalem, though it is part of the new creation.

1 Ellul, Meaning of the City, 188-94. Jelinek, “City Metaphor,” 281, says, “In the end the works of
mankind and human creativity are not all destroyed or abolished.”
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The whole world finds unity in a shared reality. The community has been transformed by
its inclusion of people not just from Israel, but from all nations (“my peoples,” Rev 21:3;
cf. 5:9; 7:9; Zech 2:11).

The function of good government is to provide welfare and security for the
governed. An ancient city was normally a stronghold. People saw it as a place of security
(e.g. Jer 35:11). Although this trust in the protection of Jerusalem’s defences was often
disappointed in the Old Testament, the ideal city is secure, and this makes a city an apt
picture for the final security of God’s people. The New Jerusalem is the place where
God’s people experience deliverance: they are protected from sorrow, pain and death
(Rev 21:4). Like the ideal old Zion, the New Jerusalem is inviolable, not the least because
all enemies have been permanently defeated and removed.

The New Jerusalem’s security is emphasized by descriptions of its amenities.
Mention was made above of the transformation of the human community that makes the
New Jerusalem possible. But Jerusalem as God’s city has been transformed as well to be
a place of complete security. She has become in reality what she formerly only
represented:'’” instead of being on a low hill in Palestine, she sits on a very high
mountain (Rev 21:10; cf. Ps 48:2; Isa 2:2-3; Ezek 17:22; 40:2; Zech 14:10). Instead of
depending on the Gihon, a vulnerable spring of water on her slopes outside the wall
which had to be laboriously channelled into the city (1 Kgs 1:33-38; 2 Kgs 20:20; 2 Chr
32:30), she has a large river flowing from her centre (Rev 22:1-2; cf. Ps 36:8-9; 46:4;

Ezek 47:1-12; Joel 3:18; Zech 13:1; 14:8).173 Instead of being vulnerable to famine in

172 Bauckham, Theology, 133, says, “All that the earthly Jerusalem could do no more than symbolize will
be reality.”

173 According to Buchanan, “Area of the Temple,” 18485, the Jebusites had already brought the Gihon
water inside the walls before the time of David, and water shafts from there provided ample water for the
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siege (e.g. Jer 38:9; 52:5-6), she has fruit always growing by the main street (Rev 22:2;
cf. Ps 36:8; Ezek 47:12).
The New Jerusalem as a place fulfills the Old Testament promise of the Land,

17 Jerusalem at times functions as the epitome of the

with all the security this entails.
Land in the Old Testament, and it is only when Jerusalem is conquered that inheriting the
Land is complete. Thus, the New Jerusalem includes the concept of “rest” which the
Land represented (Josh 1:13-15; 1 Kgs 8:56; 1 Chron 23:25; cf. Heb 3—4). The New
Jerusalem is the new earth, or new Land (yn ko, Rev 21 :1),175 the place of rest in
God’s presence, since Jerusalem is also God’s resting place (2 Chr 6:41; Ps 132:8, 14; cf.
Isa 11:10; the resting place is ultimately the new creation, that is, the New Jerusalem, cf.
Isa 66:1-2, following directly on Isa 65:17-25).

An important aspect of this provision and security enjoyed in the New Jerusalem
is that it is permanent. In Isaiah, after the prophecy of a new heaven, a new earth, and a
newly created Jerusalem, God says that the new heavens and earth will endure before him
(Isa 66:22). Jesus in Revelation says the overcomer will never leave God’s temple (Rev

3:12). John says that the saints will reign in the New Jerusalem for ever and ever (Rev

22:5). There is nothing after this. This is the permanent and final state of God’s people.

temple and the city. Nevertheless, the Gihon of Jerusalem is not the kind of world river envisioned in Gen
2:13.

7% As noted in discussion above of Brueggemann, The Land.

175 Aune, Revelation 17-22, 1151, notes that John views the New Jerusalem from a high mountain (Rev
21:10), which is a motif in revelations in ancient sources, including Moses viewing the Land from Mount
Nebo (Deut 34:1-4). Considering other Exodus motifs in Revelation, there may be an intertextual link here
between John’s vision and Moses’ view, which tends to identify the New Jerusalem with the Promised
Land. Bedard, “Finding a New Land,” 140, suggests “it is difficult to know if yT) (v.1) is meant as the
Promised Land or the entire planet. The presence of Jerusalem could suggest the land of Israel and yet, with
the cosmic transformation, it could just as likely mean that the whole world has now become the Promised
Land.”
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New Jerusalem the Original Plan of God
Walker sees John using Jerusalem as a symbol of God’s ultimate purposes for his

176 A brief overview of the New Testament shows that

people, just as Isaiah does.
throughout its pages reunion and communion with God are the chief aims of human
salvation. For example, believers have peace with God and access to God and his grace
(Rom 1:1-2; Eph 2:18; Heb 4:16; 7:19; 10:22), they are reconciled to God (Rom 5:10—
11; 11:15; 2 Cor 5:18-20; Col 1:20-22), they are God’s children (John 1:12; Gal 3:26—
29) brought near to him (Eph 2:12-13) and abiding in him and in his love (John 6:56;
15:4-10; 1 John 2:24; 3:24; 4:15). They are acknowledged before God (Matt 10:32) and
enter into their master’s joy (Matt 25:21, 23; 25:34 cf. 41).

The book of Revelation hints that the New Jerusalem has been God’s aim since
the creation of the world.'”” The names of its inhabitants have been written in the book of
life from the foundation of the world (oo kaTaBoAns koopou, Rev 13:8; 17:8; cf.
21:27; Isa 4:3). The choice of the elect before the foundation of the world is an idea Paul
teaches (Eph 1:4) and Matthew reports that Jesus spoke of a kingdom prepared for his
people from the foundation of the world (Matt 24:34).

God chose a people and he chose an earthly city as a preview and foretaste of his

ultimate aim.'’® The final state is not called “Jerusalem” for its etymological meaning. It

17® Walker, Jesus and the Holy City, 249.

177 Ortland, Whoredom, 166, calls the New Jerusalem “the end toward which salvation history has been
pressing for so long.” He cites the long use of the covenant formula, culminating in its use in Rev 21:3, as
evidence that this has been God’s long-term plan. Similarly, Park, “Regained Eden,” 339, concludes that
the whole book of Revelation is constructed to lead to the New Jerusalem, and make it the climax of
revelation.

178 Comblin, “Liturgie,” 11-12, takes the fact that God has created a “new” Jerusalem to mean that with a
new covenant he is electing a new people to replace the old Jerusalem and the old people, Israel. But the
new covenant in the prophets is not with a new people but a renewed people. Jesus reconstituted Israel
within ethnic Israel (symbolized in Revelation in the fact that the 12 foundations are made of the 12 gems
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refers only to the city where God met with his people in Old Testament times, and takes
its meaning from what the joining of God’s presence and the human community meant in
that specific place. This makes historical Jerusalem indispensable to the concept of the

church’s final state in the Bible.

representing the 12 tribes in the OT, yet bearing the names of the apostles in Revelation), and others who
believe are invited into the covenant blessings. The New Jerusalem is Jerusalem as it was intended to be.
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CHAPTER FIVE
THE TRADITION EXPERIENCED: THE NEW JERUSALEM AND THE HOPE OF

THE SAINTS

Introduction

One contribution that this study hopes to make is to produce a theology of the
New Jerusalem that relates it to expectations of Christians today about their final
destination, and suggests how Christians can live their lives in this world in light of their
expected future. This chapter makes some attempts in this direction.

