
darkness”	(Acts	2:19-20	RSV).
A	 final	 reference	 is	 Peter’s	 angry	 denunciation	 of	 false	 *prophets	 as

“waterless	 springs	and	mists	driven	by	a	 storm”	 (2	Pet	2:17	RSV).	 In	context,
mist	here	represents	not	so	much	transience	as	emptiness	and	worthlessness.
See	also	DEW;	PERMANENCE;	RAIN;	TRANSIENCE.

MISVALUING
See	MISPRIZING,	MISVALUING.

MOLECH
See	GODS,	GODDESSES.

MONOMYTH
See	PLOT	MOTIFS.

MONSTERS
The	Bible	opens	up	a	whole	new	world	 to	 its	 readers;	one	with	which	 it	often
finds	 itself	 unfamiliar.	 The	 biblical	 world	 is	 populated	 by	 spiritual	 beings—
*angels,	 cherubim,	 *demons	 and	 monsters.	 Because	 our	 own	 world	 is	 so
different	from	the	ancient	one,	we	will	have	trouble	appreciating	the	horror	that
these	images	aroused	in	those	who	heard	about	them.	The	ancient	Near	Eastern
cultural	 background	 to	 the	 imagery	 of	 the	 Bible	 is	 particularly	 evident	 in	 its
references	to	monsters.

In	the	OT	three	terms	are	found	for	monsters	that	symbolize	the	threat	to	the
divine	order	 of	 the	world:	Leviathan	 (liwyātān),	Rahab	 (rahaḇ)	 and	 dragon	 or
sea	monster	(tannîn).	Rahab	(boisterous	one)	is	not	found	in	any	text	outside	the
Bible;	the	biblical	parallels	suggest	it	 is	another	name	for	Leviathan.	Leviathan
is	described	as	the	coiling	and	twisting	serpent	(Is	27:1),	as	is	Rahab	(Job	26:12-
13);	Rahab	is	also	parallel	to	dragon	(Is	51:9),	a	term	also	used	for	Leviathan	in
Isaiah	 27:1.	 This	 imagery	 is	 significant	 for	 understanding	 biblical	 language
about	creation,	God’s	wars	against	the	nations,	and	the	ultimate	conflict	that	will
lead	to	a	new	created	order.

The	Threat	 of	 the	 Sea	Monster.	 In	 the	 ancient	 Near	 East	 a	monster	 is	 a
common	symbol	to	represent	a	watery	chaos	that	threatens	life	in	the	world.	The
chaos	monster	is	variously	depicted	as	a	composite	creature	(half	*lion	and	half
*eagle),	as	a	serpent	or	as	a	seven-headed	monster.	In	a	cylinder	seal	from	Mari
in	 the	Akkadian	Period	 (2350-2150	B.C.),	 a	 *god	 (possibly	El)	 is	 seated	 on	 a



mountain	 in	 the	 midst	 of	 the	 sources	 of	 the	 two	 oceans.	 Two	 goddesses
embodying	vegetation	rise	out	of	the	two	rivers	that	originate	at	the	foot	of	the
mountain,	while	another	god	(possibly	Baal-Hadad,	god	of	the	*storm)	combats
the	unruly	waters	with	his	spear.	 In	a	Syrian	cylinder	seal	 (18th-17th	centuries
B.C.)	the	*tree	of	life,	depicting	the	world,	is	attacked	by	a	chaos	serpent,	which
is	killed	by	Baal-Hadad	as	he	strides	over	the	*mountains	brandishing	a	mace.	In
a	 Hittite	 limestone	 relief	 the	 coiled	 fiery	 serpent,	 whose	 body	 depicts	 the
breaking	of	the	mighty	waves,	is	attacked	by	the	god	of	storm	and	fertility	with
the	 help	 of	 the	 celestial	 rain	 gods.	 In	 a	 gray	 stone	 cylinder	 seal	 from	 the
Akkadian	 period,	 two	 gods	 attack	 a	 seven-headed	 dragon;	 three	 of	 the	 seven
heads	 are	 limp,	 one	 is	 being	 attacked,	 and	 three	other	 heads	hiss	 dangerously.
The	 flames	 rising	 from	 the	 dragon’s	 back	 indicate	 that	 he	 simultaneously
symbolizes	searing	heat	and	destructive	masses	of	water.	In	Egypt	the	monstrous
serpent	Apophis	is	the	embodiment	of	the	dark	sea,	the	evening	clouds	and	the
morning	haze.	A	papyrus	of	 the	 twenty-first	 dynasty	 (1085-950	B.C.)	portrays
the	sun	god	Re	at	the	point	of	leaving	the	sky;	a	serpent	stylized	as	wild	waves
pits	 himself	 against	 Re	 but	 is	 rendered	 harmless	 by	 Seth,	 the	 helper	 of	 Re.
Helpful	 jackal	 and	 cobra	 demons	draw	 the	 ship	 of	 the	 sun	 across	 the	 sluggish
floods	of	 the	netherworld.	 In	 the	 ancient	Near	East	 the	 empirical	world	points
beyond	 its	 superficial	 reality	 to	 spheres	of	divine	 intensive	 life	and	bottomless
devastating	lostness.	The	symbolism	of	the	chaos	threat	indicates	that	there	was
no	ultimate	basis	for	security	in	the	present	sphere	of	existence.

