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Feminine symbols are prominent in the second half of the book of Revelation, which extends from 12:1 to 22:5. Symbols can be approached in a variety of ways. In the twentieth century, a dominant mode of interpreting symbols among biblical scholars was the history-of-religion approach. This method seeks to discover the origin and history of various symbols and to discern their meaning and function in one text by comparing it with other texts from the same historical context and culture. This approach is illuminating for the analysis of three major feminine symbols in Revelation: the woman clothed with the sun in chapter 12, the prostitute of chapter 17, and the bride of the Lamb in chapters 19 and 21. The vision of the woman clothed with the sun has a highlighted position as the opening account of the second half of the book.

The Woman Clothed with the Sun

Common interpretations of the significance of the woman of chapter 12 have been that she is Mary, the mother of Jesus, since she brings forth the Messiah. Other interpretations include that she is personified Israel, Jerusalem, or the people of God. Such personifications are frequent in the prophetic traditions of Israel.

A history-of-religion approach leads to the conclusion that the woman is presented as a goddess. The vision portrays a high goddess with astral attributes: the sun is her garment, the moon her footstool, and stars her crown. The Greek word ἀστήρ can mean “star” or “constellation,” so it is likely that her crown is the circle of heaven, the Zodiac.
 These attributes suggest that she is a cosmic queen who has power over the rhythm of night and day and over human destiny, since the Zodiac symbolizes Fate.

Only a few goddesses in Hellenistic and early Roman times were depicted in such exalted fashion. These attributes, especially the sun and the Zodiac, were usually associated with the male high god, Zeus or his equivalent. Three goddesses so described were the Mother Goddess worshipped at Ephesus, who was identified with the Greek Artemis and the Roman Diana; the Syrian goddess Atargatis; and Isis, the ancient Egyptian goddess who was worshipped in new forms all over the Mediterranean world in the Hellenistic and Roman periods.

The iconography of Isis seems to be the closest to the woman of Revelation 12. She was called “female sun,” “second sun,” “ruler of heaven,” “ruler of the stars,” and “ruler of the four regions of heaven” in temple inscriptions in Egypt in the late kingdom.
 In a novel written during the second century CE, an appearance to a man named Lucius is described. He addresses her as “Queen of Heaven.” She is called a “very bright apparition.” On the midpoint of her forehead is a round disk like the moon. Her robe resembles the night sky: it is shining black and covered with stars; in the midst of the stars is the moon in mid-month.

The plot of Revelation 12 involves an attack of a monster on a pregnant woman in order to destroy her and especially her child. Since the child will rule the nations, the implication is that the dragon wishes to prevent the child’s kingship in order to be ruler himself. In Egyptian narratives, Set kills his brother Osiris in a struggle for kingship. Isis, who is their sister and also Osiris’s wife, revives Osiris, who becomes king of the underworld. She conceives a child by the resuscitated Osiris, who is named Horus. When Horus is grown, he kills Set and becomes king. This complex of narratives is similar in general outline to the plot of Revelation 12.

An even closer parallel can be found in some versions of the story of Leto.
 Leto is an ancient Greek goddess, one of the Titans, children of Heaven and Earth, who ruled before the Olympian gods. She was one of the few Titans who were worshipped in historical times, perhaps because of the importance of her children, Apollo and Artemis. Homer and Hesiod simply say that she bore them. A later hymn in Homeric style, addressed “To Delian Apollo,” says that Leto wandered far and wide seeking a place to bear Apollo and was refused time and again because each place feared to receive the mighty god. Finally, the island of Delos agreed, when Leto promised that Apollo would build his temple there and honor Delos over all his other places of worship. Leto is said to have labored for nine days and nights. All the chief goddesses were there, supporting her, except Hera and Eileithyia, the goddess of maternal labor. Hera was envious of the faultless and strong son Leto was about to bear, so she stayed away and prevented Eileithyia from knowing of Leto’s trouble. Finally the other goddesses bring her, and Leto brings forth Apollo, holding on to a palm tree. In the third century BC, Callimachus, an Alexandrian poet, wrote a hymn to Delos in which he tells a somewhat different version of the story of Apollo’s birth. According to him, Hera forbade any land to afford Leto refuge, but at last Delos ventured to disobey.