The author of Revelation is at great pains to emphasize the importance of what he
describes. The words must be written down, at the command of the one who is “the
Alpha and the Omega, the beginning and the end” (Rev 21:5-6). The words are the
testimony of Jesus, who is “the Root and offspring of David, the bright Morning Star”
(22:16, 20, cf. 1:1-2). The penalty for changing the words of the prophecy is more
plagues and loss of a share of the tree of life and the holy city “which are described in
this book™ (Rev 22:18-19). So this is very important material. Yet how will this reality
translate into experience? If the reader of Revelation is meant to expect the New
Jerusalem as the final state for believers, a place previewed in the theology of Old
Testament Jerusalem, what does this mean for believers today as they contemplate their

future beyond this life and this age?
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Eschatological teaching in the New Testament is generally used as motivational
material in exhortations to faithful witness and holy living.! Thus any study of
eschatology is incomplete, from the point of view of the biblical context, unless it looks
at how it affects the lives of believers. Many interpreters have examined the intended
rhetorical effects of the book of Revelation, and many conclude that John wanted his first
readers to avoid idolatry, especially as it related to the imperial cult, even if it cost them
their livelihoods and their lives.? But the book of Revelation is a part of the Christian
canon and still guides followers of Jesus today. Although their situation is different from
that of the first readers, they are still in need of perseverance through the difficulties of
life in this world. They too need assurance of the reality and desirability of the promised
reward. The promise of life in the New Jerusalem assures the saints of ultimate safety and
security in eternity, which should provide them with all kinds of courage and generosity
to obey God and persevere in their faith in this life.}

The motivational value of the vision of the New Jerusalem depends largely on
two things: belief that the city is real and belief that it is desirable. In Revelation, the
temple is presented as a current reality in heaven,® and some aspects of it are experienced
by the church even in this age and this life. But the author probably means his readers to
believe that even the heavenly temple will someday be transformed, resulting in the New
Jerusalem, and that faithful believers will experience it to a greater degree than they can

in this world. The anticipation of a better experience in the future is strong motivation to

! E.g. Matt 24:45-51; 1 Thess 5:4-6; 2 Pet 3:14; Rev 1:3; 22:12.

2 E.g. Beale, Revelation, 897-99; Aune, Revelation 17-22, 991.

% See Vischer, “I will be your God,” 75-76, for this truth in the context of social action in the world.

* In Hebrews the current heavenly temple is in the heavenly Jerusalem. Paul speaks of the Jerusalem above,
while Revelation speaks only of a heavenly temple. Temple and city probably always go together in the
thought of NT writers. As A. Y. Collins, Combat Myth, 228, comments, “the association of Jerusalem with
Mt. Zion and the temple, geographically, historically and traditionally means that each automatically
carries connotations of the others in a symbolic context.”
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keep people persevering on a difficult course. If the first readers of Revelation could
expect no more than secret knowledge of their true status to assuage their suffering, they
might say with Paul, “If we have hoped in Christ in this life only, we are of all men most
to be pitied” (1 Cor 15:19). The author of Revelation emphasizes that his account is true
and reliable, saying twice “These words are faithful and true” (Rev 21:5; 22:6).

The New Jerusalem has to be seen as attractive and desirable by the reader. As
noted in the last chapter, some aspects of the New Jerusalem might not be attractive to
everyone. Some think that if the final state is just singing God’s praises forever, it will be
boring, like a never-ending church service. Some might feel uncomfortable with being
identified with the Jewish capital and story. On the other hand, others might not like
being in a city with people from every tribe and nation. And some people might find the
idea of an urban (versus rural) heaven repugnant. So it is important to think about what
John wants believers to expect to experience when they get to the new creation. Do
believers need to adjust their attitudes to deal with some of these reservations, or are their
expectations faulty?

This chapter looks at the experience that the book of Revelation leads believers to
expect as regards the New Jerusalem. The conclusion is that, given the ideas associated
with Jerusalem/Zion from antecedent Scripture, the idea of this city as the destiny of the
saints provides excellent balance, holding together various themes about the final state of

believers.
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Revelation’s New Jerusalem
How Literal?

Interpreters and theologians are divided about how literally the picture of the New
Jerusalem in Revelation should be taken. Is everything there just a symbol of some
spiritual reality whose non-symbolic form we cannot imagine?® Or should readers expect
a real city that can be seen and handled?

Some think the report of the vision is merely paraenetic (giving exhortation), not
meant to be visualized.® The paraenesis is not in doubt, but visuality is clearly employed
here, for John describes the vision as something he saw (Rev 21:1, 2; 22:8 cf. 21: 22) or
was shown (21:10; 22:1), and the description is rich in visual details of colours and light.”
John appears to be trying to share the visual impact with his readers,® and to motivate
them to desire to both see and experience being in the city.

Some interpreters think the vision does not refer to the future.’ For example, J.
Comblin thinks that Rev 21:9-22:5 is not about a future Jerusalem, but describes in
mythical terms the situation of the church in John’s own day,10 that is, the church is
actually saved, and glorious, while the world is condemned.!! He thinks Rev 22:15 is a

threat of expulsion, so this cannot be the final state, since those in the New Jerusalem of

5 Some thinkers indeed believe that all ideas of heaven or life after death are mere psychological projection
or wishful thinking. See discussion in McGrath, Heaven, 146—150. For a defence of the idea that projection
is not necessarily false, and is indeed a philosophical good, see de la Pefia, “Projection.”

6 E.g. Rissi, Future of the World, 52.

7 Studies in the past 30 years have taken more seriously John’s claim to visual experience as a basis for
what he has written. See e.g. Beale, Use of OT, 65. Rowland, Open Heaven, 21447, discusses whether real
visions lie behind apocalyptic reports of them and gives examples of scholars who think so. Rowland
appears to leave the question open. Fekkes, Isaiah, 46, and Bauckham, Theology, 3, assume actual
visionary experience.

® The same could be said of the aural impact. John often reports hearing, and much of the noise is very
loud. See Fuller, “Noisiest Book.”

? Jelinek, “City Metaphor,” 69-72, discusses examples of several interpreters who have this view.

' This view is often shared by interpreters who emphasize the sociological and rhetorical aspects of Rev
21-22, such as A. Y. Collins, Combat Myth, and Malina, New Jerusalem.

! Comblin, “Liturgie,” 8.
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the eschatological age cannot be expelled. But this verse says nothing about expulsion.
There is no indication that those outside were ever inside. Everyone starts outside, but
some are allowed to enter (Rev 22:14). Even Rev 22:19, which mentions taking away
one’s share in the city, can be interpreted as a threat to deny an entry that was once
promised, rather than a threat to expel. The book of Revelation does show the church of
John’s day (and the church age generally) as in the heavenly sanctuary (Rev 11:1-3), and
although that temple (and perhaps heavenly Jerusalem) is indeed glorious, the book is
clear that there is a New Jerusalem to come when the present creation has disappeared
and all have been judged. A future New Jerusalem is crucial to the rhetorical impact
intended.

Others think that the New Jerusalem is a metaphor, that is, what it refers to is
being compared to a city. Park says the picture of the New Jerusalem is transcendent. He
continues, “As a transcendent reality, it seems more logical to expect John to describe it
metaphorically.”'* But a metaphor for what? The referent is some reality that involves
both redeemed human community in resurrected form and God’s presence. It is not an
existence of disembodied spirits (Rev 11:11-12; 20:6; cf. 1 Cor 15:35-55), and God’s
presence is different from his presence with them that believers in Jesus experience in
this world (Rev 21:3).