The	ancient	Near	Eastern	depictions	of	creation	provide	a	background	for	its
iconography	and	language.	The	Egyptian	view	is	known	only	from	fragments	in
the	alien	setting	of	texts	of	the	dead	or	from	hymns	and	similar	texts.	There	are
numerous	and	varied	Egyptian	conceptions	of	creation	from	the	primal	sea,	the
Nun,	 which	 was	 unbounded,	 unmoved	 and	 full	 of	 potential	 fertility	 without
being	creative.	Four	pairs	of	gods,	whose	names	vary,	embody	the	world	before
creation:	 unboundedness,	 lightlessness,	 timelessness	 and	 nothingness.	 All	 take
part	 in	 creating	 from	 the	 sea,	 beginning	 with	 a	 first	 piece	 of	 firm	 land,	 the
“primal	hill.”	In	another	version	a	god	flew	over	the	water	in	the	form	of	a	bird
and	laid	the	primal	egg	upon	it.	Very	little	is	said	about	the	creation	of	humans,
other	than	that	they	arose	out	of	the	creators’	tears.

The	Akkadian	 creation	 epic	Enūma	 elish	 (“When	 on	 High”),	 consisting	 of
almost	 900	 lines	 on	 seven	 tablets,	 introduces	 us	 to	 the	 battle	 with	 chaos	 in
creation.	 It	 first	 reports	 the	 creation	 of	 the	 gods	 by	 the	 primal	 couple	 Apsû
(primeval	 sweet-water	 ocean)	 and	 Tiâmat	 (salt	 water	 ocean),	 whose	 waters



mingled	 in	 an	 immense	 undefined	mass.	 The	 uproar	 among	 the	 younger	 gods
robbed	 aged	 Apsû	 of	 his	 repose,	 and	 he	 decides	 to	 destroy	 them;	 but	 he
encounters	 the	 opposition	 of	Tiâmat.	Apsû	 is	 killed,	 and	Tiâmat	 then	 seeks	 to
take	vengeance	for	her	consort.	Marduk	enters	into	combat	with	Tiâmat	and	out
of	her	slain	body	creates	the	cosmos,	 the	heavens	and	the	earth.	As	the	reward
for	his	victory,	he	is	made	lord	over	the	gods	and	the	cosmos.	In	this	version	of
creation	the	primeval	waters	are	a	dangerous	and	threatening	force.

A	variation	of	 the	battle	with	 the	sea	 is	found	in	 the	Ugaritic	Baal	myth	(c.
15th	 century	 B.C.).	 The	 reconstruction	 of	 the	 epic	 is	 uncertain	 due	 to	 the
fragmentary	state	of	the	tablets,	but	it	seems	to	consist	of	six	tablets	that	follow
the	cycle	of	Baal	according	to	the	annual	seasons,	beginning	in	the	fall.	If	this	is
correct,	Baal,	the	god	of	the	storm	and	fertility,	loses	his	rule	to	Yam	(sea),	the
god	of	the	winter	storms.	Baal	enters	into	battle	with	Yam,	gains	the	victory	and
builds	a	palace	for	his	rule,	providing	for	the	spring	rains.	Baal	then	succumbs	to
Mot	(death),	 the	season	of	summer	heat	and	*harvest.	Finally	Baal	escapes	the
realm	 of	 the	 netherworld	 and	 again	 ascends	 his	 throne	 at	 the	 time	 of	 the	 new
year.	The	new	year	is	a	microcosmic	reflection	of	the	first	day	of	*creation	and
may	be	regarded	as	a	repetition	of	the	conquering	of	the	primordial	chaos.