The version of the story of Leto closest to the plot of Revelation 12 is one recorded by Hyginus, a Roman collector of Greek stories.
 This version begins by introducing Python, son of Earth, who was a huge dragon. He controlled the oracle on Mount Parnassus, which towers over the city of Delphi. An oracle informed him that the offspring of Leto would destroy him. At that time Zeus was living with Leto. When his wife Hera learned of this, she decreed that Leto could give birth where the sun does not reach. When Python perceived that Leto was pregnant, he pursued her in order to kill her. But, by order of Zeus, the North Wind lifted her up and carried her to Poseidon. Poseidon helped her but avoided going against Hera’s decree by carrying her to the island Ortygia and covering it with waves. When Python did not find Leto, he returned to Parnassus. Then Poseidon brought the island back to the surface, and it has been called Delos ever since. There Leto gave birth to Apollo and Artemis, who received arrows as a gift from Hephaestus, the blacksmith god. Four days later, Apollo went to Parnassus to avenge his mother. He killed Python with arrows and established a temple to himself there.

The narrative of Revelation 12 and the story from Hyginus share a basic plot, which is a narrative of combat widespread in the ancient Near East and the Greco-Roman world.
 The texts that share this plot depict a struggle between two divine beings and their allies for universal kingship. One of the combatants is usually a monster, often a dragon. This conflict may reflect cultural and political changes and struggles in the regions in which these stories were formed, repeated, and modified. The struggle between the monster and his divine opponent is presented as a cosmic battle whose outcome will constitute or abolish order in society and fertility in nature.

The woman of Revelation 12 is the threatened mother of the hero. Like Leto, she is depicted as the mother of a heroic figure under attack by a dragon because of the threat posed by her child. A full resolution by the restoration of order does not occur in chapter 12. The victory of Michael and his angels is only partial: the dragon is defeated in heaven but reigns on earth. The final defeat of the dragon is described in 20:7-10. The restoration of order that follows this decisive victory involves the creation of a new heaven and a new earth (21:1). As in many other ancient texts of this type, the establishment of order involves a sacred marriage: the hero, the Lamb, is united with his bride, the New Jerusalem (21:2, 9). The sacred marriage symbolizes new life with the ancient connotations of fertility.

It may seem strange that the author who condemned assimilation of aspects of Greco-Roman culture in the messages to the seven communities in chapters 2 and 3 would adapt Greco-Roman religious traditions in recounting his visions. John’s use of the typical narrative I have described shows that he was familiar with and appreciated the power of such stories. It also suggests that he was forced to come to terms with the feminine aspect of the divine. Mother goddesses were prominent in Asia Minor, where John was active. The temple to Artemis in Ephesus was one of the famous Seven Wonders of the World. Sardis was another major center of the worship of the mother goddess.

The woman clothed with the sun is best understood as the Heavenly Israel. She is portrayed as God’s spouse, whom he protects, as mother of the messiah and of all believers (12:17).
 Like the symbol of the Lamb, the woman is characterized both by power and by weakness. Her power is manifest in her portrayal as a heavenly being, as cosmic queen, and in her ability to bring forth a child who will be universal king. Her weakness is evident in her vulnerability to attacks by the dragon, her inability to protect herself and her child, and her dependency on outside help for protection and rescue.

Her story is a model for the audience of the book. Like her, they have a heavenly identity: they are God’s kingdom in the world and God’s priests (1:6); their names are written in the book of life (3:5). But they are also vulnerable: some have been arrested, some killed; their legal status in the Roman Empire is precarious. The rescue of the woman and her being nourished in the wilderness suggests to the audience that God will deliver them as God delivered the people of Israel from Egypt.

The Bride of the Lamb

The feminine aspect of the divine is also manifest in the symbol of the Bride of the Lamb. According to an inscription from the third century BC, the sacred marriage of Zeus and Leto took place in Didyma, near Ephesus, where there was a shrine of Apollo at which oracles were given.
 Statues of Zeus and Leto, together with their twin offspring, were erected in the third century AD in Didyma, so their worship seems to have endured.

Traditional readings of Revelation have identified the Bride with the Church or with the soul of the individual Christian that is united with Christ after death. A history-of-religion approach would see the influence of the sacred marriage in the formation of this symbol. The vision has also been shaped by Isaiah 54, in which Jerusalem is depicted as God’s wife. The construction of the New Jerusalem out of precious metals and stones may have been suggested by Isa 54:11-12, “I will set your stones in antimony,
 and lay your foundations with sapphires. I will make your pinnacles agate, your gates of carbuncles,
 and all your wall of precious stones.” This text was interpreted by the Community of the Dead Sea Scrolls as an allegorical description of the “Congregation of His Elect,” namely, the Community itself.
 The Bride, the New Jerusalem, in Revelation symbolizes the community of the faithful at the time of their uniting with God and the Lamb in the new age.