The New Jerusalem in Revelation is depicted metaphorically as the bride of the
Lamb. The technique of using the figure of a woman for a literal city is common in the

Old Testament, and is used twice in Revelation (for Babylon: Rev 17:18, and for the New

12 park, “Regained Eden,” 141.
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Jerusalem: Rev 21 :9—10).13 Although John sees an actual woman for Babylon, he only
hears that Jerusalem is a bride (Rev 21:2, 9; cf. 19:7-8). He never sees a female figure,
only a city. This might lead readers to expect that the New Jerusalem is the reality to
which the figure of a bride refers, or that the image of a city has more points of continuity
with the reality being described than the image of the bride.

There has been some debate over whether the New Jerusalem is a place. Gundry,
for example, says it is only the society of the redeemed. Yet he locates this society in the
new earth as a place. It is very difficult for humans to imagine personal existence without
some kind of spatial location. Believers expect to experience bodily resurrection (1 Cor
15; cf. Rev 11:11), which implies some kind of spatial existence. Revelation does seem to
depict the New Jerusalem as a place.'*

Some interpreters note that some of the descriptions of the New Jerusalem are
impossible in the world as we know it. For example, Park points out that gold is not
translucent.'® Yet as Park also suggests, “the light of God’s glory is so overwhelming that
it can shine through otherwise opaque metal.”'® Thus the seeming “impossibilities” need

not result in nonsense, but could be descriptions of rather literal conditions. Osborne

13 For a fuller discussion of the use of the two women fopos in Revelation, see Rossing, Choice between
Two Cities. Rossing notes (pp. 15-16) that the two women are transformed into cities as soon as they have
been used to introduce the basic ethical contrast. This is typical of how the fopos was used in ancient
discourse. A similar thing happens in 4 Ezra 10:26, 44, where the weeping woman is transformed into a
city. The woman is a figurative image representing the city, but the city is literal.

' Rudolph, in his examination of the concept of life in the book of Revelation, defines life as “the cognitive
existence of a being within a specified framework of time and space with the possibility of participation in
the action in that realm.” (Abstract of “There Will Be No Death”). Note that Rudolph feels that both time
and space are necessary for life. The book of Revelation does not state specifically that time comes to an
end. Rev 10:6 is more correctly translated, with the more modern versions, that there would be no more
delay (so NASB, NIV etc).

'3 park, “Regained Eden,” 141. He cites W. W. Reader, Die Stadt Gottes in der Johannesapocalypse
(Gottingen: George August Universitit, 1971), 40-44, as containing a list of such literal impossibilities.

16 park, “Regained Eden,” 213. Other objections could be similarly answered, e.g. with resurrection bodies,
believers may be able to cope with moving around a huge cubical city, etc. or, more likely, the laws of
earthly physics no longer apply.
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suggests that what we now know spiritually will be experienced physically.!” Physicality
may be different then than what it is now, however. How the mode of existence, space
and time will be in a “new” creation may be difficult for people to conceptualize since
they have known only the mode of the present physical universe. 8

Continuity and Discontinuity

Clearly, some aspects of the new creation will be beyond the capabilities of
present imagination. Creation and Jerusalem will be “new,” that is, in some ways unlike
what has gone before. For example, the New Jerusalem is not like any place in the
physical universe as we know it, since the sea, and the sun, moon, and probably stars
seem to be missing. If the entire new heaven and earth is the New Jerusalem, this is a new
kind of universe. The resurrection bodies that the saints will have seem to operate on
different principles than the “natural laws” of our present life, since there is no more
death. However, the fact that the New Jerusalem makes use of the name and so many of
the concepts connected theologically to Old Testament Jerusalem indicates that these
concepts are part of the reality that will be experienced. There is a continuity on which
we can hang our thoughts about how people will experience it.

One way of seeing the continuity from the Old Testament in the use of the name
Jerusalem is by looking at how types and antitypes work in the Bible."® There is a pattern
in the New Testament of understanding objects, persons and actions in the Old Testament
as foreshadowings, analogies, or “types,” fulfilled in the New Testament by realities
having to do with Jesus Christ (Rom 5:14; Heb 11:19). There are always certain areas of

continuity or correspondence between the type and the fulfillment. Some of these

17 Osborne, Revelation, 735.
' Cf. Paul’s description of the resurrected body in 1 Cor 15:40—44.
' For a discussion of the use of types in the Bible, see Treier, “Typology.”
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fulfillments are explored at length in the book of Hebrews, but the idea appears
throughout the New Testament. A type was a kind of “educating sign” to establish
concepts that would enable people to understand God’s program as it unfolded. Once the
reality that the type represented came, the type itself was no longer needed. For example,
animals were sacrificed under the old covenant, and this taught God’s people the
principle of blood sacrifice for atonement (Lev 4:35; 17:11; cf. Exod 12:13, 23). Once
Christ, the true Passover Lamb (1 Cor 5:7) and Lamb of God (John 1:36), that is, the
sacrifice that the Passover and other blood sacrifices foreshadowed, has laid down his
life, animal sacrifices become redundant (Heb 9:26-28; 10:26). The death of Jesus can
now be understood by analogy according to the principles taught by animal sacrifice. The
items of continuity between type and fulfilment in the death of Jesus are the innocent
victim (called a lamb), the shed blood, the offering of the blood to God, and the result of
atonement and forgiveness.”® But other aspects of the type are only incidental *’
Jerusalem can be seen as one of these “types.”?* The principle of a community
where God and his people live together, where justice prevails, and security and
prosperity are guaranteed, is first presented in the Old Testament theology of
Jerusalem/Zion. As the church comes into being, old Jerusalem is eclipsed as the bearer
of this image. Yet the church in this age does not yet experience the fullness of the
fulfilment of the type. This awaits the new heaven and earth, where the eschatological

community is still called Jerusalem. This accords with the way the Old Testament

20 Christ’s death provides the real atonement because the victim is infinitely more valuable, and the
sanctuary in which the offering is made to God is the original heavenly one, not the earthly copy (Heb
9:11-15).

?1 For example, Jesus as the “LLamb” does not need to have a tail to fulfil the type.

22 30 also Augustine, Catech. 20:36, “[Jerusalem], the most illustrious city of God, which in her bondage
was a type of that free city which is called the heavenly Jerusalem” (trans. Christopher, Instruction, 66).
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prophets see eschatological reality in terms of the city of Jerusalem. The author of
Hebrews (Heb 13:14) and John in Revelation both retain the language of “city” and of
Jerusalem/Zion when talking about the future state of believers. In fulfilment, the
particularity of the type broadens into universality.

Likewise, Jesus says, “In my Father’s house are many places to stay (uovai). I go
to prepare a place (Tomos) for you” (John 14:2). “The Father’s house” in John 2:16 is the
Temple in Jerusalem (cf. Luke 2:49). By using these words, Jesus may be linking the idea
of this “place” he is going to prepare to the Temple and Jerusalem as well as heaven. This
may suggest that readers are meant to expect that life beyond this world will be in a new
temple and in a New Jerusalem.” In Revelation this is depicted as a temple-city. But
exactly how many aspects of old Jerusalem and its Temple as type will be included in the
New Jerusalem is difficult to know until one sees the actual fulfilment.