Myth	and	ritual	in	the	ancient	Near	East	in	similar	ways	portray	the	threat	of
chaos	to	the	ordered	fertility	of	creation.	It	is	possible	that	elements	of	the	Baal
myth	have	influenced	the	Babylonian	epic	of	creation,	which	is	a	composite	of
various	influences.	Various	similarities	exist	between	Baal’s	battle	with	the	sea
and	 the	battle	of	Marduk	with	Tiâmat:	both	 incorporate	elements	of	 the	storm,
and	 the	 name	Marduk	 seems	 to	 have	 the	meaning	 “son	 of	 the	 storm.”	 In	 the
Syrian	 (Ugaritic)	 texts	 there	 is	 no	 mention	 of	 the	 splitting	 of	 the	 sea	 or	 the
creating	of	heaven	and	earth	out	of	 it	as	 in	 the	Mesopotamian	epic.	The	sea	 is
considered	a	continuous	danger	in	present	times,	as	it	was	when	the	world	was
created;	the	enemy	is	presently	an	entity	on	earth.	It	is	this	distinct	language	and
imagery	 of	 the	 Ugaritic	 texts	 that	 is	 found	 in	 the	 Bible	 to	 describe	 God’s
providence	in	creation.

The	 Conquest	 of	 the	 Sea	Monster.	 The	 language	 of	 a	 battle	 against	 the
chaos	monster	is	used	in	certain	biblical	texts	to	portray	the	sovereignty	of	God
in	his	created	order.	In	contrast	to	other	ancient	Near	Eastern	texts,	the	Hebrew
speaks	 emphatically	 of	 the	 absolute	 rule	 of	 Yahweh	 in	 his	 overcoming	 the
threatening	waters.	Psalm	74	is	a	*lament	for	the	destruction	of	the	temple.	The
confession	within	 this	 lament	 (Ps	 74:12-17)	 is	 based	on	 the	 assurance	 that	 the
God	who	defeated	 the	 hostile	waters	 can	overcome	 the	 present	 *enemies.	The



confession	explicitly	links	the	defeat	of	the	sea	and	Leviathan	to	the	creation	of
the	world.	 Similarly,	 in	 Psalm	 89:9-13	 the	 defeat	 of	 the	 sea	 and	Rahab	 at	 the
time	of	creation	are	presented	as	the	ground	of	confidence	in	Yahweh	to	deliver
from	 the	 present	 distress.	 The	majestic	 power	 of	 God	 in	 his	 creative	 work	 is
extolled	 in	 Job	 26:5-14.	 The	 passage	 concludes	 with	 a	 reference	 to	 God’s
triumph	over	the	waters	of	the	sea,	over	Rahab	the	twisting	serpent	(Job	26:12-
13).	Job	complains	that	God	watches	him	relentlessly,	giving	him	no	respite,	as
if	he	were	 the	sea	or	 the	dragon	(Job	7:12),	 the	powerful	forces	 that	God	must
always	keep	under	his	control	 (cf.	 Job	38:8-11,	where	God	sets	 the	 immutable
boundaries	of	the	sea	at	its	birth).	It	is	probable	that	this	same	thought	is	found	in
Psalm	44:18-19	(reading	dragon	[tannîn]	 instead	of	 jackals	[tannîm],	a	change
that	 must	 also	 be	 made	 in	 Ezek	 29:3	 and	 32:2).	 Both	 the	 language	 and	 the
imagery	suggest	that	God	crushes	the	wicked	as	the	dragon.	Job	trembles	before
the	power	of	the	Creator	as	he	contemplates	challenging	the	justice	of	God	(Job
9:5-14);	God	is	the	one	who	tramples	on	the	high	places	of	the	sea	(v.	8),	who
subdues	the	helpers	of	Rahab.	Finally	there	is	 the	reference	in	Job	3:8	to	those
who	 are	 skilled	 in	 rousing	 Leviathan.	 Here	 Job	wishes	 that	 those	with	 power
over	darkness	would	blot	out	the	day	of	his	birth;	darkness	is	associated	with	the
raging	waters	of	the	sea.	The	battle	against	the	sea	monster	is	prominent	in	Job,
an	 image	particularly	 appropriate	 to	 a	 book	 that	 confronts	 the	 problem	of	 evil
within	 the	 created	 order,	 while	 affirming	 the	 absolute	 control	 of	 God	 over
creation.	Even	the	forces	of	the	dragon	cannot	threaten	God’s	rule,	but	the	ways
of	his	order	are	incomprehensible.