The fulfillment of God’s creation and God’s interaction with humanity cannot be described in purely abstract terms or in metaphors that are only masculine. Both the masculine and the feminine are needed to express the richness, complexity, and vitality of the created world in its fulfillment. This vision of the new creation as a wedding is a counter-balance to the description of the 144,000 in Revelation 14:1-5, those who have not defiled themselves with women. Because of the present crisis, which John implied was about to intensify, the ideal was to renounce sexual relations and to prepare for the end. At the same time, as one of the fundamental characteristics of God’s good creation, sexuality is a symbol of the new creation, of wholeness, of the time of salvation.

Contrasted with the Bride, who is clothed in pure linen (19:8), is the Prostitute of Revelation 17. The contrasting parallel is quite deliberate, as the literary structure shows. The vision of the Prostitute is an elaboration of the seventh bowl, as the vision of the Bride of the Lamb in chapter 21 is an elaboration of the last vision in the last series. Each of these visions is introduced in the same way. In each case, one of the angels who had the seven bowls comes to John and says, “Come and I will show you . . .” (compare 17:1 with 21:9). Each time, what the angel describes is identified as female. In both passages, the angel carries John away in the spirit in order to show him the vision.

The Great Prostitute, the City of Rome, and the Goddess Roma

Chapter 17 contains both portraiture and prophecy related to Roman rule. The literary parallel between the introduction to this chapter and to the vision of the bride, the wife of the Lamb, suggests that two women, representing two cities, are being contrasted rhetorically to lead the audience to avoid the first and choose the second. The angel says that the great prostitute is “seated by many waters.” The phrase “many waters” recalls the oracles against Babylon in Jeremiah 50-51.
 This intertextual connection fits with the depiction of the prostitute’s forehead in verse 5, on which “a name is written, a mystery, Babylon the great, the mother of prostitutes and of the abominations of the earth.”

Verses 3-6 include an e0kfra&sij, a picture painted with words.
 As we have seen, the introduction and portrait of the woman emphasize that she is a “great prostitute” (v. 1) and “the mother of prostitutes and of the abominations of the earth” (v. 5). The term po&rnh here probably has primarily a metaphorical meaning, but it may also suggest a comparison with an ordinary prostitute.

The significance of the “prostitute” metaphor in Revelation 17 may be sought first of all in verse 2: “the kings of the earth prostituted themselves with her and the inhabitants of the earth became drunk with the wine of her prostitution.” This imagery could signify the great attractiveness of Rome’s power and wealth. The language of prostitution and drunkenness implies that all who dwell on the earth, including kings, took leave of their senses and acted irrationally in seeking to fulfill their desires, desires that the woman was able to satisfy.

Next the angel transports John “in the spirit” to an uninhabited place. The e0kfra&sij proper then begins. John describes a woman seated upon a scarlet beast. The color of the beast (ko&kkinon) is the same as one of the colors of her luxurious garments (v. 4). This color recalls the dragon of 12:3, which is fiery or red (purro&j). Like the beast from the sea, the scarlet beast symbolizes the Roman Empire and individual emperors. In chapter 17 the focus broadens to include the prostitute who symbolizes the city of Rome, the Roman Empire, and the goddess Roma.

The prostitute as tyrant

The e0kfra&sij then turns to the clothing and adornment of the woman. She is wearing purple and scarlet and is adorned with gold, precious stones, and pearls. This portrait is similar to some versions of the rhetorical contrast between two women. One of the most similar occurs in the Life of Apollonius of Tyana written by Philostratus in the early third century, who wrote:

You have seen in picture-books the representation of Heracles by Prodicus; in it Heracles is represented as a youth, who has not yet chosen the life he will lead; and vice and virtue stand on each side of him plucking his garments and trying to draw him to themselves. Vice is adorned with gold and necklaces and with purple raiment, and her cheeks are painted and her hair delicately braided and her eyes underlined with henna; and she also wears golden slippers, for she is pictured as strutting about in these; but virtue in the picture resembles a woman worn out with toil, with a pinched look; and she has chosen for her adornment rough squalor, and she goes without shoes in the plainest of raiment, and she would have appeared naked if she had not too much regard for feminine decency.