Sets of Relationships in the New Jerusalem

The book of Revelation leads us to expect that in the New Jerusalem, believers
will enjoy perfected relationships with God, with each other, with angels and with nature.
These are all relationships attached in some way to Jerusalem/Zion in the Old Testament.

Right from the beginning of creation, it seems that God’s aim was to live in
intimacy with his human creatures. Earthly Jerusalem was instituted as the foretaste, the
educating sign, of this reality. There is no other entity in the Bible that so clearly unites

the two concepts of the dwelling place of God and the human community.*

3 The “father’s house” in Israelite and Jewish society was the extended family and basic social, economic
and theological unit of society (see Wright, “Family,” ABD 2:762—69), so perhaps what Jesus is mainly
referring to here is the security and provision of the family. But since John has used these words already in
his Gospel in another sense, it is not unreasonable to see the words “my Father’s house” linking the Temple
and heaven as both being God’s presence (as does Carson, Farewell Discourse, 21-22).

* Genesis does not say that God dwelt in Eden, though he walked there, and the first family was only an
embryonic “community.” The Tabernacle was a place for God to dwell in the midst of the community, but
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Jerusalem in the Old Testament was the place of God’s dwelling, specifically for
the purpose of meeting with his people. Revelation 21:3 stresses the importance of the
close relationship with God that believers will experience in the New Jerusalem. He will
be “with them,” a phrase that guarantees prosperity and success. They will “see his face,”
their names will be acknowledged before God (Rev 3:5), and they will inherit the new
creation as his children (21:7). In the letters to the churches, Jesus promises that the
overcomers will dine with him (Rev 3:20; cf. 19:9), sit with him on his throne (3:21),
walk with him in white (3:4), and receive the “morning star” (2:28), which is himself
(22:16). The saints will be his “bride.” This paints a picture of the saints enjoying warm
and satisfying fellowship with God and Christ.

In the New Jerusalem the saints will have relationships with each other. Jerusalem
in the Old Testament was also the central meeting place for God’s people. The prophets
foresaw a time when not only Israelites, but all nations would gather there to worship
God. People from every nation will be in the New Jerusalem. All of them will be ruling
with Christ, so there appears that there will be equality of persons under God, with all
being of kingly and high-priestly status. They will worship and reign with Christ and with
each other. As a society, they will be a city, which implies a complex web of
relationships. Since they are a people, each person will find his or her identity in the

whole. There will be enjoyment of mutual love among all the redeemed.”

the Tabernacle, and later the Temple, were not the community the way Jerusalem was. Jerusalem/Zion,
however, was seen as both God’s dwelling place and the human community.

% This can be inferred from the stress laid on love of each other as a Christian virtue in the rest of the NT
(John 13:34-35; 15:12, 17; Rom 12:10; 13:8; 1 Thess 3:12; 4:9; 1 Pet 1:22; 4:8; 1 John 3:11, 23;4: 7, 11,
12; 2 John 5; cf. Gal 5:13; Eph 4:2; 2 Thess 1:3), a virtue not unknown to the OT (Lev 19:18), cf. Rev 2:4,
19. One of the questions that many people have is whether in the next life believers will be able to
recognize each other as the persons they knew and loved on earth. Since their names are acknowledged
before God (Rev 3:5), it appears that individual identity is retained. The book of Revelation does not say
more about this issue, although there is evidence in the rest of the NT that recognizable individuality will
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Believers will share the New Jerusalem with angels. In the Old Testament, golden
angels stood over the ark in Jerusalem, but the host of angels surrounding the throne of
God was more a feature of heaven (e.g. 1 Kgs 22:19; Neh 9:6). It is fitting that angels are
in the New Jerusalem, since it comprises both heaven and earth. Revelation mentions
angels that stand at the gates of the New Jerusalem, and the city is shown to John by
another angel, who calls himself a “fellow servant” to John and other human believers.
The angels worship God together with the “great multitude” of the redeemed in Rev
7:10-11. Hebrews 1:14 says that angels minister to those who will inherit salvation, but
the Bible generally says little about human relationships with angels, perhaps due to the
human tendency to worship them (Col 2:18; Rev 19:10; 22:8).%° The human relationship
with angels can likely be explored and enjoyed properly in the New Jerusalem (cf. Heb
12:22; Rev 5:11; 7:10-11).

The fact that in the New Jerusalem there is no more curse (Rev 22:3) indicates a
new relationship between humanity and nature. When Adam sinned, the ground was
cursed, and no longer yielded food to humanity easily. With the curse gone, nature and
people will be in harmony again.*” The Temple in Jerusalem was decorated with nature
motifs, such as palm trees, flowers, and lions (1 Kgs 6:29-35; 7:36). Birds found refuge at

God’s altar (Ps 84:3-4). Pictures of the eschatological age and New Jerusalem in the book

be retained. Believers are already part of the new creation even as they live in this age (1 Cor 5:17) and yet
are still individuals, and their individual bodies will be resurrected (1 Thess 4:13—18). Moses and Elijah
appeared from heaven to talk with Jesus, and were still recognized as individuals hundreds of years after
their death (Luke 9:30-31). Individual identity will likely be necessary for the saints to enjoy the fellowship
envisioned in Heb 12:23. For more argument in favour of continued personal identity after death, see
Simon, Heaven, 216, and for a defence of the “eternal distinctness of each soul,” see Lewis, Problem of
Pain, 135-42.

% For discussion of the issue of prohibition of worship of angels in first-century Judaism and Christianity,
and specifically in the book of Revelation, see Stuckenbruck, Angel Veneration, esp. 51-103, 245-61.

?7 An example may be that the tree of life (in that trees belong to nature) provides monthly food and its
leaves are for the healing of the nations (Rev 22:2).



291

of Isaiah also hint at a new harmony between people and animals (Isa 11:6-9; 65:25; cf.
Hos 2:18; Rom 8:19-22).

In earthly life, most people find it difficult to balance all their relationships. This
is partly because they are unable to concentrate on more than one thing at a time. When
we are concentrating on tasks, or on relating to one person or group of people, we are not
consciously relating to someone else.”® Can anyone then have a perfect relationship with
God and with other people at the same time? According to the Scripture, love of God is
not incompatible with love of fellow saints. Instead, the one implies the other (e.g. 1 John
5:2). But if we conceive of love and communion as including a conscious concentration
on the other, it is difficult to imagine how to fully obey both of the two great
commandments mentioned by Jesus, which are to love God with all our heart, soul, mind
and strength, and also to love our neighbours as ourselves (Mark 12:30-31). Perhaps part
of the benefits of the new resurrection nature will be that the saints will be able to enjoy
full conscious communion with God and with others simultaneously.

The New Jerusalem as a set of wonderful relationships reflects the Old Testament
picture of Jerusalem as the place where God meets his people and the people and nations
come together before him.

A Condition

Life in the New Jerusalem is different from life in this world. Revelation

expresses many of these differences negatively, by saying what will nof be there: death,

tears, mourning, pain, night, and the sea. There will be no hunger or thirst or unpleasant

2 This is the dilemma expressed by MacDonald, Diary of an Old Soul, 21, entry for Feb 13: “Two things at
once, thou know’st I cannot think / When busy with the work thou givest me, / I cannot consciously think
then of thee. / Then why, when next thou lookest o’er the brink / Of my horizon, should my spirit shrink, /
Reproached and fearful, nor to greet thee nin? / Can I be two when I am only one?”
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heat (Rev 7:16; cf. 2:7; 22:14, 17). There will be no more curse, and nothing impure will
enter the city, although the gates will not be shut. There will be no more sun or moon or
temple. What there is, instead, is God’s unmediated presence, glory, and throne. Those
whose names are written in the Lamb’s book of life will enter the city and live in God’s
presence.