The	language	used	in	the	imagery	of	the	crushing	of	the	dragon	is	specifically
Canaanite,	as	seen	in	the	Baal	myth.	In	addition	to	Baal’s	battle	against	the	Sea
and	judge	River	(cf.	Ps	93:3;	Nahum	1:4;	Hab	3:8,	9),	there	is	reference	to	Baal
destroying	Litan	the	coiling	serpent,	the	Tyrant	with	the	seven	heads	(KTU	1.5	i
1).	The	description	would	indicate	that	the	Ugaritic	ltn	is	a	variant	of	the	Hebrew
lwytn	as	the	name	of	the	sea	monster,	cognate	of	the	noun	liwyah	(wreath),	with
the	 meaning	 “twisting	 one.”	 The	 heads	 of	 Leviathan	 in	 Psalm	 74:13	 are
reminiscent	of	 the	 seven	heads	of	 the	Ugaritic	monster.	 In	Ugaritic	 the	coiling
serpent	is	also	described	as	the	dragon	(tnn)	of	seven	heads	(KTU	1.3	iii	40-42).
Other	helping	deities	are	associated	with	the	dragon,	who	may	be	identified	with
the	sea	god	Yam	(KTU	1.83).	These	are	to	be	conquered	by	the	power	of	the	sun
(KTU	1.6	vi	50-52).	 Job	 speaks	of	 the	helpers	of	Rahab	 (Job	9:13)	and	of	 the
hostility	of	Leviathan	against	the	power	of	the	sun	(Job	3:8).	The	conflict	against
the	 light	 in	 the	Ugaritic	 passage	 occurs	 at	 the	 end	 of	 the	 cycle,	 which	would



correspond	 to	 the	beginning	of	 the	new	year,	 corresponding	also	 to	 the	period
immediately	 before	 creation.	 In	 the	 lament	 against	 his	 birth,	 Job	 longs	 for	 the
precreation	*darkness.	This	mythical	imagery	in	the	Bible	serves	both	as	a	vivid
portrayal	of	 the	power	of	God	over	creation	and	as	a	polemic	against	 the	false
concepts	of	surrounding	religions.

In	 the	 creation	 account	 of	 Genesis	 1	 the	 mythical	 language	 is	 removed
entirely.	 Attempts	 to	 make	 this	 account	 dependent	 on	 Enuma	 elish	must	 be
judged	a	 failure.	Even	 the	Hebrew	word	 ṯehôm,	 translated	“deep”	(Gen	1:2),	 is
not	to	be	derived	from	the	Akkadian	Tiâmat.	Though	the	two	words	are	derived
from	 a	 common	 Semitic	 root,	 they	 are	 different	 in	 both	 spelling	 and	 gender,
indicating	that	they	are	two	different	words.	The	parallels	of	the	division	of	the
waters	and	the	fixing	of	the	cosmic	orders	may	indicate	something	of	a	polemic
against	the	old	myths,	but	they	are	unremarkable	in	terms	of	the	differences;	the
focus	 in	Genesis	1	 is	on	 the	vegetation,	 sea	creatures	and	other	animals,	all	of
which	 are	 unmentioned	 in	 Enuma	 elish.	 In	 the	 creation	 of	 the	 animals	 we
encounter	 the	 tannîn	 as	 sea	 creatures	 totally	 subject,	 as	 are	 all	 of	 the	 other
creatures	of	the	waters	above	and	below	(Gen	1:26;	cf.	Ps	104:25-26).	The	use	of
this	term	may	echo	the	well-known	battle	against	the	waters,	but	the	imagery	has
been	removed	entirely.	Yahweh’s	control	of	the	cosmic	waters	is	simply	a	job	of
work;	there	is	no	hint	of	the	cosmic	conflict.