Kings and other rulers wore purple clothing, so the dress of the woman may also be read as a sign of political power. Dio Chrysostom wrote a discourse on kingship for the emperor Trajan in which he reinterpreted the two women as Lady Royalty and Lady Tyranny.
 Like the kings and inhabitants of the earth in the portrait of the great prostitute of Revelation, “the majority of men are infatuated” with Lady Tyranny. She also wears a multicolored dress: “Her raiment was of many colours, purple, scarlet, and saffron.”

The hypothesis that the woman of Revelation 17 is portrayed as a tyrant is supported by the erotic theme in chapters 17 and 18.
 The kings of the earth prostitute themselves with her, and the inhabitants of the earth are drunk with the wine of her prostitution (17:2). In the portrayal of the great prostitute’s downfall in chapter 18, one of the reasons for the judgment against her is that “all the nations have collapsed because of the wine of her passionate prostitution” (18:3).
 Another reason is that “all the nations have been deceived by” her sorcery (18:23). These two statements form an inclusio or literary “ring.” This intra-textual relationship suggests that her “sorcery” in 18:23 alludes to a specific kind of magic, love spells of attraction
 or spells for binding a lover.
 In this case the term “sorcery” (farmakei/a) has a metaphorical sense, like the woman’s prostitution.

The history of the tyrant-motif began with Greek tragedy.
 It flowered in Greek declamation and made an impact on Roman rhetoric, historiography, and literature.
 Plato’s discussion of the tyrant in the Republic became particularly influential. Socrates describes how the son of a democratic man becomes a tyrant
 by the engendering of a ruling passion to be the protector of his appetites. He then asks, “And is not this analogy” “the reason why Love (o(  1Erwj) has long since been called a tyrant?”
 Socrates concludes, “a man becomes tyrannical in the full sense of the word” “when either by nature or by habits or by both he has become even as the drunken, the erotic, the maniacal.”
 The tyrant’s life revolves around “feasts and carousals and revellings and courtesans and all the doings of those whose souls are entirely swayed by the indwelling tyrant Eros.”

Tacitus drew upon the tyrant-type in characterizing Augustus and Tiberius, and Suetonius did the same in portraying “the Caesars and their reigns” “in terms of the misuse of power by autocrats who abandon themselves to luxury and lust.”
 Boethius also made use of the tyrant-motif. He was a wealthy aristocrat who had a stellar career in Rome in the sixth century AD. In spite of his wealth and power, he “was found guilty of treason and executed, at the instigation of the Ostrogothic king of Italy, Theodoric.” It is striking, in comparison with the book of Revelation, that though Theodoric was the tyrant Boethius knew, it was to the example of Nero that he turned. In his work The Consolation of Philosophy, in the second poem about Nero, he observes, “Much as he might deck himself proudly in Tyrian purple and snow-white pearls, Nero was still hated by everybody, rank in his raging excess.”
 Whether by design or coincidence, the portrayal of the prostitute in Revelation 17-18 has much in common with the Greek and Roman tyrant-motif.

The prostitute as the goddess Roma and connections with the moralist tradition

The description of the great prostitute includes the detail that she is holding a golden cup, full of abominations and the unclean things of her prostitution. If the “abominations and unclean things” are understood as cultic impurities, the woman’s prostitution can be interpreted as a metaphor for idolatry. This interpretation would make more sense if the idolatry refers to the worship of the goddess Roma and the imperial cults, rather than to the worship of the traditional gods of Rome. This reading would also provide an appropriate segue to the next verse about the name of mystery written on her forehead (17:5). If “Babylon” here signifies the goddess “Roma,” as well as the city of Rome, she is “the mother of prostitutes and of the abominations of the earth” in the sense that the earth is filled with images and temples of Roma and the Caesars. If “abominations and unclean things” have moral significance, then the woman’s prostitution involves violence, bloodshed, luxurious and exploitative trade, and pride.

The helmeted head of Roma appeared on the obverse of coins during the Roman republic. Before Cicero, however, Roma was neither a collective nor a goddess; she was simply the personified city. It was the Greeks of Asia Minor who invented the goddess Roma.
 Her oldest known cult, focused on a temple dedicated to her, was established in Smyrna in 195 BC.
 The worship of Roma was one of a variety of cults with which Greeks reacted to the expanding presence of Roman power during the Hellenistic period.
 The temple of Roma appeared on coins of Smyrna well into the third century AD.