These statements imply that everyone in the New Jerusalem will have constant
good health and abundant life and energy. They will always be joyful, comfortable and
contented. They will be confirmed in holiness and therefore free from the pressures of
temptation or guilt. They will also be free of any anxiety about the future because the
wonderful conditions of the New Jerusalem will be permanent. People there will be free
from loneliness, as they enjoy fellowship with God and the Lamb, and with the saints. In
sum, they will experience all that the New Testament means by “eternal life.” This is an
extension of the theology of Jerusalem/Zion that depicts it as secure and prosperous.

An Active Life

Although life in the New Jerusalem will be free of trouble, it will not be an
inactive life. Believers will fulfil their two functions as priests and kings. All have the
high-priestly privilege of serving in the Holy of Holies. What worship will be like there is
not specified, though the earlier chapters of Revelation give us examples of worship
songs and acclamations® which probably model both the worship the church is meant to
have on earth, and what she will continue in the New Jerusalem. The worship activities
will be a way for the saints to enjoy their close relationship to God. All believers will also

have the kingly privilege of reigning with God. Some interpreters think this just means

* The worship passages of Revelation are Rev 1:5-7; 4:8—11; 5:9-14; 7:9-12; 11:15-18; 14:2-3; 15:2—4;
16:5-7; 19:1-7; cf. 12:10-12. Worship is one of the most important themes in the book of Revelation.
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they will participate in ruling the New Jerusalem, that is, all will have a share in
organizing and regulating its life.*® Certainly, the fact that the nations bring their glory
into the city suggests that there will be a cultural life and scope for people to use their
talents and gifts, in service to God, displaying the creativity that is part of being made in
God’s image (an image which is renewed in believers, according to Col 3:10; cf. Rom
8:29; 2 Cor 3:18). It may also be that God, being so powerful and creative, has other
projects of which we know nothing, and perhaps believers will reign with him in these
projects as well. Whatever the case, the pleasures of discovery and accomplishment will
not be missing from the New Jerusalem. The description of the New Jerusalem’s beauty
also suggests that aesthetic senses will be satisfied. This aspect of the New Jerusalem
draws on Jerusalem’s traditional role as the royal, cultic and cultural centre of God’s

people.

The Particularity of the Name Jerusalem/Zion

Some people might feel it inappropriate to use the name of a particular city that
belonged to a particular nation as the name for the final destination of all redeemed
humanity. Is such particularity appropriate in the global Christian culture and pluralistic
context in which we live? There is no way to obliterate the fact that, in the Bible, God’s
purpose for the world has been channeled historically through a particular nation. But just
as Abraham was called to be a blessing to al/ nations (Gen 12:3), Jerusalem was chosen
to be the joy of the whole earth (Ps 48:2; Lam 2:15; cf. Isa 62:7). The New Jerusalem of

Revelation gives its light to all nations and welcomes their glory and honour (Rev 21:24,

39 E.g. Bauckham, Theology, 142.



294

26). People from every nation enjoy the kingly and high priestly status of its citizens (Rev
7:9, 15-17). For God, the particularity is a method to reach the universal.

The final state of believers is called “Jerusalem” in Revelation because it fulfils
the theological themes introduced via Jerusalem in the Old Testament. In the New
Jerusalem is found the throne of God and the Lamb, where God reigns as King. It is the
ultimate place of fellowship between God and his people. It has complete security,
prosperity, peace and happiness. It is the place where God’s people have loving
fellowship among themselves. It is the place where people from every tribe and nation
join in that fellowship to worship God and the Lamb. It is the Promised Land of Rest. It is
the solution designed and provided by God, not humanity. It is made possible because

humanity has been transformed by the gracious act of God.

Motivated by the New Jerusalem

The book of Revelation seeks to motivate believers in Jesus to persevere in
faithful living and witness until death by showing the glorious future that awaits those
who do so. In contrast to the disrepute, pain, poverty, and death that usually followed
faithful witness for John’s readers, if they were faithful until death, they would be
honoured citizens in their own city where there would be no more lack, pain, or death.
They would be high priests and kings, having access to the very face of God. This meant
they would enjoy full fellowship and communion with the highest personality of the
universe.

Such a future was likely very attractive to John’s readers. And it may be attractive

to Christians in all ages who are persecuted and killed for their faith in Christ. This may
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be especially true for those in cultures where ascribed status is important, the so-called
“shame based” cultures, where social honour is so deeply desired.’!

But for Christians who suffer little or nothing for their stand for Christ, who live
in individualistic cultures where social approval is less desired, who fear boredom more
than martyrdom, can the vision of the New Jerusalem as described in Revelation be
motivating? The testimony of many is that it can. They have emphasized the aspects of its
joys that appeal to them most. For example, John Wesley longed for its sinless
perfection;3 2 Elizabeth Phelps and Rebecca Springer looked forward to reunion with
family;** Billy Graham looks forward to meaningful work;>* many who feel their
isolation have looked forward to true intimacy with God himself.

At times, Christians have been carried away by what they most desire into
unbalanced views of what their final state will be, overemphasizing the beatific vision at
the expense of human fellowship, or vice versa. The vision of the New Jerusalem in
Revelation brings them closer to reality. It is both God’s presence and a human
community. It involves service as well as contemplation. No other biblical image

expresses all that the final state will be so clearly as “Jerusalem.”

*! Social science critics maintain that the Mediterranean cultures of John’s day were such cultures. See ¢.g.
Malina, “Honor and Shame in Luke—~Acts,” and Malina, “Social-Scientific Methods,” 4-7.

32 Wesley especially notes the fact that in the New Jerusalem there will be no more temptation to sin in
“The New Creation,” Works of John Wesley, 6:295-96.

33 Springer, Intra Muros and Phelps, The Gates Ajar-.

3* Graham, Till Armageddon, 207-19.
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Practising for the New Jerusalem

What is the practical conclusion of this study for Christians? Since the place in
which they will end their journey is the holy city, the New Jerusalem, it is both their duty
and their privilege to begin to practise both its intimacies now.

Intimacy with God is the greatest good of the final state. People’s cultivation of
that intimacy here and now, through prayer, contemplation, study of the Scripture, and
joyful service, introduces them to its joys. As they begin to acquire a taste for this kind of
bliss, their eager anticipation of its fulfilment grows. This in turn strengthens their
motivation to persevere in faith and love, and actually reach the New Jerusalem.

On the other hand, one cannot neglect the community of the saints. Here and now
Christians must persevere in seeking and enhancing that community. The community of
God’s people in this world has its pains and disappointments. Yet no one has been more
disappointed by this community than God himself. If he can keep on seeking it, making
the ultimate sacrifice to perfect it, pouring out his love on it, and reaching out to expand
it, who are his people to withdraw? They must persevere with it, glimpsing in its limited
blessings the fuller joys of fellowship in the great City to which they are travelling.