The	Control	of	 the	Sea	Monster.	 In	Job	 the	 response	of	God	 (Job	38:1—
41:34)	concludes	with	a	description	of	creation	that	is	beyond	human	control	but
possesses	a	beauty	all	can	recognize.	The	wonders	of	the	inanimate	world	(Job
38:2-38)	are	followed	by	descriptions	of	the	*lion	(Job	38:39-41),	the	mountain
*goat	 (Job	 39:1-4),	 the	wild	 ass	 (Job	 39:5-8),	 the	wild	 *ox	 (Job	 39:9-12),	 the
ostrich	(Job	39:13-18),	the	wild	*horse	(Job	39:19-25),	the	hawk	and	the	*eagle
(Job	 39:26-30).	 The	 second	 speech	 concludes	with	 a	 description	 of	Behemoth
(Job	40:15-24)	 and	Leviathan	 (Job	41:1-34),	 creatures	not	merely	 intended	 for
human	 use,	 but	 positively	 dangerous	 and	 repulsive	 to	 them.	 God,	 however,
rejoices	in	these	creatures	as	worthy	expressions	of	his	creative	power.

The	 interpretation	 of	 the	monster	 creatures	 of	 the	 second	 speech	 vacillates
between	 the	mythical	 and	 the	 real.	 A	mythical	 interpretation	 is	 suggested	 not
only	by	the	name	Leviathan	but	also	by	various	descriptions	that	seem	to	be	at
variance	with	a	crocodile,	such	as	the	inability	to	capture	it	(Job	41:1-8)	and	its
ability	 to	 breath	 out	 *fire	 and	 smoke	 (Job	 41:18-21).	 In	 Job	 41:25	 the	 gods
(’elîm),	a	 description	 of	 the	mighty	waves	 as	 helpers	 of	 the	 sea	 god	Yam,	 are
afraid	 of	 him.	 The	 mythical	 interpretation	 would	 be	 in	 harmony	 with	 the



references	 in	Job	 that	make	reference	 to	 the	monster	of	 the	unruly	waters	 (Job
7:12;	 26:12-13).	 Behemoth	 is	 a	 great	 oxlike	 creature	 that	 can	 scarcely	 be
captured	 (Job	 40:24)	 and	 may	 be	 the	 calf	 mentioned	 in	 the	 Ugaritic	 texts	 in
connection	with	Leviathan,	the	twisting	serpent	and	the	waters	(KTU	1.3	iii	43-
44;	1.6	vi	51-53).	Against	 this	 it	must	be	remembered	 that	 the	divine	speeches
are	 completely	 concerned	 with	 describing	 the	 glories	 of	 the	 natural	 world.
Leviathan	 in	 Job	 41:5	 is	 further	 described	 in	 the	 vocabulary	 of	 Psalm	104:26,
where	 he	 is	 one	 of	 the	 creatures	 of	 the	 sea.	 The	 two	 creatures	must	 be	 actual
animals,	described	in	somewhat	hyperbolic	terms,	which	may	actually	allude	to
the	 conquest	 of	 the	waters,	 as	 elsewhere	 in	 Job,	 as	 a	means	 of	 demonstrating
both	the	dangers	within	creation	and	the	absolute	divine	control	over	them.

The	Historicization	of	the	Sea	Monster.	It	is	most	logical	that	the	imagery
of	the	defeat	of	the	waters	of	the	chaos	monster	at	creation	(Ps	74:12-17;	89:5-
12)	and	the	control	of	them	within	creation	should	be	extended	to	other	enemies
of	God	and	his	people	in	creation.	This	is	true	especially	in	relation	to	Egypt	and
the	birth	of	the	nation.	It	is	most	clear	in	Isaiah	51:9-11,	with	its	declaration	of
hope	 for	 the	 exiles.	God’s	 victory	 over	 chaos	 at	 creation	 and	 the	 exodus	 both
provide	hope	 for	 a	deliverance	 from	 the	Babylonians.	God	 is	declared	 to	have
hewed	Rahab	in	pieces,	to	have	pierced	the	dragon	(tannîn)	and	to	further	have
dried	up	the	sea,	the	waters	of	the	great	deep	(ṯehôm).	The	language	of	creation
describes	 the	 exodus:	 Rahab	 is	 both	 the	 creation	 waters	 and	 Egypt,	 and	 by
implication	of	the	promise,	Babylon	is	also	Rahab.	The	wording	of	this	passage
is	particularly	close	to	Psalm	89:9-10,	and	it	is	possible	it	is	actually	dependent
on	the	psalm.