An inscription attests to a cult of Roma in Ephesus at the beginning of the first century BC.
 According to Dio Cassius, soon after Augustus’s victory at Actium he allowed Ephesus and Nicea to establish sacred precincts dedicated to Roma and Julius Caesar for the use of the Roman citizens residing in those cities.
 The Ephesians continued their worship of Roma during the imperial period.
 Dio Cassius goes on to say that Augustus allowed the Hellenes to establish provincial cults dedicated to Roma and himself, one for the Asians in Pergamon and one for the Bithynians in Nicomedia.
 Sardis also had a cult of Roma during the republican period. She continued to appear on coins issued at Sardis, identified as qea_  (Rw&mh, during the imperial period.
 Sometime after incorporation into the province of Asia, the city of Thyatira established a priesthood of Roma. Roma appears on coins of Thyatira from the second century AD, identified as qea_  (Rw&mh.
 If John visited the seven cities to which he wrote, which seems likely, he probably came into contact with the worship of the goddess Roma.

The portrait of the great prostitute concludes with the shocking statement that she was drunk with the blood of the saints and with the blood of the witnesses to Jesus (17:6). A distinctive feature of Rev 17:6 is the origin of the blood the prostitute drinks: it is human blood, and she doesn’t just drink it, she is intoxicated with it.

This brutal portrayal is related to the first element in the e0kfra&sij proper: she is seated upon a beast. Although there is no biblical precedent for a symbolic woman seated on a beast, ancient goddesses were sometimes portrayed sitting on a lion or other animal.
 The use of the image in Revelation recalls the Greek and Roman moralist tradition in which beasts represent human passions that must be conquered.
 The combination of drinking blood and sitting on a beast makes the portrait similar to the association of female figures with beasts in this tradition. An especially revealing analogy is Dio Chryosotom’s use of what he calls a Libyan story that may have been inspired by Homer’s monster, Scylla.
 Dio speaks of female beasts luring men by revealing glimpses of their physical charms. When they have awakened the men’s desire and they approach, the beasts seize them, kill them, and eat them.

When John marvels, the angel offers to tell him “the mystery of the woman” and of the beast that carries her. Before interpreting the seven heads, the angel states, “For this, a mind that has wisdom is needed.” Two interpretations follow. The first concerns the prostitute directly: “The seven heads are seven hills on which the woman is seated.” A coin of Vespasian supports the inference that this interpretation points to the city of Rome and to the goddess Roma. It is a bronze coin minted in 71 AD.
 The obverse of the coin presents a realistic portrait of Vespasian. The reverse depicts the goddess Roma, wearing a crested helmet and seated on a stylized representation of the seven hills of Rome.
 She holds a parazonium, a kind of dagger. Beauvery interprets her portrait as signifying vigilant repose.

The destruction of the prostitute-city

The seven heads are also depicted as seven kings. The beast is identified as an eighth and also as one of the seven. He goes to destruction (vv. 9c-11). “The beast” here refers to Nero Redivivus, the adversary of the Lamb, who is also the Word of God. The declaration that he goes to destruction foreshadows his being cast alive into the lake of fire.

The angel also tells John that the ten horns of the beast are ten kings, who will receive authority as kings for one hour with the beast.
 The angelic interpretation evokes the Nero legend and the expectation that Nero would return with Parthian armies to take Rome and to recover imperial power. This battle is described in 17:16-17.

The description of the attack of the beast and the ten kings on Rome is introduced with an allegorical interpretation in v. 15. The audience is prepared for this interpretation by the statement in v. 9, “For this, a mind that has wisdom is needed.” In the introduction to the depiction of the great prostitute, the many waters by which she was seated evoked her prototype, Babylon. Here they are interpreted as “peoples and multitudes and nations and tongues.” This list describes the scope of Roman hegemony in the ancient world and the variety of Rome’s subject peoples.

The brief description of the destruction of Rome in 17:16 has been controversial. Marla Selvidge and Tina Pippin have approached it in the spirit of a feminist critique, speaking of rape, misogyny, and sexual murder. Barbara Rossing has argued against them that the emphasis here is not on a woman’s body, but on the destruction of a city and the collateral ecological damage.
 In my view the hermeneutical key to the account of Rome’s destruction is given in the following verse: “For God put it into [the] hearts [of the ten kings] to do his purpose, . . . to give their kingly power to the beast until the words of God are accomplished.” In light of this statement, the description of the devastation of Rome appears to be a concise pastiche or cento of several passages from the scriptures, interpreted by John as prophecies of events of the last days. Presumably, like the interpretation of visions and e0kfra&seij, the eschatological interpretation of Scripture also requires a mind that has wisdom. Thus, the original application of the imagery need not control the eschatological prophetic interpretation.