The church as a whole should also be guided by the two great intimacies modelled
in the New Jerusalem. Sometimes there is tension in churches between a focus on
worship of God and a focus on fellowship with each other and meeting each other’s
needs. Neither of these should be neglected. If the church is true to the destiny God has
prepared for her, she must find a way to pay full attention to both these aspects of church

life.
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Conclusion

The New Jerusalem as depicted in the book of Revelation encompasses important
ideas about the final state of believers. It is a real future experience. Its attractions include
peace and plenty, harmony with the rest of creation (natural and angelic), reunion with
loved ones, fellowship with the saints of all ages, and meaningful activity with rest from
burdensome toil. But its supreme joy is unmediated communion with God and the Lamb.
All of these characteristics are related to the theology of Jerusalem/Zion. Historically,
Christians have found it difficult to keep a balance among all these aspects. Their
situations and needs, or the ideas of their times, have attracted them to some aspects of
the New Jerusalem more than others, sometimes to the point of falsifying the overall
picture. When the book of Revelation is used as authoritative Scripture, meditating on the
biblical picture of the New Jerusalem and embracing it is the corrective for this
imbalance. It will help believers to act rightly in this life: to bear trials with fortitude,
treat creation responsibly, pursue loving attitudes and action toward other people, use
their abilities diligently under God, and seek an intimacy with God that will prepare them
to enjoy that closer communion with God in the New Jerusalem to the full.

The biblical revelation gives the name “New Jerusalem” to the final state of
believers. Antecedent Jerusalem theology in the Christian Scriptures makes Jerusalem a
good image to carry the full import of the many aspects of the final state. Perhaps most
importantly, Jerusalem as a city, as a human community, is the corrective for views that
place all emphasis on the constant vision and worship of God to the exclusion of

community, and Jerusalem as the place of God’s presence is the corrective for views that
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overemphasize the continuation of earthly relationships and customs and neglect the
relationship with God. Sharkey puts it well: “These two interpretations of the New
Jerusalem are interdependent and complementary: the New Jerusalem as locus of God’s
presence emphasizes God with his people; the New Jerusalem as the eschatological
community stresses the people with its God.”® The Bible has no other image that so well
integrates God and community. Jerusalem, with its dual nature, is a very appropriate

name for the final state of God’s people.

% Sharkey, “Heavenly Jerusalem,” 287. Emphases hers.
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CONCLUSION
Summary of the Argument

At the beginning of this work, I set out to demonstrate that the theology of
Jerusalem/Zion in the Old Testament informs the content of the term “New Jerusalem” to
give us a clearer picture of the nature of the final state of the redeemed in Rev 21-22.
This has been attempted by addressing material relevant to the five aims of the
dissertation stated in the Introduction.

1. Discover the sources of New Jerusalem theology in Old Testament Jerusalem/Zion
theology.

Chapter 1 addressed this issue by investigating the material on Jerusalem/Zion in
four blocks of material: the Pentateuch, the Historical Books, the Psalms and the
Prophets.

The material in the Pentateuch is interpreted by further canonical writings (as well
as Second Temple materials) as referring to Jerusalem as a place to worship God even in
the time of Abraham. Melchizedek served there (Salem; Gen 14:18; cf. Ps 76:2) as a
priest of YHWH. Abraham paid tithes there and was blessed by Melchizedek. Abraham
was directed to what later became the Jerusalem Temple site to sacrifice Isaac (Gen 22:2;
cf. 2 Chron 3:1) but God saw his devotion and provided a sacrifice to substitute for Isaac.
This introduced the idea of Jerusalem as a place to meet God, offer sacrifice and find

provision. When the Israelites had crossed the sea out of Egypt, they sang of the



300

mountain of God’s inheritance and a sanctuary there that God had built for himself to
which he was leading the Israelites. This introduced the idea that God’s mountain and
sanctuary pre-existed the entrance of Israel into the Promised Land and that these were
the goal of the Exodus. Finally, Deuteronomy spoke of a place in the Land where God
would choose “to put his Name,” the place to which there would be annual pilgrimages of
God’s people and where all sacrifice and worship should be performed. This material in
the Pentateuch prepared the way for the introduction of Jerusalem/Zion as the place God
chose, where worship and sacrifice should be done, and which represented the destination
or goal of God’s people in their approach to YHWH.

The Historical Books tell how this worked out in history. The Israclites entered
Canaan and had various temporary worship sites where the Tabernacle, altar or ark were
located, but it was not until Jerusalem was conquered and the ark was brought there in the
time of David that all the Pentateuchal hints about the central place came together. God’s
choice of Zion was closely linked to his choice of David as Israel’s king and his promise
to give David a perpetual dynasty. While David and Solomon obeyed God, Jerusalem
prospered and expanded. The land of which it was the capital grew to include the territory
of several surrounding nations. But after Solomon started to worship other gods, the
kingdom was divided. Jerusalem’s territory was drastically reduced. Although, in God’s
grace, David’s line continued to reign in Jerusalem for many generations (1 Kgs 11:36;
15:3-4; 2 Kgs 8:19; 19:34; 20:6), Jerusalem suffered the indignities of defeat, damage
and paying tribute to foreigners (e.g. 2 Kgs 12:17-18; 14:13—14). The biblical writers
attribute this to the sins of the nation and the kings (2 Kgs 12:3; 14:4; 15:4, 35, 23:26—

27). Two incidents are recorded in which kings trusted God when attacked, and God
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delivered the city (under Jehoshaphat: 2 Chron 20; under Hezekiah: 2 Kings 18-19; 2
Chron 32; cf. Isa 36-37). But finally, the sins of Manasseh and of the nation as a whole
led to God abandoning the city and allowing it and the Temple to be destroyed, and the
people carried into exile (2 Kgs 24:20; 25; 2 Chron 36). Chronicles ends on a hopeful
note: Cyrus has decreed the rebuilding of the Temple. In Ezra-Nehemiah, the Temple is
rebuilt, and then the city. The celebration for completion of the city walls is greater than
for the Temple (Ezra 6:16—18; cf. Neh 12:27-47). This signals an increasing tendency to
view the city as the larger sanctuary. Nevertheless, the book of Nehemiah ends with
Nehemiah still struggling to get the inhabitants of Jerusalem to obey God’s law.
Disobedience is viewed as the cause of Jerusalem’s first destruction, and it threatens the
rebuilt city (Neh 13:18). Thus the Historical Books show that the Jerusalem/Zion
established in the history of Israel met only a few of the ideals foreshadowed in the
Pentateuch. The Historical Books finish with the future of Jerusalem still somewhat in
doubt.

The Psalms, for the most part, depict an ideal Zion modelled in some respects
after the holy mountains of Canaanite lore. God established this place (Ps 87:1-2a),
where he dwells (Ps 132:13; cf. 68:16), and is enthroned (Ps 9:11), and from which he
rules the world (Ps 68:29; 99:1-5). Zion is inviolable (Ps 48:3-8; 125:1; 76:3; 87:5;
132:13-18) and glorious (Ps 26:8; 27:4; 48:9; 50:2; 76:4; 84:1; 87:3; 102:16; 132:14).
From Zion help comes to God’s people (Ps 9:4, 9-10; 68:5; 146:7-9), and to Zion they
go on pilgrimage to worship and meet with God (Pss 84, 122). Since Zion provides
access to God, who is the source of all that is good, Zion is their joy and delight (Ps 9:14;

27.6; 48:2; 136:16; 137:6). A few Psalms, however, lament the same destruction of
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Jerusalem and the Temple reflected in the Historical Books (Pss 74; 79; 102; 137). The
laments betray a feeling that such an event is an anomaly. Surely God will have to redress
the dishonour to his name and the grief of his chosen people by re-establishing Zion.