Egypt	 is	 specifically	 called	 Rahab	 in	 Isaiah	 30:7,	 where	 her	 help	 is
denounced	 as	 “the	 silenced	 Rahab.”	 The	 same	 inference	 is	 to	 be	 made	 for
Psalm	87:4,	where	Rahab	 is	mentioned	 alongside	Babylon,	 Philistia,	Tyre	 and
Ethiopia	 as	 the	 ones	 who	 belong	 to	 Zion,	 probably	 in	 the	 sense	 of	 an
eschatological	 vision;	 Egypt	 is	 the	 balance	 to	 the	 great	 power	 of	 Babylon.
Ezekiel	29:3-5	and	32:2-8	both	describe	Egypt	in	terms	of	the	dragon.	This	is	not
simply	 a	 crocodile	 but	 the	 creature	 of	 the	 seas	 (Ezek	 32:2)	 as	 in	 Isaiah	 51:9,
where	the	term	is	parallel	with	Rahab.	The	fact	that	the	dragon	made	the	streams
(Ezek	29:3)	is	explicable	in	that	the	monster	personified	the	great	primeval	deep
that	 feeds	 the	 streams.	 The	 dragon	 is	 given	 to	 the	wild	 beasts	 for	 food,	 as	 in
Psalm	74:14.	The	monster	is	given	features	of	the	crocodile,	such	as	scales	(Ezek
29:4),	but	this	does	not	reduce	it	to	a	mere	creature	of	the	Nile.	In	Psalm	77:17-
21	 we	 again	 have	 a	 reference	 to	 the	 victory	 over	 the	 sea	 at	 the	 exodus	 as	 a



ground	for	hope	in	the	present.	Though	the	terms	for	the	monster	do	not	appear
here,	it	is	expressly	stated	that	God’s	conflict	at	the	exodus	was	with	the	waters.

This	 close	 identification	 of	 *pharaoh	 with	 the	 dragon	 brings	 additional
significance	 to	 the	 conflict	 of	 *Moses	with	 pharaoh	 in	 the	 introduction	 to	 the
plagues.	There	 the	 staff	of	Moses	 turns	 into	a	 serpent	called	a	 tannîn	 (Ex	 7:9-
10);	this	immediately	evokes	images	of	creation	as	a	perspective	from	which	to
understand	what	 is	happening.	Both	 the	purpose	and	 the	outcome	of	 the	battle
are	indicated,	particularly	in	the	reference	to	the	tannîn	of	Moses	swallowing	up
those	of	the	Egyptians	(Ex	7:12).

The	historicization	of	the	sea	monster	is	extended	to	nations	other	than	Egypt.
Jeremiah	describes	 the	Babylonian	 king	 as	 a	 tannîn	who	has	 swallowed	 Israel
(Jer	51:34);	the	imagery	is	continued	in	Jeremiah	51:36,	where	God	will	dry	up
her	 sea.	 There	 is	 also	 a	 reference	 to	 Babylon	 in	 Habakkuk	 3:8-14,	 where	 the
political	 conflict	 alluded	 to	 in	 verses	 12-14	 is	 described	 in	 terms	 of	 God’s
conflict	with	 the	waters.	In	Isaiah	17:12-14	the	chaotic	sea	is	a	designation	for
Assyria.	 In	Psalm	46:2-3	 the	divine	conflict	with	 the	nations	attacking	Zion	 is
represented	as	a	historicization	of	the	conflict	with	the	waters.