For example, the idea that the kings and the beast “will hate the prostitute” may allude to Ezek 23:28-29:

For thus says the Lord God: I will deliver you into the hands of those whom you hate, into the hands of those from whom you turned in disgust; and they shall deal with you in hatred, and take away all the fruit of your labor, and leave you naked and bare.

Destruction of cities by fire was of course common practice, and John may have witnessed or heard about the burning of Jerusalem by Titus and his troops. He may thus have taken this feature from experience. He may also have taken Jer 34:22 as a prophecy against Rome, “I am going to command, says the Lord, and will bring them back to this city, and they will fight against it, and take it, and burn it with fire.”

In the traumatic aftermath of the destruction of Jerusalem and the temple, the conversion of passages originally applied to Israel and Judah to the perpetrator of this recent violence, that is, to Rome, is quite understandable.

The passage ends with the remark, “And the woman whom you saw is the great city that has royal power over the kings of the earth” (17:18). In case any members of his audience did not recognize Rome in the allusion to the seven hills, John, through the words of the interpreting angel, makes sure that they know that these dire prophecies concern that city. This quite explicit interpretation calls into question the idea of the eternity of Roman power: the city will have an imminent, violent end.
 The reference to “the woman whom you saw” also presses home the point that the goddess Roma, venerated in the East, is like a common prostitute.

Conclusion

From a feminist point of view, the symbolic use of prostitution is problematic. In the Hebrew Bible and rabbinic literature, the word translated as “prostitute” (zonah) has a wide range of meaning. It refers to any woman who transgresses the regulations surrounding her sexuality, not only to the ordinary prostitute, but also to the unmarried woman who has intercourse with anyone other than her betrothed, to the adulteress, and to the widow who has intercourse that does not fulfill the laws of levirate marriage. Reflection on the use of the term in a feminist context increases awareness of the sexual double standard. In a patriarchal system, it is essential that wives be faithful to their husbands for a variety of reasons, one being the need for legitimate, easily identifiable male heirs. The fidelity of men to their wives, however, is often considered inessential or even undesirable. In order to avoid a situation in which men fulfill their sexual desire with other men’s wives or daughters, a special class of common women is needed: prostitutes. The image of the prostitute is then used to define and reinforce a strict code of female dress and behavior.

It is difficult today to use the prostitute as a simple, unambiguous negative symbol for other reasons too. In Greek and Roman society, many prostitutes came to be such because they were abandoned as infants or captured in war and made slaves. Today some prostitutes are women who were sexually abused as children or victims of violence or incest. Poverty and other factors beyond personal choice and control sometimes lead women to become prostitutes. Behind the symbolic use of prostitution is the positive value of fidelity. The challenge is to resymbolize that value in a way that expresses mutuality between men and women and does not blame the victims of the sexual double standard and sexual exploitation.

Not just the symbol of the prostitute, but all the feminine symbols of Revelation are ambiguous when viewed from the point of view of the desirability of mutuality between men and women and of flexibility in the definition of male and female roles. In comparison with exclusively abstract theological language or with texts that use only masculine symbols, Revelation makes a positive contribution by using both masculine and feminine symbols to describe the heavenly world, God’s interaction with the earthly world, and salvation in the new age. The particular forms of the feminine symbols, however, are limited and limiting for women. The major symbols are mother, prostitute, and bride. These are all relational terms with the male at the center. The normative person is male. The hero is male. Women are defined in terms of their sexual and reproductive roles. The Mother of Revelation 12 is good, but she is hardly even protector and nourisher any more. She is almost totally dependent on the male high God and must be rescued. A positive value expressed in the notion of the “bride” is the cooperative relationship between men and women, but the image of the “bride” in our culture is overlaid with sentimentality and consumerism. Furthermore, “bride” and “prostitute” are two sides of a binary opposition that arises from a male perspective. This characteristic makes the retrieval of the symbol “bride” undesirable. What is needed is a resymbolization of male and female partnership in the daily tasks of living, as well as in the larger challenges that face societies and cultures today.
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