The prophets provide a synthesis of all this Jerusalem/Zion material. Firmly
rooted in the history described in the Historical Books, they realistically observe the sins
of Jerusalem and predict doom and destruction for the city (e.g. Isa 29:1-4; Jer 7:14-15;
Mic 3:9-12). Even the post-exilic prophets tie their views of Jerusalem’s fortunes to the
behaviour of her inhabitants. But they also believe in the ideal Zion foreshadowed in the
Pentateuch and described in the Psalms (e.g. Isa 2:2; Mic 4:1-5; cf. Ezek 40:2; 47:1-12;
Zech 13:1; 14:8). They predict an eschatological glorious future for the city that matches
the glowing picture in the Pentateuch and Psalms (e.g. Isa 29:5-8; Mic 4:1-4). The
picture includes cleansing the inhabitants from the sins that attract judgment (Isa 54:13;
Jer 24:7; 31:31-34; Ezek 11:19-20; 16:60; 36:25-29; 37:23-26; Zech 12:10-14). The
future they predict for Jerusalem goes far beyond what was actually achieved in the
return from exile. This leaves an “eschatological excess”’ available for further writers,
including the authors of the New Testament, to exploit.

Key concepts in the Old Testament materials about Jerusalem/Zion include: it is
the place where God dwells and where he can be accessed and from which he dispenses
justice, help and provision, ideally it is high, glorious and inviolable, though due to
human sin it is vulnerable; it is connected to the Davidic kings as the seat of their rule;

and it is the focus of the human community that worships God. The prophets promise that

' “Eschatological excess” is a term used by Richard Bauckham to explain how much of the material in the
book of Revelation exceeded any first or second-century historical events, leaving many of the predictions
yet to be fulfilled in the eschaton (Bauckham, Theology, 152-54).
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though the ideal has not been realized in history, it will be realized in the latter days
through God’s act of purifying and transforming the human nature of the community.

2. Investigate how developments in the Jerusalem/Zion theology of non-canonical Second
Temple Jewish literature act as a lens for the interpretation of the Old Testament view of
Jerusalem used in the picture of the New Jerusalem in Revelation.

This literature expands the hints in the Old Testament about a pre-Davidic history
of Zion by saying that God established Zion right at the creation as the place for contact
between himself and humanity (e.g. 7. Mos. 1:17-18; 3 Macc. 2:9; 4 Ezra 10:45-46;
4Q380 1 I). Jerusalem is identified as the location of the Garden of Eden (/ En. 26:1-2),
and Adam, when driven from the Garden is pictured as living and praying on Mount
Zion, as is Enoch (e.g. Apoc. Mos. 5:3; Vita 30:2; 2 En. 68:5; 72:6). Salem and Moriah
connected with Abraham are clearly identified as Jerusalem (Josephus, Ant. 7:333;
1QapGen XXI1,13; Jub. 18:13). David’s role in conquering Jerusalem is downplayed
(e.g. T. Mos. 2:4), and Solomon fulfils what David planned (e.g. 4 Ezra 10:46). In this
and some other accounts, the Temple and city almost seem to merge. As in the Old
Testament, Jerusalem is the only authorized place of worship (4Q372; Tob 1:4-7; 5:13),
and the city is delivered from Sennacherib because of their faith (Sir 48:18). Some
materials have traditions about the preservation of the Temple furniture and the need for
divine permission to destroy the city at the time of the Babylonian conquest (2 Macc 2:4—
8; Eupolemus, in Eusebius, Praep. ev. 9.39.2-5; Liv. Pro. 2:11-12; 4 Bar. 1:9-10; 3:1-
11, 17-20; 4:4; 2 Bar. 6-8; 80:2; cf. L.A.B. 26:13). Others agree that the Temple and ark

were captured and destroyed (4 Ezra 10:22; T. Mos. 3:2). Yet the Temple site is pictured
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as still a place to meet God even after the destruction (Bar 1:1-10; 2:20-24; 2 Bar. 10:4;
34:1; 35:1).

Some materials paint a positive picture of Jerusalem restored after the exile (e.g.
Let. Aris. 83—120; 3 Macc.), while others are dissatisfied with its impurity (e.g. / En.
89:73-74; T. Levi 17:11). However, Jerusalem is always seen to have cosmic importance.
There is a heavenly city, sometimes called “Jerusalem,” to which saints go after this life
(T. Ab. 2:6; Apoc. Zeph. 5:3; 4 Bar. 5:35; 2 En. 55:2). The heavenly Jerusalem is the true
Jerusalem (2 Bar. 4:2-7). Jerusalem is supremely the place of prayer and worship 4poc.
Ab. 25:4; T. Mos. 1:18). Jerusalem has an important role to play in most of the
eschatological scenarios of Second Temple literature (e.g. / En. 90-91; 4 Ezra 13:36;
Sib. Or. 5:243-73; 2 Bar. 32:2-4; Jub. 1:27-28; T. Dan 5:12-13; 4Q554-5; 5Q15; 1Q32;
2Q232; 11Q18).

The New Testament authors, therefore, worked in an environment where
Jerusalem was identified with Eden, was supremely the place to meet God, existed as the
true prototype in heaven, and was to be involved in the world’s final events.

3. Demonstrate how Jerusalem/Zion theology is developed in the New Testament in the
light of the coming of Jesus as Messiah.

In the Gospels, the earthly city of Jerusalem forfeits its link with the glorious
eschatological city of the prophets by its rejection of Jesus (e.g. Luke 13:34-35; 19:41).
Instead, it falls into the old pattern of sinful Jerusalem denounced by the prophets (Luke
21:22). The prophets saw a continuity between the sinful city and the future glorious one.
But in the New Testament, there is a dividing of the ways. The Old Testament prophecies

of the restoration of Zion and the Temple are applied to the resurrection of Jesus (e.g.
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John 2: 21; 12:32), the formation of the church (Acts 15:14—18; Heb 12:22), and the
heavenly hope of believers in Jesus (e.g. Gal 4:26; Heb 13:14). Earthly Jerusalem is no
longer necessary for worship (John 4:21). Instead, earthly Jerusalem is going to be
destroyed (Luke 19:41-44). Zion theology is applied to Jesus and to the church and its
glorious eschatological future.

The Gospels show Jesus giving an opportunity to Jerusalem to receive her King
and accept his purifying work (Matt 21:1-17 par). But these overtures are rejected (Matt
21:15, 23; Luke 13:34). Jesus then predicts divine abandonment (Matt 23:37-39; Luke
13:35) and destruction (Matt 24:1-2; Mark 13:2—4; Luke 19:43-44) of the Temple and
city. Jesus is depicted as the new locus of God’s presence with his people (Matt 1:22;
18:20; 28:20), the object of the pilgrimage of the nations (Matt 28:19; John 12:31), and
his resurrection inaugurates the restoration of Israel and Jerusalem (Matt 26:61; John
2:19-21).

In Acts, the gospel starts from Jerusalem, and a remnant there believe (Acts 2:38—
41). But as the Jerusalem leaders stir up persecution (Acts 8:1, 4; 11:19-21), the believers
are scattered. When Paul begins to evangelize, he makes his headquarters in Antioch, and
finally, being rejected by the city, moves on to Rome, never to return to Jerusalem.