The	Sea	Monster	in	Apocalyptic.	The	use	of	the	dragon	imagery	to	depict
God’s	power	over	the	waters	at	creation	and	over	the	nations	within	creation	has
its	 extension	 in	 God’s	 eventual	 defeat	 of	 the	 nations	 and	 his	 restoration	 of
creation.	 In	apocalyptic	 the	historical	and	mythological	elements	are	combined
in	 a	 new	 tension	 and	 take	 on	 a	 new	 life.	 Isaiah	 27:1	 is	 a	 very	 important	 text
indicating	the	transition	of	 the	sea	imagery	into	apocalyptic.	Isaiah	24—27	has
generally	been	recognized	as	universal	in	scope	concerning	the	renovation	of	the
earth	and	proto-apocalyptic	in	its	literary	character.	The	language	of	Isaiah	27:1
bears	 a	 strong	 resemblance	 to	 that	 of	 the	 Ugaritic	 Baal	 myth,	 which	 calls
attention	to	the	original	power	of	God	over	creation.	However,	the	defeat	of	the
monster	now	represents	the	conquest	of	the	nations	opposing	God.	Yahweh	will
rule	from	Mount	*Zion	(Is	24:23),	and	all	the	nations	will	participate	in	the	great
eschatological	*banquet	(Is	25:6-8).

In	 the	 OT,	 apocalyptic	 use	 of	 the	 sea	 imagery	 finds	 its	 most	 developed
application	in	Daniel	7.	The	whole	vision	of	the	exaltation	of	one	like	a	son	of
man	 over	 the	 dragon	 is	 a	 composite	 of	many	 influences,	 among	which	 is	 the
motif	of	 the	battle	against	 the	waters.	The	great	beasts	representing	the	nations
emerge	 from	 the	waters,	 and	 each	 in	 turn	meets	 its	 demise,	 including	 the	 last
indescribable	 beast.	 This	 imagery	 is	 taken	 up	 again	 and	 developed	 further	 in
Revelation	12:1-17.	This	sign	is	a	further	composite	of	many	features,	but	it	has



been	 pointed	 out	 that	 Isaiah	 26:16—27:1	 forms	 an	 impressive	 parallel	 to	 the
central	 thought.	The	great	dragon,	who	now	specifically	represents	 the	devil	 in
his	opposition	to	God	(Rev	12:9),	is	soundly	defeated	by	the	child	of	the	woman,
though	his	persecutions	continue	for	a	little	while.	However,	the	ultimate	defeat
of	the	dragon	is	sure	(Rev	20:7-10),	and	there	will	be	a	new	heavens	and	a	new
earth	 in	which	 there	 is	 no	more	 sea	 (Rev	 21:1).	 The	 apocalyptic	 vision	 could
conclude	on	no	more	fitting	a	note	than	to	affirm	that	the	ancient	opposition	to
God’s	rule	over	his	creation	is	utterly	removed	in	the	new	creation.

Other	 Apocalyptic	 Monsters.	 Other	 monsters	 also	 appear	 in	 biblical
apocalyptic.	The	beast	 that	 arises	 from	 the	 sea	 (Rev	13:1-10)	 and	 the	one	 that
arises	from	the	earth	(Rev	13:11-18)	are	terrifying	creatures	unlike	any	known	in
the	real	world.	The	red	horse	(Rev	6:3)	and	yellowish	green	horse	(Rev	6:7)	are
in	 the	 same	 category.	 The	 *locusts	 of	 Revelation	 9:1-11	 are	 apparently	 real
locusts	transformed	into	monstrous	creatures	by	the	apocalyptic	imagination,	and
the	same	can	be	said	of	 the	horses	arrayed	at	 the	Euphrates	 (Rev	9:17-19)	and
the	“foul	spirits	like	frogs”	that	issue	from	the	dragon’s	mouth	(Rev	16:13-14).
See	 also	ANIMALS;	 BIRDS;	 COSMOLOGY;	 DEEP;	 DEMONS;	 DIVINE	 WARRIOR;

MYTHICAL	ANIMALS;	RIVER;	SEA.
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MONTH
See	MOON;	TIME.

MOON
Although	 references	 to	 the	 moon	 and	 *stars	 are	 identical	 in	 frequency	 in	 the
Bible	(nearly	seventy	references),	 the	associations	are	distinct.	When	the	moon
is	mentioned	 alone	 (and	 not	 as	 part	 of	 the	 familiar	 triad	 of	 *“sun,	 moon	 and
stars”),	the	main	purpose	is	to	demarcate	a	time	in	the	monthly	cycle.	This	is	not