Paul’s letters are remarkable for the way they replace the Old Testament Land
theme with justification in Christ (e.g. Gal 3). Believers have their citizenship in heaven
(Phil 3:20) and their mother is the heavenly Jerusalem (Gal 4:26). The deliverer will

come from Zion to bring the Jews to faith in Jesus (Rom 11:26)
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The author of Hebrews shows Jesus bringing his people to a better heavenly
Jerusalem (Heb 12:22) because the earthly one was not the real “rest” promised by God
(Heb 11:39).

Chapters 1 to 20 of the book of Revelation continue in this tradition, by showing
current Jerusalem/Zion as the church on earth that has its true home in heaven.

4. Investigate what the book of Revelation teaches regarding the New Jerusalem,
taking into account the Jerusalem/Zion theological antecedents.

The author of Revelation paints a picture of the New Jerusalem taken mainly from
the glorious-future-of-Zion scenarios of the Old Testament prophets. The New Jerusalem
is the new heaven and earth of Isaiah 65. It is both the dwelling place of God and the
location of the human community. It contains numerous intimations of intimacy with
God: the images of bride and husband, parent and child, walls and gates, and the Holy of
Holies; use of the covenant formula; and details such as the absence of the curse and the
location of the throne in the city so that God’s servants see his face. It shows the New
Jerusalem as a community, just as Jerusalem in the Old Testament was under the Sinai
covenant that included large emphasis on care of the neighbour. The New Jerusalem is
full of images of life, including the tree of life, the river of life, the book of life, and light.
All of these images have Old Testament links to Jerusalem/Zion. The New Jerusalem’s
security is depicted by it being on a high mountain, having strong walls, and the absence
of the sea. Old Testament Jerusalem is a model of the New Jerusalem in that they are
both the place of God’s holy presence, the seat of God’s rule, and the place of his
community. That the Bible closes with the book of Revelation and its picture of the New

Jerusalem gives a sense that Jerusalem has been God’s goal all along. The rest of the
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New Testament emphasizes that the whole point of being a Christian is to have blessed
access to God, and that God has had a plan to be together with redeemed humanity “from
the foundation of the world.” Jerusalem in the Old Testament was a type of that plan, and
the New Jerusalem is its fulfilment.

The prophets had already synthesized material on Jerusalem as a sinful human
city and Zion as God’s cosmic mountain to posit that historical Zion that was potentially
ideal but actually sinful would be transformed into one that was actually ideal because its
potential for sin would be removed. Merging together the ideal Zion of the future, the
ideal Paradise of the past (Eden) and the ideals of the historic Temple and early
monarchy, Revelation depicts a Zion that is the ultimate place of intimacy with God. It is
also the ideal “city” or community of God’s people. Its king is the one in whom God as
King and the line of David merge. Its people are the redeemed from every age and nation.
It is pure, secure, glorious and joyful. God’s ancient desire and plan for uniting humanity
with each other and with himself has been achieved.

5. Suggest how the theology of the New Jerusalem in Revelation can contribute to
a biblical theology of the final state of believers in Jesus.

Chapter S points out some aspects of a theology of the final state of the saints that
can be gleaned from Revelation’s portrait of the New Jerusalem. The New Jerusalem is
more than a literary image. It is a community and a future condition. Although people in
this world may not be able to imagine what it will be like spatially, its continuity with
earthly Jerusalem leads us to expect that it is a community with a set of relationships.
Revelation depicts relationships of people especially with God and with each other, but

also with angels and with nature. The saints will experience a condition of comfort, joy



308

and peace, and will engage in fruitful activity. The use of the name “Jerusalem” for this
reality is not meant to privilege any ethnic group or period of history, but to encompass
them all in God’s cosmic plan. This chapter closed by discussing how Revelation’s
picture of the New Jerusalem can motivate believers in Jesus, and how they can and
should start right now practicing the two main intimacies of the New Jerusalem, that is,

with God and with fellow believers.

Suggestions for Further Study

The next step, I think, is to examine various Christian expressions of the final
state and measure them by Revelation’s picture of the New Jerusalem. Most systematic
theologies have a section about the life to come, and there is a wealth of popular material
to be engaged.

Peter Stockmeier contends that the meagre biblical statements about heaven limit
“subjective projections” of heaven to some extent, but they are often supplemented
according to the spirit of the age.” Early Christians took the reality of heaven as a “place”
for granted because they bought into the ancient cosmology that saw the cosmos divided
into three places: heaven, earth and the underworld.> When times were hard for believers,
heaven was valued as a compensation for “joys foregone in earthy life,” so was seen as
fairly material.* Augustine was influenced by Hellenistic philosophical models that

downplayed the material and emphasized unity in the universe. He therefore emphasized

? Stockmeier, ““Models’ of Heaven,” 43. Simon, Heaven, 34-35, notes that theologians like Schleiermacher
and his successors have been so influenced by the secular spirit of their age that they ignored the promise of
heaven completely and leave it out of their theologies.

3 Stockmeier, ““Models’ of Heaven,” 44.

4 Stockmeier, ““Models’ of Heaven,” 46.



309

that in heaven the saints “reach their fulfilment in the vision and apprehension of God.”
Yet to Augustine, the city of the blessed was also a true community.®

Nevertheless, heaven as a city, which, to many, implied a hierarchy of authority,
was used by the Roman Catholic Church to justify church hierarchy, the papacy, and the
transfer of much heaven symbolism to the city of Rome (and images of Rome to
heaven).” Heaven was also pictured as an academy, where perfect knowledge would be
attained, and as paradise, where individuals were rewarded with pleasures according to
their good deeds. Stockmeier notes that Dante gave a more effective vision of heaven to
the middle ages than the theologians.® One might note the similar influence of Bunyan’s
Pilgrim’s Progress on the 18™ and 19™ centuries and C. S. Lewis’s novels and essays on
the 20™ century.

Stockmeier’s analysis points out the two poles in Christian views of heaven. One
pole emphasizes communion with God to the exclusion of “material” elements and
sometimes even human community. The other emphasizes human relationships and
maintenance or improvement of the status quo of earthly life while reducing emphasis on
communion with God. Along the way, Stockmeier has also pointed out the large
influence of imaginative literature in shaping Christians’ ideas about heaven.

Alister McGrath in 4 Brief History of Heaven discusses the views and influence
of catechetical writers like Augustine, Baxter, and C. S. Lewis, and creative writers like

Dante, Bunyan, Milton, Elizabeth Phelps and C. S. Lewis, among others. To this list

% Stockmeier, ““Models’ of Heaven,” 47.

® Stockmeier, ““Models’ of Heaven,” 48. Jelinek, “City Metaphor,” 50, says that Augustine was more
influenced by Platonism and asceticism in his early writings, but later “gave more attention to the body and
relationships with others in heaven, including the semi-spiritual nature of the resurrection body.” This
impression is confirmed by what he says in Confessions X (trans. Sneed, 165) written in 397, compared
with later reflection in the City of God, 22:30, written around 427 (frans. Bettenson, 1088).

7 Stockmeier, ““Models’ of Heaven,” 49.

# Stockmeier, ““Models’ of Heaven,” 50-51.
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could be added Rebecca Springer (Intra Muros), Billy Graham, and writers of popular
accounts of near death experiences and visits to heaven. Hymns and other kinds of
Christian songs also express popular views of heaven and the final state. For those to
whom the Christian canon is authoritative revelation, the biblical picture of heaven has an
authority and truthfulness that surpasses current cultural tastes and aspirations. The
findings of biblical theology need to be used to evaluate popular expressions and create

new ones.
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